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Convivencia between Christians: the Greek and Latin Communities of Byzantine South Italy (9 th -11 th cent.)

Introduction

Adapting notions inherited from other scientific fields (sociology, anthropology) and in particular the use of the notion of "religious tolerance" to medieval history arouses careful reservations. 1 In this context, Byzantine Italy offers a peaceful ground to apply the notion of convivencia since the two main communities which were present there, the Greeks and the Lombards, were Christian, and since neither of them considered the other as heretical, atheist or barbarian. [START_REF] Peters-Custot | Le barbare et l'étranger dans l'Italie méridionale pré-normande (IX e -X e siècles): l'Empire à l'épreuve de l'altérité[END_REF] The notion of "religious tolerance" is thus confined to a more subtle aspect, one that relates to the coexistence of rites, liturgies and ecclesiastical organization. That is why I have intentionally chosen to exclude from this discussion the Jewish and Moslem minorities of Byzantine Italy, [START_REF] Rotman | Christians, Jews and Muslims in Byzantine Italy: medieval conflicts and local perspective[END_REF] and to deal only with the way Lombard and Italian-Greek communities lived together within the two main provinces of the Byzantine Empire in the Italian peninsula: the theme of Calabria and the theme of Longobardia which, at the end of the tenth century, became the Catepanate of Italy. In this regard, the unity of religion is real, in spite of the old erudite and theological debates, that did not affect the strong sense of religious community. [START_REF] Peters-Custot | Les Grecs de l'Italie méridionale post-byzantine. Une acculturation en douceur (IX e -XIV e siècles)[END_REF] In other words, the alleged schism of 1054 had no real impact on the religious convivencia in Byzantine Southern Italy. Southern Italy appears as a "contact place" (even if the detailed analysis of the situation I will present here does not seem to confirm this general appreciation.

One of the interests of this area lies precisely in the proximity of both communities, which were united by their common incorporation within the Empire and by their faith. We may immediately observe that the question of public authority is unavoidable: in the Byzantine political and ideological framework, it was the emperor who organized his world according to an order (taxis) supposed to protect it from chaos, and from the threat of the éthnè, strangers both to the Byzantine State and to the Byzantine people. [START_REF] Ahrweiler | Byzantine Concept of the Foreigner: the Case of the Nomads[END_REF] And the evident religious proximity between the Greeks and the Lombards allowed both of them to consider themselves as actual subjects of the basileus. Besides sharing the Christian religion, it is their belonging to the Roman Empire, and therefore their identity as "Roman", which served as the foundation for convivencia in Byzantine Italy. The public authority of the Empire embodied in its emperor, as well as the notion of a "Roman" identity are essential to understanding the question of identity, its perception, and the frame within which convivencia takes place. I hope that an investigation of this particular case will also throw light upon the general dynamics of the Byzantine Empire.

We also understand that it is impossible to deal with the subject of convivencia without raising the issue of how to define the identity of both communities, in particular their cultural identity, which largely determines their models of cohabitation. The definition of cultural identity must be comprehended on two levels: that of the material and daily reality of the community's cultural life and of its own practices (for example, its language, legal customs, onomastic realities, and religious life) and that of the self-representation of identity, a very important topic for this subject, since one's self-perception influences the perception of others.

I am not going to discuss the issues of personal and territorial rights, which are particularly complex in southern Italy. But it is undeniable that the common identity goes through the law of the gens. Communities live under the law of the gens Romanorum, of the gens Longobardorum, etc., all the better as the authorities in Southern Italy, whether Byzantine or not, seem to have shown a great neutrality in front of the variety of legal customs. [START_REF] Peters-Custot | L'identité d'une communauté minoritaire au Moyen Âge. La population grecque de la principauté lombarde de Salerne, IX e -XII e siècles[END_REF] However, the region here considered was, as we shall see, a territory where people settled together in geographical spaces that were coherent enough to quickly impose a territorialisation of law. Cultural identity was therefore expressed through channels other than law: for example, through language and onomastic choices. Besides, the unity of faith cannot mask the variety of religious practices, even in their smallest, but no less visible, details, such as Greek monks' wearing a beard in marked contrast to Latin ones.

During the period examined (from the ninth to the eleventh century) and even beyond, the cultural identity of these communities displayed a high degree of homogeneity. That is to say that the members of the Greek community had legal certificates written in Greek, lived under Byzantine law, practised their faith according to Byzantine liturgical, ritual and ecclesiastical norms and institutions, and bore traditional oriental names. The situation is identical for the Lombards: they all lived under Lombard law, had administrative documents written in Latin, and practised Christianity in its Latin form. The dissociation of these elements of cultural identity within the Greek minorities originated at the end of the twelfth century at the earliest, when certain minority members of the Greek or Lombard community adopted Norman names, and proceeded into the middle of the thirteenth century, when the State reform under Frederick II established a legal standardization that did not leave any more space or opportunity for Byzantine law to perpetuate itself. [START_REF] Peters-Custot | Les Grecs de l'Italie méridionale[END_REF] Cultural practices, which determine the modalities of convivencia, therefore constitute a relatively uniformed and coherent set of values in Byzantine Southern Italy, which allows us to easily identify the different communities and their members.

For the entire question of cultural identity, the hagiographical literature, that developed between the tenth and the twelfth century, particularly in Greek, is of great importance, because it gives direct access not only to the religious practices and the self perceptions that underlie this convivencia between Greek and Latin people, but also to the written constructions of these identities and their development, into a sort of secondary layer of identity. The Isaurian, Macedonian, Justinian and Lombard legislative code and, in our case, their reception in Southern Italy are also excellent sources, for a period in which cultural identity was largely derived from legal status. From the tenth century, the analysis of daily life can be executed especially through private notarial deeds, the acts of daily legal and social life.

I'll only touch on the essential aspects of the question, and provide the outline of further scientific developments. I shall begin with the geographical distribution of both communities in Byzantine Italy, and the administrative management of this cultural plurality by the Byzantine authorities; I shall then refer to some known phenomena of cultural exchanges and to the permeability between communities, by insisting on some aspects of law and monasticism. Finally, my conclusion will lead me briefly beyond the borders of Byzantine Italy.]

Mapping out the communities and dealing with their plurality

We may note the existence of two major areas of Greek presence, Southern Calabria, which had been widely hellenized by the emigration of Sicilian Greeks fleeing the Moslem conquest, and the Southern part of the Apulian peninsula or "Salento", hellenized by the flow of Greek populations coming from Calabria. For the Salento, this immigration resulted in an almost exclusively Greek demographic enclave (see map 1). [START_REF]As has been demonstrated by Jean-Marie Martin in: 'Une origine calabraise pour la Grecia salentine?[END_REF] In these regions, documentary records of non-Greek elements were extremely rare, a proof that the settlement of non-Greek people was a singular and isolated phenomenon. The same goes for the Lombard cultural geography of Byzantine Italy, which concerns the rest of Apulia, except for the Salento. An exception to this fairly rigid pattern was to the Byzantine administrative presence in Bari, the capital of the theme of Longobardia, then of the Italian Catepanate. Here the population was substantially marked with Greek elements on account of the presence of imperial, military and ecclesiastical agents who were essential to the running of a Byzantine province. [START_REF] Von Falkenhausen | Bari bizantina: profilo di un capoluogo di provincia (sec. IX-XI)[END_REF] On the other hand, the important, although minority, Greek population of Taranto, was not tied to the Byzantine administration, but rather was connected with the role of the harbour of Taranto in the exchanges between Byzantium and the West, including the fight against the Arab-Moslem progress. [START_REF] Von Falkenhausen | Taranto in epoca bizantina[END_REF] Finally, the last aspect of this geographical distribution of communities concerns the case of an intermediate area, where the population seems to have changed: Southern Basilicata, or the Lucania/Mercourion region. This slightly populated Lombard and Latin region experienced a Greek immigration during the ninth and the tenth centuries. The hagiographical documentation, the establishment of Greek monasteries, and the production of Greek deeds, show that Greek immigration created concentrated enclaves inserted in a Latin environment. The group formed by the migrants tended to reproduce on a small scale the cultural cohesion of its original, Sicilian and Calabrian environment. [START_REF] Peters-Custot | Les communautés grecques de Basilicate à l'époque byzantine[END_REF] Let us mention some essential facts. First, demographic and cultural movements are spontaneous. No mode of pressure or coercion has ever been noted. Sicilian Greeks fled their island, then the Calabrian coast affected by the Arab raids: some went in the Salento, or the Basilicata, some left Byzantine Italy to take refuge in the Lombard principalities (Salerno, Capua), or even in Rome. There again, they established monastic and secular groups and communities. [START_REF] See | L'identité d'une communauté minoritaire'. 13 The Byzantine authorities attempted to give a Greek prelate to Taranto, but the sharp complaints of Pope Stephen V forced them to give up[END_REF] The imperial authorities did not practise forced hellenization either: on the contrary, administrative geography shows a respect for the cultural geography, and even adheres to its realities: this is highly visible in the map of the themes (where we notice a correspondence between the majority groups and the administrative partition) and in the map of the episcopal sees, whether they had been brought under Constantinopolitan jurisdiction since Leo III'sreign or not (see map 2). The attempts at forced episcopal hellenization were very rare.

Only one such case is known, at Taranto, where Byzantine power finally abandoned the idea of installing a Greek prelate. 13 When the Katepan Basile Boioannès founded cities in the Lombard-Latin Capitanata, the bishoprics that were created were automatically Latin, like the population.

On the other hand, the Empire backed the demographic movements and sanctioned their outcome by a posteriori administrative measures that aimed at establishing a framework for Greek populations once they had constituted their enclave in a Lombard environment. This is the reason why the Calabrian bishoprics were brought under the patriarchate of Constantinople in the eighth century. At the beginning of the eleventh century at least, the setting up of a Greek chôrepiskopos in the region of Taranto, as well as a "judge of the Greeks", was also part of a similar logic of "frameworking" the Greek populations that had arrived in great numbers in an area that had remained Latin. [START_REF] Martin | Kinnamos episcopos -Cennamus episcopus. Aux avant-postes de l'hellénisme sud-italien vers l'an Mil[END_REF] The spontaneous hellenization of Lucania produced, for its part, two administrative effects: first, the foundation, in 968, by Nicephoros Phokas, of several Greek bishoprics (Tursi, Matera, Acerenza, Tricarico and Gravina), as attested by Liutprand of Cremona; [START_REF] Liutprand | Relatio de legatione constantinopolitana[END_REF] then, the foundation, albeit very short-lived, of the small theme of Lucania, whose existence in 1042 was attested in a unique document, but which had disappeared already before 1054. [START_REF] Guillou | La Lucanie byzantine, étude de géographie historique[END_REF] The absence of a policy of forced hellenization should not mask the existence of a strategy that aimed at integrating these peripheral populations by a process of byzantinisation: the administrative measures show that the authorities were aware of these demographic movements and wished to back them and, at the same time, to integrate the Lombard populations into the Byzantine system. Byzantine Apulia shows most clearly the application of the Byzantine administrative and military principles: the tax system, the tagmata organization and a strateia early converted into a monetary tax, and the Apulian currency's being completely dependent on Constantinople (while that of Calabria was connected to Arab-Moslem Sicilian currency). 17 Lastly, and above all, the integration of the Lombard population depended on the award of Byzantine dignities and offices, which appeared in Lombard deeds from the last quarter of the tenth century, and which coincided with the creation of the Italian Catepanate. [START_REF]Les titulatures byzantines en Pouille et en soon[END_REF] At the same time, we should emphasize that Lombard law was freely practised in Byzantine Apulia, that the Byzantine administrative districts adapted themselves to the previous Lombard structures by merely changing names (tourmarkoi succeeded gastalds but were often the same individuals) 19 , that ecclesiastical circles were linked to Rome, and that the Latin language remained widely used, etc. All these continuities demonstrate that Lombard culture was respected.

The way in which Byzantine administrative organization copies the approximate distribution of the two main cultural communities and even adapts to spontaneous demographic evolutions is on the peculiarities of imperial administration in the Italian periphery. Imperial policy concerning the cultural plurality in its far-western is thus twofold: on the one hand, it provides a framework for the Greek population originating from the immigration into a Latin country through the establishment of traditional Byzantine structures; on the other hand, it tends to organize the integration of the non-Greek populations by inserting specific elements of Byzantine authority, and by encouraging loyalty by bestowing Byzantine honorary titles. This policy raises the issue of the Constantinopolitan vision of cultural diversity in Byzantine Italy. [START_REF] Peters-Custot | Les Grecs de l'Italie méridionale[END_REF] For Constantine VII Porphyrogennetos, in his De Thematibus, Byzantine Italy consists of a unique province, that of Calabria. [START_REF]Calabria is the only region on the other side of the sea, which is held by the Byzantines; there is Reggio, Gerace, Santa Severina and Crotone, and some other oppida, dominated by the dux of Calabria. There are also twenty-two cities in Sicily under the dux[END_REF] This limitation matches a geopolitical datum (since only Southern Calabria remained Byzantine continuously) and a cultural one, since Calabria represented the only overwhelmingly Greek region (with the Salento) on the continent. Nevertheless, his narrow definition of Byzantine Italy reflects a paradox.

Restricting Byzantine Southern Italy to Calabria enabled the basileus [Constantine?] to exclude Longobardia from the Byzantine sphere, at the very moment (the end of the tenth century) when this theme received special attention and efforts to integrate it into the Empire. [START_REF] Shepard | Aspects of Byzantine Attitudes and Policy towards the West in the Tenth and Eleventh Centuries[END_REF] However, even Calabria seems to have been somewhat of a terra incognita to the Byzantines, while Sicily remained, even after the Arab conquest, the geographical reference to situate Southern Italy. [START_REF]In order to describe St Phantinos the Younger's Calabrian homeland, the author of his Life, a native of Thessalonica, specifies that it is[END_REF] Generally speaking, Byzantine Italy was not a priority of imperial concerns, especially in the ninth and tenth centuries when the geostrategic public enemy of the Empire was Bulgaria. As a consequence, Byzantine Italy suffered from a lack of political interest. Greek Calabria, a region considered only as the point of departure for expeditions to recapture Sicily, and therefore as a source of tax revenues, was especially affected by this neglect. [START_REF]The rebellion of the inhabitants of Rossano against a new tax aimed at recapturing Sicily is quite suggestive: see the account in Nilos of Rossano's Life: Bios kai politeia tou hosiou patros hèmôn Neilou tou Néou[END_REF] We can conclude that from the imperial point of view, otherness was not a problem: it was handled without aggressiveness or coercion, and, at least in this instance, with a degree of indifference.

I shall end by highlighting identical modalities of the living together of Greeks and

Lombards, outside the borders of the Empire. In Salerno, the capital of a Lombard principality, from the tenth century, members of a Greek community, probably of Sicilian origin, can be identified through oriental onomastics, through the great coherence of geographical settlement in connection with a strong endogamy and a particular link with the main Greek monastery of Salerno, S. Nicola di Gallocanta. [START_REF] Peters-Custot | L'identité d'une communauté minoritaire[END_REF] We thus find again the logic of the enclave, which acts as a structuring principle and has no doubt something to do with recurring sociological logic in the phenomena of immigration. The Greek community of Salerno had a chôrepiskopos and a "judge of the Greeks", that corresponds exactly to the same institutional structures established for the Greek community of Taranto in the Byzantine Empire. These structures may have been introduced by the Byzantine power in Salerno with the approval of the Lombard prince, which provides evidence for the expansion of the imperial model of convivencia outside the borders of Byzantine Italy.

Convivencia in everyday life. We may be tempted to think that the enclave layout of these communities would prevent cultural contacts between them. This is only partially true: individual comings and goings are attested during the entire period, especially in the hagiographies, which reflect the model of the solitary monk roaming all the territory of Byzantine Italy to flee from the Arabs, and from his own excessive fame. Nilos of Rossano is the most perfect embodiment of this model, but it should be noted that the Italo-Greek saints who go to Rome to perform their devotions are much more numerous than those who try to reach Constantinople (and often fail to do so). [START_REF] Peters-Custot | Les Grecs de l'Italie méridionale[END_REF] There are thus individual movements, of which the deeds also give evidence: a Greek woman from Calabria who, in Bari, wrote her will according to Byzantine law; [START_REF] Nitti | Periodo greco[END_REF] Amalfitan people present in Salerno and, during the Norman period and after, in Calabria. [START_REF] Peters-Custot | L'identité d'une communauté minoritaire[END_REF] Cultural differencies are not a problem, even outside Byzantine Italy: the Greek monastery of S.

Nicola di Gallocanta at Salerno benefits from the Lombard prince's generosities. [START_REF] Cherubini | Le pergamene di S. Nicola di Gallucanta (IX-XII), Fonti per la storia del Mezzogiorno[END_REF] As he was given a warm welcome at Montecassino, Nilos of Rossano received a monastery for himself and his disciples, at Valleluce. Let us note that, in the Vita of saint Adalbert of Prague, Nilos expresses his bitterness to be in a foreign land, and dependent upon the abbot of Montecassino. [START_REF]Sancti Adalberti episcopi Pragensis et martyris Vita prior[END_REF] However, Elias the Younger feels similarly when he stays in the Byzantine Empire, but outside Italy: the saint feels a stranger, a xenos. 31 Obviously, the main emotional tie the Greeks of Southern Italy may feel is local, and around the notion of "patria"; 32 but these few signs of strangeness do not mean a difficult coexistence between the communities.

Can we speak about a dynamics of cultural exchanges? The cases of mutual influence are rare in the Byzantine period, and only concern details. In the eleventh century, the presence of Latin names (never Frankish or Norman) for Greeks living in the borders between Greek-speaking and Lombard Latin-speaking areas, like Basilicata, is attested; and conversely, the name Byzantius appears, at the end of the tenth century, in Latin deeds, as a name given only to Lombards. The latter case, however, represents an opportunistic, political acculturation, which is similar to the demand for Byzantine dignities, or to the subscriptions in Latin, but in the Greek alphabet, by the Lombards from Bari. We may conclude that all these instances of influence are to be understood as superficial; the majority of them is born of a political logic.

We can sharpen our impression of cultural exchanges by scrutinizing more closely two practical elements, concerning legal practices and monastic contacts. During the tenth century, the Byzantine Empire transferred onto the Italo-Greek populations the standards of private law and the legal collections determining their legal customs. Now, the great difference, in private law, between Byzantine and Lombard practices, concerned the rights of women. The Byzantine and thus Italo-Greek woman was, in conformity with the Roman tradition, sui iuris; legally she had her life in her own hands. On the contrary, the Lombard woman was never sui iuris, or selpmundia; rather, her ius (mund) always devolved to a man, a male guardian, the mundoald, the one who had her mund: namely, her father, husband, brother, even her son if the woman was a widow. The Italo-Greek and the Lombard deeds that deal with the rights of women remain firmly attached to their respective legal traditions.

However, mutual contaminations are noticeable, as in the case of marital law. In Italo-Greek marriage contracts, if the terms used are Byzantine, [START_REF] Martin | Société et communautés chrétiennes en Calabre méridionale (XI e -XIII e siècles)[END_REF] and it is impossible to detect any Lombard lexical influence: above all, there is no mention of the Morgengabe -which is the Lombard endowment made to the woman, equivalent to one quarter of the man's goods -nor of the mundoald -the man under whom each Lombard woman is submitted, and whose agreement is necessary for all female official acts. [START_REF] Cortese | Per la storia del mundio in Italia[END_REF] However, the contents are often contaminated by Lombard law: for example, the Byzantine gift made to the woman and called théorètron, being one quarter of the man's goods, is in fact equivalent to the Lombard Morgengabe, although expressed in a Byzantine word. [START_REF] Ferrari Dalle Spade | I documenti greci medioevali di diritto privato dell'Italia meridionale e loro attinenze con quelli bizantini d'Oriente e coi papiri greco-egizii[END_REF] On the contrary, strong Byzantine influences mark matrimonial law as it is practised in Bari when the customs of the city were laid down in writing in the twelfth century.

We can thus observe reciprocal though superficial influences between Lombards and Byzantines in legal practices. They are apparently the result of contacts between cultural communities, and not the result of a voluntary, made under pressure by the law, adaptation of legislation. 36 Looking at the interplay of cultures in a monastic context, the analysis is rather intricate. Calabria does not seem to have known western Benedictine monasticism before the Norman conquest. There is no perceptible Latin influence on liturgical practices or the internal organization of Calabrian monasteries, which were all Greek in the Byzantine period.

The vision of the ideal monk conveyed in hagiographies is so conservative that it almost corresponds to a proto-studite, pro-eremitical state: that is to say, that the ideal monk, in the Italo-Greek hagiographies, adopts the eremitical model of monasticism that dominated in the Byzantine world before Theodoros Studites's reform that promoted the expansion of a cenobitical model of monasticism. This monastic and hagiographical model is not borne out reality as revealed by the various Calabrian deeds, and particularly the Italo-Greek typika, which, though written during the Norman period, show the integration of Studite principles in the internal organization of the Italian or Sicilian-Greek monasteries. [START_REF] Pertusi | Rapporti tra il monachesimo italo-greco ed il monachesimo bizantino nell'alto medioevo[END_REF] In the regions more exposed to cultural contacts (Southern Basilicata, Taranto or Bari, which had Greek urban monasteries in the Byzantine period), we do not find any Latin monastic influences before the end of the eleventh century. At this time, however, Benedictine influences appear, especially in the relationships between monks and laymen: for example, in the Greek donations written by laymen, we can see the emergence of a western fashion, that of the inscription of the donor's name in the liber confraternitatis, though called here diptychs, an improper adaptation of the Greek vocabulary, which reveals the incapacity encountered by the Greek notary to translate an unknown and recently introducted notion. 38 There remains the possible influence imported by our holy men roaming around other Italian regions: Nilos of Rossano and Sabas of Collesano wander gladly out of Byzantine Italy, sometimes for a journey to Rome, sometimes to find more peace in the Lombard principalities or at the Germanic emperor's court. But nothing justifies our thinking that these individual contacts left major traces in the organization of religious life, or in the vision of otherness. On the contrary, the differences are emphasized: when Adalbert of Prague visited Nilos of Rossano, the latter mentioned his beard to show that he is a Greek (and consequently, not to be associated with by a young aristocratic Westerner). [START_REF]Etenim, ut iste habitus et intonsi barbe pili testantur, non indigena, sed homo Grecus sum[END_REF] Individual contacts do not seem to improve mutual knowledge. The way Nilos of Rossano was welcomed at Montecassino proves strong western commonplace about oriental monasticism: the Benedictine monks welcome a holy man renowned for his intellectual activities and for founding cenobitic monasteries, by assimilating him to his opposite, Antony, the model of the hermit. [START_REF] Déroche | L'obsession de la continuité: Nil de Rossano face au monachisme ancien[END_REF] The meeting therefore neither modifies nor supersedes the western stereotype which defines oriental monasticism as the academy that aims at preserving the first traditions of antique monasticism, a stereotype already firmly present at the end of the tenth century, in this very place of intellectual convergence between the East and the West, Montecassino.

There arises here the ambiguous issue of the "contact zones", of the modalities of influence and exchange between traditions. In fact, any meeting, instead of generating true knowledge of the other, strengthens a stereotypical vision contradicted by the reality.

We have to go out of Byzantine Italy to find, at least in the monastic sphere, something that could be equated with a cultural confluence. In Naples, in the tenth century, so-called "Greek" monasteries appear in the documentation. [START_REF] Martin | talked about this subject at a conference entitled Perception et influence du monachisme oriental en Occident, Moyen Âge -époque moderne[END_REF] However, there again, we are in the presence of a trompe-l'oeil, as the monks who live in those monasteries are presented as "Greek", but are actually Latin monks. Their only Greek character comes from their submission to Saint Basil's "rule", that is the Greek text of Basil's Asketikon, which was translated into Latin at the end of the fourth century by Rufinus of Aquilea who introduced it to Southern Italy. [START_REF] Gribomont | Histoire du texte des Ascétiques de S. Basile[END_REF] St Benedict of Nursia quotes this text in his own rule as the major example of monastic life [START_REF]St Benedict is the first to mention St Basil's Asketikon as a rule (regula, and not instituta, as for Rufinus) the monks have to read regularly: see La règle de saint Benoît[END_REF] at a moment when Basil was not confined to the eastern tradition, but belonged to the Fathers of a single Church. The story of St Basil's rule is deeply connected to Southern Italy, and it is a western story. [START_REF] Peters-Custot | Les Grecs de l'Italie méridionale post-byzantine[END_REF] This Greek text, which is the only link between these monks and oriental monasticism has become a Latin heritage. What did it mean to call these monasteries "Greek"? We do not perceive such a phenomenon, for example, around the abbey of Cava, or at the Montecassino, both in contact with Greek monasticism: the explanation of this Neapolitan peculiarity lies in the duke of Naples' policy. In the ninth and tenth centuries, the dukes' policy, quite ambiguous towards Byzantine Empire in its Realpolitik side, but fascinated by Byzantine model of power, attempted to turn Naples into a Byzantine and Latin city: in this context, we can understand the function of such a Latin rule, able to maintain or to create "Greek" monasteries. Beside, imposing a uniform monastic rule was not common practice among the oriental tradition; the "rule of St Basil" was put into practice in Naples in the tenth century, at the very moment when the Carolingian empire (which extended as far as the South of Rome) imposed the Benedictine rule on Latin monks.

In other terms, these "Greek" monasteries were not the result of cultural influences between the Italo-Greek population or the Byzantine Empire and Naples, but the consequences of an internal western monastic reform. At the same time, in the Lombard principalities, real Greek monasteries were founded by Latin laymen, like S. Nicola di Gallocanta, at Salerno, and we shall not see that as a cultural influence, but as a proof that there were no frontier at this time between the two monastic models [START_REF] Cherubini | L'identité d'une communauté minoritaire au Moyen Âge[END_REF] ; later on, in 1060, Osmundos, Lord of Ripalta, have a deed written in order to found a monastery where the monks ought to live under both St Benedict's and St Basil's rules [START_REF]Codice diplomatico del monastero benedittino di S. Maria di Tremiti[END_REF] . The Neapolitan example induces to understand that all the monks were Latin: we can not conclude, again, that this deed reflect an oriental influence upon western monasticism in Southern Italy.

Conclusion

The historical perception of real and concrete exchanges between the two main linguistic and cultural communities of Byzantine Italy seems very thin, and the global vision of a place as "contact zone" must be refined by detailed analysis. What is more apparent is the peaceful character of convivencia due to a wise imperial policy that produced a real attachment of all the Byzantines, whether Lombards or Greeks, to the emperor -even if the Lombard population must have felt much more Lombard than Byzantine. Some Lombards firmly resisted their fellow-Latin Normans, so that the latter conquered Apulia less easily than Calabria. Certainly, there were revolts: fiscal rebellions in Calabria, in Apulia; and urban revolts, among which only one, that of Mel of Bari, at the beginning of the eleventh century, can be equated with an anti-Byzantine rebellion. But Mel's son, Argyros, educated in Constantinople, chose imperial loyalty: such conflicts, and their resolutions, are part of convivencia.

The role of public authority seems to be the key-factor of a quite successful convivencia in this western province of the Byzantine empire, a role promoted by the fact that, actually, otherness was not a problem, at least before the 11 th Century: at this time, the Armenian situation in the Byzantine Empire during the eleventh century reflects the fact that in some border Byzantine provinces, problems are coming from an unfinished byzantinization [START_REF] Ahrweiler | Recherches sur la société byzantine au XI e siècle: nouvelles hiérarchies et nouvelles solidarités[END_REF] Generally speaking, this period shows a sort of breathlessness in the dynamic of political integration, and we could see in this phenomenon a rupture in the Byzantine perception of convivencia in the borders of the Empire, or, more exactly, in the perception of cultural and non-Greek otherness. Skylitzès says that the inhabitants of Gallipoli in the Salento, who are the descendants of Byzantine people, are living "like Romans", an expression that implies that they are not or not any more Byzantine 48 . It seems to be a general phenomenon in the Byzantine margins in the eleventh century, which Hélène Ahrweiler identified as the "mixo-Barbarian" problem. The new Byzantine inability to integrate "Barbarians" and to keep the provincial Greeks in the culture of the "Romans" induces a new, but among the Constantinopolitan elite, widespread obsessive fear, that of the "mixo-Barbarian". This problem is late. Before this date, and because it respected cultural otherness, the Empire effectively carried out an integration policy. 

  Scripsit [Nikephoros II Phokas] itaque Polyeuctos Constantinopolitanus patriarcha privilegium Hydrontino episcopo, quattinus sua auctoritate habeat licentiam episcopos consecrandi in Acirentia, Turcico, Gravina, Maceria, Tricarico, qui ad consecrationem domini apostolici pertinere videntur. Liutprand of Cremona, Relatio de legatione constantinopolitana, 62