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ABSTRACT 

 

 

   This study aims to make a contribution to the field of Byzantine hagiography with a 

translation from Greek into English of the oldest surviving version of the Life of Saint 

Auxentios dating from the late fifth century. No translation into any modern language of this 

version has been undertaken up to the present. The translation is accompanied by an 

introduction, a commentary and an evaluative chapter. In this last chapter, I discussed the 

Constantinopolitan monasticism in the fourth and the fifth centuries, of which Auxentios was 

a part, but argued that his monasticism obtained a Constantinopolitan character only after he 

established himself on Mount Skopa. Comparing to the other Saints’ Lives written in Late 

Antiquity, the Life does not present a typical saint, but some of Auxentios’ characteristics 

conflicting with the traditional model for monks are also observed in other holy men and 

women. The Life, however, does not only portray an image of the orthodox saint, but also 

gives ample evidence that Auxentios was a heretic. Some features of Auxentios’ monasticism, 

such as being composed of a mixed community, show that Auxentios was a Macedonian. The 

decisions of the Council of Gangra (340?), which was directed against Eustathios of Sebaste, 

one of the eminent leaders of the Macedonians, corroborate this statement. The Life shows 

that Auxentios preserved the mentality of the Eustathians, which was defined heretical by the 

Council. However, Auxentios was unable to retain their radicalism with respect to the 

relations with the Church, since the Constantinopolitan monasticism was already in decline in 

the mid-fifth century when Auxentios had established himself.  



 
 
 

ÖZET 
  
 
   Bu çalışma, Aziz Auxentios’un Hayatı’nın geç beşinci yüzyılda yazılmış mevcut en eski 

uyarlamasını Yunanca’dan İngilizce’ye çevirmek suretiyle, Bizans hagiografya alanına bir 

katkıda bulunmayı amaçlamaktadır. Bu uyarlama, bugüne kadar hiçbir modern dile 

çevrilmemiştir. Çevirinin yanında, bir giriş, bir açıklamalı notlar, bir de değerlendirme 

bölümü yer almaktadır. Bu sonuncu bölümde, Auxentios’un da bir parçası olduğu dördüncü 

ve beşinci yüzyıllardaki Konstantinopolis manastır sistemini tartıştım, fakat Auxentios’un 

manastır yaşamının ancak Auxentios Skopa Dağı’na yerleştikten sonra Konstantinopoliten bir 

özellik kazandığını iddia ettim. Hayat, Geç Antik dönemde yazılmış diğer Aziz Hayatlar’ıyla 

karşılaştırıldığında, tipik bir aziz sunmamaktadır fakat Auxentios’un geleneksel keşiş 

modeliyle çelişen bazı özellikleri diğer aziz ve azizelerde de görünmektedir. Buna rağmen, 

Hayat sadece ortodoks bir aziz imajı çizmemekte ve Auxentios’un kâfir olduğunu gösterecek 

birçok kanıt sunmaktadır. Auxentios’un manastır sisteminin, mesela hem kadın hem 

erkeklerden oluşan bir cemaatten oluşması, onun Makedonios sapkınlığına ait olduğunu 

göstermektedir. Bu sapkınlığın önde gelen isimlerinden Sebasteli (Sivaslı) Eustathios’a karşı 

toplanmış olan Gangra Konsil’inin (340?) kararları bu yargıyı desteklemektedir. Hayat, 

Auxentios’un, Eustathios ve müritlerinin Konsil tarafından küfür olarak tanımlandığı zihniyeti 

devam ettirdiğini göstermektedir. Buna rağmen Auxentios, Eustathios ve müritlerinin kiliseye 

karşı geliştirdikleri radikal tutumu koruyamamıştır çünkü Auxentios’un Konstantinopolis’e 

yerleştiği zaman Konstantinopolis manastır sisteminin çöküşe geçtiği döneme denk gelmiştir.  
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CHAPTER ONE 

 
INTRODUCTION 

 
 

Hagiographical Sources 

 

 
   The Greek text translated in this thesis is the oldest surviving version of the Life of Saint 

Auxentios. It was written in the late fifth century and bases its narrative on the oral testimony 

of the successor of Saint Auxentios. This translation is from the edition published by J. P. 

Migne in the Patrologia Graeca series (BHG 199, PG 114: 1377-1436), which reproduces the 

text included in the Metaphrastic collection. Traditionally, it has been assumed that the text 

published in Patrologia Graeca (PG 114) was composed by Symeon Metaphrastes, since it is 

included in the Metaphrastic collection. According to this argument, the text cannot be dated 

earlier than the late tenth century. However, some scholars, like P. Joannou and M.-F. 

Auzépy, do not accept that the text was a composition of Symeon Metaphrastes but argue that 

it was written in Late Antiquity and later incorporated into the Metaphrastic corpus, 

preserving its authentic form. Auzépy has shown that this version of the Life must have been a 

very old text, since the use of numerous topographical and prosopographical terms show that 

the author should have obtained this information from a disciple of Auxentios.
1
 The thesis 

will rely on the date suggested by Auzépy. 

   Besides this version, five other versions of the Life of Saint Auxentios have survived. The 

second version (BHG 200), preserved in a manuscript of the monastery of Iviron, was 

published by K. Doukakis.
2
 The third version (BHG 201) is preserved in two manuscripts, 

Marcianus gr. VII 25, published by L. Clugnet,
3
 and Mosqu. gr. 376, published by B. B. 

                                                
1
 P. Joannou, Démonologie populaire, démonologie critique au XIe siècle; La vie inédite de S. Auxence par M. 

Psellos, (Wiesbaden: Otto Harrasowitz, 1971), p. 55; M.-F. Auzépy “Les Vies d’Auxence et le monachisme 

«Auxentien»,” REB 52-53 (1994-1995), pp. 220, 225. 
2
 K. Doukakis, Μέγας Συναρξαριστής, Athens: Ek Tou Typographeiou M. Papageōrgiou, 1890, pp. 242-252. 

3
 L. Clugnet, Vie de Saint Auxence ( Bibliothèque Hagiographique Orientale 6) Paris, 1904, pp. 1-14. 
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Latyšev.
4
 The fourth version (BHG 202), which is preserved in four manuscripts (Lavra 186 

E, Sinait gr. 515,
5
 Philotheou 64 and Hieros. Patr. 133), has not been published, but M. 

Gédéon transcribed some excerpts of the Lavra manuscript.
6
 The fifth version (BHG 203), 

which was composed by Michael Psellos, has been edited and translated into French by P. 

Joannou.
7
 The sixth version (BHG 203b) has not been published. It is preserved in three 

manuscripts, one of which (Kutlumus 23, f. 70-79
v
) has been copied onto microfilm.

8
  

    It is probable that the first version which was written in the late fifth century is the 

archetype of the remaining five versions of the Life, because all of them depend on the first 

version. However, Joannou argues that there is another version preceding this version, on 

which all of the six versions depend. Auzépy argues that it is not possible to decide whether 

the first version is the archetype and was written on the basis of oral testimony or whether it 

depends on a preceding version, which was written by the disciples of Saint Auxentios and 

later was lost.
9
 

   The second, third and sixth versions were composed by anonymous authors and their dates 

of composition are unknown. They are summaries of the first version. However, the second 

and the third versions differ from each other on account of the techniques they used in 

summarizing, whereas the sixth version is an equivalent of the second.
10

 

  It is argued that the fourth version was composed by a monk living in a monastery on Mount 

Auxentios. However, Auzépy has shown that the author was a nun belonging to the monastery 

of Trichinarea, since the author claims that she belonged to a monastery in the neighborhood 

of Mount Skopa, of which Saint Auxentios was the spiritual father. Considering that the only 

                                                
4
 B. B. Latyšev, Menologii anonymi byzantini saeculi X quae supersunt. Fasciculus prior, februarium et martium 

menses continens, (2nd ed., Leipzig: Zentralantiquariat der Deutschen Demokratischen Republik, 1970), pp. 68-

79. 
5
 It is preserved in a microfilm in l’Institut de Recherche et d’Histoire des Textes. 

6
 M. Gédéon, Βυζαντινὸν ἑορτολόγιον, (Constantinople, 1899), pp. 278-83. 

7
 Joannou, Démonologie populaire. 

8 See Auzépy, “Les Vies d’Auxence,” pp. 207-8. 
9
 Joannou, Démonologie populaire, p. 55; Auzépy, “Les Vies d’Auxence,” p. 219. 

10
 Auzépy, “Les Vies d’Auxence,” pp. 209-10. 
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monastery built in the neighborhood of Mount Skopa was a convent, the author should be 

female. The author also gives detailed information concerning this convent, which 

information lacks in the first version of the Life.
11

 An accurate date of composition is not 

attributed to the fourth version. Auzépy suggests a period between the ninth and the twelfth 

centuries since its discourse concerning monasticism would not date earlier than the ninth 

century and it could not have been composed later than the twelfth century, since the earliest 

manuscript containing this version dates from the twelfth century. She thinks that this version 

was probably composed in the eleventh century on account of its style.
12

 The fifth version, 

composed by Psellos, dates also the eleventh century. 

   According to Joannou, Psellos’ version does not depend on the first version, but it was one 

of his sources. He argues that Psellos used the second version as his main source, since 

Psellos’ version contrasts with the first version concerning Auxentios’ attitude about 

participating in the Council of Chalcedon (451), whereas Psellos’ discourse resembles that of 

the second version. He also claims that the author of the fourth version may have used another 

source, on which the first version depends.
13

 However, Auzépy has shown that the fourth and 

fifth versions depend on the first version, but are genuine texts, contrary to the second, third 

and sixth versions. The fourth version had some passages of the first version as its model, 

whereas Psellos follows the plan of the first version.
14

  

   Although the fourth and fifth versions depend on the first version, they have a different 

discourse concerning the monasticism of Auxentios and reflect the realities of their time. The 

fourth version, written for the community in the monastery of Trichinarea, gives many details 

concerning the female disciples of Auxentios on Mount Skopa and the nuns of Trichinarea as 

                                                
11

 Ibid., pp. 211-3. 
12 Ibid., p. 225. 
13

 See Joannou, Démonologie populaire, pp. 53-6. 
14

 Auzépy, “Les Vies d’Auxence”, pp. 218-9, 225. 
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opposed to the first version which was composed by a male hagiographer.
15

 It does not 

mention the heterodoxy of Saint Auxentios, contrary to the first version, and does not give 

information concerning the material aspect of the monasticism of Saint Auxentios.
16

 

Similarly, Psellos consolidates the orthodoxy of Auxentios by depicting him as having 

participated in the Council of Chalcedon and being influential on the decisions of the 

Council.
17

 In the version composed by Psellos, the offices of Auxentios’ friends were 

described according to the reality of the eleventh century and Chalcedon is depicted as a city 

having once been glorious but having become insignificant.
18

   

 

A Short Biography of Saint Auxentios 

 

   The Life does not give any background information about Auxentios prior to his arrival in 

Constantinople except that he originated from Syria. It mentions an uncle of Auxentios who 

lived in Constantinople but had already died before the saint’s arrival there. According to the 

Life, Auxentios came to Constantinople in the thirty-fifth year of the reign of Theodosios II 

(408-50), that is in 443/4 when Nestorios already had been excommunicated at the Council of 

Ephesus (431), (Life, § 2, 1380A). However, a later passage (Life, § 9, 1384D) gives the 

impression that Saint Auxentios had withdrawn from the worldly life before Nestorios began 

to preach against the profession of Theotokos, that is, in the late 420s. According to this 

information, Auxentios should have come to Constantinople no later than in the mid-420s. On 

the other hand, the Life adds that Saint Auxentios dwelled on Mount Oxeia for approximately 

ten years before he was driven away from the mountain on the eve of the Council of 

Chalcedon (451) (Life, § 14, 1388B). According to this information, Auxentios should have 

                                                
15

 Ibid., pp. 213-4. 
16 Ibid., pp. 222-4. 
17

 Joannou, Démonologie populaire, p. 59. 
18

 A. Kazhdan, “Hagiographical Notes,” B 54 (1984), pp. 547, 551. 
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renounced the worldly life in the early 440s, which means he must have arrived in 

Constantinople in the late 430s. Saint Auxentios must have arrived at Constantinople between 

the late 430s and the early 440s, since the second dating for his arrival, namely mid-420s, is 

not plausible. If he had arrived at the capital in the mid-420s, the Life would have certainly 

given information concerning the bishopric of Nestorios and the second Christological 

controversy, whereas the passage implying that Saint Auxentios withdrew from the worldly 

life in the late 420s treats Nestorios and Eutyches as if they were contemporaries.  

    After Auxentios became a scholarios,
19

 he befriended eminent people such as Saint 

Markianos, the oikonomos of Saint Sophia,
20

 Anthimos, a dekanos in the imperial palace,
21

 

and John, an anchorite in the Hebdomon.
22

 At some point in the 440s Auxentios withdrew 

from worldly life and established himself on Mount Oxeia.
23

   

   According to the Life, Auxentios spent about ten years on Mount Oxeia,
24

 where he 

performed many miracles, specializing in exorcism. He led a community of male and female 

anchorites there.
25

 After approximately ten years, the Emperor Marcian (450-7) invited him to 

the Council of Chalcedon (451).
26

 When the local clergy and soldiers came to Oxeia in order 

to escort Auxentios to the Council on the orders of the emperor, he refused to participate. The 

envoys of the emperor carried him off by force
27

 and led him first to the monastery in 

Philios,
28

 where he was confined for a short time.
29

 Thereafter, they led him to the monastery 

                                                
19 See Commentary, note 7, pp. 53. 
20

 See ibid., notes 12, 20, pp. 54, 56. 
21

 See ibid., notes 15-16, p. 55. 
22

 Life, § 2, 1380BD. See Commentary, notes 9-10, pp. 53-4. John should be considered a patron of Saint 

Auxentios rather than a friend of him, since Auxentios calls John kyr in the Life. For the use of the term kyr, see 

note 21, p. 56. 
23

 The date Janin suggests is circa 442, see Eglises et monastères, p. 51. 
24

 Life, § 14, 1388BC; § 22, 1396BC. 
25Auxentios’ having a community of anchorites gives the impression that he had a semi-coenobitic 

establishment. However, some of the features of his monasticism differ essentially from those of the semi-

coenobitic establishments. See below pp. 73, 84-5. 
26

 Life, § 23, 1396D. 
27 Ibid., § 23-25, 1396D-1397D. 
28

 See Commentary, note 68, p. 63. 
29

 Life, §  32- 35, 1401C-1405A. 
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of Saint Hypatios,
30

 with the community of which Auxentios established good relations.
31

 

After his release Auxentios accepted the decisions of the Council.
32

 Soon after the Council, he 

moved to Mount Skopa neighboring Rouphinianai,
33

 an Asiatic suburb of Constantinople.
34

  

   While Auxentios was established on Mount Skopa, he retained his relations with the 

community of the monastery of Saint Hypatios. According to the Life, these monks became 

his most steadfast followers.
35

 Beside these monks, the establishment of Auxentios began to 

attract the inhabitants of Rouphinianai, the neighboring suburbs and Constantinople.
36

 The 

number of his clientele, including those possessed by demons, increased so that Auxentios 

performed exorcisms every day.
37

 The number of his male and female disciples increased, 

too.
38

 One day a woman named Eleuthera, who was the koubikoularia of Pulcheria,
39

 visited 

Saint Auxentios, intent on becoming one of his disciples. After Auxentios initially refused 

her, she succeeded in persuading him to grant her some property neighboring Skopa where 

she could establish herself.
40

 

   The monastery of Trichinarea
41

 was established in the 460s on the initiative of Eleuthera.
42

 

After some women who had decided to leave their husbands joined her, Auxentios became the 

spiritual father of the community.
43

 When the size of the community reached seventy nuns, a 

                                                
30

 See Commentary, note 80, p. 64. 
31

 Life, §  36, 1405AC. 
32 Ibid., § 40-42, 1408D-1412D. In fact, the Life is not clear on whether Auxentios participated in the Council of 

Chalcedon (451) or not. In one passage, the Life gives the impression that he accepted the decisions soon after 

the conclusion of the Council: ibid., § 40, 1409A. In a later passage, it gives the impression that soon after he 

agreed with the decisions, the Council was dispersed; ibid., § 43, 1412D. It is more plausible that he did not 

participate in the Council because his name is not attested in the lists of the Council of Chalcedon (451). E. 

Honigmann “The Original Lists of the Members of the Council of Nicaea, the Robber-Synod and the Council of 

Chalcedon” B 16 (1944), pp. 50-62. 
33

 See Commentary, note 78, p. 64. 
34 Life, § 43, 1412D-1413A. 
35

 Ibid., §  44, 1413C. 
36

 Ibid., §  45, 1413D, 1416A. 
37

 Ibid., § 45, 1416A. 
38 Ibid., § 47, 1416C. 
39

 See Commentary, notes 123-5, pp. 69-70. 
40

 Life, §  61, 1429CD. 
41

 See Commentary, note 126, pp. 70-1. 
42 The date of the foundation of the monastery is based on Janin’s suggestion. See Eglises et monastères. pp. 45- 

46. 
43

 Life, § 61, 1429D- 1432B. 
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chapel was built. The community of Trichinarea was composed mainly of virgins of 

aristocratic origin and of actresses who had renounced their employment. The Life does not 

give any further information about the community except that the nuns visited Auxentios on 

Fridays and Sundays.
44

  

  Auxentios died ca. 470, on 14 February. Soon after his death, confusion arose concerning his 

burial place. Three factions wanted to keep the relics of Saint Auxentios: the community of 

Saint Hypatios, the community of Trichinarea, and a party who wished to bury him in the 

Church of Saint Zacharias.
45

 The discord came to an end when Auxentios was buried in the 

chapel which had been established by him in the monastery of Trichinarea.
46

 

                                                
44 Ibid.,§ 62, 1432B. 
45

 See Commentary, note 139, p. 72. 
46

 Life, § 66, 1436BC. 
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CHAPTER TWO 

TRANSLATION 

THE LIFE, CONDUCT AND ASCESIS OF THE MOST HOLY AND BLESSED 

AUXENTIOS 

 

 

1. The ancient Fathers distinguished themselves with their deeds and words in 

different battles altogether in the imaginary vineyard.
1
 The holy men have labored

2
 

both in the morning and during the third hour,
3
 similarly during the sixth hour and the 

ninth [hour], and have enlisted their works to the building of the body of the Church. 

Hence, it is not even improper that we who have been far from them due to our lack of 

education and indolence have composed truthfully the Lives of the just [men] who 

struggled around the eleventh hour in the same vineyard for the benefit of the faithful 

who happened to be here. We have listened to [the just men] so that those who wish to 

have the pious contemplation as a guide to their present life may follow the path of the 

patriarchs, prophets, apostles, martyrs and just people, by trying to rival the virtues 

sustained with their prayers. According to the divine Paul, “Whatever was written 

before was written as advice for you.”
4
 And so, following the one who said “Open 

your mouth and I will fill it up,”
5
 we turn to the proceeding narrative. 

2. At the time of Theodosios [II],
6
 in the 35

th
 year [of his reign], a certain man named 

Auxentios was chosen [as soldier] in the fourth schola
7
 and was enlisted among the 

most brave and Christ-loving scholarioi. He descended from the East and was 

distinguished for his piety and Christian education. He had both physical strength and 

bravery in his nature and a fair character and had a most virtuous spirit. He possessed 

a sound belief in the evangelical faith. In addition, he was zealous in the catholic 



 9 

vigils. Since we ignore his earlier deeds, we will begin our discourse from this story. 

This man had an uncle in Constantinople who was enlisted in the army as an adjutant 

of the numerus.
8
 When [Auxentios] came from Syria looking for him and could not 

find [his uncle] because he had already died, he enlisted as a scholarios. 

Distinguishing himself in the army, he also frequented people who were famous for 

their asceticism and virtue. Most remarkably, [among them was] a certain monk 

named John who was living in [the monastery called] Kloubos
9
 in the neighborhood of 

Hebdomon,
10

 whose example the soldier of Christ followed. At the same time [he 

frequented] a certain man called Sitas,
11

 a man pious in every [aspect], and 

Markianos,
12

 who was a layman at that time of the religion of Novatianists
13

 and who 

had joined the catholic faith
14

 not long after and was entrusted with the administration 

of the most holy Great Church of [Saint Sophia] in Constantinople. [Auxentios also 

frequented] Anthimos,
15

 the great and admirable man, who was a dekanos
16

 at that 

time in the ordinon
17

 of the divine palace and later became a deacon and yet later a 

priest. After the passing of the aforementioned [men], [Anthimos] adorned and 

brightened [with his presence] the hymn-singing of men and women in the same vigils 

which the blessed Auxentios attended. Most often, both gathered in Hagia Eirene,
18

 

which is located by the sea. They were lying on ground and keeping night vigil at the 

same [place], pouring forth streams of tears and fasting and praying. 

3. When [Auxentios] had come with them to one of the gatherings before the 

beginning of the mass, he asked for a mixed [drink] from one of the servants, as he 

was troubled by thirst during the vigil. The latter ran into the diakonikon
19

 and told the 

oikonomos
20

 that kyr
21

 Auxentios had asked for a drink together with the other 

notables. Given permission, he mixed wine, which he took from the offerings in a 

vessel. As the high-minded Auxentios received [the drink], he brought it to his mouth 
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and satisfied the natural need of thirst. And so, he gave the rest [of the drink] to the 

aforementioned God-loving Markianos, who had asked for it. When [Markianos] 

brought [the drink] to his lips and felt that it was wine, he was angry because such 

drink had been brought to them against the custom. He exclaimed to his neighbor: 

“[This] is wine, my brother!” And the aforementioned said to him: “Do not be 

annoyed with the gifts of God. We asked for water. If the Lord provided wine instead, 

we shall be thankful and not become angry. Besides, when there was no wine left at 

the wedding [of Cana],
22

 water was transformed into wine by His grace.” Thus, 

[Markianos] displayed unwillingly his strict adherence [to the rules], although they 

were self-controlled, but [Auxentios] trampled down the arrogance of vainglory 

knowingly. 

4. Again, a certain man among the important people who were following [Auxentios] 

claimed himself to be poor and bothered the blessed Auxentios by demanding a tunic 

[to cover] his body as a blessing [on account of] his poverty. So, [Auxentios] said to 

him: “Pray, so that the Lord sends and you will receive. For He did not possess any 

garments in excess because He distributed everything which came to his hands to the 

poor.” [That man], having taken hold of this promise as a contract, was demanding 

[the tunic] incessantly and bothered [Auxentios] for a long time. When he reminded 

[Auxentios of the tunic] on a certain evening again, [Auxentios] said [to him]: “Come 

here, my brother, to a suitable place in order to get [what] you are asking for and 

relieve me of this misfortune.” When he was in a secret place, taking off [the dress] he 

was wearing, he gave [it] to him and was going about wearing only his shirt. When 

both were leaving after the mass, the above-mentioned simple-minded man understood 

what had happened and said to him: “Is this all your conduct and love, kyr Auxentios? 

Since you lack a tunic, you do not take confidence in us.” [Auxentios] said to the 
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others, smiling: “I just got rid of the one who often bothered me shamelessly in your 

presence. But I ask you that we should go to kyr John who is a monk in Kloubos in 

order to see the glory of God.” 

5. And so having agreed upon that, they went to [kyr John] one day later and saw that 

the [man] who had taken the tunic was standing sullen. After the accomplishment of 

the prayer, the blessed John said as [if addressing] people who knew him well and 

were dear to him: “Pray brethren for this needy man because someone has taken away 

his poor items and fled away.” The blessed Auxentios began to praise the man who 

had done it, with a joyful expression. And the just man [kyr John] said to him just as 

Balak [had said] to Balaam,
23

 “I have summoned you to curse and you praise [him]?” 

The blessed Auxentios said to the supposed poor man: “Blessings to the Lord, my 

brother! How many tunics did you possess?” He answered, lamenting: “I had seven by 

thy feet
24

 and the one you gave me.” The blessed one said to him: “Stop being sad! 

You were not content, although you possessed seven [tunics]. You took the one I had 

and bothered me for so much. This [dress of mine] caused [seven tunics] to run away.” 

And so, after he had scolded this [man] kindly and had carried away provisions 

together with the attendants, he went away. 

6. On one of the days when he was walking in the palace, he saw a certain man who 

was held and carried away by soldiers. And so, after he had prayed, he said as usual: 

“You, who save the poor man from the hands of those who were more powerful [than 

him], come also now to help.”
25

 After he said this, he intervened and had the man set 

free. 

7. When he was walking through the cloth market,
26

 he saw the shopkeepers who were 

lamenting and saying [these words]: “We have run out of business! Let’s close our 

shops!” When the soldier of Christ heard [these] and sympathized with them, he went 
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on the next day to this shop. He changed his clothes like in the Life of Saint Serapion
27

 

and said to them: “What salary will you give me so that I may work in your shop?” 

And, they said: “You are mocking us, youngster. How can we give you a salary? We 

are poor.” And, he answered: “I will work with you and receive every day three 

folleis.” [The shopkeepers] were pleased [with his proposal] and accepted him. 

[Auxentios], having spent three days there, prayed and that shop became busy again. 

And so, when he took the nine folleis, he left them and gave [the money] to the poor. 

The people from the shop were saddened when the miracle-working man left. In the 

three days that he had spent there, he had not consumed any bread or wine or any 

other thing so that the people there had wondered and said to him: “Why do you not 

eat with us?” And he had answered them: “It is written that ‘a man will not live on 

bread only, but on every word which is uttered through the mouth of God.’
28

” [The 

shopkeepers] kept silent and did not bother him anymore. They praised God and told 

everyone of the abundance and the prosperity which had come upon this shop through 

his prayers.  

8. Again, after some days, when he was coming to the palace, a pregnant woman with 

unbound hair came in front of him and screamed: “Oh, the power of Auxentios the 

demon-eater! I have been hiding in this creature for twenty years, and the passing by 

of this man expelled me [from] her nails. For, he came through me just as a sword and 

he cut me in pieces. Look, I am being separated from this creature after twenty years.” 

The man of Christ struck his horse with his heel so that people may not recognize him, 

and hurried to get away in order to hide the grace in himself. The impure spirit 

followed him closely and said: “Why are you dragging me? I am going out!” Throngs 

[of people] gathered around him, until the blessed one, lamenting and weeping, prayed 

that she would be healed. When this happened, she was cleansed immediately without 
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any damage to the fetus, for she was pregnant. Everybody was stunned and was in an 

admiration. They praised God who had given his servants such power against impure 

spirits. 

9. After this had happened, the soldier of Christ did not want to be extolled by men 

but rather to be praised by angels, foreseeing by his spirit the impending introduction 

of a novel creed into the most holy Church by Nestorios
29

 and Eutyches.
30

 [Auxentios] 

abandoned the earthly army and imperial court in order to realize his longstanding 

desire with great joy. After he had separated himself from every earthly affair and the 

reigning city itself, he set off to the deserted regions of Bithynia. When he came up the 

slope of a mountain called Oxeia,
31

 nearly ten miles from Chalcedon,
32

 he stood on a 

stone, lifted his holy hands and praised God: “You, oh Lord, settled me in solitude 

towards hope.”
33

 

10. When he had spent about a month on top of the stone on the side of the mountain, 

some children came up there. They were moaning and weeping because they had lost 

their flock while they were grazing them. When they saw the man, they were very 

scared and they fled because they thought that he was a wild beast. For he had 

changed his appearance by [wearing] woolen and leather [clothes], trying to imitate 

the conduct of John the Forerunner and Baptist. The blessed one called them and said: 

“Do not be afraid, children. I am human like you. What are you searching for?” And 

the children said: “We lost our flock. This is why we are stressed.” And the servant of 

Christ took pity [on the children]. After he had prayed for many hours and blessed the 

children, he said to them: “Go to the left side of the mountain and you will find your 

flock.” The children replied: “We have gone through this inaccessible mountain three 

times and could not find them. How can we find them now?” He said to them: “Go 

and just as I told you in the name of the Lord, you will find [them] on the left side of 
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the mountain.” When they went [there] they found [the flocks] immediately. And, 

when they went to their parents, they told them [the following]: “Since we lost our 

flock, we went around the mountain of Oxeia three times and could not find them. We 

saw a man [dressed] in wool and we fled, since we were scared. But he called us, he 

blessed us, and having learnt the reason for our lament, he told us to go to the left side 

of the mountain to find the flocks. And so doing that, we found them.” 

11. After the parents of those children heard this, they gathered the men of their estate 

nearby. They came up to him praying and found the blessed [man] alone. He was 

standing on the stone, praying to God. They all asked him with one accord to come up 

and establish himself on the top of the mountain to pray on their behalf. After he was 

persuaded by the demands of the men, he asked them to build a small cell and a cage 

outside the cell, in which he shut himself, and since his heart was pleased, he chanted 

and said: “I have become like a sparrow, which is alone on a roof top.”
34

 So, they 

often went up to him and received his prayers. Through the window [of the cage] he 

blessed them, gave advice for their salvation and let them go pleased. 

12.  When the grace of God had sprung forth into him and his fame had reached every 

place, a certain wife of a comes
35

 from Nikomedeia
36

 who had become blind suddenly 

came to Saint Auxentios, and falling [to his feet] said: “Have mercy upon me, you 

servant of heavenly God.” And the blessed man said before those who had come: “I 

am a sinful man and suffer the same passions with you. If you believe that the one 

who healed the blind by birth will not overlook this woman who is praying to Him, let 

us sincerely pray for her salvation.” When everybody had prayed, he touched her eyes 

and said: “Christ, the true light, will heal you.” When her eye-sight recovered 

immediately, [the woman] distributed [a lot of money] to the poor who were dwelling 
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in that area. [Auxentios] let her go. She rejoiced and thanked God. This was the 

beginning of his miracles on the mountain of Oxeia. 

 13. A great multitude of those possessed by impure souls were waiting for him, some 

of them locals, some of them foreigners, so that many of them who had come in faith 

and repented may be healed thanks to his prayers. Since [Auxentios] could not bear 

that the people who were living near the mountain and those who were tired coming 

from afar were left without care, and since he did not need any of those things which 

were brought [to him], he ordered that loaves [of bread] should be brought at the sixth 

hour and be given to all of them. 

14.  When [Auxentios] had spent approximately ten years there and  had accomplished 

many struggles not by blood and flesh but against the powers and the authorities and 

the rulers of the  darkness and against the spirits of vice, as Apostle [Paul] says,
37

 and 

having won [them] by faith through endurance, a most faithful man from his former 

companions
38

 who was came often and received much benefit [from him] said to 

another one from the same fourth schola: “I wish to go to kyr Auxentios tomorrow. 

Come also so that you may obtain many benefits!” Since [the other] was discontent 

because of a passionate attachment to the Devil, he was not only not persuaded to go, 

but began to mock him with abuse. He called [Auxentios] a cheat and an impostor. 

[He claimed that Auxentios] would offer
39

 payments of three and six folleis to those 

who pretended to be possessed by demons so that they might appear to be refuted, and 

was deceiving many people. [The companion of Auxentios] was surprised at this and 

made a greater effort. After he had refuted and admonished him, he talked to him more 

kindly so that he may take along [with him] the faithless man. Having convinced [the 

faithless man], [finally] he took him [up to the mountain] with him. When they came 

before [Auxentios] at the third hour as usual, he received [those] who had come. For, 
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he did not like to be bothered outside the usual time. [At that time] first he summoned 

[those] who were present to mass, then advising each with the word of the grace and 

blessing, he let [them] go. We will later talk about this mass and the admonitions that 

he gave. And so, [Auxentios] talked
40

 fittingly and with a smiling face to the one who 

had come with faith, but did not talk to the other, faithless, and not even for a while. 

For this reason, after [Auxentios] let the faithless
41

 go, he began to accuse the blessed 

man even more that he was doing something for the sake of glory and not because of 

virtue. 

15. And so, when they were going down to Himeros
42

 to sail (this is the emporium
43

 of 

Chalcedon), they met a servant of the faithless man who had his clothes torn and was 

crying and lamenting. When his master inquired about the reasons for his 

[appearance], he was not informed quickly because the servant would not relate what 

had happened out of fear and distress. He said only this: “An evil thing happened to 

us, master.” At which his master replied in a more reproachful manner: “Say what 

happened! Was I robbed? Was [my house] set on fire?” And the servant said: “Look! 

Your daughter is at home and is violently possessed by a demon. We have been 

incapable of controlling her.” After he had come to his senses, he began to strike his 

face, pulled out his hair and shouted loudly: “Woe, to my faithlessness!” But, since he 

had been hurting himself for a long time and lamenting terribly, his faithful 

companion who was with him said to him as the Savior [had said] to Iairos: “‘Do not 

be afraid! Only believe
44

 and your daughter will be saved.” This man corrected his 

faithlessness with perfect faith through this occasion and shouted: “I believe, help me 

against my faithlessness!” Having crossed [to the city], they went immediately to the 

house. When they saw the misfortune, since the girl was terribly examined, they called 

the blessed Auxentios, screaming with lamentations and complaints. Then, the 
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companion
45

 said to the father of the girl: “Come straightforward and let us 

immediately bind her somehow, and let us take her away to the holy man because he is 

capable of convincing God to cure her.” 

16. After they had accomplished this, they approached the [blessed] man. She became 

terribly wild and began to bark. She was going up [the mountain] very quickly, as if 

being dragged. And so, when they arrived she stood in front of the window of the cell 

of the blessed man. Since she was being tortured terribly, those following lamented at 

the misfortune. After [the daughter] had suffered for a long time, our holy father 

opened the window, looked at the girl and said severely: “For three folleis or for six 

folleis?” When those present heard these words for the second time [this time from] 

the holy man, they threw themselves with the father of the girl to the ground and 

shouted: “Have mercy [upon us], the servant of heavenly God and grant forgiveness! 

The Lord of all and Savior Christ foresees through you what has been said and done, 

far away, because He lives in you who are His servant.” And so, when the blessed man 

replaced severity with mildness and summoned everyone near, he said to the father of 

[the girl]: “If I give, as you said, payments to the others,
46

 of three and six folleis, how 

much have I given to your daughter?” Still crying vehemently, [her father] threw 

himself [to the ground] and begged for forgiveness. 

17. So, the blessed man prayed and had sent the cross by one of his disciples which he 

had in his hands attached on a staff and made the girl stop being tortured. [Auxentios] 

instructed all those who had come that one must not be faithless with regard to the 

miracles of God which He accomplishes in each generation through those men He 

chooses [each time]. For the patriarchs and all prophets and similarly the apostles were 

human beings who were instigated by the divine grace according to the divine Apostle 

[Paul].
47

 They quenched the power of fire, they closed the mouths of lions and they 
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accomplished everything written thereafter, and even the voice of the Lord Himself 

which calls us to believe says as follows: “Everything you pray and ask for, believe 

that you will receive [them] and that they will be yours!”
48

 And so, since God provides 

what He wishes and through those He wishes, we should not be faithless. Therefore, 

[Auxentios] asked the girl to stay with her parents for a week, who armed [themselves] 

fully with prayer and fasting. Having restored her to health, he let them go in peace 

and advised them to frequent the Holy Church. 

18. After some days, two men who were suffering from elephantiasis came [to the 

blessed man]. They asked for a cure from God through [Auxentios]. He asked them: 

“What is your sin so that this calamity has fallen upon you?” When they heard this, 

they fell at his feet and cried: “Have mercy on us, the servant of Christ, and pray that 

we will be healed!” The blessed one told them: “This [calamity] fell upon you, my 

brothers, because you swear a lot. Stop provoking the Lord, your God, to anger!” 

After he had said this and urged everybody to prayer, he bent his knees for many 

hours, poured great streams of tears and stood up. He took the holy oil and anointed 

them from head to foot. He said: “Jesus Christ heals you. For I am a sinful man.” They 

were immediately healed and went away with delight to their home, glorifying and 

praising God. They told everyone: “We saw a man, such as there was not even in the 

ancient generations. For, he told us all our sins. He had wept to God for a long time on 

behalf of us and healed us, anointing with holy oil.” 

19. Again, two women came to him from Phrygia. One of them had been struck in      

her hip-bone by an impure spirit and the other had [in her] a legion of demons. [The 

latter] almost three miles [before arriving at] the mountain, began to cry and said: 

“What is between you and me, Auxentios, why did you drag me from Phrygia and 

punish me? Don’t you know that I am a legion? But I know that a legion of angels is 
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surrounding you night and day. They receive your prayers which burn us and offer 

them to the Heavenly one, and they punish us. Look, you separate me from this 

creature after thirty years.” When she said this and much more, she came very near to 

the cell in which the blessed one was confined and the spirit threw her
49

 down before 

the window and rendered her speechless. When [Auxentios] leaned out and saw her, 

he asked one of those present to give her a hand and to raise her, for, she was lying on 

the ground as if she was dead. When she had risen, she begged the holy man along 

with the other woman. They wept very much and knelt before him so that he may 

convince God to heal them. And he asked them: “From where and how did you come 

here? Who told you about me and that I can heal you?” The one whose hip-bone was 

hurt said: “Master, I [learnt about you] by means of revelation and came here.” And 

the one who had the legion [of demons] said to him: “I do not know how I came. Have 

pity on me. I have been afflicted for thirty years by a legion [of demons].” He felt 

compassion for them. After he had prayed for a long time and wept to God, he healed 

them. And because of their great gratitude they remained on the mountain of Oxeia, on 

which the blessed one was dwelling, and they did not return to their home.  

20. Another boy, a paralytic, who was lying on a carriage that was brought to him. His 

parents fell in front of the blessed man and begged with great weeping so that he 

might have pity on them and that he might cure [their son]. They said: “This happened 

to our son because of our many sins.” Holy Auxentios
50

 asked them: “Do you believe 

that the Lord can heal him through me, the worthless one?” They said: “Yes, angel of 

God, you have been sent for our salvation. We believe that everything is possible for 

God.” He said: “Let it happen for you according to your faith!” And having taken holy 

oil, he anointed the entire body [of the boy] by himself. After he had healed him, he 

handed him over to his parents. They went away to their home rejoicing, glorifying 
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and praising God for the great things He had done to their only son through his 

servant. 

21. After few days, a certain woman from Claudiopolis
51

 came to him. She was the 

daughter of a member of the city’s government and had a dragon-shaped demon. She 

was only whistling and unable to talk but as a dog because Satan had stripped her bare. 

When the servant of God saw her, he cried bitterly and said: “How has the human race 

been enslaved to the enemy? For, she did not suffer this because of her sins but 

because of the great hate of the enemy towards human beings.” After he closed the 

window of his cell, he did not talk to anyone for three days but he prayed to God so 

that He might trample down the tyranny of the dragon. While he was praying inside 

[his cell], the dragon began to speak, roaring inside the woman and said: “You, 

Auxentios, were born as an enemy to me. How come you did not cause the death of 

the one who gave birth to you, but you were born for my destruction? The streams of 

your tears are burning me and your prayer has torn my entrails into pieces like an 

arrow with a shot. You will not be able to separate me from this creature because I fell 

very much in love with her locks of hair and her youth. I will not go out of her.” The 

air became thick immediately and there was thunder and lightning and a heavy rain. 

The dragon shook the woman violently and when he put her to silence, he threw her to 

the ground and went out of her. After three days the blessed man opened the window 

and saw her thrown down as if she was dead. He asked those who were present to 

raise her and to lay her down on her own, and asked everyone to pray. He lifted his 

holy hands for many hours with everyone and shouted: “Glory to you, Lord! Glory to 

you, Lord! Glory to you, Lord” The woman was lying speechless and did not give 

response to any human being. After the prayer he asked that she be brought [to him]. 

When he gave her from the holy oil to drink, she immediately spoke and having risen 
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she began to walk. She did not depart from the mountain until her old age, but 

attended the prayers and frequented the blessed one and thanked God, who had cured 

her. 

22. More than ten years [have passed] after the blessed Auxentios was about to 

withdraw from earthly matters, and much tumult occurred concerning the dogma of 

the true faith, following the death of the most pious emperor [Theodosios II] and the 

accession of Christ-loving Marcian,
52

 as we started saying earlier. A certain Eutyches, 

a priest and archimandrite
53

 of one of the monasteries of the imperial city, attempted to 

revive the aberrations of Apollinarios,
54

 which had been abolished long time ago by 

the most pious bishops of holy memory, Basil
55

 and Gregory,
56

 and by those after 

them. And so, since some followed the teachings [of Eutyches] and some others 

believed in the teachings of Nestorios so that the dogmas of the catholic faith were in 

danger and the Church was seen in great confusion, the emperor [Marcian] ordered 

that the most God-loving bishops of almost the entire world come to Chalcedon, a 

small town of Bithynia. 

23. When everyone had gathered, both the emperor and the local bishops also asked 

the blessed Auxentios to come. As he resisted and did not want to come down [from 

his mountain], saying that it was not appropriate for monks to teach but rather to be 

taught and that this befitted the bishops alone, the emperor Marcian dispatched some 

monks and clerics from the neighborhood accompanied by soldiers and asked them to 

find out what he wanted. [The emperor said that] if he did not wish to come with them, 

he should be brought forcefully [to the Council]. When [the emperor’s envoys] 

arrived, they pressed him a lot but could not convince him [to come] so that they 

finally turned to abuse and said and confirmed that he did not think well. Then they 

attempted to bring him out
57

 with force [from his cage]. He, on the one hand, yielded 
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to them, but not yet with full conviction, since he had not received the consent from 

above. They brought craftsmen to undo the cage in which he lived. He remained [in 

the cage] the entire day, but they achieved nothing. On the next morning he said to 

them: “Tell me in what I am mistaken and then the cage will be opened by the 

providence of God.” And they said: “When the most pious emperor summoned the 

God-loving bishops from all sides to examine the creed of the most holy Church, you 

do not want to come to participate.  You know the prevailing confusion. Some believe 

in [the teachings]
58

 of Nestorios and plan schism because they have abolished the 

epithet Theotokos
59

 from the pure and holy Virgin and Mother of God. Some teach the 

ideas of Eutyches or rather of Apollinarios and declare that the Lord was not 

incarnated perfectly out of the seed of David and invent fabulous stories that he 

became a man by appearance.” 

24. When the blessed man heard this, he said “I confess that the Word was incarnated 

perfectly, [being born] from the Virgin. I venerate He who is the only Son [of God] 

and is together with the eternal Father with regard to His divine nature, and has 

appeared in the last days, [being born] from [the Virgin] with regard to [His] human 

nature. It is impious to say that the Son of God is a mere man, as some people 

blather.” When he had said this and saw their insistence, he stretched up his hands to 

the sky and having ordered that an intense prayer be said, he gave himself in. As they 

became encouraged and attempted again to destroy the cage and were not able to at 

all, the blessed man crossed the cage. He said three times “Blessed be the Lord!” and 

started directing the craftsmen with a soft voice. And so, they detached the planks 

around his window with his own accord and took him out. 

25. They brought animals and a carriage, as if he wanted to climb [on them] and 

descend [from the mountain]. Because he did not wish to mount a beast, they had the 
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blessed man lie on the carriage, having put him in a cage.
60

 For his body was entirely 

exhausted. He was humbled by ascesis, especially by his labors, so that there came out 

[of his wounds] blood [mixed] with worms. At which point, a certain Theophilos, 

came towards him with great faith, saw the nail of the toe of the right foot [of 

Auxentios] falling out and took it away. Since the holy man felt pain, he said to him: 

“I am also a man suffering like you, do not cause
61

 toil to me!” Although the envoys 

[of the emperor] ordered with great noise the oxen to move the carriage, they achieved 

nothing. When the animals remained without motion for a long time, they started 

hitting them cruelly and wounded their skin with goads. Thus, the blessed man was 

annoyed and asked [them] to stop [hitting the oxen]. He crossed the animals with the 

cross which was usually found in his hands and having enjoined them gently, he 

started the journey. 

26. On the way, he met farmers who were lamenting and weeping for their animals 

that were suffering because they were molested by impure spirits just like men. And 

so, since the blessed man felt pity [for them], he ordered everyone to stop and pray. He 

sighed from the bottom of his heart and, having beseeched God, he healed them.  

27. After a while, a certain woman with loose hair met him on the way. She brought to 

him her child of three years, who had been possessed
62

 by a demon. When the just 

man saw [the child], he began to stretch out his hands and to shed tears and to say to 

those who were present: “Do not think, oh foolish and heartless men that this baby is 

being troubled by an impious spirit because it has sinned, but this has happened for us 

so that we may correct ourselves.” Indeed, the face of the child was looking 

backwards. And so, after the blessed man prayed and rebuked the impure spirit by 

blowing into the face of the child, he healed it. For when the impure spirit had come 
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out, the face [of the child] also was restored [to its natural state], and since the mother 

received it healthy, she went away rendering thanks to God. 

28. Further on, on the way, a certain girl of the family of the comes Dorotheus
63

 was 

returning from a trip in a litter. She was possessed by a demon and the impure spirit 

soon threw the girl down from the litter to the ground. When she stood up, she ran 

with her torn dress towards the carriage, in which the blessed man was found. She 

howled and screamed: “What is your problem with me, Auxentios? Why are you 

burning me? Why do you pursue me? Did the womb that gave birth to you die for our 

destruction? Look, I have been hiding for fourteen years in this creature and you are 

hurrying to separate me from her!” When the athlete of Christ saw her nudity, [and 

that she] was afflicted by the demon, [he] got very angry. He did not let her talk, but 

rebuked the impure spirit and shouted with a loud voice: “You evil spirit! Come out of 

the creature in the name of our Lord Jesus Christ, who has incarnated from the Holy 

Spirit and the Virgin Mary!” And so, the demon, having groaned and cried, came out 

of the girl immediately. [Auxentios] did not give him permission at all to blather 

through the creature. 

29. When the soldiers with the clerics and monks who were following [Auxentios] 

from the mountain saw the miracles which the Savior performed through him they 

were astonished. They were skeptical and did not believe [the truth of the miracles]. 

They said to him: “You are doing these things to deceive our eyes, you mocker of 

Christ.” Having smiled, he said to them: “I am not a mocker of Christ, but a servant of 

God.  I believe in the holy and indivisible Trinity and confess that the holy and 

immaculate Virgin is the Mother of God.” 

30. And so, when he arrived to a village called Sigides
64

 a certain youngster called 

Gregory from the village Lyddai
65

 came to the blessed man in that same place, since 
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he had an impure spirit. He fell to [his feet] and said to him: “Have mercy upon me, 

servant of heavenly God because I am troubled by an evil demon!” The blessed man 

placed his hands upon the head of [the youngster] and prayed. He did not allow the 

spirit to speak and asked that [the demon] might come out by the grace of God. And 

after the demon came out, he hid under some bushes near the road so that when the 

young man came back he might turn back into him. And so, after the oxen were 

ready
66

 and they were about to move the carriage, the blessed man, having been 

informed by the Holy Spirit, said to the young man: “Young man! I say to you, watch 

that you may not take the left road, from which you came. For, the impious one is 

hidden under bushes and he is waiting for you. Follow the right [road], thank God and 

say: ‘Glory to the Father, glory to the Son, glory to the Holy Spirit, who has spoken 

through his prophets.’” 

31. When they had already arrived at the martyrium of Saint Thalelaios,
67

 the poor 

who were following [Auxentios] from the mountain Oxeia gathered. They were 

lamenting, wailing and kissing his holy footsteps. When the disciple of Christ saw the 

unendurable sorrow of their heart he said to them: “Go away, children, stay on the 

mountain. For I am with you. Although they take away my body, my spirit is with you 

and I will not abandon you.” And so, the soldiers began to be angry at these [words]. 

[The poor] returned [to the mountain], as the servant of Christ asked them to. 

 

32. And so, having arrived to the monastery in Philios
68

 with the carriage, suddenly a 

young man named Isidoros started being possessed and shouted: “Woe to thee, 

Auxentios! You did not give me permission to succor the God-fighting [demons] who 

despise you. [You caused] my destruction and the destruction of my [demons]. For 

your passing by blessed everything and drove away a great number of us!” And the 
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blessed man said to him: “Shut up and be silent, you demon who loves misfortune in 

the name of Jesus Christ.” And so, they brought the holy man out of the carriage and 

took him to the Church of Saint John.
69

 He prayed for many hours standing because he 

could not bend his knee from the bruises on his feet. When he had accomplished his 

prayer, they led him to a ground floor triclinium and shut [all the doors]. While he was 

praying inside, Isidoros who was possessed by a demon, was healed outside. 

33. Since the wife of the charioteer
70

 Maximianos
71

 thought that the blessed man was 

at the mountain Oxeia, she came there bringing animals loaded with olive, wine, 

bread, cheese, pulses, coarse flax and candles. She became very sad when she did not 

find the holy man there. She distributed everything [she had brought] to the poor who 

were staying there. For, a daughter of hers who was troubled by a demon had been 

healed and she was very devoted to the blessed man. And so, she was struck [when 

she learned] that [Auxentios] had been brought down almost by force from the 

mountain and that he had been confined in the monastery at Philios. She went there 

studying the saying, which is included in the all-perfect Wisdom of Solomon and 

which had been accomplished in the Life of our holy father Auxentios: ‘Let us lie in 

wait for the righteous because he is not for our turn, and he is clean contrary to our 

doings.’
72

 For, having condemned him as if he was a criminal, they confined him and 

did not allow anyone to talk with him. Since this most pious woman did not succeed at 

seeing the blessed man or at talking with him, she went away to her house, wept and 

told everything to her husband. 

34. The general Konstantinos
 73

 and the comes Artabios,
74

 who visited the holy man 

often, came where he was to see him in order to benefit from him as usual. When they 

had met with him and [Auxentios] had blessed [them], they asked him not to give any 

excuse to the heretics [to pursue their teachings], but after having examined everything 
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with the hope in God, [they wanted] that the good would prevail
75

 for the unity and 

concord of the most holy Church. And he said to them: “Let the will of God be as in 

heaven and on earth.” They asked the blessed man to receive some golden coins that 

they offered. He refused them and said: “These have been given to the poor and to my 

brethren in the Lord, who are on the mountain of Oxeia, for I abstain from everything 

and I have plenty through the grace of Christ.” The monks [of the monastery in 

Philios] were very annoyed because of this.  But [Konstantinos and Artabios] followed 

what they were told to do. Many, having heard that the blessed man had been brought 

down from the mountain and was spending time there, went to that place. 

35. The monks came to him, teased him and asked him why he was not eating. And he 

said to them: “‘Since you are searching the proof of Christ, who is speaking in me and 

is not weak but is powerful in you,’
76

 it is written that ‘A man will not live on bread 

alone, but on every word which is uttered through the mouth of God.’”
77

 And, on one 

of the days they opened and put in the house where he was a basket of beets, a basket 

of dates and a basket of different grapes, everything having been measured. They 

asked him to have some. After they lit the candle and ordered a boy to stay with him, 

they confined them for one week. After this, they opened [the triclinium] and found 

that the candle had not been consumed but was burning. They learnt from the boy 

what he had done and how he had fed himself. He said to them: “When I was falling 

asleep, I saw a multitude singing with him and a dove entered and fed him. And, 

picking up the worms which were falling from his feet he was placing them again on 

his wounds.” Since [Auxentios] told the boy not to tell anybody about what he had 

seen but the boy forced [by the monks] revealed [these], he was seized by fever and 

passed away after one day. 
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36. When these had happened, the clerics, laymen and by some other illustrious men 

led the blessed man down to Rouphinianai
78

 near the Apostoleion.
79

 He was ordered 

[by the emperor] to stay in the monastery of the blessed Hypatios.
80

 The monks there 

with their abbot, a man virtuous in everything and possessing the grace of God, 

received him with great joy because he was a disciple of Christ. And, from that hour 

they did not shut the door of the monastery because of the multitude of those 

streaming in, some of them natives, some others from the all-blessed Constantinople. 

The monks were accepting everyone kindly and willingly and received many 

offerings. They provided food in abundance so that that monastery became like the 

tabernacle of Abraham. For they received almost everyone whether they were worthy 

of that or not, as if they were angels. After they confined the blessed man in a 

triclinium high-up, they asked him to pray for the salvation of the world and of 

themselves, and offered every service to him and to those with him without hesitation 

because of the remuneration promised by God for every good deed. 

37. Many possessed by impure spirits; epileptics, sick people and paralytics were 

staying there. They asked to be cured by God through His servant Auxentios and were 

healed. When a certain wife of a comes heard about the blessed man, she hurried to 

come and to venerate him. She came from Chalcedon in a litter, and when she 

approached the Apostoleion, she got down from the litter and started walking to the 

monastery. When she was about
81

 to go up where the blessed man was, she tore her 

clothes and took off her jewelry. She began to shout: “What is between you and me, 

Auxentios the worm foot? I was well hidden in her entrails, and look, you took me out 

after twenty years. I came in when she was twelve years old and you separate me from 

her against [my] will.” [Auxentios] rebuked the impure spirit and ordered that it may 

be silent and may not penetrate into the creature [again]. He beseeched God to take 



 29 

pity on her. He gave her
82

 from the holy oil and asked her to fast for forty days and 

[that] Christ would let [her] go healthy, having healed her through the prayers of 

[Auxentios]. [This woman] gave a lot of [money] to the poor and to the monastery of 

Saint Hypatios.  

38. After this, the most pious emperor [Marcian] sent a dromon
83

 from Hebdomon 

where he had his temporary residence and ordered that the blessed man be brought to 

him.  When [the emperor] saw that [Auxentios’] body was entirely exhausted from 

ascesis, he was filled by reverence towards him and said to him: “I know that you are 

a servant of God, kyr Auxentios, and you ought to agree with the Holy and 

Ecumenical Synod so that you may not be a cause of a scandal together with those 

who do not want to accept it.” [Auxentios] replied to him: “Who am I, the dead dog? 

Your rule orders that I should be counted with [your] shepherds but I require 

shepherding and need to be taught.” The emperor, after talking with him for a long 

time, told him: “Consider what is beneficial and do not cause us sorrow, since we also 

have called this Synod not inappropriately but appropriately for the union and not for 

the destruction of the most holy Church.” [The emperor], having said this and having 

asked for his blessing, let him go.  

39. And so, the blessed man came to the monastery of Saint Hypatios in Rouphinianai. 

When he saw the great multitude that had come there to him, he began to admonish 

everyone to abstain from spectacles, since they were the cause of licentiousness, 

adultery and false testimonies and from everything which was forbidden and 

displeasing to God. [He also admonished them] to believe faithfully in the holy and 

consubstantial Trinity and to confess that our Lord Jesus Christ has incarnated from 

the Holy Spirit and the Virgin Mary the Mother of God and to frequent the most holy 

churches in the psalms, hymns and spiritual chants. Some from the crowd who were 



 30 

feverish and shuddering approached and became healthy, since they were worthy of 

the touch of his hand. It was reported to [Auxentios] that a certain newly wedded girl 

who had been seized in the bridal chamber by an impure spirit had come there pulling 

out her hair and eating herself. Having ordered her to come up, he was filled with tears 

and said: “Oh the impure phalanx of yours, who is always plotting against human 

race! Be thou silenced evil spirit and come out of the creature of God quietly without 

harming her.” And so, when the girl went to sleep,
84

 the demon was driven away. And 

then she stood up and went away to her home healthy. 

40. When the emperor again ordered [Auxentios] to be brought before him, he asked 

him whether he accepted the Holy Synod and if he would be in communion with the 

Church. The blessed man said: “How can I be in communion [with the Church], if the 

Virgin is not professed to be the Mother of God?” And the emperor said to him: “If you 

examine what has been well established by the Synod and what has been confirmed for 

the destruction of the remaining heresies, do you also agree [to these decisions]?” The 

blessed man answered: “If it did not try to interfere with the Holy Synod [of Nikaia] 

[attempting to] overthrow the Creed of faith of the 318 fathers of that Synod, but 

confessed that the economy of Christ our Savior is perfect, and did not take away the 

epithet Theotokos for the Virgin, I am in communion and agree with [the decisions of 

this Synod], rendering thanks to God and to your piety.” When the emperor heard these, 

he kissed his venerable head and ordered that he should be taken with great honor to the 

great and holy Church [of Saint Sophia]. A great multitude of people was 

accompanying him. The emperor informed the archbishop of Constantinople about 

what [Auxentios] had said and ordered that everything which the Holy Synod 

determined should be read to him in public. 
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41. And when [Auxentios] read the acts [of the Synod] with precise inquiry, he was 

convinced that it was according to the will of God that the Holy Synod confirmed that 

the teachings coming from the folly of Nestorios and those coming from the obvious 

madness of Eutyches for the corruption of the many were blasphemous. [Indeed, the 

Synod of Nikaia], on the one hand, was directed against those who were denying the 

nature of the only Son of God and this [Synod here], on the other hand, [is directed] 

against those who are refuting the economy [of Christ] that the Son of God being God 

from God is coeternal and consubstantial without beginning as His Father and has 

incarnated in the last days and has been united with our nature immutably, 

unconfusedly, indivisibly. For, some mad people dared to corrupt the Savior’s 

economy for us and thought that His incarnation was an imagination. Some others 

blathered that a certain celestial body had brought down the Lord [to earth]. Others 

were suggesting that the two natures had been mixed and confused and others were 

blathering that the divine [nature of Christ] had undergone a change and the rest were 

refusing to call the Virgin the Mother of God. The holy fathers in this great and 

ecumenical Synod [of Chalcedon] refuted the heresies of all those who had been 

mentioned above not on the basis of their own syllogisms but based on the Holy 

Scriptures and on the divine teachers who had preceded them and ratified the great 

mystery of faith and confirmed that the one and the only Son of God is inviolable 

concerning His own nature, according to the Creed of the 318 Holy Fathers [of 

Nikaia]. For this is what the Arians
85

 are refuting, [against whom] the synod in Nikaia 

was directed, and the following synod of the 150 fathers in Constantinople was 

directed against the Macedonians.
86

 [The 150 fathers] confirmed [the Synod of 

Constantinople], which provided refutation based on the scriptural testimony against 

[the Macedonians], who were fighting against the Holy Spirit. [On the other hand, the 
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Synod of Chalcedon is] against those who were denying the economy of our Savior 

Jesus Christ, blathering that [Christ] had incarnated in appearance and not in truth or 

that He was a mere man born from the holy Virgin Mary the Mother of God. They 

tried to refute them based on the testimony of the Holy Scriptures and on the synodal 

epistles of the most blessed Cyril of Alexandria
87

 and of the most holy archbishop of 

Rome Leo
88

 and of everybody like them. And on the basis of all those [testimonies] 

they agreed with the confession of Apostle Peter that is “You are Christ, the Son of the 

living God,”
89

 and erected suitably a high column against the heretics for the 

confirmation of the sound dogma.  

42. [The fathers in Chalcedon] stand opposed to those who attempt to divide the 

mystery of the economy into two sons and they expel those who dare to say that the 

divinity of the only Son of God is passible from the holy assembly and they withstand 

those who invented a confusion or a commixture of the two natures of Christ. And, 

they drive out [from the Church] those who claim erroneously that the form of the 

servant, which [Christ] took from us, is either celestial or of another essence. And [the 

fathers] anathematize those who relate that there had been two natures of the Lord 

before the union and one after the union. They confess in one accord that the Son our 

Lord Jesus Christ is one and the same, perfect in divinity and perfect in humanity and 

that He Himself is truly God and man [composed] of a rational spirit and a body and 

that [the same Christ] is consubstantial with the Father with regard to His divinity and 

consubstantial with us [but] without sin with regard to His humanity. [And they 

confess] that He has been born centuries before from the Father with regard to His 

divinity and that He suffered for us, the human beings, and for our salvation, [having 

been born] from the Virgin Mary the Mother of God with regard to His humanity. 

[They also confess] that the same Lord Jesus Christ is known in two natures 
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unconfusedly, immutably, indivisibly and venerated by all the pious faithfully because 

Saint John writes at the beginning of his Gospel: “In the beginning there was the Word 

and the Word was with God and the Word was God.”
90

 And, Saint Matthew [says], 

“The book of the generation of Jesus Christ, the son of David, the son of Abraham,”
91

 

and the holy fathers after them, teaching the divine and the human nature of the one 

Son of God, have handed down the same [Creed to us], as the divine Paul also says: 

“Paul, a servant of Jesus Christ called [to be] an apostle, appointed for the Gospel of 

God, which was promised afore through His prophets in the Holy Scriptures 

concerning His Son, who had come into being from the seed of David according to the 

flesh, being declared the Son of God with power according to the Spirit of holiness, 

Jesus Christ our Lord by the resurrection of the dead.”
92

 He says again respectfully: 

“Since the death [came] through a man, the resurrection of the dead [will come] 

through a man.”
93

 And he added, interpreting these: “For, as in Adam, everyone dies 

alike, even so in Christ everybody shall be made alive.”
94

 So, the blessed man 

accepted these with a divine conviction and agreed them with a spiritual understanding 

and went away to Rouphinianai. We should not reproach or calumniate this Holy 

Synod out of ignorance, but rather, recognizing what is clear and true, we should 

accept it. 

43. When the holy fathers clarified and defined these [dogmas] in the Synod in one 

accord and each one went home, the blessed man did not want to return to the 

mountain [of Oxeia], but asked those who were with him to carry him to another 

[mountain] named Skopa,
95

 which was steeper and higher and closer to Rouphinianai. 

So, he fulfilled his wish according to the previous habit, when they brought him up 

with the brethren from the monastery in which he spent time with psalms, hymns and 

spiritual chants. They made a wooden cage and confined [him in there] like a high 
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flying bird, leaving only a window so that those who came to him could talk with him 

according to the previous custom. Having blessed them and having embraced each one 

of them, he let them go. Having been left
96

 as a lonely sparrow on a rooftop,
97

 he 

rendered thanks to the Lord according to his usual calmness and glorification. 

44. We believe that it is not inappropriate but rather useful to narrate partially his 

temptations by the impure spirits which happened to him [on Mount Skopa]. When he 

was praying one night, the demons came in a vast multitude, took different shapes, hit 

him, roared at and threatened him, but they did not succeed in tempting his mind. And 

so, having stricken him with blows, they tried to throw him out
98

 through the window 

with much force. Making noise and confusing themselves rather than him, they 

shouted with unintelligible sounds: “What are you doing in our desert? Go away from 

our place!” But the blessed man endured [these temptations] bravely and rendered 

them, having made the mark of the holy cross against them. And when the morning 

came, by God’s will, many monks and laymen arrived from the often-mentioned 

emporium of Rouphinianai and from the monastery there in order to be blessed and 

enjoy his most pleasant discussion. When he opened the window to them with 

difficulty because of the great suffering [caused] by the impure spirits and addressed 

them with admonishing words, they asked the cause of his great weakness. When he 

said that it was not a bodily affliction but a diabolical action, those present having 

learnt [that], were relieved. After they asked for an offering, they went away. 

Especially, those from the monastery [of Rouphinianai] came to his visit more often. 

So that the story may not become too lengthy, we have renounced to relate the other 

temptations happened to him in the previous mountain and on [Skopa]. ‘For Satan 

having transformed himself into an angel of light,’ as the Apostle says,
99

 he believed 

that he would deceive [Auxentios], but the blessed man was not easily deceived, rather 
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he was very experienced [thanks to his knowledge] of the teaching of the Holy 

Scriptures. 

45. He was gentle and consolatory to those who came to [him] from the glorious 

Constantinople and to the other locals more than anyone and the excellence of his 

words was inviting everyone and his fame attracted those [living] far away. And so, 

according to the custom, after the third hour he let those go who had come to him in 

the morning, and [he let] those [who had come] later [go] after the sixth hour. He did 

not let those who had gathered to sit in laziness, but rather [he asked them] to be with 

him while he was reading or praying inside [his cage]. For a multitude was gathering 

around him continuously, especially from [the emporium of] Rouphininianai and from 

the rest of the emporia,
100

 so that they might benefit from his cure, which those who 

were suffering and sick regularly enjoyed. For many who were possessed by the 

demons were healed by the grace of the Lord Jesus Christ, while [Auxentios] was 

there and as the same goes, everyday they were healed.  

46. And so, he was composing some very pleasant and useful troparia
101

 made out of 

two or three [scriptural] sayings with a very simple and plain style and asked everyone 

to sing them. After they had sung the first [troparion] many times in succession, on 

the orders of the blessed man, they began with the second, and then after the second 

they went to the third and to the others in their order. And so, it is fitting to include in 

the account the sayings of these [troparia] for the benefit of the readers. These are the 

following: ‘The poor and the needy, we praise you, Lord.  Glory be to the Father, 

glory be to the Son, glory be to the Holy Spirit, who spoke through His prophets. And 

after this: Heavenly armies send up a chant, and we who are on earth [send] our 

glorification. Holy, holy, holy Lord! Heaven and earth is full of your glory. And then: 

The Creator of all, you said and we were born. You ordered and we were created. You 
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have given an order and it will not fade away. Our Savior, we thank you. And again: 

The Lord of the powers, you suffered and you were resurrected. You appeared and you 

ascended [to heaven]. You come to judge the world. Have pity on us and save us. And 

again: We fall to your feet with a distressed spirit, and we beg you, Savior of the 

world. For you are the God of those repenting. And again: You, who preside over the 

Cherubim and have opened the skies, have pity on us and save us. And then: Oh, 

rejoice you just in the Lord who intercedes for us! Glory to you, Lord, the God of the 

saints.’ 

47. And so, the multitude of those present who were both poor and rich men and 

women slaves and freedmen were singing these harmoniously and followed the simple 

music which was composed by the blessed man.
102

 The ones [stayed] until the third 

hour and left with a spiritual joy and the others stayed even until the sixth hour. And 

then, in the end, he himself addressed to them the hymn of the three children, Ananias, 

Azarias and Misail, who are [mentioned] in the [sayings of] prophet Daniel:
103

 “All 

you, works of the Lord, bless you the Lord.” And everyone answered: “Praise and 

exalt him in eternity.” After the singing of the hymns was finished, with his gracious 

way of talking, he said to those present: 

48. “Since we consume our body all the time in the crafts and business for the 

acquisition of what is necessary for living, we should devote a certain part [of our 

time] for the [acquisition of] the spiritual things in the singing of hymns, so that Lord 

Jesus Christ may edify our works. And so, it is necessary to purify our intellect which 

has become indurate and insensible, so that it cannot even perceive or understand the 

teaching of the Holy Scripture. [We should have] the pious thinking and before that 

the fear of God as a guide, which achieves through constant prayer that [the intellect] 

abandons the earthly and perishable and pays attention to the heavenly and 
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incorruptible. For the one who has a clear-sighted soul and whose intellect is educated 

does not only ask his bodily eyes to watch  the visible, but also [asks the eyes]  of his 

soul to pay attention to  the understanding of the invisible. He sees the essence of 

those which are perceived and believed without making a mistake. He escapes the 

misleading and miserable attachment to life and educates precisely his senses in order 

to distinguish the good from the bad. For people lapsed towards bodily desires and the 

soulless material of the money through their greed, since they have distanced 

themselves from the pursuit and the care concerning the truly good. And they have put 

all their efforts [to the pleasing] of their throats and their stomachs, for which reason 

the original Fall happened to us. And so, if we withdraw from these, we will elevate 

our souls to more divine things and we will enjoy that magnificence which has been 

elevated beyond the skies above. [This magnificence] is promised to all those chosen. 

We will not suffer anything bad from bodily desire, but we will be worthy of the 

eternal good. For God created us with free will and not subject to any external 

necessity, but [we are able to] choose what is pleasing to us with our own free will.”  

49. “Fooled by fraud, we brought on [ourselves] this misfortune which now dominates 

mankind and has not come from God because God did not create death nor is He 

pleased at the perdition of the living beings, but in a certain way we human beings 

became the creators of evil. For the sunlight belongs to everyone in common who is 

able to see. If one wishes so, he may renounce the gift of light having closed his eyes. 

[This would happen] not because the sun caused the darkness in him, but because the 

one who turned away from the sunlight willingly brought on himself the darkness, as 

if somebody who builds a house for himself would not make any opening for the light. 

Thus, he renders the house dark. In the same way, although we possess the beauty and 

the good in our nature, we invent new things against nature and create the temptation 
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of evil willingly by turning away from good. For there is no evil to be seen in the 

nature of the beings except the case that it is added from outside, if one considers it in 

its own substance. Every creature of God is good, and everything which God created 

is very good.
104

  But, since in the way that has been said, sinning was invented for our 

lives and as a consequence a great evil was thrown upon us from a small pretext, so 

that the God-like beauty of our soul which was created in imitation of the archetype 

grew black like iron by the poison of Evil. Our own nature which was done in 

imitation of grace no longer survives,
105

 but it has been transformed into the extreme 

of sin, so that we have lost the gift of immortality [arising from the imitation of the 

prototype]. [For this reason] we must revert with great haste from dead deeds to the 

works of life through repentance, so that we may receive [back] our own nature from 

the generosity of God. If we clean up the dirt from us, which originates from evil, and 

if we clear the beauty in our soul, which has been covered, then the kingdom of God 

will be within us. For the Lord said that ‘the kingdom of God is within you.’”
106

 

50. Saying this, [Auxentios] shows that the good of God has not been separated from 

our nature, neither is it found somewhere far from those who choose to look for it,
107

 

but it is in each one of us. It is ignored and escapes notice when it is suffocated by the 

cares of life, and [on the contrary] it is found and understood when we turn our 

intellect to that [good] alone. This is also what the Lord suggests to us in the Gospels 

in the [story] of the quest for the lost drachma.
108

 If we search for the hidden and lost 

drachma by kindling the lamp of our intellect, we will find it surely under the dung. 

As dung we should understand the flesh’s sordidness. When this is swept away and 

cleansed through the [proper] care of life, what is pursued will become manifest. And 

when the soul which is a widow being deprived of good finds what she had lost, she 

rejoices in unspeakable joy and calls together her neighbors, her own powers, to share 
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this happiness, [and says] through the senses: ‘Rejoice with me, for I have found the 

drachma that I had lost. This is something in the image of God, which I had lost 

because of my sins and regained through repentance.’ If this is the meaning of the 

finding of what was being sought [that is] the recovery of the divine image which is 

now covered by the dirt of the flesh, we should haste to become that which Adam was 

during his first life. He was not covered by dead skins and he reflected the glory of the 

Lord with an unveiled and most frank face. So, if we take the contrary way from 

which we have found ourselves out of paradise, from where we have been expelled 

together with our forefather, we may return to the ancient bliss. For back then, a 

pleasure, which was introduced by fraud, started the fall. Now, on the contrary, the 

purity of life, [achieved] through [the following] of the teachings of Christ and b the 

carrying out of pious deeds, restores us there again. But paradise belongs to the living 

and is a pure dwelling. We, on the contrary, are made of flesh and are mortal and 

filthy on account of our sins, and those who are being held by the tyranny of death 

cannot be in the country of [the living]. [For these reasons,] it is necessary to find a 

certain way and method in order to escape the domination [of death] and acquire a 

way of living that does not fear this tyranny, so that we may enjoy the eternal goods in 

Christ. 

51. When the blessed Auxentios had said this and much more to the multitude of those 

who had gathered, not only men but also women, the majority [of them], affected by a 

divine love, wanted to renounce the vanity of the worldly and wretched affairs and 

approach the Lord Christ through [Auxentios]. But he enjoined them to amend their 

way of life and take care of the things present with great precision and examination 

and not to return to the weak and beggarly elements of the world
109

 like dogs [do] to 

their own vomit,
110

 now yearning after good and later losing their enthusiasm. It is 
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necessary that the one who wishes to achieve this should be like somebody who has 

already died,
111

 striking
112

 every bodily pleasure. And so, when the bread was 

distributed according to the custom of the former mountain, [Auxentios] let everyone 

go. Some people, arming themselves with a firm reasoning, stayed there and contented 

themselves with the offering that was distributed every day. For if a certain man 

decided to bring something [to Auxentios], the blessed man did not accept it, with the 

exception of olive oil and wax, but ordered that it be given to the baker, who made the 

distribution of the offering. For a great number of people who were suffering and poor 

were dwelling there being fed thanks to the philanthropy of those who came [to see 

Auxentios]. [Auxentios] suffered a great trouble and toil by those who were possessed 

by demons. [Through the prayers of Auxentios] the Lord healed some of them, not 

everyone, but those who were worthy [of it]. The one reading or listening should truly 

know that [Auxentios] was not concerned with money. [For] after his death, the baker 

was owed more than a hundred nomismata which a certain Christ-loving and pious 

man paid upon the request of [Auxentios’] successor and disciple, about whom we 

will tell later. 

52. Some people, jealous of his pious life, were bothering him, since they requested 

that [Auxentios] might instruct and invest [them] with the monastic habit. And so, 

[Auxentios], gave [to those asking] a woolen or leather tunic taken from those which 

he was wearing and prayed: “Go brother where the Lord will lead you.” A certain 

Basileios among those dwelling [at Skopa] asked for the same thing. Since the blessed 

man was generous and full of love for his brothers, he blessed him, gave the woolen 

skin he was wearing and let him go. [Basileios] left [Skopa] for a mountain lying more 

than twenty miles away, had a cell built [for himself] and settled there. After some 

time, the demons came to [Basileios] and attacked him so strongly that they almost 
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caused his death. When the people from the nearby villages who were pasturing their 

animals came to [Basileios], had called him many times and did not obtain his usual 

blessing, they forced  the window of the cell open and saw him lying speechless and 

face down. Since they thought he had died, they hurried down and reported this to 

their relatives and friends, who came up and found him almost dead, entirely unable to 

speak, with only a thin breath coming out of his mouth. When they saw that his body 

was wounded, they quickly brought a carriage [on which] they placed him and carried 

him to the blessed Auxentios. [Auxentios], who at the ninth hour looked down from 

the window [of his cage], saw him and said with a loud voice: “My brother Basileios!” 

When he had called [Basileios] a second time and he had not heard him, he cried out 

aloud for a third time: “I am talking to you, brother Basileios.” When [Basileios] sat 

upright quickly, [Auxentios] said to him: “Stand up, take power against the Devil, and 

do not fear the evil and impure demons any more.” And when [Basileios] stood up, 

[Auxentios] asked him to partake of the venerable body and the life-giving blood of 

our Lord Jesus Christ, and to return immediately to his place. [Basileios] went away 

and was not tempted any longer in such a way. After he had practiced asceticism for 

three years excellently, he departed from this life in peace. 

53. But after [Basileios] had come, [Auxentios] said to those present, monks, laymen 

and all the others: “My dear brethren, the demons who had a grudge human beings are 

trying by every means to become an obstacle [in our effort to carry out] good deeds, 

especially [in our effort to achieve] moderation and self-control, humility and 

beneficence [during our] prayer and silence, [in our effort to achieve] endurance and 

forbearance, peace and patience, and [and when we try to show] love to our neighbor, 

which is the greatest of all [deeds]. For, [the demons] display to those who want to be 

temperate inappropriate visions and bodily temptations. In like manner [they show] 
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the desires of the belly to those who [want to achieve] self-control, [and they inspire] 

vainglory to those who want to be humble. [They instill] to those who want to be 

charitable the care of their relatives. [The demons bring to the mind of] those who 

pray and seek peace confusion and a multitude of their former affairs. [They] offer to 

those who try to achieve endurance and forbearance negligence, cowardice and all 

their vice. [The demons offer to those who try to achieve] peace and patience grudge, 

through which they destroy the love in Christ and in short attempt to destroy all the 

fruits of the Holy Spirit, which the Apostle enumerates,
113

 by [setting against them] 

their opposites, after they have achieved to instill the hatred towards our neighbors. 

But those who are fortified with the grace of our Savior Jesus Christ stand firm. 

Hence, we should not be surprised when they attack us [physically] with blows. For, 

when they cannot [achieve their goals] through the thoughts and through the other 

bodily passions, they come in person and try to cause fear to the ascetics.” 

54.  “The sign of the cross renders them often inactive and they lament for their defeat. 

They cry aloud and go away. Let us not surrender and they will be put to shame. Let 

us resist and they will be beaten. We will call upon the Lord and all their designs will 

be brought to naught. For the life of every Christian who has chosen to live according 

to the injunctions of our Savior is a race course, a struggle and martyrdom, especially 

[the life] of the solitary.
114

 Αs the Apostle [Paul] says: ‘Our struggle is not against 

blood and flesh, but against authorities, against powers, against the rulers of the 

darkness, against the spirits of evil.’
115

 I recommend you wear the panoply of God so 

that you may be able to oppose the deceits of the Devil and, as [Paul] teaches
116

 us, to 

possess the shield of faith, the helmet of the salvation, and the sword of the [Holy] 

Spirit so that you may resist the invisible thoughts through such invisible and 

unconquerable arms, and through those [arms] our enemies. As [Paul] says:
117

 ‘casting 
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down imaginations and every high thing that exalteth itself against the knowledge of 

God, and bringing into captivity every thought to the obedience of Christ,’ who always 

defeats the diabolical temerity in our weakness and does not allow us to be tempted 

[by the Devil] to an extent greater than we can bear, but lets us break free through 

forbearance, we [are able to] endure [temptation]. For without His help we are weak, 

deprived of strength, and it is easier to conquer [us] than almost every bird and beast. 

However, when we become worthy of His aid the magnitude of His compassion 

renders [us who are] weak powerful, [we] dishonored [become] honored, [we] earthly 

[become] celestial, [we] mortal [become] immortal, and we become the heirs of the 

eternal kingdom.” 

55. Those who truly listened to [Auxentios] benefited [from his sayings] and went 

down [the mountain]. They rejoiced and rendered thanks to Jesus Christ our Lord of 

the whole world. The blessed man also recommended that [people] abstain from work 

not only on Sundays but also on Fridays, every week, if possible, especially those who 

had the means. [He recommended that] they fast and pray [on Fridays], on account of 

our Savior’s Passion, and feast and partake of the sacraments [on Sundays], on 

account of His Resurrection. So, if it happened at some time that he or his successor, 

about whom we will tell later, had workers [working on] a construction, [Auxentios] 

ordered them not to work on those two days and provided both food and wages [for 

them] on Fridays and only food on Sundays. On the dawn of Saturdays, the father who 

was keeping night vigil ordered those who lived there together with those who 

happened to be [at Skopa] to stay up [with him]. 

56. When during one of the vigils [Auxentios] was praying inside [his cage] and the 

rest [of the people] were keeping vigil outside according to the custom, the blessed 

man opened the window, and said three times ‘Blessed be the Lord’ and sighed 
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vehemently. [Then,] he leant his head and said: “My children! Our father Symeon,
118

 

the light in the East, has fallen asleep.” As [the people there] did not hear what 

[Auxentios] said because they were chanting, the blessed man wept for a long time. 

When they finished [chanting], he said again: “Our holy father Symeon who is the 

column and foundation of the truth passed away and his unblemished and pure soul 

did not consider it unworthy to come and embrace me, who am useless and filthy.” 

When [the people there] heard this, they were greatly afraid, and did not dare to reply 

but they rather kept silence, having recorded the hour and the night when these were 

said. When after a few days the report concerning the [death of Saint Symeon] reached 

the most pious emperor Leo [I]
119

 during his reign and it became known to everyone, 

those who had heard [Auxentios on the night of the vigil] made an inquiry and found 

out that what the holy man had said was true. He had foretold [the death of St Symeon 

before the arrival of the news] by a revelation thanks to divine grace. And so, greatly 

impressed and praising God, they were taught, by this too, that everything was 

possible to God. 

57. Let no one doubt that what we have related [here] is accurate and not the product 

of guesswork, [since the author] has learned these from one of [Auxentios’] servants. 

The man who informed us about this [event] spoke a barbaric language, since he came 

from Mysia,
120

 but had a most pious mind. He was a disciple of the blessed Auxentios 

and was not partaking of wine, nor of oil, neither of anything boiled, nor of fruits [but 

consumed] nothing other than bread, water and unboiled seeds. And these he [did not 

consume] to satiety. He was praying almost the entire night and making small crosses 

from pods during the day, which were very beautiful. Those who came up [to visit 

Auxentios] took them away with them as blessings. [This man] who succeeded 
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[Auxentios] in both the blessed man’s attitude and position after his death revealed 

these to us with his own mouth.  

58. When many gathered again and were singing hymns according to the 

aforementioned customary rule, the most blessed Auxentios opened the window [of 

his cage] and finished the prayer as usual. [At which point] one man among those 

present said: “I beg you, my lord, bless me and pray [for me] because I lost the sheep I 

receive each month as a wage and I am therefore lacking the month’s wage.” This man 

used to bring
121

 meat to Auxentios. The blessed man smiled at these and answered: 

“Are you telling this to me because I am accustomed to prophesize or because I 

possess flocks?” And the other said: “No, I fall to your feet so that you may pray and 

[the sheep] be found.” Then, the blessed man quickly dispersed [the crowd] and called 

with a loud voice, as was his nature, a certain Alypos. As it was found that two [were 

bearing] the same name, [Auxentios] said: “I am talking to you who stand to the left. I 

know that you did not steal the sheep but found it. Go on and give [the sheep] back. 

For, this man who lost it will give six folleis for expenses so that you may get 

together.” The man did what [Auxentios] ordered him to do, and [the other] rendered 

thanks to the Lord who performed great, unsearchable, honourable, admirable, and 

unaccountable things through His saints, after he had received the sheep. 

59. One day, when a multitude of people from the country and the city had gathered 

and Auxentios was discussing the things aiming at salvation, a peasant came and 

saluted him with these words: “Your good day, my lord.” When [Auxentios] smiled 

politely -for he was truly graceful- and said “Have a good time!” those present 

laughed to themselves. But [Auxentios] said to them: “It is in the scriptures my 

brethren: ‘Answer not a fool according to his folly.’
122

 If he had said ‘Bless!’ he would 

have heard: ‘May the Lord bless you,’ according to our custom. For, He is the one 
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who receives the honour through His own servants and returns to each the recompense 

by His grace. When [the man] greeted me ‘My good day,’ he received ‘Good time,’ in 

return.” Thus, after he had corrected not only the one who had erred, but also everyone 

else, he went to [his cage] again and rested. 

60. As the grace of our Saviour Jesus Christ assisted [Auxentios], many who were 

possessed by demons ran to him. Some [came] willingly and received a cure from him 

while some were led by others unwillingly. Giving them holy oil from the holy relics 

to drink and ordering them to fast with intensive prayer and pure faith, especially on 

Wednesdays and on Fridays, he healed them and let them go. Meanwhile, Auxentios 

detected and severely reproached some people who pretended to be possessed by 

demons for a shameful profit. He said to them: “If you had not received the gift of the 

Holy Spirit you would have come under the domination of an incurable demon.”  

61. A certain woman, named Eleuthera,
123

 of an illustrious family, who had become 

even more famous by being a koubikularia
124

 of the most pious Pulcheria,
125

 often 

came [to Auxentios], as everyone else, and enjoyed [his] prayers. Since she was 

affected by God’s love, she offered the holy relics she possessed to the blessed man. 

Then, she begged him to teach her the monastic life so that she might distance herself 

from material things. When [Auxentios] obviously postponed the fulfilment of [her 

request] and said that she could also please God by her good conduct and her 

benefactions in [her worldly] life, the woman did not stop troubling [Auxentios] in her 

effort to achieve [her wish]. As [Auxentios] [finally] paid attention to her insistent 

stance and blameless piety with his clear sight, he allowed [Eleuthera] through the will 

of God who wants everyone to be saved to dwell at the estate
126

 found on the plain, 

named Gyreta,
127

 which is one mile away [from Skopa] and to study the Holy 

Scriptures. As [Eleuthera] delighted in the Lord and gladly bore all bodily pain thanks 
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to the grace which God the Father
128

 bestowed [upon her], another woman named 

Kosmia, the wife of a certain pentepitropos,
129

 having been left [alone], also asked 

[Auxentios] that she may live with [Eleuthera] in order to distance herself from 

corruption. When after many admonitions [Auxentios] did not succeed in persuading 

her to marry and her relatives had achieved nothing, in spite of their threats, [but 

Kosmia] persisted in her love for God, the blessed man paid attention to her and 

allowed her to live with [Eleuthera]. Also, the wife of a certain beast trainer having 

abandoned everything and begging for her salvation, asked the holy man not to throw 

her out. After he had instructed her for a long time, he ordered that a church should 

first be erected, as the Life shows below, and that she be admitted [to the monastery]. 

Not much later, [Auxentios] gave them clothes which were truly ascetic and dressed 

them in woollen tunics and with great capes, so that one felt ashamed at the mere sight 

of such a sad aspect. For this was the first time that such clothes had been seen in 

those areas.  

62. Later, other women also joined the establishment. Some were led by noble parents 

in order to preserve their virginity and some others renounced the Devil [by 

abandoning] the humiliation of [acting in] the theatre. In a short time more than 

seventy [nuns] had gathered, [something that] led [Auxentios] to build a church for 

them. And so, [Auxentios] was always summoning them on Fridays and on Sundays 

and was preaching to them virginity and chastity. He admonished them to completely 

forget the pleasures of life, since the goods promised [by God] were sweeter and 

incomparable [to these], and not to be seduced by the pleasures of the flesh: “For 

although the creator gave us a nature inclined to marriage he also provided us with a 

better choice, or rather He has given greater honour to ‘better’ than to ‘good.’ Instead 

of physical marriage, to which belongs [the saying]: ‘Be fruitful, multiply and 
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replenish the earth,’
130

 and opposed to which there is widowhood, childlessness and 

the repulsiveness of the husband together with the intolerable slavery [of such a 

wedlock], we choose a marriage which is mystical, miraculous and without 

widowhood, since we unite with a bridegroom who is immortal and beautiful, instead 

of [wedding] the sons of men. So, one should not look for a handsome man among 

those who dwell on earth, since there is no beauty greater than that of the Son of God. 

And if
131

 the wealth and the glory of a man are conspicuous, then who is wealthier 

than the one who rules the heaven and the earth and who gives life? And if the 

bridegroom is of a glorious family, then who is more glorious than the king of the 

angels? If the husband is wise and admirable, who is wiser than the creator of 

everything visible and invisible? Is [not] the union with Him an unspeakable joy for 

those [women] betrothed [to Him] and an inevitable punishment for those abandoning 

[Him]? In this betrothal there is no carnal pleasure but there is [the joy coming from] 

all virtues, good deeds and concord along with the courage
132

 [issuing] from fasting 

and keeping night vigils.”  

63. “So, it is necessary to be very sober because the women who are troubled by 

desire while living in the world have the cure at hand through the lawful coupling, 

whereas for virgins and chaste women who tend towards pleasure, the disaster is great 

and the fall is heavy [to bear]. The struggle for chastity is great because its crown is 

also great. But the reward is equal to and even greater than the effort. So, if you do not 

surrender yourselves to laziness or to vain labour, a pleasure will wait in your limbs. 

Listen to me
133

 [and learn] that the pleasure of the sin is very short while the evil of 

the punishment is eternal. Let it go away from us! For [you] are betrothed to a 

heavenly bridegroom, Christ. You who are virgins yourselves [marry] a pure virgin.
134

 

So set upon your senses treasure keepers by your thoughts and always carry out the 
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orders of Christ for the sanctification of your virginity and chastity, lest the plunderers 

of these [virtues] should come up through the windows of [your] glance, [lest they] 

enter easily through your hearing by cheating your mind, the gate-keeper, and [lest 

they] rob your chastity treacherously and make your virginity more miserable than the 

worst widowhood by having laid open [the gates of] virginity. For this sin is heavy 

and burdensome to those who commit it because it is not the same crime to tear a tunic 

and a purple garment, [nor] to break the image of an emperor and that of a layman. For 

virgins are the images of God, since they have inscribed His [picture] in their 

thoughts, and attacking them is an attempt of a tyrannical madness. For this reason, the 

corruption of a woman who has chosen to be a virgin is worse than that of a prostitute. 

The licentiousness of the prostitute is not the same as that of Christ’s bride. Nor is the 

theft of a [simple] silver vessel equal to that of a holy vessel. The virgin is a holy 

vessel and a purple garment which cannot be worn by any other except the Lord and 

king of the whole world.” 

64. “If a lawful marriage troubles you, listen to the misfortunes of [marriage] and the 

sentences against Eve. You have been liberated of those, since you are released 

through your virginity from enduring unfounded suspicions, from putting up with the 

crimes of a fornicating husband who has the power to forbid you to go out of the 

house [even] for business, and from being commanded while suffering vicissitudes.
135

 

[You are released from] being the object of jealousy, [from being] looked down upon 

before you give birth, in the same way an unmarried woman who gives birth is. [You 

will be asked:] ‘Why is the baby not male but female?’ If it is male: ‘but why is it not 

beautiful?’ If it is beautiful, there is [even] more concern. Before one ceases feeding 

[the child] with milk, there [begins already] a great struggle concerning its upbringing. 

When [the child] has grown up, [one is concerned] that he does not become sick. If he 
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becomes sick, that he does not die. If he does not die, the effort is greater because he is 

alive. [One is concerned] that his education may be good, that he may not turn out to 

be a bad person, that he may not be ruined by any [evil] people, that he may not be lost 

together with people that are good-for-nothing, that he may not be wounded by beasts, 

and that he may not be found wanting while he is considered for promotion. [The 

parents wonder] how they will provide the necessities for [their offspring], how they 

will find the gifts necessary for [their child’s] marriage, how they will meet the 

expenses needed to assure [their child] respectable living standards, how they will be 

able to maintain
136

 their servants and those
137

 in charge of the harder labour, not to 

mention the [troubles women go through on account of the] pains of pregnancy and 

the other natural needs. Indeed, according to the divine Apostle [Paul],
138

 ‘the 

unmarried woman careth for the things of the Lord,’ since she has been released from 

all of these [worries] and adorned by sole incorruption which Jesus, being also capable 

of helping us endure [temptation] and increase our pious hopes, has given and created. 

So, remain steady in the vocation to which you have been called so that you may 

present [yourselves] to Christ as chaste virgins and become worthy of the eternal 

goods, by the grace of the One who has called you to His kingdom and glory.”  

65. When [Auxentios] finished his preaching and prayed, he entrusted [the nuns of the 

monastery in Gyreta] to Christ. After he had asked everybody to come to a litany, he 

made a liturgy on the next day and consecrated the area around [the monastery] with 

hymns. When he came to the monastery and prayed for a long time together with the 

multitude of people following [him], he went up to the mountain. He fell sick after 

three days and died after another ten [days]. 

66. A great number of worthy and pious men, both from the clergy and from the near-

by monasteries gathered together with some important laymen and buried him on the 
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fourteenth of February. Some wanted to place his precious remains in the church of 

the Holy Apostles, especially those from the monastery of Saint Hypatios where 

[Auxentios] had spent time on his way to the Council [of Chalcedon]. Some others 

[wanted to place his body] in the church of Saint Zacharias,
139

 which was some miles 

away, on the estate called Theatrodis.
140

 [But the nuns] who had been tonsured by 

[Auxentios] lamented much and beseeched those present not to separate the father 

from his children. Then, by the will of God, they buried him in the church built and 

made into a monastery by [Auxentios] for the salvation of the [nuns living] there. His 

tomb performs healings even today, through the manifold philanthropy of Christ.  

67. Our holy father, a priest, an archimandrite and a great ascetic Auxentios, died 

during the reign of the Christ-loving Leo [I], on the fourteenth of February and was 

buried in the aforementioned church for the glory of Christ, our God, glorified in His 

saints. For he deserves glory along with the Father and with the Holy Spirit, now and 

always and in eternity. Amen. 
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CHAPTER THREE 

 

 COMMENTARY 

 

 

 
                                                
1
   A metaphor for the Church. See Lampe, pp. 90- 92. 

2
  lege  κεκµηκóτων pro κεκληκότων. 

3
 hour: In this context, hour denotes liturgical hours, which are divisions of time for daily 

prayers. The liturgical hours are classified as orthros, Minor Hours, vespers, apodeipnon and 

mesonyktikon.  The Minor Hours are composed of the first, third, sixth and ninth hour, which 

correspond to 6 A.M, 9 A.M, noon and 3 P.M, respectively. The eleventh hour which is 

mentioned in the present passage (the Life of Saint Auxentios. PG 114: 1377-1436. § 1, 

1377A) does not belong to the classification of the liturgy of hours. Hence, the eleventh hour 

mentioned here should be read as vespers, which corresponds to evening. The schedule of the 

liturgical hours is based on the New Testament and was developed during the monastic 

movements of the fourth century.  

4
 Romans 15: 4.  

5
 Psalms 80: 11. 

6
 Theodosios II: (408- 50). When Arkadios (395-408) died, Anthemios, the Praetorian 

Prefect, acted as the regent of Theodosios II until Pulcheria (see note 125) was created 

Augusta in 414. During the reign of Theodosios II, imperial women like his sister Pulcheria 

and his wife Eudokia were influential in the court, as well as his civil officials like Anthemios 

and Chrysaphios, the Grand Chamberlain of Theodosios II. The most important acts of 

Theodosios II were the fortification of the capital, the foundation of a university in 

Constantinople and the compilation of the Codex Theodosianus. During his reign, individuals 

like Nestorios and Eutyches (see notes 29-30) who were to be eventually condemned as 

heretics, exercised power in the court. Theodosios II himself summoned Nestorios to 
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Constantinople to be ordained as the city’s bishop (428-31) and only reluctantly agreed to the 

decision of the Council of Ephesos (431) concerning the excommunication of Nestorios. On 

the other hand, Eutyches defended the interests of Alexandria in the court through his godson 

Chrysaphios. Theodosios convoked the “Robber” Council of Ephesos (449) after Eutyches 

was excommunicated by a local Synod in Constantinople (448). According to the decisions of 

the “Robber” Council Eutyches was restored to his former position. See Bury, LRE I, pp. 212-

35.     

7
 schola: The corps of palace guards who were called scholarios (pl. scholarioi) closely 

attached to the emperor. The schola existed certainly under Constantine I (324-37) and the 

institution may be traced back to Diocletian (284-305): See Jones, LRE II, pp. 613- 614. The 

scholae were divided into five regiments in the West and seven regiments in the East. The 

meaning of the fourth schola mentioned in the present passage ( Life, § 2, 1380A) is obscure, 

since the regiments in the East were divided as the First Scutarii, Second Scutarii, Scutarii 

Sagitarii, Scutarii Clibanarii, Senior and Junior Gentiles and Junior Armaturae.   

8
 numerus: the title of a regiment. From the fourth century onwards, the word was used as a 

general term covering military units of all kinds. See Jones, LRE II, p. 610. 

9
 Kloubos: The monastery is known only from this source. See Janin, CB², p. 412; Janin, GE², 

p. 292. 

10
 Hebdomon: Present-day Bakırköy. Hebdomon became an important religious center with 

the building of the churches of Saint John the Evangelist (before 400), Saint John the Baptist 

(391) and the Prophet Samuel (411). The last two churches were built to receive the relics of 

the Baptist and Samuel, respectively. After the churches of Saint John the Evangelist and 

Saint John the Baptist had fallen into ruin in the seventh and eighth centuries, Basil I (867-86) 

rebuilt them. The former was transformed into a monastery and became the burial place of 

Basil II (976- 1025). In the thirteenth century the church of Saint John the Baptist was in 
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ruins. After the relic of Saint John the Baptist was transferred to the monastery ta Stoudiou 

during the reign of Basil I (876-86), there is no mention of the church in the sources, but parts 

of the church have survived until the present; see ODB II, p. 907; Janin, CB², pp. 137-9, 408-

11; Berger, Untersuchungen, pp. 681-4.   

11
 Sitas: He is not found in PLRE. 

12
 Saint Markianos: See BHG 1032ff. It is doubtful that Saint Markianos had converted from 

the Novatianist sect (Life, § 2, 1380B), but there are studies which corroborate the information 

in the Life. See M. Wallraff, “Markianos –ein Prominenter Konvertit vom Novatianismus zur 

Orthodoxie” VC 52 (1998), pp. 1-29.  

13
 Novatianism: A Christian sect called after the Roman priest Novatianus (d. 257-8). 

Novatianus defended the idea that there should be no salvation for the lapsi, who had 

renounced their faith during the Decian persecution (250). Besides the conflict concerning the 

lapsi, Novatians believed that there should be no absolution for those who sinned gravely. 

Otherwise, Novatians did not differ from the orthodox with respect to their Trinitarian and 

Christological teachings. Novatians were particularly strong in Africa, Asia Minor and 

Constantinople. In the fourth century Novatianism began to lose power because the 

community separated into two on account of a difference in the calculation of Easter, but the 

sect survived until the seventh century. See ODB III, p. 1497, S. L. Greenslade, Schism in the 

Early Church, (2
nd

 ed., London: SCM Press Ltd., 1964), pp. 39-42, 113-15. 

14
 catholic faith: The term catholic, used throughout the Life, should be regarded as a 

synonym of orthodox and means universal or canonical. See, Lampe, pp. 690-691. The reason 

why catholic and orthodox are used interchangeably is that the Life is written in a period 

before the Great Schism (1054), i.e., the split between the Eastern and Western Christendom.  
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 Anthimos: The version of the Life of Saint Auxentios (BHG 201) which was edited by 

Clugnet also mentions Anthimos. According to the aforementioned Life, Anthimos was an 

ordinarios, i.e. a military grade of dekanoi. See PLRE II, pp. 99-100; see note 16. 

16
 dekanos (pl. dekanoi): The term dekanos has various meanings, including military, civil 

and ecclesiastical. A dekanos may be a soldier of low rank in the Roman army, or a guardian 

of the gates of the palace, or a palatine official under the magister officiorum, or a hermit 

under the command of ten other monks who provided for the burials of the city. In this 

context, dekanos should be read as a palatine official. See ODB I, p. 601; PRLE II, pp. 99-

100. 

17
 ordinon: Synonym of the terms ordo and τάξις. See DuCange, Glossarium, p. 1052. The 

term has several meanings as the social order, order of precedence, order of ranks, order of 

troops and order of dignities. Since this passage refers to ἐν ὀρδίνῳ τοῦ … παλατίου ( Life, 

§ 2, 1380B), in this context the term should be related to imperial service. Most probably, 

ordinon mentioned in the present passage means the order of precedence or order of the ranks 

because the Theodosian Code uses the equivalent term ordo in the same sense in the laws 

promulgated against the usurpation of the dignities. The precautions against the usurpation of 

dignities are also applicable to every rank in imperial service. See CTh 6.5.1-2, 6.5.13, pp. 

127, 153. 

18
 Hagia Eirene: Certainly, the church of Hagia Eirene mentioned in the Life is identical to 

Hagia Eirene to Perama, which was located between the harbor of Neorion and the Zeugma, 

northwest of present-day Rüstem Paşa Mosque, because the Life describes the church as ἐν τῇ 

Ἁγίᾳ Εἰρήνῃ τῇ παρὰ θάλασσαν (Life, § 2, 1380C). Among the three Hagia Eirene churches 

in Constantinople, only to Perama has the appelation of ἡ πρὸς θάλασσαν in the Synaxaria. 

See Berger, Untersuchungen, p. 449. According to the Patria, to Perama was built and 

accomplished by Saint Markianos: see Patria 3.44, p. 234. However, the building was 
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completed after the death of Saint Markianos (465), which fact brings about certain problems 

because Auxentios and Anthimos were frequenting the church during the reign of Theodosios 

II (Life, § 2, 1380C). However, to Perama was not a novel building of Saint Markianos, but it 

substituted a preceeding church bearing the same name, which Auxentios and Anthimos 

should have frequented.  See Berger, Untersuchungen, pp. 447-449.  

19
 diakonikon: the sacristy in a church where sacred vessels were kept. 

20
 oikonomos: a cleric who was responsible for managing the property, income and 

expenditure of a religious foundation. Some of the oikonomoi (pl. of oikonomos) were 

responsible for administrating large public churches of Constantinople as the Life displays 

concerning Saint Markianos. Life, § 2, 1380B; see note 12. 

21
 kyr: The term means lord, master or sir. See LSJ, p. 1013; Sophocles, p. 699. Byzantines 

generally used the term to pay respect to a distinguished person. The term was also used to 

honor a holy man or an archimandrite. Thus, patron-client relations between a leading monk 

and his followers were stressed. See Daniel Caner, Wandering, Begging Monks: Spiritual 

Authority and the Promotion of Monasticism in Late Antiquity, (Berkeley, Los Angeles, 

London: University of California Press, 2002), pp. 217-219. The Life uses the term mostly in 

the latter sense. For example, Saint Auxentios who was a follower of Saint John, a monk from 

Hebdomon, calls him kyr. Saint Auxentios is also called kyr by his followers who came to 

Mount Oxeia benefit from him. However, there are also cases where the Life uses the term in 

the previous sense. For example, in a passage which relates the period before Saint Auxentios 

had renounced a certain servant who was about to prepare a drink for Auxentios and other 

notables calls him also kyr. Life, § 3, 1380C; § 4, 1381C, § 14 1388C.  

22
  Cf. John 2. 

23
 Numbers  23: 11. 

24
 The phrase τῶν ποδῶν σου is a form of obtestation. See Sophocles, p. 913. 
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 Psalms 34: 10. Migne identifies the citation with Psalms 14: 10. Since Psalms 14:10 does 

not fit the present passage (Life, § 6, 1381D), I corrected it as Psalms 34:10. See Septuaginta 

II, p.34. 

26
 Battopolion: Probably a misspelling of blattopoleion, i.e., a market where purple cloths 

were sold. The location of the market is unknown. See Janin, CB², pp. 99-100, 301. 

27
 Saint Serapion: Serapion Sindonites. The Life of Saint Serapion is included in the Lausiac 

History of Palladius. Saint Serapion was an Egyptian anchorite. While he was spending his 

life in his cell, he decided to travel the world. The Life of Saint Auxentios compares Saint 

Auxentios to Saint Serapion in the sense that Auxentios asks the shopkeepers in the cloth 

market to employ him, while Saint Serapion sells himself to some Greek actors in order to 

convert them to Christianity and draw them away from the theatre. Life, § 7, 1384A; 

Palladius, HL, 37.1-16, pp. 105- 110. 

28
 Matthew 4:4. 

29
 Nestorios: Born in Germanikeia in Syria in 381, died in Egypt after 451. He was a 

presbyter of the Church of Antioch. He was summoned by Theodosios II to the capital 

because of the eloquence of his preaching and was ordained as the bishop of Constantinople 

(428). While Nestorios was holding the office, he fought against the Arians, Novatians and 

Macedonians. Nestorios had a conflict with Pulcheria (see note 125) because he did not 

recognize her vow of virginity. A major controversy emerged on account of his preachings 

against the use of the epithet Theotokos for the Virgin Mary. Nestorios defended that 

professing Theotokos may lead to the conclusion that the Virgin Mary had participated in the 

Godhead or it may imply that the Son of God was passible because He was born from the 

Virgin Mary, who was a human being. Nestorios proposed that the Virgin Mary should either 

be called Christotokos,  i.e., the Mother of Christ- or Theodochos - i.e.,; the receiver of God. 

This argument was related closely to Nestorios’ Christology, according to which Christ had 
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two separate hypostaseis joined through one prosopon indwelling in Christ after the 

Incarnation. He was opposed by Cyril of Alexandria. This discord led to the Council of 

Ephesos (431). He was banished to Antioch and later was exiled to Oasis in Upper Egypt 

(435). Before his death, Nestorios accepted the doctrines of the Council of Chalcedon. See 

Quasten, Patrology III, pp. 514-521. 

30
 Eutyches: He was born circa 370 and died after 451. Eutyches was a monk and 

archimandrite of a suburban Constantinopolitan monastery in Hebdomon. As a supporter of 

Cyril of Alexandria (see note 87), Eutyches defended the interests of Alexandria at the court 

of Theodosios II. He became influential at the court through his godson Chrysaphios, the 

grand chamberlain of Theodosios II. Eutyches’ Christology was based on an extreme 

interpretation of the Cyril’s formula ‘µία φύσις.’ Euthyches refused that Christ had two 

natures after the Incarnation and that he was consubstantial with men. He was tried at a local 

Synod of Constantinople (448), but was able to restore himself as a monk at the “Robber” 

Council of Ephesos (449). After the death of Theodosios II, Eutyches was exiled according to 

the decisions of Council of Chalcedon (451). See W.H.C Frend, The Rise of the Monophysite 

Movement, (London: Cambridge University Press, 1972), pp. 29-35, 41-49. 

31
 Oxeia: present-day Başıbüyüklüdağı. Oxeia is located between Maltepe and Mount 

Auxentios, where Saint Auxentios would establish himself soon after the Council of 

Chalcedon (451). There are ruins of a monastery at the peak of Mount Oxeia and of a church 

at the base of the mountain. See Janin, Eglises et monastères, p. 51; Janin, CB² pp. 456-7. 

32
 Chalcedon: Present-day Kadıköy. Originally, Chalcedon was a suffragan bishopric of 

Nikomedeia, but became an independent metropolis after the Council of Chalcedon (451). 

The city became an important religious center in the 4th and 5th centuries with the building of 

many churches and monasteries. The most remarkable of these buildings was the church of 

Saint Euphemia, which became the seat of the Council of Chalcedon. The church was built 
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outside the city walls around the tomb of Saint Euphemia, who was martyred during the Great 

Persecution. Another notable edification was the monastery of Saint Bassa. The Saint was 

martyred near Cyzicus in the Great Persecution, but her cult arrived at Chalcedon in the first 

half of the fifth century. See Janin, Eglises et monastères, pp. 31- 33. The suburbs of 

Chalcedon, like Rouphinianai and Mount Auxentios, contained important monastic centers. 

See notes 78, 79, 80, 95. 

33
 Psalms 4:10. 

34
 Psalms 101:8. 

35
 comes: The Latin title comes was first bestowed by Constantine I (324-37). Comites were 

classified into three grades, ordinis primi, secundi and tertii. The rank comes ordini primi was 

bestowed to the highest dignitaries of the state as an honorary title. Outside the court, comites 

could function as provincial administrators, overseers, guardians or subaltern officers of the 

army or navy. See Jones, LRE I, pp. 104-5. 

36
 Nikomedeia:  Present-day Izmit. 

37
 Ephesians 6: 12. 

38
 lege ἑταίρων pro ἑτέρων. 

39
 lege  παρέχοντα pro παρέχοντι. 

40
 lege  διελέχθη pro διηλέχθη. 

41
 lege  ὁ ἄπιστος pro ω ἄπιστος. 

42
  Himeros:  Himeros was a quarter located near the modern Haydarpaşa port. The quarter 

derived its name from a stream bearing the same name which descends from Çamlıca to the 

north of Chalcedon across the ancient port. See Janin, CB² pp. 454-455. 

43
 emporium: a marketplace found along frontiers, coasts and trade routes. Although these 

market places were mainly associated with seaports, they could also be found in inland areas. 

See ODB I, p. 694. 
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 Mark 5:36. 

45
 lege  ἑταῖρος pro ἔτερος. 

46
 lege τοῖς λοιποῖς pro τοὺς λοιποὺς. 

47
 Cf. Hebrews 11: 34 -40. 

48
 Mark 11: 24. 

49
 lege αὐτὴν pro αὐτὸν. 

50
 lege  Αὐξέντιος pro Αὐξαντιος. 

51
 Claudiopolis:  present-day Bolu.  

52
 Marcian: Emperor from 450 to 457. Marcian was a military officer under Aspar. When 

Theodosios II died without leaving a successor, Pulcheria (see note 125) offered Marcian 

marriage on the condition that he would respect her vow of virginity. The most important act 

of Marcian was to summon the Council of Chalcedon (451). See Bury, LRE I, pp. 235-39. 

53
 archimandrite: synonym of hegoumenos, the superior of a monastery. The term first 

appeared in the fourth century in Syria. G. Dagron argues in his article, “Le monachisme à 

Constantinople jusqu’au concile de Chalcédoine (451),” that the term was used primarily in 

Constantinople. See TM 4, (1970), p. 269. Under Justinian I (527-65) the term hegoumenos 

came to replace archimandrite. However, the term survived until the tenth century. See ODB 

I, p. 156. 

54
 Apollinarios:  The bishop of Laodikeia in Syria. He was born in Laodikeia circa 310 and 

died in the same city circa 390. The starting point of his teachings was to refute the argument 

of Arius that Christ, as a created being, underwent changes. First, Apollinarios was regarded 

as a successor of Saint Athanasios, but then he fell into a conflict with Saint Basil because he 

claimed that the nature of Christ was one and the same with the divine Word. Later, he 

revised his teachings in order not to contradict the Nicene Creed. Apollinarios argued that the 

human being consisted of three parts: a body, a spirit and a rational soul, whereas Christ 
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possessed a body and a spirit, but in Him the rational soul was replaced with the divine Word. 

Christ could not bear a human soul because human beings tended to sin. According to this 

argument, Apollinarios did accept that Christ was consubstantial with men, but His 

consubstantiality with men was imperfect. He was condemned at the Council of 

Constantinople (381) on account of his teachings. See Quasten, Patrology III, pp. 377-383. 

55
 Saint Basil the Great:  born circa 330 at Caesarea in Cappadocia and died in 379. Saint 

Basil belonged to the circle of homoiousians, those who argued that the Son was of similar 

substance with the Father, circa 360. But later he left them and became an ardent supporter of 

the Creed of Nikaia. His Trinitarian teaching was based on the refutation of the Arians (see 

note 85) and of Marcellus of Ancyra, who refused any real distinction between the Father and 

the Son. Basil claimed that the Father, Son and Holy Spirit were homoousioi -the same with 

respect to their substance- but that each had an equal but different hypostasis, characteristic or 

person. See Quasten, Patrology III, pp. 204-235; A. Meredith, The Cappadocians, 

(Crestwood, New York: St. Vladimir’s Seminary Press, 2000), pp. 20-38. 

56
 Saint Gregory: It is not clear whether the Life is referring to Gregory of Nyssa (335-94) or 

to Gregory of Nazianzos (329-89), since both of them had polemicized against Apollinarios. 

Gregory of Nazianzos claimed that Christ should possess the soul of a man so that He may 

save the souls of men, whereas Gregory of Nyssa defended that the perfect humanity and 

perfect divinity were loosely joined in Christ during His earthly life and with His resurrection 

the two elements firmly joined together so that the human nature was transformed by divine 

nature. See Quasten, Patrology III, pp. 236-95; Meredith, The Cappadocians, pp. 39-101. 

57 lege  ἐξωθεῖν pro ἐξωθοῦν. 

58
 lege τὰ τοῦ Νεστορίου pro τοῦ Νεστορίου. 
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 Theotokos: an epithet of the Virgin Mary meaning Mother of God. The dispute concerning 

the profession of Theotokos is closely related to the Christological controversy in the mid-fifth 

century taking place between the Alexandrian and Antiochene schools. See notes 29, 87. 

60
  In this sentence, the Life uses the verb σταυρώσαντες which is the aorist participle of 

σταυρόω meaning to crucify, destroy or to fence with pales. See LSJ, p. 1635; Sophocles, p. 

1007. None of the meanings explains how Saint Auxentios was confined in the carriage. Thus, 

I translated the verb as ‘having put in a cage’.  

61
 lege παρέχετε pro παρείχετε. 

62
 lege  κατακυριευθὲν pro κατακυρισθὲν. 

63
 Dorotheus: He also is mentioned in the Life edited by Clugnet (BHG 201). See PLRE II, p. 

377.  

64
 Sigides: The exact location is unknown, but it is certain that Sigides was found on the main 

road between Maltepe and Caddebostanı. See Janin, CB², p. 461.  

65
 Lyddai: Two versions of the Life give two slightly different versions of this name. In PG 

114, the Life refers to the place as ἀπὸ Χωρίον Λύδδων, whereas in the Life edited by 

Clugnet (BHG 201) the name given is Λυδῶν. The exact location of the place is unknown, but 

it is certain that Lyddai was located between Rouphinianai and Mount Oxeia. There should 

also be a monastery of Saint Stephen in Lyddai. See Janin, Eglises et monastères, p. 426. 

66
  In this sentence, the Life uses the verb ἀπαλλαγῆναι, which is the passive aorist infinitive 

of ἀπαλλάσσω, meaning to depart from, to be set free, or to be released. (Life, § 30, 1401Α; 

LSJ, p. 176) Since none of these meanings explain how the oxen started to pull the carriage, I 

have translated the verb as ‘to get ready’.  

67
  The Martyrium of Saint Thalelaios: According to Janin, there should have been a 2-3 km 

distance between the martyrium and Mount Oxeia. See Janin, Eglises et monastères, p. 51. 
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Saint Thalelaios, to whom the martyrium was dedicated, was martyred at Aegae, present-day 

Yumurtalık, in Cilicia in 284. See Janin, GE², p. 148. 

68
  Philios: There are three toponyms of the place. It is called ἡ Φίλιος in PG 114: 1377-1436 

(BHG 199), ἡ Φιάλη in the Life edited by Clugnet (BHG 201), and τὰ Ἀντιφίλου in the 

fourth version of the Life (BHG 202) which is not edited. Philios was located on the road 

which led from Mount Oxeia to Rouphinianai, between Maltepe and Caddebostanı, but its 

exact location is unknown.  According to Janin, the monastery in Philios was probably 

dedicated to Saint John the Baptist. See Janin, Eglises et monastères,  p. 40; Janin, CB², pp. 

458-459. 

69
 The Church of Saint John: Saint John was in fact the name of the monastery in Philios. 

See note 68, above.   

70
 charioteer: The Life uses the classical term ἡνίοχος. As is evident from the Life, the 

charioteers most have had good incomes: Life, § 33, 1401D. However, despite their popularity 

they had a low social status in the fifth century. See ODB I, p. 411.  

71
  Maximianos: He is not recorded in PLRE.  

72
 Wisdom 2: 12 

73
  General:   The Life uses the term στρατηλάτης, which has various meanings. The title is 

used as an equivalent of magister militum, commander-in-chief in the Late Roman Empire. 

The title may be used interchangeably with ἀπὸ ἐπάρχων, an honorary title that existed 

before the sixth century. See Bury, Imperial Administrative System, pp. 23-24.  Finally, the 

term was used by the historians and chroniclers as a synonym of strategos. See Guilland, 

Institutions I, pp. 385-392. In the present passage, στρατηλάτης means magister militum. 

PRLE notes that στρατηλάτης Konstantinos was magister militum between 450 and 457 and 
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that he was probably one of the magistri militum praesentales, commander of the imperial 

guard. Life, § 34, 1404A; PRLE II, p. 312. 

74
 Artabios: Since PRLE extracts the information concerning Artabios from the Life edited by 

Clugnet (BHG 201), it records him as Artacius. PLRE refers to him simply as comes and gives 

no further detail about his rank. He may have been a low-ranking officer. If this assumption is 

true, he may have been a personal attendant of Konstantinos. See PLRE II, p. 154; note 35. 

75
  Cf. 1 Thessalonians  5 : 21. 

76
  2 Corinthians 13: 3. 

77
  Matthew  4:4. 

78
 Rouphinianai: A suburb of Chalcedon situated at the present-day Caddebostanı. The 

ancient name of the suburb was Drys, meaning the oak. The name Rouphinianai derives from 

the praetorian prefect Rufinus (392-95), who undertook a building program in the suburb at 

the end of the fourth century. Among these buildings were a port with one emporium, an 

imperial palace which was frequented by Pulcheria (see note 125) and her sisters until 444, a 

church called Apostoleion and a monastery established in the vicinity of the church. See ODB 

III, p. 1814; Janin, CB², pp. 150-1, 229-30, 452; Janin, Eglises et monastères, pp. 36-7; 

following notes 79, 80.      

79
 Apostoleion: The church was called Apostoleion after Rufinus transferred the relics of 

Saint Paul and Saint Peter to the church. A monastery was established in the vicinity of the 

Apostoleion in order to install monks to serve in the church as clergy (See note 80). Rufinus 

built a tomb inside the church, but it is doubtful that he was buried there. See Janin, Eglises et 

monastères, p. 37. 

80
 The monastery of Saint Hypatios: After the death of Rufinus, the monastery established 

in the vicinity of Apostoleion fell into ruins. Thereafter, Saint Hypatios (d. 446) founded the 

monastery circa 400, whence it began to be called after its founder and its abbot. The 
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monastery was on good terms with some of the heretics until the mid-5
th

 century. When 

Theophilos of Alexandria (385-412) banished the Tall Brothers during the first Origenist 

crisis, Saint Hypatios built a chapel for Ammonios, who died in Rouphinianai. When 

Alexander Akoimetos and his disciples were banished from the capital and took refuge in the 

Apostoleion in 426, the monks of the monastery of Hypatios helped the Akoimetoi. See Janin, 

Eglises et monastères, pp. 38-9. During the exile of Saint Auxentios, the monastery of 

Hypatios had good relations with him as opposed to the community in Philios. These relations 

improved after Saint Auxentios established himself on Mount Skopa. The monks of the 

monastery of Saint Hypatios paid many more visits to Saint Auxentios than his followers 

among the laity. Life, § 36, 1405AB; § 43 1413A; § 44, 1413BC. 

81
 lege  ἔµελλεν pro ἢµελλεν. 

82
 lege  αὐτῂ pro αὐτοῦ. 

83
 dromon:  A term first used in the fifth century referring to several similar types of decked 

warships. See ODB I, p. 662. 

84
   fortasse ἐπὶ ὕπνω … κατακλιθείσης pro ἐπὶ ὓµνῳ ... κατεκλυθείσης. 

85
 Arians: The followers of Arius whose teachings began to be spread at the beginning of the 

fourth century. Arius argued that the divinity could not be attributed to a being which is 

begotten as well as to a being which is created. Since the Son of God has been begotten by the 

Father, He could not be consubstantial with Him. For the same reason, the Son could not be 

coeternal with the Father. Divinity should be attributed to the Holy Spirit even less than the 

Son, since the Holy Spirit has been created by Him. Arius was condemned at a synod in 

Alexandria in 318, but his teachings were spread to the Byzantine Church. Although the 

Arians were condemned in the Council of Nikaia (325), the heresy retained its importance 

until the last decades of the fourth century. See Quasten, Patrology III, pp. 7-12. 
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 Macedonians: The followers of Makedonios of Constantinople. Macedonians were also 

known as Pneumatomachoi since they claimed that the Holy Spirit did not belong to the 

Godhead because the Holy Spirit was created. They were condemned at the Council of 

Constantinople (381). After the Council the heresy lost most of its vigor but survived in the 

fifth century. They became a target during the bishopric of Nestorios, who closed their 

churches. See ODB III, p. 1688; G. Dagron, “les moines et la ville,” p. 246-7. 

87
 Cyril of Alexandria: patriarch of Alexandria (412-444). His name is connected with the 

second great Christological controversy, which led to the Council of Ephesos (431) and to the 

condemnation of Nestorios. In his two letters to Nestorios, which were approved at the 

Council of Ephesos, Cyril refused Nestorios’ terminology, which explained the two natures as 

‘indwelling’ or ‘in contact’ concerning the two natures of Christ. He also argued that the 

Virgin Mary had given birth to God and deserved to be called Theotokos. As opposed to the 

Christology of Nestorios, he argued the hypostatic union of flesh and the Word without 

commixture. These views anticipated the Council of Chalcedon. However, since Cyril used 

the terms hypostasis and nature interchangeably, he was accused of monophysitism and of 

Apollinarianism. See Quasten, Patrology III, pp. 116-42. 

88
 Leo I the Great:  Pope from 440 to 461. During his papacy, Leo I faced the problem that 

the Alexandrian and Antiochene schools were growing in power on account of the 

Christological controversy. He sided with Constantinople, but he did not support the idea that 

the Council would be summoned in Chalcedon. Leo claimed that the Tome he had sent to 

Flavian, the bishop of Constantinople (446-49), was sufficient to solve the problem. The 

Tome, which was given formal recognition by the Council of Chalcedon, was especially 

directed against Monophysitism. Bury, LRE I, pp. 355-8. 

89
 Matthew 16: 16. 

90
 John 1: 1. 
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 Matthew 1: 1. 

92
 Cf. Romans 1: 1-4. 

93
 1 Corinthians 15: 21. 

94
 Ibid.,15: 22. 

95
 Skopa: Present-day Kayışdağı. The mountain is located 12 km southeast of Chalcedon. 

After Saint Auxentios established himself on the mountain, Skopa also was called Mount 

Auxentios by Byzantines. Saint Auxentios dwelled on the mountain with several anchorites, 

both men and women. Later, a convent called Trichinarea was built for female anchorites in 

the vicinity of the mountain. After Saint Auxentios died, his successors continued to live as 

anchorites until the late eighth century.  In the Iconoclastic period, Stephen the Younger, an 

iconodule martyr, established the first coenobium on Mount Skopa. Until the thirteenth 

century many monasteries survived on Skopa. See Janin, Eglises et monastères, pp. 43-44; 

Beck, Kirche, pp. 208, 508, 646, 692. 

96
 lege  καταλείφθεις pro καταληφθεὶς. 

97
 Psalms 101: 8. 

98
 lege ἐξωθεῖν pro ἐξωθοῦν. 

99
 Cf. 2 Corinthians 11: 14. Migne identifies the citation as 2 Corinthians 1. Since 2 

Corinthians 1 does not fit the present passage (Life, § 44, 1413D), I correct it as 2 Corinthians 

11:14. See Greek New Testament, p. 642. 

100 ἀπὸ Ῥουφινιανῶν καὶ τῶν λοιπῶν ἐµπορίων: In fact, two translations are 

possible: ‘from Rhouphinianai and the rest of emporia’ or ‘from [the emporium of] 

Rhouphinianai and the rest of emporia.’ Since the first translation gives the sense that the 

suburb Rhouphinianai was an emporium, I preferred the second solution. 

101
 troparion: the earliest and most basic form of the Byzantine hymn. It is inserted after each 

verse of the psalms which were sung during orthros and vespers. See ODB III, p. 2124;  
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note 3. 

102
 lege  κατὰ τὸ τοῦ µακαρίου ὁρισθὲν ... µέλος.  

103
 Daniel 3: 57. 

104
 Genesis 1: 31. 

105
 lege οὐκ ἔτι σωζοµένης pro οὐκ ἔστι σοζωµένου. 

106
 Luke 17: 21. 

107
 lege  αὐτὸ pro αὐτὸν. 

108
 Cf. Luke 15: 8-9. 

109
 Galatians 4: 9. The citation is not recorded in the edition of the Life. See Greek New 

Testament, p. 657. 

110
 Cf. Proverbs 26: 11. The citation is not recorded in the edition of the Life. See Septuaginta 

II, p. 230. 

111
 lege ὡς τεθνηξόµενον pro θνηξόµενον. 

112
 lege συγκροῦντα pro συνκροῦντα. 

113
 Cf. Galatians 5. 

114
 τοῦ pro τὸν. 

 
115

 Ephesians 6: 12. 

116
 Cf. Ephesians 6. 

117
 2 Corinthians 10 : 5. 

118
 Symeon the Stylite the Elder: Symeon the Stylite the Elder was born in the village of Sis 

in Cilicia circa 389 and died at Qal’at Sem’an near Antioch in 459. During his youth he joined 

the monastery of Teleda. He was expelled from the monastery, since he mortified his body. 

He lived in a dry cistern in the mountains, he confined himself in a small cell at Telanissos for 

three years and lived in a circular enclosure on the mountain of Qal’at Sem’an, where he 

chained his right leg to a stone. Symeon spent forty years on a high pillar in the wilderness 
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beyond Antioch. As the first stylite he became very famous and was visited by people of 

many nations. Around his site a huge monastic complex was established. After his death, his 

body was soon removed to Antioch. See Theodoret of Chyrrhus, Life of Saint Symeon the 

Stylite, 26.1-28, trans. R. M Price in A History of the Monks of Syria, Michigan, 1985, pp. 

160-76; ODB III, pp. 1985-6. 

119
 Leo I: emperor from 457 to 474. He was born in Illyrian Dacia circa 400. Leo was a low 

ranking officer and a personal servant of Aspar, who chose Leo as emperor after the death of 

Marcian.  Although Aspar intended to exercise power in the court through him, in the late 

460s Leo began to liberate himself from the influence of Aspar by recruiting soldiers among 

the Isaurians and eliminating the Germans. In 471, he killed Aspar and his son Ardaburios. In 

addition, the reign of Leo I faced many natural disasters. The most remarkable among these 

was the fire in Constantinople (465). The ecclesiastical policy of Leo I accorded with that of 

Marcian (450-7). See ODB II, pp. 1206-7; Bury, LRE I, pp. 314-23. The Life does not relate 

how Leo I reacted against the clairvoyance of Saint Auxentios concerning the death of Saint 

Symeon the Stylite (Life, § 56, 1428B).  Certainly, this is not an arbitrary omission of the Life 

and may prove the disinterest of the emperor towards the event. Similarly, when Sergius, the 

disciple of Saint Symeon, came to Constantinople after the death of the Saint to donate 

Symeon’s leather tunic to Leo I, the emperor apparently did not care about the present. See 

the Life of Saint Daniel the Stylite, trans. Elizabeth Dawes and Norman Baynes, in Three 

Byzantine Saints: Contemporary Biographies, (Oxford: Blackwell, 1948), § 22, p. 19. 

120
 Mysia: lege Moesia. The Life describes the successor of Saint Auxentios as τῇ γλώττῃ 

µὲν βάρβαρος ὑπῆρχεν ἐκ τῆς Μυσίας ὁρµώµενος (Life, § 57, 1428B). Probably, his 

successor was an Alan in origin, since circa 450s Marcian planted them in Moesia against the 

Hun threat. See Jones, LRE I, p. 218-9.  

121
 lege διακοµίζων pro διακονίζων. 
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122

 Proverbs 26: 4.  

123
 Eleuthera: She also was called Stephanis. See PLRE II, p. 389; Janin, Eglises et 

monastères, p. 45. 

124
 koubikoularia: The term is derived from the Latin word cubiculum, which denotes either 

the imperial bedchamber or a certain post in the imperial bedchamber. Koubikoulariai were 

responsible for the privacy of the empress. They were influential in the court, since they 

controlled the access of common people to the empress. It is argued that koubikoulariai were 

of servile origin (see Jones, LRE II, p. 567), but this statement contradicts the information 

from the Life, which calls Eleuthera λαµπρὰ τῷ γένει ( Life, § 61, 1429C).  

125
 Pulcheria:  sister of Theodosios II and wife of Marcian. She was born in Constantinople in 

399 and died in the capital in 453.  During the sole rule of Theodosios II, Pulcheria had a 

serious conflict with Nestorios, the bishop of Constantinople (428-31) (see note 29). There 

were two reasons for the conflict. First, Nestorios did not recognize her vow of virginity. 

Second, Nestorios preached against the profession of Theotokos, the Mother of God, for the 

Virgin Mary. Pulcheria allied with Cyril of Alexandria (see note 87) in order to eliminate 

Nestorios and played a significant role in the assembly of the Council of Ephesus (431), 

according to the decisions of which Nestorios was excommunicated. During the 440s she 

retired to the Palace of the Hebdomon on account of the manipulations of the Grand 

Chamberlain Chrysaphios, the godson of Eutyches (see note 30). In the “Robber” Council, 

Eutyches could restore himself against the interests of Pulcheria. Soon after the death of 

Theodosis II, Pulcheria was able to reassert herself. She married Marcian on the condition that 

he would respect her vow of virginity. Pulcheria was in charge for the organization of the 

Council of Chalcedon, but did not participate in the Council. See K. Holum, Theodosian 

Empresses: Women and Imperial Dominion in Late Antiquity, (Berkeley, Los Angeles, 

London: University ofCalifornia Press, 1982), pp. 79-111, 147-216.  
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126

 The monastery of Trichinarea: In fact, the first version of the Life (BHG 199) does not 

give the name of this establishment.  The name ‘Trichinarea’ is attested for the first time in 

the fourth version of the Life (BHG 202). See M.-F. Auzépy, “Les Vies d’Auxence et le 

monachisme «Auxentien»,” REB 52-53 (1994-1995), p. 212. The Life does not explicitly state 

whether Eleuthera wanted to establish a coenobium or to become a solitary when she 

beseeched Saint Auxentios to tonsure her (Life, § 61, 1429CD). Moreover, it is not clear why 

Saint Auxentios preferred to grant her a property neighboring Mount Skopa rather than to 

allow her to stay in his foundation which included male and female anchorites (Life, § 19 

1393B; § 51, 1421A.) The nuns of the monastery of Trichinarea were in contact with the 

anchorites of Mount Skopa, since the nuns were visiting Saint Auxentios as their spiritual 

leader every Friday and Sunday (Life, § 62, 1432B). After the death of Saint Auxentios the 

nuns probably continued their relations with the disciples of the Saint. The relations between 

the monks of Mount Skopa and the nuns of Trichinarea continued in the mid-eighth century. 

After Stephen the Younger established a monastery on Mount Skopa, he was in contact with 

his mother and his sister, who were dwelling in Trichinarea.  The foundation apparently was 

functioning in the late twelfth century owning a metochion in Constantinople. See Janin, 

Eglises et monastères, pp. 45-46; Beck, Kirche, p. 208. 

127
 Gyreta: The toponym is only attested in this source. See Janin, Eglises et monastères, p. 

45. 

128
 lege τοῦ πατρός pro τῷ  Πατρὶ. 

129
 pentepitropos: epitropos of the fifth rank. The term was used concurrently with its 

equivalent procurator. In the Notitia Dignitatum five ranks of procurator are attested; 

namely, procurator gynaecorum, procurator bafiorum, procurator monetarum, procurator 

linyfiorum and procurator saltuum. See Notitia Dignitatum 1.13-14, ed. O. Seeck, (Frankfurt 

am Main: Minerva G.m.b.H, 1962). The epitropoi or procuratores were usually agents who 
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leased the estates of great landlords to contractors on short terms. Besides, procuratores could 

function as curial officers in each city, responsible for collecting taxes. The Procuratores 

saltuum, mentioned in the Notitia Dignitatum, were responsible for managing the imperial 

estates. See Jones, LRE I, pp.  413-4, 435, 456; Jones, LRE II, pp. 615, 788, 790-1, 836-838. 

130
 Genesis 1: 28. Migne identifies the citation as Genesis 1: 18, but since it does not fit the 

present passage (Life, § 62, 1432C), I corrected it as Genesis 1:28. See Septuaginta I, p. 2. 

131
 lege εἰ. 

132
 lege ἀνδρείᾳ pro ἀνδρίᾳ. 

133
 lege ἡµῶν pro ὑµῶν. 

134
 lege παρθενὸν ἀγνὸν παρθεναῖς ἑαυταῖς pro παρθένους ἀγνὰς παρθένους ἑαυτάς. 

135
 lege περιστροφαῖς pro περιστροφῆς.  

136
 lege διαθρέφσωσι pro διαθρεύσωσι. 

137
 lege τοὺς pro τῶν.  

138
 1 Corinthians 7: 34. 

139
 The church of Saint Zacharias:   According to Janin, the church may be identical to the 

monastery bearing the same name because the Life uses the term οἶκος for the church. See 

Janin, Eglises et monastères, p.59.  

140
 Theatrodis:  The toponym also is attested in the Life edited by Doukakis (BHG 200). See 

Janin, Eglises et monastères, p. 59. 
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CHAPTER FOUR 

 
SAINT AUXENTIOS AND BYZANTINE MONASTICISM IN 

THE FOURTH AND THE FIFTH CENTURIES 

 

 

Monastic Life in Constantinople and the Role of Monks in Theological Disputes  

 

   Monasticism was established in Byzantium approximately fifty years before it spread to 

Constantinople. In the Interior Desert of Egypt at the beginning of the fourth century, 

Saint Anthony the Great set up the rules of anchoretic monasticism, providing a model for 

solitary monks. Soon after in Upper Egypt, Pachomios established the rules for coenobitic 

monasticism (326), which imposed a model communal life for monks.
1
 The monastic 

movement rapidly spread to Syria, Palestine and Anatolia, where variant models were 

established on the basis of anchoretic or coenobitic models. In Egypt and Palestine, 

anchorites established their cells in the vicinity of a coenobium, on which rules they 

depended but retained their solitary life to a certain extent. In Syria, the anchoretic model 

was evolved to an extreme individual asceticism, whereas the coenobitic model did not 

flourish there until the beginnings of the fifth century.
2
  

   The coenobitic model was established in Anatolia by Saint Basil in 360s, but according 

to Sozomen the origins of monasticism in Anatolia can be traced back to Eustathios of 

Sebaste,
3
 who was the teacher of Saint Basil. Saint Basil later left his circle on account of 

Eustathios’ being homoiousios, i.e, defending that the Son was of similar substance with 

the Father.
4
 Basil was inspired by one of the components of Eustathian monasticism, 

                                                
1
 See D. Chitty, The Desert a City: An Introduction to the Study of Egyptian and Palestinian Monasticism under 

the Christian Empire, (Oxford: Blackwell, 1966), pp. 1-20. 
2 See J. Patrich, Sabas, Leader of Palestinian Monasticism: a Comparative Study in Eastern Monasticism, 

Fourth to Seven Centuries, (Washington D. C.: Dumbarton Oaks Research Library and Collection), 1995, pp. 3-

31. 
3 Sozomen, HE, 3.14,  trans. C. Hartranft, in The Nicene and Post-Nicene Fathers, vol.2, (Michigan: WM. B. 

Eermans Publishing Company, 1957), pp. 293-4. 
4
 See Commentary, note 55, p. 61. 
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namely social welfare, and applied the program of Eustathios concerning social welfare to 

his own coenobitic model. Otherwise, he refused the teachings of Eustathian monasticism, 

about which we are mainly informed from the acts of Council of Gangra (340?) directed 

against Eustathians.
5
 According to the information extracted from these acts, the 

community was composed of men and women, who wore the same clothes and performed 

the same nightly offices together. According to the rules of Eustathios, the community 

fasted on Sundays, contrary to the injunctions of the Church, which ordered followers to 

feast on Sundays.   

    The monastic movement spread to Constantinople via Eustathios of Sebaste. The first 

monasteries were founded by Makedonios, the bishop of Constantinople (342-46, 351-60) 

and the founder of the Macedonian heresy, during the reign of Konstantios II (324-61).
6
 

Belonging to the same circle, Makedonios retained his ties with Eustathios, and 

Marathonios, the deacon of Makedonios, being inspired by Eustathian monasticism, built 

hospitals and poorhouses so that Macedonians could obtain popular support in the capital.
7
 

Contrary to Saint Basil, Marathonios imitated the entire model of Eustathios and applied it 

to the conditions of the capital. Thus, the Macedonians not only attempted to spread a 

theological doctrine conflicting with the teachings of the Church, but also to impose a 

model for the urban population on the basis of the social program of Eustathios, which 

contradicted the order of the Church. This monastic movement which flourished in 

                                                
5
 The Council of Gangra, in The Nicene and Post-Nicene Fathers vol. 14, ed. H. R. Parcival, (Michigan: WM. B. 

Eermans Publishing Company, 1956), pp. 87-101. Fragmentary evidence concerning Eustathian monasticism 

comes from other sources like Sozomen’s Ecclesiastical History. However, the teachings of Eustathios have not 

survived with the exception of the Small Asketikon composed by Saint Basil, who claims that it contains the 

teachings of Eustathios. 
6
 Sozomen, HE, 4.20, 4.26-27, pp. 315-316, 322-323. 

7 Dagron, “Les moines et la ville,” pp. 248-249. It should be noted that Macedonians had not the support of the 

inhabitants of the city during the bishopric of Makedonios on account of his severe measures taken against the 

homoousioi. 
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Constantinople would later be a model for the monasticism of Saint Auxentios, who 

established himself in the vicinity of the capital in the mid-fifth century.
8
 

    The extent to which the Macedonians obtained popularity and were able to challenge 

the ecclesiastical authority is shown by the events preceding and during the Council of 

Constantinople (381). After Gregory of Nazianzos was summoned by Theodosios I (379-

95) and became the bishop of Constantinople, he gave several speeches in the chapel 

Anastasia in 379 where he defended the Nicene Creed. The Macedonians, becoming 

agitated on account of these speeches, gathered their monks and some of the urban poor 

and stoned him in this chapel.
9
 They also made use of the conflicts within the Church and 

allied with the clergy of Alexandria, the seat of which was threatened by the growth of the 

seat of Constantinople in importance after Theodosios I restored orthodoxy. When the 

Alexandrian and Macedonian prelates participated in the council of Constantinople (381) 

they claimed that the appointment of Gregory of Nazianzos was not lawful with respect to 

the sixteenth canon of the Council of Nicaea (325)
10

 and caused his deposition.         

   In the beginning of the fifth century, the Macedonian heresy had lost most of its vigor in 

the capital after their leaders had been sent to exile. The movement of Isaac, who was a 

Syrian anchorite who had come to Constantinople in the 370s in order to fight Arianism, 

absorbed most of its followers.
11

 Yet the movement did not die out completely, as it is 

evident that the Macedonians were one of the targets of Nestorios (428-31), who closed 

the monasteries of the Macedonians during his bishopric.  

   After the death of the Arian emperor Valens (364-378) and the restoration of orthodoxy, 

Isaac obtained the support of some of the imperial authorities, such as the consul 

Saturninus, who had granted Isaac his residence in the vicinity of Constantine’s walls near 

                                                
8
 For the discussion of the relation between Auxentios and the Eustathians, see below pages pp. 108-114. 

9
 Dagron, “Les moines et la ville,” p. 262. 

10 The Council of Nicaea, canon 16, trans. H. Percival, in The Nicene and Post-Nicene Fathers vol. 14, 

(Michigan: WM. B. Eermans Publishing Company, 1956), p. 35. 
11

 Dagron, “Les moines et la ville,” p. 248. 
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Psamathia, and the scholarios Dalmatios, who had joined his monastic community and 

thereafter became his successor. Through the material support coming from his wealthy 

admirers, Isaac began to patronize the beggar monks and took on the responsibility of the 

urban poorhouses and hospitals which formerly the Macedonian monks had managed. 

Thus, he established an urban network composed of wealthy followers providing material 

support to Isaac, the ascetic poor functioning as a monastic τάγµα of Isaac, and the urban 

poor laity.
12

 

    When John Chrysostom was ordained as the bishop of Constantinople (398-404) he 

encountered Isaac as his rival, since their interest concerning the sustenance of the urban 

poor and the patronage of the urban monks coincided. The conflict became more apparent 

after Chrysostom played a role in sending some of Isaac’s patrons into exile. In order to 

eliminate Chrysostom, Isaac chose to ally with Theophilos, the bishop of Alexandria (385-

412), which strategy resembled that of the Macedonians. Theophilos was in conflict with 

Chrysostom on account of the rivalry between the seats of Alexandria and of 

Constantinople. With the decisions of the Council of Constantinople which define the seat 

of Constantinople as the second in honor to the seat of Rome,
13

 the authority of the 

Alexandrian Church began to be threatened. In order to prevent the rise of the Church of 

Constantinople in power, Theophilos attempted to have one of his clerics ordained as the 

bishop of Constantinople, but through the influence of Eutropios, the regent of Arkadios 

(395-408), Chrysostom was appointed to the bishopric of Constantinople.
14

 When some 

Egyptian monks, whom Theophilos had banished from Alexandria on account of the 

                                                
12

 Dagron, “Les moines et la ville,” pp. 232, 257; D. Caner, Wandering, Begging Monks:Spiritual Authority and 

the Promotions of Monasticism in Late Antiquity, (Berkeley, Los Angeles, London: University of California 

Press, 2002), pp. 190-205.  
13

 The Council of Constantinople, Canon 3, in Nicene and Post-Nicene Fathers vol. 14, pp. 178-179. 
14

 T. Gregory, Vox Populi: Popular Opinion and Violence in the Religious Controversies of the Fifth Century 

A.D, (Columbus: Ohio State University Press, 1979), pp. 41-45; N. H. Baynes “Alexandria and Constantinople: 

A Study in Ecclesiastical Diplomacy,” in Byzantine Studies and Other Essays, (London: Athlone Press, 1960), 

pp. 100-107. 
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Origenist controversy, fled to Constantinople, Chrysostom had provided shelter for them. 

Theophilos, using Chrysostom’s assistance to these monks as a pretext, made the 

necessary arrangements for the assembly of the Council of the Oak (403). However, 

Chrysostom was not deposed on account of heresy in the Council, but on account of the 

illegal sale of Church property and misconduct against the clergy and monks. Isaac, 

participating in the Council together with his monks, accused Chrysostom of the latter 

crime. After having been restored to his office, Chrysostom encountered a strong party led 

by Isaac who provoked a riot inside the Great Church killing several supporters of 

Chrysostom.
15

 

   Until the ordination of Nestorios as the bishop of Constantinople, no serious conflict 

between the ecclesiastical authority and the Constantinopolitan monks took place. 

Nestorios, coming from Syria like Chrysostom, followed similar policies. He went against 

the Constantinopolitan sects and urban monks independent from a monastic establishment, 

but at the same time tried to provide material support for the latter group. However, 

having taken much harsher measures than Chrysostom against the sects and becoming a 

threat for the existence of the independent monks by excommunicating them, Nestorios 

alienated himself from the urban population and fell into a conflict with Dalmatios, who 

was the patron of these urban monks as his predecessor Isaac.  

   Similar to Isaac, Dalmatios sought an alliance with Cyril, the bishop of Alexandria (412-

444), who found the opportunity to overthrow Nestorios when the latter began to preach 

against the use of the epithet Theotokos.
16

 In fact, Nestorios’ argument was based on the 

Christological tradition of the Antiochene school where he had his theological training. 

One facet of the conflict between Nestorios and Cyril of Alexandria was the rival 

Christological traditions of the Antiochene and the Alexandrian schools. The first school 

                                                
15 Gregory, Vox Populi, pp. 66-67. 
16

 For a detailed discussion concerning Nestorios’ theology, see M. Anastos “Nestorios was Orthodox,” DOP 16 

(1962), pp. 119-140. 



 78 

emphasized the human nature of Christ whereas the second one, His divine nature. 

Second, Cyril of Alexandria found the opportunity to attack the seat of Constantinople 

through Nestorios, the bishop of Constantinople. After Theodosios II finally accepted that 

a council should be summoned in Ephesos, Cyril arrived at Ephesos with a multitude of 

monks and laymen. He obtained this support not only on account of the monarchic power 

the Alexandrian bishops had but on account of his success in popularizing his theology 

and distorting the one of Nestorios. Cyril popularized his theology by combining the 

problem concerning Theotokos with salvation. He argued that Nestorios was reducing 

Christ to a mere man, but if Christ were a mere man, He could not save mankind from 

death.
17

  

   When the Council of Ephesos was summoned, Cyril and his party prevented Nestorios 

and the Antiochene monks from entering the Council and condemned him while he was 

absent. Theodosios II did not accept the decisions of the Council and arrested Cyril. Cyril 

was encouraged by the demonstrations of the Constantinopolitan monks and sent a letter 

to Dalmatios, the “archimandrite of the monasteries.” Dalmatios led by his monks to the 

court, read the letter of Cyril to Theodosios II. In turn, the emperor changed sides and 

accepted the decisions of the Council.
18

 

    When Dalmatios died circa in 440, the Constantinopolitan monks began to split into 

factions. This period coincided with Auxentios’ arrival at Constantinople, which means 

Auxentios became a monk in a period when there was no longer any solidarity among the 

Constantinopolitan monks. Second, Auxentios belonged neither to the faction allied with 

the ecclesiastical authorities nor to the other that was popular compared to the former. 

Auxentios rather belonged to a group which hardly may be regarded as a faction, since 

they lost their power to manipulate the ecclesiastical affairs and the authority over the 

                                                
17 W. H. C. Frend, “Popular Religion and Christological Controversy in the Fifth Century,” in Religion Popular 

and Unpopular in the Early Christian Centuries, (London: Variorum Reprints, 1976), pp. 19-21. 
18

 Gregory, Vox Populi, pp. 110-112. 
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Constantinopolitan monasteries with the exception of that of their own communities at the 

beginning of the fifth century. 

   With the death of Dalmatios, his son Faustos, became the leader of the community in 

Psamathia, but Eutyches, who came from the line of Isaac, too, obtained Dalmatios’ title, 

the “archimandrite of the monasteries.” 
19

 Eutyches followed the same strategies of Isaac 

and Dalmatios. He had patrons among the imperial authorities, the most eminent figure 

among whom was Chrysaphios, the grand chamberlain of Theodosios II and the godson of 

Eutyches, and he possessed a τάγµα of urban monks, and provided the maintenance of 

the urban poor. Similarly, he allied with Dioskoros, the bishop of Alexandria (444-51), 

when he found himself in conflict with Flavian, the bishop of Constantinople (446-49).  

   Despite the decisions of the Council of Ephesos, the Christological controversy was not 

a settled issue. There was a conflict between the Antiochene monks in Constantinople and 

Eutyches, who was defending an extreme version of the theology of Cyril of Alexandria. 

Flavian summoned a local council in 448 where Eutyches was condemned, since he 

argued that Christ has one nature after incarnation. His excommunication troubled his 

patrons, too. Chrysaphios was endangered through the charge of heresy, since he was the 

godson of Eutyches. Through the support of his local patrons and by allying with 

Dioskoros, Eutyches instigated the summoning of the ‘Robber’ Council. Theodosios II 

designated Dioskoros as president of the Council. He restored Eutyches and deposed 

Flavian.  

   Compared to Isaac and Dalmatios, Eutyches may hardly be regarded as having been 

successful. He could not obtain the support of the whole Constantinopolitan monastic 

community. The monks under the leadership of Faustos chose to ally with Flavian. Yet 

Eutyches had another source of power. He was sustaining the urban monks who guarded 

                                                
19

 Dagron, “Les moines et la ville,” p. 270. 
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the martyria located in the vicinity of his monasteries. The monks guarding the martyria 

were either excommunicated from their monasteries or chose to live independent from any 

monastic rule. They had the power of mobilizing the urban poor frequenting martyria 

which functioned as a center of charitable activities by providing shelter and material 

support to the poor.
20

 These monks had participated in the ‘Robber’ Council and 

functioned as a τάγµα of Eutyches. 

   With the death of Theodosios II and Chrysaphios, Eutyches fell from power. He was 

excommunicated in the Council of Chalcedon for monophysitism. However, the Council 

was directed not only against heretics but it was also an attempt to suppress the 

omnipotence of the Constantinopolitan monks. The canons of the Council attack every 

component of the Constantinopolitan monasticism one by one. The influential monks like 

Eutyches who had the urban and monastic networks in their hands are defined as those 

‘meddling in the civil and ecclesiastical matters’ and those ‘forming conspiracies and 

secret societies against their bishops’.
21

 The monks who lived independent from any 

monastic rule and were functioning as a monastic τάγµα of leading monks are defined as 

those who ‘circulate in the cities’ and those who  ‘excommunicated by their bishops, are 

frequenting the imperial city in order to cause disturbance.’
22

 According to the decisions 

of the Council, every monk was to subjected to his local bishop, no monk is permitted to 

build monasteries and martyria without the consent of his bishop, the monks and the 

clerics in charge of monasteries and martyria should be subjected to the local bishop, and 

the local bishop should be completely responsible for the provision of monasteries.
23

  

             The leading monastic figures from the late fourth to fifth centuries succeeded in 

establishing an urban network in Constantinople by sustaining the urban poor and making 

                                                
20

 Gregory, Vox Populi, pp. 142, 167, 169. 
21

 The Council of Chalcedon, Canon 4, Canon 18, in The Nicene and Post-Nicene Fathers, vol. 14, pp. 270-1, 

281. 
22

 Ibid., Canon 4, Canon 23, pp. 270-1, 283-4. 
23

 Ibid., Canon 4, Canon 8 pp. 270-1, 273-4.  
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use of the independent monks who dwelled in the capital. This kind of urban organization 

did not fit in with the traditional norms which defined the ecclesiastical authorities as 

rulers and the monks as those who should completely withdraw from every social affair. 

The bishops appointed to Constantinople attempted to assert this distinction. However, 

they failed to establish an alternative network competitive to that of the 

Constantinopolitan monks, since, save Flavian, they were newcomers in Constantinople. 

The Council of Chalcedon was an attempt to suppress the dynamics of urban monasticism 

and was able achieve its goal to a great extent, since according to the decisions of the 

Council, a bishop, in particular the bishop of Constantinople, was in full charge of 

controlling the community of a monastery and sustaining the urban poor so that the 

monastic leaders failed to retain their authority over the monks and lost their support 

coming from the urban populace. 

           Observing the differences between the Constantinopolitan monks active before the 

Council and those active after the Council, one perceives to what extent its decisions 

changed the climate in Constantinople. Figures such as Isaac, Dalmatios and Eutyches, 

and heretics as Macedonians had two characteristics in common. First, even if some of 

them were defending orthodoxy, as in the case of Isaac and Dalmatios, all of these monks 

opposed the ecclesiastical authorities, and hence, to some extent, the Church. Second, 

these monks resisted not individually but were supported by the Constantinopolitan 

monastic community, over which they had the control. In contrast, the Constantinopolitan 

monks of the late fifth century, such as Saint Daniel the Stylite, had a different role. Saint 

Daniel the Stylite owed his existence in the capital to Anatolios, the bishop of 

Constantinople (449-58).
24

 Saint Daniel cooperated with Akakios, the bishop of 

Constantinople (471-88), against Emperor Basiliskos (475-6), who wanted to impose his 

                                                
24

 The Life of Saint Daniel the Stylite, § 17-20, trans. E.A. Dawes and N. Bayes, in Three Byzantine Saints: 

Contemporary Biographies, (Oxford: Blackwell, 1948), pp. 16-18. 
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monophysite policies on the Church. More importantly, when Daniel fought against 

Basiliskos he obtained popular support to a great extent on account of his individual 

popularity. And, when he cooperated with the monks of Constantinople they were the 

monks, over whom Akakios had control.
25

           

          Saint Auxentios belonged neither to the first group nor to the second, but preserved one 

characteristic of the group active before the Council of Chalcedon. He was in apparent 

conflict with the ecclesiastical authorities contrary to the monks of the late fifth century. 

However, having established himself in Constantinople on the eve of the Council of 

Chalcedon, Saint Auxentios did not have the support of a monastic community, which 

would have influenced the decisions of the Council, because there was neither a unity in 

Constantinopolitan monasticism anymore nor any of the factions represented his stance. 
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 Ibid., § 70-84, pp. 49-59. 
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The Monastic Establishments of Saint Auxentios 

     

   Soon after Auxentios arrived in Constantinople in the late 440s he established himself on 

Mount Oxeia.
26

 After the conclusion of the Council of Chalcedon (451) he moved to Mount 

Skopa near Rouphinianai, an Asiatic suburb of Constantinople,
27

 and approximately ten years 

later he founded a convent, the monastery of Trichinarea, in the neighborhood of Mount 

Skopa.
28

 The only common characteristic of these three establishments was the continuity of 

the tradition established by Auxentios on Mount Oxeia. The Life makes a strong emphasis that 

this tradition was conserved in the establishment on Mount Skopa, whereas it implies that the 

monastery of Trichinarea retained it at least to some extent. The monastery of Trichinarea 

differed from the former two establishments because of its coenobitic character, whereas the 

establishments on Mount Oxeia and Skopa were similar to semi-coenobitic establishments. 

However, despite the insistence of the Life on the continuity of the tradition the establishment 

on Mount Skopa essentially differed from that on Oxeia in that it had an urban character. 

Observing the role of followers, in particular benefactors, financial matters, building activities 

and the characteristics of Auxentios’ disciples, the contrast between the two establishments 

becomes clear.   

    According to the definition of the Life, ‘tradition’ means the conservation of a set of rules 

established by Auxentios. The Life does not transmit these rules in detail and does not explain 

how Auxentios’ disciples were to dress themselves, what they were to eat or what conduct 

they were to adopt. The rules extracted from the Life are rather concentrated on which hours 

and days Auxentios’ followers and disciples were to visit him, how the visitors were to be 

served and how Auxentios was be established. The Life describes how all of the rules set up 

on Oxeia were observed also on Skopa. His followers on Oxeia made him a wooden cage with 
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one window. His followers, together with the monks of the monastery of Saint Hypatios, built 

him a similar cage according to his previous habit.
29

 The followers visiting him on Skopa 

were to come to him at the third or the sixth hour as was the custom on Oxeia,
30

 and, both on 

Mount Oxeia and Skopa, everyday bread was to be distributed to the visitors at the sixth 

hour.
31

 The monastery of Trichinarea also must have adopted some of Auxentios’ rules which 

were applicable to the convent, since the Life gives information that the nuns visited 

Auxentios on Fridays and Sundays just as his disciples and followers on Mount Skopa did.
32

  

   However, the monastery of Trichinarea had a different character from the establishments on 

Mount Oxeia and Skopa because soon after Auxentios granted Eleuthera,
33

 the koubikoularia 

of the Empress Pulcheria, the estate neighboring Mount Skopa, seventy nuns joined her and a 

chapel was built.
34

 Thus, the establishment was transformed into a coenobium. As the Life 

emphasizes in one passage, the teaching of Auxentios was directed to anchorites,
35

 but the 

establishments on Mount Oxeia and Skopa cannot be regarded as having been anchoritic in 

the sense of the model of Saint Anthony in that Auxentios did not live a life in complete 

seclusion, but depended on a community dwelling on the same mountain where he had 

established himself. In this sense, Auxentios’ establishments bore similarity with the semi-

coenobitic establishments in Egypt and Palestine where anchorites clustered in one area under 

the leadership of a founder. However, these establishments still cannot be regarded as semi-

coenobitic because the schedule of a semi-coenobitic establishment should depend on that of a 

neighboring coenobium where the anchorites met on a determined day weekly.
36
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   The Life does not mention a coenobium neighboring Auxentios’ establishment on Oxeia. 

The establishment on Mount Skopa was in the vicinity of the monastery of Saint Hypatios and 

there was certainly a mutual dependency between those establishments because Auxentios 

assisted the community of Saint Hypatios by healing the sick dwelling there and sometimes 

some of those sick healed by Auxentios made donations to that monastery.
37

  

   Although the Life does not state explicitly, Auxentios also must have owed to the monastery 

a part of the multitude coming to his visit on Mount Skopa regarding that this monastery was 

a famous one thanks to the role it played in the Origenist and Messalianist crises. However, 

this dependency certainly was not based on the schedule of this monastery because the 

anchorites dwelling on Mount Skopa depended solely on the schedule of Auxentios. The 

establishments on Mount Oxeia and Skopa differed also from the semi-coenobitic 

establishments because their maintenance was based on manual labor, whereas the 

establishments of Auxentios relied on the donations coming from their followers. Auxentios 

did not have a policy against manual labor as in the case of Messalians
38

 in that his successor 

was making crosses from pods everyday and sold them to the visitors of Auxentios
39

  but this 

case does not allow making a generalization since Auxentios obviously did not have a rule 

concerning manual labor regarding that his own services were restricted to theological 

conversations, praying and healing.  

   Another aspect of Auxentios’ establishments differing from the semi-coenobitic 

establishments was that the community of Auxentios was composed of men and women. The 

Life mentions that Auxentios had female disciples both on Mount Oxeia and Skopa. There are 

cases that the semi-coenobitic establishment in Nitria accommodated women, as in the case of 

Melania the Elder. She also established herself with Rufinus on the Mount of Olives for a 
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short period, but these practices of synakteism were completely different from Auxentios’ 

monasticism regarding that these were individual cases and were not an indication of a mixed 

community.  

   Despite the fact that the establishment on Mount Skopa was based on the rules set up on 

Mount Oxeia and these two establishments were identical with respect to their monastic form, 

the establishment on Skopa should not be regarded as a continuation of the former 

establishment regarding that the latter had a Constantinopolitan character. Before examining 

how the latter establishment was transformed into an urban institution, it should be stressed 

that the choice of Auxentios moving to Mount Skopa after the conclusion of the Council of 

Chalcedon was not an arbitrary one. One of the reasons why Auxentios chose this location 

was to neighbor the monastery of Saint Hypatios Auxentios established firm relations with 

this community when he was taken away by the envoys of the Emperor Marcian (450-7) from 

Mount Oxeia and confined in that monastery.
40

 However, Auxentios should rather have used 

this opportunity to found an urban establishment because Rouphinianai, where the monastery 

of Saint Hypatios was located, was not only a religious center but also possessed an imperial 

palace which empress Pulcheria (399-453) used as her temporary residence until 444, and an 

emporium. In addition, Rouphinianai was a well-known suburb considering that the Synod of 

the Oak (403), where John Chrysostom was deposed, was summoned in Rouphinianai.
41

 By 

deciding to settle in a region near Rouphinianai, Auxentios secured himself a multitude of 

followers flowing from Constantinople through the emporium of the suburb and obtained 

access to a network of information concerning the imperial and ecclesiastical policies. 

     After Auxentios moved to Mount Skopa the number of his followers not only increased but 

also their profile changed. The Life categorizes Auxentios’ followers in passages concerning 
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the life on Mount Oxeia roughly as locals and foreigners.
42

 As the passages concerning the 

life on Skopa shows, Auxentios’ latter establishment attracted not only locals and foreigners, 

but also the monks of the monastery of Saint Hypatios, people from the emporium of 

Rouphinianai and the rest of emporia, and most importantly, Constantinopolitans.
43

 The last 

group must have been predominant because the Life prefers to categorize the multitude 

surrounding Auxentios as locals and citizens.
44

 

   The passages concerning the life on Oxeia reveal that Auxentios’ followers on Oxeia did not 

form a regular multitude. The only group regularly visiting Auxentios were the locals from 

the nearby villages. However, they must not have contributed to the maintenance of the 

institution much. The group which provided the maintenance of the establishment on Oxeia 

was the foreigners. The first person who made a donation to the establishment on Mount 

Oxeia was the wife of a comes from Nikomedeia, who was blind, and after being healed by 

Auxentios, distributed money to the poor living on the mountain. This was the first donation 

made to Auxentios and he should have owed his institutionalization to that donation, since the 

Life legitimizes Auxentios’ miracle followed by this donation as follows: ‘this was the 

beginning of the miracles on Oxeia’,
45

 although Auxentios performed another miracle before, 

by prophesizing where the flocks of some villagers were hidden and accordingly these 

villagers built his cell and cage.
46

  

   After Auxentios was taken away by the envoys of the emperor to the Council of Chalcedon 

and was confined in the monastery in Philios, the wife of a charioteer came to Mount Oxeia 

and distributed cheese, bread, pulses, wine, olive, candles and coarse flax to the 

establishment. As the Life explains she was coming to the mountain regularly before 
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Auxentios was taken away.
47

 Another benefactor who visited Auxentios regularly was a 

magister militum who offered Auxentios financial aid, but according to the wish of Auxentios, 

sent the money to the establishment on Oxeia.
48

  

   After the passages relating the period after the imprisonment of Auxentios in the monastery 

of Saint Hypatios the Life does not record a donation made to the establishment on Oxeia. 

Besides these benefactors and benefactresses, the Life makes mention of some followers, 

especially those possessed by demons, who came from Claudiopolis, Chalcedon and Phrygia, 

but the Life mostly does not specify the locality of those benefiting from the service of 

Auxentios. After Auxentios moved to Mount Skopa not only did the number of his followers 

increase but Auxentios obtained also a regular following. The Life states that every day a 

crowd of Rouphinianai and people from the rest of the Asiatic suburbs flowed to Skopa in 

order to be healed by Auxentios, whereas the passages concerning the life on Oxeia do not 

display a daily treatment. The Life does not give any information concerning the benefactors 

of Skopa as in the case of Oxeia, with the exception of a certain rich man, whose social status 

and locality is not given. The reason for this omission is most likely that the establishment on 

Skopa had a regular group of benefactors, regarding that the Life displays that a multitude of 

poor and sick was fed by this group regularly,
49

 whereas it never describes the poor dwelling 

on Oxeia as a multitude and does not give the impression that the donations distributed among 

these poor were made regularly.   

    Lands must have been donated to the establishment on Skopa, since the Life states that 

Auxentios granted Eleuthera, the founder of the monastery of Trichinarea, an estate 

neighboring Mount Skopa in order to establish herself.
50

 However, it is not possible to make 

an inference of whether lands were granted to the establishment on Mount Oxeia or not. The 
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donations made to this establishment on Mount Oxeia were either in kind or in cash. 

However, it is certain that a mechanism did not exist on Oxeia to accumulate this money 

systematically, and accordingly the money obtained through donations must not have been 

used for large-scale investments. The Life gives information that such a mechanism existed on 

Mount Skopa because it mentions for the first time a baker in this establishment who was 

responsible for distributing the offerings. However, this was not the only function of the 

baker; he was also responsible for financial matters. The Life states that the baker was 

indebted a hundred nomismata, which was paid by a pious man upon the request of the 

successor of Auxentios,
51

 which shows that the baker was responsible for the debt of the 

establishment. Second, being indebted such a considerable sum shows that the establishment 

undertook big investments, which statement is also corroborated by the information coming 

from the Life. Auxentios and his successor hired workers regularly for the construction of 

some buildings, for whose provisioning they were responsible.
52

  

   The Life does not explicitly state which buildings were edified on Mount Oxeia or on Mount 

Skopa except the cell and the cages of Auxentios, but indirect information allows making 

some conjectures. The Life relates that the donation made in kind were distributed among the 

poor, but some portion must have been reserved for the community, which means there must 

have been a storehouse to keep the wine, cheese and olive. Second, according to the rule 

established on Oxeia, bread was to be distributed every day at the sixth hour to the visitors, 

which brings to mind that a bakery existed on Oxeia. However, most probably a bakery did 

not exist in this establishment as the Life does not mention a baker in the passages concerning 

the life on Oxeia. Further, since the Life states that Auxentios set up the rule concerning the 

distribution of bread because he cared for the welfare of his followers,
53

 a guesthouse may 

have existed on Oxeia. The Life also frequently makes mention of poor dwelling on Mount 
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Oxeia, which gives the impression that a poorhouse existed on that mountain. However, since 

the establishment on Oxeia did not have a mechanism for accumulating money as in the case 

of Skopa, it is difficult to claim that all of these buildings existed on Oxeia as a complex, but 

at least a storehouse should have existed there for the donations in kind. The establishment on 

Skopa certainly possessed most of these buildings as a complex. A bakery certainly existed as 

a center for accumulating and distributing the offerings. At least one guesthouse and one 

poorhouse should have existed because a multitude of poor and sick regularly flowed to 

Skopa and some of them became resident so that their care became a burden for Auxentios.
54

 

Such a multitude could not have been managed if there had not been a building or buildings 

functioning as guesthouses and poorhouses. For the same reason, the establishment on Skopa 

should have existed as a complex. Such a complex composed of the above-mentioned 

buildings is reminiscent of the semi-coenobitic institutions in Egypt and Palestine. However, 

these establishments necessarily possessed a church. In contrast, it can be stated firmly that 

the establishment on Mount Skopa did not possess a church because the Life states that 

Auxentios gathered his disciples and followers in the chapel of the monastery of Trichinarea 

and made a liturgy there instead of assembling people on Skopa and after the liturgy he came 

up to his mountain.
55

 His coming down to Trichinarea was not a usual incidence, since 

Auxentios was a stable monk. The Life does not give any indication that Auxentios left his 

cage on Oxeia until he was taken away by the envoys of the emperor by force, nor did he 

leave his cage on Skopa until making a liturgy in the aforementioned chapel. 

   In fact, concrete information coming from the Life concerning the buildings on Oxeia and 

Skopa is restricted to the dwellings of Auxentios. The Life in the passages concerning the life 

on Oxeia says that Auxentios built for himself a cell and a cage outside the cell, the latter of 

which was a wooden building with one window. Auxentios mostly used this cage which 
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functioned as a meeting place with his followers, whereas he used the cell for praying in order 

to heal those possessed. When Auxentios moved to Skopa he built for himself only a cage 

similar to that on Oxeia in appearance, but it functioned both for receiving Auxentios’ visitors 

and exorcisms.
56

  

   This limited information does not allow the making of a firm statement concerning the 

dwellings of Auxentios’ disciples. The only possible conjecture is that they were living in 

cells which they built for themselves because a passage reveals that after a disciple of 

Auxentios left the community he built himself a cell on a neighboring mountain. The reason 

for the absence of such information was that the Life does not mention the community on 

Oxeia or Skopa in a detailed manner. However, the information concerning the disciples is 

sufficient to understand to what extent the community on Skopa was a continuation of that on 

Oxeia and to what degree they differed from each other. As the Life reveals, both the 

community on Oxeia and on Skopa was composed of men and women. The Life records three 

female disciples of Auxentios on Oxeia.  The former two came from Phrygia in order to be 

healed by Auxentios, and accordingly, decided to stay with the saint.
57

 Similarly, a woman 

coming from Claudiopolis became the disciple of Auxentios after she was healed by the 

saint.
58

 The Life relates that when Auxentios was dwelling on Skopa a multitude of men and 

women came to be consecrated by him.
59

 The difference between the two communities, 

however, cannot be explained only on the basis of an increase in the number of disciples. As 

the Life relates the successor of Auxentios was a Moesian and spoke only his own language.
60

 

This example shows that the community on Skopa differed from that on Oxeia essentially 

because the latter establishment attracted people from different ethnicities who did not speak 

Greek but their own language. Hence, the establishment on Skopa obtained a cosmopolitan 
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and multilingual character, which was an intrinsic feature of Constantinopolitan 

monasticism
61

 that was lacking on Oxeia. 

   Only the third establishment of Auxentios, the monastery of Trichinarea, was a coenobium. 

However, the Life does not give detailed information about the life in this monastery except 

the case that this establishment depended solely on Skopa. The establishments on Oxeia and 

Skopa were closest to the semi-coenobitic establishments among every monastic form 

regarding that a group of anchorites clustered on the mountain where Auxentios lived. 

However, because of some of the essential features of Auxentios’ establishments, they could 

hardly be regarded as semi-coenobitic. They did not depend on a coenobium, contrary to the 

most known semi-coenobitic establishments in Egypt and Palestine. The mutual dependency 

between Auxentios’ second establishment on Skopa and the monastery of Hypatios was of a 

different kind. This relation was not based on the obeisance to the monastic rule of the 

monastery of Hypatios. Further, the maintenance of the semi-coenobitic establishments was 

based on manual labor. Auxentios’ services were restricted to praying and healing and his 

establishments owed their maintenance to the donations of the benefactors. Most remarkably, 

the community of Auxentios, with the exception of the monastery of Trichinarea, was 

composed of men and women, which distinguished the establishments of Auxentios from 

every traditional monastic form. In the semi-coenobitic establishments in Egypt and Palestine 

cohabitation of sexes was observed but these practices differed from Auxentios’ monasticism 

fundamentally, since cohabitation of sexes in those establishments was not practiced in the 

form of building mix communities.  

    Although the establishments on Oxeia and Skopa had the same monastic form, or rather did 

not belong to any traditional monastic form on account of the characteristics they shared, the 

establishment on Skopa was not a continuation of the former establishment because it had an 
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urban character. As the Life reveals Skopa was more prosperous than Oxeia and because of 

this wealth expanded as a complex. This difference based on the economic growth and the 

regular building activities does not prove by itself that Skopa evolved into a 

Constantinopolitan establishment, but the Life clearly shows that the establishment owed its 

wealth to Constantinopolitans and those coming from the Asiatic suburbs. Another feature of 

the establishment which made Skopa certainly Constantinopolitan was that the establishment 

had a cosmopolitan and multilingual community, a feature which Oxeia lacked.  
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Saint Auxentios as an Early Byzantine Holy Man 

      

   Making a comparison between the Life of Saint Auxentios and some selected Saints’ Lives 

of the fourth to sixth centuries, I will focus on these themes: the methods of asceticism, the 

role of the relatives and countrymen, the patronage relations between the imperial and 

ecclesiastical authorities and the saints, and the local authority of the saint obtained through 

philanthropy and miracle. The information extracted from the Lives challenges the prototype 

of the saint who is free from the social needs to the extent of denying familial connections.
62

 

Furthermore, according to the examples extracted from those Lives, saints do not isolate 

themselves from society, but choose to dwell in urban settings. A model for the 

Constantinopolitan saint may be obtained from the Lives of Saint Daniel the Stylite, active in 

Mesopotamia and later in Constantinople; Saint Matrona of Perge, who originated from 

Pamphylia and was established in Constantinople after being active in Syria, Jerusalem and 

Beirut; and Saint Elisabeth the Wonderworker,
63

 who was Thracian in origin and settled in the 

capital. These three saints, having established themselves in the capital in the late fifth 

century, may be regarded as contemporaries of Saint Auxentios, who bears similarities to 

them to a certain degree. From a different perspective, however, there is no strict dichotomy 

between the provincial and urban Saint. The way the saints who dwelled in the suburbs of 

Constantinople acquired authority over people in their environment resembles the way how 

the rural saint asserts his power in the province. They acted as rural patrons who settled 

disputes and built establishments of welfare such as wells, bakeries and cisterns in order to 
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meet the needs of society in which they live.
64

 It may not be possible to establish a direct 

parallelism between Saint Auxentios and the provincial saints, such as Saint Symeon the 

Stylite, active in Syria in the first half of the fifth century; Saint Euthymios the Great, who 

originated from Armenia and founded a coenobitic monastery in Palestine in the first half of 

the fifth century; Saint Abraamios, who was born in Syria in the reign of Zeno (474-91) and 

later became the bishop of Kratea; and Saint Theognios, who originated from Kappadokia and 

settled in Jerusalem in the second half of the fifth century,
65

 since the relation between Saint 

Auxentios and the near-by villagers is not given in detail. But there are certain implications in 

the Life which indicate that Saint Auxentios fit the model of rural patron.   

    The ascetic practices seen in the selected Saints’ Lives will be investigated in three groups, 

abstinence from food, bodily mortification and withdrawal from society. The Life of Saint 

Auxentios gives the impression that Auxentios did not need to satiate himself by eating. The 

Life states specifically his being free from necessities in two passages where Auxentios was 

working in a shop before he withdrew from the worldly life and when he was imprisoned in 

the monastery in Philios. The shopkeepers and the monks in Philios asked why Saint 

Auxentios did not eat and both received the answer that ‘it is written, man shall not live by 

bread alone, but by every word that proceedeth out of the mouth of God.’
66

 There is only one 

passage where the Life shows Saint Auxentios eating something. When the monks in Philios 

imprisoned Saint Auxentios in a triclinium with an abundance of delicious food in order to put 
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him to a test, Saint Auxentios did not touch the food for one week because he was fed by a 

dove miraculously.
67

 

   The diet of holy men and women followed a pattern but there are varieties. Some of them 

ate daily, some of them weekly and some of them practiced a more severe ascesis. The diet 

was usually composed of rough seeds, water and bread. Cooked food was not consumed, but 

there were also cases where monks did not abstain from cooked food except during Lent. An 

extraordinary case was the nutrition of Symeon the Fool who was consuming flesh.
68

 

Observing these diversities, Saint Auxentios belongs to the group who practice the most 

rigorous ascesis. Hence, it may be stated that concerning the methods of abstinence Saint 

Auxentios resembled Saint Symeon the Stylite to a great extent. Similarly, Saint Symeon is 

not depicted by the Life composed by Theodoret of Cyrrhus as eating anything except in one 

passage in which he is shown eating rough plants after he has fasted for forty days by force 

because he was about to die.
69

 

   The abstinence from food may serve only as a simple practice of endurance, but the more 

severe the ascesis became the closer the ascetic came to the denial of his or her body. The 

manifestation of such denial was bodily mortification. Some of the Lives depict these 

practices in detail. According to the Life of Theodoret of Cyrrhus, Symeon the Stylite was 

expelled from the monastery of Teleda because the monks discovered that he was wearing a 

cord of palms against his naked waist so that his body was bleeding. After he was expelled 

from the monastery, he confined himself in a dry cistern and in a later passage he chained 
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himself with iron.
70

 Palladius reports that Makarios of Alexandria, who established himself in 

Kellia in the western edge of the Nile Delta in the first half of the fifth century, sat naked in 

the marsh of Scete for six months so that the mosquitoes bit his entire body. Ammonios, who 

was established in Nitria neighboring Kellia and escaped to Constantinople in the first half of 

the fifth century on account of being accused of heresy, cut his ear in order to avoid being 

ordained as a priest. Palladius also mentions that he was heating iron in order to apply it to his 

limbs.
71

 

     On the basis of the information extracted from the Life, it could be claimed that Saint 

Auxentios also was mortifying himself, but in not as severe a manner as the aforementioned 

saints. The Life gives two examples where Saint Auxentios tortured himself by applying 

worms to his feet. The monks in Philios shut Saint Auxentios in a triclinium, leaving a boy as 

a guardian for one week. When they asked the boy what had happened during the week, the 

boy said that he had seen a dream in which Saint Auxentios was picking worms from the 

ground and applying them to his wounds.
72

 Although the Life relates this scene as a part of a 

dream, a former passage affirms that Saint Auxentios had been practicing this kind of 

asceticism regularly. When the envoys of the emperor boarded Saint Auxentios by force into a 

carriage to take him off to the Council of Chalcedon (451), worms were coming out of his 

wounds on account of his ascetical practices.
 73

  

  In addition to abstinence from food, the rejection of society is a part of the ascesis. This 

theme serves to demonstrate the extraordinary power of the saint who is able to renounce 

something ordinary people cannot. This image is consolidated by the theme of the distribution 

of the familial wealth to the poor by saints descending from distinguished families.
74 
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However, some other Lives clearly demonstrate that it is not possible to make a generalization 

concerning the stance of the saints towards their family. Many examples show that saints in 

fact used their familial background and connections in their path to sanctity. Saint Elisabeth 

the Wonderworker, soon after distributing the wealth of her family, arrived in Constantinople 

where she joined a monastery, the superior of which was her paternal aunt. When her aunt 

was about to die, she appointed Saint Elisabeth as her successor.
75

 Saint Euthymios the Great 

came from a distinguished family, too. His mother presented Saint Euthymios to Otreios, the 

metropolitan of Melitene (374-84). His maternal uncle was the assessor of the bishop in the 

episcopal palace. During his childhood, he had been enrolled in the clergy thanks to his 

mother who became a deaconess at that time.
76

 The origins of the saint may serve in a similar 

way. When Saint Theodosios who was a Cappadocian in origin went to Jerusalem, he was 

introduced to the community of the ascetics in the Tower of David through the efforts of a 

Cappadocian elder.
77

 

   It is not possible to find a similarity between Saint Auxentios and the aforementioned saints 

with respect to familial and local relations, since the Life does not mention his origins, save 

that he had come from Syria, nor we are informed about his family or a compatriot. The only 

relative the Life mentions is an uncle dwelling in Constantinople, but who had already died 

before he came to the imperial city. However, it is also not possible to claim that Saint 

Auxentios served as a counter-example for these saints on account of the omissions of the Life 

with respect to this issue, but it can be stated firmly that he conflicted with the prototype holy 

man who isolated himself from society to a great extent. When Auxentios settled in the 

capital, he secured the friendship of some important ascetics such as Saint Markianos and 

became the follower of Saint John in Hebdomon. However, his contacts were not limited to 

monks. He also befriended lay people such as Anthimos, a dekanos in the imperial palace, and 
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a certain Sitas.
78

 These examples show that Saint Auxentios was concerned about social 

relations and established his connections in the capital on his own efforts.
79

 Although Saint 

Auxentios and the aforementioned saints followed different paths, they both were very distant 

from the model holy man. 

    Concerning the habitation of saints we see that some of the saints tended to live in or in the 

vicinity of Constantinople. One of the most important features of the Constantinopolitan saint 

was the patronage relations the saint established with the imperial and ecclesiastical 

authorities. It is true that some of the provincial saints had patrons among the imperial and 

ecclesiastical authorities of the capital,
80

 but this kind of patronage relations functioned in 

Constantinople in a different way. Saints could establish an immediate connection with the 

emperors and the members of the imperial family who could provide a network of clientele of 

eminent people and granted estates in major monastic centers. At the same time, the emperor 

or a person from imperial family was the saint’s client and through this kind of relations a 

Constantinopolitan saint could acquire a political role.  

   Saint Daniel the Stylite did not only have all the features of this kind of patronage relations, 

but he did interfere in imperial policies to a great extent. He succeeded in surviving in the 

imperial city thanks to Anatolios, the bishop of Constantinople (449-58). As soon as he 

arrived in Constantinople, he was troubled by some clerics who slandered him to the bishop 

on account of heresy since he was speaking in Syriac. When Anatolios fell ill and was healed 

by the saint, the bishop released him offering him a cell in Anaplus.
81

 He had a very close 

relationship with Leo I (457-74) so that Leo built a palace near the column of Saint Daniel the 
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Stylite.
82

 His prophecy concerning the fire in Constantinople (465) marked a turning point in 

this relationship.
83

 After the fire Saint Daniel functioned almost as a private advisor to the 

emperor concerning imperial policy. There are passages where Leo I asked the opinion of the 

saint about Genseric, king of the Vandals, who planned an attack on Alexandria, or reported 

that he had dismissed Ardabourios, General of the East, who had plotted against the emperor. 

In another passage, Saint Daniel solved the disputes between Leo I and the king of the Lazi.
84

    

   Besides Saint Daniel the Stylite, Saint Elisabeth the Wonderworker and Saint Matrona of 

Perge fit the Constantinopolitan model. When Saint Elisabeth prophesized the fire in 

Constantinople (465) as Saint Daniel had done, Leo I became her patron, granting her one of 

the imperial properties in the Hebdomon.
85

 Saint Matrona of Perge established a firm network 

of imperial patronesses. Verina, the wife of Leo I, and Euphemia, the daughter of Marcian, 

were her patronesses. After Euphemia introduced Antiochiane, the wife of consul Sphorakios, 

to Saint Matrona, Antiochiane offered one of her estates to Saint Matrona where she 

established a convent.
86

 

    With the exception of one example, one hardly can infer from the Life that Saint Auxentios 

established a similar network. On the contrary, he did not have relations with the 

ecclesiastical authorities except for local bishops with whom he was in conflict. More 

importantly, it becomes clear from the Life that Saint Auxentios did not have a connection 

with the emperors who reigned at the time, nor with the members of the imperial family. The 

Life does not give information whether Auxentios had any connection with Theodosios II. 

According to the Life, the only emperor who was acquainted with Saint Auxentios was 

Marcian. The Life displays them as having had a dialogue, but even in these dialogues 
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Marcian only forced Saint Auxentios to accept the decisions of the Council of Chalcedon.
87

 

The Life skips Pulcheria in one passage where it talks about Eleuthera, the founder of the 

monastery of Trichinarea, who was the koubikoularia of the empress.
88

 In fact, it is interesting 

that Saint Auxentios did not establish a connection with the empress because Pulcheria was 

the benefactress of the monastery of Saint Hypatios, with the community of which Saint 

Auxentios had a close relation. Saint Auxentios performed a major miracle in the reign of Leo 

I by foretelling the death of Saint Symeon.  Although the news concerning his prophesy 

reached the court, the Life does not give information about the reactions of Leo I.
89

 The Life 

implies only in one passage that Saint Auxentios had a patron among imperial authorities, a 

certain magister militum named Konstantinos. In the beginning of the passage it is revealed 

that Konstantinos differed from the remaining clientele of Saint Auxentios. He was able to 

visit Saint Auxentios while the saint was imprisoned in Philios, although the monks 

prohibited Saint Auxentios from seeing his clientele. During this visit he assisted Saint 

Auxentios financially. When Saint Auxentios decided to send the money to his disciples on 

Mount Oxeia, Konstantinos enforced his authority against the will of the monks.
90

 

    Saints established relations not only with those of the upper echelons, but could function as 

patrons for those living in the nearby areas. The saint could fulfill this function in many ways 

varying from acting as a judge to meeting the needs of the community. The role of the holy 

man as an authority in dispute resolution was most apparent in Saint Symeon the Stylite. His 

Life mentions that he settled a dispute between two Saracen tribes who fell into conflict 

concerning leadership. This is one of many examples: Saint Symeon judged and delivered 

verdicts after the ninth hour according to the custom.
91

 Similarly, the saint asserted his power 

as a rural landlord through philanthropic activities. After having established in Marda, a 
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mountain in the desert to the south by the Dead Sea, Saint Euthymios the Great restored a 

ruined well. When he returned to his monastery in the desert of Koutila, near Jericho, he built 

a great cistern and a bakery.
92

 Saint Abraamios built orphanages, hospices and hospitals in 

Kratea in Honorias.
93

 Usually, miracles played an important role in asserting the power of the 

saint over the society surrounding him.
94

 After Saint Euthymios the Great was re-established 

in Koutila, the people from the nearby villages came to him because they were suffering from 

a drought. Saint Euthymios solved the problem by praying.
95

 Similarly, after Saint Theognios 

became the bishop of Betylius, a sea-side town ninety miles distant from Jerusalem, the 

inhabitants fled to him because the sea was pouring into the town. Through the prayers of the 

saint the sea calmed down.
96

 

   It is difficult to find a parallel between the examples given above and the information 

delivered by the Life of Saint Auxentios because the relation between Saint Auxentios and 

those who came from the nearby villages is not depicted in detail. Nevertheless, minor 

information extracted from the Life may give an idea about his role within the society which 

surrounded him. A passage relates that offerings should be brought monthly to Saint 

Auxentios.
97

 Similarly, according to the rule of Saint Euthymios the lay persons should ‘pay 

the first-fruits to God’ and were charged with taxes.
98

 The Life relates that a villager came to 

Auxentios and told him that he was not able to bring the sheep that was the monthly offering 

to Saint Auxentios because he had lost it. He begged Saint Auxentios for his prayers so that 

the sheep might be found. Saint Auxentios asked whether he was begging to the one who 
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prophesized or the one who possessed flocks.
99

 Although the Life mostly omits the relations 

between Saint Auxentios and the villagers living in the vicinity of his establishments, and the 

few examples about their lives do not give a clue concerning the patronage of Saint 

Auxentios, the last anecdote certainly shows that those villagers held Saint Auxentios as a 

rural patron.  

     With regard to the hagiographic themes such as abstinence from food and bodily 

mortification, the Life does not present an untypical holy man compared to the selected Lives. 

The ascetical practices varied from saint to saint, but these practices can be roughly 

categorized into two groups: severe and relatively flexible. Saint Auxentios’ asceticism 

belonged to the first group. His abstinence from food was as rigorous as that of Saint Symeon 

the Stylite, and Saint Auxentios mortified himself, which was not necessarily practiced by 

every saint. However, observing the selected Saints’ Lives, it can be firmly stated that the Life 

does not present a typical saint, either conforming to the model holy man or to the saints of 

the selected Lives.  

   The Life does not give information whether he used familial or local connections as in the 

case of certain eminent saints like Saint Euthymios the Great or Saint Elisabeth the 

Wonderworker, but portrays a self-made man having established his contacts in 

Constantinople on his own efforts. More importantly, the patronage relations he established 

after he settled in the vicinity of Constantinople strikingly differ from the other saints. Saints 

like Saint Daniel the Stylite, Saint Matrona of Perge and Saint Elisabeth the Wonderworker 

who established themselves in the vicinity of Constantinople in the late fifth century had the 

support of the emperors, members of imperial family and ecclesiastical authorities, whereas 

Saint Auxentios was in conflict with the ecclesiastical authorities and had not the support of 

any member of the imperial family, but still had a connection with imperial authorities, as in 
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the case of magister militum Konstantinos. However, the similarities between Saint Auxentios 

and the saints of the selected Lives should be stressed. Saint Auxentios conflicted with the 

model saint who distanced himself from society to the extent that denying his family. 

Similarly, most of the eminent saints of Late Antiquity hardly conformed to the model holy 

man considering that they needed their families and chose to dwell in the vicinity of cities. In 

this sense, Saint Auxentios was as typical as the aforementioned saints with respect to his 

distance from the model holy man. 
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The Heterodoxy of Saint Auxentios 

       

   In the Life of Saint Auxentios, the reader encounters two facets of the saint. On the one hand, 

the Life portrays an orthodox image of the saint; on the other hand, it cannot avoid certain 

ambiguities concerning his religious stance. The Life presents two correlated themes 

concerning the orthodoxy of Auxentios.  First, it gives the impression that Auxentios’ 

theological stance corresponded to orthodoxy. Second, it deals with the theme that Auxentios 

was a model monk.  The discourse of the Life with respect to these themes conflicts not only 

with the information it gives, but also the discourse itself becomes conflictive in some 

passages, regarding that the contradictions concerning Auxentios’ religious stance appear 

even in the dialogues invented by the author of the Life. 

   The Life often depicts Auxentios as an ardent defender of the Nicene Creed, who frequently 

professes the Mother of God. This image is corroborated when the general Konstantinos 

visited him and asked him to give no excuse to the heretics for the unity of the Church.
100

 In 

addition, the Life corroborates Auxentios’ orthodox image by implying that he was a 

Chalcedonian when it relates how Auxentios withdrew from the worldly life because 

Nestorios and Eutyches, against whom the Council of Chalcedon was directed, were 

spreading their teachings in the Church.
 101

  

         The Life, however, introduces this theme mostly in critical passages. Konstantinos 

visited Auxentios when Auxentios was confined in the monastery in Philios on the orders of 

the emperor so that Konstantinos asked an arrested monk to fight against heretics. In another 

passage, the Life depicts Auxentios defending orthodoxy almost to the extent that he 

questioned the legitimacy of the Council of Chalcedon and also of the Church. In a fictitious 

dialogue between the Emperor Marcian and Auxentios, when the emperor asked him to 
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examine the acts of the Council, Auxentios claimed that he would agree with the Council, if 

only it was in accordance with the Nicene Creed and the profession of the Mother of God.
102

 

In other words, Auxentios asserted that before reading the acts he could not decide whether 

the Council was in accordance with orthodoxy or not. Moreover, in the beginning of the 

aforementioned passage, Marcian asked Auxentios whether he was in communion with the 

Church, and Auxentios he replied: “How can I be in communion [with the Church], if the 

Virgin is not professed to be the Mother of God?”
103

 Considering that only the Nestorians did 

not accept to call Virgin Mary the Mother of God, the Life makes Auxentios speak in a way 

that accused the Church with Nestorianism in order to defend orthodoxy. 

   The theme concerning the model monk certainly relies on the traditional model set up by 

ecclesiastical and monastic authorities such as Chrysostom, Gregory of Nazianzos and 

Evagrios Pontikos. The Life relies on two principles of the traditional model when it 

elaborates the theme concerning the model monk: total withdrawal from society and 

obeisance to the ecclesiastical authorities.
104

 The former principle draws a rigid line between 

ἕρηµος and οἰκουµένη, where the former designates any deserted place, and the latter 

signifies any settled place but especially urban areas. Discursively, Saint Auxentios is 

perfectly in accordance with the traditional model. According to the Life, Saint Auxentios set 

off to the deserted regions in Bithynia when he withdrew to Mount Oxeia. In a later passage, 

Saint Auxentios is found in a battle with demons soon after he had withdrawn to Mount 

Skopa. During this temptation the demons ask Saint Auxentios, “What are you doing in our 

desert?”
105 Although the Life mentions in these two passages that Saint Auxentios had settled 
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in the deserted regions, which conforms to the norms of the traditional model, the Life gives 

ample evidence that at least the establishment on Mount Skopa had an urban character.
106

  

   The Life alludes more emphatically to the principle of the traditional model based on the 

distinction between the ecclesiastical authorities as rulers and the monks as those ruled, 

because in two passages Auxentios speaks referring to this principle directly and emphasizing 

his role as a monk who should be ruled. Another passage introduces a fictitious dialogue 

between Marcian and Auxentios where Auxentios was brought to the temporary residence of 

the emperor in the Hebdomon. When the emperor ordered Auxentios to agree with the 

decisions of the Council of Chalcedon, Auxentios justified himself by emphasizing that he as 

a humble monk was one of the flock, unlike the bishops who were the rulers. However, the 

Life deals with this theme in this passage in a most interesting way. Auxentios said to the 

emperor: “Who am I, the dead dog? Your rule orders that I should be counted with [your] 

shepherds, but I require shepherding and need to be taught.” The emperor answered that if 

Auxentios did not accept the decisions, Auxentios would cooperate with those ‘causing 

scandal.’
107

 Even in this fictitious dialogue Auxentios had a rude manner towards the 

emperor, contrasting with his request of being shepherded, and the emperor apparently 

claimed that he regarded Auxentios as a heretic unless he agreed with the Council. 

   The second passage alluding to the distinction between the bishops and the monks relates 

that local bishops, sent by Emperor Marcian, came to Mount Oxeia in order to invite him to 

the Council of Chalcedon, but Auxentios refused them because he needed to be taught rather 

than to be a teacher, which role only befitted the bishops. However, the same passage gives 

information that the bishops were accompanied by soldiers and after Auxentios refused them 

they took him by force from his establishment, having destroyed his cage.
108

 Furthermore, 

although the Life states that Auxentios was persuaded by the clergy to participate in the 
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Council at last, the discord between them continued throughout their journey. The clergy and 

the soldiers put Saint Auxentios in a cage because he did not want to ride the animals which 

the envoys of the emperor had brought.
109

 They insulted Auxentios as a ‘mocker of Christ’ 

after he performed certain miracles and treated him as if he was a criminal.
110

 During this 

journey the envoys of the emperor confined Auxentios in two monasteries, the one in Philios 

and the one of Saint Hypatios. It is evident from the Life that these monasteries served as 

prisons for Auxentios in that the community in Philios prohibited Saint Auxentios from 

seeing his clientele, forced him to eat as opposed to his asceticism by confining him one week 

in a cell full of food, and caused a disturbance when Auxentios decided to send a large sum of 

money which a benefactor of the saint had given to him to the community on Mount Oxeia. 

The monks of the monastery of Saint Hypatios, however, served Auxentios perfectly. 

Nevertheless, they confined him in a triclinium, as the monks in the monastery in Philios did.  

   The information provided by the Life clearly shows that the bishops led Auxentios from 

Mount Oxeia not as an orthodox monk but as a heretic. However, since the Life does not give 

any clue concerning the theological stance of Auxentios, it is hard to determine to which 

heresy Auxentios belonged. Only on the basis of the information coming from the Life, and 

comparing the Life with two other sources, namely Sozomen’s Ecclesiastical History
111

 and 

the acts of the Council of Gangra (340?),
112

  does it emerge that Auxentios was a Macedonian.  

Sozomen writes about some Macedonians who found the relics of Saint John the Baptist and 

played a role in transferring the relics to Constantinople. After Theodosios I (375-95) built the 

Church of Saint John the Baptist in the Hebdomon in order to receive the relics, a certain 

Matrona became the guardian of the relic, but refused to convert to orthodoxy and remained a 

Macedonian. Thereafter, Bikentios, who was the grand uncle of a certain Auxentios, 
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succeeded Matrona. This Auxentios, having arrived at Constantinople from Persia, joined the 

Macedonian circle in the Hebdomon.
113

 

    P. Joannou argues that the Auxentios, whom Sozomen mentions, was identical with Saint 

Auxentios.
114

 M.-F. Auzépy corroborates this argument by comparing the information coming 

from Sozomen and from the Life and shows that Auxentios’ monasticism bore the 

characteristics of Macedonian monasticism. She emphasizes the parallelism between the 

account of Sozomen and the Life by showing the connections Auxentios had established in the 

Hebdomon and argues that the fact that Saint Auxentios chose Saint John who dwelled in the 

Hebdomon as his patron as soon as he migrated to Constantinople shows Saint Auxentios had 

a connection with the Macedonians guarding the relics of Saint John the Baptist in the 

Hebdomon. But more importantly, she shows that the monasticism of Saint Auxentios had a 

striking similarity to that of Eustathios of Sebaste, who was an eminent leader of the 

Macedonians in the fourth century, since the community of Saint Auxentios was composed of 

men and women, an essential feature of Eustathian monasticism, and Saint Auxentios 

established himself on the mountains and in the environs of Constantinople, another 

Macedonian tradition.
115

   

   As Auzépy has shown, the basic features of Eustathian monasticism, in particular of its 

variant that flourished in Constantinople, were preserved in Auxentios’ monasticism. 

However, this resemblance deserves a careful examination to understand to what extent 

Auxentios’ monasticism was a continuation of that of Eustathians, considering that there was 

a half century interval between the period when the Eustathians began to lose their influence 

in the capital and the time when Auxentios established himself there. In order to answer this 

question the information coming from the synodical letter and the acts of the Council of 
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Gangra, which was directed against Eustathios of Sebaste and his followers, will be compared 

to that coming from the Life.  

   Observing the acts of the Council, one notices that the Council dealt manly with two 

problems: Eustathians’ ‘abhorrence of marriage’ and their attitude conflicting with the 

injunctions of the Church. The acts concerning the attitude of the Eustathians towards 

marriage display certainly an exaggerated image. According to these acts, the Eustathian 

virgins, and the married women who joined the community, renounced the worldly life only 

because they detested marriage.
116

 Moreover, according to Canon 1 and Canon 10, the 

Eustathians condemned Christian women who were married and claimed that there is no 

salvation for them.
117

 Despite these exaggerations, the aforementioned decisions should 

reflect a reality, considering that the Council primarily focused on this issue. When its 

synodical letter makes a definition of their deviance it lists their ‘abhorrence of marriage’ in 

the first place, preceding their activities conflicting with the injunctions of the Church, and its 

Epilogue states that the Council was summoned in order to protect the sacredness of 

marriage,
118

 which shows the way they rejected marriage differed from other monastic 

teachings in the sense that their rejection was not only a way of renunciation, but also a stance 

against the institution itself. As the Canon 14 shows, the Eustathians did not aim to impose 

this stance only on a closed community, but also succeeded at spreading their teachings in the 

areas where they were active, since their establishments attracted married women who wanted 

to leave their husbands,
119

 which must have been a wide-spread phenomenon, regarding that 

the Council decided to promulgate a decision against these women.  

  Reading the former passages of the Life, one does not get the impression that Auxentios had 

a similar policy, since most of his benefactresses who made donations to the establishment on 
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Oxeia were married women. However, a later passage shows that his establishments provided 

an opportunity for married woman who wanted to leave their husbands to lead alternative 

lives by withdrawing from the worldly life. Soon after Auxentios granted a certain Eleuthera 

who asked him to teach her the monastic life an estate in the vicinity of his establishment on 

Skopa to establish herself, two women joined her. The first one was the wife of a 

pentepitropos,
120

 who had decided to leave her husband and asked Auxentios if she might join 

Eleuthera. According to the Life, Auxentios tried to persuade this woman to re-unite with her 

husband, but when he saw that she resisted every threat of her relatives he permitted her to 

join Eleuthera. Subsequently, another woman, a wife of a beast trainer, came to Auxentios in 

order to join Eleuthera and persuaded him in a similar way.
121

 

   These two examples show that soon after Auxentios founded an establishment neighboring 

that on Mount Skopa it began to attract married women. However, these examples by 

themselves do not prove that Auxentios attracted married women on account of an ideology 

based on the rejection of marriage as an institution, but one passage displaying Auxentios 

addressing the nuns of the aforementioned establishment supports the idea that Auxentios had 

an attitude against marriage as an institution.  The Life transmits this speech in three passages, 

the first two of which have a discourse conforming to the traditional understanding 

concerning marriage and virginity, which stated that the marriage was a sacred institution 

being second-best to virginity. The basic idea in these parts of the speech is that the virgins by 

choosing the mystical marriage with Christ instead of physical marriage chose the ‘better’ to 

the ‘good’.
122

 However, in the last passage the tone of the speech changes radically and the 

Life shows what Auxentios understood by ‘good,’ from which his virgins are released. 

                                                
120 See Commentary note 129, p. 71. 
121

 Life, § 62, 1429D -1432A. In fact, the Life does not openly state that these women left their husbands. In the 

first case, the Life claims that the wife of the pentepitropos was left by her husband. However, this does not 

explain why Auxentios tried to persuade her to re-unite with her husband. Secondly, the Life states that the wife 

of the beast trainer abandoned everything in order the renounce the worldly life, which simply means that she 

also left her husband. 
122

 Ibid., § 62, 1432C. 
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Auxentios says that his nuns by renouncing the worldly life were liberated from jealous and 

fornicating husbands who constantly accused their wives because of empty suspicions, who 

imprisoned them, who humiliated them as if they were not their legal wives, and who blamed 

them because they did not give birth to males or because the baby was not beautiful.
123

  

Further, Auxentios enumerates every negative aspect of the family which was based on the 

concern for the future of children.
124

 Thus, the Life made Auxentios speak in a way that he 

depicts physical marriage as slavery for woman by being subjected to husbands, of whom the 

speech brings the most negative characteristics together to draw a prototype of evil. Such an 

image of marriage obviously conflicted with the traditional discourse defending the sanctity 

of the institution and the submission of the wife to the husband. 

    It may seem doubtful to argue that Auxentios had a teaching against marriage as an 

institution only on the basis of one of his speeches, because it may not seem possible to 

decide whether the speech was a pure invention of the author of the Life or was inserted in the 

source as an interpretation of Auxentios’ teachings. However, it should be stressed that this 

speech has an unusual character, since its discourse conflicts with the discourse of the rest of 

the Life.
125

 The Life displays in this speech that Auxentios had empathy towards women while 

he held that marriage meant slavery for women by depicting their vicissitudes, whereas there 

is not an advocative discourse concerning women throughout the Life with the exception of 

this passage. The Life does not give any information concerning the role of Auxentios’ female 

disciples on Skopa except their mere existence, whereas some of his male disciples are 

described in detail, not only his successor, but a certain disciple who left the community in 

                                                
123 Ibid., § 64, 1433CD. 
124

 Ibid., § 64, 1433D-1436B. 
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order to establish independently.
126

 The Life also neglects information concerning the social 

life in the convent of Trichinarea. In contrast, the social aspect of the establishments on 

Mount Oxeia and Skopa is given in detail where women are displayed as having a minor role, 

yet. Hence, this part of the account should allude to the teachings of Auxentios. Otherwise, 

the author of the Life would not have elaborated the theme concerning physical marriage in a 

way that he makes a criticism of the inferior position of women to men in marriage.  

    The Eustathians challenged traditional society not only by rejecting marriage as an 

institution, but they also had followers among slaves, whom they taught not to obey their 

masters, and to leave them.
127

 Auxentios also had followers among slaves. A passage 

displaying the life on Mount Skopa shows that Auxentios was intermingling rich, poor, men, 

women, slaves and freedmen during hymn singings.
128

 One cannot infer directly from this 

passage that Auxentios imposed on slaves to leave their masters, but there is an essential 

parallel between the understanding of Eustathians and Auxentios, which parallel may firmly 

be interpreted as continuity. The Eustathians by teaching slaves to leave their masters aimed 

to show that the social distinctions set up by authorities according to the traditional values 

were contingent. In a similar way, Auxentios disregarded these distinctions by gathering his 

followers coming from distinct social groups together. 

   However, there is an apparent discontinuity between the Eustathians and Auxentios with 

respect to the relations with the Church. The acts of the Council of Gangra show that the 

Eustathians organized private religious meetings outside the Church,
129

 that they distributed 

the offerings of the Church among themselves without the consent of the bishop,
130

 that they 

fasted on Sunday contrary to the injunctions of the Church, which admonished to feast the 
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 Ibid., § 52, 1421CD-1424BC; § 57 1428BD. 
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 The Council of Gangra, Canon 3, p. 93. 
128 Life, § 47, 1416C. 
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faithful on that day in order to celebrate the Resurrection of Christ,
131

 and that they 

disregarded the fasts prescribed by the Church.
132

 As these accusations show, the Eustathians 

apparently disregarded the authority of the Church by setting up their own schedule 

conflicting with the orders of the Church and distributing alms and offerings contrary to the 

interests of the Church. On the contrast, Auxentios did not oppose the ecclesiastical authority 

in such a radical way. He merely defended himself against the local bishops when they took 

him by force to the Council of Chalcedon. As the Life shows, the schedule of Auxentios 

conformed to the order of the Church. He ordered his community to feast and partake in the 

sacraments on Sundays on account of the Resurrection of Christ and to fast on Fridays on 

account of His Passion.
133

   

   Although the Life introduces certain themes concerning the orthodoxy of Auxentios, the 

information in the Life clearly shows that Auxentios was heretic. Further, the Life itself has an 

ambivalent attitude towards the orthodoxy of Auxentios, regarding that in the fictitious 

dialogues between Auxentios and Emperor Marcian the Life makes Auxentios defend the 

orthodoxy or the norms concerning the traditional model for monks to the extent that he 

doubts the decisions of the Council of Chalcedon and questions the legitimacy of the Church.  

     Since the Life does not give any clue concerning the theological stance of Auxentios, it is 

not possible to decide on the heresy of Auxentios as a theological problem. However, 

comparing the deviant practices of Auxentios displayed by the Life with those of the 

Macedonians, it emerges that Auxentios continued the tradition of the Constantinopolitan 

Macedonians who were inspired by the monasticism of Eustathios of Sebaste. Besides having 

some of the basic features of Eustathian monasticism, such as to have a community of men 

and women, Auxentios preserved the essential characteristics of the Eustathians. The 

Eustathians mainly opposed the social distinctions set up by authorities according to the 
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traditional values by rejecting marriage as an institution and slavery. The Life shows that 

Auxentios also had such a stance towards marriage, which according to the Life he defined as 

the slavery of women, and even if it does not gives information about a policy of Auxentios 

concerning slavery, he had slaves among his followers, whom he mixed with freedmen in 

hymn-singings. Further, at least one of Auxentios’ establishments functioned in the same way 

the Eustathian monasticism functioned, which gave an opportunity to women who had 

decided to leave their husbands to lead alternative lives by renouncing from the worldly life. 

   However, Auxentios did not radically oppose the Church as the Eustathians who were active 

in the mid-fourth century had. His only opposition to the ecclesiastical authority was his 

insistence on not participating in the Council of Chalcedon. His schedule conformed to that of 

the Church concerning fasting and feasting, contrary to that of the Eustathians. The reason for 

Auxentios’ relatively flexible attitude towards the Church was that there was a half century 

between when the movement lost its vigor in the capital and when Auxentios established 

himself there. Auxentios had to adapt himself to the conditions of the mid-fifth century, but at 

the same time continued a way of life parallel to that of the Eustathians, which the Church had 

seen as a threat to society in the mid-fourth century.  
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CHAPTER FIVE 

CONCLUSION 

 

   The Life of Saint Auxentios introduces an image of Auxentios split between the one befitting 

the role of traditional model holy man and the other approaching that of a heretic. According 

to the norms of the traditional model, an exemplar monk should totally withdraw from society 

and should not be a challenge to society by introducing an alternative way of life. In other 

words, after having been established, a monk should retain the differences set by society 

within his community. This sensitivity concerning the conservation of the social order 

becomes manifest in the relations between the ecclesiastical authority and the monks. A monk 

should accept his role as the one to be ruled and recognize the ecclesiastical authorities as 

rulers.   

    The Life sometimes gives the impression that Auxentios was a model monk, since he 

established himself in deserted places, was an ardent defender of the Nicene Creed and of the 

profession of the Mother of God, and recognized the ecclesiastical authorities as rulers and 

himself as ‘the one who needs to be shepherded’. However, the Life itself does not have a 

consistent discourse, in that it has an ambivalent attitude towards the orthodoxy of Auxentios. 

Even in some fictitious dialogues with the Emperor Marcian (450-7), the source depicts an 

unruly monk questioning the legitimacy of the Council of Chalcedon (451), and the emperor 

treating him as a heretic. Furthermore, the information coming from the Life does not fit the 

themes introduced by the Life concerning the model monk. The Life depicts Auxentios, who 

declared that the ecclesiastical authorities should be the rulers, in perpetual conflict with the 

local clergy who took him to the Council of Chalcedon.  

   Further, the manner in which Auxentios established himself conformed to the traditional 

model of monks. Auxentios did not establish himself in the deserted areas but in the vicinity 
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of the capital. At least two of his establishments did not conform to any traditional monastic 

forms. These two establishments seemingly were semi-coenobitic establishments in that they 

were founded on mountains under the leadership of an anchorite founder as in the case of the 

monks of Nitria in Egypt. However, Auxentios neither obeyed the rule of a certain coenobium 

nor was the maintenance of his establishments based on the principle of economic self-

sufficiency, another component of the traditional model for monks. In other words, Auxentios 

did not have a teaching based on manual labor but his establishments depended on donations 

as his services were restricted to healing and praying.  

    Another feature of Auxentios’ establishments which did not accord with the traditional 

model was that his community was composed of men and women, as the Life tells of three 

female disciples on Mount Oxeia and mentions that a multitude of women came along with 

men to Mount Skopa in order to be consecrated by Auxentios. Some of the traditional 

monastic forms allowed the cohabitation of men and women as in the case of Egypt and 

Palestine but these practices differed from the monasticism of Auxentios in the sense that men 

and women did not found communities. 

   Although all of Auxentios’ three establishments were founded in the vicinity of 

Constantinople, only Skopa can be regarded as a Constantinopolitan establishment. After the 

conclusion of the Council, Auxentios decided to move to Mount Skopa neighboring 

Rouphinianai, an Asiatic suburb of Constantinople, instead of returning to Mount Oxeia. As 

the Life shows, after Auxentios settled there he secured himself a Constantinopolitan clientele 

which had been lacking at Oxeia. Besides the increase in his followers and disciples, one can 

firmly state that the establishment on Mount Skopa had a Constantinopolitan character 

contrary to Oxeia thanks to its multilingual and cosmopolitan nature, considering that the 

successor of Auxentios was a Moesian and only spoke his native language.   
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   Although the total of the above-mentioned features of Auxentios’ monasticism shows that it 

did not belong to any traditional monastic form and some of its features may be regarded as 

deviance, the reason for his heresy was not that Auxentios dwelled in the vicinity of the 

capital or that he did not practice manual labor. Comparing the information coming from 

some of the Saints’ Lives of Late Antiquity with that of the Life of Saint Auxentios, it emerges 

that most of the eminent saints who did not have to do with heresy like Saint Daniel the 

Stylite, Saint Elisabeth the Wonderworker and Saint Matrona of Perge preferred to dwell in 

the vicinity of the capital and their Lives give no evidence that they practiced manual labor. 

Moreover, the principle concerning the total withdrawal from society did not reflect realities, 

considering that saints like Euthymios the Great and Theodosios owed their sanctity to their 

families or compatriots. Auxentios differed from these saints in many aspects. The Life does 

not mention any familial or local connection of Auxentios. His patrons who provided for his 

maintenance in the capital differed from the patrons of the other Constantinopolitan saints, 

too. Auxentios did not establish a patronage relation with emperors, members of the imperial 

family or the ecclesiastical authorities, contrasting with the aforementioned saints. In this 

sense, the Life does not present a typical holy man. 

      The information concerning Auxentios’ monasticism shows that he was heterodox, but on 

the basis of further evidence in the Life, it can be stated firmly that Auxentios was a heretic. 

But, since the Life does not give a clue concerning the theological stance of Auxentios, his 

heresy is investigated as a deviant practice rather than as theological deviance. Examining 

these practices, such as having a community composed of men and women, it comes out that 

Auxentios was a Macedonian. The information extracted from the acts of the Council of 

Gangra (340?), which was directed against Eustathios of Sebaste, one of the leaders of the 

Macedonian heresy, whose monasticism influenced the Macedonians in Constantinople in the 

late fourth century, shows that there are striking similarities between the mentality of the 
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Eustathians and Auxentios. The Eustathians were opposed to the traditional order of society, 

by rejecting marriage as an institution and manipulating slaves to leave their masters. The Life 

gives clues concerning a similar stance of Auxentios. According to the Life, Auxentios 

gathered rich, poor, men, women, slaves and freedmen together in hymn-singings, which is an 

indication that Auxentios disregarded the traditional order similar to the Eustathians. Also in 

one passage where Auxentios addressed himself to the nuns of the monastery of Trichinarea, 

he depicted marriage as an institution which enslaved women and made a tyrant out of the 

husband. It is certain that this speech reflected the opinions of Auxentios because the tone in 

favor of women is lacking in other passages of the Life. The monasticism of Eustathios of 

Sebaste, which was based on the rejection of marriage, attracted married women who had 

decided to leave their husbands and lead an alternative life by renouncing the worldly life. 

The Life also mentions certain women who after having left their husbands came to Auxentios 

in order to withdraw from the worldly life. 

   However, Auxentios’ attitude towards the Church differed from the Eustathians of the mid-

fourth century, who opposed the Church in a radical way by distributing the offerings of the 

Church among themselves and establishing an alternative schedule conflicting with the order 

of the Church. Auxentios was found in a conflict with the ecclesiastical authorities, too, but 

this opposition was restricted to his resistance against coming with the local clergy sent by the 

emperor to the Council of Chalcedon, which means his opposition differed from that of the 

Eustathians in the sense that it was not a challenge against the Church itself. Moreover, the 

schedule of Auxentios was compatible with that of the Church, which prescribed fasting on 

Fridays for the Passion of Christ and feasting on Sundays for His Resurrection.  

   Auxentios had a relatively agreeable attitude towards the Church compared to that of the 

Eustathians condemned at the Council of Gangra, because in the mid-fifth century when 

Auxentios established himself in the vicinity of the capital the Constantinopolitan 
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Macedonians who imitated the monasticism of Eustathios of Sebaste were no longer 

powerful. In the late fourth century the Macedonians had a high standing in Constantinople 

since they were able to manipulate the decisions concerning ecclesiastical affairs and feed the 

urban poor. At the beginning of the fifth century, Isaac started claiming for himself this 

missionary role of the Macedonians who had become leaderless after their leaders were sent 

to exile. Moreover, the Constantinopolitan monasticism, of which Auxentios was a part, was 

in decline in the mid-fifth century. Especially after the Council of Chalcedon, the claim of 

urban monks on the populace of the capital was restricted, since their authority, which they 

obtained by feeding the urban poor and patronizing the independent monks, had been 

transferred to the bishop. Considering these factors, Auxentios as a Macedonian and as a 

Constantinopolitan monk did not have the opportunity of become a challenge to the Church 

and he adapted himself to the conditions of the mid-fifth century. Nevertheless, he managed 

to retain the essential features of Macedonian monasticism by establishing a community of 

men and women in the vicinity of the capital, and continued the tradition of the Eustathians of 

the mid-fourth century by preserving their teachings which were a threat to the traditional 

order of society. 
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APPENDIX:  THE LIFE, CONDUCT AND ASCESIS OF THE MOST HOLY AND 

BLESSED AUXENTIOS 

 

The text presented below is the edition published by J. P. Migne in the Patrologia Graeca 

series (PG 114: 1377-1436). I have marked the orthographic errors and placed the corrections 

in the margins. 
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