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SACERDOTIUM AND IMPERIUM IN LATE BYZANTINE ART

1. Sacerdotium and Imperium in Late Byzantium

It is beyond doubt that Eusebius’ view that the Emperor had the pow-
er to administer the Church’s affairs! - since he was the sacrosanct repre-
sentative of God on earth and the supreme ruler of the world who controled
all human affairs, sacred or secular - defined the Byzantine political ideol-
ogy. This ideology, which was reflected in Justinian’s ‘Novels’2, remained
unchanged till the end of Byzantium, although Patriarchs such as Photios3,

I Eusebius, Life of Constantine, edd. A. Cameron - G. Stuart, (Clarendon Ancient
History Series), Oxford 1999, especially Book IV, chapters 68-75. See also indicatively W.
EnBlin, Gottkaiser und Kaiser von Gottes Gnaben, Miinchen 1943; N. H. Baynes, Euse-
bius and the Christian Empire, Annuaire de I’Institut de Philologie et d’Histoire orientales 2
(1933-1934), 13-18; D.-S. Wallace-Hadrill, Eusebius of Caesarea, London 1960; F. Dvornik,
Emperors, Popes, and General Councils, DOP 6 (1951), 1-23; A. J. Straub, Constantine as
Koivog Emioxormog: Tradition and innovation in the representation of the first Christian Em-
peror’s Majesty, DOP 21 (1967), 37-55; M.-J. Sansterre, Eusebe de Césarée et la naissance
de la théorie ‘césaropapiste’, Byzantion 42 (1972), 131-195, 532-594; D. T. Barnes, Con-
stantine and Eusebius, Harvard University Press 1981; G. Dagron, Empereur et prétre. Etude
sur le ‘césaropapisme’byzantine, Paris 1996; A. H. Drake, Constantine and the Bishops: The
policy of intolerance, Valtimore 2002; K. R. Matschke, Sakralitit und Priestertum des byz-
antinischen Kaisers, in Die Sacralitit von Herrschaft. Herrschaftslegitimierung im Wechsel
der Zeiten und Rdume, ed. F.-R. Erkens, (Akademie Verlak), Berlin 2002; D. Angelov, The
Donation of Constantine and the Church in Late Byzantium, in Church and society in Late
Byzantium, ed. D. Angelov, Kalamazoo 2009, 91-157.

2 R. Schoell ed., Corpus Iuris Civilis, Berlin 1912 [repr. 1954] vol. IIL, Novella 109,
Epilogue, 519.35-520.7.

3 For Patriarch Photios see indicatively F. Dvornik, The Photian Schism. History
and Legend, Cambridge University Press, Cambridge 1948 [repr.1970]; Idem, Patriarch
Photius and Iconoclasm, DOP 7 (1953) 69-97; A. Kazdan, Social’nye I politiceskie vzgljady
Fotija, Ezegodnik Musija istorii religii i ateizma 2 (1958), 123-132; C. Mango, The Homilies
of Photius Patriarch of Constantinople, Cambridge, Mass. 1958; B. Aaovpdog, Pwtiov Oui-
Ao, (EMnviké 12), @eccadrovikn 1959; B. Bivsidov, O fulaviivog avtokpatopixog Oeouogs
K1 n mpaty evlpovien tov mopiopyn DPwtiov, Bulavtiva Zoppewrta 7 (1978), 33-40; D.
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Nicholas Mysticus# and Michael Cerularius® vigorously challenged the
Emperor’s supremacy. Besides, the power of the Episcopate rested (and rests)
upon the apostolic succession, a status of authority derived from the belief that
the leadership of God’s earthly kingdom was primarily transmitted to the bish-
ops through the Apostles, i.e. Christ Himself. So, the Patriarch of Constantinople
appealed against the Emperor’s power whenever he departed from the Christian
truth or the Church’s interests. In these cases the Patriarch proved himself to be
defender of the faith, legitimacy and the state, especially after Michael VIII’s
pro-Latin actions. It is also important to remember that the Donatio Constantini
was used to support the claims of the Late Byzantine Church leaders. According
to Prof. D. Angelov, “The power claims of the Church took three distinct forms
in late Byzantium. First, the Donation fostered legal arguments enhancing the
standing of the clergy and the church as a corporate body vis-a-vis secular au-
thority. Second, the Donation affected the political rhetoric of ambitious eccle-
siastics who saw in it a model of imperial political conduct. Third and finally,
it brought symbolic powers to the patriarch of Constantinople through the in-
troduction of the ceremony of groom service (officium stratoris) in his honor”6.

Stratoudaki-White, Patriarch Photios of Constantinople: His life, scholarly contributions,
and correspondence together with a translation of fifty-two of his Letters, (The Archbish-
op lakovos Library of Ecclesiastical and Historical Sources 5), Brookline, Mass. 1981; V.
Laourdas - L. G. Westerink, Photii Patriarchae Constantinopolitani Epistulae et Amphilo-
chia, vols. 1-3, Leipzig 1983-1984; I'. I. Aapmnprovidng, O Méyag Pitiog w¢ epunvevtis e
Ayiog I'pagng, (Ph.D), Ioavemotuo Abnvav, Abnva 2001; W. Treadgold, Photius before
his Patriarchate, Journal of Ecclesiastical History 53 (2002), 1-17; L. D. Colda, Patriarhul
Fotie cel Mare al Constantinopolului: Contributii la dezvoltarea Teologiei, Alba-Iulia: Rein-
tregirea, 2012; I1. Komatuna, I{pxeena noaumuxa eusanmuje 00 Kpaja ukoHobopcmea 0o
cempmu yapa Bacunuja I, beorpan 2014, especially 225ff. V. Cerges, Saint Photius, the Pa-
triarch of Constantinople: Birth, childhood, and his ascension to the imperial court, Studia
Theologia Orthodoxa 60/1 (2015), 139-152.

4 Nicholas I was a major influence on both the domestic and foreign policies of
the Byzantine Empire. See indicatively J. Gay, Le patriarche Nicolas Mystique et son role
politique, Mélanges Charles Diehl. Etudes sur [’histoire et sur [’art de Byzance, Paris 1930,
vol. II, 91-100; 1. Kovotavtwidng, Nikolaog A° Mvotikog (ca. 852-925 u.X.), mozpiapyns
Kovoravuvovroiews (901-907, 912-925), Adnivo. 1967; E. Dvornik, Photius, Nicholas I and
Hadrian 11, Byzantinoslavica 34 (1973), 33-50; R. H.-J. Jenkins - L. G. Westerink, Nicholas
1, Patriarch of Constantinople. Miscellaneous Writings, (CFHB 20, Dumbarton Oaks Texts
VI), Washington, D.C. 1981; B. BAvcidov, Zyetixd e ta aitio e exbpovions tov matpidpyn
Nixordov A" Mvotixod (907), Bulavtvé Zoppewcta 11 (1997), 23-36.

5 For a comprehensive survey of the sources and secondary studies on Cerularius
and the “Schisme” of 1054 see H. F. Tinnefeld, Michael 1. Kerullarios, Patriarch von Kon-
stantinopel (1043-1058). Kritische Uberlegungen zu einer Biographie, JOB 39 (1989), 95-
127; E. Chrysos, 1054: Schism?, Christianita d’Occidente e Christianita d’Oriente (secoli
VI-XI), (Settimane di Studio dell Fondazione Centro Italiano di Studi sull’ Alto Medioevo
LI, 24-30 aprile 2003), Spoleto 2004, 547-571. Bibliography see also in C.-J. Cheyne, Le
patriarche ‘tyrannos’: le cas Cérulaire, in Ordnung und Aufruhr im Mittelalter. Historische
und juristische Studien zur Rebellion, ed. M. Th. Fogen, (Ius commune. Sonderhefte 70),
Frankfurt am Main 1995, 1-16; E.-A. Siecienski, The Filioque: History of a doctrinal contro-
versy, Oxford 2010; Idem, The Papacy and the Orthodox: Sources and History of a debate,
Oxford 2017.

6  Angelov, The Donation of Constantine, 105.
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Furthermore, many important events and other factors were to change the
balance of power in practice, such as the shrinking of the state and the divisions
associated with political opportunism, the feeling of an impending threat to na-
tional survival, the economic woes connected with the “sinister” role of foreign
traders and bankers and, eventually, the bitter religious disputes?. Under these
circumstances, which were to result in centrifugal tendencies, the Emperor’s
authority waned while, that of the Church increaseds.

More specifically, after the civil wars the Byzantine principle of Synallelia’
underwent a major crisis mainly because of the Emperor’s efforts to secure

7 See indicatively L. Sevéenko, The decline of Byzantium seen through the eyes of
its intellectuals, DOP 15 (1961), 167-186; L. Maksimovi¢, H avartoln kevipopoywv ta-
oEwV aTIg TOMTIKES oyéoels Bulavtiov ko Xepfioc tov 14" orcdva, in Bulavtio kot Zepfia
xotd tov 14" ouwva, (EBvikd 1dpopa Epsovav, Aebvi Zvundoia 3), Abfva 1996, 282-290;
N. Necipoglu, The Empire challenged: Tradition, transformation and adaptation in Late
Byzantine politics and society, Proceedings of the 21t International Congress of Byzantine
Studies, London 21-26 August, London 2006, 79-81; Cp. Ilupusarpuh, Yiascax Cmegpana
y capcmeo, 3PBU 44 (2007), 381-406; N. Necipoglu, Byzantium between the Ottomans and
the Latins. Politics and society in the Late Empire, Cambridge 2009; J. Harris, The End of
Byzantium, New Haven and London 2010, 46-78 et passim.

8 There is no consensus about this issue. See indicatively K. R. Matschke, Poli-
tik und Kirche im spdtbyzantinischen Reich. Athanasios I. Patriarch von Konstantinopel,
1289-1293, 1303-1309, Wissenschaftliche Zeitscrift der Karl-Marx-Uninersitdt Leipzig 15
(Leipzig 1966), 479-486 [repr. Das spdtbyzantinische Konstantinopel. Alt und neue Beitrage
zur Stadtgeschichte zwischen 1261 und 1453, (Byzanz, Islam und Christliche Orient 2),
Kovac 2008, 89-114]; D. M. Nicol, Church and Society in the Last Century of Byzantium,
Cambridge 1977, 17-20; Ch. Walter, Art and Ritual of the Byzantine Church, London 1982,
214-215; M.-J. Hussey, The Orthodox Church in the Byzantine Empire, Oxford 1986, 286-
294; T. lanapactopdkne, H popen tov Xpiotov-Meydlov Apyicpéa, AXAE 17 (1993-1994),
70-76; M. Angold, Church and society in Byzantium under the Comneni, 1081-1261, Cam-
bridge 1995, 560-563; D. Angelov, Imperial ideology and political thought in Byzantium,
1204-1330, Cambridge 2006, 3511f; [dem, The Donation of Constantine, 91-157; P. Guran, L’
Eschatologie de Palamas entre Théologie et politique, Etudes Byzantines et Post-byzantines
5(2006), 761f; Ch. Dendrinos, Reflections on the failure of the Union of Florence, Annuarium
Historiae Conciliorum 39 (2007),135ff; N. Russell, One faith, one Church, one emperor: the
Byzantine approach to ecumenicity and its legacy, International Journal for the Study of the
Christian Church 12/2 (2012), 122; A. Stavrou, The Thessalonian discourse (c. 1380-1430):
a synecdoche for developments in Late Byzantine society, Bulovtiaxd 30 (2012-2013), 243-
265; Ch. Malatras, Social structure and relations in fourteenth century Byzantium, (Ph.D),
University of Birmingham 2013, 170-185; E. Chatziantoniou, Le réle politique, social et
Judiciaire des archevéques de Thessalonique dans la derniére période byzantine, XIVe - pre-
mier tiers XVe siécle, in Villes méditerranéennes au Moyen Age, edd. E. Malamut - M. Quer-
felli, (Collection Le Temps de L’Histoire), Marseille 2014; A. Stefan Anca, The ecumenical
Patriarch as Mediator. Patriarch and emperor in the Palaiologan period, in Le patriarchat
Oecumeénique de Constantinople et Byzance hors frontiers (1204-1586), Actes de la table
ronde organise dans la cadre du 22e Comgrés International des Etudes Byzantines, Sofia, 22-
27 aoiit 2011, edd. M.-H. Blanchet - M.-H. Congourdeau - D.-I. Muresan, (Ecole de Hautes
Ftudes en Sciences Sociales, Dossiers Byzantins 15), Paris 2014, 69-80. Komaruna, [[pxeena
nonumuxka; See also the studies in Zwei Sonnen am Goldenen Horn? Kaiserliche und patri-
archale Macht im byzantinischen Mittelalter, Akten der Internationalen Tagung vom 3. bis 5.
November 2010, Teilband I und II, edd. M. Griinbart - L. Rickelt - M. M. Vuceti¢, (Byzan-
tinistische Studien und Texte 3 und 4), Miinster 2011-2013.
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foreign aid by subjugating the Byzantine Church to that of the Latin West.
Occasionally the Synod of Constantinople was compelled to accept a number
of imperial privileges over ecclestiastical affairs. On the other hand, various
patriarchs and archbishops challenged the power of the Emperor by developing
and promoting a new form of political theory which attributed a superior role
to the leaders of the Churchl!0. The key personalities involved in establishing
the so-called ‘hierocratic’ ideology were Arsenius Autoreianus (130 September
1273)11 and especially Athanasius I (1289-1293, 1303-1309), both monks and
Patriarchs of Constantinople!2.

9 V. Laurent, Les droits de I'empereur en matiére ecclésiastique, I’accord de 1380-
82, REB 13 (1955), 5ff.

10 See Angelov, Imperial Ideology, 3511f. Cf. Stavrou, The Thessalonian discourse,
259-260.

Il For Arsenius see indicatively 1. Al. Tudorie, ‘Et tementes frenum equi ipsius... .
A new approach to the 13th-century relationship between the Byzantine emperor and patri-
arch, in The Patriarchate of Constantinople in context and comparison. Proceedings of the
International Conference Vienna, September 12th — [5th 2012, in memoriam Konstantinos
Pitsakis (1944-2012) and Andreas Schminck (1947-2015), edd. Ch. Gastgeber - E. Mitsiou
- J. Preiser-Kapeller, - V. Zervan, (Osterreichische Akademie der Wissenschaften Bd. 41),
Wien 2017, 31-46 with bibliography. See also bibliography in note no. 16.

12 For Athanasius I see indicatively H. Delehaye, La vie d’Athanase, patriarche de
Constantinople (1289-1293, 1304-1310), Mélanges d’Archéologie et d’Histoire 17 (1897)
39-75 (= M¢élanges d’hagiographie grecque et latine 6 (Subsidia Hagiographica 42), Bruxelles
1966, 125-149); A. Ioradomovioc-Kepapeve, Kumua 08yxv 6cenenckuxs nampuapxoés
X1V s., Ces. Amanacus u HUcuoopa I: Biog ko woliteia tov ev Ayioig Iatpog nuwv Abovaociov
apyiemiokonov Kwvoravivovmolews, Kanuckyj Uctopuko-punonorumeckaro daxynrera
Nmmneparopckaro C. [lerepOyprckaro Yauseperurera 76 (Cankr I[letepOypr 1905), 1-51; N.
Banescu, Le patriarche Athanase ler et Andronic Il Paléologue - état religeux, politique et
social de I’empire, Bulletin de la Section historique de 1I’Académie Roumaine 23 (1942), 28-
56; V. Laurent, Le serment de I'empereur Andronic Il Paléologue au patriarche Athanase Ier,
lors de sa seconde accession au tréne ecuménique (sept. 1303), REB 23 (1965), 124-139;
Matschke, Politik und Kirche; J. Gill, Emperor Andronicus Il and the Patriarch Athanasius
1, Bulavtwva 2 (1970), 11-20; M.-A Talbot, The Patriarch Athanasius (1289-1293, 1303-
1309) and the Church, DOP 27 (1973) 11-28; Eadem, The Correspondence of Athanasius
1, Patriarch of Constantinople: Letters to the Emperor Andronicus II, Members of the Im-
perial Family, and Officials, (CFHB 7, Dumbarton Oaks Texts 3), Washington D.C. 1975;
D. J. Constantelos, Life and social welfare activity of Patriarch Athanasios I (1289-1293,
1303-1309) of Constantinople, O@coloyia 46/3 (1975), 611-625; J. L. Boojamra, Athanasios
of Constantinople: A study of Byzantine reaction to Latin religious infiltration, Church His-
tory, Studies in Christianity and Culture 48 (1979), 27-48; Idem, Church reform in the Late
Byzantine empire. A study for the Patriarchate of Athanasios of Constantinople, (Avédlexta
Bhotadwv 35), Thessaloniki 1982; M.-A. Talbot, Faith Healing in Late Byzantium: The
posthumuous Miracles of the patriarch Athanasios I of Constantinople by Theoktistos the
Stoudite, Brookline MA 1983; J. L. Boojamra, Social Thought and Reforms of Athanasios
of Constantinople (1289-1293, 1303-1309), Byzantion 55 (1985), 332-382; A. Failler, La
premiére démission du patriarche Athanase (1293) d’aprés les documents, REB 50 (1992),
137-162; J. L. Boojamra, The Church and Social Reform. The Policies of the Patriarch Atha-
nasios of Constantinople, New York 1993; T. S. Miller S. T. - J. Thomas , The Monastic Rule
of Patriarch Athanasios I., Orientalia Christiana Periodica 62 (1996), 353-371; R. Fusco,
L’encomio di Teoctisto Studita per Atanasio 1 di Costantinopoli (BHG 194a-b). Una orazione
funebre tardo-bizantina per un patriarca a meta strada fra tradizione e riforma, Rivista di
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Fig. 1. Kastoria. Church of St. Nicholas tou Tzotza. The Imperial Deesis [after Sisiou, H
koriteyvikn Zyoin e Kaoropiag, fig. 13]

Ca. 1. Kacropuja. Ilpksa Cs. Hukona Ty Boha. Hebeckn [IBop (npema 1. Cucny,
Crnmkapceka mkona Kacropuje, ci. 13)

Many people, especially monks and church officials, were to be disap-
pointed by Athanasius’ attitude towards religious and social affairs. According
to Gregoras, Athanasius abdicated from the throne of Constantinople because of

Studi Bizantini e Neoellenici n.s. 34 (1997), 83-153; A. Failler, 4 propos de la promotion
patriarcale d’Athanase de Constantinople, REB 57 (1999), 237-243; A.M. Talbot, Fact and
fiction in the Vita of the Patriarch Athanasios I of Constantinople by Theoktistos the Stoudite,
in Les Vies des Saints a Byzance. Gentre littéraire ou biographie historique?, Actes du Ile
Colloque International Epunveia, Paris, 6-8 Juin 2002, edd. P. Odorico — P.A. Agapitos,
(Dossiers Byzantins 4), Paris 2004, 87-101; I1. Tovvapidng, ‘Eavtov talavitwv mévhro, dmo-
KaA@V A’ uio oeAido oo v molitikij ayromoinon tov wozpidpyn AGavaciov A’, in Oi fipw-
&¢ ¢ Opbodolne Exxinoiag. O1 véor ayol, Sog-160¢ aucdvoag, ed. E. Kovvtovpd-T'aldxn,
(Aebvn Zvumocwa 15), Adva 2004, 203-214; M.S. Patedakis, Athanasios I, Patriarch of
Constantinople (1289-1293, 1303-1309): A critical edition with introduction and commenta-
ry of selected unpublished works, Oxford 2004. Idem, H dioucyn tov wozpiapyn ABavooiov
A’ (1289-1293, 1303-1309) pe tov xhipo ¢ Ayiog Zogpiag (1306-1307) yéoo omd évieka
ovéxdoteg emorolés, EAANviKa 56 (2006), 279-319; E. Afentoulidou-Leitgeb, Die Hymnen
des Theoktistos Studites auf Athanasios 1. von Konstantinopel, (Ost. Akademie der Wissen-
schaften WBS 27), Wien 2008; E. Mitsiou, Das Doppelkloster des Patriarchen Athanasios
I._in Konstantinopel: Historisch-prosopographische und wirtschafilicher Beobachtungen,
JOB 58 (2008), 87-106; M. S. Patedakis, Athanasios I patriarch of Constantinople. Anti-
Latin views and related theological writings, in Byzantine Theologians. The systematization
of their own doctrine and their perception of foreign doctrines, edd. A. Rigo - P. Ermilov,
(Quaderni di Néo. Ropn 3), Rome 2009, 125-142; Idem, The Testament of the Patriarch
Athanasios I of Constantinople (1289-93, 1303-09), in Byzantine Religious Culture. Studies
in Honor of Alice-Mary Talbot, edd. D. Sullivan — E. Fisher — S. Papaioannu, Leyden, Boston
2012, 439-451; 1. Al. Tudorie, Le patriarche Athanase Ier et les Arsénites: une letter patriar-
chal contre les schismatiques, in Le patriarchat Oecuménique, 37-67.
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Fig. 2. Skopje. Markov monastery catholicon. The Imperial Deesis [after Tomi¢-Djurié,
Idejne osnove tematskog programa, fig. 443]

Cn. 2. Cxombe. MapkoB manactup. He6ecku nsop (mpema M. Tomuh-Bypuh, Unejue ocHo-
BE TEMATCKOT Tporpama, cii. 443)

a malicious deed: [...] érei y&p éxeivog &u kol Ty mazpiapyixny élovaiay Ewv
&v 1oig mepl TV Enpotopov a0tol keAliols weg T& molA& diEtpife, kAémrovoy éx
700 TozpLopy1kod Gpovov 10 Vrmomwddiov avTod, Ve 6 Ty Beiav eikdvo aTnioypa-
potvot 100 owtipog Xpioto kal ép’ ékdrepa tavtng T0v 1€ fooiiéa Avopovikov
X0AVOV €v 1@ oTduaTL pépovta kal TOV ToTpidpynv Abovaoiov Ekovia toltov,
Womep g fvioyog inmov!3.

Regardless of whether Athanasius’ abdication was due to this incident
or not, this vulgar joke, combined with certain choices made by the Patriarch,
constitutes an indication of the Emperor’s replacement by the Patriarch as the
supreme ruler in the minds of the ecclesiastical community. Besides, the eccle-
siastical policy of Andronicus II Palacologus (1282-1328) was to strengthen the
authority of the Church, turning the Patriarchate of Constantinople into a hub of
political and social life.

It is no accident that the first official written declaration of submission by
an Orthodox emperor to the Patriarch of Constantinople was made in the year
1303 when Athanasius resumed his duties as Patriarch. The Emperor pointed
out: Tadwyv (the Church) ouoloyd... &xaradodiwrov mavty kol Elevbépoy oi-
atnpeiv... o0 00 Uyovs tii¢ Pfacideios avTiic mPoTIUOTEPOV KPIVL T TIIOTE-
povl4, Tt is also interesting to note that Athanasius claimed in his resignation
letter (1309) that Andronicus had given him rights and privileges comparable
only to the privileges that Constantine the Great had granted to Pope Sylvester.
Obviously, Athanasius had taken into account the Donatio as a model for his

13 Nicephori Gregorae, Historiae Byzantinae, ed. L. Schopen, (CSHB), vol. L.
(Bonnae 1829), VIL9, 258-259.
14 Laurent, Le serment, 136, col. 34-39.
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prelatic officel5. Moreover, the address that was written in 1310 on the occa-
sion of the termination of the Arsenite schism is also indicative of this novel
view: [...] 0 facileds we1dnviog Dnapywv 1@ matpidpyy wavro kot tf)v Ekeivon
yvaounv éroiel kai toic éxeivov Oeinuaoty 6w tyeto tfj ékkinoia o1 mov 0
Kpdtog mopéywy kol tavty Vrotacaouevos... Ei Sel o0y t& éldtiw tois peiloot
neifecbou, ueilwv 1 Exkinoio fig 0 Xpiotog kepalij, ob v gikdvo péper O ma-
idpyncl. Two years later, during the patriarchate of Nephon I, Andronicus
ceded to the Patriarch the rights over Mount Athos that had traditionally been
held by the Emperorl7. It was an act of recognition as the Holy Mountain was to
be one of the most unifying factors for the Orthodox world after the disintegra-
tion of Byzantium and the Balkan kingdoms. From then on the Patriarchs were
to intervene in and shape political developments, both within and outside the
Byzantine dominions.

A characteristic case is that of John XIV Calecas (1334-1347)18. It is a
well- known fact that he was a key player in the civil wars. He served as regent
from 1341 and governor of Constantinople with increased powers, during the
campaigns of Andronicus III. According to Gregoras, the Patriarch protested
that “what the soul is to the body, the Church is to the imperial throne; both

15 Talbot, The correspondence of Athanasius, no. 112; Cf. Angelov, The Donation of
Constantine, 111.

16 TI. Nwohdmovrog, Avékdotogc Adyog €ig Tov Apoéviov Avtwpelavov, TaTpiapynv
Kawvoravrvovrolews, EEBX 45 (1981-1982), 406-461. For the Arsenite schism and its po-
litical character see 1. Zvkovtpng, Iepi to oyioua twv Apoeviarwv, EMnvikd 2 (1929), 267-
332; S. Salaville, La vie monastique grecque au début du XIV siécle, REB 2 (1944), 119-125;
J. Gouillard, Aprés le schisme arsenite. La correspondance inédite du pseudo-Jean Chilas,
Bulletin de la Section historique 25 (1944), 174-211; V. Laurent, Les grandes crises reli-
gieuses a Byzance. La fin du schisme Arsenite, Bulletin de la Section Historique 26/2 (1945),
225-313; Idem, Le serment, 1251f.; 1. E. Troitskij, Arsenij i Arsenity, (intr. J. MeyendorfY),
London 1973; II. NwoAdmoviog, AvExdoTov apoeviatikdv SoKiiov vIEP TV TyI{oUEVOV,
EEBZ 48 (1990-1991), 164-280; A. Kovtoywavomoviov, 1o ayioua twv Apoeviarov (1265-
1310). ZvuPoln oty ueréty g mopeiog kai e goong tov kiviuarog, Bulavtiokd 18 (1998),
177-235; Tudorie, Le patriarche Athanase ler et les Arsénites; Idem, Le schism Arsénite
(1265-1310): entre Akribeia et Oikonomia, 3PBU 48 (2011), 133-174.

17 F. Dolger, Aus den Schatzkammern des Heiligen Berges, Miinchen 1948, no. 5;
Actes du Protaton, Archives de 1’Athos VII, ed. D. Papachryssanthou, Paris 1975, 245-248
(patriarchal sigil), 251-254 (imperial chrysobull). Cf. Nicol, Church and Society, 19-20; D.
Nastase, Le patronage du Mont Athos au Xlle siécle, Cyrillomethodianum 7 (1983), 78; A.
Moawpopdrng, O mpwtor malaioloyor. Ipofinpota moritikng mpoxtikng kai 10eoloyiog, ABN-
va 1983, 36; Stavrou, The Thessalonian discourse, 260.

18 For Kalekas see indicatively L. Glucas, The Triumph of Mysticism, in Byzantium in
the Fourteenth century. Studies in Honor of Milton V. Anastos, ed. S. Vryonis Jr., (Byzantina
and Metabyzantina 4), Malibu 1985, passim; G. T. Dennis, The deposition of the Patriarch
Calecas, JOBG 9 (Vienna 1960) 51-55; Nicol, Church and Society, 2971f; A. Casiday, John
X1V (Kalekas). Byzantine Theology-cum-politics and the early Hesychast controversy, in Le
patriarcat oecuménique de Constantinople aux XIV-XVI siecles: rupture et continuité, Actes
du Colloque International, Rome, 5-7 decembre 2005, ed. F. Olivie, (Dossier byzantins 7),
Paris 2007, 14-29; H.-M Congourdeau, Athanase, Niphon et Jean Kalékas étaient-ils des pa-
triarches simoniaques?, in The Patriarchate of Constantinople, 125-134; Eadem, La patriarch
Kallistos ler, les moines bulgares et le Myron, in Le patriarchat oecumenique, 187-101
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are one in terms of their constitution and life”19. Moreover, Calecas infuriated
Gregoras, when he dressed himself in imperial insignia20, as Michael Cerularius
had done two centuries previously?!l. The Patriarch also annoyed the people of
Constantinople by wearing a gold kalyptra on his head during the coronation of
John V Palaeologus?2.

It is worth bearing in mind that the figures of Christ, the Virgin Mary and
John the Baptist, i.e. the main theme of the Deesis, were embroidered onto this
head-dress. It can be supposed that Calecas’ kalyptra would have been similar
to the crown worn by the archbishop St. Sava Nemanja portrayed in the door-
way of the Church of the Holy Apostles in Pe¢ (ca. 1375)23. St. Sava’s crown
is adorned with three medallions. The bust of Christ appears in the central one.
Angels addressing supplications to Christ are depicted in the other two medal-
lions. Incidentally, it should be observed that St. Sava is dressed in patriarchal
attire, holding a large cross in the form of a bejewelled sceptre and also a mappa
circensis related to the emperor’s akakia?4.

The tendency on the part of the Church’s rulers to assume political pow-
ers was to grow stronger after the establishment of the hesychastic theology
of St. Gregory Palamas, Archbishop of Thessalonica and an emblematic figure
of the 14th century (1 1359, canonised 1368)25. Hesychasm led to the further

19 Nicephori Gregorae, Historiae Byzantinae, vol. 11, XI1.3, 579.
20 Jbidem, XIV.1, 697-698.

21 Theodor Balsamon, patriarch of Antioch (1185-1190) points out the arrogance
shown by Michael I by taking on one of the imperial insignia (purple shoes) and then claiming
the right to appoint or dismiss an emperor, according to the Western model (I A. PdAing —
M. [otAng, Zoviayua twv Ociwv kot lepdrv Kavovav, ABiva 1852, vol. 1, 148—149. See also
Tudorie, Et tementes frenum equi ipsius, 39-40.

22 Toannis Cantacuzeni, Eximperatoris Historiarum, ed. L. Schopeni, (CSHB), vol.
1L, 11139, 218. See also B. Ztepavidng, H twv avroxpatopikav evévudtwy tov Bolavtiov
EMIOPAOIC ETT TV OpyLEPOTIKOY aupionv: H maloid kou véa Gewpia, Ocoroyio 21/1 (1950),
19-25 22-23.

23 See indicatively M. Panyjko, [Ipecmo ceéemoe Cumeona, 3orpad 28 (2000), 78-79,
fig. 12; T. Craponybues, Caxoc, ypkeenux docmojancmeeHuxa y cpeorogexosnoj Cpouju,
Busanrujcku Ceer Ha bankany 1 (Belgrade 2012), 527; K. M. Vapheiades, Sacerdotium and
Regnum in Late Byzantium: Some notes on the ‘Imperial Deésis’, American Journal of Arts
and Design 2/4 (2017), 80, fig. 1.

24 Tt is worth noting that St. Symeon’s description of the emperor’s attire after his
anointment matches the appearance of St. Sava in his’ portrait: O d¢ y¢ facidevs, uetd 1o ypi-
obfvai kol gdAoynOijvor dpyiepatikf] xeipl, kol 10 otéuua Aafeiv Eni kepalijs, kai TOV 6TODPOV
eic dgiyua tiic ebaefeiog, kal THv &kaxioy, 6mep yoic éotiv év uavoviiw, onuaivov to pOapov
ii¢ dpyfic... (PG 155, 356)

25 The literature on St. Gregory Palamas and his hesychastic theology is enormous.
See indicatively J. Meyendorff, Les debuts de la controverse hésychaste, Byzantion 23
(1953), 87-120; Idem, Introduction a I’étude de Grégoire Palamas, (Patristica Sorbonensia
3), Paris 1959; G. Podskalsky, Zur Gestalt und Geschichte des Hesychasmus, Ostkirchlische
Studien 16 (1967), 15-32; J. Meyendorft, St. Gregory Palamas and Orthodox Spirituality,
Crestwood, New York 1974; Idem, Mount Athos in the fourteenth century, DOP 42 (1988),
157-165; A. E. Tachiaos, Le mouvement hésychaste pendant les derniéres decennies du XIV
siecle, KAnpovopia 6 (1974), 113-132; L. Glucas, The Hesychast controversy in Byzan-
tium in the fourteenth century: A consideration of the basic evidence, (Ph.D), Los Angeles
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dominance of monasticism in social and political life, as well as the further
strengthening of the Episcopate at the expense of the Emperor’s authority?26.
According to Prof. A. Stavrou?7, the hesychastic discourse “was a continuation
of the tendency cultivated in the previous period that suggested the submission
of the imperial authority to the ecclesiastical one”.

A contingent of Athonite monks including the future patriarch Callistus I
(1350-1353, 1355-1363) - during whose patriarchate Palamas’ teachings were
officially sanctioned (Council of 1351) - arrived in Constantinople in 1342 with
the aim of assisting in the reconciliation of John Cantacuzene and the emperor
John V Palaeologus?8. However, a few years later Callistus gave his firm sup-
port to John Palaeologus, despite the fact that he had already become patri-
arch with the assistance of Cantacuzene. Because of the issue of the succession
to the throne, he resigned from his office in 1353. One year later, however,
John V Palaeologus retook the throne, removing the usurper Matthew, son of
John Cantacuzene. After that Callistus returned to the patriarchal see29. In the

1975; G. K. Bonis, Gregorios Palamas, der letzte der grossen byzantinischen Theologen
(1296-1359), Ocoroyia 50/1 (1979), 7-21; D. Angelov, Hesychasm in Medieval Bulgaria,
Bulgarian Historical Review 17/3 (1989), 41-61; C. N. Tsirpanlis, Byzantine Humanism and
Hesychasm in the thirteenth and fourteenth centuries: Synthesis or antithesis, reformation
of revolution?, T'pnyoprog Marapdg 80/768 (1997), 309-324; G. Podskalsky, Theologische
Literatur des Mittelalters in Bulgarien und Serbien, 865-1459, Miinchen 2000; A. M. Am-
mann, Die Gottesschaou in palamitischen Hesychasmus. Ein Handbuch der byzantinischen
Mystik, Wiirzburg 2002; A. Aeknkdpn, Ayiog Ipnydprog o Zivaitns. H dpdon kou 1 oopfoln
700 ot drkdoon tov Hovyoouod ota Balkdavia: H alafixn uetappaocny tov fiov tov kot to
opyaidtepo yepoypopo, (EMmvicpnog kar Koopog tov ZAafov 6), @sccarovikn 2004; K.
Heyden, The two Epistulae 11l of Palamas to Akindynos: The small but important difference
between authenticity and originality, Studia Patristica 96 (2017), 511-520.

26 See Glucas, The triumph of Mysticism, 114-115 et passim. Cf. ITanopoctopdxng,
H popon, 72; P. Guran, Eschatology and political theology in the last centuries of Byzantium,
Revue des Etudes Sud-Est Européennes 45/1-4 (2007), 77, 84-85.

27 Stavrou, The Thessalonian discourse, 260-261.

28 See A. Mavpopdtng, To Aytov Opog kaza tov 140 oucdva, in O AOws orovg 140
— 160 auddbves (ABwvikd Zoppecta 4), Adva 1997, 14-15; Aeknképn, Ayiog Ipnydpiog o
2Ziwvaitng, 33.

29 For Patriarch Callistus see indicatively Ban. Mommuw, Cs. Ilampujapx Kanucm y
cpnceka Lpksa, Tnacuuk Cpricke npaBociasue Lpkse 9 (1946), 192-206; E. Kovpitag, To «é-
VIpov v apyoimy novyaotwv. H Xty tov Mayovia ev AOw ko o mwazpidpyns Kdiliotog o
A’, Ayropeiticn Biiodnin 18 (1953), 127-134, 199-207, 275-282, Ayropeitikn Bipiobnkn
19 (1954), 15-22; A. Failler, La déposition du patriarche Calliste ler (1353), REB 32 (1973),
5-163; A. B. T'ovng, To avyypagixov épyov tov Owovuevikod wozpiapyov Kaldiorov A', AOM-
vo 1980; Ch. Hannick, Patriarch Kallistos als Hymnograph, JOB 40 (1990), 331-348; X.
Bovpoulidng, O oikovuevikos matpiapyns Karliorog A', Léppeg 2002; N. IMomadnuntpi-
ov-Aovkag, KaAliotog A’ kai Ayrov Opog, ®goloyio 76/2 (2005), 719-729; Aehnkdpn, Ayioc
I'pnydpiog o Zwvaitng, 31-63; K. Iaidds, Pevdompoprres, udyor xou oupetixoi oto BoCavtio
kotd tov 140 ordvo. Extd avéxdotes opilies tov matpidpyov Kwvotaviivovrdélews KoAliorov
A’, (Keipeva Bulavtiviig Aoyoteyviag 6), Adnva 2011, 31-45; Idem, Editio princeps of an
unedited dogmatic discourse against the Barlaamites by the patriarch of Constantinople Kal-
listos I', Byzantinische Zeitschrift 105/1 (2012), 117-130; Idem, Or ‘xaza I pnyopa’ Ouilies
o0 wopiopyn Koveravivovrolews KoAliorov A', Abva 2013; Idem, Mia avéxdotn ouilia
zepl Aaveiov tov mozpiapyov Koveravivovrnoiews Kaldiotov A, in Avuknvowp. Tiuntixdg
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Fig. 3. Meteora. Great
Meteron catholicon. The
Imperial Deesis. Detail [after
Georgitsoyanni, Les peintures
murales, fig. 14]
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meantime, he had been deposed by the hierarchs of the Synod (1354), who
pointed out that [...] 00d¢ ¢ éxxAnoiag idiov todto 10 7 facileis dvoyopebery
1€ Kol petotiféval, 1 poyeolou kai dickdikeiv, 7 6Awg droloysioOo mepi TovT@WY.
‘Hlevbépwrtou yop dvawbev Xpiotod yapin 1 éxxinoio a0tod méviwy 1@V 10100-
TV Kai 000€v 000auds 6peilel, &i un 10 Vmepedyecbou tig gippvng kol coufov-
Aevev... kai déyeoBau kol otépyery kal otépery, we €dog, kai edpnuelv Tavio Tov
Gvayopevbévio, foaciléa. Tadta yap oUtws &erv... kai dAwg olk oty elpeiv
moté30. It is obvious that this passage alludes to the political actions of Callistus,
who had shortly before had no hesitation in excommunicating the Serbian tsar
Stefan Uros Dusan.

Finally, it is worth mentioning that the Patriarch’s acquisition of secu-
lar powers seems to have reached a crucial point during the reign of John V
Palaeologus, since in 1380-1382 he convoked a synod in order to specify the
Emperor’s competence in administering the affairs of the Church3!. The patri-

Touog Zavpov N. Tpwidvov yia ta oydonkootd, yevébiid tov, ABmva 2013; Congourdeau, La
patriarch Kallistos ler; Idem, Secular Life'’s behaviours and debauchery among Nuns. An
unedited homily by the patriarch of Constantinople Kallistos 1., 3PBU 32 (2015), 343-356.

30 A. Failler, La deposition du patriarche Calliste Ier (1353), REB 32 (1973), 5-163.
Cf. Aehnkapn, Ayiog Ipyyépiog o Zivaitng, 35-41.

31 See Dagron, Empereur et prétre, 316; D. M. Nicol, The last centuries of Byzantium
1261-1453, Cambridge 1993[second edition], 462-463; Russell, One faith, one Church, 125-
126. For the text see Laurent, Les droits de |’empereur, 5-20.
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Fig. 4. Mount Athos.
X@ropotamou monastery.
‘Pulcheria’s disk’ [after
®noavpoi tov Ayiov Opovg,
no. 9.5 (K. Loverdou-
Tsigaridas)

Ci. 4. Cgera I'opa.
Mamnactup Kcuponoramy.
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arch Nilus (1380-1388) and the Synod drew up a deed in nine articles which,
however, concern administrative matters: the sacral aspects of the Imperium are
not mentioned, nor the vital imperial privileges, i.e. the right to convoke an ecu-
menical council and the right to appoint the Ecumenical Patriarch, though these
two rights could be taken for granted. In any case, the view that the Emperor’s
power emanated from the Patriarch himself is apparent in the context of the
deed in question.

However, it was not only Late Byzantine patriarchs, but also archbishops,
such as those of Ohrid and Thessalonica, who became involved in political and
social issues. Like their counterparts in Constantinople, they played a promi-
nent role in civic affairs and in promoting a higher role for the Church’s ruling
class32. Of these archbishops, it was St. Symeon of Thessalonica (1416/17 -
+1429), the author of an informative history of events in Thessalonica from
1387 to 1422 and best known for his commentaries on the Liturgy, who was to
establish the so-called “hierocratic ideology33.

32 See indicatively Chatziantoniou, Le role politique, with bibliography.

33 Angelov, Imperial Ideology, 392, 415-416. For St. Symeon of Thessalonica see
indicatively I. M. ®ovvtoving, To Aeitovpyikov épyov tov Zopewv tov Ocooalovikng, O@ecoa-
hovikn 1966; D. Balfour, St. Symeon of Thessalonica: A polemical Hesychast, Sobornost 4/1
(1982), 6-21; Idem, Saint Symeon of Thessalonike as a historical personality, Greek Ortho-
dox Theological Review 28 (1983), 55-72; G. T. Dennis, The Late Byzantine metropolitans
of Thessalonike, DOP 57 (2003), 260-261; S. Hawkes-Teeples Sj. ed., St. Symeon of Thes-
salonika, The Liturgical Commentaries, (Studies and Texts 168), Toronto 2011; Stavrou, The
Thessalonican discourse, 263-265; Ch. Kappes, A new narrative for the reception of Seven
Sacraments into Orthodoxy. Perer Lombard’s Sentences in Nicholas Cabasilas and Symeon
of Thessalonica and the utilization of John Duns Scotus by the Holy Synaxis, Nova et Vetera
15/2 (2017), 465-501.
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It is well known that Symeon was
a central figure in the political life of
Thessalonica since he was much involved
in civic duties, advising the city’s gov-
ernor and presiding over civil tribunals.
As certain scholars have already pointed
out34, Symeon had constantly challenged
imperial authority by claiming that the
imperial power had to be completely de-
pendent on the power of the Church: Kai
70 «eic moAda &y, Aéomotay oi vmnpétal
A&yovaol, paptopoidvies w¢ ovk &vlpwmog,
&AM Tnootg 0 Xpiotog 6 uéyag Paociievs
Kal &pyiepeds o1’ adt@v evpnueital, 0
Kol v evoefi Pacideiav éni tig yiic Kai
Y ApYIEPCOVRY KOTOOTHOGUEVOS. A10
Kol THY yapiv adtod 0 &pyiepevs pépwv,
w¢ 0 Xpiotog evpnueitol, udilov o6¢ or’
avtod, W¢ eipnropev, 0 Xprorog3S. What
Archbishop Symeon says in short is that
the bishop takes the place of Christ as
both High Priest and Great King on earth,
M given that Christ has already established
| both the devout kingship and prelacy.
Evidently, these two powers formed and
realized by Christ are strongly connected
with the person of every single bishop
. through God’s grace36.

11. Church policy and art in the Late

Monastery. Christ the-High Priest [after Byzantine period
Popovska-Korobar, Lesnovo manastir,
fig. p. 19 It is no wonder that the increas-

Co. 5. Manactup Jlecnoso. Xpuer  ing power of the Church and its political
Bemuku Apxujepej. (mpema B. TTonoscka- role in the Late Byzantine period came to
Kopobap ci1.19) be expressed through art. Certainly, ac-

cording to Prof. I. Kalavrezou, “we can-

not expect the Byzantines to treat the relationship of Emperor and Patriarch
as a matter of conflicting or opposing institutions”37. Nevertheless, a number

34 Dennis, op. sit., 261; Angelov, The Donation of Constantine, 115-117; Tudorie, Et
tementes frenum equi ipsius, 44, note 62.

35 PG 155,292D, 293A. See also Hawkes-Teeples Sj, op.cit, 165ff.

36 Cf. Guran, Eschatology and political Theology, 79, 85

37 1. Kalavrezou, Imperial relations with the Church in the art of the Komnenians, in
Byzantium in the 12th Century. Canon Law, State and Society, ed. N. Oikonomides, (Society
of Byzantine and Post-Byzantine Studies, Diptycha — Paraphylla 3), Athens 1991, 26.
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of iconographic programs demonstrate an intention to glorify the supremacy
of Church ministrants, such as the program of the so-called “cross of Michael
Cerularius” (1057/8?) and of the Vatican Psalter gr. 752 (1058/9), long before
the Palaeologan era38 as well as the program in the dome of the Church of Christ
the Saviour in Thessalonica (mid 14th ¢.)39 and in the Vatican Sakkos (late 14th
c.), which will be discussed below. A series of iconographical themes emerged
during the 14th century40 which are of an eschatological-triumphal character
and are closely connected with the conception of the Davidic descent of Christ
and, by extension, His kingly status, as well as the authority of the Church’s
leaders over Christian society. Four of them are of vital significance: the icono-
graphical theme of the “Imperial Deesis”, the theme of Christ as High Priest and
King of Kings (Rex Regnantium), the theme of “All Saints” (4// Hallows’ Day)
and that of the “Enthroned Above, Entombed Below”.

11.A The iconographic theme of the “Imperial Deesis”

An extensive Imperial Deesis lies in the narthex of the catholicon of the
Treskavac Monastery, Prilep (1334-1343/46)41. A figure of Christ dressed in
imperial attire, such as the lorus and mitra, is situated in a medallion in the
upper section of the north dome. The depiction bears the inscription: T(nood)c
X(p1o16)¢ 0 Bagil[edg t@v Bajoilevoviawv [Jesus Christ the King of all Kings].
A huge throne surrounded by angels with a codex (evangel) over it is depicted
in the lower zone. The Virgin Mary, also in royal attire, is portrayed on the right

38 See J.-H. R. Jenkins - E. Kitzinger, A cross of the Patriarch Cerularius with an
art-historical comment, DOP 21 (1967), 233-249. For the Psalter see 1. Kalavrezou — N. Tra-
houlia N. — Sh. Sabar, Critique of the Emperor in the Vatican Psalter gr. 752, DOP 47 (1993),
195-219.

39 See T. Hamapactopdkng, O d1dKocoS TOV TPOVALOD TWV VaDY THS TALAI0OYEINS
neP16oov atn Bodkavikn yepoovnoo kai v Kompo, AMva. 2001, 164-165; E. Kovpkovtidov-
Nworatdov, Nadg tov Zwtipog Xpiorod, Ocoooloviky, AOiva 2008, 88-115.

40 See indicatively T. Velmans, Le role de I’'Hésychasme dans la peinture murale
byzantine du X1Ve et XVe siécles, in Ritual and Art: Byzantine Essays for Christopher Walter,
ed. R. Armstrong, London 2006, 183-226.

41 See indicatively C. Pagojuuh, Cmapo cpncko cauxapcmeo, beorpan 153-155;
L. I'posnanoB, Xpucmoc Llap, Boeopoouya Lariya. Hebecnume cunu u ceemume 60OuHuU
60 orcunonucom 00 XIV u XV eex 6o Tpeckasey, [= Cmyouu 3a oxpudckuom discuronuc,
Ckomje 1990, 132-149]; Guran, Les implications théologico-politiques, 44-49; C. Cmomuunh-
MaxkysweBuh, Lapcku [eucuc u nebecku u 06op y cauxapcmey XIV eexa manacmupa
Tpeckasay, npoepam cesepne Kynoie npunpame ypkse Bocopoouyunoe ycnerwa: y: Tpeha
jyrocnoBeHcka KoH(pepeHirja BusanTonora, (beorpan —Kpymesary 2002),, 465, n. 10; Idem,
Lpxee u npuoscnuyu y Oxpudckama Apxuenucxonuja xpasa [Jyuana, 3orpad 40 (2016),
73-84; 1. Zicwov, Mia ayvwoty ovovleon otov Ayio Nikolao tov T{wtlo Kaotopidg. Zovéve-
on 0vo onuovtik®y Oeuctwv e Baoilikng Aénong kor g Ayiag Tpiadog, in Apiépwua otnv
i tov Zotipy Kicoo, O@sooarovikn 2001, 529-531, fig. 11; Idem, H xoldizeyvirn Zyo-
Ay e Kaoropiag xoza tov 140 cadva, (Ph.D), Iovemotio Avtikig Makedoviag, PAdpva
2013,210-211, 352-353; M. ['muropjesuh-Makcumoruh, Cruxapcmeo X1V sexa y manacmup3
Tpecxasayy, 3PBU 42 (2005), 109-113, figs. 28-35. A. Vasileski, The Monastery of Treskavec.
The most significant values of the cultural and natural heritage, Skopje 2016, 21-22.
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W Fig. 6. Mount Athos.
Dionysiou monastery.
Icon of “All Saints”
[after Velmans, La
Dimanche, fig. 5]
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side of the throne, bowing her head in reverence and extending her hands for
mercy before Christ. King David is depicted on the opposite side of the throne.
Ranks of angels have been laid out in the south part of the zone. Standing figure
of military saints and martyrs are situated beneath the cupola. They have been
positioned in a three-quarter view with their hands raised towards the Christ-
Emperor.

This is the first instance in which the constituent parts of this particular
subject are fully developed. The completeness of this Imperial Deesis indicates
that it probably emerged at an earlier date, but in the areas under the jurisdic-
tion of the Diocese of Ohrid. It should be pointed out that Ohrid was already
a great centre of cultural production in the time of Demetrius Chomatenus and
also a source of innovative or revived iconographic subjects, such as that of
the Holy Trinity42. However, it is very likely that the Imperial Deesis was fully
developed and in wide circulation just before or soon after the capture of the

42 See indicatively M. [Maicidov, H avlpwnduopen Ayio Tpiadoe otov Ayio I'ewpyio
¢ Onopgporrinoiag Kaotopiag, in Apiépapo oty pvijun tov Zotipy Kicoo, @eccalovikn
2001, 373-393; S. Bogevska, The Holy Trinity in the Diocese of the Archbishopric of Ohrid
in the second half of the 13t century, Patrimonium 3 (2012), 143-175.
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city of Ohrid by Stefan Dusan (1334), when the local bishopric, being under
the control of the Serbian ruler, was obliged to assert its territorial integrity and
indipendence43.

Obviously, the above-mentioned iconographic theme in the narthex of
the Treskavac church alludes to the Second Coming of Christ. Indeed, Christ
is dressed as Emperor before the throne of His Judgement Day. The Virgin-
Empress and prophet David are not the sole participants in this act of suppli-
cation but also the celestial powers and the (military) delegates of the earthly
Church#4. In addition, the inscription The King of all Kings clearly refers to the
apocalyptic texts, such as that of Daniel (Dan. 2, 37 and 47) and that of John
(Rev. 17, 14 and 19, 16). So it can be assumed that the meaning of the theme
of the Imperial Deesis is an eschatological one. However, the emphasis on the
royal status of Christ is open to interpretation.

A magnificent version of the Imperial Deesis is to be found on the pedi-
ment of the east wall of the Church of St. Nicholas tou Tzotza, Kastoria (Mid
14th ¢.) (fig. 1)45. Christ the-Emperor and God the Father [the Most Ancient of
Days], who bears the Holy Spirit on his right arm, are seated together on a luxu-
rious throne. They are depicted against a huge mandorla flanked by the celestial
powers and also by the Virgin Mary, clothed in royal garments, and John the
Baptist. Both the Virgin Mary and John beseech the Holy Trinity for mercy. God
the Father, Jesus Christ and the Holy Spirit are surrounded by a nimbus and bear
the inscription I(noot)c X(piotd)c. Another accompanying inscription reads: O
Paoilets t@v Paoilevoviwy [The King of all Kings]. The open codex held by
Christ the-Emperor includes a quotation from the Bible: [4]eiize oi eddoynuévor
10D TATPOS HOV, KANpovounoote Ty [frowacuévyy quiv focidsiov &ro katofo-
Afi¢ koouov] (Mat. 25, 34). The composition is completed with the figures of the
prophets David and Daniel, arranged in the corners of the triangular frame of
the picture. David carries a scroll with a quotation from Psalm 44(45) concern-
ing the Virgin Mary as a queen, while Daniel’s scroll bears a quotation from his
book: Efecopovv Ewg brov oi Opovor étébnoav... (Dan. 7, 9-14).

This representation is laid out in the upper section of the east wall of this
single-aisled church, i.e. on its most prominent part, since the subject concerns
the glory and power of the Holy Trinity in heaven and on earth. It should be

43 See indicatively A. Aeknképn, H Apyiemioxoniy Aypiddv kot tov Meoaiwvo.
O poAog TS WS EVTIKOD TOPIYOVTO. GTHV TOMTIKY KOl EKKANOLAOTIKY 10TOpia TV XAafwv
v Balkaviwv kai tov Bolavtiov, (EXAnviopdg ko Koopog tov ZAdBov 12), Oscoarovi-
K 2014, 210ff. It should be noted that S. Radoj¢i¢ has pointed out the presence of a por-
trair of Stefan Dusan in the exonarthex of the catholicon of Treskavac Monastery (15t c.)
(I1opmpemu cpnckux énaoapa y cpeorwem eexy, Beograd 1996 [second edition], 123).

44 Cf. the comment by St. John Chrysostom: Avew otpatiai dololoyotaiv &yyélawv,
KAt €V EkkAnoioug yopoototoivres &vlpwmor Ty avThVv éxeivoic éxuipoitviar dololoyiav ...
K01V T@V émovpaviwy kol T@v émysioy ovykpoteitoan maviyvpis (PG 56, 97).

45 See indicatively E. Towyapidag, Toryoypapics e mepiodov twv Iolaioloywv oe
vaodg e Moaxedoviag, Oeccarovikn 1999, 251-283; Idem, Kaoropia. Kévipo lwypopixic
wmv emoy v lloloroloywv (1360-1450), Oeccarovikn 2016, 78-80, 87-91, pl. 10 [E. Tsi-
garidas dates the wall-paintings to between 1360 and 1380]. For the mural see Xiciov, Mia
ayvaoory ovvleon, 511-536, des. 1, 2, figs. 3-6; Idem, H xaliiteyvikn Zyolsn, 207, 215-216,
354-355, pls. 13, 21.
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emphasized that the majesty of the Holy Trinity is realized in the person of
Christ the-Emperor, who is also the lamb sacrificed for the sake of mankind.
Again, all the details of the composition and of course the inscriptions and
quotations from the Bible suggest the eschatological character of the Imperial
Deesis. However, this is also evidence of the connection between the subject
and the Liturgy, given this particular subject is situated above the altar and the
Melismos scene, and that the words mentioned from the Bible also appear in
the Cherubic Hymn of the Vespers service on Holy Saturday, which also has an
eschatological charachter46. It should also be stressed that 1. Sisiou has claimed
that the portrait of Christ the-Emperor in the Church of St. Nicholas tou Tzotza
is based on the portrait of Stefan DuSan in the Lesnovo Monastery (1349), and
thus dates the wall-paintings to immediately after DuSan’s coronation (1346)47.
Obviously, this view suggests a connection between the subject of the Imperial
Deesis and the political aims of King Stefan Dusan.

Another monumental and extensive Imperial Deesis is to be found in the
lower zone of the north wall of the catholicon of the Markov Monastery near
Skopje, which is dedicated to St. Demetrius (1376/7 or 1380/1)48 (fig. 2). In this
wall-painting Christ the-Emperor is enthroned upon the celestial powers. Two
angels, whose arms are outstretched in a gesture of supplication, flank the figure
of Christ. He is also flanked by the Mother of God, who is clothed in royal at-
tire, John the Baptist, the prophet David and a series of other saints dressed in
princely attire.

Given that the iconographic program of the chatholicon of the Markov
Monastery is full of liturgical and political meanings49, the appearance of Christ
the-Emperor, accompanied by the members of His sacred retinue, conveys a
multi-layered symbolic message to the viewer. The enthroned figure of Christ
the-Emperor located near the prothesis entrance is evidence of the eschatologi-

46 Tlomapaoctopakng, O didkoouog tov tpodviiov, 156. Ziciov, Mia dyvawaern obvOeon,
532.

47 Zicwov, op. cit., 524-527, 534. This view is not accepted by E. Tsigaridas (Kaoro-
pia, 91).

48 For the monastery and its wall paintings see indicatively JI. Mupkoeuh — XK.
TaruhZ, Mapkos Manacmup, beorpan 1925, 35-41; JI. Mupkosuh, Ja 1u ce hpecke Maprosa
maumacmupa moey mymadumu scumujem ce. Bacunuja Hosoea??, Crapunap 12 (1961), 77-90
77-90; K. banabanos, Hosoomxpuenu nopmpemu na kparom Mapxo u kparom Bonxawnu
60 Maprosuom manacmup, Kynrypao Hactnectso 3 (1967), 47-65; B. J. Dypuh, Mapros
manacmup — Oxpuod, 300pHUK MaTHIE CPIICKE 3a JHUKOBHE yMeTHOCTH 8 (1972), 131-160;
L. I'po3manoB, Oxpuocko scuono cauxapemeo 00 X1V eexa, Oxpun 1980, 121-150; Idem,
3usonucom na Oxpuockaja apxuenucxonuja, Cmyouu, Cxomje 2007, 273-291; Guran, Les
implications théologico-politiques, 50-53; B. Svetkovi¢, Sovereign portraits at Markov Ma-
nastir revisited, lkon 5 (2012), 1-8. M. Markovié, Observations on the oldest known icons
of the Monastery of King Marko (I). The issue of the patronage of Helena Dragas and the
inscription on the shield of St. Demetrios, 3orpad 37 (2013), 147-167 ; K. M. Vapheiades,
Painting work systems in the fourteenth century: The case of Markov manastir, Bolovtivé 33
(2013-2014), 289-317; Idem, Yorepn Polavaivy {wypopikn. Xwopog koi Lopen aTny vy TS
Kovoravuivovrolews, 1150-1450, Abnva 2015, 351-354; M. Tomuh-DBypuh, Hoejre ocrhose
memamckoe npozpama dcusonuca ypkee ceemoe Humumpuja y Mapkosom manacmupy,
(Ph.D), Benrpane 2017, 592-603; Eadem, ¢hpecke Maprosoe manacmupa, benrpane 2019.

49 See Tomuh-Bypuh, Hoejue ocnose memamckoz npocpama.
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cal meaning of the Great Entrance and of the symbolism of the Cherubic Hymn
sung at Matins on Holy Saturday30. He is the King of all Kings who, accompa-
nied by the celestial court and his saints, approaches the altar to be slaughtered
for the salvation of the faithful5!.

It is important to remember that the subject of the Divine Liturgy in the
form of the Great Entrance is depicted within the central apse of the bema. In
this case Christ the-High Priest, situated on the central axis of the composi-
tion, is waiting for the Gifts borne ritually by both groups: the Hierarchs on
the left and the deacon-priest angels on the right, i.e. by both the earthly and
celestial Church at the same time52. Therefore, while the wall-painting of the
Divine Liturgy at the Markov Monastery is simply a depiction of what actually
takes place during the procession of the Gifts, the theme of the Imperial Deesis
emphasizes the triumphal presence of the eschatological Christ. It is a pictorial
reminder of the eschatological character of the offered Gifts since the Bread and
Wine are about to be actually transformed into the Body and Blood of Christ,
outside any time-frame. At that moment we receive a tangible vision of the Last
Judgement and an experience of the heavenly Kingdom of Christ53.

Nevertheless, the double allusion to the Great Entrance, with Christ por-
trayed as enthroned Emperor in the nave but close to the prothesis apse and
Christ the-High Priest in central apse of the bema constitutes - among oth-
er things mentioned by P. Guran4 - a reference to the dual authority of the
Church’s rulers.

The Imperial Deesis is also depicted in the south-east corner of the old ca-
tholicon of the Great Meteoron monastery, Thessaly (1483/4) (fig. 3)35. In this
case the enthroned figure of Christ the-Emperor is surrounded by the inscrip-
tion O faocilets v Pacilevoviwv kai kpitig dikarog [The King of all Kings
and the Righteous Judge]. Christ’s head is surrounded by a nimbus and also by
an octagonal aureole around it. He is flanked by the interceding figures of the

50 See indicatively H.-J. Schultz, Die byzantinische Liturgie. Glaubenszeugnis und
Symbolgestalt, (Sophia. Quellen 6stlicher Theologie, Bd. 5), Freiburg 1964 [= ota eéAAnvikd,
AbMva 1998], 81, 82.

51 Mupxkosuh, op. cit., 88-90; Guran, op. cit., 51-52. Cf. W. T. Woodfin, Orthodox
liturgical textiles and clerical self-referentiality, in Dressing the part: Textiles as propaganda
in the middles ages, edd. K. Dimitriva — M. Goehring, Turnhout 2014, 40. For the Great En-
trance see indicatively Schultz, op. cit., 77-81, 235-240; R. E. Taft Sj., The Great Entrance.
A history of the transfer of the Gifts and other Pre-anaphoral rites of the Liturgy of St.
John Chrysostom, (Orientalia Christiana Analecta 200), Rome 1975; Idem, The Liturgy of the
Great Church: An initial synthesis of structure and interpretation on the eve of Iconoclasm,
DOP 34-35 (1980-1981), 45-7.

52 Cf. R. E. Taft Sj., The living Icon: Touching the transcendent in Palaiologan ico-
nography and Liturgy, in Byzantium: Faith and Power (1261-1557). Perspectives on Late
Byzantine art and culture, ed. T. Sh. Brooks, (The Metropolitan Museum of Art Symposia),
New York, New Haven, and London 2006, 55-56.

53 Cf. Guran, Eschatology and political Theology, 6.

54 R. Guran, Les implications théologico-politiques de l’'image de la ‘Deésis’a Vo-
ronet, Revue Roumaine d’Histoire 44 (2005), 51-53.

55 See E. N. Georgitsoyanni, Les peintures murales du Vieux Catholicon du monastere
de la Transfiguration aux Metéores (1483), Athénes 1993, 272-275, pl. 14, 87-89.
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Fig. 7. Thessalonica. Vlatadon monastery. Chapel of St. Gregory Palamas. The “Enthroned
Above, Entombed Below” [after G. Fousterés Foto Archive]

Cux. 7. Conyn. Manactup Braranon. [Tapaxiuc Cs. ['puropuja Ilanmame. I'ope Ha Tpony,
none Ha rpo0y (mpema I. @ycTepuca apxuB)

Virgin Mary, this time not clothed in imperial attire, and John the Forerunner.
The Virgin Mary turns towards the throne of Christ, holding an inscribed scroll
in her right hand. The scroll bears a dialogue whose different parts are distin-
guished by different colours. In this dialogue the mother of God expresses her
sympathy for the people and beseeches her Son to be merciful. Christ initially
rejects, but then finally gives in to his mother’s supplications>¢.

It is important to mention that the “diaconicon” in the nave takes the form
of an enclosed chamber because it was the entrance to the Chapel of St. John the
Baptist. So the figure of Christ the-Emperor has been painted on the west facade
of the west wall of the “diaconicon” just before the south-east corner of the
nave. Christ is also depicted as the Mann of Sorrows (Utmost Humiliation)>7
on the opposite side of the nave, i.e. in the prothesis apse. Obviously, these two
pictures of Christ set on both sides of the altar are intended to exalt both Christ’s
majesty on the Day of the Last Judgement and also the power of the Suffering
Christ over life and death.

The eschatological meaning of the subject of the Imperial Deesis, as de-
fined above, is demonstrated even more clearly in a number of icons and ico-
nostasis beams. A triptych icon from the Church of the Prophet Elijah, Veroia

56 See I. M. Pordjevi¢ — M. Markovi¢, On the dialogue relationship between the
Virgin Mary and Christ in East Christian Art. A propos of the discovery of the figures of the
Virgin Mediatrix and Christ in the naos of Lesnovo, 3orpad 28 (2001-2001), 13-47.

57 This apse was overpainted in the late 18th century.
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(mid 14th ¢.) depicts the theme in question38. Jesus Christ is seated on a throne
dressed in imperial attire and insignia and surrounded by the ranks of angels.
Among them, the archangels Michael and Gabriel may be discerned. The Virgin
Mary, clothed in imperial garments too, and the prophet David flank Christ.
Both, the Virgin nary and David, are depicted as intercessors before the fron-
tally depicted figure of Christ the-Emperor. Judging by another triptych - that
at Struga (c. 1500)39, which is decorated with the Second Coming of Christ
but also the enthroned figure of Christ the-Emperor in the central panel - the
lost side panels of the Veroia triptych would have been painted with the rest
of the Second Coming scene. Yet another similar case is to be found in the
Flaskas’ kellion at Karyes on Mount Athos. The iconostasis beam of the kellion
is decorated with an Imperial Deesis (c. 1526)60. The enthroned Christ, dressed
in imperial and prelatic attire, is flanked not only by the Queen Virgin Mary and
John the Baptist but also by the enthroned Apostles, which may be regarded as
a visual allusion to the Last Judgement connected with the funereal use of the
kellion.

The above-mentioned cases attest to the multi-layered symbolic meaning
of the Imperial Deesis. However, there is no consensus among scholars regard-
ing the literary sources of this subject6!. Also, the emergence of the subject and

58 According to Th. Papazotos (Bolavtivég sikoves Béporag, ABfva 1995, 62-63, pl.
76), this icon features the Psalm verse: Upon thy right hand did stand the Queen (Ps. 44(45),
10) which occurs on David’s scroll. This biblical verse could be used as a source of this sub-
ject. However, the verse emphasizes the Virgin-Queen, not Christ the-King, who is the main
subject of the Imperial Deesis. See also X. Mavponovrov-Towooun, Tlopéoty n Pocilicoo
ex 0eC1wv oov’: Bulovtiviy eikova. ato Apyaroioyiké Movaoeio g Bépolag, in Mveiog yépiv.
Touog oty pvijun Moipng Ziyavidov, ®eccarovikn 1998, 141-147.

59 See B. ITomoscka Kopobap, OxpudckoCmpyuwiku ukoHonucHu mpazu 00 émopama
nonosuna na XV eex, Patrimonium 3/7-8 (2010), 300-302, 304, fig. 14; E. Negrau, Deésis in
the Romanian painting of the 14th — 18 centuries. Themes and meanings, Revista Teologica
93/2 (2011), 70, fig. 10.

60 This beam is now located on the east wall of the ‘archontariki’ of the Chilandar
Monastery. See G. Suboti¢, H kalliteyvikn {wn aro Ayiov Opog mpiv v gupdvion tov Oco-
pavn tov Kpnrog, in Zytiuata uetafoloviviic (oypagixns oty uviun tov Mavoln Xarlnoa-
xn, ed. E. Apakomoviov, ABiva 2002, 75-76, fig. 5.

61 For an overview of the literature on this subject see note 48. See also Mupkorwuh,
Ja nu ce ¢ppecke Mapxosa manacmupa, 89-90; Panojuuh, Cmapo cpncko caukapcmeo, 153-
155; Ch. Grigoriadou, L’ image de la Déesis royale dans une fresque du XIVe siecle a Cas-
toria, Actes du XIVe Congrés International d’Etudes byzantines, Bucarest 6-12 Septembre
1971, vol. 11, Bucuresti 1974, 46-52; I'poznanoB, 3unonucom na Oxpudckja apxuenuckonuja,
5-19, 132-150; Horapactopaxn, H wopen, 74ff; Mavpornodrov-Towovun, Tlapéoty n fooi-
liwooa’, 141-147. C. Grozdanov, Une variante de |’ image du Christ Roi des rois et Grande
Préte dans I’art post-byzantin (d’ apres les exemples de ’archevéché d’ Ohrid), in Zntijuaza
perafvlovuvig {wypopirng, 253-270; Hanapactopdkne, O didkoouos tov tpodiiov, 154-
156; Negrau, Deésis in the Romanian painting, 64-81; Guran, Les implications théologico-
politiques; I'miropujesuh-Makcumosuh, Cruxapcmeo XIV eexa y manacmupy Tpeckasayy,
109-113. Vapheiades, Sacerdotium and Regnum, 79-83; A. Kriza, The Royal Deesis. An Anti-
Latin image of Late Byzantine art, in Cross-Cultural interaction between Byzantium and the
West, 1204—1669: Whose Mediterranean Is It Anyway?, ed. A. Lymberopoulou, New York
and London 2018, 272-290.



74 Konstantinos M. Vapheiades

its dissemination through the lands of the Archdiocese of Ohrid®2 is not docu-
mented. Of course, it is well known that Ohrid experienced political and admin-
istrative instability from the end of the 12th century. Its status was constantly
disputed by all sides - Byzantines, Serbs and Ottomans - during the 14th century.
Therefore, it comes as no surprise that the Imperial Deesis appeared in this
period since these circumstances were to prove decisive for the establishment
of a theme which attested to the lack of a strong and stable central authority.
However, it is also well known that the 14th-century archbishops of Ohrid, such
as Nikolaos (after 1334 - before 1365)63, willingly accepted not only Dusan’s
authority but also the supremacy of the Serbian Church, which even at that time
was independent of Constantinople (= April 9 1346). So, on the other hand, the
normal relations between the Serbian ruler and the Archbishop of Ohrid in the
middle of the 14th century rather weigh against the assumptions made above
regarding the emergence of the Imperial Deesis theme.

However, whatever the case may be, what is worth mentioning is that
the triumphal content of the Imperial Deesis’ theme is defined by the double
eschatological meaning of Christ’s presence in the Divine Liturgy: He is both
the King of all Kings slaughtered for mankind’s sake and also the great Judge
of mankind. This triumphal concept runs through the liturgical texts, especially
the Cherubic Chant sung at the Great Entrance on Holy Saturday: Let all mortal
flesh keep silence and stand with fear and trembling and take no thought for
any earthly thing, for the King of kings and the Lord of lords is approached to
be slaughtered and given as food for the faithful. Before Him go the choirs of
the angels with all authority and power, the many-eyed Cherubim and the six-
winged Seraphim which cover their faces and cry out the hymn, alleluia%4.

62 For the history of the Archdiocese of Ohrir see indicatively H. Gelzer, Der Pa-
triarchat von Ahrida. Geschichte und Urkunden, Leipzig 1902 [repr. 1980]; 1. Cuerapos,
Hcmopuja na Oxpudckama apxuenuckonuja, vol. I: Om ocnosasanemo u 0o 3aéraduasarnemo
Ha banxancuuna Ionyocmpoe om Typcume, Codpua 1924 [repr. 1995]; A. A. ZaxvOnvdg, Zou-
Polai g1 v 1otopiav twv ExkAnoidv Aypidog kot Inexiov, Maxedovikd 1 (1940), 429-458; 1.
Kovidapng, Zoupfolai eic tnv exxinoiaotixny wotopiov we Axpivos, ABmva 1967; G. Prinzing,
Entstehung und Rezeption der lustiniana Prima-Theorie im Mittelalter, Byzantinobulgarica
5 (1978) 269-287; Gautier, Théophylacte d’ Achrida; No&idov, Exxlnoio kar EOvikr [oco-
Aoyia; E. Kovotavtivov-Téyov-Ztepyiddov, H Apyiemoxonn Ipwtns lovotviavig. Zoufoln
ot digpevvion tov mpofiquarog, (Ph.D), [lavemotmuio @sccarovikng, @socarovikn 2001;
E. Biittner, Erzbischof Leon von Ohrid (1037-1056). Leben und Werk (mit Texten seiner bish-
er unedierten asketischen Shrift und seiner drei Briefe an den Papst), Bamberg 2007; Agkn-
Kkapn, H Apyiemoxonn Aypidev, E. Naxidou, The Archbishop of Ohrid Leo and the ecclesias-
tical dispute between Constantinople and Rome in the mid 11t century, Cyrillomethodianum
21 (2016), 7-19. See also the papers in Buzanmujcku céem na banxany, (Buzanronomckn
Wncturyt, CAHY), Benrpane 2012, vol. I, part 1.

63 For Nikolaos and his relationship with the secular power see indicatively Soulis,
The Serbs and Byzantium, 84-85. E. N. Kvplako0dng, O apyienioxonog Aypidos Nikélaog
Kol 1] KTTOPIKH TOVL Spoaatnpiotna oto. uéco tov 1400 aucova, Lipksene Crynuje, [opummak
CenTpa xa npksene cryauje 1 (2004), 309-334; Aghnkdpn, op. cit., 222-236.

64 Mother Mary, Archiman. Kallistos Ware (trans.), The Lenten Triodion, St. Tik-
hon’s Seminary Press 2002, 41, vers. 25. R. Taft has already testified that the interpretation
of the procession of the Great Entrance and the deposition of the Gifts became in the Late
Byzantine period the axis around which the symbolic structure of the Liturgy turned (7he
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It is well known that the services and Liturgy of Holy Saturday are con-
sidered to have been influential in forming the Late Byzantine iconography®3. A
good example of what the Great Entrance signifies is the iconographic program
of the Athonite panagiarion known as “Pulcheria’s disk” (late 14th ¢.) (fig. 4),
which probably derives from an as yet unknown dome®6.

A full-length Virgin Mary, in the form of the Blachernitissa, is sculpted in
the centre of the disk (inscription: M(7tn)p O(c0)0 1§ Meydin [lavayio [Mother
of God the Megalé Panagia]). She is flanked by two angel-deacons swinging
a censer. The central medallion is surrounded by an inscription containing the
Cherubic Hymn. Two unequal zones of horseshoe arches full of figures encircle
it. The celestial Great Entrance is depicted in the first zone of relief decoration.
Christ is dressed only in patriarchal attire but with an akakia in his left hand. He
is portrayed twice, at the beginning and at the end of the procession. Between
the two figures of Christ stands an altar with Christ the-Lamb upon it (inscrip-
tion: O Auvog o0 @eod [The Lamb of God]). A Deesis lies in the second zone
of relief decoration. Two angels and the Apostles are depicted on their knees
against the throne of the Second Coming (Hetoimasia). The throne is set along
the axis of the composition, as is the altar below it.

Evidently, the Great Entrance on the panagiarion, in its celestial form, is
closely connected with the Second Coming of Christ, granted that every single
Liturgy is suggestive of Christ’s majesty and His power to be the King and
Judge of the universe and, at the same time, the lamb slaughtered on behalf of
humanity. This fact is of great significance because it has to do with a develop-
ment not only in the concept of the Great Entrance but also in the meaning of
the Imperial Deesis since the heavenly kingdom of Christ is combined with His
will to be present in each and every Liturgy administered by the leaders of the
Church.

11.B Iconographic variations of the theme of Christ the-High Priest
and King of all Kings

The trend for the Late Byzantine Church leaders to usurp secular powers
is confirmed not only by portraits of pralates like that of St. Sava in Pe¢, where

Liturgy of the Great Church, 54).

65 See Taft, The Great Entrance, 216-219. Cf. M. Mapkosuh, [Ipunoe npoyuasarsy
ymuyaja xanona eenuxe cubome na uxonozpaghujy cpeorwosexosnoz cauxkapcmea, 3SPBU 37
(1998), 1671f. Indeed, the inscription Baoilevs twv Baoilevoviwv [King of all Kings] that
occurs in the wall-paintings possibly came from the Cherubic Hymn sung in the procession
on Holy Saturday.

66 See 1. D. Stefanescu, L'illustration des liturgies dans I’art de Byzance et de
["Orient I, Bruxelles 1932, 72-73, pl. XXXVII; Schultz, Die byzantinische Liturgie, 171; 1.
Kalavrezou-Maxeiner, Byzantine icons in steatite, Wien 1985, 204-205; @noavpoi tov Ayiov
Opouvg, (exhibition catalogue), @socarovikn 1997, no. 9.5 (K. AoBépdov-Toryapida). Cf.
Horapastopdxng, O didkoaoiiog tov tpovilov, 147-148.
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he stands holding imperial insignia, or by the emergence of the iconographic
theme of the Three Hierarchs, but also by certain developments in the iconogra-
phy of the Imperial Deesis67.

It is a well known fact that Christ as an isolated figure in sacerdotal
vestments appeared in the middle Byzantine period. However, a variation of
Christ’s priesthood appears in the first quarter of the 14th century in which
Christ is clothed in patriarchal attire®8. Good examples of this developement
are the figure of Christ the-High Priest on the fagade of the Church of St. John
the Baptist near Serres (first half of the 14th ¢.), and the similar figure at the
Lesnovo Monastery (1346/47) (fig. 5). Here Christ is portrayed as an isolated
bishop-like figure with His right hand stretched out in a gesture of blessing.
He is also dressed in an omophorion and a sakkos decorated with the busts of
the Apostles and Evangelists®. In the Church of the Virgin Mary in the village
of Modriste (1360-1380), Christ is situated between the great Hierarchs of the
Church, whose hands are extended towards Him in a gesture of supplication.
Christ the-High Priest is also portrayed on the sanctuary curtain of Chilandar
Monastery (1399)70. Another variation of the same subject is to be found in the
churches of St. Nicholas Orphanos or Orphanon, Thessalonica (1310-1320)71

67 Ttis not arevival of a 13th-century iconographic theme as P. Guran has pointed out
(Les implications théologico-politiques, 60).

68 On the subject of Christ the-Priest or High Priest see A. M. JTunos, O6pasz ‘Xpucma-
apxuepes’ 6 uxonoepaguuecxoii npoepamme Coguu Oxxpudckou, 3orpad 17 (1986), 5-20;
Idem, L’image du Christ-Prélat dans le programme iconographique de Saint-Sophie d’Ohride,
Arte Christiana 79 (1991), 245-250; Idem, Christ as Priest in Byzantine Church decoration
of the 11 and 12th centuries, Acts, 18 International Congress of Byzantine Studies. Selected
papers, Moscow 1991, vol. Il1: Art History, Architecture, Music, Shepherdstown WV., 1996,
158-170; G. Dagron, Jésus prétre du Judaisme: le demi success d’une legend, in Asyucv.
Studies presented to Lennart Ryden on his sixty-fifth birthday, ed. J. O. Rosenqvist, Uppsala
1996, 11-24; lanapactopaxng, H popen; A. M. Lidov, Byzantine Church decoration and the
Great Schism of 1054, Byzantion 68 (1998), 387-405; Guran, op. cit., 44-47; A. Popova, The
representation of Christ as the Great Archpriest and King in the decoration of St. George at
Polosko, Patrimonium 10 (2015), 161-169; Vapheiades, Sacerdotium and Regnum; Idem, H
YV TS dovElag Kai 17 dovAn téyvy, 1505 -170¢ au. H «kpnuikiy {oypopikn wg Tekunpio e
petafolavavig rolitikng Oewpiog ko Hoikng, Abva 2017, 249-253.

69 See indicatively C. Pamojunh, Jlecnoso, beorpax 1971, fig. 18; C. T'aGenuh,
Manacmup Jlecnoso. Mcmopuja u crukapcmeo, beorpan 1998, fig. 10; b. [Tomoscka-Kopobap,
Jlecnoso manacmup. Ce. Apxazen y ce. 'abpuun Jlecnosckuj, Cromje 2000, fig. p. 19.

70 For the Serres monument see indicatively A. Evyyomovioc, O toryoypogpics tov
xabolixov ths Movig Ilpodpduov mopa tog Zéppoag, Oeocorovikn 1973, pl. 15. For the mural
in Modriste see indicatively C. CBeTkoBckHj, L[pxsa ceeme Bozopoouye u sely Modriuicmy,
3orpad 35 (2011), 193-209. For the veil of Chilandar monastery see indicatively G. Millet,
Broderies religieuses de style byzantine, Paris 1947, 76-78, pl. CLIX; D. Bogdanovi¢ — V. J.
buri¢, - D. Medakové, Chilandar, Belgrade 1978, 120; Woodfin, Orthodox liturgical textiles,
36-39, fig. 7. Another variation of the same subject occurs in the bema of the Church of St.
Alypios at Kastoria (1360-1380). Christ-Emmanuel depicted in front of the Virgin Platytera is
dressed in a phelonion decorated with crosses (polystavrion). See M. Paissidou, Jesus Christ
Emmanuel - Priest. Interpretation of a 14th-century depiction at Kastoria, I3kycm606eqck
UYerenus (2007), 156-160.

71 See indicatively A. Evyyomoviog, Ot toryoypapics tov Ayiov Nikolaov Oppavod
Ocaoolovikng, (Anpociedpata Tov Apyatoroykov Agitiov 4), ABiva 1964, fig. 74; A. Tot-
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and St. George at Polosko (1343-1345)72. In these cases Christ the-High Priest,
situated in the conch of the central apse in the scene of the Communion, is
dressed in prelatic garments and an imperial lorus as well.

This last variation was to prove instrumental in an important develop-
ment of the Imperial Deesis. In the Church of Christ the Saviour located on
the Volkhovets River at Kovaljevo, Novgorod (1380), an Imperial Deesis is
depicted above the left door of the bema and, not coincidentally, next to the
Transfiguration scene. The enthroned Christ is dressed in both imperial and hi-
eratic attire and insignia. The Virgin Mary, also clothed in imperial garments,
stands at Christ’s side in a posture of supplication’3. The same iconography is to
be found in an icon at the Dormition Cathedral in the Kremlin (first half of the
15th ¢.)74 and in the iconostasis beam of the kellion of Flaskas on Mount Athos
(c. 1526)75.

The double status of Christ is clearly represented in the aforementioned
examples, implying at the same time the union of political and religious author-
ity in the bishop’s office. However, it is important to note that the theme of the
Imperial Deesis, with Christ dressed either only in imperial attire or in both
imperial and prelatic vestments was to spead in monuments of the Slavic or
Slavic-speaking Balkan territories, and especially those of the Archdiocese of
Ohrid76. In contrast, the iconographic theme of Christ the-High Priest and King
of all Kings, either in the form of an isolated bust (with or without a crown) -
such as in the case of the Patmos icon attributed to Andreas Ritzos (second half

Tovpidov, O {wypagikog diaxoopog tov Ayiov Nikoidov Oppavod oty Ocoootovikn, (K.B.E,
Bulovtva pvnpeia 6), @eccolovikn 1986, 73-76, pl. 13.

72 Popova, The representation, 161-169.

73 The church was built at the behest of Ontsifor Zhabin (1345) but its decoration
(1380) was paid for by Afanasij Stepanovi¢ and his wife Maria. See indicatively B. H.
Jlazapes, KoBaneBckja pocmuc u mpo6iema JyxHOCIaBjaHCKHX cBja3en B Pycckoj sxunonucn
XIV Beka, (Exeromuuk Uucturyra Uctophum HckyccerBa 1957), Mocksa 1958 [= Idem,
Pycckas cpenHeBekoBasia KHUBOMUCH-CTATH U HccienaoBanusa, Mocksa 1970), 251ff; Idem,
Old Russian Murals and Mosaics, London 1966, fig. 74; Iorapactopdxne, H uopes, 75;
C. Grozdanov, Une variante de ['image du Christ Roi des rois et Grande Préte dans [’art
post-byzantin (d’ apres les exemples de I’archevéché d’Ohrid), in Zytiuora uetofoloveiviig
lwypopixng, 256; Guran, Les implications théologico-politiques, 54-55; S. Dmitrieva, The
depictions of warrior saints in frescoes of 1380 at the church of the Holy Savior in Kovaliovo.
Whether Balkan masters painted the Novgorod church?, Zograf 33 (2009), 121-135.

74 See indicatively Lazarev, Kovalevskaja rospis, 262, fig. pp. 271-273; INoanapocto-
paxng, op. cit., 75-76, figs. 5-8; Woodfin, op. cit., 40-43, fig. 10.

75 See note 60.

76 Such as in Treskavac monastery (1484) (Cmomuuh-MakysweBuh, Manacmup
Tpeckasay, 69-76) and in the triptych at Struga (c. 1500). See Grozdanov, op. cit.; Guran, op.
cit., 56-58;
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of the 15th ¢.)77 and that of the triptych icon at Ohrid (c. 1500)78 - or in the form
of an enthroned figure surrounded by saints, was to spread mostly in Macedonia
and the rest of continental and island Greece. It must be said that in all these
cases Christ is described as High Priest and King of all Kings despite the fact
that He is clothed only in patriarchal attire.

It is beyond doubt that the concept of Christ as King and High Priest
has been based upon the Jewish traditions, which were always in force in
Byzantium?9. Also, the figure of Christ as both Priest and King clearly implies
the union of the two powers, the secular-political and sacred-religious, in the
head of the Church and should be attributed to the prestige of the throne of
Constantinople, which had grown stronger as a result of the reaction to the pro-
Western policy of Late Byzantine emperors80.

As for the question of why the subject of Christ the-High Priest and King
of all Kings, especially as an isolated figure but without visible imperial insig-
nia, should appear just before or immediately after the Fall of Constantinople,
the answer should be sought in the socio-political conditions and ideological
tendencies of the time, which led to the weakening of the Emperor’s authority
compared with that of the Episcopate. Also, the historical circumstances in the
Late Byzantine and early Ottoman periods were to further impel the Orthodox
Church towards a process of centralisation, the protection of its identity and also
the adoption of political ideas and activities. In this, the absence of a Christian
political leadership, especially after the Fall of Constantinople, combined with
the gathering of the Orthodox community around the figure of the Ecumenical
Patriarch, was to confer a political role on the Church’s ruling class. The oc-
cupant of the throne of Constantinople became an important state figure with
multiple powers, a fact that was borne out by his subsequent civic, political and
diplomatic activities8!. So it is evident that the isolated figure of Christ the-High
Priest and King of all Kings without visible imperial insignia was to suggest the
new role of the Patriarch under Ottoman rule.

As for the diffusion of the theme mostly in continental and island Greece
and not in the Slavic countries, I would say that this was due to the strong icono-
graphic tradition of the Archdiocese of Ohrid. It is not without significance that
the quotation from Matthew’s Gospel (25, 34), which we have already come
across in the wall-painintg of the Imperial Deesis in the Church of St. Nicholas
tou Tzotza, concerns the faithful, who are to be rewarded by inheriting the eter-
nal kingdom of God. On the other hand, the first part of the biblical quotation
in the Patmos icon (= 'H facileio 1) éuf) ovk éot €k 0D KoaHOV TOVTOD, €l €K TOD

77 The bust of Christ covers the entire surface of the icon. Christ bears on his head a
crown of western type. He is also dressed in patriarchal attire and holds an open codex. See
M. Xotinddwng, Eixoveg g [latuov. Zytipoza folovtivig kou uetofocoviivig {oypopikng,
ABnva 1977, no. 15, pls. 19, 83. See also [Mamapoaoctopdkng, op. cit., 76, fig. 9; Guran, op.
cit., 58; Bageddng, H wéyvy e dovieiag, 250.

78 Grozdanov, Xpucmoc Llap, bozopoouya Iapuya, 144-145; Idem, Une variante,
257-258, fig. 3; Guran, op. cit, 55; Negrau, Deésis in the Romanian painting, 68, fig. 3.

79 See about Dagron, Empereur et prétre, 223ff.

80 Tlomapootopaxng, op. cit.

81 See indicatively Bagelddng, op. cit., 255-257.
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Koopov [tovrov fiv] (John 18, 36)), combined with that from the Mass$2, testi-
fies to the highly liturgical and also eschatological character of the subject in
question by combining Holy Communion with the experience of the Kingdom
of Heaven.

11.C The iconographic theme known as “All Saints” (All Hallows’ Day)

The iconographic theme known as “All Saints” (41l Hallows’Day) is con-
sidered to have been formed in the Paleologan era, according to information
given by Manuel Philis and Maximus Planudis®3. This representation is closely
connected with the subjects examined above and especially the theme of the
Last Judgement.

The oldest example of the “All Saints’” theme is to be found in the ca-
tholicon of the Virgin Hodegetria at Mistra, Laconia (1321/22). The subject is
depicted on the walls of the single-aisled north-west chapel of this church84.
Christ is portrayed in the dome surrounded by four cherubim and again in the
conch of the east wall flanked by the beseeching figures of the Mother of God
and John the Baptist. In the last case Christ is set against a mandorla, seated
in the arch of Heaven with his hands outstretched in a gesture of blessing (in-
scription: I(nood)s X(pioto)s, 0 Zw/[thp] [Jesus Christ the Savior]. Groups of
hierarchs, prophets, Apostles, saints and martyrs are represented in orderly fash-
ion on the remaining surfaces of the chapel’s walls. An inscription in the arch
of the conch, a theotokion from the funeral servise, interprets the context of
the chapel’s program: /IPEXBEIAIY THY TEKOYXHX YE X(PIXT)E KAI TOY
IIPOAPOMOY 20Y, AIIOXTOAQN, [IPO®HTON, [IEPAPXQN, OXIQON KAI
AIKAIQN KAI HANTQN TQN AT'IQN TON KOIMHOENTA AOYAON] X0Y
ANAIIAYXON [At the prayers of her who gave you, birth, O Christ, of your
Forerunner, of the Apostles, Prophets, Hierarchs, Ascetics, of the Just and of all
the Saints, give rest to your servant who has fallen asleep]. Another inscription
on the west wall reads: OI AI'IOI [IANTEX [All Saints].

82 F.-E. Brightman, Liturgies Eastern and Western. vol. 1, Eastern Liturgies, Oxford
1896, 328, v. 5-7.

83 Manuelis Philae, Carmina, ed. E. C. Miller, Parisiis 1857, 278-279 (IV. Codex
Vaticanus, Ei¢ devtépov mapovoiov ur &ovoay ékeioe moo®s koioaorv); Maximi monachi
Planudis, Epistulae, ed. M. Treu, Breslau 1890, II, 93. The iconographic subject of “All
Saints” is supposed to have come into being in the 11th century, in a miniature of the famous
evangelistarium Dionysiou 587. See O1 Onoavpoi tov Ayiov Opovg. Exovoypagnuévo. yeipo-
ypago, ABva 1973, vol. 1, fig. 215; T. Velmans, La Dimanche de Tous les Saints et ['icone
exposée a Charleroi (cat. No. 32), Byzantion 53 (1983), 19, fig. 1. On the subject in question
see G. Millet, La Dalmatique du Vatican. Les élus, images et croyances, Paris 1945, 1-6;
Idem, Broderies religieuse, 67-68; Velmans, op. cit., 17-35.

84 G.Millet, Monuments byzantins de Mistra. Matériaux pour I 'étude de I’ Architecture
et de la peinture en Gréce aux XIVe et XVe siecles, Paris 1910, pls. 96, 97; S. Dufrenne. Les
programmes iconographiques des églises byzantines de Mistra, Paris 1970, 45-46; Velmans,
op. cit., 21-23; M. Xatlndaxng, Moapdg, n ueoouwvikn rotiteio kou o kaotpo, Athens 1987,
64-66; P. Etéoylov, O vadg s Odnynpiag tov Bpovioyiov arov Mvotpd. Ot toryoypagpies
700 vapOnka koi 1 Agitovpyikn ypron tov ywpov, (Ilpaypateiot tng Axadnpiog Abnvov 67),
AbnMva 2013, 27-28.



80 Konstantinos M. Vapheiades

Given that the chapel is of a funereal character, in particular a mausoleum
for the abbot Pachomius which also served as a resting-place for the ruler of
Sparta Theodore 1 Palaeologus (71407), the theme of “All Saints” obviously
constitutes an epitome of the Last Judgement. Christ the Saviour is portrayed
in the conch as the great and incorruptible Judge of mankind. At the same time
He is depicted in the dome, seated upon the throne of heaven as the awarder of
crowns to the righteous.

Another representation of the same iconographic theme occupies the
front of a patriarchal sakkos in the Vatican Treasury known as the “Dalmatic of
Charlemagne” (second half of the 14th ¢.)85. The Communion of the Apostles
is depicted in two parts on the abbreviated sleeves of the dalmatic. In each of
these episodes Christ the-Priest administers the sacred gifts, i.e. the wine and
the bread. There is but one picture on each side of the vestment. On the back
is embroidered the Transfiguration of Christ, a fact which indicates the vest-
ment’s connection with a Patriarch or high-ranking archbishop supporting the
hesychastic movement. The subject of “All Saints” is depicted on the front of
the vestment. Christ, labelled as the Resurrection and the Life (John, 11, 25),
is seated on the arch of heaven. He is surrounded by the symbols of the four
Evangelists and flanked by the lamenting Virgin Mary and John the Baptist. On
the open codex held by Christ are written the words: dedt(e] oi edloynuévor T0d
m(at)pog pov, kAnpovounoote thy Hroluacuévyy vluiv facileiov] (Mat. 25, 34).
Ranks of angels flank the Instruments of the Passion pictured above Christ’s
head and groups of saints arrayed below with their hands in a gesture of sup-
plication glorify Christ’s majesty. Outside the circular composition is depicted
Abraham gathering into his bosom the souls of the righteous. On the other side,
at bottom right, the Good Thief is portrayed carrying his cross.

The theme of “All Saints” arranged on the front of a hieratic vestment
clearly demonstrates a different meaning to that which normally occurs on wall-
paintings because it is an emblem of the bishop’s authority over the social and
political life of the faithful. Moreover, the circular composition emphasizes
Christ as the centre of all things celestial or secular8o,

The “All Saints” theme also occurs in an icon of Dionysiou Monastery
(late 15th ¢.)87 (fig. 6). Christ’s majesty occupies a dominant position in the
centre of the circular composition. Christ is not dressed in imperial attire.
However, He bears a crown of western type. The glory of the Holy Cross and

85 See Millet, La Dalmatique du Vatican; 1dem, Broderies religieuse, 67-71, pls.
135-151; Velmans, La Dimanche, 23, fig. 4. For the multiple meanings of this sakkos see
the brilliant studies of Prof. W. T. Woodfin (=Late Byzantine liturgical vestments and the
iconography of sacerdotal Power, Urbana-Champaign 2002, 104-106, 171) and of Prof. L.
Drpi¢ (= Art, Hesychasm, and Visual Exegesis. Parisinus Graecus 1242 revisited, DOP 22
(Washington, D.C. 2008), 243-245, figs. 11-12).

86 St. Paul said: [...] All things have been created through him and for him. He is be-
fore all things, and in him all things hold together. And he is the head of the body, the church.
(Colossians 1: 16-18).

87 M. Chatzidakis, Les débuts de I’école crétoise et la question de I’école dite italo-
grécque, In memoria di Sofia Antoniadis, (Biblioteca di Istituto ellenico di studi bizantini e
postbizantinidi 6), Venezia 1974, [= Etudes sur la peinture postbyzantine, Variorum Reprints
1V, London 1976], 183, pl. II'" 2; Velmans, La Dimanche, 24, fig. 5.
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the Instruments of Passion are depicted above His head. Beneath Christ’s foot-
stool is depicted the Hetoimasia (Preparation of the Throne). Adam and Eve
are situated on each side of the throne in a posture of supplication. The Virgin
Mary and John the Baptist flank the Lord. Groups of saints are located around
the mandorla of Christ the-King. Below the circular composition are depicted,
from right to left, the donor, the Good Thief carrying his cross and Abraham
seated on a throne with a boy in his arms. Behind him lies a group of boys
clothed in white tunics, i.e. the souls of the righteous. Two prophets, Solomon
and Daniel occupy the upper corners of the icon. They hold open scrolls with
quotations from their books: Aikauio1 gig Tov aidva {Gorv... dik todT0 Ajuyovia
70 Pacileiov tig evmpeneiag (Sap. 5, 15-16) and Efsdpovv éwg drov oi Gpovor
éénoav... (Dan. 7, 9-14).

The aforesaid icon, which is probably based on earlier monumental ex-
amples, incorporates the meaning of the subject of “All Saints” by adding a
crown on the head of Christ and two prophets whose quotations lay emphasis
on the eschatological context of the theme: Christ is the real King who provides
the faithful with the realm of grace. But it is apparent that this celestial realm
can only be gained through the Church leaders’ proper administration of the
spiritual and social life of the Christian community33.

11.D The iconographic theme of the “Enthroned Above, Entombed Below”

The iconographic theme of the “Enthroned Above, Entombed Below” is
simply a literal, visual rendering of the hymn sung at Matins on Holy Saturday
and attributed to Mark, Bishop of Hydrus (Otranto): Enthroned above, en-
tombed below, the heavens and infernal regions comprehending, O my Saviour,
are shaken by Thy death, for beyond all understanding Thou wert seen dead and
with the life that was in the beginning8°.

This short hymn has a multi-layered theological content, expressing both
the identification of the earthly (dead) Christ with the Eternal Word and the
paradox of His death: Although Christ’s body lies within the grave, at the same
time He is seated on his heavenly throne.

Perhaps not coincidentally, the earliest known representation of this
hymn is to be found on the west wall of the chapel at the Vlatades Monastery,
Thessalonica (ca. 1361), dedicated to St. Gregory Palamas (not to St. Paul)
(fig. 7)90. Christ is portrayed against a mandorla raising his hand in a gesture of

88 Cf. Taft, The Living Icon, 59. It is worth pointing out that certain 15th-century epi-
trachelia connected with high-ranking clerics of the Patriarchate of Constantinople, including
Patriarch Joachim I (1498-1502, 1504), are decorated with an abbreviated variation of the
“All Saints” theme. See K. M. Vapheiades, Epitrachelia with three-figure medallions from
Mount Athos. Chronological topics, Cahiers archéologiques 51 (2003-2004), 159-168.

89 E. Follieri, Initia Hymnorum ecclesiae Graecae, vol. L., Citta del Vaticano 1960,
vol. I, 134.

90 For the parekklesion and the its dedication to St. Gregory Palamas see I. ®ov-
otépng, Kaboliko g povig Blotadwv: lavOavovia 10Topikd oTOLYEIR 0TO EIKOVOYPOPIKO
TPOYpoua TOV TopeKKANoiov, in Ktitwp. Apiépwua otov daokalto Iewpyro BeAévn, edd. 1. A.
Bopaing — ®@. Kapayidvvn, ®eccarovikn 2017, 435-451 with bibliography. For the Vlata-
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blessing. The mandorla is supported by three cherubim. Below, the mouth of a
cave is depicted, from which hang three lamps. An open sarcophagus with the
dead Christ swaddled within it is visible in the cave. The inscription reads: Avw
2¢ év Gpovw, kal katw év tapw [Enthroned Above, Entombed Below].

It is worth recalling that the iconographic program of the catholicon,
dedicated to the Transfiguration of Christ, and of the chapel, dedicated to St.
Gregory Palamas, testifies to the devotion paid to St. Gregory and, of course, the
complete acceptance of his hesychastic teachings by the brothers Dorotheus and
Mark Vlatades, Palamas’ faithful companions®!. Palamas is portrayed twice: in
the catholicon, as a bishop, and in the chapel amongst the great theologians of
the Church St. Basil, St. John Chrysostom and St. Gregory Nazianzus. The four
saints are depicted on the pendentives, seated in front of a lectern. Palamas’ as-
sociation with the Church’s leading theologians and St. John Chrysostom in par-
ticular - since Palamas’ life had been associated with that of John Chrysostom
already before his death92 - reinforces the emblematic character of his thought
and actions.

It is worth noting that the hierarchs just mentioned - whose iconography
was developed in the second half of the 14th century - were greatly honoured
by St. Gregory Palamas. This honour is revealed in many of his writings, such
as a letter he penned to Acindynus. In this letter Palamas points out that the
splendour of God can be partaken of and shared. He goes on to note: 70 d¢ ue-
pilecou tiic évepyeiag, &AL’ 0D T ovoiag 0 Xpvodotopos &ropaiverou watnp,
GAL& Kai 1 Aaumpotns to0 Ocod Hudv Eotw €p’ NUAg..., laurpotnta Ocod ideiv
kal wabeiv, pnoiv o0 Geoldyog I pnydpiog, kai 0 &raotpimrwy 10 dAnbivov kol

don mural see Mapkosuh, [Ipunoe, 167-171, fig. 1; A. Semoglou, Notes sur les peintures
murales de la chapelle sud (Saint-Paul) du catholicon du monastére des Viatades a Thes-
salonique, Bolovtiokd 20 (2000), 353-354 (mistakenly dated by the author to the 16th c.); K.
M. Bogewadng, To eixovoypapixo Oéua ‘Ava oe ev Opove kai kdtm ev tapo ', Mokedovikd 33
(2003), 217-241, especially 218, fig. 1; Cf. ®ovotépng, op. cit., 448.

91 For the these ktetors see O. Tafrali, Topographie de Thessalonique, Paris 1913,
192-193; T. ®eoyopidng, Ot idpvrai tns ev Ocooalovikny povic twv Blatadwv, in Iovyyvpi-
KOG TOUOG E0PTAGUOD THS ECOKOTLOGTHS EMETEIOV TOV Bavarov Tov ayiov I pnyopiov tov [lala-
ua, opyiemoxonov Ocaootoviknyg, 1339-1359, ed. I1. Xpnotov, Osccarovikn 1960, 49-70;
I A. Zroydyrov, H ev Osaoalovikny watpiopyikh uovip twv Blatadwv, (Avilexto BAatddmv
12), ®eocodovikn 1971, 56-65; R. Janin, La géographie ecclésiastique de 1’empire byzan-
tine, I1. Les églises et les monasteres de grands centres byzantins, Paris 1975, 356-358; M. L.
Rautman, Ignatius of Smolensk and the Late Byzantine Monasteries of Thessaloniki, REB 49
(1991), 147-148; Dennis, The Late Byzantine Metropolitans, 257; P. Odorico, L’Acropole de
Thessalonique et autres lieux de la ville: des lectures et des questions, Bulovtvé 25 (2004-
20006), 35.

92 See indicatively Sh. E.-J. Gerstel, Civic and monastic influences on Church deco-
ration in Late Byzantine Thessalonike, DOP 57 (2003), 235-337; ©. I'ldykov, H eopti tov
ayiov I'pnyopiov Iloiopa kot n tius tov Ayiov atnv Iepd Movn Blatddwv, in Xpiotioviky Oco-
oalovikny. H epa ozpiopyixs ko Zrovpornyioxy Moviy Blatadwv, Ipaxtid O AieGvoidg
Emotnuovikod Zvumoaiov, 12-14 Oxrwpfpiov 1995, ®eccarovikn 2005, 73-89; dovotépng,
KoabBoiixo e povig Blatddwv, 445-452.
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&o1adoyov pag kot tov uéyo Bagileiov, to0¢ adtol uctéyovrag, &Alovg HAiovg
arepyaletar Geiovg®3. This passage illustrates Palamas’ respect for the Three
Hierarchs portrayed in the dome of his chapel.

Yet why should the theme of the “Enthroned Above, Entombed Below”
appear in a mural decoration dedicated to Palamas? St. Gregory Palamas
himself had already observed that: [...] O d¢ vadc odrog éxeivov tod ornlaiov
(Christ’s tomb) timog éoti, udliov 6¢ koai mAéov Eyel Tod tomOV, dALO OYEIOV éKE-
vo Umpyawv- el yap tomov, év @ tifetaun 10 o@ua 10 Asomotikdv, 10 évodtepov
10D KOTOmETROoHOTOCS, Kai THY év altd maviepov tparelov. Ootic éviiabitws émi
70 Ociov vt Kai Ood0yov T00T0 OINI0I0V TPOTTPEYEL... OV UOVOV ERLYVOOETAL
t00g év avtf] tii¢ Oeomvedarovg I papiic Adyouvg... &AL kai adTov dopalds Gyetol
t0v Kopiov... O yap petd miorews pAErav v pootikny tpdmelov, koi T0v &v ot
rpotibéucvov dptov tijc {wiig, avTov 6p& t0v évomdotatov Adyov t0D Ocod...
Kol uétoyog a0tod yiveror kai &voikov éowt® rritar 94, In Palamas’ view, the
church building is a symbol of the cave where Christ was buried. But the altar
in particular represents the Holy Sepulchre and, at the same time, is the place in
which Christ himself is administered to the faithful so that they might see the
Word of God in His glory. So it is not surprising that this particular iconographic
theme is located opposite the altar. Furthermore, it is depicted in a chapel whose
construction was probably due to the cult of Palamas’ relics. That being said, the
liturgical meaning of the theme of the “Enthroned Above, Entombed Below” is
transformed into a funereal but triumphal one: Palamas’ death established his
glory in heaven. At the same time, his tomb constitutes the real throne of his
holiness.

A notable, though not literal, variation of the same theme, which was
not to be repeated, is to be found in the Church of the Virgin Peribleptus at
Mistra, Laconia (second half of the 14th ¢.)95. Christ is portrayed as the Man
of Sorrows% in the lower zone of the prothesis’ apse (extensively damaged). A
peculiar representation of the Holy Trinity lies above the dead Christ. God the
Father is represented against a mandorla flanked by two cherubim. The Holy
Spirit as a dove lies beneath his foot. Beneath this is a picture of the Celestial
Liturgy. Christ, in the form of a High Priest, is set behind an altar ciborium ac-
companied by angel-deacons97.

Although this composition is clearly of a liturgical character, being con-
nected as it is with the Matins of Holy Saturday, the appearance of Christ the-

93 J. Meyendorff, Une letter inédite de Grégoire Palamas a Akindynos, ®gohoyio
24/4 (1953), 572, vers. 5-12.

94 PG 151, 272c-d.

95 See Millet, Monuments byzantins de Mistra, pl. 113.2; S. Dufrenne, Images du dé-
cor de la prothése, REB 26 (1968), 297-298, fig. 1; Eadem, Les programmes iconographique,
14-15, fig. 62. Cf. Schultz, Die byzantinische Liturgie, 171-172.

96 See H. Belting, An image and its function in the Liturgy: The Man of Sorrows
in Byzantium, DOP 34-35 (1980-1981), 1-16; D. Simi¢-Lazar, Le Christ de Pitié vivant.
L’example de Kaleni¢, 3orpad 20 (1989), 83-94; M. D. Tomi¢-Duri¢, The Man of Sorrows
and the Lamenting Virgin: The example at Markov Manastrir, 3PBU 49 (2012), 303-329.

97 An early form of this variation occurs in the prothesis conch of the Church of the
Holy Apostles in the patriarchal complex at Pe¢ (c. 1250).
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High Priest above the Man of Sorrows deserves comment. The double depiction
of Christ should be understood in the context of the divine paradox: Although
Christ might lie dead in the tomb as a man slaughtered for the salvation of
mankind, at the same time He is also in the glory of Heaven as the second per-
son of the Holy Trinity. This context emphasizes the inconceivable authority of
Christ as the One Who both offers and is offered, the One Who is received and
is distributed®8. However, the authority of Christ the-High Priest is vested in the
bishop since he is the official dispenser of the divine body of God.

The next instance of this iconographic is to be found in the Church of
the Virgin Mary in the village of Zeugostasi near Kastoria (1432)%9. The mural
set over the prothesis conch is severely damaged. Today all that is visible is
the lower part of Christ enthroned in heaven, together with the dead Christ in
an open sarcophagus covered by a ciborium and flanked by two angels. The
“Enthroned Above, Entombed Below” theme also occurs above the altar in
the Church of St. Nikitas at Cuger (1484?)100, Christ is seated on His celestial
throne with his hands raised in blessing. His garments are white. Beneath this,
Christ’s dead body is visible in an open sarcophagus. A group of surprised an-
gels has been painted on the right-hand side of the composition.

The iconographic theme of the “Enthroned Above, Entombed Below” -
which is supposed to be Athonite in origin (M. Markovi¢) - constitutes a literal,
visual rendering of the hymn by showing Christ both in glory in the upper part
of the composition and also in a sarcophagus within a rock sepulchre in the
lower part!0l. However, this hymn and, of course, its visual form are full of a
triumphal symbolism, which is intended to exalt Christ’s majesty on the day of
His Second Coming and to underline the divine nature of the King of Glory. It
also reveals an eschatological dimension of the power of the Suffering Christ
over life and death and of what Christ offered in hanging upon the cross for
humanity.

However, regardless of what this iconographic theme reveals about
Christ, it provides evidence of the bishops’ authority by laying emphasis on
the triumphal symbolism of the altar. St. Symeon, Archbishop of Thessalonica
(11429), like Palamas before him, observed that: [...] xai Goui& [the bishop]
£000¢ 10 Quoraotipiov kKokiw, 6T1 Opdvog toito Ocod kol avarovaig. Kai avtov

98 Brightman, Liturgies Eastern and Western, 317.

99 See E. Towyopidac, Zvufols] oty ypovoldynon twv to1x0ypogidv 100 vaod e
Kownoews g Ocgotokov oto Zevyoordor Kaoropiag, in @ilio Erxn eig ['eapyrov E. Moiw-
vay, owa to. 60 étn tov avookopikod tov Epyov, (BiPAodnikn g ev ABvoig Apxotohoyikng
Etatpeiog 103), Anva 1989, vol. 111, 334-338; O. [analdrog, Anuntpiog, o iotopioyppos
TV to1yoypopiav tov 1431 e Hovayiog oro Zevyootaor Kootopidg, Iotopikoyemypapikd 5
(1993-1994) 165-167; 1. Zicov, Ot psuovwuéves poppés Ayiwv oo vao g lavayiog Zevyo-
oraoiov Kaoropiag, Hum n Buzantuja 13 (2015) 341-366.

100 See Mapxosuh, IIpunoe, 171-174, fig. 2; Bagewdng, 7o eikovoypopixd Oéua ‘Avew
o€ ev Opove kot kaTo v apw’, 218-219, fig. 3. See also M. Mapxkosuh, Ceemu Huxuma koo
Ckonja. 3adyubnua kpamsa Murymuna, beorpan 2015, 228-229.

101 See Dufrenne, Images du décor de la prothése; Mapxkosuh, [Ipunoe, 167-179; Bo-
@EadNG, op. cit.; Idem, H {wypapixij oto Ayiov Opog otig apyés tov 1700 aucdva. O Lwypdpos
Aovih povayog, @escarovikn 2008, 86-90.
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Torol, T0v Xp1otov éopayuévov kai (Ovta, kol vontgs éxeloe Quouevov keilevoy,
Kol ATadoTws iEpovpyoduevov, kol Tov Kotk &voatolis ép’ Dyniod Opovov Ocod,
v gig opovovs kabédpav Xpiotod éx deciwv 100 [atpog onuaivovrolo2,

According to Symeon, the altar is not only the place where Christ is ad-
ministered but it is Christ himself who is slaughtered for mankind but also alive
on his heavenly throne. If, therefore, the altar is Christ in his celestial kingdom
and at the same time the place where he is administered, it becomes appar-
ent that the bishop’s authority is more substantial, unchallenged and universal
than that of any secular ruler!03. Although this concept was based on earlier
Church traditions, it effectively became stronger after the pro-Western policy
of the Palaeologan emperors and, especially, just before and immediately after
the Council of Ferrara-Florence (1438-1439)104, In this case the theme of the
“Enthroned Above, Entombed Below” obviously served as a reminder not only
of what really takes place in the Liturgy but also of the supremacy of the epis-
copate in terms of authority over political or earthly affairs.

The preceding analysis showed that a number of iconographic programs
and themes of a triumphal-eschatological character, which emerged or evolved
in the Late Byzantine period are indicative not only of a liturgical revival but
also of an ecclesiastical policy independent of the imperial one and a political
concept that attributed a superior role to the leadership of the Church. This fact
is also demonstrated by certain texts or historical events of the period. Indeed,
hesychastic theology, in conjunction with the powerful influence of the monks
over the Church and Christian society, was instrumental in this. Moreover,
Hesychasm was to be a driving force behind the dominant role of monastic mys-
ticism in both the state and society through the way it gave rise to a controversy
on two essential questions: that of whether the Western way of understanding
God was incompatible with that of the Eastern Church, and that of whether the
authority of the episcopate was or should be greater than that of the state. It is
possible that this new religious experience of God and this new way of thinking
about the episcopal office and its duties affected religious iconography in differ-
ent ways!05. It is no coincidence that the enthroned figure of Christ the-Emperor

102 PG 155, 292D, 293A.

103 According to R. Taft, “The sanctuary receives within itself the Bishop, who repre-
sents the God-man Jesus, whose almighty powers he shares” (The Living Icon, 59).

104 For the issues concerning the ecclesiastical Schism between East and West and for
the consequences of the Florence Union in Byzantium see indicatively J. Gill, The Council
of Florence, Cambridge 1959; G. Alberico ed., Christian Unity: The Council of Ferrara-
Florence, 1438/39-1989, Louven 1991; P. Vitti ed., Firenze ¢ il Concilio del 1439, vols 2,
Florence 1995. See also the papers in M.-H Blanchet. — F. Gabriel edd., Réduire le Schisme?
Ecclésiologies et politiques de I'Union entre Orient et Occident (XIlle — XVIIle siecle),
(College de France — CNRS Centre de Recherche d’Histoire et Civilization de Byzance,
Monographies 39), Paris 2013.

105 We are obliged to notice that the connection of analyzed themes with Gregory Pal-
amas’ theology is not yet documented expect that of “Enthroned Above, Entombed Below”.
Besides, according to prof. I. Drpi¢, “the hesychast movement could not and did not develop
a unified attitude toward the visual arts” (4rt, Hesychasm, and Visual exegesis, 247. Cf. A.
Strezova, Hesychasm and Art. The appearance of new iconographic trends in Byzantine and
Slavic lands in the 14t and 15t centuries, Australian National University Press, Camberra
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flanked by the celestial powers or the figure of Christ the-High Priest and King
of all Kings holds a dominant position in the above mentioned iconographic
programs and themes. Christ’s royal status, however, is closely connected with
His will to be administered by the bishops, i.e. the Church leaders. Therefore,
every single bishop, and especially the Patriarch, represents Christ on earth not
only by administering His will of dispensing His body in the Liturgy but also
by administering the spiritual and social life of the Christian community, espe-
cially after the weakening of the Emperor’s authority as a result of the adoption
of pro-Western policies and the impending overthrow of the Christian Empire.

Koncmanmun Baguaouc
(pxBena Akanemuja AtuHe)

CBEIITEHMIITBO U HAPCTBO Y KACHOJ BUSAHTUICKOJ YMETHOCTHU

Ilosnatu je acmekt EBceBmja Kecapmjckor y omHOCy Ha mpaBO ayTOKparopa jaa
yIIpaBJba LPKBOM - jep jé OH jeAWHHU IPEACTaBHUK OOra y 3eMJbH, alld yIOPEeIO U BPXOBHU
BJIajap, KOjH JOHOCH OJUTyKe 3a CBE IITO MMa Be3e ca APYIITBOM, PKBEHA U IUBHIIHA - OI-
penuo je u MONUTUYKY WACOJIOTHjy BH3aHTHHAIA. Ta WAEOoJIoruja ocTana je HEAUPHYTa 10
Kpaja BU3aHTHjCKOT LlapCTBa.

Mebhytum y no6a Ilaneonora monuTHdKa Nojena U 0CnabFEeHOCT BU3aHTH]CKOT Lap-
cTBa, (MHAHCHjCKE HEBOJbE W PEIUTHjCKH CyKoOu moBommhe a0 HeHTpuU(yrajaHe TEHACH-
uje. Y KOHTEKCTY THX TpeH0Ba Moh CBETOBHOT Biajiapa je Ouiia cBe ciabuja y OqHOCYy Ha
LPKBEHY Koja je Omia cBe jaua M Ha Kpajy 10 HEeKe Mepe 3aMerbyje M BIIacT Lapa. YIopeno
npkBeHa nonutuka Axaponuka Il ITaneonora mosehasa mpecTiok upkBe unHehn marpuap-
xat [apurpaza cTy60M MOJIUTHYKOT M JPYIITBEHOT JKMBOTA. 3aKMCTa, TCHACHIM]a PKBE aa
OCBOjH TOJIUTHYKY OBJAcT Ouhie ojadaHa HAKOH yCIIOCTaBJbamba MCYXacTHUKE TEONOTHje M
ambremarmyHor Jmka [puropuja [lamama. Konauno, unau ce na he EBceBujeBa Teopwuja,
MaKo YBPCTO yTeMeJbeHA Ha TEOPHjH, y IIPAKCH OUTH JOBE/ICHA Y IIMTAE ca CTPaHe Moced-
HUX apxuepejuma u3 14. u 15. Bexa.

IIperxonHa ananu3a mokasana je 1a OpojHH MKOHOTPa()CKU MPOTpaMu U TeMe, KOju
Cy ce MOjaBWIM WM Pa3BUjajM y KaCHHUM BH3aHTH]CKUM TOIMHAMa, HEe yKa3yjy camo Ha
OIlEpaTUBHU MHTEH3HTET, Beh M Ha I[PKBEHY MOJIMTHKY, EMaHIMIHpaHy mapesoMm mohn. O
OBOj YMIGEHHIIM CBEOYE W KOHKPETHH MCTOPHjCKU Aorahaju TOT mepruoa, Kao M TEKCTOBH.
3ancra, HCUXAacTHYKa Teojoruja nmomohu he mpomeHH ynpaBibamba MOJIUTHYKOM CTBAPHO-
mhy pacnpasisamkeM O ABa CYIITHHCKA MUTama: (a) 1a JH je 3alabadky HAUMH pa3syMeBama
Bora xomnarnOuian ca BlracTuMa UCTOYHE LpKBe H (0) na i je ayroputer Llpkse, To ject
Ouckyma, Ouna nim je Tpedana 6utu Beha ox apkase. Bpio je BepoBaTHO 1a je Boxje Tixo
HCKYCTBO M HOBH HAaUMH Pa3MHILbamkba 0 Mohn OMCKyIa ¥ leTOBUM Iy>KHOCTUMA YTUIIA0 Ha
BEpCKy MKOHOrpadujy Ha paznuynte HaunHe. Huje ciaydajHOCT Aa OBIE YCTONMYEHH OOIHK
Xpwucra napa y nparmu Hebeckux cuina win oonuka Xpucrta Benukor cemrennka u Kpapa
KpaJbeBa JJOMUHHPA OBJIE IIPUKA3aHUM CIMKOBHHM IIporpaMuMa u temMama. Tpeba, mehyTum,
HAallOMEHYTH J1a je XpUCTOBa KpaJbeBCKa CIIOCOOHOCT yCKo noBe3aHa ¢ HberoBom BosboM Ja

2014, 63). For the controversial issue regarding the relationship between Hesychasme and
Art see indicatively M. Vasi¢, L hésychasme et [’art des Serbes au moyen dge, Recueil Théo-
dore Uspenskij, vol. 1, Paris 1930, 110-123; A. E. Tachiaos, Hesychasm as a creative force
in the field of Art and Literature, in L’art de Thessalonique et de pays Balkaniques et les
courants spirituels au XIVe siecle, ed. D. Davidov, Belgrade 1987, 120. Velmans, Le réle de
I’Hésychasme; Drpié, op. cit.; Strezova, op. cit.;
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omoryhu cBakom Ouckymy na yrnpaeiba HheroBum tenmom y cBakoj Jlutypruju. Meljytum,
CumeoH CoityHCKH, Kao U BeroB npetxonHuk I puropuje [anama, Beh cy Harmacuim a cBe-
Ta TpIie3a HUje CaMo MECTO Ha KojeM ce XPHCTOBO TEJIO XKPTBYje paiy BepHHKa, Beh je 1 cam
XpHCT, KOju KMBH Ha HeOy mpecTona. AJM ako je CBeTa TpIe3a caM XPHUCT U HEroB IpecTo
y CBaKOj JIUTYPTHjH, TaJa MOCTaje jacHO Na je Moh maTpujapxa U OUCKyna OUTHO Ba)KHHUja U
YHHBep3alHHuja o Mohu 3eMabCKOT Lapa.

CBaky maTpujapx WIM CMHCKOI 3aMerbyje XpHCTa Ha 3eMJbH, HE CaMO TaKo LITO
je ynpasspao Hberosum Temom y GoxaHckoj nmuTypruju, Beh U ynpaBibajyhn JyXOBHUM U
JPYLITBEHUM KMBOTOM XpHIhaHcke 3ajequune. CXOIMHO TOME, CBAKH IaTpUjapX WK CIHU-
ckor, Oynyhu nma je XpucToB BHKap u IiaBa 3emajbcke LIpkBe, Takohe je ocoba koja mo
ciry0eHOj Ty>)KHOCTH MMa oBiamheme 1 Moh J1a CyaM U ynpaBiba JbYICKHM Onhnma, npe-
ma Cumeony ConyHckoM. OBa MOh CBEIITECHHKA, AaJE€KO TPajHHUja U HEYHHUILNTHBA O CHJIC
CBETOBHHX KpaJbeBa, Oulie mpeayciioB 3a lUXOBO NPHCBajabe MOIUTHYKUX MONH, MoceOHO
nocie ciadpema nMneprjarHe Mohu y 14. Beky kKao pe3ynTar npo3sara/He MOoJIUTHKE Hajeo-
nora u npeacrojehe yHUIITeHEe XpUIThaHCKOT [apcTBa oxf cTpane OcManImja






