Jelena Bogdanovié¢

THE PERFORMATIVITY OF SHRINES
IN A BYZANTINE CHURCH:
THE SHRINES OF ST. DEMETRIOS

Within the Byzantine ecclesiastical tradition, shrines — architectural
structures which both enclosed and revealed saints’ remains — defined hu-
man bodies within the church space in a remarkable way. Starting in the
fourth century, it became customary to exhume and move entire bodies, to
permit their fragmentation, and to expose them in architectural settings other
than the altar table in the sanctuary space'. This practice echoed popular and
private piety, which included reporting of miracles of saintly relics that re-
called Gospels’ miracles and the hope for corporeal salvation®. Specially-

* This paper results from a case study about the delicate relations between the human body
and framing of sacred space in the Byzantine ecclesiastic tradition, which figured in my
doctoral dissertation (Princeton, 2008). I thank Dr. Alexei Lidov for his sustained support
and interest in my work as well as for inviting me to present this paper to a wider audience.
In revising my work and preparing this paper for publication I also benefited from critical
remarks and unreserved help by an historian Dr. Anoush F. Terjanian, architectural histo-
rian Dr. Svetlana Popovi¢, critical theorist Dr. Ron Graziani, art historians Dr. Ivan Drpié¢
and Dr. Punam Madhok, graphic designer Dr. Kate LaMere, graphic designer and writer
Prof. Gunnar Swanson, artist and art educator Dr. Robbie Quinn, and physicist Dr. Dusan
Danilovi¢. All mistakes, however, are unintentional and remain my responsibility.

! Mango C. Saints // The Byzantines / Ed. G. Cavallo. Chicago, New York, 1997, p. 255—
280, with older bibliography; Walter C. Art and Ritual of the Byzantine Church. London,
1982, p. 144—158; Abrahamse D. Rituals of Death in the Middle Byzantine Period // Greek
Orthodox Theological Review 29/2 (1984), p. 125-134; Crook J. The Architectural Setting
of the Cult of Saints in the Early Christian West, c¢. 300—-1200. Oxford, 2000, chap. 1, esp.
n. 4,n. 119.

2 Vauchez A. The Saint / The Medieval World / Ed. J. Le Goff. London, 1990, p- 313-346.
Recently, Miller P. C. has discussed in particular the subtle dynamics of saints’ bodily
presence and absence in icons and relics in her book The Corporeal Imagination: Signifying
the Holy in Late Ancient Christianity. Philadelphia, c. 2009. I thank I. Drpi¢ for bringing
this latter work to my attention.
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designed shrines became visible and accessible to the common faithful as
well as to the clergy. By emphasizing the prophylactic value of the relics of
saints, this approach to the veneration of relics came to be sanctioned theo-
logically’. As architectural installations within the church premises, the
shrines emphasized the physical and psychological closeness of the faithful
and the saints®. Simultaneously present in heaven — in spirit — and on earth
in their physical, incorruptible remains, the saints occupied an important
place in the economy of salvation because they healed, comforted, and pro-
tected believers’. According to the Byzantine belief in deification achieved
by the Incarnation of the Logos, these saints communicated divine truth as
the matter of divine revelation®. The presence of the relics and the powers
they exposed — issuing from the saint and, ultimately, from God — were
also accorded prominence in Byzantine society. The places of such divine
intercessions, by definition, were thus both holy and performative’.

3 According to Walter Ch. Art and Ritual.., p. 181-182, already in the fourth century Jokn

Chrysostom in Laudation martyrum Aegyptiorum // Patrologiae cursus completus, Series
graeca / Ed. J.-P. Migne. Paris, 1857-1866, vol. 50, cols. 601, 694—695, sanctioned the ven-
eration of relics.

About the sanction of the cult of saints and bodily remains within the church space more in the

seminal books by Brown P. The Cult of the Saints. Chicago, 1981, p. 1-22 and Brown P. So-

ciety and the Holy in Late Antiquity. Berkeley, 1982, p. 225ff.

For a concise overview of the plan of salvation in Christian tradition: Pelikan J. The

Growth of Medieval Theology (600—1300) // The Christian Tradition. A History of the De-

velopment of Doctrine. Chicago, London, 1978, p. 106—157.

Meyendorff'J. Byzantine Hesychasm: Historical, Theological and Social Problems. London,

1974; Pelikan J. The Spirit of Eastern Christendom (600—1700) // The Christian Tradition.

A History of the Development of Doctrine. Chicago, London, 1974, p. 10-16; Nellas P.

Deification in Christ. Crestwood, New York, 1987.

" Definitions of both sacred space and performativity heavily rely on the disciplines of those
who use the terms. From religious studies, critical theory, philosophy, and feminist studies to
art, archaeology, geography, and sciences, the concepts of sacred space and performativity
underline that spiritual and bodily activities take place in space — physical, geographic, so-
cial, or imagined. Some of the works on the themes of sacred space and performativity are:
Knott K. Geography, Space and the Sacred / Routledge Companion to the Study of Religion.
New York, 2010, p. 476491, with further references; Hierotopy. Comparative Studies of Sa-
cred Spaces / Ed. A. Lidov. Moscow, 2009; JIuoog A. lepoTonusi: MpocTpaHCTBEHHBIE HKOHBI
1 oOpa3bl-lIapaJgurMbl B BH3aHTHHCKOH KynbType. Mocksa, 2009, with further references;
Dynamics and Performativity of Imagination: The Image between the Visible and the Invisi-
ble / Eds. B. Huppauf, C. Wulf. New York, 2009; Sacred Space: House of God, Gate of
Heaven / Eds. P. North, J. North. London, New York, 2007; Loxley J. Performativity. London,
New York, 2007, with references to seminal works by Austin, Derrida, Butler, and Turner;
Sheldrake P. Spaces for the Sacred: Place, Memory, and Identity. Baltimore, 2001; Turner V.
The Ritual Process: Structure and Anti-Structure. New York, c1995; Experience of the Sa-
cred. Reading in the Phenomenology of Religion / Eds. S. B. Twiss, W. H. Conser, Jr. Hano-
ver, London, 1992; Eliade M. The Sacred and the Profane: The Nature of Religion. San
Diego, c1987; Rudolf O. Idea of the Holy: An Inquiry into the Non-Rational Factor in the Idea
of the Divine and Its Relation to the Rational. New York, 1958.
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In contrast to the everyday and the profane, the sacred space is connected
to the spiritual, holy and divine objects, rituals and practices. We can draw on
the concept of performativity (as body- and practice-oriented) to think about
the spaces and places created and transformed by individual and group actions,
including the encounter with the sacred. The repetitive power of such perfor-
mative communication lies in the way it produces “phenomena that it regu-
lates and constrains™®. This phenomenon of the performativity and sacredness
of places of divine intercessions within the Byzantine tradition is especially
well demonstrated by the shrines of St. Demetrios. To illustrate this point, this
paper begins by framing the performative space of St. Demetrios — geo-
graphically, historically, socially, textually, and materially-archaeologically —
in order to better understand its shrines’ reiterative patterns, repetitive power,
and their performativity. The analysis then focuses on the “body image” and
the dynamic, ontological construct of space framed by the shrines of St. De-
metrios. Finally, by juxtaposing these shrines with the Incarnational argu-
ment — the essence of the Orthodox doctrine of the Byzantine Church and the
basis of the Byzantine understanding of icons — we are able to suggest that
the shrines of St. Demetrios were truly spatial icons.

FRAMING THE HOLINESS: THE PERFORMATIVE SPACE OF ST. DEMETRIOS

One of the most venerated saints, St. Demetrios is an early Christian mar-
tyr, whose cult was renewed and enriched with the reporting of myrrh-gushing
after the Iconoclastic controversies of the eighth and ninth centuries and whose
cult remains active until present’. Despite an abundance of source material for
St. Demetrios — cultic, textual, archaeological, iconographical — the com-

8 Buttler J. Bodies That Matter: On the Discursive Limits of “Sex.” New York, 1993, p. 2.
Indeed, Buttler is predominantly interested in feminist and gender studies, but the concept
may apply to the study of religious and ritual art as well.

% Major works on St. Demetrios and his cult with an extensive overview of the primary
sources and controversies in scholarship are: Grabar 4. Quelques reliquaires de saint Dé-
métrios et le martyrium du saint & Salonique // Dumbarton Oaks Papers 5 (1950), p. 1+3—
28; Cormack R. Writing in Gold: Byzantine society and its icons. London, ¢1985, p. 50-94;
Skedros J. C. Saint Demetrios of Thessaloniki: Civic Patron and Divine Protector 4th—7th
Centuries CE. Harvard Theological Studies 47. Harrisburg, 1999, with extensive references
to primary and secondary sources; Woods D. Thessalonica's Patron: Saint Demetrius or
Emeterius? // Harvard Theological Review 93 (2000), p. 221-234; Walter Ch. The Warrior
Saints in Byzantine Art and Tradition. London, 2003, p. 67-93, with references to work by
Lamerle P. Les plus anciens recueils des miracles de saint Démétrius Vol. 1. Le texte. Paris,
1979 and Lamerle P. Les plus anciens recueils des miracles de saint Démétrius. Vol. II.
Commentaires. Paris, 1981; Popovi¢ V. Kynt cBeror Aumutpuja ConyHckor y CuMujymy u
Pasenu [The Cult of St. Demetrios of Thessaloniki in Sirmium and Ravenna — in Serbian]
/ Sirmium 1 na nebu i na zemlji. 1700 godina od stradanja hris¢anskih mucéenika. Sremska
Mitrovica, 2004, p. 87-98.
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parative information is often contradictory and perplexing. Post-Iconoclastic
hagiographical and texts on the miracles report the martyrdom of a certain
Christian Demetrios during the early fourth-century imperial persecutions in
Thessaloniki'®. Demetrios’ martyrdom was marked by miracles — De-
metrios kills the deadly scorpion with the sign of cross; the angel visits the
captive martyr and crowns him with a martyr’s crown; Demetrios blesses his
disciple Nestor who empowered publicly defeats the emperor’s favorite
gladiator''. Demetrios is eventually executed by lances in the caldarium of
the public baths, where Loupos, one of Demetrios’ associates removes the
saint’s orarion (10 opépiov) and imperial ring (70 PaciAikov doktOALOV) and
dips them both in martyr’s blood. The blood-soaked orarion and ring thus
became Demetrios’ contact relics. Nestor and Loupos, who receive De-
metrios’ blessings, thus become the first witnesses of Demetrios’ powers and
“guardians” of this testimony as a matter of divine revelation. According to
the texts, the saint’s body was inhumed in the furnace room where the mar-
tyrdom occurred and where the healing miracles followed afterwards. The
miraculous healing of Leontius, the eparch of Illyricum who held office in
ca. 412/13, was presumably the main reason he specially honored at his time
already ruinous martyrium-shrine (oikio, oixelov péptopa) of St. Demetrios
and re-built saint’s shrine within the eponymous church (gvxtiprog oixog) in
Thessaloniki, an important ancient capital and port, which later became the
second city of the Byzantine Empire'?.

Miraculously cured Leontius sought, according to the texts, to honor
St. Demetrios and build a church dedicated to the saint in yet another capital of
[lyricum, in Sirmium, modern Sremska Mitrovica (literary the city of De-
metrios of Sirmium) in Serbia. The hagiography of St. Demetrios, who was by
the fifth century identified as a high-ranking military official of the Roman
Empire, suggests that Leontius enshrined Demetrios’ blood-stained garments
within the silver container and protected by the saint, he crossed the dangerous
waters of the Danube (sic/) and reached safely Sirmium'. There, Leontios
built a second basilica with the shrine which housed Demetrios’ contact relics,
now identified as consular garments — the orarion and chlamys (sic!). This
fifth-century city church, that archaeologists generally identify as St. De-

'"We learn from these ancient texts that Demetrios was martyred during the rule of Emperor
Maximian. Both Popovi¢ V. Kynr .., p. 87-98 and Skedros J.C. Saint Demetrios .., p. 8-11
date the martyrdom between 304 and 308, the period which coincides with Emperor
Galerius Maximianus (ca. 260-311) and his residence in Thessaloniki.

! Skedros J.C. Saint Demetrios.., appendices: The Passio Altera, Martyrdom of the Holy
Great-Martyr Demetrios, p. 149-157; Woods D. Thessalonica's Patron .., p. 221-234.

12 Popovié V. Kyar .., p. 87-98 with references to primary sources esp. p. 88; Walter Ch. The
Warrior Saints .., p. 67-93; Woods D. Thessalonica's Patron .., p. 221-234.

13 Popovié V. Kyar .., p. 87-98.
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metrios’ church was built in rush, however, with a combination of spolia and
low-quality building materials'®. The archaeological evidence, thus, reveals
potential perspectival expectations for St. Demetrios’ military protection of the
city in front of the concurrent Avar and Slavic attacks.

The ninth-century chronicler Agnelli, records the existence of another
ancient church of St. Demetrios, the one in Classe, the port of Ravenna, It-
aly'””. The archaeological remains of this presumably fifth-century church
were recovered on the site known as Casa Bianca, two kilometers south of
church San Apollinare in Classe'®. Therefore, at least three fifth-century
capitals — Ravenna in Italy; Sirmium, modern Sremska Mitrovica in Ser-
bia; and Thessaloniki in Greece — had large-scale churches dedicated to St.
Demetrios, which suggests wide-spread and major importance of the saint
(fig. 1)"". By the sixth century the churches dedicated to St. Demetrios also
existed in Constantinople, the capital of the Byzantine Empire, and Nikopo-
lis, the ancient capital city in Epiros'®. The cult of the fourth-century mili-
tary martyr Emeterius, whose relics are still kept in the heavily rebuilt
Gothic cathedral of Calahorra (ancient Calagurris), the episcopal city of
Navarre in Spain, may be identified with yet another concurrent cult of St.
Demetrios'®. Scholars have already proposed the imperial interventions for
the development of the cult of St. Demetrios either via Hispanian-born
Theodosius I (r. 379-395), the last Emperor who ruled both Western and
Eastern Roman Empires®, or via his fervently Christian daughter Galla
Placidia (392-450) — a Goths’ war-prize after the sack of Rome in 410 and
the consort of Gothic king Ataulf (r. 410-415), and the wife of Naissus-

4 Jeremi¢ M. Kynrue rpaljesune xpumhanckor Cumujyma [The Cult Architecture of Chris-
tian Sirmium — in Serbian] / Sirmium i na nebu i na zemlji. 1700 godina od stradanja hris-
¢anskih mucenika. Sremska Mitrovica, 2004, p. 43-78.

'S Popovié V. Kyar .., p. 87-98.

16 Popovi¢ V. Kynr .., p. 87-98 with reference to Cortesi G. La basilica della Casa Bianca //
Atti del I Congresso nazionale di Studi Bizantini (1965), 43 sq. Tavola XVI.

" Walter Ch. The Warrior Saints .., p. 67-93. On the church in Sirmium and excavations that
started in the 1970s: Popovié¢ V. Kynrt .., p. 87-98. On the church in Thessaloniki: Sotiriou
G. and M. H Bacihikn 100 Aylov Anuntplov Oeccorovikng. Athens, 1952; Bakirtzis Ch.
The Basilica of St. Demetrius Arhaeological Guides of the Institute for Balkan studies
(IM.X.A)) no. 6. 1997.

'8 Nikopolis contained the basilica whose ruins are today identified as basilica A, originally
dedicated to Doumetios / St. Demetrios: Bakirtzis Ch. The Basilica of St. Demetrius ..,
p. 16; Krautheimer R. Early Christian and Byzantine Architecture. New Haven, London,
1986, p. 131; Kitzinger E. Studies on Late Antique and Early Byzantine Floor Mosaics:
1. Mosaics at Nikopolis // Dumbarton Oak Papers 3 (1951), p. 81+83-122.

Y Woods D. Thessalonica's Patron .., p- 221-234 discusses St. Emeterius, his name in refer-
ence to Demetrios — [D]Emeterius as well as the preserved bodily relics, the contact rel-
ics — the orarion and ring.

2 Woods D. Thessalonica's Patron .., p. 221-34.
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born Roman general and later Emperor Constantius I1I (d. 421) — who, due
to her highly unusual life, resided in Rome and Ravenna, but also in Con-
stantinople, Thessaloniki, Naissus (modern day Nis, Serbia), Sirmium, and
major centers of Hispania and Gaul®'. Because the cult of St. Demetrios was
initiated in major civic centers of the relatively recently Christianized Ro-
man Empire within the disturbing fifth-century political conditions threat-
ened by the nomadic pagan warriors and above all the bloodthirsty Huns
and Avars®, the performative comforting actions of St. Demetrios quite
aptly combined healing of the incurable, the protection of the innocent and
weak, and above all military protection of the major political and power
centers of the Empire™. As a civic protector, the saint himself was praised
as “an unshakable” and “an unconquerable wall” of not only the city but
also the entire countryside**. The performative space of Demetrios, the war-
rior-saint was, thus, essentially the space of the Byzantine Empire®.
Therefore, citizens of Thessaloniki were joined by those in other civic
centers of the Empire in pleading for protection of the warrior-saint De-
metrios, historically and topographically confirmed as St. Demetrios of
Thessaloniki only after the ninth century, at the time when other centers such
as Ravenna and Sirmium were long outside Roman domain. The surviving
texts suggest that St. Demetrios saved Thessaloniki from the Avars and
Slavs in 586 and during several similar threats in the sixth and seventh cen-
turies including civil unrest during the reign of emperor Phocas (r. 602—610)
and devastating fire of 620?°. The city of Ravenna with its monuments suf-
fered from the Ostrogothic and Avar invasions but in the sixth century it was
recovered under Emperor Justinian (r. 527-565), whose officials re-instated
Demeter (Demetrios) as an intermediary between the Lord and faithful in the
procession of male saints in the mosaics of San Appolinare Nuovo in Ra-
venna’’. The ultimate Byzantine rule in Ravenna and north Italy, however,

2! Popovié V. Kynt .., p. 87-98, esp. p. 92-93 with references to Galla Placidia.

22 0On the historical and political conditions in the Roman Empire (ca. 395-518): Tread-
gold W. A History of the Byzantine State and Society. Stanford, 1997, p. 78-173.

% Popovié V. Kynr .., p. 87-98.

24 Skedros J. C. Saint Demetrios.., p- 122, 125.

% For the elaborate discussion about the concept of space in Byzantine tradition: Saradi H. G.
Space in Byzantine Thought // Architecture as Icon / Eds. S. Curéi¢, E. Hadjitryphonos,
New Haven, 2010, p. 73-112, with a special emphasis on the section The Space of the Em-
pire, p. 73-86.

% Pritisak O. The Slavs and Avars // Settimane di Studio del Centro Italiano di Studiu
sull ‘alto medioevo 30 (1983), p. 353-435; Sorlin 1. Slaves et Sklavénes avant et dans
les Miracles de Saint Démétrius / Lamerle, Commentaire, p.219-234; Skedros J. C.
Saint Demetrios.., p. 1840, 93, 120-132. Bakirtzis Ch. The Basilica of St. Demetrius..,
p. 8-12.

T Popovié V. Kynr .., p. 87-98.
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ended by 751%. In the Balkans, similarly, Sirmium ceased to be the focal
point of the saintly cult of Demetrios after the Avars destroyed the city in
582%_ In Thessaloniki, almost concurrently, the locus of the saint’s cult was
transferred from the “crypt” under the church transept and apse, the former
site of Roman baths, where according to legend Demetrios was martyred and
buried, to the silver-gilt hexagonal shrine in the middle of the nave length,
close to its northern arcade (figs. 1A, 2)*°. Therefore, the site-specific and
city-specific framing of St. Demetrios as the patron-saint of Thessaloniki
was the result of at least three occurrences: 1) severe territorial shrinking of
the Byzantine Empire (ca. 600—780s) and societal, economic and cultural
depredations including Iconoclasms®'; 2) the perceived ability of Demetrios
to protect the city of Thessaloniki in times of siege and unrest while he failed
to protect other cities in similar situations; 3) almost simultaneous estab-
lishment of the two prominent saint’s shrines as the central loci within the
city of Thessaloniki, in the prominently raised city basilica on the upward
slope, just above the ancient Roman forum (fig. 3)**. The Byzantine sources
explain that the basilica of St. Demetrios in Thessaloniki also became known
as the “house of the saint™.

Better understanding of the performative space of St. Demetrios is fos-
tered by the historical and religious texts combined with the surviving ar-
chaeological evidence that reveal the contemporary beliefs in the site-
transferable protective powers of this saint, usually understood to be very site-
specific. Like the disparate cities of Thessaloniki, Ravenna and Sirmium,
which were safeguarded by St. Demetrios and which defined the sacred space
of the Christian Roman Empire but were without direct spatial links, the two
different sacred loci of St. Demetrios in Thessaloniki were united by a single
church space, the Thessalonian basilica®. The two sacred loci were not only
without any direct spatial link to each other, but were also known by two dif-
ferent terms. The “oixia, oixickog” [oikia, oikiskos] literally the “house” or
“small house,” which marked the saint’s tomb and testimony of his miracles,

2 Treadgold W. A History .., p. 360.

® Treadgold W. A History .., p. 226.

3 pallas D. I. Le ciborium hexagonal de Saint-Démétrios de Thessalonique. Essai d'inter-
prétation // Zograf 10 (1979), p. 44-58.

31 On the territorial losses as well as societal and cultural disturbances of Byzantine society:
Treadgold W. A History .., p. 371-413.

32 Similar conclusion Skedros J. C. Saint Demetrios.., p. 16, 129, where he summarizes evi-
dence for other saintly shrines in Thessaloniki located outside the city walls, following the
ancient Roman law for burial outside the city walls.

33 The basilica was praised “the home of the venerable saint.” Skedros J. C. Saint Demetrios..,
p. 123.

3 Of the fifteen miracles recorded by John, eleven are set within the basilica. Skedros J. C.
Saint Demetrios.., p. 123.
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was within the crypt-like space below the church sanctuary, originally a two-
storey construction with direct access to the street’>. The “kifdptov” [kiborion,
ciborium], a six-sided enclosed shrine of the saint where his icon and not his
saintly remains were displayed, was in the main nave of the church, in a loca-
tion that can still be discerned within hexagonal outline on the floor (figs. 1A,
2)*. By the ninth century St. Demetrios received another shrine within the
church, in a grotto-like crypt inside the oikia where a heptagonal marble can-
opy marked the remains of the public bath (fig. 4). Though wrongly, many be-
lieved that the canopied fountain, which provided holy water to pilgrims, was
physically connected with the hexagonal silver-gilt ciborium in the nave®’. By
the eleventh century, the miraculous actions of St. Demetrios were associated
with the production of myrrh at his underground shrine in Thessaloniki’®.
Therefore, the scale and site of the performative space of Demetrios was
changeable, from the realm of the entire Empire, through the church of St.
Demetrios in Thessaloniki, to the specific shrine(s).

Archaeological works have not revealed bodily remains of St. De-
metrios, crucial for myrrh-gushing that usually ascertained saint’s authentic-
ity™. It remains unknown whose relics were under the canopied altar table in

35 Pallas D. I. Le ciborium .., p. 44—58; Walter Ch. The Warrior Saints .., p. 67-93, esp.
p. 74, 76; Cormack R. The Church of St Demetrius: The Watercolours and Drawings of
W.S. George / The Byzantine Eye. London, 1989, figs. 3—4; Cormack R. The Making of
a Patron Saint: The Powers of Art and Ritual in Byzantine Thessaloniki / Themes of
Unity in Diversity. Acts of the XXVI™ International Congress of the History of Art / Ed.
I. Lavin. University Park, PA, 1986, p. 547-555; Cormack R. S. The Mosaic Decoration
of St. Demetrios, Thessaloniki: A Reexamination in the Light of the Drawings of W. S.
George // The Annual of the British School at Athens 64 (1969), p. 17-52, pl. 3
(black/white), pl. 7 (color).

3 Pallas D. I. Le ciborium .., p. 44—58; Bakirtzis Ch. The Basilica of St. Demetrius.., p. 14;
Mentzos A. To mpookHvnpa 100 Ayiov Anuntpiov Oeccorovikng ot Bulovtiva ypdvia.
Athens, 1994, p.56-67; Papamastorakis T. lotopieg xor 1otopnoeg Pulovivav
nolnkapiov [Tales and Images of Byzantium’s Warrior Heroes] // Aeltiov Xpigtiavikiig
"Apyooroyikiic Etonpeiag 20 (1998), p. 213-230.

37 Mango C. Byzantine Architecture. Milan, New York, 1985, p. 75-79. Cormack suggests
that the crypt became the place of veneration in the centuries after the Iconoclasm: Cor-
mack R. The Making of a Patron Saint.., p. 547-555. See also: Bakirtzis Ch. Byzantine
Ampullae from Thessaloniki / The Blessings of Pilgrimage / Ed. R. Ousterhout. Urbana-
Chicago, 1990, p. 140-149, esp. p. 147.

38 Though the myrrh-gushing may have appeared earlier, at the end of the ninth and begin-
ning of the tenth centuries as summarized by Walter Ch. The Warrior Saints .., p. 67-93,
Bakirtzis Ch. Pilgrimage to Thessalonike: The Tomb of St. Demetrios / Dumbarton Oak
Papers 56 (2002), p. 175-192, esp. p. 176, suggests that the earliest historical evidence is
from 1040.

% In 1978 Maria Theohari recognized the relics of St. Demetrios in San Lorenzo in Campo
in Italy and proposed that they were brought to San Lorenzo no later than in the early
13™ century. The head was brought to Thessalonike between 23™ and 25™ of October
1978 and the remains of relics that are still venerated in the city between 11" and 13" of
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the Thessalonian church of Hagios Demetrios. After the fire of 1917, it be-
came clear that the reliquary under the altar table contained fragments of
bloodstained garments and not bodily particles, and furthermore that it was
never the focus of the saintly cult of St. Demetrios™. The altar canopy and
the two saintly shrines of St. Demetrios were separate installations, spatially
and functionally distinct, and neither of which contained saintly body nor its
fragments*'. Moreover, the archaeological excavations showed that neither
of the eponymous churches in two capital cities of Illyricum — in Thessalo-
niki, Greece and in Sirmium, modern Sremska Mitrovica, Serbia — con-
tained the body of St. Demetrios*. That the Byzantines were unable to re-
cover the body of highly praised saint is supported by the fact that since the
sixth century the Byzantine Emperors in Constantinople had requested the
relics of St. Demetrios often desiring them for assistance in the times of
trouble, yet all the requests for bodily remains were substituted either by
various reliquaries of St. Demetrios or by his icons®.

THE PERFORMATIVITY OF THE SHRINES OF ST. DEMETRIOS

As user-oriented and user-required spaces, shrines are peculiar perfor-
mative spaces. They are performative for at least two reasons. First, saints’
shrines are created or transformed by individual or group encounter of the
faithful with the sacred. Second, the shrines are framed spaces, where saints
are rather more “using” than “being” in space, where saints are active “par-

April 1980: Baxdpos A. O moiiodyog Thg Oecoohovikng kol DIEPHOYOG THG OlKOVHEVNS //
“Aytog peyoopdptog Anuitprog 06 MupopAvtng. 1700 ypdvia &md t6 poptoptd tov (Thessa-
lonike, 2006), p. 68-91; Theochari M. ¥n@dwtn 100 dyiov ANUNTPIOL Kol 1 AVEVPESLS TOV
Aewygdvov 100 aylov eig Trodiov [Une icone en mosaique de saint Déméterius et la dé-
couverte des reliqie du saint en Italie] / Proceedings of the Academy in Athens 53
(1978), p. 508-536. I thank Drpi¢ for references. However, Byzantine sources remained
silent about relics of St. Demetrios and made clear that they were not exposed for venera-
tion. See discussion below in this paper.

“ Walter Ch. The Warrior Saints .., p- 67-93, with references to the works by Lamerle and
Soteriou.

I For the reference about the canopy above the altar in St. Demetrios church, more in: Hod-
dinott R. F. Early Byzantine Churches in Macedonia and Southern Serbia. London, 1963,
p. 130; Krautheimer R. Early Christian .., p. 124; Mango C. Byzantine .., p. 75-79.

2 Walter Ch. The Warrior Saints .., p. 67-93; Popovic¢ V. Kyar .., p. 87-98.

4 About sixth-century requests by Emperors Justinian and Maurice with in-depth analysis:
Skedros J.C. Saint Demetrios.., p. 85-88. On the Middle and Late Byzantine icons and
encolpia (pendants) which contained contact relics associated with St. Demetrios (myrrh
and myrrh with blood), see also: Bakirtzis Ch. Pilgrimage to Thessalonike.., p. 175-192.
Bakirtzis is also of the opinion that the Thessalonians did not want to disclose St. De-
metrios’ tomb and relics due to local patriotism. Be it as it may, there is neither archeo-
logical nor historical evidence for the existence of the body of St. Demetrios in Thessa-
loniki during the Byzantine times.
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ticipants” rather than strictly speaking permanent “inhabitants” of space™.
This is especially the case with the shrine(s) of St. Demetrios, which were
strangely “empty” because they did not contain bodily remains. Within this
context the architecture and architectural forms of the shrines of St. De-
metrios and their expressive contents are especially revealing for understand-
ing textuality and performativity in Byzantine culture.

The so-called ciborium of St. Demetrious in the nave of Thessalonian
church was replaced after fires at least twice during the seventh century
alone and both times in silver®. It could have survived the Arab attack of
904, but was certainly ransacked by the Normans in the twelfth century and
later replaced by a marble canopy™. In all likelihood the ciborium was never
a canopy, understood as a four-columned, gazebo-like structure’’. Rather,
the ciborium was an enclosed six-sided wooden-framed chamber, approxi-
mately six feet in span, sheathed in silver revetments braced by six engaged
columns supporting a pointed, most probably conical roof bearing a silver
sphere at the top (figs. 2, 5)*. The lower part of the sphere atop the canopy
was surrounded by shoots of lilies, crowned by a life-giving cross, “the tro-
phy that is victorious over death: by its silver composition it amazes our cor-
poreal eyes, while bringing Christ to mind, it illuminates with grace the eyes
of the intellect”™®. The accounts also suggest that the ciborium had its own
doors, consisted of two silver panels, most likely engraved with the images
of Sts. Nestor and Loupos, St. Demetrios” “holy guardians” (fig. 6A)*’. From
the canopy roof the lamps were suspended, suggesting eternal light and the

* Architectural practitioners and theorists are coming to similar conclusions in their investiga-
tion of Lefebvre’s ontological transformation of space. See for example, Johannesen H.-L.
Performative Space — or How to Provide Affinity? 2004, URL: http://www.staff.hum.ku.dk
/hanlou/publikationer/Architecture Beyond Media or how to Provide Affinity.pdf.

> On the history of the shrine: Bakirtzis Ch. Pilgrimage to Thessalonike.., p. 175192 and Mor-
risson C. The Emperor, the Saint, and the City: Coinage and Money in Thessalonike from the
Thirteenth to the Fifteenth Century // Dumbarton Oak Papers 56 (2002), p. 173-203.

* From the Life of St. Elias the Younger we learn that the ciborium was in situ just before the
Arab attack of 904: Yannopoulos P. La Gréce dans la vie de S. Elie le Jeune et dans celle de
S. Elie le Spéléote / Byzantion 64 (1994), p. 193-221, esp. p. 215-216.; Sotiriou G. and M.
‘H BootAikn .., p. 15.

7 Cormack R. The Making of a Patron Saint.., p. 547-555.

*8 Hoddinott R. F. Early Byzantine .., p. 128f; Cormack R. Writing in Gold .., p. 62-70, 77.

4 Quotation from an unknown relative of the seventh-century Prefect of Illyricum. Art of the
Byzantine Empire, 312-1453. Sources and Documents / Ed. C. Mango. Englewood Cliffs,
N.J., 1972, p. 129. On the symbolism of the lily and the split-palmette resembling a lily, as
described in connection with the porch of the Solomon’s Temple (1 Kings 7:19), and in the
Song of Solomon (2:2; 5:13; 6:2f) and Hosea (14:5), where they are closely related to Jeru-
salem and Israel, and more generally to trust in the Lord: Farbridge M. H. Studies in Bibli-
cal and Semitic Symbolism. New York, 1970, p. 46.

30 Cormack R. Writing in Gold .., p. 80-94, esp. fig. 27 on p. 87 the same as fig. 6A in this

paper.
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mystical presence of the saint. The shrine also contained a golden votive
crown of martyrdom®'. The use of gold and silver for the ciborium and its
installations as well as the use of oil lamps emphasized material, aesthetic
and spiritual value of the shrine.

In the middle of a shrine there was a “bed” made of silver with a golden
“throne,” embellished by precious stones for “Christ’s most glorious martyr
Demetrios™, and one more silver throne for the Lady Eutaxie, as depicted
on icons and mosaics of the church®. Lady Eutaxie (literary meaning “good
order”) has already been associated with the personification of the good or-
der of the city, comparable to Tyche (“good fortune” of the city), which re-
veals her companionship with St. Demetrios as a rhetorical and performative
construct, which in turn identifies St. Demetrios with the city and its good
order’®. The “bed” and “thrones” most likely referred to the effigy of the
saint and canopy-like proskynetaria installations for devotional icons”.

Canopy-like installations for icons are occasionally depicted in Byzan-
tine illuminated manuscripts, like the canopy enshrining the icon of St. Basil
the Great in the thirteenth-century Psalter from the monastery Dionysiu at
Mount Athos (fig. 7)*°. The image of the saint is in this text related to the lit-
urgy he compiled, suggesting the liturgical use of the icon. However, can-
opy-like installations for private devotion to icons are also occasionally re-
corded and depicted in Byzantine manuscripts’’. For example, the Slavic
version of the works of Constantine Manasses (Vat. Slav 2, fol. 122v) shows
the seventh-century Byzantine Emperor Herakleios praying before the en-
shrined icon of the Virgin under the canopy’*. A canopy enshrining an icon
of the Virgin, presumably large enough to accommodate seven people for
devotion, is also depicted in the Hamilton Psalter (fig. 8)°. The post-

>! Cormack R. The Making of a Patron Saint.., p. 547-555.

32 Art of the Byzantine Empire, 312—1453. Sources and Documents .., p. 129.

33 Cormack R. The Making of a Patron Saint.., p. 547-555.

34 Skedros J. C. Saint Demetrios.., p. 127 , Cormack R. Writing in Gold .., p. 76-77; Pallas D. I.
Le ciborium .., p. 44-58.

55 Pallas D. I. Le ciborium .., p- 44-58; Skedros J.C. Saint Demetrios.., p. 89; Papamastorakis T.
Iotopieg .., p. 213-230.

%8 pelekanidis S. M. The Treasures of Mount Athos: Illuminated Manuscripts, Miniatures-
Headpieces-Initial Letters. Vol. 1. Athens, 1974, p. 427; color fig. 158.

37 For example, the eleventh-century description of the veneration of the saint informs us that
a supplicant had a vision, visited the saint’s body, kissed it, and then moved to a separate
space to venerate the icon. More in: Kazhdan A., Maguire H. Hagiographical texts as
sources on art / Dumbarton Oak Papers 45 (1991), p. 1-22, esp. p. 15

38 Pallas D. I. Le ciborium .., p. 44-58, fig. 5

%% On the meaning of these icons for private devotion see: Paterson-Sevéenko N. Icons in the
Liturgy // Dumbarton Oak Papers /45 (1991), p. 45-57, esp. figs. 2 and 5. On the devotion
in front of icons as depicted in the Hamilton Psalter: Pentcheva B. V. Icons and power: the
Mother of God in Byzantium. University Park, Pa., 2006, p. 180—187.
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Iconoclastic accounts about St. Demetrios record that [the icon of (?)] the
Virgin “visited” the saint in his shrine in Thessaloniki, suggesting the prac-
tice of icon processions and the developed ritual of saintly veneration®.
What is important for our understanding of the performative role of St. De-
metrios’ shrine in Thessaloniki is that not the bodily relics, but the iconic
image of St. Demetrios closely associated with his shrine interceded on be-
half of the saint.

The sixth-century ciborium of St. Demetrios and its subsequent re-
placements set in a prominent space in the church functioned as a glittering
stage-prop for the miraculous apparitions and intercessions of the saint.
The insistence on the more-or-less consistent location, size, decoration and
luxurious materials used for the shrine in the church nave were important
to convey the message of the importance and beauty of this saintly house,
pleasing to the beholders, including the most important viewer of all,
God®'. The saint would often appear to the faithful emerging from his ci-
borium as he was represented in his icons (figs. 5, 6)°. The expressive
content of the shrine conforms to witnesses’ accounts of visions of St. De-
metrios, who would appear glowing dressed in a white chlamys: “the door
opened to reveal the saint just inside. The observer fell to the floor at the
sight of the saint, who appeared as ‘on the more ancient icons’ with rays of
light gleaming from his face so that the observer was light with bright-
ness...”*. The metaphor of sight and of the exchange of gazes between the
saint and beholders is dominant: St. Demetrios is seen, himself who has the
all-seeing eye®. The metaphor of the opened doors of the shrine® as the
place of meeting between the saint and beholders is also important: the be-

% Belting H. Likeness and Presence. Chicago, 1996, p. 6569, 184—185.

8" Cormack R. Writing in Gold .., p. 77.

52 Bishop John of Thessaloniki, Miracle no. 10. For the English translation of the tenth
miracle see: Art of the Byzantine Empire, 312—-1453. Sources and Documents.., p. 129—
130. For the references to St. Demetrios’ ciborium as a silver shrine within the church
see also: Lemerle P. Les plus anciens recueils des miracles de saint Démétrius et la péné-
tration des Slaves dans les Balkans. Vol. 1. Paris, 1979, p. 50-165, with references to
other miracles as well: Miracle 1 page 66 line 24; Miracle 12 page 125 line 11; Miracle
15 page 162 line 9.

53 Lemerle (1979) 145,157,160-161. English translation of the account: Cormack R. Writing
in Gold .., p. 67.

5 About this concept: Hahn C. Seeing and Believing: The Construction of Sanctity in Early-
Medieval Saints’ Shrines // Speculum 72/4 (1997), p. 1079-1106.

55 About the analysis of the metaphor of the open doors for the Church as the abode of salva-
tion within the context of Hagia Sophia, see: Lidov 4. The Creator of the Sacred Space as a
Phenomenon of Byzantine Culture // L’artista a Bisanzio ¢ nel mondo cristiano-orientale /
Ed. M. Bacci. Pisa, 2007, p. 135-176, 366-371, esp. p. 151 with reference to the Gospel of
John (10:7-9): “So said the Lord: I am the door of the sheep. By me if any man enters, he
shall go in and out, and find pasture”.
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holders occupy the same “hieroplastic”® space as St. Demetrios, himself
who is ever-present and performatively always the same. The metaphor of
light and of the exchange of light is crucial: St. Demetrios is emanating di-
vine light and the divine grace is transferable to the beholders enlightened.
The polygonal silver ciborium was an essential element for the recogni-
tion of the saint and his apparitions, because St. Demetrios was so closely
associated to his shrine, as archaeological evidence, votive mosaic panels in
the church, and textual accounts corroborate (figs. 5, 6)°". The insistence on
the architectural framing of the saint also suggests that the glowing cibor-
ium, though highly visible, was accessible to the pious for private and popu-
lar devotion only under controlled conditions®. The controlled physical ac-
cess to the shrine actually fostered beholders’ contemplation about the
meaning of the shrine and its contents, including spiritual messages con-
veyed, as reports on beholders’ dreams emphasize further. For example,
paralyzed and on his death-bed prefect Marianos, who hold his tenure at the
end of the fifth and beginning of the sixth centuries, had a dream in which
certain Demetrios offered a cure by inviting him to his house for sleepover®.
However, Marianos was cured during the contemplation about the meaning
of the dream and more precisely only when he mentioned the name of St.
Demetrios to the others. Only after he had been cured, Marianos actually vis-
ited the ciborium-shrine and inside this holy “house” he recognized the en-
graved image of the saint on the “couch” — perhaps an effigy or an icon on
the icon-stand — as the final confirmation of the miraculous intercession of
the saint. The metaphor of the couch within the house and of the exchange of
supine body postures between the everlasting saint and Marianos in this case
emphasizes the transferable body images of sickness and death vs. physical
and spiritual healing and eternal life. The intertwined relations between hu-
man body, mind, and space once again define performativity of
St. Demetrios’ shrine. Moreover, St. Demetrios’ miraculous healing of
Marianos recalls Christ’s ministry and Gospels’ miracles and their contex-
tual understanding. As the healing of Marianos takes place in the “home of

5 1 borrow the term “heiroplastic” as a reference to space, which is at the same time, earthly,
heavenly and beyond from JIudog A. Ueporonus.., p. 338.

87 Cormack R. Writing in Gold .., p. 50-94; Cormack R. S. The Mosaic Decoration .., p. 17—
52. On comparative visual evidence from other sites see also: Koltsida-Makre 1. MoAvP306-
BovAlo pe ametkdvion oknvig omd to Bio Tov aryiov Anuntpiov [Lead Seals Representing a
Scene from the Life of St. Demetrius] / Aedtiov Xpigtiavikiig "Apxooroyikic ‘Etaipeiog
23 (2002), p. 149-154; Grabar A. Un nouveau reliquaire de saint Démétrios // Dumbarton
Oaks Papers 8 (1954), p. 305+307-313; Grabar A. Quelques reliquaires .., p. 1+3-28.

58 On the limited access to the interior of the ciborium: Skedros J. C. Saint Demetrios.., p. 91—
92, with further references.

8 Skedros J. C. Saint Demetrios.., p- 99, miracles 10-24.
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Demetrios” and shows how spiritual healing proceeded physical healing
through the contemplation and intercession of the others so the Gospels’
miracle of the Healing of the Paralytic (Mark 2:1-12; Matt 9:2-8; Luke
5:17-26)" takes place in Capernaum “the home of Jesus,” shows the pre-
eminence of spiritual above physical healing, and shows how the actual heal-
ing occurred through the contemplation and intercession of friends on the
man’s behalf.

Therefore, the performativity and con-textuality of St. Demetrios’
shrine were crucial. Presumably the principal function of the shrine of St.
Demetrios in Thessaloniki was not to expose the physical remains of the
saint, but to frame its active presence in physical absence. In the seventh
century Bishop John of Thessaloniki recorded that the Thessalonians did
not have the habit of exposing their saints' relics in order to inspire pious
sentiments and response of the faithful, though many of them believed that
the ciborium, shaped as a typical Roman mausoleum, either contained the
tomb or at least functioned as a cenotaph and marked the place of the un-
derground tomb of the saint”'. The shrine of St. Demetrios thus “localized”
the miraculous actions and the saint so closely associated with his shrine
not only because St. Demetrios’ icons of veneration were placed in the
shrine but also because St. Demetrios and his intercessions were otherwise
associated with his shrine. Surviving archaeological evidence of St. De-
metrios’ shrines, votive mosaic panels in the church showing St. Demetrios
in front of his shrine, or various textual accounts about the apparitions of
St. Demetrios who would often appear in visions of the faithful emerging
from his shrine and looking the same as he was represented in his icons all

7 Mark 2: 1 Now after some days, when he returned to Capernaum, the news spread that he
was at home. 2 So many gathered that there was no longer any room, not even by the
door, and he preached the word to them. 3 Some people came bringing to him a paralytic,
carried by four of them. 4 When they were not able to bring him in because of the crowd,
they removed the roof above Jesus. Then, after tearing it out, they lowered the stretcher
the paralytic was lying on. 5 When Jesus saw their faith, he said to the paralytic, “Son,
your sins are forgiven.” 6 Now some of the experts in the law were sitting there, turning
these things over in their minds: 7 “Why does this man speak this way? He is blasphem-
ing! Who can forgive sins but God alone?” 8 Now immediately, when Jesus realized in
his spirit that they were contemplating such thoughts, he said to them, “Why are you
thinking such things in your hearts? 9 Which is easier, to say to the paralytic, ‘Your sins
are forgiven,” or to say, ‘Stand up, take your stretcher, and walk’? 10 But so that you
may know that the Son of Man has authority on earth to forgive sins,” — he said to the
paralytic — 11 “I tell you, stand up, take your stretcher, and go home.” 12 And immedi-
ately the man stood up, took his stretcher, and went out in front of them all. They were
all amazed and glorified God, saying, “We have never seen anything like this!”

Bishop John's Miracle no. 5, according to Lemerle (1979) 87-90, 50-4. See also: Sked-
ros J. C. Saint Demetrios.., p. 91-92 with references. Grabar A. Quelques reliquaires ..,
p. 1+3-28.

7
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corroborate that the shrine functioned as a spatial channel of communica-
tion with the divine. By extension, the shrine “localized” divine actions on
earth. The shrine acted as a container of sacredness, and in time the cibor-
ium itself was invested with the sacredness.

The shrine of St. Demetrios enclosing the space of saintly presence
rather than the saintly body itself increased in importance as the accounts
of the miraculous intercessions accomplished by St. Demetrios spread
throughout the Byzantine world. The performative aspects of the shrine of
St. Demetrios and the importance of its generic physical characteristics can
be exemplified by textual and material evidence about the production of
various “copies” of St. Demetrios’ shrines from Thessaloniki’>. A certain
Kyprianos, bishop of Thenae, after being aided by a person identical in ap-
pearance to St. Demetrios, as he was portrayed on the icon at the Thessalo-
niki shrine, commissioned a replica of the ciborium for his church in The-
nae, now the port of Henchir Tina in Tunisia, North Africa”. This
ciborium, made of marble in the church in Thenae, became a site of mi-
raculous healings and the oil from the lamps cured scorpion stings in par-
ticular, echoing the miraculous power of St. Demetrios as recorded in his
hagiography’*.

The Constantinopolitan small-scale ciborium-reliquary made for Em-
peror Constantine X Doukas (1059-1067) and his second wife Eudokia
Makrembolitissa, today in the Armory of the Kremlin museums, is another
example (fig. 9)”°. This octagonal silver-gilt reliquary is shaped as a replica
of Thessalonian silver-gilt ciborium of St. Demetrios®. Engraved in low
relief, four narrow panels contain representations of vines and palmetto
leaves while other four panels contain images and inscriptions. One of the
panels functions as a door with engraved images of Sts. Nestor and Lou-
pos, St. Demetrios’ “holy guardians” (fig. 9 A, cf. fig. 6A)"". On the oppo-
site side is the engraved representation of the imperial couple being

"2 The visual evidence confirms various forms of St. Demetrios shrines in the Thessalonian
church itself (Figs. 5, 6). Supra n. 62.

7 Lamerle P. Les plus anciens recueils .., p. 234—41; Cormack R. Writing in Gold .., p. 73-74.

™ Cormack R. Writing in Gold .., p. 73-74.

> Grabar A. Quelques reliquaires .., p. 1+3-28; Kalavrezou I. Reliquary of Saint Demetrios.
Cat. entry 36 // The Glory of Byzantium, Art and Culture of the Middle Byzantine Era A.D.
843-1261 / Eds. H. C. Evans, W. D. Wixom. New York, 1997, p. 77-78, with further bibli-
ography.

78 Indeed, the Thessalonian ciborium was six-sided object, yet it has been effectively demon-
strated how the exact number of sides was not crucial for making medieval replicas, be-
cause as long as the major and a few features are repeated so that invoke the original, the
Byzantines would accept these replicas as valuable copies of the original. Kalavrezou I
Reliquary of Saint Demetrios.., p. 77-78, with further bibliography; supra n. 67.

" Kalavrezou I. Reliquary of Saint Demetrios.., p. 77—78, with further bibliography.
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crowned by Christ (fig. 9 B)’®. The other two panels have a dodecasyllabic
inscription in Greek: “I am the true image of the ciborium of the lance-
pierced martyr Demetrios. On the outside I have Christ inscribed [repre-
sented], who with his hands crowns the fair couple. He who made me anew
is John of the family of the Autoreianoi, by profession mystographos”
(fig. 9 C)”.

The ciborium “made anew” thus becomes the authenticated replica or a
type of the archetype which was made by a mystographos. The profession of
mystographos (literally the “scribe of the mysterious™) a high official at the
Byzantine court, remains unclear®. Yet, it resonates the profession of the zo-
ographos (literally the “scribe of life”), an icon-painter who made the holy
image “alive.” By extension, in addition to being the high imperial personal
secretary, the mystographos could suggest the spiritual guide in the pursuit
of communion or knowledge of ultimate spiritual truth and mysterious union
with God through orthopraxy or direct experience or insight, which defined
the concept of theosis in the Byzantine religious tradition®'.

Indeed, this replica of the shrine of St. Demetrios has additional features
of sacred space. Essentially a container, this ciborium-reliquary in its interior
once had attached box which based on size and comparative surviving ex-
amples may have been like the one from the Monastery of Vatopaidi on Mt.
Athos, which recalled the saint’s empty tomb and contained sweet-smelling
myrrh and blood of St. Demetrios (fig. 10)*2. The ciborium-reliquary is an
enclosed chamber with a lantern-like roof. The engaged columns are con-
nected on the level of the foliated capitals not by an entablature but by a

"8 This image of Christ crowning the imperial couple is consistent with the “marriage” images
of imperial couples as the coronation was often accompanied with the marriage ceremony
which is testified by the tenth-century Middle Byzantine and Ottonian ivories showing
Christ crowning Emperor Romanos Il and Empress Eudocia and Emperor Otto I and Em-
press Theophano. Kalavrezou proposed that this image in conjunction with St. Demetrios’
reliquary shows expectations for the cure of at the time sick emperor Constantine X Dou-
kas. Kalavrezou I. Reliquary of Saint Demetrios.., p. 77-78. At the same time, the entire
Byzantine Empire is also in instable condition, which could affirm the perspectival expecta-
tions for military protection as well. For brief historical overview of the time period and
emperor Constantine X: Treadgold W. A History .., p. 599-601. Whatever the specific rea-
son(s) may have been for the production of the ciborium-reliquary in Moscow, the expecta-
tions for St. Demetrios’ intercession remain crucial.

" Kalavrezou I. Reliquary of Saint Demetrios.., p. 77—78, translation on p. 77. Theotoka N.
Iepl 1OV kiPoplov 1@V vadv 0D dylov Anuntpiov Oeccarovikng kol Kmvotovtivov-

noAewg // Mokedovikd 2 (1941-1952), p. 395-413.

8 Oxford Dictionary of Byzantium / Eds. A. Kazhdan et al. Vol. 2 New York,Oxford, 1991,
sv. Mystikos.

81 On theosis or deification in Christ see supra n. 6.

82 Kalavrezou I Reliquary of Saint Demetrios.., p. 77-78; Grabar A. Quelques reliquaires ..,
p. 1+3-28.
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rope-like cord. The rope connecting the silver columns is tied around the
column necks so as to produce the look of a veil with embroidered acanthus
leaves instead of masonry walls carved with foliated motifs. Though our ref-
erences to curtains for St. Demetrios’ shrine(s) in Thessaloniki come only
from visual depictions of the Saint reveled in front of drawn curtains of the
shrine®, we learn about the use of movable curtains for saintly shrines from
the church of St. Menas in Maryit, Egypt (figs. 6 C, 11)**. Moreover, the
canopy-like roof of the ciborium-reliquary today in the Kremlin’s museum is
silver-gilt, yet its materialization gives the appearance of being made of tex-
tile. Eight ropes on the reliquary are tied at the apex of the roof as if to sug-
gest the rising movement of the cloth above the centralized shrine chamber®.
The materialization of the reliquary evokes a play between light and dark-
ness as well. On the cornice level, the lamp-like cups situated between the
columns and below the arches hint at a mystical light shining from the dark-
ness of the chamber interior. Motifs of embroidery, ropes, acacia, and silver
columns are recognizable from the narratives of the Scriptures related to the
structural elements and decoration of Solomon’s temple (cf. 1 Kings 7, 2
Chr. 3)® and the desert tabernacle made of four pillars of acacia overlaid

8 Cormack R. S. The Mosaic Decoration .., p. 17-52.

8 Hahn C. Seeing and Believing.., p. 1079—1106 with references to primary sources.

8 On the Middle-Eastern words h-1-1, halla, and hulil referencing to the rope design via desert
scenario of untying or loosening a knot and by extension for signifying alighting, descend-
ing, stopping, or abiding in a place as well as to non-technical sense of resting or dwelling,
and more specifically of incarnation, see elaborate discussion: Lobel D. A Dwelling Place
for the Shekhinah // Jewish Quarterly Review 90/1-2 (1999), p. 103—125.

%1 Kgs. 7: 1 But Solomon was building his own house thirteen years, and he finished all his
house. 2 He built also the house of the forest of Lebanon... 9 All these were of costly
stones, according to the measures of hewed stones, sawed with saws, within and without,
even from the foundation unto the coping, and so on the outside toward the great court. 10
And the foundation was of costly stones, even great stones...

2 Chr. 3: 1 Then Solomon began to build the house of the LORD at Jerusalem in mount
Moriah, where the LORD appeared unto David his father, in the place that David had pre-
pared in the threshing floor of Ornan the Jebusite... 3 Now these are the things wherein
Solomon was instructed for the building of the house of God... 5 And the greater house
he ceiled with fir tree, which he overlaid with fine gold, and set thereon palm trees and
chains. 6 And he garnished the house with precious stones for beauty... 7 He overlaid
also the house, the beams, the posts, and the walls thereof, and the doors thereof, with
gold; and graved cherubim on the walls. 8 ...And he overlaid the upper chambers with
gold. 10 And in the most holy house he made two cherubim of image work, and overlaid
them with gold. 11 And the wings of the cherubim were twenty cubits long: one wing of
the one cherub was five cubits, reaching to the wall of the house: and the other wing was
likewise five cubits, reaching to the wing of the other cherub... 14 And he made the veil
of blue, and purple, and crimson, and fine linen, and wrought cherubim thereon. 15 Also
he made before the house two pillars of thirty and five cubits high, and the chapter that
was on the top of each of them was five cubits. 16 And he made chains, as in the oracle,
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with gold, upon four bases of silver (cf. Ex. 26:32)*’. The shrine itself is
suggestive of the tent, a basic, free-standing and portable architecture which
temporarily marks the place, and in this particular case, we would propose,
closely associated with the notion of the sacred tent, the Temple veil, the
Tabernacle (2 Sam. 7:6)%, and the common meaning of the place of the Holy
of Holies (cf. 1 Kings 6:19)¥, believed place of the meeting with the Lord”,
and the Judeo-Christian prototype of the performative sacred space activated
by the human encounter with the divine’'.

Other personal objects for private devotion such as Middle Byzantine
encolpia® of St. Demetrios and various icon-reliquaries are further exam-
ples of conceptual replicas of St. Demerios’ shrine as the place of divine
intercessions. The thirteenth-century enamel and gold-relief encolpia, to-
day in the Dumbarton Oaks and British Museums, display supine images
of St. Demetrios under canopy-like installations, which may refer to St.
Demetrios’ shrine in Thessaloniki, believed place of saint’s martyrdom and
death (figs. 12, 13)”. Both encolpia functioned as protective amulets as

and put them on the heads of the pillars; and made a hundred pomegranates, and put
them on the chains. 17 And he reared up the pillars before the temple, one on the right
hand, and the other on the left; and called the name of that on the right hand Jachin, and
the name of that on the left Boaz.

87 Ex. 26:32 And thou shalt hang it upon four pillars of shittim wood overlaid with gold: their
hooks shall be of gold, upon the four sockets of silver.

8 2 Sam. 7:6 Whereas I have not dwelt in any house since the time that I brought up the chil-
dren of Israel out of Egypt, even to this day, but have walked in a tent and in a tabernacle.
%1 Kings 6:19 And the oracle he prepared in the house within, to set there the ark of the

covenant of the LORD.

% The word tabernacle a derivative from Latin tabernaculum (tent). Tabernacle in Hebrew is
referred by ‘ohel (tent), ‘ohel mo’ed (tent of meeting), ‘ohel ha-’eduth (tent of testimony),
mishkan ‘ohel (dwelling), mishkan ha-’eduth (dwelling of testimony), mishkan ‘ohel
(dwelling of the tent), beth Yahweh (house of Yahweh), godesh (holy), miqdash (sanctu-
ary), hekal (temple). The various expressions in the Hebrew text for the tabernacle make it
possible to form an idea of its construction, and the description of a “portable tent-like
sanctuary” seems the most accurate. More in: Morganstern J. The Ark the Ephod and the
“Tent of Meeting”. Cincinnati, 1945, chaps. 6 and 7; The Modern Catholic Encyclopedia /
Eds. M. Glazier, M. K. Hellwig. Collegeville, Minn., c. 1994, s.v. tabernacle; Meek H. A.
The Synagogues. London, 1995, p. 30-39.

°! Lidov has already pointed to the Hebrew term tavnit (copy, pattern) which was used for the
entire design and creation of the Tabernacle as a prototype of sacred space and space-
paradigm. Lidov A. The Creator .., p. 135-176, 366-371, esp. p. 144.

%2 Encolpia are reliquary pendants that worn round the neck literary stood “on the chest” as
the name encolpion suggests.

% Katsarelias D. Enkoplion Reliquary of Saint Demetrios. Cat. entry 116 // The Glory of
Byzantium.., p. 167-168; Kalavrezou 1. Enkoplion Reliquary of Saint Demetrios. Cat. entry
117 // The Glory of Byzantium.., p. 168, with further bibliography; Grabar A. Un nouveau
reliquaire .., p. 305+307-313; Grabar A. Quelques reliquaires .., p. 1+3-28.
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images of warrior saints and inscriptions pleading for the protection in life
and death suggest’. When the reliquaries are opened, both display the dead
saint enclosed by a rope-like golden wire, framed by the “image-para-
digm”®® of long-established contact relics of the saint. Namely, the plaques
with the image of Demetrios are in each case surrounded by a ring-shaped
container echoing the “royal ring” of the saint that Loupos received and
dipped in martyr’s blood. This hollow golden ring of the encolpion was lit-
erary soaked in blood as mentioned in hagiographies. The encolpia pre-
sumably contained other known contact relics of the saint — myrrh, often
mixed with soil, and soaked in blood of the saint — as the inscriptions in
Greek around the edge of the pendants suggest: “[Anointed] with [your]
blood and myrrh™®,

Therefore, the reliquaries closely and effectively combined not only se-
lected physical characteristics of the shrine in Thessaloniki and rhetoric
stemming from hagiographical accounts and records of miracles of St. De-
metrios, but also “generic”, reiterative and theologically recognizable con-
cepts of divine revelations and divine truth as the Byzantines understood
them. In other words, the reliquaries and shrines of St. Demetrios exemplify
yet another “icon-paradigm” within the indecomposable continuum of the
network of beholders and saints which proclaimed sacred history, personal-
ized in the Incarnate Christ. Consequently, the shrines and reliquaries are the
spatial iconic passageways to the realm other and beyond, intimately shared
by the historical figures who visited the shrines or for whom the specific pri-
vate objects were made.

Rather than pleading for a veristic replication of the ciborium from
Hagios Demetrios, the creators of St. Demetrios’ reliquaries sought to

% The inscriptions on the encolpion from the British Museum read: “He supplicates you to be
his fervent guardian in battles”; “Being anointed by your blood and your myrrh”; and a mid-
eighteenth century Georgian inscription was added: “Saint Kethevan [the] Queen’s relic:
Cross: True”. Katsarelias D. Enkoplion Reliquary of Saint Demetrios. Cat. entry 116 // The
Glory of Byzantium.., p. 167-168. The inscriptions on the encolpion from the Dumbarton
Oaks collection read: “The faith of Sergios carries the venerable container with the blood and
myrrh of Saint Demetrios. He asks to have you as protector both in life and in death together
with the two victorious martyrs [Sts. Sergios and Bakchos]”. Kalavrezou I. Enkoplion Reli-
quary of Saint Demetrios. Cat. entry 117 // The Glory of Byzantium.., p. 168.

%1 borrow the term and concept of the “image-paradigm” from Lidov A. Holy Face, Holy
Script, Holy Gate: Revealing the Edessa Paradigm in Christian Imagery // Intorno al Sacro
Volto. Bisanzio, Genova ¢ il Mediterraneo / Eds. A.R. Calderoni, C. Dufour, G. Wolf.
Venice, 2007, p. 195-212.

% For full inscriptions supra n. 93; Grabar A. Un nouveau reliquaire .., p. 305+307-313;
Grabar A. Quelques reliquaires .., p. 1+3-28. I also thank Drpi¢ for communicating his per-
sonal investigation of pendant reliquaries of St. Demetrios in the British Museum and
Dumbarton Oaks collections.
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employ generic architectural symbols and mental images with potent
meanings’’. The insistence on the more-or-less consistent generic archi-
tectural image for these shrines based on “codified” symbols and decora-
tion and on use of precious materials — motifs of embroidery, ropes,
acacia, the use of silver, gold, and potentially myrrh and blood of saint —
carried potent meanings in order to convey the sacredness the saint’s
shrine symbolized in a Byzantine church. The formulaic imagery of St.
Demetrios’ shrines could easily acquire multiple meanings of anachronis-
tic and spatially unrelated objects. The generic symbols and their confla-
tion in various objects, we would suggest, did not contradict the Byzan-
tine view of sanctity, which was typological rather than chronological or
topographical.

THE SHRINES OF ST. DEMETRIOS AS A DYNAMIC CONSTRUCT OF SPACE

Because the shrines of St. Demetrios not only frame the presence of
the saint, but also their architecture is the embodiment of presence; they
provide a testimony to how divine grace became more vivid and accessible
to the faithful beholders in a Byzantine church. The faithful contemplated
and captured the significance of human encounters with the sacred, materi-
ally and socially framed in time and space by shrines. As a dynamic con-
struct of sacred space, where the immaterial is revealed, the shrines of
St. Demetrios aided overarching knowing of God, cognitively and experi-
entially.

It has been suggested that Bishop John recorded only the miracles of
St. Demetrios’ in which the major protagonists were members of the
elite — the aristocracy, eparchs, administrative officials, wealthy citizens,
ecclesiastical officials and solders — as if popular piety of other members
of the society was not of importance”. However, we would suggest, the
promotional work by Bishop John was not so much elitist in nature as
much it may had been concerned with the “role-models” in the Byzantine
society, crucial for instructing about the appropriate veneration of St. De-
metrios and for spreading the adequate spiritual messages associated with
St. Demetrios and his shrine to all beholders. For example, though cer-
tainly commissioned by a wealthy patron and today preserved in the civic
museum of Sassoferato in Italy, the high-quality late Byzantine mosaic
icon of St. Demetrios combined with an affordable and widely used metal

%7 On the opposite view see Grabar A. Quelques reliquaires.., p. 1+3-28, where he suggested
that the reliquary from Moscow is a faithful coeval replica of the shrine of St. Demetrios in
Thessaloniki.

%8 Skedros J.C. Saint Demetrios.., p- 115-120 with older references.
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ampulla reliquary” reveals the universal message of the significance of the
material body beyond its nature (fig. 14)'®. The Greek inscription on this
hybrid object made of icon and ampulla reads: “This ampulla bears holy oil
drawn from the well in which the body of the divine Demetrios reposes,
which gushes here and accomplishes miracles for the entire universe and
for the faithful”'".

The presence or absence of actual body remains of Demetrios, were not
necessarily crucial for understanding and “capturing” saint’s presence. Even
if the larger-scale shrines of St. Demetrios could have been fixed, immov-
able structures within the church space, their performativity and understand-
ing as movable and dynamic places is anchored in the faithful responses to
them, their actions, movement and prayers, rather than to permanent quali-
ties of the physical reality of shrines and their contents. Bishop John re-
corded himself:

“However, lest anyone doubt, that this one [St. Demeterios]
is one of the saints, nor that this is the all-glorious and victori-
ous Demetrios, I bring to your attention that famous and much
talked about appearance of the saint. Therefore, let us raise up
our minds to heaven, and let us hold fast to our yearning for the
victorious martyr, and let us urge our own hearts to always fol-
low in the spiritual footsteps of the saint™'*,

The religious practices for the controversial veneration of saints cap-
tured a long attention in the Byzantine tradition. Therefore, on another occa-
sion, Bishop John, essentially reinstated earlier-established rhetoric from Eu-
sebius’ letter to Emperor Maurice:

“It is not the practice, O Emperor, of the inhabitants of
god-loving Thessaloniki, as it is of course in other areas, to
visibly display the bodies of the martyred saints in order to
arouse the souls towards the piety through the continued view-
ing and physical touching of their bodies. On the contrary, we
have established the faith intellectually in our hearts and we
shudder at the physical view of the relics on account of our
deep piety”'®.

% Bakirtzis Ch. Byzantine Ampullae .., p. 140—149.

' Durrand J. Mosaic Icon with Saint Demetrios and Reliquary. Cat. entry 139 // Byzantium:
Faith and Power (1261-1557) / Ed. H. C. Evans. New York, New Haven [Conn.], c2004,
p- 231-233, with further bibliography; Theochari M. ¥nedwtn 100 ¢yiov .., p. S08-536.

Y Durrand J. Mosaic Icon with Saint Demetrios and Reliquary. Cat. entry 139 // Byzantium:
Faith and Power .., p. 231-233, citation on p. 231.

192 End of the Miracle no. 14 as translated by Skedros J.C. Saint Demetrios.., p. 123.

193 Skedros J. C. Saint Demetrios.., p. 87, with references to the Miracles 89, 17-23.
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The fact that several holy shrines of St. Demetrios were built within
churches assumes the group identity of the faithful beholders, patron saints,
High Priests, and Christ Himself, as shown by the invocation of their
names in prayers or liturgical celebrations'®. The location of a prayer in
relation to the saint was significant for a dynamic construction of such spa-
tial icon. Medieval texts often inform us that the prayer to a saint was most
effective if it was made at the saint’s tomb or near his translated relics.'”
The belief that the protection of the saints was presumably strongest in
places connected with their cultic presence might have influenced the
choice of the location of saintly shrines within the church. However, often
saints communicated their powers in remote places, when they would ap-
pear in a dream of the faithful. The architectural background in the form of
a canopy effectively and visually “localized” saintly miracles. Canopies
framing images of Demetrios, in a similar manner, shared a common spa-
tial organization and architectural vocabulary, with all visual elements
readily understood by the beholders. The conflated imagery of various
shrines and divine apparitions tied to them regardless of chronological and
geographical confines can be explained by strong corporeal ties between
the saint, his image, and his power to transfer grace through the iconic im-
ages — both spatial and visual — but above all mental and spiritual im-
ages. The persistent use of architecture for understanding the performative
sacred space of St. Demetrios actually underlines the use of architecture to
replace the material with immaterial world as within the ritual and myste-
rious the material body acquires significance beyond its nature and allows
the beholder to participate in the space beyond'®.

We are reminded that the prominent building and highly visible within
the cityscape of Thessaloniki was the basilica of St. Demetrios and not its
contents (fig. 3). Access to the shrine(s) of St. Demetrios’ was highly con-
trolled and yet the shrine(s) became the emblematic images of the city within
the Byzantine Empire. The illuminated page (fol. 217r) of the famous
twelfth-century manuscript of Skyltizes’ Synopisis Historiarum (Cod. Vitr.
26-2, Biblioteca Nacional, Madrid) shows the historical event — the failed
Bulgarians’ siege of Thessaloniki (fig. 15)'””. The city of Thessaloniki, in-
scribed in Greek as such, is represented by the crenellated city walls and

1% About the theological approval of this notion: Crook J. The Architectural.., p. 32, with fur-
ther references.

195 See for example: Brown P. The Cult .., p. 1-22.

1% Harrington L. M. Sacred Place in Early Medieval Neoplatonism. New York, 2004, Con-
clusion: Rethinking the Sacred Space, p.201-205; Eliade M. The World, the City, the
House // Experience of the Sacred. Reading in the Phenomenology of Religion / Eds. S. B.
Twiss, W. H. Conser, Jr. Hanover, London, 1992, p. 188—199.

197 See for example, Saradi H. G. Space in Byzantine .., p. 73—112, esp. p. 84-85.
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civic architecture within. According to the tradition, the city survived the
siege due to the miraculous intercession of the city’s patron, St. Demetrios.
St. Demetrios, however, is not represented by his iconic image, but by archi-
tecture traditionally associated with him.

The Byzantines occasionally placed protective icons and chapels above
the monastic, imperial, and city gates. For example, the famous icon of Christ
Chalkites publicly displayed above the imperial gate in Constantinople not
only protected the city but also marked the actual place of important imperial
and military events in Byzantine history as well as the removals and re-
installations of the very same icon signified declarations of imperial icono-
clasm or returns to Orthodoxy'”. Above the city gates of Thessaloniki, instead
of an icon the illustrator of the Skyltizes’ manuscript depicts a prominent struc-
ture. Usually identified as the church of St. Demetrios, this object is, however,
shown as a centrally-planned architectural structure and may actually stand for
otherwise invisible shrine(s) of St. Demetrios within his basilica, which, we
are reminded, is an oblong-planned building without a dome. Understood
within this context, once again the shrine of St. Demetrios becomes multi-
layered icon in space, incorporating devotional icons of Demetrios within his
shrine and the shrine as a spatial icon within Demetrios-loving city.

Portable, smaller-scale reliquaries associated with St. Demetrios also em-
phasized the significance of saint’s shrine as a spatial icon and did not contra-
dict the perception and reality of large-scale, fixed, architectonic structures.
The small-scale reliquaries and conceptual replicas of St. Demetrios’ shrines
are comparable examples that confirm the transferable and dynamic aspects of
all these large- and small-scale spatial icons, as channels of communication
with the divine, beyond and other than. The shrines of St. Demetrios, as his-
torically created places of sacred revelations, are thus simultaneously frames
of sacredness beyond and other than representation in space and time.

THE SHRINES OF ST. DEMETRIOS AS SPATIAL ICONS

As with other icons, the concept of St. Demetrios’ shrines as spatial
icons, is understood best when examined through the Incarnational argu-

19 Mango C. The Brazen House; a study of the vestibule of the imperial palace of Constantin-
ople. Imprint: Arkaologisk-kunsthistoriske Meddelelser edgivet af Det Kongelige Danske
Videnskabernes Selskab. Vol. 4, no. 4. Kebenhavn, 1959, p. 21 with references to Constanti-
ne Porphyrogenitus, Constantini Porphyrogeniti imperatoris de cerimoniis aulae Byzantinae.
2 vols. // Ed. J. J. Reiske / Corpus scriptorum historiae Byzantinae. Bonn, 182940, p. 276,
458 and Theophanes Continuatus // Theophanes Continuatus, loannes Cameniata, Symeon
Magister, Georgius Monachus / Ed. 1. Bekker. Corpus scriptorum historiae Byzantinae.
Bonn: Weber, 1838, p. 467. More about Christ Chalkites: Bogdanovi¢ J. Chalke Gate (En-
trance of Great Palace) // Encyclopaedia of the Hellenic World, Constantinople. 2008, URL:
http://www.ehw.gr/l.aspx?id=12432 with further references and older bibliography.
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ment'”. By juxtaposing the Incarnational argument with the performativity
and textuality of shrines we may exemplify how such a conceptual frame-
work of the shrines creatively mediates the relationships with the sacred. The
particular emphasis is placed on the concepts of: 1) ontological construct of
the icon; 2) prototype and replica; 3) spatial icon as the literal and spiritual
window into another world beyond time and space; and 4) spatial icon as the
creation of the Church as a whole.

The mystery of the Incarnation, when God had taken human form and
participated in time and space, implied the Incarnation of the Divine Word
made flesh (Jn. 1:14)'"° and the concept that the invisible and inaccessible
became visible and accessible to humankind. The miracle of the Incarnation
was not meant to be repeated literary, but rather, it was meant to provide the
anchor for contemplation of the archetype. This ontological construct is the
basis of the Byzantine understanding of icons, and an integral part of the
Christian Orthodoxy and Orthopraxy as well. The icons imply and testify the
holy image and identity of the saints, but especially the image of Christ and
the image of the invisible God (Col. 1:15)""", who by becoming matter, and
through the medium of matter, brings about salvation''*. The Incarnation not
only affirms the flesh, but sanctifies it and gives it a new “transfigured”
meaning as the body becomes the temple of the Holy Spirit (1 Cor. 6:19)'"?
and the earthly container that bears the divine content (2 Cor. 4:2, 18)''*. The
body-less shrines of St. Demetrios exemplify these two extremely opposi-
tional concepts of the cult of the body and its rejection in the deification con-
sistently, as the “body image” of Demetrios is tied to his shrine yet remains
weightless and incorporeal.

19 Among numerous works about icons in English: Vassilaki M. Icons // The Oxford Hand-
book of Byzantine Studies / Eds. E. Jeffreys, J. Haldon, R. Cormack. Oxford, 2008,
p- 758769, with older references; Yazykova 1., Hegumen Luka Golovkov. The Theological
Principles of the Icon and Iconography // A History of Icon Painting. Sources, Traditions,
Present Day / Ed. Archimandrite Zacchaeus Wood. Moscow, 2002, p. 9-28; Ouspensky L.
Theology of the Icon. Crestwood, NY, 1992.

"9 Jn. 1:14 And the Word was made flesh, and dwelt among us, (and we beheld his glory, the
glory as of the only begotten of the Father,) full of grace and truth.

1 Col. 1:15 Who is the image of the invisible God, the firstborn of every creature ...

"2 From St. John Damascus. On the Divine Images. Three Apologies against Those Who At-
tack the Divine Images / Transl. D. Anderson. Crestwood, NY, 1980, as emphasized by
Yazykova I., Hegumen Luka Golovkov. The Theological Principles of the Icon .., p. 9-28,
esp. p. 12.

31 Cor. 6:19 What? know ye not that your body is the temple of the Holy Ghost which is in
you, which ye have of God, and ye are not your own?

142 Cor. 4: 2 But we have this treasure in earthen vessels, that the excellency of the power
may be of God, and not of us... 18 While we look not at the things which are seen, but at
the things which are not seen: for the things which are seen are temporal; but the things
which are not seen are eternal.
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As vehicles for the transmission of the grace of the Holy Spirit, saints im-
personated the presence of Christ after His Incarnation on earth. The “body
image” of lance-pierced St. Demetrios endorsed the “body image” of lance-
pierced Christ'”’. Moreover, the form and symbolism of the examined reli-
quaries and ciborium-shrines of St. Demetrios can be related to the canopy-
like shrine of the Tomb of Christ in Jerusalem''®. Like the Holy Sepulchre, in
which the Tomb Aedicula bore witness to the human ministry of Christ, the
shrines of St. Demetrios confirm that the main object of veneration were not
the physical remains of the saint. For, like the tomb-bench in Christ’s tomb,
the bench-like “bed” from the ciborium of St. Demetrios in the eponymous
church in Thessaloniki implies the saint’s presence despite his visible absence.
The miracle of the Incarnation was not meant to be repeated literally, but to
provide the perspectival contemplation of the Second Coming. This complex
concept of disappearance of presence is analogous with the spaces of memory
and creation, where the parts which really make them continuous are the parts
that cannot be represented. The shrines of St. Demetrios are ontological con-
structs of saintly presence even though they did not contain the body of the
saint and were therefore “strangely empty;” they did not provide a palpable
foretaste of the resurrection of the body, despite the fact that the recorded ap-
paritions of the saint included vivid references to his body. The coincidence of
these opposites, based on perceptual contrivances and perspectival expecta-
tions (even if the saintly miracles themselves were not perspectival)''’ triggers
and captures the temporary qualities of shrines as vehicles of spirituality acti-
vated by human encounter with the sacred defined by human body and framed
by site-specific and relational architecture.

By the eighth century the Orthodox doctrine on the veneration of icons
was defined, while the production of icons and their wide distribution was
especially encouraged for “the more we see them ... the more in contemplat-
ing them, we shall be led to remember and love the prototype™'®. As the co-

15 Ksingopoulos A ‘H tougoypagio 100 popropiov 1od Ayiov Anprpioveig tovg Ayiovg "Amoo-
tOA0Vg Beocohovikng [La scéne du martyre de saint Démétrius dans 1’église des Saints-
Apétres de Thessalonique] / Agltiov Xpigtiovikiig "Apyaoroyiktic ‘Etoupeiog 8 (1975-
1976), p.531-553 compares St. Demetrios with Christ and emphasizes the comparable
wounds in the bodies of the two. I thank Drpi¢ for bringing Ksingopoulos’ work to my atten-
tion.

16 Grabar A. Quelques reliquaires .., p. 14+3-28, has suggested already a comparison of St.
Demetrios’ shrines with the Holy Sepulchre in Jerusalem.

"7 We are reminded that Demetrios did not save Sirmium nor that the city of Thessaloniki,
conquered several times, was absolutely impregnable.

"8 Yazykova I, Hegumen Luka Golovkov. The Theological Principles of the Icon .., p. 9-28, esp.
p. 12 with reference to the letter of the Seventh Ecumenical Council of 787 written to the
Emperor and Empress. Interestingly, the reverence for icons is compared with the performa-
tive construct of the meeting of two friends: “for that which one loves he also reverences and
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pious production of icons as conventional replicas of the prototype was en-
couraged so too the various replicas of St. Demetrios’ shrine (made to re-
semble the Thessalonian shrine) emphasized and empowered the divine ar-
chetype. All these symbolic types and shadows (replicas?) were signs and
indications of the ultimate truth'"”.

Through this ontological construct the enigma of St. Demetrios’ shrines
is not so much in the miracles achieved through St. Demetrios’ intercessions,
nor in providing the ultimate truth, but in the bearing of witness to the ulti-
mate source and truth, revealing Christ and His Church Triumphant.
Whereas icons are often understood as two-dimensional windows into an-
other, invisible world, both literally and symbolically, we have sought to
suggest that they do not show segments of the heavenly world, but rather re-
veal its fullness and fulfillment. Thus, the three-dimensional shrines of St.
Demetrios are spatial icons that reveal the essence within the material and
site-specific domain and the world other and beyond time and space. The
shrines of St. Demetrios as spatial icons could have been shrines in the shape
of miniature buildings in their own right within the church space or they
could have had this status within any other small-scale, portable containers
that also stood for the house of the saint and could be “activated” as a place

what he reverences that he greatly loves, as the everyday custom, which we observe towards
those we love, bears witness, and in which both ideas are practically illustrated when two
friends meet together. The word is not only made use of by us, but we also find it set down in
the Divine Scriptures by the ancients. For it is written in the histories of the Kings.” The Let-
ter of the Synod to the Emperor and Empress. Labbe, Cossart. Concilia. Vol. VIL. col. 577, p.
572. URL: http://www.fordham.edu/halsall/basis/nicea2.html ® Paul Halsall Feb 1996.

The famous 82™ Canon from the Council of Trullo from 692 re-affirms the use of icons:
“In some pictures of the venerable icons, a lamb is painted to which the Precursor points
his finger, which is received as a type of grace, indicating beforehand through the Law, our
true Lamb, Christ our God. Embracing therefore the ancient types (tdmovg / figures —
J.B.) and shadows (ok1dg / umbras — the meaning of the Greek word is obscure because it
may stand for any kind of image of higher entity often understood via Platonic philosophy
as foreshadowing of the ultimate truth, but was also used for visual images as well as for
shadows, shelters, and canopies — J. B.) as symbols of the truth, and patterns given to the
Church, we prefer grace and truth, receiving it as the fulfillment of the Law. In order there-
fore that "that which is perfect" may be delineated to the eyes of all, at least in colored ex-
pression, we decree that the figure in human form of the Lamb who taketh away the sin of
the world, Christ our God, be henceforth exhibited in images, instead of the ancient lamb,
so that all may understand by means of it the depths of the humiliation of the Word of
God, and that we may recall to our memory his conversation in the flesh, his passion and
salutary death, and his redemption which was wrought for the whole world.” English trans-
lation: The Seven Ecumenical Councils of the Undivided Church // Nicene and Post-
Nicene Fathers / Eds. P. Schaff, H. Wace. Trans. H. R. Percival. Vol. XIV Grand Rapids
MI, 1955, p. 356-408; URL: http://www.fordham.edu/halsall/basis/trullo.html. ® Paul Hal-
sall Feb 1996. For the bi-lingual text in Greek and Latin see: Mansi G. D. Sacrorum con-
ciliorum nova et amplissima collectio. Vol. XI Paris, Leipzig, 1901-27, cols. 977-80.
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and vehicle of veneration of divine regardless of its actual location within a
larger spatial whole: in the city, in a church, in a private house, or on the
move. Paradoxically, the material reality of these shrines as spatial icons and
icons in space, would not contradict but would only creatively confirm the
Byzantine perception of “supra-spatial” space, that is transcendent concept
of space, defined by God who defies space.

Enena borpanosuyu
East Carolina University, Greenville

MEPO®OPMATHUBHOCTD YCBITIAJIBHUIL
B BU3AHTUMCKOW ITEPKBU:
CBATUJINIIA U PEJIUKBAPUU CB. IUMUTPUS

B BuzaHTHICKON LIEPKOBHON TpaJWIMKU YCHINAIBHULIBI MPEACTABISIN
c000# apXUTEKTYPHBIC KOHCTPYKIIMU, KOTOPhIC OJHOBPEMEHHO W CKPBIBAJIU
OCTaHKH CBSTHIX, M TIOKa3bIBaK MX. HaumHas ¢ [V B. BOIIUIO B 00bIYal 3KC-
TyMHUpPOBaTh U MEepeMenlaTh Tella LEJIUKOM, ¢ LEIbl0 UX JalbHEHUIIEro pas-
JICJICHUS, a TAKXKE JICMOHCTPAIIMU B aPXUTCKTYPHO OPOPMIICHHOM MIPOCTPaH-
CTBE, KOTOPOE HE OrPAHUYMBAIIOCH CBSAIIEHHBIM MPOCTPAHCTBOM alTapsl.
Takast mpakTHKa coderanach ¢ OOIIECTBEHHBIMA U YaCTHBIMH PEIIUTHO3HEI-
MU 00psIaMH, BKJIFOUABIIFMH PAacCKa3bl O YyJlecax, CBEPIICHHBIX CBATHIMU
MOLIAaMH, KOTOPbIE HAIIOMUHAIM O €BAHTEIbCKUX YyJecaxX W JAaBaju HaAexX-
Iy Ha BOCKPECEHUE U3 MEPTBBIX.

CrienmnaibHO TTOCTPOEHHBIE YCHITAIBHAIIEI OBUTH TOCTYIHBI HE TOJBKO
JIYXOBEHCTBY, HO W MPOCTHIM BEPYHOIIUM. Takoil Moaxon K MOKIOHEHUO
MOII[aM CBSITBIX MOJYYMJI OOTrOCIOBCKOe oOocHOBaHue. B dopme apxurek-
TYPHBIX MHCTAJULSINUI B MPOCTPAHCTBE LEPKBU yCHIMAIbHULBI MOAUYEPKUBA-
T PU3UUECKYIO U MICUXOJOTHUSCKYIO OJM30CTh BEPYIOIIMX U CBATHIX.

CornacHO BU3aHTHIICKOW Bepe B 000XKEHHE, CBATHIC HECTH 0OKECTBCH-
HYIO UCTUHY, IOJIYYEHHYIO B pe3yJibTaTe OTKpoBeHud. [IpucyrcTBuio Mome
U 4yJOTBOPSILUX CUJ, UCXOIAIINX OT CBSITOTO U, B KOHEYHOM HTOre, OT bo-
ra, TaKke MPHUIABAJIOCh OONBIIOC 3HAYCHUE B BHU3AHTHUHCKOM OOIIECTBE.
Mecrta Takux OOKECTBEHHBIX MPOSBICHUH, CBA3aHHBIE C AYXOBHBIMH, CBS-
MICHHBIMHA U 00XECTBEHHBIMH IIPEIMETaMH, PUTyaJlaMU M TPAKTHKAMH, SB-
JSUTUCH, TAKAM 00pa3oM, IO OTPECTICHUI0, U CBATHIMH, U Mep(HOpMaTHBHBI-
MU. MBI MOXeM OO0paTUThCI K KOHIENIUU mepopMaTuBHOCTH
(opreHTUPOBAaHHON KaK Ha TEJIO, TaK U Ha JIEWCTBUE) JUII OCMBICICHUS YChI-
MANBHUI] KaK MECT, CO3/IaHHBIX W NMPeo0pa3oBaHHBIX WHAWBHIYATbHBIMH U
TPYIIIOBBIMU BCTPEYAMHU CO CBSIICHHBIM. Y CBHINAIBHUIBI 3aHUMAIOT CTPOTO
onpenenéHHOe MPOCTPAHCTBO, B KOTOPOM CBATHIE HE MPOCTO «HAXOAATCAY, a
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KOTOpPO€ OHM «HCIIOJIb3YIOT», I/I€ CBATHIE SABISIOTCS aKTHBHBIMHU «y4aCTHH-
KaMi», a He IOCTOSHHBIMH «OOHUTAaTEISIMI».

JanHoe siBneHne nep(opMaTUBHOCTH U CBITOCTH MECT 0OKECTBEHHBIX
NPOSIBIICHUH B BU3aHTHHCKOW TPaJAHWIIUK OCOOEHHO XOpOILIO BUIHO HA TPH-
Mepe YChIIaJIbHUL CB. JJuMHUTpHs, ogHOTO M3 Hanbojiee MOYUTAEMBIX XpHU-
CTHAHCKHNX CBATHIX. CyllecTBOBaBIIee YK€ B Hadane V B., MOYUTaHHE
cB. lumutpust ObIJI0 BO3OOHOBICHO W OOOTAIEHO CBUICTEIHCTBAMH O MH-
POTOYECHHUH MO OKOHYAHHM ‘CMYTHOTO BpeMeHH uKoHoOopuectBa VIII-
IX BB. u cobmogaercs no cert neHb. HecMoTpst Ha 00MIIME HCTOYHUKOB, Pe-
3yJIbTaThl UX CPABHUTEJIBHOIO aHAJIN3a 9aCcTO MPOTUBOPEYHBEI H BBI3BIBAIOT
BOMPOCHI, 00Jiee BCEro MoToMy, YTO (PU3NYECKHE OCTaHKU HE SIBJSUTUCH He-
00XOANMBIM YCIIOBHEM AJIS IPOSIBIICHUS CBATHIX CHIL

Ilo pe3ympTaraM CpaBHUTENBHOIO aHAJIN3a MMEIOIIUXCS JOKyMEHTAllb-
HBIX CBHJIETEIIHCTB MBI MOXKEM IOKa3aTh, 4YTO MACIITA0 M TOYHOE MECTOIIOJIO-
JKeHUE Tep(OpPMaTHBHOIO MPOCTPAHCTBA CB. [JUMUTpHS BapbUpPOBAIOCH, OT
npoctopoB Beeit Ummepnn n 6a3unmku CB. Jumurpus B DeccanoHukax 10
OTAENbHBIX MOHYMEHTAJbHBIX WIN NEPEHOCHBIX penukBapueB. OCHOBaHHOE
Ha KyJIbTe KOHKPETHOTO MECTa M Ipajia, MoYuTaHue cB. JJuMuTpus kak 0co0o-
ro MOKpOBUTENA Tropoja PecCaloOHUKH SBHIOCH PE3YIBTaTOM CTEYEHUS Kak
MHHUMMYM TPEX OOCTOSTENBCTB: 1) Pe3KOro cokpaiueHus reppuropuu Bu-
3anTuiickoit ummeprn (ox. 600 — 780 rT.) 1 00IIECTBEHHBIX, YKOHOMUYIECKIX
U KyJbTYpHBIX MOTPSICCHUH, BKIIOUYasl Ba MepHoa NKOHOOOpYECTBa; 2) CIo-
COOHOCTH, Kak mojaraid, cB. umurpus 3amuiars ropox deccaqoHUKH OT
Bpa)KECKHX HalaJeHUil 1 pa3pylIUTEIbHBIX OCTBU, B TO BpEMsI KaK CIIacTH
JIpyTHE TOpPOJia B CXOXKMX CHUTyallUsX €My He yJIaBajloch; 3) CO3AAaHUS ABYX
3HAYUTENBHBIX YCHINAJIBHUL] CBATOTO (B KPUITE U B Hede) KaKk LEHTPaTIbHBIX
MECT NMOKJIOHEHUSI Ha TeppUTOpHUU ropona PecCaloHHKH, B PaCIONOKEHHON
Ha 3aMETHOM BO3BBILICHUH TOPOJICKON Oa3miMKe, KOTopas, B CBOIO OYepe/b,
CTaJia U3BECTHA KaK «JJOM CBSITOTO».

Tak HazbiBaeMblid KMBOpHUH cB. JlumuTpuss B deccaqoHUKaX U €ro Io-
CIIEAYIONINE PEIUINKH, SIBIISBIINECS OCHOBHBIMH OOBEKTaMU MOKIIOHEHHS, HE
JEMOHCTPHUPOBAIN HU CBITOTO TeJa, HU ero ¢pparMeHToB. JIoruuHoO mpeamno-
JIOXKUTh, YTO OCHOBHOW (yHKumed paku cB. [Jumutpus B DeccanmoHmkax
OBLIO HE TIpe/IcTaBleHHE (PU3NUECKIX OCTAHKOB CBSITOTO, @ 0003HAUCHHE €T0
NPUCYTCTBHS NpU PHU3MUECKOM OTCYTCTBUHU. B cenbmom Beke emuckomn HMo-
aHH DeccaJOHUKUICKUN 3aCBHICTENBCTBOBAN, UYTO (pecCaTOHUKUILIBI He
MMEJH HPUBBIYKU BBICTABJIATH MOIIY CBOMX CBSITBIX IUISI TOIO, YTOOBI BBI-
3BaTh OJlarodecTUBbIE YyBCTBA Bepyromux. Paka cB. JJlUMHUTpHUS «JI0KaIn30-
BBIBaJIa» YyJeca CBATOTO, CTOJIb TECHO aCCOLMHPOBABIIErOCA CO CBOEH pa-
KOM HE TOJIbKO TMOTOMY, YTO B HEH MOMENIAJUCh HUKOHBI CB. JluMuTpus.
Jomenme 10 Hac apxeoJOTHYECKHe CBEICHHS O pake U PeMKBapHsIX
cB. luMuTpus, BOTUBHBIE MO3aHyHblE MaHHO, M3o0paxarouiie cB. Jumurt-
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pust Ha OHE COOCTBEHHOM YCHITTATBLHHUIIBI, @ TAKXKE PA3IMYHbIC TUCHMEHHEIC
CBHUJICTENBCTBA O SIBICHUAX CB. JUMHUTPHS, KOTOPBIH B BUACHUSIX BEPYIOIINX
YacTo SIBJISUICS BBIXOISIIMM U3 CBOEH PAKU U BBITJIICBIINM TaK, KaK OH ObLI
M300pak€H Ha MKOHAX, — BCE MOJTBEP)KIAET HAlly THIOTE3y O TOM, YTO
YCBINaJIbHALA-CBATHIIUILE BBHITIONHSIA (YHKIUIO TPOCTPaHCTBEHHON HKOHHBI,
KoTopasi obecrieunBana NnepOpPMATUBHYIO U KOHTEKCTYyaJbHYI0 KOMMYHH-
Kalrio ¢ 60KECTBEHHBIM. Y ChITAJIbHUIIA BRICTYTIAJa B POJIN JIEKOPALIUH IS
YyZEeCHOTO 3aCTyIMHHYECTBA CBATOr0. IHBIMHU ClOBaMH, YCHITATbHHULA «JI0-
KaJHM30BbIBajIa» 0OKECTBEHHbIC JCSTHUS HA 3eMIIC.

C TedyeHHeM BpEeMEHH 3HAUCHUE YChINAIBHUIBI CKOPEE KaK KOHCTPYKIIHH,
0003HaYaBIIEH MECTO CBATOTO MPUCYTCTBHUS, YEM COZAEpIKaIlell HermocpencT-
BEHHO CBATOE TEJIO, POCIO IO MEpE PAacIpOCTPaHEHUSI Ha MPOCTPAHCTBE BHU-
3aHTUIICKOrO MHpa CBHIETENIBCTB O UyJecaX, COBEPLICHHBIX CB. JJuMutpuem.
IMoareepkaeHne NepPOPMATUBHBIX ACIEKTOB YCHIMATLHHUIBI CB. JJUMUTpHS
MOYKHO HalTH B MUCBMEHHBIX U MaTEPUANIBHBIX CBUIETEIBCTBAX O «KOMHUSIX)
ycpinanbHULbl cB. Jumutpus B @eccanonukax. Hekuit Kunpuan, enmckon
®denpI, 3aKa3zan KONHUIO Kusopus IS cBoer IiepkBu B CeBepHoOU Adpuke.
KoHCTaHTHHONONBCKUI pelMKBapuii, BHIOJHEHHBIH A uMneparopa Kos-
craatuHa X [lyku (1059-1067) u ero Bropoii xeHsl Epnokrn MakpemOoiu-
THCCHI, HaXoamuics cerogas B OpyxkeitHoi manare My3eeB MOCKOBCKOTO
Kpemis, siBnsiercst emié onHuM npumepoM. Ha HeGONbIoOM Kugopuu-peuKBa-
pun 13 MOCKBBI MIMEETCsl HAANINCh Ha TpedecKkoM: «Sl ecTh UCTUHHBIA 00pa3
Kugopus TIPOH3EHHOTO KONMbEM MyueHuka Jumurpus. CHapyu Ha MHE U30-
OpaxxéH XpucToc, KOTOPhI CBOMMH pyKaMH BeHYaeT JOCTOHHYIo mapy. Cre-
JaBUIMH MeHsI BHOBb 30BETCsl MoaHH M3 ceMbH ABTOpHaHy, 1Mo npodeccun
mucmoepagh (mystographos)». Jlannas xonust deccanoHUKUICKON paku, TOA-
IIMCaHHAsl aBTOPOM, IO CYTH IPEACTaBiIsIeT co00i KoHTelHep B opme manat-
KM, C 3aBepIlleHHeM, HaloMuHaromuM (oHaps. KomoHHB 00beauHEHB Ha
YPOBHE IMPOUBETIINX KAlUTENEH HE aHTaOJIEeMEHTOM, a 3JIEMEHTOM, HAIllOMHU-
HAOILIMM NPOYHYI0 BepeBKy. BepéBka, cBs3bIBarolIas cepeOpsiHble KOJIOHHHI,
00Bsi3aHa BOKPYT HMX TaKMM 00pa30M, 4TOOBI CO3MaBaiICs 3PQEKT 3aBECHI C
BBILIUTHIMH JIUCTHIMH akaH(pa BMECTO KaAMEHHOH KJIaJIKH, YKPAIICHHON pe3-
HBIMH PACTUTEIIbHBIMU MOTUBaMU. MOTHBBI BBIIINBKY, BEPEBKH, aKallis U ce-
peOpsTHBIE KOJIOHHBI HABOJST HA MBICIIB O LIATPE WM 3JIEMEHTapHOM, OTHeNb-
HO CTOSILEH M TIepeHOCHOH KOHCTPYKIMH, KOTOpas 0003HAa4aeT Kakoe-mudo
MECTO JIMIIb BpeMeHHO. Kak MbI mpenmonaraeM, B JaHHOM CiIydae Hepedrc-
JICHHbIE MOTHUBBI TECHO CBS3aHbI C MOHsITHEM 3aBechl Xpama u Cesartas Cas-
TBIX, TJ€ MPOUCXOIUT BCTpeua ¢ ['ocrmosoM M KOTopoe SBIseTcs hyneicKo-
XPUCTHAHCKUM MPOTOTHIIOM TNep(OPMAaTHBHOIO CBSIIEHHOTO MPOCTPAHCTBA,
AKTMBUPOBAHHOI'O BCTpEUeH UesIoBeKa ¢ 00KECTBEHHBIM.

Takue mpeaMeThl YaCTHOTO PETUTHO3HOr0 00MX0Ja, KaK CpeIHEeBHU3aH-
TUICKHE SHKOJIMHUOHBI CB. JJUMHUTPHS U pa3iUuHble HKOHBI-PETUKBAPUH, SIB-
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JISTIOTCS TOTIOTHUTEIBHBIMU MTPUMEPAMH KOHIIETITYTBHBIX KOTHUH YCHITIab-
HUIBI CB. JJUMUTpUS Kak MecTa MpOsBICHHS O0KECTBEHHBIX cwi. Harpu-
Mep, dMaJIeBhIe ¢ 30JI0THIM penbedoMm sHKommuoHb XIII B., Haxomsmecs
cerofHs B koyweknusax Jambapron Oakc u bputanckoro myses, yKpaiieHsbl
M300paKCHUSAMU CB. JIUMUTpHS, JISKAIETO TMOJ COOPYKCHHUSIMH, HAITOMHU-
HAIONIMMH OalljaXuH, KOTOPbIE MOTYT HMETh MPOTOTHUIIOM YCHITTAIBHUILY
cB. lumutpust B @eccanonnkax. O6a SHKONMHOHA BBIMOITHSUIA PO CBS-
IICHHBIX 00EPEroB, HAa YTO YKa3bIBAIOT 0OpPa3bl CBATHIX BOMHOB U HAIKCHU C
MONE0OH 0 3ammre. B OTKphITOM BHIe 00a peluKBapusi MPEICTAaBIISIOT
MEPTBOTO CBATOTO, OKPYKEHHOTO WMHUTHPYIOIIEH BEPEBKY 30JI0TOH MPOBO-
JIOKOH, KOTOpasi HallOMIHAJIA 0 KOHTAKTHON PETMKBUU CBATOTO — «UMIIEpa-
TOPCKOM KOJIBIIE», OMBITOM KPOBBIO MyYEHHKa, KAK O TOM COOOIIAIOT JKH-
THSA. 30JI0TBIE KOJbIIA HHKOJIHOHOB COAEPKATHM W APYTHE H3BECTHHIE
KOHTaKTHBIC PEIMKBUU CBATOTO — MHPO, YACTO CMEIIAHHOE C 3eMJIEH, Mpo-
MUTAHHOM KPOBBIO CBATOTO. DTO CIACAYET U3 HAIMUCEH HA IPEeUuecKOM S3bIKe
o kpato: «[[lomazannoe] [TBoel| KPOBBIO U MUPO».

[TocrenoBaTenbHOE HCTIONB30BaHNE BO BCEX PACCMOTPEHHBIX PEIHKBA-
pusix OoJiee WM MEHEE TIOCTOSTHHOTO MPOCTPAaHCTBEHHOTO 00pa3a, OCHOBAH-
HOTO Ha «3a(pMKCHPOBAHHBIX» CUMBOJIAX U OPHAMEHTHKE U Ha UCIIOJIH30Ba-
HUU JParoleHHbIX MaTepuajioB (MOTHBOB BBIIIMBKH, BEPEBOK, AaKallwH,
WCIOJIB30BaHUU cepedpa, 30J10Ta U, MOTEHIIHAIEHO, MUPO U KPOBH CBATOTO)
BOIUIOLIANIO TJIABHYIO MJICI0, YKA3BIBAJIO HA UCKIIOUUTEIBHYIO CBATOCTH Pa-
KH CBSITOTO B BH3AaHTHHCKOHN LEPKBHU. 3alaHHOE eINHO00pa3ne yCHITaIbHHII
cB. Imutpus 6e3 Tpyaa MOTJIO 00pecTH MHOTO3HAYHOCTH, MEPEXOIANIYI0 U
Ha TPEJMETHI, MPOCTPAHCTBEHHO CBS3aHHEIC ¢ pakoi. O0IIrue CUMBOJIBI U UX
CBEJICHHE BOCIWHO B Pa3IMYHBIX IpPeIMeTaX, KaK MbI IMPEAIoyiaraeM, He
MPOTHUBOPEUMIN BU3aHTHICKOMY MPEICTABICHUIO O CBATOCTH, KOTOPOE SB-
JISJI0CH CKOpEe THUIIOJIOTHYECKIM, YeM XPOHOJIOTHYECKUM WM Tormorpadu-
YECKHM.

B Takom xoHTeKcTe penukBapuu cB. JuMuTpus 0003HAYAIOT HE TOIBKO
MIPUCYTCTBHUE CBSATOTO, BOIUIOMICHHOE B apXUTEKTYpPE ITUX COOpYykeHui. Pe-
JUKBapyUH JeNand 00XKECTBEHHYIO OyiarojaTh Oojiee OIyTHMON M JOCTYII-
HOW BepyrommM. B mporiecce co3epriaHus BepyOIIue MPUXOIWIA K ITOHH-
MaHHI0 BaKHOCTH BCTPEYH UYEJIOBEKAa CO CBSATHIM, OOO3HAYEHHBIM BO
BpPEMEHU U TPOCTPAHCTBE YCHINAIbHUIBI. J(eHCTBUTENbHOE HAWYUE WU
OTCyTCTBHE MoIei cB. IMMUTpHS COBEPIICHHO HE 0053aTENbHO SIBIISIIOCH
HEOOXOAMMBIM YCIIOBHEM JIsl TIOHUMAaHHUS WIH «YJIABIUBAaHUS» TPHUCYTCT-
BUs cBATOTO. Jlaxe eciu OOibIIKE O pa3Mepy YCHINAIBHUIBI U ObLIH HE-
MOJIBUKHO 3aKpeIUIEHHBIMH KOHCTPYKLIHUSMH BHYTPH IIEPKOBHOTO TIPO-
CTpaHCTBa, WX Mep(pOPMATUBHOCTD W BOCHPUATHE HX KaKk MOOWIBHBIX,
MTUHAMUYIHBIX CTPYKTYP OOYCIIOBIICHO peaKIlfeil BepyIONX Ha HUX, UX JCH-
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CTBUSIMH, TICPEIBIKCHUSIMH U MOJIUTBAMH, & HE HEU3MECHHBIMU (U3UUECKHU-
MU CBOWCTBAMU PEANbHOM apXUTEKTYPhl yChHITAIBHUII.

Bonee Toro, HeOombIHE IO pa3Mepy, MEPEHOCHBIE peIUKBapuH CB. Jln-
MUTPHUST TOTYEPKUBAIA BAKHOCTh YCHITAIBHUIIBI CB. JJUMHUTpHUS Kak Mpo-
CTPAHCTBEHHOM MKOHBI U HE BCTYMAJIU B MPOTHUBOPEYHUE C TEM, KaK OIIyIIla-
JUCh M YeM SBIISUTHCH B PEaTbHOCTH MOHYMEHTAIbHBIE POCTPAaHCTBEHHBIC
KOHCTpyKIuH. HeOomblne penuKkBapud M KOHIENTYaIbHBIE KOIWHU YCBHI-
MAJBHUIBI CB. JIUMUTpUST TOATBEPKAAIOT CIIOCOOHOCTh K Tepeaue TuHa-
MUYHBIX aclIeKTOB BCEX PACCMOTPEHHBIX KPYIMHO- M MEIKOMAaCIITaOHBIX
MPOCTPAaHCTBEHHBIX HMKOH KaK KaHAJOB OOIIeHus ¢ OokecTBEHHBIM. Bce
yKa3aHHbIE YCBHIMAIBHUIBI U PETUKBAPUN O0BEIUHSIN HE TONBKO crierudu-
YyecKue (PU3MUYECKUe XapaKTEPUCTUKU YCHIMaIbHHUIEI B DeccaioHnkax, HO U
pPUTOpHKA B )KH3HEONICAHUAX M CBHJIETENHCTBAX O WyzAecax cB. lumwurpus,
YKOpeHEHHass B ‘00MIMX’, TOBTOPSIONIMXCS U y3HABAEMBIX OOTOCIOBCKHX
KoHLeNnuuax. IHBIMU clioBaMu, PEUKBApUH CB. JJUMUTpUS SBISIOT IPUMED
emé omHOro oOpasa-napaaurMel. ClenoBaTeNbHO, PETUKBAPHH MOTYT OBITH
OCMBICIIEHBI KaK MeIWaTHBHBIE IIPOCTPAHCTBEHHBIE HKOHBI, 00eCIeYnBar0-
HIMe CBA3b C IIAPCTBOM HEOECHBIM, TIyOOKO JIMYHO MPOYYBCTBOBAHHYIO HC-
TOPUYECKHUMH JTUYHOCTSMH, BUACBITUMH YCHITATbHHIBI, WM TEMH, IS 4a-
CTHOTO TIOKJIOHEHHUS KOTOPBHIX OBIIM BBHITIOHEHBI PACCMOTPEHHBIE BHIIIIE
CBSIIIEHHBIC PEIMETHI.

Kak u B ciywae ¢ ApyrMMH HMKOHAaMH, KOHIEHIUIO PEIUKBAPHUEB
cB. JluMuUTpUs Kak MPOCTPAHCTBEHHBIX MKOH JIETYe BCETrO IMOHATH IMPH II0-
Momm yueHus o Borutomenuun. ComocTaBisis uaeio BorutomeHus ¢ mep-
(hOPMATHBHOCTHIO M TEKCTYAIbHOCTHIO YCHITTAIBHUI], MBI MOXKEM MPOUILITIO-
CTPUPOBaTh, KAKMM OOpa3OM Takas KOHIENTyallbHAasl CUCTEMa YCBIAIBHHUIL
obrerdaer obmieHne co CBAMEHHBIM. OCOOCHHOE BHUMAHUE YACISAETCS Clie-
JyIOITUM KOHIICTIIUSAM: 1) OHTOJIOTMYECKOE MOCTPOSHUE WKOHEI; 2) MPOTO-
THUI ¥ KOTIUS; 3) MPOCTPAHCTBEHHAs HKOHA KaK OyKBAJIBHOE U JYXOBHOE OK-
HO B JIPYyTroil MHp, BHE BPEMEHH WM TPOCTPAHCTBA; 4) MpOCTpaHCTBEHHAsS
MKOHa Kak coTBopeHue LlepKkBu B 11e10M.

BrimonHss ponbs npoBogHUKOB Onarogatu Cestoro Jlyxa, CBIThIC UMU-
THpOBaJIU NpUCyTcTBUE XpucTa nociae Ero Bomnomenus na 3emue. Uyno
BOILJIOMICHUS JTOJDKHO OBUIO HE B OYKBaJbHOM CMBICIIE CIIOBA TIOBTOPHUTHCS,
HO naTh numy ¢uiaocodckomy ocmeiciaenuto Broporo [lpumectBus. lan-
Hasl CIOXHAs KOHIICTIUS MCYS3HOBEHHUS MPUCYTCTBHUS aHAIIOTHYHA KaTero-
pUSAM TaMATH U TBOPYECTBA, IZIe HEBO3MOXKHO (PH3MYECKH OTOOpA3UTH dlie-
MEHTBI, COOOIIAIOIINE HENPEPHIBHOCTh JAHHBIM KATErOpUsSM, OJHAKO STH
(hakTOpHI MOXXHO aKTHBHPOBATh Yepe3 IMOCPEAHUYECTBO UEIOBEKa W O0Ke-
cTBeHHON MmtocTH. ClemoBaTeNbHO, «TENECHBIH 00pa3z» («body image»)
MIPOH3EHHOTO KOMbEM CB. JIMMUTPHS OTCHIIAN K «TEJIECHOMY 00pa3y» MpOH-
36HHOT0 KONbEM XpucCTa, a (hopMa U CUMBOJIM3M PACCMOTPEHHBIX PEIIUKBA-
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pHUEB U pak-KUBOpPHUEB CB. J\UMUTpUA MepeKIMKaeTcs ¢ HAOMHHAIOLIEH Mo
¢dopme OGammaxuH ycwmanbHulell ['poda 'ocrmomas B Uepycamume. Ycwi-
HNaJbHULBI CB. JIUMUTPHs OCTAarOTCS IVIaBHBIM 00Pa30M OHTOJIOTHYECKUMHU
MOCTPOCHUSIMH CBATOTO MPUCYTCTBHSA, HECMOTPS Ha TOT (hakT, 4YTO, TO-
CKOJIbKY YCBINAJIILHHUILIBI HE COAEPKald TeJO CBATOTO, OHH OBLIM «CTPAHHO
MIyCTBIMU» U HE MO3BOJISIM MOJHOLIEHHO NEPEXUTh MPEABKYIIEHUE BOCKPE-
CEeHHsI IJIOTH, HEB3UPas Ha UMEIOIMECS] CBUIETENbCTBA O ABJIEHUSIX CBATOTO,
coJIeprKallliX, CPeln MPOUEro, spKUe ONMUCAHUS €T Tena.

becrenecHele ychImanbHULEI CB. JJUMUTPHA WILTIOCTPUPYIOT OBE MPSMO
IIPOTHUBOIIOJIOKHBIC KOHIETIIIUY — KyJIbTa TeJla U €r0 OTBEPKEHUs B 000Ke-
CTBIICHHH, TaK KaK MPEJCTABICHUS O «TeJIECHOM 00pasze» cB. JJuMUTpHS CBs-
3aHBl C €r0 YCBHINAJbHHLEH, U B TO K€ BpeMsl OH ocTaércsi OecTeIeCHBIM.
CoBrnageHne 3THUX NPOTUBOIOJIOKHOCTEH, OCHOBAHHOE HA OUIYIICHUSX H
¢unocopcKux YasHUSAX, CBS3aHO CO CIIOCOOHOCTBHIO YCBHIMAIBHUIL CITY>KUTh
MIPOBOJHUKAMHU JYXOBHOCTH, aKTUBUPOBAaHHOW BCTpEUEH CO CBSAIIEHHBIM,
9Yp¢ MPHUCYTCTBUE 0003HAYANIOCH ONpenenEHHON apxuTekrypoil. [Ipumepom
TaKOW apXUTEKTYPbl MOKET SIBJIATHCS yChINAJIbHUIA, KOTOpasl cama o cebe
€CTb 3[JaHi€ B MUHHUATIOpPE, PacloIOKEHHOE BHYTPH LIEpKOBHOTO MPOCTPaH-
CTBa, WIH JIFOOOH Ipyroii, Oojee MeNKwii o pa3Mepy NMEpeHOCHOH cocyi,
0003HaYaBIIMH IOM CBATOTO, CBUAETENILCTBO O BBICIIEM MCTOYHHMKE U MCTH-
He, HarsigHo npeacraisBmnid Xpucta U Ero LlepkoBs TopikecTBYIOIIYIO.
Kaxnpiii U3 3TUX peluKBapueB MOT OBITh «aKTUBHPOBAH» KaK MECTO U CIO-
€00 TMOKJIOHEHUs O0)KECTBEHHOMY, HE3aBUCHMO OT €r0 PACHOJI0KEHHUS OTHO-
CUTENFHO OOJBIIEro 1EeJoro: BHYTPH ropoja, IEpKBH, B YACTHOM JIOME WU
B nyTemecTBuM. [lapagokcanbHo, YTO MaTepuaibHas pealbHOCTh PENIMKBa-
pHUEB KaK NPOCTPAHCTBEHHBIX MKOH M MKOH B NPOCTPAHCTBE HE MPOTUBOpE-
YWIIa, a JIUIIb TBOPYECKU MOATBEPKIala BU3AHTUICKOE OTHOIICHNE K «HAJ-
MIPOCTPAaHCTBEHHOMY» HMPOCTPAHCTBY, TO €CTh TPAHCLEHACHTHOW KOHIETINN
MIPOCTPAHCTBA, ONpeAeaéHHOro borom, KOTOpBINA Hax MPOCTPAHCTBOM.
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1. Fifth-century churches dedicated to St. Demetrios and shrines to St. Demetrios:
A) in Thessaloniki, Greece; B) in Sirmium, Serbia; C) in Ravenna, Italy
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2. Reconstruction drawing of the marble ciborium built after the 12" century

instead of the original six-sided silver-gilt ciborium-shrine of St. Demetrios;

the original location of the ciborium can still be discerned within hexagonal
outline on the floor, Thessaloniki, dated before the 12™ century

3. Basilica of Hagios Demetrios, Thessaloniki, Greece
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4. Seven-sided marble canopy abutted to the wall over the myrrhobletic basin,
St. Demetrios, Thessaloniki, after 9™ century

5. St. Demetrios in front 0 his shrine, mosaic,
Church of St. Demetrios, Thessaloniki, 7"-8" century
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6. The lost mosaic cycle from the nave arcades in the church of St. Demetrios
in Thessaloniki show St. Demetrios in front of his shrine, which is represented as:
A) six-sided open chamber with the doors with engraved images
of Sts. Nestor and Laupos (?);

B) six-sided columnar canopy;

C) curtained colonnade;

D) conch-shelled niche;

the drawings were made by architect W. S. George in 1907
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7. Canopy with the proskynetaria icon of St. Basil,
Mount Athos, Monastery Dionysiu, 105, Psalter, 13t century

8. Icon Canopy, Hamilton Psalter, 78.A.9, fol. 39v, ca. 1300,

made in Constantinople, belonged to Queen Charlotte of Jerusalem,
Cyprus and Armenia, granddaughter of Theodore Palaecologue, despot of Mystra
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9. St. Demetrios’ Reliquary, 11™ ¢, made in Constantinople, Kremlin Armoury
Museum in Moscow: A) Sts. Nestor and Loupos engraved on the reliquary doors;
B) Emperor Constantine X Doukas (1059—1067) and his second wife Eudokia
Makrembolitissa crowned by Christ; C) Dodecasyllabic inscription in Greek
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10. St. Demetrios’ Reliquary, 11" c. (?), made in Constantinople,
Monastery of Vatopaidi, Mt. Athos
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11. St. Menas, ivory plaque, ca. 6th ¢ (?), from Alexandria, today in Milan,

Museo d’Arte Antica

12. Encolpion reliquary of St. Demetrios, gold and cloisonné enamel,
Byzantine, 12"-13" ¢ (?), British Museum, England (M&LA 1926.4-9.1)
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13. Encolpion reliquary of St. Demetrios, gold and cloisonné enamel, Byzantine,
13"-14" ¢ (?), Dumbarton Oaks, Washington D.C., U.S.A. (53.20)
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14. Mosaic icon with the reliquary of St. Demetrios,
mosaic icon — Constantinople, 14™ century (?); lead ampulla — Thesasaloniki,
13™-14™ century (?); silver-gilt revetment — 15" century (?);
Museo Civico, Sassoferrato, Italy
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15. The siege of Thessaloniki (inscribed as such in Greek) showing the shrine
of St. Demetrios (?) above the city gates, Skyltizes’ Synopisis Historiarum,
Cod. Vitr. 26-2, fol. 217r, 12™ ¢, Biblioteca Nacional, Madrid
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