INFORMATION TO USERS

This manuscript has been reproduced from the microfilm master. UMI
films the text directly from the original or copy submitted. Thus, some
thesis and dissertation copies are in typewriter face, while others may be

from any type of computer printer.

The quality of this reproduction is dependent upon the quality of the
copy submitted. Broken or indistinct print, colored or poor quality
illustrations and photographs, print bleedthrough, substandard margins,
and improper alignment can adversely affect reproduction.

In the unlikely event that the author did not send UMI a complete
manuscript and there are missing pages, these will be noted. Also, if
unauthorized copyright material had to be removed, a note will indicate
the deletion.

Oversize materials (e.g., maps, drawings, charts) are reproduced by
sectioning the original, beginning at the upper left-hand comer and
continuing from left to right in equal sections with small overlaps. Each
original is also photographed in one exposure and is included in reduced
form at the back of the book.

Photographs included in the original manuscript have been reproduced
xerographically in this copy. Higher quality 6” x 9” black and white
photographic prints are available for any photographs or illustrations
appearing in this copy for an additional charge. Contact UMI directly to

order.

UMI

A Bell & Howell Information Company
300 North Zeeb Road, Ann Arbor MI 48106-1346 USA
313/761-4700  800/521-0600

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



NOTE TO USERS

The original manuscript received by UMI contains broken,
and/or light print. All efforts were made to acquire the
highest quality manuscript from the author or school.

Microfilmed as received.

This reproduction is the best copy available

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



WOMEN'S BODIES, MEN'S SOULS:
SANCTITY AND GENDER IN BYZANTIUM

BY

Paul Halsall

M_.A. (Hons.), University of Edinburgh, 1982
M_.A.. Birkbeck College, University of London, 1986

DISSERTATION
SUBMITTED IN PARTIAL FULFILLMENT OF THE REQUIREMENTS
FOR THE DEGREE OF DOCTOR OF PHILOSOPHY
IN THE DEPARTMENT OF HISTORY
AT FORDHAM UNIVERSITY

NEW YORK
1999

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



UMI Number: 9926896

UMI Microform 9926896
Copyright 1999, by UMI Company. All rights reserved.

This microform edition is protected against unauthorized
copying under Title 17, United States Code.

UMI

300 North Zeeb Road
Ann Arbor, MI 48103

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



FORDHAM UNIVERSITY
Graduate School of Arts & Sciences

Date 4J\q 19 92

This dissertation prepared under my direction by_Paul Halsall

. "Women's Bodies, Men's Souls: Sanctity and Gender in Brzentium"
entitled

has been accepted in partial fulfiliment of the requirements for the Degree of
Doctor of Philosophy

in the Department of__F1stery

/7 Sty

(Mentor)

A,
(Readgt)

N\ A g
? (Reader)

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. DEDICATION

For My Mother. Jean Halsall, 11990
Alovia i LV avtiig

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



ii
' ACKNOWLEDGEMENTS

This dissertation requires that [ thank many people. Charlotte Labbé and Elizabeth
Garity, for much help over the years in meeting Inter-Library Loan requests. Fordham
University, for financial support. Maryanne Kowaleski, for taking up the supervision of
the dissertation after the death of Fr. John Meyendorft, and Alice-Mary Talbot, for
agreeing to become a reader. Nina Melechen. for being a mensch throughout. David
Potter, for saving me from automotive and technological disaster. My stepfather. William
Halsall, who always demanded that [ be able to argue a point. Michael Taglieri, who kept
up the arguments, and proofread the text. Nanette, for making me think of other things.

And Leo, who supported me in this work for so many years.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



iii

. TABLE OF CONTENTS
DEDICATION......oeeeeeeeeeeceemee e nae s ee s as e cesessasas s e esseeesesecsesassacansenensens i
ACKNOWLEDGEMENTS.......oeeeeceeerceeneeserneecenseeessaseseesssosaasnesssssns i
LIST OF TABLES AND FIGURES.........eeceeeccnccnetrenneseenesnnnees v
LIST OF ABBREVIATIONS.....ccooecceteeteceeceeceenceesesnseenneesssenessessnens vi
Chapter

L INTRODUCTION.......ueeeereeeieeeeeeneecencneescesssssssesssesesessesnnes 1
IL. MEASURING THE CULT OF SAINTS IN BYZANTIUM..... 23
m MODELS OF SANCTITY IN BYZANTIUM.......cccovevvemeunenne 57
[V. SANCTITY AND GENDER: AN OVERVIEW...................... 106
\' SANCTITY AND MASCULINITY .....coccieecirmmncicneieeneee 142
VI.  SANCTITY AND WOMEN......coireecrncimrecncneennesnees 184
VII.  CONCLUSION...ooeeeeeeeeecreeercensasanee s ecssnessssessseasssssssnns 261
BIBLIOGRAPHY ....eeeeeetecceceeeecnesetenesetsesessssassessesssnserssessesssssaensases 266
Appendices
L. METHODOLOGY AND TABLES........rreeneneeceneennees 293
A Problems in Analyzing Data on Byzantine Saints
B The Saints' Prosopographical Database: Establishing
a Cohort of Saints for Analysis
C The Hagiographers' Prosopographical Database
D Physical Remains of the Cult of Saints: Sanctuaries
E Physical Remains of the Cult of Saints: Relics
F Secular Historiography and the Cult of Saints
G Saints' Prosopographical Database - Coding
IL. THE LIFE OF THOMAIS OF LESBOS.....ccccceeeiiicenenincacnnes 390
. I. SUGGESTIONS ON “AY10¢ AND “O010G....c.cccrrenserseereersvnnes 472

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. ABSTRACT

VITA

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. LIST OF TABLES AND FIGURES

Table 1:1 The Decline of Female Neo-Saints in Byzantium,

Table 2.1 Documentary Indications of the Size of Greek Saints' Cults

Table 2.2 Comparison of Size of Saints Cults in BHG Documents with Number of

Hymns

Table 2.3 Sanctuaries Dedicated to Saints in Selected Locations

Table 2.4 Cycles of Saints' Lives in Byzantine Iconography. 10th to mid- 1 4th-century

Table 2:5 Saints in Secular Historiography

Table 2.6 Names of Associates of Theodore of Stoudion: Frequency in 9th Century

Table 2.7 Macedonian Peasant Names: Frequency in 14th Century

Table 3.1 Popularity of Greek Saints' 4kolouthias in the Era of Printing (17-20th
Centuries)

Table 3.2 Saints' Roles as Wonderworkers

Table 3.3 Patron Saints

Table 3.4 Typologies of Sanctity Compared

Table 3.5 New Cults of Old Saints

Table 3.6 Ecclesiastical Status of Hagiographers

Table 4.1 Proportions of Males and Females among Byzantine Saints

Table 4.2 Proportions of Men and Women among Post-Byzantine Greek Saints

Table 4.3 Types of Male Saints by Century

Table 4.4 Bishops as Saints

Table 4.5 Types of Female Saints by Century

Table Al: Relative Size of Cults of Legendary Saints and New Testament Saints

Table A2: Byzantine Female Saints, 6-15th Centuries (with BHG number)

Table A3: Total Documents about each Saint in Bibliotheca Hagiographica Graeca and
Follieri Initia Hymnorum

Table A4: Titulature of Saints of September in Synaxaria

Table A5: Prosopography of Byzantine Hagiographers

Table A6: Dedications of Churches, Chapels and Monasteries

Table A7: Dedications of Churches, Chapels and Monasteries (Smaller localities)

Table A8: Relics in Constantinople (14th and 15th Centuries)

Table A9: Most Popular Saints/Relics [relics > 10, arranged by number of relics]

Table A10: Saints with Significant Vita/Literary Traditions and Few Relics

Table A11: 600-1500 AD Saints with Relics [arranged by century]

Table A12: Saints in Historiography

Table A13: Saints in Historiography (Supplement)

Table A2.1 Comparison of Lives of Thomais of Lesbos and Mary the Younger

Table A3.1 Use of “Aywog and “Oonog in selected sources

Figure 2.1 Gradation in Sizes of Saints' Cults Using Documentary Evidence
Figure 3.1 Major Saints' Cults over Time
Figure 4.1 Numbers of Male and Female Saints (1st-15th Centuries)
. Figure 4.2 Types of Male Saints: Martyrs and Monks
Figure 4.3 The Impalement of St. George

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



vi

LIST OF ABBREVIATIONS

The following abbreviations are used throughout the text. notes. and bibliography.

AASS

BDI

BHG

BHGNA

Du Cange.

Glossarium

Hackel. Saint

HWB

Janin, EglisesCP

Janin, EglisesGC

Acta sanctorum quotquot tot orbe coluntur, vel a catholicis
scriptoribus celebrantur quae ex latinis et graecis. aliarumque
gentium antiquis monumentis. collegit, digessit, notis illustravit
Joannes Bollandus. Antwerp: Apud loannem Mevrivm. [etc.]
1643-1748; Brussels [etc.]: Apud Socios Bollandios [etc.], 1750-
1940; Editio novissima, curante Joanne Carnandet. Paris: V. Palme
[etc.], [1863]-1940.

Ante-Nicene Fathers: Trunslations of the Writings of the Fathers
down to A.D. 325. Edited by Alexander Roberts and James
Donaldson. rev. A. Cleveland Coxe. Edinburgh: 1899: reprint.
Grand Rapids MI: Wm. B. Eerdmans. 1988.

Talbot. Alice-Mary, ed. Byzantine Defenders of Images: Eight
Saints' Lives in English Translation. Washington DC: Dumbarton
Oaks, 1998.

Halkin. Frangois. ed. Bibliotheca Hagiographica Graeca. 3rd ed..
Subsidia Hagiographica 8°. 3 vols. Brussels: Société des
Bollandistes, 1957.

Halkin. Frangois. ed. Novum Auctarum BHG. Subsidia
Hagiographica 65. Brussels: Société des Bollandistes. 1984.

Du Cange. Charles Du Fresne, sieur. Glossarium ad Scriptores
Mediue et Infimae Graecitatis... Lugduni. Apud Anissonios. J.
Posuel & C. Rigaud. 1688: reprint. Paris: College de France. 1943;
reprint, Graz: Akademische Druck- u. Verlagsanstalt, 1958.

Hackel. Sergei. ed. The Byzantine Saint. University of
Birmingham. Fourteenth Spring Symposium of Byzantine Studies.
Studies Supplementary to Sobornost 5. London: Fellowship of St.
Alban and St. Sergius, 1981.

Talbot, Alice-Mary. ed. Holy Women of Byzantium: Ten Saints’
Lives in English Translation. Washington DC: Dumbarton Oaks,
1996.

Janin, Raymond. La géographie ecclésiastique de I'Empire
byzantin. Premiére partie, Le siége de Constantinople et le
patriarcat oecuménique. Tome IlI, Les églises et les monastéres.
2d ed. Paris: Institut frangais d'études byzantines. 1969.

Janin. Raymond. Les églises et les monastéres des grands centres
byzantins: Bithynie, Hellespont, Latros, Galésios, Trébizonde,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



vii

‘ Athénes. Thessalonique. Géographie ecclésiastique de I'Empire
byzantin. t. 2. Paris: Institut francais d'études byzantines. 1975.

Janin. CP byz Janin, Raymond. Constantinople byzantine: développement urbain
et répertoire topographique. 2d ed. Paris: Institut frangais d'études
Byzantines. 1964.

Leutsch-Schneidewin. Leutsch, Emst Ludwig von, and Friedrich Wilhelm Schneidewin.

Corpus eds. Corpus Paroemiographorum Graecorum. 2 vols. Gottingen:
Vandenhoeck et Ruprecht. 1839-1851; reprint. Hildesheim: Georg
Olms, 1961.

Majeska. Russian Majeska, George P. Russian Travelers to Constantinople in the

Travelers Fourteenth and Fifteenth Centuries. Washington DC: Dumbarton
Oaks Research Library and Collection, 1984.

NPNFI Nicene and Post Nicene Fathers: A Select Library of the Christian

Church, Series L Edited by Philip Schaff, Edinburgh: 1886-1890:
reprint. Grand Rapids, MI: Wm. B. Eerdmans, 1988.

NPNFII Nicene and Post Nicene Fathers: A Select Library of the Christian
Church, Series IL Edited by Philip Schaff and Henry Wace.
Edinburgh: 1886-1890; reprint, Grand Rapids MI: Wm. B.
Eerdmans, 1988.

ODB Kazhdan, Aleksandr P.. Alice-Mary Talbot. Anthony Cutler.
Timothy E. Gregory, eds. The Oxford Dictionary of Byzantium.
New York: Oxford University Press, 1991.

Ostrogorsky. ByzState Ostrogorsky. George. History of the Byzantine State. Translated by
Joan Hussey. Rev. ed. New Brunswick NJ: Rutgers University
Press. 1969.

Patlagean, "La femme Patlagean, Evelyne. "L'histoire de la femme déguisée en moine et

déguisée” I'évolution de la sainteté féminine a Byzance." Studi Medievali ser.
3, 17 (1976): 597-625. Reprinted in Evelyne Patlagean. Structures
sociales, famille, chrétienté a Byzance IV°-XI siécle. XI. London:
Variorum, 1981.

PG Migne, J.-P. [Jacques-Paul]. Patrologiae cursus completus: series
graeca. 161 vols. in 166. Paris: J.P. Migne, etc.. 1857-1866.

PLP Prosopographisches Lexikon der Palaiologenzeit. 12 vols.
Vienna: Verlag der Osterreichischen Akademie der Wissenschaften,
1980-94.

PL Migne, J.-P. [Jacques-Paul]. Patrologiae cursus completus: series
latina. 221 vols. Paris: Migne, etc., 1844-1902.

PO Graffin, René. Patrologia Orientalis, Paris: Firmin-Didot, 1947-

Petit, BibAc Petit. Louis. Bibliographie des acolouthies grecques. Brussels:

‘ Société des Bollandistes, 1926.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. Rhalles-Potles
Rydén. "New Forms

of Hagiography"

Sophocles. Lexicon

SynaxCP

Typika

viii

Rhalles, G.A. and M. Potles. Zovrayua mv Osiov xai iepdv
xavovawy. 6 vols. Athens: G. Chartophylax. 1852-59.

Rydén. Lennart. "New Forms of Hagiography: Heroes and Saints."”
In The 17th International Byzantine Congress: Major Papers.
Dumbarton Oaks/Georgetown University. Washington DC, August
3-8 1986. 537-54. New Rochelle NY: Aristide D. Caratzas. 1986

Sophocles, Evangelinus Apostolides, Greek lexicon of the Roman
and Byzantine periods (from B.C. [46 to A.D. 1100). 2 vols.
Boston: Little, Brown and Company. 1870: reprint. New York: F.
Ungar. 1957

Delehaye. Hippolyte. ed. Synaxarium Ecclesiae
Constantinopolitanae. Propylaeum ad Acta Sanctorum Novembris.
Brussels: Société des Bollandistes, 1902.

Thomas. John and Angela Constantinides Hero, eds. Byzantine
Monastic Foundation Documents: 4 Complete Translation of the
Surviving Founder's Typika and Testaments. Washington DC:
Dumbarton Oaks Center for Byzantine Studies, 1999.

Abbreviations for periodicals are as follows.

AnalBoll
B

BF
BMGS
BZ

DOP
GOTR
JOB
REB

Analecta Bollandiana

Byzantion

Byzantinische Forschungen

Byzantine and Modern Greek Studies
Byzantinische Zeitschrift

Dumbarton Oaks Papers

Greek Orthodox Theological Review
Jahrbuch der ésterreichischen Byzantinistik

Revue des études Byzantines

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. CHAPTER

INTRODUCTION

A Sanctity and Gender

What did it mean in Byzantium to say that another human being was a "saint." a
publicly venerated holy person? Although no extant evidence allows us to establish the
mindset of individual believers. abundant liturgical. hagiographical. and historiographical
texts survive that delineate behaviors surrounding the cult of saints. Scrutiny and analysis
of such texts show that there were some remarkably stable meanings attached to holiness.
or "sanctity,” throughout the Byzantine period. What did change was the social, religious
and even political make-up of the medieval Greek-speaking world. The interplay of a
decidedly consistent Byzantine understanding of sanctity and the changing nature of
Byzantine society is the focus of inquiry here. The spur. however. is provided by a
mystery -- the peculiar absence of new women saints in the latter half of the Empire's
existence.

Cross-cultural studies demonstrate that while many cultures assign value to some
concept of "saint." the practices of the cult of saints and the elements of "sanctity” differ
markedly over time and space. even among adherents of the same religion.! Sanctity is.

in short, a cultural construct as well as a religious ideal. In Byzantium, it helps sets the

I See. for example. Denise Aigle and André Vauchez. eds., Saints orientaux (Paris: De
Boccard, 1995.); John Stratton Hawley, ed., Saints and Virtues (Berkeley and Los Angeles:
University of California Press, 1987): Richard Kieckhefer and George Doherty Bond, eds..
Sainthood: Its Manifestations in World Religions (Berkeley and Los Angeles: University of
California Press, 1988); Jacques Marx, ed.. Sainteté et martyre dans les religions du livre
(Brussels: Editions de 'Université de Bruxelles, 1989): Stephen Wilson. ed., Saints and Their
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N

‘ temporal and spatial limits of the culture. The cult of saints emerges as an aspect of the
longue durée of Byzantine culture. a stable element in which the central figures and
practices remained, for the most part. the same. and in which change was slow. But the
cult of saints intersected with aspects of Byzantine culture which did undergo major
transformations: the power of the monastic milieu. patterns of pilgrimage. the role of the
aristocratic family and. as will become apparent. the position of women.? A major locus
of this cultural intersection concerns the recognition of "new" saints.> No new saint
became a leading figure within the wider Byzantine cult of saints. but the ability of
members of various social groups even to attain sainthood was a real marker of social
position.

Modern writers often use the term "saint” unreflectively, as if "saint" had an
invariable referent or as if all "saints” constitute the same sort of figure.* Their
essentializing assumption is perhaps rooted in a religious ideal that all saints form a class
before God.’ and in the anxiety of all hagiographers to exalt their subjects through

assimilation to such a class. A cursory examination of the cult of saints belies such a

Cults: Studies in Religious Sociology. Folklore and History (Cambridge: Cambridge University
Press. 1983).

2 Alexandr P. Kazhdan and Ann Wharton Epstein, Change in Byzantine Culture in the
Eleventh and Twelfth Centuries (Berkeley and Los Angeles: University of California Press.
1985), xix-xx, rightly attack the assumption of "changelessness in Byzantium" and explore a
theme of progressive "privatization” in the eleventh and twelfth centuries. Some aspects of their
discussion of religion and saints (pp. 86-100) are challenged in this study.

3 A "new saint" refers to a saint added by popular acclaim or official action to the
inherited roster of saints.

+ This was also true of Greek writers' use of the equivalent Greek terms "&ywog" and
"6o106."

‘ 3 For instance, in phrases such as "God and his saints."
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. position: at any given time. the assemblage of saints included early biblical and martyr
"saints" with widespread cults. legendary "saints.” intellectual and episcopal "saints" with
no apparent cult, as well as recently deceased "saints" whose cults still drew from recent
memory. Understanding the heterogeneous nature of the various types of saints’ cults is
crucial to assessing how models of sanctity intersected with other aspects of culture. For
instance. shifts in types of new saints must be examined not only in terms of individual
sanctity, but also with an eye to the continuing strength of older cults.

Betore proceeding. some clarification of terms is required. Even at the cost of
repetition. this study maintains a strict use of words. "Cult" means the public practices
surrounding veneration of a saint, for instance. public prayers. adoration of relics.
dedications of churches. pilgrimages. and iconography. "Sanctity" refers to the personal
attributes of a saint that cause him or her to be considered a saint. "Sainthood” is a wider
term that includes all the phenomena associated with saints. "Holiness” and "holy
man/holy woman" are terms that are more general still -- our sources refer to many non-
saints as "holy." with no evidence that a public cult was implied.

Byzantium inherited both earlier Christian traditions of sanctity and earlier

Christian saints.® By the seventh century these traditions had undergone important

6 For the purposes of studying sanctity, it makes sense to accept the commonly made
distinction between the "Later Roman Empire," when a large multi-cthnic state maintained
substantial continuity with the civic culture of antiquity, and the "Byzantine" period, when for an
extended period civic life largely disappeared outside Constantinople and a few other centers,
and the Empire became much more rural and much more Greek. There were many different
linguistic and religious cultures in the former period whereas, even taking into account class,
geographical, and temporal variations, the "Byzantine” world possessed a certain unity as a
Greek-speaking Christian culture. The death of the Emperor Heraklios (64 1) and the onset of the
Muslim invasions in the closing years of his reign may be taken as the conventional dividing line.

' The Byzantines, of course, always called themselves "Romans."
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. changes. the most important of which. it is often argued. was the fourth-century shift from
martyrs to ascetics as the most common type of new saint. [n recent years a number of
scholars have accepted a proposal. first made by Evelyne Patlagean, that the ninth and
tenth centuries represented another transitional period. especially with respect to female
saints. During the middle Byzantine period.” they argue. the long-standing tendency to
"masculinize"” women saints was challenged. and a new type of saint. the married lay
woman. was found to be acceptable.® Saint's Lives of this period. which for the first time
encompass women who lived normal married lives.” represent a turning point in
conceptions of women's sanctity. to a pattern which accepted that sanctity might be
attained in the home.

The problem with this thesis is twofold. The proposition that one ideal of sanctity
was succeeded by another is tenable only if one discounts the continued reproduction of
older narratives of sanctity. There was not a time. for instance. when Byzantine believers

did not consume ancient stories of male and female ascetics and martyrs. Even if the

" Terminology for periods within Byzantine history is not fixed (as also in the West,
where "High Middle Ages" can mean a number of different periods). Here "Middle Byzantine"
means the period after [conoclasm (which ended in 843), a time also referred to by some authors
as the "Imperial Centuries." The end of this middle period comes in the late eleventh century
when Byzantium, challenged by the Seljugs and the West, entered a much more defensive
political and cultural period.

8 Aleksandr P. Kazhdan and Giles Constable, People and Power in Byzantium: An
Introduction to Modern Byzantine Studies (Washington DC: Dumbarton Oaks Center for
Byzantine Studies. Trustees for Harvard University, 1982), 73-75: Rydén. "New Forms of
Hagiography,” 540; Patlagean, "La femme déguisée."

9 These were not the first married women to become saints; there were a large number of
married martyr saints, as well as married women who gave up married life and sexual relations in
order to pursue chastity. What is new about these women is that they were married in

‘ comparatively normal relationships, may have had children, and died without ever taking the
veil.
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middle Byzantine period did create a new ideal for "new saints.” there is a more acute
problem: the middle-Byzantine female saints Patlagean discusses had virtually rio
successors. After the eleventh century. Byzantine Christianity exhibited a resistance. real
but not absolute. to new women saints. a resistance maintained until the conflict with the
Ottoman Turks produced a small number of women martyrs. Although production of
narratives of female sanctity continued in rewritten Lives of earlier saints. the discourse of
sanctity came to exclude contemporary women. Understood as a turning point for
women's sanctity. this period's "new ideal” lead straight into a dead end.

[n spite of these problems, consideration of Patlagean's thesis gave rise to the
basic jumping off point of this study -- the observation that medieval Greek Christians
produced few female saints. and that after an apparent effort by a small number of
hagiographers to promote married women's sanctity. Byzantine women virtually ceased to
become saints at all.

The statistical decline of new female saints is quite certain. Between the seventh
and fifteenth centuries. only twenty-five of the 238 Byzantines recognized as saints were
women (Table 1.1). Between the eighth and tenth centuries. there were nineteen female
"new saints" -- a comparatively healthy total which reveals a place for female sanctity in
the religious culture. By contrast, during the last five centuries of the Byzantine state
only one woman in each century (none in the last) achieved saintly recognition, and of
these two are suspect.!? In all, only two pious queens, both founders of monasteries,

entered the calendar. The twelfth and thirteenth centuries also saw a dip in the number of

. 10 Marina [BHG 1170}, a Sicilian transvestite saint; and Matrona of Chios, [BHG 1220},
whose dates are very doubtful.
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Table 1:1
. The Decline of Female Neo-Saints in Byzantium

Century® Total No.of x of Saints i of Female Saints as =
No.cof Female Who Are of Al 7-i5th-century
Saints® Saints Female Female Saints

5] 17 0 2:1.2 N/A

7 13 i 2.3 1.2

] 37 5 isS.¢ 2G.3

3 a1 2 13,1 33.3

2 43 5 12.8 23.3

11 17 L 5.9 1.2

12 13 i 3.7 4.2

i3 1d L 10.90 4.2

14 28 i 3.7 1.2

5 3 0 3.0 3.3

TOTAL 238 Z4 10.5

7-15 ¢

15° 27 3 11.9 N/A

1€ 5 4 2.0 N/A

17 53 3 5.¢€ N/A

18 69 3 7.2 N/A

19 €3 3 4.8 N/A

Source: BHG: BHGNA; Agioreites Monachos Moyses. Oi Eyyauot "Ayior tiig ExxAnoias xkara 10
unvodoyio [The Married Saints of the Church According to the Menologion.] translated. edited and with
additions. by Melania Reed and Maria Simonsson as Married Saints of the Church According to the
Menaion (Wildwood CA: St. Xenia Skete, 1991); Petit. BibAc: loannis Theocharides and Dimitris Loules,
"The Neomartyrs in Greek History (1453-1821)," Etudes Balkuniques 3 (1989), 78-86: Efthalia Makris
Walsh. "The Women Martyrs of Nikodemus Hagiorites' Neon Martvrologion." GOTR 36:1 (1991). 7T1-91.

Notes

2 Saints were assigned to a century on the best available data. Where sources estimated a date over two
centuries. the saint was assigned to the later century. When saints died in the first five years of a century.
they were assigned to the preceding century.

b The cohort of saints used for tables are those saints who appear in BHG and BHGNA. Actual numbers of

known saints are higher. See Appendix [ for discussion of the need for a neutral cohort. See Appendix I,
Table A2 Byzantine Female Saints, 6-15th Centuries (with BHG number), for names of other women saints

not in BHG or BHGNA.
€ Figures for sixth century are given for comparison with Byzantine era (7th-15th centuries).

d The cohort of saints for the post-Byzantine period (1453 and later) is derived from a variety of lists of
modern saints. The cohort is less stable than that derived from BHG and BHGNA. and even with the low
figures, probably over-represents female saints.
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. male "new saints."” although they did not disappear completely. When the number of
male saints rose in the fourteenth century. women saints were not part of the picture --
women's sanctity had lost its place in Byzantine religious culture.

This paucity of later Byzantine female saints stands in striking contrast to both
late antiquity. when numerous female martyrs and ascetics were hailed as saints. and to
the medieval West. where diverse groups of holy women provide some of the period's
most compelling figures.!! Byzantine spirituality remained open to female themes and
images; the Virgin Mary and earlier women saints were popular subjects in art and
literature. What became problematic was the elevation of contemporary women to
sainthood. These observations originate in specific studies of women saints. but the
issues raised by the absence of women "new saints” in later Byzantium bear more

generally on the meaning and creation of sainthood in Byzantium, the location of women

Il The situation in the West is the obverse of the Byzantine situation. The most
thoroughgoing statistical study is Donald Weinstein and Rudolph M. Bell. Saints and Society:
The Two Worlds of Western Christendom 1000-1700 (Chicago: University of Chicago Press.
1982), 220-21. Weinstein and Bell work with a cohort of 864 saints from this period. Their
figures on gender distribution are presented here in tabular form:

Century Saints Women Saints i Wcmen
I 128 il 5.4
12 153 18 11.8
3 139 386 22.¢
i4 107 25 22.¢
13 53 23 27.7
16 116 21 18.1
17 118 17 i4.4

The authors note, "The era of the female saint began in the thirteenth century...and continued
through the fourteenth...and fifteenth century. This increase is even more impressive when we
. consider that the total number of saints in our sample declined from 153 in the twelfth to 83 in

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. and men in Byzantine society and ideology. and the changing interplay over time of these
cultural constructions. This is only to be expected — the very scarcity of women saints
indicates that they were at the margins of sanctity, the areas, in fact. where we can best
examine cultural ideals and constructions.

While scholars such as Patlagean and Kazhdan opened up a number of new
questions for the study of Byzantine women saints. they largely overlooked the category
of gender as one of the defining aspects of sanctity. Gender is not a proxy for women. but
here means "a constitutive element of social relationships based on perceived differences
between the sexes...gender is a primary way of signifying relationships of power."!2 or.
more simply. the social meaning given to sexual difference. Some authors write as if
only women possess gender,!3 but as will become clear. the category of sanctity for both
men and women in Byzantine Christianity is intimately bound up with gendered

understandings of holiness and the body.

the fifteenth. [n short the proportion of women in the ranks of new saints continued to increase
even during a time of overall downturn.”

12 See Joan W. Scott. "Gender: A Useful Category of Historical Analysis," American
Historical Review 91:5 (1986), 1053-75, repr. in Joan W. Scott, Gender and the Politics of
History (New York: Columbia University Press, 1988), 42: Galatariotou. ["Holy Women and
Witches: Aspects of Byzantine Conceptions of Gender." BMGS 9 (1984-85). 54-55.] defends the
use of the category in Byzantine historiography.

I3 There are exceptions. Patlagean, ["La femme déguisée,"] suggests that the issue of
gender needs to be addressed. but does not look beyond the eleventh century: Susan Ashbrook
Harvey ["Women in Early Byzantine Hagiography: Reversing the Story," in That Gentle
Strength: Historical Perspectives on Women in Christianity, ed. Lynda L. Coon, Katherine L.
Haldane, and Elizabeth W. Summer (Charlottesville: University Press of Virginia, 1990). 36-59]
discusses gender as an issue for early Byzantine women saints; Catia Galatariotou [The Muking
of a Saint: The Life. Times uand Sanctification of Neophytos the Recluse (Cambridge: Cambridge
University Press. 1991)] uses the category of gender to discuss the writings of a male saint, but

. not Byzantine saints in general.
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. Gender disparity in the number and type of saints' Lives alone prompts
investigation. but the connection of gender and sanctity transcends casual overlapping.
Both categories arise from the way a culture understands the body. Gender is the social
meaning given to the sexual body. while sanctity. in Christian tradition. is as much a
physical as a spiritual quality. Gender marks a man's from a woman's body: sanctity
marks saints’ bodies from non-saints' bodies -- through martyrdom. askesis. use as relics,
and separation from the world. Description of the body is central to hagiography. and
contact with the body, at the tomb or through relics. is central to saints' cults. It is these
phenomena -- hagiography and cult -- that are the /oci of the Byzantine cult of saints. and
which demand that the gender of saints be interrogated.

[n addition to bringing out the centrality of gender. recent scholarly interest in the
women saints of the ninth to eleventh centuries focuses attention on a time of significant
contestation in narratives of sanctity. Few Byzantine women were ever recognized as
saints, perhaps twenty-five or so. but most of them lived during this period.!* Equally
significant is that hagiographers wrote more Lives of contemporary holy women in these
centuries than in all other periods of post-600 AD Byzantine history. It is not only with
female saints. whether the stress is on new "models of sanctity"” or on their disappearance.
that mid-ninth- to eleventh-century developments were crucial. For male "new saints,"
who in contrast to women were continually added to the Byzantine calendar, the period
also s:aw a narrowing of masculine saintly types, notably towards a restrictive monastic

model. Although scholars have not so far analyzed the correlation with constructions of

‘ 14 Exact figures are misleading due to lack of fixed criteria for sainthood, but from Table
1:1, we can place three-quarters of Byzantine female "new saints” in these centuries.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



sanctity. the wider Byzantine civil and ecclesiastical society of this period also saw shifts
in understandings of gender roles. For the elite this meant the emergence of the
aristocratic family as the primary repository of economic and political power. with all the
consequences that involved for the position of women within wealthy families. More
germane to a broader segment of society was the removal of marriage from civil to
ecclesiastical jurisdiction. and the eventual growth of specifically legal and theological

discourses around marriage.

B Aims of This Study

The theses presented in this study address both the specific issue of the paucity of
female saints and the subsequent absence of new female saints in late Byzantine history.
along with the more general issue of the interconnections between sanctity. gender. and
power in Byzantine culture.

Chapter IL. "Measuring the Cult of Saints in Byzantium," takes a close look at the
data on the cult of saints. drawn from a wide variety of sources. Using standard statistical
methods. [ argue that the data are a reliable guide to the relative size and importance of
individual saints’ cults in Byzantium. After the seventh century, a strikingly consistent
pattern emerged in which a small roster of leading male saints came to dominate the cult
of saints. and to dominate it, moreover, in an exaggerated fashion. While there were
some new medium-sized cults, the cults of "new saints" all remained localized or almost
invisible. This conclusion, perhaps known intuitively to many scholars, is of critical
importance in establishing the parameters of discussion about sanctity in Byzantine

culture. It rules out discussions of change in "ideals of sanctity" that focus exclusively, as
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‘ has been the norm. on variations in types of "new saints." Any analysis of individual
"new saints" must be set against an overall cult of saints in which figures such as George.
Michael. and Nicholas eclipsed all others.

Turning trom the shape of the overall cult of saints. Chapter III. "Models of
Sanctity in Byzantium." probes both the standard "stages of sanctity” narrative of the
history of sainthood and the typology of saints found in Byzantine liturgical sources.
Although the latter has to be taken into consideration. [ argue that neither provides a
satisfactory account of sainthood's place in Byzantine culture. Instead. [ propose a new
model of sainthood. one that takes much greater account of the nature of the saints’ cults.
Rather than the saint's human characteristics. the saint's posthumous activities as a saint —
wonderworking, healing. interceding, and protecting -- seem to have dominated and
shaped the popular cults of the major saints and constituted their "sanctity.” With "new
saints." who competed in the same cultural arena as the major figures, the way in which
their cult was promoted. rather than their personal characteristics. determined the reasons
for their public veneration. In this respect. there was little difference between the cult of a
"new saint," and a new cult of an old and hitherto ignored saint. The creation and control
of new cults allows us to see contestation between various social groups and a reflection
of different sorts of power.

Only when issues around cult and the general formulation of sainthood have been
determined, can we unpack the interdependence of sanctity and gender. Chapter [V,
"Sanctity and Gender: An Overview." presents the data on gender difference in three
aspects of early Christian and Byzantine sanctity. Statistical data allow us to trace

‘ successive "waves" in the creation of new saints, and to document the impact of gender in
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‘ each wave. Hagiographic and patristic materials document the way in which both gender
and sanctity built on understandings of the body. Finally. using more tentative sources. [
propose some assessment of the function of gender in saints’ cults.

There is no doubt that early Christians came to understand sanctity primarily in
masculine terms.!5 Because scholars have rarely put this Christian masculinity into
question. Chapter V. "Sanctity and Masculinity.” examines the maleness of male saints.
Although distinct from the early Christian world. the Byzantine cult of saints at first
glance maintained the strict masculinity of sanctity. Language used about the major
figures. as well as in the Lives of new saints. repeatedly asserted the power of the saints in
male terms. At times. this language becomes almost humorous. as monk after monk is
compared to Herakles. By focusing on a diversity of texts that use nuptial imagery about
male saints. however. [ am able to show that the situation was not quite so
straightforward. Some hagiographers were willing to feminize their subjects as "brides of
Christ." while some mystical writers feminized themselves in relation to God. In this
light. gender emerges as a central theme of Byzantine religious discourse.

The final substantive chapter. Chapter VI. "Sanctity and Women." addresses
directly the "rise and fall" of married women saints in the middle Byzantine period. An
assessment of selected male and female saints of the period demonstrates a series of
contestations in the construction of both gender and sanctity, for instance in the
monasticization and mystification of sainthood. For women, and for men thinking about

women, [ argue that the most important development to affect the social position of

. 15 Harvey, "Women in Early Byzantine Hagiography." 40.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



12

. women was the rise and theorization of Christian marriage. Marriage came to provide a
new role for the "ideal" women in religious discourse. but one that also came to exclude
sainthood.

Three appendices conclude the study. The first is an extended discussion of the
methodological issues this dissertation brought up. accompanied by a series of tables
presenting more fully the statistical data used in the main part of the text. Appendix II is
a side-by-side translation of the Life of one of the married laywoman saints, Thomais of
Lesbos. Appendix [II makes some suggestion about the usage of the two Greek words for

saint. &ywog and Go106.

C Sources and Methodology

A study of sanctity and gender in Byzantium rests on a foundation built on the
efforts of earlier historians to collect data and on the much more recent openness of
students of both hagiography and women's history to new theoretical perspectives.

The Lives of women saints have rarely been used to explore the cultural
coordinates of Byzantine society. There is reason for this. While saints' Lives are among
the most abundant sources available to Byzantine research. and the erudition of scholars
such as the Bollandists Hippolyte Delehaye and Frangois Halkin produced printed
editions of many vitae and an invaluable guide to editions and manuscripts in the

Bibliotheca Hagiographica Graeca,'® the sheer magnitude of this hagiographical material

‘ 16 Cited as BHG throughout this study. See the List of Abbreviations for full citation.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



‘ resists simple analysis.!” Byzantinists. for instance. have scarcely touched on the entire
matter of becoming a saint. or canonization.!3 Previous approaches have included
analyses of single vitae,!? discussions of particular religious controversies.>® and positivist
analyses of groups of vitae in order to extract sociological information.2! Especially

interesting for this study have been the attempts. notably by Patlagean. to explore the

17 The situation is worse with Albert Ehrhard. Uberlieferung und Bestand der
Hagiographischen und Homiletischen Literatur der griechischen Kirche. Texte und
Untersuchungen zur Geschichte der altchristlichen Literatur Bd. 50-52 (Leipzig: J. C. Hinrichs.
1937 [i. e. 1936]-1952). Ehrhard lists the contents of hundreds of hagiographical manuscripts.
but ordered in such a complex and unhelpful fashion that his work was virtually unusable until
the recent publication of an index. See Lidia Perria, [ manoscritti citati da Albert Ehrhard: indice
di A. Ehrhard, Uberlieferung und Bestand der hagiographischen und homiletischen Literatur der
griechischen Kirche, I-IIl, Leipzig-Berlin 1937-1952 (Rome: Istituto di studi bizantini e
neoellenici, Universita di Roma, 1979). Perria indexes the manuscripts Ehrhard covered. and
where in his text they occur. There is still no index of which saints appear in which manuscript.
although the BHG is useful for this purpose.

18 Gee the discussion in Alice-Mary Talbot. Faith Healing in Late Byzantium: The
Posthumous Miracles of the Patriarch Athanasios I of Constantinople by Theoktistos the Stoudite
(Brookline, MA: Hellenic College Press. 1983), 21-24.

19 See Nicholas Kataskepenos, La vie de Saint Cyrille le Philéote, moine byzantin
(+1110), introduction. critical text and French translation by Etienne Sargologos, Subsidia
hagiographica 39 (Brussels: Société de Bollandistes. 1964); Aleksandr P. Kazhdan,
"Hagiographical Notes," BZ 78 (1985), 49-55: Jan Olof Rosenqvist. The Life of Saint Irene
Abbess of Chrysobalanton: A Critical Edition with Introduction, Notes and Indices. Acta
Universitatis Upsaliensis. Studia Byzantina Upsaliensia (Uppsala: Almqvist & Wiksall,
Stockholm, 1986): Alice-Mary Talbot. "Family Cuits in Byzantium: The Case of St. Theodora of
Thessalonike," in AEIMQN: Studies Presented to Lennart Rydén on his Sixty-Fifth Birthday. ed.
Jan Olof Rosenqvist, Studia Byzantina Upsaliensia 6 (Uppsala: Acta Universitatis Upsaliensis,
1996). 49-69.

20 See [hor Sevéenko, "Hagiography of the Iconoclast World," in Iconoclasm, ed.
Anthony Bryver & Judith Herrin (Birmingham: 1977); Aristeides Papadakis, "Iconoclasm: A
Study of the Hagiographical Evidence.” (Ph.D. Dissertation, Fordham University, 1968).

2l Angeliki E. Laiou, "Saints and Society in the Late Byzantine Empire." in Charanis
Studies. ed. Angeliki E. Laiou (New Brunswick NJ: Rutgers University Press. 1980), 84-114;
Aleksandr P. Kazhdan. "Byzantine Hagiography and Sex in the Fifth to Twelfth Centuries,” DOP
44 (1990), 131-44: The current Hagiography Project at Dumbarton Oaks is committed to reading
‘ all middle Byzantine saints Lives in order to record available factual and prosopographic
information in a database.
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changing meaning of sanctity in the early Byzantine period through the examination of
the vitae of male ascetic and female transvestite saints.>2

The wider topic of this study. the structures of the lives of Byzantine women. has
only very recently received any satistying attention. Evidence for their lives is sparse. In
any male-dominated society where women's activities have not been consciously
recorded. an indirect approach to the material available must be taken. but for Byzantium
there is little of the evidence used to reconstruct women's history in the West; parish
records. court records. records of land transactions and so on are all fragmentary or
entirely lacking.23 The impressive series of narrative histories. which lasted for the
duration of the Empire, and the largely political. religious or economic interests of
Byzantinists. combined until very recently to set an agenda in Byzantine historiography
which focused on the public life of Byzantine society. an arena in which women were
absent. Scholars have studied individual women. but overwhelmingly these have been
empresses or princesses.2* A few studies attuned to developments in women's history
appeared after 1975, but only since 1985 has a series of more sophisticated articles on

Byzantine women been published. The hagiography of female saints. a primary source

22 Patlagean, "La femme déguisée": eadem, "Sainteté et Pouvoir." in Hackel. Saint, 88-
105:; and Rydén, "New Forms of Hagiography.” 540.

33 Judith Herrin, "In Search of Byzantine Women: Three Avenues of Approach,” in
Images of Women in Antiquity. ed. Averil Cameron and Amélie Kuhrt (Detroit: Wayne State
University Press, 1983), 168.

24 This is not only a problem with representation of women. Kazhdan and Constable,
[People and Power, 20], tabulate the persons who appear in what has long been the standard
work on Byzantium -- Ostrogorsky, ByzState. There is not a single commoner, peasant or
merchant. The index to Ostrogorsky's text revealed seventy-nine women. all of them members of
‘ the imperial, or some other royal, family.
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‘ for this study. turns out to be perhaps the major non-legal resource for Byzantine women's

history.?>
Recent women's history. inspired by the feminist movement and arising in fields

of history where there is no shortage of data. has provoked a new awareness and
interrogation of gender in Byzantine society. Angeliki Laiou and Lynda Garland have
both attempted to analyze the ideology and conventions of Byzantine womanhood by
reevaluating the usual historical sources.?¢ Catia Galatariotou recently carried out a
sustained effort to understand twelfth-century Byzantine conceptions of gender using
spiritual. if not hagiographical. literature.”” By examining the Cypriot saint. Neophytos
the Recluse, she revealed the misogynist image of women that emerges from his writings.

While the intellectual tools of teminist historiography. drawn from a structuralist

25 See for example Evelyne Patlagean's work cited above: Angeliki E. Laiou, "H
loTopic Evog Yapov: 0 Blog the ayiag Oupaidog g AeoBiag” [The Story of a Marriage:
The Life of St. Thomais of Lesbos], in ‘H KaBnueptviy Zwn Xto Bulavrio [Everyday Life in
Byzantium]. ed. Ch. Maltezou (Athens: 1989), 237-51: Eva Catafygiotu Topping. Holy Mothers
of Orthodoxy (Minneapolis: Light and Life, 1987). Most recently a collection of ten translations
has appeared, Alice-Mary Talbot, ed.. Holy Women of Byzantium: Ten Saints’ Lives in English
Translation (Washington DC: Dumbarton Oaks, 1996). [Abbreviated here as HWB.]

26 Lynda Garland, "The Life and ldeology of Byzantine Women: A Further note on the
Conventions of Behaviour and Social Reality as Reflected in Eleventh and Twelfth Century
Historical Sources." B 58:2 (1988), 361-393: Angeliki E. Laiou, "The Role of Women in
Byzantine Society.” in XVI. Internationaler Byzantinistenkongress, Akten I/l (Vienna: 1981)[=
JOB 31:1 (1981), 233-60]: eadem, "Addendum to the Report on the Role of Women in Byzantine
Society." JOB 32:1 (1982). 98-103: eadem, "Observations on the Life and Ideology of Byzantine
Women." BF 9 (1985), 59-102.

27 Catia Galatariou, "Holy Women and Witches," 54-94; eadem, "Eros and Thanatos: A
Byzantine Hermit's conception of sexuality,” BMGS 13 (1989), 95-137; eadem, The Making of a
Saint: The Life, Times and Sanctification of Neophytos the Recluse (Cambridge: Cambridge
’ University Press, 1991). According to Galatariotou, Neophytos tried to "canonize” himself in his
writings. It would be going far to call this "hagiography.”
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. anthropology and the whole nexus of ideas known as post-structuralism. need to be used

with care. they are clearly opening up areas of fruittul research.28
[n one important respect. Byzantine hagiographical sources are particularly open

to investigation of sanctity as a cultural construction. In the West. from 993, the Roman
Curia increasingly controlled sainthood through bureaucratic procedures.?® One result
was that sainthood became a function of organizational strength and activity as much as
of local religious cultures.’® Byzantine hagiographers were cultural producers relatively
unsullied by any official purpose or ideology.3! There were no canonization
(&vaxnpuéig) procedures until the thirteenth century and they did not become normative
before the fourteenth.3? Before then. individual sanctity was typically "recognized"
(&vayvopiorg) by popular tomb cult. perhaps supported by the local bishop. or promoted
by a Life. These procedural laxities mean that the saint's Life. in part. made the saint. and

so reflected a cultural rather than official construction of sanctity.

8 Galatariotou. Neophytos. 3-6.

29 n the first recorded papal canonization, Pope John XV elevated St. Ulric of Augsburg
(d. 973) at a council in Rome in 993. Full papal control of canonization was not established for
many centuries after.

30 See Pierre Delooz. Sociologie et canonisations (Licge: Faculté de droit, 1969). summarized in
his "Towards a Sociological Study of Canonized Sainthood in the Catholic Church,” in Saints and Their
Cults, ed. Stephen Wilson (Cambridge: Cambridge University Press. 1983), 189-216.

31 See Kathryn Ringrose. "Monks and Society in Iconoclastic Byzantium," Byzantine
Studies/Etudes Byzantines 6 (1979), 135n12, "Apparently in Byzantium in this period
canonization grew out of popular acclamation with little formal supervision. I have no evidence
that the church exercised any control over the writing of vitae or the veneration of new saints.
When a saint became the object of a local cult. his name and feast day were recorded on the
calendar of the local church with which he was identified. If his following became extended, his
name might be entered on the patriarchal calendar." Quoted in Talbot, Faith Healing, 22.

32 The "heralding," (&vaxnpuEig) of Gregory Palamas in 1368 is sometimes seen as the
’ first official canonization, but there were clearly instances earlier in the century. Talbot, Faith
Healing, 22-23.
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’ In order to address the questions raised in this study. I approached the available
material through a combination of quantitative and qualitative methods. [ generated
wide-ranging and longitudinal statistical information about the place of saints in
Byzantine culture. the production of the cult of saints. and the characteristics of the saints
themselves. Conclusions about the cult of saints established by statistical data then
permitted a new and broader contextual analysis of a number of texts. especially but not
exclusively the Lives of female saints. In addition to these approaches. which involve
original translation, research. and database construction. I also addressed issues of
sanctity and gender using the fruits of modern scholarship on the development of
marriage. the position of women in Byzantine society. and the rise of monasticism.

Statistical surveys provide much of the raw data for chapters 2-4. [ looked at data
of three principal sorts: at the saints and the statistical information about them; at the
hagiographers and their social background; and. in an effort to place saints more widely
in Byzantine culture. at saints in standard Byzantine historiography.

Saints themselves were the focus of information compiled in the Saints’
Prosopographical Database. A large number of scattered sources -- Lives, synaxarion
entries. relics lists -- yielded data on personal characteristics as well on individual cults.
The database includes any person Byzantine sources considered a saint, 33 whether as
individuals or as named members of groups, about whom any document survives from

Byzantine or post-Byzantine Greek sources. For statistical purposes, however, [ limited

33 Since in a very real sense early Christian saints were, or became, "Byzantine Saints,"
the database includes them where Greek sources survive. Syriac and Coptic saints also entered
‘ Byzantine liturgical calendars and hagiographical literature. This was not the case for Russian
saints, who were excluded.
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' the sample to saints who appear in BHG or any of its succeeding volumes.3* In practical
terms. data in BHG and the Synaxarion of Constantinople proved to be the most useful.3*
Significant data fields included: the approximate century of the saint's lifetime. feast
day(s). gender. use of title "hagios/a" or "hosios/a." martyr status, marital status. children.
sexual abstinence. monastic status. hierarchical status. social class. location. number of
surviving documents. author of saint's life. later Byzantine references. location of cult
site. family relationship of saint with other saints. connection of saint with imperial court.
special functions of the saint. location and type of relics of saint. In all, there were fifty-
three distinct fields. and I collected data on 1675 saints in 1608 records. For many saints.
data was unavailable for many of the fields, but even marginal references to otherwise
unknown saints proved useful for particular questions. For questions on the public cults
of saints. individual saints were also the focus for a distinct supplementary database on
church dedications across the medieval Greek world.

Hagiographers, who figure among the chief creators of saints' cults. were the
subjects of a second database. 3¢ [ collected data on all authors in BHG (and BHGNA)
who wrote two or more saint's Lives. This meant exclusion of some hagiographers. often
those who wrote one life of a person they knew. The "two Lives" criterion was intended

both to keep the figures manageable and, more positively, to restrict discussion to those

3 See Appendix I for further discussion of database construction choices.

35 Cited as SynaxCP throughout this study. See the List of Abbreviations for full
citation.

36 Alice-Mary Talbot suggested this approach in a paper given at Princeton in May 1989.
See Alice-Mary Talbot, "Old Wine in New Bottles: the Rewriting of Saints' Lives in the
. Palaiologan Pcriod." in The Twilight of Bvzantium, ed. Slobodan Curéi¢ and Doula Mouriki
(Princeton NJ: Princeton University Press, 1991), 15-26.
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. authors who had a more than passing interest in writing hagiography. Data fields
concentrated on both prosopographic details of the writer and on the saints about whom
he wrote.?’

Non-hagiographical histories permitted an effort to assess the place of saints in
wider Byzantine society. Gathering material about saints exclusively from religious
sources -- the common approach -- may lead to a misapprehension of the importance of
the cult of saints. To investigate this possibility. and to inquire into the extent to which
secular and spiritual spheres interconnected in Byzantium. I collected data on which
saints appear in Byzantine secular histories.’® Anyone the authors called a "saint" was
recorded: this included saints who were not incorporated in later synaxaria or given
official cults. along with saints who were named in connection with a church or
monastery dedication. Since the amount of Byzantine historiographic material is vast. [
selected authors according to the availability and quality of modern editions. Editor-
provided indices were crucial in yielding the names of saints and their whereabouts in the
texts.3?

The Lives of the middle Byzantine female saints proved exceptionally rich sources
with which to study constructions of gender and sanctity. The BHG documents a burst of

productivity that yielded eight Lives of the ninth-century women saints, and six of tenth-

37 See Appendix [ for a detailed list of data fields.

38 There was a virtually unbroken tradition of history writing in Byzantium. For this
survey, [ analyzed nineteen authors from the sixth to sixteenth centuries.

. 39 Some editions do not index names which are connected with buildings, and were not,
therefore. very useful for the purpose of this survey.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



20

. century women.*? These comprise the bulk of hagiography of contemporary Byzantine
women. Saint’s Lives have long been plundered by Byzantine scholars. raided for
positive information on battles. military campaigns. and so forth.?! They have aiso been a
prime source for Byzantine social history.#2 With the exceptions noted earlier. they have
rarely been analyzed as texts about gender. the approach taken here. As well as the
middle Byzantine women's Lives. this study made use of the vitae of contemporary holy
men. re-writings of older saints' Lives. and other legal and historiographical texts bearing
on gender and sanctity. such as monastic fypika.

Even with the comparatively limited sources available. there were too many Lives
to analyze in depth. Textual inquiry then. centered on the vitae of non-imperial lay
married women who became saints. in particular Mary the Younger and Thomais of

Lesbos. The rationale for attending to these texts is that they represent the most liminal

10 Based on standard dating. As will be discussed. some of the Lives may have been
written in the eleventh century.

! The pinnacle of this positivist approach is Dumbarton Oaks Hagiography Database of
the 8th-10th Century. ed. Aleksandr P. Kazhdan and Alice-Mary Talbot (Washington DC:
Dumbarton Oaks Center for Byzantine Studies. 1998).

42 Louis Bréhier, "Les populations rurales au IX"si¢cle d'apres I'hagiographie byzantine."

B 1 (1925), 177-90; Harry S. Magoulias, "The Lives of Byzantine Saints as Sources of Data for
the History of Magic in the Sixth and Seventh Centuries A.D.. Sorcery, Relics and Icons." B 37
(1967), 228-69; idem, "The Lives of the Saints as Sources for Byzantine Agrarian Life in the
Sixth and Seventh Centuries.” GOTR 35:1 (1990). 59-70; Dorothy deF. Abrahamse. "Magic and
Sorcery in the Hagiography of the Middie Byzantine Period,” BF 8 (1982), 3-17; eadem.
"Byzantine Views of the West in the Early Crusade Period: The Evidence of Hagiography,” in
The Meeting of Two Worlds: Cultural Exchange Between East and West During the Period of the
Crusades, Studies in Medieval Culture 21, ed. Vladimir P. Goss and Christine Verzar Bornstein
(Kalamazoo MI.: Medieval Institute Publications, Western Michigan University, 1986), 189-200:
Demetrios J. Constantelos, "Lives of Saints, Ethical Teachings, and Social Realities in Tenth-
Century Byzantine Peloponnesos,” GOTR 30 (1985), 297-310; Clive Foss, "Cities and Villages
of Lycia in the Life of Saint Nicholas of Holy Sion,” GOTR 36 (1991), 303-37: Panayotis

‘ Yannopoulos, "La Gréce dans la Vie de S. Elie le Jeune et dans celle de S. Elie le Spéléote,” B 64
(1994), 193-221.
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ra

. aspects of sanctity. Mary had. as far as we know. a short-lived cult. and Thomais only a
very localized one: both have vitae which survive through only one or two manuscripts:
neither were imperial women. where the politics of sainthood seem to have operated
differently; and both were married, although only Mary had children. In all these
respects. they were at the edge of what defined sanctity and. as such. they establish its
limits. Other women saints of the period. such as the nuns Irene of Chrysobalanton and
Theodora of Thessalonica, had Lives that reproduced older narratives of sanctity. For
comparative analysis of male sanctity, [ used the very different Lives of Cyril of Philea,
Symeon the New Theologian. Luke of Steiris. and Nikon the Metanoeite. *3 Together
they represent a cross section of masculine types of saints: a lower class holy man with
imperial connections. a mystic intellectual. a monastery founder. and a regional miracle-
worker.

*k%

In beginning this study. it was tempting to try to explain the disappearance of new
Byzantine women saints by an exegesis of the Lives of the last few examples and an
examination of the immediate social and religious context. [t soon became clear that such
an approach would yield unsatisfactory results, and so. while keeping a firm eye on the
issue of fermale sanctity. this study has cast its net much wider. Women's sanctity shared
in the wider social milieu of Byzantine sainthood. To understand the later decline in
women "new saints" we need to look anew at this world. Many activities and beliefs

relating to Byzantine sainthood remain closed to us -- for instance, we have no way of

. 43 Recent translations into French (for Cyril and Symeon) and English (Luke and Nikon)
have made these lives accessible to a wider range of readers.
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. ascertaining the thoughts of average pilgrims - but sufficient data does remain to suggest
a reasonable model. In the chapters that follow. I propose that a deeper understanding of
the nature of sainthood in Byzantium cannot emerge from looking at individual texts
alone. Nor can one comprehend the shifting interaction of Byzantine sanctity and social
forms by using ahistorical definitions of "sanctity.” We must go beyond the religiously
sanctioned essentials -- devotion to God. prayer. and rejection of evil - and focus on the
liminal aspects of sanctity. This study. then. refuses to privilege the aspects of sanctity
educated believers would identify as central. nor does it accept an unproblematic use of
the label "saint.” Rather it stresses the ways in which Byzantine audiences constructed
saints in the narratives of their Lives, the stories of how a saint's cult was developed and

practiced. and the competition between saintly narratives we see in both Lives and cults.
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. CHAPTER II

MEASURING THE CULT OF SAINTS IN BYZANTIUM

A Studying the Cult of Saints in Byzantium

To assess the question of gender in the domain of Byzantine sanctity requires
some overall idea of the place and function of sainthood in Byzantine culture. Without
such a model. comments on women saints or "stages” in Byzantine understandings of
sainthood remain little more than musings. This and the following chapter argue that
sufficient data survive to establish an overall model. that the cult of saints in Byzantium
exhibits distinctive features. and that our understanding of the nature of sanctity at any
period of Byzantine history must pay attention to the practices of the cult. The crucial
analytic distinction here is between "cult." the phenomena associated with a saint's public
veneration. and "sanctity.” the personal characteristics. real or presumed. of a saint which
make him or her holy. We can only understand the sanctity of a saint. or sub-group of
saints, against the background of the wider cult of saints.

This conclusion derives not only from the data analyzed here but also from a
consideration of earlier scholarship. Studies focused on individual saints usually look at
both the sanctity and the cult of their subject, and gain real insights in doing so, but the
cost is a certain myopia with regard to the wider cultural meanings of sainthood. Neither

Symeon the Fool nor Irene of Chrysobalanton,?? for instance, the subjects of recent books,

22 For example, Jan Olof Rosenqvist, The Life of Saint Irene Abbess of Chrysobalanton:
A Critical Edition with Introduction, Notes and Indices, Acta Universitatis Upsaliensis, Studia
Byzantina Upsaliensia (Uppsala: Almqvist & Wiksall, Stockholm, 1986): or Derek Krueger.
‘ Symeon the Holy Fool: Leontius' Life and the Late Antique City (Berkeley and Los Angeles:
University of California Press, 1996).
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‘ had any significant cult in Byzantium and only a severely limited understanding of the
role of saints and sainthood in Byzantine society can be derived from studying them. To
gain an overall view we need to attempt broader. statistically supported. studies. There
have been efforts to do just this. Two widely influential articles by Evelyne Patlagean
were based on diachronic tabulations of saints. the first designed to show evolving stages
in the types of sanctity available to Byzantine women.> the second an examination of
sainthood during the ninth to eleventh centuries.>* More recently. Alice-Mary Talbot and
Aleksandr Kazhdan successfully used survey methods. including hagiographical sources
on sixty-five saints. to reassess the role of women during the Iconoclastic period.>> These
studies sought to make general statements about the place of sainthood or saints in
Byzantine culture and society by looking exclusively at the "new saints." The problem
here is that the cult of saints in Byzantium never focused on these newer figures.2¢ Itis
natural for scholars whose main interest is Byzantium to focus on figures who lived
during the Byzantine era. As a resulit. they have tended to see sainthood in terms of the
posthumous exaltation and veneration of individual holy people. but this is a

fundamentally unbalanced approach. There were Byzantine era saints, and they are worth

23 Patlagean, "La temme déguisée." Patlagean considered the dossiers of twelve female
saints for this study.

24 Evelyne Patlagean, "Sainteté et pouvoir,” in Hackel. Saint, 88-105. Her study was
based on consideration of thirty-four saints.

25 Aleksandr P. Kazhdan and Alice-Mary Talbot, "Women and [conoclasm,” BZ 84/85:2
(1991/1992), 391-408.

26 The same critique could be made of studies of sainthood in the West. Although there
are studies of the cults of particular ancient or legendary saints [e.g., Charles W. Jones, Saint
Nicholas of Myra, Bari and Manhattan: Biography of a Legend (Chicago: University of Chicago
‘ Press, 1978,)] there has been no wider consideration of the role of such saints within the overall
cult of saints.
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. studying (as is done later in this study). but only after we grasp that Byzantine people
comprehended the sanctity of these figures against a remarkably stable and coherent
"field" of sanctity established by the widespread cults of earlier. and largely legendary.
saintly figures. Only then can we really begin to analyze the cultural significance of the
"new saints."

Establishing the boundaries of the field of sanctity is not straightforward. Both
statistical and qualitative considerations are germane. or otherwise important aspects
become submerged in a totalizing analysis. This was the problem with the most
important English-language attempt to quantify sainthood. Saints and Society by
Weinstein and Bell.27 Weinstein and Bell compiled extensive data on key variables for
864 Western saints who lived between 1000 and 1700. They explored the significance of
issues such as gender. ethnicity. and marital status. using not particularly advanced
statistical techniques. but techniques rarely seen in the study of sainthood. In doing so.
they presented a complex model of sanctity in Western culture. The problem is this: what
exactly were Weinstein and Bell quantifying? It would seem that they were measuring
the aggregate of all saints and weighing each saint equally -- that is. they based their
model of sanctity on data derived from statistical analysis of the multiple individual
saints. They entirely ignored, however, the size of a saint's cult. This is a fine procedure
for establishing census information. but not all saints are equal when it comes to
understanding sainthood and sanctity. A saint with a massive cult. whose life and

example affected both other potential saints’ behavior and popular perceptions of sanctity

. 27 Donald Weinstein and Rudolph M. Bell, Saints and Society: The Two Worlds of
Western Christendom, 1000-1700 (Chicago: University of Chicago Press. 1982).
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. (St. Francis is the paradigm example) is more important when considering the field of
sanctity as a whole than some local village saint with only local fame.?® To be fair.
Weinstein and Bell were aware of this as an issue but deliberately chose to treat all saints
equally since part of their project was to show the utility of statistical approaches.?® The
probity of this decision is open to question. since even in Western Europe it was ancient
saints who dominated the cult.3? but with a cohort of 864. there is some justification. In
the Byzantine context. where the total number of saints was far lower. equalizing data for
all saints in the manner of Saints and Sanctity would be an insupportable way to establish
a model of sanctity. What we need in order to grasp the historical reality of sainthood in
Byzantine culture is a statistically supported model that is sensitive to the weighting of
particular saints. In short. | want to know which saints were most important. and have
some idea of the relative degree of importance.

In collecting data for this study, I kept in mind two sets of coordinates -- those of
cult and those of sanctity. My basic conclusion can be stated up front. When Byzantine
people wrote about saints -- and when they visited saints' relics. when they went on
pilgrimages. when they looked at icons of saints. when they celebrated name days. and

when they referred to monuments named after saints -- it was a very small group of

28 [f, however, all villages tended to have such a local figure, then that information would
itself be important.

29 Weinstein and Bell, 279-80. It should be noted that they did check each table to avoid
absurdities.

30 For instance, in the Golden Legend, the most widely circulated later medieval
collection of saints stories, of the 168 named saints, only eight (Thomas Becket, Peter Martyr,
Dominic, Bernard, Francis, Gregory [, John the Aimsgiver and Elizabeth of Hungary) lived after
. 600. See Jacobus de Voragine, The Golden Legend: Readings on the Saints, trans. William G.
Ryan (Princeton: Princeton University Press, 1993).
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‘ largely early Christian and late antique figures. often legendary. who dominated the ideas
they had about the saints. and to which other saints had to conform. This conclusion

about the nature of the cult of saints is fundamental to understanding Byzantine sanctity.

B Evidence for the Size of the Cult of Saints in Byzantium

Estimates about the relative sizes of saints' cults in Byzantium derive from two
main sources: surviving documents and material remains. There are aspects of public
veneration that can be measured in modern saints' cults, but which are not measurable
from Byzantine sources: for instance. we have no way of assessing the number of visitors
to shrines, or the degree of popular devotion exhibited by purchase of ex voti or ampoules
of holy oil. The sources we do have. however. are extensive, and when we consider them
synchronously, they yield secure conclusions.

Scholarly compilations and guides to the sources on the cult of saints appeared
over the past century. Although there may be mistakes or omissions in the data, this
would be a real problem only if there were some persistent bias. rather than random
errors. In fact. there is no reason to suppose any non-random distortion of the data. and
the conclusions we can draw about the cult of saints arise from rather large numerical
variances. 3! What is especially noteworthy is that, while the various data sets examined
(documents, church dedications, seals) are largely independent of each other. they

produce similar conclusions about the size and relative importance of cults.32

31 See Appendix I for a list of the compilations and the problems with using them.

‘ 32 See Appendix I, Table Al for a statistical test to demonstrate the independence of two
of the data sources used in this chapter.
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. Documentary Evidence [: Vitae. Enkomia. Menologia. Synaxaria

There are a variety of documents particular to an individual saint. The most
important of these., when it exists, is the saint's Life or vita. Lives usually yield data on
the life. merits and characteristics of the saint in question and as such are important for
assessing sanctity. Any texts written about a specific saint. including enkomia. entries in
synaxaria. menaia and menologia. as well as the collections known as paterika and
meterika.33 are also useful. The assumption here is that the amount of this documentary
evidence surviving is related to the extent of a saint's cult.

It is not clear how best to quantify the documents which survive. and the
recording methods of Delehaye and Halkin in BHG preclude some options. One obvious
method would be simply to count surviving manuscripts of a saint's Life: for instance
Theoktiste of Lesbos' Life survives in twenty-seven manuscripts while the three distinct
texts about Thomais of Lesbos each survive in one manuscript.3* But with many popular
saints. the situation is less straightforward. Let us take as an example the textual
evidence for the popular military saint. Prokopios of Caesarea. For Prokopios, we have
both early factual accounts about his life and well-documented data on the original nature

of his cult. The surviving passions and enkomia, however. transform the story so greatly

33 An enkomion was a text, often a homily, written for a saint's feast day. which lauded
the saint in general terms without necessarily recounting details of the saint's life or miracles. A
synaxarion could be a church calendar of saints’ days with appropriate lections, but here is meant
the various manuscripts that contain a short reading for each saint - the SynaxCP is the most
significant [ODB 1991]. A menaion was a type of liturgical text that contained hymns and
readings for each feast day [ODB 1338]. Much longer texts about saints, although still shorter
than full saint's lives, were contained in a menologion [ODB 1341]. Texts about saints might
also be found in collections made for a variety of reasons, called "paterika” and "meterika." See
J. Noret, "Ménologes, synaxaires. meneés,"” AnalBoll 86 (1968). 21-24.

. 34 HWB, 98 nl12 and 294.
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. that they are of no use whatsoever to investigators of the historical figure. although they
may be of use in exploring later conceptions of sanctity.3’ As well as the largely
historical account contained in Eusebios of Caesarea's De Martyribus Palestinae 3¢ a text
available in a number of manuscripts. the BHG records nine other legendary accounts of
his passion.?” as well as a Metaphrastic version.38 and six enkomia by later Byzantine
authors. such as Niketas Paphlagon. Constantine Akropolites. and the deacon Prokopios.
The problems in analyzing these data as recorded in the BHG are manifold. First,
different BHG entries record different types of data. BHG 1577d. for instance. is a
reference to Cod. Paris 447, fol. 269-298. a tenth- or eleventh-century manuscript which
contains a passion of Prokopios. BHG 1579. by contrast. refers to the tenth-century
version of the passion by Symeon Metaphrastes as published in 1721 in 4A4SS Lul II. 556-
576.3° As with Eusebios. there are many copies of various parts of the Metaphrastic

collection in existence.*® These texts say a great deal about the cult of Prokopios while

35 See Hippolyte Delehaye. The Legends of the Saints. trans. V.M. Crawford (London:
Longmans. Green. 1907). Chapter 5 is devoted to unraveling the texts on Prokopios.

36 BHG 1576.
3TBHG 1577, 1577m. 1577a, 1577c, 1577d. 1577e, 1577f. 1578. 1579%.
38 BHG 1579.

39 Symeon Metaphrastes, d.c.1000. rewrote the lives of older saints to fit in with the
literary conventions of his day. See ODB 1983-84, and Hippolyte Delehayve, "Synopsis
Metaphrastica,” in Bibliotheca Hagiographica Grueca, editio altera emendatior (Brussels:
Société des Bollandistes. 1909), 267-92.

40 For a complete list see Albert Ehrhard, Uberlieferung und Bestand der

Hagiographischen und Homiletischen Literatur der griechischen Kirche, Texte und
Untersuchungen zur Geschichte der altchristlichen Literatur Bd. 50-52 (Leipzig: J. C. Hinrichs,
1937 [i. e., 1936]-1952). See also review by Frangois Halkin in AnalBoll 70 (1952). 345-49.
Nancy Sevéenko informed me that for her beok, [llustrated Manuscripts of the Metaphrastian
Menologion (Chicago: 1990), she did "a rough calculation, based on Ehrhard...and came up with

‘ a figure of around 850." Nancy Sevéenko. [Nsevcenko@aol.com], " Re: RE: [hagiomail] MSS of
Metaphrastes.” In Hagiomail [hagiomail@belnet.be]. 16 September 1996.
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‘ indicating the problems in assessing such evidence. In evaluating how many texts survive
about Prokopios. we thus face a dilemma. Would it be correct to count every manuscript
of Eusebios and the Metaphrastic collections. a procedure which would give an accurate
raw figure. but would also give elevated figures for any saint whom Metaphrastes
included? Counting mentions of a saint in synaxaria manuscripts is even more
problematic since we know that the principle of inclusion was sometimes based on
completing a neat calendar arrangement rather than any considerations of importance of
the saint's cult. or even whether there was an active cult.*! It might be added that since
the Metaphrastic corpus excluded saints later than the tenth century -- a crucial period for
the present study -- to include a count of all Metaphrastic manuscripts seriously
compromises analysis.*> Merely counting vita manuscripts is not an option since the
different types of document which survive about a saint such as Prokopios -- laudations.
homilies and so forth -- surely relate to the extent and duration of the cult.3

The solution adopted here is far from perfect but is directed at the specific goal of
quantifying in some way the size of a saint's cult in comparison with other saints. In
detailing the nature of the specific cult of an individual saint, it is necessary to untangle,

as Delehaye did with Prokopios, the entire manuscript, Metaphrastic, and calendar

+! Hippolyte Delehaye, "Le Synaxaire de Sirmond." 4nalBoll 14 (1895), 420-21. Each
synaxarion also has its own, usually complex, documentary and manuscript history. How to
assess and quantify these manuscript and written traditions about saints is an even more confused
problem.

42 Pre-tenth century saints in the Metaphrastic documents, for instance, would always
have a large numerical edge over later saints.

43 There are also saints for whom we possess only short synaxaria entries, which may or
‘ may not derive from now lost lives, who would be recorded as leaving no documentary evidence
if we only counted full Lives as important.
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' traditions. It is unnecessary to do this for comparative data on saints where the system of
records adopted by Halkin and Delehaye in the various editions of the BHG have similar
and, for the purpose of this study. desirable effects cf suppressing the same sort of
information in each case - for instance the muitiple manuscript survivals of Metaphrastic
compilations -- and of emphasizing other desirable data. in particular the representation
of a particular saint in different types of manuscript. For Prokopios this BHG-derived
figure is sixteen. the number of different references Halkin cites. Table 2.1 then records a
very wide index of the extent of a saint's cult: the number of documents about that saint
recorded in the BHG. As will be seen. these data correlate well with entirely distinct data
sets drawn from information on church dedications. relics. seals, and art.

Based on the number of BHG documents. the saints’ cults have been divided into
four broad ranges. Saints with more than eighty documents may be considered the
dominant figures within the surviving literature. This is a very small group. Excluding
the Virgin Mary. who is in a category by herself. five saints fall into this category: John
the Baptist. Demetrios. Nicholas. John the Theologian. and George. Of these. two are
New Testament figures and three are legendary. Nearly as important (with 40-79
documents) are Kosmas and Damian, the Theodores.* the apostles Peter and Paul.* the

apostle Thomas, Stephen the first martyr. and the sole "Byzantine" figure, John

44 SS. Theodore Teron (41 docs.) and Theodore Stratelates (14 docs.) were the product
of different iconographic representations of the same saint. Their (his?) numbers need to be
added together (total 55) to assess the size of the cult.

‘ 45 Whose documentary totals should include the large number of texts which treat them
as a pair. This would give Paul 77 docs. (vs. 49 alone) and Peter 58 docs. (vs. 28 alone).
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‘ Table 2.1
Documentary Indications of the Size of Greek Saints' Cults:

No. ¢ Saint Zaentursy No. =f
Documentary Saint Docs in

Refs Lived auc?
>80 Mary, Mother of God® L 3%t
John the Baptist, Forerunner i 121

Demetrios of Thessalcnica, Myroblytos 4 L1ce

Michclas of Myra, wonderwcrker 4 B

Jonn the Theolcgian/Evangelist z 9C

Gecrge the Martyr, megalcmartyr 3 A7

310-76 Xosmas & Damian, Anargyroi 4 7
John Chryscstcm s 74
Thomas, Apcstle 1 ec
Paul, Apostle L 4<

Theodore Teron (footsoidier; 4 41
20-3¢ Stepnen Protomartyr 1 3¢
Clement oI Rome 1 37

Andrew, Apostle i 3z

Menas of Egypt, wonderwcrker 4 3z

Michael the Archangel 3

Alexiocs, Man of God, Hcmo Dei 5 3C
Peter, Apcstlie L 2¢

Peter & Paul Together, Apcstles e 2g

Constantine the Great 4 27

Gregory of Nazianzos 4 2

Pachomics 4 2€

Gurias Samcnas and Abikus 4 24

Angels 23

Philip, Apostlie L 2

Symeon Stylites the Elder !of Mandra) 5 2z

Sroup: XL Martyrs of Sepastelia 4 21

Luke the Evangelist 1 2C

Onuphrios s 2C

10-19 Barbara 4 1c
Panteleemon (Pantaleon) 4 1¢

Paraskeve 2 1¢

Justina 1 1E

Cyprian the Great 4 1€

Silvester cf Rome 4 1€

Thekla of Iconium 1 1

Artemios, wonderworker 4 1

Lazarcs of Bethany NT 1 17

Ephrem the Syrian 4 1€

Euphemia of Chalcedon 4 1€

Group: Three Hierarchs (Basil, Gregory 3 1

of Mazianzus, John Chrysostom)

Kyros & John, anargyroil 4 1€

Marina of Antioch 4 1

Prckopios of Caesarea 4 1€

Dionysios (Denis) the Areopagite 1 is

John Klimakcs 7 1=

Mary the Egyptian 1

Andrew, Salos "Fccl for Christ” 5 14

Andronikos, 6 14

Makarios of Egypt 3 14

‘ Mat:chew, Apostle Ewvangelist 1 14
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. (Table 2.1 — Continued)

No. of Saint Century Ne. ot

Jocumentary Saint Jocs n
Refs Lived BHG3

Theodore, Stratelates (General)
Group: Monks c¢f Sina and Raithu
Mamas,

Theodore of Stoudics

Tryphon, wonderworker

James, Brcther of the Lcrd
Niketas,

Polykarp of Smyrna
Seven Sleepers of EZph
Abraham and Mary of =
Christopher

Xoncn

Makarios Romancs

Mark rhe Evangelist
Phokas, hortulanus
Anastasia the Pharmakolytria
Bartholemew, Apcstle

Hcly Innocents,

Laurentlics

Martinianos

Theodota

€sSus
dessa

[l PV SR PR\ I S e VSR Vo B P R I N
4 gea p e g

LR St S ]

)

&

P pos e s b
AR RIS N N I I T Say Sy 1Y

[PV BN
Bt b e e

W
™M

Source: BHG: Saints’ Hagiographical Database..

2 Number in BHG: The number of documents about each saint in the BHG. (Does not include BHGNA
documents)
© Names of female saints are highlighted.
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‘ Chrysostom.*6 St. Michael.*” and perhaps Andrew round out the list. Of these saints.
eight are biblical. seven are post biblical martyrs whose stories were legendary. and only
one was a non-biblical historical figure. Saints with a lower number of documents do not
seem to have had large cults.

Although this analysis excludes the data collected by Ehrhard concerning absolute
numbers of manuscripts referring to a saint in favor of the count of types of different
documents. there is reason to suppose that absolute figures would support the general
picture here. For example. Ehrhard records around 300 non-menologic manuscripts.+8
popular collections designed as spiritual reading for the literate faithful and monks.
Ehrhard notes that the number of saints discussed in the manuscripts continually declined
over the centuries and it was always the same restricted number of legends and marvels

that were included.*® As with counting different types of document. the conclusion is the

6 His presence is probably explained by the impact of his own writings on later writers.
Other evidence does not indicate a large cult.

47 His totals need to be increased as he was often written about with Gabriel (together
they were known as the "Taxiarchs.")

48 "Non-menologic" refers to manuscripts that contain homilies and panegyrics of the
saints, as in menologia, but not in calendar order. Such collections existed before and after the
great work of Symeon Metaphrastes. Collections made after Metaphrastes might include texts all
taken from Metaphrastes, mixtures of Metaphrastic and other texts, and entirely independent
collections. See the useful review by Halkin in AnalBoll 70 (1952), 345-46, and Ehrhard,
Uberlieferung I11. 2, 725-893. Ehrhard records the manuscript. the date if known. and the saints
in the manuscript in the order in which they appear.

49 Ehrhard, Uberlieferung ll1. 2, 776, noted by Halkin in 4nal Boll 70 (1952), 346.
There is an apt modern analogy. Since opera was invented in 1599, there have been thousands of
such music dramas written and performed. The real repertoire of any modern opera house is
restricted, however, to fewer than a hundred works. The social meaning and signiticance of
. opera is now determined by these few survivals — Don Giovanni, Tosca, Aida, The Ring — rather
than by the mass of operas that have been written.
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' same: the cult of saints in Byzantium was restricted in practice to a dramatically small
number of saints.

Documentary Evidence [I: Hymns

Considerable support is given to the above conclusion by a distinct set of saint-
related documents. the surviving hymnography of the Byzantine Church. Here [ rely
entirely on the data compilation of Enrica Follieri. who in 1966 published a five volume
Initia Hymnorum -- a tabulation of the initial lines of Greek hymns.’* Her entire work is
composed on the first few words of a hymn, with an indication of where a printed edition
is located. Most usefully. there is an Index Hagiographico-Liturgicus. which lists each
saint. and the printed location of hymns to that saint.

Follieri's data allow an analysis of the comparative size of saint's cult in terms of
the number of hymns dedicated to that saint.3! Table 2.2 compares the extent of saints’
cults as measured by the number of hymns with the extent as measured by the BHG
documents. The concurrence of the two sets of documents is striking. Not only is the

overlap between the named saints evident,32 but the relative ranking of saints is also

50 Henrica Follieri [Enrica Follieri], Initia Hymnorum Ecclesiae Graecae, 5 vols. (Rome:
Biblioteca Apostolica Vaticana. 1966). See Appendix I. Table A3: Total Documents about Each
Saint in Bibliotheca Hagiographica Graeca and Follieri Initia Hymnorum.

51 There are some limitations on the conclusions that can be based on Follieri's data.
From her work. there is no way to assess when the various hymns were composed, nor in how
many manuscripts a hymn survives. Moreover, the same hymn might appear more than once in
her index, which is an index to editions, if it was edited more than once. The value of the data
remains in establishing an index of the comparative size of cults.

32 Seventy-three percent (29/40) of the saints with the highest number of hymns appear
in the list of saints ranked by number of BHG documents. In fact, the concurrence is even more
. impressive since most of those saints who do not overlap in the top forty lists appear shortly
below the cut off established for Table 2.3.
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Table 2.2

Comparison of Size of Saints Cults in BHG Documents with Number of Hymns

Size of Culct Based on No. cf Hymns Based on No. of Docs
Five Mary, Mcther of Gecd Mary, Mcther 2f God
rargest John the Baptist Jonn the Baptist
Cuits John Chrysostom JDemerricgs of Thessaicnica
Anna, Mother cf Mary Nicholas of Myra
Demetrrios of Thessalcnica Jonn the Theoiogian
Next Five John =he Theclcgian George ~he Martyr
largest Gecrge the Martyr ¥csmas & Camian
Cialrs ¥osmas & Damian John Chryscstom
Stephen, Protomar=yr Thomas, Apostle
Feter & Faul Together Paul, Apostle

~F
jope

Basil Caesarea
Thecdore Teron

Peter, Apostle

Nichoias of Myra
Thomas, Apostle

Mary of Egypt

Euphemia of Chaicedon
Theodcre Stratelates
Athanasios of Alexandria
Maximocs the Confessor

-

Michael & Gabriel

XL Martyrs of Sebasteia
Thekla of Iconium
Barthoiemew, Apcstle
Gregery Nazianzcs
Pheokas cf Sinope
Prokopios cf Caesarea
Kyros & John

Barpara

James

Lazaros

Ephrem the Syrian
Euthymios

Andrew

Philip, Apostle
Constantine the Great
Symeon Stylites the elger
Panteleemon {(Pantaleon)
Luke the Evangelist
Marina

Anthcny

Group: Three Hierarchs

Theodcre Tercn

Stephen Protomartyr
Clement of Rome

Andrew, Apostle

Menas of Egypt

Michael the Archangel
Alexios, Man God
Peter, Apostle

Peter & Paul Tcgether
Constantine the Great

.

Gregcry of Nazlianzcs
fachomios

Gurias Samonas and Abibus
Apostle

Symecn Stylites the Elder
AL Martyrs of Sebasteia
Luke the Evangelist
Onupnrios
Barbara
Panteleemon
Paraskeve

-

<
jolr

{Pantaleon)

Justina

¥yprian the Great
Silvester of Rcme
Thekla of Ikonium
Artemios

Lazaros

Ephrem the Syrian
Euphemia

Grcup: Three Hierarchs
Kyros & Jjohn
Marina

Source: BHG: Saints’ Hagiographical Database; Henrica Follieri [Enrica Follieri], /nitia Hymnorum

Ecclesiae Graecae, 5 vols. (Rome: Biblioteca Apostolica Vaticana, 1966).
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‘ similar. Finally. with both sets of documents. there is a steep decline in the number of

documents for lesser saints compared to the dominant figures (Figure 2.1).

The Material Cult I: Church Dedications

Information about dedications of churches, monasteries. and other religious
sanctuaries provide an independent measure of the extent of a saint's cult. Dedications
signify the cult of a saint in several ways. A church or monastery dedicated to a local
martyr or saint indicated that the saint had a living cult. at least at the time of the
dedication. 33 because some founder or patron had enough devotion to name a sanctuary.™*
A dedicated church or monastery also actively propagated the fame of the saint. Areas
and localities. even entire villages. took their names from such churches. While in some
cases a church dedication preserved a saint's name long after the cult had subsided.>?
textual and archeological information often survive affirming that a cult was maintaining
its strength long after the date of a church's construction.

By collating records of church dedications in diverse parts of the Empire. we can

establish a data set on the Byzantine cult of saints strikingly different to that derived from

33 Sometimes the original name of the sanctuary changed from its original dedication to
that of the saint whose relics it contains.

54 See the comments of Janin, EglisesCP, xv, [my translation]. "The names are a
reflection of popular devotion which little occupies itself with the glories of the Church in order
to satisfy its special tastes...It does not seem that there was any regulation of the choice of names.
It was without doubt left to the will of the founders.”

55 The names of London and Paris areas and streets, which often reflect medieval church
‘ dedications are a case in point: it would, for instance., be difficult to show any cult of St. Giles or
St. Clement in modern London
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. Figure 2.1
Gradation in Sizes of Saints' Cults Using Documentary Evidence

Gradation in Sizes of Saints’ Cuits
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Source: BHG: Saints’ Hagiographical Daiabase: Henrica Follieri [Enrica Follieri), /nitia Hymnorum
Ecclesiae Graecae. 5 vols. (Rome: Biblioteca Apostolica Vaticana. 1966); Appendix [. Table A3
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. documentary evidence. For instance. the magnitude of a saint's cult. based on the number
of dedicated churches. can be given a geographic dimension (Table 2.3).56

While literally hundreds of saints had one dedicated church.57 often their
martyrion.>8 the leading figures -- ordered according to the number of churches a saint
possessed in Constantinople -- are roughly the same as those indicated by documentary
evidence: John the Baptist. Nicholas. Michael. George. and the Theodores (Table 2.3).
Church dedications. however. yield a much better picture of the extent and dominance of
these cults than do documents. since these saints had sanctuaries named for them century
after century and throughout the Byzantine world. Although there are several saints who
were important in local areas (for instance Eugenios of Trebizond). no saint who had a
cult in more than one region failed to have some sanctuary in Constantinople, a
phenomenon which points to the central role of the city in Byzantine religious life.

Some insight into degree of dominance of the leading saints is also possible. Just
under a quarter of the 611 sanctuaries in Constantinople (22.3 percent) belonged to the
Theotokos; another quarter (24.7 percent) belonged to just ten saints. although there were
190 saints with a sanctuary of some sort. Once again. relatively few saints -- the same
ones we see with multiple Lives. hymnographical and iconographic survivals -- have
multiple sanctuaries in the capital and across the Greek-speaking world. This is a key

finding in examining Byzantine sainthood, and a contrast with sainthood in the West,

56 Appendix I, Tables A6 and A7, give a more complete picture of all the church
dedications in the sources used.

57 Appendix [, Tables A6 and A7, list churches dedicated to some 230 saints (or pairs of
‘ saints.) The actual total may have been higher.

58 Christopher Walter. "The Origins of the Cult of Saint George," REB 53 (1995), 301-3.
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Table 2.3
. Sanctuaries Dedicated to Saints in Selected Locations (ordered by no. in Constantinople)
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(Table 2.3 - Continued)

Locaticn of Sanctuaries
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Source: Appendix 1. Tables A6 and A7.
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‘ Russia, and post-Byzantine Greece. where. while the great biblical and legendary saints
continued to dominate church dedications. other more recent saints succeeded in breaking
out from local cult status and became widely popular.’®

The sheer numbers of local and rare names. and the popularity of certain saints in
local areas, make it clear that the cult of saints cannot be restricted to the leading figures.
To a resident of Thessalonica. St. Theodora would have seemed a great saint. and St.
Eugenios to a resident of Trebizond. but records of church dedications indicate that no
Byzantine era saint. however successful on the local level. achieved universal reception.

The dominance of the leading saints in setting the contours of the cult of saints
may have increased over time. The evidence is too fragmentary to be conclusive on this
point. but it is worth noting that of the roughly 230 saints with dedicated churches only 28
lived later than the sixth century.6¢ With many saints. particularly the ones with just one
sanctuary. their dedications tended to be made in the early centuries. The leading figures.
by contrast. accrued churches as the centuries passed. with the result that to a
Constantinopolitan of the twelfth century, the sacred geography of the city would be
defined to a greater degree by the ten or so leading saints than would have seemed the

case to a citizen of the sixth century.

39 The following post-Byzantine saints have become widely popular among modern
Greek Christians: Gerasimos of Kephalonia, Markella of Chios, Matrona of Chios, Constantine
Hydra. See Otto Meinardus, "A Study of the Relics of Saints of the Greek Orthodox Church,"
Oriens Christianus 54 (1971), 130-178. For the West: modern saints who have broken out
include John Vianney and Bernadette Soubirous. Medieval saints with widespread cults
include: Thomas Becket, Francis, Anthony of Padua, Clare, Elizabeth of Hungary, Margaret of
Scotland, Bernard of Clairvaux, Thomas Aquinas. Catherine of Siena, and Rose of Viterbo. The
basic situation was, of course, different in the West where the various religious orders sedulously

. promoted their own saints.

60 See Appendix I, Tables A6 and A7.
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‘ The Material Cult II: Relics

The cult of relics was central to the cult of saints from its earliest origins. The
followers of Polykarp of Smyrna carefully collected his ashes to preserve contact with his
body. a body that had become sacred through martyrdom.6! Without a relic. it was
difficult. if not impossible to establish a cult. although a saint's cult might continue once
the relics were lost. or once an icon was made. An incident in the Life of Athanasia of
Aigina provides a good example of the need for relics. The author acknowledged
Athanasia's spiritual guide. the monk Matthias. as a saintly person. but noted that he
could not be of benefit like a saint because he drowned at sea and so his body had been
lost.62 Like church dedications. relics provide real evidence of a popular cult. It seems
fair to assume that some relationship existed between the wide dispersal of a saint's relics
and the size and extent of the saint's popular cult.%3 Unlike saints' Lives. where we
usually have at the most fragmentary evidence and little confirmation about who was
reading them. we have a great deal of information about particular relics and can
sometimes trace the history of a relic. its location, its movements. and its cultic

significance. What we lack is a survey of all the relics of the Greek Christian world in the

Byzantine period.

61 Marcion, The Martyrdom of Polykarp 17, trans. Maxwell Stanforth. Early Christian
Writings (New York: Penguin, 1968), 161-162: and "Relics.” ODB 1779-81. See the cautionary
words of Walter, "Saint George," 301-2, who argues that relics became the central focus only in
the fourth and fifth centuries.

62 Life of Athanasia 9, in HWB, 148-149.

63 The converse is not true. Saints whom we know to be popular from other sources —
‘ such as Demetrios of Thessalonika or Spyridon — might have one important localized relic,
usually an entire body.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



38

‘ Two sources do allow us to give an account of relics' function within the overall
cult of saints. Constantinople was a treasure house of relics and attracted pious visitors
(and pious thieves) throughout the middle ages. A number of Russian visitors wrote
guides to the wonders of the city for consumption back home by future pilgrims.
Although there were earlier authors of the genre. it is George Majeska's edition.
translation. and commentary on five of these accounts from the period 1349-1422 that
enables us to get a snapshot of the cult of relics in Constantinople.®* A quite different
perspective on relics is available due to the work of Otto Meinardus in locating and
enumerating the continuing cult of relics in the modemn Greek world.®*

The Russian pilgrims were interested in the same things we are. albeit for very
different reasons. They visited Constantinople for its relics and its saints. Repositories of
relics sustained the city's sacred geography and enabled pilgrims and citizens to locate
themselves in sacred and real space. The great limitation of Majeska's information is that
it dates from after 1204. when the crusaders looted many relics. and that it gives no
insight into the spread of the relics of a given saint throughout the culture.

The cult of relics in Constantinople did not reproduce the relative importance of
various saints we find in written sources or in church dedications. Majeska documents

some forty-nine sanctuaries with relics of eighty saints (Table A8). A few of the saints

64 Majeska, Russian Travelers. Majeska [6-7] notes that such accounts date back to the
"Pilgrimage of Prior Daniel” in the early twelfth century, and the description of Anthony of
Novgorod from circa 1200. See also Appendix I, Table A8: Relics in Constantinople (14th and
15th Centuries).

65 Otto Meinardus, " Study of the Relics of Saints of the Greek Orthodox Church,";
' "Relics in the Churches of Cyprus.” Ostkirchliche Studien 19 (1970), 19-43: "An Inventory of the
Relics of Saints in the Coptic Churches of Egypt," Ostkirchliche Studien 17 (1968), 134-73.
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' did have multiple relics.®¢ but we are not able to assess the relative strength of their cults
from this data since it is a question of a single city in which a major cult might center
around one shrine. It is clear. however. that the function of Constantinople as the mother
city of Greek Christianity meant that relics in many shrines reflected the importance of
official conceptions of the nature of the religion. As might be expected. relics of Christ
and the Theotokos were prominent in the major churches. but we also find that saints who
made less impact in the popular cult of saints figured prominently in major
Constantinopolitan churches -- New Testament saints. theological writers. and patriarchs.
Conversely. there were comparatively few relics of major saints such as George and
Nicholas. although documents and iconography demonstrate that these saints had
important and growing cults by the Palaiologan period. Clearly some saints did not need
relics for their cults to prosper.6’

In other respects. Majeska's account confirms what we find elsewhere. Male
saints outnumbered female saints three to one. in a ratio that echoes the general gender
distribution. Relics of martyr saints predominated just as martyrs dominated the wider
cult of saints.%® Finally. Byzantine era saints were well-represented.*® but not in the major

sanctuaries. although some did have healing cults at their tombs.

56 For instance, John the Baptist had relics in four shrines, and Panteleemon in three.

67 Meinardus' figures, for instance, show that while George's relics acquired wide
diffusion in later centuries, the same cannot be said for Nicholas of Myra, whose cult grew
nevertheless (Table A9). In these cases, icons may have supplemented the cult of relics as a
focus for devotion.

68 At least 35 of the saints named were martyrs, but this figure does not include 9 New
Testament figures who were also martyrs. In many cases also, the bodies of martyrs seem to
. have been centers of especially prominent cults.

69 Depending on the dates one uses, there were relics of 17 Byzantine era saints.
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. Much more difficult to assess is the dispersal of relics throughout the modern
Greek Orthodox world. Otto Meinardus obtained this information by personally visiting
many locations. and by sending out questionnaires to 378 monasteries in Greece. Cyprus.
and Egypt, along with 79 letters to Greek Orthodox dioceses. 7° There are. however.
limitations in applying his results to Byzantine sainthood. The first problem is that the
distribution reflects present-day locations of relics and the developments in the cult of
saints since the Byzantine period. We cannot determine. for instance. where relics were
located in 850 and compare the situation with 1150. In some cases we know that the
relics must either be relatively new (when they are from neomartyrs). or must have been
moved in modern times (when they are in new churches or institutions). Secondly.
although Meinardus collected data from Orthodox institutions in Turkey as well as
Greece and Cyprus, he has much less information about relics in Constantinople or Asia
Minor. the heartlands of Byzantine culture.

But Meinardus’ data cannot be dismissed. It would be better -- much better -- to
have access to enumerations of relics in Byzantine era churches, and better still to have a
time based sequencing of such data. It is possible to obtain more information about
Constantinople in particular than Meinardus' survey provides,’! but these data lack the
sheer range of Meinardus' information. The vast majority of the saints for whom

Meinardus collected information were early Christian and Byzantine-era saints. Despite

70 Meinardus, " Relics of Saints of the Greek Orthodox Church," had a good response
rate (347 replies, of which 218 provided useful data and 129 that indicated that the location had
no relic collection).

. 7t Janin, EglisesCP, and Majeska, Russian Travelers, both detail the histories of relics
in the various churches and sanctuaries they investigate.
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. the long tradition of relic-theft, we can suppose that churches would have been keen to
hold onto relics. Excluding modern saints (neomartyrs and the like). there is a striking
correlation between the saints found by Meinardus to have the most relics and the saints
who have the most extensive Byzantine era records (in texts. iconography. seals. and
church dedications).”? Ditferences. for instance with the massive cults of Charalampos
and Modestos in modern Greece. indicate post-Byzantine development. [t seems
reasonable to assume some continuity between Byzantine and modern cults.

Meinardus’ own analysis of the data is a startling confirmation that the cult of
saints was dominated by a small group of leading figures. Taking the ‘Ayi0Adyiov t7jg
Opbodoéov ExkAnoiag as an indication of the number of Greek saints known -
approximately 3.800 -- Meinardus notes that he can find relics for only 475.7* Although
other saints with relics might turn up.”* it is probable that the proportion of relics to
names would not change massively. This means that of all named saints. only about 13
percent had specific cultic functions.”® The concentration in the cult of relics on a few
figures was even more intense than these broad numbers suggest. Of the relics recorded,
almost a quarter were of just five saints: Charalampos. Panteleemon, Tryphon, Paraskeve,

and George of Lydda. All five were pre-Nicene martyrs (all are called hagios) whose

72 See Appendix I. Tables A9, A10. and All.

3 Sophronios Eustratiades, ‘Ayt0ddytov tig Opbodocov ExxAnoiag (Athens: n.d.):
Meinardus, "Relics of the Greek Orthodox Church,” 132.

™ From accounts in Byzantine saint's Lives, or from Majeska, Russian Travelers. we
know of many saints whose relics were once centers of cults but which are not recorded by
Meinardus. Meinardus records, for instance, no relics for Athanasia of Aigina. Thomais of
Lesbos, or Mary the Younger.

. 75 The other 87 percent are "saints" only through mentions in synaxaria and minor
liturgical commemoration.
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' Lives were composed of later mythological material.’® At the other end of the scale. even
among those saints with relics. 86 percent had fewer than ten relics. and just over a third
had only one registered relic.”” This can be a misleading guide to importance -- for
instance Spyridon. a major Greek saint. had his entire body preserved in one location (on
Corfu). a consideration that applies to twenty-seven other saints.

The data on cult of relics gives a more nuanced view of the cult of saints than
other information. In their cults. it is clear that saints functioned as intercessors. not
models for behavior. People sought out relics and access to relics because of their power
in overcoming illness or misfortune. A local saint, whose relics were seen as powertul.
such as St. Theodosia in Palaiologan Constantinople or St. Theodora in Thessalonica.
could acquire a significantly large cult. But since saintly power provided the main
attraction. the leading saints' relics were especially valuable. and widespread. What the
Meinardus data seems to suggest is that after the Byzantine period. the intercession of a
number of hitherto minor saints became more important than previously. although the
older saints held their own.”®

Material Cult I1I: Seals (sphragistic evidence)

Byzantine seals. or bullae, survive in large numbers.” Unlike the perishable wax

seals of northern Europe. those in Byzantium were made upon metal, usually lead. Many

76 Meinardus, "Greek Orthodox," 132.
77 Of 475 Saints with, 406 (85%) had fewer than ten relics, and 1 77 (37%) had only one.
78 See the discussion of changes in the post-Byzantine cult of saints in Chapter III.

79 A large number of surviving specimens were recovered during the rebuilding of the
Seraskierat area of [stanbul earlier in this century, perhaps the site of a an imperial archive. See
‘ Ormande M. Dalton, Byzantine Art and Archeology (London: Oxford University Press, 1911),
632.
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. displayed both the name and title of their owners and an iconographic image and so
provide a unique correlation between individuals and objects of devotion. Although not
integrated into any wider study of sainthood. the significance of seals for examining
patterns of popular piety has long been realized.80 The number and distribution of images
on the obverse of a seal provide the basis for such examination. About half the cases
show the Virgin Mary, alone or with the Christ child. Next come images of the saints in
the following, by now familiar, order: Michael the archangel. Nicholas of Myra. George.
Demetrios. the two Theodores. Basil the Great, John Chrysostom. John Prodromos (the
Baptist), John the Theologian (the Evangelist). Peter. and Prokopios.8! These images of
single saints survive in greater numbers than images of the Cross, Christ. two or more
saints or emperors. With the exception of Basil the Great. these names have become
familiar in this chapter.

Recent research has confirmed and amplified this picture. John Cotsonis notes
that the majority of seals he knew about (a total of 5077) were men's seals of army and

ecclesiastical bureaucrats;8 only 146 seals (3 percent) were owned by women, a sample

80 See Alphonse J. Delattre, Culte de la Sainte Vierge en Afrique (Paris: Societé St-
Augustin: Lille: Desclee, De Brouwer, [1907?]), 88 ff. [ref. Dalton, 632] where seals are used to
discuss the development of Marian veneration.

81 Order of frequency given, without exact numbers or other reference, in Dalton, 633n2.

82 John Cotsonis, "Women and Sphragistic Iconography: A Means of Investigating
Gender-Related Piety," Byzantine Studies Conference, Abstracts of Papers 19 (Madison WI:
Byzantine Studies Conference, 1993), 59. The paper was based on Cotsonis' dissertation work,
. and provided additional figures that [ recorded at the time. Cotsonis' Pennsylvania State
University dissertation has since been completed but is not available for consultation.
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. that, as Cotsonis says. "provided the largest number of surviving objects with religious
figures produced for a female clientele."83

Although Cotsonis' paper concentrates on women's religiosity. he also collects
information on the iconography of male-owned seals. Of 5126 seals. 45 percent contain
images of the Virgin Mary. Among female-owned seals. 80 percent contain images of the
Virgin. a difference that would seem to indicate a strong correlation between gender and
devotion to the Theotokos. Of the remaining female-owned seals. only one depicts a
female saint, with Christ (eleven examples). George. and Thomas being the other
subjects. A few men did own seals displaying female saints. but virtually no post 600 AD
saints appear in sphragistic iconography.

When more time-sequenced data are published. sphragistic evidence may vield
more complex information. As yet. it provides some data about the cult of saints among
the upper class. Once again. we find the position of the Virgin Mary to be exceptional.
The early and legendary saints who dominated the cult of saints throughout the Empire's
history. and who with few exceptions are the leading figures in the documentary evidence
and Church dedications. dominate here also. to the exclusion of all other saints.

Iconography

Given the fragmentary survival of images of saints in Byzantine art and the

preservation of such images in non-random locations, the statistical breakdown of

‘ 83 Cotsonis, 59.
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. survivals of saint-related images may only be marginally compelling.®* Despite
limitations on using artistic data. iconography cannot be overlooked. Byzantine churches
at all levels from Hagia Sophia to small field chapels contained art: the walls were
decorated with mosaics or painted. and panel icons of Christ. the Virgin Mary. and the
saints were displayed for devotion and later on the ikonostasis. The painting of an icon
was an important part of the process by which a saint became recognized as such.?’ and it
is probable that when a church was dedicated to a particular saint it possessed an image of
that saint. Unlike seals and church dedications. where a patron had to choose a saint of
special significance to him or her. iconography could be more inclusive. Given the large
wall area of churches, many saints could be depicted.8¢ Scholars are thus in a position.
even without quantification. to give examples of images of many more saints than just the
leading tigures such as Nicholas and George.

It would be misleading to suppose that iconography contradicts the general shape
of the cult of saints seen from other sources. Although "new saints” did possess icons,
this was more a retlection of the ideal of what a saint's cult must be like. an ideal

dominated by the leading figures, than a challenge to their ascendancy. Iconography of

84 For example. iconography survived in a much better state in monasteries rather than
secular churches; and in Greece. Athos, Crete, Cyprus, and Sinai, as opposed to Constantinople
and Asia Minor.

85 Life of Mary the Younger 18. HWB 272, presents the story of the miraculous creation
of Mary's icon after she appeared in a dream to a painter who had not known her while alive.

86 The eleventh-century church of Hosios Loukas in Phokis, Greece. for instance —
probably the best preserved decorative schema from the Byzantine era — contains about one
hundred and fifty mosaics. Along with images of Christ, Mary, and early saints, it also contains
mosaics of the eponymous Hosios Loukas as well as recent saints such as Nikon the Metanoeite.

‘ See Carolyn L. Connor, Art and Miracles in Medieval Byzantium: The Crypt at Hosios Loukas
and its Frescoes (Princeton NJ: Princeton University Press, 1991).
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new or minor saints tended to be quite restricted in extent. St. Athanasios of Athos (d. c.
999-1000). for instance. was a major figure in tenth-century monasticism and the founder
of the most prestigious of the monasteries on Mount Athos. In later centuries. Athos
came to be central to Orthodox religious practice. Nevertheless the iconography of
Athanasios is "rare...and not popular in areas outside Mount Athos."%7

The post-Byzantine writer Dionysius of Fourna wrote a Painter's Manual giving
instructions on the proper iconography for the scenes and saints a religious painter might
be expected to paint. 8 His total of 427 saints might seem to cast a wide net. but the vast
majority of these saints are mere figures used to fill out iconographic categories such as
"saints of poverty." or "holy deacons.” No inference of an active cult can be made. When
it comes to major saints. the ones whose cults justified whole miracle narratives.
Dionysius lists: the Archangel Michael. John the Baptist. Peter. Paul, Nicholas of Myra.
Spyridon. George. Demetrios. Anthony of Egypt. and Katharine of Alexandria.3 With
the exception of Spyridon and Katharine. whose popularity seems to have grown in the
post-Byzantine period, the leading figures are as we would now expect.

A more comprehensive account of the relationship between Byzantine icons and
the relative size of saints' cults would require another dissertation. so all I do here is point

to some suggestive data from one scholar.9° Thalia Gouma-Peterson's work in this area

8:’ George Galavaris. "The Portraits of St. Athanasius of Athos," Byzantine
Studies/Etudes byzantines 5:1-2 (1978), 98.

88 Dionysius of Fourna, The "Painter’s Manual” of Dionysius of Fourna, translated by
Paul Hetherington (London: Sagittarius Press, 1974).

89 Dionysius of Fourna, 68-69.

9 Art is an aspect that deserves more discussion. but so far. the emphasis of art
historians has been on hagiography as a source for art rather than art as source of information on
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‘ concentrates on one aspect of iconography — the representation of a saint's life and
miracles in a cycle of paintings. In a 1985 article. she investigates the surviving
iconographic cycles of saints’ lives in the latter half of Byzantine history.”! Her
assumption was that the continuing importance of living saints in Byzantine society
would cause cycles of such saints’ lives to be "an especially popular [artistic] genre."%?
Her data. based on a survey of all surviving cycles. ran contrary to her expectations:
George. Nicholas. John the Baptist. and ancient martyrs dominated the paintings (Table
2.4).

From this iconographic data. Gouma-Peterson derives two observations of
significance in assessing the cult of saints. The first is that martyrs remained far more
important as iconographic models than writers or ascetics. Gouma-Peterson. citing the
ninth-century Life of Patriarch Tarasios, suggests this was because martyrs could only be
admired from a temporal and geographical distance by later Byzantines. while it was
possible to "vie" with ascetics. The struggles of the martyrs were heroic. while the

ascetics' struggles "were human as opposed to heroic" and thus less worthy of

the cult of saints — see Aleksandr P. Kazhdan and Henry Maguire. "Byzantine Hagiographical
Texts as Sources on Art." DOP 45 (1991). 1-22. Other scholars have investigated the
iconography of individual saints, or art in certain monuments, but there is not yet an overall
account that, for instance, establishes which saints appear most frequently in wall paintings or on
panel icons. See Temily Mark-Wiener, Narrative Cycles of the Life of St. George in Byzantine
Art (Ph.D. Dissertation: New York University, 1977): Nancy Patterson Sevéenko, The Life of St.
Nicholas in Bvzantine Art (Turin: Bottega D'Erasmo, 1983); and Connor. .4rt and Miracles in
Medieval Byzantium. The most general modern account is Henry Maguire, Icons of Their
Bodies: Saints and Their Images in Byzantium (Princeton NJ: Princeton University Press, 1996).

91 Thalia Gouma-Peterson. "Narratives of Saint's Lives in Byzantine Churches from the
Tenth to Mid-fourteenth Century,” GOTR 30 (1985), 31-41.

‘ 92 Gouma-Peterson, 31.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



. Table 2.4
Cycles of Saints' Lives in Byzantine Iconography. 10th to mid-14th-century

Saint!(s) Number <f Cycles of
. Y
Saints' Lives

Gecrge

Nicholeéas

Jchn the Baptist

XL Martyrs of 3ebasteia

recer, raul, Demetriocs,
Stephen

Symeon Nemanja

Basil, Sabbas of Jerusalem,
Kosmas and Damian,

Symeon Stylites, Cyril of
Alexandria, Panteleemon,
Euphemia, Gerasimos
Iordanites, Euthymios,
Stefan Nemanjic and
Archbishop Arsenije

() )

de ON o> N

[N W]

[

Tczal 108

Source: Thalia Gouma-Peterson. "Narratives of Saints’ Lives in Byzantine Churches from the Tenth to
Mid-fourteenth Century.”" GOTR 30 (1985), 32-33.

Note: Gouma-Peterson's figures include data from Georgia. Russia. and especially Serbia as well as Greek-
speaking areas. Her analysis did not include cycles of the life of the Theotokos, which were widespread.
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‘ contemplation.?> Secondly. Gouma-Peterson. without being able to explain why. notes
that the iconography of George and Nicholas became ever more popular. especially after
the twelfth century.%* Special circumstances explain some contrary observations: for
instance. the cycles on the new Serbian saints were all connected to the ruling dynasty.
and are a unique exception to the rule in post-iconoclast Byzantium that recently-
deceased saints never merit an extended cycle of paintings. although they might merit
single images.%

The iconography of the saints affords yet another technique to assess the nature of
the cult. Yet. by this point it is hardly necessary. The patterns are similar to other
sources. What it does add to the overall model is some sense of change over time. This
change. if anything, indicates an ever-greater concentration of the cult of saints on the
small number of leading figures.

Secular Awareness of the Saints I: Historiography

The data analyzed so far derive from material specifically connected with the cult
of saints. To test whether some common distortion affected all this hagiological data. I
surveyed twenty secular non-hagiographical historical works by Byzantine writers. Each
text was examined for all mentions made of any saint. Given that some texts have been
lost. and that one of the criteria for the sample of twenty was availability in modern

editions with onomastic and toponymic indices, it would be unwise to claim too much for

93 Gouma-Peterson, 37-39.

94 Gouma-Peterson, 33, 36-37. suggests that the legendary nature of their stories may
have allowed for artistic creativity.

. 95 Gouma-Peterson, 34.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



49

. the results of this survey without the correlative data already presented. But. since the
data are both independent and mutually supportive. the results have some validity.%

The goal of the survey was to grasp the place of the cult of saints in general
Byzantine society. with the supposition that a widespread cult must have marked secular
as well as hagiological sources. It is worth noting at the outset that Byzantine writers
incorporated the cult of saints into their view of events in quite different ways. Some
were determinedly secular: these included early authors such as Menander and Agathias.
but also much later writers, for example Psellos and Kinnamos. [n some cases. the writer
may simply have adopted plain style. for example Kinnamos refers to few saints. but to
few classical exempla either. Although other writers engage in frequent classical
allusions along with their hagiological material. a writer like Psellos was a far from plain
stylist who simply seems to avoid the saints. %7 Writers later than the twelfth century.
however. mentioned the cults of saints on many occasions.”® Some authors also provide
useful information on the phenomena of the cult of saints.

The chief advantage of this historicgraphical data over the hagiological material
used earlier is that it is clearly time-sequenced: we can see quite clearly if a saint was
repeatedly popular. Furthermore. we can also compare observations of the importance of
a saint by authors without a vested interest in the saint's cult with other evidence of the

cult's extent.

9 For full results of the survey. see Appendix I, Table A12.

97 See Appendix [, Table A12. Herakles was one common classical referent, whom we
shall also see in Chapter 5 used in hagiography as a type of masculinity. Homer was, as would
be expected, probably the most cited author.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



50

‘ The secular sources largely confirm the pattern indicated by hagiological material
(Table 2.5). The most noticeable differences are that Demetrios figures in historiography
rather late in comparison to the known strength of his cult at Thessalonica: and that
Nicholas of Myra is much less discussed than his place in iconography would lead one to
expect. On the other hand, the emperor Constantine. who seems to have had a genuine
cult unlike some other memorialized emperors. is much more prominent than in
hagiological sources. Demetrios' late arrival is perhaps due to his localization in
Thessalonica. and Constantine's prominence due to the political concerns of the
historians. The comparative absence of Nicholas reflects the late expansion of his cult.?®
Despite these variances, the survey of historiographical data supports the argument that a
small number of leading figures dominated the cult of saints. and confirms that the cult
was stable over the centuries. No new saints came to prominence in the writings of
historians, and the leading figures remained the same. After the seventh century. all
authors except Kinnamos mention the cult of the Theotokos in some way. most on
numerous occasions. Her quite exceptional status was never challenged. even by Psellos.

Secular Awareness of the Saints [I: Naming Patterns
Another measure of the extent of the cults of saints in society at large derives from

naming patterns. [n the fifth century, John Chrysostom had urged parents to name

98 Measured both by the total number of saints referred to and the total number of

' mentions of saints.
99 Sevéenko. Life of St. Nicholas in Byzantine Art, 20.
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‘ Table 2:5
Saints in Secular Historiography

Saints Mentioned Saint

By mcst authors, over Andrew Ap, Constantine emp, George, John the
whole periocd Baptist, John the Theclogian, Kosmas and Damian,
Archangel Michael, Paul Ap, Stephen prctcmartyr.

Mostly after 3th Demetrios, Forty Martyrs, Jchn Chrysostem,

Century Thecdcre Tirc

Occasionally over Anastasia, Anthony akbot, Ambrose, Basil cf

whole period Caesarea, David OT, Dionysius the Arecpagite,

itheolcgical writers Elias OT, Helena emp, Jeremias OT, Konon, Ayril

in itaiics] of Alaxandria, Luke the Evangelist, Maximecs the
Confessor, Nicholas of Myra, Peter Ap, Theodore
Graptus, Theodore of Stoudion

As impcrtant at one Euphemia, Giykeria, Symeon Stylites, Thekla

time, but with few or
no later mentions.

Due =c political Basil [ emp, Basil II emp, Ignatics PatCP, Irene
concerns of emp, JSustinian emp, Nikephoros °rhokas,
hAistcriographers
{Constantine and David OT might alsoc be included
here;]
Frequently Decause of Diomedes, Forty Martyrs, Mamas, Mckics,
claces named af:ter Nichci.as, Phokas, Romanos, Sergios and Bacchos
~hem

'lalso ccnnecrted with scme menticns of George,
Kosmas and Damian, Michaell]

Source: Appendix . Table A12.

Note: Emperors, empresses. and patriarchs of Constantinople were all commemorated in Church calendars
and so were included as "saints" in the survey of historiography. Some of them may have had genuine cults,
but their prominence in the historiographical sources was due to the writers' narration of largely political
events.
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‘ children after saints. ' and by the middle Byzantine period. such names were almost
universal among all social groups.!!

We have repeated statements in hagiography that specific saints were invoked
when naming children. In the Life of Luke of Steiris. for instance, Luke's father was
called "Stephen" and so honored "with the name of the first of the martyrs."!9> Elisabeth
of Herakleia's parents were told by St. Glykeria to name their child after Elisabeth. the
mother of John the Baptist.!?? and Theodora of Thessalonica performed a miracle fora
child "honored by" her name.!* Secular sources confirm the pattern: the later Byzantine

historian George Sphrantzes discussed his personal feelings of a relationship with St.

100 John Chrysostom, Sur la vaine gloire et l'éducation des enfants. ed. and trans. Anne-
Marie Malingrey. Sources chrétiennes 88 (Paris: Editions du Cerf, 1972), 146.648-53. See also
Aleksandr P. Kazhdan. "Names, Personal." ODB 1435-36: and Herbert Thurston, "Christian
Names." Catholic Enyclopedia. Vol. 10 (New York: Encyclopedia Press, 1913), 673.
[http://www knight.org/advent/cathen/10673c.htm].

10! Chrysostom comments critically on people who refuse to name children after saints in
his Homily on I Corinthians XI1, [http://ccel.wheaton.edu/fathers2/NPNF 1-12/npnf1-12-17.htm ],
13 "For when the time is come for giving the infant a name. caring not to call it after the saints as
the ancients at first did, they light lamps and give them names, and name the child after that one
which continues burning the longest; from thence conjecturing that he will live a long time."
Compare with Pachymeres' fourteenth-century account of the naming of a daughter of
Andronikos II, where, "A group of experienced and pious women were delegated to choose the
most appropriate and protective name. They set out the icons of the twelve apostles and lit
candles of equal size in front of each. Since the candle of the apostle Simon burned longer than
the others, the girl was christened Simonis.” [Summary in ODB 1436].

102 The Life and Miracles of Saint Luke of Steiris: Text, Translation and Commentary. by
Carolyn L. Connor and W. Robert Connor (Brookline MA: Hellenic College Press, 1994), 4 (=

c2,126).
103 HWB, 125.
104 HWB, 226. For a late antique example see Gregory of Nyssa, The Life of Macrina,
. translated by W.K. Lowther Clarke (London: SPCK, 1916), where Makrina was given the

"secret" name of St. Thekla by her mother.
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. George.!% [n later Orthodox cultures the celebration of the "name-day” -- the feast-day of
one's patron saint -- was more important than birthdays.

The relationship of personal names to the cult of saints is complex. What can be
ruled out to begin with is any suggestion that popularity of a name and extent of a cult
had any one-to-one relationship; for instance. the male and female names most common
for many centuries (John and Mary) were connected with several popular saints.
Moreover. the most extensive prosopographic and onomastic indices of Byzantine
sources are heavily tilted towards elite and monastic groups.!% Despite this. a number of
sources do suggest that saintly popularity affected wider naming practices.

In the prosopographical appendix to his dissertation. Peter Hatlie documents the
names of associates of Theodore of Stoudion. With a sample of 644, heavily tilted
towards male and monastic individuals. we get an idea of common names in
Constantinople in the early ninth century (Table 2.6).!97 Theodore wrote just at the time
when a shift in major figures in the cult of saints was taking place.'"8 and while all the
names used were saints' names. there are some peculiarities that reflect this. Mary, Irene.

and Anna were the only repeated female names. while John. Basil, and Stephen

105 George Sphrantzes. Chronicon Minus. Translated as The Fall of the Byzantine
Empire. translated by Marios Philippides (Amherst MA: University of Massachusetts Press,
1980).

106 Aleksandr P. Kazhdan, "Names, Personal" ODB 1435-46, for instance. depends on
surveys of names in elite historians and Athonite records.

107 peter Hatlie, Abbot Theodore and the Stoudites: A Case Study in Monastic Social
Groupings and Religious Conflict in Constantinople (Ph.D Dissertation. Fordham University.
May 1993}, 539-620. Hatlie compiled three prosopographies, for each of the various conflicts he
studied. The 644 examples are derived from adding his samples of 68, 210. and 366. These
figures include anonymous examples.

. 108 See Chapter III.
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' Table 2.6 Names of Associates of Theodore of Stoudion: Frequency in 9th Century

No. Name
17 John
12 Basil
8 Stepnen
7 Leo, Niketas, Theodore
6 Antonios, Gregory, Maria, Nicholas
S Irene, Sergios, Symeon, Zacharias
4 Arsenios. Epiphanios, Hilarion, Peter,

Zosimos

Anna, Arkadios, Athanasios, Constantine,
Eustratios, Euthymios, Joseph, Letoios?,
Loukianos, Makarios, Methodios, Michael

2 Abraamios, Akakios, Eudokimos, Eustathios,
Euphemios, Gaianus?, George, Isidoros,
Kosmas, Mark, Meletios, Paul, Philip,
Pionics, Plato, Sabbas, Serapis/ion,
Silounas, Sophronios, Theodosios,
Theophanes, Theophylakt

(]

Source: Peter Hatlie, Abbot Theodore and the Stoudites: A Case Study in Monastic Social Groupings and
Religious Conflict in Constantinople (Ph.D. Dissertation, Fordham University, May 1993), 539-620.
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. predominated among men. reflecting the continued fame of older saints.!"® George and
Demetrios. however. had not yet begun their ascent.

Although it is not possible to establish naming patterns used by peasants in all
eras of Byzantine history, evidence from some periods does exist. Angeliki Laiou has
done the most work here. concentrating on fourteenth-century Macedonian peasants.!'?
Using primarily fiscal documents. she uncovered extensive information on peasant
naming patterns.!!!

Laiou notes that names were given to children for a variety of reasons. As in
modern Greek practice. for instance. it was common to give first born boys the names of
their paternal grandfathers: or a village patron saint may lead to children in that village
being named after the saint. !'!2 Laiou is unable to demonstrate a precise naming pattern

in the societies she studies since her documents were not close enough together in time to

109 The popularity of "Basil” at this time. even if only in monastic circles, and surely
because of the importance in that milieu of Basil the Great, seems to challenge Kazhdan's
assertion [ODB 1435] that this was among the names that grew in popularity because of an
imperial connection.

110 Angeliki E. Laiou(-Thomadakis), Peasant Societv in the Late Byzantine Empire: A
Social and Demographic Study (Princeton NJ: Princeton University Press. 1977), esp. ch. IV on
"Names.” See also her earlier "Peasant Names in Fourteenth-Century Macedonia,” BMGS 1
(1975), 71-95. Comparative material used by Laiou comes from Jean Longnon and P. Topping,
Documents sur le régime des terres dans la principauté de Morée au XIVe siécle (Paris: Mouton,
1969).

U1 [n the early fourteenth century Byzantine society was in the process of

"feudalization,” (meaning the decentralization of society and the build up of large estates by
monasteries and noble families). Emperors and private individuals were granting [and to
increasingly powerful landlords. Each grant was accompanied by an apographe, an inquiry into
the possessions of the peasants in the granted villages. and these resulted in praktika, documents
that describe house by house the physical and social conditions of the peasantry. In Peasant
Society, Laiou was able to create a database of 1547 cases and sixty-three variables, and so

‘ construct a convincing portrayal of the late Byzantine peasantry.

112 Laiou. Peasant Society. 113.
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. apply family reconstitution techniques. Because only the names of surviving children
were recorded, there is no way of knowing if a particular son, for instance. was the eldest
or merely the oldest surviving. In a large number of households. even those with a time-
series of records. no pattern at all can be demonstrated.!!? In a few cases Laiou is able to
show that baptismal names of both lateral and ascending relatives were preserved in
particular families through both male and female lines. There also seems to have been
some local variation: certain names known to have been common among Moreote
peasants of this period were rare in Macedonia.!!* Since family and regional criteria
played a role in both Byzantine and modern Greek naming patterns. the danger of tying
such patterns too easily to saint's cults is clear.

When we examine the actual names used. however. it becomes clear that the cult
of saints did have some importance. Laiou addresses this matter and adopts a typology of
name derivations: (1) those referring to God. the Virgin and Christ: (2) saints' names: and
(3) those deriving from names of feasts. Unfortunately. the matter is not quite this clear.
Names which Laiou places in categories (1) and (3) -- for instance Theodora/os [gift of
God]. Anastasia/os ["resurrection”], Photeine/os. Theophano/es [both refer to the
Epiphany]. Kyriake/os [Sunday] -- are also the names of saints we know to have had
significant cults. Saints' names. for instance Alexios, may have also been more familiar
to the peasants as names of emperors. Finally. if children were named "Michael" or

"John," "Mary" or "Theodora.” which saints were they named after? We are still left with

13 Laiou. Peasant Society. 114.
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. the fact that all common names used by Macedonian peasants were names embedded in a
Christian world view. and most of them were attached to various saints (Table 2.7).113
The names most used among Macedonian peasants were precisely those of the
few saints that other evidence here has shown dominated the field of sanctity; Theodore.
Demetrios. George. Nicholas. Michael and Basil for men; Mary and Anna for women.
The conclusion seems inevitable: naming patterns reflect the repute of a saint and the

extent of his/her cult.

C The Cult of Saints in Byzantium

When sanctity and sainthood are discussed. the amount of detail can seem
overwhelming in variety and volume. As we have seen. there is a great deal of data about
the Byzantine cult of saints. but it can be comprehended. While not ali the information is
equally secure. and there is real margin of error in the results. by using multiple, and as it
turns out reinforcing sets of data. much of this insecurity in data is overcome.

Many scholars (Patlagean. Rydén. Kazhdan) have recently argued for "changes”
and "transformations" in Byzantine concepts of sanctity based on their discussion of
individual Lives or on surveys of Lives of new saints. But in all cases. these are saints

whose demonstrable impact on the field of sanctity is minimal, if real at all. Lives of such

14 For example Paul, Andrew, lakovos (James). Mark, Kosmas, Damian, Paraskevi. See
Laiou, Peusant Saciety, 110, who cites for comparison Longnon and Topping, Documents,
Appendix 1.

115 ft should be noted that personal names were not required to be saints’ names: some
children were given family names as personal names and other names based on toponymic
. considerations. Some women were even called after flowers. See Laiou, Peasant Society, 110-
112,
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Table 2.7
. Macedonian Peasant Names: Frequency in 14th Century

GCccurrence Men Aomer.
Freguentc Theodore Mary
Demetrics Annea
George Zoé
Nicholas Arete
Constantine Chryse
Jchn Argyre
Basil Kale
Michael Thecdcra
Marouel Trene
Ztamates Xene
zudokia
Helen
Georgia
Cccasional Gabriel Basilike
Modestcs Icanncusa [(Joannaj
Nikephoros Kyriakia
Theiotokios Rossana/Rossa
Kyriakos Siligno
Foteincs Sophia
Athanasics Photeine
Peter Theophano
Alexios Stammatike
Stephen Marina
Xenos Thamar
Andronicos
RrRare Balsamon Aikaterine
Blasics
Evangelos
Zleutherics
zlias
Mcreoze Paul raraskevi
Names Andrew
Frequeat in Iakcvcs/James
Morea buc Mark
not Kosmas
Macedonia Damiancs

Source: Angeliki E. Laiou(-Thomadakis). Peasant Society in the Late Byzantine Empire: A Social und
Demographic Studv (Princeton. NJ.: Princeton University Press. 1977), 108-109.

Note: Laiou does not give exact figures for the frequency of the names but divides them into three levels of
occurrence. She notes that the names Xenos, Alexios, Modestos, and Photeinos (for men), are no longer
common in Greek usage, while the very common Modern Greek names of Eleutherios, Evangelos and
Aikaterine (Katharine) were rarely found in her sample.
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‘ saints are valuable and worthy of analysis -- indeed I intend to analyze some of them in
later chapters of this study. but they are analyzable only against a background of notions
of sanctity that was rather stable between the seventh and fifteenth centuries. Our
assessment of the cult of saints in this chapter will enable us to outline the types of
sanctity important in Byzantium. The overwhelming conclusion of this chapter is that
such a model must be weighted to take account of the strength of the cults of the leading
biblical and legendary saints. That all of these, with the exception of the Virgin Mary.

were male is of special significance.
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. CHAPTERIII

MODELS OF SANCTITY IN BYZANTIUM

The shape of the public cult of saints must affect our understanding of sanctity in
Byzantium. Examination ot data on the public cult in the last chapter led to the
conclusion that traditional scholarly accounts of Byzantine sanctity and its development.
while not "wrong" as such. fail to take sufticient account of the essential quality of
Byzantine sainthood, its dominance by a small group of leading figures. This chapter
introduces a new model of the content of sanctity in medieval Byzantium. one that
attempts to take account of the cult of the leading saints while maintaining that the cults
of new saints are still of significance to the historian. First. we shall examine whether
there was a "Byzantine period” in the history of Christian sainthood, for discussivon of
"Byzantine” sanctity usually assumes this presupposition without addressing it as a
problem. Then a critique will be made of the common "stages of sanctity” in modern
narratives of Byzantine sainthood and of the officiat ecclesiastical typology of sainthood
in Bvzantine documents. These critiques make possible the delineation of 2 new modei
of Byzantine sanctity . both in structure and in content. One conclusion drawn from this
model is that new -- Byzantine cra -- saints always formed a minor part of the overall
field of sanctity. but that the sanctity of these new saints was formed in relation to the
wider field. As such, the cults and sanctity of these new saints allow us to understand the
types of contestation that took place in Byvzantine society and religion. They also allow

insight into the issue ot gender and sanctity, which will be explored more thoroughly in

‘ the next chapter.

W
~J
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Ore of the implications of the data on the cult of saints in Chapter II is that there
is, in fact. a distinct "Byzantine" period in the cult of saints. a distinct time between the
sixth and fifteenth centuries when certain common features were prevalent. Before and
after this, the structure of sainthood differed somewhat. for instance, in the identity of the
leading figures.

Although the intercession of the saints penetrated Christian practice by the third
century. the cult of saints does not seem to have depended on either tombs or relics
outside a few special areas, such as Rome with its catacombs.! In the fourth century. as
Christianity took over the Roman world, the cult of saints shifted and adopted its late
antique form. With the legalization of Christianity it became possible to build shrines
and undertake public veneration of the saints and the cult began to center on shrines and
relics; indeed, there was a veritable rush to "invent” the relics of Biblical saints.2
Important early cult figures included Thekla. the fictitious companion of St. Paul, the first

martyr Stephen.? and the soldier saints Sergios and Bacchos. Otten the focus of these

! Christopher Walter, "The Origins of the Cult of Saint George,” REB 53 (1995), 299-
300. Walter challenges the notion that the early cult of saints was dependent on tombs or relics.
He also argues against André Grabar’s position that it was the supposed theophany at the moment
of death which marked out the martyr. Rather it was the grace evident in the martyr's
perseverance that entitled him or her to speciai honor and distinguished the martyr from other
"saints.”

2 Robert Wilken, The Lund Called Holy: Palestine in Christian History and Thought
(New Haven: Yale University Press. 1992), 113-22.

3 Stephen’s cult became important from the early fourth-century. He was one of the
saints whose relics were "found” at that time. See Lucian, Epistola ad omnem ecclesiam, de
revelatione corporis Stephani martyris. translated into Latin by Avitus in PL 41:807-18, edited
by S. Vaanderlinden, "Revelatio Sancti Stephani.” REB 4 (1946), 178-217; and discussion in
Elizabeth A. Clark, "Claims on the Bones of Saint Stephen: The partisans of Melania and
Eudokia." Church History 51 (1982), 141-56, repr. in Elizabeth A. Clark, Ascetic Piety and
Women's Faith: essays in Late Ancient Christianity (Lewiston: Edwin Meilen, 1986), 95-123.
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. cults was a particular shrine: Thekla at Seleuceia. Sergios and Bacchos at Rusafa, Menas
at Abu Minas.*
From the fifth- to mid-seventh centuries, the Byzantine cult of saints underwent a
further shift as a series of new figures emerged and came to dominate. Theodore Tiron
(the recruit). whose cult emerged in the late fourth century, began his rise in popularity;’
George became much more popular in the sixth century;® Kosmas and Damian achieved a
stable cult in the sixth century;’ Demetrios in the early seventh century.? Nicholas of

Myra was known in the sixth century. although the extraordinary growth of his cult took

+ Walter. "Saint George." 302-308.

5 Walter. "Saint George." 308. Theodore Tiron's sanctuary in Euchaita is first attested in
a homily of Gregory of Nyssa [d.394] (BHG 1760, PG 46:736-748). The cult seems to have
grown, adding stories about dragon killing by the ninth century, for instance. Also in the ninth
century the figure of Theodore split into two figures — Theodore Tiron ("the recruit”). with a
shrine at Euchaita, and Theodore Stratelates ("the General”) with a cult at nearby Euchaneia. See
Nicolas Oikonomides, "Le dédoublement de Saint Théodore et les villes d'Euchaita et
d'Euchaneia,” .4nalBoll 104 (1986), 327-35.

6 Walter. "Saint George.” 314-19, summarizes as follows, "There was in fact, whatever
had gone into the making of it, a distinct and unique metahistorical saint in the early seventh (or
cven sixth) century. who exists to this day.” See also David Howell. "St. George as Intercessor.”
B 39 (1969), 121-36.

7 Michel van Esbroeck, "La ditfusion orientale de la légende des saints Cosme et
Damien,” in Hagiographie, cultures ei suciétés IV XII siécles. ed. Evelyne Patlagean and Pierre
Riche (Paris: 1981). 73. The history of the cult is rather complex, with a number of pairs of
Kosmases and Damians, or at least irreconcilable stories about them, in circulation. By the sixth
century the cult and the stories become coherent.

¥ Walter, "Saint George." 310. Demetrios' cult was very localized at first. like other late
antique saints. However, after the collection of miracula by John of Thessalonica in the seventh
century, his fame began to spread. Several emperors (Maurice, 582-502, and Leo VL. 886-912),
took special interest in the saint, but never succeeded in bringing his relics to Constantinople.
Perhaps it was because this most local of saints was localized in a city which remained within the
Empire, that his cult remained important. See also Paul Magdalino, "St. Demetrios and Leo VL."
Byzantinoslavica 51:2 (1990), 198-201; Ruth Macrides, "Subversion and Loyalty in the Cult of
St. Detnetrios,” Byzantinoslavica 51:2 (1990), 189-197: and Paul Lemerle, ed., Les plus anciens
recueils des miracles de saint Démétrius (Paris: Editions du CNRS, 1979).
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‘ place trom the ninth century.? The Virgin's cult was ever growing from the mid-sixth
century.!0 As the statistical data in Chapter II show. it was many of these late-arriving
figures who dominated the Byzantine cult of saints in all major aspects -- church
dedications. works written about them. iconography. and even naming patterns. To these
must be added. of course. sairts such as John the Baptist and John the Theologian. but the
strength of their cult was at least in part a result of their participation in narratives of
Jesus' life and passion.!!

The cult of saints in the Greek-speaking world underwent another shift after the
fall of Constantinople. Although the by then "old" saints such as George, Nicholas and
Demetrios remained popular, measures of cult extent such as early modern church

dedications.!? popularity of published akolouthias.!3 and. especially, prevalence of

9 Thor Sevéenko and Nancy Patterson Sevéenko. The Life of St. Nicholas of Sion
(Brookline MA: Hellenic College Press, 1984), 11. 14; see also Nancy Patterson Sevéenko, The
Life of St. Nicholas in Byzantine Art (Turin: Bottega D'Erasmo, 1983), 19-22. The cult figure of
St. Nicholas is connected with a fourth-century St. Nicholas of Myra, but developed by absorbing
many of the motifs of the Life of Nicholas of Sion.

1¢ See Averil Cameron, "The Theotokos in Sixth-Century Constantinople: A Citv Finds
its Symbol." Journal of Tkeological Studies. NS. 29 (1978), 79-108. repr. in Aver:l Cameron,
Continuity and Change in Sixth-Century Byzantium (London: Variorum. 1981). XVL. Ioli
Kalevrezou. "Images of the Mother: When the Virgin Mary Became Meter Theouw,” DOP 44
(1990), 165-72, and now Vasiliki Limberis, Divine Heiress: The Virgin Mary and the Creation of
Christian Constantinople (New York: Routledge, 1994). Cameron suggests that the growth of
the cult of the Virgin was one reason for a relative decline of Thekla's cult.

Il Thalia Gouma-Peterson, "Narratives of Saints' Lives in Byzantine Churches from the
Tenth to Mid-fourteenth Century."” GOTR 30:1 (1985). 33 n4. on John the Baptist.

i2 See Appendix |, Table A6: Dedications of Churches, Chapels and Monasteries,
especialiy the data from Kythira.

i3 Petit, BibAc. compiled date on the number of published akolouthias - short
publications related to a saint. By this measure the most popular saints were Spyridon, Dionysios
of Aigina. Gerasimos of Kephalonia. Charalampos, Modestos, George, Phanourios, Nicholas,
Paraskeve, and Nicholas. This is a dramatically different set of figures than revealed by
’ Byzantine era sources.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



61

‘ relics. ! indicate that a series of newer saints’ cults became important. Perhaps related to
increased epidemic diseases. healing saints such as Panteleemon. Modestos of Jerusalem.
and. above all. Charalampos. began to play a major role in popular religion.!> And along
with new saints. some new shrines achieved prominence - Gerasimos at Kephalonia,
Spyridon at Corfu (Table 3.1). Although it would be possible to discuss some cults in
terms of individual saints' personal characteristics.!¢ such an analysis would miss the
point. These new figures were important because of the powers their cults attributed to
them.!” Throughout the entire Byzantine period. no new cult cracked the domination of
the leading figures; afterwards, an obscure figure like Charalampos was able to become
the most popular saint in terms of number of relics. In addition to these new major saints.
the renewed possibility of martyrdom under Turkish domination after 1453 initiated a

flood of new martyr saints, mostly men but including a few women.'3 As in the

I4 Otto Meinardus. "A Study of the Relics of Saints of the Greek Orthodox Church,”
Oriens Christianus 54 (1971). 130-178. See figures in Appendix I. Tables A9, A10, All.

!5 This suggestion requires further work. but it is stimulated by the concurrence ot a rise
in the cults of prominent healing saints and the onslaught of epidemic diseases in the eastern
Mediterranean after the mid-fourteenth century. See Paul Halsall, "The Black Death in
Byzantium." Fordham University History Lecture Series, April 1991 (unpublished paper), and
Michaei Dols, The Black Death in the Middle East (Princeton NJ: Princeton University Press,
1976).

16 Spyridon was a fourth-century bishop, Modestos a seventh-century bishop. Gerasimos
a sixteenth-century monk. Panteleemon — the only cne with any significantly large earlier cuit —
and Charalampos were both martyred Roman soldiers. None of the saints mentioned was "new,"
but the size ot their modern cuits was not prefigured in Byzantine sources.

17 Spyridon's body, taken to Corfu became the guardian of the island: Gerasimos became
patron of Kephalonia: Panteleermon and Charalampos defended against disease, Modestos against
sheep illness.

I8 Delehaye, Hippolyte. "Greek Neomartyrs,” in Mélanges d'hagiographie grecque et
latine. Subsidia hagiographica 42 (Brussels: Société des Bollandistes, 1966); S. Salaville, "Pour
‘ un répertoire des néo-saints de I'église orientale,” B 20 (1950), 223-37; loannis Theocharides and
Dimitris Loules, "The Neomartyrs in Greek History (1453-1821)," Etudes Balkaniques 3 (1989),
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Table 3.1

Popularity of Greek Saints' Akolouthias in the Era of Printing (17-20th Centuries)

Cent. Names No. of
Akolouthias
1 |Mary Mother of God 99
4 |Spyridon of Trimithuntis 36
1l |Dionysios cf Aegina, wonderworker 20
1 |Gerasimos Notaras, Juniocr 19
2 |[Charalampos Wonderwcrker i3
7 |Modestos of Jerusalem, wonderwcrker 16
4 |George the Martyr, megalcmartyr 14
0 |Phanurios the neophanous 13
4 |Nichclas of Myra, wonderworker il
2 iParaskeve 11
8 |Nicholas Junior, of Buna 10
18 |Kosmas Aetolos hieromartyr 10
4 |(Stylianos of Paphlagon 9
16 |Bessarion of Larissa, wonderworker @
18 |[Constantine of Hydra (Hydraeus) 8
3 |Tryphon Wonderworker 9
4 |Barbara 8
17 |Seraphim of Phanariocs, wonderworker 8
15 [Mark Eugenikos 8
14 |Matrona of Chios (date uncertcain) 8
5 jAlexios Man of God 7
4 |Demetrios of Thessalonica 7
2 |Eleutherios 7
1l |Jonn the Baptist 7
10 |Peter of Argos, wonderwcrker 6
16 |Nikanor Wonderworker 0
16 |Dionysios of Olympos S
12 |Meletios of Mycpolis, wonderworker €
4 |Kyriake o
13 |Theodora of Arta, or of Epiros 6
0 Michael/Gabriel Archangels/Taxiarchs 6
19 |George Neomartyr, of loannina (S
16 |Philothei the Athenian 6
17 |Apostolos . 6
4 |Menas of Egypt, wonderworker 5
19 |Nicholas of Rethymon 5
19 |Manuel 5
3 |Timothy & Maura 5
18 |[Demetrios the Peloponnes:ian S
19 |Geocrge cf Rethymon 5
4 |Blasios of Sebaste, wonderworker S
19 |Angelis of Crete 5
11 |Christodulos cf Patmos S

Source: Petit. BibAc.
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. Byzantine period. the later additions indicate that it was cultic role. not attributes during
life. that made a saint important and a cult widespread.

The argument here is that any given ethno-cultural community has a rather limited
"roster” of saints. and that the figures in this roster determine periods in the history of the
cult of saints more precisely than the "types” of new saints. While there may be
thousands of saints in church calendars, the vast majority remain just names.!? and it is
probable that there is a limit on the number of saints for which a community can maintain
active cults.20 In Byzantium, there was a select group of major saints that had widespread
cults for centuries. The period after the fall of Constantinople seems to see a significant
shift in this group. with a new prominence given to some "old" saints such as
Charalampos. Modestos. Therapon. Tryphor (who had a significant cult in Byzantium,

but nothing like afterwards), Markella ot Chios as well as major cults of "new saints"

78-86: Efthalia Makris Walsh, "The Women Martyrs of Nikodemus Hagiorites' Neon
Martyrologion,” GOTR 36:1 (1991). 71-91. In addition to new cults of old saints, new martyr
and ascetic saints, new local saints. there was also the appearance of the folkloric cult of
Phanourios the Newly Found (feast Aug 27), whose relics were found in Rhodes in the late
fifteenth century. and who accordingly finds lost things, see "Phanurius" Orthodox Life
(Jordanville, NY: Holy Trinity Mcnastery) 4 (1982), 11-12, 20). A local Greek informant in
Queens, New York, tells me that one procedure is to make Phanouropita ("Phanourios bread"),
and give it to the local priest. By the time he has eaten it. the lost object will be found.

19 In modern British Catholicism, for instance, saints such as Bernardette Soubirous. the
Curé d'Ars (John Vianney). Theresa of Lisieux. the Apostle Jude, and even Philomena, are
subjects of lively devotions, whereas saints important in Church history, such as Poiykarp. John
Chrysostom or even George barely register. Within Orthodoxy, there are some saints with
universal appeal — such as George and Nicholas, but many major Russian saints — Boris and
Gleb, Vladimir, Olga, Seraphim — are scarcely discussed in modern Greek Orthodox
hagiographic literature.

20 See the comments of Hippolyte Delchave, The Legends of the Saints. trans. by V.M.
Crawford (London: Longmans, Green, 1907). 1 7. "The artless nature of popular genius betrays
itself clearly in the legends it creates. Thus the number of personages and of events of which it
‘ preserves remembrance is few indeed; its heroes never exist side by side, but succeed each other.
and the latest inherits all the greatness of his predecessors."
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‘ such as Matrona of Chios. Dionysios. Gerasimos. and Constantine of Hydra. The way in
which such cultural rosters are established is worthy of further study.
Between the seventh and fifteenth centuries, then, we have a specific, although not
unchanging. period in the cult of saints (Figure 3.1). For Byzantium. in other words. we
are able to examine a discrete period during which the cult of saints exhibited some

internal cohesion and clear distinctions from the preceding and following periods.

A Modern Stages of Sanctity - Byzantine Typologies of Sanctity

There is what amounts to a standard account of the development of the Christian
understanding of sanctity (that is, who was "holy” and what characteristics marked off
holiness). an understanding which many authors assume is reflected in the cult of saints
(that is, the actual pattern of practices celebrating saints). This account asserts that. to
begin with. all Christians were "saints," a term commonly used by St. Paul for all
Christians.?! Later Christians, when presented with people who died as witnesses
("martyrs” in Greek), ascribed sanctity to martyrs in particular and. in some places,
developed cults around their tombs. Later still, after the legalization of Christianity in
313, non-martyred holy people. especially those who underwent the living martyrdom of
asceticism, were added to the common understanding of sanctity as "confessors." In

addition bishops, missionaries, and monastic founders also came to be recognized for

2t Paul uses the term hagioi ["saints"] at least thirty nine times in his letters, for instance,
Rom. 8:27, 1 Cor. 6.2, Eph. 3:8.
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Figure 3.1
Major Saints' Cults over Time
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‘ their holiness.22 Evelyne Patlagean's now popular proposal that the ninth and tenth
centuries represented another transitional period in the development of sanctity fits into
this general model.?

This entire approach confuses the history of holy people with the history of the
cult of saints. The persistent belief by scholars that the cult of saints had a primary
connection to individual holy people. a fusion of distinct phenomena. has governed
discussions of its later development in Byzantium. Most scholars would accept that the
cult of a saint such as George depends on the popularity of his legends and his role as
protector of the poor, not on any personal attributes of a particular early Christian martyr.
A smooth assumption, however, is made that the cult of lesser saints, for instance Luke of
Steiris or Thomais of Lesbos in the middle Byzantine period. is fundamentally connected
to their lives as holy people. But if, as [ argue in Chapter I, the Byzantine cult of saints
was lixed by the cults of the leading saints. whose personal holiness was not central to
their cults. the assumption that personal holiness was central for the cults of later saints is
hard to sustain. [t ignores the dominant impact of the major cults, or implies that there
was a basic division in Byzantine concepts of sanctity between that of major saints and

that of the new saints. The Byzantines made no such distinction. and so, before

2 For this common account see Camillus Beccari, "Beatification and Canonization,”
Catholic Encyclopedia (New York: 1913}); Donald Attwater, The Penguin Dictionary of Saints,
2nd ed. New York: Penguin. 1965, 1983). 7-9: Kenneth Woodward, Making Saints: How the
Catholic Church Determines Who Becomes a Saint. Who Doesn't. and Why (New York: Simon &
Schuster. 1990). 55-64.

23 Patlagean, "La femme déguisée,” 621. For acceptance of her proposai see
Aleksandr P. Kazhdan and Giles Constable, People and Power in Byzantium.: An (ntroduction to
Modern Byzantine Stud:es (Washington DC: Dumbarton Oaks, 1982), 73-75; Rydén, "New
‘ Forms of Hagiography." 540.
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. unpacking this conundrum, it is worthwhile investigating Byzantine categories of
sanctity.

If the typology of sanctity developed by modern authors is unsatisfactory. what
about the Byzantines’ own view of their saints? Here we need to explore a distinction
between official theory and popular practice. The vast majority of Christians in
Byzantium had little involvement with Church government or monastic prayer cycles. but
it would be misleading to propose a simple two-tier model of the Byzantine church based
on class or clerical status. Illiterate parents after all sometimes raised boys who became
bishops, and members of court elites might adopt religious practices that struck educated
observers as superstitious.2* The evidence is clear, nonetheless. that popular cultic
practice surrounding the saints was at some variance from official theory. Byzantine
authors are perfectly aware that popular cults existed. but often wrote about the saints as
if the official position was dominant. There are 2 number of issues worth considering
here: the role of the official church in the cult of saints. the terminology used about the
saints in liturgical sources. and the notion of a hierarchy of saints.

Vauchez and Delooz have made clear that when considering the sociological

aspects of sainthood in the West, attention to the official Church is important.2* But what

24 Michael Psellos. Chronographia 3:5. trans. by E.R.A. Sewter as Fourteen Bvzantine
Rulers. rev. ed. (New York: Penguin, 1966). 65.

25 André Vauchez. La Sainteté en Occident aux derniers siécles du moyen dge d'aprés

les proces de canonisation et les documents hagiographiques. Bibliothc¢que des études francaises
d'Athénes et de Rome 241 (Rome: Eccle Frangaise de Rome, 1981): Pierre Delooz, "Towards a
Sociological Study of Canonized Sainthood in the Catholic Church,” in Saints and Their Cults:
Studies in Religious Sociology, Folklore and History, ed. Stephen Wilson (Cambridge:
Cambridge University Press, 1983), 189-216; and idem, Sociologie et canonisations (Licge:

. Faculté de droit, 1969). In this willingness to see the political aspects of sainthood, they went
beyond earlier promoters of a sociological approach.
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. constitutes the official Church? Even in the West, this is not absolutely clear: do we
insist on Rome alone, or are we to include local bishops or even monasteries? With
sainthood, the story of Western practice was the increasing importance of the papacy. as
Rome assumed to itself the full and exclusive control over saint making. Within the
Roman system, a clear typology of saints developed. whatever the variations in practice.2®
For Byzantium. the issue is much less clear. Although there was an ecclesiastical
administrative structure equal to Rome's. it did not develop the same control over local
churches' customs and practices as Rome.?” What we may consider an "official"
Byzantine typology was expressed more through the practices of the important and
prestigious religious centers. Of particular significance were the practices of the Great
Church (Hagia Sophia) in Constantinople and the great monasteries such as those of

Athos.

26 Official Roman typology is manifested in the Roman Martyrology of 1584. updated
occasionally and printed in many liturgical books. Here reference is made to the version in The
Roman Martyrology (London: Burns, Oates & Wasbourne, 1937). Every saint is listed with his
or her type:

martyr (for men and women),

confessor (men only, who are not martyrs),

virgin (women only, can be combined with "martyr").

widow (women only, who are not martyrs),

apostle (men only in Roman usage, although a number of women are called "apostles” in

Greek sources: Thekla, the most famous, becomes a "virgin martyr," although
she was not a martyr, in Roman typology — feast 23 September),
bishop/pope/abbot (men only),

doctor (a specifically Roman title, now given to men and women).

This Roman typology is applied consistently, but is sometimes stretched to the limit; for
instance Margaret of Scotland (June 10) is listed as a "widow," although her husband, Malcolm
Canmore, predeceased her by only four days The absence of happily married saints has now
become an issue for Roman authorities, see the discussion in Woodward, Making Saints, 336-
352.

27 Even at Rome, full control over the cult of saints was a post-medieval achievement.
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‘ Although Chapter Il emphasized the phenomenological aspects of the cult of
saints. Fr. Delehaye's clear definition here suggests that the cult of saints is intimately
related to issues of ecclesiology, to what constitutes the "Church":

[t is necessary to begin with to understand the word "cult.” [t is in general the
honor given to a venerable memory. More especially here, it is the honor that is
given by the Christian community. which might be a particular church. an
important ecclesiastical group. or the great family of the faithful throughout the
world. A son can devote a cult to memory of his parents. a mother to a child who
has preceded her in somno pacis: these well-loved saints do not enter the order of
saints. The title is only owed to them at the moment when the Church associates
itself with these homages.28
As long as Christianity was organized into a series of local churches, and the
saints were the heroes of particular local communities, distinctions between an "official
church” view of saints and popular practice remained unimportant. As the Church grew,
supra-local hierarchies became more important and elite ideological positions emerged.
After Christianity became the official religion of the Roman Empire and virtually the
entire population was placed under its banner, the beginning of a real distinction between
theory and practice became inevitable. Although controlling elites in Byzantine
Christianity changed at all stages of Byzantine religious history, 29 there was a set of

institutions and phenomena that constituted the "official Church” from the perspective of

the government. Such institutions included the episcopate. the various patriarchates,

28 Hippolyvie Delehaye, Sanctus: essai sur le culte des saints dans 'antiquité. Brussels:
Société des Bollandistes. 1927), 123 [my translation].

29 The direction of the official Church was determined at different periods by the
emperor, by non-monastic Church officials, by Constantinopolitan monks. and in later centuries
by Athonite monks.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



68

‘ particularly that of Constantinople, along with the more important monasteries.3° In
Constantinople. in particular. the clergy of the Great Church and those associated with
church government. such as the standing synod.3! must also be included. There was often
an ad hoc air about these institutions. especially in comparison with the legal formality of
Latin Christianity.3? but this does not detract from the observation that an "official
Church” position on sainthood existed. The task at hand then, is to bring out what this
view was, at least in the middle Byzantine period that is central to this study.

There are many lists of Byzantine saints that permit us to determine the
terminology of sanctity: some were created by Byzantine compilers,33 some by modern
Orthodox editors.>* as well as lists created by modern scholars.35 None of these lists of
saints is complete and the criteria for inclusion vary from compiler to compiler. But in

the ad hoc manner typical of Orthodoxy. the compilation of liturgical books for use in

30 There was a variety of monastic institutions in Byzantium: the vast majority of
religious houses were very small. often private, monasteries. Such houses might have little
influence on, or contact with, church hierarchies. On the other hand the major large monasteries
of Constantinople. such as the Stoudion, or the large monastic centers outside Constantinople,
such as Mt. Olympos and later Mt. Athos, must be considered an aspect of the elite power
structures in the Church.

31 The synod endemousa was a permanent council that sat under the patriarch of
Constantinople. See Joseph N. Hajjar. Le synode permanent dans I'Eglise byzantine des origines
au Xle siécle, Orientalia Christiana Analecta 164 (Rome: Pont. Institutum Orientalium
Studiorum, 1962).

32 Joan M. Hussey, The Orthodox Church in the Byzantine Empire (Oxford: Clarendon
Press, 1986), 318.

33 See René Aigrain, L'hagiographie- ses sources, ses méthodes. son histoire (Paris:
Bloud & Gay. 1953). esp. ch. 4., for a description of the various martyrologies, menaia,
menologia and synaxaria found in Greek manuscript sources.

34 The most ambitious is K. Chr. Dukakis, ed., Méyag Zvvaéapioric, 12 vols. (Athens:
1889-1896); see also Sophronios Eustratiades, ‘Ayiodoyiov tig Opbodotov ExxAnoiag
‘ (Athens: n.d.). There are many other lists put out by various publishers.

35 The most important of which 1s the BHG (1957). and its supplement, BHGNA (1984).
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‘ monasteries and the Great Church. along with the tendency of each compiler to copy
earlier compilations, resulted in what can legitimately be considered a typology of
sainthood.

Delehaye's magnificent edition of the Synaxarion of Constantinople is probably
the best source to elucidate this "official typology."3 As an immense compilation of over
1100 folio pages. it is impractical to present data from the entire text, but the saints of the
month of September can be taken as a paradigm for the array of types (Appendix I. Table
Ad).

The overwhelming majority of saints in September are deemed martyrs, all of
whom are called hagia/os ("holy" or "sacred™), although a few are given pleonastic or
especially exalted titles —- hagios hosiomartyr or even megalomartyr (great martyr).
Martyred bishops have the special title of hieromartyr. Most non-martyrs are called
hosia/os. an appellation applied to diverse groups —- bishops, abbots and ascetics. The
distinction between martyrs and non-maﬁym is not absolute, at least with regard to title,
and, unlike modern Roman calendars. titulature is not always consistent: some non-
martyrs. such as the Emperor Constantine acquire a hagios. and some martyrs are called
just hagios without specifically having martyr added.

A couple of non-martyrs of special repute -- John Chrysostom and Gregory of
Armenia -- are listed using the roundabout formula "our holy father among the saints

(hagioi)." It is worth noting that even a very important saint, such as Nicholas of Myra

36 SynaxCP.
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‘ (Dec. 6). can be called a hosios in the SynaxCP.37 A number of figures are titled by their
activity: Moses is "lawgiver." the archangel Michael is "arch-general." Two
subcategories cause special problems. Old Testament. or pre-incarnation figures, are
commemorated but under inconsistent labels: nothing but their names for Joshua. Eleazar
and Phineas. dikuioi ("righteous") for Joachim and Anna (the traditional names of the
parents of the Virgin Mary). "prophet” for Moses. but hagios prophetes (holy prophet) for
Jonah (along with Zachariah and John the Baptist). Deceased Orthodox rulers were also
commemorated in the synaxaria. but we see some variety of terminology: one is
eusebestatos ("most pious"), another is timios ("honored").

Does the terminology in the Synaxurion of Constantinople amount te an official
tvpology? With due regard for the compilers’ willingness to concede special titles to
especially important saints, it is clear that a certain set of distinctions is in operation:
between holy figures before Christ and those afterwards, between commemorated rulers
and people celebrated for heroic sanctity, and most dramatically between those martyred
for the faith and those honored for other reasons. This does not exhaust the categories
used in the SynaxCP. The term "apostle" has the distinct meaning of "missionary"” and
was applied to the "Twelve." to all members of an apocryphal list of seventy apostles, and

to later missionaries such as Gregory of Armenia.3® [t was specifically applied to a

37 Although he also is "Our holy father among the saints (kagioi)," in the Typikon of the
Great Church. See Juan Mateos, ed., La Typicon de La Grande Eglise, Ms. Sainte-Croix no. 40,

XE siécle, Introduction, Texte Critique, Traduction et Notes, Orientalia Christiana Analecta 165
(Rome: Pont. Institutym Orientalium Studiorum, 1962), 124.

38 [nformation here is drawn from the Saints’ Hagiographical Datubase, not just
. SynaxCP saints of September.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



71

‘ number of women. such as Thekla (September 24).3° all of whom were active in the first
century.*® [ndividual saints were also given titles such as homologetes (confessor). and
thaumatourgos (wonderworker). It is less clear that these can be understood as formal
categories. Saints who are known to have worked miracles (for instance Peter the
Apostle. the Archangel Michael) were listed as wonderworkers. and the term may be
more descriptive than categorical. Similarly, although homologetes is often translated as
"confessor." it was not. as in the West. applied to all male saints who were not martyrs; it
referred apparently to those who specifically "confessed" Christ with words, but was not
used about all such figures. Again, the term seemed to be more a description than a
category. There were no specific categories for "virgins" or ascetics. although virginity

and asceticism were certainly important points of discussion in saints' lives. Many non-

39 Thekla was not alone. Women apostles in Orthodox calendars include the following:
Priscilla. (Feb 13. Ist Cent., martyr, Rom 16:3 . "apostle”)

Mariamne, (Feb 17. Ist Cent.. martyr. "isapostolos")

Photine, (Feb 26, 1st Cent., martyr, John 4:13. "isapostolos™)

Nympha, (Feb 28, Col 4:135, "isapostolos™)

Junia, (Jun 17, Ist Cent., Rom 16. "apostolos” [also Feb 22?])

Mary Magdalene, (Jul 22, Ist Cent, martyr. "isapostolos")

Oraiozele, (Jul 26, 1st Cent., "isapostolos™)

Hermione, Xanthippe. and Polyxene (Sep 4. Ist Cent.. "isapostolos")

Thekla (Sep 24, 1st Cent., "isapostolos™)

Apphia. (Nov 22, ist Cent.. martyr, Philem 1:2, "isapostolos” [also Fet 19?])

19 A few later women saints continued to be associated with office in the church. There
were six women deacon saints:-

Tatiane, (Jan 12. 3rd Cent. martyr)

Xene. (Jan 14, ? Cent.)

Olympia. (Jul 25, 4th Cent.)

[rene of Chrysobalanton, (Jul 28, 9th Cent.)

Phoebe, (Sep 3, Ist Cent.)

Justina, (Oct 2, 3rd Cent, martyr)
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martyrs were subsumed. for the most part under the heading of Aosia/os and this deserves
special analysis.*!

The Byzantine liturgy of John Chrysostom supplies a typology of saints in
addition to that derived from hagiographic material. Immediately after the epiklesis
comes this prayer:

Again we offer unto thee this reasonable worship for those who have fallen asleep

in the faith: Ancestors (propatores). Fathers. Patriarchs, Prophets, Apostles.

Preachers. Evangelists. Martyrs. Confessors (homologetai). Ascetics (or

Virgins)(enkrateuteis),** and every righteous spirit made perfect in faith.+3

And a little later, this prayer. said quietly by the priest:

For the Holy Prophet, Forerunner and Baptist John; the Holy, Glorious and all-
laudable Apostles; Saint , whom we commemorate today: and all thy
saints...*

Commenting on these texts. the fourteenth-century saint and writer Nicholas Kabasilas

notes in regard to the saints:

[33] They are the cause for which the Church gives thanks to God. [t is for them
that she offers to him a spiritual thanksgiving; above all it is for the blessed
Mother of God. who surpasses all others in holiness. That is why the priest asks
for nothing on behalf of the saints: rather he asks that he may be assisted by them
in his prayers.**

41 See Appendix [II: Suggestions on “Ociog and “Ayiog.

42 Modern liturgical texts translate enkruteuteis as "ascetics” or "virgins.” but the word
means "those who abstain from sex, whether married or not."”

43 Modern translation from The Divine Liturgy of Saints John Chrysostom and Basil the
Great (Minneapolis MN: Cathedral of the Protection of the Virgin Mary, 1991), 24. The list
from the canon is the Liturgy of St. Basil [p.33] is almost the same: " Ancestors, Fathers,
Patriarchs. Prophets. Apostles, Preachers, Evangelists, Martyrs, Confessors, Teachers.”

3 Divine Liturgy of Saints John Chrysostom and Busil, 24.

45 Nicholas Cabasilas [Kabasilas], 4 Commentary on the Divine Liturgy, trans. Joan. M.
Hussey and P.A. McNuity (London: SPCK, 1960), 84.
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Kabasilas specifically notes that the list given as used by Basil is the same as
Chrysostom's, and himself reiterates the list.% The liturgy clearly suggests a loose
typology and hierarchy of saints. comparable perhaps to its hierarchy ot angels.¥? The
Theotokos. who alone is invoked throughout the liturgy. and after her John the Baptist.
take precedence. Next come the biblical categories from Old and New Testaments
("Ancestors...Evangelists”), and after them the saints of the post-New Testament Church.

martyrs first, then confessors and ascetics/virgins. ¥ This arrangement reflects a

46 Kabasilas. 85 and 109.

7 Divine Liturgy of Saints John Chrysostom and Basil, 27, " Angels, Archangels.
Thrones. Dominions. Principalities, Authorities, Powers and many-eyed Cherubim ...Seraphim."”
The typology is "loose” because, as we can see above. it was not applied consistently to saints as
they were listed in the liturgical books of saints’ days.

48 Similar lists of saintly types existed in canonical documents, although the constant
repetition of the liturgy must have made the liturgical formulas better known. The Acts of the
fourth session of the Second Council of Nicaea (787) addressed the subject of icon veneration.
and twice iterated a list of saints:

We accept the word of the Lord and his Apostles through which we have been taught to

honor and magnify in the first place Her who is properly and truly the Mother of God

(Theotokos) and exalted above all the heavenly Powers: also the holy and angelic

Powers: the blessed and all-lauded Apostles; and the glorious Prophets and the

triumphant Martyrs who fought for Christ; holy and God fearing Doctors, and all

holy men; to seek their intercession, to make us at home with the all-royal God of all. so
long as we keep his commandments and strive to live virtuously. Moreover we accept
the image of the honorable and life-giving Cross, and the holy relics of the saints: and we
receive the holy and venerable images: we accept them and we embrace them, according
to the ancient traditions of the Holy Catholic Church of God, that is to say our holy

Fathers. who also received these things and established them in all the most holy

Churches of God and in every place of His dominion. These honorable and venerable

images, as has been said, we honor, accept and reverently venerate: the image of the

incarnation of our great God and Savior Jesus Christ, and that of our immaculate Lady,
the all-holy Mother of God. from whem he pleased to take flesh and to save and deliver
us from all impious idolatry; also the images of the holy and incorporeal Angels, who
appeared to the just as men. Likewise we also venerate the figures and the effigies of the
divine and ali-lauded Apostles, the God-speaking Prophets, and the suffering
martyrs and holy men, so that through their representations we may be able to be led
back in memory and recollections to the prototype, and participate in their holiness.

in NPNFIL, Vol. 14, 541.
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‘ chronology of saintly types as well as the Theo- and Christocentric character of the
liturgy. Kabasilas' long discussion of the role of the saints makes the point that "the
greatest longing of the saints is that God should be glorified because of them."*® For this
representative of the official church, theology dictated that saints were an adornment of
prayer to God. not autonomous centers of devotion.

Both liturgy and canonical tradition then indicate that a Byzantine typology of
saints existed. with some indication of a hierarchy. However. when we compare the cults
of saints with this typology we find only a limited correlation. The Theotokos and John
the Baptist are foremost in both liturgy and cult. but saints who should rank highly given
their liturgical position. for example most of the apostles, had negligible cults. Among
the martyrs, it is not possible to determine from any objective factor why some became
famous and others fell into obscurity. Although most of the leading saints were either
important New Testament figures or martyrs. one of the most popular Byzantine cults,
that of Nicholas of Myra,* belonged to a saint who was neither a martyr nor an apostle.
Official typology is. then, of limited use for understanding the function and nature of the
cult of saints in Byzantium. We need to focus on which saints in practice had cuits, and

on how important particular cults were.

49 Kabasilas, 107. Sections 48-49 of Kabasilas' Commentary form one of the longest
Byzantine discussions of the purpose and function of the cult of saints.

50 The cult of Nicholas became increasingly important over time. See Gouma-Peterson,
"Narratives." 33, who notes his increased preeminence in iconography from the twelfth century;
and Nancy Patterson Sevéenko, The Life of St. Nicholas in Byzantine Art (Turin: Bottega

’ D'Erasmo. 1983).
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‘ B Byzantine Sanctity: A New Model

If neither "stages of sanctity" theory nor the official typology of the Church is
satisfactory. we need a new model of sanctity that takes account of the extent of the
actualities of the Byzantine cult of saints.>! Rather than personal qualities of the saint. or
even the original reason for becoming a saint. it was the posthumous activities as a saint -
-wonder-working, healing, interceding. protecting -- that dominated and shaped the
popular cult of the major saints and in effect constituted their "sanctity.” With new saints,
who competed on the same cultural field of sanctity as the great figures, personal qualities
were an issue to some extent. but it was the way their cults were promoted that
determined the reasons for public veneration.52 In this respect, there was little difference
between the cult of 2 new saint. and a new cult of an old and hitherto ignored saint. It is
in the creation and control of new cults that we see contestation between various social
groups. In a sense the cults of new saints both create and reflect different sorts of power.
With these points in mind. two alternative typologies of the saints may be helpful in
conceptualizing the Byzantine cult for modern scholars and in understanding the cult
from the viewpoint of the Byzantine Christian. One is based on the extent of the saint's
cult. the second on the function of the saint as a cult figure rather than the reason the saint

became a saint in the first place.

51 See Henry Maguire, Icons of Their Bodies: Saints and Their Images in Bvzantium
(Princeton NJ: Princeton University Press, 1996), 66-87, for another effort to draw up a new
typology of saints, this time based on iconography. Maguire argues that Byzantine artists made
formal distinctions between the following categories: monks and ascetics, soldiers, bishops, and
apostles and evangelists.
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‘ Extent of Cuit

Extent of Cult: The Theotokos

In the array of Christian saints, the Theotokos holds a quite distinct position. one
that makes it impossible to treat her with other saints.>> On the one hand her cuit
surpassed in some respects that of her son. in church dedications for instance,’* and on
the other the sheer amount of infortnation about her cult would drown out the much more
limited data on any other saint.

For Byzantine Christianity also, Mary was not comparable to other saints. The
liturgy repeatedly invokes her. and calls her the "Holy, Most Pure, Most Blessed and
Glorious Lady Theotokos and ever-virgin Mary."5% Writers such as Gregory Palamas
explicitly developed this understanding:

[f, then. "death of the righteous man is honorable" (cf. Ps. 115:6) and the "memory

of the just man is celebrated with songs of praise." (Prov. 10:7) how much more
ought we to honor with great praises the memory of the holiest of the saints, she

52 The reason a person became saint, however. sometimes determined how the future cult
was able to develop: for instance. patriarchs. theologians. and hymnographers would rarely
achieve renown as "local saints"” or as popular wonderworkers.

33 Averil Cameron. "The Theotokos in Sixth-Century Constantinople: A City Finds its
Symbol," Journal of Theological Studies, NS. 29 (1978), 79-108, repr. in Averil Cameron,
Continuity und Change in Sixth-Century Byzantium (London: Variorum, 1981), XVI; Martin
Jugie. "Homélies mariales byzantines, textes grecs, edités et traduits en latin,” Patrologia
Orientalis 16:3 and 19:3. (Paris: Firmin-Didot, 1922-1926); idem, La mort et l'assomption de la
Sainte Vierge, etude historico-doctrinale. Studi e testi |14 Vatican City: Biblioteca apostolica
vaticana, 1944): loli Kalavrezou, "Images of the Mother: When the Virgin Mary Became Meter
Theou," DOP 44 (1990), 165-72; Vasiliki Limberis, Divine Heiress: The Virgin Mary and the
Creation of Christian Constantinople (New York: Routledge, 1994).

54 [n Constantinople there were 136 churches dedicated to the Theotokos, and 31 to
Christ. See Janin. EglisesCP.

35 The Divine Liturgy of Saints John Chrysostom and Basil the Great, 24.
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by whom all holiness is afforded to the saints, I mean the Ever-Virgin Mother of
God.3¢

One of the prime texts under consideration here states forthrightly the exceptional
position of Mary in discourse about women saints:

[ exclude from discussion the Mother of God, she who has been lifted above the
cherubim. since she is beyond all created beings.37

Despite her exceptional position. we cannot ignore Byzantine Marianism entirely. With
the Theotokos we have a case of a female divine figure whose femininity might seem
central to her power. a power that derives from her motherhood of God. Furthermore. the
cult of Mary does fit into a wider pattern.

Let us take this second point first. As we have seen, the most important figures
among Byzantine era saints were a group whose cults came to prominence in the sixth
and seventh centuries. Mary also fit into this pattern. Although her cult arose much
earlier, there was a new intensity in the sixth and seventh centuries connected with Mary's
new position as protector of Constantinople. and with the growing cult of icons.’® Mary's
cult overwhelmed to some extent earlier and prominent cults of female saints such as

Thekla.39

56 Gregory Palamas. A Homily on the Dormition of Our Supremely Pure Lady Theotokos
and Ever-Virgin Mary. trans. Holy Transfiguration Monastery, n.d.
[http://www.ocf.org/OrthodoxPage/reading/dormition.html].

57 Appendix II, Life of Thomais 1.
58 Cameron. "Theotokos,” 98.

39 Cf. fn.10 above: and Walter, "Saint George," 303. Walter notes that in the third
century Thekla enjoyed more renown than the Theotokos. Later [p. 305], he claims that Thekla's
"popularity by no means declined even when that of the Mother of God increased,” but this
statement does not seem supported by his own observation [p. 304] that evidence for her cult at
Seleucia is extant only for the fourth to sixth centuries. The modest. if still signiticant, number
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. What is less apparent is that the new cult of Mary in the sixth and seventb
centuries was not based on her femininity. As Averil Cameron has argued. Mary's power
and success derived from her position as intercessor and protector. Indeed some of the
words used about her were quite masculine. and iconography also emphasized her agency
as intercessor and protector rather than dwelling on her position as the mother of Christ.

It was only in the late eighth century that there was a shift in the cult and
iconography. From empbhasis on the hieratic power connected with her position as
Theotokos.® the iconography and literature puts increasing stress on Mary's motherhood.
As loli Kalavrezou has noted. we see the Theotokos ("God-Bearer") becoming the Meter
Theou ("Mother of God"). ¢! This phenomenon is taking place we must note at exactly
the time we see the small group of married women saints.62

Extent of Cult: Biblical major saints

Certain Biblical saints were important members of the most popular group of
saints. The most widely celebrated was John the Baptist. but the group also included John
the Theologian and Thomas the Apostle. There is every indication that such saints
received major cults in Byzantium. This renown did not extend to all Biblical saints, but

to those who played a role in the drama of Christ's passion.

of documents that survive about her, and the small number of churches named for her, suggest
instead a continuing, but mid-level, cult.

60 Cameron, "Theotokos.” 104.

61 Kalavrezou, 168.

62 | am not convinced by the suggestion of Aleksandr P. Kazhdan and Alice-Mary Taibot
in "Women and Iconoclasm,” BZ 84/85:2 (1991/92), 401-2, that the omission on seals of the
formula "slave of the Theotokos" represents a change in the cult of the Virgin in the later ninth

. century.
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‘ Extent of Cult: Legendary major saints

After the Theotokos and John the Baptist. it is striking that legendary saints
dominate the Byzantine cult of saints by so many measures. These figures' cults and
hagiography focused on accounts of magical and heroic deeds with no historical basis.
Some. for example. George. may have existed. but no reliable information survived about
them; others may have existed, but reliable information was put aside in favor of
legendary material:83 some, for instance Nicholas. had cults which mixed historical data
with considerable additional material; and some legendary saints probably never
existed.®* No saint of the Byzantine era ascended to the ranks of these "mega" saints.

The cults of legendary saints, which neither Byzantine official typology nor
"stages of sanctity” theory address, deserve special attention from scholars of sainthood as
a cultural phenomenon. With such cults. Fr. Delehaye's claim that cults precede legends
is misleading.6 [n some instances, these saints' cults may have begun at some local
shrine -- for instance. of George or Nicholas, or Kosmas and Damian -- but veneration of
these major figures spread into new regions entirely because of the legend. In the new
regions. it was the legend that nourished the cult. The historical George of Lydda was a

minor aspect of the role George played for later Christians. While there were many saints

63 Delehaye. The Legends of the Saints, 8-10.

& Some are very suspect. for example, Katharine of Alexandria. One saint's life was a
Christianization of the life of the Buddha. See John Damascene [John of Damascus), Barlaam
and loasaph, trans. G.R. Woodward and H. Mattingly (Cambridge MA: Harvard University
Press, 1914).

65 Delehaye. The Legends of the Saints, 8-10.
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. who were venerated dead holy people, a significant proportion of the roster of dominant

saints was made up of saints who are popular exclusively because of their legends.

Focusing on the extent to which Byzantine sainthood was constructed by these
legendary cults casts off the flawed tendency to see sanctity as a constructed set of
features of the new saints of a period. Something quite different was at play. Michael the
Archangel is especially interesting in this regard. He was not a dead holy person, but he
quite clearly functioned as a saint rather than a character in a Biblical story. In his case,
the legend is all that there was. When "St. Michael” appeared in different cultures there
was no "real” figure behind the cult, merely the cultic construction. Apart from the name,
it is hard to argue that eleventh-century Norman knights. who saw him as a military aide.
and the thirteemh-centu-ry Byzantine historian who saw him as protector of his home
town.%® were really concerned with a single figure. [ suggest rather that with Michael. as
with the other legendary saints. we can see the saint as a cultural projection in which the
saint exists as a saint to meet specific social needs.

Extent of Cult: Local major saints

In any given city or region the great saints would be represented in church
dedications. icons. and in naming patterns.®’ But just as significant on a local level, in a

village or a city. might be a major local saint. Examples include saints such as the

66 Niketas Choniates, Historia. ed. Jan-Louis Van Dieten, Corpus Fontium Historiae
Byzantinae 11:1 and 11/1, Series Berolinensis. 2 vols. (Berlin: De Gruyter. 1975), 219, 422.

67 Appendix I, Tables AS and A6, show the way church dedications varied across the
Greek world.
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. enormously popular Eugenios in Trebizond.%® or Spyridon in Cyprus (and later in Corfu).
Within the region of their cult. such saints must have seemed just as significant to the
faithful as any of the empire-wide major saints.®® There were also other local saints
whose cults remained small. perhaps based at one local church. Some Byzantine era
saints did succeed in establishing important local cuits. including a woman saint of the
period. Theodora ot Thessalonica.”™

Extent of Cult: Intellectual and imperial saints

The official Church not only sponsored commemoration of its martyrs and
ascetics. but also of its intellectual founders and its political supporters. Although later
theological writers continued to cite the fathers. and historians continued to discuss the
emperors. for the most part these types of saint did not achieve renown as saints. Major
exceptions were John Chrysostom. the Cappodocian fathers. and the Emperor
Constantine . all of whom had some cultic popularity. With other figures -- such as
Maximos the Confessor or John of Damascus -- we have a situation analogous to that of
many of the apostles. where the official ideology suggested that they should be major

saints, but the actual cult of saints neglected them.

68 Jan Olof Rosenqvist. ed. and trans. The Hagiographic Dossier of St. Eugenios of
Trebizond in Codex Athous Dionysiou 154. A Critical Edition with Introduction, Translation,
Commentary und [ndexes. Acta Universitatis Upsaliensis, Studia Byzantina Upsaliensia 5
(Uppsala: Almqvist & Wiksell, 1996).

9 Speros Vryonis Jr., "The Panegyris of the Byzantine Saint: A Study of the Nature of a
Medieval Institution, its Origin and Fate," in Hackel, Saint, 196-226.

70 Life of Theodora of Thessalonica, trans. Alice-Mary Talbot, in AWB, 159-237;
Evelyne Patlagean. "Théodora de Thessalonique. Une sainte moniale et un culte citadin (IXe-
XXe si¢cles)," in Culro dei santi, istituzioni e classi sociali in eta preindustriale, ed. Sofia
‘ Boesch Gajano and Lucia Sebastini (Rome: L.U. Japadre Editore, 1984), 39-67. Talbot [p. 162]
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‘ Extent of Cult: Mid- and low-level cults

In addition to the major saints who manifested a widespread cult for centuries.
there were also purely local shrine-centered cults. which waxed and waned over the
centuries. For the most part. where we can trace any evidence of a cult at all. those saints
who lived during the Byzantine period tended to fall into this category -- examples
include Mary the Younger and Thomais of Lesbos.”! Some of these cults left no
documentary evidence in Greek. and we know of them only due to chance reports.”
Between these two extremes. there was a varying group of other Byzantine saints with
fairly large cults. some of which might have been widespread at times.”3

The Function of Saints

For the official Church. saints functioned as exemplars of Christian life and as
glorifiers of God. In his Commentary on the Divine Liturgy. Nicholas Kabasilas was
quite explicit:

[48] ...the saints receive the holy gifts because we offer them to God in their

honour. Just as we give alms for love of Christ. so the sacrifice is offered for love

of the saints; because we love them dearly. we consider their good as our own,

and congratulate them on their happiness as if we were sharers in their honour.

Thus. rejoicing in the good things bestowed upon them by God. we give thanks to
him who gave. and offer our gifts in thanksgiving.

notes that even in this case the cult was not continuous: the evidence suggests that Theodora's
cult revived in the thirteenth century after three centuries of obscurity.

"t Cyril Mango, "The Byzantine Church at Vize (Bizye) in Thrace and St. Mary the
Younger." Zbornik Radova Vizantoloskog Instituta 11 (1968). 9-13: Majeska, Russian Travelers,
323-25.

72 Majeska. Russian Travelers, 283, 286-87.

3 For example Euphemia of Chalcedon, see Majeska, Russian Travelers, 258-260.
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. Kabasilas here focuses on the celebration of what the saints have achieved. a celebration
manifested in the liturgy by giving thanks to God. He goes on to expound on the content
of the saints’ sanctity. which amounts to nothing more than glorifying God:

It is not only because the offerings are made for love of them that the saints
receive their gifts: another reason is this: that nothing is more delightful and
pleasing to them than that we should give thanks and praise to God because of
them. If the greatest evil wrought by wicked men is this -- that because of them
God's name is blasphemed. the greatest longing and desire of the saints is that
God should he glorified because of them. This is what they strove for perpetually
while still in the flesh; now that they are in heaven. it is their unending task. their
delight and the source of all their joy. When they possessed these joys only in
hope. they gave all their time to giving thanks to God and doing all things for his
glory: what must they feel now. when their gratitude and thanksgiving are so
much greater. and they are perfect in every virtue, when they no longer need hope
for happiness. but know by experience the loving-kindness of the Lord; when they
see what they were, and what they have become -- the children of the dust are
become as the sun. the despised slaves are now honoured sons and heirs of the
kingdom of heaven; they who were formerly guilty now have the power to absolve
others from their faults, owing to their power of intercession with the judge.
Because of this they can never praise God enough: they do not consider their own
thanksgtving sufficient. That is why they desire that men and angels should unite
with them in praising God. so that their debt of gratitude to him may be a little
more worthily paid. owing to an increase in the number of those who praise him.”

Kabasilas' view of the cult of saints is thus resolutely Christocentric. and his depiction of
what they do in heaven parallels the activities ascribed to them on carth by
hagiographers.”*

Our overview of the cult of saints does not support such a position. The lived life
of the future saint had little relation to the later function of the saints within their cults.

One of the greatest saints -- George - entered Western history with a papal warning

74 Kabasilas, 4 Commentary on the Divine Liturgy, 106-107.

75 Kabasilas was not alone. Cf. Symeon of Thessalonica (d.1429), Peri ton hieron
’ teleton kai thieon mysterion tes Ekklesias, trans. H.L.N. Simmons as Treatise on Prayer
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‘ against forged stories about him.’¢ [n the case of Prokopios. there was reliable evidence
about his life and death. but the much more exciting legendary material soon swamped
the facts.”” While Byzantines were certain their saints were real people.’® examination of
the cults suggest they were much more real in their function as cult figures than as
historical actors. [n etfect. the sanctity of the saints was produced by the kind of activities
they manitested rather than any intrinsic qualities.

The Function of Saints: Biblical role

As noted earlier. liturgical documents stress the importance of certain Biblical
saints -- apostles. evangelists. and other figures in the New Testament. When we look at
which of these figures had very active cults. however. it is clear that some of these saints
were much more celebrated than other Biblical figures. John the Baptist stands out as the
most celebrated of all saints: John the Theologian and Luke were more celebrated that the
other evangelists: Thomas. Peter. Paul. Andrew. James the Lord's Brother. and Philip
were prominent among the apostles: and Stephen might be added to these.” These saints

are distinguished trom other Biblical figures in that. rather than merely being on a list,

(Brookline MA: Hellenic College Press. 1984). Chapters 8 and 42 emphasize the motif of the
"saints around God."

76 Cornelia Steketee Hults. St. George of Cappodociu in Legend and History (London:
David Nutt. 1909). 1: cf. ODB 834-35.

77 Delehaye. Legends of the Saints, 129-46. Prokopios was not unique: Eupsychios was
another historical saint whose cult was overwhelmed by legendary additions. See L.G.
Westerink. "The Two Faces of St. Eupsvchius." in Okeanos: Harvard Ukrainian Studies VI [=
Essays Presented to [hor Sevéenko), ed. Cyril Mango and Omeljan Pritsak (Cambridge MA:
Ukrainian Research Institute, Harvard University, 1983), 666-75.

8 Maguire, Icons of Their Bodies, 100-101, on the need to label saints and the belief that
icons were realistic likenesses.

‘ "? Appendix I, Table A3.
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. they played a role in a series of dramatic set pieces. John the Baptist is the main
subsidiary player in the story of Christ's birth and early ministry:80 Peter. John the
Theologian. and Thomas were all central figures in the drama of the passion:3! Stephen
was the center of the account of the first martyrdom in the Book of Acts:32 and. apart
from Peter. Philip was the sole disciple with an interesting role after the establishment of
the Church.®? [conography amplified the position of these saints in Biblical narrative.
John the Baptist. Peter. and Paul all sustained icon cycles of their miracles:3* John the
Theologian appeared in the iconography of evangelists. in the cycle of the Revelation, and
in passion scenes:3 and Thomas and Peter also appear in passion icons.8¢ Thalia Gouma-
Peterson's note that the iconography of John the Baptist is impossible to disentangle from
that of Christ hints at what is going on here.?” The prominence of the cults of these saints
derived from their role in the Biblical drama.

The Function of Saints: Wonderworking
Sticking with iconographic evidence for the moment. we find that the other major
cycles of saints' miracles belonged mainly to legendary saints -- Michael. Nicholas.

George. Demetrios. and Katharine -- and emphasized their intercession and response to

80 k. 1:5-25: Mt.3:1-17.

81 Mt. 26:33-75: Jn. 19:26-27: J. 20:24-30.
82 Acts 6:5-8:2.

83 Acts 8:3-39.

84 Dionysius of Fourna, The "Painter’s Manual” of Dionysius of Fourna, trans. Paul
Hetherington (London: Sagittarius Press. 1974), 65-67.

85 Dionysius of Fourna, 46-50, 38-39, 53.
86 Dionysius of Fourna. 38-40.
. 87 Gouma-Peterson, "Narratives," 33.
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. prayers.88 With several major saints. the main surviving hagiographic materials are
accounts of their miracles.? and even where passion accounts or biographical Lives exist,
in almost all cases the focus is on the miracles the saint performed while alive, and on the
posthumous miracles performed for clients.% One of the commonest designations of
saints, in synaxaria and in the incipits of Lives. is "wonderworker" (thaumatourgos).
Apart from certain Biblical figures, it is these miracle-working saints who dominated the
cult of saints, however measured, throughout the Byzantine period and after.%! Even
minor saints could acquire the title of wonderworker. and it was perhaps the main way in
which new saints could be assimilated to the sanctity of established saints.

For most of Byzantine history, it is inescapable that the main cultic function of
saints was as intercessors and miracle workers. not as exemplars. Many saints acquired a
reputation for doing specific miracles: Kosmas and Damian belonged to the group of
saints who "healed without money"; Nicholas (whose name means "the people's victor")
helped children. unmarried women and sailors; Paraskeve healed eye diseases, and so

forth (Table 3.2).92 Saints whose Lives avoided the miraculous do not seem to have

88 Dionysius of Fourna, 65-70. Dionysius also lists Spyridon, and Antony of Egypt
among his "principal saints." The prominence of Spyridon and Katharine reflects the late and
post- Byzantine growth in their cults.

89 For example Demetrios. See Paul Lemerle, ed., Les plus anciens recueils des miracles
de saint Démeétrius (Paris: Editions du CNRS, 1979).

9 The Life of Thomais, Appendix II, is quite typical in this respect.

91 Cf. Rowan Greer, The Fear of Freedom: A Study of Miracles in the Roman Imperial
Church (University Park PA: Pennsylvania State University Press, 1989), 97-115, on the
importance of miracle working in the stories of martyrs and early ascetics.

92 Dimitri Obolenksy, The Byzantine Commonwealth (London: Weidenfield and
Nicholson, 1971), 462, notes that the iconography of Novgorod carried such saintly
. specialization to an extreme, but specialization was known throughout the Orthodox world.
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Table 3.2
Saints’' Roles as Wonderworkers

Saint Special Concern
Anastasia Childbirth
Barbara Lightning, miners
Blasios Cattle, sore throats
Charalampos Plague
Christcpher Travelers
Davrid and Euphrosyne Newlyweds
Eleutherios Mothers in childbirth
Elijah Rain
Flcros and Laurcs Horses
Gecrge frotects crops
Hermolaos Healer

John the Merciful the Younger

Katharine

Kosmas and Damian
Kyros and .John
Menas

Modestos of Jerusalem
Nicholas of Myra
Panteleemon
Paraskeve
Parthenics
Phanurios

Phokas of Sinope
Spyridon

Stylianos

Symeon of Serbia
Thallelaios
Theodore StrateLates
Theodore Trichanas
Thomais ¢f Lesbos
Timothy cf Zuripos
Tryphon

Zotikes

Xene the Focless

Eye disease

Unmarried women, philosophers
Healers

Healers

Pilgrims, Merchants

Protects flocks from disease
Children, sailors, bachelors
Invalids and cripples

Eye disease

Sheep

Finds lost things

Sailors, Black Sea, Aegean
Sheep

Mothers in Childbirth
Barrenness

Healer

Travelers, Healer, anti-demons
Healer

Lust

Plague

Rats and 1insects

Leprosy

Drunks

Source: Saints’ Prosopographical Database

Note: The table includes saints with significant cults in the Byzantine era and after. Such special concerns

were not always consistent between different groups of believers.
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