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In the modern scholarly discussion of the putative monophysite
affiliations of either the iconophile! or the iconoclastic? party in the
Byzantine controversy over image worship in the eighth and ninth centuries
relatively little attention has been paid to a number of possibly relevant
medieval Arabic and Syriac texts, according to which Cyril of Alexandria,
the acknowledged champion and patron saint, so to speak, of monophysite
christology, was the first to introduce the worship of images into the
Christian church. In this paper all the pertinent material will be presented
and analyzed; the texts are potentially important, and at least deserve
a more careful investigation than has hitherto been accorded to them.

* For being able to assemble a fairly complete documentation for this paper I am greatly
indebted to the excellent facilities of Widener, Houghton, and Andover-Harvard Libraries
of Harvard University. I was particularly fortunate in gaining ready access at these Harvard
libraries to a number of quite rare seventeenth and eighteenth-century books, inter alia Gouvea’s
editio princeps (1606) of the Portuguese text of the Acts of the Synod of Diamper, La Croze’s
Histoire du christianisme des Indes (1724), Geddes’ T'he History of the Church of Malabar ... (1694),
and Raulin’s Historia ecclesiae malabaricae ... (1745). I wish to express my thanks to Professors
Robert W. Thomson and David R. Blumenthal who kindly read the manuscript, and offered
a number of helpful suggestions. I also would like to acknowledge here the unfailingly courteous
and efficient help of the Brown University Library staff.

1 E.g. W. Elliger, “Zur bilderfeindlichen Bewegung des achten Jahrhunderts” in
W. Elliger (ed.), Forschungen zur Kirchengeschichte und zur chrisilichen Kunst (Leipzig 1931),
pp. 40-60, esp. pp. 51ff.

2 E.g. P.J. Alexander, The Patriarch Nicephorus of Constantinople : Heclesiastical Policy
and Image Worship in the Byzantine Empire (Oxford 1958), p. 44; G. Ostrogorsky, Studien
wur Geschichte des byzamtinischen Bilderstreites (Breslau 1929), pp. 24-28; J. Meyendorff,
Christ in Bastern Christian Thought (Washington and Cleveland 1969), pp. 139-40; E. Kit-
zinger, “The Cult of Images in the Age before Tconoclasm” Dumbarion Oaks Papers 8 (1954),
p- 131. (With reservations). It is unfortunate that this last excellent article, which does cite
the Byzantine texts that accuse the monophysite theologians Severus and Philoxenus of
iconoclastic actions, and states that “this opposition is rooted in heretical doctrine’ (loe. cit.),
does not discuss the material pertaining to Cyril. For a brief survey of the various theories
propounded to account for the genesis of Byzantine iconoclasm see my article ‘“Notes on
Byzantine Iconoclasm in the Eighth Century”, Byzantion 44 (1974) 23-42.
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The discussion of the primary sources will, however, be prefaced with a
brief review, which, it is hoped, the reader will find useful and illuminating,
of the oblique manner in which several of these texts have been first made
known to, and were then utilized by, western scholarship, in the context
of Catholic-Protestant historical polemics of the seventeenth and eighteenth
centuries,

The lack of images (though not of the plain cross) and the occasional
verbal rejection of Roman Catholic devotional pictures was duly noted by
the Portuguese traders and the missionaries who came in contact with,
and temporarily subdued the indigenous Christian population (usually
referred to as “Saint Thomas Christians™) of the southwest part of the
Indian subcontinent®. In 1599, at the synod of Diamper (Udayamperur),
presided over by the Portuguese archbishop Menezes, measures were
promulgated to remedy this particular deficiency, as well as many others<.

3 J.S. Assemani, Bibliotheca Orientalis ... III, 2 (Rome 1728), p. ccoxrnix citing the
testimony of a native informant, Joseph the Indian, and the Jornada of Antonio Gouvea.
See also A.M. Mundadan, Siateenth Century Tradilions of St. Thomas Christians (Bangalore
1970), pp. 168-159 who cites, in addition to Joseph, some early Portuguese descriptions of
Indian churches. Cf. L.W. Brown, The Indian Christians of St. Thomas: An Account of the
Ancient Syrian Church of Malabar (Cambridge 1956), p. 21; P. Placid, ‘“‘Les syriens du
Malabar” OrSy 1 (1956) 393. Reliable deseriptions of Indian Christian usages before Diamper
are scant; there is no archeological evidence to indicate the presence of pictures or statues
in churches prior to the Portuguese occupation. There is, to be sure, no mention of the absence
of images in the Jesuit F. Roz’ De erroribus Nestorianorum; this is a first-hand account of
doctrinal deviations of the St. Thomas Christians by a Jesuit missionary (later to become
archbishop of Cranganore) who knew well both the vernacular, Malayalam, and Syriac, the
language of the ecclesiastical books and the liturgy (ed. I. Hausherr, De erroribus
Nestorianorum ... auctore P. Francisco Roz S.1., inédit latin-syriaque de la fin de 1586 ou du
début de 1587 (Orientalia Christiana XI, 1 (Rome 1928)). Rather, there is an anachronistic
and quite enigmatic passage, quoted by Roz in Syriac (with a Latin translation) apparently
from a service book (‘‘ex alio precum libro”) wherein the emperor Constantine, going to
battle, vows to have made, if he returns victoriously, three images for ‘‘Mar Narsai”.
(21 yisal o lesw ands 2\ ) a crown and a vestment for ‘“Mar Nestorius”,
and a stole (rL\.Avmr() for ““Mar Georgius’ ! (op. cit., p. 32).

4 The Acts of the Synod of Diamper (VII:29) make the matter very explicit : ““Since almost
all the churches of this bishopric are without reredos [refabolos], for the nation of Nestorian
heretics who used to prevail do not admit the wholesome use of sacred images” ete. (‘‘Como
quasi todas as Igrejas deste Bispado estéio sem retabolos o { naceo dos hereges Nestorianos
q o gouernaudo nfio admitir® o saudauel uso das sagradas Imagés” ete. (ed. Gouvea, p. 50 reclo)).
The Synod orders the erection with every altar of a refabolo, i.e. a decorated altar screen, in
addition to the Cross (‘‘Manda o Synodo ... em cada altar se fara hiia Cruz afora o retabolo ...”
(1bid.)). The Acts of Diamper are extant in the original Portuguese, and were published by
Antonio Gouvea under the title Synodo Diocesano da Igreja e Bispado de Angamale dos
antigos christidos de Sam Thome das Serras de Malabar das partes da India Oriental (Coimbra
1606). I utilize this editio princeps, the text of which has been frequently reprinted (e.g. Paiva
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It should be noted that this ancient Christian community, though its
connections even with the legendary descriptions, in the “Acts of Thomas”,
of the missionary labors of the apostle are not demonstrables, clearly is
an offshoot of Persian Christianity, formerly acknowledged a rather vague
subordination to the Nestorian catholicos of Mesopotamia, and received
its Syriac liturgical texts and other ecclesiastical literature from Nestorian
sources. At the Synod of Diamper a large number of these books were
declared heretical, and were subsequently burned; many of these cannot
be identified with certainty, though it does not seem that (apart from
possibly informative historical colophons) any important piece of Syriac
literature has thus been lost permanently®. Among the condemned works was
“the book of Hormisda Raban’; one of the errors of this text, according
to the Synod, was that it vilified Cyril of Alexandria and accused him
of introducing image worship and idolatry. Fortunately the hagiographical
text has been preserved in other, Mesopotamian?, manuscripts; both the
prose Vita of Hormizd and its metrical reworking have been published,
and the significance of the actual statements made therein can now be

Manso, Bullarium patronatus Portugalliae regum, Appendix, t. I (Lisbon 1872), pp. 147-368.
J. Thaliath, who has made a most thorough study of the manuscripts and printed texts of
the Aects, argues convincingly, that a very early translation of the Acts from Portuguese
into Malayalam, preserved in several manuscripts in the Vatican, is more faithful to the original
than is Gouvea’s edition; unfortunately the Malayalam version is not accessible in published
form (The Synod of Diamper, OrChrAn 152 (Rome 1958), pp. 176ff., esp. p. 190). Apparently
only one Portuguese MS copy of the Acts is extant (op. cit., p- 192). The Portuguese text has
been translated into Latin by J.F. Raulin, Historia ecclesiae malabaricae cum Diamperitana
synodo ... (Rome 1745), p. 59ff. Raulin’s translation (not always reliable) is reprinted in
J.D. Mansi, Sacrorum conciliorum nova ef amplissima collectio, tom. XXXVB (Paris 1902,
reprint of the edition of 1752), col. 1162ff. Raulin clearly made his translation from the same
MS which was used for Gouvea’s printed text (Thaliath, p. 201), so for text-critical purposes
his translation is of limited value. All later editions and translations derive either from Gouvea’s
or from Raulin’s text; there is a good literal English translation of the Acts, made directly
from the Portuguese, in M. Geddes, The History of the Church of Malabar ... (London 1694),
pp. 98ff.; reprinted in J. Hough, History of Christianity in India, vol. IT (London 1839),
pp. 511-683, with modernized orthography, but with otherwise no changes or additional
commentary. :

5 Brown, The Indian Christians, pp. 43-63.

6 J.B. Chabot, “I’autodafé des livres syriaques du Malabar” in Florilegium ou recuesl
des travauz d érudition dédiés a Monsieur le Marquis Melchior de Vogiié (Paris 1909), pp. 613-23.
The Spanish Jesuit Roz, with the token collaboration of three local priests, acted as Menezes’
censor deputatus in examining the Syriac books. (La Croze, Histoire ... p. 283). Menezes himself
knew neither Syriac nor Malayalam, and had to use interpreters.

7 The number of extant Syriac manuscripts of demonstrably Indian origin is small; for
an inventory see A. Mingana, ‘“The Early Spread of Christianity in India” Bulletin of the
John Rylands Library, Manchester 10 (1926) 499-504.
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assessed8. But until quite recently scholarship depended on the information
provided by the Acts of Diamper: therefore the relevant passage will
be first translated and quoted in full.

“Also the book of Hormisda Raban, who is called a saint?, in which it
is said that Nestor was a saint and a martyr, and he suffered for the truth,
and that St. Cyril, who persecuted him, was priest of the demons and
minister of the devils, and is in hell ; that the images are dirty and foul, and
ought not to be adored, and that St. Cyril, as a heretic'®, invented and
introduced them. [The book] relates many false miracles!?, which, it is said,
the same Hormisda wrought as proof of the truth of the sect of Nestor 12,
and what the Catholics did to him for being obstinate in his heresy?s, [and]
relates how persecutions were suffered [by him] for the truth’14.

The actual text of the Vita of Rabban Hormizd will be discussed later;
suffice it to say that this passage does not allow one either to conclude,
as some modern scholars have done!®, that it was a tradition of the
St. Thomas Christians that Cyril invented image worship, or to exaggerate
its import to imply that this was a general Nestorian belief1s.

The efforts of Menezes and his successors to coerce the Indian Christians
into accepting Latin doctrines and usages came to be known in Europe
quickly, and, although the Acts of the Synod of Diamper did not receive

8 See below, pp. 90ff.

9 Raulin, introduces his own gloss by rendering the phrase as ‘‘cui nomen Saneti falso
tribuitur” (op. eit., p. 100).

10 Raulin adds here a gratuitous comment : ‘‘(ut ipsi calumniose dictitant)” (¢bid.).

11 “*Conta muitos milagres falsas”. Raulin renders this phrase by an unnecessarily pleonastic
““Plura in eodem libro narrantur falsa, & commentitia miracula’.

12 Raulin again introduces an unjustified pejorative note : ‘‘falso annumeratur” op. cit.,
p. 101).

18 “Por ser pertinaz in sua heregia’” Raulin here simply mistranslates the phrase as “‘ad
frangendam illius contumaciam” (p. 101).

14 “Ttem o liuro de Hormisda Raban a que chama Santo : em que diz que Nestor foy santo &
martyr, & padeceo pella verdade, & que S@o Cyrillo que a perseguio era Sacerdote des
Demonios. & ministro dos Diabos, & estd no Inferno : que as imag8s sam Idolos torpes & luyos,
& sendo deuem venerar, & que Sdo Cyrillo como herege as inuentou & introduzio : conta
muitos milagres falsos, que diz que fez a dito Hormisda em proua da verdade da Seita de
Nestor, & o que lhe fazido os Catholicos por ser pertinaz em sua heregia, conta como perseguigdes
padecidas pella verdade” (ed. Gouvea, page 13, verso, part of Acgio 1II, Decreto 14).

15 J.C.L. Gieseler, Lehrbuch der Kirchengeschichte, 4. Auflage (Bonn 1845), Bd. I,
Abtheilung II, p. 284-5, note 51 end): ‘‘Die Thomaschristen in Indien meinen, dass Cyrillus
die von ihnen verabscheuten Bilder eingefithrt habe”. See below, p. 84.

16 Thus K. Schwarzlose states, without qualification, Der Bilderstreit (Gotha 1890),
p. 15) : ““Cyrill von Alexandrien ... die bilderfeindlichen Nestorianer als Urheber der Idolatrie
brandmarken”.
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papal approbation, gave rise to lively debate. In particular the Protestant
scholar La Croze, in his influential historical account of Indian Christianity!?,
comments at length on the decrees of Diamper. He summarizes the entry
cited above on the book of Hormisda Raban and in a footnote, & propos
the statement that Cyril introduced idolatry?s, first adduces Coptic evidence,
namely the testimony of the Jacobite chronicler al-Makin, and claims that
here one encounters a general tradition of the Orient, which may well be
genuinel®. Now, La Croze did use the Portuguese original of the Acts of
Diamper and was acquainted with works of western travellers in India;
and though seemingly a prolific and versatile orientalist?®, was not an
Arabist of Renaudot’s caliber and in particular there is no proof that he
had access to a manuscripts of the first part (to this day unpublished!)
of al-Makin’s work2!l. Rather it is quite clear that he must have based his
statement only on an entry in Renaudot’s account of the Coptic church®e.
Renaudot, an accomplished Arabist, used extensively manuscript material
available in French libraries, including the text of al-Makin’s whole work,
Severus’ History of the Patriarchs, as well as the Muslim al-Magqrizi’s
History of the Copts. Renaudot states: “Elmacinus & ex eo Makrizius
aiunt eum [i.e. Cyril] primum imagines in Ecclesia collocasse ...”’23. But

17 M.V. La Croze, Histoire du christianisme des Indes (The Hague 1724). Mathurin
Veyssiére de La Croze was the librarian of the King of Prussia; his work is marked by a
predictable anti-Catholic bias, and, somewhat more surprisingly, by a great animus against the
person and teachings of Cyril of Alexandria (e.g. op. eit., p. 16).

18 Op. cit., p. 243 : ““L’Auteur ajoilite que les Images sont des Idoles infames & abominables,
que Cyrille les a inventées & introduites, comme un Heretique qu’il étoit”.

19 ““(Pest une Tradition établie en Orient, que Cyrille est I'Inventeur des Images. Elmacin
Ecrivain Jacobite, & par consequent devot de Cyrille, en convient. Ainsi, le fait pourroit
bien étre veritable™.

20 Among La Croze’s unedited works, sold after his death to the University of Leyden,
there were a ‘‘dictionnaire sclavon-latin”, a ‘‘dictionnaire arménienne” a ‘‘dictionnaire cophte’
and a “‘dictionnaire syriaque”. (Formey, Kloges des académiciennes de Berlin et des divers
autres savans, Tome second (Berlin 1757), pp. 77-78. On La Croze’s career and works cf. Hoefer,
Nouvelle bibliographie générale (Paris 1877), cols. 72-73. The Coptic dictionary was published
by Woide (Oxford 1775).

21 See below, p. 86. La Croze makes some rather ungenerous (and unjustified) comments
on Renaudot’s transeription of oriental names (op. cit., p. 51, note b; p. 244), which seemingly
indicate a defective grasp of Semitic phonology and the problems involved in the proper
rendering of Syriac names such as Hanan-Yesu® before the introduction in printing of diacritical
signs and a symbol for the letter ‘ayin. Renaudot was apparently a linguistic virtuoso, who
taught himself a number of oriental languages (‘‘grecque, hébraique, syriaque, chaldaique
[= Arabic ?], sanscritique, et égyptienne [ = Coptic?] ...”). A. Villien, L’ Abbé Eusébe Renaudot
(Paris 1904), p. 19, quoting from the Journal of Renaudot’s father, a reference to the multilingual
epistles he received from Renaudot then studying at the Oratoire in Saumur. Cf. also op. cit., p. 22.

22 E. Renaudot, Historia patriarcharum alexandrinorum jacobitorum (Paris 1713).

28 Op. cit., p. 114.
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then Renaudot, unlike La Croze, denies the factuality of the report, relying
in part on the silence of the oriental sources?4: “quod neque cum ista
historia, neque cum aliis consentit ... neque varii Tractatus Syriaci vel
Arabici hane traditionem confirmant’’2s,

The great Maronite orientalist J. 8. Assemani in his monumental Biblzotheca
Orientalis devotes much space to a refutation of La Croze’s unfavorable
comments on the decisions of Diamper2s. Assemani elsewhere deduces
much material on the employment and veneration of images among both
Nestorians and Jacobites in the East2??. Some of these texts are quite
pertinent, such as a long passage from a still otherwise unedited portion
of the Liber Twrris of Mari ibn Sulayman (12th cent.)2®; some decidedly
are not??. A propos La Croze’s statement that al-Makin makes Cyril to be

24 Renaudot was apparently not aware of, or overlooked, the passage from the Acts of
Diamper. In his slightly later work (Liturgiarum orientalium collectio (Paris 1715-1715) he
censures some of Menezes’ alternations of the Syriac Malabar liturgy (Tom. II, (1716), p. 602).

25 Historia, p. 114. Renaudot’s supposed proofs for the antiquity of image worship, prior
to Cyril, inter alia the pseudo-Athanasian legend of the icon of Berytus, are less consequential
and need no comment here (‘‘antiquior enim est Imaginum mentio, et in vita Petri Martyris,
& in vita Athanasii imaginum Christi, & B. Mercurii martyris” ibid). M. Le Quien apparently
accepted Renaudot’s judgment, gauging by his silence about the tradition of Cyril and
image-worship (Oriens Christianus, T. II (Paris 1740), cols. 407-409).

26 J.S. Assemanus, Bibliothecae Orientalis Clementino-Vaticanae Tomi Tertii Pars Secunda
de Syris Nestorianis (Rome 1728), pp. ccoxcrff. (Henceforth referred to as Bibliotheca Orientalis).

27 Op. cit., pp. CCOXLIX-CCCLIV.

28 Op. cit., p. ccontir. Cf. GOAL 11, pp. 200-202.

29 In support of his thesis that there were no images in the Indian Nestorian churches
because the Christians had no painters available (“‘id ex pictorum defectu provenit, non quod
Nestoriani venerandas esse imagines negent” (Bibliotheca Orientalis IIL, 2, p. cocLIV)), Assemani
cites from Bar Hebraeus the story of the Christian queen of the Mongols who had to summon
painters from Constantinople. In fact the precedent is hardly relevant : the lady in question,
one of the wives of the Khan Abaqa and illegitimate daughter of the emperor Michael VIII,
was in all likelihood not Nestorian but a member of the Greek church, who may simply have
been dissatisfied with the ‘‘provincial” style of Tabriz; the story, moreover, involves the
participation of Jacobite dignitaries in the consecration of the then decorated church (Chronicon
ecclesiasticum, ed. Abbeloos-Lamy, Tom. III (Paris-Louvain 1877), cols. 461-464). Abbeloos
and Lamy point out (Col. 461, note i) that Assemani’s spelling Bina Catona as the queen’s
name is based on the reading of a faulty MS; in fact the name is ___c:}nr{.; < uaomi
i.e. deomolva Katun. (The latter word reproduces the Middle Mongolian Hatin, ‘lady”.
Cf. B. Spuler, Die Mongolen in Iran : Politik, Verwaltung und Kultur der Ilchanzeit 1220-1350
(Berlin 1968), p. 181). Another wife of Abaqa, Qodai Hatin, was a Nestorian Christian (¢bid.).
On the actual attitude of the Nestorians to image worship, cf. J. Dauvillier, “Quelques
témoignages littéraires et archéologiques sur la présence et sur le culte des images dans ancienne
église chaldéenne” OrSy 1 (1956) 297-304. M. Jugie’s treatment of the subject (Theologia
christianorum orientalium, Tom. V. (Paris 1935), pp. 27 -78) simply reproduces Assemani’s
dossier. Tt should be noted that for the Malabar church there is no ‘“‘positive” evidence, literary
or monumental, to counterbalance the ‘‘negative” statements already cited. Though the situation
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“cultus imaginum factorem”, Assemani commits the rather egregious error
of saying that La Croze must be referring to Erpenius’ edition® of the second
half of the work, from the Muslim conquest onward ; of course in this latter
part of al-Makin’s work “Cyrillum fuisse Imaginum inventorem nullibi
affirmat’’s1. But there is little doubt that (whatever the correct interpretation
of the text) La Croze’s source, Renaudot, had access in MS to al-Makin’s
description of Cyril’s activitiess?.

Not long after the appearance of Assemani’s work, the publication of
Raulin’s Latin translation (1745) of the Acts of Diamper made the complete
text more readily accessible to European scholars??; but his annotations,
as far as the matters at hand are concerned, are of little value; Raulin
simply refers to Assemani’s refutation of La Croze’s arguments.

As we have already noted, the relevant portion of al-Makin is still
unpublished ; but the work of al-Maqrizi was published, together with
a Latin translation, by H. J. Wetzer in 182824, We shall discuss the actual
Arabic text later; the accompanying translation should be noted here,
since it reinforces Renaudot’s interpretation : “Primus fuit [Cyrillus] qui
in ecclesiis Alexandriae et terrae Aegypti imagines (?) statuebat”ss. The
work was then re-edited by the eminent German orientalist F. Wiistenfeld®s;
his translation of the passage, unlike Wetzer’s, is accompanied by no sign

of the Mesopotamian and Chinese communities was more nuanced vis-i-vis images, the Malabar
Christians, long isolated from the mother church, preserved an aniconic cult until the arrival
of the Portuguese. We have seen that Assemani’s explanation is hardly cogent; the same
holds for that of Raulin who (besides echoing Assemani’s *‘ex defectu Pictorum in Malabaria’)
proposes the alternative of the influence of the local Jews (“‘suggestione Hebraeorum ibi
degentium” (Historia, p. 239-40, note (a), end) L.E. Browne’s speculation that ‘‘probably
they gave up the use of images in view of the prevalence of Hindu idolatry™ is unsupported
and has likewise little cogency. (T'he Eclipse of Christianity in Asia : From the Time of Muhammad
till the Fourteenth Century (Cambridge 1933), p. 79). In fact the Malabar Christiaus adopted
a number of Hindu customs.

30 Th, Erpenius, Historia Saracenica ... (Leiden 1625).

31 Bibliotheca Orientalis III, 2, p. coccir. Assemani could have had access to, it is quite
likely, one of the Vatican MSS of al-Makin.

32 Renaudot perhaps used either the MS of al-Makin which now bears the catalogue
No. 294 or else No. 4524; the passage concerned with Cyril is to be found on p. 208 of the
latter MS (E. Tisserant - G. Wiet, ‘‘La liste des patriarches d’Alexandrie dans Qalgachandi”,
ROC 23 (1922-1923) 131, note 2).

33 See note 4.

34 Tgki-eddini Makrizii Historia Coptorum Christianorum ... edita et in linguam latinam
translata ab Henrico Josepho Wetzer (Solisbaci 1828).

35 Op. cit., p. 53. Wetzer’s own question mark after ‘‘imagines” should be noted !

36 Macrizi’s Geschichte der Copten. Aus den Handschriften zu Gotha und Wien mit Uber-
setzung und Anmerkungen (Gottingen 1843).
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of hesitation: “er [i.e. Cyril] war der erste, welcher in den Kirchen von
Alexandrien und Agyptenland Figuren aufstellte’’s?.

The nineteenth-century church historian (ieseler comments at some
length, but for the most part second hand, on the Cyril tradition. It is
extremely instructive to see how Renaudot’s cautious negative comments
are overshadowed by La Croze’s rather categorial assertions, and, in spite
of Assemani’s critique, the “tradition” is now erected into an undisputed
fact : “Die Thomaschristen in Indien meinen, dass Cyrillus die von ihnen
verabscheuten Bilder eingefiihrt habe, s. La Croze hist. du christianisme
des Indes, @ la Haye 1724, 4, p. 243. Assemanus Bibl. orient. 111, II, 401,
sucht zwar zu beweisen, dass diese Tradition nicht sehr alt sein kénne :
es ist aber merkwiirdig, dass sich dieselbe auch bei dem Kopten Elmacin
(um 1250) findet, aus welchem sie Makriz (um 1400) wiederholt (s. Renaudot
hist. Patr. Alex. p. 114. Makrizii hist. Coptorum ed. Wetzer, Solisb. 1828,
8. p. 53). Jedenfalls steht geschichtlich fest, dass in der Zeit des Cyrillus
die Bilder Eingang in die Kirchen fanden3s,

In his still valuable history of the iconoclastic controversy, Schwarzlose,
as we have already noted??, registers in passing the Nestorian charge that
Cyril introduced idolatry; he then speculates further that the acceptance
of images indeed took place in Cyril’s time#, and even postulates, without
providing any evidence, that in Cyril’s time were christological concerns
and a doctrinal preoccupation with images first linked, though, to be sure,
this connection was made stronger only at a later dates. E. von Dobschiitz
in his encyclopaedic monograph on the history of, and legends connected
with, images of Christ notes, in connection with the supposed sanctioning
of practices of popular piety by official Christian theology, the tradition

37 Op. eit., p. 37.

38 J.(C.L. Gieseler, Lehrbuch der Kirchengeschichte, Vierte Auflage (Bonn 1845), Bd. I,
Abtheilung II., pp. 284-5 note 51 (end).

39 See note 16.

40 ““Tm Orient scheint weiterhin die Zeit des Patriarchen Cyrill von Alexandrien ... fiir
die Bilder einen giinstigen Wendepunkt zu bezeichnen. Der eigentiimliche Verlauf, den die
Geschichte des Bildes in der Folge in der griechischen Kirche nimmt, macht es wahrscheinlich,
dass es gerade die Zeit Cyrills war, wo sich die griechische Anschanung iiber das Bild von der
allgemeinen Vorstellung trennte und ihren besonderen Weg nahm” (Der Bildersireit, p. 15).

41 “TIm Rahmen dieser historischen Einleitung geniigt die Hindeutung, dass es sehr wohl
vorstellbar ist, dass gerade in der Zeit Cyrills, wo es sich doch vornemlich um das christologische
Dogma handelte, das Bild in das dogmatische Bewusstsein des griechischen Volkes riickte
und mit dem christologischen Thema in Beziehung gesetzt wurde, allerdings vorerst noch
nicht in jener engen Weise, die wir spiter als characteristische Eigenart des griechischen
Glaubens kennen lernen werden” (ibid.).
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that Cyril introduced image worship#?; but, in an unusual departure from
his customary total throughness, he does not cite the texts in question,
but clearly depends on second-hand information?s.

F. Loofs, in his influential compendium of the history of Christian
doctrine, in a rather compressed statement, seemingly both denies and
accepts Cyril’s role in the introduction of image worship4, but again
depends only on second-hand material, this time von Dobschiitz and
Schwarzlose. K. Holl, in an article written in 1907, rejects the very qualified
credence given by von Dobschiitz and Loofs to the tradition of Cyril having
been instrumental in the introduction of image worship, and rightly points
out that there is no evidence that image worship was established in
Alexandria earlier than elsewhere. In more recent literature, A. J. Visser,
in a monograph on the ninth century iconophile patriarch Nicephorus,
alludes to the accusation of the Nestorians (supposedly “fanatical opponents
of image worship”) that Cyril introduced “‘the new idolatry™ .

42 ““Zunichst ist die Theologie des Kyrillos von Alexandria, die hier wie in so vielen Stiicken
bleibende Bedeutung fiir die griechische Kirche erlangt hat; diese stellt sich uns unklar dar
in der hier und da auftauchenden Behauptung, Kyrill habe die Verehrung der Bilder in der
christlichen Kirche eingefiihrt. Thatsichlich war es Kyrills Grundanschauung von der volligen
Einigung gottlicher und menschlicher Natur in Christus, welche dem Bilderglauben eine
besondere Bedeutung gab”. Christusbilder : Untersuchungen zur christlichen Legende (Leipzig
1899), pp. 33-34.

43 ““Diese Behauptung findet sich sowohl bei den Thomas-Christen Indiens als bei den Kopten
(nach Elmakin). (Op. cit., p. 33, note 4). Von Dobschiitz then refers only to the works of Gieseler
and Schwarzlose already cited, but does not quote in his copious Beilagen any primary
sources on the question.

44 ¢ die Antiochener miissen vor 433 sie abgelehnt haben; die persisch-nestorianische
Kirche kennt weder Kirchenbilder, noch Bilderverehrung. [A quite incorrect assertion;
¢f. note 29]. Die spiter nachweisbare Anschauung, dass Cyrill v. Alexandrien die Verehrung
der Bilder in die Kirche eingefiithrt habe, wird trotz ihrer Haltlosigkeit Richtiges enthalten.
(Leitfaden zum Studium der Dogmengeschichte 6. Aufl. (Tibingen 1959), p. 251).

45 Der ‘‘Ueberlieferung”, dass Kyrill von Alexandrien die Bilder eingefiihrt habe ... vermag
ich, in Gegensatz zu v. Dobschiitz ... und Loofs ... keinerlei Wert zuzuerkennen. Es gibt
m. W. keinen Beweis dafiir, dass in Aegypten oder in Alexandrien die Bilderverehrung sich
frither einbiirgerte als anderwirts (“Der Anteil der Styliten am Aufkommen der Bilder-
verehrung” in Gesammelte Aufsitze zur Kirchengeschichte I1 (Tiibingen 1928), p. 388, note 1).
However, by the same token, there is no documentation to support Holl’s further surmise
that “‘eher konnte man aus den Quellen den Eindruck gewinnen, dass Aegypten sich gegeniiber
anderen Provinzen etwas zuriickhielt” (¢bid.). .

46 “Die Nestorianer, fanatische Gegner der Bilderverehrung, nannten Cyrillus, den grossen
Bestreiter des Nestorius, den Anstifter des ‘neuen Gotzendienstes’ . Nikephoros und der
Bilderstreit : Eine Untersuchung iiber die Stellung des Konstantinopoler Patriarchen Nikephoros
innerhalb der ikonoklastischen Wirren (The Hague 1952), p. 19. Visser is very sparing with
providing references, and gives none for the above-cited statement; in particular Visser does
not give the source for the quoted phrase ‘‘the new idolatry”; it hardly corresponds verbatim
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The foregoing selective survey of modern scholarship makes it clear
that though the Cyril tradition in question has provoked some comments,
for the most part these are not based on the examination of the sources;
a closer look at the relevant texts themselves, not all of which have been
adduced in previous treatments, is clearly called for. There are two sets
of texts: first the Vita of Rabban Hormizd, in its various recensions, and
secondly the testimony of Egyptian writers, both Christian and Muslim,
which have been adduced as relevant from Renaudot and La Croze onward.
We shall first deal with the latter set of passages, and then deal with the
Hormizd material.

Since, as we shall see, the exact translation of one phrase in the several
passages is the crux of the matter, we shall first present the texts here,
and postpone interpretation and analysis.

The chronologically earliest extant text is from the 10th-century Jacobite
Severus’ History of the Patriarchs :

(S plll e JixiT A Sl men (B Al el KagF 66 Ty
AT &l el de o3ES 4y sl

The next oldest text, from the chronicle of the 13th-century Jacobite
al-Makin4®, as we have noted, is not yet available in published form?e.

with any part of the pertinent passage from the Acts of Diamper. The other (and vastly
superior) recent monograph on Nicephorus, by P.J. Alexander (The Patriarch Nicephorus
of Constantinople : Ecclesiastical Policy and Image Worship in the Byzantine Empire (Oxford
1958)) is silent on the question in its historical survey of the antecedents of the iconoclastic
controversy, and simply notes (with implied, but unformulated dissent) von Dobschiitz’ view
that ‘‘the theology of Cyril of Alexandria favoured images™ (p. 44, note 2).

47 Ed. B. Evetts, PO 1 (1907), p. 430. The other edition of the text (C.F. Seybold,
Severus Ben el-Mogaffa®, Historia patriarcharum alexandrinorum, CSCO, vol. 52, Scriptores

Arabici, Tomus 8 (Louvain 1904, reprint 1954), p. VV) provides some slight orthographic
variations which do not change the sense of the passage. Though the text of Severus, as we have
it, seems to be an eleventh century redaction (GCAL II, 301-3) the work clearly depends on
earlier sources; in particular for the account of Cyril it uses a work in Sahidic Coptic which
dates from the late fifth century (and is perhaps a translation of a Greek original composed
by the famous monophysite patriarch Timothy Ailuros himself!); unfortunately this text,
extant in fragmentary form, has a lacuna at the beginning of Cyril’s patriarchate, and thus
it is not at all certain that there was a Coptic text which underlies the passage in question
(ed. T. Orlandi, Storia della chiesa di Alessandria : Testo copto, traduzione e commento ...
vol. I, Da Teofilo a Timoteo 11 (Milan 1970), p. 37 (text); p. 76 (Latin trans.) Orlandi at this
point, to fill the gap, simply reproduces Evett’s English translation of the passage from Severus !
On the problem of Severus’ sources, ef. T. Orlandi, Studi Copti (Milan 1968), pp. 58-86, and
W.E. Crum’s earlier discussion, and partial translation of the material in ‘“Eusebius and
Coptic Church Histories” Proceedings of the Soctety of Biblical Archeology 24 (1902), pp. 68-84).

48 Cf. Graf, pp. 348-351.

49 What al-Makin’s source is at this point is not clear; it certainly is not the chronicle of
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Another thirteenth-century Jacobite work, the so-called Chronicon
orientale, commonly, but with little reason, attributed to Petrus Ibn
Rahib%o, has a passage which, like the text from Severus, has not yet been
introduced into the discussion; the work itself is with great likelihood
dependent on al-Makinst. The pertinent passage reads :

Shs U‘SLKH d dy gl r'lﬂ o Jsl sn9
The fifteenth-century Muslim scholar al-Maqrizi drew wupon both

Eutychius and Jacobite sources, in particular al-Makins; we have already
referred to some interpretations of the text, which reads :

.54).,::.4 Ub)]} d.e_).JU.KuY" u..,gl,.\/us ‘\-4_9-0” rb| LJ" d}l _9'“_9

Butychius of Alexandria on which he often depends (Graf, p. 349; for one clear instance
of. my article ““The Resurgence of Byzantine Iconoclasm in the Ninth Century according
to a Syriac source™, Speculum 51 (1976), p. 4, note 31). Al-Makin may have drawn his information
from Severus directly.

50 Graf, pp. 432-433.

51 S§o Graf, following M. Chaine, ‘‘Le Chronicon Orientale de Butros Ibn Ar-Rahib et
I'Histoire de Girgis el-Makin” ROC 28 (1931-32), pp. 390-405.

52 id, L. Cheikho, Petrus Ibn Rahib, Chronicon orientale (CSCO, vol. 45, Scriptores

Arabici, Tomus 2 (1903, reprint Louvain 1955), p. } | Y, bottom. The text has been available
earlier only in the 17th-century Latin translation of Abraham Ecchellensis, later revised by
J.S. Assemani (reprinted in CSCO, vol. 46); the rendering of the phrase is “Idem primus fuit
qui Stationes in Eeclesia instituit” (op. cit., p. 121). Eighteenth and nineteenth-century
scholarship thus could not suspect that this text had any possible relationship to image worship.

53 G. Wiet gives several examples of al-MaqrizI's dependence on al-Makin in a note appended
to J. Maspéro’s posthumous work Histoire des patriarches d’ Alexandric (Paris 1923), p. 219,
n. 2. In particular al-Maqrizi seems to draw his information from al-Makin about two patriarchs
in the late sixth century both called John, one of whom had the sobriquet U"‘Lb f": ¥i]
(“‘guardian of the truth” ?) and the other, a Melkite, J.ahﬁlh rgj ] (““guardian of authority” ?)
(op. cit., p. 218). Wiistenfeld gives the epithets with the spelling f’J (Macrizi’s Geschichte ...,
p- | A line 2 from bottom) whereas the MSS of al-Makin at Wiet’s disposal ha,dp,j (8, judging
by Wiet’s transcription of the word in question as gaim (apud Maspéro, pp. 220, 222).

54 For a complete English translation, made directly from Wiistenfeld’s Arabic text, see
S.C. Malan, A Short History of the Copts and of Their Church (London 1873). Malan translates
the passage in question as: ‘““He was the first to set up figures [statues or images] in the
churches of Alexandria and in the land of Egypt” (p. 54). Incidentally, the archaeologist
A.J. Butler adduces the text of al-Maqrizi, from Malan’s translation, as evidence for the
existence of early Coptic art: ““That the churches of Egypt were once rich in wall paintings
is proved no less by the fine remains existing than by the testimony of history. According
to al-Makrizi, the patriarch Cyril, ¢. 420 A.D., was ‘the first to set up figures’ (i.e. paintings
and not ‘statues or images’ as Mr. Malan renders it) ‘in the churches of Alexandria and in
the land of Egypt’ (T'he Ancient Coptic Churches of Egypt, vol. II (Oxford 1884), p. 83). Butler
is quite correct in observing that ‘‘there is not the smallest evidence that the Copts at any
period sanctioned the use of statues or sculptured images” (op. cit., p. 84), but he shows no
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As the reader may already have observed, the key phrase is &4 ‘.LSI.
The translation of 1| is not problematical : it can mean, “he erected,
established, appointed” etc. The key word is &.,5. Renaudot and the
nineteenth century translators of al-Maqrizi interpret it as “images” or
“statues”; the seventeenth-century translation of the Chronicon orientale,
followed by Assemani and Cheikho, renders the same word as stationes,
apparently in the sense of an ecclesiastical ceremony. Now 4,5 in specifically
Christian terminology has several meaningsss, but “image” or ‘“‘sculpture”
is emphatically not one of them. One of the senses of &5 is indeed that
of the night office. The Arabic expression etymologically seems to reflect
a translation of the Greek &pfpos; more closely it corresponds to part of
the vigil called in Syriac Lelyd (~al\), “night”, and which in many
liturgical MSS is in fact denoted by the Syriac word ~=aan, qauma
(pl. gaume)ss.

Another possibility, however, is that the word d.,8 is the plural of l"'-'-‘;’
qayyim, an ecclesiastical function corresponding to that of a sacristan or
sextons? in the West. In Christian Arabic this usage of the word seems to
be specifically Egyptian®?; in Syrian usage the same functionary bears the
title ~.alos, gandalafts®, transparently derived from the Greek kavdnAdmrrns6o.

sign of having directly consulted the Arabic text and his opting for “‘figures” rather than
“‘statues” is based only on such general considerations. The text, as we will see, has no
connection with either paintings or statues.

55 For a full listing see G. Graf, Verzeichnis arabischer kirchlicher Termini, (CSCO, vol. 147
[Subsidia, Tomus 8] Louvain 1954), p. 94 s.v. f': €} 5. Unfortunately Graf does not always
provide text references for the entries in his glossary, and at times it is difficult to judge how
ecommon or how early is the attestation for any particular usage.

56 See A. Baumstark, Festbrevier und Kirchenjahr der syrischen Jakobiten (Paderborn 1910),
pp. 139-140.

57 Graf does not provide any specific references for gayyim = ‘‘Kirchendiener, Aufseher,
rector ecclesiae” (p. 94), in particular for the exact form of the plural, i.e. d '9.9 The one passage
to which I can point where d\.o_,.s is the plural of gayyim with much likelihood is in the prologue
to the Arabie Didascalia, where after ‘‘the readers” ( Wﬁ]) and ‘‘the singers”
(ur“-JJL.«.JYI) the group of M}E.” is also noted (ed. F. Nau, ‘“Note sur le prologue de la
Didascalie arabe et sur quelques apocryphes arabes pseudo-clémentines” Journal Asiatique, 10.
série, 17 (1911) 319. Graf elsewhere appeals to this text as attesting the plural of ga’im (GCAL
I, p. 566, note 5). At any rate f'j 5 is a verbal adjective of the fa‘il type which has a standard
pluralis fractus fa‘ala (cf. W. Wright, 4 Grammar of the Arabic Language, 3rd ed. (Cambridge
1896), vol. 1, p. 207). The uncontracted form EL—#_;S' has several parallels (op. cit., p. 208).

58 The functions of a qayyim are catalogued in the ecclesiastical encyclopedia of Ibn Sabba*
(14th cent.), called ‘‘The Precious Pearl”, ed. J. Périer, PO 16 (1922), p. 247. (On the author,
cf. GCAL 1, 418-419).

59 Graf, Verzeichnis, p. 93.

60 See e.g. J. Goar, Buchologion sive Rituale Graecorum (Venice 1730; reprint Graz 1960),
p. 439, line 5.
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The duties of the gayyim include the preparation of the eucharistic breads!.
Though the etymologically related word 4.5\, g@’tma, can denote “pillar’e2
there is no connection to the words normally used for icons or statues®.

The foregoing lexical material indicates that this group of texts is of
no relevance to the question of the origin of image worship. It is more
difficult to decide whether the texts claim that Cyril innovated in the
division of the nocturnal canonical hours or introduced a lesser grade of
ecclesiastical servers. The earliest and most complete text, namely that
in Severus, fits much better with the latter meaning. The most natural
translation of the passage is: “[Cyril] at the outset [of his patriarchate]
appointed sextons for the churches which were in the totality of [his] see
so that [the people] may not be alienated from the spiritual nourishment
by means of which they became stronger in the things which are pleasing
to God’¢4, The meaning of the text seems to be that Cyril took measures
to facilitate the celebration of the liturgy. For this, of course, the availability
of the eucharistic bread was important; hence the institution, or revival,
of the guild of ecclesiastical bakers, so to speak®. The interpretation “night

61 Thn Sabba‘, loc. cit. Cf. A.J. Butler, The Ancient Coptic Churches of Egypt, vol. 11,
(Oxford, 1884), pp. 277-8 : *‘the baking [of the eucharistic bread] must be done by the doorkeeper
or sacristan, who during the process must chant fixed portions of the psalms in a solemn
manner”. See also, 0. H.E. KHS-Burmester, The Egyptian or Coptic Church : A Detarled
Description of Her Liturgical Services ... (Cairo 1967), p. 81. KHS-Burmester explicitly identifies
the gayyim with the Bohairic EM N OYT (Sahidic MNOYT). This Coptic word often renders
the Greek ‘‘doorkeeper” (mvAwpds, Bupwpds ete.); however, in the Coptic-Arabic glosses cited
in Crum’s Dictionary (Oxford 1939), p. 176, the Arabic equivalent is rb'L-;. (ef. Graf,
Verzeichnis, pp. 41-42), not P"9 At any rate, according to Ibn Sabba® one of the duties of the
qayyim is to guard the doors of the church (nks.,...H c._a]‘}ﬂ izﬂ:-) In Byzantine ecclesiastical
titulature also the doorkeeper, darudpios is at times confused with the torch-bearer, Aapmaddpros,
(J. Darrouzés, Recherches sur le OPPIKIA de Iéglise byzantine (Paris 1970), pp. 238-239).

62 But the plural is Pﬂ-’j qawa’im, not d..oy

63 T think it is not entirely impossible that Renaudot may have simply misread a _53 as
Al _93 qima (derived from elxdiv). The plural (imagines) however, would be ) _5,9 qawan (see
Graf, Verzeichnis, p. 81 s..). It is more difficult to account in this way for Wetzer’s and
Wiistenfeld’s translations, since both give d.s 33 in their editions of al-Maqrizl.

64 Kvett's translation (PO 1, p. 430) rather inaccurately renders dy _9.9 as ‘‘priests” and
makes these “‘priests” to be the ones who were in danger of being deprived of their spiritual
food.

65 In support of this, it should be noted that J.M. Vansleb, after describing the duties of
“Le Sacristain, qu'ils nomment Keiim”, states: ‘“Saint Cyrille, le 24. Patriarche de cette
nation, a été le premier qui a établie en Tgypte des Sacristains” (Histoire de église
& Alexandrie ... (Paris 1677), p. 38. But Vansleb does not give his source; perhaps he is only
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office” is inappropriate here, though for the brief notices of al-Maqrizl
and the Chronicon orientale it is admissible, grammatically at least. In
any case though Cyril’s name is attached to one of the Coptic anaphoras,
there is no tradition, to my knowledge, which links him to the reform of
the night office.

This brings us to the second set of texts, in Syriac, from Nestorian Vitae
of Rabban Hormizd, the eponymous founder of the famous monastery
by that name near Mosul. The statements made at the Synod of Diamper
about the contents of the text are borne out, though not quite in the same
way as one would be led to expect.

First, there are extant several versions of the Life of Hormizd®s. The
short metrical version composed by Emmanuel of Beit Garmai (11th cent.)é?
certainly is not the one condemned at Diamper, since it does not mention
either Nestorius or Cyril. The extant long prose Vita ostensibly written by
Simeon “disciple of Rabban Mar Yozaddhdq” does contain the adverse
comments on Cyril, and the lengthy descriptions of the miracles performed
by Hormizd®®, but so does the metrical version composed by one Sergius¢?,

interpreting, in an apparently correct sense, the text of al-Maqrizi (which he consulted in MS)
rather than recording an oral Coptic tradition.

66 Cf. BHO 88-89. For a detailed, but not entirely accurate, discussion of the ensemble
of the Syriac texts, see J.M. Fiey, Assyrie chrétienne, vol. II (Beyrouth 1965), pp. 535-40.
For the sake of completeness it should be mentioned that there are two late Arabic MSS which
contain hagiographical material, of undetermined nature, pertaining to Hormizd (GCAL I 527).

67 Bd. G. Cardahi, Liber thesaurus de arte poetica syrorum (Rome 1875), pp. 142-145;
for an annotated translation, see G. H o ffm ann, Ausziige aus syrischen Akten persischer Mdrtyrer
(Leipzig 1888), pp. 19-22. On the author cf. GSL 288 and J.M. Fiey, Assyrie chrétienne,
vol. ITI (Beyrouth 1968), p. 44. There are a number of other poetic compositions in the praise
of Rabban Hormizd, for the most part unedited, but apparently of little historical value
(Fiey, Assyrie chrétienne T1, p. 586); one of these, written by the 16th-century monk, Adam
of “Aqri is edited in Cardahi, op. cit., pp. 102-4. Cf. GSL 334.

68 Ed. E.A.W. Budge, The Histories of Rabban Hérmizd the Persian and Rabban Bar-"Idtd,
vol. T (London 1902), pp. 1-109; trans. vol. II, part I, (London 1902), pp. 1-160. The section
which is of particular interest to us here has been separately edited by Budge earlier in the
Introduction to his edition of The Book of Governors: The Historia Monastica of Thomas of
Marga ..., vol. I (London 1893), pp. clxiv-clxv. Though Budge edited the complete text from
a modern copy of only one MS, there are several MSS extant: sece Baumstark, GSL,
p. 205. One is rather surprised to note that Fiey firmly believes that the prose Vifa is still
an ineditum (Assyrie chrétienne 11, p. 535), not realizing that Budge edited not only the metrical
Vita (see next note) but also the prose Vita. Fiey moreover rather unjustly accuses Baumstark
of confusing the prose and metrical Vitae (op. cit., p. 535, note 2); Baumstark in fact lists
separately the MSS of, and characterizes admirably, both works. The confusion rather is to be
imputed to Fiey, who, quite amazingly, has seemingly failed to note that Budge edited and
translated the prose Vita in vols. I and II, pt. L.

89 Ed. E.A.W. Budge, The Life of Rabban Hérmizd and the foundation of his Monastery
at Al-Kdsh (Semitistische Studien: Erginzungshefte zur Zeitschrift fiir Assyrologie, Heft 2/[3
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in more florid language. It is not clear whether the prose or the metrical
version was condemned at Diamper?; here we shall concentrate on the
text of the prose Vita on which Sergius’ metrical version is apparently
based ™.

Before presenting and analyzing the pertinent material, some comments
on dating are called for. Several pieces of evidence concur that Rabban
Hormizd indeed lived in the middle of the seventh century?; the dating
of the hagiographical texts is more problematical. The prose Vita is attributed
to a disciple of Rabban Yozadhaq the Great, who founded a monastery
in the 7th century™ and was, according to the Vita, one of Hormizd’s
early companions. Whether the work which is hardly a sober historical
record, and which, in particular, introduces a fictitious Catholicos Tomarsa
“the Second”74, is to be dated so early is quite debatable. To place the
(Berlin 1894); translation Budge, The Histories of Rabban [ drmizd the Persian and Rabban

Bar-“Idtd, vol. II, part II, London (1902), pp. 307-514 (bound separately, but continues the
pagination of part I; it should be noted that the numbering of the lines in the edition of the

Syriac text does not exactly correspond to that in the translation). Fiey’s aforementioned
error of claiming that the prose Vita is not yet published is perhaps a result of his not having
consulted at first hand all three volumes of Budge’s work of 1902; Fiey states that Budge
edited the metrical Vite first in 1894 “‘et enfin a Londres (1902), sous le titre de Metrical
Homely [sic] of R. Hormizd’s Life dans The Histories of Rabban Hormizd the Persian and Rabban
Bar Idta [sic], en trois volumes”. The work of 1902 only includes a translation of the metrical
Vita, not the text itself. For a characterization of the work see GSL 330-31 and Th. Noldeke’s
review of Budge’s edition of 1894 in ZDMG 48 (1894) 531-39.

70 Chabot in his previously cited article ‘‘L’autodafé des livres syriaques du Malabar™
(see note 6) & propos the book of Rabban Hormizd notes that “‘cet ouvrage a ét¢ publié” with
a reference to Budge’s work of 1902 (p. 618) but he does not make any more comments on the
different forms of the Vita. Budge, in the prolegomena to his various editions and translations
of the material nowhere notes the mention of the work in the Diamper list. Fiey, & propos the
popularity of the cult of Hormizd among the Malabar Christians, quotes some of the decisions
of Diamper from Raulin’s Latin translation, but simply states that the synod ordered that the
legend of Hormizd be burned, “‘a briler la légende de R. Hormizd” (Assyrie chrétienne, 11,
pp. 539-40, note 5). Of course it was a book, o liuro de Hormisda Raban, which was burned.
It is harder to incinerate myths and legends !

71 So Budge, The Histories, vol. II, part IT, pp. VII-viii; the same judgment is reached,
with respect to both Emmanuel of Beit Garmai’s and Sergius’ poems, by Noldeke (op.cit.,
pp- 531-2).

72 E.g. ‘Amr ibn Matta’s (14th cent.) “Book of the Tower”, ed. H. Gismondi, Maris
Amri et Slibae de patriarchis Nestorianorum Commentaria, pars II (textus), (Rome 1896),
P- 0 o, line 6: U"}"Jl re L__,.:L; u‘.:\'-\.a.” S Ol._\_}_g. Cf. Fiey, Assyrie chrétienne,
11, p. 534.

78 GSL 205.

74 Ed. Budge, p. 84. As far as Tomarsd I is concerned, the evidence (which does not
antedate the 9th century) clearly places him in the fourth century (See J. Labourt, Le
christianisme dans Uempire perse sous la dynastie sassanide (224-632) (Paris 1902), p. 85). There
is no evidence for any Tomarsa II, besides the present text; the question cui bono is clearly
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composition, not only of Sergius’ poem, but also of the prose Vita as late
as the 16th century, as Fiey does? is, however, unlikely, not the least
because of the evidence for the physical existence of the work in India
in 1599. An apparent terminus a quo is provided by the introduction of the
Muslim governor ‘Uqba, who was the vali of Mosul in A.D. 88676, If indeed
the short 11th-century poem of Emmanuel of Beit Garmai is based on the
prose Vita, we have an ante quem, which accords with the 12th-13th century
date that Budge gives for the oriental prototype of his modern MS copy”.
The MSS of the prose Vita in Western libraries are of recent date, 16th
century and later?s. Sergius’ poem is at any rate late, and seemingly
betrays influence of late medieval Syriac poetry?®. Sergius lived perhaps
in the early sixteenth century®®; the oldest dated MS of the work, in any
case, is from the middle of that centuryst.

After these preliminaries we shall now turn to the sources themselves.
In the context of his struggle with the monophysite monks of the monastery
of Mar Mattais?, Hormizd (obviously a man of action), steals, with angelic
help to be sure, from the shriness of Mar Mattai, ““a worthless small idol
of brass, and its eyes [were] gems of speckled beryls”’s4. Having absconded

answered by the Vite itself which presents the Catholicos as giving a charter of autocephaly
to the Monastery of Rabban Hormizd.

75 ““Au plus tot du XVIe siécle” (Assyrie chrétienne, 11, p. 535).

76 Noéldeke, op. cit., p. 532 (according to Ibn Athir).

77 One’s confidence in the early dating is diminished by Budge’s comment that he did not
even inspect the MS personally : ‘I never saw the manuscripts from which the copies that
were made for me were taken, but both were, I was credibly informed, made in the XIIth
or XIIIth century of our era” (The Histories ..., vol. I, p. v).

78 GSL 205, note 4. Fiey, dssyrie I, p. 535, note 2 refers to another MS of the year 1866.

79 Noldeke, op. cit., p. 532.

80 So GSL 330.

81 GSL 330, note 10. Thus R. Duval’s statement that Sergius ‘‘ne peut gueére étre antérieur
au XVIIe giécle”, (on the slender basis of supposed stylistic similarities to the work of the
poet George of Alqog) is certainly incorrect (La littérature syriaque, 3rd ed. (Paris 1907), p. 22).

82 Tt should be noted that the synod of Diamper did not realize that both parties in the work
were heretics and characterized the Jacobites of Mesopotamia as true Catholics. See above p. 80.
On the geographical extent of monophysite Christianity in relation to Nestorian centers in the
Mosul area during the early Muslim period, ¢f. W. Hage, Die syrisch-jakobitische Kirche in
frithislamischer Zeit, nach orientalischen Quellen (Wiesbaden 1966), pp. 22ff. and H. Jedin,
et al., Atlas zur Kirchengeschichte (Freiburg im B., 1970), p. 26, B2. Mar Mattai himself was a
fourth-century pioneer of Mesopotamian monasticism, venerated by both sects.

83 rrany

8 g Mo laioa aa)) smariso raal oy 1w oiaka
(ed. Budge, p. 81). The metrical version describes the idol as ‘‘a small idol of bright brass ...
and its eyes of beryl”. daima ,maiisna ... dcn wasad fiaiaka (ed. Budge, p. 97,
lines 2001-2). The poem of Emmanuel describes the proceedings in more summary fashion :
“And the image of the idol Zky he uncovered, and brought it out of the sepulchre of Mar
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with the statuette, Hormizd exposes it to the ridicule of his co-religionists,
the Nestorians, and exorcises the demon which dwells in, and speaks from,
the image. Afterwards the image is carried around and exhibited as a kind
of trophy among the Nestorian faithful of the neighborhood.

It should be noted that the wording makes it abundantly clear that
an idol stricte dictu is meant, which is not identified by the hagiographer,
even in malam partem, with an image of Christ or a saint. The charge 18
one of idolatry pure and simple, with attendant devil-worship. In a subse-
quent passage Hormizd has a contest with the abbot Ignatius of Mar Mattai®;
there again Ignatius is described as a heathen sorcerer, whose nefarious
activities are not in any way connected with Christian practices. “Because
he [Ignatius] was offering offerings always inside his cell, sometimes with
birds, sometimes with kids and lambs, sometimes with cats and apes,
sometimes drugs® in censers. He immolated and made libations to the
deceiving devils?” 5. Ignatius is soon made aware of the theft of the idol
by Hormizd, and the idol is described by the devil as his own image. “And
the deceiving devil said : ‘Hormizd the Nestorian®® came with his devils
by treachery® and went at night to the place of resting®! of Mattai and

Mattai and purified the monastery”. ) oarda cumia iaha s =\ \a
i1l guala sd=n ;i3 ioo (ed. Cardahi, p. 144). Emmanuel obviously depends
on the same traditions which are found in the longer Vitae, but I do not think that it is necessary
to suppose textual dependence on the prose Vita, as Noldeke does (op. eif., p. 532). In particular
the name of the idol (Zakkay) is peculiar to this text, the appearance of the angel is not mentioned,
and instead of the diminutive patkrund, the normal word patkard, ‘‘idol” is employed. Perhaps
one should emend , Ay to r<iay, “‘magic”; I find Hoffmann’s emendation to ,a, Nanay,
the name of a pagan divinity (Ausziige, p. 21, note 157) hardly plausible. However, if one wishes
to explain the MS reading, perhaps the author intends a reference to an icon of the 6th-cent.
abbot Zakkay, instrumental in capturing the monastery of Mar Mattai permanently for the
monophysites (Vita of Bar-Tdta, ed. Budge, lines 1069ff; of. Fiey, Assyrie, II, pp. 768-9).
It is, at any rate, quite plausible that *“Zakkay” was not understood by the author of the
prose Vita and he replaced it by iasy ““worthless”.

85 T have not been able to find any other reference to this abbot Ignatius, who plays a role
much like that of Simon Magus in earlier legend. He meets his end when, exhibiting aerial
acrobatics before the governor of Mosul he is first immobilized, then dashed to the ground
by the prayers of Hormizd, and perishes miserably as his bowels burst, like Arius’! For a study
of accusations of magical practices brought against ecclesiastical dignitaries, in particular
the ‘“Nestorian” bishop Sophronius of Tella, see E. Peterson, “Die geheimen Praktiken
eines syrischen Bischofs” in Frihkirche, Judentum und Gnosis (Freiburg im B, 1959), pp. 333-45.

86 = ajy, literally ‘‘eye lotions”. :

87 doua ...le_val

88 Ed. Budge, p. 95.

80 Zaia ) .

90 oo,

91 Zemao dual.
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he seized and carried off my image®® which I had there”¢s. The rest of the
passage is difficult but is not of direct relevance ; another idol, “the brother
of that image” becomes incensed at the indignity committed and bars
entry to the sanctuary. The devil also reveals to Ignatius the result of
another commando raid of Hormizd; the latter managed to enter un-
observed, the library of Mar Mattai and destroyed the manuscripts by
producing an inundation of stinking water®4.

The foregoing excerpts have established, it is hoped, the character of
the work with which we are dealing; let us now turn to the Cyril passages
proper. According to the Vita, though pure Christianity was brought to
the region by Mattai, a disciple of Mar Awgin (the semi-mythical founder
of Mesopotamian monasticism), the inhabitants later on became mono-
physites : “[They were the ones] whose faith was perverted by the filth
of Cyril the Egyptian®s. Their assemblies were forsaken by divine grace
from the borders [of the earth?] to the borders of heaven”?. The text
(part of a speech put into the mouth of Hormizd’s guardian angel!) then
continues : “And Marcion the sorcerer®’ perverted their understanding
and defiled their churches [and] in every district and city which received
his teaching he taught them that they should place in the altars of their
sacrifices and their temples®® little idols®?, like these, that they may be to

92 ’J_A:S

93 Ed. Budge, p. 96.

94 The hagiographer rather intriguingly makes the devil speak of his “Holy Scriptures”,
and his ‘‘Holy Spirit” which inspired these Scriptures. Party spirit blinds him so much that
he refuses to admit that the Nestorians share the same Scriptures with the Jacobites !

% walian r.i . The metrical Vita instead has Cyril “‘the winding snake” e acu
~lalay (ed. Budge, line 2012).

9 Ed. Budge, p. 81.

97 el o Cun i>. Cf. note 104.

9 o 0muaai . The word Zaix_, a rather unusual term which, though often interpreted
as simply meaning “‘temple”, according to medieval Syriac lexicographers has the more specific
sense of a large (vaulted ?) building left open before idols; thus the Nestorian scholar Bar
Bahlul glosses r£aiy with ' diuly Wsn Wiaha pioa airacd awod hi
rL.,pY'l (S (ed. R. Duval, Lexicon syriacum auctore Hassano Bar Bahlule, fasc. I (Paris
1888), col. 482). That r=na\_¥as> also often bears the sense of mopveiov, lupanar may have
influenced the choice of words here (cf. Payne-Smith, Thesaurus, col. 706). The seribe of
the MS printed by Budge has the marginal gloss : ‘‘place of collection of their idols”. Budge’s
own ‘“‘their houses of assembly for worship” is seemingly a neutralized version of this gloss.
The metrical Vita has simply “‘idols in the altars’ (ed. Budge, line 2016).

9 ~Zioiaha,
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them, as it were, saviors and redeemers for those who are possessed by
devils ...”’100,

The Vita thus far has identified Cyril as the perverter of the faith but
does not connect him with idolatry or image worship ; rather it is “Marcion”
who, after Cyril has prepared the ground, so to speak, introduces idols
in the temples of Cyril’s adherents. Now quite apart from the anachronism,
this can hardly be taken as serious information about the second-century
heretic, Marcion. Marcion and the Marcionites are often confused with
other heretics of a like appellation in heresiological literature ; in particular
the Marcosians, followers of the gnostic Marcus who, apparently with much
more justice than Marcion, can be called a magician'®, have been confused
with the Marcionites properi?2. However, unlike the Carpocratian and
Simonian gnostics, the Marcosians are not specifically accused of practicing
idolatry or image worshipi%®, The seeming allusions to Marcion rather may
be a reference to the emperor Marcian, of Chalcedonian fame!%4, who in
the mind of medieval Nestorian writers may well have been regarded as
supporting and completing the nefarious work of Cyril.

At any rate, right after identifying “Marcion” as the one who introduced
idols, the angel continues to explain Cyril’s role. In every altar of his
adherents, in churches or monasteries, there is a small idol placed, and this
idol is worshipped and sacrifice is offered to it. Divine grace is removed
from these people “because [the one who] brought the destruction upon

100 Bd. Budge, pp. 81-82. In translating the last phrase I have adopted Budge’s emendation
of ook d=na to @icsahs=a (op. cit., vol. IT, pt. I, p. 121, note 3). The rest of the passage
is rather involved, describing forms of demonic activity, and is of no direct consequence here.

101 Trenacus says that, énter alia, he could perform the trick of turning water into wine
(Adv. haer. Bk. 1, 13:2).

102 Of, A. von Harnack, Marcion: Das Evangeliwm vom fremden Gotf, 2. Aufl. (Leipzig
1924), p. 9*, note 2.

108 Of, H. K och, Die altchristliche Bilderfrage (Gottingen 1917), pp. 13-14. To be sure, one
of the *‘elders” quoted by Irenaeus apostrophizes Marcus as a “‘maker of idols™ : Etdwlomoié,
Mdpxe, xal Teparooxdme (Adv. Haer. Bk. 1, 15:6). A propos Cyril and Gnostic magicians it should
perhaps be noted that according to the 8th-century Nestorian heresiologist Theodore bar
Kéni Cyril was “‘the offspring of Simon [Magus]”, . o =3 mals and that *‘it is reported
that he was also driven to sorcery (r<daw.isn)” and that he would even “offer in sacrifice
an ass” (aom fisaw). Ed. H. Pognon, Inscriplions mandaites des coupes de Khouabir
(Paris 1898), pp. 149-150. '

104 auan 1. The Grecizing ending is often omitted ; thus, for ‘‘Nestorius™ both the forms
inAom_\ and cn..'ic\.lvm_\ are well attested. If the -os ending is dropped, ‘‘Marcion” and
““Marcian” would be spelled identically in Syriac as woi=n. The epithet “‘sorcerer’” may
simply be explicable as a reflection of the interpretation of the name as meaning ‘‘drug” or
““poison”, attested in medieval lexica (Payne-Smith, Thesaurus, s.2.).
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them, Cyril, the priest of devils and servant of demons'os, was the first
m this sacrifice of rebellious demons, with the help of a certain woman,
a sorceress who lived in Egypt and was called Qgy, the evil sorceresstos,
And he handed on this heathen doctrine to his sons, and to the sons of
the sons, the dogma and the accursed and contemptible teaching, and
behold, [the teaching] was made fast and flourished in every land and city,
by means of these little idols, in which destructive, accursed, execrable,
and stinking devils dwell”. Then, after a further characterization of the
idol of the shrine as being, in the eyes of its worshippers, “in the stead
of God, the governor of all”197, an idol in the crassest sense of the term,
Rabban Hormizd, through the angel’s power, steals the statuette and
regains his cell safely.

Now, since “Marcion” can hardly be explained as an alias for Cyril,
the text, as we have it, does not even explicitly claim that Cyril himself
introduced idolatry. Rather he is pictured as the one who initiated demon-
worship, assisted by Marcion the sorcerer and Qaqi the Egyptian witch.
Unless the declarations of the Synod of Diamper reflect a different text
of the Vita — which is highly unlikely — the statement that “St. Cyril ...
invented and introduced them [i.e. images]” is not a correct interpretation
of the passage. Rather, taken in conjunction with the statement that
“the vmages are dirty and foul”, it seems that the epithets applied in the
text to the demons themselves were misinterpreted as referring to images.
At several points, it seems, the censor deputatus Roz and his assistants,
either through haste or through a defective understanding of Syriac,
misconstrued the meaning of the text, and in particular wrongly connected
Cyril and image worship. Cyril seduced his followers to the cult of demons;
his ally or successor “Marcion the sorcerer” introduced the practice of

105 Al £ rfar =y o asan ama. This juxtaposition of two epithets is reflected
rather faithfully in Diamper’s “*Sacerdote dos Demonios & ministro dos Diabos” (ef. note 14).
The corresponding statement is made in a more diffuse manner in the metrical Vita (lines
2025-26) ; this points to the prose Vita as Diamper’s liuro de Hormisda Raban. It is note-
worthy that the next part of the Diamper summary, that Cyril “‘is in hell”, estd no Inferno,
is not found in the Syriac text; it may reflect an explanatory MS gloss on why Cyril is ““servant
of devils”. The mention of the persecution of Nestorius by Cyril, noted in the Diamper summary,
occurs at an earlier point in the prose Vita, together with a characterization of Hormizd as
“‘our Nestorius”, ‘L-.'\ u:u‘ic\)bs:m (ed. Budge, p. 57). For the corresponding passage in the
metrical Vita, see ed. Budge, lines 1467-8.

106 hvas hr i ,ao. As Budge points out, the gloss points to yan = Kdxy

107 Moy ioim m\ e haoas (ed. Budge, p. 83).
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hiding little brass statuettes of demons in sanctuaries. This appears to be
the meaning of this admittedly difficult and perhaps corrupt passage.

To conclude then : though scholars have claimed that Cyril’s theology
favors the cause of image worship, it is certainly not necessary to search
for a historical kernel in the imputation of sorcery and demonolatry to
Cyril?o® — and this is all that the texts say. The Coptic church in the medieval
era was decidedly iconophile®, as was the Syrian Jacobite churchito, It
may even be possible that, as some scholars have argued, iconophile Christian
apologetic arguments were first elaborated in an Alexandrian milieu!!.
But this development cannot be traced back beyond the sixth century!i?;
our examination of the foregoing material indicates that not even medieval
legend and historiography provides any evidence in favor of Cyril himself
having initiated or encouraged the Christian cult of images.

108 Tt is interesting to note that Budge gives some credence to the statement. ‘‘Cyril ...
may have permitted the Mesopotamian Jacobites to retain the heathen custom [of burying
apotropaic figurines under buildings], because he was familiar with it in Egypt” (The
Histories ..., vol. II, pt. I, p. xvir). Budge apparently pictures Cyril as undertaking a sort
of episcopal visitation in Mesopotamia — this, to put it mildly, hardly reflects the ecclesiastical
and political situation of the fifth century! But Budge, to be sure, is more skeptical of the
supposed role of Qgy: ‘‘whether he did so through the influence of the Egyptian sorceress
“Kaki”, i.e. Kdxn, cannot be said”. (¢bid.)

109 For a convenient collection of some pertinent texts, see O.F.A. Meinardus, *“Mystical
Phenomena among the Copts”, OSt 15 (1966) 301-307.

110 For the sake of comparison, a typical example of a miracle wrought by an icon against
heresy will be noted here. In a Syriac legendary Vita of Nestorius, as violently hostile to the
latter as the Vita of Hormizd is toward Cyril, the actions of the fathers of Ephesus (headed,
somewhat anachronistically, by John Chrysostom !) are approved by the miracle of the motion
of the right hand of an image of the Virgin with the Child, accompanied by the image uttering
words of approbation (ed. E. Goeller, “Eine jakobitische ‘vita’ des Nestorius”, OrChr 1
(1901) 282).

11 8o P.J. Alexander, The Patriarch Nicephorus, p. 36; A.H. Armstrong suggests that
more specifically this may be traced to Christians in the intellectual circle of Olympiodorus,
the 6th-century Alexandrian Neoplatonist (‘‘Some Comments on the Development of the
Theology of Images” Studia Patristica IX (Berlin 1966), pp. 125-126). The fact remains,
nonetheless, that the earliest extant reasoned Christian defense of images is a letter of Hypatius
of Ephesus (6th cent.). On Hypatius’ arguments see G. Lange, Bild und Wort; Die katechetischen
Funktionen des Bildes in der griechischen Theologie des sechsten bis neunten Jahrhunderts
(Wiirzburg 1968), pp. 44-60, with references to older literature on the subject ; see also my article
““Hypatius of Ephesus on the Cult of Images”, in Christianity, Judaism and Other Greco-Roman
Cults : Studies for Morton Smith at Siaty, ed. J. Neusner (Leiden 1975), part II, pp. 208-216.

112 Cyril does discuss, without apparent disapproval, a painting of the sacrifice of Abraham
(PG 77, 220). This, and other statements of Cyril taken out of context were incorporated in
the iconophile arsenal of patristic prooftexts assembled in the eighth century. See P. van
den Ven, “La patristique et 'hagiographie au concile de Nicée de 787" Byzanfion 25-27
(1955-57) 349-50.



