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Abstract
As Christianity was adopted as the religion of the empire over the course of the fourth and subsequent centuries, texts about military training began gradually to articulate more forcefully the idea that Christianity was the religion of the state and that it should be protected by force of arms. Yet the army also played a significant role as an institution within which Christian men were made in the late Roman and early Byzantine empires. This article explores the intersection of military training and Christianity in the late Roman and early Byzantine military. It examines the largely untapped evidence that late antique military manuals provide for the role of Christian praxis in the making of two kinds of military men: first, the generals to whom such manuals were directed; second, the soldiers that they were meant to lead and on whose training the manuals focus much of their attention. The military manuals articulate a clear and evolving vision, heavily influenced by precedent, of how men were to be formed into ideal Christian soldier-subjects who were proficient soldiers and able to keep God on their side in order to prosecute Christian warfare. The manuals provide a model for the formation of hyper-masculine Christian subjects who were able simultaneously to make their subordinates submit to their authority and to act submissively to their superiors, especially the emperor and his generals. 
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Introduction
Religion, military life, and masculinity were intimately connected in late antiquity, from the conquest of territory by divinely-favoured rulers who were constructed as archetypal male subjects to the notion that such subjects and their agents had an innate moral right to dominate subordinates.[footnoteRef:1] Prior to Constantine's adoption of Christianity – the righteousness of which was proven in the eyes of his apologists by his victories in battle under Christian standards – there were Christians in the military and an at times strident debate within the religion about its relationship to the institutions of the Roman state, the army often foremost among them.[footnoteRef:2] The "official" recognition of Christianity as a licit religion, the adoption of Christian symbols by the armed forces, the interpenetration of Christian and military discourses, and the espousal of explicitly Christian beliefs by soldiers and their leaders are all means by which the Christianisation of the army can be traced. Depending on which element is privileged, they tell different stories about the relationship between the institution on which the late Roman state relied for its survival, the men who made up its ranks, and the new religion of empire.[footnoteRef:3]  [1:  Michael Whitby, “Deus nobiscum: Christianity, warfare and morale in Late Antiquity," Bulletin of the Institute of Classical Studies. Supplement, 71 (1998): 191-208. ]  [2:  John Helgeland, “Christians and the Roman Army, from Marcus Aurelius to Constantine,” Aufstieg und Niedergang der römischen Welt II 23.1 (1979): 724-834. On Roman attitudes to warfare more generally, see Jörg Rüpke, Peace and war in Rome: a religious construction of warfare, trans. David M. B. Richardson (Stuttgart: Franz Steiner Verlag, 2019).]  [3:  The rate at which the Roman army became Christian in the centuries after Constantine's victory at the Battle of the Milvian Bridge in 312 has been hotly debated. Timothy D. Barnes, Constantine and Eusebius (Cambridge, MA: Harvard University Press, 1981), 48 posited that on October 28th 312 the army became "officially Christian", while Ramsay MacMullen, Christianizing the Roman Empire, A.D. 100-400 (New Haven: Yale University Press, 1984), 44-45 argued that "the army had never drawn more than a handful of recruits from Christians and those few had, by 312, been largely weeded out again during the persecutions", concluding that the army "remained overwhelmingly non-Christian" at the end of the fourth century. For an overview of religion and the military in late antiquity, see A.D. Lee, War in Late Antiquity: A Social History (Oxford: Blackwell, 2007), 176-193. Recent studies have addressed qualitative dimensions and practical implications of these developments: Philip Rance, “The Army in Peace Time: the Social Status and Function of Soldiers,” in A Companion to the Byzantine Culture of War, edited by Yannis Stouraitis (Leiden: Brill, 2018) 425-9; Sylvain Janniard, “Les empereurs chrétiens et l'usage de l'armée pour réprimer les déviances religieuses aux IVe et Ve siècles,” in Le Prince chrétien de Constantin aux royautés barbares (IVe- VIIIe siècle), edited by Sylvain Destephen, Bruno Dumézil and Hervé Inglebert [Travaux et Mémoires 22.2] (Paris, Association des Amis du Centre d’Histoire et Civilisation de Byzance, 2018), 399-413. Such studies suggest that military involvement in religious conflicts in late antiquity was more likely to have been determined by pay, other rewards or a desire to “follow orders” rather than the troops’ overall religious sensibilities. Soldiers, in general, were willing to act coercively against any denomination, depending on the prevailing “official” (i.e. imperial) creed. In the sixth century, the issue was not whether or not soldiers were Christian as whether they were the right sort of Christian (i.e. Christologically “orthodox”): Fergus Millar, “Imperial Government and the Maintenance of Orthodoxy: Justin I and Irregularities at Cyrrhus in 520,” Scripa Classica Israelica 28 (2009): 117-38; Lee, War in Late Antiquity, 190, 198-205. On the Christianisation of the imperial theology of victory, see Paul Stephenson, “The Imperial Theology of Victory,” in A Companion to the Byzantine Culture of War, edited by Stouraitis, 28-35.] 


Despite the rhetorical opposition of some, but by no means all, early Christian authors to the army, we know that Christians drew actively and creatively, both rhetorically and organizationally, on the traditions of the Roman military. From imperial adventus ceremonies to the organization of monasteries and the description of exemplary Christians as miles Christi, the military provided powerful metaphors and practices that were open to appropriation and aided the process by which Christians accommodated their religion to established cultural norms. Both religious agents and military thinkers worked within the same broader cultural systems and focused on an escalating sense of masculinity.[footnoteRef:4] This is not to argue that military masculinity was intensified in comparison to the centuries before Constantine – the Roman military had always encouraged a very idealized form of (hyper-)masculinity[footnoteRef:5] – but rather that the nominal Christianization of the military led in the fifth and sixth centuries to a gradual intensification of efforts to train (the right kind of) Christian generals and soldiers.  [4:  Julia Hillner, “Monks and Children: Corporal Punishment in Late Antiquity,” European Review of History 16 (2009): 773-791; Philip Rance, "Campidoctores Vicarii vel Tribuni: The Senior Regimental Officers of the Late Roman Army and the Rise of the Campidoctor," in: The Late Roman Army in the Near East from Diocletian to the Arab Conquest, edited by Ariel S. Lewin and Pietrinaa Pellegrini (Oxford: Archaeopress, 2007), 395-340. On adventus ceremonies, see Jacob Latham, “From Literal to Spiritual Soldiers of Christ: Disputed Episcopal Elections and the Advent of Christian Processions in Late Antique Rome,” Church History 81 (2012): 298-327. On monasticism and the military, see Katherine Allen Smith, War and the Making of Medieval Monastic Culture (Woodbridge: Boydell, 2011). For early Christian views of warfare, see: L. J. Swift, "War and the Christian Conscience, I. The Early Years," Aufstieg und Niedergang der römischen Welt II. 23.1 (1984): 835-868. The articles elsewhere in this special issue all, in different ways, show how metaphors informed and articulated Christian visions of masculinity. Blossom Stefaniw notes Silvanus' repeated use of military metaphors, while both Tyler Schwaller and Grace Emmett illuminate how metaphors expressed ideas about dominance and subordination in early Christian masculinities.  ]  [5:  E.g. Myles McDonnell, Roman Manliness: Virtus and the Roman Republic (Cambridge: Cambridge University Press, 2006).] 


In this article, I trace how Christian praxes gradually infiltrated the military manuals, reflecting the layering of Christianity onto Roman masculine military identity.[footnoteRef:6]  Learning simultaneously how to dominate and to control others and to be properly subject to dominance and control were key elements of masculinity and were expressed in a highly distilled form in discussions of military training. Such attitudes underpinned other highly regimented training regimes, such as the ascetic teachings of Silvanus explored by Blossom Stefaniw elsewhere in this special issue, in which masculinity, when done properly (shoring up boundaries, dominating women, children and slaves), acts as the pathway to salvation.[footnoteRef:7]   [6:  On references to the military in sermons, see Jaclyn L. Maxwell, Christianization and Communication in Late Antiquity: John Chrysostom and his Congregation in Antioch (Cambridge: Cambridge University Press, 2006), 73-74. ]  [7:  The article by Grace Emmett also considers the ways in which Paul articulated differing visions of dominant-subordinate subjects.  ] 


In the late Roman world masculinity was construed relationally, according to a man's ability to dominate his body, his passions, and others, especially women, children and slaves. At the same time, he represented himself as unimpeachably in control and virtuous, all the while competing with his peers according to an intricate social code that was designed to rehearse, display, and consolidate his own masculinity.[footnoteRef:8] Masculinity was not innate, it was an "achieved state", arrived at through an "acculturative process" that combined mental and physical exercise and performance.[footnoteRef:9] Strategies for masculine formation in the later Roman and early Byzantine Empire were thus designed to provide elite men with the moral, mental, and physical resources to maintain proper social order: that is, reinforcing pre-existing socio-political hierarchies by simultaneously submitting to authority and dominating those who were lower in the social order.  [8:  Virginia Burrus, “Begotten, not Made”: Conceiving Manhood in Late Antiquity (Stanford: Stanford University Press, 2000); Mathew Kuefler, The Manly Eunuch: Masculinity, Gender Ambiguity, and Christian Ideology in Late Antiquity (Chicago: University of Chicago Press, 2001); Mark Masterson, Man to Man: Desire, Homosociality, and Authority in Late-Roman Manhood (Columbus: Ohio State University Press, 2014).]  [9:  Maude W. Gleason, Making Men: Sophists and Self-Presentation in Ancient Rome (Princeton: Princeton University Press, 1995), 59, 80-81, 143, 159. This is discussed further by Grace Emmett in her article in this special issue. On masculinity and Byzantine military leaders, see Stewart, Michael, “The Andreios Eunuch-Commander Narses: Sign of a Decoupling of Martial Virtues and Hegemonic Masculinity in the Early Byzantine Empire?”, Cerae: Australasian Journal of Medieval and Early Modern Studies 2 (2015): 1–25.] 


Soldiers – whether generals or their subordinates – also had to learn how to submit and to dominate properly. However, with some exceptions, minimal attention has been paid to the induction and training of officers and troops, to how they were acculturated to masculine identity norms.[footnoteRef:10] This lack of focus on training may be due to the assumption that the Roman Empire was a militarised society whose members had an innate grasp of war and military culture.[footnoteRef:11] However, even though military metaphors pervaded Roman literature, hereditary military service was enforced legally (into the fifth century, at least), we cannot assume that, for generation after generation, adolescents incorporated and replicated dominant social norms via some ill-defined process of cultural osmosis. Even if individuals possessed an interest in and knowledge of military life,[footnoteRef:12] such an assumption does not account for the specific socialisation processes through which young men were inducted into the ranks of the professional army, a highly organised and regulated social group. Trained warriors need to learn how to fight together, while their commanders have to be taught how to lead them.[footnoteRef:13] This article interrogates the gradual integration of Christian formative practices into the late antique military manuals to unravel the processes by which officers were taught how to lead their subordinates (the discourse of elite formation within the manuals) and the specific educative and disciplinary practices which they were advised to use (the techniques outlined in the manuals). Elements of military training related very closely to and clearly drew on the techniques – including religious instruction – by which male elites and their subordinates were taught in wider late Roman society. In addition, while, as we have already outlined, all moral and religious education was masculinizing to some degree, military formation construed Christian masculinity in a particular way that was compatible with, but more physicalized than, that found, for example, in philosophical or political formative structures. Effective military training was viewed as cultivating more masculine soldiers, whose success proved their greater virtue, simultaneously rendering them more worthy of divine favour and positions of dominance over others through their possession of military command and victorious achievements.  [10:  Philip Rance, "Simulacra Pugnae: The Literary and Historical Tradition of Mock Battles in the Roman and Early Byzantine Army," Greek, Roman, and Byzantine Studies 41 (2000): 223-275; Roy William Davies, "The training grounds of the Roman cavalry," Archaeological Journal 125 (1968): 73-100; Michael P. Speidel, "Roman cavalry training and the riding school of the Mauretanian horse guard," Antiquités africaines 32 (1996): 57-62; Sylvain Janniard, ‘”Campicursio”, pyrrhique et “campidoctores”: entraînement aux mouvements collectifs et instructeurs dans l’armée romaine tardive’, in Le métier de soldat dans le monde romain: actes du cinquième Congrès de Lyon (23-25 septembre 2010), edited by C. Wolff (Paris: De Boccard 2012), 275-284. On discipline, see Sara Elise Phang, Roman Military Service: Ideologies of Discipline in the Late Republic and Early Principate (Cambridge: Cambridge University Press, 2008), 89-105. The lack of focus on training is exemplified by Michael J. Decker, The Byzantine Art of War (Yardley, PA: Westholme, 2013), 66-92: chapter 3, 'Organization, Recruitment, and Training', which does not discuss training at all.]  [11:  Research has demonstrated that prior knowledge of the military increases the satisfaction of new recruits in the modern military, John E. Mathieu, "A Causal Model of Organizational Commitment in a Military Training Environment," Journal of Vocational Behavior 32 (1988): 325; Ted Goertzel and Acco Hengst, "The Military Socialization of University Students," Social Problems 19 (1971): 258, 266. On hereditary service in the Roman military, see A. H. M. Jones, The Later Roman Empire, 284-602: A Social, Economic and Administrative Survey, 2 vols. (Oxford: Basil Blackwell, 1964), Vol. 1, 607-86. When the legal obligation to hereditary service lapsed (probably during the firth century), many soldiers continued to follow their fathers into army careers, likely because military service offered a number of practical advantages (legal, fiscal, judicial) and a relatively privileged status, Rance, ‘The Army in Peace Time’ (with bibliography).]  [12:  J. H. W. G. Liebeschuetz, “Realism and Phantasy: The Anonymous De Rebus Bellicis and its Afterlife,” in The Roman and Byzantine Army in the East, edited by E. Dabrowa (Krakow: Uniwersytet Jagiellonskîego, 1994), 131-137 makes a number of interesting points about the need, even for amateur writers about military matters, to provide advice that appeared practical. ]  [13:  Helen Nicholson, Medieval Warfare: Theory and Practice of War in Europe, 300-1500 (Basingstoke: Palgrave Macmillan, 2004), 115. Conor Whately, “The war cry: ritualized behaviour and Roman identity in ancient warfare, 200 BCE–400 CE,” in Imperial Identities in the Roman World, edited by Wouter Vanacker and Arjan Zuiderhoek (London: Routledge, 2016), 61-77, notes that military service itself is a powerful socialisation process. ] 


Approaching military manuals: reproducing the imperial masculine order
Military manuals produced between the fourth and sixth centuries provide an opportunity to investigate how Christian praxes were integrated into the training regime of the late Roman and early Byzantine military.[footnoteRef:14] This article focuses on two sources, both of which were designed for members of the imperial military elite. First, the Epitoma rei militaris was written in Latin by Vegetius, an imperial official of probable western origin, in the eastern Empire at some point in the late fourth or first half of the fifth century.[footnoteRef:15] The text sought to compile and epitomise ancient military knowledge and advised the emperor to whom it was directed, possibly Theodosius I (379-95), to return the army to the standards of earlier ages and to confront the barbarians.[footnoteRef:16] Initially, Vegetius wrote a booklet on recruitment and training to the emperor, whose response encouraged him to write a longer work.[footnoteRef:17] The first booklet is now preserved as book 1 of the Epitoma. Its primacy is an indication of the importance that the author placed on the selection, induction and formation of recruits in his manifesto for military reform.[footnoteRef:18] Vegetius’ emphasis on his lack of military experience and knowledge in the prefaces to the four books of the Epitoma rei militaris extends beyond the topos of authorial humility: most modern scholars are cautious about the work’s utility as a source for contemporary military practices.[footnoteRef:19] [14:  For an introduction to late Roman military writers, see Conor Whately, "The Genre and Purpose of Military Manuals", in Shifting Genres in Late Antiquity, edited by G. Greatrex and H. Elton (Burlington: Ashgate, 2015), 249-261; Philip Rance, “Writers: Late Empire,” in The Encyclopedia of the Roman Army, edited by Yann Le Bohec (Chichester: Blackwell, 2015). For general studies of warfare and the military in late antiquity, see Hugh Elton, “Army and Battle in the Age of Justinian, 527-65,” in A Companion to the Roman Army, Paul Erdkamp, (Chichester: Blackwell, 2007), 532-50; Philip Rance, “Battle” in The Cambridge History of Greek and Roman Warfare, Volume 2: Rome from the Late Republic to the Late Empire, edited by Philip Sabin, Hans van Wees and Michael Whitby (Cambridge: Cambridge University Press, 2007), 342-78; Alexander Sarantis, “Waging War in Late Antiquity,” in War and Warfare in Late Antiquity: Current Perspectives, edited by Alexander Sarantis and Neil Christie (Leiden: Brill, 2013), 1-98.]  [15:  Edition: Vegetius, Epitoma rei militaris, edited by M. D. Reeve (Oxford: Clarendon, 2004). English translation: N. P. Milner, Vegetius, Epitome of military science (Liverpool, Liverpool University Press, 1996). For exhaustive discussion and bibliography on the debate over Vegetius’ date, see Michael B. Charles, Vegetius in Context: Establishing the Date of the Epitoma Rei Militaris (Stuttgart: Steiner, 2007). All pre-seventy-century evidence for knowledge of Vegetius’ text is eastern, or specifically Constantinopolitan. ]  [16:  For an introduction to the text and author, see: Walter Goffart, "The Date and Purpose of Vegetius' 'De re militari'," Traditio 33 (1977): 65-100; his conclusions about the date of composition are disputed: Timothy D. Barnes, "The date of Vegetius," Phoenix 33 (1979): 254-257; Philippe Richardot, "La datation du 'De Re Militari' de Végèce," Latomus 57 (1998): 136-147. ]  [17:  Vegetius, Epitoma rei militaris 2, preface: Nam libellum de dilectu atque exercitio tironum dudum tarnquam famulus optuli. Rance, “Writers: Late Empire.”]  [18:  Milner, Vegetius, 29, n. 2. ]  [19:  E.g. Rance, “Writers: Late Empire;” Nicholson, Medieval Warfare, 14-16. ] 


The second major source is the Strategikon, a Greek text that is traditionally attributed to the Emperor Maurice (582-602).[footnoteRef:20] Even if Maurice's authorship is not secure, the text clearly dates to the late sixth or early seventh century and includes details that relate to contemporary military reforms.[footnoteRef:21] The Strategikon, framed as a practical guide to military affairs, is more comprehensive than Vegetius's manual, including many specific details that seem to be grounded in experience, suggesting that the author was an experienced military man.[footnoteRef:22] The text’s framing, contents and likely audience among professional military men resemble modern field service regulations.[footnoteRef:23] The Strategikon repeats many of the same mantras about generalship found in contemporary historical texts, such as the Wars of Procopius, suggesting that both sources reflected Byzantine military practice.[footnoteRef:24] There are also clear inter- and intra-textual relationships between the manuals and their authors stress not only, as we have seen above, that their works were designed to have a practical outcome, but also that book learning – engaging with ancient texts about the military art – was in itself a practical act.[footnoteRef:25]  [20:  Edition: Maurice, Strategikon, edited by George T. Dennis, Das Strategikon des Maurikios (Vienna: Österreichischen Akademia der Wissenchaften, 1981). ]  [21:  Introduction and English translation: George T. Dennis, Maurice’s Strategikon: Handbook of Byzantine Military Strategy (Philadelphia, PA: University of Pennsylvania Press, 1984). ]  [22:  Discussed, for a range of authors of Byzantine military manuals (with a range of experience), by Denis F. Sullivan, "Byzantine military manuals: prescriptions, practice and pedagogy," in The Byzantine World, edited by Paul Stephenson (Abingdon: Routledge, 2010), 149-161.]  [23:  Philip Rance, “Maurice’s Strategicon and ‘the Ancients’: The Late Antique Reception of Aelian and Arrian,” in Greek Taktika. Ancient Military Writing and its Heritage, edited by Philip Rance and Nicholas V. Sekunda (Gdańsk: Foundation for the Development of University of Gdańsk, 2017), 217-222 for literary-didactic issues and questions relating to composition.]  [24:  Michael Stewart, The Soldier's Life: Martial Virtues and Manly Romanitas in the Early Byzantine Empire (Leeds: Kismet, 2016), 58; see also 284, n. 125. More generally, see Rance, "Simulacra Pugnae;" Whately, "The Genre and Purpose."  ]  [25:  E.g., Vegetius, Epitoma rei militaris 1.8 (pp. 12-13). On Maurice, in particular, see Rance, “Maurice’s Strategicon and ‘the Ancients’”. On this tendency in late Roman military writings, see Liebeschuetz, "Realism and Phantasy," 134. Later Byzantine military manuals also look back to the literature of late antiquity and earlier: Eric McGeer, “Tradition and Reality in the ‘Taktika’ of Nikephoros Ouranos,” Dumbarton Oaks Papers 45 (1991): 129-140.  ] 


Peter Brown has stressed the role of paideia as a means for checking the exercise of arbitrary power within late Roman society.[footnoteRef:26] The production of texts such as philosophical manuals provided elite men with the resources to deal with the "lurking fear of arbitrary violence" at the hands of their superiors, while bishops and other local notables often strove to defend their communities from the excesses of the imperial government.[footnoteRef:27] Viewed from the other side of this interaction, that of the imperial government, the military manuals functioned as mechanisms for systematising the imperial order on a number of levels. First, they reflect the methods that emperors and their generals used to socialise the troops that were needed to police the empire against internal threats – including that posed by members of the elite – and defend it against external enemies. Second, such manuals were intended to train generals and other officers, thus reflecting how authors thought that members of the elite could be incorporated into the imperial military. Third, as I will argue later in this article, the manuals validated the status of the imperial elite over the subordinate soldiery. The military manuals thus speak to the double bind that held in place those who inhabited the upper echelons of the late Roman socio-political hierarchy – the imperial system simultaneously validated their position and rendered it structurally (and permanently) vulnerable.[footnoteRef:28]  [26:  On paideia in general, see Edward Watts, "Education: Speaking, Thinking, and Socializing," in The Oxford Handbook of Late Antiquity, edited by Scott Fitzgerald Johnson (Oxford: Oxford University Press, 2012), 467-486 ]  [27:  Peter Brown, Power and Persuasion in Late Antiquity: Towards a Christian Empire (Madison, WI: University of Wisconsin Press, 1992), 35-70, esp. 43-55, at 50.]  [28:  Cf. Blossom Stefaniw's point (p. xxx) that in the “moral economy” of Silvanus' asceticism, the management of violence is key. The military manuals do not aim to condemn or to end violence, but to channel it in appropriate directions. ] 


Like philosophical handbooks and other pedagogic resources, military manuals were a type of “socialisation template”, that is, tools for inculcating and reproducing a group's repertoire of attitudes, values, behaviours and dispositions.[footnoteRef:29] For example, the preface to De rebus bellicis[footnoteRef:30], a text that was probably composed at Constantinople in the second half of the 360s, justifies the giving of advice about 'desirable reforms' (desiderata) to the emperors by saying that “useful measures sometimes escape their enquiries” (cum rerum utilitas interdum eum lateat inquirentem), as the proposed projects will help to transmit the “affection due to the Roman name” to their sons (qui Romani nomini debitos affectus propagatis in filios).[footnoteRef:31] The manuals are underpinned by the idea that the provision of useful advice will sustain the state and the Roman order more generally, “ever flourishing under Heaven's inspiration” (ut diuina consilia diuinis successibus conualescant).[footnoteRef:32] The manuals thus function as mechanisms for the reproduction of the political-military hierarchy. Reference to father-son relationships, the primary means by which elite male status and masculine identity were reproduced from generation to generation, is also significant.[footnoteRef:33] For the author of De rebus bellicis the imperial project as a whole and the continuity of elite masculinity are here presented as coterminous. The reference to heaven's support was a final stamp of higher approval, a feature that intensified in later military manuals as the Christian divine economy came increasingly to be mapped onto that of the household and the empire.[footnoteRef:34]   [29:  Antoinette Errante, “Where in the World do Children Learn 'Bloody Revenge'?: Cults of terror and counter-terror and their implications for child socialisation,” Globalisation, Societies and Education 1 (2003): 148. ]  [30:  E. A. Thompson, A Roman Reformer and Inventor: Being a new Text of the Treatise De Rebus Bellicis with Translation and Introduction (Oxford: Clarendon, 1952); J. H. W. G. Liebeschuetz, "Realism and Phantasy," 134-137. The most recent edition is Philippe Fleury (ed.), De Rebus Bellicis. Sur les affaires militaires (Paris: Les Belles Lettres, 2017), with extensive introduction. ]  [31:  De rebus bellicis, Preface 3-5 (pp. 91-92).]  [32:  De rebus bellicis, Preface 1 (p. 91); cf. De rebus bellicis, Preface 10 (pp. 92-93). ]  [33:  Kate Cooper, "Gender and the Fall of Rome," in A Companion to Late Antiquity, edited by Philip Rousseau (Malden, MA: Wiley-Blackwell), 187-200. ]  [34:  See, e.g.: Michele Renee Salzman, The Making of a Christian Aristocracy (Cambridge, MA: Harvard University Press, 2002); Kate Cooper, The Fall of the Roman Household (Cambridge: Cambridge University Press, 2007). Outlined briefly by Blossom Stefaniw in her article in this special issue. ] 


Military manuals thus offer an insight into how members of the elite thought that emperors could ensure the reproduction of the army and therefore the dominance of the empire over external enemies and of elites over subordinates.[footnoteRef:35] Generals and, to a lesser extent, their officers were understood to be the primary agents of this hegemony and their training was a paramount concern for military writers. Indeed, some later Roman writers judged that a literary education was an important element of a commander's training; history could provide a leader with a blueprint for success.[footnoteRef:36] Maurice thought that an intelligent general was more likely to survive and emerge victorious in battle[footnoteRef:37], thereby reflecting “widely held late Roman convictions concerning both idealised leadership and hyper-masculinity”.[footnoteRef:38] The training of generals, whether earlier in life, on-the-job, via self-instruction, or a combination was thus, in an ideal world, understood to combine the cultivation of intellectual and martial virtues, the essential elements of masculine formation and its practical application.   [35:  Blossom Stefaniw demonstrates elsewhere in this special issue how in the ascetic regime proposed by Silvanus self-mastery and appropriate submission to God were vital prerequisites to mastery over others, while Tyler Schwaller notes how righteous slaves are viewed as being those who bring their desires and passions under control.]  [36:  Stewart, The Soldier's Life, 128, includes Ammianus Marcellinus, Libanius and Eunapius in this list. ]  [37:  Maurice, Strategikon 2.1 (p. 74). ]  [38:  Stewart, The Soldier's Life, 126-8, at 128.] 


Theorists of military education, including the authors of the manuals, but also historians and other writers who were well informed about military matters, understood that military prowess could be developed through literary and intellectual education. The production of the military manuals indicates that their authors felt that the army required such guidance, that there was a need for such works, while their later consumption suggests that some readers and copyists thought that they had value. These readers included officers in the Byzantine army, who had to be able to read and write and consumed histories of early Byzantine wars, such as those produced by Procopius.[footnoteRef:39] Maurice’s text, in particular, seems to have been designed with accessibility, rather than high literary qualities, to the forefront: “Maurice opted to write in an unadorned koine, fluent and mostly correct, but admitting traits of the spoken language and utilizing the semi-barbarised argot and Latinate termini technici then employed in the East Roman army.”[footnoteRef:40] The decision to adopt the everyday language and jargon of the military points to army officers as the primary readership of the text.  [39:  Dennis, Maurice’s Strategikon, xiv; Stewart, “The Andreios Eunuch-Commander Narses,” 13. ]  [40:  Rance, “Maurice’s Strategicon and ‘the Ancients’”, 217-18, 233. ] 


The manuals additionally reflect the means by which elite men were able simultaneously to assert their dominance over dependents and to inculcate in subordinates the sense that their subject status was natural. Various methods are outlined for the alignment of male subjects at different levels of the hierarchy, from the general downwards. In this context, correct masculinity involves occupying one’s position in the hierarchy of dominance and submission, while those who are counter-masculine must be disciplined into conformity. For example, Vegetius directly connects the disciplining of the troops with the health of empire as a whole: 
For there is nothing stabler nor more fortunate or admirable than a State which has copious supplies of soldiers who are trained. For it is not fine raiment or stores of gold, silver and gems that bend our enemies to respect or support us; they are kept down solely by fear of our arms. (Nihil enim neque firmius neque laudabilius neque  felicius est re publica in qua abundant milites eruditi. Non enim vestium nitor vel auri argenti gemmarumque copiae hostes aut ad reverentiam nostram aut ad gratiam inclinant, sed solo terrore subiguntur armorum.)[footnoteRef:41]  [41:  Vegetius, Epitoma rei militaris 1.13 (pp. 17-18); cf. 1.28 (pp. 30-31).] 

On one level, the emphasis that is placed on the training of the soldiers for the good of the empire as a whole served a rhetorical purpose by underlining the importance of the overall message, even though such texts probably struggled to get past the emperor's secretariat.[footnoteRef:42] However, the manuals also constructed individual soldiers rhetorically as subjects of the imperial patriarchy and devoid of agency. The emperor and, to a lesser extent, his generals were thus provided with potentially valuable tools that facilitated their dominance over subordinates in a practical and a rhetorical sense.  [42:  Thompson, A Roman Reformer, 5-6. ] 


Beyond directly advising the emperor how to govern his generals and the generals how to lead their troops, military manuals operated as second order socialisation devices, providing guidelines for the officers on how to train their men. Across late antiquity, similar guidelines were put together in a variety of fields, for example by professional philosophers to instruct audiences of interested amateurs in correct philosophical behaviour, and to advise junior clergy on how to educate their listeners.[footnoteRef:43] We might envisage the manuals operating in a similar manner, instructing the members of the imperial military elite about desirable reforms and practices. Experienced preachers were aware that their speeches had the potential to inspire listeners to cascade knowledge to fellow Christians, just as the authors of the manuals aimed to enable officers to train their soldiers more effectively.[footnoteRef:44] The authors of the military manuals adopted a variety of tried-and-tested approaches to the dissemination of knowledge, forged in the ultra-competitive late Roman social sphere.[footnoteRef:45] The formative practices that they advocated aligned very well with the hierarchy and disciplinary regime of the military.  [43:  On philosophical manuals, see: Brown, Power and Persuasion, 51; on preaching manuals, see Jamie Wood, "Predicación, pedagogía y persuasión: la educación cristiana en Occidente durante la Antigüedad tardía," in La Iglesia como sistema de dominación en la Antigüedad Tardía, edited by J. Fernández Ubiña, A. Quiroga Puertas and P. Ubric Rabaneda (Granada: Universidad de Granada, 2015), 231-53. ]  [44:  On the activity of preaching, see Maxwell, Christianization and Communication, 113-15. ]  [45:  On competition in the late Roman world, see Gleason, Making Men, xxvii, 72-73; Brown, Power and Persuasion, 35-70. ] 


The power of the past and the reproduction of the masculine military order
Although the texts seem to have been practical in intent, design and (hoped for) application, they do not necessarily offer an accurate perspective on how soldiers were actually trained in the late Roman or early Byzantine armies.[footnoteRef:46] They reveal how members of the imperial elite thought that soldiers should and could be instructed, theoretically and practically. The manuals are evidence for attempts at direct didactic instruction in military matters[footnoteRef:47], yet there are considerable difficulties in establishing how such texts were read. Citations of and references to Vegetius, for example, do not prove that his ideas were put into practice.[footnoteRef:48]  [46:  Vegetius was "based on secondhand material" and often states "no more than the obvious", Nicholson, Medieval Warfare, 14-16. ]  [47:  Bernard S. Bachrach, "The practical use of Vegetius' De re militari during the early middle ages," Historian 47 (1985): 239-255.]  [48:  Nicholson, Medieval Warfare, 11-12, 14-16, 20, 117, 120; Decker, The Byzantine Art of War, 214, 219-220.  ] 


The authors of military manuals frequently emphasised the depleted state of the contemporary army.[footnoteRef:49] Vegetius states, in relation to the desirability for “daily training” (cotidiana exercitia), that “neglect due to long years of peace has destroyed the tradition of this subject” (Sed huius rei usum dissimulatio longae securitatis abolevit).[footnoteRef:50] Vegetius references Republican Rome in such positive terms, that it would not be unfair to say that he fetishises this period in Roman history. Vegetius' proposals, though rooted in a highly rhetorical form of nostalgia, were likely intended as a practical argument for the “late-Roman field army as it could become”.[footnoteRef:51] Maurice also stresses how the situation declined over a long period of time, urging a return to a (much more highly valued) earlier state of affairs.[footnoteRef:52] The manuals thus appeal to the unquestionable authority of antiquity as a means of validating their backward-looking views of the contemporary military.  [49:  The extent to which rhetorical references to the “golden age” of the Roman military reflect contemporary problems with imperial armed forces is debated: Angelos S. Fotiou, “Recruitment Shortages in Sixth-Century Byzantium,” Byzantion 58 (1988): 65-77; Michael Whitby, “Army and Society in the Late Roman World: A Context for Decline?,” in A Companion, edited by Erdkamp, 515-31; Mark Hebblewhite, The Emperor and the Army in the Later Roman Empire, AD 235-395 (London: Routledge, 2017), 128-136.  ]  [50:  Vegetius, Epitoma rei militaris 1.8 (p. 12). ]  [51:  Milner, Vegetius, 51, n. 2.]  [52:  Maurice, Strategikon, Preface (pp. 68-70). ] 


Ancient authors commonly sought to establish the legitimacy of their works by situating them in relation to traditions of the genre in which they were writing.[footnoteRef:53] In so doing, Vegetius and Maurice thus engaged in a long-established literary convention. But the specific means by which they framed their judgements on the state of the contemporary military and their suggested remedies are revealing. A similar rhetorical approach has, in the case of descriptions of the “laxity” of legions stationed in Syria, been described as having much to do with traditional Roman morality and ethnocentrism, and very little to do with the reality of Syrian legions.[footnoteRef:54] In the case of Vegetius, the the excessive validation of the Republican army has been connected with his to draw a “hard line” between the elite class and the “present day soldiery, who by definition can never live up to such a model”.[footnoteRef:55] The idealization of earlier periods of history has been interpreted as a means of demonstrating "to their literary audience the type of manly leader that was required to restore the empire to its former glory."[footnoteRef:56] Similar features have been observed in later Byzantine military manuals.[footnoteRef:57] Rather than a rhetorical reflex, the backward-looking nature of these sources reflects their efforts to construct particular kind of masculine subjects (emperors, generals, officers, soldiers).  [53:  E.g. John Marincola, Authority and Tradition in Ancient Historiography (Cambridge: Cambridge University Press, 1997).]  [54:  E. L. Wheeler, “The Laxity of Syrian Legions,” in The Roman Army in the East, edited by D. L. Kennedy [Journal of Roman Archaeology Supplement 18] (1995): 229-276, at 237.]  [55:  Mark Masterson, “Roman Manhood at the End of the Ancient World“ (PhD diss., University of Southern California, 2001), 210-213, 225-238, at 238.]  [56:  Stewart, The Soldier's Life, 128. ]  [57:  Georgios Chatzelis, Byzantine Military Manuals as Literary Works and Practical Handbooks: The Case of the Tenth-Century Sylloge Tacticorum (London: Routledge, 2019).] 


Rather than offering an unmediated description of the military's functioning in practice, the manuals of Vegetius and Maurice, although separated by two centuries, offer a highly idealised vision of how the army should be trained. By emphasising the degraded standard of the contemporary military, the authors underline the importance of their suggested reforms (returning to the “glory days”), establish the basis for a pragmatic solution in the present (a greater focus on military training), and reinforce the dominant position of the imperial elite in relation to the army. The soldiers are constructed as deficient in comparison to their predecessors and their leaders, while only men with relevant education and experience, like Vegetius and Maurice, have the intellectual and moral capacity to solve such problems. 

The manuals formed a strand within the broader late antique craze for collating and epitomising the works of earlier authors.[footnoteRef:58] Like other epitomisers of late antiquity, the appeals of Vegetius and Maurice to the ancients were part of a rhetorical strategy designed to persuade the reader that the author had done his research and thus that his work deserved to be read.[footnoteRef:59] Studies of late Roman pedagogy can also help us to further understand the backward-looking nature of the manuals. Reference to the past was a tried-and-tested strategy deployed in the training of young Christian men and it is not surprising, therefore, that Christian literary productions reflected this antiquarian tendency. Chin has argued that the appeal to auctoritas in the grammarian's classroom was rarely a simple reference to history but rather functioned to solidify the authority of the past as a “single essentializable entity” separate from any single author or group of authors.[footnoteRef:60] Christian writers were thus able to formulate, via a set of “specific reading practices that both cut across and produce religious lines”, a coherent and continuous Roman religious tradition with which contemporaries could identify.[footnoteRef:61] The Christian grammarians' reformulation of the past through underlining what might be described as “deep” continuity, as opposed to rupture, may thus help us to understand gradual Christianisation of the military training without actively signaling their divergence from pre-existing norms.[footnoteRef:62] The cultivation of Roman soldiers as Christian subjects may be understood as part of a backward-looking project that was intended, at least rhetorically, to have a very practical impact on the late-antique world. The "antiquarianism" of Vegetius and Maurice thus reflected general late antique pedagogic practices (presumably experienced by the authors themselves), made an argument for the utility of their works, provided a practical resource for use in the field, and potentially functioned as a tool for both authors and readers to negotiate their identities in relation to the deep history of (victorious) Roman masculinity. This temporal relationship connected producers and consumers of military manuals to an apparently timeless Roman masculine ideal and provided resources to reproduce this ideal in the future.  [58:  For more on this in general, see Claudio Moreschini, Esegesi, parafrasi e compilazione in età tardoantica (Napoli: M. D’Auria Editore, 1995); Jason König and Tim Whitmarsh, eds., Ordering knowledge in the Roman Empire (Cambridge: Cambridge University Press, 2007).  ]  [59:  For more on appeals to ancient authorities and their practical influence (in relation to literary, rhetorical, lexical elements, as well as the contents of the text) on the Strategikon, see Rance, “Maurice’s Strategicon and ‘the Ancients’”. ]  [60:  C. M. Chin, Grammar and Christianity in the Late Roman World (Philadelphia: University of Pennsylvania Press, 2008), 20-23. ]  [61:  Chin, Grammar and Christianity, 70-71, at 70. ]  [62:  On Vegetius as an antiquarian, see Duncan E. MacRae, "Late Antiquity and the Antiquarian," Studies in Late Antiquity 1 (2017): 335-358; on Maurice, see: Rance, “Maurice’s Strategicon and ‘the Ancients’”, esp. 217-222.  ] 


Christians in the late Roman military and the Epitoma rei militaris of Vegetius as a socialisation template
The fact that the army was a site of organized and extensive cult practice has led to the argument that it was one of the places where Christians were identified and targeted first, leading to military martyrdoms in times of persecution.[footnoteRef:63] The gradual establishment of Christianity as the imperial religion did not undermine the widespread belief that victory was the gift of the divine; in fact, it is likely to have intensified such beliefs – the victories of Constantine, Theodosius and others proving, over time, that the Christian God was a highly effective god of war.[footnoteRef:64] The gift of victory also functions as a reward from the highest master for those who are willing to submit themselves by giving their own lives. The proper performance of masculine submission – and ensuring obedient submission in others – maintains the military's position in the Christian divine economy.  [63:  John Helgeland, “Christians and the Roman Army A.D. 173–337,” Church History 43 (1974): 149-163; Candida R. Moss, The Other Christs: imitating Jesus in ancient Christian ideologies of martyrdom (Oxford: Oxford University Press, 2012), 59-60, 69-73. ]  [64:  Raymond Van Dam, Remembering Constantine at the Milvian Bridge (Cambridge: Cambridge University Press, 2011); Stephenson, “The Imperial Theology of Victory;” George E. Demacopoulos, “The Eusebian valorization of violence and Constantine’s wars for God”, in Constantine: Religious Faith and Imperial Policy, edited by Edward Siecinski (London: Routledge, 2017), 115-28.] 


Despite Constantine's efforts to encourage elements of the officer corps to adopt the new religion and to equip his troops with kit displaying Christian symbols, it has been argued that the Christianisation of the Roman military was a gradual process that was by no means complete until well into the fifth century, at the earliest.[footnoteRef:65] Non-Christian texts from the post-Constantinian period that offer advice to the emperor on the armed forces continued to emphasise the religious elements of military life, from addressing the emperor in terms that underline his piety to stressing the role of Divine Providence in inspiring the author or facilitating the successful defence of the state.[footnoteRef:66] Constantine's adoption of Christianity as the imperial religion did not lead to an immediate change in the focus of ritual activity in the army, from traditional cults to Christianity. Constantine no more Christianised the Roman army than he did the Roman world as a whole; this was a process that took many decades and as a result Christianity infiltrated military training slowly, initially drawing on and then gradually replacing pre-existing religious practices. [65:  On the Christianisation of the Roman military, see: Lee, War in Late Antiquity, 176-193; MacMullen, Christianizing the Roman Empire, 44-48, 80-81: the transition of the army's religious affiliation to Christianity after the 360s was "very gradual" (at 80). See also: Michael McCormick, Eternal Victory: Triumphal Rulership in Late Antiquity, Byzantium and the Early Medieval West (Cambridge: Cambridge University Press, 1986), 102-104. ]  [66:  E.g. De rebus bellicis, Preface 1 (p. 91); Preface, 5 (pp. 91-92); Preface 10 (p. 92); 21.1 (p. 105). ] 


In the Roman Republic and early Empire, processes of elite male socialisation into military, civic and religious mores were conceived as operating in tandem and, in practice, were mutually reinforcing.[footnoteRef:67] Similar practices can be seen in late Roman and early Byzantine military manuals, the authors of which inserted Christianity into their vision of military socialisation. There are scattered references to Christianity in the Epitoma rei militaris, more in the Strategikon and a significant increase in later Byzantine manuals.[footnoteRef:68] These developments reflect the triumph of Christianity as the religion of empire and, more specifically, a gradual intensification of efforts to Christianise army training, forming generals and soldiers who were proficient military men and able to secure and retain God's support. At the same time, the manuals provide insights into how elites sought to reproduce their dominant position in two ways: first, through the discursive construction of the soldier's subjectivity as aligned with but inferior to that of the elite male; second, by providing elite males in positions of military authority with the tools (i.e. the military handbooks themselves, and the training practices that they contained) to socialise recruits to accept their subordination within the hierarchy. Over time, Christianity came to play an increasingly significant role in the military manuals' reinforcement of elite masculine identity.  [67:  L. R. Taylor, "Seviri Equitum Romanorum and Municipal Seviri: A Study in Pre-Military Training among the Romans," Journal of Roman Studies 14 (1924): 158-171, at 158-159, 171. On this topic more generally, see: Phang, Roman Military Service. ]  [68:  On religious practices and sensibilities in the Strategikon, see Whitby, “Deus nobiscum”; George T. Dennis, “Religious services in the Byzantine army,” in Eulogema. Studies in Honor of Robert Taft, edited by E. Carr, S. Parenti, A. -A. Thiermeyer and E. Velkovska [Studia Anselmiana 110] (Rome: Centro Studi S. Anselmo, 1993), 107-17; Frank R. Trombley, “War, society and popular religion in Byzantine Anatolia (6th-13th centuries),” in Η Βυζαντινή Μικρά Ασία (6ος-12ος αι.), edited by S. Lampakis (Athens: National Hellenic Research Foundation, 1998), 97-139.] 


The late Roman army was professional and trained its troops for a career in war, a strong central authority funding and organising recruitment and training.[footnoteRef:69] Training ensured that the soldiers were fit, accustomed to coordinating their activities and obeying commands, all of which improved discipline, confidence and morale.[footnoteRef:70] Vegetius offered his imperial addressee extensive advice on how troops might be selected, inducted, and then trained to best effect. In a typically nostalgic section in Book I, he bemoans the lack of writing about military training, which impedes processes of masculine socialisation: “Whom can you find able to teach what he himself has not learned?” (Quem invenias qui docere possit quod ipse non didicit?) He goes on (atypically) to comment on the lack of ancient writing on the subject:  [69:  Nicholson, Medieval Warfare, 57, 114. ]  [70:  On training in general, see Nicholson, Medieval Warfare, 113-20.] 

We must therefore recover the ancient custom from histories and (other) books. But they wrote only the incidents and dramas of wars, leaving out as familiar what we are now seeking. (De historiis ergo vel libris nobis antiqua consuetudo repetenda est. Sed illi res gestas et eventus tantum scripsere bellorum, ista quae nunc quaerimus tamquam nota linquentes.)[footnoteRef:71] [71:  Vegetius, Epitoma rei militaris 1.8 (pp. 12-13). ] 

Vegetius here validates the past in relation to the present: ancient writers did not need to write training manuals because in their time everyone understood the military craft. It is only in the present day that such knowledge has been lost, leaving military instruction in a parlous position. All of this served to underline the urgency of Vegetius's project, since the lack of writing about the training of soldiers meant that it was impossible for instructors to pass on knowledge and thus ensure the reproduction of the Roman military – and thus imperial – order over time. 

Pedagogy is structured to inculcate the desired masculine norms for both elites and their subordinates. Vegetius's vision of the soldiery in general has been shown to reflect contemporary ideas about elite masculine identity, especially the importance of its reproduction across generations.[footnoteRef:72] For example, his comments about the recruitment of particular types of men – for example, from the country, not the city, and/or from professions gendered as masculine – align the identity of the soldiers with that of the elite male.[footnoteRef:73] However, Vegetius's persistent fetishisation of the army of the Republic highlights the deficiencies of the contemporary military man in comparison with the past, while his emphasis on the marking of the soldier's body with tattoos stresses their physical difference from elite males. Rank-and-file soldiers thus occupy a somewhat ambiguous position in the hierarchy. Simultaneously like slaves in being tattooed and putting their bodies at the service of the state, they are also directly at the beck-and-call of the emperor and responsible for the welfare of the empire.  [72:  Masterson, “Roman Manhood,” 233-48, 264-72, 284-5. ]  [73:  Michael B. Charles, “Unseemly professions and recruitment in late antiquity: Piscatores and Vegetius Epitoma 1.7.1-2,” The American Journal of Philology 131 (2010): 101-20. ] 


Vegetius suggested a variety of methods for the induction and training of the troops in order to overcome these deficiencies.[footnoteRef:74] Like tattooing, his vision of socialisation practices within the military was predicated on an idea of the innate superiority of elite males. Elite men, by virtue of their status and education, possessed qualities such as virtus[footnoteRef:75] that soldiers might attain through training. The difference was that the attributes of the elite male were transcendental, while those of the soldiers – rather like those of animals – had to be gained through physical training.[footnoteRef:76] The Epitoma rei militaris is thus simultaneously a reflection of how elite male identity was constructed discursively in relation to the soldiers through whose arms the imperial order was enforced and a set of practical guidelines for ensuring continued elite masculine dominance.  [74:  Vegetius, Epitoma rei militaris 1.8-27 (pp. 12-29). ]  [75:  On virtus in the Roman tradition, see McDonnell, Roman Manliness. ]  [76:  Masterson, “Roman Manhood,” 263-70. ] 

 
Although Christianity was not mentioned explicitly in Vegetius's account of military recruitment, he does state that in order to secure victory over the barbarians and a return to the dominance of the Roman armies of the past, people ought to pray that the will of God and imperial policies will ensure that the “legions may be reinstated with new recruits” who have been “carefully selected and trained every day, not just in the morning but even in the afternoon, in every skill of arms and art of warfare”. Such a goal could only be achieved “if trained and careful men are put in charge of the levy”, with the result that “a company fit for war can soon be assembled and thoroughly drilled.”[footnoteRef:77] Recruitment and ongoing training were so important to the security of the state that only invocation of God's and of the emperor could ensure their success. Vegetius's understanding of the need to deploy specialised trainers also underlines the hierarchical nature of the training regime proposed by these texts. Masculine formation, like imperial power, was understood to cascade downwards, from emperor to general to trainer to recruit. Imperial dominance over subordinates – and through them enemies – is here constructed, inculcated and enforced through a training structure that establishes individual men in positions of authority over others, validating the whole process through collective prayer by the population.   [77:  Vegetius, Epitoma rei militaris 2.18 (p. 52): Si quis igitur pugna publica superari barbaros cupit, ut Divinitatis nutu, dispositione imperatoris invicti reparentur ex tironibus legiones votis omnibus petat. Intra breve autem spatium temporis iuniores diligenter electi et exercitati cotidie non solum mane sed etiam post meridiem omni armorum disciplina vel arte bellandi veteres illos milites qui orbem terrarum integrum subegerunt facile coaequabunt. ] 


The means of effecting this step-change in recruitment and training policy – prayer, in the hope that God and the emperor would recognise the right course of action – demonstrates that for Vegetius the imperial order and the divine order were mutually reinforcing. Military training is part of the imperial Christian project, as formulated by the emperor with the assistance of bureaucrats (like Vegetius). Vegetius's focus is not on the ritual activities of the imperial troops, but of the prayers of the general population to the Christian God to ensure that the emperor takes the correct course of action. The Epitoma rei militaris may thus be understood to represent something of an intermediary phase in the development of elite thinking about military training, focusing on its importance for the empire as a Christian enterprise rather than insisting on the training of recruits as good Christians as well as effective soldiers. 

Although Vegetius does not present Christianity as a fundamental aspect of military training, there are incipient elements within his vision of military training that came to the fore in succeeding centuries. For example, Vegetius recommended the use of Deus nobiscum as a watchword.[footnoteRef:78] Ancient educational theorists understood that repeated practice on an everyday level has the potential to inculcate habits of mind, action, and, ultimately, identity[footnoteRef:79] and Vegetius's suggested watchword could, over time, theoretically have conditioned recruits, including non-Christians, to envisage a relationship between the Christian God and victory. The other watchword mentioned by Vegetius, “Triumph of the emperor” (triumphus imperatoris), would similarly have operated at the everyday level, underlining the connection between the success of the military and that of the emperor.[footnoteRef:80] Imperial forces had deployed symbols of Christian victory ever since Constantine's victory at the Battle of the Milvian Bridge in 312. The legend of the labarum – of Constantine’s vision before the battle, subsequently adopted as a symbol by the forces of the emperor and his successors – was used to disseminate the idea that military success was due to God’s favour.[footnoteRef:81] Vegetius's seemingly banal advice about using watchwords masks the mundane processes by which soldiers were encouraged to elide the Christian and Roman military projects, their subordination to the wishes of the imperial and the divine will as a prerequisite for victory. [78:  Vegetius, Epitoma rei militaris 3.5 (p. 73).  ]  [79:  Isabella Sandwell, Religious Identity in Late Antiquity: Greeks, Christians and Jews in Antioch (Cambridge: Cambridge University Press, 2007), esp. 16-20 on everyday practice and religious identity in late antique Antioch. ]  [80:  Vegetius, Epitoma rei militaris 3.5 (p. 73).  ]  [81:  Oliver Nicholson, “Constantine’s Vision of the Cross,” Vigiliae Christianae 54 (2000): 309-23; Bryan M. Litfin, “Eusebius on Constantine: Truth and Hagiography at the Milvian Bridge,” Journal of the Evangelical Theological Society 55 (2012): 773-92.] 


In studies of the modern military, it has been shown that the incorporation of masculine warrior imagery into the rites of passage within basic training is  an important method for making civilians into soldiers.[footnoteRef:82] “Binding circumstances” such as oath-taking and initiation rites, alongside military ceremonies and hierarchical structures of promotion, serve as important opportunities for bonding group members psychologically to one another and for inculcating obedience.[footnoteRef:83] Morgan has explored the ubiquitous and reciprocal nature of such relationships in discourses about the army in the early Roman empire, arguing that the taking of an oath to the emperor by the army represented an explicit statement of its commitment to an "undivided state and an unchallenged leadership".[footnoteRef:84] Oaths played an important educative role in late antiquity. For example, the were often taken in educational contexts as a means of bonding instructors and their students.[footnoteRef:85]  [82:  Teresa H. Hendrix, “The effects of military training on men’s attitudes toward intimate partner violence” (PhD diss., Ohio State University, 2006), 14-15. ]  [83:  Janice T. Gibson, "Training People to Inflict Pain: State Terror and Social Learning," Journal of Humanistic Psychology 31 (1991): 72-87, at 76. ]  [84:  On the importance of concepts of fides to early Christian and Roman imperial social relations, see Teresa Morgan, Roman Faith and Christian Faith: Pistis and Fides in the Early Roman Empire and Early Churches (Oxford: Oxford University Press, 2015), 77-85, at 81. ]  [85:  Rapp, Brother-Making, 33-34. ] 


Rituals "that were accompanied by oaths had the power to create new social realities" and the taking of oaths by new members of the armed forces would have reinforced vertical power structures.[footnoteRef:86] Oaths were a key element in the process by which new soldiers were inducted into the late Roman military too.[footnoteRef:87] They “presented loyalty to the emperor as a religious duty” and, when taken collectively, “became an act of total subjugation by the unit to their emperor.”[footnoteRef:88] Vegetius uses the term sacramentum  in his famous description of the oath that new recruits were supposed to take when joining the military: “They swear by God, Christ and the Holy Spirit, and by the Majesty of the Emperor which second to God is to be loved and worshipped by the human race.”[footnoteRef:89] Although no other military manuals reproduce the wording of the military oath, it is likely that such rites were further Christianised in subsequent centuries, especially given its similarity to other known oath formulae.[footnoteRef:90] The primary aim was to cultivate bonds of trust and loyalty between the soldiers, collectively and individually, and the emperor.  [86:  Rapp, Brother-Making, 17, 227. ]  [87:  On fides in the late Roman military, see Mark Hebblewhite, The Emperor and the Army in the Later Roman Empire, AD 235-395 (London: Routledge, 2017), 1-3, 6n3, 71, 98, 128, 183-6, 198-202, 215-18.]  [88:  Mark Hebblewhite, The Emperor and the Army in the Later Roman Empire, AD 235-395 (London: Routledge, 2017), 159-69, 183.]  [89:  Vegetius, Epitoma rei militaris 2.5 (p. 35): Iurant autem per Deum et Christum et Sanctum Spiritum et per maiestatem imperatoris, quae secundum Deum generi humano diligenda est et colenda. On the military oath, see Lee, War in Late Antiquity, 52-7, 177, 179, 184, 190-1; D. S. Bachrach, Religion and the Conduct of War, c. 300-1215 (Woodbridge: Boydell, 2003), 8-9; Milner, Vegetius, 35, n. 1.  ]  [90:  On oaths in late antiquity and Byzantium more generally, see Claudia Rapp, Brother-Making in Late Antiquity and Byzantium: Monks, Laymen, and Christian Ritual (Oxford: Oxford University Press, 2016), 25-29. On early medieval oaths, see Stefan Esders, “Treueidleistung und Rechtsveränderung im frühen Mittelalter,” in Rechtsveränderung im politischen und sozialen Kontext mittelalterlicher Rechtsvielfalt, edited by Stefan Esders and Christine Reinle (Münster: LIT, 2005), 25-62.] 


The late Roman military oath stressed the need for obedience to the emperor, loyalty to one's fellow soldiers, as well as a willingness to die for the state, and appears to have been applied irrespective of the personal religious affiliation of the soldiers.[footnoteRef:91] Just as the use of watchwords with Christian content functioned on a quotidian level as a means by which the new religion would have infiltrated military praxis, so the cumulative effect of such explicitly Christian oath-taking may have been considerable, gradually encouraging a shift in the religious affiliation of individual soldiers, units and the military as a whole.[footnoteRef:92] The probationary period was an opportunity to ensure, via a process of surveillance and testing, that the most suitable candidates were selected for the army: “The recruit should not be tattooed with the pin-pricks of the official mark as soon as he has been selected, but first be thoroughly tested in exercises so that it may be established whether he is truly fitted for so much effort.”[footnoteRef:93] Here a clear analogy can be drawn with the culture of surveillance that has been discerned in other late Roman social contexts, especially that in which elite males were expected to perform their masculine identities – speech making.[footnoteRef:94] A significant development in this regard in late Roman military contexts was the introduction of regimental “chaplains”, who became an alternative source of authority and scrutiny in the religious lives of the rank-and-file.[footnoteRef:95] [91:  On the importance of obedience to Christian visions of appropriate masculinity, see the articles by Tyler Schwaller and Blossom Stefaniw elsewhere in this special issue.]  [92:  Lee, War in Late Antiquity, 184. ]  [93:  Vegetius, Epitoma rei militaris 1.8 (p. 12): Sed non statim punctis signorum inscribendus est tiro delectus verum ante exercitio pertemptandus, ut utrum vere tanto operi aptus sit possit agnosci. ]  [94:  On speech-making Gleason, Making Men, 76. Households, schools, and monasteries were all spaces in which individuals were subject to surveillance by superiors, peers, and even subordinates in order to force conformity to dominant social norms. Gender boundaries were often policed especially carefully in such contexts. Julia Hillner, "Monastic Imprisonment in Justinian's Novels," Journal of Early Christian Studies, 15 (2007): 205-237, for monastic surveillance; Kate Cooper, "Closely Watched Households: Visibility, Exposure and Private Power in the Roman Domus," Past & Present, 197 (2007): 3-33, for the “surveillance culture” of the late Roman household.]  [95:  Philip Rance, “An unnoticed regimental diaconus in the correspondence of Theodoret of Cyrrhus,” Historia 63 (2014): 117-28; Lee War in Late Antiquity, 191-3.] 


Selection criteria for soldiers reflected a range of idealised physical masculine attributes, including strength, bravery, and self-confidence, all of which combined to establish whether a potential recruit possessed the ability to learn the “discipline of arms” (armorum disciplinam).[footnoteRef:96] Those who, although appearing suitable, proved deficient, were to be replaced by “most energetic” substitutes in order to ensure that the bravest soldiers were selected. Competitive training practices aligned closely with broader patterns within Roman education, in which young elite men were encouraged to strive against each other regularly to establish their status. Adult elite male society was highly competitive too.[footnoteRef:97] The aim of selection and competition in Vegetius's conception of military training was not to maximise the number of recruits, but rather to ensure that, through comparison and competition, those with the most potential were selected: quality over quantity. Physical marking by tattooing was a further sign of their subordination to the imperial power structure because elite males were not subject to such treatment, which was usually utilised as a punishment for criminals in late antiquity.[footnoteRef:98] Once the recruits had been tattooed, “the science of arms should be shown them in daily training.”[footnoteRef:99] The fact that the recruits were supposed to be tattooed before they were allowed to start weapons training further underlines the ritual processes that were associated with the sacral character of war. This may be connected to the gradual transformation in the meaning of tattooing from a sign of subjugation to one of glory under Christian influence across late antiquity.[footnoteRef:100]  [96:  Vegetius, Epitoma rei militaris 1.8 (p. 12). ]  [97:  Teresa Morgan, "Assessment in Roman Education," Assessment in Education: Principles, Policy & Practice 8 (2001): 11-24; on the competitive nature of Roman society more generally, see: Gleason, Making Men, xxvii, 72-73; Brown, Power and Persuasion, 35-70.]  [98:  Mark W. Gustafson, “Inscripta in Fronte: Penal Tattooing in Late Antiquity,” Classical Antiquity 16 (1997): 79-105.]  [99:  Vegetius, Epitoma rei militaris 1.8 (pp. 12-13). ]  [100:  Gustafson, “Inscripta in Fronte.” ] 


Testing, initiation rites and regular competitive training were to be integrated seamlessly into an induction sequence that set recruits on the path towards perfecting the military craft. The quasi-ritualised process of induction into the army, incorporating elements such as oath-taking and tattooing served, at least in theory, to reinforce military identity and hierarchy, at the level of the unit and the army as a whole, as well as restoring the relationship between the military and the empire.[footnoteRef:101] Oath-taking and physical marking were important elements in connecting the troops to one another and to their commanders, serving as initial moments of socialisation into new violent masculine identities.[footnoteRef:102] The stress that was laid on the personal bond with the leader (general or emperor, if the two were different) is also likely to have functioned to intensify the sense of military identity of the new recruits, especially if, as I have argued, it had Christian ritual sanction, while everyday praxes may also have promoted a gradual Christianisation of the soldiery.  [101:  Maurice says nothing about the oath, although he does lay down, at Stategikon 1.6.5 (p. 94), that soldiers who conspire against their commanding officer will receive capital punishment.]  [102:  The army was a place in which homosocial bonds were often forged: Rapp, Brother-Making, 15-17, 220-21, 245. ] 


The Strategikon of Maurice as a masculine Christianisation template 
Recent studies of Byzantine military manuals have demonstrated that they reflect continuity in military thinking and practice with the late Roman period, at the same time as they sought to make their knowledge useful for contemporaries. Transmission histories suggest that military manuals found a ready audience, although there is some debate about whether or not they were applied by generals in practical military contexts, or became objects of antiquarian study in the medieval period.[footnoteRef:103] One area of the manuals in which there was considerable development across late antiquity is in their articulation of a Christian vision for the soldiers of the Roman imperial army. Beginning with Maurice's Strategikon, later military manuals increasingly connect imperial and divine power – military training is itself increasingly Christianised. The Christianisation of Byzantine military guidebooks thus reflects broader socio-religious trends.[footnoteRef:104] Increasing references to Christianity suggest that the manuals were not simply exercises in antiquarianism, but reflected the efforts of their authors to effect change in the operation of the military on a practical level and to the development of particular Christian masculine identities.  [103:  On the debate about the use of the manuals, see: Bachrach, "The practical use."  For later transmission, see Christopher Allmand, The De re militari of Vegetius: the reception, transmission and legacy of a Roman text in the Middle Ages (Cambridge: Cambridge University Press, 2011).]  [104:  See pp. xxxx for more on this. ] 


The Christianisation of military training operated on two levels: first, generals, as the primary audience for such texts, were taught to understand that ensuring the spiritual welfare of their forces was as important as, and inextricably connected to, practical preparations for battle; second, they were directed to incorporate Christian elements into everyday practice in the army camp, the drilling of troops, and preparations for battle. Research into the development of violent subjectivities in the modern world has demonstrated that observation of high status individuals can play an important role in militant socialisation, while the intermediate figures that are entrusted with the day-to-day training of the troops also serve as object lessons for teaching about command structure, deference, and discipline.[footnoteRef:105] “Modeled experience”, the observation of the conduct and disposition of male peers and superiors, in this case officers and more experienced soldiers, would thus have served as a powerful motor for learning about the military craft in late antiquity. By the time of Maurice, the general was entrusted with the training of the troops in the military and religious craft, and was depicted as a religious leader responsible for ensuring that God was on his side. Alongside the Emperor – and, importantly, God and Jesus – the general had become the paradigmatic male role model against which all Christian soldiers were to measure themselves. [105:  Errante, “Where in the World,” 133; Allison T. Chappell and Lonn Lanza-Kaduce, "Police Academy Socialization: Understanding the Lessons Learned in a Paramilitary-Bureaucratic Organization," Journal of Contemporary Ethnography 39 (2010): 187-214, at 197-198; other recruits serve as positive and negative models for their peers. See Tyler Schwaller's article in this special issue for more on exemplarity (e.g. of Christ). ] 


The patterns that such texts lay down for Christian cult practice in the military provide insights into broader processes of religious change at the level of the military unit, functioning as templates for the Christianisation of troops through the incorporation of the new religion into everyday practice. We have already seen how watchwords such as “Deus nobiscum” that Vegetius proposed would potentially have served to Christianise a seemingly banal element of the soldiers' everyday lives. In comparison to Vegetius, Maurice makes more frequent incidental and specific references to Christianity. Maurice states that the “‘Nobiscum’ should not be shouted during the charge, but only when moving up to the line of battle” on closing with the enemy, which suggests that its use was indeed widespread but that officers had to be instructed in its specific application in combat.[footnoteRef:106] This and the examples to be examined in the following section demonstrate the widespread incorporation of Christian elements into the military thinking and practice of the early Byzantine era. By the time of Maurice, the socialisation practices of the Byzantine Christian military reinforced the traditional imperial masculine order, facilitating the elite's domination over subject populations – including the rank-and-file – and to enable the empire's armies to confront enemies with confidence that God was on their side.  [106:  Maurice, Strategikon 7.B.16 (p. 260). Cf. Vegetius, Epitoma rei militaris 3.18 (p. 101) for a similar point, although lacking reference to religious invocations. See pp. xxx for further discussion of this issue. ] 


The Romans had long considered that divine forces were responsible for granting victory or inflicting defeat on those engaged in warfare.[footnoteRef:107] Putting victory in the hands of the gods helped to explain the unpredictability of military endeavours and their eventual outcomes. Correct religious observance was judged to have a positive impact on military operations: if the troops, collectively and individually, gave appropriate cult in the proper manner, then they would be victorious. In the imperial period, cult activity directed towards securing victory and safety took place at the level of the empire as a whole and in army units of all sizes, while individual soldiers also engaged in frequent religious acts. Often such cult was devoted to specifically 'military' deities, who were thought to protect troops on the battlefield and grant victory to their generals.[footnoteRef:108]  [107:  For religion in the Roman army, see A. Birley, "The Religion of the Roman Army," Aufstieg und Niedergang der Römischen Welt II 16.2 (1978), 1506-41; John Helgeland, "Roman Army Religion," Aufstieg und Niedergang der römischen Welt II. 16.2 (1978), 1470-1505. More generally, see Rüpke, Peace and war in Rome; Stephenson, “The Imperial Theology of Victory.”]  [108:  Ian Haynes, "Religion in the Roman Army: Unifying aspects and regional trends," in Römische Reichsreligion und Provinzialreligion, edited by Hubert Cancik and Jörg Rüpke (Tübingen: Mohr Siebeck, 1997), 113-26; Arthur Darby Nock, “The Roman Army and the Roman Religious Year,”  Harvard Theological Review 45 (1952), 187–252. ] 


Vegetius notes that the will of “God the creator” causes the movement of the stars and can disrupt the weather.[footnoteRef:109] Although he does not state explicitly that God grants victory, mutually reinforcing faithfulness to the emperor and to God is stressed.[footnoteRef:110] Maurice, on the other hand, emphasises repeatedly that success in war was due to divine favour and provides specific advice to generals on how to secure God's aid. For Maurice, the general's primary responsibility is to secure and maintain God’s favour, not at the expense of the practical management of the army, but as perhaps the fundamental basis of military activity.[footnoteRef:111] By the time of Maurice in the late sixth century, therefore, the military order was being presented unequivocally as an image of the divine order: the authority of the general, replicating and reinforcing that of the Emperor and the Lord, is intimately connected into the overall divine economy. As we saw above, Vegetius had stated that anyone who wanted to see the empire victorious against the barbarians should pray that the armies would be replenished with new recruits[footnoteRef:112] and, although the reign of Vegetius's rough contemporary, Theodosius I, seems to have witnessed a step change in the performance of public rituals by the emperor and the people for the success of the army, Maurice goes a step further, advising his readers on how divine favour might be attained by the general on campaign.[footnoteRef:113] He states that before “getting into danger, the general should worship God' so that when in danger “he can with confidence pray to God as a friend (πρòς φίλον).”[footnoteRef:114] Historical sources confirm that Maurice did order special services across the empire in order to ensure that God was on his side.[footnoteRef:115] The cultivation of a relationship with God on a personal and collective level was clearly judged, in theory and in practice, as necessary preparation for successful military action.[footnoteRef:116]  [109:  Vegetius, Epitoma rei militaris 4.40 (p. 147). ]  [110:  Vegetius, Epitoma rei militaris 2.5.]  [111:  Maurice, Strategikon Preface, l. 5-9 (p. 68): favourable results are achieved work through God’s support; Preface, l. 36-49 (pp. 70-72): the most important attribute of generals is to have God’s favour; 2.1 (p. 74): battles are determined under God, by strategy and skill; 7.A.1 (p. 64): divine favour, along with tactics and generalship, decides the outcome wars; 7.B.15 (p. 258): generalship and the morale of the troops are, after the judgement of God, the main determinants of victory. ]  [112:  Vegetius, Epitoma rei militaris 2.18 (p. 52). ]  [113:  On Theodosius, see McCormick, Eternal Victory, 107; Brown, Power and Persuasion, 108-109.  ]  [114:  Maurice, Strategikon 8.2.1 (p. 278). ]  [115:  McCormick, Eternal Victory, 243. ]  [116:  For Byzantine war rituals that emphasised divine blessing and the potential salvation of soldiers, see Paul Stephenson, “Religious Services for Byzantine Soldiers and the Possibility of Martyrdom, c.400-c.1000,” in Just Wars, Holy Wars, and Jihads: Christian, Jewish and Muslim Encounters and Exchanges, edited by Sohail H. Hashmi (Oxford: Oxford University Press, 2012), 25-46.] 


As a text that may have been designed for officers, the Strategikon is not only an artifact of the developing idea of the general-as-priest, but also evidence for how religious and military practices were inculcated in trainee officers. Just as the initiation rites of individual soldiers reported by Vegetius were intended to generate personal bonds with fellow troops, officers and the empire as a whole, for Maurice the aim was for the general, as representative of his army, to cultivate ties with God that could be called upon in times of danger.[footnoteRef:117] Such ideas represent an intensification and Christianisation of earlier Roman ideas of the loyal and trusting relationships that were supposed, in an ideal scenario, to exist between generals and their troops, as well as between the military as a whole and the empire.[footnoteRef:118] Maurice adds another layer to this imagined social jigsaw: the general is now envisaged as responsible for maintaining his unit's good relationship with God, further bonding group members into a common enterprise under divine sponsorship.[footnoteRef:119]  [117:  See pp. XXX above. ]  [118:  Morgan, Roman Faith, 77-85; at 80: pistis/fides was the “paradigmatic” quality of good generals and loyal armies (therefore its failure is symptomatic of a failed relationship between the two, or treacherous nature of one party); at 82: “the dominant theme in discourse about armies and commanders in this period [= the early empire] is that they do practice pistis/fides, whether to one another or to their state or monarch”. See, for the late empire, Mark Hebblewhite, The Emperor and the Army in the Later Roman Empire, AD 235-395 (London: Routledge, 2017), 1-3, 6n3, 71, 98, 128, 183-6, 198-202, 215-18.]  [119:  Morgan, Roman Faith, 85] 


Liturgical activity, alongside more direct instructional practices such as preaching, formed part of broader formative processes in late Roman and, especially, Byzantine society, helping to construct Christian subjects with a specific understanding of their place within God's plan for mankind.[footnoteRef:120] Across late antiquity and the early middle ages, the liturgy in both Byzantium and the West became gradually “militarized”, contributing to the emergence of a more militant sense of Christian identity.[footnoteRef:121] Viewed from this broader perspective, it is clear that it was not just the personal religiosity of the general that was responsible for securing God's protection. The general and, by association, the emperor were responsible for maintaining a relationship between their men and God. Such ordered relationships were understood to operate across all levels of the later Roman Empire, from the household upwards, while men who were fit to hold power were defined by their ability to hold their emotions and therefore interior elements of their soul in balance.[footnoteRef:122]  [120:  On the liturgy, see Derek Krueger, Liturgical Subjects: Christian Ritual, Biblical Narrative, and the Formation of the Self in Byzantium (Philadelphia: University of Pennsylvania Press, 2014). On preaching, see Maxwell, Christianization and communication.]  [121:  Cecilia M. Gaposchkin, Invisible Weapons: Liturgy and the Making of Crusade Ideology (Ithaca: Cornell University Press, 2017), 29-64. ]  [122:  Edward Watts, City and School in Late Antique Athens and Alexandria (Berkeley: University of California Press, 2008), 6-8. This topic is explored in relation to a range of different authors in the other articles in this special issue. ] 


Maurice's Strategikon thus represents an intensification of the religious element of military practice compared to earlier centuries as generals were taught – via the manual – to curate their own personal relationship with God, at the same time as they were provided with the practical tools that would enable them to keep their troops in good standing with the divine arbiter. During training and preparation for battle, until the moment of combat and afterwards, soldiers were put through a routine of ritual performance and were to be punished for neglecting their spiritual drill. When discussing drill – preparing the troops for combat maneuvers – Maurice twice makes the point that the troops should be trained to invoke divine aid immediately before closing with the enemy, at which point they should learn to ask for God’s help in response to an officer shouting “Help us” (αδιουτα).[footnoteRef:123] In the second of these cases, the general is told, during training, to make the troops “simulate single combat, sometimes with staffs, sometimes with naked swords. One man shouts ‘Help us’ (adiuta), and all respond ‘O God’ (Deus).”[footnoteRef:124] Individual (single combat, which must, by necessity, involve at least two people) and collective (all responding to the call of one member of the group) action combine in a mock battle situation, culminating in a simulated communal call for divine aid in combat. Religious practice is here fully integrated into training for the battlefield to ensure God's support. Repeated invocation of God's aid when training would, as in the case of the watchwords suggested by Vegetius, have helped to socialise new troops into a militant Christian collective.  [123:  Maurice, Strategikon 12.B.16 (p. 442). ]  [124:  Maurice, Strategikon 12.B.24 (p. 484).  ] 


Singing in military contexts could also function as a form of training, helping to keep discipline while on the march, raising morale and potentially intimidating the enemy if they were within earshot.[footnoteRef:125] Maurice clearly envisaged that the training that the troops received in invoking God's aid during battle would be applied in pre-combat and combat situations. Prayers were supposed to be celebrated in camp, as in the case of the pre-battle rituals engaged in by Justinian's forces in mid-sixth-century Africa: "officers organized the supplications of victory for the sanctification of the troops and their standards; communion was distributed."[footnoteRef:126] According to Maurice, as the troops moved into combat behind their standards, they were supposed to chant “Nobiscum Deus” three times.[footnoteRef:127] Elsewhere, Maurice provides unit leaders with specific details on how and when the soldiers were to chant the Nobiscum: they were to do so only when moving up to the battle line, not when charging, while those in the rear should cheer and shout; no other noise should be made.[footnoteRef:128] While Vegetius had laid down guidelines for the use of war cries in battle, they had no religious content.[footnoteRef:129] However, a hagiographical account of the activities of Germanus of Auxerre in Britain in the fifth century gives us an indication that war cries could include a Christian element. Leading the British forces in battle, Germanus taught them a Christian war-cry (clamor) that, when shouted in battle, resulted in the routing of their pagan barbarian enemies and the famous “Alleluia Victory”.[footnoteRef:130] Collective invocation of God's aid on the battlefield could clearly, on occasions, prove effective.  [125:  Nicholson, Medieval Warfare, 122. On intimidation of the enemy through war cries, see Maurice, Strategikon 8.2.46 (p. 288).]  [126:  McCormick, Eternal Victory, 246-247, at 247. David Gyllenhaal, "Citadels of Prayer: The Christian Polis under Siege from the Summer of 502 to the Summer of 626," in From Constantinople to the Frontier: The City and the Cities, edited by Nicholas S. M. Matheou, Theofili Kampianaki, and Lorenzo M. Bondioli (Leiden: Brill, 2016), 165 discusses sixth-century examples of bishops tending to the spiritual needs of troops entrusted with the defence of their cities. ]  [127:  Maurice, Strategikon 2.18.2 (pp. 138-140). ]  [128:  Maurice, Strategikon 7.B.16 (p. 260). ]  [129:  Vegetius, Epitoma rei militaris 3.18 (p. 101): "The war-cry, which they call barritus, should not be raised until both lines have engaged each other. It is a mark of inexperienced or cowardly men if they cry out from a distance. The enemy are more terrified if the shock of the war-cry is made to coincide with the blows of weapons." (Clamor autem quern barritum vocant prius non debet attolli quam acies utraque se iunxerit; imperitorum enim vel ignavorum est vociferari de longe, cum hostes magis terreantur si cum telorum ictu clamoris horror accesserit.) On war cries and the Roman military, see Whately, “The war cry.” ]  [130:  Constantius of Lyon, Vita Germani 18; N. J. Higham, "Constantius, St Germanus and fifth-century Britain," Early Medieval Europe 22 (2014): 128-130.   ] 


Parallels may also be drawn between the practices suggested by Maurice and contemporaries operating in non-military fields. The Byzantine hymnographer Romanos the Melodist, active in the second quarter of the sixth century, deployed strategies that are like those that Maurice outlines for use during interactions between generals and their troops. For example, the deployment of “call-and-response” between audience and cantor and the use of "we" within hymns were likely designed to aid the development of a sense of communal identification.[footnoteRef:131] Studies have also demonstrated the reciprocal nature of interactions between Christian preachers and their audiences in late antiquity, which were far from a simple exchange of information.[footnoteRef:132] Sixth-century Byzantine liturgical activities, including repetition, exhortation, use of the first person plural, encouragement to shared experience (both with fellow congregants and with Biblical characters), and the generation of “affective responses” were formative of individual and collective Christian identities.[footnoteRef:133] Liturgical objects such as bronze censers and reliquary boxes served a similar purpose, illustrating the biblical story and situating the Christian worshipper “within the story of salvation.”[footnoteRef:134] Given their congruence with contemporary liturgical practice and the actions of Maurice and his contemporaries, recorded in historical sources, it would not be unfair to describe the proposals contained in the Strategikon as an attempt to institutionalise a form of liturgical drill among his forces. The use of relics and other objects were a further means of making divine sponsorship “real” for the troops.  [131:  Krueger, Liturgical Subjects, 74-75. ]  [132:  Maxwell, Christianization and Communication, 94, 108. ]  [133:  Krueger, Liturgical Subjects, 67, 72, 98, at 102. ]  [134:  Krueger, Liturgical Subjects, 67-72.] 


There are some indications in the Strategikon that such efforts bore fruit because, elsewhere in the text, pragmatic elements of the general's craft were connected to religion. There is a consistent emphasis on the connection between strength of faith, divine favour, and victory. On two occasions, Maurice states that practical elements of the military craft are second only to God's support in granting victory. He says “After God (Μετά Θεόν), we should place our hopes of safety in our weapons, not in our fortifications alone.”[footnoteRef:135] Earlier in the text, when discussing how to keep order following victory, he makes the more general point that, after God, it is the general's management of war that determines its outcome:  [135:  Maurice, Strategikon 8.1 (38) (p. 276).  ] 

Especially after a victory, careful attention should be paid to maintaining good order (τής τόν στρατιωτών εύταξίας) among the soldiers. Still, although much has been written about such order (περί τάξεως), by itself it is not enough to assure one's own safety and damage the enemy, but, after the assistance of God (μετά τήν τού Θεού βοηθειαν), the primary, essential factor is the general's management of the war.[footnoteRef:136]  [136:  Maurice, Strategikon 7.B.12 (p. 254). ] 

As with other advice offered by Maurice, practical military matters and religious beliefs were so closely intertwined as to be indistinguishable. Securing God's assistance was as significant to the army's chances in (and after, in the case of victory) battle as keeping the troops disciplined. In order to maximise his chance of success, generals had to submit properly to the will of God. Here there is a key connection to late antique masculinity, which had to be performed, whether one was a leader or a follower: a key element of the follower’s role was to submit properly, whether as a Christian ascetic or a wife within a late Roman household.[footnoteRef:137]  [137:  Aspiring ascetics and, indeed, all members of the broader Christian community were required not only to recognize the authority of their superiors, but to perform their submission appropriately. But such practices extended were applicable more broadly: across the social scale in late antiquity, from members of the imperial court to wives within households, subordinates had to submit in the appropriate manner to their superiors, whether that was the emperor or the pater familias. See the other articles in this special issue for further examples of the importance of submission to (divine) authority. ] 


In turn, the general’s subordinates were supposed to submit properly to his authority. Maurice's emphasis on keeping order among the troops – a topic on which he says much has been written (though his sources on this topic are unknown) – reflects the efforts of male elites continually to reinforce their dominance over subordinates. By vanquishing their enemies, the soldiers simultaneously removed the external threat against which they had been deployed, proved that God was on their side, and became liable to ill-discipline. The moment of triumph was thus potentially destabilising and posed a threat the general’s authority and, as a consequence, the established hierarchy.[footnoteRef:138] By emphasising God's assistance, and stressing the importance of good order through reference to textual precedent, Maurice again validated the general as the pivotal figure in reproducing the timeless hegemony of the imperial military elite over its subordinates, both internally (soldiers and non-military men) and externally (enemies). Intellectual, spiritual, and disciplinary responsibilities were mutually reinforcing and highly pragmatic elements of the craft of the military leader; all were necessary to meet the twin goals of defeating the enemy and keeping the troops in order, reflecting what Tyler Schwaller describes as “masculinity’s contingency and fragility”.[footnoteRef:139]  [138:  On the need to keep troops in order, see Jason Moralee, "It’s in the Water: Byzantine Borderlands and the Village War," Humanities 7 (2018): 86, (accessed December 5, 2020), doi.org/10.3390/h7030086  ]  [139:  See pp. xxx. Similar processes are laid down in the training regime established by Silvanus, as explored by Blossom Stefaniw elsewhere in this special issue: ascetics have to repel invaders from his body and self, and also to establish and maintain control over his inner world.] 


Such advice may have derived from practical experience, in this instance the necessity of managing the troops' perception of their place in God's plan. For example, if the first day of battle ends in defeat the troops are likely to interpret it as a sign of God’s displeasure, and therefore that the general should not attempt to join battle again the next day.[footnoteRef:140] Here Maurice demonstrates an awareness of the likely negative effect of setbacks on the troops' spiritual morale, and suggested a practical solution to the general's predicament – holding back for a while. The maxims that Maurice laid down for generals provide further evidence of the importance of perceptions of combatants' reputation in the eyes of God to their chances of victory. If an enemy broke a truce, they received a reputation for faithlessness and risked losing God's favour:   [140:  Maurice, Strategikon 7.B.11 (p. 250). ] 

After agreeing upon a treaty or a truce with the enemy, the commander should make sure that his camp is guarded more strongly and more closely. If the enemy chooses to break the agreement, they will only gain a reputation for faithlessness and the disfavour of God (παρ’ έχιεινοις μέν μετά τής τού Θεού δυσμενείας έσται τό άπιστον), while we shall remain in safety and be true to our word.[footnoteRef:141] [141:  Maurice, Strategikon 8.2.36 (p. 284). ] 

As with previous examples, pragmatic military advice (guarding the camp with vigilance) was interspersed with an appraisal of the potential negative impact of enemy perfidy on their reputation and chances of securing divine sponsorship. Given the tenor of the preceding example, it is likely that the reputation that is being referred to here is that of the enemy in the eyes of the general's own troops – just as a day ending in defeat would lead the soldiers to question their status in the eyes of God, by breaking faith in a truce the enemy risked angering God.[footnoteRef:142]  [142:  For discussion, with examples, see: Michael Whitby, "Byzantine diplomacy: Good faith, trust and co-operation in international relations in Late Antiquity," in War and Peace in Ancient and Medieval History, edited by Philip De Souza and John France (Cambridge: Cambridge University Press, 2008), 120-40. ] 


In addition to training troops to invoke God's support before and during battle and instructing them in the righteousness of the cause, military leaders were advised to ensure that the soldiers' equipment was battle-ready. Such processes extended from making sure that kit was in order, provisions were collected, and the horses were cared for, to the blessing of the standards, a device that simultaneously helped to secure and advertise divine sponsorship for their cause.[footnoteRef:143] Maurice stated that the standards should be blessed a day or two before the commencement of hostilities.[footnoteRef:144] A range of historical, panegyric and religious sources suggest that the emperors of the late sixth and early seventh centuries deployed relics and icons in war as a means of inspiring their troops.[footnoteRef:145] The theoretical advice contained in the Strategikon on the blessing of standards thus seems to reflect contemporary military practices and broader Christian praxis relating to icon worship and relic veneration as Byzantine leaders strove to secure God's support in their wars against the Sasanians and other non-Christian enemies.[footnoteRef:146]    [143:  Maurice, Strategikon 7.A.7, 7.A.13, 7.B.10 (pp. 240, 248-250). ]  [144:  Strategikon, 7.A.1 (p. 232). ]  [145:  McCormick, Eternal Victory, 243, 246-48. ]  [146:  On the morale-boosting role of Christian praxis in late antiquity, including examples, see Whitby, “Deus nobiscum." On the involvement of bishops – often described as strategoi in sources – in the defence of cities, as well as the protective roles that were ascribed to relics, icons and saints more generally, see Gyllenhaal, "Citadels of Prayer". See also, Brown, Power and Persuasion, 139-42 for examples of bishops leading troops and/or defending cities; and Nicholson, Medieval Warfare, 64 for more general comments and examples from the early medieval West.] 


In addition to their leading role in rituals on the battlefield, generals also instructed their men in advance of combat. By the time of Maurice such instruction had become increasingly Christian in content and was another arena in which military leaders asserted their dominance over subordinates. Speech making was constitutive of Roman masculinity, a means by which elite men established and performed their dominance over others – competitors and their audience – by demonstrating their mastery of the rhetorical craft.[footnoteRef:147] Research into modern military organisations has demonstrated that direct instruction plays a significant role in the education of soldiers and paramilitaries. Verbal encouragement, repetition, viewing and otherwise engaging with violence desensitises trainees to acts of violence, indoctrinates them into the need for violence, and provides behavioural models for emulation.[footnoteRef:148] Such direct instruction also played an important role in the training of ancient and medieval soldiers, most famously exemplified by exhortations that generals are often depicted as delivering to their troops before battle.[footnoteRef:149]  [147:  Gleason, Making Men, xxii, 159.  ]  [148:  Gibson, "Training People to Inflict Pain," 82; Daphne Burdman, "Education, indoctrination, and incitement: Palestinian children on their way to martyrdom," Terrorism and Political Violence 15 (2003), 96-123, at 99-102 and 107-108. ]  [149:  E. Anson, "The general's pre-battle exhortation in Graeco-Roman warfare," Greece & Rome 57 (2010): 304-318.] 


Celebrations of imperial military successes often made reference to past victories, reminding audience members of the power of the imperial army and its leaders and offering an opportunity to call down divine aid in support of its future endeavours.[footnoteRef:150] The military manuals also functioned as forms of pre-combat instruction for officers. Maurice states that troops should be brought together before battle and encouraged through reference to their past accomplishments and potential future rewards:  [150:  McCormick, Eternal Victory, 69-70, 95-96. On speeches to the army in the mid-fourth century by Julian and Jovian, see: MacMullen, Christianizing the Roman Empire, 45-46.] 

At some convenient time, the troops should be assembled by meros or moira[footnoteRef:151], not all at once in one place. Suitable speeches should be given to encourage them, recalling their former victories, promising rewards from the emperor, and recompense for their loyal service to the state (τής εύνοίας τής πολιτείας).[footnoteRef:152]  [151:  Decker, The Byzantine Art of War, 73: a meros (Greek "part"/ "portion") was a division comprised of about 5000 men, officered by a merarch; the division meros was built from multiple units called moira, which numbered 2000-3000 under the command of a duke, moirarch, or chiliarch. ]  [152:  Maurice, Strategikon 7.A.4 (pp. 232-234). ] 

Although it would have been very difficult for the general to address the entirety of a large army in one speech, there were various other methods that he could use to communicate with his troops.[footnoteRef:153] The Strategikon makes clear that such encouragement might best be done unit-by-unit (“not all at once”), perhaps according to their place in camp (“not all [...] in one place”). The practical tenor of this advice, together with its alignment with other sources, suggests that it may well have been based on actual experience.   [153:  Relatively large numbers of troops – perhaps several thousand – could be reached during speeches to armies, Anson, "The general's pre-battle exhortation." ] 


The manuals suggest that such instruction was part of a broader system for disseminating information among the army. For instance, according to Maurice, disciplinary regulations were to be read out to the troops when the army was assembled, while soldiers who already knew such rules were to be reminded of them, suggesting that this was part of an ongoing process of instruction rather than a discrete event and was designed to maintain group cohesion.[footnoteRef:154] In the book on cavalry battle formations, Maurice states that kantatores should address the soldiers before battle and encourage them to recall their previous victories, after which each tagma was to be formed and drilled.[footnoteRef:155] The fact that the kantatores were supposed to encourage the troops through references to past victories suggests that their activities were analogous to the generals' speech making. That drill was supposed to take place immediately following the work of the kantatoroi demonstrates the integration of such direct instruction into the overall training regime. [154:  Maurice, Strategikon XII.B.10 (pp. 430-432). On regulations and group cohesion in later centuries, see Nicholson, Medieval Warfare, 121.]  [155:  Maurice, Strategikon 2.19 (p. 140). ] 


Various narrative sources also report collective ritual activity by the troops before and during battle.[footnoteRef:156] Maurice's proposals that, as part of their training and preparation for battle, officers lead their troops in various rituals, that together they should invoke God's aid at the moment of combat, in addition to speech-making, thus seem to have reflected the practice of the contemporary Byzantine military. The men who were entrusted with the defence of the empire strove to ensure that God was on their side, enforcing ritual conformity amongst their troops and, in the process, reinforcing their dominance over those who stood beneath them in the hierarchy of an increasingly militarised state.  [156:  See pp. xxxx.] 


Conclusion
Like other kinds of late antique instructional guidebooks, the military manuals were highly rhetorical documents that reflect their authors' education and broader interests. They reflect a developing discourse about the training of militant Christian men (emperors, generals and their soldiers) that can also be traced in contemporary sources such as histories.[footnoteRef:157] Late Roman and early Byzantine military manuals envisage very similar processes and outcomes of military training in general: ongoing physical exercise, drill, arms training, competition, and discipline. All of this was to be done individually and collectively. In the modern military, training is an ongoing process rather than a one-off event; it does not end with the completion of basic training but continues throughout a recruit's career.[footnoteRef:158] The same was true of the late Roman and Byzantine armies – new recruits were trained by and alongside their more experienced comrades with the aim of developing their knowledge of the military art, their practical skills as soldiers, and their disposition as militant Roman Christian men. Each of these training goals – knowledge of the military, soldiering, and being a Roman Christian man – are expressions of the masculinist ideal: to submit to one's position in the imperial military hierarchy and to exercise authority over one's subordinates.[footnoteRef:159] Masculine socialisation inculcated a commitment to the social order as validated by divine mandate. [157:  Cf. Maxwell, Christianization and Communication, 110, on John Chrysostom's pragmatic appraisal of the effectiveness of his sermons. ]  [158:  Hendrix, “The effects of military training,” 76. See Whately, “The war cry,” for military service itself as a socialisation process.]  [159:  See the articles of Blossom Stefaniw and Grace Emmett elsewhere in this special issue for more on the issue of submission to authority. ] 


Over time, armies seem increasingly to have been organised to secure the favour of the Christian God and the victory that he alone could grant. Although the Epitoma rei militaris of Vegetius, written around the year 400, includes some references to Christianity and emphasises the importance of training to the security of the divinely-favoured empire, the Strategikon of Maurice, written approximately two hundred years later provides a much fuller template for the socialisation of Christian generals and troops. The troops of Maurice's generals were expected, individually and collectively, to engage in Christian ritual activity in order to ensure that the army was aligned with its favoured divinity. In the Strategikon the general is established as the paradigmatic masculine Christian subject, entrusted with the fate of his male subordinates in battle through correct ritual performance. In addition, because the general is responsible for training his soldiers as Christian warriors, the troops are constructed as the objects of his authority, replicating the hierarchical power relationships found in other texts about Christianising institutions of late antiquity, such as the household, the monastery, and the city.  

Christian praxes, including spiritual reward, ritual performance, invocation of God’s aid, all under the leadership of a general acting as a priest and punishing those who did not comply, gradually became a fundamental aspect of the way in which military training was imagined in late antiquity. The manuals laid down a regime for producing two kinds of ideal Christian masculine militant subjects who were capable of defending emperor, state, and religion: generals and their troops. Like many other normative texts that describe late antique pedagogic practices, military manuals give a perspective on how elite authors thought that young men should be formed: they were put through a disciplinary regime that socialised them to accept their status as Christian soldier-subjects within the military hierarchy. The manuals were orientated towards a sort of imagined history of masculinity, in the process contributing to the construction of a hyper-masculine, Christian, Roman and imperial future grounded in an idealised vision of Republican military history. Within this imagined educative regime, generals were at once supposed to subordinate themselves to the divinely supported will of the emperor and to lead (i.e. dominate) those standing beneath them in the hierarchy. The techniques that the officers were encouraged to use for training troops were designed to create military men who followed the orders of their superiors unquestioningly and who were able to act violently against (i.e. dominate) their enemies when required. Christian formative praxes thus came to play an increasingly pivotal role in reinforcing masculine hierarchies within the military, for example by establishing the role of the general as a quasi-religious leader entrusted with the spiritual welfare of his troops, and in inculcating a sense of righteous violent action directed against the general's (and emperor's) enemies. While these training processes drew on long-established precedents in the Roman military, from the fourth to the sixth century such practices were steadily Christianised so that by the end of the period the ideal imperial soldier had become a paradigmatic figure for thinking about Christian masculinity and for making Christian military men. 
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