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Prologue
When finishing my undergraduate studies, my relationship with anything

Byzantine was at best superficial: the miracles of St. Artemios seemed simplistic fables
compared to the disputes of the gods, Meremeroes’ ploy mere child’s play before
Xerxes’ flogging of the Hellespont, Choniates — albeit his dense but authentic phrasing
and complex metaphors — unworthy of his tragic predecessors. In my mind, Byzantium
was the ugly cousin twice removed of the illustrious Classics. Curiosity however,
oftentimes is stronger than personal preferences. How different could Byzantium be
from the Classical tradition? This question was calling for an answer, and led me to
pursue further information on the mystery of Byzantium. It was not until | finished with
my mandatory coursework however, that | ceased searching for the shadow of the
Classics and started to appreciate the individual value of Byzantine texts and literature.

This pleasant surprise surely would not have arisen from the texts themselves.
There is a long list of people | would like to thank, first and foremost being my
supervisor Eleni Kaltsogianni who offered her undivided attention and precious insights
throughout the various phases of the current thesis’ development, but also her trust as
to my scholarly ability. My professor Dimitris Georgakopoulos, who was always eager
to offer knowledge and support in class and with my research inquiries. The personel
of the Byzantine Greek summer school | attended in Istanbul last summer, especially
Prof. Niels Gaul who presented me with a new perspective on Byzantine texts during
our collaboration. Prof. Christos Stavrakos, who will bring new light to an otherwise
philogical survey. My mother Georgia and brother George, who endured many hours
of externalized speculation and analysis on subjects which maybe were not of their
immediate interest. And lastly, | would like to express the largest amount of thanks
towards my father Alexander, who despite his own scholarly background never dictated
which path | should choose, but rather encouraged me ever to freely delve into the
realms of my own interests and let them be guide to my choices.

But for now, let us turn “to a most splendid narration.”
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Introduction
1.1. Icons and miracle narrations: an overview

When one is called to adress matters pertaining to Byzantine Iconoclasm, it
becomes quickly apparent that this specific realm remains one of on-going dispute, both
for the enlightened men contemporary to its outbreak® as for the modern-day scholar
attempting to piece together the evidence and make the phenomena and its outcomes
clearer to their readers. It has been long debated whether icons were actually venerated
religious objects in the time prior to Iconoclasm,? but regardless of where one stands
on this matter at present, it seems that icons and miraculous happenings are two closely
related concepts, as countless literary sources can testify.®> Though the exact dating of
such texts is another heavily debated issue,* examples shall be drawn from sources
dated more or less precicely.

Beginning with the Chronicle of Pseudo-Zacharia Rhetor written in 568/9°, a
miraculous narration about how the Sassanian king besieged Amida in 503 goes as
such: A vision of Christ appears to the king in his dream the night he contemplates
abandoning the siege, and continues to say ‘that he would hand over the inhabitants of
the city in three days because they had sinned against him’. The city is captured in the
aforementioned time-frame and upon the king’s entering a church, he sees and
recognizes the icon of Christ as the one who visited him in his dream.® From the
collection of miracles of the life of St Demetrius by John of Thessalonika (written ca.

! For an extant review of the ancient texts both for and against icon worship prior to Iconoclasm see Hans
Georg Thiimmel, Die Frithgeschichte der ostkirchlichen Bilderlehre. Texte und Untersuchungen zur Zeit
vor dem Bilderstreit, (Berlin, 1992). On Iconophile ideology see Kenneth Perry’s Depicting the World:
Byzantine Iconophile Thought of the Eighth and Ninth Centuries, (E.J. Brill, Leiden-New York-Kdln,
1996).

2 See for example the debate on whether or not icons begin to systematically be venerated before the
outbreak of Iconoclasm starting from Ernst Kitzinger’s article, ‘The cult of images in the age before
iconoclasm’, DOP 8 (1954), which led to its heavy criticism from Paul Speck in “Wunderheilige und
Bilder. Zur Frage des Beginns der Bilderverehrung”, Varia Ill, IHowila Byzantina 11, (1991), the
subsequent re-evaluation by Leslie Brubaker and John Haldon in Byzantium in the iconoclast era, c. 680-
850, (Cambridge, 2011) and finally the rendering anew proposed by Richard Price in “Icons before and
during Iconoclasm”, Heythrop College, University of London,
https://www.academia.edu/20430402/Icons_before and_during_Iconoclasm

3 Kitzinger exhibits a long list in his article, see “The cult of images...”, 95-115.

4 See Price’s review on the matter, “Icons before...”, 4-6.

5 See Geoffrey Greatrex, The chronicle of Pseudo-Zachariah: Church and War in Late Antiquity
[Translated Texts for Historians], (Liverpool University Press, 2011), 32.

6 The chronicle of Pseudo-Zachariah VII. 4, 237 and 240-1, and Price, “lcons before...”, 5.
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610-417), there are many stories of the saint appearing in visions and being recognized
because he embodied the form familiar from his icons.® Even though miraculous
happenings such as these don’t manifest directly from the icon, they do inform us of
the significance icons had already gained in the practice of worshiping holy persons,
from as early as the sixth century. One can also argue that the existence of these
particular miracles, namely the apparition of a saint or holy figure and their subsequent
recognition through their icon’s depiction, is the phase during which saints and holy
figures aquire some kind of visual normality throughout the Christian world.

During the late sixth century, stories of acheiropoietai icons — icons “not made
by [human] hands” — start becoming prominent in the sources.® These icons are believed
to have come into being solely by the will of a holy person, most often either of Christ
or the Virgin Mary.'° They also had the ability to reproduce themselves, as the famous
story of the Keramion, or Holy Tile, testifies.!* An early testimony of such an icon is
found in Pseudo-Zachariah rhetor, where there is a full narration of the image of
Camuliana, one of the most well-known cases of acheiropoieta. The story goes that the
pagan Hypatia refuses to believe in Christ, since she hasn’t seen Him. She then finds a
linen cloth with the imprint of his face in a fountain. This image had many magical
properties, most prominent of which its role as a palladium, an icon accompanying the
Byzantine army during sieges and aiding in victory.*? The legend of the Holy Face of
Edessa, another cloth-imprint of Christ’s face said to have miraculously healed King

Abgar of an illness, makes its appearance also during this time.3

" See Paul Lemerle (ed.) Les plus anciens recueils des miracles de saint Démétrius, (Paris, 1979), vol. I,
102, line 9; 115, line 17; 162, lines 16-17. For the date see vol. Il, 40-44, 79-80 and Price, “lcons
before...”, 5.

8 Price, “lcons before...”, 5.

® Von Dobschitz traces the tradition of diipeteis (heaven-sent) icons to antiquity, to the tale allegedly of
the icon of the goddess Athena which is either sent from Zeus as a gift to Dardanus or gifted by Athena
herself in memory of a lost play-mate, see Ernst von Dobschiitz, Christusbilder. Untersuchungen zur
christlichen Legende, [Texte und Untersuchungen, Neue Folge 3], (Leipzig, 1899), 1-3. On the
appearance of acheiropoieta see Kitzinger, “The cult of images...”, 112-115, Price, “Icons before...”,
3-4,and ODB, | 12, though the emergence of the legend of the acheiropoietos of the Theotokos in Lydda
is wrongly ascribed there to the 6" century; for more on this matter see 2.1., 16-8.

Y OoDB, I, 12.

11 The Keramion was an acheiropoietos depiction of Christ’s face on a ceramic tile, which came to be
after it came in contact with the Mandylion, which was hidden underneath it. This story is one of the
cases in which an acheiropoieton manifests its ability of reproducing itself, see ODB, Il, 1123.

12 Greatrex, The chronicle of Pseudo-Zachariah, xii. 4, 425-7; on more concerning the different traditions
of the Camuliana image see von Dobschiitz, Christusbilder, 40-60, and ODB, I, 1099.

13 Though in the beginning, what later becomes the “Holy Mandylion” in Christian tradition starts out as
a letter written by Christ to Abgar; for a concise overview of the Abgar legend and its variants, see
Christopher Walter, “Iconographical Considerations”, in Joseph A. Munitiz, Julian Chrysostomides,
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Later narrations show icons playing a more active role in miraculous
happenings. In the Life of Symeon Stylites the Younger, a text dating to the second
quarter of the seventh century,'* there are two stories of icon-miracles following
exorcisms preformed on faithful people who sought out the saint’s aid to their problems.
In the first story, the now freed woman sets up an icon of the saint in her home which
in turn works miracles, expelling demons and healing the sick. Specifically, another
woman suffering from a chronic haemorrhage, upon approaching the icon in adoration
and piety, is instantly cured.™ In the second story, the man rid of his demon sets an icon
of the saint in a public place above his workshop. This icon draws hostility from a group
of unbelievers, who try to access it with a ladder and dismount it. However, whenever
the men would extend their hand againt the icon, they would miraculously fall to the
ground.'® In a narration attributed to the patriarch Germanos | regarding the siege of
717, which has been dated somewnhere after 726 but remains open to consideration?’,
an icon of the Virgin Mary painted above the city gate casts its holy regard upon the
horse Suleiman was riding, which in turn suddenly rears on its hind legs, dropping the
emir to the ground.8

The stories listed above surely are only a morcel from the grand platter of
miracle narrations belonging already to the pre-lconoclastic era. This small amount
however does give us an overview of some of the motifs prominent in such narrations.
Many contemporary and later stories follow along the same lines, with the icon either
acting as an aid of recognition, or a healing medium; an icon can miraculously come
into being or just as miraculously defend itself from unbelievers. Since the description
of each and every story could prove to be an endless endeavor, the current list shall
suffice, as the question of motifs shall rise again later on in the individual stories
recounted below. For now let us turn to the status miracle narrations acquire with the
dawn of the late-8™" century iconoclastic dispute.

With the outbreak of Iconoclasm, the pressing need to defend icons provides

sufficient reason to compile all these stories; John of Damascus makes a first attempt

Eirene Harvalia-Crook and Charalambos Dendrinos, The Letter of the Three Patriarchs to Emperor
14 Price, “Icons before...”, 6-7.

15 Life of Symeon Stylites the Younger, 118, in Erich Lamberz (ed.), Concilium universale Nicaenum
secundum, Concilii Actiones VI-VII in Acta Conciliorum Oecumenicorum ser. II, vol. 1ll. Band 3, (De
Gruyter, Berlin/Boston, 2016), 404-8.

16 Life of Symeon, 158, in Lamberz, ibid., 408-10.

17 Jean Darrouzés, “Deux textes inédits du patriarche Germain”, REB, 45 (1987), 7.

18 bid., 5-13.



at gathering such stories in his Iconophile orations, De imaginibus orationes tres.'°
These stories are quoted from church fathers, ecclesiastical histories and saint’s vitae,
which gives them the authority perscribed to their initial recounters, thus acting as proof
of the validity and necessity to worship icons.?’ The true treasure-trove of such stories
however is found in the acts of the 787 Council of Nicaea. Some of the stories
mentioned above are found in these Acts and are often quoted from various saints’
Vitae, making the body of stories a mix of earlier and contemporary to Iconoclasm
traditions. In each case, the miracle narrations would highlight a different quality of the
icon and its place in religious worship, thus supplying themselves as concrete
arguments in favor of images.?*

Of the miracles narrated, the staggering majority are those of icons providing
miraculous cures for the sick, in most cases after the sick person venerates the icon.?
There is one instance of an icon spewing forth blood — namely the well-known icon of
Beirut?® — which blood in turn has healing properties.?* In another story the icon nods
as an answer to supplications, and then offers healing through the oil holding the flame
underneath it.2> The familiar image of an icon allows a pious prisoner of barbarians to
recognize the saint who miraculously appears as an aid in his escape and the rescue of
his abandoned father.?® In three instances, icons actively deliver some form of
punishment to the people harming them.?” Elsewhere, an icon bestows forgiveness to
the formerly sinful person (namely Mary the Egyptian) who comes to worship the holy
cross.?® Then, there is a series of miraculous incidents: the faces of Christ and the angels
Michael and Gabriel appear on a man-made cross the night it is fabricated (a clear case
of acheiropoietos imagery),? supplication to an icon helps John the baptist memorize

a psalm,® a dry well fills with water when an icon of a saint is thrown in®! and an old

19 Bonifatius Kotter, Die Schriften des Johannes von Damaskos, vol. 3, [Patristische Texte und Studien
17]. (Berlin, De Gruyter, 1975), 144-200.

20 |bid., chapter “das Florileg”, 24-5.

2L Lamberz, Concilium universale..., 404-590; the specific functions illuminated by the stories recounted
can be best understood when reading the assembly’s comments, which follow after each story.

22 |bid., 312-316, 328, 376, 386, 388, 392, 406-408, 428, 476, 478.

2 For an overview of the Beirut image miracle see Walter, “Iconographical...”, IX.

24 |Lamberz, Concilium universale..., 316-328.

% |bid., 376.

2 |bid., 332.

27 |bid., 410-2. We shall return to this specific category of stories later on.

28 |bid., 424.

2 |bid., 426.

%0 Ibid., 428.

%1 Ibid., 586.



hermit prays to the icon of the Virgin Mary which he keeps in his cave to keep the
candle in front of it alit while he is away on pilgrimages, which is exactly what
happens.*2

This first mass compilation of miracle stories seems to have paved the road for
the genre’s credibility in such theological contexts, but despite the icon-positive
outcome of the Coucil of 787, the dispute over icon worship hadn’t yet fully come to
an end. The second outbreak of Iconoclastic controversy starting in 814 provides yet
another reason for iconophiles to organize their thesis in favor of icon worship. This
era provides us with some of the most important texts containing collections of icon
miracle stories. The first is the so-called Letter of the Three Patriarchs, an official letter
supposed to have been written by the Patriarchs of Alexandria, Antioch and Jerusalem
to the Emperor Theophilos in favor of icons during a synod in Jerusalem in April 836.3
The authenticity of the Letter has been questioned, as has the probability of a synod
taking place in Jerusalem at the specific date, and it has been proposed that it was a
political document written in the 9 century after Theophilos’ death.®® In this extant
document, there exists a dossier of twelve miracle narrations related to icons. The
authenticity of the passage has been disputed by J. Chrysostomides, who considered it
to be a later interpolation.® Regardless though of its initial or not inclusion in the Letter,
the dossier of miracles was closely connected to the main text in the popular mind, as
it spawned countless similar compilations which cite it as their main source.®’

A second text containing a lengthy dossier of icon miracles is the Letter to
Theophilos, a dogmatic treatisie in favor of the worship of icons, which had been
ascribed to St. John of Damascus.®® This paternity has been rejected,*® though the
question of by whom the text was written still remains unresolved. For many years the

Letter to Theophilos was confused with The Letter of the Three Patriarchs,*® though it

%2 |bid., 588.

33 VVon Dobschiitz, Christushilder, 209**, and Munitiz, “Preliminary Remarks”, in Munitiz, et al., The
Letter of the Three Patriarchs, xiv

34 Julian Chrysostomides, “An Investigation Concerning the Authenticity of the Letter of the Three
Patriarchs”, in Munitiz et al., The Letter of the Three Patriarchs..., Xvii ff; Chrysostomides supports
partial authenticity of the text.

% 0DB, I, 1220.

% Ibid., xxiv-xxxvii. | have proposed a dating to the dossier in 2.4., 54, ft.16.

37Von Dobschlitz, Christushilder, 206**-208**; Munitiz, “Manuscript Tradition”, in Munitiz et al., The
Letter of the Three Patriarchs..., XCiV.

3 Bertrand Hemmerdinger, “Les sources de BHG 1387 (PG 95, 345-385)”, OCP 34 (1968), 145.

3 CPG, IlI, #8115.

40 Johannes M. Hoeck, “Stand und Aufgaben der Damaskenos-Forschung”, OCP 17 (1951), 26 n.42 and
Hemmerdinger, “Les sources...”, 145.



seems that von Dobschiitz had already made a distinction between the two texts.*
Hemmerdinger classifies this text as a homily and traces some of its sources to the 9%
century, calling it an “habit d’arlequin,” albeit of excellent morcels.*? Scholarly
research on the text is scarce and a precise dating hasn’t of yet been proposed, Munitiz
however places the Letter to Theophilos among “documents of doubtful authenticity ...
produced in the late 9" century in defence of the iconophile position...”*® and considers
it immediately related to The Letter of the Three Patriarchs;* the similarities between
the two texts are indeed striking.*> Here, the dossier of miracles is presented again as
proof of the necessity to worship icons.*®

Alongside these compilations, texts of various genres dating to the second
Iconoclasm are also important testimonies of many of the miraculous stories we shall
be examining below.

These miracle stories however don’t seem to lose their popularity with the
Triumph of Orthodoxy and the restitution of Icons in 843; on the contrary, this period
seems to have given the rise to icon miracle narrations. Some legends spring forth solely
during the 9" century,*” and develop their tradition in those following. One such
example is the miraculous icon of the Virgin Mary, called the Maria Rhomaia, which
is a development of not one, but a plethora of different miraculous icon stories which
merge into one.*® Furthermore, the existence of manuscripts containing compilations of
such miraculous stories®®, such as the one the current edition is based on, hints that these

narrations possibly were, for some time, an integral part of the Feast of Orthodoxy.>°

41 \/on Dobschiitz, Christusbilder, 208**-210**,

42 Hemmerdinger, “Les sources...”, 147.
43 Munitiz, “Preliminary Remarks”, Xiv.
4 1bid., Xiv.

45 Hemmerdinger offers a well-aimed example, “Les sources...”, 146.

46 pseudo-Damascene, Letter to Emperor Theophilos on the Holy and Venerated Icons, in Munitiz et. al.,
The Letter of the Three Patriarchs, 4.a-6.d, 149-154.

47 See for example the Lydda prodigy, the Germanos prodigy, and Synesios lithoxoos below.

48 \Von Dobschitz presents a version of the story in his Christushilder, 234**-266**, and published yet
another in his article “Maria Romaia”, BZ, 12 (1903), 193-206. We shall be examining the case of the
Maria Rhomaia in relation to stories of the current compilation in 2.1.,2.2., 2.3..

49 A list of such can be found in Munitiz, “Manuscript Tradition”, xciv. For a more comprehensive list
of texts produced for the specific feast see BHG, Auctarium, 1386-1394!,

% Von Dobschitz, Christushilder, 204**-206**.
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1.2.  The compilation of Vat. gr. 1587
and the Bilder-Predigten in Christusbilder

We have already spoken of icon miracle compilations, and this is exactly the
nature of the body of texts following. These Byzantine texts come from the 14" century
Vaticanus graecus 1587 manuscript and are, of course, a compilation of miracle stories
concerning icons, much like the one E. von Dobschiitz published in the Beilage V1 of
his Christushilder, under the title of “Zwei byzantinische Bilder-Predigten.”! The two
sermons of the title are collated in this part of von Dobschiitz’s work, thus providing
the body of icon miracle narrations listed there. Von Dobschiitz notices the importance
of this compilation in providing us interesting insights regarding the content of
Byzantine sermons.>? He does find the narrations too long to be read during mass
though, and proposes their recounting at the table of the Feast.>® He also supports that
these stories don’t follow any specific order in their narration; they are mere pearls on
the necklace of sermon-making and can be strung together solely on the basis of the
preacher’s prefernece.> Lastly, he notices a close relation of the stories in his edition
with those in the Letter of the Three Patriarchs.>® Many of these observations seem
applicable to the present compilation, and for this reason they deserved reference.
Regardless however of their credibility, it seems that von Dobschiitz was the first
scholar to actually place these sermons on the scholarly map, and his edtition is the first
source one must refer to when examining such texts.

The codex Vat. gr. 1587 was not taken into account when von Dobschiitz wrote
his Christusbilder. The BHG listing of the manuscript classifies the specific part
containing the miracle narrations under the category of “Orthodoxiae Festum,”*® from
which one can understand that von Dobschiitz’s text and the present one are of the same

genre. Of the six miracle narrations in Vat. gr. 1587, four are also found in

S Ibid., 204**-234**,

%2 |bid., 204**,

%3 Ibid., 206**.

5 Ibid., 206**.

55 Ibid., 207**. The text of von Dobschiitz’s compilation indeed states the Letter as its source for the
stories, as can be seen in the introductory paragraph before the miracle narrations, see Ibid., 213**,

6 BHG, Auctarium, 1390f.

11



Christusbilder. There are many similarities between the texts,®” and their comparison
was the basis of the current edition.>®

In many cases it seems that the text preserved in the Vat. gr. 1587 is of higher
quality to those which von Dobschiitz had at his disposal when composing his edition.
For example, in the prodigy of Anne,*® after the heroin’s blinding, Vat. gr. 1587 refers
to her eye’s “mpworv” as retribution for her deed, whereas von Dobschiitz’s text writes
“meipworv.” This word, deriving from the verb zeipw, which means “to pierce/run
through™® does seem acceptable, since while Anne was commiting the blasphemous
act of gouging out the eye of the Virgin’s icon, her own eye was miraculously pierced
through. However, the alternative mijpworv in Vat. gr. 1587 derives from the verb
mnpow-@& which initially means “to mutilate,” however from Plutarch onwards, when
combined with the genitive v dpbatucdv, means specifically the blindning of the
eyes.®! The appropriateness of the writing given in Vat. gr. 1587 also shines forth when
one attempts to translate the text. For other such cases, one is invited to refer to the
critical apparatus.

One major difference between the two compilations is the tenacity with which
Vat. gr. 1587 makes use of pejorative epithets to characterize the “villains” of each
story on the one hand, and its verbose development of respective vocabulary when
referring to icons of Holy persons on the other. For instance, the Gaduaros yéuovoav
ayiov kal oefaoov eikova in Vat. gr. 1587 is a plain Gavuaciov eikéva in von
Dobschiitz.5? Likewise, ¢ G@iioc Tovdaioc in von Dobschiitz becomes 6 éxdparoc xai
Beootvync Tovdaioc in Vat. gr. 1587.%% The accumulation of these epithets proved to be
a true headache when translating the text; many epithets of similar meaning are often
bunched together in the same sentence more than once, requiring thus excess
expenditure of resourcefulness to avoid tedious repetition. This clustering of epithets
occurs most often when the narration reaches its peak, which more often than not is the

moment when the impious protagonists desecrate the “holy and revered” icon.

57 And consequently, of the versions of the stories, but this we shall be examining below.

%8 On the principles of the edition, see 1.4., 15.

%924, 83,58.

80 1.SJ, 1355, eipw

61 LSJ, 1401-2, mnp-6w and Anpfzploc Anuntpaiog, Méya Aecicév OAne e EMqvirne Fidooog, 1A’
5802, miipwaic-ewg. CF. the exact wording from the prodigy: v mpwotv tod 0@Oaiuod.
622.2.,83,32.

6325, 83, 46.
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The last two stories of the present compilation have not been published until
now. It seems that this was a common practice in such compilations; a given narration
would begin with some of the most well known miracle stories regarding icons and
would conclude with less popular traditions, the development of which most probably
occurs around the time the text is written. The Letter of the Three Patriarchs for
example contains legends unique to the Letter towards the end of the miracle dossier®*
and von Dobschiitz’s compilation is also testimony to texts without a widespread

tradition.%®

1.3. Description of the Manuscript

The codex Vaticanus graecus 1587 provides the dossier of icon miracle narrations
edited below. According to the colophon found on the last page of the codex, it was
written in November®® of the year 1389 by father Michael the nomophylax,®” on a
Wednesday of the matyr Eleftherios’ feast. It consists of 372 folia (recto-verso) and is
made of paper. The pages mesure a compact 20,5x13,5 cm®® and can contain a total of
23 written lines. The codex is dispersed in two volumes, the first reaching f. 176" and
the second beginning from f. 177" and ending at f. 372".%° The manuscript comprises an
array of texts, most of which are homilies from various church fathers written explicitly
for the occasion of Holy Days.” Folios 140 — 372 contain a homiliary beginning from
Sunday tob teAdvov, until All Saints’ Day, thus ascribing a sermon to every major

Feast of Lent and Easter.”* The complete list of texts contained in the manuscript is the

following:

e (ff. 02-12) lohannes Mauropous Euchaita, Oratio | in Hierarchas tres

o (ff. 12V-21Y) Basilius Caesariensis, Homilia exhortatoria ad sanctum baptisma

e (21V-28") Basilius Caesariensis, In sanctam Christi generationem

e (28Y,77'-78") Cladas lohannes Cretensis Lampadarios, Encomium metricum in S.

Deiparam

84 Walter, “Iconographical Considerations”, viii-IXiii.

8 Von Dobschiitz, Christusbilder, 223** - 234**,

8 As the scribe himself writes, however the feast of St. Eleftherios is on the 15" December, and so it has
been considered that here fr. Michael nhomophylax has made a mistake, see Alexander Turyn, Codices
Graeci Vaticani saeculi X11 et X1v scripti annorumque notis instructi, (Vatican, 1964), 176.

67 Other than the information provided in the colophon, it seems that nothing more is known about the
scribe of our manuscript.

8 Ehrhard, Uberlieferung, Teil I, Band I1, (Leipzig 1938), 258.

8 Cyrus Giannelli, Codices Vaticani Graeci 1485-1683, Cataloghi ed inventari di manoscritti 35,
(Biblioteca Apostolica Vaticana, 1961), 199.

0 1bid., 199

" Ehrhard, Uberlieferung, 258.
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(29'-42") Maximus Planudes, In sepulturam Christi

(42"-56") Georgius Nicomediensis mtr., In SS. martyres Cosmam et Damianum
(58'-73") Pepagomenus Nicolaus, Encomium in S. Isidorum

(79'-85) Basilius Caesariensis, In quadraginta martyres Sebastenos
(85Y-102") Sophronius Hierosolymitanus, Vita Mariae Aegyptiacae

(103"-113Y) Andreas Cretensis, In adnuntiationem ss. Deiparae

(113Y-139Y) lohannes Chrysostomus, De beato Philogonio

(140"-143") lohannes Chrysostomus, In Publicanum et Pharisaeum

(144"-150") lohannes Chrysostomus, In parabolam de filio prodigo

(151" -166" Andreas Cretensis, De humana uita et de defunctis

(166" -170" Ephraem Graecus, In uanam uitam, et de paenitentia,

(1707 -179") lohannes Chrysostomus, In Genesim, sermo 3

(180" -193") Anastasius Sinaita, In sextum Psalmum

(193" -201") Nectarius Constantinopolitanus, Sermo de festo S. Theodori
(201v-204") Athanasius Alexandrinus, Narratio de Cruce seu imagine Berytensi
(204v-210v) Hagiographica Varia

(2117-213Y) Synesius quidam

(214" -215Y) lohannes Chrysostomus, Thema: leiunium

(216" -218") lohannes Chrysostomus, Thema: leiunium

(218"-221") loseph Thessalonicensis ep. (Studita), Homilia in Sanctam Crucem 2
(221"-225Y) lohannes Chrysostomus, Opera

(226" -231") lohannes Chrysostomus, De ieiunio, De Dauide

(231" -236") Hesychius Hierosolymitanus, Homiliae in resurrectionem Lazari 1-2
(236-242) lohannes Chrysostomus, Thema: Palmae

242-246v Leontius CP. presbyter, Hom. 2 in Lazarum (in ramos palmarum)
247-251v lohannes Chrysostomus, In parabolam de ficu

251v-256 Basilius Seleuciensis, Hom. in beatum lob

256-260v lohannes Chrysostomus, In decem uirgines

260v-265v lohannes Chrysostomus, In Matthaeum homiliae 1-90

260v-265v lohannes Chrysostomus, In decem uirgines

265-269v lohannes Chrysostomus, In meretricem et pharisaeum

269v-275 lohannes Chrysostomus, In illud : Pater si possibile est

275-278v Basilius Seleuciensis, Homilia in feriam V et in proditionem ludae
278v-281v lohannes Chrysostomus, In latronem

281v-288 lohannes Chrysostomus, In uiuificam sepulturam et triduanam
resurrectionem Christi

288-294 Georgius Nicomediensis mtr., De Deipara et Christo rediuiuo
288-294 Georgius Nicomediensis mtr., In S. Mariam assistentem Cruci
294-306 Epiphanius Constantiensis, In diuini corporis sepulturam

306v-308 Gregorius Nazianzenus, In sanctum Pascha 1-2 (or. 1 et 45)
308v-313v Theodorus Studita, In Sanctum Pascha

314-319 Proclus Constantinopolitanus, Hom 33 : In S. Thomam ap.

319-325 Gregorius Antiochenus, In mulieres unguentiferas

325-330 lohannes Chrysostomus, Thema: Paralyticus

330-332 lohannes Chrysostomus, In Mediam Pentecosten

338v-345v Leontius CP. preshbyter, Hom. 10 in mediam Pentecosten
346v-349v Basilius Seleuciensis, Hom In Assumptionem Domini
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e 349v-353 lohannes Chrysostomus, Thema: Assumptio Domini
e 353v-355 Hagiographica, Patres Nicaeni (SS.), Precatio super moenia urbis

Nicaenae
e 355-* Hagiographica, Patres Nicaeni (SS.), Nomina episcoporum qui concilio

Nicaeno interfuerunt
e (357v-360) Anastasius Sinaita, In defunctos
e (357v-361) Ephraem Graecus, In eos qui in Christo obdormierunt
e (362-364v) lohannes Chrysostomus, Thema: Pentecostes
e (365-366V) Basilius Seleuciensis, Homiliae In Pentecosten
e (367-372v) lohannes Chrysostomus, De sanctis martyribus’

The two items listed in bold are the texts of the current edition, which as can be
seen are found on folios 204v-213v. The Holy Day ascribed to these stories is Kvpiokn
o’ v ynotedv, the Feast of Orthodoxy,” and this is most apparently the reason for
Halkin’s categorization in the BHG. Since the scribe is the same throughout the
manuscript, there are no occasions of different handwriting between texts. Usually,
when one text finishes and the next one continues on the same page, Fr. Michael
nomophylax leaves a gap of about five lines between them. If a text finishes on one
page and the following one begins on the next page, he leaves a gap of 3-4 lines before
the beginning. On rare occasions does he adorn the beginning and end of a text with
decorative lines, giving the manusript a modest appearance.’® Ehrhard refers to “red
Tagesrubriken”’® (which are the days ascribed to each text) in the upper margins of the
folia, but sadly the pictures in the manuscript’s digital archive’® don’t preserve any
colors other than black and white. The initial letter of each text must have also been
written in red ink, and was most likely capitalized, but again, this is not apparent on the
digital file and, besides, some of these letters have been omitted by the rubricator.

Fr. Michael’s working script is characteristic to the Paleologan era and is a
combination of the so-called Fettaugen style and the Metochites style. It has a slight
inclination to the right and distinct ascendors and descendors. Capital forms are freely
interchanged with miniscule forms and there are many cases of hyphenation. At times
the accents are attached to the respective letter, especially in the case of the circumflex

above an ov complex, but in many cases are also written seperately. Above the iota and

2 The list follows the names and titles on the Pinakes platform:
https://pinakes.irht.cnrs.fr/notices/cote/68218/ (accessed 24/01/2020)
3 Ehrhard, Uberlieferung, 259.

™ 1bid., 258, fn. 2.

5 1bid., 258, fn. 2.

76 https://digi.vatlib.it/view/MSS_Vat.gr.1587.pt.2
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ypsilon there is the symbol of diairesis, regardless of its proper use.”’ The use of nomina
sacra does not limit itself to referrences of Holy Persons, but is dispersed freely

throughout the text.

7 See Ernst Gamillscheg, Dieter Harlfinger, Herbert Hunger, Repertorium der griechischen Kopisten,
3. Teil: Handschriften aus Bibliotheken Roms mit dem Vatikan, B: Paldographische Charakteristika,
(Wien, 1997), #473.
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1.4. Principles of the current edition

The current edition is based on the text found in the codex Vaticanus graecus 1587,
the accuracy of which was evaluated through its comparison with the compilation found
in Christusbilder. | prefered to adhere to the writing preserved in the codex and in very
few instances did | incorporate the alternatives found in von Dobschiitz’s edition in the
final text. The manuscripts von Dobschitz based his collation upon were the
Monachensis graecus. 226 (13" cent.), Parisinus graecus 635 (14" cent.), Parisinus
graecus 767 (13" cent.) and the Coislianus graecus 296 (12" cent.), and so it may be
considered that the comparison is made between the writings of the Vat. gr. 1587 and
of the aforementioned four manuscripts. Any differences noticed during the comparison
between the two texts, either lexicological, in phrasing, omissions etc. have been
indicated in the critical apparatus beneath each story; the same applies for spelling and
grammatical mistakes preserved in the manuscript. These have been corrected in the
text proper but are indicated again in the critical apparatus. | tried to remain as close as
possible to the punctuation used in the manuscript, however some modifications proved
unavoidable. Proper names and location names have all been capitalized and the nomina
sacra analyzed without parenthesis. Fr. Michael nomophylax does not always follow
the classic rules of accentuation, and wherever he deviates from them they were
corrected silently. On occasion he also omits the iota subscript, which has been silently
added whenever necessary. Finally, other than the critical apparatus, an apparatus

fontium follows each text where its sources can be identified.
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The Dossier of Miracle Narrations
2.1.  The icon of the Virgin in Diospolis

The first story to begin our compilation is that of the icon of the Virgin Mary
which miraculously appears engraved on a column of a church built in Her honor by
the Apostles Peter and John. According to the story, Peter and John are living eighteen
miles outside Jerusalem, in Lydda, otherwise known as Diospolis. They erect a temple
in the Virgin’s honor and proceed to visit Her, enquiring on where She was during the
building of the temple. She charmingly assures them of Her presence there, and at that
very moment Her full-size image appears on one of the columns. More than three
centuries later, when Julian the Apostate perceives the icon’s existence and veneration,
he commands it be removed. But however hard the stonemasons he hires scrape away
at the column, ever so brightly does the image shine forth. Up until the time when the
narrative was composed the icon existed and worked miracles, a living proof and aid to
the faithful.

The version of the story in the present edition, which also appears earlier in the
currently unpublished 11" century Paris. gr. 1478 manuscript,® is one of the most
developed. In E. von Dobschiitz’s Christusbilder we are provided with two versions of
the story, one mostly similar to the one in this edition, and an even more developed one
which we shall be examining later on. There remain a few published texts in which the
story is attested, which we shall be examining below, and an unspecified number of
unpublished texts in which the story is to be found. When one starts delving deeper into
the story’s literary tradition, one of the first facts that turns up is that the legend wasn’t
among those recounted in the Acts of the Seventh Ecumenical Council (787, though
generally no stories regarding icons on columns are presented there). Nor can it be in
John of Damascus’ Orationes de Imaginibus tres. This leads one to wonder when this
specific story appears on the icon-miracle spectrum.?

Of the texts preserving the story, the “earliest” was until recently attributed to
St. Andrew of Crete,® thus dating the story to the mid-8™ century, an opinion in which

von Dobschiitz also partakes.* The authenticity of the text was first questioned by B.

! The story of the icon in Lydda can be found on folios 290-292 of the manuscript, which, just like in the
manuscript of the present edition, is part of a compilation of miracle stories regarding icons, see BHG,
111, 1390.

2 Of course, the city of Lydda has long been connected with miraculous pillars, see below 26-7, ft.5.

3 Jean-Francois Boissonade, Anecdota Graeca e codicibus regiis, IV, (Paris 1832), 471-3.

*Von Dobschiitz, Christusbilder, 79-80.
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Tomadakis on a linguistic basis in 1993,% however up until 1999 scholarly cycles
continued to accept this attribution.® G. Tsormpantzoglou however refutes this belief
with a close inspection of the text; he establishes that the text draws heavily from many
sources dating to the 9™ century, such as The Letter of the Three Patriarchs and the
pseudo-Damascene Letter to Theophilos among others, and continues to place its
writing in the early 10" century.”

The remainder of texts preserving the legend aren’t much earlier than this. The
Letter of the Three Patriarchs and the Letter to Theophilos both preserve a similar
between them version of the story, and as we have seen earlier,® date to the late 9™
century. Another two texts of the early to mid-9" century, the Refutatio ed eversio of
Patriarch Nikephoros I and the Chronicum Breve of George Hamartolos, also provide
versions of the Lydda Legend. Other than these, the story is to be found in compilations
such as the likes of the Christusbilder Predigten, which the art historian ascribed to the
11" century,® though the manuscripts containing the text date from the 12" century
onwards.® The earliest-dating manuscripts containing compilations of icon-miracles
such as the current one are from the 11" century,* though further research would need
to be conducted so as to specify which of all contain the Lydda Legend. Lastly, the
manuscript containing the text of the present edition belongs to the 14™ century. Though
surely one cannot be overtly certain with such an assumption, the evidence accumulated
tempts one to place the story of the Virgin’s icon in Diospolis among the legends which
emerged chiefly during the period of the second Iconoclasm, and developed later on.?
This assumption could also be supported by the fact that all the aforementioned texts
dating to the 9™ century, along with that of pseudo-Andrew of Crete, give much shorter
and less detailed versions, to such an extent that in the very first lines of his introduction

to the compilation of miracle narrations found in Christusbilder, von Dobschiitz

5 See Nkoroog B. Topadakne, H Bolavrivy Yuvoypapia ko Ioinoig, (@eccolovikn 1993), 192.

& Walter also adheres to this belief, see “Iconographical Considerations”, liv

" Toopumoatldyiov, “Tlapatnpficelc GYETIKG e TNV TPOELELOT TOV omodidouévov otov Avpéo Kpnitng
épyov “mepi tijc mpookvvioewS @V Gyiwv gikovwv” BHG 1125 = CPG 8193)”, EEOXAIIO/ Turjua.
Howovuris ko Kovavikis Osoloyiog 6 (1999) 133-148.

81.1,8-9.

® Von Dobschitz, Christusbilder, 204**-205**.

10 1bid., 211**-212**

11 See Joseph A. Munitiz, “Manuscript Tradition”, in Joseph A. Munitiz, Julian Chrysostomides, Eirene
Harvalia-Crook and Charalambos Dendrinos, The Letter of the Three Patriarchs to Emperor Theophilos
and Related Texts, (Porphyrogenitus, Athens, 1997), xciv-xcv.

12 For another such example, see the story of Synesios lithoxoos further down.

19



declared his text “...an important source ...especially for the legend of the Theotokos-
acheiropoiete of Diospolis...”%2,

As stated above, the version found in the present compilation is not the only one
to be handed down to us. It is interesting to see how the story developed through time
and among authors, and we shall begin from what can be considered the closest version
to the one in the present manuscript, namely that of pseudo-John of Damascus. The
introduction of the text is the same: Peter and John, while in Lydda, erect a temple in
honor of the Virgin. They beg Her to come to its inauguration, to which She answers
“Even from here I am with you.” Miraculously, Her image appears on one of the
columns. The main difference lies in the fact that apparently the Virgin Herself
physically visits the temple after this episode, and stands in awe of the clarity of Her
depiction. This icon still exists during Julian the Apostate’s time, when he sends Jewish
marblemasons first to confirm its existence and then to destroy it. However, the harder
they would scratch at the marble, the brighter the image would shine forth. Up to this
point, this version of the story is almost identical to the one found The Letter of the
Three Patriarchs.’* The pseudo-Damascene text however concludes that its
indestructability isn’t the only miracle the Virgin’s engraving performed as
demonstration of Her divine powers; it drove away demons, and cured illnessess, such
as leprosy.t®

The Patriarch Nikephoros 1% in his Refutatio et eversio introduces some new
elements to the story. The text is supposed to have been written after 820, and refutes
the Iconoclastic Definition of the 815 council of St. Sophia. Though this work is not
considered one of the Patriarch’s most masterful, he does draw his arguments from a
rich pool of sources, most of which have been identified.!” The excerpt however which
refers to the Lydda Legend has not been traced back to its source. “For how do the
unpersuaded and mindless regard the miracle which is attested to this day in the sacred
temple of the Mother of God in the so-called town of Lydda, which the grand (yet in
this text unnamed) Apostles built whilst still She lived?” So begins Nikephoros’

13 Ernst von Dobschiitz, Christushilder. Untersuchungen zur christlichen Legende, [Texte und
Untersuchungen, Neue Folge 3], (Leipzig, 1899), 204**.

14 Munitiz et al., The Letter of the Three Patriarchs, 7.3-7.4, 38-9.

15 ps.-Damascene, Letter to Theophilos, in Munitiz et. al, The Letter..., 4.b-4.d, 150-1.

16 For more on the life and works of Nikephoros I, see PmBZ, 1.3, 5301.

17 Jeffrey M. Featherstone, “Introduction: Author and Text” in Nicephori Patriarchae
Constantinopolitani: Refutatio et eversio definitionis synodalis anni 815. [Corpus Christianorum. Series
Graeca 33] (Brepols, 1997), xiii-xxv.
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narration of the dyeipdrevkroc icon, which here is described as wiali rerorwuévov
loumpaic kol dwowyéot, driving us to understand that the icon in this version isn’t known
to be engraved on a column of the church, but rather on a marble slab. Some hostile
Jews and Hellenes vehemently tried to it scrape away, but their attempts proved
unfruitful. It is said that the icon appeared of its own accord after the Holy Lady uttered
a promise to the Apostles. The Patriarch then turns to his own present, in which his
contemporaries have outdone the Jews of then in hatred and impiety, and concludes that
just like them, they have turned against all things sacred.'® But what of Julian the
Apostate? One can understand that in this context, the story of Lydda is not recounted
as a tale worth the notice of both iconodules and iconoclasts per se, but rather it adopts
the role of rhetoric tool used in favor of the Patriarch’s argument against his fellows’
actions. In light of this, it makes sense that Julian here is non-existent, since his presence
in the story isn’t necessary for Nikephoros to make his point.

Georgios Monachus’ Chronicon Breve, the last text dating to the 9™ century we
shall be examining, seems to have drawn from the version in the Refutatio ed eversio.
The exact dating of the text has been a subject of much debate, though from the body
of research it seems that it must have been written sometime after 840.*° Depending
however on the edition of the text, which seems to have been yet another complex
undertaking,?® we are presented with two different variations of the legend. The edition
of C. de Boor, gives a version identical to the text of Nikephoros, without the
concluding comparison of Jews then with Iconoclasts now.?! In the earlier editions of
E. de Muralt in the Patrologia Graeca and |. Bekker, the text again follows that of
Nikephoros, but concludes on a completely different note. The Apostles erect the
temple after the Virgin Mary’s promise®? which She visits upon their request. She then
allegedly leans on one of the columns, leaving in this way the imprint of Her figure
there. Heathens try again to get rid of it, but to no avail.3

E. von Dobschiitz himself noted the major differences these early testimonies

provide of the Lydda Legend’s tradition, and continued to separate them into two

18 1bid., 82,73-92, 142-3.

19 See Andotohog Kaprolnhog, Bulavtivoi lotopixol kar Xpovoypdpor, 11, (Athens, 2002), 213-4.

20 |bid. same pages.

2L Carl de Boor, Georgii monachi chronicon, I, (Leipzig: Teubner, 1904), 785-6.

22 Here the text is quite problematic, and since the editions date back to the 19" century, scholars would
surely benefit from an updated one.

Z PG, 110, 688B-C, and Immanuel Bekker, (ed.) Theophanes Continuatus, loannes Cameniata, Symeon
Magister, Georgius Monachus. [Corpus scriptorium historiae Byzantinae] (Bonn: Weber, 1838), 19,
774.
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distinct categories. He based this categorization on the nature of the miraculous
engraving’s coming into being: either by touch and imprint or by a force coming from
withing the material and shaping its exterior. Von Dobschiitz considered the second
tradition younger to the first, which reminded him of the stories of the “Martyrsaule
Christi” dating to the 4™ century, in which Jesus’ form is imprinted on the column on
which he allegedly had his face and chest pressed against while he was being scourged.
On this basis, he considers the Lydda Legend yet another variation of the Martyrsaule
stories.?* The sources however that the art historian had then at his disposal were much
fewer; he doesn’t seem to have knowledge of Nikephoros’ text or of the differences in
the editions of Georgios Monachus. He also includes the text from pseudo-Andrew of
Crete, which we shall be examining immediately, into these “early” traditions of the
story.® After the examination of the textual sources above, I don’t believe that
Monachus’ version recurs often enough to imply its normality in the Legend’s cycle.
As we shall see in the later versions below, this is the only case in which the icon’s
materialization after the column comes in contact with the Virgin’s body is recounted.
Until the manuscript tradition of the text is examined anew, | would be inclined to
believe either that Monachus has confused two different traditions, possibly even of
two different icons, or that this part of the text belongs to a different source altogether.

The post-9"-century versions of the story are significantly developed, especially
the ones dating to the 11" century onwards. In the pseudo-Andrew of Crete ITepi tijc
@V dyiov elkovov mpookoviioewg, three miraculous icon legends are presented as
arguments that prove the existence of the practice of icon worship from the earliest days
of Christianity. Beginning with a brief reference to the holy cloth of Edessa, the text
continues to describe the icon in Lydda-Diospolis. It is an dyeipoypagog gixova of life-
size proportions from the time of the Apostles, which allegedly survives till the time of
the narration. Here too, the icon is described as being év wiadi wavo kabopais, rather
than é¢ 'évi t@v xiovwv. Julian the Apostate makes an appearance, though of quite a
different nature: upon hearing of the icon, he sends Jewish painters to confirm its
existence. They do so, and standing in awe of its splendor, do it no harm. The narration
ends with the story of the church’s establishment. The Apostles (who here again are not

named) seek the Theotokos on Mt. Zion where She is living and ask Her where She

24 \on Dobschiitz, Christusbilder, 81.
% Though he cannot be blamed for this, since that was the point scholarship had reached at the time.
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was, for they built Her a temple. She replies that She was and is with them, and upon
their return to Lydda they find the miraculous engraving.?® Lexicological similarities
and the fact that the icon is said to be engraved on marble slabs bring this version closer
to the one seen in Nikephoros, which most probably is the source the writer is referring
to when he wrote the I1epi tijc t@v dyiwv eikévwv mpookvviioews. Though not a lengthy
account, it offers the most pronounced differences regarding the previous texts, for
example Julain the Apostate’s harmlessness and the specific location of the Virgin
Mary’s living quarters.

The elements in the version of the current compilation and the mostly identical
one in von Dobschiitz’s compilation have been referred to above and can be examined
in the text and translation following. As | stated earlier though, von Dobschiitz provides
us with another version of the story in the Christusbilder, namely through the text titled
Yrouvnuo gic v éxwvouiay tig dypavrov kol TPOCKLVHTIS EIKOVOS TS TOVOUMIUOD
deamoivie fudv Osotérov kai dermaphévor Moapiag tijc Pouaios.?’ As we can see, the
title “Romaia”?® has been ascribed to the Virgin’s icon. A few years later, he publishes
yet another text referring to the Maria Rhomaia, in his article of the same name, namely
the Aujynoic wapddolog kol yoyoperns mepl T@v yeyovotmv Govudtwyv mapd s dyiog
kol oefacuiog eikévog tijc Osotékov tiic émovoualouivne Pouaioc.?® These two
narrations concerning the Maria Rhomaia seem to be compilations in themselves,
gathering all the stories in which an icon of the Virgin Mary comes into being, and then
merging these traditions into one. In this way, three stories which are related
individually in the current compilation and apparently each concern three different
icons, in these stories have become part of a long narration concerning the specific icon
of the Holy Lady. We will be seeing more of these stories later on, so in the current
chapter we shall be examining their testimony only as regards the appearance of the
icon in Lydda. The Aipynoig is fairly close to the version in the current compilation,
however here the Apostles aren’t Peter and John, but Peter and Philip. Another

difference of greater importance is that here, the icon which appears on the column isn’t

% Boissonade, Anecdota Graeca, 1V, 471-2.

27\on Dobschiitz, Christusbilder, 234**-266**,

28 This title is referred to also in pseudo-Andrew of Crete’s text, though not in the context of the Lydda
prodigy, see Boissonade, Anecdota Graeca, 4, 473.

25 VVon Dobschiitz, “Maria Romaia”, BZ 12 (1903), 173-214. The Yndéuvnua in Christushilder seems to
be a highly developed version of the Aujynoic published in the article, thought the two texts do differ on
occasion. See more remarks concerning the two versions in Toopuroatloyiov, “Tlapatnpfceig...”, 140-
143.

23



solely of the Theotokos, but it also portrays the baby Jesus in her arms. In the
Yrouvnyvuo, the version of the Lydda Legend reminds us more of the one in pseudo-
Damascenos, since the Holy Lady visits the church after the icon’s miraculous
appearance. Here also, the image is only of the Theotokos, with no reference made to
the depiction of the child Jesus.

Regardless however of whichever diversions between the traditions seen above,
one inherent quality of the miraculous engraving is omnipresent: it remains unharmed
despite the impious’ attempts to destroy it.%

One last aspect of the text remains to be scrutinized. In the current edition, the
Lydda Legend is preceded by an introductory paragraph, which refers to the body of
miracle narrations following. In short, it states that miracles have been performed
incessantly by the Lord for the salvation of human beings, many of them through the
holy icons. Instances of icons’ benevolence can be found in abundance, as can those of
their hostility. After this, the narration of the first story begins.

The existence of this introduction seems reasonable when one considers that
this compilation was a sermon intended to be read during the Feast of Orthodoxy, in
commemoration of the triumph of icon worship.3! Furthermore, when we compare the
present compilation with that of von Dobschiitz, it seems that these introductions were
part of these sermons’ formula. Before the miraculous stories in the Christusbilder, an
introductory paragraph calls the audience’s attention to the wonderful narrations
following, which “as you know the Three Patriarchs ... after compiling and writing
[them] sent a long letter to Theophilos the emperor, containing rich evidence ... of the
9932

necessity to worship the holy and revered ... icons...

But for now, let us turn “to a most splendid and awesome miracle”:

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 204" — 205")
vD = E. von Daobschiitz, Christusbilder, pp. 219**-221** based on the
manuscripts: Par. B. N. gr. 635 (14" cent.) and Par. B. N. gr. 767 (13" cent.) and Par.
B. N. Coisl. gr. 296 (12" cent.).

30'\Von Dobschiitz also noted this similarity, see Christusbilder, 81.
3L BHG, I, 1390f.
32 \Von Dobschiitz, Christusbilder, 213**.
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1. (fol. 204Y) <O>! Kbpioc udv koi Ocd¢ Tncodg Xpiotoc, did Ty mhvimy
NUAV TAOV AUOPTOLDY cwpiay, Tolouepds kol molvtporwc? Bavpatonolely € apyig
Kol Gvmbev ov diédeumey, Ta pev o EavToD, T O, dd TV HodNTOV adTod Kol TOV
Aomdv Bepoandvtov avtod, Td 0¢, Kol S Belwv Kol lepdV EIKOVOV, YEPOTOMTOV TE
Kod GyepomomTov, oTod Te Kai TS TovTov PNTpdc. Koi &soti® Td Povopéve koi
QIAOTOVMG AVIYVEVOVTL, TOALN oTUETD Kol TEpaTa 010 TOV Ayimv aTod Kol cefacuiov
EIKOVOV EVPETV' OV UOVOV YOP VOST|LATOV OEV®Y ATOALATTOVGL TOVG AvOpmITOLE Kol
daipovag dtwkovow Kol popa Bpvovot, GAAL Kol Tpocoputlodot Kol TposPAETOVGTt,
TIVAG 0€ KOl ATOGTPEPOVTOL.

Towyapodv, tig vrepayiag deomoivig MudV Ocotokov co||(fol. 205" ) partikig
&L v Ti] ¥ij dvaoTtpepopévnc’, ol pokdpiot kai kopueaiot TV dmoctormv IETpog kai
Todvvng tag datpifag morovuevol mpd WMoy oktmkaideka and Tepocoldpwv &v
AVSN Th Kohovpévn Aloomorel, DKTAPLOV oikodopmoavt olkov &’ dvopatt Tig Tod

Kvpiov untpdc, yepoiv oikeiaig todtov xortackevdcovies. Eita éxeibev dmdpovrec,

T

Katéafov €v T@® olk® &v ® 1 OgotdK0g KATEUEVE, KOl TPOS YTV KOTOKAIVOVTEG,
gMtévevoy onTii Aéyovteg Td ikota-® «@sotdke mapbéve kai piitep Tod Kvpiov: 1 tédv
&v 601 TPOGTPEXOVTMV TPOoTaTIC Kai® dvtidnyic BePaia, mod Roba U@V oxoraldvimy

Koi KaTapTOVIOVY TOV 01KOV Gov £V AlosTOAEL» -

2Heb. 1.1

L addidi 2gt goti, cod. 3 toryopodv ... dvactpepouévnc] Ilepi tiic &v 1@ pappdpo
avadobeiong dyeipomomtov €ikovog Ti|g vrepayiog deomoivng UMV BeotoKoL &v AVION T1 KaAoLpEVT|
Awonodhel, 0AOyMoov, VD, 219** 10-12  “sic cod., oiktiplov pxodouncav vD, 219**, 14 5 oi
pakapiot koi... T gikota] 611 pnol mérpog koi Toavvng oi Ekkpirol 1@V pHobnTdv Koi droctoAmv 100
Kvpiov vaov kdAlotov deipudpevol tff @cotdkg &v AHdoM Tfi kolovpévn AloomoleL Kol TODTOV EDQLMG
ATOPTACOVTEG IKETHPIOVG QMVAG UETO daKPOOV Kol OTEVOYUDV Kapdiag TPOGPEPOVTIEG EMTAVELOV
Aéyovteg, VD, 219*%*-220**, 1.13-1.4 6 mpootatng kai cod., om. vD, 220**, 1.2 7 nod foba...
Aoomorer] eavn oL fuiv toig Tamevoic kai ava&iolg 8o0A01g 6oL Kol TANPoedOpNcOV HUAV T0dE Epyov, O
gipyacapeda &v @ o® Tiio kol ogfacpio ovouartt, vD, 220**, 1.3-6
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2. 'Qc 8¢ towdta oi GmdcTOAOl TPOG ATV deAéyovto, abtn’t TPOG AdTOVG
YOPLEVIDOG amekpivator «Kdaym adtodot funy, kol eipn kot Ecopo»: kol &v 66@ TadTa
napa TG dylog ®eotdKov EAEYETO TPOG TOVS TOVEVPTLOVG ATOGTOAOVG, aTH TH OPY
&vdoBev Tod Tiov ékeivov Kkoi veokTicTov vaod gic Eva? TV Kovove, avedon 1 Tic
Tavéyvov OeopiTopog dyvi kol cePacio eikdv &v Td popudpo’ putyvaiov &xovca
T0 AVAGTNUO, ®G GO ¥ePpOg (wypdeov Kupimg £yyeypauuév, | t€ TopeLpa Kal O
OTOMGHOG Amag, ol yelpeg Kol 10 Tpdommov Kai 1 Aowrn dtaypapn Tdv dyemv. Todto
10 mopadofov kai éEaictov Badpe®, dmavtag sEéotnoey kol eic poPov kai dywvioy
gvéPade Aéyovrag: «Tig gide, Tic fikovoe ToobTov Tapadofov Bodud® mote yevopsvov;’
dvimg 00deic 00dénw’ Gavuaoctog|| (fol. 205Y) &l Kipie?, xai Bavuacta to pya oov®, Kai

aveliyviaoror ai 660i° Govs».

3 Esth. 5.2a b Apoc. 15.3 ¢ Rom. 11.33

Yavtficod. 2&vcod. ®Qgc b2 towdta ... kidvwv, om. vD] kol £000g kai mapaypfipa, vD, 220%* 2.7
41 tfig mavéyvov. .. papudpo] gikav 1 tfig Ocotdkov &v kabapd T papudpo, VD, 220%*, 2.7

5 Qodpa om. vD  © Bodpa] mpdyud, vD, 220**, 3.13 "vyeyovog, vD, 220%* 3,13

8 kai... cov] koi ai 680t cov dveEyviastol, vD, 220%**, 3.14-15
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3. Tovtnv ovv v Tipiov! kol cePaopiov gikdva Tig vrepevddEov HeoprTopoc?

* kal TposKLVOLUEVIY VIO TAVTmV®

®¢ fjoPeto O mapafatng TovAlavoc TiHOUEVNY TE
TRV MTdV, Bopud Aoyéte® Anedsic 6 Topavvog kol moapvaiog’, dmootsilog MOoEdovg

gnepdto® 6 altproc® karatéou® kai dpavicot o toodTov dytov éktdmmpo.tt AAL

12 13

doov ovtol £Egovi? pavimddg, TocobTtov: Ett kol Tt pdiov  @adpotepovit
amedeikvuto. OV novov 8¢ ovtoc 6 Tappiapoct, AL kol ETepot Het’ avTdv doePeict®,
TOAGKIG T& o) Ta Srompotpievol kat” anTig Thc ayiag kol cefacpiog sikovoct’ kad sic
8\ ) A ) r 18 ~7\,9 o7 ) r ~7\,7\, 1
undev €vepynoavteg, amokoudvtec® anfilbov dmpaxtol, £&iotduevor poAlov Kod
Bavpdloviect® émi 1 mapadoEm tod Bavparoc?.
"Extote 00V Kai péypt 1o viv Stapével tO 10100tV Ey1ov Ametkovicpa TG
vmepayiog deomoivng MUV BOgotokov Kol dewmopbivov Mopiag év Avddn T
4 J4 ) 4 b N s 2 r ) ~
KaAlovpévn Aloomorel, v ® kol moAAol idcelg kol Boavparovpyion €mitedodvion
Kafekdov devvdmg O avTig TG Tavayvov GgounTopog, ig Tovg miotet Kol T
avTf) TpooTpEYovVTaS, 00EALOVTOG Kol TPOGKLVODVTOS TOV €€ avtig Texfévta Xpiotov

TOV AANOWOV OdV U@V, ® 1 56&a Kai TO KpAToC £1¢ TOVS 0idvac THV aidvmv, aunv:.+

Yoyiov, vD, 220*%*, 4.16 2 tfic...0copntopoc, om. vD, 220**, 4.16 3 {ovAliavdc, cod. 418,
om. vD, 220**, 4.16 5 mévtov, om. vD, 220**, 4.18 6 dooyéte, cod. 7 om. vD, 220**, 4.18
8 gmnpéro, cod.  ° anTiprog, cod. Y katataicot, cod. 11 70 towodtov Gylov dmetcdviopa, VD,
221%* 4.2 12 gtonov, cod. B tocodrtov, om. vD, 221** 4.1 4 xabapdrepov Kai
Qaudpotepov, VD, 221** 4.1 15 ob...mappiopog, om. vD, 221, 4.3 16 4oePeic, om. vD, 221**, 4.3
1 xor’...gik6vog, om. vD, 221** 4.3 18 gAAG dmoxapoveg, VD, 221%*, 4.4 1 xoi
Bovpdloveg, om. vD, 221**, 4.5 20 &xi 1¢) mopadoE tov Budpatoc] £mi T vmepéyov T TPdyHoTOG,
vD, 221**, 4.5 2! grote...auny, om. vD, 221**, 4.5
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I

1. Our Lord and God Jesus Christ, for the salvation of our sinful selves, ceaced
not, from the beginning, to work miracles in manifold ways and manners, some through
Himself, some through His disciples or other followers, some [of these miracles] came
to be through divine and sacred icons, made by hand of man or acheiropoietai,’ of
Himself and His mother. And it is possible for those who wish it and studiously
investigate to find omens and portents emanating from His holy and venerable icons;
for, not only do they relieve us humans from severe diseases, expel demons and gush
forth myrrh,? but they also speak to and watch over us, as they also turn their back on
some of us.?

So, when our most holy Lady, the Mother of God, dwelled still upon the earth,*
Peter and John, the blessed and chief apostles, who were living eighteen miles before

Jerusalem in Lydda® —otherwise known as Diospolis— erected a church in the name of

! The exact translation of the word is “not made by hands” which is precisely what this category of icons
is; images of holy persons which miraculously come into being by the holy person’s will. Acheiropoietai
icons are cited chiefly during the period between Justinian I and Iconoclasm, see ODB, I, 12, for more
on acheiropoieta, see Ch.1 a., 5.

2 The most typical kind of miracles performed by icons, as abounding sources can testify, see Ch.1 a., 5-
6.

3 Compare the introduction of the current text with the pseudo-Damascene conclusion to the Lydda
Legend: “Kai aAlo 0¢ molda onueio kol tépazo év tj] tijc movayias Ocounropog eixovi, tjj ovty] Oeiq
évepyeia diadsirvotar” 61’ ¢ Kai Sairovec élabvovial, véoor Oepamsbovial, Aempoi kabopiloviar, Sovauels
&vepyodvral, oo ualoxia kol dobeveig paovvorar”, see PG, 352A-B. And the conclusion of the Aeneas
prodigy in The Letter of the Three Patriarchs: “Kai dAla d¢ molda onueia koi tépazo. v tjj tijc [lavayvov
Kol Osountopog oentij sikovi Evéola te xai écaioia MV otk oty dp1luds, teBavuoTodpyntal Tjj ovTic
yGpiti, 01’ 1 daipovec Elavvoviai, doBevoiviss Oepamsbovio, Aempoi kabapiloviar, xai pélo dpopoTms”,
see Munitiz et. al, The Letter ..., 7.3-7.4, 37-8.

4 The New Testament is quite poor in biographical information about the Holy Lady, informing us only
of her marriage to Joseph and the birth of Jesus, their flight to Egypt, her presence in various places, such
as Bethlehem, Nazareth and Jerusalem, and on various occasions, such as the miracle in Cana and Jesus’
execution. The so-called Protoevangelion of James supplies information on the Virgin’s early life as do
Vitae by various church-fathers, see ODB, Ill, 2173-4.

> Modern-day Lod in Israel, a town rich in history and turmoil. Archeological finds place the initial
settlement of the city around 5600-5250 BC, see Joshua J. Schwartz, Lod (Lydda), Israel: from its origins
through the Byzantine period, 5600 B.C.-640 A.D., (Oxford, Tempus Reparatum, 1991), 39, and it is
believed that the first written reference to Lod was made around 1450 BC in a list of villages conquered
by the pharaoh Thutmos IIl. The name Aidomodic seems to have been given by Emperor Septimus
Severus in 200-1, when the town acquired Roman city rights. With the institution of Christianity, Lod
gained importance in Christian thought, as it is believed to be the birth-place of St. George, see C. E.
Bosworth, E. van Donzel, B. Lewis, and Ch. Pellat (eds.), Encyclopaedia of Islam, V, (Leiden: Brill,
1983), LuDD, 798-9 and ODB, I, 633. The town of Lod and its outskirts have also been associated with
various stories of miraculous pillars during the middle ages. The earliest such story is recounted in the
Piacenza Pilgrim’s Antonini Placentiti Itinerarium, which has been dated to the end of the 6 century,
see ODB, I11, 1674. According to this story, there is a stone pillar in the middle of a road not far from the
city which has no foundation. Supposedly Christ was being led to this pillar to be scourged, but the pillar
“fled” from this fate by agent of a cloud which spirited it away and deposited it to the location in the
street, see Aubrey Stewart (trs.), Palestine Pilgrims’ Text Society of the Holy Places visited by Antoninus
Martyr, (London, 1887), 21-2. In Adomnén’s recounting of the monk Arculf’s journey through the holy

28



the Mother of God built by their own hands. Leaving this place behind them, they set
off for the Mother of God’s abode® and, upon reaching it, fell to their knees properly
entreating her with these words: “Oh holy Virgin and Mother of God, steadfast aid and
protector of those who seek you, where were You as we dutifully established Your

temple in Diospolis?”

lands (ca. 670), a marble pillar inside a house in Lydda supposedly carries the imprint of St. George, who
had been tied to it to be scourged. This pillar miraculously absorbs the spear-head and hands of an infidel
who tries to strike it, and only when the man repents and confesses the true faith is he released, see Paul
Geyer, lItinera hierosolymitana saeculi Il1I-VIII [Corpus Scriptorum Ecclesiasticorum Latinorum]
(Vienna 1898), xxxiii and 288-90. The earliest testimony to the next story is to be found only in The
Letter of the Three Patriarchs, and it is a development of the story of Aeneas the paralytic from the Acts
of the Apostles, 9:32-35. In the Acts, while Peter was going to Lydda to visit the saints living there, he
came across Aeneas who for eight years had been bed-ridden due to paralysis. St. Peter tells him Jesus
Christ has cured him, and immediately the man rises. This event leads many to convert to Christianity.
The story in the Letter follows Aeneas who, after being cured, builds a church in the name of the Holy
Virgin with the aid of the Seventy Apostles. Jews and Hellenes dispute over the ownership of the church
and the then governor decides to seal and patrol the church for three full days, after which the doors
would be re-opened; whichever sect would receive then a token of their faith would claim it. When the
church is opened three days later, the image of the Virgin is seen fully depicted on a column towards the
west side with the phrase “Mary mother of the Nazarene King Christ” inscribed beneath. For linguistic
similarities with the current text see fn 7 below. The church is then claimed by the Apostles, and the
Virgin’s icon continues to work miracles.

& The only version which provides us with a location is pseudo-Andrew of Crete’s, in which the Holy
Lady lives allegedly on Mt. Zion, though in Christian literature the name of the mountain often implies
the city of Jerusalem, see ODB, Il1, 1905.
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2. While the apostles spoke such words to Her, gracefully She replied “I, too,
was there, am there and will be there.” And at that very moment of Her speech to the
all-praiseworthy apostoles, there issued forth the pure and revered icon of the most pure
mother of God, engraved on one of the honorable newly-built chruch’s marble columns.
Standing a three cubits high, the whole of Her purple robes and ornamentation, Her
hands, Her face and the totality of Her figure, all lay faithfully portrayed as if by hand
of an artist.” This incredible and extraordinary miracle confounded all, as they clamored
in their fear-smitten agonizing voices. “Whoever saw, whoever heard of such a
marvelous miracle? Tis true; not one, not ever. Marvelous be you our Lord, miraculous

your deeds, your path inscrutable.”

7 Of the different texts preserving the Lydda Legend, the vast majority use similar or even identical
vocabulary when describing the Virgin’s depiction. Compare the text above with pseudo-Damascenes’s
“OAnv éxtetomwuévyy v flikiov, n 1€ mopevpa koi 6 otoliouds”’; the Three Patriarchs’ “OoAnv
évretomwuévny ™y Hlikiav, 1 € mopevpa kor 6 oroliouos”; pseudo-Andrew of Crete’s “zpimmyv
wapadniodool, ... 00TW KUPIWS EYYeYPOLUEVYV DG GO YEPOS (WYPAPOD, THYV TE TOPPVPOY YHUL KOL TOV
OTOMOUOY, TGS XEIPOS KOl TO TPOTWTOV Kol mdoay Ty ypapinyv Tijc Oyews”; the highly identical to this
version in the Aujynoig of the Maria Rhomaia “dveddby eikawv 1 tijc Ocotorov év kabapw 1@ popup
700 Beiov ilaotnpiov tpimnyvaiov &ovoa 10 GvaoTiue MG ro yeipos {wypapov KUPLWS EYYEyPouEV, 1
7€ TOPPOPO. KO O 6TOAGUOG GTT0g, ai YEIPeS KOl 1} LLop@T) TOD TPOTOTOV Kal 1) AOLTh d1aypapn TV SWewV™;
von Dobschiitz’s version is identical to the present one. In The Letter of the Three Patriarchs, the phrase
“OTHANY EYyeypoiuéVNY v aYNUOTI YOVOIKELQ TPITHYD T UETPQ, TopPDpay éotoliuévny...” which reminds
us heavily of our own story, is used to describe yet again a column-engraving of the Virgin Mary near
Lydda, this time however in the context of the story of Aeneas, the cured paralytic, see above 26-7, fn 5.
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3. Alas, when the transgressor Julian® percieved the honorable and revered icon
being honored and worshiped by the faithful, the murderous tyrant was consumed by
ungovernable wrath; upon this the sinner dispatched his marblemasons and attempted
to scrape and obliterate the sacred relief. But, however hard they scraped, the image
shown forth even brighter.® However, it was not only he the odious, but many a man of
little faith who undertook the same endeavor against that holy and revered icon after
him. But as their efforts bore no fruit, wearily they came away unsuccessful, amazed
and marveling by the incredible miracle. From then and till today, there remains the
holy relief of our most holy Lady, the Mother of God, the ever-pure virgin Mary, in
Lydda, the otherwise known as Diospolis. And through this, many cures and miracles
are each day and ever more fulfilled by Herself the ever-pure Mother of God, for those
who in faith and yearning turn to Her, lauding and worshiping Him who by Her be born,
our one and only Lord, [Jesus] Christ; may His glory and sovereignty reign unto the

ages of ages, amen:

8 Julian, commonly called the Apostate in the sources, reigned a brief 19 months from December of 361
to the 26™ June 363. He is most famous for rejecting Christianity and attempting to reinstitute paganism
as the religion of the Empire. It seems however that his heretic comportment against objects of Christian
faith is a feature attributed to him from later writers. In the sources contemporary to his reign, there are
no mentions of Julian desecrating or commissioning the desecration of icons; what is mostly recounted
are his educational reforms and the exclusion Christians suffered from various offices during his reign,
see Kaprndiniog, Bolavuvoi lotopikoi..., 1, 143-152; ODB, 1, 1079; Walter E. Roberts, Michael DiMaio,
Jr., “Julian the Apostate”, An Online Encyclopedia of Roman Emperors, last updated February 19, 2002:
https://www.roman-emperors.org/julian.htm#Note%201

% E. von Dobschiitz provides an interesting interpretation of this phenomenon; since the image comes
into being eigener Kraft, as a force springing forth from within the column, the deeper the marble masons
scrape into its layers, the closer they reach the image itself, see Christushilder, 81-82.
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2.2. The lcon-Traveler:

From Constantinople to Rome in one night

The second — and longest — story of our miracle compilation begins in
Constantinople, at the time of Germanos’ deposition from the office of Patriarch under
Leo III Isaurus’ reign.® The Patriarch goes to the Amantiou? shore, bearing an icon of
Christ in his embrace. In a highly dramatic scene, after worshiping the icon, the deposed
Patriarch writes a letter stating the day and time of the event, attaches it to the icon, and
proceeds to throw the icon upright into the sea, praying to Christ to save Himself and
his slave, for they are under grave peril. That same day the icon appears standing on the
river Tiber in Rome, illuminated by a pillar of fire. The Pope Gregory Il recognizes the
sign by divine revelation and sails the river to retrieve the icon, which enters his open
embrace upon recognizing the piety of the holy man. After reading Germanos’ letter,
the Pope takes the icon and deposits it to the chamber of holy vessels in the Apostle
Peter’s church, where it remains until the time of the narrative, working miracles.

Of all the stories in the compilation, the present one employs the largest amount
of description in itself and descriptive vocabulary to enrich and pace the narrative. Our
main characters’ mental state, Germanos’ dispair on the one hand and Pope Gregory’s
pious affection on the other, are both depicted with clarity. The suspence of the
upcoming miracle before the icon enters Gregory’s embrace is slowly built by the
“minute-by-minute” descrition of the Pope’s movements and reactions. When read
closely, it is truly an immersing text and a well-built story.

It has been supported that the earliest version of the prodigy is preserved in The
Letter of the Three Patriarchs,* though, depending on the edition, reference also seems
to be made to the story in Georgios Monachus. The version in the Letter is not as

detailed as the current one, but generally follows the same plot-line with our own, with

! For a thorough review of the period of Leo III’s reign and Germanos’ position therein, see Stephen
Gero, Byzantine Iconoclasm during the reign of Leo 11, (Louvain, 1973), esp. Chap. 1X, 94-126.

2 A locality south-west of the Great Palace, on the shores of the Propontis; for more on ta Amantiou see
38, ft. 7.

3 Though a full narratological analysis of the text could be applicable and provide us with interesting
insights, it is not the main focus of the current study. This short comment seems permissible for the time
being.

4 Walter, “Iconographical...”, Ixi.
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some minor differences: Germanos attaches the letter to the right hand of the icon®
before speaking to it and then shooting it into the water; the icon stands on the Tiber
three nights in a row; Gregory speaks to it upon finding it and the icon “walks upon the
sea just as the Lord Christ once did”®; and the miraculous cures it delivers are chiefly
towards the blind and paralytic.” In the edition of Georgios Monachus which preserves
the Germanos prodigy, the story is presented in even lesser detail than the previous one,
since the emphasis is on the historical backdrop. There, the Patriarch’s words in the
other two stories is what he writes in the letter; Pope Gregory is not named, but plainly
called “the there Patriarch” (J éxel mazpidpync); the icon is deposited in the “Grand
Church” (Meyddn éxxinoia) of Rome; the signs of humidity on the icon reach a hight
of three digits, ® not the five in the current version.

It is interesting that this story, even though its protagonist is one of the chief
figures of the Iconophile “resistance” of the 8™ century,® is non-extant in contemporary
sources and has such poor representation in the sources dating to the second
Iconoclasm. This fact seems alluring enough to lead one to categorize this prodigy as
yet another one appearing during the 9" century, like the Lydda Legend. The Germanos
prodigy however seems to live on long after the second Iconoclasm, and in these later
years it developes into something more than an independent miracle concerning an icon
of Christ.

We have already spoken of the Maria Rhomaia earlier on,'° and the specific
narration of course couldn’t be left out of the history of the Germanos prodigy. Von
Dobschiitz believed that the development of the Maria Rhomaia narration was a
product of the 11" century,'! to which the earliest manuscripts containing the story
date.!? His theory seems plausible, as it coincides with the theory proposed in the
present thesis, namely that icon-miracle narrations springing forth during the 9" century

propagated in the centuries following. In both von Dobschiitz’s editions of the

5 This difference could possibly indicate the existence of a double tradition of the story, since the text in
the unpublished version of codex Paris. gr. 1478 also prefers this alternative to affixing the letter to the
icon’s forehead, which is what happens in the current edition and in von Dobschiitz.

® Munitiz et. al, The Letter..., 7.14.h, 48.

" 1bid. 7.14.a-7.14.c, 48-51.

8 PG 110, col. 921C.

® Gero, Byzantine Iconoclasm..., 95-99.

10 A small note was made on the nature of the narratives preserving the story, see 2.1., 21.

11'vVon Dobschiitz, “Maria Romaia”, 175.

12\/on Dobschiitz, Christusbilder, 233**-4**
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Yréuvnua and the Aujynoig, the Germanos legend is presented as a continuation of the
Lydda Legend.

The texts narrate that due to the reputation of the miraculous engraving, it
supposedly grasps Germanos’ attention before his enthronement as Patriarch, and he
proceeds to visit Lydda to worship it. Astonished by its splendor, he commands it be
copied into panel-form, which he then takes with him to Constantinople. When the time
of his deposition arrives, the Yzouvnua informs us that Germanos takes this icon and
an icon of Christ to the Amantiou shore, both of which are thrown into the sea and travel
to Rome. Pope Gregory Il retrieves the icon of the Virgin and reads the letter attached
to it, and this is then presented as the reason behind the letters he allegedly wrote to Leo
111.23 According to the Aujynaoic, Germanos throws one icon into the sea; the panel copy
of the Diospolis engraving, which in this version however isn’t solely of the Virgin but
also of the child Christ.'* Regardless, the icon remains in Rome for a few centuries
working miracles, and when finally icons are restored in Constantinople and the threat
of Iconoclasm has been vanquised, it leaves of its own accord in the middle of mass
and returns as miraculously to the Grand Capital as it left.!®

This development seems quite far-fetched an attempt to string together all the
traditions of miraculous icons; | would be inclined to believe that the present version
of the Germanos prodigy is the original one, albeit narratologically enriched for
aesthetic reasons.

But for now, let us turn “our discourse to the narration of another miracle:”

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 204" — 205")
vD = E. von Dobschiitz, Christusbilder, pp. 213**-216** based on the
manuscripts: Mon. reg. gr. 226 (13" cent.), Par. B. N. gr. 635 (14" cent.), Par. B. N.
gr. 767 (13" cent.) and Par. B. N. Coisl. gr. 296 (12" cent.).

13 \Von Dobschiitz, Christusbilder, §11, 247**-9**_ The authenticity of Pope Gregory’s letters has been
much debated. For a review of the matter see Jean Gouillard, “Aux origins de I’iconoclasme : le
témoignage de Grégoire 117, TM 3 (1968), 243-308.

14 Von Dobschiitz, “Maria Romaia”, §5.11-7, 195.

15 Von Dobschiitz, “Maria Romaia”, §§21-23, 201-2 and Christusbilder, § 14, 253**-4**
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II

1. When the most saintly and ecumenical patriarch Germanos?, rightly held the
helm of His church in ways pleasing to God, the Devil, ever enviously watchful of the
lives and salvation of humanity with his malignant eye, raised against us a dreadful and
deadly king, I mean Leo, the accursed and all-abominable, the otherwise called
Isaurus.? For he, the wretched one, despotically seized the kingdomand overthrew the
reign of Theodosius the so-called of Atramyttion,® had [his hair] shorn and appointed
him bishop of Ephesus. Having completely lost his treacherous mind, he began
besieging the fortresses of our Lord’s holy church?, meaning to say that he sought the
demise of His church’s leaders and priests. Furthermore, with his own hands the
maddened rival of God smote Germanos, the grand among patriarchs and illuminator,
ignominiously forcing him out of the Lord’s church. And in his stead, the wretched man
established Anastasios the adulterer of Judaic mind undeservingly in Germanos’
throne.®> Then, the blessed Germanos, who had suffered many a terrible hardships by
the blasphemous and godless iconoclasts — last of all being his banishment to exile —
when he was cast away from the patriarchate, he took with himself the honorable and

revered wooden icon of our savior and Lord which was adorned with tesserae,® went

! The Patriarch Germanos | was born around 655, but details of his life before he became metropolitan
of Kyzikos in 712 are recounted in later sources, such as lohannes Zonaras. He was Patriarch of
Constantinople from the 11" August 715 to the 17" January 730, when he resigned from his throne due
to the pressure, he was receiving from Leo’s Iconoclast movement, see PmBZ, 1.2, #2298, 31-3.

2 Leo 111 was the founder of the Isaurian dynasty, and reigned for 30 years after Theodosios’ deposition.
Though during his reign, he had many military successes, the text gives this highly negative image of
him, due to his Iconoclastic positions, see ODB, 11, 1208.

3 Theodosios 111 was a tax-gatherer in Attramytion, and reigned a brief period from 715-717. He was
deposed by Artabasdos and Leo 111 and became a monk just as the text informs us, see ODB, 111, 2052.
4 Cf. the text from the Letter to Thophilos with the wording in the story: zjj t@v dpeiavik®dv ppevév
pevari{opevog Amdty, Tovg TPoPolovg kai aTdlovg TV Ekrlnoldv kotaceioag katéppole. In this excerpt
the man cheated by the Arian mind-game is Constantios, but it seems that the language used both in the
Letter and here are of formulaic nature, since they are describing the same phenomena. In fact, this whole
section of the Letter proves interesting when compared to the first paragraph of our story, see Ps.-
Damascene, Letter to Theophilos, in Munitiz et. al, The Letter..., 7.d, 155.

5 This fact is also accredited in George Monachus, see PG 110, col. 921D.

8 This detail allows us to safely deduce that the panel icon Germanos is holding here is a micromosaic.
Portable mosaic icons were a rare luxury during the Byzantine era, most likely commissioned and owned
solely by members of the imperial family or of the upper class. Less than 50 such items have survived
up to the modern era and date from the 11™ to the 14" centuries. They have been considered a product of
the middle-Byzantine era, see Italo Furlan, Le Icone Bizantine a Mosaico, (Milan, 1979), 8-9, so this
testimony could possibly be a case of anachronism, especially when combined with the fact that not all
accounts of the prodigy testify to the icon being a mosaic. The version in The Letter of the Three
Patriarchs for example, does not make such a reference, see Munitiz et. al, The Letter..., 7.14.a, 49. Not
much is known about the production of such icons, though it is believed that they were produced not
only in Constantinople but also Thessaloniki, see Arne Effenberger, “Images of Personal Devotion:
Miniature Mosaic and Steatite Icons” in Helen C. Evans, Byzantium: faith and power (1261-1557). (New
York, 2004), 209-10; ODB, II, 980-1; Otto Demus, “Two Palacologan Mosaic Icons in the Dumbarton
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down to the so-called of Amantios sea-shore,” holding it in his folded arms. Writing
then on a piece of paper the time and day in his own hand, he affixed it to the icon’s
forehead and after embracing it many times, he threw it upright into the sea weeping
gravely and falling down in worship, and bore forth this last cry: “Jesus overseer, save
Yourself and us, for we are doomed to perish, and our soul all but made its abode near

Hades.”® And having spoken thus, he made his way to exile.

Oaks Collection,” DOP 14 (1960), 87-8. Of the icons surviving today, many depict Jesus Christ; the lack
of detail in the description of the icon in Germanos’ arms does not allow us to ascribe it a specific style.
" The Amantiou quarter was south-west of the hippodrome, westwards from the church of Sergios and
Bacchus, and was located right on the shore next to the Julien port. Janin calls it a locality “de peu
d’importance” mostly known for the church of St. Thomas built there, see Raymond Janin,
Constantinople Byzantine, (Paris, 1950), 45, 289. Why Germanos would seek refuge in this location is a
mystery.

8 This act reminds us of the episode found in the 11™ century Universal History of the Armenian historian
Stefan Asotik regarding the Arabic siege of Constantinople in 717. According to this story, the emperor
Leo leads the relic of the Holy Cross to the sea in a procession in which he is accompanied by Germanos.
Upon reaching the shore, the Emperor beats the sea three times with the cross and pleads Christ for His
aid. After this, the Arabic fleet is supposedly annihilated miraculously, see PmBZ, 1.2, #2298, 32.
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2. And on the very day it was sent, there shown forth in great Rome, upon the
so-called Tiber river, a luminous pillar reaching up to the sky, all through the night.
And no one knew what this sign was and which its meaning; only did it become known
to Pope Gregory® by divine revelation. Rushing forth immediately, this man of God,
the Pope Gregory, after hastingly raising himself from his chamber and holding a litany
through the whole city, he came unto the river. And whereas the people had covered
the water with vessels and boats and were all carrying torches, the whole sky was filled
with perfume and inscence. When the Pope embarked on the boat, driven by the
heavenly Providence of God, he saw this holy icon of the Savior and went close to it.
Hear ye then the miraculous and full of wonder, and shudder from the greatness of the

matter.

° Pope Gregory Il was a contemporary of the Patriarch Germanos | and it seems that their careers
developed in tandem. Born in 669, he was pope from 19" May 715 to 11 February 731. He is famous
for being in ongoing dispute with the Emperor Leo Ill, first by rejecting Byzantine economic and
religious policy in Italy and also by combating Iconoclasm. Leo made attempts on the pope’s life, but
without success, see ODB, Il, 876 and PmBZ, L.11, #2522, 107-8. His presence in the story allows to
attribute a dating between 730-731 to the events described.
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3. For only when the arch-priest hastened towards the fully miraculous, holy
and revered icon, transfixed [upon it] with his eyes, stretching forth his arms, but first
and foremost his heart — for he became completely full of tears — did at that moment
immediately, raising itself above the waters, the holy icon place itself in the arms of its
worthy worshiper who stood in the middle of the boat. How bizzare a miracle to be and
amazing a thing, even more so when one hears of it! For who, upon hearing such things,
does not tremble in awe and rejoice? And [who] would not celebrate and worship at the
top of his lungs the benevolent God now and forever? For | would not consider this
incredible miracle to be lesser than [that of] Simon the God-receiver'® who welcomed
Him in the past in his arms as an infant; Him who created everything with the command
of the Word. Or than [that of] Moses who existed before Him, who received the slates
written by hand of God in his own hands. 1! So then, the priest of God, taking the holy
and glorious icon of our Lord Jesus Christ in his arms with awe and amazement, and
removing the letter and reading it, related to all the details of what had been done in
Byzantium. And there broke out an outcry, commingled with tears, of those bawling

and shouting the kyrie eleison incessantly.

10 The story of Simon the God-Receiver can be found in the Gospel of Luke. Simon was a just and devout
man, enlightened by the Holy Spirit. It had been revealed to him that he would not die before laying eyes
on the Lord’s Christ, and indeed the baby Christ is brought to the temple by his earthly parents to fulfill
the rules of custom. Simon is also there, and upon seeing Jesus, he takes the baby in his arms, blesses
Him and prophesizes the crucifixion, see Luke 2:25-2:35.

1 The Ten Commandments are referred to first in Exodus 20:1-17, with the story of Moses’ ascending
Mt. Sinai to acquire them preceding in Exodus 19. Supposedly though the Lord spoke these words rather
than write them, contrary to what the text recounts here.
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4. Afterwards the Pope, leaving the river accompanied by the crowd of people
with torches and hymns and aromas — some leading the way and others following
behind — introduced [with them all] that holy image to the temple of the holy and chief
of the Apostles Peter.'2 And after the completion of the extended prayer and the end of
the customary doxology, it was deposited to the inner chamber of holy vessels in which
it lays until this day, revered and worshiped by all the faithful. This holy representation,
still preserving fresh and displaying the moisture and dampness from the sea, which
counted five digits in hight, and through which numerous and manifold cures never
cease to take place. [...] Thus, those who do not respect with all their heart or worship
with all their soul the holy and revered icon of our Lord Jesus Christ and the most pure
and ever-virgin Mary, who bore Him unto flesh, and of all His saints,® let them feel
utter shame and disappear from the face of the earth; and let them stand estranged from
the Kingdom of Heaven. We, however, shall turn our discourse to the narration of

another miracle:

12 The Old St. Peter’s Basilica was built in the 4™ century by command of Constantine the Great. It was
a five-aisled basilica-plan church with apsed transept at the west end. The church could be entered
through an atrium called Paradise that enclosed a garden with fountains. From the atrium there were five
doors into the body of the church. The nave was terminated by an arch with a mosaic of Constantine,
accompanied by St. Peter, presenting a model of his church to Christ. On the clerestory walls, each
pierced by 11 windows, were frescoes of the patriarchs, prophets, and Apostles and scenes from the Old
and New Testaments. Old St. Peter’s was torn down in the early 16th century and replaced by New St.
Peter’s, which stands to this day in the Vatican, see The Editors of Encyclopaedia Britannica, “Old Saint
Peter's Basilica” in Encyclopadia Britannica, published: 25/01/2018 (accessed 25/01/2020)
https://www.britannica.com/topic/Old-Saint-Peters-Basilica

13 Here the text proves a bit problematic. In the beginning of the story, the icon Germanos holds in his
arms portrays only Jesus Himself; here however reference is made also to the Virgin Mary and the Saints.
If the Saints hadn’t been mentioned, it could have been possible that this icon was the Maria Rhomaia,
though this would also raise questions since clearly the icon described in the beginning is not. Another
possibility would be that part of the text is missing, most likely a concluding paragraph condemning any
kind of disrespect towards icons, and this is the last sentence of that part.
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2.3.  The Bleeding Icon and the Holy Well

The third story of the compilation takes place in Constantinople, specifically in
and around the complex of the Hagia Sophia. A Jewish man, passing frequently by a
side road looking into the temple, is enraged by the mass amount of worship towards
an icon of Christ hanging above the Holy Well.! One day, he enters the temple
unnoticed, brandishing a dagger, and stabs the icon through. The icon then starts to
miraculously spew forth blood, drenching the Jew’s tunic. The man throws the icon into
the well and flees. He is seized however by the passers-by and accused of murder, upon
which he admits his attempt against the icon. The crowd then rushes to retrieve the icon,
which is found still pouring blood. This miracle attracts the attention of countless
pilgrims who flood the area to see it, and whoever suffered from any kind of illness,
after getting anointed by the holy blood would regain his health.

The motif of an icon being stabbed and spewing forth blood is quite common in
medieval sources. One of the most renowned stories of the kind is that of the Beirut
icon, which was recounted in the Acts of the Council of Nicaea.? Earlier still, Gregory
of Tours® provides us with another story of an icon of Christ bleeding after a Jew stabs
it. Leontius,* bishop of Neapolis in Cyprus, in his Speech against the Jews, invokes the
flowing of blood from icons as proof of their sanctity.> A story of a bleeding icon,
though this time not of Christ, can also be found in John of Damascus’ third oration in
favor of icons.®
Despite the common motif however, this specific story is not to be found in any
Iconophile sources other than The Letter of the Three Patriarchs, in which it is
presented in much less detail.” Allusions are made to it in later sources, chiefly in

accounts of pilgrims visiting the Hagia Sophia, and in compilations such as the present

! For more on the Holy Well, see 47, fn. 4.

2 Lamberz, Concilium universale..., 316-330. For more on the Beirut icon see Walter,
“Iconographical...”, IX.

3 Gregory of Tours, born around 540, was bishop of Tours and the most important historian of
Merovingian France, see ODB, Il, 883. His text De Gloria martyrum, which dates to the 6™ century,
provides the account of the bleeding icon, see §22, PL 71, col. 724.

4 Leontios was better known for his hagiographical production. The exact time of his life hasn’t been
determined, see ODB, Il, 1213-14, and neither can the text of his Speech be dated precisely, though most
probably it was written in the first half of the 7" century, and Vincent Déroche, “L’apologie contre les
Juifs de Léontios de Néapolis”, TM 12 (1994), 45-6.

5 Déroche, “L’apologie contre les Juifs...”, 1. 86, 68.

6 Kotter, Die Schriften..., 184.

" Walter, “Iconographical Considerations”, Ix.
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one.® Patrick Andrist traces all the different versions (greek and latin) describing the
miracle of the Holy Well as a part of his argumentation in favor of the dating of the
“AvtiBeois Efpaiwv mpog Xpiotiovoig, ueto. ABavaciov koi Kvpiiiov, wepi otavpod kai
eixévewv”, a christian text refuting the “Judaic” arguments against icon worship,® to the
first Iconoclasm, rather than to the second as was generally accepted.’® He discerns a
double tradition between the stories regarding the Holy Well: those which draw from
The Letter of the Three Patriarchs and focus on the miraculous happening in itself,'
and those which act as an “origin myth,” presenting the miracle as an explanation for
the title of the “dyiov ppéap” in the Hagia Sophia. He continues to establish that the
“origin myths” are traditions pertaining to the pre-iconoclastic era, thus justifying his
belief that the Avrifsoic Efpaiwv is a text of the first Iconoclasm.!? In the present text
the title dyiov ppéap is explained as being due to the relic of Jacob’s Well present in the
temple, and not by the miracle itself of the icon spewing forth blood. Based on Andrist’s
categorization it thus belongs to the first group.

The evidence Andrist compiles and the questions he poses in his article leave
an open field for further research, at present however we shall turn to another

“wonderful miracle and most splendid narration.”

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 204Y— 205")
vD = E. von Dobschiitz, Christusbilder, pp. 219**-221** based on the manuscripts:
Par. B. N. gr. 635 (14" cent.) and Par. B. N. gr. 767 (13" cent.) and Par. B. N. Coisl.
gr. 296 (12" cent.).

8 1bid., Ix-Ixi.

9 Even though Andrist established that it was adressed to Christians rather than Jews, see Patrick Andrist,
“Les Objections des Hébreaux : Un Document du premier Iconoclasme?”, REB 57 (1999), 99.

10 1hid., 99.

11 Among this category Andrist also quotes the present compilation as a source “qui se déclare, elle aussi,
tirée de la Synodique des patriarches,” even though nowhere in the text is there any explicit reference to
The Letter as being the source for the narrations. Indeed, he commits this fallacy twice in his article, see
Andrist, “Les Objections des Hébreaux”, 131, 133.

12 1bid., 132-139.
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1. Since, my most beloved brothers, | wish to narrate to you the remembrence
of Lordly and incredible miracles, | am overwhelmed by agony and fear, lest | be unable
to duly recount the issue previously brought forward by you. And for this reason |
implore you all to join with me in prayer and extend your hearing in good faith and
listen.!

In the temple of the holy and great church of God,? along the gate which looks
and leads to the Eastern side, outside which (gate) hang on either side the precious and
life-giving acheiropoietoi crosses set on slabs of Proeconnesian marble?, presenting an
incredible wonder to all who pass by there, and being worshiped and revered by every
man of faith; inside these, there exists the allegedly holy and miracle-flowing well;*
miracle-gushing, for the reason that the fountain of Wisdom, that is, our Lord Jesus
Christ found thence refreshment and repelled the fatigue of the journey; in this very

place did He preach to the Samaritan the mysteries of knowledge and wisdom.®

! The text preserved in von Dobschiitz does not include this introduction. From its content however, it
seems to be a formulaic address towards the audience of the sermon. Since this story is exactly in the
middle of the compilation, a short break between this and the previous ones could have been expected or
even necessary to help renew the audience’s attention.

2 This “great church of God” is none other than the Hagia Sophia.

3 Proekonnesos was the largest island in the Sea of Marmara, famous for its marble quarries, see ODB,
11, 1730-1.

4 The Holy Well of the text was an adjunct of the Hagia Sophia, which, according to Mango, owed its
name to the holy relic of the well-head Christ sat upon when conversing with the Samaritan woman,
recounted in John 4:1-26. It remains unknown exactly when the relic was transferred to Constantinople,
with Mango noticing reference being made to it chiefly from the 9" century onwards; Andrist on the
other hand speculates whether its translation to the Grand Capital could be attributed to the period of
Heraclius’ reign, see Cyril Mango, The Brazen House, (Copenhagen, 1959) 60-1 and Andrist, “Les
Obijections des Hébreaux”, 138-9.

% See John 4:5-15.
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2. So, on these revered and worshipped grounds there (existed) also the precious
and holy icon of our Savior and God set up on a pendulent panel facing the East. Some
Jew, passing many times by that place — for it is a side-way — upon seeing (that) the
holy and revered image (was) being revered and worshiped by all the faithful, the
treacherous man, feeling the biting in his heart of the malignant demon’s needles, and
without hesitating, but rather, wretched him, making a decision in his heart for a godless
and unusual plan, one of those days, while passing by that place, that god-hated Jew,
finding it empty and escaping everybody’s notice, raising up, the wretched one, a knife,
[he] stabbed it through the middle of the holy icon of Christ our God.® And immediately
— oh how awful and extraordinary a miracle and happening! — from there spewed forth
precious blood which completely drenched the lawless Jew’s tunic. What should I say
and how should I speak, oh Christ my Lord, of how many and what kind of torments
you suffer by the ungrateful Jews every day. And not only by them, but also by us who
infuriate you every day with our wicked actions and deeds. This godless, lawless Jew,
overwhelmed and dispairing in awe and fear of the great miracle, taking hold of that
holy and revered icon and bringing it down from above, he threw it inside the holy

well:” and he turned his wicked self and fled.

® The Letter of the Three Patriarchs explicitly states that the icon was pierced through the heart (z7j kapdio:
mnduevog), something which could also be inferred from the phrasing here, see The Letter of the Three
Patriarchs, in Munitiz et al., 7.13.a, 47.

" Whether a real well existed inside the premises of the church or not is a subject under debate, however
testimonies which describe the throwing of the icon inside the well such as the present one are considered
proof in favor of this position, see Mango, Brazen House, 62 and fn. 163.
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3. When, however, the accursed and god-hated Jew was perceived by the
Chrisians passing by to be shuffling quickly away while (still) sporting the remains of
that holy blood on his tunic, he was denounced, meaning to say, he was thought to be a
murderer, and, detained by them, he was considered guilty on account of the blood.
Thence, being forced by the crowd that had gathered around, he revealed, despite not
wanting to, the offence which he had commited and “Pray you disbelieve me,” said the
Jew, “behold the icon inside the well.” So then, immediately lighting torches and
pulling it, (the icon), from there, they saw a strange and ineffable miracle: the knife
impaled through the holy and revered icon, and the revered icon itself still gushing forth
sacred blood. Thus, this great and incredible [miracle], surpassing all other portents and
marvels, rendered the faithful joyous and cheerful, and reassured the doubtful; as for
the adversaries of truth and the foolish, it humiliated them and delivered them to their
perdition.® Since the rumor of this most great miracle spread far and wide, it was
possible to see the crowds of people surging to that place as [would] a river. For almost
the whole city — and all the surrounding countryside even — was emptied of its
inhabitants, who were in awe and marveling about the splendor and extravagance of
such an incredible and extraordinary miracle. For who among these people was not
dumbfounded by this, and driven to love and amazement upon seeing ever-living blood
pouring from a dead and inanimate icon? For this reason, whoever under demonic
possesion, blind of sight, lame of step, feverish of body, and leprous of flesh, or
burdened by other such illnesses, would come to that holy image of Christ our God, and
after being anointed with that holy blood, would each immediately enjoy their health

[anew], praising and thanking for all these things our omnipotent and benevolent God.

8 In the version of The Letter of the Three Patriarchs, this miracle leads the Jew who stabbed the icon to
convert to Christianity and be baptized, a development which here does not exist, see The Letter of the
Three Patriarchs, in Munitiz et al., 7.13.a, 47.
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2.4  The Blinding of Anna

The fourth story of our compilation takes place not much further away from the
location of the previous one, eastwards of the Hagia Sophia and close to the Bosphorus,
in the so-called Hodegous monastery.! There, an icon of the Virgin Mary holding the
child Christ in Her arms existed, which the nuns of the monastery unwillingly cover up
after hearing of Emperor Leo’s ordinance against icon worship. The icon however
miraculously expels its covering, but draws the attention of the iconoclast-minded Anna
— first attested, from what it seems, here in Byzantine texts — who happened to be
passing by there. Infuriated by the holy object, she hurls insults at the icon and gouges
out its left eye with a knife. However, at that very moment her own left eye is pierced
through by an invisible force, immediately leaving her one-eyed. This incident leads
the once-impious Anna to convert to the Christian (or rather, iconophile) faith, and she
spends the rest of her days preaching the divine salvation.

Sources refering to the story seem to be non-existant. Even though the prodigy
is attested also in von Dobschiitz’s compilation, it failed to grasp the art-historian’s
attention since his main focus were the traditions concerning acheiropoietai icons.
Janin doesn’t include this miracle among the list of those preformed by the Virgin
Mary’s icon in the Hodegous monastery.? The story is not attested in The Letter of the
Three Patriarchs or in the Letter to Theophilos. It is not to be found in the Acts of 787
either. Another source that testifies a story following the same motif, but without Anna
as the protagonist, is the Aujynoic of the Maria Rhomaia, in von Dobschiitz’s article of
the same name. This story however is not included in the Yzouvyuo he published in the
Christusbilder.?

Supposedly, when the icon of the Virgin and child is still in Rome, a man called
Leo (not the Emperor himself, but of like beliefs), sees it and assaults it with a knife,
stabbing it on the cheek. The icon starts gushing forth blood and the wretched man falls
to the ground, as if smote by divine force, and three days later he passes away.* Some
main elements differ from those in Anna’s story, and the protagonist’s death after three

days reminds us of the outcome of Synesios lithoxoos (see below) but the wording and

! For more on the Hodegon monastery, see 59, fn. 2.

2 Raymond Janin, Les églises et les monastéres, (Paris, 1953), 214.
3 About the text of the Yréuviuo see 2.1., 21 and fn. 29.

4 Von Dobschlitz, “Maria Romaia”, §§12-14, 198-9.
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the progression of the Leo miracle are on many occasions identical to the present one,
leaving little doubt of their relation. Which of the two preceeds the other however is a
question that can be answered only by approximation. Based on the evidence at hand,
the earliest manuscripts containing Anna’s version are the ones von Dobschiitz consults
in his miracle compilation, which, as we have seen, date no earlier than the 12"
century.’ If the story isn’t to be found in any earlier manuscripts, it could be dated to
around this time. Leo’s story on the other hand is contained in two manuscripts dating
from the 14" century onwards.® Until new evidence is found, it seems that Anna’s
verison is the oldest of the two, but based on the fact that her story continues to be
preserved up to the 14" century,’ it seems possible that the writer of the Aujynoic not
only had the ouline of the story in mind when drafting his composition, but also the text
with its current wording.

Returning however to this story in the context of our current compilation, what
proves interesting is that it is the first in a series of three stories initiating us in the motif
of the icon as punisher. Until now, the prodigies we have seen revolved around different
miraculous qualities of their icon-protagonists; its indestructablity in the Lydda Legend
and partly in the Germanos prodigy, its ability to deliver itself to safety, and its spewing
forth of blood, motifs that are common in the icon-miracle cycle. Though these icons
are all under some kind of threat, none actively trigger their offenders’ punishment.
Here however there is a change in concepts.

The miracle of Anna’s blinding isn’t the only one in the story; it is preceded by
that of the icon freeing itself of its concealment. This detail seems to predispose the
existence of a mystical force encompassing the icon, which Anna, blinded
metaphorically by her iconoclast (and thus heathen) rage, fails to grasp. When she
preceeds to desecrate the icon, the “divine wrath released upon her” could very well be
this mystical force, which, when penetrated, delivers unto its transgressor the crime
commited upon it. In this way, the insult towards the icon which in the previous stories
is left unpunished, in this one is delivered its immediate redemption.

Compared to the shared motifs in icon miracle narrations as described in Ch. 1

a., and to the stories related up to now in the present compilation, this new motif seems

5Von Dobschiitz, Christusbilder, 211**-212**

6 Von Dobschiitz, “Maria Romaia”, 176-177.

" Which is the dating of the Vat. gr. 1587 and of the earliest of the two manuscripts used for the edition
in “Maria Romaia”.
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to diverge greatly from the norm. At this point, it seems suitable to trace the roots of
this kind of narration further back in the historical timeline so as to pinpoint the exact
moment at which it takes the form we find it in the present story (and the two following).

Early narrations combining the maltreatment of icons with the perpetrater’s
physical punishment can be found in John of Damascus’ third oration in favor of icons.
The first story he recounts is supposedly quoted from Theodoros’ Ecclesiastical
History, a text dating to the sencond half of the sixth century.® The long narration begins
with the punishment inflicted on a follower of Arius who shows disrespect to the holy
Trinity in a public bath. This episode is then made into an icon that is hung on one of
the bath’s walls, to act as a deterrent. The disciples however of Arianism, discontented
with the icon, ask for its removal from the wall. The bath’s steward, on the pretext of
damage done to the icon by vapors, hides the icon somewhere; however, when the
emperor arrives to the bath and seeks out the icon, miraculouly the steward’s eye melts
away, as do the rest of his limbs during the course of the next seven days. The steward
ends up dying after dreaming of Jesus Christ.® Here there is a slight difference in the
elements of the story; the icon itself is not of a holy person and no violence is exhibited
against it, but rather it finds itself in the midst of a dogmatic disagreement. The “insult”
towards it is its removal from public view, and when its absence is perceived, the person
responsible receives punishment.

Immediately after this story, the narration continues with a miraculous
happening drawn allegedly from the works of St Anastasios of Sinai. A group of
Saracens camp in a church of St Theodorus in the village of Karsatas thus defiling it.
One day, one of them shoots an arrow at the saint’s icon which, once struck, spews
forth blood. This incident doesn’t seem to affect anyone from the group, as they
continue their defilement and disrespect of the holy place. In a few days time however,
all twenty four families inside the church face a terrible death, while the Saracens living
in the village remained unharmed.'® Again, though the icon is a central element of the
story, it does not directly implement the demise of its transgressors, which seems to
occur incidently after the insult. It is also interesting that we find these stories collected
specifically by a (if not the) major supporter of icon-worship; though they are drawn

from sources of the late sixth-centuary, which hints towards their prior existence on the

8 Kapnolnioc, Bulavrivoi Iotopixoi..., 1, 221-224.
% See Kotter, Die Schriften..., 182-184.
10 1hid., 184.
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motif-spectrum, one could argue that their compilation in this very oration shows that
the interest in this aspect of the icon is on the rise during the period of Iconoclasm.

Moving forward a few years, similar narrations are to be found in the Acts of
the Council of 787. A significnat detail however is that these stories aren’t drawn from
previous sources, but are rather incidents, contemporary to the time of the Seventh
Ecumenical Council, to which Constantine, bishop of Constanteia in Cyprus, was either
eye-witness or was informed of by eye-witnesses. In the first story, a Cypriot man sees
an icon of the Virgin Mary in a church. In wondering about its place there, he gouges
out its right eye with his whip. When he uses his whip afterwards to drive his cattle
away from the church, it backlashes, striking him in the same eye and leaving him
blinded. In the second story, a man who was decorating the church of the Theotokos
with curtains drives a nail through the forehead of St Peter’s icon. From that moment
on and for the two days of the Holy Virgin’s feast he suffers from terrible pain in his
head, from which he is relieved only when he removes the nail from the image. In the
last story, which takes place in 785, some Cypriot men were staying in a church in Syria
and among them were some Agarenes. One of them, upon seeing a mosaic on the wall,
wondered what its use was. When a Christian man answers him that it avails its
worshipers and harms those who insult it, the Agarene gouges out its eye to see how
and if he shall be harmed. Immediately his own eye falls to the ground and he is
consumed by a high fever, an incident to which there were thirty-two eye-witnessess.!!

Looking at the stories in the Acts of 787 in comparison with those in John of
Damascus, it so emerges that the insult towards the icon and the subsequent punishment
have acquired a relationship of cause and effect. Another noticable difference is the fact
that in these cases, the icon is not asserting itself solely against a heretic
(Arian/Saracen), but even a person of Christian faith can suffer from its misuse.

These examples however — other than being too few to base a concrete argument
upon — gain much more importance when they are put into the broader perspective of
Iconoclasm. In The Letter of the Three Patriarchs, of the twelve stories narrated, three
are of miracles where an icon-insulter receives punishment for his crimes. The first two
feature the Virgin Mary in the role of the punisher. A man passing frequently by Her
church in Alexandria would mock Her icon, but one day She appears to him in his
dream accompanied by two eunuchs. The eunuchs hold his arms and legs while She

11 Lamberz, Concilium universale..., 410,412.
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draws Her holy finger around his ligaments, which instantly “fractured and fell to the
ground, like leaves breaking off a figtree.”*2 A version of this story,*® is attested also in
John Moschos’ Pratum Spirituale, dating to the early 7*" century.'* Its motif of insult
towards an icon and an incident following which leads to the insulter’s punishment
seems to echo those of the stories of Theodorus and Anastasios of Sinai, as stated above.
The second story, though it follows on the same concept, differs in that the icon adopts
a more active role as punisher. A man who frequently mocks the Virgin’s icon in
Alexandria at some point returns to it seeking refuge from his persecuters. The icon
then, in front of everybody’s eyes, turns its back on the man, allowing him thus to be
captured and slaughtered. What is interesting about this story is that it is unique to the
Letter of the Three Patriarchs. What is more interesting still is that the third and final
story is also only attested in the same Letter.™® A priest preparing the prosphora gouges
out the right eye of St Andrew with his lance.'® His own right eye then immediately
falls out with a plop (xAo&), and takes the place of the icon’s missing one.!” The motifs
found in these two unique to the text of the Letter narrations remind us more of those
narrated by bishop Constantine which were contemporary to the first Iconoclasm, and
less of the like stories dating to the pre-lconoclastic era.

Combining thus all the previous data, my assumption on the matter is that this
specific type of narration, the icon as punisher, is a product of the ensemble of
Iconoclastic dispute; during this era the icon becomes a real-time victim of manifold
offences, and because now the enemy is no longer only a heretic or heathen and it
cannot ensure its well-being through miraculous intervention®® it can only find justice

— in the popular mind — through the physical punishment of its offender.

12 The Letter of the Three Patriarchs, in Munitiz et al., 7.9, 44-5.

13 Though quite different regarding the individual details of the story; we shall be inspecting it further
in the context of Anthimos’ trail below.

14 See Walter, “Iconographical...”, Iviii and John Moschos, Pratum spirituale 47, PG 87. 3, col. 2901C-
D (BHG 1076c).

15 Walter, “Iconographical...”, Iviii, Ixiii.

16 As stated earlier, we cannot be sure of the dossier’s dating if we agree with Chrysostimide’s skepticism
on its authenticity; however, the reference here to the lance as a means of cutting the prosphora has been
attested with certainty to the year 869-70, see Walter, “Iconographical...”, Ixii. Combined with the fact
that the stories — excluding those attested here for the first time — are either drawn from earlier sources
or refer to incidents prior to Iconoclasm, see Walter, ibid., li-Ixiii, it might seem plausible to propose that
the dossier could have been written sometime close to the second Iconoclasm, if not a bit later.

17 The Letter of the Three Patriarchs, in Munitiz et al., 7.15.b, 50-1.

18 As happens in the story from the Life of Symeon Stylites the Younger, see 1.1., 6.
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In the years following the Triumph of Orthodoxy, these stories acquire a
normality in the cycle of miracle narrations as remembrences against the blasphemous
acts of the past. Thus, | believe, arise stories such as Anna’s or Synesios’ further down.

But for now, let us turn to “another miracle and most beautiful narration.”

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 204Y— 205")
vD = E. von Dobschiitz, Christusbilder, pp. 219**-221** based on the
manuscripts: Par. B. N. gr. 635 (14" cent.) and Par. B. N. gr. 767 (13" cent.) and Par.
B. N. Coisl. gr. 296 (12" cent.).
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v

1. There exists a temple, most beautiful and revered, of the holy most glorious
and most praised Mother of God, dedicated to nuns, and there is also a monastery*
dedicated to nuns and which the urban and rural inhabitants of the Queen city would
call Hodegous,? (a name) inherited from their fathers. In which, on the left hand side to
the one who enters, there is a designated space assigned to the women, in which they
would gather and would partake in the holy chanting and communion. So, in these
women’s quarters, there stood portrayed the holy and sacred depiction of the Undefiled
and Mother of God,? bearing in her arms Him who through her was born unto flesh,
Christ our true Lord, without however this holy and sacred rendering extending its
representation to the whole of the body up to the legs, but illustrating no further than
the bust.* However, those who tended to this holy place, terrified by the merciless and
inhuman ordinance?® of the tyrant Leo, impiously considered something as a most pious
act, and after covering it with a shroud, affixing nails to both sides, and plastering it
over, they whitewashed it;® rendering it truly invisible because of the apparent

smearing, so it gave the impression to everyone that it had entirely disappeared.

! The patriography attributes the construction of the church to Michael IlI, though without making
explicit reference to the monastery. Supposedly the location formerly housed a chapel which contained
a miraculous well, see Janin, Les églises..., 208.

2 The monastery ton Hodegon, otherwise called tes Hodegetrias, was located along the premises of the
Palace towards the sea, eastwards from the Hagia Sophia, see Janin, Les églises..., 214-5. The monastery
was renowned for its miraculous healing of the blind and visually impaired, and allegedly drew its name
from the guides (6dnyoi) who would lead the blind to the miraculous fountain at that location so they
could be cured, see Janin, Les églises..., 208.

3 It was believed that this icon of the Virgin was the one painted by the Apostle Luke, Janin, Les églises...,
212.

4 This detailed description befits that of the most revered portrayal of the Virgin, called Hodegetria, see
Bissera M. Pentcheva “The ‘activated’ icon: the Hodegetria procession and Mary’s Eisodos” in Maria
Vassilaki (ed.), Images of the Mother of God: Perceptions of the Theotokos in Byzantium, (Routledge
2016), 196.

5 If we are to assume that the Leo of the text is Leo the Armenian and the events described date to the 9"
century, an overview of the events leading to and the subsequent development of the second Iconoclastic
dispute can be found in Paul J. Alexander’s The Patriarch Nicephorus of Constantinople, (Clarendon
Press, Oxford 1957), 125-147; nowhere however in the sources is there explicit reference to a formal
edict condemning icons and commanding their destruction or removal. Neither is there any such
document regarding Iconoclasm under Leo II1, see Price, “Icons before...”, 10-2, thus making it difficult
to clearly state which out of the two eras the text is referring to. The word zpdorayua has quite a general
sense on its own, and doesn’t necessarily infer any sort of formal command. However, the Vita of
Thephylactos of Nikomedia, written after the 9" century, does use the same word to refer to Leo V’s
iconoclastic policy, see Andrew P. Vogt, S. Theophylakte de Nicomedie, AB 50 (1932), 77.

& This description reminds one of the famous illustration in the Chludov Psalter, see Helen C. Evans and
William D. Wixom (eds.), The glory of Byzantium: art and culture of the Middle Byzantine era, A.D.
843-1261, (New York, 1997), 185.
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2. So, this having been done and for a sufficient number of days the holy
resemblance of the Mother of God remaining covered, suddenly the hardened plaster
fell to the ground and the shroud stretched underneath it was removed, either by divine
force or even human hand, God himself only knew. Because, however, the event lays
in ambiguity and I cannot [safely] say, even though by many it is considered to be a
divine act, [it so remains that] the holy and revered icon of the Mother of God was
uncovered, lain in plain view for all to see.” Now some woman, impious and
abominable,® even though she would convert to piety afterwards, Anna by name — for
let it be said of the name as being sure proof of the truth —° passed by there and, seeing
the divine and holy image uncovered, filled herself with great rage and reaching a state
of utter mania, the imprudent, started to splurt out terrible profanities and censures.
“Such hellenic idolatry,” her wretched mouth screamed “reveals itself again!” And after
having said many such things, which pertain to the frivolous talk of women in state of
maddend drunkedness and lawlessness, unable to restrain her sorry self from the
impious frenzy which encompassed her, taking a knife in her hands, she hurled it
against the divine and salvaging icon of Christ our Lord with excess madness, whilst

shouting grave insults, and angrily gouged out the left eye.

7 As stated already, our story in fact is testimony to a double miracle, the first being this one.

8 Cf. the text in the dujynoic of the Maria Rhomaia: xai i aviip dvooefic v eikovokavoTtdv Kai
kotartvotog, von Dobschiitz, “Maria Romaia”, §12, 198.

9 Cf. the like comment on the protagonist’s name: Oypicdvouoc kai OnpiroTPOTOS TV TE YvadUnY Kai TV
Tpoonyopiov — Ty yap 108 Aéovroc elyev émwvouiav, 1bid., §12, 198.

10 Cf. the whole passage, lbid., §12ff., 198-9.
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3. And as the grave and most impious blasphemy still lay present in her mouth,
so did the wrath of God come upon her, to speak with the psalm. For the thin membrane
surrounding her own left eye — the very one against which the wretched woman armed
her lawless hand — as if by a sword suddenly, was such cleaved asunder, so that
immediately she felt the pain become ever more acute, followed by (her eye) starting
to spill forth tears. Barely had she returned to her own household when every ability of
sight vanished from her left eye, so that she entered her home anew one-eyed and
brandished;!! the wretched and miserable woman thus receiving in exchange a just
judgemet and decree. For, the miscreant, so having armed her daring hands against the
left (eye) of the holy icon in likeness of Christ, immediately did she, the treacherous,
also lose her own left eye, prevailing thus as a marked and living monument to her own
impiety, the pitiful one. Thus did she spend the rest of her life, bearing herself with the
one remaining pupil, and she openly proclaimed to all the daring deed of blasphemy,
projecting the blinding of the eye as the teaching she received in exchange for her
insolence. So much as the holy and salvific Grace blinded her outer eye, even more so
did it uncover the inner eye.!? Thus, shedding away the treacherous and wicked
blasphemy, she started announcing the most grand and divine salvation. And many
others does it lead to piety; and to renounce in tears and lamentations every kind of
impiety. But since we believe that we have dwelled long enough upon her affairs, we

shall turn our discourse to another miracle and most beautiful narration.

1 The loss of an eye after assaulting that of an icon is a common motif from the first phase of the
Iconoclastic dispute, with two such stories being recounted in the Acts of 787, Lamberz, Concilium
universale..., 410,412. The Letter of the Three Patriarchs also presents one such story, see Munitiz et.
al., 7.15.b, 51. In our compilation, the last three stories all conclude with the blinding or partial blinding
of the protagonist. This was one of the most typical kinds of punishment applied to the person desecrating
an icon, and its tradition persists in Greek religous thought and miracle narrations during the post-
Byzantine era, the Ottoman reign and up to modern times, see Manolis G. Varvounis — Nikos
Rodosthenous, “Religious Traditions of Mount Athos on Miraculous Icons of Panagia (The Mother of
God)”, Balkan Studies 52, Thessaloniki (2017), 139 — 150.

12 The alternating themes of seeing and blindness are delicately outlaid throughout the story. From the
respectable displaying of the icon, to its fear-induced yet disrespectful concealment; its miraculous
revelation, which however leaves it vulnerable to the blind wrath of Anna’s iconoclast impiety. Here we
reach the climax of the interchanging of themes, where Anna’s physical blinding leads to her inner
revelation of Truth and piety.
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2.5  Synesios lithoxoos

The fifth story of our compilation is a mere two paragrahs in length and relates
the story of Synesios the stonemason — the first attestation of such a persona in
Byzantine texts — who is hired to scrape away the depictions of the apostles and Jesus
Christ on St Euphemia’s coffin. While executing this undertaking, a small fragment hits
him lightly in the eye. He temporarily stops his endeavor, but quickly resumes. This
second time, a larger fragment is dislodged and pierces his eye through, immediately
blinding him. He abandons the task completely and returns home, only to succumb to
his wound three days later.

This is the first testimony of the story in Byzantine sources. However, the
episode of Synesios’ punishment takes up only the second half of the story; the greater
amount of unique information is to be found in the first half. The narration begins with
a topographical description of St Euphemia’s church, in which lay her coffin and relics,
at least until the first Iconoclasm. This coffin apparently plays a major role in her
church’s liturgy, but is unlucky enough to be engraved with the figures of the apostles
and Jesus Christ. When “the leader of impiety and champion between the treacherous
iconoclasts,” namely the senator John Spektas, perceives this, he immediately
commands the removal of the icons from the coffin.

This refernece to Spektas is of great value for two reasons. First of all, it
provides us with more information on an otherwise underepresented, so to say, in
Byzantine sources man of power. Secondly, his presence in the story allows us to safely
date the events described to the beginning of the second Iconoclasm, when he gains a
more prominent role in public affairs. It is true that the “thrice-accursed” John Spektas
of the text is a figure for whom not much information exists. The PmbZ states only that
he was a senator and that he “must have assisted Emperor Leo V in the year 815 in the
preparation of the prohibition anew of icon worship;” it also provides the Vita of
Niketas of Medikion as the primary source referring to Spektas and Treadgold and
Pratsch as bibliographical resources.! In the aforementioned Vita, we are indeed

informed that he was a senator, one of the two Leo the Armenian gathers around himself

! Pmbz2.1, #3251.
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to enforce his iconoclast policies.? In the Vita of Nikephorus | of Constantinople, his
name is referred to as one of “the best examples” of the threat of Iconoclasm.® In his
book, The Patriarch Nicephorus of Constantinople, Paul J. Alexander states that
Spektas was part of the six-man committee, assembled in 814, responsible for the
compilation of an Iconoclastic florilegium, which would lay °‘the theological
foundations for his [Leo V’s] Iconoclastic program.’* This sums up the facts known
about Spektas up to now; our narration, which is in fact only the third literary source
referring to him, despite being relatively short in length, offers some interesting insights
into his personality as a political persona.®

To sum up, the dating of the story’s events to the second Iconoclasm, along with
the fact that the miracle following is yet another example of the motif of the icon as
punisher, adds even more evidence in favor of the prolifration of this kind of stories
during the Iconoclastic era.

But from here on, let us turn to this “most great and awesome miracle”:

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 211"— 212")

2 The latest edition of St. Niketas’ life can be found in the doctoral dissertation of O\ya I1. Kovcovpn,
CEmitapiog gig t0v 6010V matépo. fUAV kal opoloyntnyv Nikntav ovyypogeis vmo Ocootnpikton, uodnrod
avrod uoxopiwtarovy (BHG 1341), (loannina, 2016); on Spektas see 40, 49, 134.

3 See Carl de Boor, Nicephori Archiepiscopi Constantinopolitani, Opuscula Historica (Leipzig 1880,
repr. New York 1975), 209 and Alice-Mary Talbot (ed.), Byzantine Defenders of Images: Eight Saints’
Lives in English Translation (Byzantine Saints' Lives in Translation, 2.), (Dumbarton Oaks Research
Library and Collection, Washington, DC, 1998), 129.

4 Alexander, The Patriarch Nicephorus, 126-128.

5 For more, see fn. 6, 22.
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addito supra lineam 5 yohoumnv, cod. 6 gAnTyprog cod. " woeapdg, cod.
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1. Upon the public highway of the Lausou quarter' next to the neighboring

hippodrome, a temple of the holy and gloriously triumphant martyr Euphemia, the so-
called paneuphemos?, was established; adjunct to which, on the north face and facing
eastwards, another chapel was built attached® to it, that bore in its midst a coffin?,
standing grand. Inside it lay earlier the precious and holy body of the holy and
gloriously triumphant martyr Euphemia, although by hands of the impious and heretics,
it was thrown to the bottom of the sea.®> On top of this coffin, the priests would perform
the preparation of the holy and bloodless sacrifice and the apothesis of the liturgical
vessels. Moreover, this very coffin, having from the beginning been quite skillfully

engraved with precious and venerable reliefs, was beautified by the carvings of our

! In relation to the exact location of St. Euphemia’s temple, sources most often refer to ta Antiochou, the
palace of Antiochos, inside which the naos was built. The reference here to ta Lausou, the palace of
Lausos, as regards the temple is quite rare, if not unique. Lausos was a eunuch at the court of Thedosios
I, who became Grand Chamberlain around 420 CE, see PLRE 2: AD 395-527 (Cambridge, 1980) s.v.
Lausus, LAVSVS 2, and Lausus 3. He is better known for the grand collection of pagan statues which
he kept in his palace, though it sadly was lost to the flames of the fire in 475; for more regarding the
statues and the proposed meanings of their arrangement in the premises of the palace, see Cyril Mango,
Michael Vickers, and Eric D. Francis, “The Palace of Lausus at Constantinople and Its Collection of
Ancient Statues”, Journal of the History of Collections, 4(1) (1992), 89-98 and Sarah Guberti Bassett,
“Excellent Offerings: The Lausos Collection in Constantinople”, The Art Bulletin, 82 (2000), 1, 6-25.
The location of the palace has been a subject of much debate, with Mango et al. supporting in their article,
see above, 90, that it occupied the round semicircular courtyard and adjoining hall excavated in 1942 and
1967 between the Mese and the Hippodrome, right across the palace of Antiochus. A few years later
however, Jonathan Bardill proposed a location further to the west, along the Mese and closer to the Forum
of Constantine, see Bardill, “The Palace of Lausus and Nearby Monuments in Constantinople: A
Topographical Study ”, American Journal of Archaelogy, 101(1), (1997), 67-95. If we take a closer look
at the description in the text and put it into the aforementioned context, we are provided with the
following information: the “public highway” (dnuoaio Jewpdpe) should indeed be the Mese hodos, the
central street of the city, a fact that does not add much to the attempt of placing the palace on the map.
The use however of the word goveyyilovaa in the phrase coveyyilovong inrodpouiag infers an immediate
approximation of ta Lausou with the hippodrome, a piece of information which tempts one to prefer
Mango’s positioning of the palace over Bardill’s.

2 The adjective paneuphemos is often used in reference to St. Euphemia, however the collocation is also
a figura etymologica, the first of two found in the text; here the play on words is on the adjective
euphemos (meaning auspicious in its broader sense) from which the noun and name E/euphemia
(auspiciousness) and its derivative paneuphemos (all-praiseworthy).

% The meaning of the participle prospeplasmenos can be translated into English as “that which has been
molded/formed attached to (something else)” however this seems to be the sole testimony where the term
is used as an architectural characterization. It is found chiefly in medical contexts, related to human or
general anatomy or symptomatology.

4 Saint Euphemia’s sarcophagus was made of silver, see ODB, Il, 747, meaning that the icons described
below and desecrated later aren’t typical panel icons but metal engravings.

®> The author is referring to Constantine V, under whose reign the coffin and relics of saint Euphemia
were cast into the sea, see ODB, Il, 747. Theophanes records this incident in his Chronographia, but
proceeds to inform us that her coffin and relics appear miraculously in Lemnos, and are returned to her
church anew during Constantine VI and Irene’s reign in 796, see C. de Boor, Theophanes chronographia,
I, (Leipzig, 1883 rpr. 1963), 439-40. Perhaps the author doesn’t have this development in mind as the
text states that the relics lay inside the coffin “earlier;” since the story takes place during the second
Iconoclasm however, if one is the believe Theophanes” account, the relics should be laying intact inside
the coffin/bearer of holy vessels.
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Lord Jesus Christ and of the divine and wholly blessed apostles. Towards which, when
at some point the leader of impiety and champion between the treacherous iconoclasts
observed it, he exhibited the most profane impiety, the wicked; for it was his custom,
the all-wretched, wherever he went, to completely destroy the precious and holy objects
of worship. This thrice-accursed man was Spektas®; the weary commander-in-chief of
the god-opposing and abominable religion of the burners of icons. Upon seeing that
divine coffin, bearer of the holy relics, also decorated with holy imagery, the wretched
man ordered and rebuked the priests there with many curses and abuses so that they
would remove them all immediately, and “Release” he said “the coffin from this
defilement!” They, overwhelmed by the fear towards this impious man, and unwillingly
yielding to his command, hired a stonemason and ordered him to expunge the saint-
depicting figures.

5 1f we add the information provided in this text with what has been stated earlier about John Spektas
(see above), it seems safe to say that his devotion to enforcing and pursuing iconoclasm wasn’t confined
to the court. From what can be inferred from the text, it seems that he regularly paid visits to churches to
ensure and implement their “cleansing” of religious imagery and didn’t hesitate to threaten and/or punish
anyone who didn’t abide.

69



2. This accursed and wholly profane man, having already destroyed the apostolic
figures standing on either side, directed his hand against the revered and holy and
theandric figure of our Lord. However, when Synesios, the wretched and god-hated
stonemason, began to hammer the holy and divine portrait of Christ, a most minute
fragment that broke away struck his right eye, though not severly. He felt the pain a
small while and closed his eye, and even though he paused in his work, he did not desist
from the undertaking, the wretched one. He considered the happening to have been a
matter of luck, although the terrible man had already grown old years before, and had
never suffered something similar, immediately against the salvaging and God-like
figure did the sorry man arm his hands again. Without being admonished by the
previous blow and not choosing to abandon the lawless endeavor (for the witless man
should have been more perceptive — since even his name was Synesios’ — and abstain
from carrying out the operation) but rather feeling ever more inflamed from the earlier
wound, he insisted on the dreadful and unlawful business. Thus, a bigger and more
rounded fragment was dislodged, and, being violently launched against his eye,
penetrated (it), bearing through (it) so far, that it resulted in blinding the miserable man
at once.® And being struck by such an acute and unbearable pain, he overlooked the
damage to the eye. Returning immediately home to the immense temple of the holy
martyr Agathonicus,® where the miserable man happened to be living, and laying down
on his own bed, and just barely surviving three days fully, the wretched man succumbed
to his wound, surrendering his life to it. Receiving this reward for the violent act against
God, he presented his own demise as an admonition and his very self as a clear
instruction towards those willing to engage in ungodly acts, lest they suffer the same
consequences should they attempt similar things. From here on, | turn to another

miracle:

" Here in the ancient text we have a clever play on words, specifically a figura etymologica, since the
name Xvvéoiog (Synesios) and the infinitive soviévou derive both from the verb ovvinui, which means to
perceive/understand.

8 This is the main difference compared to the story of Anna’s blinding; while the wording does not imply
that any physical force was applied to Anna, thus causing her impairment, here the material object of the
icon is clearly the initiator and deliverer of punishment.

9 St Agathonicus and his companions Zotius, Zeno, Theoprepius, Acindynus and Severianus suffered
their martyrdom in Bithynia and Thrace under Maximian. The position of the “immense temple of the
holy martyr” of the text is possibly that of the saint’s church near the forum Tauri, in the so called
Kainoupolis quarter. The fact that the church has bunks for people to stay in would make it more plausible
for it to be the chapel of St Agathonicus built inside the ensemble of the Pege monastery; however this
specific location seems too far a distance from the church of St Euphemia to be covered on foot, even
more so by a person inflicted with such a wound as Synesios’, see Janin, Les églises..., 11-12.
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2.6 The Trial of Anthimos

The sixth and final story of our compilation begins in an idyllic setting, sending
us to the south side of the city (most likely towards the sea shore again) where a well-
reputed man builds a chapel next to his quarters, and adorns it with beautiful religious
imagery. However, the dark cloud of Leo’s ordinance casts a frightful shadow over the
scene, and the man, fearing to take action against the icons himself, appoints the task
to his servant Anthimos. The servant is in no way favorably disposed to the icons, and
without second thought, scrapes them all away with a rasp. That night, all the figures
he had desecrated visit him in his dream to demand justice. They proceed to whip and
torture the man, who screams and pleads for mercy, waking all his neighbors. The final
blow is delivered to him by the Virgin Mary, who takes the very rasp he had used and
gouges out his eyes. At that moment the man awakes, bruised and blinded. He recounts
his crime and punishment to everyone present, and lives the rest of his life as “a living
icon” of his impiety.

Just like the story of Synesios, this one also is attested here for the first time,
and is the last of the three stories where the icons adopt the role as punisher. Its motif
of divine revelation within the dream realm is one we have spoken of earlier on,* here
however we shall have the chance to give it a closer inspection. It seems that the
component of a dream apparition was a vital part of the earliest miraculous traditions
concerning icons. As in the examples of the siege of Amida and the miracles of St.
Demetrius, the holy person appears in a dream and is either later recognized through
their icon or immediately recognized because of their familiar from the icon form.?
Another such example is found in the Letter of Pope Hadrian excerpted in the Acts of
787, which however draws from the Acta Silvestrii, a text dated to the early fifth
century.® There, supposedly prior to Constantine the Great’s conversion to Christianity,
the Apostles Peter and Paul appear to him in a dream, beseeching him to recall St.
Silvester from his exile on Mt. Soracte. The emperor acts as he is told and when he asks
the saint to explain his vision to him, Silvester brings the icon of the Apostles and

Constantine recognizes them.*

1 See Ch.1 a., 4-5.

2 Ibid., 4-5.

3 Price, “Icons before...”, 4.

4 Lamberz, Concilium universale..., 122-4.
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The Acts of 787 provide more such stories,® but the benevolent presences
described above differ highly from the nature of the dream apparition in the current
story. Thus, despite the seemingly common motifs of icons and dreams, it seems that
there is not an immediate relation of the previous stories to the current one.

Looking towards texts contemporary to the second iconoclastic dispute,
Anthimos’ story reminds us of the first out of the two narrations in The Letter of the
Three Patriarchs featuring the Virgin’s icon in Alexandria, which visits its scorner in
his sleep.® Walter traces the story back to John Moschos’ Pratum Spirituale.” This
narration does not contain an icon-protagonist, but unfolds as such. A Phoenician mime
would ridicule the Virgin Mary in the theater. She appears to the man (it is not specified
if inadream or in a vision), inquiring upon the reason behind Her scoffing and advising
him to stop. The mime takes no heed, and continues his blasphemy even more
arduously. After a second, again unsucessful, warning towards the man, the Holy Lady
appears to him during his midday slumber. She says nothing and merely traces her
finger around his limbs, which immedately are amputated from his torso. The man
awakes to the dreadful scene, xopuog reiuevog, and confesses the punishment he
received for his impiety.®

Moschos’ dark story seems to share more elements with the episode of
Anthimos’ trial;® the inquisition of the holy persons as to the reasons behind their
defilement, the dream apparition and the punishment implemented by the holy persons
themselves, the confession of the impious protagonist’s wrongdoing in the end. It is
also interesting that such an early text portrays the Virgin with the qualities of punisher
alongside her advisory and intercessory nature, which again acts as testimony to what
| have stated earlier, that the holy person as punisher is not a motif exclusive to
Iconoclasm. A scarcity of sources however does not allow us to further investigate the

prominence this aspect of the Virgin’s character had in literature. It shall suffice to say

5 Lamberz, Concilium universale..., 386, 388.

bsee Ch. 2 b., 53-4.

" Walter, “Iconographical...”, Iviii.

8 Moschos, Pratum spirituale, PG 87. 3, col. 2901C-D

% Stories utilizing similar or even identical motifs can be found in the two 10" century saint’s Vitae of St.
Nikon Ho Metanoeite and St. Athanasios of Athos, however in these texts it is the saints who visit the
impious in their dreams and deliver physical punishments for their crimes, not the Virgin Mary, see
Dennis Sulivan, The Life of Saint Nikon: Text, translation, and commentary [The Archbishop lakovos
Library of ecclesiastical and historical sources] (Brookline, MA: Hellenic College Press, 1987), 118-124,
190-4, 201-12, 226-31, and Jacques Noret, Vitae duae antiquae sancti Athanasii Athonitae, (Turnhout,
1982), 208.
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that the example in Anthimos’ narration, in combination with the two stories in The
Letter of the Three Patriarchs and that of John Moschos, are four examples displaying
the Virgin Mary’s actively vengeful side, something which would be of great interest
to examine further.

Since Anthimos’ story is the last of our collection of icon-punisher stories, a
general remark regarding the totality of these narrations seems proper at this point. It
does strike one as odd, that stories of Christian context have such a pronounced theme
of vengeance. This is the very reason why Chrysostomides doubted the authenticity of
the dossier in The Letter of the Three Patriarchs, since “sheer violence and revenge go
counter to the Christian message, and therefore ...[the stories] could not be part of an
official letter issued by three Patriarchs.”'® Even more, the “justice” delivered isn’t
against the people instituting the blasphemous acts, but on mere instruments executing
orders or brainwashed by the dogmatic dispute. Though to explain the development of
such a theme would require its own research, what can be inferred from it is that in
times of great despair, deliverance of justice in itself is more important to the popular
mind than the receiver of this justice.

Sigla
cod. = Codex Vaticanus gr. 1587 (14" cent. folios 211"— 212")

10 Chrysostomides, “An Investigation...”, XXXVii.
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uf Tayéog émkopntopevov. Bitd te kol 1 Omepayio koi Ogomonc pimnp tod Kvpiov
HEGOV TOVTMV EMPAVEIGH GLVAYNYEPUEVT, Kad TO Eketvov obtact® dpyihac|| (fol. 213Y)
e&nypeimoe TPOCOTOV: Kol ¢ dfifev TOV avTOV dveAopévn cectdnpopévov Euotiipa,

Kot T®V dyemv 10D dBAiov oikétov iB0vaca, énéninte.

L cod. 2 gikovrilev cod. 8 ameswvide cod.  * ¢ cod. 5 §voTivog cod.
6 g€ Rpdvnoev cod. " movOavopévav cod. 8 yeynuévav cod. 9 0051 cod. S
dcod. ™ addidi Zghrdvcod. 1 obrog cod.
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peAavouévog Empato, Kai pun PAET®VY 10 chvorov. Tote 6 dBMog tdct Td cupuPepfnkota
adTd Supyysihey, adTdV T dkeivav, OV kail oG Lopedc EEdpuEe TV T€ OLav Kat 6TAoLY,
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{ofic avtod ypdévov Kkai thic oikelog kakiog koi dvooePeiag eikovo yeyevijoOart
nepuodoaV Kol oTHMTEVOVGOV T TPOTOTOTOL Acefsing, OC &v oKOYpaQie?, THV
avtidoov®. Obtmg pév odv 6 80M0g kol Tadaimmpog, dyamntoi, obTm TETOMKOC Kol
g€apaptnoag, mémovhey dikaiq Kpioelt Ocod TPOG COPPOVIGHOV Kai vouBesioy TOAAGDV:
NUETS 0€ &vtadBa TOV Adyov KaTamadsovtes, 06&av @ Love Bed davanépyopev, viv kol

€1 TOVG ATEAEVLTITOVG ADVOC TAV ALOVWOV, GUNV.

! yeyeveioOou cod. 2 skoypageia cod. 3 gvtidmov cod.
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1. Inside the structure of the Chalkes Tetrapylon,* which had been established
in the very middle of the Queen city, approaching the fourty martyrs,? there is a road
leading downwards. Towards its southern side, facing the slopiest part and on a hollow,
a certain house was built, which was called “ton Romanes”.® So in this house, some
notable man,* taking up there his abode, constructed a chapel adorned with precious
and revered icons. When the impiety and tyrrany of the god-fighting and most
sacrilegious tyrant Leo was spread about, namely that every iconic representation be
removed from every house and church, the pious and god-loving man, burdened by the
fear of the tyrant, but also constrained by his divine love, dreaded to take down the
divine and holy icons with his own hands. But neither did he dare to plaster or cover or

hide them away, fearing again the merciless and inhuman nature of the tyrant emperor.

L Usually the term Xalxijc tetpartiov is most commonly used to refer to what has been rendered in
English as the “Brazen House”, namely the main entrance vestibule of the Grand Palace of
Constantinople, for which Cyril Mango has composed a thorough report, see Mango, Brazen House.
Here, the fact that this one is mpog 10 peoérarov tijc foocididoc mdélews implies that it is a different
tetrapylon, a bit higher than the Grand Palace and along the Mese, in between the Forum of Constantine
and the Forum Tauri, near the so-called Artopoleia quarter. The present chalkoun tetrapylon was indeed
situated next to a church of the 40 Martyrs and marked a crossroads of the Mese with the embolos of
Domninos, which adorned a cross street that reached from the Golden Horn in the north to the Julian port
in the south, see C. Mango, Le développement urbain de Constantinople (IV® - VII® siécles), (Travaux et
Mémoires du Centre de recherche d'Histoire et Civilisation de Byzance, College de France,
Monographies 2, Paris 1985), 30-1.0ne of the earliest references to the monument is in the Chronicon
Paschale, from which we are informed that during the same year of Cyrus Panopolites’ exile to Phrygia
(wrongly called Smyrna in the text), ca. 443, see PLRE s.v. CYRUS 7, an earthquake hit the city,
destroying the embolos ton Troadesion and reaching up to the tetrapylon, see Ludwig A Dindorf,
Chronicon paschale, ad exemplar vaticanum. vol. 1, [Corpus scriptorium historiae Byzantinae] (Bonn:
Weber, 1832), 589.8, covering thus a distance of approxiamately 2km. This event is also remembered on
the 29" of June in the Synaxrium Constantinopolitanum, which adds that the earthquake persisted for
three months, see SynaxCP col. 425.2. Johannes Malalas refers to this tetrapylon in an episode of a
dispute between Greens and Blues, which accumulates in the burning of the house of Varsymios and the
fire reaching the tetrapylon and the road across it, see loannes Thurn, loannis Malalae chronographia,
Corpus Fontium Historiae Byzantinae, (New York, 2000), 135. Other references to the tetrapylon are
made again in the Chronicon paschale and the Synaxarium Constantinopolitanum, which simply confirm
its vicinity to the monastery of the 40 martyrs, see Dindorf, Chronicon paschale, 699.1 and SynaxCP,
cols. 356, 524. The remaining references in the Synaxarium are also the sole testimonies to the existence
of a church of St. Theodore close to the tetrapylon, which however has not been verified due to the lack
of sources, see SynaxCP cols. 94, 188 and Janin, Les églises..., 160-1.

2 Most probably the monastery referred to here is the Teoooapdrovia udpropes minciov 100 Xokod
Tetpardlov as Janin presents it. It was supposedly the most famous and frequented church in honor of
the 40 martyrs, built by the emperor Anastasios and his wife Ariadne. During Janin’s time, its exact
location must have still been obscure since he places it further down the Mese, see Janin, Les églises...,
501, but according to Mango it must have been right next to the chalkoun tetrapylon described above,
see Mango, Le développement urbain, 31.

3 There is no reference to the specific location in Janin, though based on the information provided in the
description of the text and the previous two footnotes, most likely this “ton Romanes” is a locality
neighboring ta Amantiou, for which see 2.2., 38, ft.7.

4 Unfortunately, since the locality of “ton Romanes” cannot be identified at present, neither can any
speculations be made about the identity of the “notable man” of the text.
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Being thus weary towards both endeavors, the man assigned to one of his own house-
slaves, Anthimos by name, the arrangement of this matter, hoping that the latter would
dispose himself in a more sympathetic manner, and cover them with rags and then
plaster them over. In this way, (the servant) would draw upon himself the fear of danger,
in the case that the whole matter would be revealed, while the master, in doing so,

would have (Anthimos) act as a scapegoat for the lawless deed and the hidden impiety

which might later be uncovered.
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2. That wicked and wretched and senseless® slave, disdainfully entering the
chapel in fear of nothing, as if (he were approaching) something worthless and
despisable, without even imagining to commit any acts of respect, raising an iron-
coated rasp in his hands, the miserable man jabbed it against the surface of the holy and
venerable images, that of the Mother of God and the Holy Angels and Apostles. The
all-wretched man, having thus not only spoiled the honorable images representing
divinity, but also having cruelly dug them out, the most horrid, and rendered them
beyond any repair, the night after which the god-hated and senseless slave perpetrated
these things, he saw in his sleep those extracted men whose honorable and holy figures
the miserable and abominable man had obliterated. Having been dismounted from their
abode and standing over him, so as to exact punishment for the deeds done against
them, they asked, in what had they wronged him, for him to dare and commit such acts
against them. And threatening to inflict punishments on him and painful tortures, in
return for what had been done to them, they insinuated that these would not only be
executed in imaginary dreams but rather that they shall not disappear or end together
with his slumber’s completion; for the things that were seen, he perceived as if in a
trance, whereas the deeds materialized in reality. For they already had set themselves
to work; binding him completely with belts, for a long while they whipped his whole
body, so that the miserable man screamed violently and moaned distressfully. Having
woken all the neighbors, they, hearing the terrible and violent cry, stared cursing the
slave’s master and severly accusing him of mercilessly tormenting him, without
choosing to cease after such a stretch of time; for they thought that it was he who
whipped the wicked slave, without so much as flinching before the slave’s woeful
pleads. Then, the most holy and God-bearing mother of the Lord revealed herself also
standing amidst them and commenced in utter wrath to mutilate his face; and as if

raising that very iron-coated rasp and directing it staight towards his eyes, she struck.

5 The accumulation of epithets here leaves no doubt as to Anthimos’ course of action.
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3. Immediately — oh miraculous happening! — his eyes and his whole body,
being smote in its trance as if in reality, upon his rising at dawn, was visibly wounded
and bruised all over and completely unable to see. Then, the miserable man annouced
to each and every one the happenings brought unto him, and the vision and stance of
those very men whose figures he dug out, and their arrival unto him and the kind of
blows they delivered standing around him, in return for the injuries inflicted upon them
while they were investigating the reason, and in what way he had been wronged by
them. Furthermore, (he described,) the moment when his eyes were struck by the
mother of God with the iron rasp, he immediately lost his sight. His eyes had so much
been razed, that his pupils were coated white, and for the entirety of his remaining life
having to be guided by hand, he became a surviving icon of his own wickedness and
impiety, an icon exposing, as if in a shadow, the retribution of the archetypal impiety.
And so my friends, this pitiful and miserable man, having acted such and sinned,
suffered a fair judgement from God for the moral teaching and admonition of many.
Here however we shall cease our narration, and offer glory to the only God, now and

for the endless aeons to come, amen.
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