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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 
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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 himself 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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26 Dirk Krausmiiller 

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.1 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 Antirrheticus 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.4 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.5 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' (rac, TOWCOV OUK ê avrfJToa rcpooevxai; dx; 7tocppT|<riav e^ovtcov weep %ox> KOOUOI) 

Trpeop'e'UEW icata xf|v £KKA.T|oiacraKr|v mpaSoaiv). For Marie-France Auzepy 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'histoire byzantine: Constantin V, Emper-
eur des Romains 740-775 (Paris 1902); and I. 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 ihres Horos (Tubingen 2002). See 
also S. Gero, Byzantine Iconoclasm during the Reign of Leo III with particular attention to Oriental Sources, 
CSCO 346, Subs. 41 (Louvain 1973). 

2 Patriarch Nicephorus, Antirrheticus II.4, MPG 100, 330-74, esp. 341C13-D3: xaqnpeofieiaqawfjc, arax-
vaivexai. Cf. e.g. Adversus Constantinum Caballinum 21, MPG 95, 337C11-12: TO ayiov ex xrov ayicov 
arcoPaAAonevoc,. 

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 A notable exception is G. Dagron, 'Le christianisme byzantin du Vile au milieu du Xle siecle', in Histoire 
du christianisme, 4: Eveques, 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-
tio, 31 vols. (Florence and Venice 1758-98) 13,348D-E, which is directed against the detractors of saints. The 
content oi Anathema 15, ed. Mansi, 13, 345A-B, which is directed against the detractors of Mary, ends with 

https://doi.org/10.1179/0307013114Z.00000000051 Published online by Cambridge University Press

https://doi.org/10.1179/0307013114Z.00000000051


Contextualizing Constantine Vs radical religious policies 27 

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.7 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.8 

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 Auzepy, Brubaker and Haldon is by no means new. 
It was first formulated in 1878 by Constantine Paparrigopoulo.9 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.11 

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. Auzepy, L'Hagiographie et I'Iconoclasme byzantin. Le cas de la Vie d'Etienne le }eune, 
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'eglise de 
Phare et les reliques de la passion a Constantinople (Vlle/VIIIe-XIIIe siecles),' in Byzance et les reliques du 
Christ, ed. J. 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 hellenique (Paris 1878) 214: 'Ces textes (sc. the anathemas 
of the Council of Hieria) prouvent d'une maniere irrefragable que Theophane altere la verite quand il blame 
les empereurs d'avoir defendu aux fideles d'invoquer l'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, fatudes dhistoire 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.12 In this context we find the following 
comment: 

"OGev Kod iiEia xr\v EKSOOW awcov TCCUTTIV, KOCI TX\V raw Ttpecfieuuv ewtpooSeKxov ra> 
0era Tcpooaycoyfiv a7t£f3aA,ovTO, teicbcavTEc; %avvi]v EK xovbe oaraov IOV croyYpau|j.aTO<;' 
Kai TOUTO toaai Ttdvxei;.13 

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.14 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.15 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' (7tpoiotop£(;) of the Iconoclast heresy.16 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.17 

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: 

'O 8E Xpicraavdw (JacnAeixov cupaTOic; QEOU Kpiuccorv IOGX;, dx; xoi) 'IopafiA, 6 uavicooT|<; 

AxadjJ, noXkm %Eipova xf\q x&v Apafkov iiaviai; xolq vnb TX\V (JaoilEiav carrot) 

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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6pGo86̂ oi<; emaKonoic, Kai uovaxoiq Kal AmKoti;, &p%ovoi xe Kai dp^ouevoig erceSeii;-
axo, navxaxov uev rac, TtpeaPeiaq xfjq dyiaq napQevov Kai GEOTOKOU Kai Ttdvxcov xoov 
ayicov eyypd<pco<; mq dvoxpeXetg Kai dypdcpoui; (de Boor: dypd<pax;) dTtoK'np'UTTcov, 8i' 
cbv Tplv 7tr|yd££i rcaaa poriGeia.18 

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.19 

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.20 However, it, too, merits a closer look. When one 
accepts that the text should read dypdcpouc, instead of the meaningless dypdcpcoc, 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.21 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'.22 

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, Antirrheticus II.7, MPG 100, 385B13-D4. See the discussion in 
M.-F. Auzepy, 'La tradition comme arme du pouvoir', in L'autorite du passe dans les societes medievales, 
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: itaai TOU; ev rrj avatoA-fj 6p0o56i;ou; 
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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. 24 The first text was 
read out by Theodosios of Amorium:25 

Tfj oyia KOU ovKouuevixfj cruv65q) 0EO56OIO<; 6 ehx%ioioq Xpioxtavoq ouoXoya) Kai 
owriGeuai Kai de^oum Kai acma£o|j.ai, Kai rcpooKwd) 7tp(oroTU7t(o<; -rfiv axpavtov 
eucova xov Kupioi) fpcov 'Inoov XpiaTou xoC aAjiOivau Qeov fpoiiv Kai xfiv dyiav 
eucova xfj<; doTtopax; amov TEKOTJOTIC; Tfj<; ayiac; BEOTOKCU- Kai xr)v f3of|Geiav Kai rfiv 
OK87rriv ai)Ti\q Kai xaq Ttpeofieiac; aikfjq EKacrnv; fi|i£pa<; Kai VUKTOC; £7nKaXoi>n.ai ox; 
duaptco^oi; exc, |3of|6eidv uoi), cix; raxppnoiav E%oxxrx\q 7tpo<; xov E^ aiJTfi<; texGevta 
XpVOTOV XOV 0 8 0 V TIJICOV. 

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.26 

Continued 
enioKonoxq Aipepio<; erciaKOTtcx;. See also Constantine of Tios, Invention of Euphemia (BHG 621), 
ed. F. Halkin, Euphemie de Chalcedoine. Legendes byzantines. Subsidia Hagiographica, 41 (Brussels 1965) 
81-106, esp. 105-106: ava^i xe Kai &pxutoi)ieaiv, iepeOai xe Kai |iovd£oDatv, ap^ouai Kai ap^o îevou;. 

23 See 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:27 

niaxEixo xoivw Kai ouo^oyro eic,... xpidSa ouooiiaiov Kai ouoBpovov.... 'OuoA,oya> m i 
Ttdvxa xd xfjc, oucovouia<; xoi> EVOC, xf\q dyiac; xpidSog, Kupiou 8e Kai GEOU rpcov Inoou 
Xpioxoti... • e^aiTot)uevo<; Kai xaq npeofieiac, xfjc, dxpdvxou 8£craoivr|<; f|u<ov 9EOX6KOI) 

xfjc, dyiac, xrov XE dyicov Kai E7toupavicov SwduECov, Kai drcdvxcov xcov dyicov. ... 
Tdc, oETtxag Eucovac, xfjq XE oucovouiac, xov KDpiou fjucov 'InooO Xpioxoii, Ka06 av0pco-
Jtoc, yeyove 8id xf)v fiuexspav ocoxripiav, Kai xfjq dxpdvxou 8eo7toivn<; i\[i&v rf\q dyiac, 
OEOXOKOD, XCOV XE 9EOEI83V dyyEtaov, Kai xrov dyicov aTtooxoXxov, Ttpocpnxrav, (iapxt)p(ov 
XE Kai Ttavxcov xcov ayuov acma^onai Kai TtEprnxuaaouai. 

I believe in and confess ... a triad of same substance and same rank.... I also confess 
all things that pertain (1 a) 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 (lb) 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.29 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 Auzepy. However, Auzepy 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.-F. Auzepy, 'L'iconodoulie: defense de l'image ou de la devotion a l'image', in Nicee II, 787-1987. 
Douze siecles dimage 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' (KCCI 

e8o^ev ETJOEpfic, elvou ... Kal cpiXoi; Tfjq ayiac, OEOTOKOU).31 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' (OTJSE yap xac, 7tpeopeia<; raw ayicov eic, 
araxv 6 7iav&8̂ .ioc, e8e%exo).32 

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, Chronograpbia, ed. de Boor, 1,449.13-14. 
32 Peter, Life of Joannicius, 35, ed. J. van den Gheyn, Acta Sanctorum Novembris II. 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.33 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: 

Tac, jcpeoPewiKou; oruxcov rcpoq 9eov EVTEIJCJEK; ECJOUGEVOW Tcapouxfj m i mix; aitouvxai; 
pSeX/orm KOU &7teXaiJV£K; wq ot> C,&oiv oii8e 8eouevoi<; ETtixo'upEVv ia%ix>uaiv rcpoa-
£pXOU£vo\)<;" aXka 01 ye £coaiv EV 9ECO yeYPa7tt«i m v eSo^av EV 6<p6aA.uoI<; raw 
acppovcov T£0vavcu.34 

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:l-3).35 

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.36 According to his own words Eustratios was con­
fronted with a group of people who attacked the cult of saints: 

TIVE<; raw TCEpi Xoyovc, EOXOAXXKOTOW icod (piXooocpeiv EGEA-OVTOW 7t£pi raw avGpamlvow 
v|/a)XK»v, oi m i trw 7repi oarabv au<pia|3T|Tnatv TtotouuEvoi, Sua%x)pi£ovTca 'keyovieq oxi 

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 l'au-dela. L'intercession dans l'Antiquite chre-
tienne', in L'intercession du Moyen Age a I'epoque 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 J. Gouillard, 'Lethargie des ames et culte des saints: un plaidoyer inedit de Jean diacre et mai'stor', TM 8 
(1981) 182, note 53: 'Curieusement, le patriarche Nicephore, dans son 'Elenchos' inedit (Parisinus gr. 1250, 
fol. 272v-273v) semblerait faire des iconoclastes des partisans de l'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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\iE%a Tx\v %ov> piou XOUSE uExaaxaaiv m i xfrv xcbv \\rv%&v rato xcov CKOII&TCOV ava%copTiaiv, 
avEvepynxoi UEVOUOI Kai aural a i \|/u%ai, EIXE ayiai, EIXE aXXxoq nwq lOTapxouoiv.37 

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.38 

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: 

'O 6eo<; ̂ EyEi 8ia xcov 7tpo(pr|xa)v 'Y7t£pao7iu5 rr\q 7t6Ji£ax; tawnc, 81' EUE Kai 8ia Aaui'8 
xov Soulov \iov. Opac, oxi Suaamotiuevot; iwr.6 xcov 8ot>A,cov axnov 6 8EO<; rcapayEi 
Sixaiav OOTEIMIV KivoouEvnv Ka9' fpoov; Xpa ox>v oi ayioi npea^evovxec, Evepyoiiaiv 
11 OUK EVEpyofiow, KpivaxE TJUETI;- 7tp£oP£ia OUK EOXI KOIIICO ÊVCOV VEKpcov, aXXa 

(̂OVXCOV K a i VKpEGXCOXCOV K a i EVEpyOUVXCOV. 

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.40 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 animamm, ed. P. van Deun, Eustratii Presbyteri Constantinopolitani De statu ani­
ntarum 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.41 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.42 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: 

Metcc TTIV EcjoSov xfjc, \|n)%fjc; EK ZOV CKOUOITOC; Kod f) \\ivxr\ npbq evepjeiav aikoKivrrcov 
aSwarax; e%ei obc, ev mvcp PaOwaxcp Kod uriSe EOCUTTIV ETuaTauevn 8idyo\)aa.43 

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' (TO ravTeteiov) 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' (owe EKOuiaavro 
TTIV eraxYYeAiav, tot) 0eoi> 7tEpi fyxdov KpEvrcov ti 7tpopXe\|/auEvo\), iva UTI %wpiq fpeov TEAEI-

coScoaiv). 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.44 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: 

'AXka KOCI to EK TOW GtKJiaoTnpio'u rag i|n)%ac, TCOV EocpayuEvcov fioav KOU 'ke.yew ewe, 

TOTE 6 ayiog Kai aAr|9iv6<; SeaTtoxni; ov Kpiveii; iced EK8VKEI<; TO atua fpcov, evapy&c, 

7tapioTnoiv Tf)v awfflv EVEpyEiav E7tv0t)uouoi yap TEXEIOX; TOUC, avx&v aTtoKouiaaoGai 
OTEcpdvoix;. Kai TO uev xe'keiaq Trpv EKSucriorv f| TOVC, uiaOauc; ratoAafieTv, ovnto TEGX; 

\)7i£a%ETO' Ei7i£v yap, avanavaaoQe /uiicpovxpovov, ecogozov Kai oi ovvdovXoi rfyovv 

adeXtpoi axn&v xXrjpaooxnv, KaBcoc, Kai 6 (XJTOCTOAOC, E8i8a^£v EITCCOV TOV deov nepi 

r)p.aw KpeuTOV n npopkey/apevov, 'ivapf\xcopig ffn&v xsksuaQ&anv. Ov IOEVTOI a7tpaK-
TOOC, f\ dvEVEpyriTouq awotx; euxoev TO yap 5oGfjvat amoti; axoXac, AEUicdg, SEIKVUOI 

xfiv nepiKWi; \m' awSv ytvonEvriv EVEpystav.45 

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' (E86Gn avcoTi; 
EKaoTcp cToA.fi XEVKTI, Kai EppE0Ti avrotc; iva dva7tawovTav ETI %povov uuepov, eaq nXr\p-

coBraaw Kai oi aw5o\>Aoi axn&v Kai oi d8£Axpoi avtrov oi \iekkovieq cmoKTEWEoBai ox; 
Kai avtoi). 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.46 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.47 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.48 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 earn tanquam in somno servantur.49 

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.5 

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 hypostasis, 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.51 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.52 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.53 Dadiso was so alarmed 

51 Eustratios, De statu animarum, ed. van Deun, 15.324-329: Ei yap xo aia&nxov Kai VXIKOV iriip, orcep Kai 
repoi; \OTTipeaiav f)|xtv 8e8oxai, aeiKtvrixov ouSejtoxe roxijexai xfjq KIVTIOEGX;, ev oacp ev xrj ^H Oecopetxai, mtq r\ 
vorra] Kai XoyiKTi yvxh 8uvaxai |ievetv aKivnxoi; fj avevepyr|TO<;, aacbuaxot; XK; oiSaa Kai noXKm rcAeov aeiKtvr|xo<; 
ouaa xoii cpaivonevou jrupoq. 
52 Babai the Great, Commentary on Evagrius, trans. W. Frankenberg, Evagrius Ponticus. Abhandlungen 
der koniglichen Gesellschaft zu Gottingen. Philologisch-historische Klasse, 13.2 (Berlin 1912) 31: 'Wie 
Leuchtkraft und Warme beim Feuer sind, aber es ohne Brandstoff nicht wirken kann, so besitzt auch die 
Seele in sich Leben, Vernunft, Erkenntnis, Erinnerung, aber sie laSt 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 VIHe 
siecle, Theologie 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.54 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.55 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.56 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'.57 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.58 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).59 Timothy does not explain how the faithful should 

54 Dadiso, Commentaire, trans. Draguet, 204.14-15: 'Chapitre 6. Oii habitent les ames 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 ames des justes qui sont au Paradis voient notre Seigneur dans une mani­
festation de lumiere et (si) elles glorifient Dieu pour les mysteres qui leurs sont reveles, 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 prieres assistent ceux qui recourent a eux, ou non'. 
56 See O. Braun, Moses Bar Kepha und sein Buch von der Seele (Freiburg 1891) 145^16. 
57 O. Braun, 'Zwei Synoden des Katholikos Timotheos I.', Oriens Christianas 2 (1902) 283-311, esp. 309: 
'Auch anathematisiere ich die ... welche sagen, dass die Seelen nach ihrem Ausgang aus dem Leibe fiihlen, 
wissen, wirken, (Gort) 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, I. 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.60 

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.61 However, Maximos makes no explicit statements about the specific case of 
the saints and their activities.62 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: 

Otncofiv dxJCcuTux; Kai xcopî ouevni; awfji;, Xeyco 8f] xfj<; \|/U5cfjq, e£ OAXJU xov> aoauaxoc; 
OVJKEXI Swaxai xi evepyeiv a>v evripyet, 8ta xrov uoptcov xoi> ac6|iaxo<;, ot> XaXeiv, ov uiu-
vfjcnc£o6ou, ov 8iaKpiv£iv, OTJK ETUBTJUEIV, OU XoyiC,eoQai, OTJ GuuouoGoa, o\> 
Ka0opav.63 

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.64 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 Ecclesiastique 104 (2009) 5-15; and D. Krausmuller, '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 2015). 

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: exoiuoi eauEV 6eot> x«pitt to TtepiKeiuevov fijj.iv rav 8euov uapfuptov te Kai 
IxapTupuov KaTcupetvai awrov veipoi;. This sentence is a paraphrase of Hebrews 12:1: xoaoOxov e.%ovxeq rcepi-
Keiuevov fiutv ve<po<; uap-ruptDv, 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;65 and that he claims that in dreams and visions the saints are 
impersonated by angels.66 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: 

'AXXxx. xccOxa uev f|uiv eipTrtai rcepi raw EV auapxiau; xetewcbvKov, EJCEI od TO Ilvevna TO 

ayiov Kxnaduevai yvxjcd, cboavel oa>(ia Kai opyavov aiixou yevduevai, Euoi SOKET, 6TI 

8id xf\q £.Xka]i\\fE(oc, amov Kai uera Oavaxov EiKppaivovtai, Kai ©eov JuSycp voep&c, 
So^okoyouai, Kai weep aXkoxv npea^evovaw, ax; EK TOW Tpacpcov uavOavouev. 7 

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 Dadiso'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' (ai yofiv ra>v dyicov 
\(njxai, ™6 TOU dyioi) rivETJuaxoi; EvspyouuEvat, UETO: dyyEtaov EV x^Pa

 ŴVTCOV ©EOV 

VUVOWJI).6 8 

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 expose 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.69 

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. 
61 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.70 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: 
Au|/atai icapa 7ta<nv av8p<6»toiq cbc, uSwp uucpov tcriS IIOXXT) yap (be, aXti9a>c, m i TI itepi TOUTOU (SC. TOW rtepi \|»UX<BV 
Ha0eiv rai aKpipVoc. yvaivai xi e<ro yfvxh dv6p«moi), Xayoi)) mipti dvBpftmoic; wapxei £T|Tn<ric. xe Kai au<pifk>X.ior 
Kai jtoia eari, Kai IC68EV crovioxaxau., Kai Ttore, Kai Xeyto 8f|, xi avro xpfjud e«rov r\ yi>xT| xov avOpdmou Kai 
nro? ev x& awnaxi evepyel, Kai TCOO (iexa xov xopurudv IC68EV avvr\ coviertaTai ev TCJ> atouaTi, Kai note Kai »tw? toS 
xai> <TO)paxo<; nopefe-cai. ' (najiatog xwpiCetai, Kai -ri nejcpi tflg dvaotdoeax; 

8ia7tpdTxeTai.7 

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 I 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.73 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 I: Problems in 

the Literary Source Material, ed. A. Cameron and L. Conrad (Princeton 1992) 107-47, 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, 605D6-608A5. 

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. 

https://doi.org/10.1179/0307013114Z.00000000051 Published online by Cambridge University Press

https://doi.org/10.1179/0307013114Z.00000000051


Contextualizing Constantine V s radical religious policies 43 

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.74 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.75 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' (rcepi TCOV ayicov 
Kal rfjc, TCOV A£U|/dvcov aiircov xiufjcj.76 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: 

"Chi uev ow \|/t>xcd 8ucaicov EV %eipi 8eou, Kai ov ja.fi av|/T|TOU awcov fidaavoc,, (pt|oiv r\ 

Oeia Ypcupf|- 6 Odvatoq yap ™°v ayicov vizvoq uaAAov ecra r\ Gdvatoc,. 'EKorciaoav yap 
EIC, TOV aicova Kal £noovrai EI<; TEAXX;, Kai- TILUOI; evaviiov Kupiot) 6 8dvaxo<; TCOV oaicov 
awoft. Ti ovv Ti(iicoT£pov xov ev xeipi elvai 6EO0; Zcof| yap EOTW 6 0eo<; Kai <pco<; Kai oi 
ev %Eipi Qeov OVTEC, EV £cofj Kal cpcori wtapxcoatv.77 

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.78 This shows clearly that the cult of saints 

74 Braun, Moses bar Kepha, 144: 'Schiiler: Haben die Seelen der Gerechten Erquickung iiber ihre guten, 
oder die Seelen der Gottlosen Beschwerde iiber ihre bosen 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 ware, 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, 202-205. 
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 Accote nvxeTO ev tpwri Kai zwpa tfbvxav 
Siayeiv, oi ev <piori ̂ Svtei;, apyoi r\ aKivnxoi ueveiv ox> 8i)vavtai. 
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was a contentious issue, and not just their images.7 Indeed, John deals with the latter 
topic in the immediately following chapter 'about icons' (itepi EIKOVCOV), which justifies 
the role of religious imagery in the face of Iconoclast criticism.80 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.81 There he envisages two objections: 'how would what is 
without body be punished?' (imq TO docouctTov KoA,aa0T|O£Tai); and 'how would what 
is without flesh be able to enjoy divine grace?' (n&q OUGK; TO aoapKov EV anoXavaei 

Qevaq x&pvroc; yevnTca)82 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, too.8 3 The significance of this theory 
becomes obvious in the following paragraph: 

Kod Tot uev eipnuEva ToTq K<XT' aicpav, ax; EcptiuEV, GEO) etiapECTncnv Kai KOCT' aicpav 

EUTtâ W EK7tT0)(JlV &7t6 ®£OV T£9£VT0Cl, TCOV 8E y£ UEOOV dn<pOlV KaTOCOT&0£COV TCOV UT|T£ 
UTtspaTcoSavovTCOv Qeofi, uf|T£ aKpax; 8id pHou KOCTGDPSCOUEVOOV Kai SiEuBeTnuevcov, Kai 

TOOV UT|T£ KaTEcjapvnaauEvcov duETavor|Ta, UT|TE Tictkiv TikmnieX^aavnov (JapikEpa, 

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 (t 831), une oeuvre du patriarche Methode', TM 10 (1987) 
1-101 (BHG 2145). For the dating of the text cf. J. Gouillard, 'Une ceuvre inedite du patriarche Methode: 
La Vie d'Euthyme de Sardes', BZ 53 (1960) 36-46, esp. 36-38, who establishes 831 as the terminus ante 
quern for the former text. 
82 Methodios, Life ofEuthymius 24, ed. Gouillard, 55.488-489. 
83 Methodios, Life ofEuthymius 24, ed. Gouillard, 55.477-486. 
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xoc%a T) Kowfi e^avaaxaou; eaxou Kai dp%f| xfjq avxcwioSooEox;, Ka8' 6 o\)8' EVGEV xa 
acoudxta xomcov o\k' evepyoCvxai xi xcov aTtevKxakov owe rcpoicpivovxoa, aXk' ox; 
o&oycov eioiv ai|n>%(ov fj axrjtEp yfj XK; a%kr\ Kai £,\)Xov axptjcnuov.84 

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' (evepyeiou) 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.85 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.86 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' (6 cpatvouevoq eiq 
ITexpov f| dx; akv/d&q xuy%avoov Ilexpoi;), and after the miracle he lets Agatha thank 'the 
Lord Jesus Christ who had sent his apostle or an angel as apostle' (xro 7i87to(icp6xi xov 
Eocwot) mtooxoXov, r[ wq anoaxolov ayyeXov, Ropico 'Irioou Xpioxra).87 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 ofEuthymius 26, ed. Gouillard, 59.531-537. 
85 E. Mioni, 'L'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.88 

However, the clearest evidence for continuity is found in Methodios' Life of Theo­
phanes, which dates to the 820s.89 This text contains the following passage: 

'H CCTIO xou 0-ooiaoTnpiot) E^eXBouaa cpcovfi rcpoc; xrav rcepi xoi> Apvioi) ea<payuevcov xov 
em xa> oaraov aiuaxi Oetov eXeov eyKokoviievwv yeyovev, ox; uio<; xfj<; (Jpovxfjg cprimv, 
oxi nepnieivate eag av eiaeXdoicn xai oi ddeX(poi vficov xai on eSo&r] teag avrolg 

anXf\ atoXf], xauxnv f\v ^ y e t 7tepineTvav XEteicoaw ev xfj Koivfj aTtdvxcov xcov yev-
vr|9evxcov ec^avaaxdaei 7ipoaeK8e%o(^evoi(;, ETtEiTtep |i£%pi<; £a%dxn<; f|UEpa<; 8id xrov 
Kocxa Kaipotx; ETjapeoxowxcov K/opico dSEtapoix; oi ayioi 9£ioa<; ErciKxcovxoa xaii; 
%dpiorv, oi, cpr|ow 6 xa uixmipia ypdcpcov xfj<; dvaaxdoEox; r|uxv 0ETO<; d7tooxoA,o<;, 
'ivaiii)xotpiq TeXeiotdcocn, xo m i \\rv%r\ Kai acbuaxt awe^aoxpdv|/ai Kupiap XEtetoxnxa 
opt^ouEvoc,, Eucpaaiv XE X<B XOU TEteioSrom priuaxi xfjc, xov |i£pvKoi) UEOEC ÊOX; \wtEv8i-
Scootv, E7tEi8fi xo xeXeiov 7tpo<; jispiKov EOXI XE^EIOV, ax; Kai xo e^makw, xo [lepoq mv 

TEXEIOX) Ttdvxox; |i£poc; Ka9£cxr|K£.90 

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 oeuvre inedite', 36-38, who establishes 831 as the terminus ante quern for the former text. 
90 Patriarch Methodios, Life of Theophanes 51, ed. Latysev, 32.27-33.13.1 have emended the text in the 
following manner: TGJV ... eaipayuevcov ...eyicaA.o'uuevtBv, instead of Latysev: xov ... eccpayuevov ... eyKotXot)-
uevov, and npoaeKSexouEVOK;, instead of Latysev: npooeKSexouEvoi;. The relative pronoun oi 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 On 
the State of the Souls after Death. Moreover, an abbreviated version of it is found in Ana-
stasios of Sinai's Questions and Answers.91 Thus we can conclude that Iconoclasts and 
Iconophiles perpetuated an old controversy.92 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' (el; ou icod 
TO JipeoPEUEW opcbuevoi; tccd uovov x& 8eo7t6xn SESwrrcoa), and then launches into a 
lengthy explanation of the mechanics of intercession.93 This section ends with the excla­
mation: 'therefore may be shamed those who do not accept the intercessions of the saints' 
(aioxwec9cooav EVTEU8EV oi xaq npeofieiaq i&v ayioov OUK EK8E%6UEVOI).94 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 Iconociasm affirmed the traditional role of 
the saints in the Christian belief system.95 

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: 

Tf|V Ttavayiav 8EOT6KOV (bvona^E UETO 0dvaxov a\m\v PotiSeiv ja.fi Swa^Evnv Kal xox>q 
aYio-oc, d7tooToA,o\)<; Kal 7t&vrac, xoiiq uampioix; udpTopaQ rcpEaPeiav ja.fi KEKTTIUEVOIX; 

uovouc, eonrarix; dxpE r̂ioavTaq 8ia TO 7i&8r|, a7t£p iwusaxnoav, Kai mc, Eawrov i|n)%a<; EK 
xfji; KoA,aa£ax; biaaoyaavxeq ene! xo\)<; ;tapaKC&oi)u£Vouc; oaraybc, f\ 7tpooTpEXOv-ca<; 
ur|8ev dxp£A.f|aavT£<;. 

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.97 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.98 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, Antirrheticus II.4, 341A7-C13. Cf. Theosteriktos, Life ofNicetas, 29, Acta Sanc­
torum Aprilis, I, Appendix (Antwerp 1675; repr. Brussels 1968) xxviiiE: TpiaicaiSeKa tajyiSpia, &tep jcape8(o-
Kev xaT<; Suaiv epSonaSaii;, rcpeapeiav \a\ ejcovTa. 
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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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