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Contextualizing Constantine V’s radical religious policies:
the debate about the intercession of the saints and the
‘sleep of the soul’ in the Chalcedonian and Nestorian
churches

Dirk Krausmiiller
Mardin Artuklu University

This article argues that in the last years of his reign Constantine V came to reject the inter-
cession of saints, despite the fact that the Council of Hieria, which he bimself had con-
vened only a decade earlier, had explicitly anathematised those who held such a view.
Moreover, it makes the case that the emperor participated in a broad religious discourse
that began in the sixth century and continued into the ninth century, both among the
Chalcedonians of Byzantium and the Levant and among the Nestorians of the East.

In the last three decades the evaluation of Byzantine Iconoclasm has undergone a radical
change. Traditional narratives have been challenged and the historical value of the
sources on which these narratives were based has been questioned. As a consequence
some scholars are now of the opinion that the policy against religious images was
implemented only half-heartedly and that most Byzantines at the time were not particu-
larly exercised about the issue. If the relatively well-documented historical phenomenon

_-of Iconoclasm has been treated in this manner it comes as no surprise that measures
against the cult of the saints, which are less frequently mentioned in the sources, have
usually been dismissed as entirely imaginary. In this article I will argue that in the last
years of his reign Constantine V did indeed come to reject the intercession of saints,
despite the fact that the Council of Hieria, which he himself had convened only a
decade earlier, had explicitly anathematised those who held such a view. I will then
show that the emperor participated in a broad religious discourse that began in the
sixth century and continued into the ninth century, both among the Chalcedonians of
Byzantium and the Levant and among the Nestorians of the East. Finally I will ask
what concerns motivated those who objected to the cult of the saints.
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The Byzantine emperor Constantine V (741-775) is best known for his opposition to the
display and worship of images of Christ and the saints. In 754 he convened the bishops of
his realm at his palace in Hieria and had them elevate ‘iconoclasm’ to the rank of a Chris-
tian dogma, and he took active steps to enforce the new orthodoxy.! However, this is not
the only religious policy Constantine is credited with in the Byzantine sources. Later Ico-
nophile writers inform us that he also denied the existence of a privileged group of dead
people who could act as intermediaries between the faithful and God. For example, in the
Second Antirrbeticus of the patriarch Nikephoros we are told that the emperor objected
to prayers addressed to Mary and the other saints, and in the treatise Against Constantine
Caballinus we read that he even refused to use the very term ‘saint’.> This evidence was
analysed in detail by Stephen Gero in his monograph on Constantine V, which appeared
in 1977.3 Gero came to the conclusion that some accusations, such as the emperor’s
alleged rejection of the term ‘God-bearer’, were without substance but that statements
about his opposition to the cult of the saints reflected historical reality.* Since then,
however, a new consensus has emerged, which regards all texts relating to this topic as
Iconophile fabrications intended to blacken the emperor’s reputation.’ The basis for
this hypothesis is two anathemas that were pronounced at the Iconoclast Council of
Hieria. These anathemas, which have survived in the Acts of the Council of Nicaea,
are directed against anyone who does not accept the traditional role of Mary and the
saints within the Christian belief system and ‘does not ask for their prayers as having
the freedom to intercede on behalf of the world according to the tradition of the
church’ (w0ig T00twv 0Ok &€outiitan mpocevyig G mappnoioy £xéviov Vnep 100 Kdopov
npecPeve Kotk T ékkAnowoticiiv tapddoowv).® For Marie-France Auzépy and more
recently, Leslie Brubaker and John Haldon, this is irrefutable proof that Constantine

1 The secondary literature on the reign of Constantine V and on his Iconoclast policies is substantial. See
L. Brubaker and J. Haldon, Byzantium in the Iconoclast Era, c. 680-850: A History (Cambridge 2010),
esp. 156-247 and the earlier monographs of A. Lombard, Etudes d’bistoire byzantine: Constantin V, Emper-
eur des Romains 740-775 (Paris 1902); and 1. Rochow, Kaiser Konstantin V. (741-775) (Frankfurt am Main
1994). On the Council of Hieria, see T. Krannich, Ch. Schubert, C. Sode, and A. von Stockhausen, Die iko-
noklastische Synode von Hiereia 754. Text, Ubersetzung und Kommentar ibres Horos (Tiibingen 2002). See
also S. Gero, Byzantine Iconoclasm during the Reign of Leo I1I with particular attention to Oriental Sources,
CSCO 346, Subs. 41 (Louvain 1973).

2 Patriarch Nicephorus, Antirrheticus 11.4, MPG 100, 330-74, esp. 341C13-D3: ti npeoPeiog adtfig dmo-
vaivetor. Cf. e.g. Adversus Constantinum Caballinum 21, MPG 95, 337C11-12: 10 éywov ék v &ylov
anofoArdpevoc,

3 S.Gero, Byzantine Iconoclasm during the Reign of Constantine V with particular attention to the Orien-
tal Sources, CSCO 384, Sub. 52 (Louvain 1977).

4 Cf. Gero, Constantine V, 143-51: ‘Chapter VI: Constantine V the radical theologian’.

5 Anotable exception is G. Dagron, ’Le christianisme byzantin du VIle au milieu du Xle siécle’, in Histoire
du christianisme, 4: Fvéques, moines et empereurs (610-1054), ed. J.-M. Mayeur, Ch. and L. Pietri,
A. Vauchez, and M. Venard (Paris 1993) 7-371, esp. 111-12.

6  The quotation is from Anathema 17, ed. J. D. Mansi, Sacrorum Conciliorum nova et amplissima collec-
ti0, 31 vols. (Florence and Venice 1758-98) 13, 348D-E, which is directed against the detractors of saints. The
content of Anathema 15, ed. Mansi, 13, 345A-B, which is directed against the detractors of Mary, ends with
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never rejected the intercession of saints because they regard it as inconceivable that the
emperor could have gone against the decisions of a council that he himself had con-
vened.” As a consequence, texts that present the emperor as an enemy of the saints are
now given short shrift in secondary literature. Indeed, in Haldon’s and Brubaker’s
recent book the topic is hardly mentioned at all.®

However, can one really dismiss a substantial corpus of primary sources and all pre-
vious scholarly analysis in such an off-hand manner? At this point it is worth remember-
ing that the argument put forward by Auzépy, Brubaker and Haldon is by no means new.
It was first formulated in 1878 by Constantine Paparrigopoulo.” However, this does not
mean that it found universal acceptance. In 1902 Alfred Lombard proposed an alterna-
tive interpretation. He pointed out that the anathema outlawing the veneration of images
of the saints is inserted between the two anathemas against the detractors of Mary and of
the other saints.’® This, he suggested, showed that the Iconoclast bishops wished to
detach the issue of icon worship from more radical views, which were already in existence
at the time: otherwise it would be difficult to explain why they should have felt the need to
defend a long-established practice like the cult of saints.!!

Lombard conceded that in 754 Constantine V himself could not have held such
views because otherwise he would not have permitted the bishops to legislate against
them. However, he then argued that in the following years the emperor changed his
mind. In order to make his case he drew attention to a brief pronouncement that in
the Acts of the Council of Nicaea follows the reading of the anathema against detractors
of the saints. This pronouncement concedes that the Council of Hieria had affirmed the
orthodox position but then claims that the Iconoclasts had later followed the path of
earlier heretics. Just as the Arians had not been content with their original claim that

Continued

an almost identical statement. See Krannich, Schubert, Sode and von Stockhausen, Die ikonoklastische
* Synode, 64.

7 See M. F. Auzépy, L’Hagiographie et I'Iconoclasme byzantin. Le cas de la Vie d’Etienne le Jeune,

Birmingham Byzantine and Ottoman Monographs 5 (Aldershot 1999), 250-51; and Brubaker and

Haldon, Byzantium in the Iconoclast Era, 39, and 238, note 342. See also Rochow, Kaiser Konstantin,

70~72, who argues that Constantine showed devotion to Mary in his Peuseis where he referred to her as God-

bearer and could therefore not have been opposed to her cult later in his life; and P. Magdalino, ‘L’église de

Phare et les reliques de la passion & Constantinople (Vlle/VIIle-Xllle siécles),” in Byzance et les reliques du

Cbrist, ed. ]. Durand and B. Flusin, Centre de Recherche d’Histoire et Civilisation de Byzance, Monographies

17 (Paris 2004), 15-30, esp. 21, who argues that the council would not have met in the Blachernai church if

the emperor had rejected the cult of Mary.

8  Brubaker and Haldon, Byzantium in the Iconoclast Era, 39.

9  C. Paparrigopoulo, Histoire de la Civilisation bellénique (Paris 1878) 214: ‘Ces textes (sc. the anathemas

of the Council of Hieria) prouvent d’une maniére irréfragable que Théophane altére la verité quand il blime

les empereurs d’avoir défendu aux fidéles d’invoquer ’intercession de Marie et des saints’.

10 Anathema 16, ed. Mansi, 13, 345C-D. Cf. Krannich, Schubert, Sode and von Stockhausen, Die ikonok-

lastische Synode, 64.

11 See Lombard, Etudes d’bistoire byzantine, 116.
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the Word was a creature, but had later also asserted that the Word incarnated without a
soul, so they had not been able to stop at the rejection of depictions of saints but had
eventually turned against the saints themselves.'? In this context we find the following
comment:

‘Ofev kol petd v £kdooty adtdv oy, kKol Ty 1dv npecPeidv ednpdodextov @
0e® mpocaywynv AreBdAovto, ASUDooVTES TOUTNY £K T0T8E aDTdY 10T CUYYPAUNOTOS
«od tobto fooot mévreg. '

Therefore also after this publication of theirs, they also rejected the well-received
offering up of intercessions to God, having wiped it out from this writing of
theirs; and this everybody knows.

For Lombard the meaning of this comment was clear. In the years after 754 the emperor
had come to the conclusion that the doctrine formulated at the Council of Hieria was not
sufficiently orthodox and therefore needed to be revised in order to reflect his new, more
radical position.'* By contrast, the present scholarly consensus regards it as a fabrication.
Indeed, it is not without problems since according to ecclesiastical law the decisions of a
council could only be abrogated by another council. However, it is not at all certain
whether Constantine V felt bound to this law.'®> Moreover, it is difficult to see how the
organisers of the Council of Nicaea could have invented such a story when many of
the participants would already have been in office during the reign of Constantine and
thus would have had first-hand knowledge of his religious policies. In any case it was
clearly not their intention to slander the emperor since they attributed the revision to uni-
dentified ‘champions’ (mpofotopec) of the Iconoclast heresy.'® As Lombard pointed out,
they most likely chose this vague term because they did not wish to openly attack the
grandfather of the ruling emperor.!”

The discussion so far has shown that Lombard’s interpretation of the Acts of Nicaea
is not only coherent but can also withstand criticism. Indeed, it can be further corrobo-
rated through analysis of another Iconophile text, the Chronographia of Theophanes
Confessor, which dates to the early ninth century. There we find the following entry
for the year 765/6:

‘0 8¢ Xprotovdv Pacilevov dedtolg 8eob kpipacty iomg, i 10b Topani 6 paviddng
Axadp, moAAd yxeipovo thg v ApdBov poavieg toig vmo v Boociieiav otod

12 Mansi, 13, 348A.

13  Mansi, 13, 349A.

14 See Lombard, Etudes d’ histoire byzantine, 121, 116, and Gero, Constantine V, 147.

15 Here one could point to the parallel case of the Acts of the Council in Trullo. As is well known one canon
legitimised the use of religious art and thus directly contradicted Iconoclast doctrine. There is no sign that the
entire text was suppressed during the Iconoclast period. However, the Iconoclast emperors may well have
excised the canon about images from the Acts.

16 See Mansi, 13, 349A.

17 This is accepted by Gero, Constantine V, 147, note 18.
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0pB08OEOIS EmokomoLg Kol ovaroig kol Aaikois, dpyovol 1€ kol apyonévols Enedeit-
o7o, movTood uev i npecfeiog g dylog TopbEvoy kol BeotdKov Kol TAVTOV TV
oyiov £yyplupwg (g dvepeleis kai dypdeoug (de Boor: dypbews) droxnpittav, St
®v fuiv Tyéder ndoco, Pondeio.t®

But he who ruled over the Christians, perhaps by God’s ineffable judgement, as was
the case with the mad Ahab who ruled over Israel, displayed a madness much worse
than that of the Arabs to the orthodox bishops and monks and laymen, governors
and subjects, under his rule. Everywhere he rejected in writing as being unprofitable
and unscriptural the intercessions of the holy Virgin, the Mother of God, and of all
the saints, thanks to which all manner of help wells forth for us.'’

In this passage Theophanes informs us that in the last decade of his reign Constantine
began to agitate publicly against the cult of the saints. Like everything else, this evidence
has also been dismissed out of hand.?° However, it, too, merits a closer look. When one
accepts that the text should read &ypépovg instead of the meaningless dypdgng one
realises that Theophanes attributes to the emperor a specific strategy, namely the claim
that a practice was invalid if it was not mentioned in the Bible. Accordingly Constantine
would have argued that there were no Scriptural proof texts for the intercession of the
saints and that it must therefore be rejected. As is well known, the Iconoclasts employed
the same strategy in their polemic against religious images and thus forced their
opponents to rethink traditional notions of what constitutes an authoritative text.*! If
the passage under discussion had no basis in reality it is difficult to see why Theophanes
would attribute such a potentially troublesome argument to the emperor.

Another significant feature of the passage is Theophanes’ statement that the emperor
made his views known to the orthodox bishops under his rule. Coming from the mouth
of an Iconophile author this statement is decidedly odd because in the 760s the Byzantine
episcopate was staunchly Iconoclast. The most straightforward explanation would be
‘that it was adapted from the title of Constantine’s missive, which would have originally
been addressed ‘to the orthodox bishops and monks and laymen, governors and subjects,

under my rule’.??

18 Theophanis chronographia, ed. C. de Boor, 2 vols. (Leipzig, 1883-85; repr. Hildesheim, 1963) 1, 439.
15-22.

19 The translation is a modified version of C. Mango, R. Scott, and G. Greatrex, The Chronicle of Theo-
phanes Confessor. Byzantine and Near Eastern History AD 284-813, Translated with Introduction and
Commentary (Oxford 1997) 607.

20 See Brubaker and Haldon, Byzantium in the Iconoclast Era, 39, note 135.

21 See e.g. John of Damascus, Oratio de Imaginibus 11.16, ed. B. Kotter, Die Schriften des Johannes von
Damaskos, 5 vols., Patristische Texte und Studien, 7, 12, 17, 22, 29 (Berlin 1969-1988) 3, 111.1-6, and
114.81-90; and Patriarch Nicephorus, Antirrbeticus 1.7, MPG 100, 385B13-D4. See the discussion in
M.-F. Auzépy, ’La tradition comme arme du pouvoir’, in L’autorité du passé dans les sociétés médiévales,
ed. J.-M. Sansterre (Rome 2004) 79-92, esp. 88.

22 See e.g. the letter of Pope Liberius reproduced in Socrates, Church History 4.12, ed. G. Ch. Hansen,
Sokrates, Kirchengeschichte, GCS. Neue Folge 1 (Berlin 1995) 241.6-7: niict 1015 &v 1fi dvartorf] 6pBod6&oig
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These two arguments strengthen Lombard’s case that in the years after 754 Con-
stantine changed his mind. Indeed, the emperor’s decision to publicise his ideas in
writing would have been entirely in keeping with his self-image as a promoter of ortho-
doxy. After all, he had taken a similar step only a few years earlier when he presented a
series of arguments against religious images in his Peuseis.*® Since publication of the
Peuseis preceded the Council of Hieria one could even argue that Constantine was plan-
ning to convene another synod, which would ratify his changed views.

The last piece of evidence I would like to discuss is the confessions of faith that were
presented by a group of Iconoclast bishops at the Council of Nicaea. >* The first text was
read out by Theodosios of Amorium:*®

Tf &yig kol oikovpevikii cuvddy Oeoddoilog 0 Erdyrotog XpioTiovdg OpoAoy®d xai
ovuvtifepon kol déyouon kol dondlopor Kol TPOoKLVD TPMTOTUTWG TV GYpovToV
gixdévo 100 xupiov fudv ‘Incod Xpictob 108 dAndvod Oeod Mudv kol v dylav
eikéva tiig domdpug adtoOv TeEK0VoNS TiG Ayiog Beotdkov kal Thv Bonbelov kal thv
okémnv adtiig Kal T0G TpecPeiog avTiig £kdotng MUEPOS Kol VUKTOG EmtkohoDon Mg
opoptordg ig Pondeidy pov, g toppnoiov £xovong npog Tov €€ avtiig 1eyBEvta
Xplotov 10v Oedv Hudv.

I, the most humble Theodosios, confess and agree to and accept and embrace and
venerate first of all the unsullied image of our lord Jesus Christ, the true God, and
the holy icon of she who bore him without seed, the holy God-bearer. And I call
on her help and protection and her intercessions every day and night as a sinner
so that she may help me, since she has freedom of speech before Christ our God
who was born out of her.

The text begins with an endorsement of the worship of icons of Christ and Mary, which is
what one expects to hear at a council devoted to the veneration of images. However, in
the case of Mary this primary statement is then followed by a detailed endorsement of the
efficacy of her intercessions. Since there is no mention of icons in this second sentence,
there is no reason to assume that the intercessory prayers mentioned here are to be ident-
ified exclusively as prayers directed at icons. Thus it appears that intercession is treated as
a second independent topic. Significantly we find the same pattern in the subsequent
paragraph, which deals with the other saints. Moreover, in the short florilegium that
concludes the text only one quotation affirms the cult of images whereas the two
others deal with the issue of intercession.?®

Continued

émoxonols APéprog énickomos. See also Constantine of Tios, Invention of Eupbhemia (BHG 621),
ed. F. Halkin, Euphemie de Chalcédoine. Legendes byzantines. Subsidia Hagiographica, 41 (Brussels 1965)
81-106, esp. 105-106: dvoki e kol dpymowéaotv, iepedot e kol povélovoty, Gpxovot kol dpyouévols.

23 Sec Brubaker and Haldon, Byzantium in the Iconoclast Era, 180-83.

24  See Gero, Constantine V, 59-60.

25 Mansi 12, 1014A-1015B.

26 Mansi 12, 1015BC. This is followed by a passage about relics.
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A similar emphasis on intercession is found in the confession of faith that was read
out by Basil of Ancyra and Theodore of Myra:*’

Moteve toivuy kol OporoY® €ig ... tprida dpooveov kol OpéBpovov. ... ‘Oporoyd kol
TAVTaL T THG oikovopiog 10D £vog i dryilog tpuddog, kupiov 8€ kai Bgod Nudv Incod
Xprotod ... €&ontovpuevog kol TG TpeoPeiog tiig dypdvtov deonoivng Hudv Beotdkov
Tiig aylog TV Te Gylov kol €movpaviov Suvapenv, Kol andviov t@dv &yiov. ...
Tog oentog elkovog Tiig Te oixovoping 10 kupiov fudv ‘Incod Xpiotob, xabo Evepw-
Tog yéyove S tiv fuetépav campiav, xai 1fig dypdviov deomoivng Hudv Tiic ayiog
Be0toK0V, TRV 1€ B0e1ddV dyyEAmy, Kol TV dYimV ATOcTOAMY, TPOETTAV, LOPTUP®Y
Te Kod mévtmv 1y dyinv dondlopat kol nepurrdocopar.?®

I believe in and confess ... a triad of same substance and same rank. ... I also confess
all things that pertain (1a) to the dispensation of the one of the holy Trinity, our Lord
and God Jesus Christ, asking also for the intercessions (2a) of our undefiled Lady,
the holy God-bearer, and (3a) the holy and heavenly powers and (4a) all the
saints. ... I accept and embrace the venerable images (1b) of the dispensation of
our Lord Jesus Christ, as he became man for our salvation and (2b) of our undefiled
Lady, the holy God-bearer, and (3b) of the God-like angels and (4b) of the holy
apostles, prophets, martyrs and all the saints.

In this text the intercession of the saints is mentioned immediately after the Trinity and
the incarnation, and before the specific issue of icon worship is broached.?® This confirms
the impression that intercession is an independent topic. Moreover, the document was
clearly crafted with great care: the statements about the incarnated Christ (1), his
mother Mary (2), the angels (3) and the saints (4) form a sequence that is reproduced
almost verbatim in the section about the icons. This arrangement presents belief in the
traditional heavenly hierarchy with Christ as the primary mediator and his mother, the
angels and the saints as secondary mediators as the necessary precondition for the cult
of images and at the same time treats the fact that these figures can be approached
through their depictions as merely one aspect of this general belief.

That the theme of intercession figures prominently in both texts has already been
highlighted by Marie-France Auzépy. However, Auzépy came to the conclusion that
this merely tells us something about how the Iconophiles conceptualised their own pos-
ition.>® I would argue instead that the emphasis on intercession reflects the suspicions of
the organisers of the Council of Nicaea that the Iconoclast bishops were holding aberrant
views about the saints. Indeed, the link between icon worship and intercession has a

27 Cf. Gero, Constantine V, 59-60.

28 Mansi, 12, 1010A-C.

29 For a similar arrangement see Adversus Constantinum Caballinum 2, 312A6-313B10.

30 M.-E. Auzépy, 'L'iconodoulie: défense de I'image ou de la dévotion a I'image’, in Nicée 11, 787~1987.
Douze siecles d’image religieuses, ed. F. Boespflug and N. Lossky (Paris 1987) 157-65, esp. 158-59.
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parallel in the Acts of the Council of Hieria. As we have seen there, too, a statement about
religious imagery is complemented with an affirmation of the cult of saints.

At this point it becomes possible to construct a new narrative. In 754 Constantine V
convened the Council of Hieria in order to elevate Iconoclasm to the rank of an official
dogma of the church. However, already at this time there existed a group of radical Ico-
noclasts who were not content with rejecting the depictions of saints but went so far as to
deny the saints their role as intermediaries between the faithful and God. The council
responded to this situation by making a careful distinction between the two issues and
by anathematising all those who questioned the validity of intercession. Whether Con-
stantine V himself favoured such a radical position already at this date is, of course,
impossible to ascertain. However, one should not simply assume that the views of the
bishops and those of the emperor tallied in all points. It is possible that a consensus
was reached only after fierce negotiations and that the emperor did not always get his
way. In any case, ten years later Constantine had come to the conclusion that the
decisions taken at the Council of Hieria were not sufficiently orthodox. He seems to
have tinkered with the Acts of the council by removing all references to the intercession
of saints. Moreover, he sent out official letters to ecclesiastics and laypeople in which he
openly attacked the custom of directing prayers to the saints. It is likely that by this time -
many bishoprics had been given to people who shared Constantine’s radical opinion. The
emperor may even have planned another council but if this was the case these plans
would have been cut short by his untimely death in 775.

Constantine’s son Leo IV seems to have decided right from the start not to continue
his father’s radical policies. Indeed, Theophanes reports that at the beginning of his reign
the new emperor ‘appeared to be pious ... and a friend of the holy God-bearer’ (xod
gdoLev evoepic elvau ... kol eidog Tig dyiog B0tdKov).3! This may explain why these pol-
icies were not discussed in any detail at the Council of Nicaea. Since they had already
been discarded ten years earlier, the organisers of the council would have seen no
reason to address them at length, especially if this meant to heap further opprobrium
on the grandfather of the ruling monarch. However, this does not necessarily mean
that opposition to the cult of the saints had disappeared entirely by this time, for there
is evidence that Constantine’s views found adherents even after the bishops had
yielded to official pressure. The author of the ninth-century Life of Joannicius, for
example, calls a relative of the saint a follower of Constantine ‘because the wretch did
not at all accept the intercessions of the saints’ (008¢ y&p 10 mpesPeiog v dyiwv €ig
&mav & mowa®A0g £8¢xE10).%2

So far the case for a debate about the intercessory activity of the saints has been made
through analysis of Iconophile texts from the late eighth and early ninth centuries.

31 Theophanes, Chronographia, ed. de Boor, 1,449.13-14.
32 Peter, Life of Joannicius, 35, ed. J. van den Gheyn, Acta Sanctorum Novembris 11.1 (Brussels 1894)
384-435, esp. 403F-404A.
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However, this evidence may not be sufficient to persuade those who deny the existence of
such a debate. In their writings they claim that opposition to the cult of saints would have
been inconceivable because it would have meant a radical break with a tradition that
stretched back to the early church.®? In order to test the validity of this argument we
need to take a closer look at the religious literature of the previous centuries. Comparison
with earlier texts is made difficult by the fact that Iconophile authors did not usually
“trouble themselves with discussing the arguments that the Iconoclasts put forward in
defence of their views. However there are a few exceptions, such as the following
passage from the Refutation of the Synod of 815 by the patriarch Nikephoros:

Tag mpecPevtucag adtdv mpog Beov evietéeis é€ovBevidy naportf] Koi 100G aitoiviog
BdeA T Kou dmeAoVVEL; GG 0V {Howv 008 deopsvorg Erkovpeiv ioybovoy Tpoc-
£pYOuEVOVS GAMY of ye (dow &v Bed yéypomton k8v £80kav &v O@BooTg TV
&ppovov ebvévor. >t

You reject and set at naught their intercessory entreaties with God and abominate
those who request them, and chase them away as people who approach those
who are not living nor have the strength to help those who ask for help. But these
live in God, it is written, even if in the eyes of the imprudent they seem to be dead
(cf. Wisdom 3:1-3).3°

Here Nikephoros claims that Constantine V regarded prayers to the saints as futile
because the saints are not alive and therefore cannot act. This could be dismissed as
more Iconophile slander were it not for the fact that such a view has a clear precedent.
As Jean Gouillard pointed out long ago there is a striking parallel in the treatise About
the State of the Souls after Death by the Constantinopolitan priest Eustratios, which
was written in the late sixth century.?® According to his own words Eustratios was con-
fronted with a group of people who attacked the cult of saints:

Tweg 1dv nepi Adyoug £6Y0A0KOTOV Kot PLA0GOPETV £0eLovTa Tepl Tdv avBpanivav
yuydv, ol kal Tiv Tepl autdv dugiefrimoty mototuevor, Sticyupilovion Aéyovieg ot

33 See Brubaker and Haldon, Byzantium in the Iconoclast Era, 32-38. On the cult of saints in Late Anti-
quity see e.g. Y. Duval, ‘Les saints protecteurs ici-bas et dans I’au-dela. L’intercession dans I’ Antiquité chré-
tienne’, in L’intercession du Moyen Age a I' époque moderne. Autour d’ une pratique sociale, ed. J.-M. Moeglin
(Geneva 2004) 17-39.

34 Nikephoros of Constantinople, Refutation of the Synod of 815, 119, ed. J. M. Feathertone, Patriarchae
Constantinoplitani Refutatio et Eversio Definitionis Synodalis anni 815 (Corpus Christianorum. Series
Graeca 33) (Louvain 1997) 210.23-28.

35 Nikephoros of Constantinople, Refutation of the Synod of 815, 119, ed. Featherstone, 210. 23-26.
36 ]. Gouillard, *Léthargie des 4mes et culte des saints: un plaidoyer inédit de Jean diacre et maistdr’, TM 8
(1981) 182, note 53: *Curieusement, le patriarche Nicéphore, dans son ‘Elenchos’ inédit (Parisinus gr. 1250,
fol. 272v-273v) semblerait faire des iconoclastes des partisans de I'inertie posthume des saints.” On Eustratios
and his work, see N. Constas, *An apology for the cult of saints in late antiquity. Eustratios presbyter of Con-
stantinople “On the state of the souls after death” (CPG 7522), Journal of Early Christian Studies 10 (2002)
267-85.
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peto Ty 1od Blov 1odde peTdoTocty Kol TV TdV Yyux@v dnd tdv coudtonv dvoydpnoty,
AvevépynTol pévovot kol ool ol woyod, eite &yion, eite dhog Tog Yrdpyovoty.>’

Some of those who devote themselves to academic inquiry and want to make a study
about human souls, who also create a debate about it, claim that after the departure
from this life and the withdrawal of the souls from the bodies, the souls themselves,
too, remain inactive, be they saintly or somehow otherwise.

This statement explicitly excludes the posthumous activity of saints. Indeed, Eustratios’
adversaries had developed a complex argument to explain away the apparitions of
saints in dreams and visions, which might be taken as proof of such activity. They
claimed that it was not the saints themselves that appeared to the faithful in dreams
and visions, but rather anonymous divine powers that took on their appearance.®®

It is evident that such an understanding of the afterlife also rules out the possibility of
intercession. Indeed, this nexus was clearly seen by Eustratios, who described it several
times in his text. Here one example may suffice:

‘0 Be0g Aéyel Silx 16V TpoEMIdY" YIEpoomd Tiig TOAEWS ToTNG S’ &ue Kol S Acwid
OV 300A0v pov. Opic 6t ducwmoluevog md TV dovhav avtod 6 Bed¢ Tapdyet
Sucaioy dmetMv Kvoupuévny xod’ fudv; Apo odv ol &ylol tpecBevovieg Evepyodoty
fi ok €vepyodowv, kpivare Vueis mpeoPeic 0Uk £0TL KOYWWUEVOV VEKPRV, CAAL
{dviov kol deeotdtwv kai evepyodviov.>’

God says through the prophets: ‘I will defend this city for my sake and for the sake of
my servant David.” Do you see that when entreated by his servants God averts a just
threat that is directed against us? Are then the saints when they intercede active or
not active, according to your judgement? Intercession is not an activity of the sleep-
ing dead but an activity of those who are alive and existing and active.

Here we have a conceptual framework that in all respects corresponds to the description
of Constantine’s position by the patriarch Nikephoros: because the souls of the saints are
inactive they cannot intercede for the living. Moreover, one of Eustratios’ counterargu-
ments is based on Wisdom 3:1-3, the same proof text that Nikephoros would employ
two centuries later.*® Of course, this does not yet prove that Constantine V and his Ico-
nophile opponents were influenced by, or even aware of the earlier debate. In order to
make the case that such a link did indeed exist I will first demonstrate that other

37 Eustratios, De statu animarum, ed. P. van Deun, Eustratii Presbyteri Constantinopolitani De statu ani-
marum post mortem (CPG 7522). Corpus Christianorum. Series Graeca 60 (Turnhout 2006) esp. 5.50-55.
38 Eustratios, De statu animarum, ed. van Deun, 5.55-60.

39 Eustratios, De statu animarum, ed. van Deun, 16.340-347. See also 27.633-635. On the role of saints as
intercessors, see 65.1568-70.

40 Significantly, Eustratios quotes Wisdom 3:1-3 several times in his text. See Eustratios, De statu anima-
rum, ed. van Deun, 48.1160-1164, 87.2100. This shows that he relied on the same Scriptural proof texts as
the patriarch Nikephoros.
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authors from the late sixth century shared the views of Eustratios’ adversaries, and then
show that the debate continued in the seventh, eighth and ninth centuries.

Thanks to the groundbreaking work of Matthew Dal Santo we now know that in the
last decades of Late Antiquity the afterlife had become a contentious issue, not only in
Constantinople but also in Rome, where Gregory the Great devoted a book of his
Dialogues to the topic.*! However, the parallels between Eustratios and Gregory are
not quite as close as Dal Santo would have it, since Gregory does not mention the
notion of a sleep of the soul and its two corollaries, the inability of saints to appear to
the faithful and to intercede for them. In any case it cannot be ruled out that both
authors misrepresent the views of their opponents. Indeed, it is almost impossible to
get a sense of the arguments used by Eustratios’ adversaries, because Eustratios contents
himself with piling up quotations from Scripture and from Patristic and hagiographical
literature that support his own point of view.

Fortunately, this impasse can be overcome through study of a further text, a Nestor-
ian treatise dating to the late sixth or early seventh century, which is preserved in the refu-
tation of Leontius of Jerusalem.*? The anonymous author of this text frequently draws
parallels between the incarnated Christ and the human compound, and as a consequence
gives us an insight into his anthropological views. One of his arguments contains the fol-
lowing statement:

Med mv EEodov Tijg yuyfig €x 10T cmuatog kol N Yoyt Ipog EvEpYELoV obToXiviytov
&duvértag Exet dx &v tmve Babutdte kol unde vty Emotopévn Sidyovoa.

After the departure of the soul from the body the soul, too, is incapable of a self-
moved operation, remaining as if in a very deep sleep without even knowledge of
itself.

The author then explains that the faculties of the soul are dependent on the senses of the
body and will therefore only become functional again when soul and body are reunited at
~ the resurrection. The souls of the saints are not explicitly mentioned in the context but
there can be no doubt that the statement applies to them as well. This can be concluded
from the argument with which the author supports his contention. According to him the
souls would have already reached ’the state of complete perfection’ (0 navtédewv) if they
were to become functional right after death. This, however, is impossible because it
would contradict Hebrews 11:39-40: ‘they have not carried off the promise, since God
has foreseen something greater for us lest they be perfected without us’ (00x éxonicovto
v énayyeriov, 1od 820D repi HudV kpeltdv T npoPreyaptvov, tvo un yopic Hudv eiel-
08®ow). The author infers from this verse that perfection will only be attained when the
last generation of human beings is brought before Christ at the Last Judgement, and

41 M. Dal Santo, Debating the Saints’ Cult in the Age of Gregory the Great (Oxford 2012) esp. 21-148.
42 On the date of the Nestorian treatise, cf. D. Krausmiiller, 'Leontius of Jerusalem, a theologian of the 7th
century’, Journal of Theological Studies 52 (2001) 637-57, esp. 650-54.

43 Leontios of Jerusalem, Contra Nestorianos 1.51, MPG 86, 1513D1-12.
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when those who had died earlier are resurrected.** Significantly Hebrews 11:39-40 is not
concerned with ordinary people, but with the great figures of the Old Testament — many
of whom were accorded saintly status in Late Antiquity. This suggests strongly that the
author held the same to be true for the saints of the Christian era.

Indeed, a case can be made that Eustratios’ adversaries employed the same argument
in order to deny the posthumous activity of martyrs:

A kol 10 €k 10D Buolacmpion Tig Wuyds 1OV Ecpayudvoy Bodv kol Adyewv: ag
n0te 6 &y106 Kol GANBIVOg deomdTg 0¥ Kpivelg kai xdikeis 10 oduo NUGY, Evapyide
TopioTnow Ty avTdv Evépyelov enBupodol yap teletng Toig adtdv droxopicactot
otepdvous. Kol 10 pev tedeing myv £xdixnow i 100g picBoug anorafeiv, olmm téng
UREGYETO" EINEV YA, dvamaioace uikpov ypovov, Euc 61ov kai ol chvéovAot fyovy
adedgol avtdv mAnpdowoty, KoBmg kal 6 arndctorog £8idatev eindv: Tod g0 mepi
nudv xkpeirrov r mpoPreyouévov, iva un ywpic qudv teAstoboboty. OO Léviol dnpik-
T0Vg fi Gvevepyntous avtolg elacev: o yop SoBfivon avtois 6ToAdg Aevkdi, deikvoot
Y peEpLKdg U’ adtdv ywvopévny évépyeway.t

But the fact that the souls of those who had been slaughtered cried from the altar and
said: ‘until when, holy and true Lord, do you not judge and avenge our blood’,
shows clearly their activity, for they desire to carry off their crowns in a perfect
manner. And for the time being he did not promise that they receive the revenge
or the rewards perfectly, for he said ‘rest a little while, until their fellow-servants,
that is, brothers are fulfilled’, as the apostle also teaches when he says: ‘since God
has foreseen something greater for us, lest they be perfected without us.” Yet he
did not leave them inactive and without operation because the fact that white gar-
ments were given to them indicates the activity that was partially performed by
them.

This argument only makes sense if Eustratios’ adversaries interpreted Hebrews 11:39-40
in the same manner as the author of the Nestorian treatise. They would then have claimed
that the perfect state in which the souls again become functional could only be attained at
the resurrection. Eustratios responded to this argument by highlighting the similarity of
the verse in Hebrews with Revelation 6:9-11: ‘it was given to each of them a white
garment, and it was said to them to rest yet a little while until also are fulfilled their
fellow-servants and their brothers who will be killed just like them’ (¢866n odroic
£KA0T® OTOAT AEVKN, Kol £ppEln ool tva avamoicovion 1 xpdvoy wkpdv, Eng TAnp-
wBdHoV Kol ol oUVSOVAOL OTdV Kol ol adekpol ovTtdv ol périovieg droktévvecbon Gg
kol avroi). Since in the latter case Christ tells the martyrs not only to wait for their
fellows but also gives them white garments as a temporary comfort, Eustratios could

44  For a detailed discussion see D. Krausmiiller, ‘Conflicting anthropologies in the Christological discourse
at the end of Late Antiquity: the case of Leontius of Jerusalem’s Nestorian adversary’, Journal of Theological
Studies 56 (2005) 413-47, esp. 429-34.

45 Eustratios, De statu animarum, ed. van Deun, 29-30.640-652.
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claim that Revelation qualified the meaning of Hebrews. While it was true that the saints
would only become perfect at the Last Judgement, they would already receive a partial
recompense at the moment of their death and would therefore be operational.

Significantly, this is not the only parallel between the two texts. Further comparison
shows that the topic of saintly apparitions, which looms so large in Eustratios’ treatise,
also played a role in the controversy between the Nestorian author and his Chalcedonian
adversary, Leontios of Jerusalem.*® This affinity may come as a surprise because Eustra-
tios’ adversaries were undoubtedly good Chalcedonians: if their orthodoxy had been
questionable Eustratios would not have failed to draw attention to this fact. However,
at this point we need to remember that the Late Antique discourse about the afterlife
was conducted quite independently from the Christological controversy and that propo-
nents of a sleep of the soul could be found in all sects.*” Indeed, the debate even crossed
linguistic borders. This can be seen from the writings of the Nestorian theologian Babai,
which were without exception composed in Syriac.

Babai was a tireless propagator of the theory of a sleep of the soul, which he
expounded in both his theological and his spiritual works.*® In his Christological treatise
About the Union he states:

Et anima, mortuo corpore, sine operatione manet, etsi vitalitas eius et rationalitas
eius et cognitio apud eam tanquam in somno servantur.”

The soul, too, remains without activity after the death of the body, even if its life and
reasoning and cognitive faculties are preserved in it as if in sleep.

Significantly Babai, too, makes no difference between the souls of ordinary human beings
and the souls of saints. Indeed he is not even prepared to make an exception for Christ:

Cum Dominus noster animam suam tradidisset et divinitas eius esset cum corpore in
sepulcro et etiam cum anima in paradise, corpus mansit absque vita et sensu, et
anima absque cogitatione et operatione.>®

46 Leontios of Jerusalem, Contra Nestorianos 1.33, MPG 86, 1497B7-C2.

47  See Krausmiiller,”Conflicting anthropologies’, 447-49, and ‘The flesh cannot see the word: “Nestorianising”
Chalcedonians in the seventh to ninth centuries AD’, Vigiliae Christianae 67 (2013} 185-208.

48 Among Syriac-speaking Christians, the notion of a sleep of the soul was already well known in the fourth
century. See J. Martikainen, *Die Lehre vom Seelenschlaf in der syrischen Theologie von Afrahat dem Per-
sischen Weisen bis zu dem Patriarchen Timotheos I’ in Theologia et Cultura: Studia in honorem
G. Nygren {Abo 1986) 121-29. Discussion of this evidence is beyond the scope of this article.

49 Babai the Great, Liber de Unione 3, trans. A. Vaschalde, Babai Magni Liber de unione. CSCO, 80, Scrip-
tores Syri, 35 (Paris 1915) 77.3-5. On Babai, see G. ]J. Reinink, ‘Babai the Great’s Life of George and the
propagation of doctrine in the Late Sasanian Empire’, in Portraits of Spiritual Authority. Religious Power
in Early Christianity, Byzantium and the Christian Orient, ed. J. W. Drijvers and J. W. Watt (Leiden and
Boston 1999) 171-93.

50 Babai, Tractatus adversus eos qui dicunt: Quemadmodum anima et corpus sunt una hypostasis, ita Deus
Verbum et homo sunt una bypostasis, trans. Vaschalde, 236.21-24.
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When our Lord had relinquished his soul and his divinity was with the body in the
grave and also with the soul in Paradise, his body remained without life and sense
perception and his soul without thought and operation.

That we are in the presence of the same debate again becomes obvious when we analyse
individual arguments. In his treatise Eustratios states that fire is ever-moving as long as it
is seen in matter, and then concludes that the soul is even more ever-moving because
unlike fire it is incorporeal.! It is evident that this analogy does little to support his
case because fire ceases to move once the fuel is consumed. The explanation for this
oddity is found in Babai’s Commentary on Evagrius where it is argued that just as fire
does not burn without matter so the soul cannot function without the body.>? This
leaves no doubt that Eustratios’ adversaries had employed the same argument as
Babai, and that Eustratios’ version is a clumsy attempt to make it serve his own purposes.

Thus we can conclude that in the second half of the sixth century, authors belonging
to different religious and linguistic groups rejected the posthumous activity of all souls,
including the souls of the saints, and that they made use of the same arguments in
order to support their views. This shows clearly that Eustratios’ adversaries were not iso-
lated figures, they participated in a broad discourse.

Unlike Eustratios’ treatise, the surviving texts by the anonymous Nestorian author
and by Babai the Great do not broach the topic of intercession. However, this does
not mean that the topic played no role in the Nestorian debate, since it surfaces in a
text from the seventh century — the Commentary on the Book of Abba Isaias by the
monk Dadiso of Qatar. From this text we can gauge the impact that Babai had on the
discourse about the afterlife. Those who considered all souls to be inactive after death
turned to his writings in order to support their arguments, and even Dadiso, who held
the contrary view did not dare to attack him directly, seeking instead to demonstrate
that Babai could not possibly have taught such a thing. Having quoted texts from
much earlier authors who had accepted the posthumous activity of the saints, Dadiso
claimed that these texts reflected the Patristic consensus from which Babai would not
have departed. In a second step he then focused on a few passages from Babai’s works
that seem to allow for some continuing activity of the soul.>® DadiSo was so alarmed

51 Eustratios, De statu animarum, ed. van Deun, 15.324-329: Ei yap 10 aio@ntov xoi DVAtkov nip, dnep ko
TpoOG Umnpeasiay Huiv dédotan, dewkiviitov oudérote TadeTon TG Kvlicems, &v Gow &v 1] VA Bewpeiton, Tds 7
vont kol Aoyikh wuxth Sivoton pévety diivirog fi avevépyntog, domuatds Tig 00ow kol ToAAG TAgov detkivitog
oboo 1ol avopévow Tupdc. :

52 Babai the Great, Commentary on Evagrius, trans. W. Frankenberg, Evagrius Ponticus. Abhandlungen
der koniglichen Gesellschaft zu Goéttingen. Philologisch-historische Klasse, 13.2 (Berlin 1912) 31: ‘Wie
Leuchtkraft und Wirme beim Feuer sind, aber es ohne Brandstoff nicht wirken kann, so besitzt auch die
Seele in sich Leben, Vernunft, Erkenntnis, Erinnerung, aber sie 1483t sie nicht wirksam werden’.

53 R. Draguet, Commentaire du Livre d’Abba Isaie par Dadiso Qatraya. CSCO, 327 (Louvain 1972)
200-202. See R. Beulay, L’enseignement spirituel de Jean de Dalyatha, mystique syro-oriental du Vlile
siecle, Théologie historique 83 (Paris 1990) 501-502.
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by the teachings of his adversaries that he decided to devote whole chapters to the various
contentious issues. Having discussed whether the saints have perception, whether they
glorify God and whether they enjoy his presence, he also considered the specific topic
of intercession.’* Under the heading ‘Whether the souls of the saints who are in Paradise
pray, and whether their prayers are of help to those who turn to them’, he assembled a
plethora of Patristic texts, all of which emphasise the efficacy of intercession.>® Thus he
was employing the same technique as Eustratios had used when he defended the real pres-
ence of saints in dreams and visions. The considerable effort that DadiSo expended in
order to prove his point leaves no doubt that the ability of dead saints to intercede for
the living was a real issue at the time.

In the Nestorian church the debate continued well beyond the seventh century. In the
year 790 the Nestorian patriarch Timothy convened a synod in Baghdad, which elevated
the sleep of the soul to the rank of a dogma and which took measures to eradicate the
alternative concept of an active afterlife.’® The bishop Nestorios, who had incurred
Timothy’s displeasure, for example, was forced to anathematise as heretical ‘those
who say that the souls after their departure from the body feel, know, act, praise God
or have benefits because they have none of these until they again put on their
bodies’.’” The specific issue of the saints is not raised in these documents, but from a
letter of Timothy it is evident that the patriarch himself was not prepared to make an
exception for this group. The subject matter of this letter is the proper attitude
towards relics. Timothy argues that the bodies of the saints should be honoured by the
faithful in churches as if in an earthly paradise because God has honoured their souls
by giving them the heavenly Paradise as a dwelling-place.’® However, in the same
context he makes it clear that the souls are not aware of the honour that is accorded
to them because ‘they remain there without sense perception and without knowledge
until the resurrection of the bodies’ (sine sensu et sine scientia usque ad resurrectionem
corporum ibi commorantur).’’® Timothy does not explain how the faithful should

54 DadiSo, Commentaire, trans. Draguet, 204.14-15: ‘Chapitre 6. Ot habitent les mes des justes quand
elles sortent de leur corps? et si elles sentient et glorifient, ou non?’; DadiSo, Commentaire, trans. Draguet,
205. 33-206.2: ‘Chapitre 7. Si les 4mes des justes qui sont au Paradis voient notre Seigneur dans une mani-
festation de lumiére et (si) elles glorifient Dieu pour les mystéres qui leurs sont révélés, ou non?’

55 DadiSo, Commentaire, trans. Draguet, 206.30-31: ‘Chapitre 8. Si les Ames des saints qui sont au Paradis
prient, et (si) leurs priéres assistent ceux qui recourent a eux, ou non’.

56 See O. Braun, Moses Bar Kepha und sein Buch von der Seele (Freiburg 1891) 145-46.

57 Q. Braun, ‘Zwei Synoden des Katholikos Timotheos 1.’, Oriens Christianus 2 (1902) 283-311, esp. 309:
‘Auch anathematisiere ich die ... welche sagen, dass die Seelen nach ihrem Ausgang aus dem Leibe fiihlen,
wissen, wirken, (Gott) loben oder (von Fiirbitten?) Nutzen haben. Denn nichts solches kommt ihnen zu, bis
sie ihre Leiber (wieder) anziehen’.

58 Patriarch Timothy, Epistula 36, trans. O. Braun, Timothei Patriarchae Epistulae, 1. CSCO, 75, Scriptores
Syri, 31 (Louvain 1915) 181.7-12.

59 Patriarch Timothy, Epistula 36, trans. Braun, 181.31-33.
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behave when they turned to relics for help. However, a collection of ecclesiastical laws
fills this gap: there the faithful are told to pray directly to God.®°

In the Nestorian church it is thus possible to follow the debate about the cult of saints
from the late sixth to the late eighth century. This raises the question: can a similar con-
tinuity be demonstrated for the Chalcedonian churches of Byzantium and the Levant? In
one of his letters Maximos Confessor complained that the notion of a sleep of the soul
had become so popular in monastic circles that it threatened to eclipse alternative
models.®! However, Maximos makes no explicit statements about the specific case of
the saints and their activities.* Fortunately for us, this lacuna can be filled through
study of contemporary collections of Questions and Answers. Anastasios of Sinai
devoted a whole chapter to this topic. He observed that each faculty of the soul is
related to an organ of the body and is therefore impaired when this organ is damaged,
and then presented the following argument:

Obxobv @oattng kol ymptlouévng adriic, Aéyw 81 Tiig wuyiis, £& 6hov 100 crpartog
oUKéTL SUvortad TL Evepyeiv Qv Evipyet, St 1@V Lopimy Tod stduatog, 00 AaAeiv, 00 -
vijokeoBol, oV Swukpivelv, ovk £mbupciv, o0 Aoyilecbor, o0 Bupodcbai, ov
xoBopiv.>

Therefore also when it, that is, the soul, is separated from the whole body it cannot
do anything of what it did through the parts of the body, not speak, not remember,
not discern, not desire, not think, not be angry, not see.

From this argument Anastasios draws the conclusion that the soul will be in a sleep-like
state until it is reunited with the body during the general resurrection.®* Here we are
clearly in the presence of the same conceptual framework that we have found in

60 See Braun, Moses bar Kepha, 147.

61 Maximos Confessor, Epistula 7, MPG 91, 433-440. See G. Benevich, ‘Maximus the Confessor’s
polemics against anti-Origenism. Epistulae 6 and 7 as a context for the Ambigua ad Iohannem’, Revue d’ His-
toire Ecclésiastiqgue 104 (2009) 5-15; and D. Krausmiiller, ‘Anti-Origenism and the “Sleep of the Soul” in
seventh- to ninth-century Byzantium’, in Evagrius and His Legacy, ed. R. Young and J. Kalvesmaki (forth-
coming 2013).

62 One should, however, note that another letter of Maximos, which deals with a closely related topic, ends
with the promise to put together a florilegium of Patristic teachings about the soul if the need should arise,
Epistula 6, MPG 91, 432D1-3: ¢to10t £opev Be0d yopin 1 nepikeipevov v 1dv Beiov poptipov & kel
popropidv xorapeivon odtdv vépoc. This sentence is a paraphrase of Hebrews 12:1: tocottov &xyovteg nept-
xeipevov fiuiv vépog paptopov, the verse immediately following Hebrews 11:39-40, which the champions
of a sleep of the soul considered to be Biblical proof of their own position. This suggests that Maximos
was acknowledging this fact in a roundabout way, but was planning to challenge his opponents by offering
alternative proof texts and by proposing a different interpretation of Hebrews 11:39-40, quite possibly using
the same strategy as Eustratios. For another case of such indirect acknowledgement see below, note 79.

63 Anastasius of Sinai, Quaestiones et Responsiones 19.6, ed. A. Munitiz and M. Richard, Anastasii Sinai-
tae Questiones et Responsiones. Corpus Christianorum. Series Graeca 59 (Turnhout 2006) 32.51-55.

64 Anastasios of Sinai, Quaestiones et Responsiones 19.6, ed. Munitiz and Richard, 32.53-56.
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Eustratios’ treatise, and this link is even more evident when we consider that Anastasios
quotes Hebrews 11:39-40;%° and that he claims that in dreams and visions the saints are
impersonated by angels.®® However, at this point an important qualification needs to be
made. Unlike Eustratios’ adversaries, Anastasios makes an exception for the saints. After
he has explained why the soul cannot function after death, he avers:

A Torbor pev v €iprron Tepl 1BV £v dpopTiong TEASVTOVIOV, £el ol 10 TTveduo 1o
aywv xtnodpuevor yuxoi, ®oavel cdpo kol dpyovov adtod yevaueval, 1ol dokel, om
Sux Tiig EAAduweng ovtol kol UeTd BavaTov vppaivovial, kol Oedv Adyw voepds
SoEodoyobo, kol mep dAAmv TpecsBetovoty, G ek v Tpapdv pavedvouev.®’

But this we have said about those who have died in sin, because the souls that have
acquired the Holy Spirit have become, it seems to me, so-to-speak its body and
instrument because they rejoice through its illumination even after death, praise
God intellectually through their word and intercede on behalf of others, as we
learn from the Scriptures.

From this passage it is evident that the saints are regarded as a privileged group to which
the general rule does not apply. As a consequence they enjoy God, praise him and, most
importantly, act as intercessors for the faithful. Significantly, this list corresponds exactly
to the chapter headings in Dadi$o’s treatise.

A similar, albeit somewhat briefer argument is found in another collection of Ques-
tions and Answers, attributed to Athanasios of Alexandria. There the discussion of the
sleep of the soul is followed by the comment that ‘the souls of the saints, being activated
by the Holy Spirit, praise God with the angels in the land of the living’ (ol yobv tdv cyiov
youxad, vmo ot aylov Ivedparog Evepyolueval, Uetd Gyyédov év yope Loviov Ogdv
duvodor).68

How are we to explain this data? I would argue that the two collections of Questions
and Answers present us with a modification of an originally more extreme position. This

“is suggested by the manner in which Anastasios of Sinai sets out his argument. As I have
already pointed out, the statement about the saints is inserted between a general exposé of
the sleep of the soul and a discussion about angelic impersonation. In the conceptual fra-
mework established by Eustratios’ adversaries the two themes were closely related: the
souls are comatose and can therefore not appear to the faithful. In Anastasios’ argument
this nexus is broken. There we only find the supplementary argument that the saints have
not yet been resurrected and are therefore not able to manifest themselves corporeally.®”

65 Anastasios of Sinai, Quaestiones et Responsiones 19.8, ed. Munitiz and Richard, 33.64-75.

66 Anastasios of Sinai, Quaestiones et Responsiones 21.3 ed. Munitiz and Richard, 39.21-24.

67 Anastasios of Sinai, Quaestiones et Responsiones 19.7, ed. Munitiz and Richard, 33.58-63.

68 Pseudo-Athanasios, Quaestiones ad Antiochum ducem 33, MPG 28, 617A10-12.

69 Anastasios of Sinai, Quaestiones et Responsiones 19.8, ed. Munitiz and Richard, 33.64-75. Eustratios’
adversaries had used the same argument, see Eustratios, De statu animarum, ed. van Deun, 83.2005-2021.
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Thus one can hypothesise that the comment about the saints was added by the author as a
personal opinion when he adapted an existing text.

This hypothesis can be substantiated when we consider the genesis of the two surviv-
ing collections of Questions and Answers. It has long been noticed that they are closely
related to one another.”® Indeed, the similarities are nowhere as obvious as in the section
about the soul, which both authors introduce in the following manner:

Anastasios: Ps-Athanasios:
Avyiton napd ticw avBpdnoig dg Homp puikpov 100 TToAM) yop de dAnBidS kot | repi 100T0V (sc. 10D mepl yuxdv
poBelv koi dxpids yvdvon Tt ot woxt avipdnov, Adyov) mapd avBpamotg tndpyet {fitnois te kal dupiBoria:
xod moia éoti, kol nO0EV cuvietaro, kai note, ki Afyw &4, T aht0 LpTiud £eTiv | wor w0l GvBpdmov kel
néc &v 1H odpaT évep'ya;, kod 10D petd 1oV xoplopov  olev attn cvvictaton év 10 couatt, Kol KOTE Kai £iHS Tod
0 COPATOG TOPEVETAL. ocopazog yopilera, xoi i péxp g dvactdceng
Sompdrteron.”
There is a thirst among all human beings as if it were There is certainly also about this topic (sc. the debate about
for a little water to know and to learn exactly what the the soul) much searching and doubt among human beings,
soul of a human being is and what qualities it has, and I mean, what thing the soul of a human being is and from
from where it is constituted, and when and how it where it is constituted in the body, and when and how it is -
operates in the body, and where it goes after the separated from the body and what it does until the
separation from the body. resurrection.

The two sentences not only have the same content but also share a number of expressions.
In a recent article 1 have argued that Anastasios and Pseudo-Athanasios drew on a
common source, a now lost treatise that sought to address all questions related to the
soul in a systematic fashion.”* In order to make my case I focused on another topic dis-
cussed in both extant collections, the inability of the resurrected to recognise one another.
Through comparison with other texts I could show that the author of the common source
allowed for no exception to this rule and that Anastasios and Pseudo-Athanasios then
modified this argument by claiming that the saved would know each other. This parallel
greatly strengthens the case that the insistence on the continuing activity of the souls of
saints and their ability to intercede was also a later modification. The original text
most likely dated to the late sixth or early seventh century. It closely resembled the lost
treatise of Eustratios’ adversaries and may even have been identical.

There can be little doubt that there was once a lively debate between authors who
held diverging opinions. A Nestorian collection of Questions and Answers, which is
attributed to Isaac the Great, affords us a glimpse at the dynamics of the discourse.
The anonymous author of this text denies posthumous activity to all souls and contends
that visions are the work of impersonators. However, he is then told by his interlocutor
that according to some people the souls of the righteous praise God after the separation

70 See ]J. Haldon, ‘The works of Anastasius of Sinai: a key source for the history of seventh-century East
Mediterranean society and belief’, in The Byzantine and Early Islamic Near East, Volume 1: Problems in
the Literary Source Material, ed. A. Cameron and L. Conrad (Princeton 1992) 10747, esp. 118-25.

71 Anastasios, Quaestiones et Responsiones 19.1, ed. Munitiz and Richard, 29-30.1-5.

72 Ps-Athanasios, Quaestiones ad Antiochum ducem 15, 605SD6-608AS.

73  D. Krausmiiller, ““At the resurrection we will not recognise one another”: radical devaluation of social
relations in the lost model of Anastasius’ and Pseudo-Athanasius’ Questions and Answers’, B 83 {2013)
207-27. '
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from the body. The author replies that if that were the case the souls of the sinners would
also ask God for forgiveness, which is irreconcilable with the Christian faith and can
therefore not be true.”* Here we see not only that some Nestorian authors modified
the original framework in the same way as Anastasios and Pseudo-Athanasios but also
that the defenders of the original framework formulated counter-arguments against the
modifications.

The text on which Anastasios and Pseudo-Athanasios drew was still in circulation
around the year 800 when Theodore of Stoudios quoted from it the statement that no
mutual recognition is possible after the resurrection.”> Unfortunately, Theodore’s
lengthy refutation contains no information about the context of the debate. In order to
establish how the rejection of the cult of saints became bound up with the Iconoclast
cause we need to turn to John of Damascus (+749). John’s Exposition of Faith
contains a chapter ‘about the saints and the honour owed to their relics’ (rnepi 1@v dryiov
Kol TG TV Aewydvav adtdv Tiic).”® In this chapter John does not simply declare that
the faithful should honour the saints but gives a series of explanations why they should
do so. Indeed, he presents us with a specific argument for the posthumous activity of saints:

‘Ot pev obv yuyod Sikoimv v xeipi Beod, kol o0 uf Symron adtdy Bdoavog, enoiv 1
Beia ypoupn)- O BGvartog Yop tdv Grylev Urvog pdAdov €ott fy Bdvatog. "Exoriocay yop
gig 1oV aidva kol {ncovion eig €Arog, kai- Tiwog évavtiov kvupiov 6 8Gvatog v 6cimv
av1od. Ti obv Tyudtepov 10D v xeipi elvon Beod; Zan Yép oty 6 Bedg xad edG kol ol
v xepi Beod Sveg &v Lof] kol gwti dmdpyovow.’’

Divine Scripture, then, says: ‘the souls of the righteous are in the hand of God, and
torture does not touch them’ (Wisdom 3:1), for the death of the saints is sleep rather
than death, for ‘they have toiled forever and they will live until the end’ (cf. Psalm
48:10), and ‘worthy before God is the death of his saints’ (Psalm 115:6). What,
then, is more worthy than to be in the hand of God, for God is life and light, and
those who are in the hand of God are in life and light?

Significantly, this argument has a close parallel in Eustratios’ treatise where Psalms 55:14
and 114:9 are used to make the same point.”® This shows clearly that the cult of saints

74  Braun, Moses bar Kepha, 144: ‘Schiiler: Haben die Seelen der Gerechten Erquickung uber ihre guten,
oder die Seelen der Gottlosen Beschwerde iiber ihre bésen Werke? Lehrer: Weder die Seelen der Gerechten
haben Erquickung iiber ihre guten, noch die Seelen der Gottlosen Beschwerde iiber ihre bosen Werke, denn
gleich nach der Trennung verlieren Seele und Leib Sinnen und Denken. ... Schiiler: ich horte aber sagen,
dass die Seelen der Gerechten Gott loben nach ihrer Trennung im Leibe. Lehrer Wenn das so wire, wiirden
sie ihn auch iiber ihre Siinden loben, um ihn zu erbitten. Aber keines von beiden ist der Fall’. The next
section then deals with the apparitions of martyrs.

75 See Krausmiiller, ““At the resurrection we will not recognise one another’™, 220,

76 John of Damascus, Expositio Fidei 88, in Kotter, 2, 202-20S5.

77 John of Damascus, Expositio Fidei 88, ed. Kotter, 2, 203.22-204.29.

78 Eustratios, De statu animarum, ed. van Deun, 15.322-324: Ei 6 Acwid niixeto &v eorti kol xopy (dviev
Sudyew, ol év gt [Hvreg, dpyol fi dxivirol pévewy ov dbvavio.
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was a contentious issue, and not just their images.”” Indeed, John deals with the latter
topic in the immediately following chapter ‘about icons’ (nepi ikévev), which justifies
the role of religious imagery in the face of Iconoclast criticism.®® The sequence of
saints, their relics and their images is highly suggestive since it parallels later Iconophile
creedal statements. Moreover, one is reminded of the Acts of the Council of Hieria, where
the rejection of icons is complemented with an affirmation of the cult of saints. This cor-
roborates the hypothesis that by the middle of the eighth century this topic had come to
divide radical Iconoclasts on the one hand, and moderate Iconoclasts and Iconophiles on
the other.

With John of Damascus we have reached the lifetime of Constantine V. However,
there is clear evidence that the debate did not stop at this point but continued into the
Second Iconoclasm. This evidence is found in the writings of Methodios, one of the
leaders of the Iconophile faction, who in 843 became patriarch of Constantinople. In
his Life of the Iconophile confessor Euthymios, which most likely dates to the 830s, -
Methodios engages in a discussion about the possibility of reward and punishment
before the Last Judgement.®! There he envisages two objections: ‘how would what is
without body be punished?’ (nég 10 dodpatov xolacdnoeta); and ‘how would what
is without flesh be able to enjoy divine grace?’ (midg owibig 0 doopxov &v dmoradoet
Beiag yaprroc yéviron)®> The thrust of these objections is obvious: without the organs
of the body the soul cannot feel either joy or pain. In order to rebut them Methodios
points to the fact that fragrant unguent flows from the graves of saints whereas the
graves of great sinners exude stinking pitch. He claims that if the visible bodies are in
this way active the invisible souls must be active, t00.%* The significance of this theory
becomes obvious in the following paragraph:

Koi wx pév eipnuéva 1oic kot dxpav, O Eenuev, Oed edopéomotv kol kot dxpov
Eurmodv Exkntooly o Ocod TE0e1TL, TRV O€ YE HESOV AUPOTY KOTOOTACEWY TRV UATE
unepomofovoviov Ocod, unite drpug i Biov kotwpdoutvov kol Stevbetnuévoy, Kol
v pNnte koteopvnoopuévey auetavonto, uite TeAly TAnuueincdviov Bapitepo,

79 The chapter ends with a praise of the saints, which is a paraphrase of Hebrews 11:37-38, the verses
immediately preceding Hebrews 11:39-40, the main Biblical proof texts of the champions of a sleep of the
soul. This is most likely an indirect acknowledgement of the position of John’s adversaries, in particular
since Maximos had used the same strategy, see above, note 62.

80 John of Damascus, Expositio Fidei 89, ed. Kotter, 2, 206-208. Interestingly, the saints, their relics and
their icons are discussed in the same order as in Adversus Constantinum Caballinum and in the Creed for Ico-
noclast bishops at the Council of Nicaea.

81 J. Gouillard, ‘La vie d’Euthyme de Sardes ( 831), une oeuvre du patriarche Méthode’, TM 10 (1987)
1-101 (BHG 2145). For the dating of the text cf. J. Gouillard, ‘Une ceuvre inédite du patriarche Méthode:
La Vie d’Euthyme de Sardes’, BZ 53 {1960) 36-46, esp. 36-38, who establishes 831 as the terminus ante
quem for the former text.

82 Methodios, Life of Euthymius 24, ed. Gouillard, 55.488-489.

83 Methodios, Life of Euthymius 24, ed. Gouillard, 55.477-486.
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taxo 1y kown Eavaotoois oton kol dpy ThG avTamodocews, ko 0 ovd’ Evlev o
ocopdnio o0tV oUT évepyodvral TL Thv Grevktainv olte mpokpivovian, GAL GG
dAdywv giciv dybywv A dorep i Tic amAf kad EOAov dyproyov.t*

And what has been said applies, as we have said, to those who have pleased God in
the highest degree and who have again fallen away from God in the highest degree,
whereas for those between the two states, those who have neither died for God nor
lived a life of utmost achievement and righteousness, and those who have neither
denied him without repenting nor again sinned too greatly, the common resurrection
is perhaps also the beginning of the recompense, insofar as here, too, their bodies
show neither any untoward activity nor any preferment, but are like those of
beings without reason, without soul, or like some ordinary earth and useless wood.

In this passage Methodios infers from the absence of visible ‘activities’ (¢vépyeioun) in dead
bodies that the souls who had once inhabited them are inactive and that they will only
reap rewards or punishments at the Last Judgement. Accordingly, posthumous activity
is restricted to the souls of the extremely good and the extremely wicked, whereas the
souls of the middling sort — the vast majority of Christians — remain inactive until the res-
urrection. This shows clearly that Methodios himself accepted the notion of a sleep of the
soul and that he then tried to make a case for the continuing activity of the saints within
this conceptual framework, just as Anastasios of Sinai had done a century earlier. It is
evident that such an argument only makes sense if Methodios, too, was confronted
with the claim that the saints were inactive after death.

That we are in the presence of a continuous debate can be seen from the fact that the
theory of angelic impersonation resurfaces in Methodios’ Encomium of the Sicilian
martyr Agatha, which most likely predates the restoration of icon worship.®* This text
includes an episode in which the imprisoned saint is visited by an old man who identifies
himself as an apostle and then heals her mutilated breasts.?¢ In the course of the narrative

Methodios mentions this figure twice: in the sentence preceding the self-identification he
introduces him as ‘the one who appeared as Peter or truly was Peter’ (0 pouvopevog gig
[Tétpov 7 dg dANOGG Tuyxdvav TTétpog), and after the miracle he lets Agatha thank ‘the
Lord Jesus Christ who had sent his apostle or an angel as apostle’ (1@ reronedT OV
£ow100 dmocToNOV, i G5 dmdoTorov dyyerov, Kupin Incod Xpiotd).®” In each case Meth-
odios thus presents side by side two alternative interpretations of supernatural agency.
Significantly, this feature is not found in Agatha’s Late Antique Passio, which he other-
wise followed quite closely: there Peter’s personal involvement is taken for granted. This
shows clearly that Methodios deliberately changed his model in order to accommodate

84 Methodios, Life of Eutbymius 26, ed. Gouillard, 59.531-537.

85 E. Mioni, ‘’encomio di S. Agata di Metodio patriarcha di Costantinopoli’, AB 68 (1950) 58-93,
esp. 72-3.

86 Patriarch Methodios, Encomium of Agatha 23, ed. Mioni, 88.

87 Patriarch Methodios, Encomium of Agatha 23, ed. Mioni, 88.1-4 and 12-14.
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the concept of angelic impersonation. Since there can be no doubt that he himself believed
in the real presence of the saints, one can conclude that he offered the alternative expla-
nation in response to the views of his envisaged audience, which may well have included
people with Iconoclast sympathies.®3

However, the clearest evidence for continuity is found in Methodios’ Life of Theo-
phanes, which dates to the 820s.%” This text contains the following passage:

‘H &no 100 Bvoropiov ££eABobca ewvi) Tpog Tdv nepl 100 Apviov E6eaypévay TOV
£7i 1) ovtdv aipott Belov Edcov Eykadoupévav YEYOVEY, O VOGS Tig BpovTiic enotv,
6 mepueivare wg dv €icéABwor kai ol ddeApol Dudv xai bt €6606n téws avrois
anAf] orodn, tadtnv fiv Adyer mepueivon tedeioow €v Tfj kowi] amdviov tdv YeV-
vnoéviov £E0VOoTAOEL TPOSEKIEXOUEVOLS, EMEINEP PEYPLS Eoxdmg NUEPaG Sl TV
Kot Koupovg £vopectouviov Kuple ddelpols ol &yor Beiong émktdvion toig
xapiowv, of, enowv 6 T puotplo ypdeey Thg dvactdcens Niv Belog drdctorog,
tva un ywpic teAgtwbbor, 1 xod yuyfi kol couatt cuveEootpdyor Kupim teieidmra
opiopevoe, Eupacty te 14 100 TEAEL0OGL pripatt tiig Tob pepikol peBélewng tnevdi-
dwotv, £ne1dn 10 TEAELOV TPOG HEPLKOV £6TL TEAELOV, OG KO TO EUTAALY, TO LEPOG TOT
teAeion mhvrag pépog kobéomxe.”°

The voice that went out from the altar was raised by those who had been slaughtered
for the lamb, who called out for the divine mercy on the strength of their blood, as
the Son of Thunder says: ‘wait until your brothers, too, enter’, and ‘there was given
to them for the time being a single garment’, who awaited the perfection which he
said they should wait for in the common resurrection of all that had been born, if
indeed the saints acquire brothers through divine grace until the last day through
those who please God at different times. Thus says the divine apostle who writes
for us about the secrets of the resurrection, ‘lest they be perfected without (sc.
us)’, defining as perfection our being resplendent together with the Lord both in
soul and in body, and he implies through the verb ‘be perfected’ the notion of a par-
ticipation in the partial, since the perfect is perfect in comparison with the partial, as
also vice versa the part is indeed a part of the perfect.

From this argument it is evident that Methodios’ adversaries had recourse to Hebrews
11:39-40 where it is stated that the rewards will be given to the righteous of the Old Tes-
tament only at some future point ‘lest they be perfected without us’. They considered this

88 For a full discussion of the passage, cf. D. Krausmiiller, ‘Denying Mary’s real presence in dreams and
visions: divine impersonation in the Life of Constantine the Ex-Jew’, B 78 (2008) 288-303.

89 V.V. LatySev, Methodii Patriarchae Constantinopolitani Vita S. Theophanis Confessoris. Zapiski rossij-
koj akademii nauk, viii. ser. po istoriko-filologiceskomu otdeleniju, 13.4 (Petrograd 1918). For the date cf.
Gouillard, ‘Un ceuvre inédite’, 36-38, who establishes 831 as the zerminus ante quem for the former text.
90 Patriarch Methodios, Life of Theophanes 51, ed. LatySev, 32.27-33.13. [ have emended the text in the
following manner: 1@v ... éspoyuévav ...£ykahovuévay, instead of LatySev: tov ... éopaypévov ... &ykarod-
pevov, and mpooexdeyopdvow, instead of LatySev: npooexdeyouevoc. The relative pronoun of appears to be
corrupt.
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statement to-be Scriptural proof of their opinion that the souls of the saints will not
receive anything before the resurrection. Methodios counters this argument through
recourse to the similar passage in Revelation 6:9-11, where the souls of the martyrs
are also told to wait until the resurrection but are given robes as a comfort. He concludes
that the eventual perfection mentioned in Hebrews 11:39-40 does not exclude the possi-
bility that the saints already receive some reward in the present because ‘perfect’ implies
‘partial’. There is nothing new about this clash of the two interpretations. In the previous
discussion we have come across an almost identical argument in Eustratios’ treatise O#n
the State of the Souls after Death. Moreover, an abbreviated version of it is found in Ana-
stasios of Sinai’s Questions and Answers.”' Thus we can conclude that Iconoclasts and
Iconophiles perpetuated an old controversy.”* However, this does not mean that there
are no new features. In Methodios’ case the implications for the intercession of the
saints are made much more explicit. Having stated that Theophanes has been empowered
by God, he adds: ‘wherefore he also can intercede only being seen by the Lord’ (¢€ o0 xoi
10 mpecPelev Opmdpevog xal pévov 1@ deondt dedbvnron), and then launches into a
lengthy explanation of the mechanics of intercession.”® This section ends with the excla-
mation: ‘therefore may be shamed those who do not accept the intercessions of the saints’
(cioyuvéoBooav &viebBev ol 1ic mpeoBeiag v dyimv ovk &xdexdpevor).”® Although
Methodios does not identify his adversaries there can be no doubt that his arguments
are directed against radical Iconoclasts who remained faithful to the vision of Constan-
tine V even though the architects of the Second Iconoclasm affirmed the traditional role of
the saints in the Christian belief system.”®

Unfortunately we know next to nothing about the concerns that motivated this
group. Only the treatise Against Constantine Caballinus affords us a glimpse at their
thought-world. There we read:

Tryv rovaryio Oeotdxov dvouale ueta Odvorov avtiy Bondeiv un duvapévny kol Toug
(yloug AmooTOAOUG KOl TTAVTOG TOVG Lokopiovg HapTupag TpesPeioy U KEKTNUEVOLG
UOVOUG £0VTOVG APEARCAVTOG S 10 TG4BT, Biep Vnéotnony, Kol T0g SovTdy Yyuyds €x
TG KOAACEWNG SLOMOUVTEG ENEL TOUG TOPUKOAOVUEVOVG CUTOVG 1) TPOCTPENOVING
undev axperfoovtec.”®

He called the all-holy one (sc. simply) ‘God-bearer’, who cannot help after death,
and the holy Apostles and all the blessed martyrs who do not possess intercession
but only profit themselves through the sufferings that they endured, and having

91 Anastasios of Sinai, Quaestiones et Responsiones 21.3, ed. Munitiz and Richard, 38.17-18.

92 Indeed, it is quite likely that Methodios knew Eustratios’ treatise since it was summarised by Photios, see
van Deun, Eustratii Presbyteri, xlviii-lii.

93 Methodios, Life of Theophanes, 52, ed. LatySev, 33.18-34.17.

94 Methodios, Life of Theophanes, 53, ed. Latysev, 34.18-19.

95 See Brubaker and Haldon, Byzantium in the Iconoclast Era, 39.

96 Adversus Constantinum Caballinum 21, 337C11-D4.
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saved their souls from the punishment, since not having profited those who call on
them or run to them.

From this passage it appears that Constantine was a moral rigorist who believed that
Christians need to secure their own salvation and cannot rely on the help of others. It is
possible that this belief was informed by social experience. In their writings the defenders
of the cult of saints unselfconsciously drew parallels between the two spheres. They
pointed out that one does not approach powerful people directly but pursues one’s
case through middlemen, and then concluded that the same rules guide the interaction
between the individual believer and God.”” Accordingly, one can argue that radical Ico-
noclasts like Constantine V projected onto the afterlife their own view of society, which
was deeply suspicious of social networking.

At this point we can conclude that Constantine did indeed claim that the saints were
inactive and could therefore not intercede on behalf of the faithful. Moreover, there was
nothing innovative about such a theory. It had already put forward in the late sixth
century by Chalcedonian and Nestorian theologians who all used the same arsenal of
arguments. Moreover, it continued to find proponents in the seventh, eighth and ninth
centuries both in the Chalcedonian churches of Byzantium and the Levant and in the Nes-
torian church of the East. In Byzantium the situation became more complex in the eighth
century when the cult of images became a new topic of controversy. Those who rejected
the role of saints as mediators found a new home in the Iconoclast faction. However, not
everybody in this new grouping shared their views. A more moderate party confined itself
to rejecting the mediating role of icons and affirmed the cult of the saints. At the Council
of Hieria this party gained the upper hand and even secured the condemnation of the rad-
icals as heretics. However, this was not a lasting victory because in the following years
Constantine V publicly proclaimed that he was no longer prepared to accept the cult
of the saints. Moreover, the emperor then began to interfere with religious practice.
He had appeals to the saints removed from church hymns and hagiographical texts,
and took it on himself to write sermons in honour of saints that did not contain the cus-
tomary prayers for intercession.”® Yet the triumph of the radicals was short-lived because
the reign of Leo IV saw a return to the position defined at the Council of Hieria. This situ-
ation did not change during the Second Iconoclasm when emperors and patriarchs
pursued an even more moderate policy. However, despite the lack of official support
the radical faction was still active. Only with the final restoration of icon worship did
it disappear from the historical record. It is suggestive that opposition to the cult of
saints was first voiced in the second half of the sixth century, when the old Roman

97 See Adversus Constantinum Caballinum 21, 340A5-11; and John of Damascus, Expositio Fidei 88, ed.
Kotter, 2, 204.49-52.

98 Patriarch Nikephoros, Anutirrheticus 11.4, 341A7-C13. Cf. Theosteriktos, Life of Nicetas, 29, Acta Sanc-
torum Aprilis, I, Appendix (Antwerp 1675; repr. Brussels 1968) xxviiiE: tproxaidexa Aoyidpia, dmep nopédo-
Kev 10ig Suoiv £BSopadoic, tpeofeiov pn €xovia.
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order was beginning to disintegrate and that it disappeared in the second half of the ninth
century when a new stability had begun to emerge. Thus one wonders if it was not a
response to political, social and economic dislocation, which threw into question estab-
lished modes of social interaction.
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