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Abstract

George P. Bithos BS DDS

University of Durham
Department of Theology
Ph.D. Orthodox Theology and Byzantine History

2001

Methodios | Patriarch of Constantinople
Churchman, Politician, and Confessor for the Faith

The chapter concerning the life and times of Methodios, Patriarch of
Constantinople, begins with a summary of the history of the iconoclastic
controversy. This provides the background for a review of Methodios’ vita.
A native of Syracuse in Sicily, he became a central figure in the victory of
the iconodules over the forces of iconoclasm. Methodios was the Patriarch
of Constantinople (843 - 847).

The Triumph of Orthodoxy, over which Methodios presided, commemorated
the victory of icon supporters. The Sunday of Orthodoxy services are
examined and the Synodicon’s content is analysed.

The third chapter discusses the consequences of the restoration of images.
This period of stabilisation and strengthening of the Church was,
nonetheless, fraught with turmoil and controversy. The re-integration of the
former iconoclasts and a schism from the Studite monks were two serious
challenges the Patriarch faced during this time.

The formation of Methodios’ ecclesiology, his concept of the Church,
including his sense of place in and responsibility for the Tradition of the
Church were significant in his thinking. The synergy of Paradosis and
Parakatatheki is explored and it will be shown that Methodios considered
himself accountable to God for his ecclesial trust.

His literary works are catalogued and analysed. Some previously
unpublished compositions are discussed. The categories of hagiographic,
poetic and liturgical compositions are emphasised. This is undertaken to
reveal Methodios, both the dedicated iconodule but more importantly, the
man. Finally, conclusions and thoughts concerning the legacy of Patriarch
Methodios within Orthodoxy and history are offered.
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Introduction

Methodios |, a scholar, a monastic, a confessor for the faith and Patriarch of
Constantinople (843-847) is a figure wrapped in the clouds of time.
Iconoclasm, the eighth and ninth century crisis that dominated Byzantium,
affected not only the history of the Eastern Empire, but also that of the

entire Christian Church.

It is the intent of this study not only to analyse Methodios as a person in
history, but also as a Church leader with true depth of conviction. It will be
demonstrated that he had a sense of his place within the Tradition of the
Church and a fierce determination to end the threat of the heresy of

iconoclasm.

Methodios will be examined in the light of the words of his contemporaries,
his own works, which include hagiographic compositions, historical
correspondences, liturgical and polemic writings and the historic record.
The complex relationships and resultant power struggles between the
various participants in the resolution of the iconoclastic controversy will

feature significantly in the discussion.

Narrowing the research on the significance of the resolution of the struggle
can yield historic insight to the present practices and theology of the
Orthodox Church. In addition, the divergence of understanding between

Western and Eastern branches of Christianity, which was a by-product of




iconoclasm, will be assessed. Three conclusions will be presented in this
work. First, who had a legitimate claim to the mantle of victory over
iconoclasm? Secondly, what were the principles and motives that directed
the actions of Methodios? Lastly, what was the legacy and conclusions

drawn from the life of Patriarch Methodios | of Constantinople?

Above, the phrase “wrapped in the clouds of time" is used to describe
Patriarch Methodios | of Constantinople. Is this an accurate
characterisation? The answer is both yes and no, simultaneously. The
Orthodox Church remembers him on the Feast day of his falling asleep in
the Lord, the 14™ of June. The Church celebrates him as a saint and lauds

him with these words from the Vespers of his Feast:

Today, the Church of God is clothed for a feast and
joyously cries aloud, ‘My beauty shines more
brightly than any city: behold the treasure of
hierarchs, the glorious Methodios arrives in
heaven!’ Come feast-lovers! All you orthodox
Christians gather together! Let us draw near
healing in abundance from the holy relics, and let
us entreat Christ our God to deliver the world from
all heresy! !

' MHNAIA - Liturgical Books of the Months, (1995) (Sophia Press), Newton Centre, MA, p. 47,
Troparion of the Stichon at Vespers authored by Photios, Patriarch of Constantinople, see I'ET'AE,
I. (ed.) (n.d.) Liturgical Books of the Months (MHNAIA TOY XPONOY) (MIX. ZAAIBEINOY A. E.),
Athens, p. 68.



Is this a bit of a panegyric hyperbole or a sentiment worth considering in
more detail? What is discernable from the above hymn is that the Church
rejoices that its universal orthodoxy has been delivered from heresy
through the life of Methodios. In addition to this and other festal hymns of
the day, Methodios is remembered by the many liturgical texts, which he
either authored or that were compiled under his supervision. lronically, the
Church venerates him in a relatively few icons, albeit he played such a
pivotal role in the resolution of the iconoclastic crisis. It can be said,
without risk of contradiction, that the mist of history still shrouds Methodios.
What is the starting point for a voyage of discovery to better understand the
life and ordeals of an ecclesiastical figure of so long ago? Fr. Georges

Florovsky indicates the nature of the task ahead with these words.

The past can only be ‘reconstructed.’ Is it a
possible task? And how is it possible? Actually,
no historian starts with the past. His starting point
is always in the present, to which he belongs
himself. He looks back. His starting point is his
‘sources,’ the primary sources. Out of them, and
on their authority, he proceeds to the ‘recovery’ of
the past. His procedure depends on the nature
and character of his information, of his sources. 2

It must be conceded that little direct primary material remains extant from
the iconoclastic perspective of the icon debate. This was a dispute

involving a serious Christian heresy in the eyes of the victors. For this

2 Florovsky, G. (1974) Christianity and Culture, The Collected Works of Fr. Georges Florovsky
(Norland Publishing Co.), Belmont, MA, p. 36.



reason, much iconoclastic literature is not available. This is not difficult to
comprehend when the ninth canon of the Seventh Ecumenical Council,
Nicaea |l is read.

It states:

That none of the books containing the heresy of
the traducers of the Christians are to be hid. — All
the childish devices and mad ravings which have
been falsely written against the venerable images,
must be delivered to the Episcopium of
Constantinople that they may be locked away with
other heretical books...

The penalties for the violation of this canon were deposition for a clergyman
or being anathematised for a monk or layperson. ® Therefore, the
viewpoints of the opponents to the use of images must be “reconstructed”,
to echo the words of Fr. Florovsky. Their state of mind must be “recovered”
from the arguments of the iconodules. An additional obstacle to a detailed
historical analysis of this cleric is the short term, during which Methodios
occupied the patriarchal throne, AD 843 through 847. Despite the brief
duration, these four years were extremely contentious and dramatic;
therefore, many of the sources reflect the biases and preconceived
judgements of the antagonists. * Even though the surviving writings of this
period are fragmentary, Methodios was a central contributor to the

resolution of the icon crisis and to the ensuing quest for stability within the

3 Percival, H. R. (ed.) (1956) A Select Library of the Nicene and Post-Nicene Fathers of the
Christian Church The Seven Ecumenical Councils of the Undivided Church (Eerdmans Publishing),
Oxford/New York/Grand Rapids, vol. 14, p. 561.

* These premises will be explored in detail in the body of the dissertation.
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Church. Consequently, the purpose of this study is to separate, as much as
possible, truth from rhetoric and to reveal more about this ninth-century
churchman’s character and motives.

The observance of the Sunday of Orthodoxy, which is commemorated on
the first Sunday of Great Lent for the Orthodox Churches world-wide, is an
excellent example of the ambiguous status of Patriarch Methodios. During
this festive proclamation of the faith, in which he played such a decisive
role, he remains only a figure on an icon. For the most part, he is
unrecognised by the community of believers that he sustained and which is
one of his legacies. Many may well be familiar with his name, but beyond
this, there is little in-depth comprehension of the significant contribution he
made to end iconoclasm. How different would Orthodoxy be today if the
heralds of the iconodulic theology, Sts. John of Damascus, Theodore the
Studite, the Patriarch Saints Germanos, Tarasios, Nikephoros and
Methodios had bowed to imperial pressure and had not fought for their
faith? How would the artistic legacy of Byzantium to the rest of the world
have been altered? What theological doctrines would all Christian
teachings contain if these pillars of Orthodoxy had not prevailed? These
are extremely intriguing questions. Of course, some of these questions
may never be answered. What can be examined are the actual events and
the complex personalities involved so that a brighter light might shine on
the era. The interplay of the actions, the reaction of the players in the
drama, their motivations and the judgement of history are all issues, which
can be investigated, analysed and evaluated in the light of modern

scholarship.



The topics of iconoclasm, its history and the impact of Patriarch Methodios
will be approached much like eating an artichoke. Starting with the outer
leaves, history will be stripped away in layers, using sources and insights
from the Patriarch’s contemporaries and subsequent historians alike. The
resultant “heart of the matter” should be a much deeper appreciation of the
role and contribution of Patriarch Methodios and his fellow iconodules. If
we approach Methodios in this manner, he will emerge from the clouds. By
searching his heart through his own writings, decisions and
correspondences, the man will be revealed. A man with principles,
convictions, courage and a sense of his own place in the Tradition of the
Church will become known. What will become clearer is the recognition of
the positive outcome of his life, as well as his legacy in the Orthodox faith of

today.



Chapter One

METHODIOS: LIFE AND TIMES

Sources

What do we know about Patriarch Methodios and where do we begin our
exploration of his life? There are several primary bases for the study of the
life of Patriarch Methodios.  First, there is his Vita, ' then other
contemporary vitae, Z the panegyric witness and the historical chronicles of
the times. There is, of course, a limitation in exploring the hagiographical
literature of this period that must be kept in mind throughout this study; that
is the caveat we spoke of in the introduction. With the defeat of
iconoclasm, there was a conscious effort by the victorious iconodules to
remodel the historical record to reflect the orthodox perspective and to
enhance the standing of the heroes of their cause. It is known from
Methodios’ vita that the Saint was born in Syracusa of Sicily. The exact
date of his birth is unknown, but we know he was well educated and
travelled to Constantinople as a young man. There, he embraced
monasticism and became part of the patriarchal retinue of Patriarch
Nikephoros. With the onset of the second phase of iconoclasm, he was
sent to Rome perhaps as a patriarchal emissary. He retumed to the Queen

City in the early part of the 820’s, only to be imprisoned and suffer as a

' *Sanctus Methodius - Constantinopolitanus patriarcha® (1857-1866) in Patrologiae cursus
completus: Series graeca, tomos. ¢, ed. J.- P. Migne, Paris, cols. 1231-1326, cols. 1244 - 1272.

? These will be cited as they contribute to the thesis.
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Confessor for the Faith. In 843, he helped the restoration of icons and

became Patriarch. After four years in office, he fell asleep in the Lord.

Before continuing with the vita account of Methodios' life, perhaps it would
be helpful to briefly review the events in the history of the iconoclastic
controversy. This conflict not only shaped the age but also helped to
fashion Methodios' character and his way of thinking. To understand
Methodios, as a man of his time and a participant in a great drama, an

understanding of the conflict is essential. 2

Background: The Genesis of lconoclasm

Thou shall not make to thyself an idol, nor likeness
of anything, whatever things are in the heaven
above and whatever are in the earth beneath, and
whatever are in the waters under the earth. Thou
shalt not bow down to them, nor serve them; for |
am the Lord thy God, a jealous God.*

Professor Baynes, following the tradition of German scholars from the end
of the nineteenth century asserts that the nascent Christian Church
inherited its antipathy for artistic depiction from two sources, the Old

Testament prohibition of idols and from its identification of religious art with

3 Bryer, A. and Herrin, J. (eds.) (1975) Iconoclasm - Papers given at the Ninth Spring Symposium
of Byzantine Studies (University of Birmingham Press), Birmingham, UK. (henceforth /conoclasm)
see Cyril Mango "An Historical Introduction” pp. 1 — 6 same vol.

4 Exodus 20, 4 - 5 (LXX): O0 motfosic oeautq eldwAov, o082 mavtdg Spolwpa “ooa év T4
olpdvgd “avw, kai “ooa &v T§ y§ xdTw, xal “oca v Tolg ‘vdaciv UmokdTw Thg Yyig. OV
npookuviioelg adToig, oUd pf Aatpedoelg adtoig £yd ydp el Kdplog & ®edg agou, Otog
EnAwTig.



the pagan world. Baynes explains his opinions in this manner. He states
that the second commandment prohibition is quite understandable in view
of the fact that the early Christians lived in a Jewish milieu. However, the
impact of the pagan culture on the thinking of the early Church is many

times overlooked.

The fear of idolatry was, | believe, a far more
potent factor in the life of the early Christian
community than we sometimes realize. But if it
was against this idolatrous Mediterranean
civilization that the Christian protested, he was still
so much a part of that civilization that he fought his
battle with the weapons which had been forged by
the men of that Mediterranean civilization. The
Christian apologetic against idolatry was simply
borrowed from pagan thinkers. °

This point of view, supported by later researchers of this century such as
Ernst Kitzinger © and L. W. Barnard, 7 is strongly challenged by Sister Mary
Charles Murray in her study, "Art and the Early Church" in The Journal of
Theological Studies. Sr. Murray 's arguments regarding the above subject
and other pertinent ones will be commented upon in subsequent

discussions.

® Baynes, N. H. (1959) *Idolatry and the Early Church" in Byzantine Studies and Other Essays
(University of London The Athlone Press), London, pp. 116 - 143, p. 125,

® Kitzinger, E. (1954) "The Cult of Images in the Age before Iconoclasm", DOP, vol. 8, pp. 83 -
150.

7 Barnard, L. W. (1974) The Grasco-Roman and Oriental Background of the Iconoclastic
Controversy, Byzantina Neerlandica (E.J. Brill), Leiden, p. 85 ff.

9



The Onset of Christian lconoclasm

Most accounts of the early and pre-eighth century patristic citations
concerning the use of icons are scattered. They are well documented and
for the most part agreed upon by scholars. Some of the historic and
traditional supports for the use of icons are the “images made without
hands”,® which include the "Veil of Veronica" and the Image of Christ's face
sent to King Abgar of Edessa on a cloth. One of the other early legends

supporting the use of images is that St. Luke, the Evangelist, is said to have

painted an image of the Theotokos, while she was still living.

The iconographic type of the Mother of God, which
is known under the name of "Hodigitria" (4
‘OdnyriTpra) has had a series of prototypes, which
connect it with a venerable antiquity. Byzantine
tradition traces it back to an original painting by St.
Luke. °

On the other hand, there are a few primary early iconoclastic opinions
involving early church>figures. Eusebius' letter to Constantia, sister of
Constantine the Great is an excellent example of iconoclastic sentiment
that occurred in the early fourth century. '® Responding quite strongly to a

request from Constantia for a "portrait of Christ,” Eusebius asserted that no

8 «>Ayerpomointoc” see St. John of Damascus, (1980) On Images, Three Apologies Against
Those Who Attack the Divine Images, trans. D. Anderson (St. Vladimir's Seminary Press),
Crestwood, NY, p. 35.

® Ouspensky, L. and Lossky, V. (1989) The Meaning of Icons, Revised Edition, trans. G.E.H.
Palmer and E. Kadloubovsky (St. Vladimir's Seminary), Crestwood, NY, p. 80.

' Hussey, J. M. (1990) The Orthodox Church in the Byzantine Empire, (Clarendon Press),
Oxford, UK., pp. 32 — 33 and Gero, S. (1981) "The True Image of Christ: Eusebius' Letter to
Constantia Reconsidered", Journal of Theological Studies n.s., vol. 32, no. 2, pp. 460 - 470.

10



physical image could contain the divine essence. This rather strong
rebuke, especially when sent to the Emperor’s sister, could have been quite
influential. The difficulty was that Eusebius was later considered to have
Arian views so the value of his criticism was considerably minimised by his

9

theological opinions. '’ Today some scholars doubt the authenticity of this

work.

The thoughts and writings of Epiphanios, Bishop of Salamis in Cyprus,
during the late fourth century, were used as proofs by both iconoclasts and
upholders of orthodoxy. Epiphanios had spotless credentials as a father of
the Church, unlike Eusebius. The iconoclastic side cited his Epistle to John
of Jerusalem protesting the use of images, '? while the iconodules accused
the iconoclasts of using “forgeries” to appropriate this father as .a patristic
source. ' The incident that the letter describes is Epiphanios coming upon
a church with an embroidered curtain. Epiphanios tore down the curtain,
thus “proving" his icon phobia in the interpretation of the iconoclasts. '
This scenario, described in detail by Murray, has been the source of dispute

concerning Epiphanios' attitudes since the ninth century. Even though, at

first thought not to be authentic, it is now thought by some to be a genuine

" Gero, "The True Image of Christ: Eusebius’ Letter to Constantia Reconsidered", p. 263.

2 Barnard, L. (1975) "The Theology of Images," In Iconoclasm - Papers given at the Ninth Spring
Symposium of Byzantine Studies, eds. A. Bryer and J. Herrin (Centre for Byzantine Studies -
University of Birmingham), Birmingham, UK, pp. 7 - 13, pp. 9 - 10.

3 gahas, D. J. (1988) Icons and Logos, Sources in Eighth Century Iconoclasm, trans. D. J.
Sahas (University of Toronto Press}), Toronto /Buffalo/ London (Toronto Medieval Texts and
Translations no. 4), pp. 116 =121.

'* Sister Charles Mary Murray (1977) “Art and the Early Church", JTS - n.s., vol. 28, pp. 303 -
345, pp. 336 ff.

11



work of the bishop. ' Sister Murray concisely compares the Greek text with
the more familiar Latin translation of St. Jerome to argue that earlier
assessments of this document misinterpreted the objection of Epiphanios.
Sr. Murray cites a second letter from Epiphanios to the people of the church
concerning the torn curtain. Epiphanios replied that he would replace the
curtain, but had not yet found a suitable replacement. '® Additionally,
Murray builds a powerful argument by listing a number of researchers by
name and tracing how one scholar's work depended on the preceding one.
She states there has been a tendency for a researcher to accept the

premises of earlier scholars, without comparing the two document

17

traditions. Therefore, Murray concludes the result has been a

misinterpretation of the data. Her conclusions are worth reflecting upon at

this juncture.

In conclusion, therefore, if the foregoing analysis of
the literary evidence is correct, it seems a
reasonable assessment of the case to say that
there is very little indication indeed that the Fathers
of the early Church were in any way opposed to
art. Since then, according to the traditional view
taken of the literature so many difficulties and
inconsistencies have to be explained away, to say
nothing of explaining away the art itself, it seems
far simpler and for more in accord with what the

Fathers actually wrote, to conclude that there

'S Ostrogorsky and Holl take opposite sides of this question, see Ibid. footnote no. 4.
'® |bid., p. 338.

'7 |bid., pp. 338 ff. These pages summarise the scholarly tradition concerning this letter. The
painstaking research and text comparisons point to the conclusions that Sr. Murray has reached.

12



never was a dichotomy between the art and the
literature of the early Church; and an apparently
insoluble problem proves never to have been a
problem at all. It does seem impossible to believe,
nor does there now seem to be any evidence for
doing so, that all the wealth of art which survives
was produced in the face of the Church
authorities.®

Patristic sources formed the backbone of the iconodules justification for

images. Pelikan explains the method of supporters of icons in this way:

Yet the friends of the icons could not let the
iconoclasts lay claim to the tradition; not if
"orthodoxy" was to mean support of the icons. For
"orthodoxy" meant above all loyalty to the tradition
of the fathers. The images in the church could not
be "a recent invention,” but had to have the
authority of Christian antiquity, patristic and even
apostolic, behind them... It was characteristic of
every heresy, and especially of the iconoclastic
heresy, that it sought to dissociate itself from the
heresies that had preceded it and that it laid claim
to the apostolic and patristic doctrines and to the
authority of the councils. ®

The fathers cited include St. Athanasios the Great (295 — 373 AD), St. Basil

of Caesarea (330 - 379 AD), St. Gregory of Nyssa (330 - 395 AD). An

' Ibid., p. 342.

'% Pelikan, J. (1977) The Christian Tradition - in 3 volumes / vol.2 - A History of the Development
of Doctrine (University of Chicago Press), Chicago/London. p.98.

13



excellent summary of these sources and notations can be found in A.

Giakalis’ book Images of the Divine - Theology of Icons at the Seventh

Ecumenical Council, %

The Dionysian theology of hierarchy, image and prototype also contributed

1

to the iconodules' armamentaria. 2' St. Dionysios the Areopagite speaks of

God and His creation in his treatise The Divine Names,

The theologians say that the transcendent God is
inherenﬂy similar to no other being, but that he also
bestows a similarity to himself on all those who are
returning to him in imitation as far as possible, of
what is beyond all definition and understanding. It
is the power of the divine similarity, which returns
all created things toward their Cause, and these
things must be reckoned to be similar to God by

reason of the divine image and likeness. %

This reasoning of image and likeness, similarity and imitation was added to

by the Biblical concept that Christ is the Image of the Father.

He is the image of the invisible God, the first- born

of all creation. %

% Giakalis, A. (1994) Images of the Divine The Theology of lcons at the Seventh Ecumenical
Council (E.J. Brill), Leiden/New York/Kdin. (Studies in the History of Christian Thought) pp. 34-42.
Special note should be made of Giakalis’ excellent footnoting and outline of source material. This
is too lengthy to reproduce here.

o Meyendorff, J. (1987) Christ in Eastern Christian Though (Le Christ dans la théologie
byzantine), 2nd Edition (St. Vladimir's Seminary Press), Crestwood, NY, pp. 176 —177.

2 pseudo - Dionysius the Areopagite (1987) Pseudo - Dionysius - The Complete Works, trans. C.
Luibheid (The Paulist Press), New York/Mahwah (The Classics of Western Spirituality), p. 117 = PG
vol. 3, col. 913d.

B col. 1, 15.
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Foundational concepts, such as these, complemented by Incarnational
Christology were to become central in the iconodules' thinking. During the
centuries immediately before iconoclasm, some of the influential patristic
defenders of icons were Severianos, Bishop of Gabala, Leontios, Bishop of
Neapolis in Cyprus and Stephen, Bishop of Bostra. Each of these
apologists contributed to the latter iconophilic points of view. Stephen's
primary contributions were an elaboration of the theme concerning man
being made in the image and likeness of God, more specifically image-not-
idol. G. B. Ladner, quoting from an Ambrosiana Manuscript, cites

Stephen’s distinctions as follows,

An image (eikwv) is one thing, and idol (dyaApa or
C@dwov) is another. Then he [Stephen] quotes
Genesis 1: 26, and continues: ‘Now is it idolatry
and impiety that man is an image of God? Far
from it. If Adam were an image of demons, he
would be abject and unacceptable; but because is
an image of God, he is honorable and
acceptable... And what is the honor rendered to
the image if not just honor, as also we sinners do
reverence (mpooxuvoGuev) one another with honor

and love’. %

This was among the building blocks of the iconophiles' arguments, as we
shall see shortly. Leontios, Bishop of Neapolis, writing in the seventh

century, defends the Christian use of images against the charge of idol

24 Stephen of Bostra, see Ladner, G. B. (1953) "The Concept of Image in the Greek Fathers and
the Byzantine Iconoclastic Controversy", DOP, vol. 7, pp.1 - 34, p. 15, notes 98,104 and 106. For
clarification on Stephen, see p. 14.
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worship found in the Old Testament prohibition. His sermons, The Defence
of Christians against the Jews, and on Icons of the Saints become
influential patristic source material for later writers. He is quoted in the
writings of St. John of Damascus, St. Theodore Studite and the
proceedings of Nicaea Il. Leontios asserts that the tradition of image
making is, in fact, a Jewish custom “and not our own” [a Christian

custom].®

lconoclasm Phase One

Rarely has a religious conflict had such a great influence on the course of
history. The controversy over images and their use in the Eastern Church
raged from 726 to 843. It defined an age and affected the future of Church
relations in both east and west for centuries to come. The problem for the
serious student of this period can be summed up in one phrase — "to the
victors belong the spoils.”" Very little primary source material is extant that
is not iconodulic in nature. The positions and arguments of the opponents
of images, the iconoclasts, have been lost, deliberately destroyed or altered
by the eventual victors. The iconoclastic positions are available only via the
writings of iconodules who sought to refute and invalidate the viewpoints of

their opponents.  Therefore, the complete picture and background

25 Mansi, vol 13, cols. 44 a- 53 ¢.
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surrounding these events must be pieced together by evidence from various
sources. ¢

The issues and the core arguments are best appreciated when examined in
two phases. Phase one has been delineated roughly from the ascendancy
of Leo Il (known as Leo the Isaurian or Syrian) in 717 through the Seventh
Ecumenical Council, Nicaea Il, in 787. After a brief hiatus, iconoclasm
reappeared. Phase two is accepted to have begun early in the reign of Leo
V the Armenian, (813 —820) and continued until 11 March 843. Probably
the real end-date should coincide with the death of the Emperor Theophilos

the previous year.

The 11 March date is that of the celebration of the first Sunday of the
Triumph of Orthodoxy and is traditionally declared as the end of the
iconoclastic era. While this overall timetable is correct, as was
demonstrated, the controversy may have had embryonic beginnings in

writings prior to Leo Ill, ¥

and its aftermath extended for a time beyond 843.
There is a difference of opinion on the length of the aftermath period.
Professor Mango believes this period does not truly extend into the
patriarchal era of Photios. 2 On the other hand, Fr. Dvornik argued that

during his patriarchal years much of Photios’ concern was to eliminate the

% For an excellent overview of the entire lconoclastic Controversy see Hussey, The Orthodox
Church in the Byzantine Empire, pp. 30 — 68; also see Ostrogorsky, G. (1969) History of the
Byzantine State, Revised Edition, trans. J. Hussey (Rutgers University Press), New Brunswick, NJ,
pp.147 - 152 with a view to the sources.

% Barnard, "The Theology of Images," in Iconoclasm, pp. 8 - 9.

% Mango, C. (1975) "Liquidation of Iconoclasm and Patriarch Photios," in Iconoclasm - Papers
given at the Ninth Spring Symposium of Byzantine Studies on Iconoclasm, eds. A. Bryer and J.
Herrin (Centre for Byzantine Studies - University of Birmingham), Birmingham, UK, pp. 133 - 141, p.
135.
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resurgence of the iconoclastic heresy. *® There is no doubt the aftermath of
iconoclasm dominates the patriarchal careers of both Methodios and
Ignatios but the fear of a full-scale re-emergence appears to have passed

by the time of Patriarch Photios.

The Byzantine Mind-Set in the Eighth Century:

In Byzantium there was a general perception regarding the role of Divine
Providence in the life of the empire. Today it is difficult to grasp completely
the accepted view that God had elected the Byzantine Empire to be the
direct inheritor of Israel, His chosen people. In both the people and the
emperor's views, the fortunes or misfortunes of the Empire were tied
directly to God’'s approval or disapproval. Fr. McGuckin very succinctly

explains this viewpoint in his article on power and images.

If the Arabs were again making ground at the
beginning of the eighth century, was not the reason
that something was radically wrong with the
Christian oecumene at large, and particular with
life in Constantinople, under whose walls the
invaders had camped *°

If one reads McGuckin's opinions and combines them with the political,

military and economic climate of the early eighth century in Byzantium, it is

2 Dvornik, F. (1953) "Patriarch Photius and Iconoclasm®, DOP, vol. 7, pp. 69 ff.

% McGuckin, J. A. (1993) "The Theology of Images and Legitimation of Power in Eighth Century
Byzantium", St. Viadimir's Theological Quarterly, vol. 37, pp. 39 - 58, p. 42,
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more understandable how a crisis about the images developed in the minds

of the Emperor, the army and some of the citizens.

The Protagonists Emerge

All the world’s a stage. And all men and women
merely players. They all have their exits and
entrances. And one man in his time plays many
parts...”

With Germanos Patriarch of Constantinople in his second year of office,
Leo Il (the Isaurian) secured the throne in 716 - 717. He did this in an
agreement with the patriarch. This pact promised not to harm Theodosios,
the previous Emperor and to preserve the Church undisturbed. ** Leo was
not a sophisticated or erudite man but he was a good soldier and a shrewd
politician. ¥ We do not know when his antipathy towards images began,
but the record shows he did not start a full scale offensive against images
immediately upon taking over the empire. He waited for almost ten years to
initiate his denunciation of icons and their use. During this time, he
prepared public opinion to support his action. * Some problematic texts

might be helpful at this point. According to Fr. McGuckin’s analysis, Leo’s

%' Shakespeare, Wm., As you Like It, Act I, vii, 139.

% Theophanes the Confessor (1997) The Chronicle of Theophanes Confessor, trans. C. Mango,
R. Scott and G. Greatrex (Clarendon Press), Oxford, p. 540.

%8 Ostrogorsky, History of the Byzantine State, p. 143 ff.

% Mango, C. (1990) Nikephoros of Constantinople, Short History, edited trans. and commentary
by C. Mango, Washington, D.C. (Corpus Fontium Historiae Byzantinase), p. 42.
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correspondence with Pope Gregory Il contains an indication of the

emperor’s attitudes.

But Leo’s theocratical views on the place of
Kingship in the Christian oecumene mark a new
shift, in that they are elaborated far more explicitly
than his predecessors, and work on a directly
applied Old Testament model. Such a theocratic
tradition had within it the seeds of a messianic
policy of the centralised absorption of all hieratic
functions - the Basileus as the Royal Saviour of his

people who was prophet, priest and king all in
35

one.
Gouillard quite convincingly argues that these correspondences have been
redacted many times. It is his assertion that substantial portions of the
correspondences were worked and re-worked later in the eighth and ninth
centuries. Therefore, he does not believe that they can be considered
entirely authentic. He makes these conclusions in opposition to the earlier
findings of Caspar, Ostrogorsky and in some aspects those of Grégoire; but

his opinion is supported by Mango. %

The date commonly accepted, as the start of the iconoclastic period is

around 726 AD. The beginning was associated with a violent and serious

% McGuckin, "The Theology of Images and Legitimation of Power in Eighth Century Byzantium",
p. 45.

% Gouillard, J. (1968) "Aux Origines de I'lconoclasme: Le Temoignage de Gregoire II", Travaux et
Memoires - Centre de Reserche D'Histoire et Civilisation Byzantines, vol. 3, pp. 243 - 307, p. 260
and conclusions pp. 306-307; also see Theophanes the Confessor, The Chronicle of Theophanes
Confessor, p. 558 - 559, note no. 3.
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volcanic eruption in the area near the Aegean Island of Thera (Santorini).
To many of the citizens, this calamity was proof positive of God’s wrath
descending on Byzantium. In their mind, the cause must have been the cult
associated with icons and their use. Professor Hussey relates the account
of the destruction of a mosaic icon of Christ by imperial troops. This mosaic
icon, which hung above the XaAxii [The Bronze Gate] at the entry of the
Imperial Palace in Constantinople, ¥ became a symbol in the ensuing
conflict. The account now is thought to be legendary by Auzépy and
Hussey. They believe that this story exemplifies the type of historical
embellishment the image controversy fostered. ®  These shifts in
viewpoints among scholars are, in my opinion, indicative of the difficulty
encountered when a clear picture of the era’s events are the goal,

considering the much-doctored historical record.

Phase one of the conflict pitted the emperor and the garrison of
Constantinople against Orthodox Church leaders, led by the aged Patriarch
Germanos. Kaegi points out that in the capital, a great number of troops of

the imperial army were more than ready to follow their Emperor's lead

¥ Mango, C. (1959) The Brazen House - A Study of the Vestibule of Constantinople,
Arkeaologisk-kunsthistoriske Meddelelser (i kommission hos Ejnar Munksgaard), Copenhagan, see
pp. 112 ff. Consult for complete description and pp. 170 —174 for comment.

% Hussey, The Orthodox Church in the Byzantine Empire, p. 37. This account is seen in several
contemporary vitae or chronicle accounts such as the Vita of Stephanos the Younger, Auzépy, M.-
F. (1997) La Vie d'Etienne le Jeune par Etienne le Diacre, Birmingham Byzantine and Ottoman
Monographs, trans. M.-F. Auzépy (Ashgate Lmt. in the Variorum Series), Aldershot, Hampshire,
U.K., pp. 100-101. Auzépy disputes authenticity of account on p. 193 — 194, see notes 72 - 73.
Again, see Synaxarion of St. Theodosia in Talbot, A. — M. (ed.) (1998) Byzantine Defenders of
Images - Eight Saints in English Translation (Dumbarton Oaks Research Library and Collection),
Washington., trans. N. Constas, pp. 6 - 7, note 30. Also see Auzépy, M.-F. (1990) "La Destruction
de L'lcone du Christ de la Chalcé par Léon lll: propagande ou réalité?" Byzantion, vol. 60, pp. 445
- 492. and Frolow, A. (1963) "Le Christ de la Chalcé", Byzantion, vol. 33., pp. 107- 120. This event
is also recorded in Theophanes the Confessor, The Chronicle of Theophanes Confessor, pp. 559 -
561,
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against the use of icons, even though at this early stage, this was not the
case in the provinces. * The chronicles of Theophilos and Nikephoros both
document that in January of 730 Leo summoned a silentium against the
holy images. Germanos told Emperor Leo that he could not act without an
ecumenical council being summoned. Germanos resigned under pressure
from Leo. *® Then the emperor replaced him with a patriarch much more
sympathetic to his iconoclastic views, Anastasios. Anastasios was
patriarch from 730 - 754 AD. Subsequently, Patriarch Germanos died in

exile at his family home.

Many scholars now consider St. John of Damascus (c.675 — ¢.740) the
most prominent theological apologist for the iconodules in this phase of the
struggle. Because he was writing from Palestine, which by this time was
under Moslem control, he enjoyed freedom from Imperial interference. He
possibly wrote from the famous Monastery of St. Sabas. Although the
timing is in question, it is believed he wrote his three discourses defending
orthodox practices relating to icons somewhere around the year 730 AD.*
Even though the actual edict of Leo is not extant, ** by using the writings of
icon supporters as a guide we can reconstruct the arguments of the first

phase of the controversy. The primary iconoclastic attack was based on

% Kaegi Jr., W. E. (1966) "The Byzantine Armies and Iconoclasm®, Byzantinoslavica, vol./part 27,
pp. 48 - 70, p. 52.

“* Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 565, Mango
Nikephoros of Constantinople, Short History, p. 43. Both of these chroniclers document resistance
to Leo’s decree among clergy and monastics.

* Cross, F. L. and Livingstone, E. A. (eds.) (1974) Oxford Dictionary of the Christian Church
{Oxford University Press), Oxford, UK, p. 748.

“ Anastos, M. V. (1968) “Leo IllI's Edict against the Images in the Year 726-27 and the Italo-
Byzantine Relations between 726 and 730," in Polycordia. Festschrift Franz Dolger lil (3rd edition),
ed. P. Wirth, Amsterdam, pp. 5 - 41, pp. 6-9.
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the Old Testament prohibition of graven images (see Exodus 20, quoted
earlier in this chapter or Deuteronomy 6). ** The second area of attack was

the concept of the authority of the Emperor as “Gods chosen vessel” to

44

determine the Church’s direction. In his treatise, On the Divine Images,

St. John responded using sources from the Fathers, the Scriptures and
Tradition. He took pains to distinguish the essential concepts that

differentiated idol worship from the use of icons. He stated.

And | tell you that Moses, knowing the sons of
Israel to be hard-hearted and seeing that they
easily fell into idolatry, forbade them to make
images. But we are not the same, for we stand
firmly on the rock of faith, filled with the light of
divine knowledge. *°

Resnick seeks to comment on this passage by summarising the resultant

orthodox synthesis in this manner,

Since Christ has overcome the demons, idolatry is
impossible for Christians in their sanctified use of

images, just as the true Christian can, in himself,

3 St. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, pp. 16 - 17.

“ Gero, S. (1973) Byzantine Iconoclasm during the Reign of Leo Il - with particular attention to
the Oriental Source (Secretariat du Corpus SCO), Louvain, (Corpus Scriptorum Christianorum
Orientalium,vol. 346, Subsidia tomus 41), pp. 57 — 58 see, notes 33 and 34.

5 St. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, p. 65.
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only be an image of God and not the devil. Since
the incarnation has restored the image of God in
man, it becomes possible for the first time to
venerate in the images of the saints, for example,
the image of God. It is just this possibility, which
the pagans and Jews did not enjoy. ¢

Key terms to the understanding of the orthodox position, in regard to icons,

are Aatpeia and INpooxuvnoig. Aatpeia is absolute worship or adoration,
which is reserved for the Godhead alone. [Ilpookivnoilg is relative

veneration, as in bowing down in respect, John of Damascus illustrated this

distinction by using Old Testament examples,

Fear not; have no anxiety; discern between the
different kinds of worship. Abraham bowed to the
sons of Hamor, men who had neither faith nor
knowledge of God, when he bought the double
cave intended to be his tomb. *’ Jacob bowed to
the ground before Esau, his brother, and also
before the tip of his son Joseph's staff. * He
bowed down, but he did not adore [emphasis
mine]. Joshua, the son of Nun, and Daniel bowed

6 Resnick, I. M. (1985) "Idols and Images: Early definitions and controversies”, Sobornost, eds.
S. Hackel et al., London, vol. 7, pp. 35 - 49, p. 41.

47 Gen. 23, 7 - 19 (LXX) and Acts 7, 16 (Stephen’s witness).
8 Gen. 33, 3 and Gen. 47, 31 (LXX).
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in veneration before an angel of God, *° but they
did not adore him. For adoration is one thing, and

that which is offered in order to honour something

of great excellence is another. °°

These nuances are integrated with the other pivotal points of St. John’s
writings. The assertion was made that with the coming of Christ a crucial
change occurred in the fundamental relationship between God and man.
The iconodules argued that the Incarnation, Christ assuming human flesh,
enabled Him to be represented in images. During His earthly life, Christ
ate, slept, walked, talked and was touched. These actions also took place
after his Resurrection. These deeds were participated in, testified to and
handed down to the Church, within the apostolic witness. This line of
reasoning was to be elaborated by St. Theodore the Studite, as it became
more significant in the second phase of the conflict during the ninth century.
Even so, it was a vital aspect of John’s defence against iconoclasm. %' The
sanctification of the material cosmos through its grace and ability to be

spirit bearing also is featured in St. John's opinions on the divine images.

In former times God who is without form or body,
could never be depicted. But now when God is

seen in the flesh conversing with men. | make an

“ Jos. 5,13 — 16 and Dan. 8, 15 - 20. (LXX).

%0 st. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, pp. 18 - 19.

* Ibid., p. 72.
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image of the God of whom | see. | do not worship
matter; | worship the Creator of matter who
became matter for my sake, who willed to take His
abode in matter;, who worked out my salvation
through matter. Never will | cease honouring the

matter, which wrought out my salvation! %

Yet, another area that John commented upon was the claim that the
emperor was entitled to a say in the affairs of the Church. These opinions

are presented in the following passage.

And God has appointed in the church first apostles,
second prophets, third teachers and shepherds, for
building up the body of Christ. ¥ He does not
mention emperors. And again, Obey your leaders
and submit to them; for they are keeping watch
over your souls, as men who will have to give

{54

account ™...Political prosperity is the business of

emperors; the condition of the Church is the
concern of shepherds and teachers. Any other
method is piracy. *°

The Third Apology of St. John elaborates on the concept of image and the
various meanings and applications within the iconoclastic debate. He
begins his examination by first listing the “questions”. 1). What is an

image? 2). Why are images made? 3). How many kinds of images are

% ibid., p. 23.
% Cor. 12, 28.
54 Heb. 13, 17.

% St. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, pp. 59 - 60. '
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there? 4). What may be depicted by an image and what may not? 5). Who

first made images?

An image is a likeness, or a model, or a figure
of something, showing in itself what it depicts.
An image is not always like its prototype in
every way...All images reveal and make
perceptible those things which are hidden. >

The key points to the argument are demonstrated. The types of images are
enumerated and explained. First, there is the natural image. The Son of
the Father is the first natural and precisely similar image of the invisible
God, for He reveals the Father in His own person. The Word is the
messenger who makes the divine nature perceptible to us, and the Spirit is
the interpreter of the Word. Secondly, there is the image of things yet to
come, such as God’'s foreknowledge of things yet to happen, His
changeless purpose from before all ages. The next image is man, who is
made in the image and likeness of God. Fourth, the images are of invisible
and bodiless things that give us a glimpse into the realm of the God. Fifth,
images are prefigurements or types, °” which allow foreshadowing of future
events. Sixth, images are made to remember past events. These may be

in the form of the written word or in the material form.

% Ibid., p. 73.

% Daniélou, J. (1956) The Bible and the Liturgy, University of Notre Dame - Liturgical Studies,
English Edition (University of Notre Dame Press), Notre Dame, IN, see especially introduction and
Chapter 1 for a detailed understanding of biblical typology — type and antitype.
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Either remove these images, altogether, and reject
the authority of Him who commanded them to be
made, or else accept them in the manner and with

the esteem which they deserve. %8

All physical things and things that are circumscribed may be depicted in

images. Those things uncircumscribed cannot be depicted.

In the beginning, He who is God begot His only
Son, His Word, the living image of Himself, the
natural and precisely similar likeness of His
eternity. He then made man in His image and
likeness...God did not unite Himself with
angelic nature, but with human nature... ltis
not their place to reign or be glorified together
with those who shall sit at the Father's table;
the saints, on the other hand, are sons of God,
sons of the Kingdom, heirs of God, and fellow
heirs of Christ, for they are servants by nature,
friends by election, and sons and fellow-heirs
by divine grace, as the Lord said to the
Father.>®

The change that profoundly affected the course of events was the death of

Leo Il on 18 June 741 and the succession of his son Constantine V (741-

60

775) to the throne. Constantine V (called Copronymus in derision)

*8 This is a vital element in the Damascene’s exposition in this phase of his argument against the
iconoclasts.

% St. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, pp. 73 ~ 82.

 Literally meaning ~ “dung-named”: Theophanes the Confessor, The Chronicle of Theophanes
Confessor, pp. 551 - 552.
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became emperor after a two-year civil war against his brother-in-law,
Artavasdos. During the time that Artavasdos and his supporters controlled
the capital, the iconodulic coterie once again became the dominant power
in the Queen City. Even, the incumbent Patriarch Anastasios supported

Artavasdos. ©

However, this period was short lived; Constantine
vanquished this faction, re-took Constantinople, strengthened his grip on
power and dealt harshly with the rebels.  The emperor reserved the most
humiliating treatment for the patriarch. He had him scourged (possibly
blinded) and paraded naked and seated backwards on a donkey in the
Hippodrome. This event fulfilled a prophetic admonition of Patriarch

Germanos. %

If reported accurately, this indignation demonstrated
Constantine's intent to subjugate church leadership to his will. % This last

view is supported by Ostrogorsky but denied by Gero. %

Constantine was.a man quite different in character from his father Leo. His
rearing and sophisticated Constantinopolitan education gave him an astute
mind with an understanding of the theological premises of iconoclasm.
Because of this background, he shifted the basis of the objection to the use

of images from idol worship to opposition centred on Christological

® |bid., p. 576; Theophanes documents Patriarch Anastasios "testifying" to Constantine's
Nestorian views.

® |bid., pp. 581.
% |bid., see p. 564, for Germanos' prophetic utterance to Anastasios.

5 Ibid., p. 581 “and bending him to his will (for the man held similar beliefs as his own), seated
him on the episcopal throne."

8 Ostrogorsky, History of the Byzantine State, p. 166 for the opposing view cf. Gero, S. (1977)
Byzantine Iconoclasm During the Reign of Constantine V - with particular attention to Oriental
Sources (Secretariat du Corpus SCO), Louvain (Corpus Scriptorum Christianorum Orientalium vol.
384, Subsidia tomus 41), p. 24 note 45.
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grounds. He combined this theological shift with a change in tactics. After
the Council of Hiereia in 754, Constantine expanded his opposition against
the monastic element within the empire, but most especially in and around
the capital. He confiscated monastic property, tortured, humiliated, publicly
paraded monks and nuns in mockery and even compelled them to marry. ®
The martyrdom of several monks, such as Andrew (Kalybites), " Peter the
Stylite and Stephen the Hermit % is documented in iconodulic literature, as
examples of the rare occasions when monks were put to death.®® There are
some theories for this repression of monasticism. Gero has characterised

his thoughts on this matter in this way:

It is not possible to prove that the attack on
monasticism was primarily a measure of self-
protection by the state against the economic and
demographic  drain caused by parasitic
monasteries - rather, to my own mind, the moving
force was Constantine's own, personal hatred for
the ascetic way of life, which was diametrically
opposed to his own. One can also speculate that
he regarded the monks as a politically unreliable

® Morris, R. (1995) Monks and Laymen in Byzantium 843-1118, (Cambridge University Press),
Cambridge UK., pp. 12 — 13. Morris cites Theophanes as documentation, p. 13, note 9.

 Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 595.
® Ibid., pp. 610 — 611.

% Auzépy, La Vie d'Etienne le Jeune par Etienne le Diacre, pp. 169 172, also Theophanes the
Confessor, The Chronicle of Theophanes Confessor, p. 598.
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force, which - under the guise of religious
instruction and edification — fomented disloyalty
and discontent even among the emperor's close

associates. °

Another tactical change the new emperor initiated to battle his adversaries,
the iconodules, was to raise the stakes of the game. He did this by calling
the Council of Hiereia. This council met from 10 February 754 to 8 August
754 at the palace of Hiereia. The final session was held in the Church of
the Virgin of Blachernai. Patriarch Constantine Il, who was hand chosen by
the emperor, replaced Patriarch Anastasios who had died earlier that year.
This replacement did not occur until 8 August 754. ' Theophanes pointed
out quite clearly that this conclave was not claimant to the title "Ecumenical”
with these words, "These men by themselves decreed whatever came into
their heads, though none of the universal sees Was represented, namely

n72

those of Rome, Alexandria, Antioch and Jerusalem. Nonetheless, the

emperor had prepared well for this council.

Nowhere is it mentioned that coercion was used to
extort the consent of those present; iconophile
tradition, very significantly, could not point to a
single iconophile confessor from among the

™ Gero, S. Byzantine Iconoclasm and The Failure of Medieval Reformation,” in Image and the
Word - Confrontations in Judaism, Christianity and Islam, vol. 4, ed. J. Gutmann (Scholars Press),
Missoula, MT, pp. 49 - 62, p. 55.

" Hussey, The Orthodox Church in the Byzantine Empire, p. 39.
2 Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 591.
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several hundred bishops. It is of course prima
facie most likely that the majority of the
participants, appointed during the reigns of Leo Il
and Constantine V, were at least sympathizers with
the iconoclastic policy, if not active iconoclasts. 7

The resulting legacy of this council is that it officially elevated the
iconodules to the status of “heretics” allowing their persecution by what we

would call today "state-sponsored—terrorism”.

It would appear that
Constantine’s motivation had a three-fold purpose. First, he personally
opposed icons on theological grounds. Monasticism, which he considered
harmful to society and to the strength of the empire, was the second target
of his displeasure. Third, his desire was to do away with the opposition to
his iconoclastic policies by eliminating its core monastic leadership and
placing secular clergy with iconoclastic sympathies in key ecclesiastical

posts. "° After more than thirty years on the throne, Constantine died and

his son Leo IV, the Khazar, ascended to the imperial dignity.

With the change from Constantine V’s rule, the stage was set for a
transition away from his stringent policies of repression. Leo like his father
was an iconoclast but was not as rigorously anti-monastic. Exiled monks
were allowed to return to the capital and were even appointed to vacant

sees. In his Vita of Theophanes the Confessor, which will be discussed in

8 Gero, Byzantine Iconoclasm During the Reign of Constantine V - with particular attention to
Oriental Sources, pp. 61 — 62, esp. note 27.

7 Ostrogorsky, History of the Byzantine State, pp. 173 — 174.
’® Theophanes the Confessor, The Chronicle of Theophanes Confessor, pp. 604 — 607.
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more detail in a later section on hagiographic literature written by Patriarch

Methodios, the churchman characterises Leo IV in this way.

...the only son of Constantine Leo, the lukewarm,
both good and very bad. Without an outlet, he was
not very sympathetic towards his mother during her
illness. He did not even honour grief in that he
garrisoned soldiers in his home. He thought he
honoured his mother, but throughout his sorrow, he
made ready the royal carriage for her coffin. ’®

His description continues several pages later. Methodios uses these
adjectives to describe Leo. He is “sly as a fox, impious, cruel by
threatening to blinding a youth’s eyes 7’ and in league with the devil". Leo
is also characterised as being a Nestorian.”® Methodios even alluded to
Constantine's Khazarian ancestry. Leo reigned only a short time, 775-780.
He died leaving his wife, Irene, regent for the young emperor Constantine

VI, age nine or ten at the time of his father's death.

In this year, on 8 September of the 4™ indiction, the
most pious Irene together with her son Constantine
were miraculously entrusted by God with the

76 Latysev, B. (ed.) (1918) “Methodii, patriarchae Constantinopolitani, Vita S. Thophanis Contessoris e
codice Mosgvensi no.159 edidit”, in Mémoires de I'Académie des Sciences de Russie - Series viii, tomos.
Xiii: pt. iv, (Classe Hist. — Phil.), Petrograd, pp. i + 120, p. 7. "xhopdTartog = lukewarm”, an obvious
allusion to Rev 3, 14 - 17, Also note the inference of an unfeeling and uncaring person.

7 We discover later the “youth” is Theophanes the Confessor, himself, in his younger years
before he took on the monastic habit.

™ Laty3ev, B. (ed.) (1918) “Methodii, patriarchae Constantinopolitani, Vita S. Thophanis Confessoris e
codice Mosqvensi no.159 edidit”, in Mémoires de I'Académie des Sciences de Russie - Series viii, tomos.
Xiii: pt. iv (Classe Hist. — Phil.}, Petrograd, pp. i + 120, p. 10.
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Empire so that in this matter also God might be
glorified though a widow and her orphaned son...”

Irene, a devout lover of icons, was extremely ambitious and cautious in her
moves to restore them. Her first opportunity occurred four years after the
beginning of her regency. She secured the aid of the aged, infirmed
Patriarch Paul, who resigned repentant of his co-operation with iconoclasm.
Paul retired to monastic life. The Vita of Tarasios quotes Paul's

expressions of repentance in this way,

The indecent situation of the Church, suffering
from heresy and so pained by a long lasting evil
doctrine that she has acquired an incurable wound,
that led me to this measure, and third, my assent
to heresy, written with my <own> hands and in ink.
...l have chosen to dwell in a tomb rather than
become liable to the anathemas of the four holy

apostolic sees. &

With Paul's help, Irene secured the election of new patriarch, Tarasios. A
layman, in imperial service, he possessed a brilliant mind and was an adept
tactician. After some reluctance to ascent to the patriarchal throne, he
spoke before the Senate and the Army. Then Tarasios was elevated to the

patriarchal throne to the acclaim of all present. ®

™ Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 626.

8 |gnatios the Deacon, (1998) The Life of Patriarch Tarasios - (BHG 1698), Introduction Text
Translation and Commentary - S. Efthymiadis (Ashgate Lmt. in the Variorum Series), Hampshire,
U.K (Birmingham Byzantine and Ottoman Monographs), pp. 79 — 81, trans. p. 174 — 175.

8 Ibid., pp. 85 -91, trans. pp.177 - 178.

34



In August 786, Tarasios and lrene called a synod to meet in the Church of
The Holy Apostles, in Constantinople. The event that subsequently
occurred showed the lingering strength of the iconoclasts. Imperial troops,
still espousing iconoclastic convictions, stormed the church during the

conclave.

...behold a swarm of wasps, | mean men raging
like lions, and a herd of the army and the band of

Constantine...[they cried] ‘We shall not allow his
doctrines to be abolished and a speech to be
proclaimed in favour of the existence of idols. Yet,
should someone attempt to do this and should we
see a synod convoked by him rejected before our

eyes, we shall redden the earth with the blood of
) 82

priests.
Tarasios and the empress wisely and quickly disbanded the gathering and
after almost a year of manoeuvrings, they recalled a council on 24
September, 787 [the Feast of St. Thekla] in Nicaea in Bithynia.®® The Acts
of Nicaea Il, as this council is now known, contain some of the most
authoritative documentation we have of the theological views of both rival
camps during the entire conflict. Combining this conciliar record with some
of the later works of Patriarch Nikephoros, who attended the Council, allows

us a good overview of the arguments of both sides. # The theological

® |bid., pp. 100 —101, trans.- pp. 182.

8 Alexander, P. J. (1958) Patriarch Nicephorus of Constantinople-Ecclesiastical Policy and
Image Worship in the Byzantine Empire (Oxford at Clarendon Press), Oxford, pp. 18 - 22,

8 O'Connell, P. (1972) The Ecclesiology of St. Nicephorus | (758-828) Patriarch of
Constantinople - Pentarchy and Primacy (Pontificii Institutum Studiorum Orientalium), Rome,
(Orientalia Christiana Analecta no. 194), pp. 53 — 67.
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suppositions of the opponents of icons, their arguments and thoughts
appear juxtaposed with those of the iconodules seeking to refute them.
Because of this, the sessions and Horos of the Second Council of Nicaea
give us a glimpse, into not only the minds and attitudes of its participants;

but also those of the iconoclastic Council of Hiereia-Blachernai. %

Under the able Patriarch Tarasios, the approximately three hundred and
fifty bishops, including representatives of the sees of Rome, Alexandria,
Antioch and Jerusalem met in the same city as the first Ecumenical Council
of 325. % The council condemned and anathematised the iconoclasts as
heretics. These delegates included Church leaders from among the
episcopate, the clergy and monastics. The young Emperor Constantine VI
and his mother the Empress Irene attended the last session in the

Magnaura Palace. ® The Horos of the proceedings begins in this way.

WE DECLARE that next to the sign of the precious
and life-giving cross, venerable holy icons-made of
colours, pebbles, or any other type of material that
is fit - may be set in the holy churches of God, on
holy utensils and vestments, on walls, and boards,

8 Sahas, Icons and Logos, Sources in Eighth Century Iconoclasm. It presents a good overview
of Council and its proceedings, Horos and signatories; - see pp.176 - 191.

% |gnatios the Deacon, The Life of Patriarch Tarasios - (BHG 1698), p. 103 This document also
confirms the presence of the representatives of the other Apostolic sees and the future Patriarch
Nicephoros as well as monastics; for trans. see p. 183.

¥ Ibid., p. 106: “.Te TGV avTokpatdpwv kal mdong TAg OeokAfTou ouLVSSou v TG Tig
elpnpévng.”
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in houses and in streets. These may be icons of
our Lord and God the Saviour Jesus Christ, or of
our Lady the holy Theotokos, or of the honourable

saints.®®

The council dealt with several sensitive issues in its deliberations. These
issues included the re-entry of former iconoclasts into the Church, the topic

of the simoniac clergy and the passage of twenty-two disciplinary canons. %

With real insight into the practical implications of
the situation, the Council wisely received the
former iconoclasts back into the Church after they
had abjured their heresy before the assembly.
This tolerant attitude did not, however, meet with
the approval of the representatives of monasticism
and heated exchanges took place. For the first
time, it became obvious that there was a cleavage

within the Byzantine Church, which was to affect
the entire future history of Byzantium... At the
Ecumenical Council of Nicaea IlI, the moderate

party was victorious. %

The signatories of the Horos of Nicaea |l were also significant for
ecclesiastical history.  This document bears the authority and the
imprimatur of the Pentarchy. Peter, protopresbyter of the throne of the Holy

Apostle Peter, representing Pope Hadrian, Bishop of Rome, Peter,

% Sahas, Icons and Logos, Sources in Eighth Century Iconoclasm, p. 179.

8 percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, pp. 521 - 587, Canons see pp.
555 - 570.

% Ostrogorsky, History of the Byzantine State, pp. 178 — 179.
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presbyter, the abbot of the monastery of St. Sabbas also in place of Pope
Hadrian, Tarasios, Bishop of Constantinople and New Rome signed the
document.  Joining them, representing the eastern Patriarchates of
Alexandria, Antioch and Jerusalem were the presbyters John and Thomas.
This unanimity of all the Apostolic Churches gave this conclave the
legitimacy and the status of an Ecumenical Council. However, this was not
a unanimous opinion at the time, Theodore the Studite expressed a
different view concerning this Council in his early letters. Theodore
characterised the Council as a local council, even though he later recanted

9

this position. ® A significant contribution of Nicaea Il was that it furthered

the Christological definitions, which had begun in 325 at Nicaea |, the first

Ecumenical Council. %

From the fourth century until the eighth, the Church responded to threats td
her unity by calling together the bishops of the Church, worldwide so that
they could define, explain and develop the points of dispute in council.
These “Ecumenical Councils,” as they were later named, resulted from
specific questions of faith that arose and were in dispute within the body of
the Church. The councils, in effect, set the boundaries of what the
“orthodox” Church believed. Inside the boundary, you were orthodox,

outside, a heretic. The primary essence of all the councils revolved around

®' Fatouros, G. (ed.) (1991) Theodori Studitae Epistulae in two vols. (Walter De Gruyter), Berlin
and New York, vol.1, epistle 38: ..“dAA'008¢ adTiv odvodov wg olkoupevikhv, dAX’ d¢ Tomkiv
kai “1Slov nT@pa T@v "aAdwv dvopOdoacav.”  Also see Henry, P. (1974), "Initial Eastern
Assessments of the Seventh Oecumenical Councit’, Journal of Theological Studies n.s., vol, 25,
pp. 75 - 92.

% Walter, C. (1988) "The Icon and Image of Christ: The Second Council of Nicaea and Byzantine
Tradition", Sobornost, eds. S. Hackel et al., vol. 10, pp. 23 - 33, pp. 32 - 33.
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these central questions. Who was Jesus Christ? What was the Holy
Trinity? What was the relationship between and among the Persons of the
Trinity? What did Christ's birth, life, death, resurrection and ascension
mean for mankind? From Nicaea | in 325 AD until Nicaea Il in 787 AD,
these questions dominated the conciliar climate of the Church. The manner
in which the council of Nicaea Il dealt with the Christological question is
revealed in this passage by Theodosios, a recaicitrant iconoclast seeking

re-admittance into the Church.

Moreover, | am well pleased that there should be
images in the churches of the faithful, especially
the image of our Lord Jesus Christ and of the holy
Mother of God, of every kind of material, both gold
and silver and of every colour, so that his
incarnation may be set forth to all men. %

The Second Council of Nicaea was the last council recognised as
ecumenical by both Eastern and Western Churches. The first phase of

iconoclasm ends with the conclusion of this gathering.

Between the Storms

The reign of Irene and her son Emperor Constantine VI was a period

marked with disturbing events. Although the issue of the icons appeared to

% percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, 1l Nice, AD 787, Extract from the
Acts, Session |, p. 535.
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be settled, external reversals in both wars and politics made the capital an
uneasy place. The tension increased between the Empress and her son,
Constantine, as he grew older. It was his desire to assume more power,
and freedom from his mother’s intervention, both in his personal life and his

imperial prerogatives.

Irene chose a young woman named Maria and obliged Constantine to marry
her. Afterward, almost defiantly, he developed a relationship with a woman
of his mother's court, named Theodote. Ultimately, the stress between the
young emperor and Irene came to a boiling point. In 795 after providing
himself some positive public opinion with several military successes,
Constantine, thought he was strong enough to act. He secured a divorce
from Maria by intimidating Patriarch Tarasios with threats of bodily harm. %
He then married Theodote, which was an act that was contrary to canonical
law. The Patriarch would not perform the ceremony, but Joseph, a high-
ranking priest of Hagia Sophia’ Cathedral did officiate at the wedding
ceremony. % This event and the subsequent crisis have come to be known
the Moechian Controversy. The monks, Plato of Sakkoudion and his
nephew, Theodore, reacted immediately as they led the outcry. Even
though they were Theodote’'s close relatives, Plato and Theodore
vigorously condemned the Emperor’s actions, as well as Constantine and
his new wife, personally. Patriarch Tarasios and the priest Joseph were

also strongly condemned. For the monks, the canons concerning adultery

% |gnatios the Deacon, The Life of Patriarch Tarasios - (BHG 1698), p. 128; trans. 191 - 192,
% |bid., pp. 117 —131; trans. pp. 188 — 193,
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had been violated and there was no room for compromise. Professor Henry
observes, “Constantine’s annoyance at Saccoudion’s inflexibility developed

into a conviction that imperial prerogatives were at stake, and in February

A.D. 797 he dispatched some troops to the monastery.” %

The acrimony caused a further deterioration and estrangement between the
patriarchal office and the monks. The monks refused to commemorate the
Patriarch in the liturgy, removing his name from the diptychs and finally
refusing to concelebrate with anyone in communion with the Emperor or the
priest Joseph. The fact that they saw no change further infuriated the
monks who now completely broke communion with Tarasios. Dr. Henry

continues his analysis and elaborates this point in this way.

The specific aim of various family and official visits
to Saccudion was to persuade the monks to return
to communion with the patriarch. At this stage in
Theodore’s career a breaking of communion was
something of a technicality, since Saccudion was
rather far from the capital and disaffection would
not often become apparent by repeated absence
from appointed ceremonies. The technicality
became the source of rumours, however, and to
the extent the monks could disturb the consciences
of the people it was highly desirable that they be
persuaded to restore full relations with the

patriarch. %

% Henry, P. (1968) "The Moechian Controversy and the Constantinopolitan Synod of January ad.
809", Journal of Theological Studies n. s., vol. XX, pp. 459 - 522, p. 502.

% |bid., p. 502.
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This forced the issue and the emperor reacted by having them banished
from the capital. The patriarch reprimanded Joseph, but Tarasios exercised
economia towards Constantine. Taking advantage of her son’s
preoccupation with these events, Irene began to plot her comeback.
Moreover, Constantine suffered a number of military reversals and a
personal loss. His infant son, Leo, died devastating Constantine and
leaving no male heir for the empire. *® The next action by Irene left her sole
empress, but a completely wounded image in the perception of her
subjects. She ordered her son, the Emperor, to be blinded and shortly after

% Irene then

this incident, he died owing to the severity of his wounds.
became the first woman to rule the Byzantine Empire on her own. She
allowed the banished monks, Plato and Theodore, to return to the capital
and endowed a monastery to be refurbished for their use. The monastic

house of “St. John tou Stoudiou” was located in the southwestern section of

the city. [See Figure 4: - Map of Constantinople].

The monks now called Studites, under the leadership of Theodore, led the
conservative monastic party in ninth century Constantinople. The Studite

monastery became an influential centre for monastic rule and thought,

100

throughout the empire. The impact it exerted is still felt today in

% Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 648,

% bid., p 648, Bekker, |. (ed.) (1838/1838) Chronicle of Georgios Cedrenus (Weberi), Bonnae,
vol. ii, p. 31. This account is detailed.

'% EFrazee, C. (1981) "Theodore of Studius and Ninth Century Monasticism in Constantinople”,
Studia Monastica, vol. 28, pp. 27 - 58, pp. 38 — 45 describe life and organisation of Studios. This
was to become the model for Athonite Monasteries even until present day.
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Orthodox monastic communities around the world. Theodore was to be the
ninth century’s “St. John of Damascus.” In addition to his systemising the
monastic rule for coenobitic monasteries, he was a tireless writer and

fearless apologist for the cause of the icons.

The financial and fiscal chaos that ensued during Irene’s time on the throne
set the stage for several abortive coups to topple her. Ultimately, her spirit
broken and with age as a factor, she was politically weakened enough to
allow a successful take over by the patrician and court official, Nikephoros,

in 802.

The Age of Nikephoros the Emperor

Nikephoros | was a man of considerable talent and experience. He was
well into middle age when he ascended the throne and had mastery of the
intricacies of politics within the court, the bureaucracy and the army. He
was a supporter of icons and a man whose personal habits were pious and

even frugal.

Nikephoros overthrew Irene, but he did not
overthrow her regime. He was backed by her
leading officials and even by one of her relatives.
Patriarch Tarasios, as well as other high officials

readily accepted him as Irene’s successor. '

19" Treadgold, W. (1988) The Byzantine Revival (780-842) (Stanford University Press), Stanford,
CA, p. 126.
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Theophanes the Confessor did not have a high opinion of the new emperor.
He used these epithets to denigrate Nikephoros: wretch, usurper, Judas,
avarice, wicked, evil and finally even the charge that the new emperor was

a homosexual.” '%?

Nikephoros is now considered by some modern historians to have been an
able, even a distinguished emperor, “a man of great ability.” %
Nonetheless, just as his predecessors, Nikephoros believed that the
authority of the Church should be subservient to the imperial wish. In the
early part of 806 this attitude and events resulted in another clash. The
respected elderly Patriarch Tarasios died and the emperor, wishing to
appear conciliatory, sought the advice of many seeking a suitable
replacement. The monastics supported a candidate for patriarch from their
own ranks. There is a belief that Plato of Sakkoudion even named

104

Theodore, his nephew, as his choice. In spite of the fact that Theodore

did not name himself, he did strongly urge that a monastic with certain

5

characteristics be elevated. '® Perhaps not coincidentally, these traits

described him perfectly.

'%2 Theophanes the Confessor, The Chronicle of Theophanes Confessor, pp. 657 ff.

103 Treadgold, W. (1997) A History of the Byzantine State and Society (Stanford University
Press), Stanford, CA, p. 424.

% Theodoros Studite, Laudatio Platonis, PG vol. xcix, col. 837 b, “ta Yndiopara ¢ni moAAoug
ol moAXof, v¢ “exactog elxev katd drAfav 1§ dAriBerav..””

"% Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol. |, Epistle 16, ad Nikpgdpog
PaatAeT pp. 46 — 48, specifically lines 30 — 31. Theodore specifies that the Emperor's choice be
made from among the "bishops, abbots or stylites but definitely not a layman.” He continues to
state that the chosen candidate should be able to direct the path of other Christians. Even though
Theodore does not name himself, it is obvious he is describing a person with his known
characteristics. Also, see next note.
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When no clear consensus candidate emerged, the emperor used his
prerogative, nominated and secured the election of Nikephoros, a layman of
the court to the patriarchal throne. The elevation of Tarasios from layman
to patriarch served as a model for such a move. The monastics were
infuriated and the powder keg of yet another confrontation only required a
spark to ignite it. This spark came in the form of an old wound between the
monks, the patriarch and the emperor. The issue of the marriage of
Constantine VI re-emerged, specifically because of the imposition of
imperial power. A local synod was summoned and it reinstated the priest,
Joseph, at the request of the crown. Emperor Nikephoros did this to re-pay
Joseph for his services to the empire. Professor Henry describes these

events in this way:

The emperor instigated this, and he was willing to
open this old wound not primarily because he
wanted to antagonize the monks, but because
Joseph had served him well in helping to bring an
end to a dangerous revolt in the year 803. In
return for his services to the State, Joseph was to
be restored to favour with the Church. '%

Once again, the monks, the patriarch and the crown were at loggerheads.
The moderate Patriarch Nikephoros tried to find a middle ground, but he
was opposed and even scorned by the zealot monks. The emperor did not

react in a conciliatory fashion.

1% Henry, "The Moechian Controversy and the Constantinopolitan Synod of January ad. 809", p.
506.
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The emperor exiled Theodore, Joseph [Theodore’s brother and Archbishop
of Thessalonica] and Plato to different islands near Constantinople, and
when the other Studites refused to accept the council’'s decision he
expelled them from their monastery and exiled some of them. It was hardly
an ideal result for Nikephoros, but the emperor could not regard a monk
who presumed to excommunicate him and his patriarch as anything but
disloyal, and allowing disloyalty to go unpunished endangered his throne.'”’
During this exile, imposed shortly after the Synod of January AD 809,
Theodore kept in constant communication with his supporters and
encouraged them to resist, speaking out even to the point of martyrdom. In
Theodore’'s eyes the responsibility of a monk was clear and in his

perception, the perfect role model for monks was St. John the Baptist. '%

This point of view was to have a great affect during the second phase of
iconoclasm and in the events of Patriarch Methodios’ life. Theodore used
the issue of Joseph, the priest, to appeal to both Pope Leo, as the inheritor

109 Theodore

of the senior Apostolic See and to Patriarch Nikephoros.
asked Pope Leo to intervene and to resolve the issue of Joseph's re-
instatement. Moreover, Theodore assured Patriarch Nikephoros that he did

indeed accept the concept of the "economy of the saints", which was the

' Treadgold, The Byzantine Revival (780-842), pp. 156 — 157.

1% Hatlie, P. (1996) "The Politics of Salvation: Theodore of Stoudios on Martyrdom (Martyrion)
and Speaking Out (Parrhesia)", DOP, vol. 50, pp. 263 - 287, p. 277.

' Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol.1 Epistles 33 and 34 to Leo are
vague and never mention either the Emperor or the Patriarch by name. The letter to Nikephoros —
Epistle no. 30.
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primary charge against Theodore and his brother Joseph, the Archbishop of

Thessaloniki at the Synod of 809.

In 811, prior to launching a military campaign against the Bulgars, the
emperor tried to reconcile with the exiled monks, but apparently to no avail.
The emperor, his son, the co-emperor Staurakios and his son-in-law
Michael Rangabe left Constantinople to begin the military campaign. The
first of the engagements went well, but in July 811 a crushing defeat
occurred. The emperor was killed, Staurakios was severely wounded and
the army was devastated. Staurakios was crowned emperor in the capital
but his days were numbered from the onset. Within a short time, he
abdicated, owing to his wounds. He withdrew taking on a monk’s habit to
await death, and died shortly thereafter. Michael Rangabe was the obvious
choice to be the new emperor. These events happened within months of
each other. Theophanes the Confessor relates that Michael restored

Theodore and the Studite monks. '°

The restoration was reported by
Theodore, himself, in his famous Eulogy of Plato. Theodore related that not
only had the monks been allowed back to Constantinople, but that they
were to be allowed to re-inhabit the Studios Monastery. ''' After two years

of ineffective leadership, Michael | was toppled and Leo V, the Armenian

became emperor in 813.

"% Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 678. Theophanes is
not very complimentary of the Emperor Nikephoros. This view is supported by Ostrogorsky - see p.
197. Cf both Alexander, Patriarch Nicephorus of Constantinople-Ecclesiastical Policy and Image
Worship in the Byzantine Empire. pp, 96 - 97; and Treadgold, The Byzantine Revival (780-842, p.
169, see note 227, argue against this opinion.

""" Migne, J. - P. (ed.) (1857-1866) Patrologiae cursus completus: Series graeca, Paris, vol. 99.
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Leo V and the Re-Appearance of lconoclasm

When we look at Leo’s background and the rapid series of reversals that
the empire suffered between 811 and 813, we might well understand the
resurgence of iconoclasm. Leo was from Armenia, the eastern portion of
the empire an area known to harbour iconoclastic sympathies. Additionally
there arose a question concerning the coronation oath exacted from by
Patriarch Nikephoros from Leo before his coronation. Turner explores this

issue and Leo’s background in his monograph. He explains:

The pervasive influence of pro-lsaurian and
iconoclast elements in Leo's circle prompted
Nicephorus to ask for confirmation of the oath after
the coronation. Leo's word as general was quite
different from Leo's word as emperor, and
Nikephoros was especially sensitive to matters of

canonical propriety. '

In addition, as a military man, Leo was a pragmatist. He had observed that
during the reigns of the iconoclast emperors, there was relative success in
war, good economic expansion, and even something more personally

appealing, a long sovereignty for the ruling house. '"® Leo greatly admired

the accomplishments of emperors Leo Ill and Constantine V. These “facts”

"2 Turner, D. (1990) “The Origins and Accession of Leo V (813-820)", JOB, vol. 40, pp. 172-203,
p.200. This entire article is an excellent overview of Leo V's accession.

'13 |gnatios the Deacon (1998) The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, trans. E. A, Fisher, (Dumbarton
Qaks Library and Collection), Washington, D.C., p. 75, " ...because <their tantasies> promised
length of days and victories to him if he would vomit out his impiety upon what had been
established in the past."
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inevitably led Leo to only one conclusion. God was not pleased with the
use of icons, therefore, His displeasure was the root cause of all the recent
set backs for the empire. The iconodules were wrong, and it was his duty
as emperor to correct the path leading to ruin. Turner illustrates the

mindset of Leo in this way:

Leo, like his contemporaries, was caught up in the
uncertainties of a time when the Roman state was
beset by external threats and internal upheavals.
The modern reader may not appreciate the
seriousness of the empire's troubles in 813 since
the iconodule chroniclers, keen to minimise Leo's
glory, avoided stressing the urgency of the crisis
from which Leo personally delivered the state. He
was popular with the army, and sensitive to the
mood of the tagmata and the demoi...The sakra
Leo issued upon the death of Krum, copies of
which were distributed throughout the empire,
proclaimed that God had shown confidence in him
and the military. Leo was after all the first emperor
to have been chosen from the ranks of the Army
since Leo [l in 717. No mention is made in the
extant fragments of the sakra of the Isaurians or
iconoclasm, but the tenor is clearly that of a
soldier-emperor intent on reviving the power and
prestige of his office, and in that process the
restoration of iconoclasm on the Isaurian model
was in many ways the next logical step. '

"4 Turner, "The Origins and Accession of Leo V (813-820)", p. 201, also see notes 143 and 144
(same page).
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As can be observed in the above quote, the post iconoclastic refashioning
of history, whether from chroniclers or hagiographers, diminished the
positive motivations and the effect of Leo’s leadership. Given the
contemporary accounts, neither he nor his reign can be assessed in a

balanced and objective manner.

Antagonists Become Allies

It is said that politics creates strange bedfellows, but they can also result
from conviction. As Leo began his new denunciation of the use of images
within the empire, the Patriarch and Theodore the Studite, once personal
rivals and severe critics of each other, joined to confront this common threat
to the peace of the Church. Leo shared the concept, which other emperors
before him had held, that the Church should, in all things, be subservient to
the will of the emperor. ''° Both the Patriarch and the Studite monks, led by
Theodore, were scandalised by this opinion. Disregarding past differences
with the Patriarch and in keeping with his character Theodore was not timid
in expressing his opinions. He is quoted supporting Nikephoros at the

conclusion of a lengthy dialogue between Leo and the Patriarch.

Do not undo the status of the Church, for the
Apostle spoke thus: ‘And he gave some apostles,

"5 |gnatios the Deacon, The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, pp.101 — 102: “"Emperor, it is
obvious to us and to everyone. As you say, that you have been appointed to act as a mediator over
Christ's greatest flock "(Italics in trans.).
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and some prophets, and some evangelists and
some pastors and teachers, for the perfecting of
the saints’ (Eph. 1V, Il), but he did not speak of
Emperors. To you, Emperor, has been entrusted
the political system and the army. Take care of
them, and leave the Church to its shepherds and
teachers according to the Apostie.''®

The Emperor surrounded himself with an inner circle of iconoclastic
advisors, quite a few being of Armenian descent. The learned John the

Grammarian was believed to be one of them. '

Leo strengthened his
support among lower clergy, bishops and monastics. These were men
easily bought or those seeking to curry favour with the emperor. Leo's
views were convincing to some, others he bribed or offered high posts. In
their letters or writings, both Nikephoros and Theodore made all of these

118

accusations. It should be noted that anyone agreeing with Leo would

have been extremely suspect in their eyes.

Tension steadily rose between the Emperor and the iconodules from
Epiphany to Easter of 815. Leo ostensibly sought to compromise. He
would recognise the value of images, as “teaching tools or visual aids” for

the unsophisticated, but all images must be placed high within the

16 Alexander, Patriarch Nicephorus of Constantinople-Ecclesiastical Policy and Image Worship in
the Byzantine Empire, pp. 130 — 132, trans. by Alexander from Vita Nicetae see p. 130 note 2, and
p. 132 note 1. As was discussed earlier, this echoes John of Damascus’ arguments.

"7 |bid., p127, also see note f, p.235.

8 Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol. ii, Epistle 112 to Euthymios of
Sardis " wA{aOnoev 6 Tpvpvaiog £v émoxdmolg kat & Xepodvog, v fiyoupévoig XpuoomoAiTig, &
1iig Alov, & Tiig Xdpag pikpol delv mdvreg ol v “agTer.”
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churches. This would eliminate the veneration of the material of the icon.'"®
Both Nikephoros and Theodore rejected this proposition, recognising it as
merely a first step in a plan to ban images totally. The emperor angered by
their arrogant defiance, demanded Nikephoros’ resignation. Nikephoros
refused to resign detailing the facts that he was upholding orthodoxy, the
decrees of an Ecumenical Council (Nicaea IlI) and that he could only be
“jludged” by his peers, the other Patriarchs of the Pentarchy. Nikephoros

rather eloquently answered the emperor's demand.

Oh Emperor, | shall not descend in this casual way,
for | gave you no reason to depose me. If,
however, | am forced because of my orthodoxy, or
piety, either by yourself or by one of your imperial
officers—send him, and | shall descend. '%°

An infuriated Leo deposed and exiled the Patriarch as well as Theodore
and his followers. It was from these places of exile that both men of
orthodoxy produced some of their most significant writings. They also
became reconciled with each other. Literary and iconic evidence of this
reconciliation can be seen in Figure 2. As further proof of this O’Connell
says this, “Theodore even agreed to count Tarasios among the Fathers.”'?!

The recanting of his condemnation of both Tarasios and Nikephoros, by

"9 Bekker, I. (ed.) (1838) "Scriptor Incertus de Leone Armeno", Paris, col.1023c: “pikpov
OUVEABE Huiv “iva mepiédwpev mdvta Ta yapnAd. 'Emei £l od BovAer, yv@Or "ot oltog od
nopaxwpoduev adTé ot eivar.”

120 Alexander, Patriarch Nicephorus of Constantinople-Ecclesiastical Policy and Image Worship in
the Byzantine Empire, p. 133, Alexander cites Vita Nicetae col. xxx b, cited in. Grumel, Regestes
no. 399.

2! O'Connell, The Ecclesiology of St. Nicephorus | (758-828) Patriarch of Constantinople -
Pentarchy and Primacy, pp. 50 - 51.
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Theodore, would influence future events in the relationship between

Patriarch Methodios and the followers of Theodore, the Studites.

To many scholars this phase of the icon debate was theologically a pale
reflection of phase one. Ostrogorsky characterises the tone of the entire
movement as rather lack lustre and without originality. '?2  Professor
Alexander strongly argues the opposite point of view. '® The focus of this
phase of iconoclasm was primarily on the issue of who would wield
authority over Church-state affairs. This concept of authority was a tangled
web and it became as will be seen, a three-sided issue. The patriarch and
secular clergy, the monastics and the imperial interests would clash
repeatedly concerning power in the Church. These confrontations were to
be the root cause for continued antagonisms and disputes in the future,

most especially during the patriarchate of Methodios.

Leo chose a new patriarch who would be more reasonable. On Easter
Sunday, 815, an iconoclastic patriarch Theodotus was enthroned. He had
excellent political credentials, in that he was related to the family of
Constantine V and was well known to Leo, having been a member of his
court retinue. Immediately, a synod was summoned to repudiate Nicaea ||
and to re-establish the "legitimacy” of the Council of 754 (Hiereia -
Blachernai). Theodotus presided over this gathering, called the Council of

St. Sophia (815), and John the Grammarian steered the discussions. It is

122 Ostrogorsky, History of the Byzantine State, pp. 202 — 203.

123 Alexander, P. J. (1953) "The Iconoclastic Council of St. Sophia (815) and its Definition
(Horos)", DOP, Vol. 7, pp. 37 - 65.
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considered that this council was portrayed as lacking of innovative thinking
as well as relying primarily on past iconoclastic councils for its evidence.
Previously discredited and repetitive patristic references are replete within
the proceedings of this council. Alexander, Travis, Featherstone and
O'Connell each give us accounts of the council’s proceedings taken from
Nikephoros’ Refutation and Overthrowing ( "EAeyxog kail 'Avatpom) of the
Horos of the Council of 815 written from exile circa 820. '** This was the
time of general exodus of iconodules from Constantinople, which included a
young Methodios. This should have occurred during the pontificates of

either Pope Leo Ill or Pope Stephen IlI.

Notwithstanding, the joint opposition of patriarch and monk, the Emperor
Leo and his allies persisted on their course of action. Hussey emphasises
that Leo’s actions had created, once again, a fissure between Rome and
Constantinople. She points out, rather correctly, that in effect, Leo had
painted himself into a corner. Rome could not allow the deposing of

Nikephoros and support imperial interests. %

Consequently, the entire
episode lacked legitimacy and was destined to play itself out. Leo would
not live to see this happen because of his murder. Mango describes the
effect of Leo's assassination at Christmas Liturgy in St. Sophia, the year

820, in these words:

124 Featherstone, J. (1984) "The Refutation of the Council of 815 by Nicephorus,” PhD
dissertation, Harvard. Alexander, Patriarch Nicephorus of Constantinople - Ecclesiastical Policy
and Image Worship in the Byzantine Empire, see appendix for summary; Travis, J. (1984) In
Defence of the Faith - the Theology of Patriarch Nikephoros of Constantinople, (Hellenic College
Press), Brookline, MA, see introduction and summary; O'Connell, The Ecclesiology of St
Nicephorus | (758-828) Patriarch of Constantinople - Pentarchy and Primacy.

'% Hussey, The Orthodox Church in the Byzantine Empire, pp. 58 — 60.
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Fortunately, the luck of the Iconoclasts appeared to
be breaking: far from dying in his bed and
establishing a dynasty, Leo V was brutally
murdered after a fairly short rule (820). His
assassin, Michael Il (820-29), stopped the
persecution and recalled the exiles, but did not

give them any further satisfaction.'?®

126 Mango, C. (1975) "Historical Introduction to Iconoclasm,” in Iconoclasm - Papers given at the
Ninth Spring Symposium of Byzantine Studies, eds. A. Bryer and J. Herrin, (University of
Birmingham Press), Birmingham, UK, pp. 1 - 6, p. 5.
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Civil War Again

For the next three years, Michael Il fought a civil war for the throne with
Thomas the Slav. While the war was being fought, the iconoclastic
Patriarch Theodotus died in 821 AD. Michael named Antonios Cassimates
to assume the patriarchal throne. Antonios had played a decisive role in
the leadership of the Council of St. Sophia. After defeating Thomas,
Michael, who was a moderate man in his personal habits, faced constant
attacks from outside the empire, consequently he did little to agitate public
sentiment. He invited the exiled patriarch and monks back to the city. For
the most part, the iconophiles were not extensively persecuted or abused
during his reign. The exception was specifically Michael’'s treatment of
Methodios. The Emperor accused Methodios of political crimes, in
particular of being the author of an anti-Michael leaflet. For this Michael
severely tortured Methodios. In addition to great territorial losses suffered
during Michael's reign, Byzantium lost two great pillars of orthodoxy while
he reigned. Patriarch Nikephoros and Theodore the Studite, courageous
defenders and champions of the Church both died shortly before Michael Il.
The emperor died peacefully in 829, leaving his throne to his teenage son

and co-emperor Theophilos.

The Last Stand of lconoclasm

Theophilos was raised and educated in Constantinople. Like Constantine
V, before him, he had an enthusiasm for learning and a sharp mind. His

teacher John the Grammarian, a devoted iconoclast, passed on to his pupil
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not only his fervour for learning but also his strong iconoclastic zeal.
Speaking of Theophilos' upbringing, Theophanes the Continuator informs

us,

Though he had not chosen John the Grammarian
patriarch, Michael had great respect for John's
learning. He put John in a place where he could
lend the imperial family some much-needed
intellectual respectability, by making John tutor to
his son and heir, Theophilos...He [Theophilos]
grew up under John's influence to be admiring of
his tutor and a good deal like him; cultured, clever,
a little too self-confident, and a convinced
iconoclast.'?

It is reported that the young emperor greatly admired Arab learning, art and
culture. An interesting set of circumstances characterised the parallels
between Theophilos and some of his predecessors. He and Constantine V,
were both men of unusual education and were bothdedicated iconoclasts.
Theophilos and Leo IV both married beautiful, able and devout iconophilic
wives. Theophilos and Constantine VI both sadly lost infant sons. The
accidental death of Theophilés’ young son, Constantine, who drowned in a
palace cistern in 830 or 831, was considered a bad omen. '# After various
losses to Moslem forces in the Mediterranean and the Aegean, the most

embarrassing loss was Arab forces capturing the city of Amorion, which

128 Treadgold, The Byzantine Revival (780-842), p. 232. Primary source Bekker, |. (ed.) (1838)
Chronographia Theophanes Continuatus (Weberi), Bonnae, cols. 107 — 109.

'2% Bekker (ed.) Chronographia Theophanes Continuatus, col. 101 d.
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was this dynasty’s home city and a centre of considerable strategic
importance. Militarily, the area was recaptured shortly afterwards, but the

psychological effect had a great impact on the populace of the capital. '*°

Whittow relates his opinion that even the suspicion of a traitor who may
have aided the Arab army was inadequate to reverse the popular
interpretation that God's favour was no longer on the side of the
iconoclasts. The empire was failing and the people took notice. '*' When
Antonios died in 838, Theophilos selected his teacher, John the
Grammarian, to be elevated to the patriarchal throne. John is perhaps one
of the most enigmatic figures ever to occupy the throne of St Andrew. He
was admittedly one of the most brilliant men to ever fill that office, but also
one of the most vilified. He has come down in the record of the Church as

a sorcerer, a practitioner of the black arts and a tool of the Devil.

While he was thus plotting, The Devil, who had
made these suggestions to him, was walking
through Byzantium. He finds John called the
Grammarian saying: ‘Take this man, who will be
useful to you for what you plan; for he is a vessel
of election for me that he may carry my name
against the Orthodox.” Therefore, just as Paul
became the mouth of Christ, so this man became

130 Contemporary hagiography, even of Methodios’ authorship, praises the 42 Martyrs of Amorion
linking their triumph to iconoclasm and its defeat Euodios Monachos (c. 843-this edition 1989),
"Hoi Sarantaduo Martyres tou Amoriou," in Hagiologiaki Bibliotheki, vol. Il, ed, S. Euthymiades
{Nea Smyrne), pp. 18 - 30.

3" Whittow, M. (1996) The Making of Byzantium, 600-1025 [a.k.a. The Making of Orthodox
Byzantium] (University of California Press), Berkeley/Los Angeles, CA, pp. 163 — 154,
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the mouth of the devil, and just as a torrent is
formed by the drawing together of many showers,
and carries ill-smelling and troubled waters, so he
also from the muddy treasure of his heart brought
forth rotten and muddy dogmas, giving those who
came to him to drink of his disordered
perversion.'*?

This example combined with the prominent place John possessed in the
anathemas of the Synodicon, and the iconographic ridicule we find in the
Chludov Psalter (see figure 3) allows us to comprehend the enmity, which
John aroused in his detractors. Nonetheless, beneath the surface there
was a quiet admiration of John’s intellectual abilities and his acumen in the
world of scholarship. What is apparent from sources of the times is that
after John assumed the patriarchal throne there was an increase in the
persecution of iconoclasts. Chroniclers’ evidence and vitae of the times
record several incidences in which monks were tortured and maimed. '
Details of this type of repression will be discussed in later portions of this

thesis.

132 Theosterictos (n.d.) "Vita S. Nicetae the Confessor”, In Acta Sanctorum Aprilis, pp. Xxiv - Xxvii,
p. 262 C.

'3 Bekker (ed.) Chronographia Theophanes Continuatus, col.117 a - 123 a. Details of torture of
the iconographer Lazarus and the Monk-Brothers Theodore and Theophanes; also see
Cunningham, M. B. (1991) The Life of Michael the Synkellos - Text, Translation and Commentary,
M. B. Cunningham, 1% edition (Belfast Byzantine Enterprises, Queen's University of Belfast),
Belfast (Belfast Byzantine Texts and Translations), pp. 79 — 99, account ot tattooing see pp. 86 and
87.
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Iconoclasm's Last Breath

It is perhaps one of the great ironies of history that the events surrounding
one of the principal conflicts in the thousand-year story of the Byzantine
Empire should end with a whimper and not a bang. The turbulent hundred
and twenty-five years of dissension, rankle, confrontation and even sacrifice
unto death just ended. On 20 January, 842 Theophilos died and with his
passing, iconoclasm ceased to be a vibrant movement. Theophilos died at
the very young age of twenty-nine and exactly as in the case of Leo 1V, left
the empire in the hands of his orthodox iconodulic wife. Theodora became
regent for their very young emperor son, Michael Ill and she was

determined to restore icons to the Church.

The deaths of the iconoclastic emperors Constantine V and Theophilos
occurred some sixty years apart and there are a number of distinctions that
should be examined between the two seemingly similar scenarios. First,
there was a meaningful difference in the ages of the two heirs and young
emperors; Constantine VI was nine or ten when his father died, while
Michael Ill was only one or two when Theophilos died prematurely.
Secondly, Theodora and lrene were women of completely differing
temperaments and personalities. Unlike Irene, Theodora had the benefit of
able and trustworthy advisors. Initially, she received excellent service from
the Logothete Theoktistos, the eunuch. Also, the empress’' relatives
provided her with substantial support, especially in the early years of her

regency.
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And the men of God, George and Methodios, took
along Sergios Niketiates, Theoktistos, Bardas, and
Petronas, very orthodox men who happened to be
leaders of the Senate...She [Theodora] was filled
with exceeding joy and ordered both parties [the
iconophiles and the iconoclast] to assemble at
Kanikleiou and to have a debate with each other
based on the divine Scriptures. When this
occurred and the whole phalanx of the iconoclasts
in its first and only assault could not withstand the
force of the thrice-blessed Methodios in his
arguments from the Scriptures, they completely
threw away their shields and immediately deserted
<the battlefield>. '*

Continuing, iconoclasm was not a vibrant, accepted and popular doctrine as
it had been prior to Nicaea Il; in truth, iconoclasm had run its course and
was a tired ideoldgy. Lastly, the significant benefit to the iconophiles’
ultimate victory was the recognised acceptance and authority of Nicaea Il

by the Universal Church. It was now part of the IMapddooig of the Church.

This Tradition was not a casual concept. It had, as will be shown, a
staggering and enduring impact on the thinking of Methodios and all his

decisions.

3 vVitae of Sts. David, Symeon and George of Lesbos, A. M. Talbot (ed.) Byzantine Defenders of
Images - Eight Saints in English Translation, trans. D. Domingo-Foraste pp. 216 — 218. Bardas and
Petronas were Theodora’'s brothers.
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Methodios — the Life

With the defeat of iconoclasm as a force, we can turn our attention to an
equally complex story, the life of Methodios of Constantinople. Who was
this churchman? What was the meaning of his life? What was his place in
the history of the great conflict of iconoclasm? Within a short time of his
death, Photios the Great was composing a lengthy canon of liturgical
praises to his memory. '*® However, Karlin-Hayter and Grumel, of the last
century, view Ignatios’ election as Methodios’ successor as a corrective
repositioning of the Methodian policies towards the recalcitrant
iconoclasts.'® Where does this leave the attempt to “reconstruct” his life?
The solution to this puzzle must, of necessity, begin with the printed Vita of
St. Methodios. '*® But even there, Professor Sevéenko cautions: “In its
printed form the Life of Patriarch Methodios (d. 847) is reputedly an
abbreviation of one by Gregory Asbestas, Photios’ ally, and appears to be
late [speaking of the time of authorship].” '*° Unfortunately, this vita is the
point of entrée for all studies of Methodios. This anonymous panegyric is a
“classic” account of the life of a late iconodulic saint. Also, we will

demonstrate how the hagiographic genre is used to portray Methodios.

138 Schiro, J. (ed.) (1972) Analecta Hymnica Graeca -lunnii (Instituto di Studi Bizanti e Neoallinici
- Universita di Roma), Roma, ref. Junii 14.

37 Karlin-Hayter, P. (1975) "Gregory of Syracuse, Ignatios and Photios," in Iconoclasm - Papers
given at the Ninth Spring Symposium of Byzantine Studies, eds. A. Bryer and J. Herrin (Centre for
Byzantine Studies - University of Birmingham), Birmingham, UK, pp. 141 - 145, pp. 141 ff.

138 »Sanctus Methodius- Constantinopolitanus patriarcha." cols.1244 — 1272,

138 Sevienko, |. (1975) "Hagiography of the Iconoclastic Period," in Iconoclasm - Papers given at
the Ninth Spring Symposium of Byzantine Studies, eds. A. Bryer and J. Herrin (Centre for Byzantine
Studies - University of Birmingham), Birmingham, UK, pp. 113 - 132; p. 116 see note 22. Also see
Dvornik, F. (1948) The Photian Schism, History and Legend (Cambridge University Press),
Cambridge, UK, pp. 17 ff. for an expansion of the relationship between Methodios, Gregory and
Photios.
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Therefore, as was previously cautioned it should not be depended upon
completely. Substantiating details and cross-references concerning
Methodios’ life are provided in the vitae of several contemporary saints and
in several chronicles of the age. These vitae include the lives of Sts.
loannikios, David, Symeon and George of Lesbos, Theodora the Empress
and Michael Synkellos. Some contemporary correspondences also allow a
glimpse into the character of Methodios. These are written by Theodore the
Studite and by Ignatios the Deacon. As was previously stated, the Vita of
Methodios, Patriarch of Constantinople, allegedly a condensed version of a
lost one by Gregory of Syracusa, is the point of beginning for a study of

Methodios. '° The existing printed vita begins with these words:

Hierarch and simultaneously an ascetic and a
martyr of Christ, if this is possible, who was praised
as worthy by the angels, archangels of God
decorated him as the first and holiest among
hierarchs... '

As can be seen, the praise for Methodios begins at the outset of the vita
and it continues throughout the entire opus. Nonétheless, there are some
facts concerning his life that can be deduced from his printed life. The vita
states that Methodios was born into a wealthy and distinguished family in

the Byzantine city of Syracusa in Sicily. The exact date of his birth is not

140 Karlin-Hayter, “Gregory of Syracuse, Ignatios and Photios," p. 143.

"1 p@G, vol. ¢, col. 1244 d: "“lepdpyxnv, kai “acknTiv dpa, kai Xplatol pdptupa, pévolg 8 “av
yévorto duvatdv ‘ayyéhotg eyxwpidoal ‘afiwg, “n ‘apxayyédoig @eol, olye Tiv mpdTnv kai
Ociav epapylav xoopodotv ..."
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known, but a reliable estimate would be sometime during the latter period of
the reign of Constantine V (741-775). The young Methodios had the

42 This would conform to the later

advantage of a classical education.
verifiable facts of his comprehensive learning, his intricate writing style and
his gift of oratory. The vita continues to state that he was afforded all the
fuxuries of life and he is said to have excelled in grammar, history and
writing. Methodios is described as a youth with a "regal bearing and mature

beyond his years.""

It is most probable that at this point in his life he had
little idea that he would be a churchman or even a future confessor for the

faith.

The turning point in his life appeared to have occurred when he was least
expecting it, and is described as “God’s Providence”. '** As many a young
man in the empire, he sought to further his education while seeking fame
and fortune in the capital. It was at this time, he came under the influence
of a certain unnamed holy man of God. ' This man lit a passion in the
young Methodios for a life of holiness, as an alternative to seeking the path
of personal glory. " Following the Scriptural admonition, Methodios then

distributed his wealth to the poor and needy. '’ He entered the monastic

142 Moffatt A “Schooling in the Iconoclastic Centuries” , in lconoclasm, pp. 85 — 92.

'3 pG. vol. ¢, col. 1245 b: " BaciAikdv dElwpdTwy TUXETV 2dtépevo, xai 1§ Plw meprpaviic
xaragTiivat..."

44 p@, vol. ¢, col.1245 c: "¢k npovolag 0£0G.”

"% Hints in the Vita of St. Euthymios of Sardis, written by Methodios, indicate that St. Euthymios
may be this “man of God".

16 pG, vol. ¢, col. 1245 ¢: “Kai el odTw 86ENg £pdg & veavia, id T pf Tiv pévouvoav pdAiov
kal Tiv Belav dvti Tfic mapepxopévng katamiouTioeiag..”

47 Mark 10, 21, Luke 18, 22. This is typical of the holiness by which saints are characterised in
hagiographic accounts.
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bios at the monastery, XnvoAdxkoc in Bithynia. "%

It was there, that he
rigorously devoted himself to the ascetic pursuits of fasting and prayer. The
vita does point out that he realised neither laxity nor excessive ascetic
practice was beneficial to his spiritual progress, therefore, he practised
them judiciously. '*® His faithful practices and his abilities became apparent
and he was soon named fyodpevog (abbot) of the monastery. *° This
period of Methodios’ life is extremely sketchy, especially if the vita is the
only source of reference used. That Methodios reached the rank of Abbot
can be independently confirmed from the letters of Theodore Studite. '
Even though Methodios' rank is confirmed, there are no chronological
references in these three epistles. Using the date of Theodore’s death, 11
November 826, as a terminus post quem and the known dates of the
patriarchal years of Nikephoros, as well as the imperial and papél histories,
a general chronology can be determined. Alexander states, “However,
when in 813 Leo V, the Armenian, ascended to the imperial throne and

soon began to favour iconoclasm..." "%

Nonetheless, it is an interesting
note that the Chronicle of Theophanes the Confessor ends at about the
same time. It characterises Leo as "pious" and states, "he (Leo) wrote to

Patriarch Nikephoros an assurance of his own orthodoxy and asked for

'8 Janin, R. (1975) Les églises et les monastéres des grands centres Byzantins (Institut Frangais
d' études Byzantines), Paris. pp. 189 - 190, cited in PG, vol. ¢, col. 1246 d.

"9 pG, vol. ¢, col. 1245 d. — y. Perhaps, this is a suggestion of the moderate nature of
Methodios’ character. This depiction by his biographer is appropriate to contradict later
suggestions, from his detractors, that he was rigid and doctrinaire.

'%0 Ringrose, K. M. (1979) "Monks and Society in Iconoclastic Byzantium”, Byzantine Studies -
special edition essays offered in Honour of Peter Charanis, vol. 6, pp. 130 - 151, p. 141, points out
that this was a prestigious monastic centre for aristocrats aspiring to church vocations - see note
24.

15! Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol. il epistles nos. 274, 377, 549,

152 Alexander, "The Iconoclastic Council of St. Sophia (815) and its Definition (Horos)", p. 38.
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Nikephoros' prayers and consent with a view to assuming power." '*® As it
shortly became evident, the climate in Constantinople changed quite
dramatically for the iconodules. The biographer of Methodios speaks in
general terms of a persecution of iconodules and the physical actions taken
against images in the capital. The phrase used to describe the setting at
that time in Constantinople is "the deepest darkest night of heresy of men
that hated and denied the economy of salvation of the Word of God.” ">
The next event chronicled is the "resignation” of Patriarch Nikephoros,
which we know to have transpired in 815 because of pressure from Leo V.
5 Doens and her collaborators add an additional interesting point without
citation. They identify Methodios as the archdeacon of Nikephoros. %
Therefore, his ordination and appointment to this office must have occurred
before 815, the date Leo deposed Nikephoros. As the vita continues, we
are then presented with Methodios being in a place of refuge in Rome,
described as an academy.™ The evidence of persecutions coupled with
the known circumstances that are described in the vita indicates that an
exodus of iconodules occurred from Constantinople at this time. It is said
that iconodules fled to safe havens whether in Rome, or along the Black

Sea coast, or to “wander in the mountains or caves and holes in the earth.”

153 Theophanes the Confessor, The Chronicle of Theophanes Confessor, p.685.

54 PG, vol. ¢, col. 1245 d.: “péxpic "ote Aowmdv n Badeia kai oxoteivy VOE Tiic alpéoewg Tdv
ptoolvtwyv xai dpvoupévwy To0 @0l Adyou olkovopiav.”

'8 Scriptor Incertus de Leone Armeno, P.G. cvii. col.1033 sqq.

156 Doens, |. and Hannick, C. (1973) "Das periorismos-dekret des Patriarchen Methodios 1. Gegen
die studiten Naukratios und Athanasios", Jahrbuch der Osterreichischen Byzantinistik (JOB), Band
22,, pp.93-102. p. 93. Also see Pargoire, J. (1903) "Saint Methode de Constantinople avant 821",
Echos d' Orient, vol. 6, pp. 126 - 131, p. 129.

57 PG, vol. ¢, col 1248 a.: “TGTe ydp Aowmdv 700 ¢povrioTypiov EEdpag TRV Pépnv..”
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8 )t was indeed plausible that Nikephoros dispatched the Sicilian born

Methodios, his archdeacon, with some type of correspondence to the Pope
concerning the conditions in Constantinople. Methodios' background would
have allowed him to be an effective envoy to Rome. The other supposition
that can be made, without too big a jump from known to unknown, is that
Methodios was cloistered behind the walls of the Monastery of St Sabbas,
the Greek Monastery on the outskirts of Rome. The epistle of Theodore the
Studite to Basil, Abbot of St. Sabbas, confirms that a Methodios was
resident at the monastery. '*° We know that Theodore the Studite was also
in correspondence with Pope Paschal |, as well as others concerning the
crisis of faith within the empire. There are two letters from Theodore to
Paschal appealing to him as the senior shepherd of the Church to intervene
in the heresy, to stop the abuses, the violence against the iconodules and

to restore orthodoxy. '%°

The timing of these events is in dispute. As
outlined above, it is very clear in the vita, that Methodios left Constantinople
after Leo V's re-institution of iconoclasm. Therefore, it could not have
occurred before March, 815, '

There are conflicting versions that chronicle this series of events. Pargoire

analyses this chronology quite thoroughly. He presents the opinions of

%8 pG, vol. ¢, col. 1248 a. : “.kal mdvTeg ol ToG 6pB0G Sdypatog peTavdoTel kaf ¢puyddeg Kai
dAfTan yeyévnvral, v "opeot kai omnAaioig kai Talg dnalg T ydg ovykAeiopeva..”

'%® Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol. |l epistle 274: “ “aAA’ o0v Sid Te
Thg oixelag éEnyoplac kai Tig Tod iepol MeBodiov Spol kai To0 BeopiAecTdTou EmMOKdTOU
MovoBaoiag..”

' bid., vol. Il, epistle 271: “"Axoue, dmooToAiky kdpa, OeompdPAnte mowugv T@v XpiaTod
npoPdTwy,.’exelg 16 toydev mapd Oz éx Tod wdvTwy TMpwTedelv v § xal étéOng. [lrorjoov,
8edpeba, Toug alpeTikodg Ofipag odpiyyr 100 Oefou Adyouv cov 6 mowpiv & kaAdg, Oi¢ Tiv
goxiv Onép T@v XpraTod mpoPdTuv.”

81 pG, vol. ¢, col. 1248 a.: “. xai xaBuBpitévrwv eikdva Tiv olxoupévny katéAaBev, dTL OIS
v BaoiA{da, Syt dyiwsTarog natprapxng Nikndpog™.
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Mgr. di Brolo that Methodios left Constantinople earlier than 815, in fact as

early as 811, "%

Pargoire continues in his examination of the conflict of
dates. He cites that in his opinion additional confirmation for the 815 date
can be found in the letter of the Studite to Methodios and Bishop John of

Monemvasia. '

The chronicles of Genesius, Cedrenus, Zonaras and
Glycas each support the role of Methodios as an envoy, which is
demonstrated by referencing the contemporary letters of Theodore. This
period of exile was marked by a noteworthy ordeal. This is the miraculous
intervention of St. Peter to heal “the fires of passion” within Methodios. This
occurred as Methodios slept by the tomb of St. Peter in the Vatican. After
many supplications to be relieved of the urgings of the flesh, St. Peter
visited him and rendered him incapable of carnal pleasures. Methodios
awoke in anguish from the pain of a burn. '™ This intervention in
Methodios’ life would be a significant factor in a future conflict during his
patriarchal years. An article by Canart describes Methodios’ activity as a

copyist during his sojourn in Rome. '®® The details of Canart's findings will

be examined in the section dealing with the works of Methodios.

182 pargoire, "Saint Methode de Constantinople avant 821", p. 127 - 128; Pargoire states that it is
not probable (vraisemblable) that Methodios left his monastery in Bithynia before (avant) 815.

'8 Fatouros (ed.) Theodori Studitae Epistulae in two vols., vol. ii, epistle 274.

' pG, vol. ¢, col. 1261 a..” & Ti¢ [MéTpou Brikng Oepamevtd, xai ToO #xeiBev aywaopod Tiig
ayviag Onoaupodurat!” Also see Pargoire, "Saint Methode de Constantinople avant 821", p. 130.

65 Canart, P. (1979) “Le Patriarche Méthode de Constantinople Copiste a Rome",
Palaeographica Diplomatica et Archivistica - Studi in onore di Giulio Battelli, pp. 343 - 354,
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Methodios the Confessor

The Oxford Dictionary of the Christian Church defines a confessor for the
faith as “one who suffered for confessing his or her faith, but only to the
extent which did not involve martyrdom.” '®® Methodios was a model of an
iconodulic confessor. There are three traditions, which tell the story of the
sufferings of the monk. The most accepted chronology will be explored
first. This is the vita account of Methodios and his encounters of torture at
the hands of two different emperors. '® The following known dates help to
develop a probable an idea of the timing of events; Paschal's pontificate ran
from 817 to 824, Leo's assassination occurred on Christmas day 820,
Michael II's reign (820-829) and the patriarchal appointment of Antonios in
January, 821. Therefore, Treadgold places the encounter between
Methodios and the Emperor Michael ll, the Stammerer, around 821. '6®
This chronology appears very reasonable. The vita states that Methodios
conveyed to the new emperor a letter from Pope Paschal expressing the
Papal admonition to restore icons, orthodoxy and the deposed Patriarch

Nikephoros. '® Treadgold uses these words to describe this encounter.

Instead, Methodios found that Michael considered
his mission to be not merely foreign interference in
Byzantine affairs, but positively disloyal, since as a

Sicilian, Methodios was an imperial subject. '°

188 Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p.330.
%7 PG, vol. c, col. 1248 c.

'%® Treadgold, The Byzantine Revival (780-842), pp. 233 — 234.

' pG, vol. ¢, col. 1248 e.

70 Treadgold, The Byzantine Revival (780-842), p. 234
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The vita also contrasts the sweetness of the words of orthodoxy and the
angelic eloquence of Methodios with the harsh and difficult speech of the
emperor. 7' As a result, Methodios suffered one of two episodes of severe
treatment at the hands of imperial justice. Methodios was severely flogged
with "seven hundred" lashes until the young envoy was quite near death.
Then, the emperor banished Methodios to solitary confinement in a tomb-
like cell that barely allowed room enough to breathe. This imprisonment
took place on the small Isle of St. Andreas in the Gulf of Nicomedia near

Constantinople. The vita describes his ordeal in this manner.

And all about him was forgotten, in every way. He
suffered from the repeated blows and beatings, the
lack of medical care, the judgement of boorish men
and worse. Because of the narrowness of the
tomb and the dim light he approached
blindness...he refused to be of sad countenance or
to betray Christ... the baking he received formed

in his struggle, a man like clay...'”

According to the record Methodios was imprisoned about nine years. |t
does appear that his treatment was less severe at times, because we know
that he composed some of his writings during that time of imprisonment and

was occasionally allowed contact with other iconoclastic prisoners.

71 p@g, vol. ¢, col. 1248 c. O 8¢ Todc piv Tépoue SeEdpevoc, d¢ (aTdv dpdyvn £davAtaev,
avTov 8¢ Ta Tiig dpdoddEou n{oTewg Tpavdg xai magpnolacpévog drayyéArovra..”

72 pG, vol. ¢, cols. 1248-1249 d, a.
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Notwithstanding, towards the end of his confinement, he is described in his
vita as "having the stigmata of Christ's Passion on his body, having lost all
of his hair and being close to death." The biographer then praises the pious
zeal of the confessor and his ascetic martyrdom for Christ. '3 The vita then
records the ascension of Theophilos to the imperial dignity. As the
narrative continues there is a description of the general persecution of
iconodules, which does not abate under Theophilos. A curious factor is
inserted in the vita at this point. Theophilos' behaviour is somehow
"explained" or at least rationalised by his excessive drinking. ' This
attempt to diminish culpability on Theophilos may very well be an attempt to
begin to rehabilitate his image. As shall be shown, the Empress Theodora
seriously promoted this effort at the time of her husband's death.
Methodios, the haggard confessor, was then moved to a detention area
beneath the palace. Once again, an inquisitor questioned him first, and
then the Emperor Theophilos took up the interrogation. Since Theophilos
did not ascend to the throne until Michael's death on 2 October 829, '™ this
encounter would have occurred after this date. There are two very
interesting insights to gain from the record we have of this encounter. The
phrases and adjectives used by the author of the vita to describe the
emperor are less than complimentary. Theophilos is characterised as being

176

“lover of foreigners, and a snake". The writer gives a word-by-word

73 pg, vol. ¢, col. 1249 c. This identification with the sufferings of Christ is also a characteristic of
this genre of writing.

74 PG, vol. ¢, col. 1249 d.: “exnopa nenwxéTog £ig uédyv”

'75 Grierson, P. (1962) "The Tombs and Obits of the Byzantine Emperors", DOP, vol. 16, pp. 1-
63.

6 p@, vol. ¢, col. 1249 d.: “ ¢Bvodirou,... T§ “odel & Tol XploTod “aploTedg.”
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dialogue between Methodios and Theophilos that is worthy of closer

examination.

Theophilos speaks 'Oh Methodios, when are you
going to stop! The starvation you submitted to in
your inopportune obstinacy, yet you still hold the
same agitated opinions against the good order.
Why? What characteristic of your nature [causes
this]? What really cheap grace, the so-called
images? You filled the entire world with confusion.
You even involved the Pope of Rome, and thus
sending my father over the edge.’

Methodios responds 'Anyone of us that cheapens
the holy images with their words without a dignified
reason, is not worthy of the Imperium of Rome
[meaning Byzantium the Eastern Roman Empire].
Is it not condescension to wipe away the image of
God! Is it not the same Christ who we honour,
praise and follow to this very day. Oh, surely

show us the reason and will we not say so?' '”’

Once again, Methodios was stripped to his‘ waist and flogged. The
biographer describes, in detail, the great amount of blood loss and the
weakened condition of Methodios, which resulted from his punishment.

Before continuing with the narrative, perhaps some observations are in
order. The emperor seemed to focus on two themes, first Methodios'
arrogant intransigence and the involvement of the Pope in these affairs, for

which Theophilos blames Methodios. It appears the aim of Theophilos'

77 p@, vol. ¢, cols. 1249 d - 1251 a.
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criticism was to have Methodios bend to the imperial will. On the other
hand, Methodios gave a theological answer in defence of images while
denying the emperor’'s right to determine theology. Yet, another conclusion
can be drawn from the description of Theophilos. At the time of the vita, in
the eyes of iconophiles, Theophilos was still very much the villain. In his
book, The Byzantine Revival Treadgold does put quite a different spin on

this episode. This point of view is worth examining.

Theophilos learned late in 831 that iconophiles
were circulating a pamphlet predicting his imminent
death. Treating the matter as a conspiracy, he
administered a beating to the monk Methodios,
who had probably written the pamphlet, and to the
deposed bishop Euthymios of Sardis, '"® who died
of his wounds. Henceforth Theophilos regarded

iconophiles with open hostility. '®

The relationship of these two men is a very complex topic. It will be
examined later in the discussion and in relation to the events leading to the
Sunday of Orthodoxy and the text of the Synodicon. The vita states that
Methodios was imprisoned under the palace. He received medicinal
ointment on his wounds delivered by an unknown person. Then he was
secretly guided out of the dungeon again by this same “unknown friend of

Christ” and taken to hospital. The life documents that Theophilos, in

'7® Euthymios of Sardis is the subject of one of the Vitae written by Methodios, see Gouillard, J.
(1987) "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", Travaux et
Mémoires, vol.10, pp: 1 - 101. It will be examined more closely in the sections on works of
Methodios.

'7 Treadgold, A History of the Byzantine State and Society, p. 437, see note 9, Treadgold cites
himself and Gouillard.
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retribution, confiscated all the property of the physician, who treated
Methodios. '® The second account of Methodios' sufferings is recounted in
the Annales of Symeon Magister. In this account, there are significant

differences from the vita. The primary variances are as follows:

The torture all took place under the Emperor
Theophilos. The imprisonment lasted seven years
was on the Island of Antigone. It entailed a very
narrow tomb like cell shared with two criminals one
of whom was dead. '®' The treatment Methodios
received included the extraction of his teeth and
the crushing of his mandible. '®2

The monastic and natural brothers Theodore and
Theophanes Graptoi feature prominently in the
scenario, as do poetic verses exchanged with
Methodios.
There are incidents of miracles in prison
concerning oil for Methodios' lamp, which
replenished itself. '8
The third account of the sufferings of Methodios can be found in the
chronicles of Cedrenus and Zonaras. '® There appears to be a blend of

two experiences. The torture does start under Michael but is more severe

under Theophilos. There is an account of correspondence of Methodios

% pg, vol. ¢, col. 1252 b.: “NukTog 8¢ katoAaBodong, 61 Tivwy dvainddeic drAoxploTwy, xai
Bepanefag dEwwbeig, alTog piv dvapgpwoewg "eTnxev, 6 8¢ ToGTov BeodiAg Tebepaneukdg olkog,
Snuedoel mavreAel UM Tod pooxploTou kal AvaoTiipog Tupdvou katadikdieTon.”.

81 Annales Symeon Magister, PG vol. cix, col. 705 a.: “rov ¢va TGv AnoTdv 'ekelOe dmobavelv”

82 Annales Symeon Magister, PG vol. cix, col. 705 a.: “t@v d8évruv Ekpl{{wolv..grayévuwv
Ordorv”

'8 Annales Symeon Magister, PG vol. cix, cols. 704 — 705, also see Pargoire, J. (1903) "Saint
Methode et la persecution”, Echos d' Orient, vol. 6, pp. 183 - 181, p.184.

184 Bekker (ed.) Chronicle of Georgios Cedrenus. and Zonaras, |. (1868) "Annales - J, Zonarae -
Epitome historiarum 6 vols, in v.1-2, in PG, vol. cxxxiv, ed. J.-P.Migne, Paris.
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and the Graptoi Brothers.'® Describing the effects of this treatment on the
rest of Methodios’ life, this account has come down to us from Marin, the

French researcher:

Even though his lips had been mutilated by the hot
irons of the iconoclasts and though he was forced
to wrap his jaws with strips of white cloth during
public functions, Methodius retained enough spirit
and voice to dictate his hymns and speeches which
were always feared by the enemies of images. In
fact, the white pieces of cloth used by Methodius
became the marks and ornaments of his

successors’ pontificates. '8

The vita then relates the “turning about of Theophilos' thinking”; it is inferred
that Theophilos began to admire Methodios as a man of courage and
fortitude and that around this time that Methodios was returned from his
island imprisonment to Constantinople. Methodios’ quick and able mind
could have been the other character trait, which appealed to the young
emperor. Methodios' ability to debate may have challenged Theophilos,
who was a scholar and was educated by his tutor the learned iconoclast
John the Grammarian. When the emperor's keen interest in learning is

considered, his interest in debate is understandable. Nonetheless, the

185 7onaras Annales - J, Zonarae - "Epitome historiarum 6 vols." in v.1-2, in PG col. 1409. Also
see Cunningham, The Life of Michael the Synkellos, - Text, Translation and Commentary, pp. 98 -
99, then pp.160 — 161, note 167.

'8 Marin, E. (1897) Les moines de Constantinople depuis la foundation de la ville jusqu a la mort
de Photius (330 - 898) (Leoffre), Paris, p. 360; cited in Sendler, E. (1981) The Ilcon: Image of the
Invisible (L'lcone: Image de l'invisible), English, trans. - S. Bigham (1988) (Editions Desclee De
Brouver - Oakwood Publications), Paris, p. 33, [see figure 8: - Methodios the Confessor].

78



biographer relates that Methodios was brought into the palace to discuss
and debate points of Scripture with Theophilos. The Vita does not say how
Methodios was transformed from a prisoner to a person welcomed in the
palace, but what is revealed about these episodes is the demeanour of
Methodios, especially in relationship to the servants of the imperial
household. He is said to have spoken in a soft and gentle manner, always
speaking of the teachings of the orthodox. This was quite a different man
from the one, who had been described to them, and because of his
demeanour and faith he converted many of them [the servants] to the

orthodox side.

Emperor Theophilos died in 842, within a year of ascending the throne,
Theodora deposed the iconoclastic Patriarch John the Grammarian. She
secured the election of the iconodulic confessor Methodios, a moderate, to
the patriarchal dignity and all of Constantinople prepared to process to the
Great Church to proclaim the Triumph of Orthodoxy. This set the stage for
the entry of Methodios of Syracusa, as the new Patriarch. Methodios was
elected Patriarch of Constantinople. The issues that confronted the new
Patriarch were significant. The re-integration of the iconoclasts and
establishing peace within the Church would prove a daunting task. Four
years after his elevation as Patriarch, on 14 June 847, his life shortened by
his sufferings as a Confessor, Methodios of Constantinople died having
secured orthodoxy and the place of images in the Church. The unfolding of
his life and the Patriarchal years including the triumphs and conflicts that

ensued will constitute the balance of this account.
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Chapter Two

THE TRIUMPH OF ORTHODOXY

The word “triumph” is defined as gaining victory or success, to win
mastery.' Methodios entered his years as Patriarch in this spirit. However,
this joyful interlude was to be a deceiving pause in a struggle to win a
permanent victory. He was a man of strength and his character influenced
much of the structure of the iconodules’ final achievement. His attitudes
and passions are reflected in his compositions, which will be examined and
analysed in this chapter and later ones. Ultimately, Methodios’ legacy will

prove to be a significant milestone in the history of Orthodoxy.

The year interval between Theophilos’ death, and the deposing of John the
Grammarian followed by the immediate ascension of the Methodios, as the
new patriarch, needs further examination. What factors led to Methodios'
election? As Theodora examined the candidates, what were her options?
No doubt, she was committed to choose a dedicated and proven iconodule.
She most probably wished to choose a monastic, in order to seek harmony

in the empire. 2

This is evident in some of the reliable contemporary
sources. The Vitae of Sts. David, Symeon, George of Lesbos, and St.
Michael the Synkellos each specifically refer to the ultimate selection of

Methodios from among other monastic candidates for patriarch. For

' Neufeldt, V. (ed.) (1989) Webster's New World Dictionary of American English (Webster's New
World), Cleveland / New York, p. 1432.

2 Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, Lives of Sts.
David, Symeon, and George, trans D. Domingo-Forasté, p. 221, see note 388.
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example, Symeon answered in this way, when asked for his guidance in the

choice for a Patriarch:

To me, all holy and God-gathered congregation, it
seems that no one exceeds in honour the
confessor, father Methodios, both in wisdom and
the excellence of his virtue and his good deeds on
behalf of piety. That is how it seems to me,
brothers, but express frankly your opinion. 2

The Vita of loannikios expresses his prophetic utterances on this matter
when asked by Eustratios, "a most devout man." Eustratios asked
loannikios the outcome of iconoclasm and the identity of the next Patriarch
to “steer the rudder of the Church.” loannikios answered that iconoclasm

was on its last leg and added,

O Eustratios, they labour in vain who think it is fit
to mention the aforementioned Studites and their
colleague, John. * But if indeed they should vote
for Methodios, who is poor in spirit and most meek,
in the words of the divine David, they will cry out
this <name> with the inspiration of the Holy Spirit.°

In the Vita of Michael the Synkellos, we read that the selection of Methodios

occurred within the structure of a council of iconodules, both monastics and

3 Ibid., Lives of Sts. David, Symeon, and George, trans D. Domingo-Forasté, p. 222.

* This refers to Naukratios and Athanasios, Studite monastic leaders after Theodore's death.
Also, the prediction of future problems Methodios would encounter from this camp during his
patriarchate, as to John Katasambas see note 499 in the reference below, Vita of loannikios.

% Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Transiation, Life of St.
loannikios, by Peter the Monk, trans. by D. Sullivan, p. 339.
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confessors of the faith. ® It is stated that even though they wished “to hand
the helm of the church” to the pious Michael, he refused owing to his “great
humility”. The account continues to relate that the blessed loannikios

guided the selection by naming Methodios as the best choice for patriarch.’

These accounts, interesting as they are, do lead us to another of
Theodora's primary motivations, the "rehabilitation" of Theophilos, her
husband. Her rationale can only be surmised; perhaps she wished this for
the sake of her son, the young emperor and the reputation of the dynasty,
which would be damaged by an anathema of Theophilos. 8 On the other
hand, she may have genuinely wished to gain absolution for Theophilos'
sins. It has been suggested, she desired to exercise the power of the state
in the choice of Patriarch by imposing a precondition on the candidates or
that it was her wish to politicise the appointment. ° What is established, in
her vita, the Vita of St. Symeon and in the work De Theophili Imperatoris
Absolutione;™ is that her great desire was to prevent Theophilos from being

publicly anathematised.

® This reference is to the synod of the Kanekleiou Palace (perhaps the Council of Blachernae),
see below.

" Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, pp. 102 —
104.

8 Gouillard, J. (1967) “"Le Synodikon d'Orthodoxie: edition et commentaire’, Travaux et Memoires,
vol. 2, pp. 1 - 316., p.125, Gouillard states that the Emperors were not condemned after the Sixth
Council or after the Seventh so why should Theophilos have been anathematised. Ctf Afinogenov,
D. (1997) "KQNITANTINOYIIOAIZ ENIZKOIION EXEI: Part Il - From the Second Outbreak of
Iconoclasm to the Death of Methodios", Erytheia, 17, pp. 43 - 71. P. 59 disagrees stating that
anathemas were possible.

® Karlin-Hayter, "Gregory of Syracuse, Ignatios and Photios’, p. 141. Cf. Afinogenov
"KQNITANTINOYIIOAIZ EIIZKOIION EXEIL: Part Il - From the Second Outbreak of Iconoclasm to
the Death of Methodios", p 58 — 59, for a different view.

"9 Regel, W. (ed.) (1891) De Theophili imperatoris absolutione - in Analecta Byzantino-Russica
(Eggers & S. I. Glasunof), Petrograd.
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The story of Theophilos' absolution is recounted in two traditions. The Vita
of Theodora presents the story in the following manner. Importantly, the
events occur before Theophilos' death. Depicted on his deathbed, in
torment, the emperor is dying a death of agony, caused by his sins against

images.

Then, she dozed off for a while and saw the
supremely holy Mother of God holding in her arms
the infant <Christ> with His cross and a terrifying
ring of beautiful angels violently reproaching the
emperor Theophilos who babbled, tossing his head
endlessly from one side to the other and saying
over and over in his anguish, "Woe is me, wretch
that | am! Because of the icons | am being beaten,
because of the icons | am being flogged.""’

After hours of suffering, Theophilos venerates an ¢ykéAmiov worn by

Theoktistos. 12

[Theophilos] drew it to his lips. Well, when the
necklace, that bore, as was said, the holy and
venerable image of our Saviour and God, had been
put to his lips and mouth, suddenly - what an

"' Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, Vita of
Theodora the Empress, trans. M. P. Vinson, p. 372.

'2 Theoktistos was the eunuch kavikAelog “keeper of imperial ink”, the red ink by which the
emperor signed official documents. His office and responsibilities would be equivalent to that of
Foreign Minister. See /bid., note 68 on p. 372, footnote 187.
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unexpected miracle! - Those lips of his that had
gaped wide apart, the ones that had debased the
teachings of the Church and babbled a lot of
nonsense against the holy and venerable images,
came together and were closed. *®

This description continues stating that instantly the emperor found
tranquillity, his distress ceased aﬁd “in a few days he died peacefully”. The
inference is that Theophilos’ late veneration of icons allowed him to be
reconciled with God and to gain forgiveness for his persecution of holy

images and their supporters.

The second account of the absolution of Theophilos has several variances
to the description above. The most apparent and striking is the timing of
the absolution. This version is set at a time after the death of Theophilos.
There is recounted before the election of Methodios, a “consultation” of
several eminent monastic leaders. @ Theodora asks the Venerable
loannikios, Arsakios and lIsaiah, their opinion on who would best fill the
patriarchal throne. Each, in turn, recommends Methodios. '* After the
selection of Methodios as Patriarch, Theodora passionately and tearfully

pleads with Methodios on behalf of Theophilos’ soul.

In order that you ask and prevail upon the merciful

'3 Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, p. 372.

'* Regel (ed.) De Theophili imperatoris absolutione, - in Analecta Byzantino-Russica, pp. 24-25.
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and philanthropic God on behalf of Theophilos my
spouse O, Lord God forgive [Theophilos] all his
transgression and especially those that he held
against the holy and august images. '°

Methodios respectfully responds that he does not possess the authority to
forgive Theophilos. This power comes only "from prayer and fasting." '°
Theodora retires to her palace to spend the first week of Great Lent in
supplication and fasting on behalf of the soul of her husband. The next
scene in this drama involves another dream sequence. Theodora sees
Theophilos seated naked, before the icon of Christ on the Bronze Gate.
Theophilos’ hands are bound behind him and he is being tortured. Then

Christ speaks to Theodora

O, Woman, great is your faith. Be of good cheer!
Because of your tears and your faith, more even on
account of your supplication and entreaties, | give
my holy forgiveness to Theophilos, your husband '’

Theophilos is saved from damnation by the tears and faith of Theodora. '8

The forgiveness of Theophilos is confirmed to Methodios in two ways. In

'* Regel, W. (ed.) (1891) Vita Theodorae imperatricis - in Analecta Byzantino-Russica (Eggers &
S. I. Glasunof), Petrograd.,, p. 30: " .“iva 8endijte kai éxduvownjonte TOV EAefpova kai
d1AdvOpuwnov Qedv nepl Oeodpirou Tol £pold cuvedvou, “omwg cuyxwpriay avTov kiplog & Oedg
Ta mAnppeArpara adtol ndvTta kai pdAwoTa “aga €lg Tag dyiag xai oentag eikdvag ffvépunoev.

'8 Reference to the healing of the epileptic boy; see Mt. Chapter 17 and Mk. Chapter 9.

"7 Regel (ed.) Vita Theodorae imperatricis, - in Analecta Byzantino-Russica, pp. 33 — 35: << &
yovai, peydAn ocou 1 nioTig“unaye dia ta ddxpud oou kai Tiv wloTIV oov, YeTt 82 kal did THV
nopdkAnoiv kal ikeoiav T@v iepéwv pou auyyvepnv 8(dwpt Oecodidw 7§ dvdpl{ cou >> the
reference "woman great is your faith” see Mt. 15, 28.

'® Maguire, H. (ed.) (1997) Byzantine Court Culture from 829 - 1204, (Dumbarton Oaks Research
Library), Washington, D.C., pp. 250 - 251, (note 14), cites Mango Brazen House.

86



the context of a dream, angels inform the patriarch that God has forgiven
the dead emperor. Miraculously, Theophilos’ name disappears from the list
of the anathemas, which Methodios had composed preparing for the
ceremony celebrating the Sunday of Orthodoxy, thereby verifying the
absolution. '® Whether these endeavours were successful is problematic,
since, as we have previously noted, the Vita of Methodios, written shortly

after his death, still labels Theophilos, an arch-villain and an iconoclast.

Can we ascertain Methodios’ thinking and actions during the interim
between Theophilos’ death and the patriarchal election? We do know that
he spent this period within the palace inner circle, this is borne out when
one sees the company of high officials of the court associated with

Methodios

And the men of God, George [of Lesbos] and
Methodios, took along Sergios Niketiates,
Theoktistos, Bardas, and Petronas very orthodox
men and leaders of the senate and did not
incessantly begging and imploring Symeon to

assent to the Augusta’s request...” %

Contemplating the issues at hand must have been quite a daunting task.

The form and structure of the Sunday of Orthodoxy Service, including The

' Ibid., p. 37. The irony to note is that no emperor is singled out by name in the text of the
Synodicon.

2 Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, pp. 216 — 217
and Mango, "Liquidation of Iconoclasm and Patriarch Photios.” in /conoclasm, p. 134. As was
shown earlier two of these men were related to Theodora.
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Synodicon 2! and the Atatdéar (Rulings and Rubrics) for the “reception of
lapsed Christians” appear to have been completely or partially written or

compiled during this time. #

This formulation of a policy to receive the
hierarchs, the lower clergy and laity back into the good graces of the
Church had to be delineated and prepared to be implemented. What would
guide the new patriarch on this crucial matter? It is my contention that
there are two very concrete indications of the mind-set of Methodios. First,
the issue of the reception of the lapsed clergy was a topic dealt with at
length by the Council of Nicaea Il and was a sensitive point during those
deliberations. Another reasonable assumption concerning this period is
that it was used to assess the sitting hierarchs and their orthodoxy. Owing
to the sheer numbers involved, this would have been a very time consuming
undertaking. The number of bishops and monastics who had slipped back
into heresy during the second phase of iconoclasm, under Leo V, was

substantial. 2

The guidance and moderation exhibited by Tarasios, Nikephoros and the

other fathers of the Second Council of Nicaea must have affected

® Hussey, The Orthodox Church in the Byzantine Empire, p. 65. Hussey cites Gouillard stating
the majority of the Synodicon was written for the first anniversary of the celebration. My question
would be what celebration was used in 8437 In examining the Synodicon, we will note that it is a
composite service using much of the text of the Seventh Ecumenical Council Horos. My belief is
that this earlier service formed the framework for subsequent commemorations.

2 Note: it is evident that Methodios compiled earlier Patristic material as the basis for the
Diataxai. This synthesis and adoption of earlier sources would also have required some thought
and time. See Arranz, M. (1990} "La <<Diataxis>> du patriarche Methode pour la reconciliation des
Apostats”, Orientalia Christiana Periodica, vol. 56 - no. I, pp. 283 - 322, to be discussed at some
length later.

2 Fatouros (ed.) Theodori Studitae Epistulae in two vols., Ep. 112 ad Euthymios of Sardis.
Theodore names the Bishops of Smyrna, Cherson, the abbots of Chrysopolitis, Dios, Chora.
Theodore continues to state that a majority of the abbots of Constantinople and Bithynia
succumbed to the heresy.

88



Methodios’ thinking. After all, the entire thrust of the victory was to
vindicate their proceedings and re-apply their Horos. At Nicaea Il, some
injunctions were imposed on the returning clergy, but when viewed,
retrospectively, in 843, these sanctions were quite tolerant. The clergy and
bishops were required to recant publicly and repent their apostasy. In
addition, Canons One and Two of the Second Nicaean Council, called for
all signatories of the canons to accept of the rulings of all previous
Councils, whether Ecumenical or local, as inspired by the Holy Spirit and
binding upon them, personally. Future candidates for bishop were required
to sign their acceptance of all the rulings of the Councils thus ensuring their
Orthodoxy. 2* After fulfilling all the above prerequisites, the lapsed clergy
were welcomed back into the Church. Regardless of his wish to be the
inheritor of Tarasios and his mentor, Nikephoros, Methodios was obligated
to take into consideration the fact that, in spite of these provisions, large
numbers of hierarchs, monastics and clergy slipped back into heresy during
the second phase of iconoclasm. Steps needed to be taken to ensure this

deception was not repeated.

%4 percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, pp. 555 — 556.
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The Synod of Election and The First Sunday of Orthodoxy

The Election of Methodios

Many aspects concerning the “..cbvodov Oeiav «xai iepav Tomkniv

n 25

ovvodov, év Toig KavikAegiov, are not firmly established. In the

Synodicon Vetus, we find this is the entry.

When Theophilos, then, reached the end of his life
in blasphemy, his son Michael, along with his
mother Theodora, took over the Empire. These,
fired with the zeal of God, recalled the holy fathers
who were in exile, and having assembled a divine
and sacred local synod in the Kanikleiou, they
expelled the abominable John from the throne and
appointed = Saint  Methodios  patriarch  of
Constantinople. And accepting the seven sacred
Ecumenical Councils, they admirably restored to
the holy icons the reverence due to them from the
beginning. %

First, the location of the synod is a point of dispute. The Synodicon Vetus
and many other authorities name the Kanikleiou Palace, home of
Theoktistos, %’ but there is some indication that this was the location of a

pre-synodal meeting, while the actual synod location was The Church of St.

% puffy, J. and Parker, J. (1979) The Synodikon Vetus - text, translation and notes, Corpus
fontium historiae byzantinae (Dumbarton Oaks Texts V), Washington, D.C., p. 132: see note 200.
"...a divine and sacred local synod in the Canicleiou.”

% |bid., p. 132, note 201 states that even the timing of Methodios’ election is in dispute. Some
sources place it before the synod, the S.V. during the proceedings, and some afterwards. This will
be discussed more fully shortly.

%7 Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”, pp. 125 ff.
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Mary of Blachernae. The church was located in the northern part of the
capital near the Golden Horn, very close to the Kanikleiou Palace [see
figure 4). # The Vita of St. Michael the Synkellos comments differently

concerning the meeting location,

Theodora commanded that the whole ecclesiastical
body of spiritual combatants be assembled within a
certain separate chambers of the palace... #®

The discussions and chronology of this synod are also a bit of a mystery.
Again, our most lengthy description is found in the Vitae of Sts. David,
Symeon and George. The Vitae clearly indicate that Methodios led the
discussions, many iconoclasts were present and that “the force of his

[Methodios'] arguments from Scriptures dashed their points of view.” %

The vita places the end of the synodal discussions and the election of
Methodios on Saturday, 3 March 843. ® Methodios is described in the
Chronicle of loannis Scylites as “being a Confessor and Martyr, bearing the
signs of this [martyrdom] on his very flesh, always a pious priest and

n 32

layman of the monasteries. After the election, a procession with

Symeon at the lead, the monastics and Methodios, as the Patriarch-elect,

% This is described in Codex Sinaiticus gr. 482, which | have not as yet, been able to consult.

2 Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, pp. 101-
103.

% Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, pp. 217 —
218.

3" Ibid., p. 222; also see Gouillard "Le Synodikon d'Orthodoxie: edition et commentaire”, p. 127.

% Thurn, 1. (ed.) (1973) loannis Scylitzae Synopsis Historiarum (Walter de Gruyter et Socios),
Berolini et Novi Eboraci, p. 84.
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paraded through the streets of Constantinople early the following morning
on Cheese Fare Sunday. The Vita of St. Symeon is specific with these

additional comments.

At dawn, he [Symeon] took that great phalanx of
people and they raised on high with their hands the
all-holy icon of our Lord and of the Mother of God
who bore Him and openly carried it through the
street in public <procession>; they gathered at the
church called by the all-glorious name of our
Saviour, Christ [Chora], and from there they made
known their arrival to the empress. She delayed
not at all but went down into the so-called
Magnaura and saw that angelic throng and learned
from Symeon <the name of> the bishop [patriarch]
who had been elected [Methodios]; and she ratified
their decision and ordered that they celebrate the
divine mystery in the church of God and invited
them to dine with her in the palace.

The next event, which can be documented from several sources, is the
removal of John the Grammarian from the Patriarchal Palace. The Vita of
Symeon states that John “went mad,” faked an attack on his own person

and was exiled by the Empress.

% Talbot (ed.) Byzantine Defenders of Images - Eight Saints in English Translation, pp. 222 —
224, This chronology dovetails with the “Absolution” in that Theodora could then have consulted
Methodios as Patriarch-elect and spent the first week of Lent in prayer and fasting for Theophilos’
soul.

% |bid., pp. 224 — 225. See note 405 for references to variations of this story.
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The Commemoration of the Triumph of Orthodoxy:

The associated occurrences leading to the celebration are not the subject
of agreement. Fortescue writing in The Catholic Encyclopedia in 1911
places the date of the first Sunday of Orthodoxy as 19 February, 842. *°
This concept does not fits the scheme that modern researchers advocate.
The exact sequence of events and dates is not known. In an early article,
Treadgold states that 4 March, 843 was the date of the arrest of John the
Grammarian, and 11 March, 843 the date of Methodios’ enthronement.
In his book, Treadgold cites 11 March, as the date of the local synod that
elected Methodios and deposed John. ¥ Since the customary procedure
was that a patriarch be enthroned on a Sunday or a major feast day, either

arrangement fits this tradition.

The timetable presented by Gouillard, Hussey and Morris seems to be the
most plausible. It is the account that fits with most contemporary sources of
the period. Therefore, this chronology will be utilised for this discussion.
These sources and others place Methodios’ election on Saturday 3 March,
843. His elevation and enthronement was on Sunday, 11 March 843, this
being the date for the first Sunday of Orthodoxy. Alternatively, the

enthronement may have taken place on Cheese-Fare Sunday, 4 March 843

% Fortescue, A. (ed.) (1911) The Catholic Encyclopedia, pp. 242 - 243,

% Treadgold, W. (1979) "The Chronological Accuracy of the Chronicle of Symeon the Logothete
for the Years 813-845", DOP, vol. 33, pp. 159 - 197, p. 191, This citation 153 credits Grumel, La
Chronologie (note 24 supra).

% Treadgold, A History of the Byzantine State and Society, p. 447.

94



meaning Methodios was Patriarch during that first week of Great Lent. 38
This would then allow the Triumph of Orthodoxy commemoration to be led

by an installed patriarch.

Regardless, whether Methodios was Patriarch or Patriarch-elect, a
description of the rite of the Sunday of the Triumph of Orthodoxy can be
determined from two sources, the Book of Ceremonies % and The
Triodion.” These ceremonies described in De Cerimoniis, The Book of
Ceremonies, outlined the practices used at the end of the tenth century in

this manner:

On the Saturday evening, the Patriarch goes to the
Church of the All-Holy Theotokos in Blachernae.
And with him are the metropolitans, archbishops
and bishops who happen to be in the City then, as
well as the clergy of the Great Church and of the
churches outside together with all those solitary
monastic life within the God-guarded city, and all
those who are to celebrate the midnight office in
the holy church. *

® This would synchronise with the description of Methodios as Patriarch in The Absolution of
Theophilos.

¥ Constantine VII Porphyrogenitus, (1829 - 1830) De Ceremoniis - Aulae Byzantinae, CB, Bonn,
Budé and Paris, depicts the Sunday of Orthodoxy in the tenth century, but states "it is as it was
celebrated of old".

“° The Lenten Triodion (1977) trans. Mother Mary and Archimandrite Kallistos Ware (Faber and
Faber Ltd.), London. This is the Church book of the Lenten offices, from Greek meaning three
odes.

* Constantine VIl Porphyrogenitus, De Ceremoniis - Aulae Byzantinae, Ch. 28, pp. 156 ff., =
Vogt, vol. |, Book |, Chapter 37 pp. 145 ff.
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On the next day, Sunday, the Book of Ceremonies summarises a
Patriarchal procession of clergy and monastics starting at Blachernae, with

candles and holy icons in hand, chanting Kipie ¢éAénoov. The
ecclesiastical procession then met an Imperial procession at the doors of

the Great Church [see figure: 4 for route of the procession and figure: 5 for

St. Sophia - “The Great Church”].

The Text of the Absolution of Theophilos notes an interesting variant on this

ceremonial order. It describes the first Sunday of Orthodoxy as follows,

...Uniting together with the Holy Patriarch, they
came together in litanies from the Holy Altar
following the Precious Cross and the Holy Gospel
they came down saying prayers unto what is called
the Royal Ktenarion. The chanted their earnest
prayers and after dark tearfully moaned Lord have
mercy. ¥

Grabar comments on this passage in this way,

They [the clergy] process to the gate of the
Imperial Palace known as Krtevapiwv. It is most
probable at the point that the Empress [and the
young Emperor] came to meet the Patriarch and

the clergy carrying- as we have come to know- an

“ Regel (ed.) Vita Theodorae imperatricis - in Analecta Byzantino-Russica, p. 38: "“.kai
EvnBévTeg T§ dylwwTdTy maTpidpxn kai MiTiv 6pol dndvreg, dno To0 dylou BuciacTnpiou petd
100 Tipiou oTaupol kai ToG dylou edayyer{ou xatiiABov AtTavedovreg pExpt T@v BactAikdv
TUAGY TGV karoupévwv Ktevapiwv. Kai 81 &xTevolg elxig yévopévng kal HETA xaTavuEewg kai
Sakpiwv TOAAGY aTevaypdv T6 ‘kipie éAéngov.”
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Imperial Candle. This Gate Ktevapiwv or (‘of the
comb’) is not otherwise known to us; but the
indication, if precise, is revealed to us in this era by
a Vita of St Nicholas. We are aware of a street
existing of the same name in Constantinople which

was a street lined with boutiques of a particular

type of artisans. *

The procession then proceeded in unison to the Great Church. The icons
of the Great Church were re-installed in their places. * It appears that the
pattern for this procession could very well have been an earlier
demonstration in favour of images by the Studite monks, led by St.
Theodore. We read in Theodore's Vita of this procession of monks carrying
icons on high and chanting triumphant hymns to Christ Our Saviour. “We
venerate your Holy Icon, loving Lord, asking You to pardon our

transgressions...” *°

When the practice of two converging processions at the narthex doors of St.
Sophia’s began is not clear, but it is definitely normative by the end of the
tenth century, since this is the description found in the Book of Ceremonies.
The other difference noted in the Liturgical portion of this ceremony is that
the sovereign does not enter the sanctuary to receive communion, as was

customary; but receives on the metatorion. *6. Two theories have been put

3 Grabar, A. (1984) L'lconoclasme Byzantin (Flammarion Press), Paris, p. 217, see notes 12 and
13.

* Regel (ed.) Vita Theodorae imperatricis - in Analecta Byzantino-Russica, p. 39.
“ PG vol. 99, col. 185.

* Constantine VIl Porphyrogenitus, De Ceremoniis - Aulae Byzantinae, p. 147, lines 2 - 5.
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forth as to why this took place on the Sunday of Orthodoxy. First, that this
downgrading of the imperial participation was a penitential expression of
the imperial role in the iconoclastic controversy. This visible lessening of
the sovereign's position projected the "power" of the Church in Church —
State relations. ¥ The second theory states because Theodora was the
sovereign at the time of first commemoration, she was not allowed to enter
the altar area because of her sex. ¢ The young emperor was much too
young “° to solely participate. Once the pattern was established it then
became the model for all subsequent observances. The theory which
centres on the battle of power between the Church and State as the most
probable reason for the ceremonial order is a favourite of many historians.
They view the details of the ceremony as reflecting a propagandistic
measure by the Church. Afinogenov believes that the most reasonable
rationale presented by the ceremonial form described by Vogt demonstrate
the "political" aspects of the service. Scholars who advocate purely a
political motivation to Methodios' actions find this a very seductive line of

reasoning. *°

An alternative opinion might be offered at this time; since an empress
without a husband was a rare circumstance in Byzantium and Theodora, as

a woman, would not normally be allowed in the altar area. Additionally, we

7 Ibid., pp. 162 — 164 also note pages in footnote 50 cited below.

“8 Grabar, L'lconoclasme Byzantin, pp. 216 — 217; Gouillard supports this view, Synodicon p. 130,
see note 103.

“*® Mango, C. (1967) "When was Michae! Ill Born?" DOP, vol. 21, pp. 253 - 259, p.258. Professor
Mango argues quite convincingly that Michael |l was born in early in January, 840.

50 Afinogenov, "KONITANTINOYIIOAIZ EIMIZKOMON EXEL Part Il - From the Second Outbreak
of Iconoclasm to the Death of Methodios", pp. 60 - 62.
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know the young Emperor Michael was little more than a toddler and he
could not participate without his mother. Methodios was cognisant of this
and the liturgical restrictions on Theodora. He was also aware that a great
number of monks were attending that day from both inside and outside the

city.

...And men [monks] came down from mount
Olympos, from Athos, and Ida, even the
congregation of Kyminas, and they proudly
proclaimed the true faith. ®'

The conservative nature of both the era and the congregation would
demand strict adherence to Church liturgical customs and practice. With
the presence of such a large monastic contingent, it was reasonable that
Methodios would hardly wish to antagonise the conservative monastics.
Since he was the choice of what was considered the moderate party from
within the palace circle of Constantinople, he would have hardly allowed
himself and Theodora to be liturgically innovative on this occasion.
Therefore, he strictly followed the prohibition on women entering the altar
area to assure his detractors that he would indeed be following the strict

Tradition of the Church in his future decisions .

5" Mango, “"Liquidation of Iconoclasm and Patriarch Photios", p. 134.
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The Synodicon

Even though the Synodicon commemorating the Triumph of Orthodoxy
should rightly be categorised as a major work of Methodios, considering it
at this point is appropriate. The opus, as shall be examined, includes three
sections a homily, or patristic exhortation, historically thought to be the work
of Methodios and although these texts are not formally part of the
Synodicon, they will be studied here for the sake of completeness. The
Canon of the Sunday of Orthodoxy, a Methodian composition, and the text
of the Synodicon proper, an amalgamated document of the iconodulic

victory will also be examined as part of the “Synodicon”.

These texts will be analysed in the order outlined above. The homily or
exhortation form essentially one tradition and will be examined and
compared in the pages to follow. Finally, it will be shown, in this
comparison that these “Methodian Texts” depend on other root works.
These will be highlighted and discussed. Although a complete line-by-line
analysis is beyond the scope of this study, it will be undertaken in a future

work.

The Adyog nepi 1@v dyilwv eixdvwv, which also will be examined is either

a sermon given on The Sunday of Orthodoxy or a catechetical exposition by

the Patriarch. The two sources to be used for comparative purposes are
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Professor Afinogenov’s transcription of Codex Mosquensi Synodial Graeco

5 (Vladimir 412) °® and Codex Vat. gr. 1753 [folio 225 ff.].-%

“FxOsois mepl 10V dyiwv eixkdvwy : This composition credited to Patriarch

1. % and Codex

Methodios can be found in two sources: Pitra, pp. 357 — 36
Vat. gr. 1753. The account of this homily, in Pitra, is about sixty to seventy
percent dependent of the mss tradition of the treatise taken from the codex
Vat. gr. 1753 (225r — 230v). Even though the manuscript is attributed to the
pen of Patriarch Sophronios of Jerusalem (c. 560 — 638),°® and it exhibits
some possible clues, which might indicate a Sophronian origin, this treatise
also has characteristics that could identify it as likely to be Methodian in its
authorship. Because the Vat. gr. 1753 manuscript is more complete than
the Pitra text, it will be the primary source text used in this study. Pitra lists
several sources for the "ExfOecoic, the basis for the examination of the

6

homily. ® This Pitra citation is quite old and not as reliable as later

scholarship, but some salient points will be included in this analysis.

%2 Afinogenov, D. (1997) Constantinopolitan Patriarchate- The Iconoclastic Crisis in Byzantium
(784 - 847) - in Russian (Indrink), Moscow, pp. 182 — 188.

%3 Methodios of Constantinople (c. 843) Exfeoic mepi 1év dyiwv eixdvwv, in Vat. Gre.1753 (225r
- 230v), Roma, pp. 1 - 12,

% Pitra, J. B. (1868) "S. Methodius CP," in luris Ecclesiastici Graecorum Historia et Monumenta,
vol. 2, (S. Congregationis De Propaganda Fide), Roma, pp. 351 - 365.

% Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 1291. Then
note the attribution on Methodios of Constantinople, 'Exfeoisc mepi 16v dylwv elkdvwy, in p. 1
[2251], line 4.

56 Pitra, "S. Methodius CP", p. 353, he lists Codex vatic. 1753 f. 225, and Mosquens. 140, infra n.

il Afinogenov in his book lists Mosquensi Synodali Graeco 5 (Vladimir 412) anni 1445. This shall
be the text used since it is taken from most recent research (1997).
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Additionally, the Vita of Methodios contains a passage, which appears by
its placement and construction to be a homily by Methodios. This text will
be considered first then the other texts noted previously will be assessed.
The location of this text within the Vita does make it appear to be a homily
on the Sunday of Orthodoxy. However, with further scrutiny of the structure
and some of the language used, a question arises that perhaps this
particular public rhetoric was not a homily, but could possibly be an oration

giving the new patriarch’s views. %

It is known that vitae present their subjects in the best possible light and
should be viewed with caution. Nonetheless, exploring the text, we can
easily glimpse into the Methodios’ thinking, as he instructs the faithful [or
his clergy] on their conduct and attitudes in confronting the former
iconoclasts. Methodios speaks frankly on the subject of those who had

been the persecutors of Christ, the iconoclasts.

It is for us the blameless and the four pillars of
Orthodoxy not to exact penalties of the miserable
heretics. We cannot inflict the suffering on them
that they inflicted on so many. We must be
tolerant toward them and this Sunday let us
memorialise them in hymn. "Father, forgive them

for they knew not what they did...”®

S p@, vol. ¢, 1253 ¢ — 1257 d.

8 pG, vol. ¢, 1256 b — 1257 a. This wording allows the readers of the Vita of Methodios to
identify him and his sufferings with Christ and His Passion.
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Methodios uses the phrase “this Sunday”, which could show that the talk
was not given during the celebration of the restoration of icons, but at some
time before this ceremony, as a preparation for the populace. It can be
noted that the prayers of the Synodicon do not reflect any similar language.
Continuing within the same passage, Methodios is quoted saying that it is
unbecoming to “dig up yesterdays and to use it against them [the heretics].”
He admonishes the citizenry of the Queen City not “to imprison them, not to
look upon these heretics with anger, or to act in any tyrannical fashion
towards them.” *° |t becomes obvious that these are not the sentiments of a
zealot or conversely of a "weak sister". Methodios advocates an attitude of
Christian understanding towards the iconoclasts, and even though he
admits to some ill feelings due to personal hardships he suffered, he
hastened to add “but let me say that my soul is not praiseworthy in that.” ¢

Characterising the heresy, Methodios declares that the heretics were vipers

who had closed their ears to the Truth and said.

However, our memory of the Manicheans spewing
out their venomous heresy is without all credible
understanding. The entire world knows this to be
true, the Word became flesh and lived among us.
We saw His glory as the only begotten Son of the
Father in that we also take part having heard His

¥ pg, vol. ¢, 1257 c.
% pgG, vol. ¢, 1255 a.
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promise. Blessed are those that have not seen,

but believe. ®'

This text speaks directly about the heresiarchs, who preferred the glory of
this world, to the blessings of God; and those bishops that did not teach
and sustain the orthodox faith but promoted iconoclasm. % Methodios’
concerns soon become apparent. He wished to underline his desire to
cleanse the Church of this poison, for the last time. This thorny problem
was a cause of great turmoil during the brief years of Methodios’ patriarchal

term and into Ignatius’ time.

Adyog mepi 1@V dyiwv elkovwv

This analysis is of the text transcribed from Codex Mosquensi Synodali
Graeco 5 (Vladimir 412) anni 1455 and it yields some very different
conclusions from the segment of the Vita discussed above. ® Adyoc is
identified as the homily of Methodios given on the Sunday of Orthodoxy.
The form and structure is indicative of a patristic based homily. The
introduction, a statement of belief, begins with the basic credal recitation.

The Nicene - Constantinopolitan Creed forms the basis for the introduction

8 PG. vol. ¢, col. 1256 d., Here Methodios identified the iconoclastic controversy as a type of
Manichean Dualism (= Paulicians, in the Byzantine mind), which denied the reality of the
Incarnation. See Hamilton, J. and Hamilton, B. (1998) Christian Dualist Heresies in the Byzantine
World, trans. Y. Stoyanov of Old Slavonic Texts (Manchester University Press), Manchester & New
York (Manchester Medieval Sources Series) p. 66. Also see John 20, 29 for Scriptural reference.

8 p@g, vol., ¢, col. 1257 b.

& afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, pp. 182 - 188.
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with a series of apophatic ® statements. There is one interesting aspect of
this part of the text. The third person of the Trinity, the Holy Spirit is

described in this manner;

And in the all Holy Spirit the Holy and the Lord,
who together with the Father and the Son is

worshipped and glorified. %

What is startling in its omission, in the above text, is one phrase, "1 ¢x T00
[MaTtpog éxmopeuvdpevov”. This critical definition of the source of the Holy
Spirit "who proceeds from the Father" is not evident. The subordination of
the Third person of the Trinity is contrary to Orthodox teaching and violates
the credal statement of Constantinople | (381). There is no explanation for

this exclusion.

The Theotokos is identified as the Birthgiver of God and her role in the
Incarnation is acknowledged. The saints, the holy martyrs, holy relics and
finally images are named as worthy of respect veneration and honour.

Methodios states,

| venerate and kiss their honoured images which
are holy not as God but as evidence and
explanation and memory of their suffering. The

® To define by negation i.e., "What a thing is not". It is the opposite of cataphatic, or positive
definition. Apophatic theology is favoured by the Eastern Church when describing the attributes of
God. For example - God is unfathomable, indefinable or unknowable.

& Atinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian., p. 182, * Kai ei¢ 16 navdytov nvedpa, 16 dytov kai kxipiov, 76 obv maTpl kal vlg
OUUTTPOOKLVOUREVOV Kai ouvdofaldpevoy..”
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icons are not for showing the bodily form only, but
the struggles of their bodies. Because of their
struggles for Christ our God, they are honoured
and venerated. If they had not done these things
for Christ, it would not be necessary to write their
stories in the books of the Church.

Continuing, the Patriarch attacks the iconoclasts' claim that the icon
supporters engaged in idol worship. He does this with a series of paraliel
questions “Whose idol, do | worship...?" With his answers, Methodios
always returns to the Orthodox position of veneration and the Incarnational
economy, and describes in a detailed record the life of Christ and his saving

ministry. ¢

In his homily, the patriarch then cites patristic proofs of the correctness of
the iconodules' views. St. John Chrysostom and St. Basil the Great are
quoted specifically. Then, Methodios compares the “logographers”, those
who handed down the tradition of Christ, in words within the Gospels and
iconographers, "writers of images", who handed this same tradition down in

the form of colour in images.

Tell Me, why the book is venerated and the image
is spat upon? What is the difference between the
two? Because each evangelise one meaning, one
group is venerated while one is spat upon. Who

% bid., p. 183.
% Ibid., pp. 183 — 184.
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would not mock such logic? Who would not
ridicule this teaching because both of them explain
one story? One is venerated, while one is spat
upon. Was knowledge in the one and ignorance in
the other? %

Approaching the argument in this manner, Methodios attacks the
iconoclasts' belief that the gospel book was worthy of veneration, while the
act of venerating an icon was idolatry. Methodios returns to the patristic

lesson Saint Basil expounded, quoted by St. John of Damascus,

...the honour shown toward the image s
transferred to the prototype. ®. Just as the insult...
Thus, it should be for the image of the King of
Heaven. He who insults the image of Christ, he
directs the insult to the prototype [Christ]. 7°

The next line of reasoning that Methodios presents is that of Christ's
incarnation and the circumscribable nature of the ®savbpwnog [the God-

Man]. Again, this is a summary of the arguments of John of Damascus '

® Ibid., p. 184: "Awat{ Tiv ptv B{PAov mpookuveiTe kal TOv mivaka éunTeTe, elme pou; Tic A
dladopd T@v Vo, 8TL dpupdTepor plav EEfynorv edayyeA{fovral, kal 6 pév eig mpookuveltar; 6
8¢ Brepog Eumtietal; Q Tig oupdopdg. Tig ob pi katayeAdoel TRV kpidwv TadTyv; Tig ol py
BoeAvEeTal THv didaokailav TavTnv, 8Tt dpuddTepor pfav Eppnvedouot ypadprv, kai O pév eig
npookuveiTal, 6 8¢ Etepog éuntieTan; Etdeg yvidourv, p@Adov 8¢ dyvwoiav;”

®|bid., p. 185. See St. John of Damascus On Images, Three Apologies Against Those Who
Attack the Divine Images, p. 29. See St. Basil the Great (1980) On the Holy Spirit, trans. D.
Anderson (St Vladimir's Seminary Press), Crestwood NY., chap 18, p. 72.

Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p. 185;See St. John of Damascus, On Images, Three Apologies Against Those Who
Attack the Divine Image, p. 29. See St. Basil the Great, On the Holy Spirit, chap 18, p. 72.

' St. John of Damascus, On Images, Three Apologies Against Those Who Attack the Divine
Images, pp. 50 ff.
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2 over the issues that were

and the refutations of Theodore of Studios
raised by the opponents of images. The exhortation continues, explaining

the value of “unwritten” traditions.

Many and other traditions we have received from
the apostles and the fathers that were not spoken
by Christ. At what point did Christ say to venerate
facing east, or to venerate the Cross, the Gospel,
or to commune His Body, fasting, or for couples to

be crowned? "®

Methodios now evokes the patristic authority of the great Ecumenical
Councils of the Church asking why an earlier council did not strike down the
use of images. He begins with the First and continues through the Sixth
asking the rhetorical question, "Why these Fathers in Council did not
prohibit images?" When the Patriarch arrives at the Sixth Council, ’* he
tightens his reasoning by centring on the 82" Canon of the Sixth Council.

He explains the context of the canon and then quotes this canon verbatim:

In some pictures of the venerable icons, a lamb is
painted to which the finger of the Precursor points

his finger, which is received as a type of grace,

72 gt. Theodore the Studite, (1981) On Holy Icons, trans. C. P. Roth (St. Viadimir's Seminary
Press), Crestwood, NY, pp. 22 — 23 and pp. 69 - 73.

™ Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p. 186.

" This is called the Quinisext Council in the West = Council of the Trullo in the East
(Penthecton). The Eastern Church considers this a completion of the Sixth Ecumenical Council.
See Percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, pp. 356 — 357.
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indicating beforehand through the Law, our true
Lamb, Christ our God. Embracing the ancient
types and shadows as symbols of the truth, and
patterns given to the Church, we prefer “grace and
truth,” receiving it as the fulfiiment of the Law. In
order therefore that “that which is perfect” may be
delineated to the eyes of all, at least in coloured
expression, we decree that the figure in human
form of the Lamb who taketh away the sin of the
world, Christ our God be henceforth exhibited in
images, instead of the ancient lamb, so that all
may understand by means of it the depths of the
humiliation of the Word of God, and that we may
recall to our memory his conversation, in the flesh,
his passion and salutary death, and his redemption
which was wrought for the whole world. ”®

Forthwith, Methodios adds this strong statement,

If this is what the Fathers have ruled, what right do
we have to go beyond those rulings of theirs,
causing schism in God’s Church. Do you not know
that he who throws down the rulings of the Fathers

receives anathema? ¢

The Patriarch states explicitly, “the Fathers of all six synods fought and

cursed other heresies to throw them down; and tell me, is not idolatry

7% |bid., vol.14, p. 401. The Popes considered this Canon as a valid ruling of the “Sixth Council.”
See notes on p. 401, see Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in

Byzantium (784 - 847) - in Russian, p. 186.

¢ Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p. 186: “’Edv ol natépeg obTwg dproav, fuelg moiav Exopev dvdyknv OmepPaiverv
ToUg Bpoug avTd@v kal PdAAewv oxlopara eig Tiv €kkAnofav To0 6e0d; Ouk oidag, OTL O

kataAbwv Spla TV naTépwv TO dvdOepa AapPdvet;”
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worse?” 77 Over the next few paragraphs of his address, Methodios details
the Old Testament use of imagery in the Temple and its relationship to
idolatry, the appearances of non-corporeal and depicted angelic figures in
both the Old and New Testament and the apostolic witness. He continues
the patristic record and finally states that the role of the bishop is an

instructive one.

This is why bishops exist to instruct [emphasis
mine] the people, how they should behave and how
they should pray. Because those fathers, the true
fathers and teachers, guides to salvation, were
concerned only to teach the people that which is
necessary for their salvation, truly wishing to give
an account to God for the good of the people. The
bishops of this generation do not concern
themselves with anything, but only when they will
be called upon and rewarded. "

This characterisation and reference may very well reveal some foundational
thinking of the new Patriarch. Methodios had very strong opinions on the
role of the bishop, which will be explored in Chapter 4, which centres on
Methodios' ecclesiology. After this description, the Patriarch compares and
contrasts the leaders of the iconoclasts with the great fathers of the Church.
In these extracts, he uses the same derogatory nicknames for the

iconoclasts, which are used later in the Synodicon. Methodios turns his

7 Ibid., p. 186.

78 |bid., p. 187: "A1& T00TG eioiv ol ¢miakomol elg 76 S18dakelv T6v Aadv, mig Sl mMOTEGELY
1§ ndg eGxeabar. Kal yap ol matépeg ékelvol, ol dAnOnvoi matépeg xai diddoxarot, ol ddnyoi
Th¢ owtndrag, oUdév dAdo Epepipvuv, el uj 10 S1ddokely Tov Aadv T& wpog cuwThplay, WG Katd
GAfBz1av BouvAdpevol Adyov dmodoldvar 1§ Ot Omip Tod Acod. Ol 8¢ émiokomor Tiig yevedg
TavTng dAA0 0GSEV pepipvdoty, el pui moTé dvaxAiBdol, kai mdg xai T{ dproTiowav.”
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attention to the Council of Hiereia-Blachernae (754). The contrast between
the six legitimate councils and the council called by Constantine V was

underlined.

To whom should we listen? The holy six
ecumenical councils or the one without a head
[Council of Hiereia] rejected by God and His saints.
It was without a head. And tell me which Patriarch
was there from Alexandria, none, Patriarch of
Rome, no one; nor Antioch or his representative,
Jerusalem, not even one, unworthy synod, without
a Patriarch? But, he who was elected and
deposed and killed himself. Oh! Who would not

mock such a synod? ”°

The next section compares the work of the iconoclast with that of the
Jewish leaders of the Temple and their treatment of Christ at the time of His
Passion. Each of these assemblies, in Methodios’ eyes had one source,
Satan himself. All the acts of the iconoclasts were evils against the person
of Christ. After this portion, Methodios begins his conclusion. The activities
that will occur during his Patriarchal interval are clearly stated. He speaks

of his legacy, his memory and how he wishes that history will remember his

time as the archpastor of his flock.

™ Ibid., p. 187: “T{va Omoxodoopev; Tdg dyfag €& olkoupevikdg ouvédoug, § Tiv dxédarov
Tadtnv kai éBSeAnypévny kai napd Oeod xai T@v dylwv adTo0; Kal ydap dxédpardg fotiv. Kai
elmé pou molog matpidpyng eOpéOn év avTth; ‘O "AdeEavdpeiog, oUdSAwg: & Pdung o
kaTedéEato EAOelv év alTh 6 "Avnioxelag, oUddé 16 albvorov: &  “lepoocoAbuwv, ouvdt dmak.
Aoimdv moTtam] ouvodog, matpidpxnv pf £xouoa; 'AAAA xai &v éwoinoev foTpdén kai PiYag
awéxteivey Eautdv. 'Q Tl{g oV i xarayeAdoer ToradTyv odvodov;..  This last passage refers
to Theodotus Cassiteras chosen by Constantine V in 754, he later committed suicide.
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We will research the writings and the traditions of
the Fathers and we will imitate them. As we found
the Church, we will leave it. Thus, we will pass it
on. We will not separate ourselves from the
Fathers; perhaps, the next generation would
anathematise and exhume us. Surely, we will not
gain even if we go to the ends of the earth. | hope,
beseech and if | exist, even unworthy of heaven
and earth, that God grant that | am in communion
with the Six Ecumenical Synods and have a place
among them. &

The last few lines of the homily are a benediction and a blessing.

An evaluation of the two tracts presented above yields some interesting
observations. The first example, from the Vita, appears to be an address
made in public sometime before The Sunday of Orthodoxy. It contains
paternal advice and Christian teaching on the correct behaviour with
reference to the wayward iconoclasts. Nevertheless, Methodios also
admitted some personal feelings of resentment at the suffering that he and
others received at the hands of the heretics. Methodios was concise and
straightforward when he stated his desire to cleanse the Church of the

poison that had infected it.

% |bid., p.188. folio [147r — v ‘Huelc 8¢ 'epeuvijowpev Tag Tpaddg xai mapaddoeig Tdv
natépwv, kal adtod¢ pipnodpebar xai xabug edpapev Tiv  ‘exxAnoiav, ofTwg avTH kai
nopapeivopev, kai oUTwg adTiv kai mopaddowpev. Kal py xwplowpev Eautodg dmé Tav
natépwv fuwy, pitwg ¢A0oGoa éTépa yeved péAder fpdg dvadepatiferv xal dvaokdnrtelv:  katl
dvtug oG8Ev Hudc deeAfoouot Ta mépata Thg yAg. ‘Eyd edxopar kal mapakadd, €l kal dvdglog
106 oUpaved kai Tiig yfi¢ Omdpxw Ta kata&idon pe 6 Bedg petd Tiv EE dylov olkopevikdv
ouVEdwv xolvwvov yevéoBar xai €xerv pépog peT adT@V.”
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The treatise from the Moscow codex, Vliadimir 412, has a different aura
from the Vita discourse. The text begins with the declaration of the credal
roots of the iconodules. Methodios presents the central arguments of the
iconoclasts, one by one, and he refutes them. The patriarch then proves
the correctness of the orthodox position and its origin from within the true
Tradition of the Church. The exposition is replete with patristic references,
which many times follows the pattern of the early apologists for images.
Using the patristic method, he declares that nothing innovative is added to
the received treasure of faith; it is applied specifically to each age under the
inspiration of the Holy Spirit. 8' The sermon continues with an identification
of the “standards” of the Church defined by the Six Ecumenical Synods,
[here it should be noted that Nicaea Il is not yet declared the Seventh
Council]. Nonetheless, the criteria for defining the nature of an ecumenical
synod are stated quite clearly. Finally, Methodios evokes the authority of
the historical Church and Tradition to seal the victory over the iconoclastic
heresy that had rent the fabric of the Church and the Empire for more than
a hundred and twenty years. The content, form, language and didactic
quality of the composition are self-evident. |If this treatment is examined
with these points of comparison in mind, then it is highly probable that this
discourse is partly or in total the homily of the Sunday of the Triumph of

Orthodoxy.

8 percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol.14, p. 555. See Canon One of the
Council of Nicaea Il to be discussed later in this work.
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"FxOeois mepi 1av dyiwv elxkovwv

Closely related to Codex Mosquensi Synodali Graeco 5 (Vladimir 412) anni
1445, is Codex Vat. gr. 1753 folio [225ff], which is titled above. Comparing
these two texts side by side, there can be little doubt that one depends on
the other. The Vladimir codex is slightly longer, while the Vat. gr. codex
has slightly more detail; but the basic substantive points are the same.
There is a version of these texts also found in Pitra. It is labelled “FxOcoic

8  This document has large sections that

mEpl  Tdv aylwv ElKOvwv .
duplicate either Vliadimir 412 or Vat. gr. 1753. As this analysis continues,

some variances between the two documents will be demonstrated.

Returning to the comparison of Viadimir 412 and Vat. gr. 1753, the
openings are similar, as one would expect, since they are statements which
position the writer within the Holy Tradition of the Church. There is a
specific departure in Vat. gr. 1753 in the opening paragraph. In this version

the Holy Spirit is described in this manner:

And in the Holy Spirit, the Lord, the Giver of Life,
who proceeds from the Father, who together with
the Father and the Son is worshiped and

glorified.®

® pitra, "S. Methodius CP", pp. 357 - 361.

8 The phrase "who proceeds from the Father" is included in this text, unlike the similar exposition
in Viadimir 412 (taken from Nicene — Constantinopolitan Creed).
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The Pitra text does not record this portion of the work and it cannot be
determined whether reference to the procession of the Holy Spirit is present
or not. Folios [225r] and [225v] of Vat. gr. 1753 manuscript frame and
elucidate the orthodox Trinitarian doctrine as defined by the first Six

Ecumenical Councils. The author uses these familiar phrases:

[The Trinity] one in nature, and essence and
divinity, and one kingship and source and force
and with three hypostasis (persons), that is to say
one person, which | call characteristics and
properties for hypostasis is another thing and
essence yet another...®

This passage continues to re-enforce the nature and the essence of the
persons of the Holy Trinity as defined by the Holy Tradition of the Church.
On page two, there is the use of a passage credited to St. Gregory the
Theologian. Gregory uses the metaphor of the sun, its light and its rays to
illustrate the properties of the Trinity. The use of these lessons of
Trinitarian theology could well have been used either by Sophronios or by
Methodios to prove their adherence to the Orthodoxy of the Councils. In
speaking of the Son on page three [226r]; the text speaks directly to the
central issue for the iconodules, the Incarnational Economy of Our Lord
Jesus Christ. Even though this theology was accepted by iconoclasts, the

iconodules sought to embrace it as their own.

8 Methodios of Constantinople, Ex6coic mepi v dyfwv elxkdvwv, page 3, folio [225r], lines 23 -
25: * _el¢ plav ¢darv kai ovaiav kai Bedtnrav, kai plav Baogidelav kai dpxiv kai loxuv, kai
Tpeig UmooTdoelg, fyouv T6 mpdowmov & xai xapaxTipag xoAd xal idwiTnTag dAAo ydp
unéoTaoig kai dAAo odola..”
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If | am asked concerning the Holy Incarnation of
Our Lord Jesus Christ thus we answer: from the
Scriptures this is how we believe that the Lord
became man that He is the Word of God the
uncircumscribable, without body, the unbegotten
Son of the Father, Light from Light, the fount of life,
and immortality, the reflection of Glory, and the
image of the substance. And according to the will
of the Father, who is before the beginning and with
the synergy of the Holy Spirit and He took upon
Himself, flesh from the virginal blood of the Holy
Mother of God and Ever-Virgin Mary ...%

On page four [226r] and Pitra page 357, Methodios declares his acceptance
of all the ecclesiastical traditions both written and unwritten. He also states
that he venerates the august images of the human body of the Word. 2
This theological exposition speaks directly to the reality of the Incarnation
and the assumption of human flesh by the Logos. St. Gregory the
Theologian states in his Letter to the priest Kledonios [no. 101] the

following:

That which is not assumed has not been healed;
but that which is united to God is saved. &

% Ibid., page 3 folio [226r], lines 6 —~ 14: " Eav &2 ¢pwtd pe Tic Oelag Ev(avBpumrioewe ToO
K(upio)v fpdv I(noo)d X(p1oTo)0, dmokpivodpar adTq dnd ypadfic ndg dei moTtevelv xai Tol
K(upio)u gvav(Bpum)foewg, 8Tt adtog 6 100 @(0)3 Abyog, & dmeplypamtog, 6 dawpatog, 6
povoyeviig To0 [(at)p(d)g “Yidg, 16 éx 100 $wTdg didg, B wnyr ThHg Cwfic xai Tig dbavaoiag, 16
dmadyaopa Thic 56Eng, 6 xapoxTip Tfic OmooTdoswg, T Boudf Tod mpddvdpyou M{at)p(d)g kal
1 ouvepyelq 100 ayiou [Mv(edpato)g, ¢k T@v mapBevikdv aipdtwy, Tig dylag xai deimapbévou
Moaplag, ¢v 1ij olkeia adToG Umootdoel EmnEev tautd adpxa.”

® |bid., page 4, lines 10 — 12, also see Pitra, "S. Methodius CP", p. 357 for the very same
wording:  “mapaddocig, Eyypdpoug Te kai dypddoug, mpoonTUoTopal kai TWPOoKUVE TRV
ndvoentov elkdvov 100 dvBpwnivou adpatog T00 O(e0) Adyouv..”

8 PG vol. xxxvii Epistle ad Cledonius, 101 4 - 7, 10.
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The veneration of Holy Images is linked to both Holy Tradition and to the
Incarnational theology of Christ's salvific economy, which is at the very
heart of Methodian and iconodulic thinking. This tract continues in lines 15
— 22 to enumerate the other objects worthy of veneration — the Cross, the
Holy Lands, the Holy Scriptures and the blessed temples of worship; which
were objects that the iconoclasts also accepted as entities due veneration.
Methodios then points out that many of these were made by the hands of
man. Now, he returns to his central theme of the images by relating the
icon of the Theotokos as a typos of the image of God.% The patriarch
states that this image is due veneration. Methodios presently lists the
members of the community of faith, which are also worthy of veneration in
images. This list includes the Lord Jesus Christ, the Theotokos, St. John
the Baptist and Forerunner of Christ, the Holy Apostles, the disciples and
the Holy Martyrs of the Church. Methodios extends this line of thinking in
folio [2271] to include other types of holy men and women that could be
portrayed in icons. He defends the sanctity of these images as well as the
value of the use of icons. He states, “they are venerated and kissed, not as
gods, let it never happen; but similar to the honour given to the Holy
Scriptures.” Methodios adds that this is done in remembrance of their

sufferings and the examples they have set in their lives. %

8 Gen. 1, 26 ff. This is true of all of mankind, but it especially true of the Theotokos as she is
considered the "New Eve" in Orthodox theology. The Virgin Mary rectified the original sin of the old
Eve with her voluntary participation in the Incarnation of Christ. See Luke 1, 26 ff. This position
was accepted by the iconoclasts.

8 Methodios of Constantinople, Ex8ecic nepi 1av dylwv elxdvwv, page 5, folio [2271], lines 12 —
20: " 1dv npopnOevéviwv Aéyw 61 To0 K(upio)u'K(noo)d X(proTo)u’, Ti¢ umepaylag O(eoTd)kou,
106 dylouv [Ilpodpdupov, TGV npovdpou  n(até)pwv, wAT)plapxwv, TPOINTAV, dAMOCTSAWY,
uaptipwv, o6alwv lepapxdv, doxiatpidv kai dBAopdpwv yuvaikwv, Opléuwg Tag ovpavioug
Suvdpelg 6poroy@, oedwpat xai Sofdéw Tag kai oefaouiag ag adTdv elkdvag kal $SPw MOAAG
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In folio [144r] section 2 of Viadimir 412, which corresponds with folio [227r]
of 1753, the author lists the very same pagan gods and goddesses in
answer to the rhetorical question, which idols do you say | worship? The

Christian cynosures are answers to the pagan personalities named:

e Apollo is answered by comparing his statue
with the image of Christ and the Divine
Economy taught in icons

e Artemis is answered with the image of the
Theotokos

¢ Dios — is answered with the icon St. John
the Baptist

e Zeus [and Hercules] is answered with the

icon of Holy Apostles

In both manuscripts, Methodios outlines events in salvation history, which
the Church has handed down teaching the Incarnation of Christ in icons
and in the Gospels. Once again, the lists are identical. The Annunciation,
the Nativity, the cave, the manger, the mid-wife, the swaddling clothes, the
Wise men, the Baptism and so forth are each enumerated one by one. This
list continues through the Ascension and Pentecost. ® The miracles, during
Christ's earthly ministry, are detailed in the next catalogue. Again, these
lists coincide in both codices. Towards the end of this folio and into the
beginning of folio [227v], the Patriarch uses one of his favourite literary

practices, quoting Old Testament figures. Utilising the prophetic authorities

adtag kal wioTel domdGopai, ovx &g Oeodg, pn yévoito, dAX’ u¢ ypapic xal £Edynoiv kai
yrduvnaty Tév nadnudtev adtdv.”"

%0 Viadimir 412, folio [144r] = Vat. gr. 1753, folio [227r], lines 15 ff.
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of Isaiah and David, Methodios counters the idea that the use of images is
idolatrous. This accusation is the charge that the iconomachie, or as the
new Patriarch refers to them," the godless Theomachie", had levelled at the

supporters of images.

Both compositions then compare and contrast the relative value in teaching
the Incarnation by “logographers” and by “iconographers” citing St. Basil as
the patristic source. St. Basil had illustrated his lesson using the phrase
"written and unwritten sources". Methodios simply extends this to fit his
meaning, he further states they are of equal value in teaching, illustrating

and transmitting the Incarnation. °'

He emphasises the lesson that
Scripture is an aspect of Holy Tradition; but there are other valuable
components, which present the Truth to the Body of Christ, the Church.
One of these is the presentation of theology in images. The similarities
continue as the patristic authority of St. John Chysostomos is used to
bolster the author's convictions. Once more, the same meaning is reflected
in both treatises. In St. John's Holy Thursday homily, the likeness of the
emperor and the icon of Christ are compared; St. John asserts that honour
due to the portrait of the earthly king is appropriate, but that the higher
honour is befitting the icon of the Heavenly King. ¥ Both folios quote St.
Basil’s classic assertion that the honour paid to the image passes on to the

prototype. The correspondence proceeds to the main critique of the

iconoclasts’ theology; the accusation made is the charge that by their

% Methodios of Constantinople, Exfeoic nepi v dyiwv eixdvwy, in, folio [228r), lines 15 — 21.

% vladimir 412, folio [145r] = vat. gr. 1753, [228v], lines 12 ff.
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"logic”, they, the iconoclasts, separate the flesh of Christ (i.e. his humanity)
from His Divinity. The iconodules state that this never occurs, not in the

womb of the Virgin or elsewhere. %

The compositions are parallel concerning the tradition of image use the
Church received from the time of Christ until the patriarchate of Germanos.
Each of the Ecumenical Synods is recounted through the Sixth. The
question asked was why image use was not deemed idolatrous by any of
these august assemblies of Holy Fathers. * The Vladimir text quotes the
82" Canon of the Council of Trullo, ¥ whereas the Vat. gr. 1753 text
excludes this reference. In folio [229r] of Vat. gr. and folio [146r] of Viadimir
412, the tracts again converge citing the same patristic fathers

Chrysostomos, Basil and Gregory of Nyssa. %

From this point to the
conclusion of each composition, they diverge, that is with one exception; in
the last folio Viadimir 412 [147r] and the last of Vat. gr. 1753 [230r], both
include the Seventh Ecumenical Council at Nicaea as one of the Holy

Councils of the Church.

% Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p.185 folio [145r]: "Aowmdv xwp(Lewg Tiv adpka dmd Tig 0edTnTog; M7 yévolto:
oUdénote ydp ExwploBnoav AamdAAfjAwv, odTe &v T xoAlq Tfig untpdg..." = Methodios of
Constantinople, Exfeois nepl 1iv dylwv elxdvwv, page 9, folio [229r], lines 1 — 4 exact wording in
both.

% Methodios of Constantinople, Ex6coic nep! rav dyiwv elxdvwv, page 10, folio [229v], lines 1 -
9.

% Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p. 185.

% In vat. gr., folio [229v], line 7, Gregory of Nyssa is wrongly identified as Gregory the
Theologian. The quotation is correctly attributed to Gregory of Nyssa.
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As has been shown, the same language was used in the work Adyog mepi
Tov ayiwv glkdovwv, (codex, Mosquensi Synodali Graeco 5 (Vladimir 412)
anni 1445) and "FxOsois nepl 1év dylwv kal oentdv elkdvwv (codex Vat.

gr. 1753. There is striking parallelism between these two works.

By turning our attention to another source, we find that the Pitra text has
remained identical with Vat. gr 1753 until the mid-point in folio [228v], line 6.
The two versions diverge only to resume the same wording again ih line 18
folio [229r] “..yap adTog X(pioTo)g émi Tfig.” The intervening portion
concentrates on further iconodulic defence for image use. The iconoclasts
are chided with this challenge by Methodios, for their veneration of the

Gospel Book:

Tell me, what do you venerate in the book of the
Gospel, the material or the interpretation of the
Incarnational Economy? Surely, the interpretation;
and thus it is with the Holy Icons we do not honour
the planks of wood, not the wall, but the image of
the Body and the interpretation of Christ’s
Economy and of the Saints...”’

After this direct attack, Methodios again relies on patristic texts to support

his line of reasoning. He cites St. John Chrysostomos’ sermon of Great

% Methodios of Constantinople, Exfeoic mepi 1av dylwv eixdvwy, p. 8., folio [228V], lines 7 - 11:
"Einé poi, T(va mpdokuvelg év T PBI{BAw 700 edayyediov Tiv dAqv f Tiv Sujynawv Tiig
¢vadprou olkovoplag: mdvtwg TRV EEdynoiv odTwg kai émi Tdv dylwv eikdvwy, ol Tiv caviidav
Tipdpev 00d¢ Tov TUYOV,, dAAG TOvV xapakTiipa Tod odpatog kai Tiv €Efynowv Thg Tou
X(p1o10)d olxovoplag kal T@v dylwv..”Afinogenov, Constantinopolitan Patriarchate - The
Iconoclastic Crisis in Byzantium (784 - 847) - in Russian, p. 184, folio [144v] = Pitra, "S. Methodius
CP.", p. 359 slightly different wording.
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and Holy Thursday in which the analogy of the honour paid to the portrait of
the Emperor, an eanhly king, and to the spotless image of Christ, the
Heavenly King is made. ® Toward the end of this folio, a critical precept is
elucidated further explaining the theology of the iconodules. Speaking
directly to the issue of whether Christ could be depicted since he is God,

Methodios makes this reflection:

So thus it is good to conclude that he that does not
honour the image of Our Lord and Saviour Jesus
Christ would not flee from dishonouring with gross
insults Christ, Himself? Because you ask me, is
God uncircumscribable? | acknowledge that the
Divine is uncircumscribable and without passion
and unknowable; but the flesh, as it was seen on
Earth after his passion is circumscribable. The
iconomachos says, "Well then, You, separate the
flesh from the Divinity. Oh, the sly reasoning of the
Godless, may it never be so, they were never
separate not in the Womb of His Mother or at His

Baptism or...” %

Starting on line 7 of this same folio Methodios uses a literary approach he

has used in other tracts. He uses the same phrase ouxL_1j gapf repeatedly

% Methodios of Constantinople, *Fxfeoic mepl v dyfwv elxdvwy, p. 10, folio [228v], lines 12 —
19.

% |bid., [228v - 229r), lines 26 — 30 and 1 — 5: " oUTwg xpr Aoy(teoBar kai émi Tig eixdvog
100 K(upro)d fpév ‘1(noo)d X(proTo)d 8T dTipdbov adtiv Tov X(proTo)v dtipdln Tic od py
¢6yn Tiv IBpv(;) 100 X(p1oTo)s- kai £pfic pot 4T & O(ed)g dmeplypantdg £aTiv kdyw olTwg
dpohoyd 8T 16 Oelov “dneplypantédv fomiv xai dmabiv xai dxatavéntov, ® Be odpf
neprypddeTar dg 6padf £mi yfig petd TV mabnpdTwv adTod. ‘O elkovopdyog Afyer kal Aoimov
xwpltne Tiv adpkav &nd T OedTnTog @ TAV movapdv Aoytoudv T@v dBéwv' ol ydp
¢xwprioOnoav dn’ GAAfAwv, ui yévorto ofte Ev T kowAiq p(nT)p(d);, odte éml TOO
Bawtioparog..."
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to emphasise his intent and the proofs of his theology. This use of
anaphora is characteristic of Methodian rhetorical style and is illustrated in

the following passage:

< TOG TNV odpKa TEPLYPAPNG povnv: £yl &€ épi-
Tig €BUAaoev ydAa €x Thig mapBévou, alxl B aapk
Tig €0TdON yupvog €v 1§ ‘lopddvi moTapd, olxi 1

agapt: Tig ddumdpnoev kai éExomiagev, f§ Tig

Epayev xal &mev, obxL 1_gapE Tig fmAooev, Tag
moAdpag év TG oT(au)pd, oldxl 1 ogapf-mept 6¢

Tfic BedTnT0C,.. 100

On [2291] line 18, the two texts, the manuscript tradition and that of Pitra '’
cite the incident of Christ, Himself, forming the "image made without hands"
by wiping His Holy Face on a Towel. Methodios states that since this
image came down from Christ and was still in existence, he then asks how
could venerating this object be considered idol worship? % Furthermore,

Methodios adds this historical dimension,

Methodios makes the point that the practice of
venerating images had been handed down from

the time of Christ until the time of the Patriarch
Germanos. Suddenly this custom was idol
worship; why had not the First Synod condemned it
or the Second (and so fourth though the Sixth)...1%

% |hid., [229r] lines 6 — 11.
19 Pitra, "S. Methodius CP.", p. 359.
1% Methodios of Constantinople, Ex8eois mepl Tiv dylwv eixdvey, p. 9, folio [229r], lines 18 — 23,

1% \bid., [229r — 229v], lines 28 —~ 30 and lines 1 — 4: "...fwg Tii¢ kaTaBdgewg ToO KupLod
Feppavod To0 dyioltdtou m(at)pidpyou mpooekdver O Aadg Tolg eiddAoig, moTE Edn
dvaninpwBiivar Tév dvew kéopov dAAd odk elaiv efdwAa pi yévorto [229v] dvagidg Eamiv Tiig

123



Methodios then recounts the list of all the further four synods [one through
six, total] and adds the Holy Fathers, Gregory the Theologian, Basil of

Caesarea (ij Keadpiav). '®

In this manner, Methodios illustrated that the
whole of Church History, Tradition and collective practices of the people of
God, supported the use and veneration of icons. This, he states, was the
rule until the time of Germanos. The clear-cut emphasis is the fact that the
heresy of the iconoclasts is the anomaly and at variance with the orthodox
practices of the catholic Church. Methodios then quotes St. Paul and
Moses to substantiate his argument. In folio [230v], with an eye to
underline and accentuate his position, he again names each of the
Ecumenical Synods individually. The changes he makes are: he now
includes Nicaea Il in the list of Holy Synods and for added significance, he
reports the number of bishops that attended each Synod. This technique is
used, no doubt, to underscore the historical support and foundation for
image use throughout the life of the Church. % Methodios closes this work
by déclaring his acceptance of the rulings of the Synods, accepting their
anathematising of heretics and upholding their rulings. He declares his
faith in the life—giving Trinity and quotes the last article of the Nicene-

Constantinopolitan Creed. '%

TV YxproTiavdv kai ¥Ewbev Thg dylag To0 ©(£0)0 ékkAnolag kai el 16 avdOepar 6T adta xatd
TAv dywv elkévwv AoyiGdpevog: 1§ yap etoav eldwia, nig €6£Eavto autd § TpWTn obvodog. kai
maAtv § Seutépa...”

%4 This is most probably a reference to Caesarea. Also the two texts confuse the Gregories,
Nanzianzus and Nyssa. This is confirmed by reference to parallel text in Mosquensi Synodial
Graeco 5 (Vladimir 412). Afinogenov, Constantinopolitan Patriarchate - The lconoclastic Crisis in
Byzantium (784 - 847) - in Russian, p. 186. Here Methodios speaks of the impact of the image of
Christ's Crucifixion on St. Gregory.

1% pMethodios of Constantinople. ExBeoic zepf 1iv dyiwv eixdvwy, p. 12, folio [230v], lines 6 —
12.

1% |bid., [230v], line 20.
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Before leaving the commentary on this manuscript, some observations
about the disputed authorship are necessary. What is the evidence that
this work could be the work of St. Sophronios? Primarily, it is the attribution

to Sophronios in the opening of the work. '

This label is then quite
strangely negated because the attribution continues to define the nature of
the writing as a defence of the Six Holy Ecumenical Councils, which would
include Constantinople Ill; which was held in 680 AD. Sophronios had died
about forty years prior to this Council.'® The introductory attribution

continues to catalogue the theological precepts to be championed in the

treatise. 1°

The dispute of monothelitism and monenergism, associated with
Sophronios, is not mentioned or defended within the context of the material.
The only other possible hint that this work might not be Methodian in origin
is the simplicity of the Greek used. Unlike some of the other texts to be

examined, this particular piece seems to use relatively easier syntax.

There could be another possibility that this might be a hybrid document or

that these three separate works could have a common origin in other

110

texts. In the early twentieth century, the search for a common source

197 Ibid., [225r], line 4: “Tou Ta m(aT)p(d)c ApEV Zoppoviou m(at)pidpyou’leposorbpwy...”
1% Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 1291.

% Methodios of Constantinople, Ex@eois mepl 1dv dyfwv eixdvav, p. 9, folio [225r), line
6:"...mepl THg Beflag évodpkou olkovoula, kai Tév daylwv oenTdv elkdvwv”

"% These two documents may have a common source in Oratio adversus Constantinum
Caballinum. See E. Kurtz, in Byzantinische Zeitschrift, tomos xi (1902), pp. 543 ff. A third strongly
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document began. This search also centred on a stemma leading to the
Methodian texts, which have just been reviewed. Working in Russia, G.
Melioranskij published a study analysing several codices in the Moscow
archives. In a work featuring George of Cyprus and John of Jerusalem,
Melioranskij presented two documents along the path to Viadimir 412. This
study is extremely difficult to find. Fortunately, through the scholarship of

Andreas Mitsides, the Melioranskij text has been made available. "'

Using
Mitsides' studies as a guide, the earlier works of Melioranskij and Kurtz 2
provide a path to Methodios’ work. It has been established in this paper
that all the Methodian texts are related. What has yet to be ascertained is

the existence of a root document.

The first step backwards from Methodios’ writings is a work in the
Damascene corpus.'™ This work is titied Oratio demonstrative, de sacris et
venerandis imaginibus, ad Christianos omnes, adversusque imperatorem
Constantinum Cabalinum ac haereticos universos. It is also known by the
shortened title Adversus Constantinum Cabalinum, = hence CC. This
composition is recognised as a pseudo Damascene work. Its authenticity is

discussed by Professor V. Anagnostopoulos in his article. '

related text is 'H mepl 1év gikdvwv Sidaokadia ewpyiov 100 Kumpiou in Mitsides, A. (1989) H
TTAPOYZIA THY EKKAHZXZIAXY KYITPOY EIX TON ATQ2NA YITIEP TN EIKONSQN — NOYBEZIA
TEPONTOZX ITEPI TN ATI2N EIKONQN (University of Athens), Leukosia, pp. 76 — 84,

" bid., pp. 183 = 192, Nouvbeoia I'épovrog Iepi Tav ' Aylwv Flxdvov = Nouvbeoia.

"2 Kurtz, E. (1902) "Review of B. Melioranskij's “Georgios von Kypros...", Byzantinische
Zeitschrift, vol. xi, pp. 538 - 543. :

"3 Migne (ed.) Patrologiae cursus completus: Series graeca, vol. 95, cols. 309 — 344.

" Anagnostopoulos, B. (1957) "BIOE TOY IRANNOY TOY AAMAZKHNOY," In OPOOAOZIA, vol.
32, pp. 486 - 494, pp. 492 - 494. Also see Hussey, The Orthodox Church in the Byzantine Empire,
p. 43, note 29.
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Notwithstanding, these opinions do not apply to our present exploration.
The work, regardless of authorship, will be used as a stepping-stone to
attempt to trace a source; its authenticity in the corpus will not be judged.
When CC is compared with any of the Methodian works analysed above,
the similarities are very apparent. This “Damascene” work was written at
least 85 years prior to the Methodian works. The resemblance between the
two works requires further examination. Great sections of passages are not
just similar, they are word for word copies with the Methodian texts
depending on the earlier work. For the examples cited below, the
Methodian extract that will be used is from Viadimir 412. Approximately
ninety-five percent of Methodios’ homily is taken directly from CC. A few
examples of the differences will be shown. One of the most obvious
differences in the opening credal statement is that of the CC does include
the phrase from the Nicene-Constantinopolitan Creed concerning the
procession of the Holy Spirit. '’ Because CC is a much longer document,
Viadimir 412 lifts portions of it but never violates its sense and continuity.
There are occasions where certain passages are transposed and placed
within the context of other thoughts or they might be eliminated. However,
the wording rarely changes and is primarily identical. For example, the very
beginning of the earlier text has a lengthy introduction prior to the credal
statement. ''® It does not appear in Vliadimir 412. Additionally, an example

of variances within the mss record is as follows:

"5 Migne (ed.) Patrologiae cursus completus: Series graeca, vol. 95, col. 312 a: “70' éx T00
Matpdg ékmopeudpevog:”

"8 |bid., vol. 95, cols. 309 — 312a.
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e CC, PG, vol. 95, col 316d ‘H Ti Sradéper 1
HEpBpdva TR cavidog™

¢ Vladimir 412, [folio 144v], ch.4 OdlTw xdyw
ob v cavida Tud, ovd¢ TOV TOlXOV”

e Vat.gr. 1753 [228v] .."7{ 6¢ &wadépn 1
Béuppeva ™V cavida..TIPBHEV 008E TOV
ToYOV.”

e Pitra, p. 359, i 8¢ diadépel | pepPpdva

Thg oavidog;”

By comparatively analysing the texts, Viadimir 412 from mid-point [folio
146r] to [147v] we find a condensing of the work of the pseudo-John of
Damascus. Great portions are deleted, other segments are moved and
placed as a composite text. Once again, the wording is the same in most
respects. Even at the end, the Methodian text follows CC with the

exception of the last 4 lines, which is the closing benediction. '’

In addition to the work of Melioranskij, Kurtz and Mitsides, there is another
more recent contributing voice. That voice is that of Dr. A. Alexakis in his
study of Codex Parisinum Graecus 1115. ''® Even though Dr. Alexakis’
primary purpose is to date this codex, some of his analysis is very helpful to
this study. He examines the text of Nouvfcoia and compares it to CC.
Citing both the work of Melioranskij and Mitsides, Alexakis has examined

the following mss. Mosquensis Historici Musei 265 (Vladimir 197) = (M),

"7 Ibid., vol. 95, col. 344b, then see Afinogenov, Constantinopolitan Patriarchate - The
Iconoclastic Crisis in Byzantium (784 - 847) - in Russian, p. 188 [folio 147v].

18 Alexakis, A. (1996) Codex Parisinus Graecus 1115 and Its Archetype, Dumbarton Oaks
Studies (Dumbarton Oaks Research Library and Collection), Washington, pp. 110 - 116.
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Venetus Marcianus graecus 573 = (V) and his primary source Parisinus
Graecus 1115 = (P). He attempts to work through the question of the
relationship of CC with Novfeoia. '*? The caveat he offers is the fact that
conclusive proof cannot be ascertained due to a lack of a critical edition of
CC. '® Both Mitsides and Alexakis reflect on Melioranskij's work with this

thought.

It is to his credit, also, that he gave a complete list
of passages common to CC and the NovBeoia. He
actually discovered twelve passages with literal
similarities and ten with looser ones, all occurring

in the second and third parts of the Novbsoia. '#

Dr. Alexakis reviews and summarises Melioranskij's conclusion as follows:

The Urtext has to be traced in parts Il and Il of the
NouvBeoia, which were probably written before 754,
since no allusion to the Council of Hiereia exists
therein. The text of the Novbeoia, as it is
transmitted by M, is a later version (ca. 770) of the
pre-754 text with the addition of the introductory
part |, which was possibly written in 765-775.

"'® Gero, Byzantine Iconoclasm During the Reign of Constantine V - with particular attention to
Oriental Sources, pp. 25 - 36.

'20 Alexakis Codex Parisinus Graecus 1115 and Its Archetype, p. 110.

2! pid., p. 111; also see Muiowdeg H /TAPOYZIA THE EKKAHZIAZ KYIIPOY EIX TON AT'S2NA
YITEP T2N EIKONSIN — NOYOEZIA I'EPONTOE ITEPI TQN ATIQN EIKONSN., p. 74.
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As far as CC is concerned, Melioranskij suggested
that the recension found in M — the very codex of
the NouvBsoia — was a reworked version of the
NouvBeoia. The text of CC as it is in P was a
rehash of M made in 774, subsequently reordered
and updated in the form of the extended version of
PG in 780-786. Unfortunately, very few of the
suggestions of Melioranskij are of any value today,
and the whole work has to be repeated from the
beginning.'#

One of the factors that must be kept in mind when evaluating the above
opinion is the dates of the reign of Constantine V (Constantinum
Cabalinum). Constantine reigned from 741-775. '2 Following this review,
Alexakis proceeds to compare P to M and finally to CC from PG in a rather

complete fashion. He states:

...we may conclude that there are only two basic
versions of CC: the shorter one that is represented
by P and M which dates from 766 to 770 and the
longer one (PG 95, 309a — 344b) which is a little
later (780-787).

12 alexakis, Codex Parisinus Graecus 1115 and Its Archetype, p. 111.

'3 Hussey, The Orthodox Church in the Byzantine Empire, p. xxi.
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It has already been explained that the only certain
aspect, as far as the relationship between the
NouvBeoia and CC is concerned, lies in their
interdependence. What, in addition, becomes
apparent from the investigation of M and P is that
not only CC, but also the Nouv@coia presuppose
the existence of a florilegium from which they draw
quotations and either incorporate parts of or
elaborate on some phrases extracted from them.
In the NouvBsoia this dependence is more evident
simply because there are more quotations
embedded in it than in CC. ™

Professor Alexakis cautions that both CC and NouvBsoia need current

critical texts. He offers this opinion to the admixture:

But, still, we have no indication whatsoever that the
Nouvbeoia was known at Rome. So the question
remains open for the editor of these two works,
but, for the time being, the most plausible
suggestion that can be offered is the following.
Assuming that in 766 - 770 there was an
Iconophile florilegium that included the P version of
CC as its introductory piece, the Nouvbeoia looks
like a cut-and-paste work of somebody who used
this florilegium and CC. The opposite is impossible

124 plexakis, Codex Parisinus Graecus 1115 and Its Archetype, p. 114.

131



because, while M transmits the Novf@ecoia and CC,
P preserves only CC and there is no reason to

assume that the Roman original of PV included the

Nouvbeoia. '

It appears that these codices form one literary tradition. Methodios, as an
educated man, and as the archdeacon to Patriarch Nikephoros may well
have had access to these earlier writings. Considering all this, a conclusion
that may be drawn is that the “Methodian documents” are part of a lengthy
chain of iconophilic literature stretching back long before the Patriarch. The
facility of Methodios may well have been applying these texts to his own
epoch and to the circumstances of the iconophilic victory. Another possible
explanation is that later patriarchal scribes were anxious to credit the
victorious Patriarch Methodios with glorious words in a post iconoclastic
period; they then put these words into the mouth of Methodios to augment

the record.

The Canon of the Sunday of Orthodoxy %

The second element of this review is the Canon %/

of the Triumph of
Orthodoxy. The Church rubrics specify for this group of hymns to be
chanted after the Orthros, but before the beginning of the Divine Liturgy.

The author is acknowledged to be Patriarch Methodios even though, the

25 |bid., pp. 115 — 116.
' owdSiov  Karaviktikov (1900) (K. Antoniadi), Athens, pp. 141 145,

'?7 Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 230.
Hymnological chant of eight odes or canticles. See Cross for a more detailed definition.
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Canon and Synodicon are grouped together and anachronistically attributed

to Theodore Studite 2 in the body of the text of the Triodion. %

Within this composition, Patriarch Methodios praises the return of the icons,
lays blame firmly at the feet of the leaders of the iconoclastic heresy, most

especially, the ecclesiastical |leadership and reviews the theological

foundation of the iconodules' victory in poetry. The text is replete with
biblical imagery as well as references to New and Old Testament settings
and characters. It is best to listen to his own words to appreciate his

approach to the observance.

A true manifestation of Divine Grace has shown on
the Oecumeni. To, now, be enlightened with glory
and honour. The Church rejoices receiving the
garments ' for her nakedness.'®'.

Methodios' next few thoughts are directed towards the iconoclasts and he

chastises them for their deviation from the true Traditions of the Church.

'28 Morris, Monks and Laymen in Byzantium 843 - 1118, p. 11, Theodore died 826 AD.

' |n the introduction of The Lenten Triodion, there is an explanation of the structure of the
Lenten offices used in the Eastern Church.

'3 [Images]

¥ Towdsiov Kataviktixov, p. 141:" Enepdvn dAnddg, W Oela xdpig T Olkoupévn, 86Ea xai

™HR, TepavépwTar vOv, okiptd ExxAnoia, Aeopévn Tiv oToddv, Tig EauTiig yupviioews. (O8y
a)”
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The tunic of Christ woven so clearly by the Holy
Fathers and given to the Church was torn away by
the deceiver and poisoner John the former'*?

As can be seen here, the patriarch utilises the authority of the fathers of the
Church and their legacy to cast down the iconoclasts. Even though, he has
previously mentioned John the Grammarian, he now begins to personalise

the thrust of his assault towards the other leaders of the heresy.

Let the haters, the dreadful Lizix, Antonios along
with John and Theodore, those that denied their
faith, be ashamed and turned back. '

Three of the four names listed are iconoclastic hierarchs, who served at
various times during the controversy. They are Antonios | Kassimatas
(January 821 — January 837), John VIl the Grammarian (21 January, 837 —
4 March, 843) '* and Theodore. ' The fourth name, that of Lizix, is more
enigmatic. An excellent study of Professor Gouillard addresses this
mysterious person who is very much the centre of Methodios' wrath. '*

Lizix [also known as Zilix] is mentioned in the Chronicles of Genesios and

¥ \bid., p. 141: "Tov xi1T@va ToO XproT0G, diegpnyévouv OTG To0 WAdvou, xai $appaxoupyod.
lwdvvou Tomplv, ol Oetor [Marépeg, éEuddvateg ocaddg, Ti ExkAnaiq “eduwxav.” John the
Grammarian, the former patriarch .

'3 1bid., p. 141: "AlyuvOiTwaay Aowmdv, kai Evipamfrwaav pepnvdteg, ARGIE & Seivig kai
"Avtdviog 61 oOv T¢ ludvvng xai Oeddupog dpdolv, ol dpntai Tig miotewg.” Methodios of
Constantinople (843), Canon for The Synodikon of Orthodoxy, trans. Archimandrite Ephrem Lash,
February 2001, http://web.ukonline.co.uk/ephrem.

% Grumel, V. and Darrouzes, J. (eds.) (1989) Les Regestes Des Actes Du Patriarcat De
Constantinople (715 -1206), (Institut Francais D'Etudes Byzantines), Paris.

'3 Gouillard, J. (1961) "Deux Figures Mal Connues Du Second iconoclasme®, Byzantion, vol.
XXXI, pp. 371 - 401, pp. 384 — 401. Theodore Krithinos was a clerical leader of the iconoclasts.
He is singled out several times in the Canon by name.

% bid., see above.
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Theophanes the Continuator as being a protoasecretis of the imperial count.
He is identified as a leader of a heretical sect who subsequently returned to
the Church. '¥ His office seemed significant; perhaps Methodios wished to
eliminate him from any possible chance to be elevated in the Church since
on two prior occasions it had been a path to the Patriarchal throne.
Tarasios and Nikephoros each occupied this office, as laymen before their
election as Patriarchs. The examination of the Canon leads to several
questions. Why is Lizix mentioned so many times? Why does Methodios
single out this layman among the heresiarchs? It can be ascertained from
Methodios’ Vita and the Synodicon, which will be examined shortly, that in
this era the iconodules related Iconoclasts, Paulicians, Manichaeans and
Lizianoi as practitioners of variations of the same heresy. '*® Methodios is
quoted in his Vita as saying that, “the Manicheans vomited (spewed) out

their venomous poison.” '*

The concern that the new patriarch had to
eradicate the possible resurgence of heresy in his time shall be
demonstrated in the chapter centring on Methodios’ Ecclesiology. The
trenchant attack on Lizix could have been a defence against the possibility
of this occurring. The Manichaean and Paulician heresies are similar but

not related. Each was a dualistic heresy that was prevalent in Byzantium

during different periods of time, Manicheans in the sixth century and

37 Lesmusller-Werner, A. et Thurn, |. (eds.) (1978) losephi Genesii -Regum Libri Quattuor
(Walter de Gruyter et Socios), Berolini et Novi Eboraci, p 60: “Kat’ éxeivo 8¢ xaipod W Tdv
ZnAikwv alpeoig dvepdvy odv TG dpxnyd avT@v ZrhAwki, “ovrt Tdv PaciAtkdv év mpuiTolg
omoypadéwv..” See also Theophanes Continuator, pp.161 - 162.

'3 Gouillard, "Deux Figures Mal Connues Du Second Iconoclasme”, p. 377. Also see Barnard, L.
and Bryer, A. (1975) "The Paulicians and Iconoclasm + * Excursus on Mannanalis, Samosata of
Armenia and Paulician Geography,” in /conoclasm - Papers given at the Ninth Spring Symposium of
Byzantine Studies, eds. A. Bryer and J. Herrin (Centre for Byzantine Studies - University of
Birmingham), Birmingham, UK, pp. 75 - 83, "excursus pp. 83 - 92.

¥ pg, vol. ¢ col. 1256 d.
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Paulicians in the ninth century. '° Little is known about the beliefs of the

followers of Lizix.

Returning to the content of the Canon, in the next portion Methodios makes
a comparison that he often made in his writings. One of his favourite Old
Testament notables is Moses. Methodios compares his struggles with that
of the defenders of images. There is a direct relationship made between
“the Lawgiver” and his opponents “the sorcerers from the court of Pharaoh”
and John the Grammarian with Antonios against the iconodules. ' The
theology of Incarnation and the charge by the iconoclasts of idolatry are

dismissed in the stanza of the Theotokion of the first ode.

Wearing from you the royal robe, O Virgin, God
appeared to mortals in human form, double in
being; the form of his form we hold in veneration.'*?

In the third ode, the Patriarch alludes to the association of iconoclasm and
their condemnation of the cult of saints in both the form of images and in

the veneration of relics.

"% Hamilton and Hamilton, Christian Dualist Heresies in the Byzantine World, presents an
overview of the dualistic heresies of Byzantium.

B TpidSiov Karavikrikov, p. 141: "’lavviic xai *lapPpfic dBeorTnkdtec Td vopodétn mdAat

Mouof..” See Exodus 7,11 and Il Tim. 3,8.

2 |bid., p. 142: "Trjv Boo(Aelov atoAjv éx co0 [MapBéve Oedg dpopéaag “wddn Tolg BpoToig
dvOpwndpoppog S1mAodg xat’ ouclav o0 TO eidog Tiig popdfig, ¢v mpookdvnoer exopev.”
Methodios of Constantinople, Canon for The Synodikon of Orthodoxy, for trans.
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Rejoice with gladness, O church, and every city,
town and village; let the monasteries be opened
and the nunneries adorned. Let them fittingly
worship the relics and icons of the Martyrs '*

In a stanza of praise for the influence and staunch support of monks for the
iconodule cause, Methodios, no doubt extends a peace branch to the

monastics, like the Studites, who opposed his election.

Assemble rejoicing with boldness, you multitudes
of monks, for though they were evil, strong, the
cowards have again been defeated, and whatever
counsel such men counselled, the Lord will

scatter.'#

The new patriarch then addresses an issue that had been a central point of
discussions at Nicaea Il. The issue was that of simoniac clergy. This
problem was so serious it became the subject of several canons emanating

from this Council.

They defiled your Temple with unlawful ordinations
for money, and they have been canonically cast
out and are fallen from divine glory: Simon
Magus'#®, and with him John and Antonios. 4

"3 bid., p. 142: "*AydAdou 1 ExkAnoia, xai n@oa mwéMg xal xupa v edppoouvy, dvoiyéobu
viv Td adoknTipia, kai ol moapBevdveg kaAAwmiteoBe T& Ae(Ppdva, xai Elkoviopata Tdv
MoapTipuwv dEiwg mpookuveioBwoav . Ibid. , for trans.

%4 |bid., p. 142, Ode 4, Ibid., for trans.

S Acts 8, 9 ff. Simon, a magician, offered silver to Peter and John to buy the gift of the Holy
Spirit {through the laying on of hands). Peter castigated him. John the Grammarian and other
iconoclasts are identified with biblical transgressors; also points out the violation of Canons of
Nicaea II.

137



Later in the text of the Canon, Methodios singles out the iconoclastic clergy
and hierarchs for condemnation. He compares their synod [Council of
Hieria-Blachernae] to the Jewish Sanhedrin led by Annas and Caiaphas ¥
that condemned Christ. The ultimate condemnation that awaits these
clergy is that of Judgement Day when Methodios states, the Fathers of the
Church, whom they persecuted, will accuse them. God will then judge

them. '*® Later in ode seven, Methodios calls to mind the destruction of the

icon on the Chalke Gate of the Palace.

Who would not grieve on seeing the outrageous act
of daring, the divine image over the Bronze gate of
the palace, stoned by lawless men on John's

instruction? 4°

The Canon ends with the troparion of the commemoration and a coda.

M8 Towdsiov Karaviktikov, p. 142 " Eplavav 16v Nadv gou, d@fopoig xeipotoviaig 8i1a

xpnudTtwv, kai kavovikdg odTtor ZB€PAnvrai, kai Tiig Oeflag 88Eng Exmentdkaoiv, ¢ Liuwv &
pdyog avv TouTy kai’lwdvvng kai & Seivog ' Avrtdviog.” Methodios of Constantinople Canon for
The Synodikon of Orthodoxy.

7 John 18, 12 ff.

"8 Toidsiov Karavikrikov, p. 142 Ode 4, stanzas 5 - 6. Methodios of Constantinople Canon for

The Synodikon of Orthodoxy.

" |bid., p. 144: Tic py Gpnvion 70 péya TéAunua, TRv Beflav PAénwv popdnv, TV &v Tf
XoAkfi mOAn 100 modat{ou, VMO dvépdv dvipwv AtBorg Barropévnv, T d1dayd Tod "lwdvvou.
Methodios of Constantinople, Canon for The Synodikon of Orthodoxy. Note, no emperor is
mentioned by name.
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We venerate Your most pure icon, loving Lord, as
we ask You to pardon our transgressions, Christ
our God. For by Your own choice You were well
pleased to ascend upon the Cross, in the flesh, so
as to deliver those whom You have fashioned from
the bondage of the enemy. Therefore, in
thanksgiving, we cry to You; You filled all things
with joy, our Saviour, when You came to save the

world. 15°

The didactic character of the greater portion of the Canon, its singling out
specific iconoclast "villains" for condemnation and its sensitivity about
episcopal responsibility brands this work as Methodian in origin. Other
characteristic Methodian literary traits shown were the use of Old
Testament heroes, especially Moses, and his reliance on the patristic

witness as foundational to his perspective.

The Synodicon of the Triumph of Orthodoxy

The condemnations, the acclamations and the proclamations of the
restoration of the faith are preserved in a document called the Synodicon of
Orthodoxy. '*' Most scholars accept it as probably being a composite

document compiled under the direction of Methodios. '*

%0 Ibid., p. 145: “ Tjv dypavrov eikdva gou mpoakuvolpev’ AyaBé, alTobpevol guvxwdpnaty T@v
nTalopdTov judv XpioTé 6 Oedg, PBouAfosl ydp nuddknooag gapki dvaPeAbelv 7§ ZTtaupd,” iva
play ol énhacag ¢k Tfig SouAefag ToG £x0pad: G8ev edxaplaTtwg Boduév gol xapds émifpwaag
T4 mMdvTa, 6 Lwtip fpdv, mapayevopevog ig T0 oBoal TOV k6opov.”

15! Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”. This is the definitive study on
the Synodicon. It will be the basis for our text.

152 Morris, Monks and Laymen in Byzantium 843 - 1118, pp. 9 - 10, notes 1 and 3.
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the demands of history and locale.

The term synodicon is applied to an official
definition promulgated by a synod or council, or to
a statement, which has synodical origin or conciliar
authority. The present synodicon was approved
and issued by the Council of 843, which restored
the worship of icons, i.e., it upheld and re-imposed
the authority of the Seventh Ecumenical Council,
which had fallen into abeyance during the
intervening second period of Iconoclasm (815-
842). In the manuscripts, the titles are various:
The Synodicon of Orthodoxy, The Synodicon
Confirming Orthodoxy Read on the First Sunday of
Great Lent, The Synodicon Confirming Orthodoxy,
The Synodicon Against All Heresy, and different
combinations of all the above. In the printed
Triodia, the synodicon is titled The Synodicon of
the Holy and Ecumenical Seventh Council for
Orthodoxy...the Council of 843 did not form any
new definitions, but was concerned to proclaim
again the authority of the Seventh Council and to
re-establish the definition of the Faith propounded
there. %

Even though the Synodicon of Orthodoxy is the most recognisable of
synodica, there are other variations to the model discussed here.
addition, the Synodicon of Orthodoxy was, and potentially, can be a "living"

document, meaning that through time, additions have been necessitated by

eleventh and twelfth century amended the Synodicon to fit imperial policy.

153 vSynodicon of Orthodoxy - in English translation” (2000) The True Vine, Spring Edition, pp. 1 -

108, p. 6, note 5.
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The Palamite Controversy of the fourteenth century resulted in additions

being placed in the Synodicon. This is an example of how variations come

154

to the Synodicon because of history. In addition, synodica have been

customised in local areas to condemn heresies that arose and needed to be
coped with by local Churches. As well as acclamations, the Synodicon
contains anathemas. St. Theophan the Recluse has defined these

statements of exclusion, from the Church in this manner,

After all, an anathema is precisely separation from
the Church, or the exclusion from her mists of
those who do not fulfil the conditions of unity with
her and begin to think differently from the way she
does, differently from the way that they themselves
promised to think upon joining her. '*°

The definition above was elaborated and further expounded on by a

modern-day Saint of the Church when he said,

‘The Catholic and Apostolic Church
anathematizes,' 'let him be anathema' or 'let it be
anathema,' means complete tearing away from the
Church. While in the case of ‘separation from the
communion of the Church’ or other epitimia or
penances laid on a person, the person himself

54 Meyendorff, J. (1974) St. Gregory Palamas and Orthodox Spirituality, trans. A. Fiske (St.
Viadimir's Seminary Press), Crestwood, NY., pp. 86 — 106. Gouillard presents a text of the
Synodicon with local variants and then the Palamite segment, Gouillard, "Le Synodikon
d'Orthodoxie: edition et commentaire”, pp. 58 ff.

155 "Synodicon of Orthodoxy - in English translation”, Sermon of St. Theophan the Recluse: "What
is an Anathema?" p. 26.
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remained a member of the Church, even though
his participation in her grace-filled life was limited.
However, those given over to anathema were
completely torn away from her until their
repentance. Realizing that, in view of their
stubbornness and hardness of heart, she is unable
to do any thing for their salvation, the earthly
Church she lift them up to the judgement of God.
That judgement is merciful unto repentant sinners,
but fearsome for the stubborn enemies of
God...Anathema is not final damnation: until death
repentance is possible. '°¢

As was noted, the definitive text used for study of the Synodicon is by J.
Gouillard. ™" Recently, another mss tradition has become known and is
included within these translations of the Synodicon, through the kind
permission of Archimandrite Ephrem Lash. Fr. Lash describes this mss in
his introduction to the Synodicon in this manner:

However, the British Library possesses a
manuscript, (BL. Additional 28816) written in 1110
or 1111 by a monk Andrew of the monastery of
Oleni in Moraea, which may give some idea of the
scope and contents of the original; in the opinion of
Jean Gouillard, the editor of the critical edition of
the Synodikon, “the London manuscript is certainly
one of the best withesses to the primitive and
purely Constantinopolitan form of the

156 St. John Maximovitch (1977) "The Word Anathema and its Meaning", Orthodox Life, vol. 2, p.
18.

'57 Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”.
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Synodikon”.

As a basis for his translation, Fr. Ephrem used Professor Andrew Louth’s
translation of text of the Synodicon plus the additional material from the
British Library text. This will be the backbone of the English version of the
Synodicon presented in this chapter. In this way, the most primitive text of

the Synodicon now available will be analysed. It opens with this preamble:

A yearly thanksgiving is due to God on account of
that day when we recovered the Church of God,
with the demonstration of the dogmas of true
religion and the overthrowing of the blasphemies of
wickedness. Following prophetic sayings, yielding
to apostolic exhortations, and standing of the
foundation of the accounts in the Gospels, we
make festival on this day of dedication. '*°

Once again, Methodios approaches the topic of the restoration of icons in
an accustomed pattern. He praises God and returns to his reliance on the
Tradition of the Church as the basis for the victory over the iconoclast. As
this prologue continues, Methodios borrows an analogy from St. Theodore
the Studite and illustrates it with scriptural references. Describing the

epoch of the iconoclasts as a “spiritual winter”, this phrase was use by St.

'8 Methodios of Constantinople (843) Synodikon of Orthodoxy, trans. Archimandrite Ephrem
Lash, February 2001, http://web.ukonline.co.uk/ephrem.

%% Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”, p. 45: ""Enodetdopévn mpog
Ocov ETalog edxaplotia kal®’ fiv fjpepav dmneddBopev Tiv 100 @e00 ékkAnoiav odv dwdédei&er
1dv TR edaePelag SoyudTtwv kai xataortpodfi Tdv Thig kaklag SuaoePnudrtwv. T[lpodnTikaig
¢ndpevor Procowv  dnooToAikaig Te mwapaivéoeawv  eikovreg kai  egdayyedikaic {ovoplaig
agTorxetolpevol, T@v éykaiviwv Tiv fpépav Eoptdfopev.” Translation verified by reference to
Methodios of Constantinople, Synadikon of Orthodoxy.
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Gregory Nanzianzus in the fourth century in his 44" Oration to describe the
end of heresies in his own time. Methodios praises the new season Spring.

For there was a winter with us - a long hard
winter, and not just a fleeting season - one of
great wickedness, spewing out savagery, but
now there has blossomed forth for us the first
of seasons the spring of the graces of God, in
which we have gathered together to make a
thank-offering God, a harvest of good works;
or, to express it rather in the words of the
Psalm: “Summer and spring, you have made

them, remember this.” 6°

Perhaps, this identification with the Studite leader is another attempt by the
Patriarch to identify his policies with Theodore’'s sentiments. It could also
be interpreted as a salute to Theodore for his defiance to iconoclasm.
Nonetheless, Methodios, once again, borrows words recognisable to his
audience. They can perceive a connection to the tradition of resistance to

heresy and to the Triumph. The prologue closes with these words:

For in the icons, we see the sufferings of our
Master for us: the Cross, the grave, Hades slain
and pillaged; we see the contest of the martyrs, the
crowns, that very salvation, which our first Prize-
giver and Contest-master and Crown bearer
wrought in the midst of the earth. This festival we
celebrate today; together, we rejoice and are glad

1% |bid., p. 45, Psaim 73, 17 (XIl), Catecheses 68 of Theodore Studite. See Gregory Nanzianzus,
PG, vol. xxxvi, col. 612, line 42.
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therein with prayers and processions, and we cry
out with psalms and hymns, '®'

The beginning declaration of the Synodicon is a quotation that is commonly
used to introduce proclamations of the faith. Taken from Psalm 76 the text,
which is also the text of the Great Prokimenon of the vespers of Feasts of

Christ begins,

Who is as great God as our God? Thou art our
God who alone workest wonders! Tig ®gd¢g péyog
W 60 Oedg Npdv; ob £ 6 Oedg NHudv 6 ToLDV
62

Bavpdota pévog.
The opening stanza of the body of the Synodicon again evokes the figure of
Moses '®® and continues with a series of acclamations that are summarised

below,

To those who confess the incarnate presence of
God the Word by word, by mouth, in the heart, and
the mind by writing and in images: '®....

May Their Memory be Eternal!

'8! Ibid., p. 47, Methodios of Constantinople (843), Synodikon of Orthodoxy, trans. Archimandrite
Ephrem Lash, February 2001, http://web.ukonline.co.uk/ephrem.
'82 psalm 76, 14 - 15 (LXX).

183 Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire’, p. 49: <<Mwoaikfj Tivi
ppoet.. in imitation of Moses>>.

184 Methodios of Constantinople (843) Synodikon of Orthodoxy, trans. Archimandrite Ephrem
Lash, February 2001, http://web.ukonline.co.uk/ephrem.
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To those that discern the distinction of [the two]
essences in the one and the same hypostasis of
Christ, and who attribute to it the properties of
being created and uncreated, visible and invisible,
capable of  suffering beyond suffering,
circumscribable and uncircumscribable; and who
attribute to the divine essence of uncreatedness
and the rest, while they acknowledge in the human
nature the other qualities including being
circumscribed, and affirm all this both in word and
in images. '®

May Their Memory be Eternal!

Methodios goes on to acclaim those who transmitted the messages of the
Tradition whether in sight or sound. He ties the use of icons with the living

Tradition of the Catholic faith.

To those who know and accept and believe the
prophetic visions, as the Divine Himself gave them
shape and form which the choir of the Prophets
behold and explain; and who, strengthen the
written and unwritten Tradition of the Apostles,
continuing to the Fathers, therefore express holy

things in Holy Images and honour them, '

May their memory be Eternal!

"% |bid., p. 49. trans. Ibid.

'% Gouillard, “Le Synodikon d'Orthodoxie: edition et commentaire”, p. 51, trans. Methodios of
Constantinople, Synodikon of Orthodoxy.
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In the next stanza, Methodios returned to his reference to the experience of
Moses on Mt. Horeb. He reminds all that Moses was not allowed to see
God’s Glory, face to face. '™ He contrasted this to the reality of the
disciples, as they encountered Jesus, Our Lord, during his earthly ministry.
This differentiation stressed two incidences during Christ's ministry. The

168 and

Apostles experienced the “Glorified” Christ at the Transfiguration
after the Resurrection, they were able to perceive tangibly, and visibly the
reality of the Incarnation and Christ's Glorified Body. '®® This is used as a

proof that icons are justified in the Church.

The next passage of the Synodicon is perhaps the most recognisable. It is
read in its entirety in the annual commemoration of this feast on the first
Sunday of Great Lent, the Triumph of Orthodoxy. It has come to be known

as the:

'%7 Exodus 33 ~ 34 ( LXX).
168 Math. 17, 1 - 9; Mk. 9,2 -10; Lk. 9, 28 - 36.

'% See the following eleven Eothina Gospel [ Dawn Gospels] readings, they describe Christ's
eleven post-Resurrectional appearances. Math. 28, 16 — 20; Mark 16, 1 — 8; Mark 16, 9 — 20; Lk.
24,1 -12; Lk. 24, 12 - 35; Lk. 24. 36 - 53; Jn. 20, 1 — 20; Jn. 20, 11 - 18; Jn. 20, 19 - 31; Jn. 21,
1-4;Jn. 21, 15 -25.
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Affirmation of the Orthodox Faith

As the Prophets beheld, as the Aposties have
taught, as the Church has received, as the
Teachers have dogmatised, as the Universe has
agreed, as Grace has shown forth, as Truth has
revealed, as Falsehood has been dissolved, as
Wisdom has presented, as Christ has awarded!
Thus, we declare! - Thus, we assert — Thus, we
preach honouring Christ our true God and
honouring His Saints; in words, in writings in
thoughts, in sacrifices, in churches, in holy icons;
worshipping and revering the One as God and
Lord; and honouring them because of their
common Lord as those who are close to Him and
His true servants of the same Lord of all, and
accordingly offering them relative veneration.

This is the Faith of the Apostles, this is the Faith of
the Fathers, This is the Faith of the Orthodox, this
is the Faith that has sustained the Universe. '"°

In the next sections, the litanies resume centring on the venerable

patriarchs. They are proclaimed.

These preachers of true religion, we praise as
brothers and as those we long to have as our
fathers, to the glory and honour of the true religions
for which they struggled, and say:

' Ibid., p. 51 trans. Methodios of Constantinople, Synodikon of Orthodoxy.
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To Germanos, Tarasios, Nikephoros and
Methodios true hierarchs of God and champions
and teachers of Orthodoxy.

[Obviously added later] ignatius and Photios. The
other patriarchal names appearing in this edition
are Stephanos, Antonios and Nicholas.

May their memory be Eternal! '

Then a couplet of anathemas ensue condemning writings or spoken
opposition to these fathers. This is an obvious reference to the written
criticisms of the iconoclasts and incidentally one by Theodore the Studite.
He wrote condemning Tarasios and Nikephoros. One very essential point
is that Theodore, himself, is not condemned, only his pamphlet against
Tarasios and Nikephoros. These writings are not singled out but are
bunched with “All that was written or spoken against the holy Patriarchs...”

the next stanza states:

On every innovation and action contrary to the
tradition of the Church, and the teaching and

pattern of the holy and celebrated Fathers, or

anything that shall be done after this: Anathema!'’?

This may very well be the heart of the Synodicon. This is a condemnation
of anyone who has received and understood the doctrines of the Church’s

Tradition, but refused to pass on unsoiled what they received.

" Ibid., p. 51, trans. Ibid.
"7 |bid., p. 53, trans. Ibid.
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Consequently, they violate the Father's legacy and the Tradition of the
Church. As will be confirmed, this same thought is repeated later in the
Synodicon. No one individual is singled out by name now, but that will

begin after the praise for the heroes of the iconodules.

Methodios commemorates the confessor and martyr St. Stephen the
Younger, who was one of the few iconodules who lost his life at the hands
of an iconoclastic emperor. '® The next groups of names are together in
sets and reflect an orderly ranking according to Church protocol. Firstly,
the hierarchs, who suffered at the hands of the iconoclasts, yet they

remained true to Orthodoxy, are honoured.

To Euthymios, Theophilos, Emilianos the ever —

memorable Confessors and Archbishops.
! 174

May their Memory be eternal
Then, prelates, who appear to have been living at the time of the restoration
of the icons in descending ecclesiastical rank, Metropolitans, Archbishops
and to “all bishops who were of like mind with them,” were

commemorated.'”®

'3 Auzépy, La Vie d'Etienne le Jeune par Etienne le Diacre, pp. 169 — 170. The emperor was
Constantine V.

' Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire", p. 53. The Confessor
Euthymios, Archbishop of Sardis, was a friend of Methodios. The Patriarch had earlier written
Euthymios’ Vita: see chapter on Works of Methodios.

'S |bid., p. 53.
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Methodios begins his next series of commemorations by singling out the
individual leaders of the monastic communities for remembrances and
prayers. He starts with Theodore the Studite, to whom he devotes an entire
stanza. '’® He continues with Isaac the miracle - worker, '”’ loannikios the
Great prophetic, with Hilary the Abbot of Dalmatos, Symeon the Stylite, and

finally, Theophanes the abbot of the Great Agros. '™

The interesting
feature of this section is the fact that many of the leading monastic centres
are represented, along with their venerable spiritual father who s
specifically honoured. Apparently Methodios was trying to recognise the
contribution of the monastics and to “build bridges” to this element of the
ecclesiastical power bases of Constantinople, who might very well have

been disappointed with his elevation to patriarch. '7°

Resuming a sequence of anathemas, Methodios reviles the self-
condemned action of the iconoclasts. In each phrase, the adjectives and
descriptions used are very revealing of the patriarch’s theological
fundamentals. The central focus, at this point, is the effect that the deviant
teachings of the iconoclasts had on the fabric of life within the Church, on
the individuals of the Church and the distortion that the iconoclasts sought
to create in Holy Tradition. As in earlier passages, the iconoclastic

teachings are tied to the denial of the Incarnation of Christ and to the truths

76 By listing Theodore first, Methodios is obviously publicly honouring and acknowledging

Theodore’s leadership. In addition, this can be interpreted as an “olive branch” to the Studites.
77 Morris, Monks and Laymen in Byzantium 843-1118., p. 10, see note 3.

'78 Janin, Les églises et les monastéres des grands centres Byzantins, pp. 195 — 199. This is
Theophanes the Confessor, who also is the topic of a Vita by Methodios (a.k.a. Theophanes the
Chronographer), see chapter on works.

' Genesios, p. 58.
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that are revealed in the images. The examples of the language that

Methodios applied in this section illustrate his motivation,

These blessings have passed down from them to
us, as from fathers to sons who are zealous for
their piety, and curses overwhelm the parricides '
and who despise the Master's commandments.
Therefore we, the community of piety, publicly
impose on them the curse, which they have
brought upon themselves. Anathemal!

On those who wickedly make play with the word
‘uncircumscribed’ and therefore refuse to depict in
images Christ, our true God, who likewise shared
our flesh and blood, and therefore show

themselves to be fantasiasts: Anathema! '®

Then finally, their heresy was labelled pagAAov Xptotopdxy dmoctacia. ‘®2

180 Here Methodios accuses the heretics of the “crime of murder against the Fathers.”

8! Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”, p. 55, lines 138 — 144
“Phantasiasts" refer to Docetists an early Christian heresy that Methodios related to the anti-
material aspect of iconoclasm.

"% |pid., p. 55, line 158: “...or rather the apostasy that defies Christ.”
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On those who remain in the icon-fighting heresy, or
rather the Christ-fighting apostasy, and neither
wish to be led to their salvation through the Mosaic
legislation, nor choose to live piously in
accordance with apostolic teaching, nor are
persuaded to turn from their error by the advice
and exhortations of the Fathers, nor are abashed
by the harmony of every part of the ecumenical
Church of God, but once and for all have subjected
themselves to the lot of the Jews and the pagans
[lit: Greeks]; for immediately they have uttered
blasphemies against the Archetype, and have not
blushed to dare to make the image of the
archetype identical with the archetype himself. On
those therefore, who have heedlessly accepted this
error, and have stuffed their ears against very
divine word and spiritual teaching, as they are
already putrified, and cut themselves off from the

common body of the Church Anathema! '8

This passage enables an understanding of the essential thrust of
Methodios’ argument. Once more, he enumerates in the most
comprehensible manner, the prerequisites for “Orthodoxy”. Adhering to the
precepts of the Law, following the teachings of the Apostles, the instruction
of the Fathers and agreement with the faith of the Catholic Church is the
only path to pursue. Methodios reminds the iconoclasts that they had

excised themselves from the body of the Church, and attached themselves

to alien doctrines.

183 |bid., lines 160 — 170.
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The anathemas now begin again. Then a series of iconoclasts are singled
out for individual anathemas; they include Anastasios of Constantinople,
Constantine and Niketas, iconoclasts during the Isaurian reign. The
ensuing anathema is reserved for the three iconoclastic patriarchs,
Theodotus, Antonios and. John. They are called evil-doers and polluted
teachers who succeeded each other impiously on the patriarchal throne.
Paul [who Methodios vituperatively calls Saul], Theodore Gastes,

Stephanos Molytes, Theodore Krithinos, and Lalontios Leontus. '8

...and to whoever resembles the aforementioned in
uttering impiety to whatever rank of the clergy or
any other honour or way of life they belong; and on
all of these who continue in impiety. '8

There is a gap in the chronology of text, in which the Church inserted
censures of different heresies throughout the centuries. Then, we return to
Methodios’ text. ‘¥  The series of anathemas are short, jabbing

denunciations of the iconoclasts.

To All the heretics ... Anathema

To The insolent council against the holy images.
Anathema...

To those who use the writings of holy writ against
idol worship against holy images of Christ our God
and His saints. Anathema.

'8 Ibid., p. 57, trans. Methodios of Constantinople Synodikon of Orthodoxy.

'8 |bid., p. 57. This is the closest condemnation of “public or court officials” in the text of the
Synodicon, trans. Ibid.

18 Gouillard, “Le Synodikon d'Orthodoxie: edition et commentaire”, p. 57, line 179 skips to p. 93,
line 752, trans. Methodios of Constantinople, Synodikon of Orthodoxy.
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To those who share the opinion of those who insult
and dishonour the august images. Anathema.
...To those that dare to say that the Universal
Church ever accepted idols, thus undermining the
whole Mystery [of the Incarnation] and insulting the
Christian faith. Anathema. '®

The prayers for remembrances resume. They centre on the imperial
household of Michael lll, the young emperor and Empress Theodora, his
mother.  The subsequent editions of the Synodicon commemorate
emperors that follow Michael. '® The closing passages of the Synodicon
can be found later in Gouillard’s edited text. After commemorating the
Patriarchal champions of the iconodules and a long list of leaders of the

Church by name, the closing prayer is offered:

The Holy Trinity has glorified them!

Beseeching God to affirm and acknowledge their
struggles and the dogmas they guarded even unto
death for the cause of the true religion. Make us
supplicants, complete imitators of their divine
behaviour until the end, so that we might be called
by the compassion and grace of the great and first
hierarch, Christ our true God, through the
intercessions of our beyond glorious Lady,
Theotokos and Ever Virgin Mary, the God — formed
angels and all the saints. '®®

'87 Gouillard, “Le Synodikon d'Orthodoxie: edition et commentaire”, p. 93, lines 752 — 766, trans.
Methodios of Constantinople, Synodikon of Orthodoxy.
18 Gouillard’s text is a composite of several, with the earliest approximately 11™ Century.

'8 Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”, p. 107.
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In examining the text of the entire Synodicon, some judgements can be
drawn. No doubt, the issue of the deceased emperor must have been on
the mind of Methodios. This is clear from the anathemas of the Sunday of
Orthodoxy at which Theophilos, as well as the names of the other
iconoclastic emperors, are omitted. He condemns clergy by name.
Undoubtedly to Methodios, they are worthy of being anathematised for their
deviation from the Tradition of the Church, which they had received,
unsoiled but transmitted polluted with heresy. This special treatment by the
new patriarch even though it might be looked upon as politically inspired,
may also be viewed in light of the special responsibility of the sacerdotal
grace and its vocation to protect the dogma of the catholic faith. In light of
the fact that Methodios himself was a confessor for the faith, he may have
considered this path the only path for all the true clergy. Many of the
specifically named iconodules had taken the path of suffering rather than
relenting to pressure, torture or intimidation and denying the faith.
Methodios offers up the names of iconoclasts as examples of evil men who
had been deceived and led the Church into apostasy. Because, of this,

they deserved Anathema!

These liturgical expressions framed the conclusion of the celebration of the
Triumph of Orthodoxy. The singing and chanting would be remembered,
even until our time. The new Patriarch now faced three difficult years,
ahead. He had suffered for the faith and had shown resilience and
courage; he would need all these traits to shepherd Christ's flock back from

apostasy.
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Chapter Three

THE CONSEQUENCES OF THE RESTORATION OF ICONS

After the Triumph

Following the Sunday of Orthodoxy came the task of restoring order,
stability and peace to the Church. “First the new patriarch, Methodios,
recalled the bishops who had been exiled because of the iconophile beliefs
and had suffered during the iconoclastic upheavals.” ' The Vita of St.

Michael Synkellos testifies to the next measures in this manner,

After these events had taken place, [Methodios’
election] he himself also condemned the heretics
with countless anathema and after a purge among
all the clergy, he liberated the Church of God from
their tyranny. 2

Some scholars believe the main objective of the new patriarch was to free
the Church from the spectre of a return to iconoclasm. Others judge the
motivation of Methodios as a desire to impose discipline on the iconoclastic

clergy. Afinogenov believes that Methodios' plan was a systematic house

! White, D. S. (1981) Patriarch Photios of Constantinople - His Life, Scholarly Contributions and
Correspondence with a translation of Fifty two of his Letters, Archbishop lakovos Library of
Ecclesiastical and Historical Sources no. 5 (Holy Cross Orthodox Press), Brookline, MA, p. 18.

2 Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, p. 105.
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cleaning of all clergy who had opposed Tarasios and Nikephoros and their

policies. 3

What history acknowledges is that the new Patriarch immediately
encountered problems with this effort. Dvornik describes his effort with

these words,

Anxious to preserve the peace of the Church and
to forestall the possibility of a revival of heresy,
Methodios studiously avoided appointing partisans
of Extremist’s views to any vacant see and chose
the candidates exclusively from among the
partisans of the Moderate party. And recent
experience justified his policy. *

Karlin-Hayter cites the opinion of Grumel on this same subject. She

expresses his view, with which she voices complete agreement:

Moderate and extremist are somewhat ambiguous
terms in Dvornik’s work, but they are used here
expressly to indicate an attitude of greater or lesser
severity towards the former Iconoclast hierarchy.
Grumel, however at the same time, in a most

carefully substantiated article, came to the

3 Afinogenov, D. E. (1996) "KQNITANTINOYIIOAIZEMIIZKOIION[EXEI Part Hll - The Great Purge
of 843: A Re-Examination," in AEIMQN - Studies Presented to Leinert Rydén on his Sixty -Fifth
Birthday, vol. 6, ed. J. O. Rosenqvis (Acta Universitatis Upsaliensis - Studia Byzantina
Upsaliensia), Uppsala, pp. 79 - 91, p. 90. All these conclusions will be examined in the remainder
of this study.

* Dvornik, The Photian Schism, History and Legend, p. 13.
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opposite conclusion: ‘Methode fut du parti de la
severité.” — [Methodios, took the part of severity °]
There can, | think, be no doubt that Grumel is
right.®

How can such respected researchers conclude such divergent perceptions
and how can they be reconciled? The contemporary sources, an
understanding of the practices of his day, the actions of Methodios and the
reactions that they provoked, no doubt will lead to a better insight of the
dynamics of these events and of this period. One thing that is known
conclusively is the patriarch's actions became the source of conflict

between Methodios and old foes of the patriarchal office, the Studites. ’

The Vitae of both Methodios and loannikios offer some clues to the
concepts that guided the process of dealing with lapsed hierarchs, clergy
and laymen. If the discourse taken from his Vita is to be seriously believed,
Methodios was, at first, inclined to be forgiving. Before the Sunday of
Orthodoxy, Methodios revealed a lenient quality, ® but there may have been

other opinions that influenced his thinking.

There are two sources that can identify the impact of St. loannikios on the

decision-making process of Methodios. Even though loannikios was named

® This relative term will be explored in the body of this work.

® Karlin-Hayter, "Gregory of Syracuse, Ignatios and Photios", p. 141, cites Grumel in note 3 for
his reasons. This includes that with loannikios’ aid Methodios planned a complete purge.

7 v. Dobschtiiz, E. (1909) "Methodios und die Studiten®, Byzantinische Zeitschrift, vol. 18, pp. 41-
105.

8 PG., vol. ¢, cols. 1254 ¢ - 1256 c., quoted from in previous chapter.
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as the origin of the prophetic advice to Methodios, it is relatively assured
that loannikios was the spokesman for a segment within the monastic
communities outside the capital. ° These monks were a counter balance to
the influence of the Studites and their supporters. The two different Vitae of
loannikios bear witness to this tug-of-war. It has been established that the
Vita by Peter, the monk, was the earliest written and is indicative of an anti-
Studite timbre. In this account, loannikios states clearly to an assembly of
seventy bishops, clerics, monks who joined Methodios in visiting the aged

monk:

Of old the great Anthony bade his disciples to have
no communion with Arians, nor with Meletian
schismatics, nor with their anti-Christian faction.
And now behold, |, unworthy <as | am> and lowly
and uneducated, am likewise moved by God and
say to you: separate yourselves, all of you, from
impious heretics, and the most abominable
Studites and their colleague Kakosambas and the
lapsed bishop of Nikomedeia, Monomachos or
rather opponent of God, and the most irrational
eunuch of the Church of Kyzikos. For they spoke
great nonsense against God and against our father
the pre-eminent patriarch...Those who did not
shudder to do these things to the fathers and the
holy patriarchs who have gone before, have

themselves become therefore by their own action a

® Darrouzés, J. (1987) "Le patriarche Méthode contre les iconoclastes et les studites”, Revue des
études byzantines, vol. 45, pp. 15 - 57, p. 54. Darrouzés identifies Symeon and Hilarion as abbots
who were allies of loannikios.
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scandal to the church of God, and sons of the
wicked one and tares. If anyone, therefore, does
not accept the great Methodios as patriarch, like
the great Basil, and the theologian Gregory and the
divine Chrysostom, let him be anathema. And if
anyone cuts himself off from communion with him
[Methodios], he will be cut off from the glory of God
on the Day of Judgment, and he who rends the
catholic and apostolic church will be cut asunder,
as the gospel <says>, and his portion appointed
with the unfaithful. '°

The second Vita of loannikios penned by the monk Sabas borrows from
Peter's text, but Sabas was more sympathetic to Studite interests. '
Darrouzés quotes Methodios in a section from Sabas' Vita of loannikios as
saying,

We also know the most truthful appeal that the
saint of the desert made to me and to those
accompanying me to the place two years ago: 'if
you accept the heretics as ministers and priests,
expect that through them you introduce into the
Church not only Judaism, but also Paganism. This
was said then by the loannikios the Great. '2

% Peter the monk, (1998) “Life of St. loannikios," In Byzantine Defenders of images - Eight
Saint's Lives in Translation, ed. A. M. Talbot, trans. D. F. Sullivan (Dumbarton Oaks Research
Library and Collection), Washington, D.C., pp. 243 - 353, pp. 342 — 344.

"' Mango, C. (1983) "The Two Lives loannikos And The Bulgarians", Okeanos (Harvard Ukrainian
Studies), vol./part 7, pp. 393 - 404, pp. 393 - 394. Mango concludes that the Vita by Sabas was
written during the patriarchate of Ignatios. This was the reason for the tone, which is considered
more conciliatory to the Studite point of view.

'2 Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 54: ™Eyvupev 8¢
kai T6 mpdg avTov épd kal Tovg ocupmapdvrag pol kartd xwpav AcAnOiv wopd ToO Epnpikod
dyfou mpd xpdvwv duoiv dAnBéoTatov mpooduvnua, wg £ 6En Tovg alpeTikolg AeiToupyolg Te
xai lepelg, o0 pdvov louvdaiopdv, dAdd kai EAAnviaudv &1 'odT@dv mpoodEat T 'ExkAnoiq
dnexdéxov. TadTta Adyw TéTe elndvrog ToG peydrou ‘lwavvik{ov.”
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An important consideration that must be taken into account when Vitae from
this period are used to gain historical insight is the “perspectives and
motivations” of the authors of the Vitae. The recognition that there were
“agendas”, which included the projection of one group against another or
the glorification of one individual or viewpoint, is essential; so that the
examiner can evaluate the content and context of a source. This caveat

will be discussed further in the chapter discussing Methodian works.

An essential element for Methodios was the development of parameters for
dealing with the recalcitrant clergy. The Patriarch was formulating his
official policy. There were several precedents that he could rely on from the

Mopddootic ™ of the Church, as it had dealt with heresy in the past.

The Awdta&ig - rubrics written for the re-acceptance of iconoclastic heretics
back into the good graces of the Church are an indication of the guiding
principles set down by the Patriarch. These prayers and instructions were
without a doubt, either written by Methodios or written under his direct
guidance. Both the excellent monograph by Miguel Arranz ' dissecting and
commenting on the re-reception process and the Barbarini codex '° are

useful for this study.

3 Mapdsooic is defined as the Tradition of the Church handed down from generation to
generation. The transmission and safeguarding of this treasure was and is the responsibility of the
hierarchs. The impact of this on Methodios’ thinking and actions will be fully developed in the
chapter on his ecclesiology.

'* Arranz "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats".

'S Goar, J. (ed.) (1960) (1730) Euchologion Sive Rituale Greacorum, (Unveranderter Abrdruck),
Venedig, Austria, pp. 689 — 704.
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Even a cursory analysis of the prayers in context, reveal that Methodios
discerned the degree of the apostasy, classified the restoration of the
heretics and required varying penances for their return. These categories

are listed below:

Children before the age of reason or those
individuals not responsible for their actions.
Individuals who had succumbed to torture or
physical violence as well as young adults and the
elderly.

Adults who had voluntarily accepted the heretical
teaching and apostatised were divided into two
groups. The first was re-admitted after two years
of penance followed by the prayers of expiation.
The second category was only admitted back to
communion at the hour of death. '

Within these rubrics, Methodios provided requirements as a sequence of
preparation for each candidate and then outlined explicit prayers and
pieties for the actual reintegration into the life of the Church. Before this
process could begin, there was one prerequisite, a sincere petdvoia. '’ As
will be demonstrated later in this chapter, the only one who could determine
this sincerity was the local bishop. In Constantinople, the local bishop was

Methodios. Following Methodian guidelines, Arranz divided the process

' Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats®, p. 286.
The final group follows the patristic Tradition established by the 73" Canon of St Basil of Caesarea
Percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church The
Seven Ecumenical Councils of the Undivided Church. vol. 14, p. 609. “He that denied Christ is to
be communicated at the hour of death, if he contess it, and be a mourner till that time.”

7 |s defined as repentance or change of heart upon reflection.
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into three steps. First, each individual was placed into a category for
readmission to communion. Second, the prayers of expiation, their order
and form were recited. Thirdly, the form and the prayers of anointing with
Holy Chrism are given. This process would readmit each repentant

member back into communion with the Church.

Considering the details of these practices, the first group were children who
were forced by their parents, unable to resist falling into apostasy because
of fear or due to their inability to discern the false way resulting in an
unconscious acceptance of the heresy. These persons were dealt with in a
most gentle way. Once a day for seven days if they were able, they were
required to recite a prayer of expiation. On the eighth day, '® they were
brought to the Church, bathed, prayed over, anointed with pdpov (Chrism),
% and then they were dressed in a new white garment in the manner of the

Baptismal rite. They were then admitted into full communion once again. %°

The next group was also dealt with rather gently. This group included
young people and senior citizens. Prior to the actual day of readmission,
they were to prepare spiritually by fasting for two forty-day periods and
recite penitential prayers on “bended knee and continual supplications.”

The additional pre-ritual preparation included eight days reciting prayers of

'® This is a parallel to the blessing of a newborn on the eighth day of their life.

' Myron is a fragrant oil compound used to anoint a candidate during the Sacrament of
Chrismation. It is symbolic of the descent of the Holy Spirit on the individual. This is regarded as a
personal Pentecost.

% Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats”, pp. 288 -
289.
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expiation along with one hundred Kupie ¢£Aénoov, and after this
preparation, these individuals were brought to the Church. They were
bathed, anointed with Chrism; subsequently they celebrated Liturgy and
received Communion. This was repeated for a total of eight days

consecutively in the manner of the dwTi{éuevor (newly enlightened). *'

The patriarch must have considered the last group as the most difficult to
rehabilitate. It was divided into two segments, each group with a differing
procedure for their penance. By category, these were adults who had freely
chosen the path of heretical teachings. The first group was judged in a
more lenient manner than the latter. To return to the flock of Christ they
were required to do penance for a period of two years. This penance
consisted of a strict fast. Additionally, one hundred deep prostrations with
penitential prayers and two hundred “Lord Have Mercy” were mandated
daily. This last provision contained a caveat, “ ei 8¢ d8dvator xarta
84(vapwv). 2 Only at the conclusion of this rigorous preparation were the
candidates then afforded the rites of readmission. The description of this
procedure makes it clear that there is no differentiation made between male

or female penitents of adult age.

The last group was the most incorrigible, in Methodios' judgement. They
again, regardless of sex, were obligated to tearful repentance and

confession during the remainder of their lives and finally after all this, only

2 bid., pp. 288 — 291.

22 Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats”, pp. 292 -
293, "if they are weak according to their strength.”
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at the hour of death were they granted the mystery of Holy Communion,
“through the philanthropy of God." The adherence to this formula was in
strict accordance with the 73" Canon of St Basil, dealing with apostasy,

which states:

He that denied Christ, is to be communicated at the
hour of death, if he confess it, and be a mourner till
that time. 2

With each of the three categories, the actual prayers of forgiveness and
even the formula for the administering the Holy Chrism vary. Arranz points
out that the prayers designated for recital at the return of the aduit
apostates appear to be compilations of earlier texts that may have been
combined for use at this time. He denotes that the prayers contain the

24

biblical word iAacpod. This reference and use of this concept

theologically, underscores the deep dependence the sinner has on the

salvific sacrifice of Christ.

Various beliefs and attitudes held by Methodios become clear, whether we
refer to Migne, Goar or to Arranz’s analysis of the diverse aspects of the
MaTtaglg . The record reveals that the Patriarch is discerning and
cognisant of extenuating circumstances which might have existed

surrounding the apostasy and of the physical or psychological condition of

23 percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, p. 609.

24 Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats", pp. 292 -
293, "expiation or propitiation" - see 1 John 2, 2 or 1 John 4, 10.
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the individual involved. He differentiates between degrees of guilt and

%  These traits are

deals with them by applying discretion and oixovopuia.
not the attributes of an irrational fundamentalist, nor are they capitulation at
any price; they are designed solely to restore peace within the Church and
more importantly, peace within the individual. Rather, there is an apparent
selective and humane application of Church practices to deal with a
contemporary problem within the framework of the Tradition. The one
glaring exception is exemplified by the disposition of the most serious adult
offenders, which is without doubt protection of the Church and her members

from those “wolves” who might prey on the innocent and lead them back

into heresy.

Again, Karlin-Hayter, citing both Grumel and Gouillard, voices her differing

conclusion on this matter in this fashion:

Methodios was not a moderate, so much can be
deduced from his Vita and not in terms of praise—it
is clear that the author is embarrassed by his lack
of moderation. He says, reluctantly and with some
beating about the bush, that his hero overdid the
ejecting of former Iconoclast hierarchs, and their

replacement by candidates of whom nothing was

% The concept of economy is the right of a bishop to use his judgement to apply the canonical
rules, to fit the situation, and thereby providing the opportunity of salvation for the individual's
involved.
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required but a demonstration of Orthodoxy.
Methodios’ ode on the triumph of the images is not
moderated either. That he accepted Theodora’s
conditions—the business of the Repentance of
Theophilos—does not make him so, nor does the
rapid appearance of the Studites in the opposition.

She continues to comment on the treatment of the hierarchy by Methodios.

But the ecclesiastical hierarchy was considered
expendable. Nor could the great majority of pre-
lates deposed ever hope to be reinstated: after due
penance, all they could aspire to was lay
communion. Their  discontent  acquired
respectability when the Studites assumed the
leadership of opposition to the patriarch. %

There is evidence that there was concern within the ecclesiastical
community outside Constantinople about Methodios' approach to these
lapsed iconoclasts. Grumel and Darrouzés cite correspondence with the
Patriarch of Jerusalem regarding this issue. The first letter No. 419 in
Regestes is listed as lost; its estimated date March or April 843. 2 The
second letter, which is extant, reveals a considerable amount of Methodios’

thinking. This letter, no. 434 (435), is dated around 11 March or April 846

% Karlin-Hayter, "Gregory of Syracuse, Ignatios and Photios", pp. 141 - 142, See notes as she
cites Gouillard and Grumel.

% Grumel and Darrouzes (eds.) Les Regestes Des Actes Du Patriarcat De Constantinople (715 -
1206), p. 68.
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by Grumel and Darrouzés. ?® The interval of time between the two letters
must be considered significant. The first correspondence, very early in the
patriarchal term of Methodios, demonstrates that this issue was a major
consideration from the very beginning months of the shepherding of his
flock. The second letter, separated by three years from the first, shows that
this problem was not resolved, but continued to be a point of contention
during the entire time Methodios was on the throne. Examining the content
of the existing letter, quite a lot can be ascertained about Methodios’
thinking. In addition, this letter can be used to surmise the unease of the
Patriarch of Jerusalem about events in Constantinople. After the customary
polite and ecclesiastically correct greeting, Methodios addresses the topic
of the clergy who had been ordained by Tarasios and Nikephoros.
Obviously, the subject had been previously discussed by the two patriarchs,
perhaps in the first letter. The point in question was why this group had not
been restored to their clerical offices. Methodios lists a series of
prerequisites for true repentance and the requirements he believes these
clerics should have exhibited so that they could have been forgiven and

restored to their dignity. He stated:

They [the lapsed clergy] had discarded the
Tradition of his predecessors.

28 |bid., pp. 78 — 79. See Pitra, "S. Methodius CP", pp. 355 — 357, for text and commentary.
Reprinted in Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium
(784 - 847) - in Russian, pp. 179 ~ 180.
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If these clergy had, after their deviation from the
Truth and the “straight path,” wholeheartedly
repented and regretted their error.

If they had anathematised the leaders of the
heresy.

If they had pledged to uphold orthodoxy to their
death and until Christ’'s second coming.

Then they would have been restored to their former
rank, and harmony would have been re-established
in God's household. ?°

There was a significant exception to this outline of repentance. This was
the former patriarch, John the Grammarian. John was named and specified
as a non-Christian who had not been properly graced with the sacerdotal

blessing. Methodios then returns to the clergy previously discussed,

The counsel of the Patriarch [of Jerusalem] his
esteemed eminence was well and good. But here,
over three years later and into the fourth year of his
[Methodios’] leadership. That, John, and his
followers [these clergy] had not shown any fruit of
repentance not even the speech of humility nor an
austere and more retired life, but with rage each of

them exhibits the same evil arrogance that had

2 pitra, "S. Methodius CP", pp. 355 - 356, lines 5 — 16.
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been derived from the same Godless heresy...
[Methodios closes the letter with these words] This
is our judgement that no distinction was possible
among the heretics between those first ordained
[by Tarasios and Nikephoros] and the ones
ordained later [by the iconoclastic patriarchs]. %

This correspondence has elicited a comment from Afinogenov in his paper,

The Great Purge of 843. He states:

However, his grounds are completely different from
those he employed for "internal use". Instead of
recurring to the insistence of "the brethren" .he
simply states that he could not do what his
correspondent suggested because the people in
guestion did not repent properly. Now, according
to Eastern canonical law, it is entirely the local
bishop's responsibility to determine the sincerity of
an individual's repentance. Since Jerusalem is too
far away, the patriarch has no choice but to believe
his Constantinopolitan counterpart. We, however,
need not do the same. The very fact that one and
the same action is justified by the same person in
two hardly compatible ways confirms that this

% |pid., pp. 356 — 357: "TadTa 8pBdc kai Afav kaAdg 51° dAlyou EéxOepévng Tfig OpeTépag
dAdeAdixijc agefaopidTyTog, (800 ovpepov TpleTolg mAnpwdévrog xpdvou, kai Tol TETdpTOU
apatapévou, 008éva xapmov petavolag Tov Sid Tlvog Tamewvddpovog Adyou kai oxAnpaywyiog
Blou ™n fpepflag €0edovoiou deikvipevov mapd Tivi Tdv dAwv adTdv TWmOTE “eyvwpev ol ydp
dopuv TIg, “Ev mapd TAv dOfwv Exelvwv alpeTikdv émafpelv xaxdg “epabe, kataondoa kai
kateveykelv 2Bouridn To oudvorov, oy d¢ alox¥vng memAnopévog,.oukodv Sid TodTou oUTe
mp@Tov To0 TeAeutalov év xelpoToviq mpoekpivapev 0G7e tv “eaxatov ToG mpwTou.”
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person is aware of the real reason for undertaking

the move but does not deem it expedient to reveal
it. 3

Even though Afinogenov expresses his politically based rationale for
Methodios' behaviour, there is another perspective, which can be added to
this reasoning. In light of such distinguished scholarly judgment, there
might be proposed a supplementary construct on the issue of the apostate

clergy and hierarchs.

Speaking expressly of Methodios’ possible rationale concerning their re-
entry into the Church, these patristic and theological references may help
shed light on his thinking. The Six Books on the Priesthood by St John
Chrysostomos, undoubtedly familiar to Methodios, cite this description of

Judas, which could be compared to the example of a wayward bishop.

God chose Judas and set him in that holy
company, and granted him the rank of apostle
along with the rest, and gave him something more
than the rest, in the management of their money.
And what happened? When he abused both of
these trusts, betraying him whom he was
commissioned to preach and misspending what he

3! Afinogenov, "KQNEITANTINOYIIOAIZ EIIIZKOITON EXEL Part Il - The Great Purge of 843: A
Re-Examination”, p. 84.
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was appointed to take good care of, did he escape
punishment? No, this was the very reason why he
brought on himself a heavier penalty. And rightly
so; for we must not misuse the honours bestowed
on us by God to offend God, but to please him the
more. %

Furthermore, one of the central prayers during the ordination of a priest

follows this exact method of action and instruction:

The Bishop [who is ordaining] bids for the
[candidate] priest to come near, he takes the host
and breaks the XC portion [the body of Christ] ...he
gives to him saying, ‘Receive you this pledge and
preserve it whole and unharmed [emphasis mine]
until thy last breath, because you shall be held to
an accounting therefore in the second and terrible.
Coming of our great Lord, God and Saviour, Jesus
Christ.” The newly ordained proceeds behind the
Holy Table holding the Body of Christ in his hands
reciting the 51 Psalm of Repentance. %

Methodios’ motivation may very well have been based on these theological
guidelines. He might have had in mind the awesome responsibility of the
clergy to preserve the teachings and the Tradition of the Church. We know

from his Vita that he faced the cruellest of physical privations and tortures

%2 5t. John Chrysostomos, (1977) Six Books On Holy Priesthood, trans. G. Neville (St. Vladimir's
Seminary Press), Crestwood, NY, p. 108.

% Goar (ed.) Euchologion Sive Rituale Greacorum, pp. 244 ff. and p. 247 for prayer. Psalm
reading appears to be modern usage. See Hapgood, |. F. (ed.) (1965) Service Book of the Holy
Orthodox Catholic Apostolic Church (Syrian Antiochian Archdiocese), New York, p. 106.
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and resisted the temptation to deny his faith. This attitude may also have
had an impact on the treatment and return of one-time apostates back into
the sanctity of the Church. If we examine the fact that he would allow them
to return to /ay status and the reception of the Sacraments, it seems
strange to conclude that he was unusually harsh in his treatment of these
clerics.  After all, it was within his power to excommunicate them

completely.

The outcry, which immediately arose from the extreme of the monastic
circles, namely the Studites, is another piece of evidence that perhaps
Methodios was not too harsh. The Studite position, well known in
Constantinople and to scholars of our day, was extremely conservative, and
much more doctrinaire than that of Methodios. The questions that must be
asked are: Why the immediate end to the peace after the Triumph of
Orthodoxy? How could Methodios be as extreme as Karlin-Hayter
suggests? Lastly, is there perhaps a motivation that is so obvious that is

being overlooked?

The Storm of Criticism

Even though Methodios’ Vita is filled with commendations of his attributes
as a pastor, a friend to the poor and less fortunate, it is known from
contemporary sources that a smear campaign was mounted to discredit the

Patriarch and his reputation. Theophanes Continuatus®* and Genesios™®

% Bekker (ed.) Chronographia Theophanes Continuatus, pp. 157 ff.
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cite this famous account; to show what extremes his detractors went to
compromise Methodios. It seems a woman came forth and accused the
patriarch of sexual assault. The chroniclers identify her as the mother of

Metrophanes, future bishop of Smyrna. 3¢

The matter caused a great
scandal in the capital. Summoned before a tribunal of political and
ecclesiastical officials Methodios gave demonstrative proof of his
innocence. Methodios exposed himself, showing his incapacity, and
physical inability, to commit such an act. He then related the tale of his

tortured battle with passions of the flesh and his release from sexual

fantasies at the miraculous hands of St. Peter during his sojourn in Rome.

Moreover, as a seal of the burning away of his
passions, his sexual urges were miraculously
burned away and thus the extinguishing of his

passions. ¥

The miraculous burning of his genitalia, years before, had rendered him
incapable of the act of which the woman accused the Patriarch; therefore
the jury of gathered dignitaries exonerated Methodios. This account has
the sound of a colourful legend but it reveals growing tension arising once
again between two elements in the Byzantine social structure. Methodios’
policy that excluded any member of an extreme party from episcopal

candidacy directly affected the monastics. As Dvornik rightly pointed out,

% Ibid., pp. 83 ff.

% Dvornik, "Patriarch Photius and Iconoclasm®, p. 14. Metrophanes is identified by Dvornik as a
member of the opposing party and an enemy of Methodios.

% Bekker (ed.) Chronographia Theophanes Continuatus, p. 159. “...o¢prywévtuv “eTt xoi
Evakapatdvruv T@v Taddv, "ep@g TIc alTov EEfkarev BepudTepov " kai Sppiv”
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these were the standard bearers of the fight against the iconoclasts, yet
they were being denied the opportunity to lead the Church in this post-
iconoclastic period. In their eyes, the individual denying them this earned
right was Methodios. Additionally as they examined his appointments, his
distracters accused him of choosing bishops of lesser ability and of lesser

qualifications. 3®

Methodios and the Studites

In an attempt to placate the supporters of both moderate and extreme
positions, Methodios honoured the heroes of each camp. Early in his
patriarchal term on 26 January, 844; he translated the remains of Theodore
Studite and Archbishop Joseph of Thessaloniki, his brother, from the places
of their deaths in exile, to the Studite Monastery in the capital. This was

% This was related in a

done with great respect and ceremony.
contemporary source written shortly after Methodios’ death, *® speaking
highly of Methodios’ election and his early efforts to remove iconoclasts,

this piece shows some dichotomies.

Casting out of those that who threatened the cities,
the churches and councils, then was substituted
the pious and orthodox Methodios, who was called
forth by ecumenical vote to assume the patriarchal

% Dvornik, "Patriarch Photius and Iconoclasm®, p. 14.

% van de Vorst, C. (1913) “La translation de S. Théodore Studite et de S. Joseph de
Thessalonique," Analecta Bollandiana, vol. XXXII, pp. 27 - 62, p. 27. This date is sometimes cited
as January 24, 843.

“ |bid., p. 58 line 11, also see note 4 p. 27.
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throne to deliver and lead them. The most faithful
offspring of the Church were glorified and
proclaimed. He completely eliminated and brought

down the iconomachy. '

This is an obvious reaction to the place of honour that Methodios gave the
fallen Studite leader, Theodore, during the Sunday of Orthodoxy
acclamations. On the other hand, it is obvious from the tone of the
monograph that it was written by either Studites or a Studite sympathiser.
The justification for this statement is in the text itself. The monograph
clearly identifies Naukratios, Abbot of Studios, and Athanasios, Abbot of
Sakkoudion, as initiators of the effort to exhume and return the bodies of
the Studite leaders to Constantinople. These two monastic leaders were
heirs of Theodore's leadership role and were rivals of Methodios for the
patriarchal throne. Each are quoted making impassioned speeches to the
Empress Theodora and Patriarch Methodios, extolling Theodore's virtues

and beseeching for his re-burial in Constantinople. *2

Continuing the
examination of the text of The Translation of St. Theodore Studite and St.
Joseph of Thessaloniki the role of Methodios in the actual ceremony was
carefully highlighted. After a voyage on a sea “calmed of turbulence,” a
great throng of clergy, monastics and laity met the boat carrying the bodies

of Theodore and Joseph. > They solemnly processed with the holy relics to

the right side of the Narthex of the basilica of the Monastery of Studios to

“! |bid., p. 54 (lines 28 — 34).

“2 |bid., p. 55 — 57, first Athanasios speaks p. 55 (line 25) — p. 56 (line 8), then Naukratios
speaks asking that Theodore be returned home p. 56 (line 20) — p. 57 (line 19).

3 van de Vorst, "La translation de S. Théodore Studite et de S. Joseph de Thessalonique,” p. 57,
(line 20) - p. 58 (line 2).
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be met by the Patriarch and the Empress as well as a large official
delegation. * Here the respect and dignity that Methodios afforded the
remains of Theodore are described in detail. Methodios is depicted
ministering to Theodore personally, reverently venerating the holy relics,
embracing and kissing Theodore's body, vesting him with his own hands
and placing the symbols of ecclesiastical rank on Theodore’s remains. *°
With Methodios in constant attendance, Theodore's body lay in state for two
days; then was processed again through the capital, passing by the
Imperial Palace to be returned to Studios for burial amongst the martyrs.
The reviewer of a monograph, which was written in 1913, mentions that a
sarcophagus with three bodies was discovered during the restoration of the
basilica in the thirteenth century. They were re-cemented in their location.
According to a document dated 1911, the bodies were clad in wool when

previously excavated.*” This fabric was common in monastic dress in the

ninth century.

This portrayal of Methodios’ role in Theodore’s translation discloses what
extraordinary lengths the patriarch went to honour Theodore and placate
the Studites. Unfortunately, in time this effort proved in vain and did not
appease Naukratios and Athanasios. The rupture that occurred between
patriarch and monks fractured the peace that had been enjoyed in the

heady days after the restoration of the icons.

“ Ibid., p. 58 lines 6 - 9.
* |bid., p. 58 lines 12 — 24,
“6 Ibid., p. 58 line 21.

*7 |bid., p. 48 dated 1911. The three bodies are identified as Sts. Platon, Theodore and Joseph.
This is at odds with reports describing Joseph'’s relics being translated to Thessaloniki for burial.
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The Studite Schism

An analysis of the surviving correspondence from the Patriarch to the
recalcitrant monks is enlightening. The correspondences from Methodios to

48 It consists of a

the Studites were gathered in an article by Darrouzeés.
complete letter and a fragmentary letter or homily and several shorter
fragments. In the case of the second larger remnant, Darrouzés does
identify it as a letter. The sources used by Darrouzés are Migne, Grumel,
Les Regestes, Mai, Pitra, most especially codex Sinaiticus 441 and others,
which he notes when applicable. As all the correspondences are examined,
there will be evidence that bears out some of our earlier suppositions. The
Studites became increasingly offended at being eliminated from the
hierarchical restructuring. They began to foment trouble in opposition to the
Patriarch and his selections. Once again, the pervasive attitude from
behind the cloistered walls of Studios was, ‘We know what is best for the
Church.” Their stance was that they and their fellow monks had suffered
the most privation at the hands of the iconoclasts, so now it was only proper
for them to reap the reward for their steadfastness. This line of thinking
had two flaws in Methodios’ eyes. One, it was presumptuous for them to

interfere with his prerogatives to appoint bishops, and secondly they, as

monks, owed obedience to their bishop, who was of course, Methodios.

There is difficulty in evaluating this all-important conflict during the

Methodian Patriarchal years. This impediment results from a scarcity of

8 Darrouzes, "Le patriarche Méthode contre les iconoclastes et les studites”.
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independent historical observation. Early in this century, one of the
pioneering scholars of Methodios, von Dobschitz, expressed this thought in

this manner,

It is one of the most instructive facts of the
historical traditions that the Byzantine chronicles
available to us pass over this entire controversy in
silence. There must have been works of another
type, like the single fragment mentioned above
shows, [this refers to a segment in the Vita of
Nicholas the Studite, a successor to Naukratios in
the patriarchal years of Ignatios] which
unfortunately has been handed down to us in
isolation. In the end, it is not surprising that we
find nothing about it in the historical writings of the
time: what we do have goes back almost entirely to

a single, completely one-sided monastic source. *°

Wherever the text of Darrouzés is cited, the original Greek translated into
English, aided by the French, will be used in order to deal with Methodios’
difficult and complex writing style. The first letter is dated approximately
845 or 846 by Grumel/Darrouzés, giving us an indication as to the mood of
the Patriarch. ° It is known that the issue has been raging for sometime

and Methodios had reached the point of more than irritation with the Studite

“ v. Dobschtiiz, "Methodios und die Studiten’, p. 48: "Es gehort zu den lehrreichsten Tatsachen
der Uberliieferungsgeschichte, dap die uns erhaitenenbzyantinischen Chronisten diesen ganzen
Streit mit Stillschweigen (bergehen. Es mup doch noch Werke andrer Art gegeben haben, wie
jenes oben erwahnte Fragment eines Historikers zeigt, das uns leider ganz isoliert Gberliefert ist.
Wundern kann man sich schlielich nicht, dap wir bei der Historiographie dieser Zeit nichts dartber
finden: was wir haben, geht doch fast alles auf eine, recht einseitig ménchische Quelle zurtick."

%0 Grumel and Darrouzes (eds.) Les Regestes Des Actes Du Patriarcat De Constantinople (715 -
1206), note 429. p. 75.
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leadership. By custom, the salutation of these communiqués is usually
polite and gracious. In this case, Methodios spoke plainly, when he began

his salutation by using rather direct and derogatory phrases.

Likewise the very holy Methodios, Archbishop of
Constantinople to the schismatic Naukratios and
Athanasios under house detainment in their own
monastery and condemned by their self-ordination
as abbots, and denial of the most mutual love of
the Holy Spirit. Because of this, those cohabitating
[with the above monks] who wish to return
themselves to the Holy Church by not submitting to
their [Naukratios and Athanasios] obedience are

permitted to do so.

Then Methodios calls for the fractious monks to submit to his authority. He
declares that he has written to his fellow patriarchs about the issue of
returning apostate clergy. Methodios didactically uses an Old Testament
reference to instruct the wayward monks, as was his custom in his writings.
He quotes the story of Noah and his drunken nakedness. Ham, Noah's
son, witnessed Noah's exposure and Noah's exposed body was then
covered by Ham's brothers. This serves as an example of the shameful
conduct of Naukratios and Athanasios in relation to their spiritual father,

52

Theodore. Methodios, once again, demonstrates his knowledge of

®' Darrouzés, “"Le patriarche Méthode contre les iconoclastes et les studites”, pp. 30 & 31: “Tod
adTod dylwwtdTtou MeBodlou dpxremoxkdmou KovatavrivourdAewg Tolg dmooy(otaig Naukpatiy
kai 'ABavaciy mnepioplopoic £v Tff 1d{q povij kxai “ereyxos Thg avToxelpoTovijTOU aUvTHV
fyoupeviag, bd¢ £otépntan dyiou Ilvedpatog, 510 xai “adera Toic BéAouvolv €& adTdv T
xaBoA1kij MpooTpéxelv EkkAnalq d¢ piy dmokewpévolg T T68v drdkTwv VmoTayf.”

52 |bid., lines 10 — 13, see Gen. 9, 1 — 28.
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Scripture and his willingness to utilise analogies from scriptural passages to

illustrate his argument.

In the next section of this first letter to the Studites, Methodios speaks
directly about Church governance. Methodios uses St. Paul's epistles and
the example of the authority of a husband over wife, the husband's
submission to Christ and Christ as head of the body, which is the Church.
The Church is not without a head, (dxé¢arog), but it can have only one
head, who is Christ, Himself. Christ sent forth his Apostles with authority to
lead the Churches and the patriarchs are their direct successors.
Reminding Naukratios and Athanasios that discipline is a necessary
component of Church life, * the Patriarch then imposes several conditions
to their submission to his authority and outlines the terms of their

punishment:

They are confined to the Studite Monastery

They could not accept visitors, other than Studites.
No other monks, clergy, laity or persons of rank
were allowed in their monastery.

They were allowed to send disciples to the market-
place to trade. They could sell, buy and trade their
goods.

They were allowed to continue their work within the
monastery walls.

They must acknowledge his authority and seek his

permission for any other travel.

53 |bid., p. 31, lines 18 - 26, see | Cor. 11, 3, Eph. 4, 16 ft.
% Ibid., p. 33, lines 31 - 34.
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They were required to acknowledge these
restrictions and accept them as part of their
rehabilitation.

Finally, he asked the monks to formally denounce
Theodore’s writings condemning Tarasios and
Nikephoros. He reminded them that they would be
following their spiritual father Theodore's example
in this act of reconciliation and Methodios praised
Theodore for recognising his own mistake and
making amends before the end of his life. *°

As further evidence of Methodios’ displeasure, the Patriarch repeated his
charge that Naukratios and Athanasios were truly schismatic. He again
gave his permission to all the young monks to leave the monastery without
penalty so that Naukratios and Athanasios could not influence them. If they
refused this opportunity, the other monks would be viewed as supporting
the Studite leaders, thereby sharing their condemnation. *® Methodios
applied a biblical lesson as an analogy to this problem. He used the New
Testament Parable of the Talents to present an analogy that Naukratios
and Athanasios had wasted what Theodore had entrusted into their care,

the spiritual legacy of the great Studite House. %

% Fatouros (ed.) Theodori Studitae Epistulae in two vols, Epistle 478, AéovTi cakeAdapiy pp.
695 — 699, lines 60 — 65, Theodore acknowledges the special position of the Patriarchs as
successors to the Apostles. The rankings in ecclesiastical honour for the patriarchates are listed.
Lines 78 ff. Nikephoros is the rightful Patriarch of Constantinople; he must be restored so that the
pentarchy would return to its proper representation. In Epistle 475 pp. 683 — 685 lines 24 -~ 30
concerning Tarasios, Theodore acknowledges the authenticity of Nicaea 1l which was under
Tarasios as president.

%€ Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 33, lines 46 - 51.
%7 Matt. 25, 14 - 30.
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Several times within his writings, he asks of Naukratios and Athanasios,
which bishop had ordained them abbots. By appointing themselves,
Methodios says that they have denied themselves the Holy Spirit, the grace
from a bishop’s ordination. “Who made you abbots? Firstly, | omit the
when, and ask who established you? A bishop naturally makes a priest.
Abbots, who ordained you? A bishop cannot, either while alive or dead, lay
hands on [consecrate or designate] another bishop. ® Who then
established you? Who consecrated you? Who received you?" It was the
general diaspora and yours [the other Studites] who played such a part.5®
The patriarch called upon the Studite leaders to prove themselves monks
by living in a true monastic way, by living quietly. He stated they had been
oppressed for Orthodoxy, [by the iconoclasts] and they had been scattered
because of their steadfast stance. Then, were all united by God's grace?
"You became solitary opinions unto yourself. Your small numbers would
not corrupt the multitude”. © Methodios then returns to the central theme of

the missive to the Studites.

About the books [writings], of which we have
previously spoken, the books against Nikephoros
the all holy and Tarasios the trice blessed, if you
do not anathematise them today, or on a day

%8 Under Orthodox canon law two bishops, minimum must consecrate a candidate to the
episcopacy. This is to protect the Church from heresy.

% Darrouzes, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 35, lines 68 ~ 76:
""Hyoupévoug Opdg 7ig £0e10; TS yap << [10Te;>> Exudv mapinu, 76 8¢ <<T{(g £8eT0;>> ¢puTd.
MpeaButépoug émiaxomog mdvtwg €moinoev “eti {@vrog 103 rfiyoupévou Opdv. "Hyoupévoug Tig
‘nudg "ebeto; OUVSE ydp énfokomog émfoxomov elg Tov tauTol Tomov odTe Cdv olTe petd
Bdvartov xeipoBeTel, odte piv Hyouvpévog Hyoupévov mpoTiBévar elg Tov £auTod Témov SuvaTal
ndmote. Tlg olv £0eto Opdg; Tig émevAdynoev; T(g énedé€aTo; 'H pdv yap diaonopd Tdv SAwv
Av kai év péper Tivi fioav ol TéTe guvnypévol xa® opdg.”

€ |bid., pp. 35 - 37, lines 95 — 101.
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prescribed, in front of the brothers and
concelebrants when they will come together in your
monastery to hear you, and you will agree to burn
and anathematise these writings. Know you
brothers, for our own defence, as we have
previously said to you, we have written the
surrounding [patriarchates] concerning [this

matter]. [If you refuse] then you will not be simply
I 61

anathematised but even worse, katathematised
In the next lines, Methodios reminds the recalcitrant monks that at the end
of his life their esteemed teacher and father, Theodore, recanted and was
"with us” i.e. the Patriarchs. Then Methodios declared there were more
details that he could reveal against Naukratios and Athanasios, but he had
chosen not to do so in order to avoid not provoking additional anger against

them. 2

Continuing with Darrouzés’ treatise, even though he labels it as Letter 2,
the text of this lengthy fragment is more analogous to a sermon than a
letter. The second letter has a much different style and tone than the first
letter and contains several pertinent points not explored in the first letter.

The salutation does not now exist; and the text begins “...it was not

' bid., p. 37, lines 109 - 116: "“Ov Tpdémov eipnto, T& yeypappéva katd Nixnddpou To0d
wavoof{ou xai Tapaai To0 TprooABiov PiBAfa el pi dvabepoaricorte f ofpepov Epmpoabev Tdv
a8eAddv xal oLAAeLTOLPYBV 1§ el dplopévwv Ruépav ¢ABGvTWY abTdv mPdg T OpeTépg povi
kai dxpowpévwv, kai Oeinte T0v v adTtolg dpov kafewv Te dvabepatiferv autd, kabug
dmnoloyoduevol év Talg méplE Tig éxxAnoiag Siowkioeoct yeypadrikapev, yvite, dderpol, 6Ti
Opdg te adTolg ToUg ToUg TepleXOopévoug adTdv oly dmAdg dvadepatigopev, add’ aroxpoTépug
xatadepaticopev.”

% |bid., lines 117 - 128.
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received.” ® Whether this refers to the response to the first letter or the
letter itself, we do not know. The Patriarch uses Old Testament metaphors,
quotations from the fathers and citations of the canons to illustrate his
message to the Studites. As is customary in his writings, the Patriarch
employs the Old Testament figure of Moses to demonstrate the Studite
behaviour. In the biblical example, Moses’ and Aaron's leadership is
challenged.  Dathan, Korah and others confront them, but Moses
responded that these men had separated themselves from God's
congregation, even though they were Levites. God then consumed these
wayward priests with fire. # Methodios continues by demanding obedience
of the Studite monks. He admonishes them to come out from behind the
walls of Studios and to cease their hypocritical thoughts and actions. "Do
you wish to obey the canons? They will silence you, even if you do not
wish to be silenced." ® Methodios quotes the Council of Chalcedon, Canon

IV to emphasise his authority:

Domestic oratories and monasteries are not to be
erected contrary to the judgement of the bishop.
Every monk must be subject to his bishop, and
must not leave his house except at his
suggestion.®®

® Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 39 line 1 = taken
from codex Sinaiticus 441 {. 265.

% Numbers 16, 1 — 50. Ibid., line 5 ff.
% Ibid., p. 41 lines 35 — 41,

® parcival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol.14, p. 270. Darrouzés, "Le patriarche
Méthode contre les iconoclastes et les studites”, p. 41 lines 41 ff.
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He then re-emphasises that the bishop is the canonical head of the diocese
and that all monks and monastic houses within the area are under his
supervision, a point made very clear in the canons. Methodios questions
whether the different monastic houses, Studite, Sakkoudium, and Sabatiani
are "one house" or "separate houses"? The question may have been posed
because the monks were acting in concord, and Methodios was attempting

to differentiate their activities. &

Continuing, the Patriarch comes to the
issue of his position on the apostate clergy and their status in the Church.
Methodios states his concepts were based on three sources, the Old
Testament priesthood of Aaron, the words of the Apostle Paul in describing
the priesthood of Melchizadeck, ® and the patristic Fathers. He uses the
Eighth Epistle of St. Dionysios the Areopagite To the monk Demophilos

Concerning One’s Proper Work and Kindness to delineate the ranks of the

clergy, their relationship to each other, as well as their accountability.

Let the priests accept what the hierarchs have
assigned to them. Let the hierarchs bow to the
apostles and to the successors of the apostles.
And should one of these last [the hierarchs] fail in
his duty then let him be set right by his peers. In

this way, no order will be disturbed and each
person will remain in his own order and in his own

ministry.

 Darrouzes, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 43, lines 65 ff.
% Heb. Chapters 5 — 6.

% Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 45: " O 8¢ Toig
<iepedaiv> ol émokdmor, eiTo0v ol ledpopyar, Tolg 8¢ lepdpxatg oi dndortoror kai ol T@v
dnootéhwv Siddoxor.. Kai €1 mov Tig &v #xelvoig To0 mpoofxovtog dmooparein, mapd TdV
Spataywdv dyf{wv ¢noavopbwlroetan, kai ob mwepioTpadfoeton TdEig énmi TdE1v, [katd Mwoia
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This example was a clear reference to the rebelling Studites. They were
judging their superiors [i.e. the bishops], which in the Tradition of the
Church is contrary to the canons and an extremely arrogant abuse of their
vow of obedience. It must be considered what would have been the
consequences of this thinking if it had been applied to the monastics by
iconoclastic bishops? Methodios most emphatically states that bishops,
priests and deacons retain their priesthood until the end of time, and if they
have gone astray; after being warned three times, they are katathematised

°  Methodios asserts this

and can never recover their priestly dignity. ’
opinion citing the authority of two canons, the fifth canon of the council of
Antioch "' and the eighth canon of Chalcedon. "? Both canons speak to the
issue of a priest or monastic who does not recognise the authority and
discipline of their bishop. The consequence is defrocking and
excommunication. As if to underline his authority as their bishop, he
reminds the monks that the hierarchy is unified by principals, which draws

on Grace to add to the shortcomings of the individual person. The bishop's

office is a continuum with that of the Apostles themselves. He stated that

¢noiv] adA’ Exaotog év T TdEel avTob kai &v Agzttoupylq adTo0 Eoton.” See Pseudo -
Dionysius the Areopagite, Pseudo - Dionysius - The Complete Works., p. 276 = PG 3, 1093.

® Darrouzeés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 47, lines 122 —
128.

" Percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, p. 111: "Any presbyter or deacon
who spurns his bishop, and withdraws from him, and sets up another altar, if being thrice called by
the bishop, he shall persist in his arrogance let him be deposed and be deprived of all hope of
restoration."

72 |bid., vol.14, p. 273: "Let the clergy of the poor-houses, monasteries and martyrs remain under
the authority of the bishops in every city according to the tradition of the holy Fathers; and let no
one arrogantly cast off the rule of his own bishop; and if any shall contravene this canon in any way
whatever, and will not be subject to their own bishop, if they be clergy, let them be subjected to
canonical censure, and if they be monks or laymen, let them be excommunicated."
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the principle that governs all bishops is that their power has one source,
Christ and one continuum, the Apostles and their successors. This is the
dignity of Apostolic succession, individuals who are diverse in talent with
human frailties but are added to and strengthened by God's Holy Spirit

through their ordination. "

Methodios returned to his primary line of reasoning. The Patriarch
pronounced he had been patient with them; he had not only asked their
compliance three times but many times, he ordered them to condemn the
writings of Theodore against Nikephoros and Tarasios. Again, a clear
distinction was made between the writings and the man. The required
contrition did not require renouncing their spiritual father, Theodore, or the
whole corpus of his works, only his condemnation of the patriarchs Tarasios
and Nikephoros. This differentiation echoed the paradoxical portions within

the text of the Synodicon.

All that was written or spoken against the holy
Patriarchs (Germanos), Tarasios, Nikephoros,
Methodios, (Ignatios, Photios, Stephen, Anthony
and Nicholas) be Anathema [note names in

parenthesis were added in later editions of the

Synodicons] ™

™ Ibid., p. 49, lines 167 — 174.

™ Gouillard, "Le Synodikon d'Orthodoxie: edition et commentaire”, p. 53, lines 114 — 116,
YAmavia Td@ katd Tév dy{wv matplapx@v Teppavold, Tapaagf{ou, Nixepdpou xai Mebodiov
{Iyvariov, Gutiov, Ztepavou, xai NikoAdou) ypadpévta ff AaAnbévra, dvdBepa.” The parenthesis
indicates patriarchs added later in history.
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Only a few lines later within the Synodicon, Methodios followed this direct
reference to Theodore’s writings, among others, with direct praise for
Theodore as an iconodulic leader. In the citation of the monastic

iconodules, Theodore was given the first place of honour.

To Theodore the all-righteous abbot of the Studios,
May His Memory be Eternal... 7

The Patriarch reminds the monks that they would be following the example
of their mentor, Theodore, in denouncing these very specific writings (see
figure 2). 7 Methodios reminds Naukratios and Athanasios that the penalty

for non-compliance is Katdfepa!

The Fragments 7’

Fragments 1 and 2

Niketas of Herakleon preserved fragment 1. It is an apologetic fragment of
thirteen lines and concerns the restoration of previously deposed clergy and
laity. Spring/Summer of 843 is the estimated dating of the writing. If this is
an accurate chronology, the affected heretics must have been among the
first group deposed by Methodios, shortly after the Triumph of Orthodoxy.
It is clear that objections raised to the Patriarch's leniency must have been

begun quite early. The objection demonstrates that Methodios' problems

78 Ibid., p. 53, line 127: "@co0ddpou 100 mavoalou fyoupévou T@v Ltoudiov, Alwvia W pvifun."
7 Ibid., p. 51, lines 195 — 208.

7 These fragments are catalogued and cross-referenced in Appendix 1 as well.
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with the dissidents began very shortly after the restoration of the icons. "
Methodios names the venerable monastics loannikios, Symeon and
Hilarion’ as authorities that he consulted on the matter of leniency for
these clerics. These elders were, as we have previously stated, the leaders
of the anti-Studite monastics from outside the capital and highly respected

spiritual leaders. &

Fragment 2

This section is identified as a letter concerning “rebellious clerics.” The
dating of this portion is estimated to be 845. This segment of only 11 lines
had to do with clergy who were heretical, but there was no mention of
hierarchs within the text. The clergy consisted of the lower ranks, priests,
deacons and lower orders who "were small in number compared to the

8 Methodios refers to an oral communication

great number of orthodox".
from loannikios, which indicated that the struggle to clean the Church

extended far deeper than only hierarchs.

Fragment 3

’® Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 17, Darrouzés
concludes that these objections were raised by persons ordained by Methodios.

" Abbot of the Dalmatos Monastery, See Janin, Les églises et les monastéres des grands
centres Byzantins.

% Darrouzés, “Le patriarche Méthode contre les iconoclastes et les studites”, p. 54, lines 1 — 13.

8 Ibid., p. 54, Fragment 2 lines 1 — 3: "a&v yévog xal mdoa d&la pioodvreg avTolg, ov
ouvexdpouv elg kAfipov SAwg EABelv, aAX’ fmelAouvv ndvrteg dmoppayfival Tfic "ExxAnoiag ei
oAlyoug alpeTikodg mMoAA@v SpBodSEwv mpokpl{vupev.”

® |bid., p. 54, lines 5 — 10.
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This fragment that is known by a small marginal notation by John Chelas
deals with episcopal hierarchy. It is a reference to the submission of the
hierarchy to God's natural order. ® Patriarch Methodios’ anthropology
seems like a strange subject to include in this part of the study. When the
segment is examined for content the appropriateness becomes evident.
Methodios begins with the angels who were first created. Then he lists the
first-parents [Adam and Eve] who were tempted by Satan and fell because
of pride. Methodios turns this lesson toward the Studite leaders, "Anyone
like this who does live within their boundaries or is prideful will be put in his

place." ®

Fragment 4

This section is a portion of a homily directed to the supporters of Naukratios
and Athanasios. Part of the censure of the Studites was that they were not
allowed contact with any other monks. This fragment also instructs the
monks on their behaviour. Methodios' order to condemn Theodore’s
writings also includes suspension from priestly service, even if they
complied. It is not clear if this suspension is temporary or permanent, but

the Patriarch is forceful in his directive to the monks:

& Ibid., p. 22.

8 Darrouzes, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 54: "OU8¢vog
yap étépou TO pi péverv év Toig oikefoig dpoig | Tod Thg Umepndaviag dAdyou xiviipartog
£pyov xabéaTnkev.”
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Do not eat with them, do not greet them lest you be
connected with their acts and their anathemas.
This we will remember and declare if ever they
return and anathematise the evil writings against
the Patriarchs, even more so against the Church,
for they were the Church and those who had
gathered —anathematising [them], For the time that
awaits them is one of penance not priesthood. %

Fragment 5 and 6

In these short sections, Methodios addresses the monastic communities of
Sakkoudion and Bosketion. ® The Patriarch reminded these houses that
Theodore himself had withdrawn his own condemnations of Nikephoros and
Tarasios thus, he had returned to the good graces of the Church before his
death. ¥ Methodios called on the monks to emulate Theodore's spirit and
to condemn Theodore's writings. As a penalty, Methodios reminds this

group of monks that he was still prepared to impose sanctions on them. %8

% Ibid., p. 55, Fragment 4, lines 1- 6: “Min ouveaTi@oBe altoig, ui Aéyete xaipety, #mel
kowvuvelTe, Epyorg aOT@v, ¢E dvaykafou 8¢ Adyou kal 1§ dvaBépati. Kai Todto 8¢ Gnopvigopev
xai eimopev d¢ el moTe émoTpéPonev kdkelva Ta xaxdg ypadévra ol TooolTov katd T@v
matprapx®v, dAA& kata Tig 'ExkAnolag éxeivor ydp figav 1 "ExxAnofa of kai TavTnv
ouvdEavTeg-dvadeparioovary, édpelTar adToig kaipog petavoiag kal oOxi lepwolvng.”

8 Janin, Les églises et les monastéres des grands centres Byzantins, pp. 178 - 179.
% Darrouzas, "Le patriarche Méthode contre les iconoclastes et les studites", p. 55, lines 4 — 6.
® Ibid., p. 55, lines 13 — 15.
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Fragment 7

The Testament Fragment

This section could well be dealt with in the chapter on The Methodian
Legacy, but since its contents consists of the two major conflicts that
occurred in Methodios' patriarchal years, they will be discussed at this
juncture. The fragment is believed to have been written very late in
Methodios’ life, when his Vita states he was suffering from a debilitating and
painful illness. ® The Vita goes on to assert that the Patriarch was certain
that this trial was a chastisement from God because of his zealousness and
inflexibility. ® This fragment has two distinct sections. The first deals with
the problem of the fallen iconoclastic clergy and their re-integration into the
Church. Within this segment, the dying Patriarch openly discusses the
clergy and deacons, while the reception of hierarchs is not discussed in the
fragment. It cannot be ascertained if this is deliberate or the result of the
segment, which dealt with the hierarchs being lost. Methodios confessed,
"this issue was not a clear or plain situation" (ebpeBévTtog 100 MpdypaTog
o0k aviatdoewg amAfic). ¥ He continues by stating that the principle of

oikovopia was his guide but his fellow brother and concelebrants insisted

® Migne (ed.) Patrologiae cursus completus: Series graeca., col. 1260 a, "Ndoov ¢madinot 16
{epdpxn 08epov abThiv o' taTtpol dvopdLovary.”

% Ibid., col. 1260 a: "*OE0¢ 8¢ Gv kai dyxtvodoarog 6 goddg, énédyve T6 aitiov Tig madeiag,
811 78 7d T00 £fAov OnepridaTto uétpa, kal dmoToplq katd T@V Vvmoxeiplwv éxpricato.”

% Darrouzss, “Le patriarche Méthode contre les iconoclastes et les studites”, p. 56, line 4.
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that these clergy be dealt with harshly. ¥ The concluding sentence of the

first paragraph summarises the manner of their reception.

On this issue we are going to do the following, we
will chrismate them with Myron in the fashion of the

Arians.? We will catechise them to completely

eliminate the evil, %

The patriarch then leaves this subject with the following admonition.

And do not in any way attempt to forgive them by
re-instating them to their [former] ecclesiastical or
liturgical rank so that we do not surround ourselves
and our brothers with a double evil, with a lack of
wisdom and shame. %

The theme of the next portion of this fragment, lines 19 — 35, centres on the
Studites and their schism from the Patriarch. From the outset, Methodios
labels the monks "those who are schismatic from the Church." As in the
other correspondences, the patriarchal position is clear and concise. With
a sincere repentance, the monks would be welcomed back into communion,

but they must meet some requirements. What are the prerequisites? As in

% Ibid., p. 56, lines 8 —10.

% percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, p. 185, Canon VIl of
Constantinople |1 381 AD. Re-enforced at the Council of Trullo.

% Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, p. 56 lines 11 - 13:
"TaOta &t kai ¢&mi mwpdypatog énoinodpeba, pdpy xploavreg dg dpeiavolg kai xartnxioeat
nmepBadrdvreg, “iva v xaxiav dnotpipwvrar elg TéAog.”

% Ibid., p. 56, lines 16 — 18: "...xal py SokipdonTe ovyxwproeswg Tig éml 1§ lepamixd ™
Aertoupyikg PBadud petadodvar adTolg,“tva pf 81TTolg kakolg wepidAopev fautolg kai Toug
ddeAdpolc daodlq dpul ko aioyxivy.”
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past missives, Methodios again calls for the Studites to anathematise the
writings of Theodore. After this stipulation, the Patriarch makes reference
to the manner of re-instatement, he asserts that clergy be restored to
“simple rank of clergy never returned to their former ranks, ...amAo0
lepaTiko0 Pabpos ToO ka® fauvTtodg tEouvaiav dmédotec.” *® Fr. Dvornik

summarises this rancour in this way:

The quarrel must have lasted till the death of
Methodios, and it is just possible that the Patriarch
made the first move towards reconciliation; at any
rate, we find in the fragment of his will quoted by
John Chelas at the end of the thirteenth century on
reference to the Studites, when the patriarch wrote:
‘Receive to communion with honour those willing to
do penance, provided they disown with anathema
their father's (St. Theodore Studite’s) writings
against the saintly Patriarchs Tarasios and
Nikephoros; those who with sincere hearts return
to the Church fully reinstate them in the dignity of

the priestly order.' ¥

The Patriarch turns his attention towards the hierarchs. There is not an
indication as to precisely which bishops he is targeting, but without a doubt,
there is more than one in that the plural form is used. The hierarchs who
supported the Studites in the conflict with the Patriarch are certainly the
object of Methodios' wrath. The instructions that concern these wayward

bishops are quite unambiguous. They can retain their office, in name only,

% Ibid., p. 56, lines 23 and 24.
% Dvornik, The Photian Schism, History and Legend, p. 15.
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their power should be stripped from them and their former homes [bishop's
palaces] cannot be returned to them. Their physical needs should be
provided. The necessities are listed, specifically wheat, wine and oil, but
the amount is moderated so that only a "sufficient" amount would be made

available. %8

After four difficult years in office, Methodios reaffirmed his
reasons for continued vigilance and the motives for his actions in the
concluding paragraph of the "Methodian Testament". His instructions and
uneasiness are a loud echo of the homily he delivered in the opening days
of his Patriarchate and reveal that even in the last hours, he continued to be
apprehensive. Albeit, he states his willingness to receive the recalcitrant
clergy and hierarchs, still he cautiously warns of the possible consequences
of this act. He instructs that the returning clerics should be guardedly
received. The Patriarch explained the purpose of this watchful approach in
two facets. He states the fear that if these clerics harbour vestiges of their
previous attitudes, they could do great harm to the Church. I[f this occurred
Methodios prophetically declares that, those who received these clergy

would be called to account at the hour of death for improperly receiving

them and not protecting the Church from harm or scandal. %

% Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites’, p.56 lines 24 ~27:
"...u0 pévtol Taig olke{aig T@v émokdmwy dpyxalg dvaagTpéPar TouToug TG xaBdAou ToApuronTe,
dAAd, Aewmopévolg ¢k T@V ToTe £miokom@v auTdv xopnyelte Ta ei¢ Lwhiv advolg, oiTou kai
ofvou kai ¢Aafouv 70 adrapkeg.”

% |bid., p. 56, lines 29 — 35: "BAémete: ouk #xeTe £Eoucfav ol TG xa®' fpdg oikoupévng
napektog T mpoerpnpévng dxpiPols EEetdoewg THv Soxnv avTdv éxmorjcacBbar. Tadrta
noloOvTee kai o0Tw ¢uAdTTOovTEG, €auToVg €0 SranpdTTecbe xai dmjpova Tiv 'ExxAnoiav
Siatnprioete, memeropévol 8Tt o0 AaAoluev GnAdg xai pdhioTa év dpa 100 Bavdrtou fiTor TG
dxpw Thic voonAedoewg, oAX v Tlvevpart Oefy kivodpevor xal 7§ ExkAnolq $rddtrovreg To
doxavédiiaTov.”
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One of the last official acts of Patriarch Methodios was an extremely
illuminating one. We have a near contemporary account of the events that
serve as a focal point of the actions taken by Methodios. There unfolds an
intriguing tale of religious motivations mixed with political statesmanship.
Methodios purposefully chose to honour Theodore Studite in January 846 .
The translation of the relics of Theodore and Joseph, Archbishop of
Thessaloniki, Theodore's brother, was an occasion of solemnity and

importance to the Studite house. '%

Methodios, as was previously
described, personally ministered most respectfully to the relics of Theodore,
and paid great homage to the monastic leader. A year later, as was seen in
the previous review of the fragments, the conflict with the Studite monks
was still raging without a solution. The peace gesture that Methodios had
made by his reverence of Theodore's relics did not bear fruit. Both
Theodore the Studite and Patriarch Nikephoros, Methodios' mentor, had
died in exile and had been entombed away from Constantinople. After
January 846, Theodore Studite's remains were translated back to the
capital; Methodios turned his attention to honouring Nikephoros. ' The
motivation of the Patriarch can only be surmised. Naturally, he wished to
esteem his predecessor. As we know, Methodios had been Nikephoros'
archdeacon; consequently, a close bond of friendship must have existed

between these two churchmen. Yet, there is another dimension to this

series of events. Using the work of Theophanes and the excellent analysis

1% van de Vorst, “La translation de S. Théodore Studite et de S. Joseph de Thessalonique”.

%! Theophanes Presbyteros (1978), (c. 844) "Mnemeia Hagiologica nyn Proton Ekdidomena -
Narratio de translatione S Nicephori,” in Subsidia Byzantina, vol. 8, eds. ©. B loavvn and J.
Irmscher et al (Zenralantiquariat), Leipzig, pp. 115 - 128.
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of Afinogenov in the second of his studies, the two ceremonies can be

compared and contrasted. '%2

By looking at the two, some indication of
Methodios’ motives may be deduced. The description of the ceremonies
surrounding Theodore’'s relics were outlined earlier in this chapter;
consequently the core of the following examination will emphasise the
differences and Methodios’ conduct at Nikephoros' translation. Patriarch
Methodios personally initiated the movement to restore Nikephoros to
Constantinople. He approached the Empress Theodora and her councillors
with the proposition of transferring the dead patriarch, but the reason that
Methodios gave was that this matter concerned the state and the populace.
Methodios argued that Nikephoros had suffered for "the all praiseworthy
and blameless faith." Nikephoros now rested alone, the result of his
condemnation to exile and he was left, without recompense to honour

(olovel T/ abTh katadikn éEoplag dmoApndel dyépaaTov). 103

After receiving Theodora’s permission, Methodios personally travelled to
the Monastery of St. Theodore, he was accompanied by many priests,
monastics and laypeople. A tearful Methodios approached the grave of
Nikephoros and spoke directly to the dead patriarch as if he were alive. He

compared Nikephoros and his zeal with the great Father of the Church of

192 Afinogenov, "KQNITANTINOYIIOAIZEITIZKOIION[EXEIL: Part Il - From the Second Outbreak of
Iconoclasm to the Death of Methodios".

'3 Theophanes Presbyteros, "Mnemeia Hagiologica nyn Proton Ekdidomena - Narratio de
translatione S Nicephori", p. 124, chapter 9: "...0 mav(epog Me@3drog, dedvTuwg dvexowviigato kai
fcoaddwg mapnyyvjoato T OeooTepel BaciAi{dt Ocodipar wg ol mpooiikov 1§ xpdTel kai TR
noAttela,..&v matpidpyaig Niknddpov, Onép Tiig mdveukAeolg kai dpwpitov mioTewg .. bd¢ xai
peta Odvatov olovel Tij avTij katadiky éEoplag dnoApundvelv dyépaatov.”
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the fifth century, St. John Chrysostomos. ' The choice of this saint was
not a casual one, in fact as with all of Methodios' allusions, whether patristic
or scriptura; in this instance the Patriarch carefully chose Chrysostomos.
The history of St. John's struggle with the imperial house was well known,
his repeated exile from Constantinople for standing against the Emperor
Theophilos and the Empress Eudoxia paralleled Nikephoros' struggle
against iconoclastic emperors. However, the similarities were startling in
the toils of their lives, deaths and Translations of the two Patriarchs.

Robert Payne has described Chrysostomos' death in exile in this manner:

Then he [St. John] communicated in the Lord, and
said his last prayer, which closed with the words,
'‘Glory be to God for all things' and then having
crossed himself at the last. Amen...'®

So on September 14, 407, died John of Antioch,
known as St. John Chrysostom, who defied
emperors and loved God. According to Palladius,
the news of his death spread like wildfire, and the
burial ceremonies in the shrine of Basilicus were
attended by a host of virgins, ascetics and men
renowned for their devout life, flocking from
Armenia, Pontus and Cilicia, and as far away as
Syria. For a little more than thirty years his body
remained in the shrine. Then at the beginning of

438 the relics were solemnly removed to

% )bid., p. 125: "..mepatnpioc 7§ dyly xexorvuvnkwg XpucooTdpy ludvvy, dg ¢ duoly CriAy
oOv ¢xeivw magpnoracduevog.”

1% st, John Chrysostomos, Dialogos 38.
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Constantinople. Theodoret tells how the people of
Constantinople gathered in close-packed boats lit
with torches at the mouth of Bosphorus to see his
coming. The relics were deposited in the Church
of the Apostles, with those of emperors and
patriarchs; and a new Emperor laid his head on the
reliquary and implored forgiveness before God for
the wrongs committed by his mother and
father...'%

The scene now shifts a little over 400 years later to a different Patriarch,
Nikephoros, who also died in exile, and whose relics are now being
translated by his successor and friend back to Constantinople for burial in

the very same church. Continuing, Methodios made these declarations.

In the past, the emperor [Leo V] alienated from
God opposed you in life and foolishly expelled you
from the Church. He received repayment that his
outrage deserved, when he was in his turn
expelled by his miserable death from power and
life...Today the emperors attached by God by their
pious nature give you back the Church even after
death, and as if adopted by you through the Gospel
together with me present it to you...Let your city
have ...your blessed body...boasting of it more

than the imperial majesty. '’

'% payne, R. (1957) The Holy Fire - The Story of the Fathers of the Eastern Church (Harper &
Brothers Publishers), New York, p. 234.

' Theophanes Presbyteros, "Mnemeia Hagiologica nyn Proton Ekdidomena - Narratio de
translatione S Nicephori.", p. 125 — 126, chapter 11: "[lpuinv fAAoTprwpévog 100 Bg00 BaoiAelg
dvTikatéatny dgot {@vTL xai TAig 'ExxAnalag dmeproxéntug ExPéPAnkkev, 8¢ kai di{knv dEiav Tfig
napoiviag 2kTéTikev, dvrekBAndeic Svorivy TéAer Tijg dpxfic kai ToO {fiv.. Ifuepov PBaoctAeig
dkewwpévorl Bed Si'evoefelag Tpdmuv kal TeBvedT( got Tiv ExxkAnofav di18daav, of kal oikovei
81a 100 Edayyei{ou vlomoindévreg oot Tadtyy odv Epol maptatdor. 'Exéte 1§ wélig cou.. 10
nmavéApiov oxfivég cou.. mAéov Thig Paaidixiic peyarerdtnTog éni TodTy PBpevBuopévy,” trans.
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After chanting hymns and reciting prayers, Nikephoros' relics were
respectfully borne by clergy, in procession, to the dockside. There they
placed the dead patriarch's remains on a specially commissioned ship of
the imperial navy. This dromon was met at the harbour by the young
Emperor Michael and officials of the court. Then the relics were again
carried in solemn procession lead by Methodios, but those carrying the
coffin were high officials of the court. They conveyed the patriarch's relics
to the Great Church from which Nikephoros "had been chased away, and
deprived of his archpriesthood." '® After two nights of lying in state and
prayers, the relics of Nikephoros were once again carried in procession
most probably along the Mese. '® With flowers and palms cast on the
street by the people lining the route, the cortége made its way to the
Church of the Holy Apostles for internment with the other revered Fathers
of the Church including St. John Chysostomos. The date of this event was
13 March 847 exactly 32 years, to the day of Nikephoros' banishment from
the Queen City by Leo V. Methodios chose this date carefully for its impact
and symbolism. Theophanes describes the ceremonies as so sumptuous
that the previous ones, either for emperors or clergy, could not rival it.

'...0¢ €ixog, £v Sraddpoig 6Tt pdAora éni TE Pacidedor xai iegpedon

Taken from Afinogenov, "KQONITANTINOYIIOAIZIEINIIZKONONEXEL Part il - From the Second
QOutbreak of Iconoclasm to the Death of Methodios”, pp. 69 — 70.

% Theophanes Presbyteros, "Mnemeia Hagiologica nyn Proton Ekdidomena - Narratio de
translatione S Nicephori', p. 126: 6 1¢ Ocodppodpnrog BaociAevg Mixand & vedg kol ol év
peyloTtoig Omepéxovieg dEidspaoct matpikiofl Te kai Aolmoi, yeyn8dteg vmmvrialov, Aaunddag
yepoi xatéxoveg kai 81 équtdv énwpadlov ¢pépovreg petd mioTewg kail oefdopartog 16 Tiwov
ixelvo yAwoodkopev &v T peydAy Téwg dméBevro 'ExkAnoiq, d¢’ fig xal é€EeArfratar g

apyrepatelag oteprokopéog.”

1% Mango, The Brazen House - A Study of the Vestibule of Constantinople, p. 80 (fig. 4, see map
of Constantinople).

202



file:///itjd

» 110

YEYEVNHEVWLV. In his excellent analysis of these events, Professor

Afinogenov makes the following observations:

There is hardly any need to explain that the whole
ceremony was designed to demonstrate the
triumph of the Church as personified by the
deceased patriarch, over the state. But the
comparison of the two accounts reveals another
aim of Methodios — all the pomp and splendour
was probably supposed to dwarf the importance of
Studiou and its glorious hegumenos. The patriarch
obviously endeavoured to present the translation of
his predecessor as a matter state importance in
contrast to the essentially private nature of
Theodore's translation. '

Almost exactly three months later, his complex life ended. On 14 June,
847, Patriarch Methodios | of Constantinople died and was gathered to the
Lord, leaving the re-integration of iconoclastic clergy and the Studite
Schism as unresolved issues. These conflicts would play a major part in
the patriarchal years of both, his successors, Ignatius and Photios the
Great. Nonetheless, one lasting tribute to Methodios and his determined
policies was that after a bitter conflict of over a hundred years, he assured
that iconoclasm would never again seriously threaten Byzantium or the

Church.

"% Theophanes Presbyteros, "Mnemeia Hagiologica nyn Proton Ekdidomena - Narratio de
translatione S Nicephori", p. 127.

"' Afinogenov, "KQNETANTINOYIIOAIZENIZKOIIONEEXEL Part Il - From the Second Outbreak of
Iconoclasm to the Death of Methodios", p. 70.
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Chapter Four

THE DEVELOPMENT AND INFLUENCES OF METHODIAN

ECCLESIOLOGY

Ecclesiology Introduced

This, beloved is the preaching of the truth, and this
the character of our salvation, and this is the way
of life, which the prophets announced and Christ
confirmed and the apostles handed over
(mapadidwpt) and the Church in the whole world,
hands down (¢yxeipiCw) to her children. This it is

necessary to keep with all strictness...’

This quotation from St Irenaeus, Bishop of Lyons, who lived in the latter
part of the second century, became part of the sacred deposit of faith. It
articulated an integral part of the sacred responsibility of the Church and
her leaders. This deposit, its reception, its protection and its transmission
is central to the understanding of the nature of the Church. This idea is a
thread that runs through Old and New Testament writings and reaches its
zenith with Christ. After Pentecost, under the inspiration of the Holy Spirit,
throughout the Epistles of St. Paul, the Catholic Epistles and the teachings
of the Fathers of the Church, this most important aspect of theology was

further explained and refined.

' St. Irenaeus of Lyons (1997) On the Apostolic Preaching, trans. and intro. J. Behr (St. Vladimir's
Seminary Press), Crestwood, NY, p. 100.
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..and what you have heard from me before many
witnesses entrust to faithful men who will be able
to teach others also. 2

Fr. Congar, the noted Roman Catholic theologian, points out how this
understanding is re-enforced, "probably a little later, the Epistle of Jude
exhorts the faithful 'to contend for the faith which was once for all delivered

to the saints, 7§ &naf mapadobeion nioter.”

What does this foundational thinking have to do with Patriarch Methodios?
How were his actions and the motivation for his behaviour in the mid ninth
century impacted by the historical development of this aspect of the faith?
It is my conviction that the Patriarch was fundamentally influenced by his
awareness of the nature of the Church, Her mission and most importantly
by his perception of the awesome responsibility of the hierarchs to preserve
and protect the Body of Christ. Methodios’ familiarity with the Scriptures
has been demonstrated many times in his writings. This would, no doubt,

have allowed the admonition of St Paul to echo in his heart,

Take heed to yourselves and to all the flock, in
which the Holy Spirit has made you overseers, to
shepherd the church of the Lord which he obtained
with his own blood. | know that after my departure
fierce wolves will come in among you, not sparing

22 Tim. 2, 20 "kai fkoucac mop’ £pod Std MOAADV papTipwv, Tadta mapdBou maTolg
avBpunoig oiTiveg lkavol £oovrar xai étépoug 818dEar.” English taken from the (RSV). Here
one can see the core of the duty of the episcopal charge.

% Congar, Y. (1966) Tradition and Traditions An historical and theological essay, trans. M. Naseby
and T. Rainborough (Burns and Oates), London, p. 20, see Jude 1, 3; 2 Peter 2, 21.
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the flock; and from among your own selves will
arise men speaking perverse things, to draw away
the disciples after them. *

This biblical exhortation, as well as many others, combined with the patristic
teachings gave Methodios the impetus to the take the steps he took. The
urgent requisite to fulfil the proper role of the bishop and to safeguard the
Church from a re-emergence of the iconoclastic heresy proved a powerful
raison d'étre for the Patriarch’s actions. How his thinking emerged and the

catalysts for his decisions will be the gist of the balance of this chapter.

Ecclesiology is defined in The Oxford Dictionary of the Christian Church as
a term used for the Theology of the Church. ° In the very early days of Her
history, an insight into the nature of the Church began to materialise and
expanded with time. Theological crises, Ecumenical Councils and the
writings of the Fathers developed an understanding of this term. By the
eighth and ninth century controversy over iconoclasm, the perception of the
naturé of the Church was central to the response of the players in the
dispute. Starting with Patriarch Germanos and ending with Patriarch
Methodios, the awareness of the ecclesiology of the Church evolved and
exerted a great influence on the iconodules and their response to the
heresy. Being the iconodulic patriarch whose fate it was to purify finally the
Church after the second phase of iconoclasm, no one was more influenced

by the thinking of his predecessors than Methodios. Their experiences

4 Acts 20, 28 - 31, overseers = bishops.

® Cross and Livingstone (eds.), The Oxford Dictionary of the Christian Church, p. 441.
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affected his understanding of ecclesiology, of his responsibility as Patriarch,
as well as forming a powerful prototype for his discernment and his

rationale.

Patriarch Germanos

Patriarch Germanos responded to the beginning indications of iconoclasm
prior to its official pronouncement. He confronted three hierarchs who were
suspected of initiating iconoclastic teachings in their dioceses. The
Patriarch wrote letters to Metropolitan John of Synnada, Bishop
Constantine of Nakoleia, and Bishop Thomas of Klaudiopolis in which he
admonished their iconoclastic views. ® As has been demonstrated at this
stage of the conflict, the primary justification by the iconoclasts was the
evoking of Old Testament prohibitions of graven images. In these letters,
written to his fellow bishops, Germanos repeatedly resorted to a didactic
tone in which he dressed down these Bishops by tracing the traditions from
the Old Testament patriarchs and prophets, to the New Testament
Incarnational Economy, the witness of the apostles and the teachings
fathers. Germanos emphasised the solemn responsibility the bishops held
not to scandalise their flocks, to protect the souls in their care and the

reality of the bishop’s accountability to God at His Final Judgement. ’

® Migne (ed.), Patrologiae cursus completus: Series graeca, cols. 156 — 198 = Mansi, J. D. (ed.),
(1759 - 1798) Sacrorum Conciliorum Nova et Amplissima Collectio, Florence and Vienna. vol. xiii
pp.197 ff.

7 Migne (ed.), Patrologiae cursus completus: Series graeca, col. 164, Epistle to John of Synnada:
"...Ae1 ydp Wpdc pdAAov adotnpdTepov aOTi mpooaxBialr, TH mapd To0 BOeo00 katakploel
toopévnv OmelBuvov. 7
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In his letter to Bishop Thomas of Klaudiopolis, Germanos utilises many Old
and New Testament examples of faithful adherence to the Tradition of the
Church. He states for Christians there are witnesses, even unto blood, who
upheld the power of images. The resistance to sin against the Church
followed the declaration of the Apostle [St. Paul], and the Word of Truth; it
also served the prophetic word, provided a pious way of life and set upright
the righteous works of the true servants of God. ® In these three letters,

written around 726, Germanos left no doubt as to his sentiments.

Patriarch Germanos confronted Leo lll, the first iconoclastic emperor. The
Patriarch became a stalwart defending the Church against encroachment
by the imperial apparatus and heresy as he saw it. This was accomplished
by two theological treatises, neither, directly concerning images but each
presented the case for images in a surreptitious way. The first dealt with
the nature of the Divine Liturgy. The title of this work is loropia
FxxAnoraornki kai Muotixii Oewpia, (Ecclesiastical History and Mystical
Contemplation). This work is believed to have been written by Germanos
after he was compelled to leave the patriarchal throne by Leo lll. In his
introduction of the transiation of this work, Dr. Paul Meyendorff makes this

statement:

Moreover, the commentary appears at a time of

8 Ibid., col. 172: "Al 8¢ mapa XpioTiavolg dylwv dvépdv eikdveg Tdv Te péxplg aipartog
dvTiotdTev T duoptiq xatd TAv To0 Amootéiov ¢wviv, kal TEv T§ Adyy Tig dAnBeiag
Slakovnopévuy, TpodnTAV Te Afyw kai dnooTéAwv, eiTe xai £v evoeBel Blw xai xaTopBdoel
Epywv dyabdv dAnbug Oeov SovAwv dvadeixOéviwv. .."
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great flux in the life of the Byzantine church, at the
outbreak of the great iconoclastic controversies, a
period which marked a strong shift in theology and
piety. Seen in this context, the document is
revealed also as a theological statement. In fact, it
is only in this context that Germanus’ commentary
can be properly read and understood. °

Examining portions of Germanos’ composition, this assertion becomes
comprehensible. In the first chapter of his composition, On the Divine

Liturgy, there was an opening salvo by Germanos:

The church is an earthly heaven in which the
supercelestial God dwells and walks about...It is
prefigured in the patriarchs, foretold by the

prophets, founded in the apostles, adorned by the

hierarchs, and fulfilled in the martyrs. 1°

How can this seemingly theological description of the Church be interpreted
as a statement of defiance toward Leo and the iconoclasts? As can be
seen, the aged Germanos emphasises the Church’s “roots and
foundations". “It is prefigured in the patriarchs, foretold by the prophets,
founded in the apostles, adorned by the hierarchs and fulfilled in the
martyrs.” This catalogue of the traditional fount of authority within the

Church is obvious not in its inclusion, but most significantly in the exclusion

® St. Germanos of Constantinople (1984) On the Divine Liturgy, trans. P. Meyendorff (St.
Viadimir's Seminary Press), Crestwood, NY, p. 10.

' |bid., p. 57: "ExxAnoia éativ ¢n{yelog olpavdg, ¢v g & Emouvpdviog Oedg Evorkel kai THv
fumepmaTel ... &v TaTpidpxaig mpoTtunwOeloa, ¢év mpodritaig mpoknpuxBeica, €v dmooTéAoig
OepeMwBeioa, tepdpyatg katakoounOeicag xai év pdpTuol TeAcwwbBelioa.”
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of any mention of the role of the emperor. Germanos knew that Leo’s
concept of king-priest was a concept that needed countering, so it is
conceivable that he intentionally answered Leo’s notion by outlining the

Church’s true ecclesiology.

Later in his work, the Patriarch speaks of the role of Tradition. He
describes the custom of praying facing east, which was and is followed by
the entire Church. This practice is not part of the “written tradition”, yet
Germanos describes it in this way: “Praying toward the East is handed
down [emphasis mine] by the holy apostles, as is everything else.”
Germanos pointedly continues his lesson in theology by relating the

Incarnation as a direct teaching within the Sacred Tradition of the Church.

...The prophets are indicating His incarnation, of
course, which we proclaim, having accepted and
comprehended it through the ministers and eye-
witnesses of the Word, who understood it. 2

Next, the patriarch portrays the role and source of the priest's vocation in
this manner:

...The priest teaches the people about the
threefold knowledge of God, which he learned
through grace [i.e. the Holy Spirit]... '3

" Ibid., pp. 62 — 63: "To xatd dvatoAdg edyecBar mapadedopévov £ativ, wg kai Td Aormd TAv
ayl{wv dnooTéAwv:..."

2 bid., pp. 72 - 73: “...ffyod Tv odpkwolv adtol 8dnAodvreg, fiv fuelg dmodeEdpevor kai
paddvreg dla T@v VmpeTd@v adtonTdv Tod Adyou yevopévuy Sratépwv TadTnv dvaknpdtTopev.”

Y ibid., p. 91: " O liepedg Si1ddoxer Tév Aadv THv did Thg xdpiTog Beoyvwoiav v
Tpradikfv,.."”
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At the end of his treatise, Germanos delineates, once again, the chosen
offices of God's people. Before his analysis of the Lord's Prayer, the
Patriarch verbalises that the elect of God are resting awaiting the Second
Coming of Christ. “The souls of Christians are called together to assemble
with the prophets, apostles, and hierarchs in order to recline with Abraham,
Isaac, and Jacob [patriarchs of the Old Testament] at the mystical banquet
of the Kingdom of Christ." " Once again, where is the office of the
emperor? The Patriarch is clear in his description of the succession of
inheritors of the tradition of the Church and he pointedly does not single out

the emperor for special consideration.

The other work of Germanos which should be examihed at this time is De

Haeresibus et Synodis. '

This discursive opus, also written after
Germanos’ deposition, reviews the history of heresies in the life of the
Church. One can read between the lines in this theological history lesson
and see the application to the “new” heresy threatening the Church. When

Germanos comes to the events of his epoch, he describes Constantine of

Nakoleia with these unflattering words:

There appeared a certain bishop of Nakoleia, a
certain small town in the eparchia of Phrygia, a

man totally lacking in understanding stupidly trying

" Ibid., pp. 100 — 101:"...kai ouykaAoOVTal PETG TPOPNTGY kal dmooTdAwv kai leapaydv T@v
xploTiav@gv al Quxal guvedBelv xal dvakAiBijvar petd "ABpady kai 'foadk xai 'lakdf év T
puoTikf) Tpamélny THg Paocidelag XpioTod.”

‘5 Migne (ed.), Patrologiae cursus completus: Series graeca, PG 98, cols. 39 - 88.
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to conceal his own intention, glaring at the sight of
the letters of the God-inspired Holy Scriptures, who
wrongly taught innovations, against the sacred

pronouncements, and who armed himself to resist

against the Tradition of the Fathers.

This scathing condemnation of the bishop is noteworthy for several
reasons. First, Professor Gero points out rightly that Constantine is not
mentioned by name, only by diocese and in his note Gero concludes the
role of Constantine may not have been as central as appears. '’ This idea
may have validity, but the rest of the passage has a pointed theological
implication. Germanos takes great pains to indicate his challenge and
objection to Constantine’s actions. The Patriarch articulates that the bishop
was wrongly introducing teaching innovations against the accepted dogma
and that this was against the Tradition of the Fathers. These phrases,
which | have italicised, begin the articulation of the essential meaning,
which defines the paramount obligations of the office of bishop. Here at the
very outset of the iconoclastic conflict, a patriarch identifies the grievous
violation of the bishop’s duties by an iconoclastic hierarch, according to the
Church’s accepted practice. To quote the Apostle Paul's instructions to

Timothy as he is prepared for leadership in the nascent Church,

'® |bid., PG 98, col. 77a: " "Avédu ydp Ti¢ éniokonog NakwAelag 0071w kaAovpévng moAixvng Tiig
Dpuydv Emapxiag, dvip ovx £AASywog, dAoy(q 62 p@Mlov Tiv EauTod EéxkaAdnTely $pdvnorv
davtatdpevag, 8¢ ¢Aff T ToO ypdppatog Oewpiq év TwV OeomvedoTtwv Tpaddv dvayvioer
TPOOKEXNVYG, KALVOUpYETV Tapd Ta iepompendg éxmedpagpéva mapedoypdtife, kai Tolg maTpikaig
kareEavioTragbal napaddaeotv avBwmAiLeto ..."

"7 Gero, Byzantine Iconoclasm during the Reign of Leo IIl - with particular attention to the Oriental
Sources, p. 88.
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Follow the pattern of the sound words which you
have heard from me, in the faith, and love which
are in Christ Jesus; guard the truth that has been
entrusted to you by the Holy Spirit who dwells in

us. '8

“Guard the Truth” is the bishop’s charge. This portrayal is in direct conflict
with the reported answer of Patriarch Germanos to the Emperor Leo |l who

sought his acquiescence to the new anti-icon policy.

But Christ's courageous servant was in no way
persuaded by Leo's abominable error after
expounding correctly the true doctrine, he resigned
from the episcopacy and surrendered his pallium.
Following many words of instruction he said, ‘If |
am Jonah, cast me into the sea. For without an
ecumenical council it is impossible for me, O
emperor, to innovate [emphasis mine] in matters of
faith.’ ° ’

The Patriarch did not yield even at the cost of his patriarchal office. He saw
his duty and responsibility clearly. Germanos continues his castigation of

the errant bishops in this manner.

Maddened by pride, they [the bishops] do not

cease to raise dissension among the people of

%2 Tim. 1, 13 - 14.

¥ Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 565.
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God, giving each other courage, they stray from
the understanding of the truth and without restraint
they dare to violate that which is sacred.
Therefore, among some people at court and those
who would manage the affairs from on high, a
senseless anger is contrived against those people
who would act piously.?

Gero, in his work previously cited, seeks to examine the political motivation
of Germanos. Therefore, he concentrates his analysis on the last sentence
of the passage. However, if one looks, not at the last sentence, but at the
very first sentence of the paragraph, the incrimination and onus for the
deviation from the "truth" are placed squarely on the shoulders of the
hierarchs. This censure was in keeping with the record of previous
heresies that Patriarch Germanos had described in his polemic. These
heresies grew out of deviations from the truth of the Church by hierarchs or
clergy; Germanos shows that iconoclasm might very well be starting along
the same course. The role and influence of the iconoclastic emperors
cannot be disputed, but perhaps another dimension should also be
considered. Germanos was the patriarch at the time of the beginning of
iconoclasm, but his concerns and censures would be echoed by his
successors. We can see they are directed toward the hierarchy’sl
responsibility and trust. It will be demonstrated how this progressive

tendency would influence Methodios.

% Migne (ed.), Patrologiae cursus completus: Series graeca., PG 98, cols.80 b ff: "Ol 8¢ &
dratovelag dmovevonuévor, dixootaciag Tolg Aaolg meyelpelv ol mavovralr VWO ydp Tig Gpdv
ouppop{ac cuveAlooduevol, Ek6vTeg mPog TRV aguveoewy Tiig dAnBelag diapaprdvouvat, kal Tav
iep@v dvaOnudTev d8ed¢ kataToApdolv épdmtedbar. Ald kat o’ altig Tig Pacirelag kai
ndvtwv TV &v Omepoxf] kpatolvtwy Ta mpdypata, ékpavig dyavdkTnoig Toig eVAaPug Sidyeiv
mpoaipoupévorg dmvevdnron.”
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Tarasios and Nicaea |l

With the unforeseen death of Constantine V's son Emperor Leo IV, fortune
swerved in favour of the icon supporters. With the accession of the young
Constantine VI and his mother Empress Irene, as regent, the return of the
use of icons in the Church took centre stage. The initial task of the new
rulers was choosing and securing the elevation of an iconophilic patriarch.
The nomination of Tarasios by the iconoclastic Patriarch Paul, who
resigned to end his days as a monk in repentance because of his
cooperation with the iconoclasts; is related in the Vita of Tarasios by
Ignatios the Deacon. In Paul's explanation to Irene and the young Emperor

he is quoted as saying:

My words allude to Tarasios, the first among the
secretaries of your God-given reign. | and every
prudent man know that he will administer the
Church propitiously and with the spiritual rod he
will expel the monstrous nonsense of heresies,
while, with the staff of a teacher and shepherd, he
will drive the most holy flock in and out of the

temples and sheepfolds of truth. '

This fortuitous endorsement helped accomplish the selection of the able

Tarasios, who was previously a protoasecretis in imperial service. %

2 |gnatios the Deacon, The Life of Patriarch Tarasios - (BHG 1698), p. 175. See footnote 22 for
Greek text translation.

2 |bid., trans. p. 81: "Tapdoiov & éudg Adyog Tov émi TEv puoTnpiwv mp@Tov Tig BeoArimnTou
Baotreiag Oudv Omawvitretan fxelvov oida kal mdg €3 dpovdv edxaipwg TAG ExkAnolag
avOiEeoBal xai T4 piv Aoywikfj pdBdy Tov T@v aipéocwv dmeddoar BnpuiTatov ¢Arqvadov Ti
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As a precondition of his acceptance of the Patriarchal dignity, Tarasios

made one thing clear from the outset.

| behold and see that the Church which is founded
upon the rock, namely Christ our God, is now
divided and torn asunder; that we at times speak in
one manner while our fellow-believers, the
Christians of the East 2® speak differently and the

westerners 4

agree with them, whereas we are
estranged from them all and everyday
anathematised by them. A terrible thing is an
anathema; it drives one far from God, it pushes
one away from the kingdom of heaven and leads to
utter darkness. The Church in its rule and law
does not recognize dissension or dispute, but just
as it is wont to confess a single consensus on all
ecclesiastical matters. Nothing is so acceptable
and agreeable to God as our being united and
becoming one Catholic Church, as indeed we
confess in the symbol of our pure faith. Wherefore
we ask...that an ecumenical council be convened

by our most pious and orthodox emperors...%

In speaking of the prime mover of the heresy, Tarasios names Leo but says

this, concerning the violation:

SidaokaAikij 8¢ xai moipavTikiy Baktnpla eiceddoocar kxai éEeAddoar mpdo¢ onkolg kKai pdvdpag
dAnOei{ag 10 BerdTatov molpviov™.

23 e. Patriarchates of Alexandria, Antioch and Jerusalem.
24i.e. Rome.

% Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 633. This is
confirmed in the Imperial Sacra to Nicaea Il, see Percival (ed.) A Select Library of the Nicene and
Post-Nicene Fathers of the Christian Church The Seven Ecumenical Councils of the Undivided
Church vol. 14, p. 531.
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...And since they [the icons] have been destroyed
by the hand of an emperor, the matter is again
under investigation, namely that they dared,
according to their whims, to abolish an ancient
custom that had been handed down in the Church.

But God's truth is not bound, as the apostle saith.®

Thus, Tarasios was fulfilling the requirement that his predecessor,
Germanos, had enunciated years earlier, when he confronted Leo |ll. But
what is noteworthy is that Tarasios stated in this passage the nature of the

violation of the iconoclasts: "...they dared to abolished an ancient custom
that had been handed down in the Church”. This "ancient custom" is a part
of the deposit of faith, Holy Tradition. In the mind of Tarasios, the
iconoclasts were guilty of this primary heresy. After some time to prepare
and an abortive attempt to call a synod in the capital, ¥ Nicaea Il was
assembled in the autumn of 787. This conclave had representatives from

the Pentarchy, hierarchs, both iconoclast and iconodule, clergy, monastics

and some laity. According to Theophanes the Confessor:

The synod introduced no new doctrine, but
maintained unshaken the doctrines of the holy
blessed Fathers; it rejected the new heresy and
anathematised the three false patriarchs, namely

% Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 633. Biblical
reference - 2 Tim. 2, 9.

27 \gnatios the Deacon, The Life of Patriarch Tarasios - (BHG 1698), p. 182.
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Anastasios, Constantine and Niketas and everyone
who shared their view. 2

This council presided over and strictly guided by Tarasios' hand, provided a
forum by which to communicate his sentiments about ecclesiology. This
may not have been done overtly, but the Patriarch's imprint can be clearly
seen in the record of the discussions during the various council sessions.
The council itself defined the task it accomplished with these words, as can

be seen strikingly similar to those used by Theophanes above:

As for ourselves, we gain nothing but the certainty
that we, who have come to a reverence of God,
introduce no innovation, but rather remain obedient
to the teachings of the Apostles and the fathers
and the traditions of the Church. %

To emphasise the continuity with patristic teachings, Tarasios allowed to be
placed in the florilegia of the council, scriptural and patristic proofs,

supporting the use of images within the Church.

...during the beginning of the fourth session of
Nicaea |ll. At that time Patriarch Tarasios ordered
the presentation of the books which spoke in

28 Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 637.

¥ Sahas, Icons and Logos, Sources in Eighth Century Iconoclasm, p. 52, - Sixth Session, First
Volume. ltalics are mine to illustrate the significant influence of the Tradition upon the participants
in the Council.
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favour of the images (Mansi Xlli 4B):...yevioeTan
8¢ To0To mig; mpogayéobwoav eig péoov Nulv
Tpog dkpdaciy Tav mepLddEwy aylwv matépuwv al
BiBAor kai £E auTdv dpudpevol, mTOTICWHEV

gxaoTog NUGV TO kB’ Hpag moipviov...

The Fathers who were quoted included Sts. Gregory the Theologian, Basil
the Great, Cyril of Alexandria, John Chrysostomos and Athanasios the
Great. ' This quotation from Epiphanios the Deacon and Chamberlain, a
post most probably appointed and directed by Tarasios, gives us a
recapitulation of the iconodules' attitude toward the iconoclastic Council of

Hiereia — Blachernae (754),

For no more than seventy years have passed since
the holy Sixth Ecumenical Council, * when they
[the iconoclasts] gathered to speak against the
venerable icons. That it was not during those
years that tradition of the reproduction of icons was
handed down is clearly evident to all. Rather it
was long before the Sixth Council; or to say the
truth it was since the time of the preaching of the
Apostles, as we have learned from looking at the
holy churches in every place, as the Holy Fathers
have testified and as the historians, whose writing
have survived until today,.. *

% Alexakis, Codex Parisinus Graecus 1115 and Its Archetype, p. 227.
%' Sahas, Icons and Logos, Sources in Eighth Century Iconoclasm, pp. 98, 123 and 145,

% Constantinople Il 680 — 681 AD, + Council of Trullo (Quinisext Council) considered together as
a whole Council in the East: see canon 82 previously discussed Percival (ed.) A Select Library of
the Nicene and Post-Nicene Fathers of the Christian Church The Seven Ecumenical Councils of the
Undivided Church., vol. 14, p. 401.

% Sahas, Icons and Logos, Sources in Eighth Century Iconoclasm, p. 59, Sixth Session First
Volume. Again, my italics for emphasis - see note above.
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Professor Alexakis makes a relevant observation concerning Tarasios’
diligence to ensure an archive of the procedures free of future
condemnation. The “rule” of the organising committee, undeniably under
Tarasios’ influence, was that testimonia on loose sheets of paper could not
be introduced into the record. This abuse was practised at Hiereia —
Blachernae and resulted in segments and quotations being taken out of
context. Tarasios allowed entire books to be introduced “6i{a 100 Adyou To
aAndéc (for the sake of truth)”. 3 The Patriarch bent over backwards to
safeguard the integrity of the council’s documentary evidence and its
continuity with the patristic teachings. Looking at some of the language
within the Horos of the Second Nicaean Council the strict adherence to
Tradition is prominent. This resulted in a buttressed explication by the

iconophiles. The passage reads as follows:

In summary, we preserve all the traditions of the
Church, which for our sakes have been decreed in
written or unwritten form without introducing an
innovation...Be this as it may, and continuing along
the royal pathway, following both the teaching of
our holy Fathers which is inspired by God and the
traditions of the catholic Church — for we know that
this tradition is of the holy Spirit dwelling in her — in
absolute precision and harmony with the spirit we

declare... ¥

3 plexakis, Codex Parisinus Graecus 1115 and Its Archetype, pp. 228 — 229.

% sahas, Icons and Logos, Sources in Eighth Century Iconoclasm, pp. 178 - 179.
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In his article “Images of the Church in the Second Nicene Council and in
the Libri Carolini”, Dr. Patrick Henry offers some cogent and perceptive
insights into his evaluation of the viewpoints of the participants of the
council. In several passages, he asserts the following suppositions that are

worthy of examination:

Indeed, the sharpest contrast of all between the
ACN [Acta Concilii Nicaeni] and the LC [Librii
Carolinii] may well be their different views of
prefigurement...The ACN, on the contrary,
consider that until the Incarnation, true religion had
to be “spiritual” in a qUite restrictive sense, since
the error of idolatry was always a threat. But the
reconstruction of the world by redemption exceeds
the original formation; all things have been made
new, so the relation of created man to the creative
world is fundamentally changed from what it was

before.

Henry continues his observations in this manner:

The ACN continually call the church back to the
company of the Fathers: it is they to whom we
must listen, they with whom we must be in

harmony...

The conclusions reached are intriguing:
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It is the Fathers of Nicaea who effectively divide
time into eras, while the LC see no fundamental
difference between the age of Abel and the age of
Charlemagne. Even more significant, however, is
the fact that the ACN allow for real historical
corruption of the church... The promise that the
Holy Spirit will lead the church into truth is no
guarantee that the church cannot fall into error.
The Fathers of Nicaea are suggesting that on
occasion (such as their own time) the Holy Spirit
must intervene in history, and specifically in the
history of the church, not simply on behalf of the
church. The image of the Fall, typologically the
beginning of history of history, can be applied to
the church, which is thereby caught in the web of
history, and only God can extricate it. *

The idée recue of the synthesis of God’s activity, through the action of His
Holy Spirit, and man’s co-operative effort is a basic tenet of Orthodox
theology. A good example of the synergy between mankind and God's
activity can be seen in the role of the Theotokos in salvation economy.
Only with her concurrence could the Incarnation of Christ have taken place.
Responding to the Archangel Gabriel’s announcement, the young virgin

agreed to participate with God in the salvation of the world.

% Henry, P. (1977) "Images of the Church in the Second Nicene Council and in the Libri Carolini,”
In Law Church and Society, Essays in Honor of Stephen Kuttner, eds. K. Penninglos, and R.
Somerville (University of Pennsylvania Press), Philadelphia, PA, pp. 237 - 252, pp. 244 & 246.
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And Mary said, ‘Behold, | am the handmaid of the
Lord; let it be to me according to your word.".. ¥

Suffice it to say;, what is of prime value with this example is the
consciousness of the principles under which the Fathers worked. The
awareness of their obligation to the Tradition of the Church was not a
casual one, but one steeped in a theological understanding of the history of

doctrine and dogma.

An additional thorny issue, which Patriarch Tarasios faced during the
Nicene Council, was the question of the lapsed iconoclastic clergy. Ignatios
the biographer of the Patriarch expresses the opinion that Tarasios was

indeed mild in his treatment of the obstreperous hierarchs and clergy.

...during nor after the council did they [the
iconodules] bring forth an ill judged accusation
concerning the former heresy against members of
the clergy or those presiding over a bishopric nor
did they excommunicate from the ecclesiastical
pasture those ordained by heretics, but, following
the dispensations of the synods and the Fathers,

% Luke 1, 37; May, H. and Metzger, B. (eds.) (1973) The New Oxford Annotated Bible with the
Apocrypha (Oxford University Press), New York, p. 1241. For an elaboration of this doctrine in
Orthodox theology, refer to the hymns of the Nativity According to the Flesh (Christmas) in:
...(1969) The Festal Menaion, 1°*' edition, trans. Mother Mary and Archimandrite Kallistos Ware
(Faber and Faber), London.
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they embraced with open arms as brothers and
fellow prelates those who had returned to <the fold
of> the pious belief and deemed each worthy of his
on see and office... %

Here, in this one act of economia, is a scenario, which was to have a great
impact on the reactions of the subsequent iconophilic patriarchs,

Nikephoros and Methodios.

Nikephoros and Theodore the Studite Face Iconoclasm |i

In the works of these two contemporary figures the concept of Ecclesiology
and Tradition may be the best documented. These church leaders left an
aggregation of material so that their views may be discerned and analysed.
Both Nikephoros and Theodore were witnesses to the proceedings of
Nicaea Il. Nikephoros served as the palace spokesperson (mandator);
previously, he had been a subordinate of Tarasios in the Imperial
Secretariat. > Theodore, by all indications, did not personally participate in
Nicaea Il, but since he was the nephew of Plato of Sakkoudion, whom we

know participated; he was intimately cognisant of the proceedings. *°

8 Ignatios the Deacon, The Life of Patriarch Tarasios - (BHG 1698), p. 184, also see Greek text,
pp. 107 - 108.

% Featherstone, “The Refutation of the Council of 815 by Nicephorus," , p. xxiv, note 21, also see
Alexander, "The lconoclastic Council of St. Sophia (815) and its Definition (Horos)", p. 38.

0 Auzépy, M.-F. (1988) "Le Place des Moines & Nicée Il (787)", Byzantion, tome Iviii, pp. 5 - 21.,
p. 9.
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Le premier liste, celle des chefs de file des
présents, comprend six higouménes de
Constantinople, deux de Bithynie, un de Nicée, et

un inconnu. '

Even though both Theodore and Nikephoros wished to see the end of the
heresy of iconoclasm, not all was tranquil after the council. | believe that
Professor Henry has described the essence of the initial arguement

between Theodore the monk and the patriarchal coterie.

What Theodore found hard to accept was the fact
that it was Tarasios who had done what he,
Theodore thought he himself was supremely
qualified to do. It was an ‘economizer’ who had
reconciled the Church in Byzantium to that in
Rome. The conclusion was inescapable, but
Theodore tried to avoid it: the restoration of icons
and of unity was primarily the work of men whose
devotion to the Church he doubted. Theodore was
firmly committed to what they had accomplished
but it annoyed him intensely that it was they who
had done it. 42

Theodore was not easily reconciled to Tarasios and his successor

Nikephoros. In his letters written prior to 815, as mentioned eatrlier,

* Ibid., p. 8 - 9, see note no. 16: — Ces higouménes, les dix premiers & acclamer la synodique
papale, sont: 1). Sabas ton Stoudion, 2)Grégoire tou Syracusa c'est a dire tov Orimiasdou 3) Jean
ton Pagouriaou 4) Eustathe tov Maximianou 5) Syméon tov Chenolakon 6) Georges ths Pygis 7)
Syméon ton Abramitwn 8) Joseph tou Herakleilon 9) Platon Sakkudion, 10)Grégoire tou
Sykianthou...

2 Henry, "Initial Eastern Assessments of the Seventh Oecumenical Council”, pp. 91 — 92,

225



Theodore questioned some of the rulings of and even the valid nature of

Nicaea Il, as an Ecumenical Council calling it a local synod.

~.GAN 008¢ adTiv TV oVvodov wg OiKOLUEVIKRY,
43

0AA’ WG TOMIKNV...
Even though Theodore was only in his twenties at the time of the council in
787, * perhaps, he recollects the events in his correspondence at this time,
through a vision influenced by the Moechian Controversy. With the
outbreak of the second phase of iconoclasm in 815, Theodore and
Nikephoros came together to commonly fight the new peril. Nikephoros and
Theodore began their partnership as they confronted Leo V at the palace
on Christmas day 814. The Vita Nicetae * gives a detailed account of the
encounter. The excellent translation of Professor Alexander will be
employed to trace the interaction between Patriarch, Theodore énd the

Emperor.

...Theodore, the zealous (Beppdg) teacher of the
Church, abbot of Studios answered: ‘Do not undo
the status of the Church, for the Apostle spoke
thus: And he gave some apostles and some
prophets, and some evangelists, and some pastors
and teachers, for the perfecting of the saints” (Eph.
4, 11), but he did not speak of Emperors. To you,

3 Fatouros (ed.) Theodori Studitae Epistulae in two vols, p. 110 lines 63 64 of Epistula 38 ad
Apoeivw Tékvy. This letter is written circa 809 (see p. 181) some twenty years after Nicaea II,
but Theodore refers to it as a local or regional council.

* Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 1358,

5 Theosterictos, Vita S. Nicetae the Mediciensis, AA. SS. Aprilis, cols xviii-xxvii.
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Emperor, has been entrusted the political system
and the army. Take care of them and leave the
Church to its shepherds and teachers according to
the Apostle. If you do not agree to this - even if an
angel from Heaven should give us a message
about a deviation from our faith we shall not listen
to him, and certainly not to you. *°

About three months after this mélée, the Patriarch was forced to resign

from office *” and Theodore was exiled.

What can be noted in the above passage is Theodore’s concept of the
functional ministries within the Church. Theodore's other letters revealed
his sentiments concerning Church authority. His concept of the Pentarchy
and its unique place in the Church governance is very apparent in his
correspondence. Reflecting the traditional Eastern Church view, Theodore
consistently recognises Rome’s position among the ancient and Apostolic
Churches. In a letter to Emperor Michael Il, Theodore describes the

8  Theodore was neither a rebel nor a papist by using this

papacy. *
language. He was appealing to the ancient prerogatives of Rome and
reflecting the indisputably recognised position of the Pope. Fr. John

Meyendorff explains this position in this way:

“ Alexander, Patriarch Nicephorus of Constantinople-Ecclesiastical Policy and Image Worship in
the Byzantine Empire, pp. 131 — 132. Alexander states the original source Vita Nicetae is difficult
to obtain. This is almost a direct quote from St. John of Damascus. See St. John of Damascus, On
Images, Three Apologies Against Those Who Attack the Divine Images, pp. 59 — 60.

" Hussey, The Orthodox Church in the Byzantine Empire, pp. 57 — 59.

“® Fatouros (ed.) Theodori Studitae Epistulae in two vols, Book Il, Epistle ad Michael Il no. 429, p.
601, see Mt. 16, 17 — 19: 1 xopudatoTd™y Tév ¢xkAnoidv 7006 0e00, g [TéTpog mpwTdBpovog,
npdg 6v & Kupidg ¢nowv: aod €1 Mévpog, kai éml tadty 7 méTpg oikodoprdow pou THv
¢xkAnoiav: xai méAar §dou ou katioxdoovoiv avTig.
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The Eastern Churches had always recognised the
particular authority of Rome in ecclesiastical
affairs, and at Chalcedon [451 A.D.] had
emphatically acclaimed Pope Leo [l the Great] as a
successor to Peter, * a fact which did not prevent
them from condemning the monothelite Pope
Honorius at the Sixth Ecumenical Council in 681.
Even in the ninth century they did not realize that
their previous acclamations were being interpreted
in Rome as formal definitions of the Roman right to
a primacy of power (primatus potestatis). *°

When writing to Pope Leo Ill and Pope Paschal, Theodore uses these
words, “chief or Supreme-head, the chief of all the heads.” > To Pope

Paschal I, Theodore wrote,

Listen, apostolic head, God-advanced shepherd of
Christ’s lambs (sheep), keeper of the keys of the
Heavenly Kingdom, rock of faith, you who are the
foundation of catholic church. You are the manager
and keeper of order of the throne of Peter. 2

“® Percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14 p. 259: "Peter has spoken thus
through Leo.” Also see bottom of the same page and p. 260; also refer to 28 Canon of Chalcedon.

50 Meyendorif, J. {ed.) (1992) The Primacy of Peter - Essays in Ecclesiology and the Early
Church (St. Vladimir's Seminary Press), Crestwood NY, in “St. Peter in Byzantine Theology” by
Meyendorff, J., p. 68.

1 Fatouros (ed.) Theodori Studitae Epistulae in two vols, Epistles ad Leo /ll, Letters 33 and 34:
“kopudaloTdTy, TV dAwv xedpaAdv kedadd, THv lepwTdTnv gou xopupnv.”

52 \bid., Epistle ad Paschal |, Pope of Rome, no. 271, p. 399 ff: * ®Axoue, dmooToAiks xdpa,
OeompdBANTE TMopy T@v XproTod mpoPdTwv, kAe1dolye TAg ovpavdv BaociAelag, wéTpa Tig
nioTewg, £¢° fj YkoddunTtar B kaBoAnkn ‘exkAnofa: [Iévpog ydp ol, Tov IMéTpou Bpdvov koopdv
kal Siénwv-...”

228




Notwithstanding that the concept of the Church’s ecclesiology in relation to
Rome is clear and correct, Theodore also presents the Eastern Church's
perspective towards the other apostolic sees. In letters sent to the Pope of
Alexandria, the Patriarch of Jerusalem and his own Patriarch Nikephoros,
the abbot of the Studites used many of the same words to describe their
ministries and authority within the Church. This punctuates the reality that,
unlike the West, the East was comprised of a number of Churches, which
had Apostolic foundations. ** Theodore set forth this understanding of the
episcopal dignity inherent in each of the Eastern patriarchates. Theodore

writes to Jerusalem thusly:

your most blessed apostolic head-ship...for with
you, blessed one, resides head-ship, for you are
the first of the Patriarchate [historically, Jerusalem
was the first established Church under the

Leadership of St. James, the Lord’s Brother]. >

The Studite leader writes to the Patriarch of Alexandria, who is also
traditionally given the title Pope. Not only does he allude to the Alexandrian
Church’s apostolic foundations, *° but also recapitulates the primary charge

against the iconoclastic council. This ecclesially based polemic shows

5% Meyendorff (ed.) The Primacy of Peter - Essays in Ecclesiology and the Early Church, in
“Peter’'s Primacy in the New Testament and the Early Tradition” by Kesich, V., pp. 59 ff. Note
discussion on rank and status of Jerusalem and Antioch, a Church that also could legitimately claim
Sts. Peter and Paul as their Apostolic founders.

% Fatouros (ed.) Theodori Studitae Epistulae in two vols, Epistle ad Patriarch of Jerusalem, no.
276, pp. 409 ff: “.1fic dmooTiAikfic Opdv pakaplwtdTng kopudic.. | Tiig ofic pakaprLdTnTOg
Ondpxel xopudd. gV mpdTog matprapxdv,.” Refer to Cross and Livingstone (eds.) The Oxford
Dictionary of the Christian Church, p. 722.

% Tradition assigns the foundation of the Alexandrian Church to St. Mark the Evangelist. See
Eusebius, (c. 4th Century) The History of the Church from Christ to Constantine, Dorset Classic
Series, 1965, trans. G. A. Williamson (Dorset Press - 1984), New York, pp. 88 — 89.
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Theodore's assertion against the iconoclasts is very reflective of the
arguments that the other iconophiles have previously used. The following

quote illustrate both points:

Your saintly chief [head-ship] suffers along with the
all the other members of the Church. How crass
they [the iconoclasts) anathematise our holy
Fathers, they proclaim the disrespectors. The
immature are nourished by impious teachings from
the tomes of these teachers.*®

As can be seen, Theodore not only held a consistent view of the authority
of the ancient apostolic sees, but also had a clear concept of what were the
foundational violations of the iconoclasts. In a letter to the Emperor
Michael Il, Theodore stresses the point that the Church of Constantinople
must be reunited with the head of the Church of God, in other words the
Church of Rome and the other three Patriarchates. ®* This conviction is
deeply rooted in the patristic tradition that the Church must be one; it must
preach and proclaim one doctrine and one truth. We see in the treatise
Adversus Haereses, by St. Irenaeus, this attribute of the Church described

in its fullness.

% Fatouros (ed.) Theodori Studitae Epistulae in two vols, Epistle ad Pope of Alexandria no.275,
p. 407 lines 55 —58: "..T{ OelotdTy cou kopudfi B¢ oupmasyodon Toig Tod dAou adpatog Thg
¢xxAnolag pédeorve..  T( Td@AAa; dvaBeat(Covrar ol dyior fudv maregeg, dvaknpyTTovTal ol
HoePnkdreg Td viima &v Tolg TAg doeBelag, SSypaciv dvartpépovial TG S0BEvTi Touy Tolg
S18agkdAorg..”

57 \bid., Epistle ad Michael, Emperor and King, no. 418, p. 586: "..évwdfivar fudc T kopudd T@vV
ExkANO1@Y TOO Be00 ‘Pdpn, kai 81’ adTfig Tolg Tpiail maTpragyaig..”
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The Church, although scattered over the whole
world even to its extremities, received from the
Apostles and their disciples...This preaching and
this faith the Church although scattered over the
whole world, diligently observes, as if it occupied
one house, and believes as if it had but one mind,
and preaches and teaches as if it had one mouth.
And although there are many dialects in the world,
the meaning of the tradition is one and the same.
For the same faith is held and handed down by
Churches established in the Germanies, the
Spains, among the Celtic tribes, in the East, in

Libya, and in the central portions of the world.

Later in the same work, Irenaeus continues to delineate his awareness of
the most common feature that results in harmony and order within the

Church universal.

Anyone who wishes to discern the truth may see in
every church in the whole world the Apostolic
tradition clear and manifest. We can enumerate
those who were appointed as bishops in the
churches by the Apostles and their successors to
our own day... For they (the Apostles) wished
them to be without blame and reproach to them
that they handed over their own position of
authority. *°

58 Quasten, J. (1986) Patrology - in IV Volumes (Christian Classics Inc.), Westminster MD, pp.
300 - 301, in Adversus Haereses |, 10, 1 - 2.

% Ibid., p. 301, in Adversus Haereses 3, 3, 1.
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From the earliest heresies, there was an acceptance of the concept that the
unity of the faith was determined only through dogma promulgated by the
entirety of the Churches acting in concord. This mutuality was fundamental
to the definition of what constituted the “unblemished apostolic tradition.”
Each of the Ecumenical Councils was a conclave, at which all Apostolic
Sees had sent some representation. Writing his letters in the ninth century,
Theodore was echoing exactly the teaching that Irenaeus had articulated in
his century. Irenaeus had written in response to the danger of Gnosticism;
Theodore struggled in response to iconoclasm. In his very straightforward
message to Michael, Theodore clearly states that the Church of
Constantinople had left the body of the Ecumenical Church by following

iconoclastic teachings.

In Theodore’s eyes, this situation was
unacceptable and needed redress. Although Theodore had earlier voiced
his reservations relative to the ecumenical status of the Council at Nicaea,
he did ultimately recognise its authority and status. The Studite leader was
also reconciled to Patriarch Nikephoros. This was evident in several
personal correspondences from Theodore to the exiled Patriarch. In letter

286, Theodore’s praise for Nikephoros is exuberant. He uses these words

to greet Nikephoros,

Hail, O, true victor over impiety...Hail, O, great sun
of Orthodoxy...Hail O, Champion of truth... ®

8 Fatouros (ed.) Theodori Studitae Epistulae in two vols, Epistle ad Michael, Emperor no. 275,
lines 57 - 58: “..o0k ¥oTL xaradpeukTiplov odpatog £v otkoupévorg..”

®' |bid., Epistle ad Nikephoros, the blessed Patriarch, no. 286: “...xaipe dAn8dg vikntipiov
aoeBlag..xaipe & péyag fArog THg 6pBodotiag..xaipe vméppake TiHg dAnbelag..”
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Theodore continues in Katixnoig, (406) to inculcate his monks as to the
state of the Church of God. He declares that the Pope of Rome teaches, as
if he was a voice from heaven itself. He describes the iconoclasts as Christ
deniers who not only reject Christ, but also the Theotokos and all the saints.
In his lesson, Theodore continues to accuse these heretics of not harkening
to the words of the evangelists, the apostles, the prophets and the Fathers.
As can be demonstrated by this enumeration, in Theodore's mind there is a
complete repudiation of the Tradition of the Church by the iconoclasts. He
continues his accusations by charging that these men had cast away the
five-crowned [i.e. the pentarchy] body of the Church. The abbot is quite
specific in citing Nikephoros as the rightful “fifth” head due to the fact he
was still living; this implies that Theodore recognised Nikephoros as the
only legitimate Patriarch of Constantinople. He closes this thought by
attacking the heresiarchs, saying that they seized the Church by the throat,

cursed Christ and trodden on the holy. %

What has this examination of Theodore's ecclesial consciousness yielded?
For the most part, it is evident that two key constructs are revealed in his
understanding of the nature of the Church. Primary to Theodore's thinking
was the fact that the correct faith depended on the unanimity and

consensus between all the Apostolically founded churches. This unity was

® |bid., Catechism no. 406, p. 563; “...fikev avTii ¢wvy OmopvnoTiky d¢ & oVpavold, ék Tod
xopudaiotdtou, €k Tod ‘Puwpaixod Opdévov, T( wémpaxag; ‘Bodod , XpioTov fpnvnoal, XpioTold
v elxdva dBetodoa, THg Ofotdéxou, TV mdvTwv dylwv. dvoikov edrfkoov 00g, évdTioat
Adyoug edayyeAikadg, dmoaToAikodg, TpodnTikoug, TaTpikolg kal od mpoarkarto, olk £6é&ato,
dMa SwappriEaca Eautiv Tod mevrakopidou odpatog Tiig EkkAnaiag (Eneidh £ Lif «ai
Niknddpog & {epog) TpaxnMd xata Beod mavtoxpdropag, évuPpi{fovoa Xpiotév, natoloa Ta
dyra.
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a manifestation of the ancient Tradition handed down from the first days of
the Church. We read in the book of Acts in the account of the Council of
Jerusalem "It seemed good to the apostles, the elders, with the whole
Church...For it seemed good to the Holy Spirit and to us..." ® Commenting
on this passage's impact, Rev. Dr. John Chryssavgis makes this

observation in his book The Way of the Fathers:

It was in recognition of these people, [the Holy
Fathers] and of what they stood for, that the
opening phrase of the Great (or Ecumenical)
Councils was established: 'Following the holy
Fathers,...it seemed good to the Holy Spirit and to

us'. &

Besides the very serious doctrinal condemnation of iconoclasm, Theodore's
grievance also reflected his distress with the unilateral and singular
acceptance of the teaching by the Church of Constantinople.
Constantinople's isolation from the rest of the catholic Church violated the

ancient embodiment of unity. St. Vincent of Lerins in the fifth century had

articulated the classically accepted standard:

In ipse item catholica ecclesia magnopere curadum

est, ut id teneamus, quod ubique, quod semper,

quod ab omnibus creditum est.

8 Acts 15, 22 — 28.

8 Chryssavgis, J. (1998) The Way of the Fathers - Exploring the Patristic Mind, Analecta
Vlatadon (Patriarchal Institute for Patristic Studies), Thessaloniki, p. 131.

 Migne, J. - P. (ed.) (1844 - 1855) Patrologiae Cursus Completus: Series Latina, Paris.,
Commontoria 2,1: " In the Catholic Church herself every care must be taken that we may hold fast
to that which has been believed everywhere, always, and by all."
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Nikephoros, Patriarch of Constantinople provided a well-documented record
of his theological objections to the teachings of the iconoclasts as well as
his opinion of their corruption and abuse of the Tradition of the Church.
Nikephoros' active display of resistance began when he objected to the re-
institution of iconoclasm by Leo the Armenian. He begins his recriminations
of the iconoclastic teachings and tactics by plainly citing the rift that they
had caused within the Body of the Church. He states that none of the

Apostolic sees could accept this false dogma:

But you [Leo] have decided to wage war on us [the
Church]...Nonetheless, you have decided to raise
up against <orthodox doctrine> some murky
teaching from pernicious men. What Rome is it,
. first called the seat of the apostles, that accords
with you in rejecting the revered image of Christ?
Rather, Rome joins us in labouring and rejoicing to
honour that <image>. What Alexandria is it,
venerable precinct of the evangelist Mark, that ever
joined <you> in refusing to set up the bodily and
material likeness of the Mother of God? Rather,
Alexandria assists and agrees with us in this
<point>. What Antioch is it, far-famed seat of
Peter, the chief <of the apostles>, that concurs

<with yous in insulting the representation of the
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saints? Rather, Antioch shares with us the long
tradition of honouring these <images>. What
Jerusalem is it, renowned home of <James>, the
brother of the Lord, that conspires <with you> in
destroying the traditions <handed down> from the
<church> fathers? ®

In the same excerpt, Nikephoros outlines the iconoclast's breach with the
Tradition. He summarised the record that Leo wished to espouse a
doctrine which had not been accepted by any Ecumenical Council.
Nikephoros was well defined in his denunciation of Leo's intent to introduce
"revolutionary teachings against the established tradition”. & Nikephoros'
confrontation with Leo continues and the Patriarch makes the following

appeal to Tradition:

What person possessed of reason and wisdom will
follow you in <your path> of universal
destruction?...the making of holy icons is revered;
in reality <this practice> is clearly implied not by
some <recent> notion from yesterday but by the
coming of Christ among men. Thus, we have been
taught that the prophets, apostles and teachers

built on this foundation < of Christ>.

% |gnatios the Deacon, The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, pp. 81 — 82; cited in Migne (ed.)
Patrologiae cursus completus: Series graeca., vol. C, cols. 86 ff.

& Ignatios the Deacon, The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, p. 82.

% Ibid., p. 103, alludes to Eph, 2, 20.
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As the crisis deepened between Emperor and Patriarch, the iconoclastic
cabal met in 815 at what has come to be known as the Council of St.
Sophia.®*® Nikephoros was confronted at the patriarchal palace by a
delegation from that council demanding that he "give account of the
charges against him." Nikephoros answered them with this appeal to the

authority of his peers, the fellow Patriarchs, and to Holy Tradition:

Who is it that hurls letters of accusation at us and
entertains charges against us?  Over which
patriarchal see does he claim to preside? What
pastoral authority does he hold that he subjects us
to canonical restraints? If the helmsman who
reverently steers the older Rome summons us, |
shall come. If the holy preacher of Alexandria
brings a charge against us, | shall attend upon him
without complaint. If the holy shepherd of Antioch
drags us to a court of judgement, | shall not be
absent. If he who administers Jerusalem has
summoned us to stand to account, | shall not fail to
do it...You will not take hold of those who have
fixed their mind upon the rock of the orthodox
confession<faith>, nor will you cast down those
who set themselves upon the heights of definitions
made by the <ecumenical> councils. However the
heavy seas of heresy will break upon you without
washing over the universal Church.

8 Alexander, "The Iconoclastic Council of St. Sophia (815) and its Definition (Horos)".
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...what argument will deliver you from the
punishment <specified by > the canons, since you
wish to build a heretical doctrine of wood , of hay
and of stubble upon the foundation of gold and
silver adorned with precious stones, | mean <by

“precious stones">, the teachings of the aposties
? 70

and of the <Church> fathers
Shortly after this encounter, Nikephoros was forced to resign and was
exiled. It is during the subsequent years, that the literary output of the
Patriarch proliferated against the heretical dogma of the iconoclasts. The
ecclesiology and theology that Nikephoros expounded before and during
his exile must have influenced Methodios. This can be demonstrated by
reviewing some additional excerpts from among the writings of Nikephoros.

The Twelve Chapters "

is a short work "whose purpose is to outline the
reasons for which, the leaders of the iconoclastic heresy are outside the
Church. There is no discussion; it is simply a statement of facts. The death
of Leo V is mentioned, and therefore this work is after 25 December 820. "

3 is a treatise

The Refutatio. et Eversio [ "FAeyyos xai ’Avarponi |
composed of two parts. The first is a refutation of the Definition [Horos] of
the iconoclastic council of 815 [St. Sophia); the second part is a detailed

criticism of the patristic dossier produced by this “council.” * The defence

7 Ignatios the Deacon, The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, pp. 110 — 111, italics ref. Cor.3, 12.

! papadopoulos-Kerameus, A. (ed.) (1891) Twelve Chapters of Nikephoros of Constantinople.

2 O'Connell, The Ecclesiology of St. Nicephorus | (758-828) Patriarch of Constantinople -
Pentarchy and Primacy, p. 62.

73 Featherstone, "The Refutation of the Council of 815 by Nicephorus."

® O'Connell, The Ecclesiology of St. Nicephorus | (758-828) Patriarch of Constantinople -
Pentarchy and Primacy, p. 65.
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presented in this latter work has been surveyed in earlier chapters of this
paper therefore, we will concentrate for the most part on the former work at

this time.

The Twelve Chapters presented in concise and direct language the chasm
created between the Church and the iconoclastic teachings. From the
opening sentence, Nikephoros makes the charge that the heretics had
abandoned the Tradition, which had been kept and handed down in the
apostolic and catholic Church. He confirmed that the heritage was
transmitted and guarded “from the beginning” by all Christians, but the
iconoclasts not only did not honour the Tradition; they in fact renounced
these teachings. The Patriarch continued to rebuke his opponents saying
that the teachings of the holy Fathers followed the apostolic admonition of

St Paul:

So then, brethren, stand firm and hold the
traditions, which you were taught by us, either by
word of mouth or by letter. °

After this opening salvo of chapter one, Nikephoros quotes from St. John
Chysostomos, St. Basil the Great and as a bid to calumniate the
iconoclastic arguments, he even quoted Epiphanios, as a source providing
recourse to the Fathers, “as the Church prescribes this, the Tradition is

received from the Fathers 6mv avaykaiwg 1 éxkAnoia ToGTO £miTeled,

> papadopoulos-Kerameus (ed.) Twelve Chapters of Nikephoros of Constantinople, p. 454, lines
10 — 13, 17 — 19. Also see 2 Th. 2, 15: "Omt Tiv mapddoowv , fv mapéAaBev ¢E dpxfic xai
dvwBev 1§ dyla 1ol ©Oeob kaboAixy kai dmooToAiky éxxAnoia kai wdvreg.. ‘kpavelTe Tdg
napaddoelg dg nmoperdPeTe Eyypddw kai dypdduwg’.”
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s 76

napddoaiv Aoafolca mapd MATEPWV... The next few chapters are

devoted to a recitation and review of the issues and the decretals of the
Ecumenical Councils. In the sixth chapter, the Patriarch communicates the
specific significance of Nicaea Il in relation to the Tradition of the Church.

Nikephoros pointed out these attributes of that council:

It met the criteria for ecumenicity, in that all the
ancient sees were represented by delegates or by
letters of authorization, these delegates remained
until the conclusion of the council. 7 The council
from its outset upheld the apostolic and patristic
dogmas and proclaimed them. The fathers of the
synod at all times also championed the teachings
relative to the incarnational economy of our Lord
and Saviour Jesus Christ by condemning those
lawbreakers who set aside and cursed those
dogmas. "

These carefully chosen precepts denounced, by implication, both the
iconoclastic councils of Hiereia — Blachernae and the Council of St. Sophia.
The Patriarch left no doubt as to the invalid nature of these conclaves. In
next few chapters, he recounts the mistreatment inflicted on the temples,

images and true believing Christians by the heretics. ”° Chapter twelve is

78 \bid., p. 456, lines 21 — 22.

7 \bid., p. 457 lines 17 — 20; “..ouvedpeudvTwv kai T@V AOITGV ATOOTOALK@Y PXIEPATIKGY
Opdvuv 8id Te TE@V guvodik@v ypappaTéwv kai olkelwv TomoTnpnTdv, oilg Eéxprioavio adTol
dpxiepelg npog 10 émTeAecabijvar Tiv advedov”

78 |bid., p. 457, lines 24 — 28: "AGTn &2 1 dyfa obvodog THv piv £E dpxfic kpaTioagav év Ti
¢xxAnolq ouviiBerav dnoatorikdg kai nmatpik@e Soypar{oaoa éxdpuoe, Toug 8¢ dBeTdoavTag kai
¢vupploatag Tiv Oclav 100 cwThipog fudv Xprotold olkovoplav dveBepdmigey ..."

" |bid., see chapters 7 & 8, p. 458.
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perhaps the most significant of the monograph. Within this portion of the
writing, Nikephoros expresses two dramatic pronouncements involving the
iconoclasts. The Patriarch breaks with the more lenient approach taken by
Tarasios at Nicaea Il, in respect to the iconoclasts' re-integration into the

Church. He propounded that these heretics were essentially proponents of

Manichaeism, a godless darkened belief, “...Mavixaiwv abeov «xai

s> 80

¢okoTigpévnv Bpnokeiav... Earlier, the Patriarch had urged the

Emperor Michael | to inflict the death penalty on Manichaeans and

Paulicians and the Athingani.

Moved by an excess of divine zeal, the most pious
emperor, [Michael I] at the instigation of the most
holy patriarch Nikephoros and other pious persons,
decreed the death penalty against the Manichees
(that is the Paulicians of today) and the Athinganoi
who live in Phrygia and Lykaonia, but was turned
back from this course by certain perverse
counsellors who used the pretext of repentance,
although those who have fallen into that error are
incapable of repenting. The counsellors argued in
their ignorance that priests ought not to condemn
the impious to death.... ®'

The "perverse counsellors" referred to in the above excerpt included
Theodore the Studite who openly opposed this policy. Theophanes the

Confessor had no great affection for the Studite leader. In a letter to

8 Ibid., p. 459, 24 - 26.

8 Theophanes the Confessor, The Chronicle of Theophanes Confessor, p. 678, cited in Hamilton
and Hamilton, Christian Dualist Heresies in the Byzantine World, p. 61.
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Theophilos of Ephesus, Theodore voiced his opinion concerning this issue

in this manner.

| have in my hands the letter which your sacred
highness sent to our brother Athanasios, and, most
worshipful of men, when | read it | was very
grieved. Firstly, because disputes  and
disagreements have arisen among those of us who
uphold the word of truth against the heresy of the
Iconomachi which now assails it, and secondly
because | am obliged in all humility to adopt the
opposing position. Your greatness will forgive me,
for the argument is about truth, than which nothing
is more important or more to be revered. What
then is the content of the letter which disturbs me?
It says, 'We have not decided whether to kill the
Manichaeans or not to kill them. But if we were to
allow it, we would make a very right decision.'
What are you saying, most reverend? In the
gospels the Lord forbade this, saying, '‘No, lest
when you collect the tares you root up the wheat
with them. Let them both grow together till
harvest.'®?

8 Fatouros (ed.) Theodori Studitae Epistulae in two vols., Epitulae ad Theophilos of Ephesus no.
455, pp. 644 — 647: " “EAafov éni xeipag 16 ypappateiov, Smep dnéoterdev 1} lepa gou kopud
"ABavaciy T§ MpeTépy dASeAdE kxal dvayvodg EAumiBnv, lepdtaté pou mdTep, AdTMV ikaviv,
np@Tov pév 4Tt év fpiv avtolg, Tolg dpBotopodar Tov Adyov Tiig dAnBelag katda Tiv viv
Attdgav afpeoiv Tdv elkovopdywy, ¢peoxerlat ylyvaovran xai oxlopara ¢mddovrat, E€metta §11
dvaykdtopon & EAdyioTog dvTiBeTikdg TRV SidAefiv moifjoacBat. 'AAAG  cuyylvwokéTw
HEYAAELGTNG OoL” Tepl ydp dAnbeflag & Adyog, fig 0UdEv mpoTipdTEPOV 0082V aideoTikdTEpGY.

T( 5¢ 10 ¢pdpepdpevov év Toig ypdppaot, mepi 00 1§ Avmm; Huelc, ¢naiv, odre xTéveaBar Tolg
Mavixaioug odTte prj kTéveaBar ouvefovrevoapev' €l 8€ kai émeTpéPpapev, T@v kaAA{oTov To
péyratov elxopev / dv motfioar. T( ¢fig, @ BedTiunTe; 6 Kiplog dmmydpeuoev €v toig edayyeAloig
To0T0 elndv od, pfinote aguAdéyovreg Td LiCdvia éxpitdonTte dpa adtoig TOv oiTov: ddere

T

ouvavtdveaBe péxpt To0 Beplapod.
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To draw any comparison between the lapsed iconoclasts and the
Manichaeans indicates that after the re-introduction of the second phase of
the heresy Nikephoros was prepared to take drastic measures against
them. Nikephoros’ decisive and most powerful remodelling of his attitudes
about the lapsed iconoclasts must have influenced and altered the thinking
of his iconodulic successor, Patriarch Methodios. Nikephoros unequivocally
stated that these dissident non-believers had never truly repented their
ignorant blasphemies. As a result, they returned to their evil and impious
teachings, thereby they created a schism in Christ’'s Church. As we know,
this violated the canons of Nicaea Il. Nikephoros' solution involved a very
stringent application of the penalty of excommunication. He pronounced
that these heretics remained outside of communion unless they appeal to
the judgement of Rome, the first of the Apostolic sees. No doubt, this
caveat was placed to emphasise the pre-eminence of Rome and to avoid a
ruling from an iconoclastic patriarch in Constantinople absolving these
lapsed heretics and allowing them to retain or regain their ecclesiastical
dignity by stealth. Nikephoros unquestionably proclaimed that he would not
accept these persons to return to communion in the Church, and finally he
spoke of the ultimate penalty that they would pay, the condemnation to

eternal fire and damnation. 8 With the recurrence of iconoclasm under Leo

8 papadopoulos-Kerameus (ed.) Twelve Chapters of Nikephoros of Constantinople, p. 460, lines
1 - 14: "A6 O TodTtog OSexduevog korvwvog EoTt Thg dnwAelog adT@v kal TEV pupiwv
dvafepdtov Evoxos. "OTL 8¢ Tiig xaBoAikfig éxkAnaiag dmeppnyypéor eloil, cadpdg papTupolot
kai émadpay(fovor xal Ta mpd ypdvou Tivog ExmepdOévra ypdupata mapd Tod dylwTdTou Kai
pakapluTdTou dpxlepéwg ‘Pdung, ToutéoTt To0 mpdTou kal dmooToAikod Opdvour €T 8¢ kai ol
TouTo TomoOTNPYNTai xai dmwokpioidpiol, B¢ oV pévov ob xorvwvioavreg adTolg, dAAa pndd eig
SPrv undé elg Adyoug adTdv Onwoolv £ABelv dvaoydpevol, kai adTé T6 cuveoTiaBivar adTolg
TéAeov maTparTnoapévol. Aid TadTta ofv mdvta xai fuelg Tiv kotveviav adT@v dmooTpedducda
kai 76 ouvavaoTpepéabar avTolg mapaittolpefa “iva pi doadtwg Tolg avTolg kplpaotv
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V and the return of large numbers of hierarchs who supported the doctrine,
most especially in and around Constantinople, ® the climate had changed

from the more conciliatory days of 787.

Omoméowpev xal Eévol xai dAAGTprol T@v dmooToAk@v SeixBdpev xai -- 16 mdvrtwv BapiTepov -
700 Xp1oT100 kai Oeol Wpudv Bagirelag gkméowpev xal 7§ alwviy mupi xaTakp1Bdpev.”

8 Fatouros (ed) Theodori Studitae Epistulae in two vols, Epistola to Efthemiou of Sardis No. 112,
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Synergy of Iapddooig and IMapaxaTadrikn

Patriarch Methodios came to the throne of St. Andrew amidst this multi-
changing setting. His approach to the treatment of the lapsed iconoclasts
was affected by the swing of the pendulum concerning these heretical
clergy. The Holy Tradition of the Church, mapddooig, was foremost in his
mind as he fought to cleanse the Church. The evolution of the Patriarch's
reasoning and attitudes were influenced by the historical, political and
theological milieu of his age. In addition, he was conditioned by his
understanding of the responsibility of his office. In my opinion, the concept
of mopakara®rkn was a fundamental determinate that shaped Methodios'
thinking as he set forth shepherding the Church. What is this aspect of
Church Tradition that could evoke such a great authority over Methodios?
How did this understanding develop? What patristic grounding did this

teaching engender?

[MopakaTaBnkn is a principle established and associated with the office of
bishop from apostolic times. St. Paul wrote Timothy, his disciple and
travelling companion, instructions on ministry. By tradition, Timothy
became the first bishop of Ephesus. % Tlapakatadrikn can be defined, as
the treasure of the Church’s Tradition, the deposit of faith, which must be
preserved inviolate and transmitted to future generations without any stain
or spot. This duty is and has always been an obligation of the bishop.

Reading | Timothy 6, 20, St. Paul’'s exhortation to his young friend is this,

8 Eusebius, The History of the Church from Christ to Constantine, p. 109.
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“O Timothy, guard what has been entrusted to you.” ¥ In Il Timothy 1, 14
we read: Guard the truth that has been entrusted to you by the Holy Spirit
who dwells in us. “Triv xaAnv mapadrixnv ¢vAagov 61d mvebpatog dyiou
100 évokoGvTog &v fuiv.” ¥ The sacred treasure is also the responsibility
of the ordained clergy. At his ordination, each ordained presbyter was and
is to this day entrusted with the Body of Christ, the Church. This charge is
dramatically and tangibly emphasised within the ordination service. The
candidate is directed by the ordaining bishop to approach the aitar; the host
is placed in his crossed hands. The words recited at this moment by the

Bishop were and are:

Receive this treasure, guard it until the Second
Coming of our Lord Jesus Christ, at which time he

will ask an account of you for it. %

This is now more than an earthly responsibility; it is one that transcends
time and the created order. The ordinate is then guided to stand behind the
altar table, holding the Body of Christ. Symbolically these ordination rituals
underlined the gravity of the priesthood and bound the ordained clergy to
the Tradition of the Church and its protection. The office of bishop had an

even graver onus. One of the primary callings of the bishop is the

8 May and Metzger (eds.) The New Oxford Annotated Bible with the Apocrypha, p. 1445,

8 Marshall, A. (ed.) (1970) The R.S.V. Interlinear Greek - English New Testament, (Zondervan),
Grand Rapids Mi, p. 836 May and Metzger (eds.) The New Oxford Annotated Bible with the
Apocrypha, p. 1447.

® Goar (ed.) Euchologion Sive Rituale Greacorum, p. 243: "AdBe Tiv mapaxatadikiw Taufw, kal
dUAatov avTw, fwg Th¢ mapouaiag ToG Kupfouv Wudv Inood XpioTod, 8Te map adToG péAdelg
dnetelabat adTw. "
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preservation of the "truth of Christ." Scripture defines this function in this

manner:

Do your best to present yourself to God as one
approved, a workman who has no need to be
ashamed, rightly handling [teaching] the word of
truth, %

This biblical injunction was accented by the early canons of the Church and
by prayers in the liturgical texts of both St. John Chrysostomos' Liturgy and
St. Basil's Liturgy. The first of Eighty-Five Apostolic canons dealt with the
ordination to the office of bishop. “Let a bishop be ordained by two or three
bishops.” ® This ordinance was upheld by Canon IV at Nicaea |, which
stated that even the ordination of a bishop must involve a number of senior

bishops. %'

Canon Xl of the African Code (419) reaffirms the Apostolic -
Nicene orthodoxy.  The purpose of these stipulations was to insure the
proper dogmatic qualifications of the candidate for ordination. The
acquiescence, to the elevation of the entrant, by multiple bishops would
help provide a method of testing his suitability and adherence to Holy

Tradition. The apostolic succession inherent in the office of bishop was

also safeguarded by these stringent procedures.

8 )1 Tim. 2, 15 Marshall (ed.) The R.S.V. Interlinear Greek - English New Testament, p. 838:
“onoudacov of adTov ddxipov mapactiical 1@ Oed, EpydTnv dvemalioxuvTov, ¢pboTopolvTa ToV
Adyov Tijg dAnbeiag.”

% percival (ed.) A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14 p. 694, [emphasis mine].

* Ibid., vol. 14 p. 11.
%2 |bid., vol. 14, p. 448.
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Liturgically, the prayers of the fourth century liturgies lent support to the
biblical instructions of St. Paul. Chrysostomos imparts in the prayers of

remembrance, immediately following the Anaphora, these words:

We beseech, you, O Lord, Remember, all Orthodox
Bishops who rightly define the word of your truth. %

Although St Basil expressed the same duty and grace for the episcopate in
the exact same words in Goar's version of the Euchologion this is not borne
out in Brightman's text and may very well be a later insertion from the
Chrysostomos liturgy. * Nonetheless, the phrase is clearly present in the
Chrysostomos liturgy, and St. Basil prays for remembrance and pacification

of the apostolic and catholic Church in all corners of the world. *°

Between the time of the instructions of St. Paul to Timothy and Methodios'
era, the function and accountability of the bishop became more defined and
developed. Previously, three questions were asked. A short examination
of the development of the role of the bishop historically, through the
patristic witness, will enable a better understanding of the power of this
postulate on Methodios' thinking. As was demonstrated, the bishop's
pivotal function was not the administration of Church affairs, but he was

theologically entrusted and imbued with the awesome trust to teach and

% Goar (ed.) Euchologion Sive Rituale Greacorum, Liturgy of St. john Chysostomos, eighth
century usage, p. 63: "ETi1 nmapakahoupévoe, pvijodnTt Kdpie ndong émokoniig, dpBoddEou, Tdv
dpBoTtopolvTtuv 1oV Adyov Thg offc dAndefag.. "'so see Brightman, F. E. and Hammond, C. E.
(eds.) (1896) Liturgies Eastern and Western (Clarendon Press), Oxford, p. 332.

% Goar (ed.) Euchologion Sive Rituale Greacorum, p. 147.

% Brightman and Hammond (eds.) Liturgies Eastern and Western, p. 332.
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faithfully guard the Church dogma against heresy. His obligation was then
to pass on this dogma unsoiled to the next generation. As St. John
Chrysostomos reminds the Church, the trust and deposit of faith is from
God, and it comes to the bishop through the Grace of the Holy Spirit
received at ordination, but there is the idea of defending, preserving and

%  Clement of Rome

handing this treasure to subsequent Christians.
provided this sense of the continuum of the sacred deposit of faith that he

received and in turn was obliged to pass onto his heirs. ¥

In a sermon on the First Epistle of Timothy St. John Chrysostomos defines
"mapakaTabnkn”. What is the parakatatheki? It is the faith. It is the

message of the Apostles.” 8

Simply put, this is the message of the
inheritance of the apostolic testament to their successors. This
guardianship and transmittal of the uncorrupted pure faith was the bishop’s
commitment. Nikephoros expressed the sense of this burden as he prayed

before leaving his Cathedral for the last time. He prostrated himself in St.

Sophia and prayed:

... commend into Thy hand, all powerful even now,
this <Church> that is without spot or blemish, just
as | received it from <Thy hand>, watched over it

in reverence as best | could, and kept it fixed upon

% Dumont, D. and Smith, R. (1995) T.L.G. - C.D. Rom, Pacific Palisades CA, St John
Chysostomos, Scr. Eccle. Degregessue Sec. 19, lines 4 — 5: " e0xd dvadépuwv kal EAeyov: Kipie,
TV ZumioTeuBelody pot EkxAnoiav €xe &v mopakatadiky ol wdpelpl eyd, dAAG mdpel 0b,..

% Ibid., Clement of Rome, Contestatio, Chapter 3, Sec. 2 lines 10 — 12: "...dpolwg motfow T@
ydp fwiokdnw pou wapokatadvioopar, Tva, el pév Tuxoy, €4 fAiwxiag yevduevog, &Elog elvat
nlagTewe, G¢ maTgav napakatadfknv 7@ Tékve dnodwon katd TOv THg SrapapTupiag Adyov.”

% bid., St John Chysostomos, In Epistlarum Il ad Timotheum (1 — 10), vol. 62, p. 608 lines 5 — 6:
““Ti ¢om1 napakaradixn; ‘H wiotn, 10 xfpuypa ~
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the rock of true belief, as a place and tabernacle
of Thy glory, <Thy Church> has preserved its all-
beautiful majesty, conducted to Thee many sons
and heirs by means of holy baptism, and rendered
countless multitudes fit for Thy compassion and
favour through enduring repentance. To Thee, O
Saviour, | deliver this sacred trust, albeit with
unworthy hands, and | give over to the great deep
of Thy judgements the disposition of the
<Church’s> affairs as seems best <to Thee>...For
in the best offering we could make, we have also
preserved these <teachings> unblemished for
Thee, the first born of every creature...Under the
seal of the pure confession <of faith>, | have
secured the teachings of the <church> fathers, and
| have been wholly eager to entrust to you <those
teachings>, that can not be despoiled by heretical
distortions. Farewell, <O patriarchal> throne, that |
mounted not without constraint and that | now
vacate under even greater constraint. Farewell, O
godly shrines of the martyrs adorned with images
of <the manrtyrs’> struggles and of the
Gospel...Farewell, too, O great city of God [i.e.,
Constantinople], and those of your <inhabitants>
whose mainstay is sound patristic doctrine; | have
commended them to your <sheltering> wings and
to God's, so that no winged creature of evil might

remove them from your loving care. %

% |gnatios the Deacon, The Life of Patriarch Nicephoros | of Constantinople in Byzantine
Defenders of Images - Eight Saints' Lives in English translation, pp. 116 — 118. Bold indicates the
Bishop's responsibility.
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Fr. Congar has summed up this entire concept in a few sentences. He
commented on the Pauline passages, which are so critical to the Church’s

understanding of this aspect of Holy Tradition. He expounds in this way:

In the final analysis, what the apostles had
transmitted, and what was to be faithfully
transmitted in the future, never belonged to them.
They had only been servants, and trustees already,
having to transmit something which had been
entrusted to them on behalf of others, that is to say
certain truths and a certain understanding of God'’s
plan of salvation, of which Christ was the centre: in
short, the word of God, the truth, the didascalia in
line with orthodox religious belief. The moment we
find that he who transmits the truth is not its first
source, that there is an intermediary, that an
unchanging truth must be transmitted by men who
will eventually disappear, “tradition” in the objective
sense of the word necessarily assumes the form of
a “deposit”; and this is already true in the case of
the apostles. '®

The hierarchs at Nicaea Il who had returned to orthodoxy, by repenting
their iconoclastic views were received by the Council and Patriarch
Tarasios. They were required to sign and accept the Horos and Canons of
this Council. Canon |l became the standard for all former and new bishops.

It stated, “That he who is to be ordained a Bishop must steadfastly be

'® Congar, Tradition and Traditions An historical and theological essay, p. 20.
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resolved to observe the canons, otherwise he shall not be ordained.” '
With this certification by the former iconoclasts, their situation had now
changed. They had been welcomed back into the good graces of the
Church on the strength of their own confession and repentance. They were
cleansed of their error; with the advent of the second phase of iconoclasm
and the re-defection of many of the same offenders, their sin was not
heresy, a choice of a teaching of theological error, but apostasy. '%
Apostasy involved more than theological error, it was the total
abandonment of the Church and her teachings. The holy Church had been
entrusted to Methodios. He would not and could not allow apostates to
pollute and poison the Church, her children and future generations.
Therefore, there was no choice. As, he said in the closing paragraphs of
his homily on the Sunday of Orthodoxy.

We will research the writings and the traditions of
the Fathers and we will imitate them. As we found
the Church, we will leave it. Thus, we will pass it
on. We will not separate ourselves from the
Fathers; perhaps, the next generation would
anathematise and exhume us. Surely, we will not
gain even if we go to the ends of the earth. | hope,
beseech and if | exist, even unworthy of heaven
and earth, that God grant that | am in communion
with the Six Ecumenical Synods and have a place
among them. '®

%" pgrcival (ed.), A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, p. 556.

'%2 Cross and Livingstone (eds.), Oxford Dictionary of the Christian Church, p. 74.

193 Afinogenov, Constantinopolitan Patriarchate - The Iconoclastic Crisis in Byzantium (784 - 847)
- in Russian, p. 188.
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Chapter Five

LITERARY HARVEST

By the work one knows the workman. '

Introduction

This sage epigram written centuries after the death of Patriarch Methodios
has varied and multitudinous applications; notwithstanding, it can be
applied to Methodios, the man and to his writings. In this limited survey of
some of the compositions from the pen of the Patriarch, the goal will not be
to analyse each work completely, sentence-by-sentence, page-by-page, but
to uncover more of the man within his works. The aim will be to discover
the flesh and blood person, who irrespective of his monastic profession,
struggled with passions, the hagiographer dedicated to praising the lives of
holy men and women, the ecclesiastical leader who guarded his office’s
prerogatives, the poet, the man of his times and most importantly the

defender of the faith in a period of deep division and dispute.

Previously, comments have been offered on some of Methodios’ major
works, his correspondence and liturgical selections. These will not be

repeated but general comments may be offered referring to these excerpts.

Methodios presents several difficulties for the analyst of his works. In this

introduction, his stylistic proclivities will be noted and examples will be cited

' Fables, bk 1 (1668), fable 21, Jean de La Fontaine.
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as the compositions are enumerated. First, there is a problem of accurately
dating his compositions, although, some can be approximated by a
terminus post quem method. 2 Methodios used obscure language and he
had a habit of “coining” words to fit his meaning. Many times, these
situations were the deliberate use of language to convey theological,
political or derisive meanings. Another technique Methodios used is the
repetition of several words or phrases in a sentence or a paragraph. Many
times, he used these anaphorae and alliterations of similar words to project
meaning and in certain situations; he applied these word patterns and
anaphorae for emphasis and as a literary device. In addition to these
points, Methodios’ linguistic syntax was extremely complex and convoluted.
This trait has been called by Professor Sevéenko, "Methodian in its

obscurity and its preciosity” *

One attribute that becomes evident, even when one makes a cursory
examination of the works of the Patriarch, is his intimate and thorough
grasp of Scripture. He consistently used Biblical imagery, scriptural
archetypes and figures from the Bible as metaphors and lessons to both his
listeners and readers. Among his favourite scriptural characters are Moses,
Job, David and St. Paul. The use of these personalities becomes symbolic
of the deeper messages that Methodios intended and they convey

theological insight into man's condition. Other thematic constructs that are

2 This is most applicable to the Vitas, where the date of the death of the subject is known from
Church tradition or some other independent source, which provides a terminus post quem for the
Vita. Also, in some works biographical information is revealed to allow the reader to relate to
events and to approximate time frames.

3 Sevéenko, "Hagiography of the Iconoclastic Period," in Iconoclasm, p. 125.
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also apparent are the repeated references to Incarnational theology,
salvational economy and mankind's pre-lapsarian state. No doubt, these
themes were influenced and shaped by the theological struggle to defend
images. They provided a basis for a strong historical and Traditional
underpinning of the iconodulic response to the iconoclastic arguments.
Even though these points of view were not original to Methodios, he used

them with effectiveness and precision.

The major catalogues of the Methodian Corpus can be found in the

following references:

1) Allatius in PG t. c, col: 1231 - 1239. *

2) Krumbacher, Geschichte der byzantinische
Literatur, 2" ed. p. 167,

3) Pitra, Juris ecclesiastici Graecorum historia et
monumenta, t. i, pp. 353 - 365. °

4) Grumel and Darrouzés, Les Regestes des
Actes du Patriarcat de Constantinople, vol. |,
Les Actes des Patriarches, Fasc. Il et lll |, Les
Regestes de 715 a 1206, pp. 63 - 86. ©

5) Beck, Theologische Literatur im Byzantinischen
Reich, pp. 496 — 519. 7

4 Migne (ed.), Patrologiae cursus completus: Series graeca.
® Pitra, "S. Methodius CP."

8 Grumel and Darrouzes (eds.), Les Regestes Des Actes Du Patriarcat De Constantinople (715 -
12086).

7 Beck, H. G. (1959) Theologische Literatur Im Byzantine Reich, Handbuch Im Rahmen des
Handbuchs der Altertumswissenschaft (C.H. Beck), Munich.
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The literary activity of the holy Patriarch was considerable; but much of it
survives, as shall be shown, only in fragments. The works of this
churchman can be grouped and classified in the following classifications.

Polemic writings: this group consists of the Methodian writings and the role
they played in the context of the struggle against and the victory over the
heresy of the iconoclasts. The composition Contra Iconomachos (Against
the Iconoclasts) represents this class of writings and the source for these
works is PG, tomos ¢, cols. 1233 — 1234. Another example of this type of
composition is Emi kabaipéoet tav dmoordviwy (epfwv. It is a dogmatic
letter to the Patriarch of Jerusalem concerning apostate clergy. This can be
found in Pitra pp. 355 — 357, a long extract is also given in Mai Nova...t. v,
p. 144, 267 and reproduced in Migne. " Fx0soig mepl 1@v dyiwv eikovwyv is
a homily accredited to Methodios. Adyos mepi TGv dyiwv eikovwv is a
related work. These works and all the texts associated with it were

discussed and analysed in the section The Synodicon in Chapter 2.

The next classification of compositions by Patriarch Methodios is Works
against the Studite Leadership. These works of Methodios fall into three
groups. There are letters, of which large parts survive. There is extant a
portion of a Synodal decree concerning the disciplining of the wayward
Studites. Lastly, there are fragmentary remains of letters to the Studite

leadership and the monks of the Studite monasteries.

The third classification of Methodian works is Canonical Writings, which

include Constitutio de haereticorum ad paenitentiam receptione” (The
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Constitution on heretics who repent). This work has a similar background
as Works against Studite Leadership. Before 1990, it appeared with
various titles in mss in Goar's Euchologion, pp. 876 ff; which has recently
been re-edited and released by Perenti and Velkovska, L'Eucologio
Barberini Gr. 336 (ff. 1 - 263). In addition, parts of it can be found in MPG,
tomos ¢ cols 1300 — 1325, or in Pitra, pp. 362 363. This last entry cites
only the canonical portion of the work. There is another mss tradition from
Codex Ambros. gr. 803, folio 138 — 151, which presents a very differing text
from the above. Fortunately, as discussed, the work of Arranz has helped

to systematise this composition.

The fourth and perhaps the most revealing class of Methodian works is
Hagiography. This group includes shorter accounts from saint’s lives, or
writings dealing with only their martyrdom. In this collection there is an
encomion honouring St. Agatha, a set of scholia on the Vita of St. Marina,
an abbreviated Vita of St. Nicholas and an encomion on St. Nicholas written
by Methodios. The longest hagiographic texts attributed to Methodios are
found in this category; they are two complete Vitae. The Vita of St
Theophanes the Confessor and the Vita of St. Euthymios of Sardis, both

heroes of the iconodules, will be analysed.

The last category of compositions by St. Methodios is that of Poems and
Liturgical Writings. These writings include various texts. The longest of
liturgical texts are the hymns associated with the Triumph of Orthodoxy,

which have been previously discussed. In addition, there are paracletic
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canons and idiomela written by the Patriarch. A listing of them can be
found in Pitra. ® He also gives a first list from the mss catalogues [Liturgical
Fragments, see, Pitra n. 21, 22 and 23]. There are a minimal number,
which were not available for examination, but for completeness, they will be

noted and listed.

Polemic Writings

Contra Iconomachos

"Against the lconoclasts’, these writings are found in PG, tomos ¢, col.
1233 — 1234. They are fragmentary pieces of longer works, which will be
reviewed, or a reading from the Synaxarion, which outlines the contribution

of Methodios in the iconoclastic struggle.

E \ Q Vd -~ 2 z. 4 z

This is a dogmatic letter to the Patriarch of Jerusalem concerning apostate
clergy. Even though this composition has been previously discussed, the
following additional comments are cogent at this time. Methodios reserved
his most damning criticism for John the Grammarian and his cadre of
followers. He described John's behaviour and attitudes. These details
were outlined for the Patriarch of Jerusalem, so that he could understand
the post-restoration climate in Constantinople. Methodios did this in order

to illustrate, not only John's lack of repentance, but also his arrogance and

® Pitra, "S. Methodius CP", p. 354.
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his lack of even the slightest sense of remorse for his heretical activity. As
the Patriarch gives an account of what John the Grammarian's activities
were while Methodios occupied the Patriarchal throne, it becomes obvious
to the reader that John did not retire to a quiet life away from the capital, as
might have been expected of a penitent. Rather, he attempted to seek
public justification and vindication for his actions. Methodios states that
John pretends to be the Publican (see Luke 18, 10 — 14) but is neither truly
humble nor repentant. In his letter, Methodios points out that John and his
cronies had continued to act in a haughty manner, glaring at people and
dishonouring Christ and his Church. Therefore, Methodios states, without
reservation, that John and his retinue were unworthy of re-instatement into

the Church. ® This, in fact, was the case during Methodios’ entire lifetime.

® Ibid., pp. 356 — 357: "...“aTep pdévov To0 TeAeuTaiov ToutéaTiv EoxdTou Kai npiiTov éxB{aTou
tiig dAnBelag 'ludvvou, pndé “oAwg mémoTe ¢avéviog xpiaTiavod, kai xArpou Adyov ouk
¢axnkdtog, oud ' émekte(vavrog amavrwv Tiv(. TalGta dpBig kxal Alav kaAdg 81" JAlyou
ExBepévng Thg VueTépag ddeAdikfic oeBaopidtnTog, 180V ofuepov TpLeTodg MANPwWOEivTog Xpdvou,
xai 100 TeTdpTou dpEapévou, oudéva kapndv petavolag Tév did Tivog Tameivéppovog Adyou kai
okAnpaywyi{ag Blov “npepfag £B6erovoiov derkvipevov mapd Tivi Tdv “oAwv adTdv mMEMOTE
“eyvwpev ol ydp ddpuv Tig, “nv mapd Tdv dBéwv €xelvwv ailpeTikdv énaipeiv kakdg “epabe,
kataondoar kol kateveykelv éBouAndn 16 aguvvolav, oby wg aloxivng wemAnopévog ouviixdn ¢’
tautd, oVk “eaTn HakpdBev o0 kaBifpioev dylou Témou EumapakAivdpevog, mPdg “ev pépog
evrafovpevog mpooepPAéPag Toig Beforg ovk Edokev dvolyelv Tovg d9BAapolg, xai Tdxog mdAtv
todpdAioe TOV TEABvVV mdg elkoviGuwv xai [£x] TouTou paBnteudpevog, “1v' “exn kai THvV avTod
evpelv dpolwg mapd 100 ¢pLAav@puimouv Oeod Sikaiwowv. "AAN dokapddpukTog pév dmoag mpdg T
areviCetv Tolg dvt adTdv xataioxubelioiv adtol [Oeod] vaolg, dmmpubplacpévog &¢ mpog ToV
napatuyxdvovra 2§ fudv £kactov xai PAooupdv pév mpooPrémwy g Omepkeipevog” Taupndov 82
kai AoEd TG 640aApd kol mupivaic Tailg kdparg and kopudfic péxpt moddv kai dwd moddv éni
kepaAfic FumaAlv Tév Opupevov adTg dvapetpalpevog, Pfipd TE TOL00TOV OKANPOV  kai
SaxéBupov 1 €€ adTo0 Kivdv i TG cuAAarelv énanokpivduevag® oiov ol Af{Bou wAnyf ovdt: BoAd
76Eou €¢° Ev T pépog | pédog TG mpoopayfivai karoduvdv, dAA’ olov popdaia morjool, péaov
{oyut diatedoGoa xal mpiv f§ éxoupfjvar Tijv guyxiv 1006 BAnOévTog mpoetatprigaca ovkalv dia
10870 oUTe mp@Tov £v xe1poToviq mpoekpivapev odte Eaxatov Tad mpwTou.”
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Works against the Studite Leadership

The overall conflict between the Patriarch and the monks has been
discussed in Chapter 3 under the section labelled, "Methodios and the
Studites". One vital point that must be underlined is whatever "evidence"
which remains available to us has been filtered through the perspectives of
the Patriarchal scribes and historians. The lack of credible supporting
documents or even documents with opposite points of view make impartial

historical analysis difficult.

As can be shown, until the late 1980's, piecing together a complete picture
of the works against the Studites also involved quite a lot of research. The
amassing of the documentary sources required much referencing and
cross-referencing, until Professor Darrouzés’ definitive study. ' This article
gathered all the scattered framents, catalogued and systematised them into
one source. The substance of the Methodian works will not be re-analysed,

but the archive is to be explained and simplified in Appendix |.

% Darrouzds, "Le patriarche Méthode contre les iconoclastes et les studites".
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Canonical Writings

Constitutio de haereticorum ad paenitentiam receptione

“The Constitution on the reception of heretics to penance”

The understanding of this document has become more succinct with the
publication of a defining article in 1990. '' Arranz gathered all the sources,
with the exception of the Ambrosiana manuscript, into one paper. He
provided an analysis of the steps that Patriarch Methodios took to insure

the Church was free of heretics. '?

The primary question, whether
Methodios was too harsh or too lenient in his treatment of the lapsed
iconoclasts could be reviewed at this time. When one looks at the fact that
Methodios established categories of transgressors and a sliding scale of
severity of penances, two conclusions can be deduced. First, Methodios’
cardinal motivation was to prevent the re-appearance of iconoclasm by
denying it leadership. To accomplish this goal, he was most severe with
two groups: adult apostates, who freely abandoned the Holy Church
embracing the heresy and the second group, with whom Methodios was
particularly strict, was the clergy. '* The Patriarch prevented this group

from re-entering the ranks of the ordained clergy. The best voice that could

be heard concerning this subject is the voice of Methodios, himself.

" Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats”.

2 For my evaluation and overview of these “Rulings” by Methodios, see Chapter Three — The
Consequences of the Restoration of Icons.

3 Arranz, "La <<Diataxis>> du patriarche Methode pour la reconciliation des Apostats", p. 293 ff.
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We also know the most truthful appeal that the
saint of the desert made to me and to those
accompanying me to the place two years ago: ‘if
you accept the heretics as ministers and priests,

expect that through them you introduce into the
14

Church not only Judaism, but Paganism.
Afinogenov correctly analyses Methodios' underlying raison d'étre for de-
frocking the lapsed clergy. Following Patriarch Nikephoros' evolution in
thinking, Methodios was convinced that this group of men had led the
heresy by violating the oath required of them at their ordination. > Simply
put, in his eyes, they were perjurers.'® This reason explains Methodios'
actions, although Afinogenov's conclusion that the primary justification for

Methodios' behaviour was the "vindication of his predecessors" 7

could well
be supplemented by a consideration of the development of Patriarch
Methodios' ecclesiology.’® An additional reason for Methodios' campaign
against the iconoclastic clergy emerges from this last perspective. He was

motivated by this deep conviction that it was his sacred duty and

responsibility to cleanse the Church, as its archshepherd. He was

' Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites”, Fragment 2, p.54: "
“Eyvopev 8¢ kal 70 mpdg adTov £pd kal Tolg CupmapdvTag pot kKatd xupav AaAndiv mapd Tod
¢pnpixked dyfou mpd xpévwv Buoiv dAnbéotatov mpooddvnua, W el SEER Tolg alpeTikolg
Aevroupyodg Te kal tepelg, ob pdvov toudaiopdy, dAAa kai EAAnviopsv 8t adTdv mpoodEon Ti
"ExkAnoiq damexdéxou.” For translation see Afinogenov, " KQNEITANTINOYIOAIZEIIZ-
KOIIONIEXEI: Part lll - The Great Purge of 843: A Re-Examination”, p. 85.

'S percival (ed.), A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church
The Seven Ecumenical Councils of the Undivided Church, vol. 14, p. 555 and 556, Canons 1 and 2.

'8 Afinogenov, " KQNEITANTINOYTIOAIZEIIIZKOIONEXEL Part Ill - The Great Purge of 843: A
Re-Examination," pp. 88 ~ 89.

"7 Ibid., p. 89.

'8 See previous chapter.
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determined to pass-on "a spotless bride" to his successors and to the flock

that would come after him.

Hagiographical Works

Martyrium Sancti Dionysii

“Maptiptov 100 €v ayloic Aiovuoiov 100 'Apecomayitov, PwoTikol kai

FAcvBepiov™

This work can be found in PG, tomos iv, cols. 669 — 684. In addition, it can
be found in an analysis of mss vulcanianus 52 by Westerbrink. ' This
hagiographic work is of Methodian origin and the chronology is fairly
certain. Between 815 and 820, Methodios was in residence in Rome.
Patriarch Nikephoros had sent him there, while he served as his
archdeacon. There is evidence that Methodios produced several pieces of
hagiography and liturgical hymnography at this time. Westerbrink in his
analysis of the language and syntax finds numerous direct quotations from
the works of Nikephoros. ®° Canart provides additional proof that this work
was produced in this time frame in his article dealing with this period in
Methodios’ life. Quoting from ms, Londiniensis Brit. Libr. Addit. 36.821,

folio (196r), Canart cites one of three entries in the manuscript, which

'3 Westerbrink, J. C. (1937) Passio S. Dionysii Areopagitae - Rustici et Eleutherii (C. Haasbeek),
Alphen.

2 bid., pp. 64 — 122, Westerbrink cites many direct linguist connections with this work and with
various works of Nikephoros. The Life of St. Stephen the Younger by the Deacon Stephen is also a
rich source of quotes by Methodios. Cross-referenced with Auzépy, La Vie d'Etienne le Jeune par
Etienne le Diacre..
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2 There is

verifies that Methodios authored the work while in Rome.
another line of reasoning to support this conclusion. This is found within
both the text itself and through some revealing information from the work of
modern scholars. There was known, during this period, two traditions of the
Passio of St. Dionysios the Aeropagitae, one familiar to the Western Church
and one to the Eastern Church. ? The contrasting versions are exchanged
at different times within a few years of each other. In the Western account,

Dionysios dies in Paris under the Emperor Domitian. %

The Byzantine
passio was written by Michael Synkellos in a period between (821 — 833).%*
This version of the passion of Dionysios, accepted in Constantinople, stated
that the saint’s passing took place during the reign of the Emperor Trajan.®
What does Methodios reflect in his Martyrium or Passio? In the last
paragraph, Methodios writes that the three saints, Dionysios, Rusticos and
Eleutherios all suffered martyrdom in Gaul near Paris on the 7™ day of

October under the Emperor Domitian. %

Therefore, we can reasonably
assume that Methodios was working from a Western Church tradition and
prior to the exchange of manuscript traditions by the Eastern and Western

courts in 825. The lack of mention of the Eastern tradition also places the

' Canant, "Le Patriarche Méthode de Constantinople Copiste a Rome", pp. 345 — 346: " Tdse
mpiTiotov Tig Eelvig MeBodioio Tedxkto Epyov Atoypading Ev mepikAs Tw ‘Pdun mpog
kopudaiou [Métpou peydpw T@ Avalpdxbu.”

22| outh, A. (1994) Denys L'Aréopagite et sa Postérité en Orient et en Occident, vol. 151 ed. Y.
de Andia (Institut d'Etudes Augustiniennes, Paris}, pp. 329 - 339, pp. 336 — 339.

2 |bid., p. 338.

2 Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, p. 36,
note 120.

% Louth, p. 338, “ the encomion delivered [by Michael Syncellus] honouring St. Denys was 3
October, sometime before 833",

2 Westerbrink, Passio S. Dionysii Areopagitae - Rustici et Eleutherii, p. 62: "[1a86vTeg pév ¢¢’
dnat EBSSuN <kaAavddv> ToG dxTwuPpiou ol Tpeig pépeor Tiig TaAiiag mpog i [Moaproly mwéAe
¢ni AopeTiavod PaciAéwg...”
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time of writing before Methodios returns to Constantinople. Accordingly,
the placing of this writing while Methodios was residing in Rome is very
probable. Canart adds this comment concerning the future patriarch’s

interest and work while in Rome.

Nous savions déja par les scholies a la Passion de
sainte Marine; que Méthode s’intéressait au texte
du pseudo-Denys en voila une confirmation
précieuse, qui s'ajoute au panégyrique du saint
composé et prononce par le futur patriarche, soit a
Rome, soit plus tard & Constantinople. %

Even though Westerbrink is working from another mss tradition there is a
great chance that this represents the very same document. Turning to style
and content, we can examine the text and identify Methodios in the
language and the thought. Beginning in section two, we find two of the
most familiar literary devices used by Methodios. There is repetition of the
play on words “Alovuoiov and Ocovuagiov”, which is a technique that

Methodios uses to draw attention to the sanctity of Dionysios. 2

Although this work was presumably written many years before Methodios'
struggles as Patriarch, we discover some evidence of his foundational
theological thought at this time. The concept of apostolic authority and the
bishop’s leadership in the Church can be detected even at this early stage

in Methodios’ ecclesiastical career. The young refugee cleric describes

% Canart, "Le Patriarche Méthode de Constantinople Copiste a Rome", p. 348, note 21.

28 Westerbrink, Passio S. Dionysii Areopagitae - Rustici et Eleutheri, p. 44.
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Clement, bishop of Rome as the apostolic chair, God-governor. Methodios

then states that Clement is surefooted as the head of the Tribunal.

Beginning in section 11, Methodios builds a chain of authority for Dionysios
from the Lord, to St. Paul and then to the Areopagitae. 3° At the same time,

“« %

Methodios repeats over and over the words “ "Q kedarfic.. ” as he refers to
Dionysios and to the image of Christ as the Head of the Church. This
phrase is reiterated, in one form of the word or another, nine times in two
pages of text. 3' The authority and more importantly, the role of the bishop,
as a guardian of the Faith is based on an unbroken and immutable chain
handed down from the Apostles while keeping Holy Tradition inviolate. As
was shown in the previous chapter, the responsibility and charge of the
bishop becomes central in Methodios’ ecclesiology. He does not use

Dionysian theology to defend the iconodulic theology but does use the

Passio to underline his ecclesiology of Apostolic teachings and authority. %

Oratio in S. Agatham

“ Eykwpiov gis tijv dyiav ueyaloudptupa 100 Xpiotod AydOnv”™

This work of Patriarch Methodios has been available and edited in Latin in

Acta Sanctorum, fev. t. 1(1658), pp.624 — 631. It can also be found

¥ bid., p. 48, lines 23 — 25: “KArfjuevTi, THv dmooToAikiv kabédpav BeokuPepviTwg olakitovTe.
Kai TouTo Tdv moddv, dg dvorioduv lxvdv mg xopupaiag Tpipov,..”

% ipbid., p. 56, lines 10 — 18.
% Ibid., pp. 56 — 58 (Greek text only appears on even numbered pages).

2 |bid., p. 52, lines 23 — 24: “..¢ni Tdv dnooTéAwy S1daxiv xai podfiTevaeiv.”
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Combefis, Bibl. concion., tomos vi, p. 728, and PG, tomos c, cols. 1271 —
1292. The Greek text had been available unedited in codex Valicell. B, K
17 and Allatius xxxiv. Professor E. Mioni working from a codex Veneto
Marciano 362 found that it = Codex Vallicelliano B 34. Therefore, this

Greek text is the basis for our work. 32

There has also been a recent analysis of this Methodian composition in a
monograph by Dirk Krausmdiller. ** n this work, the Mioni source was used
as the basis of his study. By examining the mss evidence as well as
several independent studies, such as L. Bernardini, % Canart and
Krausmoiiller, there does not seem to be an opinion as to when or where this
encomion was written. If we look at the attribution, it is attributed to
“Methodios Archbishop® of Constantinople". The fact is we do not know if
this was the addition of a scribe, or the actual period of his life in which

Methodios wrote the work.

What can be determined is the appeal of this particular martyr to
Methodios. Agatha and Methodios shared a common homeland, Sicily. St.

Agatha was from Catania® and as we know, Methodios was a native of

% Mioni, E. (1950), "L'Encomio di S. Agata di Methodio Patriarca di Constantinopli", Analecta
Bollandiana, tomos lviii, pp. 568 - 93.

% Krausmiller, D. (1999) "Divine Sex: Patriarch Methodios' concept on virginity," in Desire and
Denial in Byzantium - Papers from the Thirty-first Spring Symposium of Byzantine Studies
University of Sussex, Brighton, March 1997, vol.6 ed. L. James (Variorum/Ashgate), Aldershot, pp.
57 - 67.

% Bernardini, L. (1977), "Un lllustre Siracusano: Metodio | Patriarca di Constantinopli (843 - 847)
Vincitore del |l lconoclasmo”, Oriente Christiano, vol. 17 (1), pp. 42 - 66, articles in multi-parts.

3 Mioni cites that his title is changed to "Patriarch".
% Mioni, "L'Encomio di S. Agata di Methodio Patriarca di Constantinopli®, p. 61: "Agata & nata in
urbe Catanensium...come la soma Gloria di Catania."
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Syracusa. 8

In this work, Methodios praises the life and courage of the
virgin-martyr, St. Agatha. Agatha lived in the middle of the third century in
Sicily. * Turning to what can be extracted from the text itself, we can find a
number of anecdotal clues within the writing of this piece. Methodios
begins by praising Agatha's martyrdom. These "clues" concern timing; this
may be indicated by Methodios' theological considerations at the time of
composition. Even more important than chronology, we have the contextual
implications of the writing itself and the stylistic evidence of Methodian
authorship. Beginning in Chapter 3 of the Oration *° and continuing through
the next page, some 32 lines of text, Methodios counterpoises the words

Ay

"yoviy and mopBévog”. He uses the word "yuvy” thirteen times in this
passage and “map0évog™ eleven. This is done not only for meaning, but
also for the rhetorical effect that these words imply. In the introductory part
of his text, Methodios presents his heroine to the audience in her roles as
“woman” and “virgin”. This reference to the gender of Agatha is contrasted
with her purity and goodness. When he speaks about her as woman, he

adds that she was a “woman” by nature, not by choice. *' Conversely, she

chose the path of virginity and purity for Christ.

The encomion continues by praising her name Agatha (’Aydon), which is

translated “good”. Methodios uses the word Agatha and good seven times

38 Migne (ed.), Patrologiae cursus completus: Series graeca, tomos c, col. 1245 b, Vita Methodios
of Constantinople.

3 Acta SS |, tomos i, pp. 595 sqq.
0 Mioni, "L'Encomio di S. Agata di Methodio Patriarca di Constantinopli®, p. 77, line 1.

* Krausmiiller, "Divine Sex: Patriarch Methodios' concept on virginity", p. 59.
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in an anaphora over the course of eleven lines. He celebrates the martyr in
this manner, Agatha, the name of our saint, means “good”. She was truly
good, for she lived as a child of God. Agatha, goodness coincides with her
name and her way of life. She won a good name by her noble deeds, and
by her name, she points to the nobility of those deeds. Agatha, her mere
name, wins all men over to her company. She teaches them by her

example to hasten with her to the true Good, God alone. *?

Methodios relates the event of the issuing of an edict by the Emperor
Decius against Christians and the result was that the official Quintianus,
moved by passion for Agatha, attempts to use her Christian beliefs as a
lever for gaining Agatha’s sexual favours.”® Agatha rebukes him by
declaring that she is Christ's servant. ¥ She is then imprisoned and
tortured in a most cruel manner. She is subjected to the removal of her
breasts and does not receive any subsequent medical care for her
wounds.”® Methodios recounts the miraculous healng of Agatha in her
prison cell by St. Peter. ** Agatha is subjugated to repeated tortures and
ultimately her tormentors lay out her naked body on a bed of burning coals.
Amid her ordeal, God causes an earthquake and answers Agatha’s prayer

to end her pain. She dies thanking God. #/

“2 Mioni, "L'Encomio di S. Agata di Methodio Patriarca di Constantinopli, p. 78 chapter 4.
* |bid., pp. 79 - 80, chapters 6 — 7.

* Ibid., p. 82, chapter 11, lines 1 —2: “’Amoxp{veTar | papTug TaxiTata << OikéTng pév elpt
100 Xpi1aT1ol kai dxwv Tdxa S1£BAepag Tiv Soulelv pou>>.."

*® Ibid., p. 85, chapters 18 - 19.
“® |bid., p. 88, chapter 23.
*7 Ibid., p. 89, chapters 26 — 28.
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Krausmiiller characterises Methodios’ literary style and narrative approach
in his monograph. This viewpoint is alluring when the entire thrust of his

paper is examined.

Methodios was anything but a naive story-teller to
whom the meaning of his stories were self-evident
Quite the contrary: he clearly held the belief that
meaning can only be established by transcending
the contingencies of the narrative. Methodios’
main preoccupation is to bring the phenomena of
the world into a meaningful order. *8

Even though this is one valid perspective, another consideration that is
worth examining is the relevancy of the theological intent of several
segments of the text. Examining such a phrase, we see Methodios stating
this: “ ...Because in the incorruptible Word of God, even though | am a
corrupt human; by the taste of the flesh of the One and undivided Son, he

" 4 This statement of faith is a declaration of the ultimate

lifts [me] up.
message of Incarnational salvation because, through Christ coming to earth
and instituting the Sacrament of the Holy Eucharist; all of mankind was
saved. Agatha expressed her faith by those words and Methodios conveys

the iconodules’ answer to the iconoclasts. Christ did become truly human,

with flesh, thereby allowing the potential transfiguring of the human

8 Krausmiller, "Divine Sex: Patriarch Methodios' concept on virginity", p. 58.

S Mioni, "L'Encomio di S. Agata di Methodio Patriarca di Constantinopli*, chapter 3, lines 10 and
11: "...81671 £x 100 G¢0dpTou Oe0l Adyou, xdv 81” éué dvBpumou $Bopdg yevogapévou Tij capki
adTol Tou vog kal dpeploTou vlou ZEeAfAubev.”
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condition, in Christ. By the Incarnation, the fullness of the saving economy
of God was realised. This allowed the promise of the metamorphosis of
even the material cosmos, to return to its pre-lapsarian created goodness.
Methodios makes this teaching very clear in this passage describing

Agatha; "You became everything for Him, who had become [Incarnate] for

your sake." °°

We see once again, the Patriarch emphasising the Incarnation as the
saving event in human history. This event is a reality to Methodios and to

the saints, whom he uses as lessons for his readers. Krausmiuller states,

Methodios’ saints, on the other hand, never
communicate with an imageless God. They are
dependent on God’'s condescension, since God
has manifested himself as man and made all of
these relations possible in the first place. I[f they
want to relate to him, they must incarnate him
again in their imaginations. Even if Methodios
believes in a God beyond the images, it is clear
that, for him, such a God is neither accessible to
humans nor able to have an effect on them.

He also says the following concerning the text of Agatha, but does not draw

the obvious parallel with Methodios’ life.

* bid., chapter 19, p. 86: "...xai yévnrai ool mdvta domep yévou mpoyevopévy avTqy Sid
os,..." For trans see Krausmdller, "Divine Sex: Patriarch Methodios' concept on virginity”, page 61,
footnote 21.

% Krausmiiller, "Divine Sex: Patriarch Methodios' concept on virginity*, p. 61.
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Methodios addresses the problem that those who
opt for virginity are bound to be haunted by the
wish to have sexual intercourse with a partner. In
their memories they have stored the respective
images which will present themselves and unchain
the passion leading to the fulfillment of this wish. 5

While discussing the life of Methodios, we learned that he endured his own
personal struggles with the fleshly passions. The miraculous cure effected
through the intervention of St. Peter, while Methodios slept by the altar of
St. Peter's Basilica, was described. 3 Later during his Patriarchate, the
disclosure of his physical limitations acquitted him of the false charges of
sexual assault brought by his enemies. > As we see in this work and will
see repeatedly in others, these experiences of Methodios must have
impacted his psyche, thereby influencing his writings and his attitudes. This

will be demonstrated as we examine the next writing of the Patriarch.

Acta S. Marinae

% |bid., p. 60.

%3 Bekker (ed.), Chronographia Theophanes Continuatus, p. 159, b — 4 through ¢ — 2. "..1ov
xoppupaiov Tlétpo Td xeipe mpog Tov vadv éxmerdoag EEeAmdpel Tuxelv Tivog Emxoupiag kal
dpwyfig. Kai 81§ 1§ xdmy Tijc £0xfic mpdg Onvov xAeibeig paviijval ol Tov dwdortorov Ekeivou
100 pépoug dntduevov kai Tdg Oppdg ofevviovra Tdv mabdv, To8To pdvov mpogemAéyovta TO
drnoAéAvgal 8§ Tijg TGV mabdv émkpaTei{ag, Mefddie. 7

5 Bekker, 1. (ed.), (1838) Chronicle of Symeon Magister (Weberi), Bonnae, p. 652, line 11 - 16:
"udpov 8¢ Tiva émeipdto pETA TAv opolwv adTol TG év dyloig MeBodly mpoodmteiv xai
yuvaikd Tiva $pevanatioavTeg kpudtyapids éykAnua TouTy Emeladpépouary. 6 8¢ pakapldTaTog
natpidpyng pi OéAwv métpa oxavddAou Aoy{Leabar Ta xpudpra aloxn dmoyupvol, kai edpnro
mapd Té pegapacpéva...”
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This work can be found in a work by Usener. *®* Also, it can be found in
Jahrbuch fir protestantische theologia, tomos xiii, (1887), pp. 247 ff.
Although labelled Acta, this writing is in reality scholia on the Acta. Scholia

are defined by Cross as:

Notes, especially of a critical, grammatical, or
explanatory kind, inserted in the margins of an
ancient MS. Their use was a regular practice in
the Greek schools of later classical antiquity, and,
probably through the contact between pagan and
Christian culture at Alexandria, they were
introduced by Christian scholars into the MSS, of
Biblical and ecclesiastical texts. *°

The text that will be utilised for this survey is the text of Usener. The
composition on St. Marina has several interesting facets. In the opening
attribution, we read that this work is by Patriarch Methodios of
Constantinople. The introduction continues saying it is a work on the
martyrdom of St. Marina written while in residence in Rome at St. Peter’s

[Basilica). %7

%5 Methodios of Constantinople (c. 815 - 821) "SXOAIA ATIEP EIZ TO MAPTYPION THE ATIAZ
MAPINHZ," in Festschriftzur fiinften Sdcularfeier der Carl-Ruprechts Universitdt zu Heidlelberg, ed.
Usener (Universitats-Buchdruckersi von Carl Georgi), Bonn - 1886, pp. 48 - §3.

% Cross and Livingstone (eds.), The Oxford Dictionary of the Christian Church, p. 1247.

%7 Methodios of Constantinople, "SXOAIA ATIEP EIZ TO MAPTYPION THZ ATIAZ MAPINHE', p.
48, references folio [135r]: “To0 dy{ov MeBodiov dpxiemokdnov KwvoTtavrivoundiswg oxdAra,
dwep &noinaev elg 10 papriplov Tiig dylag Maplvng év T§ paptupodroyely Smep Eypagev
{61oxeipwg xaBefdpevvog £v Puiuy elg T6v dytov TéTpov.”
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With this as an affirmation, we realise that the scholia were written between
approximately 815 and 820 AD. *® There is additional evidence that helps
the observant reader identify not only Methodios as the author, but to place
this work chronologically by using the autobiographical information that the

Patriarch shares with the reader.

The Vita of St Marina that is the basis for these scholia is composed by St.
Theotimos who relates the life from his first hand knowledge and
acquaintance of Marina and her suffering. *® St. Marina, known in the West
as St. Margaret, lived in the time of the Emperor Diocletian in Pisidia of
Antioch. % The Vita of Marina relates the tale of the young daughter of a
pagan high priest, who is raised by a pious Christian nursemaid after the

death of her mother.®

The life praises the virtues and goodness of Marina
and the influence of her Christian environment until the turning point in the
story occurs. A new ruler Olybrios is assigned to her district with orders to
persecute Christians. ® Olybrios is dazzled by Marina's beauty and and

wishes to marry her, but she rebukes him and confesses her faith in Christ

as her Saviour. ® The ruler, who is moved by the Devil, threatens Marina

%8 Canart, "Le Patriarche Méthode de Constantinople Copiste a Rome", p. 344: "On sait que, de
815 a 821 environ Méthode, partisan résolu des images se réfugia a Rome..." Canart continues on
the same page to quote the same proof of authorship and chronology that has been cited in the
above text.

% Methodios of Constantinople, "XXOAIA ATIEP EIZ TO MAPTYPION THX ATTAX MAPINHX", p.
15, lines 6 — 9.

% Cross and Livingstone (eds.), The Oxford Dictionary of the Christian Church, pp. 871 — 872,

& Methodios of Constantinople, "LXOAIA ATIEP EIZ TO MAPTYPION THX ATTAX MAPINHX", p.
16, lines 27 — 29.

2 |bid., p. 17, line 4 — 7: “'E &¢ Taic fuépaig txeivaig meptijyev’ OAGBpLog & #mapyog, xai v
Zpxdpevog dmo Thg ‘Aofag &mi Tiv 'AvTioxfwv wéAlv BA{Berv ToOg T@ Bed dvaTeBeipévoug,
bdaoug edprake XproTiavoug.”

® |bid., pp. 17 - 19.
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with intent to make her deny Christ and worship pagan idols. Wishing to
placate Marina and to win her over to his position, the ruler offers the young
girl riches and status over her peers. ® He then threatens Marina with

bodily harm and torture. %

She defiantly states that Olybrios may have
authority over her body, but her soul cannot be harmed and she declares
she will offer her body as a sacrifice to Christ. ®® Marina is then bound,

scourged and beaten with clubs. Her flesh is torn and she loses a great

deal of blood. Marina fervently prays to Our Lord to ease her pain. ¢

It is at this point in the text that Methodios begins his scholia by quoting
from one of his most favoured Old Testament books, the book of Job.
Quoting from Job 41, 9 — 10, Methodios sets the struggle between evil and
man in the context of a battle. % With this as the opening, Methodios
frames the story of Marina. The central theme of the scholia is the victory
of goodness over evil, through Marina's struggle against the passion and
intimidation of Olybrios and her steadfastness in the faith. Marina is
praised as an example of a Christian who struggled and was victorious in

her efforts to humble and weaken the devil, personified as a dragon, ®° and

5 Ibid., "TivwoxéTwoav ol Oeof, 0Tt éAew” To véov fAk(ag cou: §8ev me(adnT( pot kai B3OV
Tolg Ocolg, xal moAAa xpripata mapéEopai oot xai kahdg oot EogTat Umep mwdoag TAG
Ak TIddg oov.”

% Ibid., p. 20 lines 27 ff.

% |bid., pp. 20 - 21.

% Ibid., pp. 22 - 23.

® ibid., p. 48. From the LXX, Methodios condensed the quotation to fit his intent.
® |bid., p. 49, lines 15 — 16.
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his demons.”™ Methodios who was plagued with his own personal demons,
which tempted him to yield to his passions, describes his efforts to be

relieved from his torments. 7

Methodios, in the very next sentence, makes the profound statement of how
demons attack the saints, “through other men”; that is, in Marina’s story the
person of Olybrios. This sentiment can be viewed in several contexts.
First, the statement could be a generalisation of a theological truth of life.
On the other hand, it might be a reflection of Marina or Methodios’ personal
struggles with temptation and the passions of the flesh. Lastly, this might
well refer to the historical backdrop of the second phase of iconoclasm, led
by Leo V, who had unleashed a barrage against Nikephoros and the
iconodules in Constantinople. "

Returning directly to his praise of Marina, Methodios cites, in clear terms,
the source of her strength. He identifies prayer as the power to control evil,
to relieve distress, and ease sickness. ’® Again, this parallels with the
personal struggles, with which Methodios was battling. The solution to his

own fight with his demons was prayer.

" bid., p. 48, lines 12 - 16:"...Aéywv Te kai Sinyoduevog odv Tolg $Lhoic ¢piTTelv dokel Tdg
wavoupyiag To0 Safpovog olovel( xarvamin[tltépevog, ouvOrioetat Aotmov kai énit Tf paxapiq
pdpTupt TadTa Ta yeypappl[élva ofTug Exerv.”

" bid., p. 49, lines 1 = 5: "...d¢ & yvoUg TAg AEMTOTNTOG TAV UMOKPLTIKOV KaTdpEewv avTol
kai olovel yeverddog kai Tplxag 7§ douykatd[é]vy To0 vod mpoexTidag 8ATTOV ZTUPAWOAg S1d
Tii¢ mpdTng vikng TodTOV TOV d6Aov avTol dvelpel kal ¢Eapa[viLer]..."

7 |bid., p. 49 lines 6 ~ 9: “Inueiwtéov. *Emiatavtat ol dylol owdpovi kal MPOGEKTIKG AOYLONG
d1t ol woAepolvreg adtovg 8§ dvBpunwv, daipovég eloiv 816 xai od ToUTwy, ¢mui 81 1@V
avBpdintwv dAA& T@v évepyolvtuv 8¢ adT@v katedyovTar.™

™ |bid., pp. 49 — 50, lines 31, 1 — 4. "...§ é¢om 100 mvedpatog avtfic aloyxdvn 10v ExOpov
efAngev: alrn yap fdn ndAiv mpooedyeTal, kai olTw T06 éxBpod Spdxovtog Aafopévn doxnudv
Tiva kai aaBevii, éxTidaoa kal To yéveiov § éoTiv Tiv olovel mepipdverav auTod, TiOnoiv...”
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The life continues as Marina is imprisoned and completes her prayer. An
earthquake occurs and from a crack in the earth in the corner of her cell

emerges a ferocious dragon. ™*

Again, the maiden beseeches God to
protect her from the dragon of Hades. The dragon attacks Marina and
swallows her. The young Marina protects herself by holding her arms in the
sign of the Cross. The dragon is overcome by the power of the Cross, his
intestines rupture, and Marina comes forth unharmed. 7 Next, the Devil, in
the form of a man, appears in the cell to try to convince Marina to succomb
to the ruler's enticements. Marina, grabbing the Devil by the hand, then
beats him about the head, resulting in the removal of his right eye. "

At this point, Methodios adds his notation citing the Scriptural reference of
Math. 5, 29, in which, Jesus teaches the lesson of "plucking out an
offending eye". Methodios remarks that the enemy, the Devil, uses the

mind's fantasy and thinking to attack him. Marina is held up as an example

on how grace can be victorious over the enemy. 7’

Marina finds a bronze hammer (o¢pGpav xaAkfjv) in the cell and she beats
the Devil. Methodios inserts a comment in the margin on the phrase "finds
a bronze hammer". The future Patriarch clarifies the symbolism of the

hammer. It represents the help provided by the grace of God. The

™ bid., p. 25, lines 21 — 25.

”® \bid., pp. 26 — 27: "...ai 8¢ xeipegc avThic motfoacar 1O onuelov To0 dyfou XpioTod,
nmpomopevaduevog #pPpoodev Tiic kdpng oltwg SiéppnEev Ta €v8Sobia aldTob. kal olTuwg
kaTaneowv dmo 100 TeTpaydvou Emoinoe Pédov péyav kxal Sieox(abn kata péoov kai dmnéBavev.
1} 8¢ ayla kdpn EEfAGev Ek THig kotAlag alTol pndév ddiknbeloa.”

"8 Ibid., p. 29, line 8.
7 Ibid., p. 50: "...§ dyla 31a TiHg xdpitog vikdoa Tov €xBplov] vontdg...”
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experience of Marina and her help from God is compared with the true

experiences of St. Julianna. "

There is a curious occurrence in the next four notations by Methodios as
catalogued by Usener. They appear out of sequence with the story.
Scholia vi — x actually refer to passages before the ones cited above. In
notes number vi, Methodios expands on the words " 1y 8¢ kedaAn.” He
states that the governance of evil comes from the head and a defeat of
fantasies provides restoration, by bringing one’s imaginings back down to
earth. " The next notation by Methodios refers to p. 27, line 2 of the Vita.
The word Methodios singles out for comment is “ €5papov™ [running]. By
running, the demons hurry to the nest of their chief, the Devil, to agitate him
so that he swallows human souls. The comment of Methodios in scholia ix
refers back to page 27, line 13. The phrase Methodios centers upon is “f
8¢ ayia xdpn, (This holy maiden)”. He concentrates his attention on the
protection afforded Marina by the sign of the Cross. Grace became evident
in the failing of the dragon. The fierce battle is waged between the Deuvil,
with his demons, and Marina. The prize for the Devil is the saint’s soul.
Demons in the guise of dogs bark and growl at Marina, attempting to
distract her so that she is vulnerable to the Devil's attacks. Methodios sees

Marina's victory as an example of God's grace.’® Scholia x presents an

® The notation given to identify this saint, she is also incarcerated and the Devil appears to her.
Cited in Symeon Mag., PG, vol. cxiv, col. 1444 d.

’® Methodios of Constantinople, "ZXOAIA ATIEP EIZ TO MAPTYPION THZ ATIAZ MAPINHZ", p.
51 ref. p. 26, line 1.

8 Methodios of Constantinople, "ZXOAIA ATIEP EIZ TO MAPTYPION THZ AT'TAZ MAPINHX", p.
51, scholia ix.
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interesting scenario. Once again, Marina answers the onslaught of the
Devil by prayer. In this commentary Methodios returns to the theme of
scholia viii posing alternatives concerning the phrase "tetpdywvov 10 éx
Tegodpwv”’. On the face of this expression, one can look only at the four
corners of the cell, but by referring to Revelations 20, 7 and 8 one finds that
there is a deeper theological meaning relating to the dragon of The
Apocalypse. If this is considered in relationship to Marina’s struggle, the
universal battle against the forces of evil and the forces of good, the dragon
“will come out to deceive the nations that are at the four corners of the
earth”. ® In his scholia, Methodios does not answer these questions; he
only presents a variety of alternatives for contemplation.

Scholia xiii “¢x Tou oxoTeivol” refers to page 32, line 23 of the Vita.
Marina is engaged in a conversation with the man in her cell. He speaks to
her from the darkness and declares his name to be Satan. Methodios
speaks of the fall of Lucifer from a place of brightness to that of darkness
and discloses that Satan is never truthful; he is in fact “the father of lies”.
The commentary proceeds in scholia 15, by referencing page 34, line 29.
Methodios continues the remarks he began in scholia 14. This dialogue
between Satan and Marina intrigued Methodios. He has four separate
marginal notations within a few lines. In scholia 14, Methodios calls
attention to the word “soul”’. Now, in number 15, “xai n@g” is the point of

departure for Methodios. He answers Satan’s question to Marina

8 Rev. 20, 7 - 8.
82 |saiah 14, 12 ff.
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concerning the origin of the soul in the human being. The churchman
quotes Genesis 2, 7 to establish that the soul of man has its source in
God.®® He inserted next scholia adjacent to the phrase "kai vov" on line 37
of the same page. The text elicites this note from Methodios, as he refers
to the Life of St. Antonios. He underlines the lesson given by St. Antonios

that Christians should not believe the Devil even when he speaks truths. %

At the end of the scholia, Methodios provides a direct lesson about the
images and their use in the Church to supplement the written word. In the
body of the Acta, the dying Marina says that “writings” will tell the stories of
the ascetic struggles of the saints. 2 Methodios adds in scholia xvii “That it
is an ancient custom of iconographically adorning the churches with the
most wonderful Divine Economy and with the ascetic struggles of the

8  This comment harkens us back to the lesson

renowned saints”.
presented by St. Basil and quoted by Methodios in several other works.
The maxim stresses the iconodulic concept that iconography, theology in
colour, is a part of the ancient tradition of the Church on par with

“logography”, theology by the written word. Methodios then skips to

comment on the last moments of Marina's life. She has endured much

¥ Methodios of Constantinople, "ZXOAIA ATIEP EIZ TO MAPTYPION THEZ ATIAZ MAPINHI", p.
52, scholia xv lines 19 — 21; “Kai évéionoev elg adtov ~ & Bedg (dfAov & 871 eig Tov
dvOpwmov) “mvedpa Lufig”, elTa"kal ¢yéveto 6 dvBpuwmog eig Yuxiv {doav.”

8 Athanasius (1980) The Life of Anthony and the Letter to Marcellinus, trans. R. Gregg (Paulist
Press), New York, Ramsey, Toronto (The Classics of Western Spirituality), p. 51.

8 Methodios of Constantinople, "SXOAIA ATTEP EIZ TO MAPTYPION THX ATIAT MAPINHZ', p.
42 [folio 140).

% |bid., pp. 52 — 53, lines 27 — 28 and lines 1 — 2: "... Tt moAawdv eixovoypadeiobar Tdg
ZxkAnolag ovv Totg Thg Oelag olkovopiag Lmeppuéaiy Epyotg’ oGTw 81 kai ToO nwvdpou dyiou
doAnov.”
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suffering and pain. Miraculously saved from boiling water, Marina did not
experience the heat of the water, another earthquake frees her bonds and
she baptises herself in the Name of the Trinity. The ruler then orders
Marina decapitated. ¥ The last three notations by Methodios relate to
Marina’s translation and her virginal martyrdom. Scholia xviii quotes St.
Basil saying that the commemoration of the saints provides miraculous
cures and that their relics demonstrate the presence of Grace in that

saint.%8

After Marina is beheaded, twelve angels surround her and bear her head to
the throne of God, chanting hymns. ® It is at this point that Methodios
enters another notation, number xix. Methodios cites the work of St.
Dionysios the Areopagite, The Celestial Hierarchy, about the activity of the
ranks of angels. ®° The Vita informs us that because of her purity Marina

was borne to this level of direct communion with God.

Methodii ad Theodorum in vitam et reliquias sancti Nicolai Myrensis

This work of Methodios is found in a definitive study written by Anrich. *'

The original composition was written at the behest of a certain Theodore.

® Ibid., p. 40, line 34.
® |bid., p. 53, scholia xviii, as cited in St Basil's Epistle no. 238.
® |bid., pp. 45 — 46.

% pseudo - Dionysius the Areopagite, Pseudo - Dionysius - The Complete Works., de cael. Hier,
Chapter 7, part 2, pp. 162 — 164.

% Methodios of Constantinople (unknown),"Methodii ad Theodorum in vitam at reliquitas Nicolai
Myrensis," in Hagios Nikolaos der Heilige Nikolaos in der Griechischen Kirche, vol. | ed. G. Anrich
(B. G. Teubner), Leipzig - Berlin (1913), pp. 140 - 150.
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We read as Methodios refers to Theodore as “...00 &vdpdv d&pioTe xai
nepLpavéoTate Oebduwpe...” % Therefore we can assume that he is a highly
placed person within Constantinopolitan society. This opinion parallels that

of Professor Sevéenko, who says the following:

He addressed Theodore, a rich man and a
gourmet, as periphanestatose, “His Eminence.” |
imagine Theodore to have been some court
personality, and Methodios to have been out of
prison and residing at Theophilos’ court and
satisfying Theodore’s curiosity about Nicholas... %

The question, "When was this piece written?", has already been
commented upon in the above quote. We know from the attribution that
Methodios was a priestAand an Abbot, “npeaBuTépou kal fyoupévou,” * but
not yet patriarch. In the quotation above, Sevéenko proposes that this work
may have been written while Methodios was residing in Theophilos' court,
that is, after his imprisonment. There might be yet other possible periods in
Methodios' life, which he could have written this work, that is, during the
time of his imprisonment or even just before his incarcerations. What we do
know is that the chronology is not only ambiguous; but that it will probably
remain so considering the present evidence. This work featuring highlights
from the life of St. Nicholas includes some of the better known events in the

Saint’s life. The remarkable discovery concerning these two compositions

% |bid., p. 140, line 6: “O most excellent man and most notable Theodore."
% Sevtenko, "Hagiography of the Iconoclastic Period", p. 126.

% Methodios of Constantinople, Methodii ad Theodorum in vitam at reliquitas Nicolai Myrensis”,
p. 140 attribution.

282




is not in their content, but quite the contrary, in what they do not contain.
This short life of St. Nicholas and the encomion, which is associated with it,
do not carry within their texts any reference to images or to the great
conflict between iconoclasts and iconodules; in fact, there is a striking lack
of theology or polemic in either work. Methodios calls to mind the Saint’s

life, his holiness and the miracles associated with Nicholas.

The writing style is Methodian even though, he promises Theodore at the
beginning of the treatise that he will be simple and straightforward. * There
is the habitual use of biblical allusions and lessons. Quotations from the
Synoptic Gospels, the Epistles of St. Paul, the Psalter, the books of
Genesis, Job, Kings and Leviticus pepper the ten pages of the work.
Methodios begins his account of Nicholas' early life by describing the
"miraculous” characteristics of his birth and the blessed nature of his
childhood. Nicholas was born without pain and afterwards his mother
remained barren as signs that Nicholas was indeed a special child. * Even
from birth and infancy, it was apparent to all that Nicholas was a child of

God. ¥

The work discusses two miracles that demonstrate the generosity,
compassion and holiness of the man of God, Nicholas. The first account
relates the dire situation of three sisters from a formerly wealthy family

about to be forced into a life of prostitution, because their father had

% Ibid., p. 140, Chapter 1, lines 6 — 8.
% Ibid., p. 143, lines 16 — 20: " ..1a d&ompemii umep fAxfav xaplopata...”
% Ibid., p. 143, lines 21.
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squandered their dowries. Through the mercy, generosity and Christian
love of the saintly Nicholas, their dowries were provided secretly in the form
of sacks of gold left for each of the girls separately. Methodios quotes two
scriptural passages to characterise this act of charity by Nicholas. The first
passage is "Thou shall love thy neighbour as thyself" and the second
passage he cites is, "When you give alms let not your left hand know what
your right hand is doing." ® Methodios stresses the fact that Nicholas was
intent on being merciful, but his philanthropy, which shone from God, was
hidden from human eyes. ® Through St. Nicholas, these young girls were

saved from lives of sin.'®

Perhaps one of the most “Methodian” segments of the essay is the
description of the elevation of Nicholas to the episcopal throne of Myra.
The sitting bishop had died and the other hierarchs gathered to elect a new
chief pastor. While the bishops were in council, the eldest bishop heard a
voice that commanded him to proceed to the doors of the church that night.
There he was instructed that he would find a man named Nicholas. This
man was God's choice to be the new shepherd of God's flock. '
Methodios compares the grace bestowed on Nicholas by this supernatural
choosing of him to fill the vacant throne with the story of David’s anointing.

He uses the biblical account of the anointing of David by Samuel to bear

% |bid., p. 144, lines 31 — 33, Lev. 19, 18 also Math. 22, 39; and Math. 6, 3.

® |bid., p. 145, lines 2 — 3: “.ToUTw &de(kvu TV Swpedv kpuptTata' xai &g GwTEG Tov B£0d
EMAapdeic 16 $rAdvBpuwmov...”

'% |bid., pp. 144 — 146, Chapters 9 — 14,

%' |bid., 146, chapter 15, lines 28 - 31: <<*AmeABe el¢ TV ékkAnoiav voxTdg kai oTABL TPog
<T1d mpo>ndAata kai 8¢ mpd mdvTwv UmetceABelv Tiv ékkAnalav éAedoeTal, To0TO KpaTHoAVTEG
elc Tiv Emoxoniv mpoxeipioasBe: NikdAaog adtg 2oTiv 10 Svopa.>>
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the Spirit of the Lord and to be the future king of Israel. ' Methodios
states that this miraculous seal of grace confirmed Nicholas as the

bishop.'%

The second miracle, which Methodios highlights, is the saving of a group of
sailors from a storm. They called on the name of Bishop Nicholas, of whom
they had only heard. By the help of the saint, they returned safely to dry
land.'® At that point, the sailors rushed to thank the bishop. When they
encountered him, Nicholas discerned that the three seamen were captive of
the sin of fornication. Like a loving father, he spoke gently to them and

sought to correct them spiritually. '°°

The other section that is characteristically Methodian in style is a portion
towards the end of the work. Methodios is praising and acclaiming the
vitues of Nicholas, and he accomplishes this through a series of

anaphorae, indicative of his command of rhetoric.

102 | Kings 16, 13 (LXX): “...and Samuel took the horn of oil, and anointed him in the midst of his
brethren: and the Spirit of the Lord came upon David from that day forward.”

193 Methodios of Constantinople, "Methodii ad Theodorum in vitam at reliquitas Nicolai Myrensis”,

page 148, chapter 18 lines 3 - 5.

% |bid., pp. 148 — 149, Chapters 19, lines 15 — 24,

"% Ipid., p. 148, chapter 20, lines 34 - 36; p. 149, lines 1 - 5 lines: << ['v@Te £auToldg, ddeAdol,
fapakaAd, kal Tov Blov e606varte: | yap olvrpodog Ouiv kai ddikla kai 76 mAeovekTiIKWTATOV,
petd The puoapdc mopvelag émmuddEouoar, ToG PprAavBputiou Beol ThHv medeiav, Wg (atpolg al
véoot, ¢kkaAoOvTar kai ¢mapidoly dvaykaidtaTta., HETOPAOeTE 00V TO XAV kai TOv dyracpdv
tyxopBdoacOe, 00 xwpi¢ Tdxa Tov xdplov oldeic Spetar, kal Efoite &v ZauTolg €x TOV Tig
dpeTiic omeppudTwv dudpeva mAovofwg Tiig owTnplag Ta Spdyparta. >>
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..péyav  NikéAaov E€xe...---mpdg  dp1Alav  Oeol
eikdva dnapayxdpavkTtov, mpdg Exfpav daipdvev
3 7 b A ’ A 7 ré
£voTHAwpa AVETKALTOV, TPOG Ypeiav meviTwv

xopaxTiipa, mpdg  Lfjdov  SoypdTwv  kavdéva

£00UTaTOV... 1%

Methodios returns to use this device 23 times in only 16 lines of text. He

then ends his work beseeching for the saint’s intercessory prayers.

Encomion in Sanctum Nikolaum

The encomion is found in the previously noted monograph by Anrich. '
This composition is attributed to Patriarch Methodios in several mss
traditions. This writing is, as the name identifies, a work in praise of St.
Nicholas. This work, in contrast to the previous one, bears the attribution of
Methodios as Archbishop of Constantinople. As was mentioned earlier,
very little within this piece refers directly to the struggle with the iconoclast
or if the attribution is to be believed, there is no declaration of victory and
triumph over the heretics that one would expect in a work written during

Methodios' patriarchal years.

"% |bid., pp. 149 — 150, Chapter 22 — 23, lines 22 - line 3: “...great Nicholas you gush forth
...the genuine image of God'’s love, to the demon enemy, the devil, the unforgettable fortress, to the
poor in need the image of the archetype, to the dogmatic zeal, the most straight canon.”

97 Methodios of Constantinople (n.d.) "EFTKQMION EIZ TON A[ION NIKOAAON TON EN
MYPOIZ THX AYKIAZX", in Hagios Nikolaos der Heilige Nikolaos in der Griechischen Kirche, vol. 1
ed. G. Anrich (B. G. Teubner), Leipzig - Berlin (1913), pp. 1563 - 182.
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The text does contain a concentration and various distributions of biblical
references, as have been found in other Methodian compositions. An
examination of the 28 pages revealed 32 direct scriptural quotes in the
work. Once again, Methodios uses a large number and variety of scriptural
passages to draw his allusions and to demonstrate the lessons he wishes

to insert.

Within this particular opus dedicated to St. Nicholas, Methodios writes
about two of the same miracles that were discussed in the vitam et
reliquias, one of these being the account of the three young sisters saved
from prostitution through the saint’s intervention. The other incident is the
account of the protection of the sailors, being brought safely to land from an
angry sea by the calling on the Bishop for aid. Nicholas appears on their
boat and prays, and they are then saved. There has been added in this
encomion additional evidence of the sanctity of Bishop Nicholas. There is
an episode relating of the salvation of some military men from execution
because of the saint’'s concern. Three commanders, Nepotian, Ursus and
Herpylion were dispatched from Constantinople to the Diocese of Lysia to
quell a civil disturbance; because of weather they remained in the harbour
town.'® Soldiers under their command treated the local people harshly; St.
Nicholas intervened by admonishing the commanders. The officers
punished the offending soldiers and harmony was restored. '® Additionally,

there are chronicled several miracles brought about by seeking the

'% Ibid., p. 162, Chapters 19, lines 6 — 11.
'% |bid., p. 162, Chapter 20, lines 12 - 17.
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intercession of Nicholas, after he had fallen asleep in the Lord. Methodios
reports three separate experiences through which the grace and holiness of
Nicholas are demonstrated. These events involve the intervention of the
saint in the lives of religious men; the first is of a priest named John. '"°
Second, a certain presbyter of Mytiline is aided by the saint's care. "' The
third and last cited is the account of the help given to a certain monk -
scholar named Peter. '? Each of the episodes shows the love, caring and

miraculous intervention of the prayers of Nicholas upon those who seek his

help in faith and with hope.

Even though the encomion is without reference to the iconoclastic struggle,
it is not devoid of any theological and dogmatic affirmations. The heresy
which is singularly condemned, is Arianism. Methodios discusses this early
threat to orthodox Christianity by praising Nicholas for keeping his diocese

pure in light of the pervasive heresy. '

Methodios then expounds the
Orthodox teaching of the Trinity. He distinguishes the oneness of the
essence, the discernibility of the Persons of the Holy Trinity and the co-
equality of the Trinitarian God. The Nicene formulation is upheld, while

1

Arianism and Sabellianism, ' which confuse the distinction between the

Persons of the Trinity, are condemned. The unity and the oneness of the

"% Ibid., pp. 169 — 171, Chapters 36 ~ 40.
"' Ibid., pp. 171 - 174, Chapters 42 ~ 45,
"2 |bid., pp. 174 — 180, Chapters 47 ~ 57.

"3 |bid., p. 160, Chapter 15, lines 6 — 7: “...udvn T@v Mipwv pnTpdmoAig Tai¢ ToG dylou
TouTtou Si1daokaA{aig THv TadTnv oUde WpoorkaTo...”

' Cross and Livingstone (eds.), The Oxford Dictionary of the Christian Church, p. 1218.
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Divine Trinitarian Godhead are declared and heralded. '** Notwithstanding
that within this section strict orthodoxy is defended, the direct relevance to

the conflicts of the eight and ninth centuries are not observable.

The last feature of this work to be inspected is the routine use by Methodios
of a series of compound statements to intensify his meaning. In this
instance, the concluding portion of the encomion accentuates the qualities
and gifts of Nicholas. Methodios utilises a string of anaphorae each
beginning with either toi¢ év or Todg év. This device is used about ten

times in nine lines of text. ''® Examples of this usage are as follows:

...T01¢ _&v PuAakaic EmokenTépevog: ...T0UG £v

véooLg {dpevog, § (o]V [ AV} cupdopaig
wapapuBoUpevog, 10ig £y XapHovaig
OUVELWXOUPEVOC, ... V7

It is apparent St. Nicholas held great appeal to our ninth-century
churchman. As will be subsquently shown, Nicholas is yet the subject of a

Canon by Methodios.

' Methodios of Constantinople (n.d.)"ETKQMION EIZ TON ATION NIKOAAON TON EN MYPOIZ
THZ AYKIAZ", p. 160, Chapter 15, lines 11 — 21: “...m8c ydp ¢pboewg 1d Tpia xai pi8g ovolag
¢mywvdokovoa, tgodivapa TalbTta kal {0dBea mavtayod Sieknpukedeto, odTte T Tpla eig £v
ouvaAe{povoa kai guyxfouda, olte 170 €v elg Tpla Siapoloa dAAGuAa, dAAa kal Tpla kaAdg
Slaipoloa - mpoouniolg ydp - kal 16 €v e0oeBdg PuAdTTOUCA BESTNTL Ydp --, kai olTe T§ évi
capeAriGouoa, odTe T0lg TpLaiv dpelaviGovaa: €v ydp év Tpaiv W Oedtng, kal Ta Tpla év oig
i BedTtng, ff pd@Adov eimeiv & Ay Bedng. ...”

"% |bid., p. 182, Chapter 60 lines 1 — 10.

"7 |bid., p. 182, Chapter 60 lines 2 — 5: *“...visiting those in prisons, healing the infirmed,
consoling those in distress [calamity], celebrating together with the joyful...”

289




The Vitae

The next two works by Methodios are a different category of hagiography
than the ones previously discussed. These works are Vitae, which are
highly stylised biographies of holy men and women. In the Methodian
corpus, there was only one established vita until relatively recently. The
work is the Vita of St. Theophanes the Confessor. After this review, our
attention will turn to the second vita, which was identified in the 1960’s as a
probable work of Methodios by Professor Jean Gouillard. The Vita of St.
Euthymios of Sardis confirmed Gouillard’s supposition with the publication

of his critical text of this work in 1987. ''®

Vita of St. Theophanes the Confessor

This opus has been preserved in the codex Mosquensis Synod. No. 390
(Vladimir). Bibliographic references to it can be found in Krumbacher
(1897) and Spiridonov (1913). The critical text and the one that will be

utilised in this analysis is the Russian study. '*°

In determining the chronology of this work, we know that it could not have
been written before March 822, the burial of the saint's body at his

Monastery of Agros, '® because this event is described in the last few

"8 Gouillard, “La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode".

9 Laty8ev, B. (1918), Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris
e codice Mosquensi no. 159 edidit, Mémoires de I'"Académie des Sciences de Russie series viii,
TOMOS xiii, pp. | + 120.

'20 Theophanes the Confessor, The Chronicle of Theophanes Confessor, Introduction pp. | - li.
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pages of the Vita. Professor Sevéenko dates these two works in this

manner:

Even though many iconodule Lives dealing with
second Iconoclasm were written within the ninth
century, the number of those dating from before
843 is so small, that they can be listed there. The
original Vita of Euthymios of Sardis by the future
Patriarch Methodios dates from early 832. This
Life was preceded in time by that of Theophanes
the Confessor (d. 818), by the same author; thus
the Life of Theophanes may conceivably fall in the
time of Michael 11, '#

We can then place this composition at a time when Methodios had returned
to Constantinople shortly after his stay in Rome. The end of the story is
hardly an appropriate point to begin an assay of any work, the Vita of
Theophanes included. Methodios undertakes to laud and to present to his
readers a portrait of a holy and courageous champion of the struggle to
defend images. We identify Methodios' rhetorical style from the outset;
Theophanes is described in these words " @coddvel 7§ OeopavesTdTy. 2

He is presented as being the son from a noble Christian home, who is born

"almost" miraculously due to the advanced age of his parents. The biblical

2! Laty8ev, Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris, p. 38,
Chapter 58, lines 23 — 27: “...peTd moAAfic Blag, wg 8¢ xai 83Eng xnpdv Te xai OuplapdTwv xai
Yarpwdlag xukAoTepdg To0 mAfBoug ZEdpyovTog, peTiipav adTov elg Tiv map” avTod kTigbeioav
poviiv ToV*Aypov émAeyopévnv xai katé@evio év 1§ pvnuelv ¢ dxoddunoav mpdg 1§ Sebig
péper Tiic éxxAnalag, &v § xai PdAdwv vukTepivaic Tailg dpaig 2xdOnto.” Janin, Les églises et
les monastéres des grands centres Byzantins, p. 195.

'22 Sgv&enko, "Hagiography of the Iconoclastic Period”, p. 118. Michael |l reigned 820 - 829.

'3 Latysev, Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris, p. 2,
Chapter 3, line 28.
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model of Abraham and Sarah is cited as the image of God's blessings. '**

His mother and father were named Isaakios and Theodote. '® His father
was a high official in the administration of the iconoclast Emperor
Constantine V. During his youth, Theophanes is described as being
spirited and athletic. He enjoyed the outdoor activities of hunting and
horseback riding, which according to Methodios helped to quell the
passions of youth. Once again, Methodios presents a saint grappling,

26 Soon these

much like himself, with the fire of physical passions.
passions of the flesh were superseded in Theophanes, by the love of God
and a desire to embrace the monastic way. The path to this life was
blocked an arranged marriage of his mother's making. After the passing
away of his mother, there emerged a battle of wills between his desire to
enter the monastery; and his wife’s family that wanted him to fulfill his
marital obligations. The Emperor Leo |V, because of the urging of
Theophanes’ in-laws, threatened to blind the young Theophanes if he
pursued his desire to become a monk. ¥ To deter Theophanes, Leo sent
him on an imperial mission to construct a “kdaTpov” at Kyzikos. Methodios

speaks plainly in describing Leo as a Nestorian heretic and impious

despot.'® In the next chapter, Theophanes stopped on his way to Kyzikos

"2 Ibid., p. 3, See Gen. 17, 18 ff (LXX).

'2 Ipid., p. 3, Chapter 3, line 7.

'% |bid., p. 5, Chapter 6.

'27 parhaps this incident could be interpreted as imperial hostility to the institution of monasticism.

128 | atySev, Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris, pp. 10 —
11, Chapter 15, lines 27 — 30 & lines 1 — 3: “ToG7To oldv pabuv & dAwnekédpwv Aéwv, TOO
veoTopiavod ¢npt Kevortavrivou & malg 6 Xaldperog, Siéuvutar To Belov xpdtog o
SuagoeBéaratog £kkéyar To0 veav(a Ta Sppata, el T00T0 PoLAnBein SiampdEacBar: npooéTL ye
unv kai éxupog & TouTo ouvelpyer TH ToG Tupdvvou PBouAj xat SiexwAuev Toog véoug ToO
£vBéou oxomol adtwv: €E of kal $uyqv ¢fouAfdnoav xproacbar WoxdAnoe yobv 1\ BaciAéug
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and consulted a monk by the name of Gregory on the Mount of Sigriane.
Gregory counseled the young Theophanes to be patient because God will
clear the obstacles in his path to monasticism. This materialised by the
deaths of Leo and Theophanes’ father-in law. ' When these foretold
events took place, Theophanes and his wife prepared to retire to monastic
life. *° While this is a pleasant anecdote of an event in Theophanes' life,
we call attention to it to reveal yet another aspect concerning Methodios.
Throughout his life, Methodios put great store in prophesy, as a gift from
God and a vehicle to evince truth. This proclivity will be pointed out as we
encounter it in other Methodian works, or even in the events of the future

patriarch’s own life. 3!

The next few chapters of the Vita illustrate Methodios’ rhetorical style as
well as any passage in the work. The historical circumstance, which
evokes the flowering of Methodian phraseology, is the ascension of the
iconodulic Empress lrene and her minor son Emperor Constantine VI to the
throne, after the death of Leo IV, her husband. The identical word, in
Greek, of the Empress' name, Eiprjvn and the word for peace, eipnvn,
allows Methodios to celebrate and praise the instrument of the iconodules'
victory, the new empress. In chapters 19 and 20, Methodios uses the play

on these two words or words derived from “peace” about eighty times. It

xelp Tov BavpaoTtév dvBpumov T§ Tiig KuGlxou kdoTtpy ouyxerpioovra mopeudiivan (1idn yap
TdTe éTi{LeT0)."

"2 |bid., pp. 11 12, Chapter 16, lines 18 — 21, the events continue throughout this Chapter.
'3 |bid., pp. 13 - 14, Chapter 19.

131 gee events such as, the election of Methodios, encounter with loannikios the Great, and
interaction with Euthymios in his cell.
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would be too lengthy to reproduce the entire two chapters at this point, but
the following few lines should act as an example of the technique, which

Methodios utilises so effectively to make his case:

xai "nv eipivn eddpipwg ém Eiphvn abTokpdTopt
elpnvevodaa kat fpEavto Ta £0vn  ¢povelv
cipivny, egipnvik@g eipnvedovrta, kai mpo £6vav
fipavto &¢° fauToug xal dAAfAoug E£ipnvnv ol

xpromiaviGovTec... 32

While celebrating the accomplishments of the iconodulic Empress, the
future patriarch adds this to the account of her achievements:
"KaTEGTOAOEY TOOg vaolg kol katamoikiAev éxkAnoiac W eiprvn...” '
By complimenting the Empress, that her largess was being used to the
great work of adorning God’s churches, Methodios subtly contrasted Irene
with her iconoclastic predecessors, who had destroyed the images in the
Holy Churches. The next chapter coincidentally relates the account of the
taking up of the habit by Megalo, Theophanes' wife, who assumes the
monastic name Irene. ** The narrative continues describing the life of the
saint. In chapter 27, Methodios relates the events of the Seventh
Ecumenical Council, Nicaea Il and Theophanes' active role in the

proceedings. As an admiring biographer, Methodios commends

Theophanes for his wisdom, his spiritual insight as well as his virtues, which

132 LatySev, Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris, pp. 13 -
14, Chapter 19, line 32 — Chapter 20, lines 1 ~ 3.

'3 |bid., p. 14, Chapter 19, lines 25 - 26: *“...and she re-adorned temples and embellished
churches of peace...”

34 )bid., p. 15, line 25.
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are universally recognised and appreciated by all those in attendance at the

council

... he offered at Nicaea straightforward dogma and
the hightest gift of humble Grace. '3

Methodios illustrates the character and Christian strengths of Theophanes
during his peaceful years in the monastery. As the years pass, Methodios,
the commentator, makes a point to editorialise regarding the imperial
personalities. With Irene’s passing from the scene, Nikephoros | (802 —
811) became the new emperor. Methodios is effusive with his praise of

Nikephoros.

...from the time of Irene, the lover of Christ, there
followed Nikephoros, the most prudent and
ultraorthodox, free thinking, servant of God, the
most faithful and piously worthy, with unbiased
judgement and a truthful logic in his decision-
making...'*®

A few passages later, Methodios praises two subsequent iconodulic
emperors. Staurakios, who only ruled a few months in 811, and Michael |
Rangabe (811 — 813) were both heralded for their many virtues, their

wisdom and their admirable Christian traits. Staurakios is described as

35 Ibid., p. 19, Chapter 27, lines 2 and 3: "...npoetoevéykag T katd Nikaoiv Tdv Soypdrwv
(65TNTL xal 10 Tiig Tameivodpoolvng xapioTipiov ddpnpa. "

'3 |bid., p. 26, Chapter 41, lines 7 - 11: "... edoefobviwy kai T@v kaipdv dmd Elpnvne Tiig
d1hoxpioTou kai émt Nukngdpov Tov dpovipdTaTdy T Kai mavopBddotov, Tov EAsvBepoyviipova
xai 0eddourov, Tov evaefompensi kal mMoTéTATo, TOV dvem{yvwoTov mpoowmoig &v kploei
dSiddevatov vorjuaaiv év ¢ri¢w."
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being wise beyond his young years and of an agreeable youthful nature. '*"
Michael, named after the Archangel, is characterised as bearing a light of

goodness. '*®

Chapter 45 demonstrates three characteristics of Methodian writing style.
First, his comprehensive knowledge of scripture, which has been noted in
other works, is apparent in this composition. In this chapter alone,
Methodios quotes from the books of Romans, John, Daniel and the
Psalms.' The second aspect, which this chapter demonstrates, is
Methodios’ tendency to vilify the iconoclastic emperors wherever he is able.
This is accomplished within this chapter by the use of the third literary
mechanism, which Methodios is fond of using, alliteration and a play-on-
words. In this example, Leo V (813 — 820) is the object of Methodios’

derision.

Leo, the twice lion-like and his dreadful monstrous

claws... 14

The scene quickly shifts to centre on the ordeals that Theophanes
undergoes at the hands of Leo and his agent. Methodios makes a

statement concerning the relationship of the suffering of confessors or

'3 Ibid., p. 26, Chapter 42, lines 28 — 30: [Etaupdkiog]" #v vewTepikfi RAtkiq 76 ¢ppdvnpa kai
uéya 76 Thic ocopiag xai ¢ptAobelag xal ovyxwproewg v veavievdoy ¢ooer.”

' |bid., p. 27, Chapter 42, line 1: “...[MixaiA] ¢ dpxayysAoyvauog kai depwvopog dyabéTnT
onepédappev ...

'3 |bid., p. 28, Chapter 45, lines 8 — 32
%0 |bid., p. 29, Chapter 45, 4 - 5: “Aéwv 6 SucAfwv kai Aetaivwy ToAGBpuTTa Tog Evuxag..."
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witnesses for the faith, which is not only true for Theophanes; but also for

Methodios and his sense of consciousness, relative to the Church:

and so then on this the compelling and unbending
tradition of faith is secured, by suffering...'*

It can be noted in Chapter 47 [mislabelled 46 in Laty$ev] that the antagonist
of Theophanes is the arch-iconoclast, the hated “sorcerer” and future

42 The first tools used to

iconoclastic patriarch, John the Grammarian.
bend the will of Theophanes are debate and persuasion; when he is not
won over; Leo and John resort to coercion. Theophanes suffers deplorable
conditions of deprivation and cruelty, transmitting an image of Methodios'

own suffering for the faith.

...surely, because of extreme hunger, thirst,
darkness, the lack of care, and total exhaustion in

order to have the thrice-suffering [Theophanes]

voluntarily succumb.

Theophanes persevered, but his health was severely compromised. Shortly
after being exiled to Samothrace, '* Theophanes fell asleep in the Lord,

earning glory and the wreath of martyrdom and victory. This triumph, in

! Ibid., p. 29, Chapter 46, lines 22 — 23: “....ciTa THv &mi ToUTo dvaykaiav xai dmapéykAiTov
Tiig nloTewg mapddoowv TnpRioor SiepapTipero...”

2 |bid., p. 30, Chapter 47, lines 15 - 16: “TadTa dkoboag 6 ddikéTaTog MAPEdwkey “lwdvvn T
payopdvTel Tov doiov...”

'3 1bid., p. 30, Chapter 47, lines 27 — 29: “..."nv ydp moAAoldg &g SvTwg OmoméCwv Apg kai
8ider xai okoTw xal Th Aownff SMiywpla xal xatasTévdv xal karatpiywv elg €0edome(Berav 6
TpladBAiog.”

14 See figure 6: Map of the Balkan Peninsula.
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Christ, is extolled over several pages of the Vita using biblical imagery and
metaphors. Methodios then provides a powerfully opposing spectre using
the death of Leo as a model. He quotes the passages in Isaiah 14, which
deals with the fall of Lucifer, from a position of honour to the depths of
Hades and employs this representation to deride Leo and by comparison to
lift up Theophanes. '** This imagery reflects the scholia of Marina where
Methodios also cited the descent of Lucifer from a place of brightness to
one of darkness. After describing the translation of the remains of the
saint, the many miracles and cures associated with Theophanes’ relics,

Methodios closes his narrative and this tale has come full circle.

The Vita of St. Euthymios of Sardis

As was noted in an earlier area of this chapter, the attribution of this work to
Methodios was not made until the 1960’s. Beginning with an article of
Gouillard concerning the authorship of St. Euthymios' Vita, it was thought
that this compostion might be ascribed to Methodios. '*® Finally, with the
definitive text and analysis, the work has been credited to Methodios and
added to his corpus. ¥ Before the work of Professor Gouillard, the only

148

known Vita of Euthymios of Sardis was a work of Metrophanes. In

'S LatyS8ev, Methodii, patriarchae Constantinopolitani, Vita S. Theophanis confessoris, p. 36,
Chapters 55 and 56.

¥ Gouillard, J. (1981), "Une Oseuvre Inédite Du Patriarche Méthode: La Vie D'Euthyme De
Sardes," In La Vie Religieuse A Byzance. Also to be found in BZ, vol. 53, 1960 (Variorum
Reprints), London, pp. 36 - 46.

47 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode".
%8 papadakis, A. (1970), "An Unpublished Life of Euthymius of Sardis: Bodleianus Laudianus
Graecus 69", Traditio, XXVI, pp. 63 - 89.

298



Gouillard’s investigation, a different ms tradition was used as the source
document. The text is drawn from the collection of the Theological School
of Chalke (Schol. Theol. in Chace insula Agia Triatha 88 [folios 227v 252v]
= BH G 2145). ' A comparision of the work analysed by Gouillard and the
Metrophanes text by Papadakis does contain the following comment about
the content of the vitae: “ ...the only other extant Life of Euthymius, which
he [Gouillard] has examined, is admittedly less verbose and contains a
great deal more detail [than Metrophanes’ text].” '° The dating and
contemporary nature of Methodios’ text makes it appear to be the earlier of

the two sources.

The Life of St Euthymios is significantly different from other Methodian
hagiography. The differences are germain enough to warrant some words
of introduction. Unlike other subjects about whom he wrote, Methodios
personally knew and interacted with Euthymios. Their relationship, if the
Vita is to be taken as reliable, was both long-term and close.
Notwithstanding, the episodes and many of the events were withessed by
the younger Methodios, as Euthymios’ near contemporary. In addition,
Methodios was acquainted with many of the players in Euthymios’ story.
These points and others, which will be highlighted as the text is examined,
make this work a meaningful example of Methodian writing. Another
difference in this work is that Methodios wrote it as an accomplished and

recognised author of ecclesiastical writing. This can be said because in

' Gouillard, “La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 16.

150 papadakis, "An Unpublished Life of Euthymius of Sardis: Bodleianus Laudianus Graecus 69",
p. 65.
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one section, which will be noted, Methodios comments on his own writing
style. Furthermore, Euthymios was held in such high regard by Methodios
that in the text of the Synodicon, Euthymios’ name is placed in a position of
honour, immediately after the names of the esteemed iconodulic

1

Patriarchs.’ The addition of this composition to the Methodian body of

work adds greatly to the insight and the understanding of the man behind

152

the pen. Because of these reasons, a significant amount of detailed

analysis will be undertaken of this work.

We ascertain from the onset by Methodios' own words that he undertakes
the biography at the urging of a "Symeon, a man of God, an angel
[messenger] of the ascetic faith". Methodios relates that he is obligated to
listen to such a voice. *® This "Symeon" can most likely be surmised to be

Symeon the Stylite of Lesbos. '**

Unlike many traditional accounts of
saints’ lives, this vita virtually ignores the earlier life of Euthymios. The
narrator [Methodios] explains in Chapter 2 that he recognised this fact, but
only proceeds to include a sketchy outline of Euthymios’ youth and
background. The main body of the narrative begins after Euthymios has

155

been made Metropolitan of Sardis in time to be a delegate at the

5! ge@e section, the Synodicon of the Sunday of Orthodoxy.

%2 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", pp. 21 —
23 *(odd pages, only, are the Greek text).

3 bid., p. 21: “... dvlpume ToOG ©eo0 kal dyyehe T@V MaTdv  vagnpalwv, eixdg
¢mkaheodpevog, Tw YUpESV , TG §vTL Umakofic...”

154 uife of Sts. David, Symeon and George” (n.d.) in Byzantine Defenders of Images - Eight
Saints in English Translation, ed. A. - M. Talbot, trans. D. Domingo - Forasté (Dumbarton Oaks
Research Library and Collection), Washington, pp. 142 - 241, pp. 182 - 183.

%5 See figure 7. map of Asia Minor; his elevation must have been through the hands of
Tarrasios.
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Seventh Ecumenical Council. Euthymios, it is noted, is a very young man
at the time of the Council, but he is described as having the wisdom of an
“elder”. *® The fact that he is representing the eastern part of the empire is
emphasised during this same segment. Chapter 5 reveals the first exile of
Euthymios. It takes place after the revolt of Bardanes Turkos; '’
Euthymios is exiled by the Emperor Nikephoros |, with two other hierarchs
to the island of Pantallaria, south of Sicily. Shortly after this point,
Euthymios was allowed to return to the capital, but never allowed to return
to his see. This caused discord between the Emperor Nikephoros and the
aged Patriarch Tarasios. This “interference” by the emperor in the life and
order of the Church elicited a comment from Methodios, that the emperors’
action disturbed the Church and caused rancour within her. *® The
responsibility for order and discipline within the Church is the purview of the
Church, Her bishops and Her canons. Specifically, in this case, Patriarch
Tarasios, who was Euthymios’ superior, was responsible for any
judgements concerning his see. Methodios does not allow this criticism to
be lost, even on an iconodulic emperor, to whom he has been generally

kindly disposed in past writings.

%8 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 23,
Chapter 3, lines 41 — 42: “...té7e &1 dv ¢ npecPuTtia ppevi ¢ nmaviepog...”

%7 Treadgold, A History of the Byzantine State and Society, p. 425, Gouillard believes the
Metropolitan compromised himself in the rebellion. Gouillard, "Une Oeuvre Inédite Du Patriarche
Méthode: La Vie D'Euthyme De Sardes’, p. 38. See Papadakis, "An Unpublished Life of
Euthymius of Sardis: Bodleianus Laudianus Graecus 69", p. 65, cites Euthymios’ confrontation with
Nikephoros’ official concerning a young woman, circa 806.

158 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 27,
Chapter 5, lines 80 — 84: “Ta0d ydp dy{ou Tapasiou py eddokfoavrog undé katavedoavrog fvmep
ZBovAeTo movfoeiv  kabalpeorv, dmwokplBévrog §¢ Etolpwg g od T mpooTeBfvar Tolg
Tupavvioaot $épel Tolg UmaxBeiol kavovikiv mw kabalpeoty, kai ' pario® &te odxi éxdvreg
dAA’ dPouAriTwg kekpdTRvTar, TANV Sdov eixe duvduewg S1a pividog dmeotépt TEV Bpdvuv xal
ExdauAitelv olketmaddg ovk dméAnyev.”
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Starting with Chapter 8, Methodios states that darkness has once again
descended upon the empire in the form of iconoclasm, instigated by Leo V.
Methodios comments that this darkness continues even as he is relating the
story. '*® The next event, which Methodios communicated, is an attempt by
the new emperor to cajole Euthymios with discussions and logic to embrace
iconoclasm. When this effort failed, yet another exile of Euthymios was
ordered by Leo. The entirety of the balance of Chapter 8 is devoted to the
mockery and contempt of three iconoclastic church leaders. They are
identified as Theodotos, Antonios and John the Grammarian, the future
patriarch. They are each accused of differing personal weaknesses and
sins, ranging from drunkenness, womanising, greed and using the Church
for their own aggrandisement. Methodios remarks that Theodotos is too

insignificant to merit a comment. '%°

Then Methodios discusses the unworthiness of his narrative and the
"martyrdom of composition”, which he has suffered in writing this work. He
states he is cognisant of the limitations and the insufficiency of his writing to
accomplish the great task of praising Euthymios. With this passage,
Methodios identifies the difficulties that readers have in deciphering his
prose. He catalogues some of his literary shortcomings, or to be kind,
difficulties with his style such as clumsiness of expression, obscurity,

incomprehensibility, disjointedness, verbose phraseology, and his use of

' |bid., p. 31, Chapter 8, lines 129 - 132.
'%0 ibid., pp. 31 — 32, perhaps in the light of Theodotus’ suicide.
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solecisms. ¢

Surely, this may be an attempt by Methodios to declare his
humble unworthiness to the task assigned him. This is a common trait of
hagiographic writers especially of this period, '® but the description of the

characteristics of his style does ring especially true in the case of

Methodios.

The remainder of Chapter 9 is a lengthy dialogue between Euthymios and
Leo with regard to the theology of images and their historical place within
the Church. Many of these arguments have been previously discussed in
this thesis, but in this work by Methodios, himself, they should be re-
emphasised to accentuate the thinking by two of the leading iconodules in
the mid-ninth century. Euthymios discusses this with the Emperor. He
relates that he had personally travelled in both the East and the West in his
role as a courier for both the Patriarchal throne and the imperial court and
he had seen Christian lands far and wide. He emphasised that throughout
his travels Christians were united, the Church was one. He confessed that
the Faith and Traditions were universally held as hymned in the Creed.
Therefore, having read the writings relating to the Holy Images, having
personally seen and venerated with great throngs of the faithful, the Holy
Image of Our Lord in Edessa, “the image made without hands” by the

Incarnate Son of God Himself, knowing that this illumination and gift came

18! Gouillard, Une Oeuvre Inédite Du Patriarche Méthode: La Vie D'Euthyme De Sardes”, p. 33,
Chapter 9, lines 166 — 170: "...2puot ydp Td 100 dylou AekTéov pdvov Tod kedeuvoBeVTog pot, kai
T dpuiq kal dpouvasiq pouv, b¢ Tdg moIvag xatakpt@évri TRv oikelav Sufynouwv, Tva "y kai #x
ToUTo dBAodopdv O pakdprog, T@ ouvexel TAv duoppadidv pou dabpati Eykpourntopévou TOO
¢modeidopevou ouvrdévou TAV dinyrocwv, kai Tij godofky ydapn Tdv PopPopwddv pou AéEewv
Tolg mpoaTuyxdvouot pévev adTog doadig kai dkatavénrog.”

%2 gee the introduction of Vita of Methodios as an example: PG "Sanctus Methodius -
Constantinopolitanus patriarcha”, vol. ¢, cols. 1252 ft.
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through the Holy Spirit, Euthymios could and does witness and avow these
truths before the Emperor and the people, stating, these Traditions had
been passed from the Apostles through the martyrs and the Fathers to their

day, to be held, observed and protected. '

At this point, Euthymios launches into a series of condemnations of the
iconoclasts, which he does without naming specific names. These
censures are reminiscent of the condemnations of Nicaea Il and anticipate
the language that Methodios will employ for the Synodicon of Orthodoxy.

He that does not venerate the holy and august

images — Anathema! He who does not hold them

[in honour] for himself — Anathema! Those who

evade the Traditions, announcing the intention of

deviation and strange proposals — Anathema! 1
It should be noted that the appeal to the Tradition and its inviolate nature is
strongly accented. The text and resultant actions by Leo demonstrate the
climate of this time in Constantinople. Patriarch Nikephoros is exiled, as is
Euthymios, and there is reported a reign of terror by the emperor, Leo V. "%

Leo is assassinated shortly therafter. The new emperor is Michael I, who

attempts to be more lenient with Euthymios and to inveigle the holy man to

'83 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 38,
Chapter 9, lines 175 — 182.

'84 |bid., p. 35, Chapter 9, lines 188 — 190: “... O 1 mpooxnuvidv Tdg dylag kai cemTdg eikdvag
£otw dvdOepa kxai 6 pn Exwv odTwg dvdOepa kai wepaTépw TAV mopadedopévwv mepl alTGV
dAroTpluwg AarolvTeg § ddppalvovreg elev dvdOepa.'™

'% |bid., p. 35, Chapter 9, lines 190 — 193; note in the next line the island of Thasos is identified
as the place of exile for Euthymios (see figure 6: - map of the Balkan Peninsula).
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his thinking. When Euthymios did not acquiesce, he is exiled once again to

the island of Thrasos. %

In the central portion of Chapter 12, Methodios reports the falling asleep in

the Lord of the exiled holy Patriarch Nikephoros. ¢

Following this
occurence Theophilos, the son of Michael Il, assumes the throne. The
beginning of Chapter 13 finds Methodios again commenting on Euthymios'
gift of prophesy. As he describes it, the holy man had predicted the deaths
of Leo V, then secondly, that of Michael Il and finally he foresaw the third
death, that of Theophilos, himself. This daunting augur frightens the new

emperor, ¢

Theophilos and Euthymios engage in a face-to-face
confrontation, which results in the beating of Euthymios, as well as his
incarceration on Agios Andreas island prison. '® This is the locale of the
site of several encounters and interactions between the two iconodulic
champions. Euthymios, the elderly battle-worn campaigner, was destined
to become the subject of the younger Methodios' indite. Methodios, who
was fated to orchestrate finally the triumph in the cause they each held so
dear, clearly became attached to Euthymios at this time. When they met as

adults, both were being held in the hellhole prison of St. Andrews. The

conditions of Euthymios' and Methodios' imprisonment are described in

'%8 |bid., p. 37, Chapter 11.
'®7 This is dated 2 June 828 AD.

%8 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 39,
Chapter 13: "...Ev oi¢ doitévtuv moAAGv kai 1d mpdg edaéPerav BeParouvpévwv, ylvetal Tig
punvutiky ypadn énameidoboa 1§ kpatodvTi dmdAeway, ofa & &wi Afovrog mpd dxToprvou Tiig
kaTtaoTpodfic adTol kai ToD maTpog TodTou PO MEVTapiivov, oUTw 81 TovTOoL TIPO Xpbvou Téoou
Soou ouvpProeTar. “H 8¢ #doke xai ¢xp(By, T§ npdTw xai devTépw Tig EmaAnbedoewg, €Tt kai év
17§ Tpl{Tw dPeudic £Tvar kxai mAfov étdpakev..”

'8 |bid., p. 43, Chapter 14.
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detail in Chapter 15 - 16 and in Methodios' Vita. ' Despite these
deplorable conditions, there develops, within a short period in December of
831, a sympathetic bond of respect and friendship between the two
churchmen.'””'  Although a description of the prison environment is
enthralling, the most cogent portrayal is of the interactions between these
two men. Nonetheless, the conditions of incarceration must have been
much more devastating on the physical health of a seventy-eight year old

Euthymios, than on a much younger and healthier Methodios.

Shortly after Euthymios’ arrival on St. Andrews, the two iconodules are
allowed to meet at their own request. On 17 December, 831 they come
together. Methodios stated that he was honoured to be blessed by such a
holy shepherd of Christ's flock. He prostrated himself before the saint and
Euthymios blesses Methodios on his head. This blessing imparted to the
author great courage and relief from the conditions of imprisonment. A little
past three in the afternoon, they are served a meal; but the guard was
apparently unaware it was the period of the Christmas Fast. After the food

2

is delivered, the two men of God pray for the guard. "2 |t is not clear

'70 »Sanctus Methodius - Constantinopolitanus patriarcha”, col. 1248 d.
"' This time-frame is determined by working backwards from Euthymios' date of death.

72 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 45,
Chapter 17, lines 326 — 338: " Kai ndAtv émaveABidv kai guvoudév fplv, di'altioewg Tiig wap’
fudv, fyayev Tov mavdyiov Tpdmy; Tod &1L * Sedpo kai dPYn TAv Témov, ¢v ¢ EmiTeTdypeba
khetoal o “Og £AB6vTI guykaDecBeig xai £vdolg HpTY AaAfjoo kai dxolom Adyia map’ avTol
Ta pedipputa edroynBivar Te O adTod kai dpTov kai moTdprov S6£EagBar Sia Tig dylag
xe1pdg aldto0, ‘Edxapiotodpey 1§ O, npdg Tov Sotov épnuev, 8Tt of TOV molpéva Toig
Tamelvolg fulv kai pikpolg mpoBdToig elg ddnylav kexdpriatar’. [lpookuvicavteg 8¢ Thv xelpa
&v T anoxwpelv xai £m’ d¢0aApoic PaAdvreg €xBipwg xai mabeivdtata, elta éni xopupiv Huiv
Oepévy TV maAdunv kai émevEapévy domep frioapev, dneddoapev xaipovreg dpa  kai
kAalovteg émi 16 Selmvov mapnyoproavtes: "mv ydp fueipivi doei évdtn dpa kai T, avTof Te
Wuelg mpog ToO karéxovrog mapoxAnOévreg dayelv €x ndviwv ddtakpitwg Sowv dv dmooTeidn
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whether the prayer is because he is unenlightened about the Church's fast
rules; but it appears more likely to be one of gratitude for his kindness in
being gracious enough to allow these prisoners private time together. After

this time together, they are once again separated.

Chapter 18 depicts in graphic terms the suffering and brutal torture of
Euthymios at the hands of a logotheti from Theophilos' court. This cruel
interrogator maltreated the elderly bishop by racking him, redolent of the
manner of suffering endured by St. Peter, the chief of the Apostles. '"® The
object of thé questioning is to ascertain the names of those people who had
visited Euthymios in exile. Methodios overheard the sounds of the
punishment from his nearby cell, and he was extremely upset. There are
no shortages of metaphors and comparisons to fellow sufferers among the
many confessors and martyrs of the Church; in fact at one point Methodios
compares Euthymios’ ordeal to Christ's own passion and suffering. This

identification is a common one in the genre of this type of Church literature.

Chapter 19 outlines a series of lashings at the hands of the logotheti.
There are lashings, interrupted by questioning, then more lashings; the final
total of strikes is put at 120 by Methodios. Although covered in blood from

the lashings, the holy man remained resolute; he refused to give up other

Huiv - ouvedépabd Te xai EmnuEdpeBa TG dyaydvti mpog Wpdg Tov dylov kai f{dn kai adTol
nmpog éoTiabfvar TeTpdppeda.

' |bid., p. 47, Chapter 18, lines 346 — 347; "...katd TOv OcopakdploTov kopudaiov Tov
dnootdAwv Wg Tpd¢ oTavpdv elg nolvag amidaavTeg,...”
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iconodules. Methodios expressed his own feelings and reactions to the

saints suffering and anguish.

As for me in my fortress-like tomb, while he was
thrashing the saint; | fell down prostrate asking for
divine help for him and myself and uttering ‘Lord
have mercy' for divine consolation. 7

In Chapter 20 three facts are revealed: the eminent death of Euthymios, the
chronology and the last encounter between Euthymios and Methodios. The
date was established easily because the Nativity of the Lord in the Flesh
was celebrated on the day before the last events in Euthymios’ life. ' The
last communion of the elderly bishop was a mystical and prophetic
experience for Methodios. Methodios prepared the Holy Mysteries for
Euthymios and it was passed to the aged one via a guard. In the Vita,
Methodios quotes Euthymios asking: “Kipie, mod Agitoupyeig;”. Initially,
Methodios did not clearly grasp the meaning of this cryptic phrase, "Lord
where do you celebrate the Liturgy?", nor did he understand the prophetic
meaning of this utterance. His response to the great Euthymios was one of
regret for not having a proper place to celebrate the Divine Liturgy. Finally,
Methodios realises the phrase is one that prophesises the saint’s death.
Why this conclusion? A grasp of the liturgical theology of the Church is
essential for this insight. Each and every Holy Liturgy is fulfilled by the Lord

on His Heavenly and Celestial altar.

' |bid., p. 49, Chapter 19, lines 379 — 381: “Kdyw pév 1§ dxvpdpatt Tod oikefov Tdpou v 7§
Tov dytov TUnTEGOal TpnViig meowv EGfTouv Tiv Befav BoriBeiav tauTd Te kdxkelvy TV ToO
‘Kupie éxénaov’ dwvijv elg Befav mapdxkAnowy npoTi8épevog™.

'8 |bid., p. 49, Chapter 20, lines 396 — 399.
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For You Christ our God are the One who offers and

is offered, the One who receives and is distributed,

and to You we give glory... '

Only when Methodios was able to elevate his reference from the dank
prison cells, even from this temporal world, to the Kingdom of Heaven, did
he fully comprehend that Euthymios was preparing to serve at the altar at
which the eternal Liturgy is served with Christ as the High Priest. The

saintly man received the Holy Gifts and fell asleep in the Lord. '’

With Euthymios' last earthly acts, the witness of the narrative begins to
relate accounts of the sanctity and power of the relics of the saint.
Methodios uses these events to communicate the essential lesson of grace
and the incorruptibility of deified matter. The saint's body, which has been
transfigured and transformed in Christ, has partaken of the crucifixion, by
its suffering; is now sharing in the Resurrection by conquering the natural
decay of the body. We are all destined to share in Christ's incorruptible
nature to abide in the image, which He created us and in the flesh, which

He assumed and redeemed with His Incarnation. Prior to the Incarnation,

7% Brightman and Hammond (eds.), Liturgies Eastern and Western, p. 318, Prayer of the
Cherubic Hymn. [Eighth-century usage translation by myself].

77 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", pp. 49 -
51, Chapter 20, lines 399 — 408: “...Kowvwvi{av p¢v Tédv dylwv puomnpiwv Zpoil Siakovnoapévy
kal dmoate{Aavrt Sia xeipog £vog Tdv mpoogpevévTwv xai ¢uAaTTéviwy Mudg, adTtéd 8¢ TolTO
davodoyrbopévy pot 8TL mépukev § ¢v 1§ mpdg pe éABelv Edn pot & pakdplog Aéywv ‘Kipie mod
AerToupyeic;” SnAdv 811 dpa éni xpelag yevioetar dywdopartog 100 Tig peTaifpewg émréAcuTa,
xd&v o guviika 16 pipa & ddidyvwoTog SaTimep Tnv mpodnTeudpEVOV, 00 BAenduevov - kdyw piv
o0v TéTe dmokékpipon.’ ‘(¢ péya poi, "w mappéyraTte, el kid petadfpew e dEwBfoopor wol
yap 1 ténov dpTiwg 1§ Tpdmov dAAwg Té mote lepoupylag €yw xétnuat;’ kai dAAa Tiva Omeinov,
dmep ok dvaykalov mpooBelvar 1§ vOv Sinyfpartt - Aowndv ouviika, o¢ dnedfper 6
Tpropaxdprog &Ti To0TO "NV To << MO0 AerToupyelg; >> fpoaoai pe mpodgnTikdTaTta.
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humans had allowed corruption to enter the world and its life. The
Incarnation of the Word of God brought mankind back to the created
potential intended by the Maker. Methodios stresses that nowhere is this
fact as evident as with the saints who have conformed their lives to Christ.
By conforming to Christ, being one with Him, saints partake of the Divine

Nature of the life of the Holy Trinity, thereby conquering death and

178

corruption in Christ. The fact that many saints' relics remain

incorruptible is a witness to the reality of the Incarnation and Resurrection.
This message is one of the pivotal teachings of the iconodules. It speaks
directly to the potential for the sanctification of the material cosmos.

Methodios summarises iconodulic theology in one paragraph.

Oh what a miracle! How can it be logical for
someone who has the resemblance and possesses
the grace relative to the beyond good Lord Jesus
at the occasion of his life-bearing death for us,
since we are conformed to the image of the Son of
God, of which the image is His divine, inseparable
flesh which is from and of His nature. It is thus by
this flesh, that as image we have seen the invisible
God the Word and it is at this image of the Son of
God to know his flesh that the saints become
conformed [with Him] by the sufferings they endure
for Him. ...for if we had been united with Him in a
death like His, we shall be united in a resurrection
like His. '®

78 5 peter 1, 4.

' Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", pp. 51 -
53, Chapter 22, lines 436 — 442, lines 438 — 439 (Rom. 8, 29) and lines 446 — 447 (Rom. 6, 5):
“...0a0pa Smwg dv Being TodTo, dkoAouBoldv Exovtog xai xdpiwv Tiv mpdg TOvV Owepdyabov
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Methodios begins a discursive account about eschatological theology in
Chapters 25 and 26. Within Chapter 25, alone, he uses ten New Testament
references to support his argument. Since he has repeatedly stated that he
is writing this account while still incarcerated, we must marvel at his
familiarity and recall of scripture. He begins by exailting the martyrs and the
honour that awaits them at the day of the Second Coming. His description
starts from Hebrews 11, 39 — 40; but primarily taken from | Corinthians 15,
24ff. This exegesis ends with Rev. 6, 11. To comprehend this passage
from the Vita properly, one must read and consider the carefully selected
scriptural pericopes in the light of the events preceeding their use.
Methodios is accentuating the bestowal of the trophy for Euthymios'

martyrdom. The granter of this prize will be the Lord, Himself.

Then they were each given a white robe and told to
rest a little longer, until the number of their fellow
servants and their brethren should be complete,
who were to be killed as they themselves had
been. '8

Returning to the implications of the lesson from the first book of

Corinthians, chapter 15, Methodios draws attention to the theme of Christ

Kdpiov ’Incodv ¢m Tiig Cwundpov OTEp qpdv TeAeuTiic avTol kTwpévou, émel kai ‘ouppopdor
THg elkdvog 100 Y00’ ToO Ocol, (fopev), fitig eotiv W Bela xai apépraTtog xai év adTq
Oomootdoa odpt adTold: SaldTRg ydp Wg Si'elkdvog TOvV drardmreuTov @edv Adyov twpakopev,
pTivi elkdvi To0 Yiov @eol, fyouv T ocopki avTol, 8la T@v Umép adTod mWabnpdTwv
ouppopdodvtar ol dylor..” El ydp aupdutol yeyévapev 7¢ dpoidpatt 100 Bavdrouv avtod, dAAd
kai Thg dvaotdoswg ¢odpueda”

'8 |bid., p. 57, Chapter 25, Rev. 6, 11; The preceding two verses are relevant both to the
meaning and to Methodios' message: “When he opened the fifth seal, | saw under the altar the
souis of those who had been slain for the word of God and for the witness they had borne; ‘O
Sovereign Lord, holy and true, how long before thou wilt judge and avenge our blood on those who
dwell on the earth.”
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making all things subject to Himself. As the Image of God the Father, He
has been given authority by the Father to bring all enemies, including
death, under His feet. When this is accomplished, Christ will present the
Kingdom of God to the Father. '®" How does this relate to Euthymios and to
the iconoclasts? Without broadening our thought too much, the moral is
evident. The saint has earned his future reward, he has fought the good
fight, '8 he has overcome evil, in Christ. Christ, Himself will vanquish
Euthymios’ tormentors, the iconoclasts. In Chapter 26, Methodios reveals a
great distaste for the uncommitted or individuals in the “grey-zone”: he
states their fate will be similar to simple horses or wood. '® His antipathy

for their fence sitting is very obvious.

Then we read that chanting and prayers were said over the uncorrupted
body of Euthymios. After preparing the body, Methodios places simple
vestments on the saint, not the elaborate ones due his office, and the
storyteller likens them to the burial shroud of Christ, which was provided by
Joseph of Arimathea. Methodios reads the service, some writings of St.
Paul, Psalms and hymns. Even though this chanting is because of the
death of Euthymios, Methodios remarks that it is, nonetheless, a joyous

occasion when a saint falls asleep in the Lord. '®

'8 || Corinthians 15, 24 ff.
82 1 Tim. 4, 6.

183 Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 59,
Chapter 26, lines 532 - 537.

'8 |bid., pp. 61 — 63, Chapters 28 and 29.
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After disclosing that the saint’s body did not show signs of corruption even
after forty days, Methodios expounds some of the most pivotal and central
theological lessons in the Vita. This occurs in Chapters 32 - 39.
Methodios uses the opportunity to present his theological anthropology.
These chapters are a lengthy and detailed commentary on Trinitarian
teaching, the Persons within the Holy Trinity and their relationships,
Christological Logos economy, as well as both image and likeness as it
relates to the creation of mankind. The application of this theological
perspective, representative of the iconodule’s position, vis a vis the
iconoclasts, is discussed in Chapter 34. In Chapter 37, Methodios
discusses the theology of the image in its role of revealing a redeemed
humanity. Subsequently, he compares the iconoclasts and their heresy
with the historical apostasy of the Emperor Julian. In Chapter 40, he brings
his treatise full circle, speaking of the first martyrs of the Church and the
contemporary example, the holy Euthymios, who has been martyred for the

sake of images.

Now that these chapters have been summarised, a review of some of the
other details would be of benefit for our understanding of Methodian
theology. The future patriarch begins his explanation by stating that the
incorruption of Euthymios' body presents two clear denunciations of the
iconoclasts. There are these lessons to be gleaned from the Euthymian

struggles and his triumph over them.
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o His strength during his torture and his
unbroken spirit reflected the reality of
the Resurection.

e By his death and incorruptibility,
Euthymios demonstrated the futility of
his adversaries’ position and their
perdition.'®®

The instruction proceeds by describing the Word as the image of the
“vénua”. '® Methodios asserts that image, archetype, prototype and the
intimacy of their relationship have an origin in biblical teaching. This
conclusion provides an entrée into his thinking. He maintains, without
exception, the image is the Word and the Word is image. He declares that
those who deny images deprive themselves of the Word. Those in rebellion
[the iconoclasts] will deprive themselves even of the words of the Bible
because these precepts are there presented. They also will never truly

care about the Word of the Gospels. '®

But what does he mean? Methodios proceeds to illustrate by beginning

with the narrative of creation from Genesis 1, 26.

'% |bid., p. 67. Chapter 32, lines 651 — 658.
' |bid., p. 67, Chapter 32, lines 658 - 660: “d¢ ydp 6 Adyog eikwv 700 vorfuatog.” (intellect).

%7 Ibid., p. 67, lines 660 - 667: "“...o8Twg 1 elkdv Aoyog ToO TpoToTUmOu kaBloTaTai Sid
ypadn “Bodoa Tou dpxeTimou T4 tSidpara. Ouvxouv Adyoc” W elkdv, kxai Aoyikof ol elkdfovTeg,
t¢ dAoyou €& dvaykaiov, kdv el pij BodAdorto, kxai eiorv karolvto ol dverkdéviaTtol. “OTv pdv ydp
elkwv & Adyog xai 16 Epmadiv Adyog W elxdv, éx Thig ypadfic weroBelev ol dmeiBéoTator ol T
Ypadii mpooPAéneiv p peAeToavTeg mimoTe kai §wor ypdoer mepl eikdvog Emamopodvreg Mpdg,
domep ofovrai. [pdg ol¢ pf mapdvrag g év mpoawny dvrog éToipwg dmokpivépeda og 0!
pévov 1§ Bela ypady ¢v T xa8qpdc Snuiovpyle Tiv The elkdvog €v fuiv adTolg OMEdeTOo
no{notv, dAAG xal ¢§ adTol dnuioupyold Adyou maplaTnol Tiv TadTng xapl{twov.”
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Thus said the Father to His equal in power, of the
same strength, and will, co-eternal Son and Word,

‘Let us make man in our Image, after our

likeness."188

Continuing the discussion, Methodios expands the concept “kai eimev o
©eéc”. 1% He states that the mystery of the Trinity begins to be
understood, as much as man can understand it, in this phase. These words
indicate the essence of consubstantiality, the distinction of persons, and the
equality of will. He then points out God is a bodiless being, not needing a
voice or ears, as we know them. Methodios attempts to clarify in patristic
language the undertone of man’s tendency to anthropomorphise God.
Therefore, the word “said” points to the interaction of God the Father, the
living and unconfused hypostasis, with the co-creator, the Word of God, '%°
Methodios extends these thoughts by discussing the affinity between the

€T

Persons of the Holy Trinity. He dissects the phrase [Toinowpev

dvOpumov kat tikéva nHuetépav kai ka® oSpoiwory ” '°' even more
thoroughly. He discusses the grammatical implication of * Tlotjowpev ™ or

as would be said in English, “Let us make”, to Methodios the use of “us”

"% Ibid., p. 67, Chapter 33, lines 668 — 670: “®naiv ydp 6 [lamip mpog TOv loooBevii kai
opoduivapov kai 6poBeAf] kai guvaidiov adTod Yiov xal Adyov Tév dnpiouvpydv ToG mavTog xai
mpiTaviv: Tlotjowpev dvBpunov kat’ elkdva duetépav kxai xad’ dpoilwarv,..” refer to Gen. 1, 26.
(LXX).

'8 Gen. 1, 3 (LXX). “And God said...”

% Gouillard, "La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode”, p. 69,
Chapter 33, 674 — 680: “El pj ydp éBouAeTo 70 douyxuTtov T@dv mpogunwy Thpfical, ovk dv Tiv
100 ‘kai etmev 6 Oedg’ puviv Omeofunvev: Smou ydp ouvk EoTiv, 61d TO TavToololov xai
ouopuig kai looPodAnTov, mpooBriow 6¢ kai dodpartov, olte dwviic Tic xpela odTe dkofg
ftowpaoia, uy peorttedovrog dépog unde dpyavikijc Toig pep@v 1 peAGV kaTaokevfic elg Adyov 1
¢maxpdacty, mepltT) 1§ To0 ‘elmev’ dwviy mpdokelTar, AN w¢ €paivy To0 guvdnuioupyold Ozo0
Adyou 6 Tatip kai Oedg Tiv L@odv Te kal dodyyuTov GTGOTAGLY.”

®! Gen. 1, 26 (LXX): “Let us make man...”
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definitively indicates plurality of Persons. He adds the conclusion is
supported by “our” as a plural pronoun in the next phrase. In the next
sentence, Methodios attests that not two but three persons are
distinguished in the persons of the Trinity. He adds that this comes out of

technical agreement of meaning [language]. "%

Quoting St. Paul, Methodios further explains who Christ is, “He is the image
of the invisible God, the first-born of all creation.” '*® Methodios delineates

the essential distinction between the Persons of the Trinity in this way:

The Father is Intellect, the Son, as the Word,
manifests as the Power of Intellect. The Holy
Spirit, as the Breath of God, '® with His inspiration

and expiration transmits this to us. 1%

Methodios expands these concepts by citing Christ's answer to Philip when

Philip asked to be shown the Father. Christ responded,

' |bid., p. 69, Chapter 33, lines 683 - 685: “ouk ¢mi 860, AN’ énl mA£LGvev AéyeTan, "wv kai 6
10£1¢ dpBude eloaydedg wg kal €x Thg Texvikfig dxoAoubiag maploTaTar.”

¥ Col. 1, 15.

'%4 Reference to Gen. 1, 2, See also Psalm 32, 6 (LXX) Also quoted by St. Basil, St. Gregory of
Nyssa, and St. John of Damascus: “By the word of the Lord the heavens were made and all their
hosts by the breath of his mouth.”

'% Gouillard, “La Vie D'Euthyme De Sardes (+831) une oeuvre du patriarche Méthode", p. 69,
Chapter 33, lines 699 — 703: " Q¢ ydp ¢v 7§ Yig kai Adyw 76v ve Hatépa ¢ vodv xai T0
dvanaudpevov ént 1§ YiG [lvedpa twpdxapev xai éAdBopev, oSTwg év 1§ map’ fplv Aoykg 1 Te
700 vodg fudv xivnoig kal PouAn xai i To0 81" dépog EAkopévou Nulv wvedpartog eiopopa kai
txpopa Emaievrar: kai &v T0UT§ Eyopev TO xat elkdva év 1§ Aoywkol xail eivar kai
Sradelkvuadar.”

316



He who has seen me has seen the Father; how
can you say, ‘Show us the Father? Do you not
believe that | am in the Father and the Father in
me? The words that | say to you | do not speak on
my own authority; but the Father who dwells in me
does his works. Believe me that | am in the Father
and the Father in me; or else believe me for the
sake of the works themselves. '%

Chapter 34 is devoted to an exegesis of the concept of “ to the likeness”.
Man conforms to the likeness of God with his acts and with his efforts.
Additionally, he grows in concordance to God's likeness as he learns more
of God and applies this to his life. ' This explanation continues with a
scornful denunciation of the iconoclasts. Methodios states that those who
do not understand the Word that was given to us in creation and repudiate
the Word, those without images, can never walk, in the Word. That is to
say, they cannot reflect, in their lives the Divine Image, after which they
were created, as it was written in Genesis. Since these people [the
iconoclasts] deny the image, they can never truly comprehend what was

written concerning the image of God in Man. %

In Chapter 35, a familiar equation of the iconodules is reinterated by

Methodios, “ The image is the Word and the Word is the image...the drawn

% |pid., p. 71, Chapter 33, lines 716 — 717, also see John 14, 10 fi.
% |bid., p. 71, Chapter 34, lines 727 ~ 730.

' |bid., p. 71, Chapter 34, lines 736 — 740: “<Ol> ydap pnd¢ Tov Thg Snuiovpylag Huiv
napadedopévov <Adyov> ouviévieg, dAoywtatol ¢mpt kai dveikdvioTtol, mH¢ katd Tiv Oelav
elkdva onouddoatév mote SalceaBar, xad v xai ExtigOnoav, abvTd TO kat eikdva
yeyevijoBar, it odv év Adyw diamopedeabat, 6 doTiv v eikdvy, Wg xai yéypanTan, éEapvoipevol
kai pnd¢ yeypddBat mémoTe guvieval duvduevol;”
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image is equal to the spoken word.” '*® He expands this teaching by saying
that the Son of God, the Logos, is by nature the image of the invisible God.
Christ, the Logos, entirely reveals the Father as intellect and the co-eternal
Holy Spirit is revealed through the Son. Likewise, our capacity as human
beings to verbalise thought reflects this likeness such as the relationship of
the colours in an image bears a resemblance to the prototype. ?®° Having
gone quite theoretical in previous chapters, Chapter 36 finds Methodios
returning to the significance of the image to the Faith. Recapping his
former arguments, he then states God is manifested in true creation and in
the writings of Scriptures. Methodios declares that God’s prophets, who
were taught by the Spirit, brought the Word to life. Methodios now asks the
rhetorical question, for which other “Apostolic Bible” should we ask in order
to show the certain fact that we, mankind, were made in God’s image as
written in the Bible? The teachings in Scripture have set the practice of

imprinting images and preserving them. %

At the conclusion of Chapter
37, Methodios condemns iconoclasts for their reliance on the words of the
Scripture, while not recognising Christ who appeared in form and colour.
He then chastises the heretics for not understanding the concept of the
condenscension of Christ's Incarnation in His love for man and declares

this act has redeemed the entire cosmos from sin. He goes on to

anathematise the iconoclasts for being tools of the Devil. 2%

'% |bid., p. 73, Chapter 35, lines 741 — 742: “Eikdv ydp 6 Adyog, xai 6 Adyog W eixdv #
ypoapopévn elkdv 1§ d1d otdpatog Adyw Ton mépukev.”

29 |pid., p. 73, Chapter 35, lines 747 — 752.
20" Ibid., p. 73, Chapter 36, lines 754 — 765.
202 |bid., p.75, Chapter 37, lines 788 - 798.
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Concentrating on the treatment, the elderly Euthymios received at the
hands of his torturer, Methodios asks the question, “Perhaps we should ask
the question, who visited them?” He proclaims we [the iconodules] should
interrogate them! They daily blaspheme and strike out against the
righteous Patriarchs and fathers. He levels the accusation: “You once
tormented the first martyrs, they died once and now the same thing is
happening again to those who fight and die for the image of Christ, as did

the saintly Euthymios.”?%®

In the last significant Chapter, number 47, Methodios embarks on a lengthy
prayer of intercession beseeching the newly martyred saint. He declares
his unworthiness and that he is a sinner in his tomb, in pain, being
submitted to severe punishment. He is writing the life of the martyred saint
as he was ordered to write this work. Methodios prays imploring
Euthymios: "Guide me, you who in our generation were Apostolic and the
most accomplished of martyrs. You, who lived your life in an ocean of
compassion, and died spreading your action in miracles and exorcising
demons. You who otherwise knew me previously as a child, you took me in
your arms. You encouraged me to overcome my vanities." ** "Respond to

my call, as you did call to the ascetics who preceeded you. You asked and

208 |bid., p. 79, Chapter 40.

2% |bid., p 87, Chapter 47, lines 963 — 964: “.6 mdAat ¢yvoxdg pe kai UmaykaAlodpevog xai
Adyy ¢naivou elg wpobupfav moArdkig Tovioag pou TV xauvdTnTa,.” This must have occurred
around the time of Euthymios’ exile in Pantallaria, which is close to Methodios' native island of
Sicily. The phrase “overcome my vanities” is a possible reference cited in the Vita of Methodios to
the influence of a certain “holy man” who encouraged the youthful Methodios to embrace the
monastic way of life.
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received, give me to acquire the understanding to fear and love God.
Intercede for me. Moreover, grant to the faithful and to me the correctness
of dogma. Stop the bleeding of the Orthodox by the shedding of your
blood." 2®®* Methodios ends his work with a plea for Euthymios to accept his
work like the myrrh and aloe, which was provided for the body of Christ by

Nicodemus. 2%

Now that this brief examination of the Vita of Euthymios has been
completed, what general observations can be made? No doubt, Methodios
sincerely wished to honour, document and chronicle the life of this martyred
hero of the iconodules. As an admirer of Euthymios, he was determined to
present the events of the life and the struggles of the bishop against the evil
machinations of the iconoclasts. Methodios interwove within the narrative
specific scenarios to present the convictions of the supporters of images
and to contrast these historical, traditional, patristic and scriptural tenets to

the empty heresy of iconoclasm.

However, by examining both Vitae in the context of the historical and
hagiographical tradition of this period, it is evident that there is a deeper
and more crucial element within the texts. The supporters of images used
the vehicle of the Vita to convey both theology and iconodulic polemic. The

Vitae of iconodulic saints, beginning with the Vita of Stephen the Younger,

25 |pid., p. 87, Chapter 47, lines 955 — 957, lines 959 — 964, lines 972 - 975,
2% 1bid., p. 89, lines 984 — 985.
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written in 809 2 and the later Vitae had another goal, other than
transmitting the life of the subject. This goal was to present the historical
facts in the perspective of the iconodules. Starting in the early ninth
century and continuing beyond Photios’ patriarchate, the authors presented
views of the details of the conflict in a light that praised and lauded the
defenders of images. The lives of the iconodule patriarchs, Germanos,
Tarasios, Nikephoros, Methodios and many iconodulic saints presented
these ecclesiastical figures in the most complimentary light. The histories
stressed the holiness and piety of iconodules and diminished the
accomplishments of any iconoclast. Methodios, himself, commissioned
Ignatios the Deacon to write the Vitae of two of his predecessors, Tarasios
and Nikephoros. The interesting fact concerning this appointment was that
Ignatios was a repentant iconoclast hierarch. This patriarchal court
patronage continued after Methodios so that the “propaganda machine” not
only influenced the presentation of lives, but also accentuated the roles of
certain individuals or groups of individuals to the detriment of others. The
exploitation of the historical record served the iconodules not only to
preserve their triumph but also to shape the consciousness of the
population. One example that can be cited is found in the Vita of St.
loannikios. It provides the following description of the events during

Methodios’ patriarchal years:

But the evil demon who hates the good could not
bear to behold the peaceful state restored to the

207 Sevenko, "Hagiography of the Iconoclastic Period”, p. 115.
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churches of God. So he entered into some glory-
seekers, men of aged appearance who were
deluded in their minds, the aforementioned jealous
Stoudites and their colleague Kakosambas, whom
you all know to be vessels fitted to destruction.
When he found them he turned their unjust and
profane tongues to babbling nonsenses and
through them won over a very large faction and
stirred up disorder in the church of God. You all
know the shameless face of the men and their
opposition to that great light and martyr Methodios.
<What befell him> was no different from what
happened to that great and wondrous Athanasios
at the hands of schismatics and Arians. ?°

In this passage, the role of the Studite monks is identified with an extremely
unseemly episode. They are not only accused with being connected with a
smear campaign against Methodios. The episode is the incident previously
discussed, that Patriarch Methodios was accused of sexual misconduct by
a woman. ®® The woman, who was the mother of Metrophanes, the future
Archbishop of Smyrna, claimed she was molested by Methodios. The
Patriarch proved his innocence but the Studite’s cause was harmed,
because Metrophanes was said to to be in the group of Studite supporters.
The assumption was that this charge could not have been brought without

Studite aid. Concurrently, they are identified with the actions of the

28 pater the Monk, "Life of St. loannikios®, p. 340.

29 Bekker (ed.) Chronicle of Georgios Cedrenus, pp. 83 ff; also found in Bekker (ed.)
Chronographia Theophanes Continuatus, pp. 157 ff; cited in Dvornik, The Photian Schism, History
and Legend, pp. 14 — 15.
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archheretical Arians and by their contribution to this slanderous occurrence,

the role of the Studite House in the iconodule victory was devalued.

Poems and Liturgical Writings

The Oxford Byzantine musicologist, Egon Wellesz, characterises two great
poetic forms of Eastern piety as the kontakion and the canon. Earlier in the
development of the musical form, came the troparion. Troparia are shorter
prayers that were written and inserted after the verse of the Psalms. 2'° In

the fifth century the troparia evolved into longer verses, sung only after the

three to six last verses of the psalm.

The kontakion as a poetic form is associated with the hymnographers, St.
Anastasios, Kyriakos and Romanos. 2" Developing about the sixth century
this form consists of "eighteen to thirty stanzas all structurally alike. The
single stanza is called a Troparion; its length varies from three to thirteen

Iines w 212

Later emerged the musical form which became known as the
canon, "It is a complex poetical form made up of nine odes, each of which
originally consisted of six to nine troparia...the nine odes of every canon

are modelled on the pattern of the nine canticles from the Scriptures and

210 wellesz, E. (1949) A History of Byzantine Music and Hymnography (Clarendon Press), Oxford,
p. 144,

2" |bid., p. 152.
2'2 |bid., p. 152.
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have the character of hymns of praise. Names associated with this

hymn form are St. Andrew of Crete, St. Romanos the Melodist, St. John of
Damascus and St. Theodore of Studios. In the Resurrection Canon of the

Damascene, there is a reduction from nine to eight odes by eliminating ode

214

two. Methodios wrote his work about eighty years after John of

Damascus and near contemporary with Theodore of Studios and his brother
Joseph, Archbishop of Thessaloniki, who was also a hymn writer. Later in

this period, hymnographers include:

Another pair of brother, Theophanes (759-c. 842)
and Theodorus, 'the branded ones' (ol ypanTot),
and Methodius (+846) fought and suffered for the
cause of orthodoxy, and composed Canons,
hymns, and Stichera for the feasts of the Saints.
St. Methodius, who came from a family of Sicilian
patricians, became Patriarch of Constantinople;
having been mutilated by the lconoclasts, he
dictated his hymns, some of which were written in
an iambic measure of twelve syllables, a metre
favoured by John Damascene. 2'°

Towards the end of the ninth century, Joseph the Hymnographer (of

Studios) and Metrophanes continued the tradition.

213 |bid., p. 168.
214 |bid., pp. 184 — 186.
25 1bid., p. 206.
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The first group of hymns to be considered during this survey are those,
which have been published. The reference, which leads to the text of each

hymn, is noted within the comments.

Idiomelon on St. Constantine and St. Helena

The text of this hymn is found in W. Chris and M. Paranikas, Anthologia
Graeca carminum christianorum, p. 99. The catalogue by E. Follieri lists
this work. 2'® It can also be found in Ménées de toute I'année, tomos 5,
Rome, 1899, p. 145. The text used here is from the Menaia, month of May,

p. 146. 2"

This idiomelon is a hymn of praise for The Emperor Constantine | and his
mother the Empress Helena. Their feast day is May 21. In present usage,
this hymn is chanted at the conclusion of the Orthros. It is sung in plagal
tone 4.

‘O T1@v 'AvdkTwv "Avag kal Oedg, 6 mAouaiaig
dwpedlg  kaATOKOOMGY  ToUg  GEloug, QUTOG
obpavdBev, donep TladAov TOV doidipov, dia
onueiov T00 XTavpod, ot KwvoTavtive
¢Cubypnoev. 'Ev  ToUTd, ¢noag, vika ToUg
¢xOpolc ocou: G6v  dvatiTnoag aov  pnTpl
Bedppovi, xai evpuwv WG €méBelg, TOUTOLG KATA
KPATOG E€TPOTWOW. Iov adTy ikéTeve, Umép

0pB0d6Ewv BaatAéwv, kai 100 dptAoxpiaTou

28 Foliieri, H. (1960) Initia Hymnorum Ecclesiae Graecae, Studi e Testi - 211 (Biblioteca
Apostolica Vaticana), Citta del Vatticano, p. 293.

27 PET'AE (ed.) Liturgical Books of the Months (MHNAIA TOY XPONOY).
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Y1patol, xai mdvtwvy TOV TRV HVAERV  Oou
TEAOUVTWV  MMOTHG, TOV povov  ¢LAdvOpwmov,

AuTpwBijvar mdong dpyfig. 218

The following translation is for meaning and not designed for poetic value.

The Prince of Princes and God, who adorns from
heaven with rich gifts, those who are worthy,
strengthened you, Constantine, like the famous
Paul, through the sign of the Cross

“By this sign conquer, your enemies”, you said;
together with your devout mother you searched for
and found, that which was desired. 2'°

Together with her pray to the only Lover of
Mankind, on behalf of Orthodox Kings, the Christ-
loving army and all celebrate your memory

faithfully that they may be redeemed from all

wrath.?%°

Canon in Honour of St Nicholas

This work of Methodios is found in Pitra, pp. 363 — 364. According to the
notation introducing the hymn, it is sung in the second tone and in a spirited
manner. It is labelled a canon but it is only a fragment of the entire canon.

This conclusion is offered, because in its preserved form, it does not meet

28 Ibid., p. 146.
2% The precious Life-Giving Cross.

220 Translation mine.
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the criteria for a canon. In fact, there appear to be only three stanzas from
the main portion of the canon reproduced in this archive. Within the text,
there are several clues, which support this conclusion. The first stanza is
addressed to God, as Trinity. In the next few stanzas, Nicholas is directly
addressed: this is accompanied by a switch in the tenses of the verbs to the
second person. No doubt, the last stanza printed in Pitra is the
Theotokion.?2! There are several places within the text that Methodios
utilises as an opportunity to present theology that could be interpreted as
iconodulic polemic. The Theotokion is the most conspicuous verse in which

this occurs.

The opening two lines of stanza one are addressed to the Trinity.

High and only all powerful Godhead, with one
nature and three times glorified King. 2%

In this introductory phrase, Methodios harkens back, theologically, to the
conflict of Nicholas' era. He directly frames the reference to the Trinity in
anti-Arianistic language. The next few lines ask that the memory of
Nicholas be enlightened by God. The next stanza directly addresses
Nicholas to give the chanter of his praise the concise word to describe the
man of God. 2 The following few lines could very well depict Methodios

pondering his own sin. It has been shown and will be demonstrated in

221 Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 1365, “ In the
Eastern Church, a stanza of liturgical hymnography addressed to the Blessed Virgin Mother, the
Theotokos. The concluding verse in a series of troparia usually takes the form of a Theotokion."

222 pitra, "S. Methodius CP", p. 363: "Y¢{otn udvn mavoBevig Ozapxla Mia te dpiog: xal
Tpi¢ dvaxTe 66Ea."”

223 |bid., p. 363: "Mpdodetar T00T0" TOV Ppaxttatov Adyov, “ApioTe dvep' ToG Of00...”
Chanter is understood from previous verse.
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some penitential hymns, that this guilt was part of Methodios’ make-up
because of unknown events before his stay in Rome. Listen to the plea of

the hymnographer to Nicholas, the holy man.

We implore you O, fervent protector from danger,
shield those who dare to come to you and to hymn
passionately. 2

There is an alternative reading of the same phrase that can be interpreted
in this manner; the person coming to Nicholas may be emboldened by his

or her passion for the saint to approach him in prayer.

The Theotokion is so interesting in its theological language that it will be
produced in its entirety [see footnote 223]. The concepts are not new to

Methodios, but he does manage to insert them in this hymn.

We see in the first line praise for the Virgin Mother. Methodios continues,
and tells his listeners, why she is praised. She has contained in her womb
the Word of God. The Logos burst forth from the Theotokos bearing flesh,
Incarnate. He came to save and refashion mankind, who had been
corrupted by the ancient transgression. He did this as God and with the
Theotokos’ contribution, his humanity. 2° What is demonstrated in verse is

the theology of the iconodules. Their conviction was that through the

224 |bid., p. 363: ""HEn Suoumel Toig ToAp@olv ék m6Bou MéAmerv oe Oeppé: Ev xivdivorg
npooTtdTnv.”

25 |bid., p. 364: “"Ev ool 76 kAfog' pnTpondpBeve méAi- Oclog yap Adyog: &v yaoTtpi cou
oknvéaag -*FAapdev adbigév kdopw ocapxopdpoc: - “lva Tév ndAar: mapaPdoer $Bdpeviar -
Toac Wg Bedg 814 cou dvamidoy.”

328



Incarnation of Christ, by the Theotokos, God provided for the transforming
potential, in Christ, not only for mankind, but also for all of creation. As has
been shown in many writings of Patriarch Methodios, this is one principal
premise of iconodulic theology. Even though, iconoclasts also believed in
the Incarnation, the iconodules attempted with this type of logic to frame
their response in a way that would minimise the iconoclastic identification of

Incarnation.

In imaginem sic dictae ti¢ XdAkxng portae

Until recently there were only two sources to locate this work. Fortunately,
a third source has been added recently. The previous archives are found in
Sternbach and in Mercati. The newer document is translated into English
and is used here with the permission of the translator. 2 The complete

text is presented here and will be analysed at the conclusion.

On the Icon of Christ above the Bronze Gate

Seeing, O Christ, your most pure Icon

And your Cross inscribed in image,

In reverence | worship your true flesh.

For being by nature the Father’s timeless Word,
From a mother you appeared in time, by nature
mortal.

Therefore, when | circumscribe you and depict in
types, ,

| do not circumscribe your immaterial nature,

For it is higher than depiction and than passions.
Depicting the, O Word, your flesh that's passible

| say that you are God uncircumscribable.

But the disciples of Manes’ doctrines,

226 Methodios of Constantinople, (843) E/X THX EIKONA THE XAAKHZ, trans. Archimandrite
Ephrem Lash, February 2001, http://web.ukonline.co.uk/ephrem.
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Who mindlessly babbling their opinion

Ingloriously declare the incarnate nature you
asumed,

Becoming one with humankind, to be mere
phantasy,

Not bearing to behold it shown in image,

With frenzied rage and leonine rash folly

Tore down your all-revered appearance,

Depicted here of old in honoured form.

Whose lawless error utterly refuting

Queen Theodora, guardian of the faith,

With her golden-purple offspring,

Imitating the Orthodox Sovereigns,

And declared Orthodox beyond them all,

With mind devout erected it again

Above the palace Gate this present day,

Unto her glory, praise and high renown,

And to the majesty of the whole Church,

The whole fair guidance of the human race,

The fall of foes ill - willed and barbarous.

This is a declaration of victory by the reigning Patriarch, who is in the
process of beginning the restoration of icons to the capital. As was
demonstrated in the text of the Sunday of Orthodoxy, Methodios uses this
very symbolic event to feature the triumphant iconodulic theology and to
disparage the heresy of the iconoclasts. The first statement Methodios
makes is to equate the image of Christ with the Cross on the Gate. ?2 The
next eight lines summarise the Incarnational basis for the theology of the
icon supporters. ?° Lines 11 through 20 accentuate the heretics’ errors.
Once again as in the Sunday of Orthodoxy, Methodios identifies the heresy

230

as form of Manichaeism. Lines 13 and 14 support this statement.

Methodios accuses the iconoclasts of distorting and not recognising the

27 |bid.

228 gternbach, L. and Cracoviae, D. (1898) "Methodii patriarchae et Ignatii patriarchae carmina
inedita", EOS, tomos iv, pp. 150 ff., p. 150, lines 1 — 2.

223 Methodios of Constantinople, £/X THE EIKONA THE XAAKHZ, lines 2 - 10.
20 Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, pp. 864 — 865.
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true nature of the Incarnation. They are denounced for believing the
Incarnation to be a “phantasy”. Furthermore, Methodios, in a not so veiled
personal insult, castigates the Emperor Leo |ll who began iconoclasm and
according to legend encouraged the original destruction of the image

associated with the gate. %'

The Patriarch contrasts the pious actions of
the Empress Theodora in restoring not only Orthodoxy and the images, but
also specifically the image over the gate, for which her heretical

t. 232

predecessor showed such little respec This poem closes with a

celebration of the Church and Her role in the cosmos.

In Crucem

This is a curious entry in the Methodian corpus, it seems to refer to two
works at one time. The first is a short poem on the Cross that is found in
both Sternbach and in Mercati. The second reference in this entry is a work
of a completely different genre a homily, or to be wholly accurate three,
fragments of homilies. An interesting feature of the sermon is that Migne
mistakenly places it in the works of Methodios, Bishop of Olympos. ?* The

reference for these three homily fragments is PG vol. xviii, cols. 397 — 404.

The poem, On The Cross is five lines long. 1t is not clear, whether this is

the complete work or only a small fragment, which survives. The other

' Auzépy, "La Destruction de L'lcone du Christ de la Chalcé par Léon lll: propagande ou
réalité?"

232 Methodios of Constantinople, £/5 THE EIKONA THX XAAKHSZ, lines 20 — 26,

2% Gross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, pp. 910 — 911.
This Methodios is a fourth century Church Father of the 3" and very early 4th century who fought
against Origen and Gnosticism.
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possibility is that it is a second portion of the poem on the “Image on the

Chalke Gate”. The text is as follows:

Eig 10v Tavpov

To Cwomoiov xai oePdopiov EVAov,
¢v ¢ mémovBe capkikBg 6 AeoméTNg,
TaoL MPOKELTAL TTPOTKUVNTOV, WG BEpLG,
XPLO0oTOALaBEV MuixanA Oeilorg mévoig
dpouvpov kpatatdv év Biy kektnuévov. 3

As we see above, Methodios heralds in lines one and two that the Lord
[Master] suffered in the flesh on the life-giving and majestic wood. He
continues that the Cross is set before all to venerate as is meet and right
because it was adorned in gold by the God appointed labourer, the Emperor

Michael. What was gained was the mighty fortress of life [i.e. the Cross]. 2*

One of the irregular aspects of this verse is that the Emperor Michael would
have been a very young child at the time of the described action. In fact, he
would have been barely three or four, if that old. There is the possible
consideration that Methodios did not mention the young Emperor by name
in the previous work, although he was referred to in line 19, “agdv Toig
tauThic ypuoomopdipoic kAGdorg”. 2% This discrepancy might well explain

Methodios’ desire to honour the male heir to the throne and to “lift him up”

234 sternbach and Cracoviae "Methodii patriarchae et Ignatii patriarchae carmina inedita”, p. 151,
section |l

2% |bid., p. 151, number I.

23 )bid., p. 151, line 19: "With her golden-purple offspring,” Methodios of Constantinople, F/> THE
EIKONA THX XAAKHZ, line 21.
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for his participation in the victory, albeit through his regent the Empress

Theodora.

Of the Cross and Passion of Christ
— fragments of homilies.

These three portions of sermons all deal with the same topic. They are
listed and attributed to Methodios of Constantinople in Pitra p. 354. He

cross-references his cataloguing by citing Allatius and Combefis.

The first of the three homilies is the lengthiest preserved segment. There is
no hint within any of the texts as to when the sermons were written or
delivered. The opening of the first homily does name the work as being
written by “Bishop Methodios”, although this could very well be Migne’s
error in assigning this work to Methodios Bishop of Olympos. The second
and third sermons are each labelled as the work of Methodios. The first
homily begins with Methodios posing three rhetorical questions centring on

the Cross.

What benefit did the Son of God give us by his
Incarnation? Why the sign of the Cross represents
His Passion [for us] and for others it represents
punishment? What is the value of the Cross?"%’

%7 Migne (ed.) Patrologiae cursus completus: Series graeca, vol. xviii col. 397: “T{ wdéAnoev
findg 6 Ylog To0 Oeol capkwbeic émi yiijg xai yevdpevog dvBpwmog; Aid T7{ 1§ Tod oTavpod
oxtipaTt fvéaxeto madely, kat ok dAAN Tivi Tipwpiq; Tl 10 xproipov 100 oraupod;
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The immediacy of engagement with the central issue of the iconoclasts is
striking. Methodios sets forth these concepts: While the Lord Christ
appeared on earth in the flesh, he dimmed the afflictions of those who were
fallen because the demons of the nether world constantly attempt to
enslave our minds. For this did the Lord Christ take on flesh, and became
man. He was nailed upon the Cross, as it was ordained. % Methodios
outlines the value of the Cross with several descriptions of its strength. For
mankind, we are no longer ruled by our passions because the sign of the
Cross is our fortification. The Cross conquers the lower powers [evil]. 2*°
Christ’'s Cross is the shield against injustice and drives it away. It frees the

debt for all the gifts coming down from God. It is the means by which the

Church is fortified and built up. 24

The second of the Methodian homilies declares it is addressed to the
“ashamed concerning the Cross of Christ”. It is evident from the text that
this is a short, incomplete segment of a longer work. Methodios begins by
posing the situation that those who are of God try to balance and put their
house in order. This involves balancing the evils that affect man; these
include the demon inspired traits of vanity, culpable acts with the good that
is sourced in God. ' Further, into the work, Methodios declares that Christ

went to the Cross in the flesh so that with His stretching out of His arms,

238 Methodios of Constantinople (edited 1857-1866), "Homily on The Cross and the Passion of
Christ (excerpts),” in PG, vol. xviii ed. J. - P. Migne, Paris, cols. 397 - 401, col. 397 d.

23 This is reminiscent of the protection of Marina from the dragon by the sign of the cross, which
she made with her arms.

24 |hid., col. 400 b and c.
2 |pid., col. 401 a.
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humanity could be stretched upward in the direction of God. 2 Reading
on, Methodios utilises a customary tool of his rhetorical style by the
repeated use of several words that alliterate and play on meaning. This
relates to the subjugation of the physical passions and the replacement of
them by a Passion for Christ. In this instance, the words that are employed
are “ndbog, mabdv, mdOn, mabelv, ndboug and mabnTG”. The root word in

Greek means "passion”.

“OTL ToUTY Ta mdOn TG oxnfuaTt RpBAuvvTal mdfog
nabdv Sia To0 mabelv yevopevog, xai OdvaTtog

d1a Bavelv BavdTou oudé dAuyuvdeig Umo mdBoug.
243

OUTe yap mdBog GAwg avTov ¢EEaTnOEVY,...
At the start of the third homily, Methodios presents these questions. How
did the Son of God in a short and determined time depart in the body?
Next, he asks the question concerning the goal for Christian life, how is an
apassionate soul born of one ruled by the passions? 2** Methodios
declares that Christ's humanity could never be separated from him, and it
was, in all respects, no longer subject to death. The adversary of Christ,
the Devil, is truly the wounded through the wounds of Christ. Christ
overcame those who beat his flesh and he pierced those who stabbed his
body by conquering Satan. There was a co-equal suffering; Christ on the

Cross and in the flesh suffered; but those who were causing his suffering

242 |bid., col. 401 b: " *Emade yap oapki 1§ mpoomayeig 6 Adyog, Iva dmAdoy dwovevapknpévov
mAdvy Tov dvBpumov mpdg To dvw Te xai Betov péyebog.”

23 |bid., col. 401 b, c.
2% This goal of Orthodox spiritual life is explained in The Philokalia (1978), vol. 3, pp. 331 ff.
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also suffered. 2*° This section ends with yet another question. “How rather,
did Sophia and apassion, remain unwounded, or did not acquire a bad
meaning; and if the body was wounded and fixed by nails, how did nature,

which comes from God's being become purer and improved?” 2%

None of these homilies ends in the accustomed benediction or theological
conclusion. It is therefore very reasonable to assume that they are

incomplete and that the record is fragmentary.

Canon in honour of St. Lucia of Syracuse

The virgin-martyr Lucia was an early fourth century Christian of Syracusa in
Sicily. 27 The popularity of this saint could not have escaped a young
Methodios growing up in the saint's hometown. The canon can be found in
the following references: L. Bernadini, Methodio | patriarca di Constantinopli
(843 — 847), vincitore del Il iconoclasmo, Roma 1970, [typed thesis]. This
text with Italian translation is very difficult to find. The Bernardini journal
articles [see bibliography] do not contain this composition. The source
used here for the Greek text is found in Analecta Hymnica Graeca. **® St.

Lucia's feastday is celebrated on 13 December.

245 Methodios of Constantinople, "Homily on The Cross and the Passion of Christ (excerpts)”, col.
404 a.

246 |bid., col. 404 b: “ndg oV p@AAov dTpwTdg ye Epewvev 1 Zodla kai dmabig, oudév mpdg
0U8evOg  kakuvopévn, xdv Tepvduevov guviiv kal mpoonAwpévov T§ odpatt PBeATiwv  kai
xaBapwTépa picewg ndong petd TOv yevvnaduevov adTiv Bedv Ondpyovaa;

247 Cross and Livingstone (eds.) The Oxford Dictionary of the Christian Church, p. 842.

248 Methodios of Constantinople, (n.d.) "Canon in Sanctam Luciam,” in Analecta Hymnica
Graecae - Codibus erute ltaliae Inferioris, vol. iv - Canones Decembris ed. A. Kominis (Instituto di
Studi Bizantini e Neoellenici Universita di Roma), Roma, pp. 279 - 287 for 13 Dec.
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The exact date and place of the writing of this canon is not known, nor is
there any indication within the text. It would be reasonable to assume that
this might very well have been formulated during Methodios' stay in Rome
around 815. This canon is an acrostic poem. ?*® and is sung in the fourth
tone.
The hymn begins with a plea for the intercession of the virgin-martyr, for her
to bear the prayers of the faithful as shining branches lighting the
darkness.?®® A classic Methodian tool can be seen in the next verse as he
uses a constant repetition and play on words, specifically in this case the
word is A6Ea, meaning glory.
AebéEaaTtal ¢v Tf off 6 Kuipiog
dporoyiq, oepv,
kal ovvedobagé ge EQuTH
¢v O yop i 8dEa oou

TG dAnbd¢ doEdlovTl
ToU¢ ToOTOV TdvToTE SoEdGovTag. 2

The concept of Lucia giving glory to God through her witness is
complemented by the glory God has bestowed on her because of her
steadfastness. The first Theotokion glorifies the Virgin Mother as the one
who without seed brought about the Father's will, through the Holy Spirit.
Together with the Son and with the flesh, which she contributed, the Eternal

Son was without a mother being begotten before all ages of the Father;

249 A poem in which the first letter of each verse forms a word or a series of words. The Akathist
hymn is an example; each verse begins with a letter of the Greek alphabet from alpha to omega.

20 Methodios of Constantinople, "Canon in Sanctam Luciam®, p. 279, lines 1 - 6.
21 |bid., p. 279, lines 6 — 12.

337



likewise He was without a father as he was Incarnate on earth. 22 This
concrete declaration of the role of the Virgin Mary in Salvation Economy
provides an agent for praise as well as a theological ascertainment, which

undermines iconoclastic theology.

Commenting on Lucia's chastity and her martyrdom, Krausmiller translates

this passage on p. 282, lines 74 — 78.

We applaud your exchange of virginity, for you
remain pure in espousal and virginal in marriage,

but you are impregnated regarding martyrdom.

He then presents the following opinion, “In other words, because Lucia has
remained chaste, she will receive in exchange impregnation by Christ. For
Methodios, Lucia's renunciation establishes a contract with God, who will
then be obliged to manifest himself as the husband she has not had

before." 252

Methodios continues to laud Lucia for her strength and fortitude in rejecting
her fiancé and speaking her mind to her mother. This behaviour was not

the customary response of a daughter to her mother during these times.

22 |pid., p. 280, lines 19 — 24,

23 Krausmuller "Divine Sex: Patriarch Methodios's concept on virginity”, p. 63; see note 30 as
explanation. This conclusion on the "obligation" of God may be reading more meaning into the
poetic language and not considering the theology. God is under no obligation to man; He acts only
out of His love.
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She is determined not to marry, but chooses instead martyrdom as a virgin
for Christ. 24

The comparison of Lucia with the "Three Youths in the Furnace" 2% is
made, but it is revealed in the text that Lucia did not personally recite the
Hymn of Praise of the Youths, "O all ye works of the Lord, bless ye the
Lord; praise and exalt Him forever." ?*® The canon praises the young virgin
for enduring the flames, but each stanza ends with the verse of the Three
Youths. ?*” The insertion of the text from the hymn in praise of Daniel and
the Three Youths is interesting because one of the works of Methodios,
which | could not consult, has the same theme. The hymn repeatedly
called up in the canon for St. Lucia is very well known, being prominent in
the Holy Saturday morning service of Holy Week in the Orthodox Church.
The canon ends by citing the miraculous wonderworking intercessions of
St. Lucia after her martyrdom for Christ. The last two verses of the canon
declare that St. Lucia is ever ready to intercede to God for the faithful who

turn to her in piety. 28

The Canon in Honour of St. loannikios

2% Methodios of Constantinople, "Canon in Sanctam Luciam, p. 284, lines 114 — 126.
2% Daniel 3, 1 - 57 (LXX).

8 papadeas, G. (ed.) (1971) Greek Orthodox Holy Week and Easter Services in Greek/English,
New York NY, p. 428.

257 Methodios of Constantinople, "Canon in Sanctam Luciam®, pp. 285 — 286.
28 |bid., p. 287.
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Of the liturgical works of St. Methodios, this one presents some very
interesting features. It can be found in a study by Schiro. 2*° This canon
can be dated with relative accuracy in the last year of Methodios'
patriarchate. loannikios fell asleep in the Lord on 3 November 846. ?° The
canon is an acrostic work, which is sung in tone plagal four. loannikios was
not a distant historical figure to Methodios, they were not only
contemporaries, but also intimately acquainted. Several accounts
document their relationship, including Vita of Michael Synkellos %" and the

Vita of loannikios.?®?

The canon contains biographical information about
the saint, which is interpreted in a theological light by Methodios. Another
provocative feature of this composition relates to the time which it was
written. It contains almost no iconodulic rhetoric or polemic. It would seem
Methodios is confident that the threat from iconoclasts is relatively over.
Examples of this fact can be confirmed by examining the nine Theotokia
within this work. The word "odpka” appears once, while “capxwbévrta” also
appears only one time. As was shown in earlier hymns, iconodulic

language is much decreased here; the remaining Theotokia are pious pleas

for intercession by the Mother of God.

The canon opens with praise for the blessed, God-bearing loannikios by a

choir of heavenly voices, who faithfully honour him for being a luminary in

%9 gchiro, J. and Kominis, A. (eds.) (1972) Canones vol. lll - Novembris Canon of St. loannikios
by Methodios of Constantinople (Instituto di Studi Bizantini e Neoellenici - Universita di Roma),
Roma, pp. 134 — 145,

260 pgter the Monk, "Life of St. loannikios®, p. 245, in the introduction.

' Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, pp. 102
-103.

262 pater the Monk, "Life of St. loannikios", p. 339, p. 340 and p. 344.
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their time. 2® The Methodian style quickly becomes apparent in the second
ode. The patriarch uses in one stanza four forms of the Greek word

"knowledge or making known".

WIG 3 rd z QI rd

pev oe qveniyvuarta, ndtep’ luavvikie,

£myvdévieg pun yv@val 1o givon OmEp 10 yvivai
oe. 264

Lauding the monastic life, Methodios refers to the models of the monastic
ideal, St. John the Forerunner and Elijah the Thesbite ?*®* as examples
followed by loannikios. Methodios comments that loannikios shares the

same name as the Forerunner ?°® and the same holy calling.

God’s calling moved the thrice -blessed loannikios,

he accepted to walk the same path as Elijah, a

monastic in the desert. 267

In the fourth ode, Methodios explains an event in the life of the Saint
loannikios, who appears to have “deserted” from the army. ?®® Mango in his

article comments on this theory citing the different versions in the Vitae,

%3 Schiro and Kominis (eds.) Canon of St loannikios by Methodios of Constantinople, p. 134,
lines 1 — 5: " “lepoddvorg yopelatg Oeopdpov datov, TOV pwoTiipa Tolg ypdvorg Npdv, kai Mpeig
Tipfowpev moT@g lwavvikiov.”

%4 \bid., p. 135, lines 31 — 36.
%85 (1 Kings 17, 1 (LXX).

#5pgter the Monk, "Life of St. loannikios", p. 243; Sullivan notes that loannikios is a diminutive
form of the name John. Note how Methodios connects loannikios with St. John the Baptist.

%7 Schiro and Kominis (eds.) Canon of St. loannikios by Methodios of Constantinople, p. 136:
"Mpdéc «kAfiorv To1g mpdypaocty evdovpevog, T§ Tlpodpduy Opuwvupog "HAflg Te advdpopog
dvadeixOng, Tpropdkap olg xai 1 diata xai kAfjorg Befoug Ederéev. ™

268 pater the Monk, "Life of St. loannikios", p. 262, Chapter 7.
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one by Peter and the other by Sabas. He points out that if Sabas is to be
believed loannikios most probably “retired” honourably.?®® Notwithstanding,
Mango in his conclusion places his faith in the Vita by Peter the Monk. #7°

This assertion conforms to this stanza of the canon. Methodios not only
gives this incident credence: he elevates the motivation and actions of
loannikios to a theological plain. According to Methodios’ account, the saint
did throw down his army shield, but in doing so he took up the sword
against the Devil through his monastic vocation. With his ecstatic faith, the
noble loannikios was able to “sever the heads of headless enemies

[demons]”. 2"’

The fifth Theotokion is an excellent example of the shift in emphasis by the
Patriarch after the Triumph of Orthodoxy. Listen to his words as he
supplicates the Virgin Mary. She is heralded as more honourable than the
Seraphim, and the most holy Virgin is asked to beseech her Son on behalf

of the salvation of the souls of those who hymn to her. %2

This verse presents the Virgin not as an agent to representing iconodulic
theological perspective, but rather, she is portrayed in her role as
intercessor and protectress of God’s people. The composition continues

honouring loannikios as one lauded by the prayerful faithful because he is

%9 Mango, "The Two Lives loannikos and The Bulgarians”, p. 401.
2% 1bid., p. 404.

271 Schiro and Kominis (eds.) Canon of St. loannikios by Methodios of Constantinople, p. 137 -
138: " PiYaomig ol ¢aveig v pdyy moAeplwv, €de(xbng dpioTedg kard 100 SiafdArov, wg év
¢xotdoer Thg mioTews oov paxaipq Sratepdv Tovg dxedpdAoug £xBpoug.”

22 |pid., p. 139, lines 131 — 135: “...Tdv XepouBlp daveioa TywTépa, TapBéve mavipvnte
npéoPeve T@ vl oov odoarl Tdg Yuxdg TV Gpvolvtwy oe.”
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the embodiment of Orthodoxy. He has taken the singular way, that of being
a solitary, in a straight and unbending fashion so he is worthy of acclaim. 2”3
Twice in the next few verses, Methodios reverts to the Song of the Three
Youths in the Furnace to end stanzas. "Praise and exalt Him forever' 274
and Praise ye, the Lord and exalt Him forever.?’® This is the standard
usage for the seventh and eighth odes of a canon at this time period in the

writing of Orthodox hymns.

The last few stanzas describe the characteristics that loannikios exhibited
while on earth. "As the noncorporeal angels give wisdom, as the forward
looking prophets, together with the apostles you daily witnessed the way,?”®

ascetic Father loannikios"., %7

Methodios, in his tribute to the monastic
father of his time, praises his spiritual attainments, not his influence on the
contemporary events of the day. The Patriarch looks toward the Kingdom

of Heaven and not the earthly kingdom. He has no doubt that his friend,

loannikios, is a citizen of the Heavenly realm.

23 |pid., p. 140, lines 148 — 151: “‘Q¢ kOpog dpB0dsEwv kai kavdv To0 povadikod Blou, ad
dnapéyxAiTe Omepelxov TAV MaATdg eVdpnpolvVTWY OE.

274 bid., p. 142, lines 194 — 196: “Ouveite xai OmepuPoldTe adTov elg ToUg aidvag ™
75 |bid., p. 143 lines 218 — 220: “Kdprov dpveite xai OmepupolTe eig mdvrag Tovg aldvag.”

276 Morris, Monks and Laymen in Byzantium 843 - 1118, p. 32: "The dyyeAik@v Biy, the lite of
the angels, the uitimate goal of all monasticism, a life in which the demands of the body and of the
human will were completely subordinated to those of the spirit".

27 Schiro and Kominis (eds.) Canon of St. loannikios by Methodios of Constantinople., p. 143,
lines 239 — 244: "MeTa TdV dyyéAwv dg doapxog oUVETAYNG, META TPodNT@V TPoopPdv, ouvTdTTn
dnooTéAoig xai év pdpTuatv daepépa T Blq, ndrep doxnrd lwavvikie.”

343


file:///itrd

The Idiomelon in Honour of the 42 Martyrs of Amorion

This work is found in the following references, The Ménées de toute
I'année; tomos 4, Rome, 1898, p. 145, also catalogued by Follieri.?’® The
text that will be used for this study is from the Menaia month of March. #”°
Unlike many of Methodios' works, the dating of authorship can be estimated
quite closely. The historical record clearly indicates that Amorium was
captured by the Persians in 838. ®° These martyrs were held prisoners for
seven years until their martyrdom on 6 March 845. ?®' Therefore it is
reasonable to assume that Methodios wrote this hymn, while he was

Patriarch and after that date.

The rubrics for this hymn in modern usage are quite clear, it is to be sung
during the vesper service of the feast celebrating the memory of these
martyrs on 6 March. Further instructions indicate that this particular
idiomelon by Methodios is only to be chanted if the vespers for the feast fall
on a Saturday. The hymn is chanted in the second tone. The text for the

idiomelon is as follows:

"H éxxAnoia orpepov mavnyvpiler puotikdg, véav
oTOANV £vduoapévn, wg mopduipav kai Bucoov, Ta

afpata T@v véwv’ ABAoddpov TouTog ydp ¢v

278 Eollieri, Initia Hymnorum Ecclesiae Graecae, p. 296.
2% PELAE (ed.) Liturgical Books of the Months (MHNAIA TOY XPONOY), p. 25, 6 March.

20 Treadgold, The Byzantine Revival (780-842), p. 303. Treadgold cites the date the Persians
left Amorion after its sacking, (15 August 838). The 42 prisoners were then taken to Baghdad.

1 Kazhdan, A. P. (ed.) (1991) The Oxford Dictionary of Byzantium (Oxford University Press),
New York and Oxford, pp. 800 - 801.
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3 z

e0oéerq éxOBpeapévn, Buoiav dpwpov SexTHv
Kat ebdpeoTov , XploT§y mpoonyaye: Alo VIKNTAG
0 ToUuTOog TGV mapdvopwv dvadeikag, kal
otepaviioag xai doEdoag, kai HUIV KaTdmepov,

Toig aTEV mpeaPeiatg TO péya EAeog. 282

The observation that was made concerning the text of The Canon in Honour
of St. loannikios is applicable to this hymn, which was written after the
Triumph of Orthodoxy and it heralds the sacrifice of Christian martyrdom
and victory. Therefore, “the clothing of the Church in a new robe” can be
interpreted as the icons being returned to the Church. The phrase “most

iniquitious” could very well describe the iconoclasts. The hymn proclaims:

Today, the Church celebrates a mystic feast, She
is dressed in a new robe of porphyry and fine linen
by blood of the young athletes. Nurtured in piety,
She has offered their blameless sacrifice,
acceptable and well pleasing to You O Christ.
Wherefore, O you who did show them to be victors
over the most iniquitous and have crowned and
glorified them, through their supplications send

down upon us Your great mercy. 2%

282 FET'AE (ed.) Liturgical Books of the Months (MHNAIA TOY XPONOY), Month of March, pp. 25
- 26.

283 MHNAIA - Liturgical Books of the Months, p. 45.
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Poem from and to the Graptoi

This short composition is not listed in any of the catalogues of Methodian
works. It was written during the time of his imprisonment. ?®* According to
this account of Methodios’ incarceration, the following communications of
salutation and reply were exchanged between Theodore and Theophanes

Graptoi and the already captive Methodios.

The Graptoi wrote:

TG LdvTL vekp® kal vekpd Cwnddpy,
Oixo0vTL TV Yfjv xai moAoGvTL TOV TéAov,
ypantoi ypdpouot déopiol 7§ deopiy.

Methodios responded:
Tolg Tdilg BipAoroiv obpavdv kAnoiypddotrg
kai mpog péTwna cwdppovwg oTiypévolg

npooeimev 6 {BOanToc B¢ ouvdeapiolg. 288

This short exchange is rich in theology and commentary on their situation.
This translation is offered to attempt to convey the spirit of the dialogue

between these iconodulic prisoners of conscience.

The Graptoi wrote:

To the dead-living man and the life-bearing dead
man,

To one who lives in the earth, and haunts the
heavens,

The branded captives write to the captured.

284 Bekker (ed.) Chronicle of Symeon Magister., pp. 642 — 643, cited in Cunningham, The Life of
Michael the Synkellos - Text, Translation and Commentary, p. 161.

2 Cunningham, The Life of Michael the Synkellos - Text, Translation and Commentary, p. 161.
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Methodios responded:
For the heavenly images you are called Branded

Imprinted on soberly imprinted foreheads
Said the one buried alive to [his] co-fettered.

Unpublished Works

The following few works of Methodios have previously not been published.
The manuscripts were referenced and cited in various catalogues. They
were made available for this study in reproduction form. My thanks to the

various institutions, which assisted in this endeavour.

A Canon of Supplication and Confession to the Theotokos

This work was catalogued by Papadopoulos-KerameUs, Hierosolymitike
Bibliotheke, tomos 2, Petrograd, in 1894, on p. 547. In 1892, C. Sakkelion
identified the manuscript and catalogued it in the National Library of
Greece. 2% The transcription of this mss will be used for this enquiry. As
with other compositions of Methodios, the date of writing is not clear. The
attribution does state "a work of Patriarch Methodios", but it is not evident
whether this is the later notation of a scribe or a partial dating. There does
not appear to be polemic or anti-iconoclastic language within the canon.
The canon is an extremely personal and revealing assertion of Methodios'

feelings of weakness and failures. Constantly within the text, the state of

2% Methodios of Constantinople (n.d.) Canon of Supplication and Repentence to the Theotokos,
in Catalogue of the National Library of Greece number 728, Athens, pp. 133 ff., p. 133 [folio 78].
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wretchedness of Methodios as a penitent is emphasised, and there is a call
for the aid of the pure Virgin Mother. Although this is a stylistic technique in
penitential canons, one cannot help but think that Methodios felt these
sentiments personally. The rubrics direct this hymn to be sung in the

second plagal tone.

The canon begins with Methodios declaring his wretchedness and as a
result, he states he is lost and afraid. He laments his life of countless sins
and acknowledging his state, asking for the help of the pure Lady. *®” He
declares he is weary, and beseeches, where does he begin to recount his
unspeakable and wicked failings? The supplicant asks for pity at the end
wondering what he has become. ® |s Methodios nearing the end of his life
or is this a verbalisation of his trepidation at the thought of the Last
Judgement? Methodios laments that he has soiled the pure image and his
high-minded judgement, both given to him by God. He bemoans that he
has lived the life of a reprobate, through his thoughts and his actions. 2
Methodios goes on to avow that he has defiled the temple of his body, 2%

and declares most mortal men tremble when entering God's temple, but he

27 |bid., in folio [78}, p. 1, lines 7 ~12: “ [@¢ pou Bpnviiow Tov Plov TOvV pumapdv, kai Ta
nAfOn Séomoiva Tdv duéTpwv pou koxdv: Tide éEayyelAw oot dyvh, dmopd kai Se1A1d, dAAd
BoQet por..."

288 |pid., in folio [78], p. 1, lines 13 — 18: “TIé6ev vOv dpEopar Aéyelv Td movnpd, kai Seivd pou
nralopata, 6 ToAainwpog £yd: ofpot T yevijgopat Aoindv, dAAd déomowva dyvd, mpo TéAoug
olkTelpov.”

29 |hid., in folio [78], pp. 2 — 3, lines 17 — 20, lines 1 and 2. “Té kot elkéva pov dyvH,
kateppinwoa olpot, OGYNAddpovt yvipn ka0 OpoléTNTY ydp kai Epyw xal Aoyiwopd ToO doviTou
Enpoka Ta dtoma.”

2% 4 Cor. 6, 19.

348



%' He recounts that

on the other hand shamelessly enters, as a profligate. 2
Adam transgressed, even though he had the commandment of the Creator
and for this he suffered exile from Paradise. Methodios cries that he can
only lament his abysmal failings as a transgressor, an apostate of Christ.

He declares that the fires of his passion curse his flesh 2%

and catalogues a
myriad of his sins and sufferings, evermindful of his unworthiness. Behold,
he comes to the Chaste One with much fear and beseeches the Theotokos
to strengthen him with wisdom. ?*®* This segment of the canon ends 2** with

the following request from Methodios:

Receive now the choir of archangels, the army of
the host of heaven of my creator the company of
apostles and prophets, martyrs and blessed
hieromartyrs and intercede to God, for me, you
who are called the Pure One.?®®

How does this canon fit into the entire Methodian corpus? There are some
stimulating and valid questions, which could be asked from the introduction
to this hymn. Was this the cry of a young Methodios stricken with such

extreme guilt from an unknown sin or passion or the sorrow of an elderly

' Methodios of Constantinople Canon of Supplication and Repentence to the Theotokos, in folio
(78), p. 4, lines 7 —12: “Nadv éudAuva, xak@g Tod ovp(a)Tog kai vadv 100 K(upio)u Svmep
BpoTtoi, Tpépovreg elaépxovrar éyd 6¢ ofpol dvouddc, elanopedopan 6 dowTtog.”

22 pid., in folio [78], p. 7 appears throughout the entire page encompassing several stanzas.

2% |bid., in folio [78), p. 10, lines 11 — 16: ‘1800 mpogépxopal, gor mavdxpavte ¢SBy mOAAG,
kal w60y THv loxdv émotdpevog, Tig WOoAAfig cou mpeoBelog "0 do0Aog ocou péyroTa ydp
laydle1] 8énoig déamorva...”

24 The manuscript reflects the mid-ninth century canon form; there are only eight odes.

25 Methodios of Constantinople Canon of Supplication and Repentence to the Theotokos, in folio
(78], p. 10 lines 19 and 20, p. 11 lines 21 - 27: ...Xopoug mapdAafe dpxayyéAwv vOv xail Tiv
mANOYY 1oV dvw aTpatevpdTwy xTiaTou pou, anoaTéAwy difpoug T€ xal T@v TpodnTdV, pdpTupag
xai daloug iepopdpTupag kai npeoBelav moloov dyvi, umep £pod mpdg B(ed)v...”
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infirmed Methodios facing death and fearful of God's judgement because of
his passed life? These questions may never be answered, because there is

no support for either supposition within the text.

Penitential Canon of Methodios of Constantinople

The next composition of Methodios is also a canon, which decries the state
of sin of the author. It was catalogued by G. de Andrés in Madrid, in the
year 1965. 2® The monastery was good enough to furnish a copy of the
manuscript, but unfortunately, the quality of the manuscript is extremely
poor. There are numerous lacunae and the canon in its preserved form is
incomplete. The work is an acrostic poem, which the acrostic notation
spells out “Lament your life.” *” The hymn is sung in the fourth plagal tone.

The introduction declares it laments the miserable pitiable life of Methodios.

There are some subtle differences between this canon and the previous
one analysed. The darker and more sombre tones are not as prevalent in
this work even though he speaks openly of his battle with sin, his polluted
life and corrupted will. He declares he has struggled with these failings
299

since he was young 2 and asks the Theotokos for her intercession.

There is a hint in the language of a man who has begun to deal with his sin.

2% Methodios of Constantinople (n.d.) Penitential Canon, in Catalogo de los griegos de la Real
Biblioteca de El Escorial, Madrid, pp. 333 ff.

297 »@piivy oov Blo”.

2% Methodios of Constantinople, Penitential Canon, in Ode 1, lines 9 — 12: " ‘5 Cwd pou
TproarBia kai & Blog Evayng kai & Tpdmog BéPnAog, xal W wpoalpeoic SiedpBappévn...Néav dywv
fAk{av.”

2% 1bid., in Ode 1, line 19.
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He acknowledges that he is repressing the lust of the soul and body. The
weight of his contest is being lifted toward God the Saviour and true Lord
Christ. ®° Generally, this opus is penitential, but it possesses an element

of hope and faith in salvation.

Stichera

The last two works are listed as being unpublished but catalogued in a
study of the history of the Triodion. %' After cross-referencing notations in
this enquiry, it is evident that both hymns have been published. In fact, not
only have they been published in Greek, but they have also been translated
into English. They are hymns sung during the Great and Holy Thursday
Mattin Service. The confusion has occurred, primarily because no
attribution is noted ascribing the hymns to Patriarch Methodios, in

Triodion3%. The translated text is as follows:

Today Judas lays aside his outward pretence of
love for the poor, and openly displays his greed for
money. No longer does he take thought for the
needy. He offers now for sale, not the oil of myrrh
brought by the sinful woman, but the Myrrh from

%0 |bid., in Ode 3, lines 12 — 13: “Bdpoc nTalopdTwyv dvedelv mpog Tov a(wTi)pa, Tov EvTug
K(dpro)v kai Oeo)v

%1 Archimandrite Kallistos (1934) "Historical Structure of the Triodion - in Greek," in Nea Sion,
Vol. tomos 29 Thessalonica, p. 563.

%2 TPIQAION KATANYKTIKON, p. 392.
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heaven, and he takes the pieces of silver. He runs
to the Jews and says to the transgressors: 'What
will ye give me if | deliver Him up to you?'

O avarice of the traitor! He reckons the sale
profitable, and, agreeing with the wishes of the
purchasers, he concludes the transaction. He
does not dispute about the price but sells the Lord
like a runaway slave; for it is the custom of thieves
to throw away what is precious. So the disciple
casts that which is holy to the dogs, and the
madness of avarice fills him with fury against his
own Master. Let us flee from such folly, and cry:
O longsuffering Lord, glory to Thee. 3%

There is very little explanation necessary, primarily owing to the excellent
translation of Mother Mary and Bishop Kallistos Ware. One observation
might be of help to those unfamiliar to the use of "today" in Orthodox
liturgical language. The concept of time, in Christ, is one not bound by
conventional definitions. The transforming of linear historical time into the
immediacy and present is a factor of liturgical time, kairos, which places the
events of the Church, out of history and into now. 3*

The next hymn by Methodios is from the same service. The text is as

follows:

%3 The Lenten Triodion, pp. 555 — 556.

%4 Mantzaridis, G. (1995) Time and Man, trans. J. Vulliamy (St. Tikhon's Seminary Press), South
Canaan, Pa, p. 77 ff; see especially chapters on Transfiguring Time and Liturgical Time.
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O ye faithful, let none who is uninstructed in the
Mystery draw near to the table of the Lord's
Supper; let none approach deceitfully as Judas.
For he received his portion, yet he betrayed the
Bread. In outward appearance he was a disciple,
yet in reality he was present as a murderer. He
rejoiced with the Jews, though he sat at supper
with the apostles. He kissed in hatred, and with his
kiss he sold the God and Saviour of our souls, who
has redeemed us from the curse. 3%

The hymn presents the events of Holy Thursday in a very personal manner.
The image of one of the disciples of our Lord, one so close; betraying the
Master is offered not as a piece of history; but as an act of personal

faithless perfidy.

There are a few works of Methodios, which were not discussed but will be
listed here. The primary reason for not studying them is the obscurity of the
reference or an error within the reference making them unavailable and

preventing their investigation. They are as listed below:

In Constantinum et Helenam

This work is an unknown type of work, but it appears to be a homily on Sts.
Constantine and Helen. The reference is W. Chris and M. Paranikas

Anthologiae Graeca carminum christianorum, p. 99.

%5 The Lenten Triodion, p. 556.
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The Canon in honour of Daniel and the three youths in the furnace

This hymn could not be located because the thesis in which it was
referenced is not available. The issuing school is unknown. Consulting the
journal articles by the same author did not yield any concrete results. The
reference is listed as L. Bernardini, Metodio | Patriarca di Constantinopli

(843 - 847) Vincitore del Il Iconoclasmo, Roma, (1970), [typed thesis].

Two Theotokia

This work is catalogued in T. Toscani et |. Cozza, De Immaculata Deiparae

conceptione hymnologia graecorum Roma, 1862, p. 112 n.23, p.178 n. 11.

Paracletic Canon [ unpublished]

This composition is referenced in E. Tomadakes, Epteris Etaireias
Byzantinon Spoudon, Tomos 29 — 30, (1972 - 73), p. 127 n. 11. There
appears to be an error in the reference and a search in Greece failed to

uncover this citation.

As the works of Methodios are reviewed, some observations can be
applied, keeping in mind the criteria that were posed in the introduction to
this chapter. It might be asked, what has been revealed about Methodios,
the man, by examining his compositions? There are characteristics that

have become evident, which are appropriate to a description of Methodios.
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He has been shown to be a poet, a theologian and an educated man of his
time. He is all of these, yet not exclusively any one of these. He struggled
with sin, and exhibited guilt and cumpunction for his failings. He was a man
of deep faith and prayer. He intensely loved his friends, but also felt the
need to document his times. Methodios was committed to a cause and to
his fellow sufferers for Christ. As was discussed after the sections on the
Vitae, Methodios was extremely aware of the historical responsibility of
what he considered to be the Orthodox position. They had not only
defeated their opponents, but the opponents of Christ. He was
unshakeable in the opinion that it was the duty of the iconodules to assure
that the heresy never returned to pollute the Church again. To this end,
Methodios used all the tools at his disposal including the literary ones.
Within his writings, Methodios utilised his skills to provide a forum for his
philosophy and points of view. The largest canvass on which Methodios
wrote was that of the faith. Whether in polemical writings, poetry, history,
liturgical hymns, encomia or vitae, one thing is demonstrable, above all,

Methodios was a man of the Church.
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Chapter Six

CONCLUSIONS AND THE METHODIAN LEGACY

O Methodios, hierarch of God, in you we recognise
a firm pillar of the Faith, a rampart of sacred doctrine,
a defender of piety, a dwelling of purity, a precious
flask filled with the myrrh of the Spirit, a repository of
teachings, upon whom rests the
Church of Christ! '

Remarkably, these words written by an unknown hymnographer about
Patriarch Methodios capture much of the essence of the man, who was
described in the introduction as a figure wrapped in the clouds of time. His
life was extraordinary. He lived in a period in history, which called for
considerable courage. He answered duress with resolute determination.
His principles were not only guiding lights, they were convictions of faith.
The easiest and most expedient course of action for all the leading
iconodules would have been to acquiesce and abdicate their tenets. This

was a course of action that none of them chose.

Methodios’' life, his literary compositions and the chronicles of his
contemporaries reveal a portrait of an extremely complex man, a man with
many gifts, yet a man who felt greatly unworthy, as he viewed his own sins.

In spite of these sensibilities, he revealed himself, in almost a cathartic way,

' Hymn from the vespers celebrating St. Methodios |, Patriarch of Constantinople. Sung in tone
4.

357



in his works. Methodios made enemies, some by his rigid opposition to
heresy and some through his efforts to cleanse the Church of any vestiges

of iconoclasm.

The resolution of the iconoclastic heresy was not the work of one person.
The defenders of images became advocates of theological teachings which
were the culmination of centuries of definition. They did not view
themselves in isolation, but in continuity with the Tradition of the Apostles,
the saints, the martyrs and the Fathers. Each of the iconodulic Patriarchs,
Germanos, Tarasios, Nikephoros and Methodios vigorously safeguarded
their sacred trust. They upheld the role set aside for the hierarchs, “guard
the truth that has been entrusted to you by the Holy Spirit who dwells within

us.” 2

This element of hierarchical responsibility was a great influence on the spirit
of Methodios. His actions were resolute and, in a large part, dependent on
his concept of his duty to the Church. It was his obligation that the heresy
of iconoclasm would never again threaten God's Church and he took this
stewardship soberly. Methodios judged others by the high standards that
he kept himself. In no small way, his shepherding of the Church provided a
time for the re-establishing of a strengthened Orthodoxy. Images were
brought back into the Church, She was re-adorned in icons but more
significantly there would not be a return to the days of schism and doctrinal

errors of iconoclasm.

22 Tim. 1, 14.
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The Methodian Legacy

For Christians, since the first Sunday of the Triumph of Orthodoxy, the
definition that Christ is at one time, fully God and fully man is an essential
teaching of the Faith. The reality of the Incarnation has been secured. The

contemporary Orthodox theologian, John Chryssavgis has written:

God was made flesh (John 1, 14); to claim
otherwise is to undermine the fullness [of] the
Incarnation and to deny Christ's humanity. The
painting of icons, therefore, is not an incidental act
of devotion or a pious option, but a necessary
expression of the reality of both God and the

world.?

The icon’'s message is at once, beauty and theology, but the beauty is not
of this world; it is a transcendent reflection of the Kingdom of God. For
Orthodoxy, the teaching that the faithful who have put on Christ by their
baptism have, in Him, the potential to “partake of the divine nature” * is a
basis for their spiritual life in the Church. The images of Christ, the
Theotokos and the saints are the actuality of life transfigured in Christ.
“Behold | make all things new.” ®> This is the promise of the icon; this is the

splendour of theology in colour. Ultimately, this is the legacy that Patriarch

Methodios has bequeathed and it can be summarised with these words:

3 Chryssavgis, J. (1999) Beyond the Shattered Image (Light and Life Publishing Co.),
Minneapolis, MN p. 123.

42 Peter 1, 4.
® Rev. 21, 5.
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This is faith of the Apostles, this is the faith of the
Fathers, this is the faith of the Orthodox, this is the
faith which sustains the Christian Oikoumene ... ¢

® Geanakoplos, D. J. (1984) Byzantium - Church, Society, and Civilization Seen through
Contemporary Eyes, (University of Chicago Press), Chicago, p. 158.
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Epilogue

To the Orthodox Christian the reality of the icon is a reality beyond reality.
It is at once a reminder, a promise and a prayer. The image has its place
only within the liturgical essence of the faith and the hearts of the faithful.
Archimandrite Vasileios of the Holy Mountain summarises the true meaning

of the icon in this way:

Time and nature are made new: worldly space is
transfigured; perspective, which puts man in the
position of an outside observer, no longer exists.
The believer, the pilgrim, is a guest at the
Wedding. He is inside, and sees the whole world
from the inside. History is interpreted differently:
the events of divine Economy are not past and
closed, but present and active. They embrace us,
they save us. What we have in the icon is not a
neutral faithful historical representation, but a
dynamic liturgical transformation. In iconography,
the events of salvation are not interpreted
historically but express mystically and embodied
liturgically; they interpenetrate with one another.
They become a witness to the "different way of life"
which has broken through the bounds set by
corruption. They invite us to a spiritual banquet,
here, now. '

! Archimandrite Vasileios, (1984) Hymn of Entry - Liturgy and Life in the Orthodox Church,
Contemporary Greek Theologians, trans. E. Briere (St. Viadimir's Seminary Press), Crestwood, NY,
p. 82.
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Appendix |

The Works against the Studites as classified by Darrouzés are compared

with the other sources:

Fragment A is found in Mai, Spicilegium romanum, tomos vi, p. xxii
and (partially supplemented) in Mai, Script. N. collectio, tomos iv,
p.168; PG tomos c, cols. 1294 - 1296; also in Byzantinische
Zeitschrift, tomos xviii, (1909), pp. 49 - 50. This composition is a
portion of the segment labelled, "Premiére Lettre aux Stoudites" by
Darrouzes. '

[ k4

Fragment B is a modicum of work, which begins EmoxkenTtéov

8¢...”, it can be found in Pitra, p. 353 (note 3). In Darrouzes’ article,

this is an element of the “Seconde lettre aux Stoudites”. 2

It should be noted that although the passage begins with slightly

differing wording; very quickly it reverts to a word for word parallel text to

the Pitra version.

! Darrouzés, "Le patriarche Méthode contre les iconoclastes et les studites", pp. 30 — 38, see
specifically the excerpt on pp. 37 — 39.

Z bid., pp. 42 — 43, begins: ** "Emoknntéov odv Td...”
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o Fragment C, which begins: * ‘O yap pokdpiog mathp...” can be
found in Pitra, Scr. n. col. p. 255. In his study, Darrouzes labels this

“fragment 5”and is recounted on p. 55 of his monograph.

e Fragment D begins: “ X0 povaxog €i” is found in Mai, Sp. rom.,
tomos vi, p. xxii; PG tomos c, cols. 1297 & 1298. Darrouzés names

this “Fragment 8”. It can be found on page 57 of this work.

e Fragment E can be found in Mai, Sp. Rom., tomos vi, p. xxii, PG,
tomos c., cols. 1293 — 1294, This passage starts with the phrase “

My ouveomido0ce...” Labelled “fragment 4”, it is on page 55.

e Fragment F which begins with the phrase: “Ilpdog o0v Toug
Yroudiitag”. This is an extract from the synodical act disciplining
the Studites. It is preserved in Allatius, De Methodiis, p. 377. PG,
tomos ¢, cols. 1296b — 1297b; Pitra, p. 361 has the complete text.
Darrouzes compiles this text as a portion of what he classifies as
Methodios’ second letter to the Studites; but he takes pains to

differentiate it from the remaining body of the letter. *

% Ibid., p. 53; see note 29.
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Appendix Il

List of figures

Figure 1: - The lcon of the First Sunday of Orthodoxy
Figure 2: - Sts. Nikephoros and Theodore Reconciled
Emperor Theophilos and Iconoclasts

Figure 3: - John the Grammarian Whitewashing Icon
of Christ

Figure 4: - Map of Constantinople
Figure 5: - St. Sophia Cathedral
Figure 6: - Map of Balkan Peninsula
Figure 7: - Map of Asia Minor

Figure 8: - Methodios the Confessor, Patriarch of Constantinople
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Lists of Patriarchs, Popes and Emperors '
From 700 - 886 AD

Patriarchs of Constantinople

Cyrus 706 - 712
John Vi 712 -715
Germanos | 715 - 730
Anastasios 730 - 754
Constantine Il 754 - 766
Nicetas | 766 - 780
Paul IV 780 - 784
Tarasios 784 - 806
Nikephoros | 806 - 815
Theodotos Melissenos

Cassiteras 815 - 821
Antonios | Cassimatas 821 - 837
John VIl Grammatikos 837 - 843
Methodios | } 843 - 847
Ignatios 847 - 858
Photios 858 - 867
Ignatios (again) 867 - 877
Photios (again) 877 - 886

Popes of Rome

John VI 701 - 705
John VII _ 705 - 707
Sisinnius 708

Constantine | 708 - 715
Gregory I 715 - 731
Gregory Il 731 -741
Zacharias 741 - 752
(Stephen Il 752)

Stephen IlI (II) 752 - 757
Paul | 757 - 767
Constantine 767 - 769
(Philip 768)

Stephen 1V 768 - 772
Hadrian | 772 - 795
Leo lli 795 - 816
Stephen V 816 - 817
Paschal | 817 - 824
Eugenius 1l 824 - 827
Valentine 827

Gregory IV 827 - 844

' Hussey, The Orthodox Church in the Byzantine Empire., pp. xxi - xxvi
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(John 844)

Sergius Il 844 - 847
Leo IV 847 - 855
Benedict llI 855 - 858
(Anastasius 855, d. c. 880)
Nicholas | 858 - 867
Hadrian Il 867 - 872

Emperors of Byzantium

Tiberius lll 698 - 705
Justinian Il (again) 705 - 711
Philippicos Bardanes 711 -713
Anastasios Il 713 - 715
Theodosioslli 715 - 717
Leo lli 717 - 741
Constantine V 741 - 775
Leo IV 775 - 780
Constantine VI 780 - 797
Irene 797 - 802
Nikephoros | 802 - 811
Stauracios 811
Michael Rangabe 811 - 813
Leo V 813 - 820
Michael Il 820 - 829
Theophilos 829 - 842
Michael Il [with Empress Theodora

as regent until 858] 842 - 867
Basil | 867 - 886
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