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Abstract 

 

In this thesis, we focus on the Story of Euphemia and the Goth, a hybrid literary text written in 

the second half of the fifth century.  Since there is no holistic work on the Story, we examine the 

text itself in its Syriac and the Greek versions, as well as the last English translation of the Story, 

by Francis Burkitt in 1913. We focused on the philological features of the Story and tried to 

interpret them historically using the standard historical-critical method. By focusing on the 

philological elements of the Story, we aimed to connect the information with the historical 

context of the period that the Story allegedly describes (late 4th c.) and the period in which it 

was written (late 5th c.). Our contextual analysis, which is based on philological features, can be 

divided into three main aspects. The first aspect examines the historical, military and legal 

elements of the Story. The second focuses on two Syriac terms: the parmûnârâ' and the fixed 

expression bnay ḥi're'. More precisely, we attempt tried to recreate the profile of the author of 

the Story by examining the term parmûnârâ,' and we examined the term bnay ḥi're' both 

contextually and intertextually, arguing that the term designated people of higher social strata if 

not the nobility. In addition, we also focus on the socio-political conditions of the fifth century, 

arguing that the term bnay ḥi're' should not be interpreted simply as f r e e but rather as               

n o b l e, and we support this thesis with internal evidence from the Story, external evidence 

taken from the  larger literary milieu, as well as the works of philologists and orientalists over 

the last three centuries. The third aspect of our contextual analysis is related to a philological 

element that had been overlooked by modern scholarship: the fact that the author of the Story 

calls Euphemia and Sophia qadîšṯâ', i.e. Saints. Focusing on the text, we examine the validity of 

this hagiographical feature by examining the Syriac liturgical works of the anti-Chalcedonian 

Syriac Orthodox Church, i.e. the Syriac menologia, edited by François Nau in 1912. Our 

discoveries prove the attestation of the Story. The two protagonists of the Story were venerated 

as Saints by the Syriac-speaking Miaphysites. Through this research, we also discovered that 

the two protagonists were revered as Saints on the same day that the Chalcedonians celebrated 

the so-called miracle of the relics of Saint Euphemia of Chalcedon. We argue, therefore, that the 

Story comes from a Miaphysite milieu. These three aspects form the explanatory framework 

through which, in the future, we aim to develop a holistic interpretation of the literary themes 

of the Story as well as the historical context that led to its composition. 
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Introduction 
 

The Story of Euphemia and the Goth is a hagiographical hybrid comprising hagiographical, 

historical, and novelistic elements. Examining the Syriac and the Greek versions of the 

Story, we encountered a series of themes that needed to be examined before taking a step 

further into a holistic analysis of its genre and its historical context. The Story is comprised 

of a series of different levels, related both to the late fourth century, i.e. the period it 

allegedly describes, and the late fifth century when, it was most probably written. In this 

sense, the chapters and the sections of this survey correspond to two different 

chronological periods. Consequently, the work lacks a holistic perspective because of its 

fragmentation into four main chapters that are related to different aspects of the Story. The 

first chapter focuses on the political, military and legal elements and corresponds to the 

late fourth century.           

 The second chapter examines aspects of the ecclesiastical history, examining the 

themes of the office of the alleged author of the Story, the anonymous parmûnârâ'. In this 

chapter, we tried to combine an analysis of many sources with the more synthetic approach 

of explaining what the responsibilities of this office were. The purpose of this was to render 

certain connections with a historical figure that served as a parmûnârâ' of saint Euphemia 

of Chalcedon in the early fifth century. The third chapter is divided into two sections again 

and follows the same method. The first part focuses on an extensive examination of a large 

number of sources reporting the sociopolitical concept of 'free people' during late 

antiquity. The purpose of this analysis, again, was to refute certain perceptions concerning 

the social status of Euphemia on behalf of modern scholars. Finally, the fourth chapter is 

comprised of an analysis of liturgical sources of the miaphysite milieu and a further 

discussion of its results. Every chapter is accompanied by an extensive introduction and 

conclusion.             

 There is an underlying intention which pervaded the whole thesis, fueled the 

questions we set, subconsciously or consciously selected the themes we were to 

investigate, delineated the explanatory framework through which we approached the 

material, orientated the arguments we formed and at the end of the day, helped us discover 

new paths of research. It was a fiery inkling that the person, the situations, the themes, and 
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the events about which we were reading and researching evoked a much more historically 

and philologically precise situation and a much broader context than the texts, or the 

scholars whom we used, suggested. It was a δαιμόνιον in Plutarchic terms, which created 

an informational network based primarily on the philological material, but at the same 

time, it was open to theoretical influences. A middle path which forbade us from accepting 

both the Scylla and the Charybdis of our discipline. On the one hand, the unbearable 

superficiality of the traditional event-based history, which tends to oversimplify, deny or 

even worse, ignore any historical conformation, structure, or underlying concept operating 

in the background of History.        

 On the other hand, a one-dimensional, dogmatic, and -if we may- equally wearisome 

approach is created when perceiving the historical material with an a priori theory, 

framework, presupposition or even worse, defined by an agenda. This is a multifaced 

monster, though, due to its multi-deductive type of argumentation, which in its extremist 

version negates the very meaning of the root of the word -and the discipline- of History. 

The noun derives from the verb ἱστορέω, which has nothing to do with uncritically 

applying a theory into the past, but the very opposite of unceasingly investigating, focusing 

and diving into the primary material first and foremost and only peripherally with an 

abstract theory. If that is not the case, then we should form another word and another field 

which will also describe our method. The problem with 'Charybdis,' though, is not the 

Theory itself. Yet both the 'Scylla' and the 'Charybdis' share a common root, which derives 

from the choosing of the easy path on behalf of the historian, which is the uncritical and 

superficial use of a concept, or even worse, the fragmentary use of some aspects of it, 

leading to an unprecedented distortion, due to seemingly provoking and ground-breaking 

titles with which these works are wrapped.       

 The Story had not been the subject of extensive study yet. However, noticeable 

attention had been paid to both its Greek and Syriac versions at the beginning of the 

twentieth century. In four years only, three theologians, the French François Nau (1910), 

the German Ernst von Dobschütz (1911), and the British Francis Burkitt (1913) established 

with their pioneering critical editions a heated discussion about the original version of the 

Story. Silence prevailed for the next eighty years, up to the end of the twentieth century, 

and specifically Harvey's article in 1996, in the newly founded Journal of Early Christian 
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Studies, where she tried to 'recover the lives of ancient women' of Syriac Christianity by 

'discern[ing] evidence within the texts.'1 The last quarter of century, a particular interest 

had been given to the Story, while we saw a profusion of excellent articles which have 

appeared the last decade alone. Nevertheless, such a task of 'the social reality of the Syriac 

Christian community' would need a reevaluation of Burkitt's translation, even for the sake 

of almost one century since its publication. Since such a survey did not happen, Harvey's 

assertions about Euphemia's social class were innately ambiguous, if not wrong.  

 In our view, the two most crucial questions a social and religious historian of late 

antiquity has to set when approaching the Story of Euphemia and the Goth is what was the 

purpose of the Story's composition? Who was the author of the Syriac version of the Story -

if we accepted Burkitt's hypothesis as true? Although these two questions seem too broad 

to be examined in a master thesis, our only aim is to restart the discussion that ended in 

1913 with Burkitt's translation by suggesting a threefold analysis. First of all, proposing an 

essential reevaluation of the Syriac text by a new English translation. Secondly, by 

thoroughly examining Story's historical and literary themes and motifs, thirdly, to point out 

certain connection either to historical figures or to religious groups, that influenced the 

creation of the Story.           

 For all the Old Testament extracts from the Peshiṭta, found in the Story, we used the 

monumental critical editions undertaken by the Peshiṭta Institute Leiden. Concerning the 

English translations of all the biblical extracts from Peshiṭta, we made our own 

translations, but we also gave in the footnotes the English translations of the Antioch Bible 

from Gorgias Press. Concerning the citing system in the footnotes of the Acts of the Second 

Ecumenical Council of Chalcedon (451) The three versions of the Story of Euphemia and the 

Goth are simply referred to as the Story in the text and footnotes. When needed to focus on 

one version, the number from the BHG or the BHS series is followed. This is always the case 

in the footnotes. Identically, the Acts of the Confessors Shamona, Gurya, and the Acts of 

Confessor Habib are referred to as Acts within the text, while their protagonists are called 

either confessors or martyrs since they were both. When in the footnote, we used the Latin 

Acta followed by an abbreviated form of their name -see Abbreviations- and the number 

 
1 Harvey 1996: 31. 
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from the series (BHG or BHO). Concerning the citation system of the two Greek versions of 

the Story, the title follows not the paragraph -as is the case in the Syriac version- but the 

page from von Dobschütz's edition. This discrepancy is because von Dobschütz edited both 

Greek versions in parallel paragraphs, one on each page, making the usage of the 

paragraph's system more difficult.         

 Additionally, it should be noted that Papaioannou's translation of BHG 739 follows a 

different division from von Dobschütz's edition. The same system of page references 

instead of paragraphs is also followed in the Greek versions of the Acts of the Confessors 

from von Dobschütz's edition. Concerning the bibliographical reference of the Life of 

Severus by Zachariah of Mytilene, we followed Kugener's edition from PO. When we used 

the noun author in our work, we referred to the Greek or Syriac author of the various 

versions of the Story. In our footnote references to the Syriac translation of Eusebios' 

Historia ecclesiastica, we also added the page of Wright's edition in brackets. For the Acts of 

Thomas, we used Wright's 1871 edition, which when in a footnote, the title is followed by a 

string of numbers indicating the heading, the paragraph, and then the page's Syriac number 

in brackets.           

 Almost all of the abbreviations used in the footnotes, follow the standards of the 

series mentioned in the Abbreviation section of this work. On the ancient Saints' lives, we 

used the Latin vit., followed by an abbreviated and easily recognisable form of the Saint's 

name so that it can be found in the Bibliography. For the Teaching of Addai (older title 

Doctrina Addai), we used Howard's 1981 translation which reproduces the Syriac text of 

Phillips' standard edition. When we cited from the Syriac, we mentioned the number of the 

page from Howard's translation, which is always an even number. We chose to use 

Howard's translation in order to compare it with the previous works of Cureton and 

Phillips and the later works in French and Russian by Desreumaux and Мещерская 

accordingly. The Epistle of Shemʿun of Beth Arsham is footnoted using the page number, 

followed by the line number, since Guidi's edition lacks any other sign of division. The same 

pattern is followed in the Book of the Ḥimyarites (abbrev. Book of the Ḥimyar). The 

translations in the footnotes or within the text are our own (TR), unless it is stated 

otherwise (trans.). 
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Chapter 1  

Aspects of the political, military and legal history  of the Story        

 

 

1 Introduction and methodology  

 

If we could travel back to the nineteenth century and write a thesis on the political history 

of fifth-century North Mesopotamia, using the Story as a supplementary document would 

be considered a bold move and, in some highly positivistic cycles, perhaps even 

unscientific. However, since Ranke and the 'axioms' he set for the newly established 

academic field of History, Kleio's art has found part of her ancient kleos by expounding 

what a historical source would be. The point of this chapter is not to overestimate nor 

downgrade the importance of texts like the Story for history. Thus, we did not follow 

Ranke's 'objective historicism' focusing primarily on events and historical figures, 

practically perceiving the Story as of secondary or any historical importance at all. At the 

same time, we will also avoid postmodern subjectivity. The latter would create more 

complex difficulties for our research since it would perceive the Story only as a discourse, 

suffocating by its 'linguistic turn' any attempt to synthesise and integrate the Story into 

broader historical developments.2          

 Trying to adopt a balanced approach between the two edges, we did not discuss the 

history of late fifth-century Edessa through the internal evidence of the Story. Still, we used 

the source as a literary byproduct of the historical context, the events and the procedures 

taking place in the background of the religious scene of the fifth century. The theoretical 

background and the genre of the Story were examined in the Introduction. Now, we would 

 
2 For these two methodological approaches, which lie on the two edges of modern historiography (late 19th 

century - late 20th century up to now) see Iggers, Wang, and Mukherjee 2017. Unfortunately, the subfields of 

the methodology historiography, and philosophy of Classical Studies are disappointingly underdeveloped. An 

excellent recent attempt to bridge the gaps is Turner 2020. 
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prefer to take our analysis one step further towards the core of the historical reality 

encapsulated in it. This chapter is divided into two main sections. The first focuses on 

aspects of political and military history, while the second focuses on the legal elements of 

the Story. We can distinguish the historical truth from the novelistic elements, if not 

mythical elements only by comparing and connecting the evidence of the Story with that of 

other sources that are considered more authoritative. To proceed to this level, we should 

first extract from the Story those elements and themes that can be compared. This is a 

complicated task since the valuable information, such as the hospitalitas provided by 

Sophia, is not always explicitly attested by the author but encapsulated within a core of 

multilayered novelistic features. Although introductory in its scope, this chapter aims to 

evaluate the historical elements contained in the Story, whether they are related to the 

political, military and legal history of Edessa. In this way, we can take a step further into the 

ecclesiastical aspects of the Story, exploring possible links that the Story with the 

miaphysitic milieu of the Roman Empire during the late fifth century.  
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2 The events of 395/6 

 

One of the fundamental elements which could establish the Story's historical reliability is 

the report of the Hunnic invasion of 395/6.3 The events are described in many Greek, Latin, 

and Syriac sources. The goal here is not to examine exclusively the information we got from 

the author but, first and foremost, to analyse the methods he follows, to evaluate how 

credible his reports are, and the breadth of the common themes between his statements 

and other Syriac sources. We start our examination by schematically presenting what the 

Greek and the Syriac versions of the Story report about the Hunnic invasion of 395/6. Later, 

we will continue by comparing them with other sources from the Greek and Syriac corpus, 

focusing primarily on those relatively contemporary (fourth to early sixth centuries). The 

first sub-section is devoted to the unique information of the Syriac version of the Story 

about the man who was in charge of the defence against the invaders. In this section, we 

will also refer to the method the author uses to describe the event by focusing on what he is 

writing and what he deliberately omits. The section concludes with additional elements of 

the same events attested in the Story, which can be compared with contemporary Syriac 

sources, such as Qurillona's mêmro On the Scourges.  

 

2.1 The Hunnic invasion  

Both Story's Greek and Syriac versions begin their narratives by placing the reader in the 

historical context. The Syriac version (BHS 727) writes that 'in 707 [= 395/6], according to 

the era of the Greeks, the Huns went forth, took captives, destroyed the countryside, and 

came up to Edessa.'4 The Greek version of the tenth-century Menologion of Symeon 

Metaphrastes (BHG 738) differs from the Syriac prototype in two ways. Firstly, it does not 

refer to the date of the raid, while secondly, it replaced the Syriac version's Huns with an 

 
3 The best surveys on the invasion are of Greatrex and Greatrex 1999: 65-75 and of Maenchen-Helfen 1973: 

51-9. This section is heavily based on the ancient sources these works used. 
4 Story (BHS 727), 4-5:   ܒܫܢܬ  ܫܒ̈ܥܡܐܐ   ܘܫܒܥ   ܒܡܢܼܝܢܐ   ܕܝ̈ܘܢܝܐ:   ܢܦܼܩܘ    ܗܘܘ   ܗܘ̈ܢܝܐ ܘܫܼܒܘ   ܫܒܼܝܬܐ   ܘܐܚܼܪܒܘ   ܠܐܬܪܐ܂   ܘܐܬܿܘ

                                                                                                                                                                                                          ܠܐܘܪܗܝ   ܥܕܡܐ

 . 
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invader that appeared in the eastern borders of the Empire much later. Thus, according to 

the narrative, 'long after the death of the martyrs [i.e. Gurya, Shmona, and Ḥabib], the 

Hephthalite Huns, that wicked and barbarian nation, neighbours of the Persians, living 

toward the East, launched such an attack against the Romans that they even reached 

Edessa and plundered its hinterland.'5 The Greek version (BHG 739), relatively 

contemporary to the Syriac one, follows its Syriac prototype. It mentions that 'in the year 

707 [= 395/6], by the reckoning of Alexandros, the king of Makedonia, the cunning and 

destructive nation of the Huns, arriving in Roman regions, besieging many different places, 

and enslaving many people, they advanced even up to places around Edessa.'6  

 All three versions broadly follow the same historical pattern in this topic, providing 

us with three essential pieces of information. Firstly, all three agree that there was an 

invasion. The Syriac prototype (BHS 727) and the Greek version (BHG 739) call the 

invaders them hûnâê' and Οὖννοι accordingly, i.e. Huns. The tenth-century second Greek 

version (BHG 738) replaces the historically attested invasion of the fifth-century Huns with 

the Hephthalite Huns, i.e. Οὖννοι μὲν οἱ Ἐφθαλῖται, who were Περσῶν ὅμοροι. This 

information can be examined by posing two questions. First of all, was there such an 

invasion in 395, and secondly, what are the possible reasons the second Greek version 

differs from the other two? As already mentioned, we will use any available source of 

information to validate both the Story and the information it provides.   

 There are enough late antique sources in Greek, Syriac, and Latin mentioning the 

Hunnic invasion to compare their report with the Story. Nevertheless, here we will focus on 

those from the Syriac milieu. From the mid-sixth century, the Chronicle of Edessa attests 

that 'in the month of Tammuz [July] of the same year [706 = 394/5], the Huns crossed over 

into the Rome's territory.'7 The report of the Chronicle of Pseudo-Joshua the Stylite [Yeshuʿ 

 
5 Story (BHG 738), 151: Οὖννοι μὲν οἱ Ἐφθαλῖται, Περσῶν ὅμοροι καὶ πρὸς ἀνίσχοντα ἥλιον οἰκοῦντες, τὸ 

σκαιὸν ἔθνος τουτὶ καὶ βάρβαρον, χρόνοις οὐκ ὀλίγοις ὕστερον μετὰ τὴν τῶν μαρτύρων τελείωσιν εἰς 

τοσοῦτον ἐπέθεντο Ῥωμαίοις, ὡς καὶ μέχρις αὐτῆς Ἐδέσης ἐλάσαι καὶ τὰ πέριξ ληΐσασθαι. 
6 Story (BHG 739), 150: Ἐν ἔτει ἑβδόμῳ καὶ ἑπτακοσιοστῷ κατὰ Ἀλέξανδρον τὸν τῶν Μακεδόνων βασιλέα τὸ 

πονηρὸν ἔθνος καὶ ὀλέθριον, Οὖννοί φημι, ἐπελθόντες τοῖς Ῥωμαϊκοῖς μέρεσι καὶ πολλούς καὶ διαφόρους 

τόπους πορθήσαντες καὶ πλείστην παραλαβόντες αἰχμαλωσίαν ἐχώρησαν ἄχρις τῶν περὶ τὴν Ἔδεσαν 

τόπων. 
7 Chron. Edess., 40: ܘܒܐܝܪܚ   ܬܡܘܙ  ܕܝܠܗܿ   ܕܫܢܬܐܼ .  ܥܒܪܘ  ܐܘ̈ܢܝܐ   ܠܒܝܬ  ܪ̈ܗܘܡܝܐ; trans. Cowper 1864: 33. 
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in Syriac] further strengthens the validity of the Story.8 The text mentions this incursion 

retrospectively, however, from the perspective of the aftermath of the Anastasian War 

(502-6). Nevertheless, it gives extensive details about the invasion. It attests that Pêrôz, the 

king of the Persians, because of the wars that he had with the Kûshânâyê or Huns, very 

often received money from the Greeks, not however demanding it as tribute, but exciting 

their religious zeal, as if he was carrying on his contests on their behalf, that, [he said], they 

may not pass over into your territory. What made these words of his find credence was the 

devastation and depopulation [that] the Huns wrought in the Greek territory in the year 

707 (A.D. 395-6), in the days of the emperors Honorius and Arcadius, the sons of 

Theodosius the Great, when all Syria was delivered into their hands by the treachery of the 

prefect Rufinus and the supineness of the general (στρατηλάτης) Addai.9    

 The Syriac texts read kîûnâê' d-henôn hûnâê'. Wright, following Nöldeke, reads the 

kîûnâê' as kšûnâê', or kûšanaê', and they interpret them as the Kushans or as the Chionitæ. 

Nöldeke was not certain about this.10 In their latest translation of the Chronicle, Trombley 

and Watt convey the phrase as 'the Chionites, i.e. the Huns,'11 and following Luther's 

German translation, also regard them as Hephthalites.12 It is evident here that the Chronicle 

of Pseudo-Joshua creates some confusion for our understanding of the events of 395 since 

it designates the late fourth-century Hunnic invaders similarly to the earlier Greek version 

(BHG 739). Although Pseudo-Joshua does not mention them directly as Hephthalites, it 

changes their tribal designation by connecting them with the kîûnâê', i.e. Chionites / 

Kushanaye.            

 These ethnonymic irregularities can be explained both as a retrospective reading of 

earlier events and as a confusion of 'these distant barbarians' on the part of some late 

 
8 Ps.-Josh., Chron., 242-3:     ܦܪܘܙ  ܡܠܟܐ    ܕܦܪ̈ܣܝܐ   ܡܛܠ    ܩܪ̈ܒܐ   ܕܗܘܘ    ܠܗ  ܥܡ    ܟ̈ܝܘܢܝܐ    ܕܗܼܢܘܢ    ܗܘ̈ܢܝܐ:  )ܙܒܢܬ̈ܐ(   ܣܓ̈ܝܐܬܐ   ܫܩܼܠ

.  ܠܬܟ̈ܬܘܫܘܗܝ   ܠܗܘܢ  ܗܘܐ  ܥܿܒܕ    ܐܝܟܕܚܠܦܝܗܘܢ  ܠܗܘܢ  ܗܼܘܐ  ܡܿܛܢ   ܟܕ  ܐܠܐ.  ܕܡܕܐܬܐܼ   ܒܬܒܥܬܐ   ܗܘܼܐ  ܘܠܐ.  ܪ̈ܗܘܡܝܐ  ܡܢ   ܕܗܒܐ

   ܒܫܢܬ .   ܪ̈ܘܡܝܐܿ    ܒܝܬ   ܐܗܘ̈ܚ   ܕܥܒܕܘ   ܘܫܒܝܐ   ܚܪܒܐ .   ܠܡܬܗܝܡܢܘܼ    ܠܡܠܬܐ   ܕܝܢ   ܗܘܬ    ܥܿܒܕܐ .   ܕܝܠܟܘܢ   ܠܐܬܪܐ   ܢܥܒܪܘܢ   ܠܡ   ܕܠܐ 

   ܟܠܗܿ    ܒܐܝ̈ܕܝܗܘܢ   ܗܘܬ   ܘܐܫܬܠܡܼܬܿ .   ܪܒܐ   ܕܬܐܕܘܣܝܘܣ   ܒܢ̈ܘܗܝ   ܡܠ̈ܟܐ   ܘܐܪܩܕܝܣ   ܘܐܪܩܕܝܣ   ܐܢܘܪܝܘܣ   ܒܝܘ̈ܡܝ.   ܘܫܒܥܿ    ܫܒܥ̈ܡܐܐ

                                                                                                     ܣܛܪܛܝܠܛܝܣ (  ܕܐܕܝ)   ܘܒܪܦܝܘܬܐ.   ܗܘܦܪܟܐܼ    ܕܪܘܦܝܢܐ   ܢܟܝܠܘܬܐ   ܒܝܕ.   ܣܘܪܝܐܼ 

                         
9 Wright 1882: 7-8. 
10 Id., 7, n. ‡; Nöldeke 1882: 685-6. 
11 Trombley and Watt 2000: 9, n. 37. 
12 Luther 1997: 110. 
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antique historiographical works.13 Both Syriac Chronicles confirm the information we 

gained from the Story about the Huns. The Chronicle of Pseudo-Joshua compares them with 

the transliterated form of the Greek Χιωνῖται, i.e. kîûnâê' (ܟ̈ܝܘܢܝܐ). At the same time, the 

Chronicle of Edessa is closer to the Syriac version, although it designates them by a slightly 

different orthography as 'ûnâê' (ܐܘ̈ܢܝܐ).14 Since the Story was compiled in the fifth century 

and the two Syriac Chronicles used here in the sixth, the importance of the latter is only to 

prove the validity of the former. An argument favouring this is that the author of the Story 

used some other works for his narrative as well as the historiographical works. He 

probably had direct access to documents attesting to the event, taken from the famous 

archives of Edessa, which are now lost. The different orthography between the two 

Chronicles may further point to a certain relation between the Chronicle of Pseudo-Joshua 

and the Story since both designate the invaders' name with a he (ܗ). At the same time, the 

Chronicle of Edessa starts with an alaph ( ܐ). Thus, Pseudo-Joshua may have used the same 

document the author of the Story used some decades earlier, if not the Story itself.  

 

2.2 The general Addai and the prefect Rufinus  

Both the Story and the Chronicle of Pseudo-Joshua agree on the details of the invasion. 

According to the Story, 'Addai, the general during this time [395], did not permit the army 

[bâ'iṯîâ'] to go out against them [Huns] on account of treachery among them.'15 As 

previously mentioned, the Chronicle, being on the same wavelength as the Story, notes that 

'the Huns wrought [devastation and depopulation] in the Greek territory in the year 707 

(A.D. 395-6), in the days of the emperors Honorius and Arcadius, the sons of Theodosius 

the Great, when all Syria was delivered into their hands by the treachery of the prefect 

Rufinus and the supineness of the general (στρατηλάτης) Addai.' The latter was a 

widespread name in the Edessan milieu, with the most famous example being one of the 

protagonists of the Christian legend of Abgar and the apostle of Christ, Thaddeus, who is 

 
13 Trombley and Watt 2000: 9, n. 37, following Nöldeke 1882: 686. 
14 Story (BHS 727), 4: ܗܘ̈ܢܝܐ; Ps.-Josh., Chron., 242.25: ܗܘ̈ܢܝܐ; Chron. Edess., 40: ܐܘ̈ܢܝܐ. We cannot exclude the 

possibility the author of the Chronicle of Edessa to have used a different source. 
15 Ibid.:   ܘܠܐ    ܝܗܼܒ   ܐܕܝ   ܐܣܛܪܛܠܛܝܣ   ܕܒܗܿܘ   ܙܒܢܐ    ܠ ܒܐܬܝܐ    ܕܬܦܘܩ   ܥܠܝܗܘܢ.    ܡܛܠ   ܢܟܠܼ    ܕܒܼܡܨܥܬܐ .  
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known in the Syriac tradition as Addai.16         

 However, the name in the two Syriac sources had nothing to do with any religious 

context. Addai, known as 'Adaî in the two Syriac sources, was a historically attested late 

Roman official [Addaeus] who served as comes et magister utriusque militiae per orientem 

between 393 and 396. Thus he had to cope with the unexpected incursion of the Hunnic 

hordes after their passing through the Caspian gates in the Caucasus.17 Libanius, in one of 

his epistles, calls him στρατηγός.18 Both the Syriac texts (Story and Chronicle) use a 

transliterated form of the Greek στρατηλάτης, calling him as 'sṭraṭilaṭî and sṭraṭîlaṭîs 

accordingly. The most interesting issue in this respect is that the name of Addai was nunc 

evanida (i.e. now erased) in the Chronicle. Thus, following the editor, the name either was 

purposefully erased from the manuscript or later added. In either case, Chabot put it in 

brackets for this reason, but he gives no further information besides referring to Martin's 

French and Wright's English editions of the late nineteenth century.19 Interestingly the 

Greek version (BHG 739) does not mention any of these officials.     

 The Greek ecclesiastical histories might seem useful in this respect too, starting 

from Philostorgius' recounting of the events of the late fourth century. He mentions that 

the destructive Hunnic hordes were divided into two great armies. The latter, i.e. οἱ δὲ πρὸς 

ἥλιον άνίσχοντα, crossed over the Τάναϊν ποταμὸν (i.e. river Don) and aggressively rushed 

in probably through the Dariel pass in the Caucasus, heading south towards the Eastern 

parts of the Empire. They passed through Armenia and seized Melitene, around 150 km 

north of Edessa. From there, they continued south to the province of Εὐφρατησία, with 

their destructive force reaching even κοίλη Συρία, i.e. Coele-Syria, causing ἀνιστόρητον 

φόνον.20 Before continuing into the next aspects of these events, we will look into the 

 
16 Brock 1992: 212-34; Griffith 2003: 269-92; Ramelli 2009. 
17 PLRE 1: 13, s.v. ‘Addaeus’; ODB 3: 1965, s.v. ‘Stratelates.’ 
18 Lib., Epist., 1062: Ἀδδαίῳ…στρατηγ[ῷ]. Cf. ODB 3: 1964, s.v. 'Strategos.' 
19 Chabot 1927: 243, n. 2. Cf. Martin 1876: XVI, n. 1; Wright 1882: 8. None of the two scholars makes a 

palaeographical note on the Addai, and thus any further research on the manuscripts to reveal the condition 

under his name was semi-erased or later added exceeds the limits of this survey. 
20 Philostorg., HE, 11.8: Ὅτι τῶν Οὔννων, φησίν, οἱ μὲν τῆς ἐντὸς Ἴστρου Σκυθίας τὴν πολλὴν χειρωσάμενοι 

καὶ διαφθείραντες πρότερον, ἔπειτα παγέντα τὸν ποταμὸν διαβάντες, ἀθρόως εἰς τὴν Ῥώμην εἰσήλασαν, καὶ 

κατὰ πᾶσαν ἀναχθέντες τὴν Θρᾴκην, ὅλην τὴν Εὐρώπην ἐληΐσαντο· οἱ δὲ πρὸς ἥλιον άνίσχοντα τὸν Τάναϊν 

ποταμὸν διαβάντες καὶ τῇ Ἑῴᾳ ἐπεισρυέντες, δι’ Ἀρμενίας τῆς μεγάλης εἰς τὴν καλουμένην Μελιτηνὴν 

κατερράγησαν. Ἐκ ταύτης δὲ Εὐφρατησίαν τε ἐπέθεσαν και μέχρι τῆς κοίλης Συρίας ἤλασαν, καὶ τὴν Κιλικίαν 
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accusation of treason for those politically and militarily responsible for defending the 

Empire.             

 These two elements of the man in charge and the accusation of nkîlûṯâ, i.e. 

treachery, are attested only in the Syriac version of the Story.21 The sixth-century Chronicle 

of Pseudo-Joshua the Stylite builds on this and clarifies the conditions under which the 

events took place on the Roman side. It specifies that while the magister militum of the 

East, Addai, can be accused of rapiûṯâ', i.e. softness and passiveness, the betrayal was 

attributed to Rufinus. Having been raised to the office of the praetorian prefect of the East 

in 392, Flavius Rufinus was responsible for almost every misfortune that hit the Empire, 

from Ambrose's allegation about his role in the massacre of Thessalonike in 390 to the 

accusation of Claudian that he instigated the attack of Alaric on Greece in 395.22 Rufinus 

was demonised by contemporary sources, while the great teacher of Antioch, Libanius, 

probably detached and less involved in the political intrigues of the Empire, praised him in 

many of his epistles while also preparing a panegyric for him. Also, Theodosius seemed to 

trust him as his right hand and placed him as the guardian of the young Arcadius.23  

 What is suspicious in the Story's narrative is that although it does not blame Addai 

for the treachery, it does not mention the acted instigator. The author probably knew about 

the negative opinions attested in the fourth and fifth-century authors like Ambrose, 

Claudian, Jerome, Philostorgius, Socrates, and Sozomenus24 since he writes about 

treachery, yet without referring to Rufinus. Since it is a literary product of the Edessene 

milieu, we would expect the Story and its author to faithfully, if not more furiously, follow 

the accusations against Rufinus. After all, it was the hinterlands of his city that were 

destroyed and his fellow Edessenes whom the Huns enslaved. However, the Story is 

 
καταδραμόντες φόνον ἀνθρώπων εἰργάσαντο ἀνιστόρητον; trans. Amidon 2007: 149: '[h]e says that those 

Huns who had subdued much of Scythia this side of the Danube and devastated it earlier later crossed the 

river when it was frozen, drove in masses into the Roman Empire, and, spreading throughout Thrace, 

plundered all of Europe. But the Huns who were toward the sunrise crossed the Don River, poured into the 

east, and burst through Greater Armenia into what is called Melit[e]ne. From there they attacked 

Euphratensis, drove as far as Coele Syria, and, overrunning Cilicia, slaughtered people beyond count.' 
21 See n. 14. 
22 Cf. Liebeschuetz 1990: 52, 57-9, 89-92 
23 PLRE 1: 778-81, s.v. 'Flavius Rufinus, 18.' For Libanius' position towards Rufinus see id., 780. Cameron and 

Long 1993: 72,180-1, 278-80. 
24 Cf. Martin 1876: XVI, n. 1. 
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suspiciously objective. The author of the Syriac version keeps a balanced position by 

neither accusing Addai of softness nor Rufinus of treachery. Instead, he gives an impartial 

interpretation of the events by dispassionately describing the position of Addai. In addition, 

he blamed the army in general, specifically some of his soldiers. Although this is a small 

detail, the author's writing about the event reveals his method of establishing the historical 

context to place his narrative. By focusing on what he knew and not on alleged accusations, 

he presented the destruction of his city as objectively as possible. 

 

2.3 The Huns in the hinterlands of Edessa 

Another interesting topic is the information on the Hunnic plundering in Edessa's 

hinterland, which is presented with slight differences in all three versions of Story. The 

'veritable Blitzkrieg'25 was the only possible solution for the Hunnic intruders when they 

were informed about the presence of a section of the Roman army inside Edessa. The Syriac 

version mentions that the Huns 'destroyed the countryside and came up to Edessa.'26 

Metaphrastes' Greek version (BHG 738) attests almost identically that 'they even reached 

Edessa and plundered its hinterland.'27 Finally, the earlier Greek version (BHG 739) 

laconically attests that they 'even advanced up to Edessa's hinterland,' slightly changed 

from its Syriac prototype.28 This information that the invaders did not attack the city but its 

hinterland is not an embellishing literary element. The Hunnic reluctance to attack the city 

itself was not related to a divine intervention connected with the tradition of the promise of 

Christ that 'no enemy […] rule over' Edessa.29 Nor was it a novelistic result of the newly 

formed tradition that the three Edessan martyrs, Gurya, Shmona, and Ḥabib, were the 

'guardians of the city,' which the Story propagates.30     

 
25 Maenchen-Helfen 1973: 55. 
26 Story (BHS 727), 4: ܘܐܚܼܪܒܘ  ܠܐܬܪܐ܂   ܘܐܬܿܘ   ܥܕܡܐ  ܠܐܘܪܗܝ. 
27 Story (BHG 738), 151: ὡς καὶ μέχρις αὐτῆς Ἐδέσης ἐλάσαι καὶ τὰ πέριξ ληΐσασθαι; trans. Papaioannou 

2017: 119: 'they even reached Edessa and plundered its hinterland.' 
28 Story (BHG 739), 150: ἐχώρησαν ἄχρις τῶν περὶ τὴν Ἔδεσαν τόπων. 
29 Teach. Add., 8: .ܘܟܪܟܟ    ܢܗܘܐ    ܒܪܝܟ.    ܘܒܥܠܕܒܒܐ    ܬܘܒ    ܠܐ    ܢܫܬܠܛ     ܒܗ    ܠܥܠܡ; trans. Howard 1981: 9: '[a]s for 

your city may it be blessed and many no enemy ever again rule over it.' 
30 Story (BHS 727), 40: .ܢܨܝܚ̈ܐ    ܡܘ̈ܕܝܢܐ    ܡܢܛܪ̈ܢܘܗܝ    ܕܐܬܪܢ; TR: 'the triumphant confessors, guardians of our 

land.' 
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 On the contrary, instead of the city itself, the Huns plunder the hinterland of Edessa. 

Besides a simple explanation for their decision, i.e. that the barbaric hordes from Asia did 

not have the time, or perhaps even the technology, to besiege a well-fortified city, we can 

also compare Story's extract with some historiographical sources. Before continuing to this 

issue, it is worth mentioning that only the tenth-century Greek version (BHG 738) refers to 

a possible siege of the city. 'The Huns marched against the city, thinking that they would 

easily capture it, but the Romans sent reinforcements to the Edessenes, so that the city 

could not be conquered by the Huns.'31        

 From the Syriac tradition, the Chronicle of Pseudo-Joshua affirms that the Huns 

inflicted an unbearable 'devastation and depopulation […] in the Greek territory [i.e. the 

Eastern Roman] in the year 707 (A.D. 395-6) […] [when] all Syria was delivered into their 

hands.'32 The attestation of this detail from the early sixth-century Chronicle may rely on 

the fifth-century Story or another document, most probably from the city archives, which is 

now lost. In addition to the Syriac source, the information of the Story can be further 

validated by Greek sources. We will analyse only the earliest attestation, that of 

Philostorgius, which we mentioned before,33 since the later ecclesiastical histories of 

Socrates and Sozomenus are more general in their descriptions, focusing on the alleged 

role of Rufinus. The ecclesiastical author describing the events of the invasion mentions 

that the invaders entered the province of Augusta Euphratensis, i.e. Εὐφρατησία, which in 

terms of the political geography encircled from the northwest and south the province of 

Osrhoene and its capital Edessa. In this sense, the attestation of the Story for their 

destructive passing through Edessa's hinterland should be identified with those regions of 

Edessa, that lie on the western side of the city. This is further validated by the fact that later 

the invaders μέχρι τῆς κοίλης Συρίας ἤλασαν, καὶ τὴν Κιλικίαν καταδραμόντες, i.e. regions 

which are further west to Edessa.34         

 The devastation and the terror the Huns inflicted, 'one of the most terrible 

 
31 Story (BHG 738), 151: Ἤλασαν μὲν οὖν παρὰ τὴν πόλιν τὸ Οὐννικὸν, ἑλεῖν αὐτὴν ῥᾳδίως οἰόμενοι. Ῥωμαῖοι 

δὲ συμμαχίαν Ἐδεσηνοῖς πέμπουσιν, ὡς μὴ ὑπὸ Οὔννων χειρωθῆναι τὴν πόλιν.  
32 See here, n. 7 for the text and n. 8 for Wright's translation. 
33 See n. 19. 
34 ODLA 2018: 564, s.v. ‘Euphratensis.’ 
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experiences suffered by Rome's eastern provinces in late antiquity,'35 is also dramatically 

described in the fourth mêmro of Qurillona, with the title On the Scourges.36 There the late 

fourth-century poet,37 full of despair describes that God's 'will has scourged the East with 

captivity, and the towns which were laid waste are uninhabited. The West is stricken, and 

[…] its cities are held by people who do not know you. The merchants have died, and 

oblations have been in vain. The women are widowed, and [the] offerings have ceased.38 

The North is in distress and full of wars. […] If the Huns conquer me, O Lord, then why take 

refuge with the martyrs? If their swords lay waste to our sons, then why hold fast to your 

great cross? If you hand our cities over to them, where is the glory of your Holy Church? 

Not yet a year has passed since they came out to lay waste to me and take captive our 

children, and see now, a second time they have assaulted our country to vanquish it.'39 

 Qurillona's mêmro encompasses elaborately all the historical elements the Story 

attests, with a poetic and rather dramatic tone. Nevertheless, it is not his historical 

accuracy which makes it a valuable source, but his personal tone revealing how the 

Edessenes perceived the results of the invasion. When Qurillona writes about 'tak[ing] 

refuge with the martyrs,' we can assume that he is referring either to any martyr or to 

someone specific. Although open to both interpretations, the issue reveals common 

patterns between the work of Qurillona and the Story. Besides the theme of the martyrs as 

guardians and protectors of those in despair, there are two other common elements 

between the two texts. The first is the expression of Qurillona about 'the women [who] are 

[now] widowed' as a result of the invasion. This theme is essential for the author to 

 
35 Greatrex and Greatrex 1999: 65. 
36 Qurillona, On the Scourges, 4:  .ܡܕܪ̈ܫܐ    ܕܥܠ    ܩܡܨܐ    ܘܥܠ    ܡܪܕܘܬܐ.   ܘܥܠ   ܩܪܒܐ    ܕܗܘ̈ܢܝܐ    ܕܩܘܪܝܠܘܟܐ. This is the title 

used by the author. 
37 For Qurillona and his works, see Griffin 2016. 
38 Here, we would like to note that the word ܩܘܪ̈ܒܢܐ probably should be interpreted as the Eucharists. This 

term is more accurate and clearly indicative of the ecclesiastical nature of these offerings, Qurillona had in 

mind. Brockelmann 1928: 692, s.v. ܩܘܪܒܢܐ. 
39 Qurillona, On the Scourges, 4.240-83:   .ܐ ܡܢ  ܫܘܪܝܐ.   ܥܕ    ܝܘܡܢܐ.  ܗܐ  ܡܠܝܐ   ܐܢܐ.  ܟܠ  ܥܘ̈ܬܐ.  ܟܠܝܘܡ   ܙܘ̈ܥܐ.  ܟܠ   ܝܘܡ ܛ ܒܼ̈

   ܠܒܝܒܝܢ.   ܡܕܝܢܬ̈ܗܿ   ܘܗܐ.  ܒܠܼܥܬ   ܡܥܪܒܐ.   ܐܬܝܬܒ̈    ܠܐ .   ܕܝܪ̈ܒ   ܘܩܘܪ̈ܝܐ.  ܪܡܙܟ   ܢܓܼܕ .   ܒܫܫܼܒܝܐ ܠܡܕܢܚܐ.   ܬܟܬܘ̈ܫܐ   ܟܠ .   ܢܓ̈ܕܐ   ܫܥ    ܟܠ 

  ܗܡܼܝܬܡ   ܘܐܢ.  ܩܪ̈ܒܐ  ܘܡܠܝܐ.  ܡܥܩܐ  ܓܪܒܝܐ.  ܩܘܪ̈ܒܢܐ   ܘܦܫܘ.   ܢܫ̈ܐ  ܐܪ̈ܡܠ.  ܢܕܪ̈ܐ   ܘܒܛܠܼܘ.   ܬܓܪ̈ܐ  ܡܝܬܘ.  ܠܟ  ܝܕܥܝܢ  ܕܠܐ.  ܥܡܡ̈ܐ

   ܠܡܢܐ.  ܪܒܐ  ܨܠܝܒܟ.  ܠܒ̈ܢܝ  ܚܪܒܝܢ.  ܣܝܦܝ̈ܗܘܢ  ܐܢ.  ܐܚܝܕܢ  ܠܡܿܢ.  ܕܣ̈ܗܕܐ  ܓܘܣܐ.  ܠܝ  ܙܟܝܢ  ܡܪܝ.  ܗܘܢܝ̈ܐ  ܐܢ.  ܠܝ  ܚܪܒܝܢ  ܬܘܒ.  ܡܪܝ 

.  ܝ̈ܠܕܝ  ܘܫܒܘ .   ܚܪܒܘܢ  ܕܢܦܼܩܘ.  ܐܫܼܬܠܡܬ  ܠܐ.  ܫܢܬܐ   ܥܕܟܝܠ.   ܩܘܕܫܟ  ܕܥܕܬ.  ܫܘܒܚܐ   ܐܝܟܘ.  ܠܗܘܢ  ܐܢܬ  ܡܿܫܠܼܡ.  ܠܡܕܝܢܬ̈ܝ  ܐܢ.  ܠܒܝܟܢ

.ܐܬܪܢ  ܥܠ  ܓܙܡܘ.  ܙܒ̈ܢܝܢ  ܕܬܪܬܝܢ.  ܐܚܪܝܬܐ  ܘܗܐ  ; The translation is of Maenchen-Helfen 1973: 56, as it was revised 

by M. Greatrex in Greatrex and Lieu 2002: 18. 
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construct the whole Story. One of the protagonists, Sophia [mother of Euphemia] was a 

widow, too, depending entirely on her daughter.40      

 The second element corresponds to the centrality of the martyrium, the site where 

the relics of the three Edessine martyrs were placed. According to the poet, the Edessenes, 

one of whom he most probably was, took refuge in a church built over the tomb of 'the 

martyrs,' with him questioning whether this was to be in vain if 'the Huns conquer me.' The 

chances that Qurillona and the author of the Story refer to the same martyrion of the three 

Edessan martyrs is highly probable. According to the three versions of the Story, Sophia 

took her daughter Euphemia and her husband, the Goth, to the martyrion of the confessors 

Gurya, Shmona, and Ḥabib and asked the Goth to give an oath that he would respect and 

love her daughter. Because he broke his oath on the martyrs, the 'guardians of Edessa' 

brought the Goth to judgment and Euphemia to her mother.  

 

 

 

 

 

 

 

 

 

 
40 Story (BHS 727), 5:   ܐܪܡܠܬܐ   ܡܗܝܡܢܬܐ  ܕܫܡܿܗܿ   ܣܘܦܝܐ:   ܘܠܗܕܐ   ܐܝܬ     ܗܘܐ     ܒܪܬܐ    ܚܕܐ   ܒܬܘܠܬܐ   ܝܬܡܬܐ   ܝܚܝܕܝܬܐ

.ܝܠܗܕ   ; TR: 'a believing widow, whose name was Sophia. She had one fatherless maiden daughter, the one and 

only child she had. Story (BHG 738), 151, 153: ἔν τινος οἴκῳ καταλῦσαι Σοφίας ὄνομα γυναικός. Τῇ δὲ ἦν 

θυγάτηρ μονογενὴς Εὐφημία, χηρείᾳ τε συζώσῃ καὶ ἐπὶ μόνῃ τῇ θυγατρὶ σαλευούσῃ; trans. Papaioannou 

2017: 121: '[the Goth] took up residence in the house of a woman called Sophia. She had an only daughter, 

Euphemia, and was a widow, depending entirely on her daughter.' Story (BHG 739). 150, 152: Γότθος […] 

κατέμενεν ἐν οἴκῳ σεμνοτάτης γυναικὸς χήρας Σοφίας ὀνόματι θυγατέρα μονογενῆ κεκτημένης Εὐφημίαν 
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3 Legal elements of the Story 

 

The idea that certain historical elements transform the Story from an exclusively 

hagiographical text or a literary hybrid combining hagiographical and novelistic elements 

is refuted not only by those elements relating to political and military history. The Story 

also encompasses legal concepts and themes, further enhancing its historical validity as a 

source for the legal, social and cultural history of the late antique period. We have already 

mentioned the extracts about the Goths' presence in the Roman army.41 The reason why we 

examined the specific terms with which the Syriac author of the Story and the two 

translators of the Greek versions describe the Goth is literary. Instead of simply mentioning 

his "ethnic" origin, i.e. as a Goth, we wondered why they used terms to denote his status. 

Nothing in written form is accidental, especially when it is further translated. If we want to 

go deeper into any text and the mind of the author, we should thoroughly examine every 

term that might indicate any historical connotation. 

 

3.1 The legal status of the Goth in the Roman army 

Here, searching for legal elements, we shall start from the end by examining the later Greek 

version of the Story (BHG 738). The tenth-century uses the word συμμαχία[ν] in two 

phrases to describe the Goths who were members of the Roman army. Papaioannou 

translates this term as 'reinforcements' or as 'allies,' which philologically corresponds to 

 
προσαγορευομένην; TR: 'the Goth […] resided in the house of a widow and a humble woman, whose name 

was Sophia. She had an only daughter, whose name was Euphemia.'  
41 Story (BHS 727), 5:   ܓܒܪܐ  ܕܝܢ  ܓܘܬܝܐ  ܡܪܝܪ  ܢܦܫܐ܂ ܡܢܗ  ܕܚܝܠ  ܗܘܿ   ܕܪ̈ܗܘܡܝܐ܂   ܫܪܐ ܗܘܐ  ܒܒܝܬܐ  ܥܠ   ܐܢܬܬܐ

ܣܘܦܝܐ  ܕܫܡܿܗܿ   ܡܗܝܡܢܬܐ  ܐܪܡܠܬܐ  ܚܕܐ ; TR: '[a] Goth from the Roman army, a man with a cruel soul, resided in 

the house of a believing widow, whose name was Sophia.' Story (BHG 738), 151: Ἐπεὶ δὲ οἱ πρὸς Ῥωμαίων 

σταλέντες τὴν Ἔδεσαν ἤδη κατέλαβον, ἔτυχέ τινα Γότθον ἐν αὐτοῖς, βάρβαρόν τε τὸν τρόπον καὶ τὴν γνώμην 

ὀλέθριον, ἔν τινος οἴκῳ καταλῦσαι Σοφίας ὄνομα γυναικὸς; trans. Papaioannou 2017: 121: '[w]hen those sent 

by the Romans reached Edessa, a certain Goth of barbarian manners and baleful character, who happened to 

be among them, took up residence in the house of a woman called Sophia.' Story (BHG 739), 150: Ἀνὴρ δὲ τις 

Γότθος ὑπάρχων τὸ γένος σὺν τοῖς στρατεύμασιν ἐν τῇ πόλει γενόμενος πονηρὰν ἔχων προαίρεσιν καὶ 

παντὸς ἠλλοτριωμένος φόβου θεοῦ, κατέμενεν ἐν οἴκῳ σεμνοτάτης γυναικὸς χήρας Σοφίας ὀνόματι; TR: 'but 
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those who were the Goths of the Roman army billeted in Edessa.42 However, to go deeper 

into the semiological connotations of the term συμμαχία, we should examine the historical, 

military and legal aspects of the term holistically. Although a secondary translation, the 

Greek version of the Story (BHG 738) paves the way in this respect. Was there any technical 

meaning in the term συμμαχία[ν], not only during the fifth century but generally during the 

late Roman period? What did the secondary translator of this version want to express 

when he used this term? Was he indicating that the Goth was simply a Roman ally or a 

reinforcement, or did the term hold specific legal connotations?   

 At the other end of the chronological spectrum, relatively contemporary to the 

prototype, the Greek version (BHG 739) does not use this particular term to render the 

status of the Goths but simply mentions them as στρατιωτικαὶ δυνάμεις, which had been 

'summoned from different places […] and stayed for a long time' in Edessa.43  As had been 

recently suggested, the terms σύμμαχοι, and consequently the feminine accusative 

συμμαχίαν, had direct historical and legal connotations to the context of the fifth century's 

Roman East. The term had four different meanings.44 The first and most apparent is that 

συμμαχία was 'an agreement between the Roman Empire and another state.' The second 

identifies the σύμμαχοι with the classical foedus agreement. The third interpretation is 

characterised as 'historical' and has a rather general and unspecific meaning, while the 

fourth was used only rhetorically.45 Following this typology for the late Roman συμμαχία, 

we believe that the author of the tenth-century Greek version, when he is referring to the 

term, means those people who were foederati in the Roman army.    

 Returning to the prototype, the Syriac text does not use any of the terms attested in 

the Greek versions. For those Gothic soldiers who protected Edessa from the Huns, the text 

uses the term bâ'iṯîâ' (ܒܐܬܝܐ) instead. As it is evident, the term is a relatively rare 

 
a certain man, a Goth by race, along with the army in the city, had a wicked intention and lacked any fear of 

God. He resided in the house of a widow and a humble woman whose name was Sophia.' 
42 Story (BHG 738), 151: συμμαχίαν; trans. Papaioannou 2017: 121. Id. 187: εἰς συμμαχίαν; trans. id., 143. 
43 Story (BHG 739), 150: ταύτης ἕνεκα τῆς αἰτίας στρατιωτικαὶ δυνάμεις τὴν πόλιν κατειλήφασιν ἐκ 

διαφόρων ἀθροισθεῖσαι κλιμάτων καὶ πολὺν ἐνδιέτριψαν ταύτῃ χρόνον; TR: 'for this reason, army troops 

arrived in the city, summoned from different places, and stayed for a long time in it.' 
44 McMahon 2014: 52-70, with additional bibliography. 
45 Id., 56. 
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loanword, transcribed from the Greek βοήθεια.46 Brockelmann, in his lexicon, translates the 

term as auxilium with a second interpretation of the mercenarii. Concerning the latter, he 

uses the Syriac version of the Story as an example. In the same spirit, Burkitt in his 

translation of the Story, conveyed the term as [f]oederati.47 Those who 'heed the call to 

battle,' according to the Greek etymology (βοή, i.e. cry/shout + θέω, i.e. run), perfectly 

correspond both in Burkitt's foederati and the Greek version's σύμμαχοι, also conveying the 

meaning of the 'force of auxiliaries.'48         

 Although a foederatus was not a technical term but used extensively on different 

occasions, it had certain legal connotations because of the treaty agreed upon between 

them and the Roman state. Through this lens, we can interpret not only the fact that the 

Goth resided in the house of a citizen but also the legal circumstances under which his trial 

took place in the final episode of the Story. It is after all highly unlikely that the fifth-century 

people of Edessa were welcoming enough to offer hospitality voluntarily to people like the 

Goth of the Story, especially when these people are two fifth-century women, the widow 

Sophia and her young daughter Euphemia.       

  

3.2 The lodging of the Goth in the house of Sophia: the legal status of hospitalitas 

Should we perceive the staying of the Goth in the house of Sophia as a literary theme, 

overlooking any feature of historical truth in it, or should we dive into the historical context 

of the period it describes? If we adopt the latter approach, the question that immediately 

arises is whether any special privilege in Roman law allowed soldiers of the Roman army, 

even those with the status of foederati, to live in houses of Roman citizens, especially 

during a campaign. The answer is affirmative, and the law specifying the aspects of the 

status was called De metatis, i.e. On lodging. It was issued three years after the events the 

Story describes. In 398, the co-emperors, Arcadius and Honorius, issued a law according to 

which '[o]ne-third of a house shall be assigned to a quartered person, and the owner shall 

 
46 Brockelmann 1928: 57, s.v. ܒܘܐܬܝܐ \  ܒܐܬܝܐ; Sokoloff 2009: 123, s.v.  ܒܘܐܬܝܐ \   ܒܐܬܝܐ. 
47 Burkitt 1913: 131, n. 4. For the foederati see Jones 1964: 611-3, 159-60, 182-9, 194, 199-203, 218-9, 244, 

663-8; Stickler 2011: 495-514. 
48 LSJ 1996: 320, s.v. βοήθεια. 
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possess two-thirds of his house as his own in full confidence and security.'49 Following the 

specific terminology, Sophia would be a mensor or a metator and was legally obligated to 

lodge the Goth. Her service is widely known as hospitium or hospitalitas.50   

 The Greek and the Syriac versions of the Story describe the events in the following 

way. First of all, the Goths were billeted in Edessa. The Goth spends much time in Sophia's 

house. While she was trying to keep her daughter Euphemia safe from the loving eyes of 

the Goth, he accidentally saw her once. From this time on, the heart of the Goth was 

inflamed, according to the narrative. To examine whether this legal element is historically 

accurate, we should compare the events attested in the Story with the law of 398. Thinking 

practically, we will find that a soldier could hardly spend much time in the mensor's house, 

i.e. the home of Sophia. This would be the case mainly because of his demanding everyday 

duties defending the city in danger. In addition, the Goth was prohibited from spending 

much time in the house of Sophia if we followed the parameters of the law.   

 In 413, emperors Honorius and Theodosius reissued the law granting the right of 

hospitalitas, but this time, noting that details remained open and created problems, 

especially for the mensores. The first of these details would be that those staying in a 

citizen's house should not demand food from their host. In addition, the guest had to make 

his stay there as short as possible, while the length of his stay should not be a burden for 

the mensor.51 The legal status quo of the protagonists of the Story, Sophia and the Goth 

cannot be examined as novelistic features outside a historical context. Similar incidents to 

those the author of the Story describes, such as the lengthy lodging of the Goth in the house 

of Sophia most probably led the civil authorities to tighten restrictions on such obligations. 

 The legal aspect of the Story might not be evident in the terminology of the Syriac 

prototype, and one must follow a particular interpretation to get to the legal core. However, 

 
49 C.Th., 7.8.5: duas dominus propriae domus, tertia hospiti deputata, eatenus intrepidus ac securus possideat 

portiones. 
50 For the status of hospitalitas see Sivan 1987: 759-72. 
51 C.Th., 7.8.10.2: Solam sane hospitalitatem sub hac observatione concedimus, ut nihil ab hospite, quod vel 

hominum vel animalium pastui necessarium creditur, postuletur omniumque sit adceleratum iter atque 

continuum nec ulli liceat residere, ne diuturnitas conmanentium ulla ex parte praedium vexet: trans. Pharr 

1952: 167: '[o]f course, We do concede the bare right of compulsory quartering, but only under the condition 

that nothing shall be asked of the host which is considered essential as food for men or for their animals; that 
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the relatively contemporary Greek version (BHG 739) uses a Greek term in this respect, 

which makes the connection between the episode of Goth's stay and the legal status of the 

hospitalitas clear. The Greek version makes an interesting reference to Sophia's house, 

using the word κομιτάτω -in the dative,52 which, according to Dobschütz's edition, should 

be read as μιτάτω, or if we follow a better orthography, it should be μητᾶτον. The word 

derives from the Latin metor and had several meanings in Medieval Greek. The word 

generally designated a mansion and lodging from the sixth and seventh centuries. Later, 

however, the word started to be used in a particular context of the trading stations of 

foreign merchants, mainly from Syria.53 The revealing element, however, which establishes 

the legal background of the events attested in the Syriac prototype is that the word 

μητᾶτον is usually related to the legal 'obligation on private individuals to quarter military 

and state officials.'54 This proves that the Greek translator detected the legal connotations 

of the Syriac narrative and conveyed the underlying concept of hospitalitas through the 

Latin loanword.   

 

 

 

 

 

 

 

 

 
the journey shall be swift and continuous in all case; and that no traveler shall be permitted to linger, lest the 

length of his stay should disturb the estate in any way.' 
52 Story (BHG 739), 152: Ἱκανὸν δὲ χρόνον ἐνδιατρίψας τῷ κομιτάτῳ ὁ Γότθος; TR: 'the Goth spent quite a 

long time in the house.' 
53 Sophocles 1900: 785, s.v. μητᾶτον. Interestingly, the word is still in use in Modern Greek and refers to small 

lodgings in Crete and many other Greek islands. Cf. ΝΕΛΗ 1984: 13, s.v. μιτάτον. For the contemporary use of 

these lodgings in Greek islands, see the thorough folkloristic survey of Plymakis 2008. 
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Conclusion 

 

The Story is not a historical depository, someone can find a series of information about the 

political and military history of the late antique Edessa. The demanding researcher be 

disappointed if he/she approach it in this way. Nevertheless, the cautious reader cannot 

but detect several features, that reveal the quality of the Story in general and its author 

particularly. His position on the devastating consequences of the events of 395/6, is quite 

revealing for the historical objectivity of the author. In addition, although the Story renders 

only a few features of political and military history, it is extremely accurate in their 

description. Comparing these elements with other late antique sources, we found out that 

the author of the Story keeps a position, much more balanced than many contemporary 

sources.           

 Concerning those elements that are related to the legal history of the period, the 

Story is also a valuable source of information. Although some of these elements are hidden 

under novelistic themes, we were able to detect at least two features. It is difficult to 

determine the value of the Story as a historical source, only by focusing on political, military 

and legal aspect. It might be unfair to give a certain answer, if not present holistically 

several other aspects of history, related to ecclesiastical, social, and cultural elements of the 

Story. The point of this chapter was not to establish a definite answer concerning the 

question of Story's historical value. On the contrary, our aim was to point out certain 

features of the Story and particular qualities of the author which if seen in connection with 

the other chapters, we will positively evaluate the Story as a source of historical 

information. This information will not to be exclusively related with the period the Story 

allegedly described, but also, with the period it was compiled, during the late fifth century. 

 

 

 

 
54 ODB 1991: 1385, s.v. mitaton. 
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Chapter 2  

Aspects of the ecclesiastical history of the Story 

 

 

     

1 Introduction and methodology 

 

In this chapter, we explore aspects of the ecclesiastical history of the Story, such as the 

ecclesiastical office of parmûnârâ', παραμονάριος / προσμονάριος. That was the office the 

alleged author of the Story held. The latter fact is the primary reason why we pay particular 

attention to the history of the office. We start from certain attestations from late antique 

sources, which although mention the terms, do not clearly reveal its context. It follows an 

examination of sources from the canon and the civil law, and a discussion of the modern 

scholarship, from the seventeenth century, up to now. The work of one of these scholars is 

the further examined, in the final sub-section of the chapter. There, we try to examine in 

the specific features the Greek loanword parmûnârâ' rendered in Syriac sources.   

 The first chapter is rather extensive, trying to find and examine diachronically the 

most important cases of the usage of the Greek terms. Besides, the work of Ritter, which 

mentions some of the sources we used here, there is no comprehensive work on the office 

in the Syriac context. In this case, since never examined before, there might be difficulties 

that should be solved. Still, at this point, we thought it was necessary to examine as many 

sources as we could, to be able to create a general idea about the office. The reason is 

twofold and rather simple. The author of the Story was a parmûnârâ' himself. Refusing to 

accept the standard translation of rendering him as a verger or a sacristan, we tried to let 

the sources explain what did a parmûnârâ' do during late antiquity. More importantly, 

constructing a firm idea about the responsibilities of the parmûnârâ' we could take a step 

further in to arguing for the historical identity of the author. In this sense, in the second 



20 
 

chapter we examined a mistake attested in the Story, that is related to the bishops of the 

city. The second chapter will be more descriptive, since by taking into consideration all the 

material used in the first chapter, we focused on constructing an argument about the 

identity of the author. The mistake on his behalf might be indicative of certain influences on 

the author from the miaphysite milieu of Syria. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



21 
 

2 The office of the parmûnârâ', παραμονάριος / προσμονάριος  

 

At first glance, this section evolves around the references to the office of the alleged author, 

as they are attested in the Greek and Syriac versions of the Story. According to them, he was 

a parmûnârâ', παραμονάριος or προσμονάριος, which broadly corresponds to the duties of 

the sacristan and custodian. Nevertheless, in order to examine the historical context of the 

reference of the office, we will compare the three terms of the Story to other late antique 

and medieval sources of Greek and Syriac origin. Our analysis will also be accompanied by 

certain hypotheses from the seventeenth century up to our days concerning the office. The 

goal of this section is twofold. To find what a parmûnârâ' was, we should go deeper into the 

analysis of a whole series of available sources. The reason for this is the lack of any 

comprehensive work concerning the office, especially in the context of the Syriac sources. 

 This exploration will shed light on the historical elements of the Story. Secondly, by 

exploring the possible roots and contexts of the office, we aimed to use to the maximum 

extent every philological detail that might be of interest to recreate a general profile of the 

historical author. our point is not to give a direct answer to the question of who composed 

the Story of Euphemia and the Goth. On the contrary, at this level of our thesis, we will 

confine our research to certain arguments which may give a general idea of the religious 

milieu that created the Story. In this sense, exploring the history of the office of the alleged 

author is of primary importance.  

        

2.1 Possible roots and meanings of the terms παραμονάριος and προσμονάριος 

The internal evidence of the two Greek versions is confined to designating the alleged 

author of the Story as a παραμονάριος and προσμονάριος, while the Syriac uses the 

identical Greek loanword, parmûnârâ'. Du Cange was the first lexicographer to discuss 

Greek terms, translating them with the post-classical Latin mansionarius and the 

expression custos ecclesiae.55 Disregarding the prepositions of the Greek words, which 

 
55 Du Cange 1688: col. 1111, s.v. παραμονάριος; id., col. 1254, s.v. προσμονάριος. 
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might be later additions, we will focus on the derivational basis of the compound noun, the 

noun μονάριος. The noun is a unicum in the Greek corpus, attested only in an epistle of a 

certain Kallistos, a Meletian monk or cleric. He wrote around 331-5 to his fellow Christians 

about the persecutions he and the rest of Meliton of Antioch's followers endured in Egypt 

at the hands of Athanasius of Alexandria, Meliton's ecclesiastical rival.56 Following the 

editor of the epistle, the μονάριος could be nothing else but 'the keeper or porter of the 

μονή,'57 yet we should add here that we can also interpret it substantively as the one who is 

generally responsible for the μονή, as an edifice. In both meanings, we should divest the 

μονή from any religious context, i.e. monastery, and should associate it with its classical 

meaning as an abode and, in the letter's terms, specifically as a 'hostel.' Consequently, 

μονάριος would be practically the keeper of the abode or the 'hostel,' according to Bell. 

 Following a similar etymological path, this time moving forward in time. The tenth-

century author, the Roman emperor Constantine VII Porphyrogennetos, in his De 

ceremoniis [Περὶ τῆς Βασιλείου Τάξεως]58 and in his De Administrando Imperio [Πρὸς τὸν 

ἴδιον υἱὸν Ρωμανόν]59 mentions various types of the simplex παρὰ-μονάριος. The text 

mentions the concepts of staying and guarding an important subject or object with the 

plural noun παραμοναί, as a term for the imperial guards, while the derivative term 

παραμόνιμον designated the imperial military station. Yet the later developments and 

usages of the root παρὰ-μον[...], if retrospectively regarded, confirm the duties of the late 

antique term, παραμονάριος and parmûnârâ', as the one who would 'keep the keys,' 

 
56 PLond. 1914.19: καὶ τὸν μονάριν Ἡρακλίδην δύ[σα]ντες καὶ ὑβρίσαντες. 
57 Bell 1924: 65. 
58 De Cerem., 452.18: τοὺς δὲ ὁδηγοὺς καθ' ἕκαστον θέμα κατεῖχεν ὁ δρουγγάριος τῆς βίγλης, ὑπῆρχον δὲ ὑπ' 

αὐτῷ καὶ αἱ παραμοναὶ τῶν στρατηγῶν πρὸς τὸ δι' αὐτοῦ μηνύειν τοῖς στρατηγοῖς τὰ κελευόμενα αὐτοῖς; 

TR: 'but the leaders in every thema had the Droungarios of the Watch, under of whom there were the guards 

of the generals, who through him, they would make known his sayings to the generals.' For the term see also 

Sophocles 1900: 847, s.v. παραμονή, who suggests that when in plural the noun means 'body-guards,' esp. the 

'imperial body-guards.' See also the invaluable comments in the second volume of Reiske 1929-30: 452 C.11, 

where he comments that the office of παρακοιμώμενος 'quod olim paramenontes, paramonarii, 

circummanentes erant, id erant deinceps paracoemomeni.' 
59 De Admin. Imp., 29.22-5: [κ]αὶ ἔκτοτε ποιήσαντες ἀλλάγια δύο οἱ Ῥωμᾶνοι ἀπὸ πάσχα ἕως πάσχα τὸν λαὸν 

αὐτῶν ἐνήλλασσον, ὥστε τῷ μεγάλῳ καὶ ἁγίῳ σαββάτῳ ἀλλήλοις συναντᾶν, τοὺς μὲν ἀποστρεφομένους ἀπὸ 

τοῦ παραμονίμου, τοὺς δὲ εἰς τὴν τοιαύτην δουλείαν ἀπερχομένους; trans. Jenkins 1967: 123: '[a]nd from 

that time the Romani formed two alternating garrisons, serving from Easter to Easter, and used to change 
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guarding and administering a martyrion or a church. The combination of the fourth-

century epistle and the tenth-century treatise makes clear a semiological tautology 

regarding the concepts of the place and the office's duties. Nonetheless, they do not 

accurately correspond to the terms parmûnârâ', παραμονάριος and προσμονάριος.   

 Interestingly for the epistle of Kallistos, his μονή and μονάριος reveal an identical 

semiological structure to the Latin mansio, understood as an official and centrally 

administered stopping place on the roads during the Roman period,60 and consequently, Du 

Cange's mansionarius, which would be its office-holder.61 The structural correspondence of 

the μονάριος with the Latin mansionarius is striking and, in our eyes, can hardly be 

explained as a spontaneous conceptual creation of Kallistos, whose Greek was 'awkward 

and at times obscure.'62         

 Although we do not possess any direct evidence for the terms from classical 

antiquity, it is an eleventh-century source that may elaborate on the classical aspects of the 

Story's Greek term. Compiled in 1000, the famous Menologion of Basil II mentions a rather 

rare case of a "pagan" sacristan in its entry on the seventeenth of November, a day 

commemorating Saint Gregorios Thaumaturgos, bishop of Neocaesarea of Pontus. There, 

we read that the Saint, at some point in his life, baptised τὸν προσμονάριον τῶν εἰδώλων.63 

Although he died peacefully in 270, hardly anyone takes this information at face value, 

although there must have been a similar office in classical antiquity. A comparative analysis 

of all the available evidence of his life in this respect, as it is attested in a handful of ancient 

languages, can give a possible solution to this question. But such a task should be set aside 

at this point.64  

 

 
their men about so that on Great and Holy Saturday they who were coming back from the station and they 

who were going out to that service would meet one another.' 
60 Id., 766, s.v. μονή. Cf. LSJ 1996: 1143, s.v. μονή. Lampe (PGL) 1961-8: 880, s.v. μονή. Cf. Bell 1924: 64. 
61 For an extensive discussion of the Latin term's usage, see Du Cange et al. 1954: v. 5, col. 227c, s.v. 

mansionarius. 
62 Bell 1924: 53 ff. 
63 PG 117: col. 165.  
64 For a general survey on the life of Gregorios, see Van Dam 1982. 
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2.2 The ecclesiastical connotations of the Greek terms in late antique sources: an 

example from the Aesopic corpus 

Since the parmûnârâ' of the Story is a Greek loanword, we will discuss the term from Greek 

sources. It is in the gigantic Aesopic corpus and particularly the fable of the fox, the rooster 

and the dog where we encountered the term for the first time, in the same semiological 

context as the Story.65 The fox, trying to beguile the rooster, tells him, κατάβηθι […] ὅπως 

ᾄσωμεν τὰς νυκτερινὰς ᾠδὰς καὶ συνευφρανθῶμεν ἀμφότεροι.66 The latter, understanding 

her wiles, suggests, φώνησον τὸν παραμονάριον, ὅπως κρούσῃ τὸ ξύλον. The 'oldest and 

largest extant collection of prose fables ascribed to Aesop,' a collection from the third-

fourth century known as the Augustana collection,67 traces its origins to an archetype dated 

in classical antiquity. 68 From the Augustana derive three later recensions.   

 The fable mentioning the παραμονάριον comes from the 'Recension II,' also known 

as Vindobolensis, and the 'Recension III,' which is known as the Planudean recension. The 

first text is dated to some point between the fourth and the fifth century,69 while the latter 

was made by Maximos Planudes at the beginning of the fourteenth century, a few years 

before his death.70 It is in this period that the Greek term παραμονάριος was most probably 

formed. Thus the fable is not attested anywhere in the Augustana. Although we can set a 

chronological context for the fable, the reasons for the formation of the term, and the office 

itself are not clear, nor are the duties and the power he had during late antiquity. In 

addition, from the existing narrative of the fable, we cannot say firmly whether the 

παραμονάριος of the fable could be semantically compared to the author of the Story.  

 Although the ethical core of the fable might be derived from the classical period -

through Vindobolensis' subsequent origins from the Augustana and the classical archetype-

 
65 Corp. fab. Aesop., 268.11-14: ὁ δὲ ἀλέκτωρ ὑπολαβὼν ἔφη αὐτῇ: ἄπελθε, φίλε, κάτωθεν πρὸς τὴν ῥίζαν τοῦ 

δένδρου καὶ φώνησον τὸν παραμονάριον, ὅπως κρούσῃ τὸ ξύλον; TR: 'and the rooster understood her mind 

and said: 'go down to the foot of the tree and call the paramonarius, so as to knock the wood [i.e. the door].' Cf. 

Daly's translation, attested in Perry 1965: 472: '[t]he rooster replied, 'My friend, fo tell the watchman down 

there at the foot of the tree to unlock the door.' 
66 Id., 268.10-11; TR: 'come down, so as to chant the nocturnal hymns and be both delighted.' 
67 For the Recension of Perry, widely known as Augustana see Zafiropoulos 2001. 
68 Perry 1965: xvi ff. 
69 Id. xvi ff, fn. 2. 
70 Id. xvii.  
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71 the terminology, the semantics, and the symbolic images it uses to convey its ethical 

message had been formed within the Christian context of late antiquity. More specifically in 

the cultural milieu of the eastern part of the Roman Empire. The phrase ὅπως κρούσῃ τὸ 

ξύλον is the hermeneutical key, signifying the particular aspect through which we should 

interpret the fable's παραμονάριον. Αll modern translations convey the phrase in the same 

pattern, namely that the dog [παραμονάριος], should be asked by the fox to open the door 

and let it in. In this sense, although philologically loose, if not inaccurate, the secular tone of 

the translations removed any religious semantics, even if remains uncertain whether the 

so-called Aesopic fable originates from the classical period or late antiquity. 

 Although Perry, for unclear reasons, never completed his ambitious project of a 

translation of the fables of Aesop from oriental languages accompanied by an extensive 

general commentary, he left in his index a valuable note. His entry to παραμονάριος -unlike 

for all the entries- suggests the reader interpret the term as a ianitor in monasterio.72 His 

suggestion, although it clearly denotes the Christian context of the term παραμονάριος and 

the fable in general, has been totally overlooked by the translators after him. In light of this 

small detail, the fable, and any other "Aesopic" fable, since it was used as a progymnasma in 

the educational curriculum of the Eastern Roman Empire, could have introduced later 

interpolations according to religious norms of the time if not originally written within this 

chronological and religious environment.       

 Additionally, two other general characteristics further support this reading of the 

παραμονάριος of the fable, following the narrative of the Story. First of all, the language 

does not correspond to the Attic but to the koine. Secondly, Hausrath's critical edition 

provides us with the secondary reading τὸν προσμονάριον. As we mentioned earlier, this 

type is interchangeably attested in the later Greek version (BHG 739) of the Story, as well as 

many other hagiographical texts. Thus, παραμονάριος could mean not only the 'watcher,' 

the 'watchman,' or the 'porter' [Perry's ianitor] and the ξύλον could mean not only the 

'door,' or a hollow tree inside which the dog was sleeping, as many translators suggested in 

their honest attempt to interpret the ethical core of the fable rather than to translate the 

text itself. Here, in order to understand what the Story's παραμονάριος did, we focused only 

 
71 Perry 1952: 309-10. 
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on the latter, conveying the phrases of the fable as faithfully as possible to the text.  

 In our view, the whole fable echoes an ecclesiastical environment, using certain key 

images from the everyday life of a Christian monastery, within which the tradition of these 

fables was preserved since these manuscripts were copied, read, taught, and consequently 

edited too. As we have mentioned, before the particular phrase with the παραμονάριος and 

his ξύλον, we are told that the fox tried to beguile the rooster by asking him to come down 

from the tree so that they might sing together. Concerning the latter, it asked the rooster 

not simply to sing 'some songs' as some suggested, but to enjoy themselves by singing the 

night odes. There is a direct connection between the fox's proposal to sing τὰς νυκτερινὰς 

ῷδὰς and the rooster's answer, to call the παραμονάριον to strike the ξύλον in order to 

avoid her. This latter task has a symbolic meaning and should be searched for in the 

everyday duties of the monks. This particular ξύλον was not simply some wood or a door.  

 Both the νυκτεριν[ὲ]ς ῷδ[έ]ς, the παραμονάριος and his responsibility ὅπως κρούσῃ 

τὸ ξύλον, echo what Perry suggested with his monasterio. Thus the fable's παραμονάριος 

would be a sacristan in a monastic environment. The phrase recreates the image of a monk 

who would rhythmically strike the ξύλον,73 as the semantron was known in the monastic 

terminology.74 The purpose of his act was to notify the monks that it was time to pray and 

chant together the holy services, scheduled both during the day and the night and for any 

other ordered communal activity.        

 The fact that modern translations have overlooked the religious context and Perry's 

suggestion seems to be because they interpreted the παραμονάριος as a doorkeeper,75 an 

interpretation also attested in Perry's ianitor. Nevertheless, we should avoid this 

interpretation for our Story's parmûnârâ' for two reasons. First, in most cases, the office-

holder was also either a deacon or a presbyter, and he would rather be responsible for 

guarding the valuable items of the church like the relics, rather than just being a porter.76 

 
72 Id., 738. We explain later why this term is not suitable for παραμονάριος. 
73 Sophocles 1900: 791, s.v. ξύλον. 
74 ODB 1991: 1868, s.v. semantron. 
75 Perry 1965: 472. From the classic translation of L'Estrange 1692: 130: 'speak to the Porter below to open 

the Door', up to Gibbs 2008: 168: 'tell the watchman to let you in,' all translated the phrase into English, in the 

same pattern. 
76 An example could be the epigraphic evidence from the late Roman provinces of Palæstinae I-III, as attested 

in Meimaris 1986: 259-63, in the inscriptions Nos 1285-99. 
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And second, because there is a clear distinction between the two tasks, since the 

ecclesiastical office of θυρωρός / πυλωρός, it is attested in ecclesiastical canons and other 

late antique sources, separately from the παραμονάριος.77 As Wipszycka argued concerning 

the usage of the two terms in papyrological evidence from Egypt, the two offices should not 

be semantically conflated.78         

 As an additional example from Syria to support her argument, we would point to 

one of the texts related to the life of Daniel of Sketis, the mid-late sixth-century Story of 

Andronikos and Athanasia (BHG 121-2), where we read that the παραμονάριος of an extra 

muros martyrion of Saint Ioulianos in Antioch,79 was also the θυρωρός [porter] of the 

shrine.80 Contrary to the latest and, in all other respects, splendid translation of Dahlman, 

who interpreted the παραμονάριος as the θυρωρός, the fact that the bearer of the two 

offices was the same does not also mean that the two offices were the same.   

 An additional source that is chronologically and thematically comparable to the 

fable comes from the life of the Man of God, known in his Greek version as Alexios. The 

sixth-century manuscript of the Syriac prototype places us in the days of the bishop of 

Edessa Rabbula (411/12-435) and describes how a long time ago the Man of God left his 

home in Rome, and while he was in Edessa, 'one night a pious custodian, one who deserved 

to see the sight, was going out to see if the time for the liturgy had arrived.'81 Thus, we have 

a parmûnârâ', the night, and the liturgy from the Syriac prototype, which can be compared 

to the fable's παραμονάριον, the night again -νυκτερινάς- and the hymns -ῷδάς. In this 

sense, the fable's νυκτεριν[ὲ]ς ῷδ[έ]ς, are the hymns that are sung during the night liturgy, 

i.e. the nocturns and consequently the fable's παραμονάριος who had to κρούσῃ τὸ ξύλον 

 
77 Euseb., HE, 6.43.11: ἐξορκιστὰς δὲ καὶ ἀναγνώστας ἅμα πυλωροῖς δύο καὶ πεντήκοντα. Cf. LJS 1996: 1553-

4, s.v. πυλαωρός, πυλουρός, πυλωρὸς (in πυλωρέω). Sophocles 1900: 587, s.v. θυρωρός, id., 962, s.v. πυλωρός. 

Lampe (PGL), 1961-8: 658, s.v. θυρωρός, id., 1208, s.v. πυλωρός. 
78 Wipszycka 1993: 209-10. 
79 Vita Dan. Scet., 7.28-9: καὶ ἀπῆλθεν ἔξω τῆς πόλεως προσεύξασθαι εἰς τὸν  Ἅγιον Ἰουλιανόν; trans. 

Dahlman 2007: 169: '[a]nd he went out [Andronikos] of the city to pray at Saint Julian's.' 
80 Id., 7.64-5: λέγει αὐτῇ ὁ θυρωρὸς, βλέπεις ἠσφαλισμένας τὰς θύρας πάσας καὶ λέγεις, ποῦ ἐστιν ὁ εἰσελθὼν 

ὧδε ἀββᾶς ἄρτι; καὶ ἔγνωσεν ὁ παραμονάριος ὅτι ὀπτασίαν εἶδεν; trans. id., 171: '[t]he door-keeper said to 

her: "You can see for yourself that all the doors are fastened, and yet you say: 'Where is the abba who came in 

here just now?'" And the door-keeper understood that she had seen a vision.' 
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for these night hymns, can be compared to none other than the parmûnârâ' from the Syriac 

story of the Man of God, who went out at night to see if the night liturgy, i.e. the nocturns, 

was about to start.  

 

2.3 The formation of the terms as a distinctively ecclesiastical office: the Acts of the 

Council of Chalcedon 

A more precise idea about this the protagonist of this section and the alleged author of the 

Story may be gained from the second canon of the Acts of the Council of Chalcedon (451).82 

The canon elaborates on the office interpreting the office not simply as the secular 

profession of a guardian or a watchman but rather as one with clear ecclesiastical duties. 

The Latin translation renders both Greek terms as mansionarius.83 For our present 

purposes, the extract makes evident a certain stratification of the ecclesiastical offices. It 

also distinguishes those offices to which, for someone to be appointed, it was mandatory to 

be ordained in the ranks of the clergy and those for which it was not, since they were not 

καταριθμούμεν[οι] ἐν τῷ κλήρῳ. The Syriac translation of the Acts follows the same 

terminology and responsibilities for the bishop, calling the sacristan by its Greek 

loanword.84           

 Following the dichotomy of the canon, a παραμονάριος belonged to the second 

 
81 Life of the Man of God (BHO 36-42), 9 (= ܛ). ܟܕ   ܥܒܪ   ܕܝܢ   ܙܒܢܐ   ܣܓܝܐܐ   ܦܪܡܘܢܪܐ   ܚܕ   ܢܟܦܐ   ܘܫܘܐ   ܠܚܙܬܐ   ܗܕܐ.    :2

ܕܬܫܡܫܬܐ   ܥܕܢܐ   ܡܛܝ   ܐܢ    ܕܢܚܙܐ   ܗܘܐ   ܢܦܩ   ܠܝ̈ܠܘܢ   ܡܢ    ܒܚܕ  ; trans. Doran 2006: 22. For the date of the manuscript 

see id., 16. 
82 Acta Chalc. 354.11-9: [ε]ἴ τις ἐπίσκοπος [...] χειροτονήσοι ἐπὶ χρήμασιν ἐπίσκοπον ἢ χωρεπίσκοπον ἢ 

πρεσβύτερον ἢ διάκονον ἢ ἕτερόν τινα τῶν ἐν τῷ κλήρῳ καταριθμουμένων ἢ προβάλοιτο ἐπὶ χρήμασιν [ἢ] 

οἰκονόμον ἢ ἔκδικον ἢ παραμονάριον ἢ ὅλως τινἂ [...] ἐλεγχθεὶς κινδυνευέτω. [...] [Ε]ἰ μὲν κληρικὸς εἴη, τοῦ 

οἰκείου ἐκπιπτέτω βαθμοῦ· εἰ δὲ λαικὸς ἢ μονάζων, ἀναθεματιζέσθω; trans. Price and Gaddis 2005: 94: 'If any 

bishop [..] ordain for money a bishop, chorepiscopus, presbyter, deacon or any other of those numbered 

among the clergy, or should appoint for money a steward, advocate, administrator or anyone at all on the list 

[…] should be discovered. […] [I]f a cleric, to be deposed from his rank, while if he is a monk or layman he is to 

be anathematized.' 
83 Id. 532.4-5. 
84 Acta Chalc. Syr. 121.12-5:     ܐܢܗܘ    ܕܐܦܝܣܩܘܦܐ   ]…[   ܘܒܕܗܒܐ   ܢܥܒܕ   ܣܝܡ    ܐܝܕܐ    ܕܐܦܝܣܩܘܦܐ    ܐܘ    ܕܟܘܪܐܦܝܣܩܘܦܐ    ܘܐ

   ܦܪܡܘܢܪܐ   ܐܘ    ܐܓܕܝܩܘܣ   ܘܐ  ܪܒܝܬܐ   ܢܥܒܕ    ܕܗܒܐ   ܫܩܠ    ܟܕ   ܘܐ   ܡܬܡܢܝܢ   ܕܒܩܠܝܪܘܣ   ܐܝܠܝܢ   ܡܢ  ܕܐܢܫ   ܘܐ    ܕܡܫܡܫܙܐ    ܘܐ  ܕܩܫܝܫܐ

ܐܚܪܝܢ   ܐܢܫ   ܐܘ ; TR: 'if a bishop […] [and] performed an ordination to a bishop in exchange for gold or a 

chorepiscopus or a presbyter or a deacon or anyone from those numbered among the clergy, or while he 

received gold he will appoint a steward or a public advocate or a sacristan or someone else.'  
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group, and theoretically, he could be a layman.85 He would gain his posting without a 

χειροτονία but he would rather be appointed [προβάλλοιτο] to his office. Thus, in Story's 

case, the author already being a presbyter, received a προβολή86 and became a parmûnârâ'. 

Darrouzès ignored the case of the ἔκδικοι, οἰκονόμοι and παραμονάριοι to come from the 

laymen [τάξεις τῶν λαϊκῶν. Nevertheless, by focusing on the wording of the Acts, he 

pointed out that the office-holder was to be appointed by the bishop.87 The epistle of the 

bishop Epiphanius of Tyre to the ἑνδημούσα synod of Constantinople in 518 both proves 

Darrouzès' theory about the appointment from the bishop and, as we will discuss at the 

end of this section, further elaborates on the Story's parmûnârâ'. Epiphanius mentions that 

Severus of Antioch falsified the canons of the Church and appointed χωρεπίσκοποι and 

παραμονάριοι in other bishoprics.88         

 The theoretical independence of the παραμονάριος from any ordained office of the 

Church is also evident in the liturgical life. Perhaps the most essential liturgical document 

of the Μεγάλη Εκκλησία, and of the Eastern Roman ecclesiastical rite, widely known as the 

Euchologion [Praying Book], attested in the eight-century Barberini graecus 336, does not 

mention even a small pared-down ceremony or just a prayer for the office-holder. This 

proves that the παραμονάριος was not considered even among the lowest ranks of the 

clergy, but rather as an ecclesiastical administrative post.89 Beck, while discussing the 

offices of the Great Church, mentions that the παραμονάριος and προσμονάριος can denote 

what we know as the sexton, the person responsible for the furnishings and the inventory 

of a church.90 we would add here concerning the parmûnârâ' of the Story, that the English 

translation of Beck's '[k]üster' conveys the earliest semantics of the term, which were not 

 
85 Id. 354.19: εἰ δὲ λαικὸς ἢ μονάζων, ἀναθεματιζέσθω. Cf. Leontaritou 1996: 458, n. 11, with many examples 

of laymen from hagiographical sources in Greek.  
86 Lampe (PGL), 1961-8: 1140, s.v. προβολὴ (6): 'advancement or appointment to office.' 
87 Darrouzès 1970: 325. Cf. on this respect Leontaritou 1996: 459 ff, esp. nn. 23-5, who added the disciplinary 

powers of the bishop over the παραμονάριος, derived from the canon law.  
88 ACO 3, 81: Σεβῆρος ὁ δυσσεβὴς [...] παραχαράττων τοὺς θείους κανόνας, ἐν ἀλλοτρίαις παροικίαις 

προχειριζόμενος ποτὲ μὲν χωρεπισκόπους, ἄλλοτε δὲ παραμοναρίους, πιστεύων ἱκανῶς ἔχειν ἀπομάχεσθαι 

καὶ διαλύειν τὰ παρὰ τῶν θείων κανόνων ὡρισμένα δίκαια τοῖς ἐπισκόποις. For an extensive discussion on 

the topic see the splendid work of Alpi 2009: 234-8. 
89 The special prayers of the euchologion stop to those on the ἀναγνώστης and ψάλτης. Cf. Euchologion, 166. 
90 Beck 1959: 105, 114, 133. 
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related to the later duties of the sexton in the cemetery.91      

 If we return to the reference of the canon to the παρα/προσμονάριος, the question 

arises as to whether it was possible for someone, alongside his office of 

παρα/προσμονάριος, to be also a priest or generally to be ordained in another clerical 

office. Such a detail might help to pinpoint the Story's historical author, given that the 

sacristan and alleged author of the Story conflated both. He had the ṭaksâ', the rank of the 

qašiyšâ' men qliyrâws. He was a presbyter from the clergy, and a parmûnârâ'. In this sense, 

if we suppose the internal evidence of the Story is valid -even if obscure- and we take at 

face value the information that he was a sacristan, any possible candidate whom we may 

suggest in our hypothesis about the real Story's author, should not fall into the 

Chalcedonian theoretical dichotomy between ordained and unordained ecclesiastical 

offices and titles, but rather combine, at some point of his life, two offices. If we follow this 

line of reasoning, the results of our research will be somewhat limited. Yet as we will argue 

later, analysing the scarce evidence through these logical steps brings surprising results.  

 

2.4 The reference in the Codex Justinianus 

After examining an ecclesiastical source, we can continue to a source that although secular, 

discusses ecclesiastical matters and provides an additional interpretative lens concerning 

the office. Codex Justinianus contains a law issued in 530, only some decades after the 

compilation of the Story. It describes what should happen to the heads of charitable 

institutions in the event that their owner passes away. The legislator advised 'the most 

reverend bishops' not to interfere with their duties while giving them the right to supervise 

them.92 Because of their importance, these articles might be an umbrella law covering the 

 
91 OED onl., s.v. https://www-oed-com.proxy.bib.uottawa.ca/view/Entry/177064?redirectedFrom=sexton 

(accessed February 12, 2023). We chose the new online version of the OED instead of the printed version, 

since it clarifies between the two chronologically different semantics of the office.  
92 Cod.Just. 1.3.45 §3: Τοὺς [...] θεοφιλεστάτους ἐπισκόπους [...] [τοὺς] ξενοδόχους ἢ πτωχοτρόφους ἢ 

νοσοκόμους ἢ βρεφοτρόφους ἢ ὀρφανοτρόφους ἢ γεροντοκόμους ἢ παραμοναρίους ἢ οἰκονόμους ἢ ἁπλῶς 

τῶν εὐσεβῶν πράξεων διοικητάς, ἐκείνους μὲν ἐᾶν ἔχεσθαι τῆς διοικήσεως, αὐτοὺς δὲ μὴ διοικεῖν μέν, τὴν δὲ 

διοίκησιν αὐτῶν ἐποπτεύειν καὶ ὀρθῶς μὲν ἕχουσαν ἐποινεῖν, κατᾶ τι δὲ παραβαινομένην ἐπανορθοῦν, 

κακίστης δὲ τῆς διοικήσεως γινομένης καὶ ἀπελαύνειν ἐκείνους καὶ ἑτέρους ἐγκαθιστᾶν; trans. Frier et. al. 

2016: 121: '[the] superintendents of hospices, poorhouses, infirmaries, foundling-hospitals, orphanages, or 
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interests of the state in cases of dysfunction in these charitable institutions. Yet it may 

rather have been specific cases of bishops imposing their will on principals of these 

charitable institutions that gave rise to this law.       

 Because of its general and rather neutral wording, the law most probably did not 

create a new legal status quo but simply summarised what had been the norm. In this 

sense, its value is threefold. First, it is important for the author of the Story that his superior 

bishop had only the right of ἐποπτεύειν and not to διοικεῖν him, leaving him more scope for 

deliberate initiatives. Secondly, using this source philologically clarifies our decision to 

avoid translating the Syriac parmûnârâ' generally as 'custodian' or as 'steward' as had been 

suggested.93 The reason is that the law mentions right after the παραμοναρίους the 

οἰκονόμοι of the Church,94 clearly as a distinct office. The law describes the heads of these 

eight different institutions as διοικητές, a title which creates certain connotations for 

Story's anonymous author, and his office as parmûnârâ', related to administrative duties 

rather than simply serving.          

 If he is perceived as an 'administrator', what kind of control did he have over the 

church he 'piously administered'? More importantly, since the law limits the 

responsibilities of the bishop to monitoring [ἐποπτεύειν] and not to administering 

[διοικεῖν] the παραμονάριοι of his bishopric, what was the degree of the latter's 

independence from the bishop? Meimaris was the second scholar after Darrouzès who 

tried to give an answer to the first question of the duties of the παραμονάριος by using 

epigraphical evidence from late Roman Palæstinae I-III. He suggested that the 

παραμονάριος was a title and not a clerical order, following and further elaborating the 

thesis of Darrouzès. He elaborated that the title was attributed by the bishops who, having 

been unable to supervise all their diocese's estates personally, entrusted this task to 

 
hospitals for the elderly, or as watchmen (paramonarioi) or stewards (of churches), or in a word as the 

administrators of pious undertakings, the most reverend bishops shall permit these persons to exercise the 

administration. The bishops shall not undertake it themselves but shall monitor the administration of the 

latter, and praise it if it is conducted with integrity, correct it if it should in some way go astray. But if the 

administration should utterly degenerate, they shall both drive out these persons and install others.' 
93 For the conflation between παραμονάριος and oeconomus, i.e. 'steward,' see the classical argument of Van 

Espen (Espenius) in NPNF II, 14, 269. For 'custodian,' see Burkitt 1913: 129, 144 ff. 
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παραμονάριοι who would serve as 'bailiffs and guardians of a church.'95 The 

characterisation of Meimaris of the place of which the παραμονάριοι were administrators 

as an 'estate' and not simply as a church implies that it was some sort of a centre with 

economic value. To our mind, this characterisation of the shrine and the martyrion as an 

estate probably paved the way for the later hypothesis conceiving the role of παραμονάριος 

as guardian and administrator of pilgrim centres, places with undoubted economic 

significance.           

 As regards the second question, however, there is no easy answer. Practically 

speaking, following the epigraphical survey of Meimaris, a παραμονάριος was a distinct 

person in some churches, having a rank after the bishop96 and in practice free to embellish 

the church he was serving with elaborate mosaics or even undertaking building work.97 

Reading the Story, one remarks the same aura of independence on the part of the 

anonymous author and alleged parmûnârâ'. The latter was free enough not only to focus on 

his regular duties regarding the three Edessan martyrs' μαρτύριον but also to interact 

actively with the people who visited their shrine, while he also played the role of mediator 

between Euphemia and Edessa's political and ecclesiastical authorities in the episode of the 

trial of the Goth.           

 These features of his office gave him the chance to write and hand down to the 

alleged narrator the Story about Euphemia and the miracle of the place he was serving. Yet 

the relationship between parmûnârâ' of the Story and his bishop was more dynamic than 

the secular law affirms. The literary persona of the parmûnârâ' dominates the narrative, 

while the author -parmûnârâ' himself- leaves only a peripheral and secondary role for the 

bishop Eulogius. The role of the bishop is confined to the last two of the Story's scenes. In 

addition to that, we also have to consider that the author replaced bishop Qûrâ' I (Cyrus), 

who was the one who lived during the events around 395, which the Story allegedly 

describe, with Eulogios, who had passed away in 387. Is this a deliberate act of the author's 

 
94 For the classical Greek, see LSJ 1996: 1204, s.v. οἰκονόμος. Cf. Sophocles 1900: 796-7, s.v. οἰκονόμος; Lampe 

(PGL) 1961-8: 943-4, s.v. οἰκονόμος, has the best entry for the period interest us here, translating it as 

'steward' or 'administrator.' 
95 Meimaris 1986: 259-63. 
96 Id., 261, inscr. No 1290. 
97 Id., 259-63. 
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license, or should it be perceived either as an accidental omission or a later interpolation? 

      

2.5 Modern scholarship        

Although we have already mentioned the works of Beck, Darrouzès and Meimaris in the 

previous sections, modern scholarly work on this issue started much earlier, in the 

formative period of the seventeenth century. It was then that began a discussion within the 

scholarly circles of the canonists concerning the Greek term. These works are also useful 

for the semiological features of the parmûnârâ' of the Story. Henri Justel was the first who 

while trying to understand the παραμονάριος of the Acts of Chalcedon, interpreted it as a 

steward of a farming estate of a church. Thus, he rendered the term as villicus and not as an 

aedituus, i.e. sacristan.98 He probably connected the παραμονάριος with μονή not in its 

Christian meaning of a monastery but from the Latin mansio as a station and mansion. The 

argument of the seventeenth-century scholar might have influenced the interpretation of 

Meimaris that παραμονάριος was an 'overseer of a church's estate,' and indirectly Ritter's 

theory.            

 Meimaris does not mention Justel at any point in his research. Yet he perceived the 

παραμονάριος as a bailiff of the estates of the church without explaining, however, the 

reasoning and the method by which the epigraphic evidence from late Roman Palæstinae I-

III supported his argument.99 In addition, discussing a sixth-century mosaic inscription 

from a church in modern-day Khirbet al-Mukhayyat he seems to distinguish the 

παραμονάριος from the sacristan, suggesting that the presbyter Βαριχᾶς, who completed 

the church, was both a 'paramonarius and sacristan' (sic).100      

 The interpretation of Justel had been supported with slight modifications by later 

generations of church historians and canonists.101 Yet Johann Suicer pointed out a 

semiological difference between the παραμονάριος and the προσμονάριος when in his 

Thesaurus ecclesiasticus he interpreted the first by following Justel while conveying the 

 
98 Voel and Justel 1661: 91. 
99 Meimaris 1986: 196. 
100 SEG 8 (1937), No. 336: Βαριχᾶ πρεσβυτήρου κ[αὶ] παραμοναρίου αὐτοῦ ἐν μηνὶ Νοεμβρίῳ χρόνον ἕκτη<ς> 

ἰνδι[κτιῶνος]. 
101 NPNF II, 14, 269, i.e. Hervetus, Beveridge, et. al. 
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duties of the latter as oleumque lampadibus infundere ac lampades extinguere, being 

practically the last person who would leave the church.102 Besides this historical-

philological analysis of the texts mentioning Story's terms, we can also interpret them by 

examining them etymologically. Evidently, there is a direct relationship between the noun 

παραμονάριος -and consequently the Syriac parmûnârâ'- and the verbs παραμένω and 

περιμένω103 which combined both meanings of 'stay[ing] beside or near' someone or 

something, and also 'remain' 'wait' and 'stand still' in a place.104 Similarly, the verb 

προσμένω seems to us the semiological root of the προσμονάριος both in prepositional -

πρὸς- and verbal -μένω-terms. The verb means 'wait for a long time' and also 'attached to 

someone or something,'105 conveying in this sense precisely what Suicer notes for 

προσμονάριος that it was he cujus erat postremo in [t]emplo permanere.106  

 Some of the suggestions of Darrouzès were related to the office-holder as 

responsible for co-celebrating masses along with the clergy and guarding the church's 

movable items of value, especially at night.107 This latter point comes without any reference 

but rather from his logical assessment that since the παραμονάριοι were responsible for 

the safety of the martyrion, they would guard its valuable items, especially during the night, 

when they were most likely to be stolen. Yet it is also an indirect confirmation of our point, 

proving our argument about the fable's παραμονάριον and its 'night hymns' whose duties 

should be perceived in the same ecclesiastical context. Taking παραμονάριος co-

celebration of masses from Darrouzès, the latest scholar investigating the office in his work 

about the pilgrimage system of the Eastern Roman Empire suggested that the term 

apparently derived from the noun παραμονή,108 in its Christian context. This context is 

related to the vigils on the eve of a Saint's feast, assuming that the παραμονάριος co-

celebrated the feast along with the clergy.109       

 
102 Suicer 1728: 862, s.v. προσμονάριος. 
103 R. Payne-Smith 1879-1901: col. 3267, s.v. ܦܪܡܘܢܪܐ, also attests to examples where the noun had been 

differently accentuated as permûnârâ', similarly to the Greek verb περιμένω. 
104 LSJ 1996: 1318, s.v. παραμένω; id., 1379, s.v. περιμένω.  
105 Id., 1519, s.v. προσμένω.  
106 Suicer 1728: 862, s.v. προσμονάριος. 
107 Darrouzès 1970: 315, 548. 
108 Cf. Sophocles 1900: 847, s.v. παραμονή, as 'the day preceding a dominical feast.' 
109 Ritter 2019: 180. 
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 The eminent French theologian and historian, however, did not explain why it was 

necessary for the παραμονάριος to co-celebrate the mass since the term was not 

necessarily applied to a clergyman, as the Acts of Chalcedon indicate, while Meimaris' 

epigraphic evidence suggests that he could also be a monk.110 In addition, any connection 

between the liturgical παραμονή and the administrative office of the παραμονάριος needs 

liturgiological evidence to be established. In the absence of such research, we would be 

rather sceptical of this liturgical theory about the etymological origins of the term. 

Moreover, Darrouzès, along with his observation that the duties of παραμονάριος would 

also be related to the sacred space of a church, pointed out that he would be responsible for 

tasks beyond those of a κειμηλιάρχης,111 that is a mere guardian of the sacred vessels.112

 More recently, Leontaritou (Λεονταρίτου) suggested that the duty of the 

παραμονάριος was to guard and take care of a church, but not the central church of the 

bishopric and the episcopal church, albeit without further elaborating on the historical role 

of the office.113 There is a line of thought, however, connecting a certain group of scholars, 

ranging from the epigraphic works of Ševčenko to Mango, from him to Leontaritou and 

finally to Ritter. Mango in a rather brief but enlightening postscript,114 positively evaluated 

the work of Ševčenko on an inscription from the monastery of Saint Catherine.115 The 

preliminary notes of Mango had been used and further elaborated by additional examples 

from Leontaritou, who, along with Saint Catherine's παραμονάριος on the pilgrimage of the 

so-called Cave Moses on Mount Sinai, also added a similar example from the pilgrimage of 

the monastery of John the Baptist, on the spot where the Christian tradition believes Jesus 

had been baptised.116 Their works paved the way for the first genuinely historical analysis 

of the office on the part of Ritter.        

 The theory of Ritter represents the first systematic analysis of the office, overcoming 

the strict philological limits of the evidence. While absolutely based on the sources, he put 

 
110 Meimaris 1986: 262, inscr. No. 1295. 
111 Cf. Sophocles 1900: 657, s.v. κειμηλιάρχης. 
112 Darrouzès 1970: 315. 
113 Leontaritou 1996: 458.  
114 Mango 1991: 299. 
115 Ševčenko 1966: 264. 
116 Leontaritou 1996: 461 ff. 
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forward a hypothesis about the historical emergence of the office. He explains the 

contextual function of the παραμονάριος during the late antique and early medieval 

Christian church (up to the 10-11th cc.) in a systemic way as part of greater developments 

in the pilgrimage system that was flourishing in this period. More specifically, after 

presenting a handful of examples of the office, exclusively from Greek sources, he 

convincingly argued that the office of the παραμονάριοι emerged from and was dependent 

on these churches, shrines, and martyria which were frequented by foreign pilgrims. 

According to him the epicentre of the pilgrimage and the office of παραμονάριος was the 

regions of 'Palestine and Syria.'117        

 Although the Greek sources are of primary importance for understanding the role of 

the παραμονάριος, the fact that it was the pilgrim centres of Palestine, and more 

importantly for our survey, of Syria, that where the office was former, we would add that 

we can use Syriac sources to examine the validity of the theory of Ritter. In our view, 

Ritter's suggestion based on the Greek sources, if transplanted into the Syriac milieu, would 

shed light both on the semantics of the office in the Syriac world and allow a better 

understanding of the pilgrimages network of the region. If all the available evidence of the 

parmûnâre' in the Syriac corpus were collected, we think the next step would be to try to 

examine the evidence through Ritter's scheme 'παραμονάριος-pilgrim centres.' Such an 

analysis may provide additional evidence concerning the pilgrimage system, the churches 

and martyria of which, along with being religious centres, were also economic hubs. 

Although this is not this chapter's task, we think that Ritter's hypothesis should stimulate 

future research on this rather obscure aspect of the late antique pilgrimage system as a 

subset of late antique social and economic history by using as evidence the Syriac sources.  

 In addition, using his theory, we think we can also understand better what we 

mentioned before concerning Epiphanios of Tyre accusing Severus of illegally appointing 

χωρεπίσκοποι and παραμονάριοι around Syria. The fact that Severus chose these two 

offices in particular, is not coincidental but rather indicative of the geo-ecclesiastical 

position of both offices mostly in the countryside [χώρα], a feature which is also attested in 

the Story's parmûnârâ' who served in the extra muros martyrion of the three Edessan 

 
117 Ritter 2019: 179-85. 
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martyrs. If we follow Ritter's suggestion, the sacristan's duty was to serve primarily in 

pilgrimage centres, places with significant religious and economic importance for the 

financial support of any bishop, especially if he opposed the ecclesiastical status quo and 

was perceived as heretic. This explains why it was so crucial for Severos to appoint his 

people to these critical offices since they were the most suitable religious sources of 

support of any kind, outside the direct control of the Chalcedonian bishops, which 

combined the propagation of Severos' dogmatic beliefs with a highly profitable source of 

income and influence for himself. These aspects of the office should not be overlooked 

when we think about the parmûnârâ' and alleged author of the Story and his background. 

 

2.6 Putting theory to work: the office of parmûnârâ' in the Syriac sources 

The Syriac term has not yet been the focus of an extensive survey, particularly examined in 

the context of the Syriac milieu. The office of the sacristan is attested not only with the form 

of the Greek loanword but also as the Syriac qânkâyâ' and its various types (qankâyâ'/ 

qûnkâyâ' / qûnkâlâ). His specific duties were to serve the altar of the church,118 and in this 

sense, he differs slightly from the parmûnârâ', who was responsible for the church in 

general and its valuable items, especially its relics. In the liturgical tradition of the Church 

of the East [the so-called Nestorian Church] the qânkâyâ' was either a priest or a deacon. 

Along with his clerical responsibilities, he had to prepare the elements to administer the 

cup and take care of the sanctuary.119 Although the limits of this survey do not allow us to 

examine the specific duties and context of the qânkâyâ', there should have been a 

semiological difference between him and the parmûnârâ'. The former most probably would 

serve in churches which were not pilgrim centres.       

 Although Ritter did not use Syriac sources, his theory about the relation between the 

office of παραμονάριος and the pilgrimage centres in the East gains additional examples 

from the Dioecesis Orientis. The first example comes from the Plerophoriae of John Rufus, 

now lost in its Greek prototype [Πληροφορίαι] but survived into Syriac. It attests that 

 
118 R. Payne-Smith 1879-1901: col. 3666, s.v. ܩܢܟܝܐ: 'aedituus, custos ecclesiae spec. ejus ecclesiae partis ubi 

altare.' 
119 Maclean 1894: 298. 
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during the Synod of Chalcedon, a certain Qûsṭanṭînâs (Κωσταντίνος) was a qadîšâ' w-

ṭûbtânâ' parmûnârâ' at the tomb of John the Baptist in Sebastia,120 in the late Roman 

Palæstina Prima. The story that survived in the anti-Chalcedonian work is of significant 

interest both for its unique architectural description of the sacred place where a sacristan 

operated and also for confirming the hypothesis of Ritter concerning the relationship 

between the office and the pilgrim centres.121        

 The author elaborates on the former topic by mentioning that in the place of the 

tomb of John the Baptist in [b-]sebasṭe' db-palesṭîyna' 'there is a place, a chamber of the 

martyrion, which is adorned with [b-]qanqelûs, inside which there are two reliquaries 

covered with gold and silver and candles in front of them that do not go out. The one is [in 

front] of John the Baptist, and the other [in front] of the prophet Elisha. A throne with a 

mantelium on it is positioned in this place, upon which no one would sit.'122 The Syriac 

qanqelûs123 is a loanword from the Greek καγκέλους (sing. κάγκελος), which is a 

mediator124 since both originate from the Latin cancellus. Both R. Payne Smith and 

Brockelmann, when mentioning the Latin original along with the Greek to explain the 

Syriac, use the plural form cancelli. The term grammatically corresponds to the plural form 

the noun has in the work of John Rufus, and not by chance. It could only be used for a series 

of metal bars, an architectural feature which was used as a latticed barrier or grating to 

confine and differentiate the space where the two fully ornamented reliquaries lay.125 

 The text continues with the sacristan 'getting up every night for a vigil [over the 

 
120 John Ruf., Pleroph. 470.7-9:    ܒܣܒܣܛܐ   ܕܒܦܠܣܛܝܢܐ   ܐܝܟܐ   ܕܣܝܡܐ   ܫܠܕܐ   ܟܠܗ   ܕܝܘܚܢܢ   ܡܥܡܕܢܐ܂   ܘܒܙܒܢܐ   ܕܣܘܢܕܘܣ

ܕܡܥܡܕܢܐ   ܒܚܙܘܗ   ܗܘܐ   ܡܬܒܣܡ  ܙܒܢ   ܕܒܟܠ    ܗܘ .   ܣܛܢܛܝܢܐܩܘ  ܘܛܘܒܬܢܐ   ܩܕܝܫܐ    ܒܕܘܟܬܐ܂   ܒܗ    ܗܘܐ    ܐܝܬ    ܦܪܡܘܢܪܐ.   ܕܟܠܩܝܕܘܢܐ ; 

TR: 'in Sebastia of Palestine, where the whole body of John the Baptist is placed, at the time of the Synod of 

Chalcedon, sacristan was in this place, the holy and venerable Constantine. He was delighted all the time to 

see the Baptist.' 
121 For a discussion with a different perception, focused primarily on the Christological controversies 

between the Chalcedonians and their miaphysite opponents, see Horn 2006: 322-31. 
122 John Ruf., Pleroph. 470.9-11:     ܐܝܬ   ܗܘܐ    ܓܝܪ   ܕܘܟܬܐ   ܐܟܣܕܪܐ   ܕܒܝܬ   ܣܗ̈ܕܐ   ܡܢܗܿ   ܘܠܗܿ .   ܘܕܡܩܣܡܣܐ   ܒܩܢܩ̈ܠܘܣ    ܒܗܿܝ

.  ܡܥܡܕܢܐ    ܝܘܚܢܢ   ܕܩܕܝܫܐ   ܚܕ    ܕܐܝܬܘܗܝ.   ܩܕܡܝܗܘܢ  ܐܝܬ  ܕܥܟ̈ܢ  ܕܠܐ  ܘܩܢ̈ܕܠܐ.   ܘܒܣܐܡܐ  ܒܕܗܒܐ    ܕܩܪܝܡܝܢ  ܓܠܘܣܩ̈ܡܐ  ܬܪ̈ܝܢ  ܕܐܝܬ

.  ܗܘܐ   ܝܿܬܒ    ܐܢܫ   ܕܠܐ   ܗܿܘ   ܥܠ.    ܒܕܘܟܬܐ   ܒܗܿ     ܘܡܫܘܝ   ܣܝܡ   ܘܬܪܘܢܘܣ .    ܐܠܝܫܥ   ܕܢܒܝܐ    ܘܚܕ    . The translation is mine.       

                                                                 
123 R. Payne-Smith 1879-1901: col. 3671, s.v. ܩܢܩܠ. Brockelmann 1928: 679, s.v. ܩܢܩܠ. 
124 LSJ 1996: 848, s.v. κάγκελος. 
125 ODL 2012: 289, s.v. cancellus.  
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martyrion].'126 Here the author uses the noun l-šahrâ', which means both 'vigil' and 'to 

watch,' but also secondarily conveys the meaning of the night service, i.e. the nocturns.127 

This latter element also attested in the fable of Aesop discussed in the previous section, and 

in this sense, it could be mean both. The extract is of unique importance concerning the 

practical duties of the office because of its detailed descriptions of the sacristan who 'was 

entering [the] chamber first, and having hailed [the] reliquaries, he prepared [the] candles, 

and carefully spread out [the mandelium] on this throne.'128 Although the text's editor was 

François Nau, it was Maurice Brière who translated the parmûnârâ' as a 'portier,'129 a noun 

which corresponds to the office of the θυρωρός, which, as we discussed in the previous 

section, has nothing to do with the παραμονάριος.       

 The importance of these evidence is important to understand some of the practical 

duties the author of the Story also undertook, although not mentioned. Secondly, the 

information we get from John Rufus broadens the spectrum of Ritter's theory. This is a 

necessary first step for a correct understanding of our Story's sacristan. Although the 

information of John Rufus about the sacristan Qûsṭanṭînâs is not explicit about any such 

connection, we can still validate and use the theory of Ritter in the Syriac context. This will 

be done by seeking external evidence that might prove that the martyrion where 

Qûsṭanṭînâs was serving was a major pilgrimage centre. Philostorgius mentions that the 

emperor Julian let the pagans of Sebastia desecrate the martyrion of John the Baptist and 

scatter its holy relics.130 Rufinus explains how some of the relics were rescued.131 The 

importance of the martyrion is also attested in the twelfth-century pilgrimage to the Holy 

Land of Peter the Deacon.132          

 
126 John Ruf., Pleroph. 470.13 - 471.1: ܡܕܝܢ    ܗܘ     ܛܘܒܬܢܐ    ܩܘܣܛܢܛܝܢܐ:    ܟܕ    ܩܿܐܡ    ܗܘܐ    ܟܠ    ܠܠܝܐ    ܠܫܗܪܐ; TR: 'then 

this blessed Constantine, when he was getting up every night for a vigil.' 
127 R. Payne-Smith 1879-1901: col. 4075, s.v. ܫܗܪܐ  ,ܫܗܪ. 
128 John Ruf., Pleroph. 471.1-2:  ܩܕܡܐܝܬ   ܠܗܿܝ   ܐܟܣܕܪܐ     ܥܐܠ     ܗܘܐ.    ܘܟܕ   ܝܗܿܒ     ܗܘܐ     ܫܠܡܐ   ܠܗܠܝܢ   ܓܠܘܣ̈ܩܡܐ.    ܡܬܩܢ

              .                                                                                                    ܝܨܝܦܐܝܬ    ܗܘܐ     ܡܫܘܐ    ܗܿܘ    ܘܠܟܘܪܣܝܐ.    ܩܢ̈ܕܠܐ    ܠܗܠܝܢ    ܗܘܐ  

    
129 Nau and Brière 1911: 70. 
130 Philost., HE, 7.4: τὰ τοῦ προφήτου Ἐλισσαίου ὀστᾶ καὶ τοῦ βαπτιστοῦ Ἰωάννου (ἐκεῖ γὰρ ἄμφω 

ἐτέθαπτο) τῶν θηκῶν ἐξελόμενοι καὶ ζῴων ὁστοῖς ἀλόγων συγκαταμίξαντες, ὁμοῦ πρὸς κόνιν κατέκαυσαν 

καὶ εἰς τὸν άέρα διεσπείραντο. 
131 Ruf., HE, 2.28. See on Wilkinson 1977: 169. 
132 Wilkinson 1981: 201. 
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 Archaeological work on Sebastia has brought to light two churches on the spot.133 

Any archaeological trace of the first one, about which Philostorgius wrote, was destroyed 

by the Crusaders. The second church, which is chronologically divided into three phases, 

was built very close to the first one, and it was part of a greater complex of a monastery 

within which there was also a small sanctuary. Chronologically the second church is 

divided into three phases, the first of which is dated to the late antique period, around the 

fifth and sixth centuries, but there is no chronological research on the sanctuary. 

Nevertheless, what is important for our survey here is the archaeological evidence 

throughout the monastic complex. Beneath the church, there is a crypt with a painting of 

the Invention of the Head of John the Baptist and many small crosses on the side of the 

door of the crypt.134 The latter elements, although it is impossible to date them, point to the 

clear historical conclusion that the site was a pilgrimage centre.135 Consequently, the report 

of John Rufus that Qûsṭanṭînâs was serving there as parmûnârâ' around the middle of the 

fifth century proves and further supports the hypothesis of Ritter that the office was 

related to pilgrim sites.          

 The office is also attested to the life of one of the most prominent anti-Chalcedonian 

figures, the famous patriarch of Antioch, Severus. The [l-]rabâ' Se'wirâs had been converted 

and 'baptized in the shrine of the all-praised martyr Leontios, in Tripolis,'136 around 488-90 

by 'the priest and paramonarios of the martyrion, whose name was [also] Leontios.'137 The 

sanctuary itself where the latter was serving was an important shrine and a pilgrimage 

centre in late antique Tripolis, as the fifth-century Vita of Melania the Younger138 and the 

 
133 Crowfoot 1937: 24-39. 
134 Id., 29. 
135 Bagatti 2002: 77-80; Magen and Kagan 2012: 118-9. 
136 Vit. Sev. 79.3-4: .ܘܥܡܕ   ܐܢܐ   ܐܢ    ܫܦܪ   ܠܟܘܢ:    ܒܗܝܟܠ    ܕܡܘܠܣ    ܒܟܠ    ܣܗܕܐ    ܠܐܘܢܛܝܘܣ    ܕܒܛܪܝܦܘܠܝܣ; trans. Brock 

and Fitzgerald 2013: 77: 'I will get baptized in the shrine of the all-praised martyr Leontios, in Tripolis.' 
137 Id. 81.3-4:     .ܘܒܬܪ   ܗܟܢ    ܐܬܝܢ    ܠܗܝܟܠ    ܘܐܬܩܪܒܢܢ    ܠܘܬ    ܩܫܝܫܐ    ܘܦܪܡܘܢܪܐ   ܕܝܠܗ    ܕܒܝܬ   ܣܗ̈ܕܐ.    ܕܫܡܗ     ܗܘܐ     ܠܐܘܢܛܘܝܐ

.ܣܐܘܝܪܐ    ܠܪܒܐ    ܕܢܥܡܕܝܘܗܝ   ܠܗ    ܗܘܝܢ   ܘܡܦܝܣܝܢ ; trans. id. 78: '[s]ubsequently we came to the church and 

approached the priest and paramonarios of the martyrion, whose name was Leontios, and were asking him to 

baptize the great Severos.' 
138 Vit. Melan. 52: Τὸ δὲ σημεῖον, ὅπερ ἐποίησεν ὁ Κύριος δί αὐτῆς ἐν Τριπόλει, σιωπῇ παρελθεῖν οὐκ 

ἀκίνδυνον ἡγησάμην, διότι, καθώς φησιν ἡ γραφή, "Μυστήριον βασιλέως κρύπτειν καλόν, τὰ δὲ ἔργα τοῦ 

Θεοῦ ἀνακαλύπτειν ἔνδοξον." Ὡς γὰρ εἰσήλθομεν ἐκεῖσε, ἐμείναμεν ἐν τῷ μαρτυρίῳ, τοῦ ἁγίου Λεοντίου, ἐν ᾧ 

μαρτυρίῳ σημεῖα οὐκ ὀλίγα ἐπιτελοῦνται; trans. Clark 1984: 63: 'I do not consider it without risk to pass over 

in silence the miracle that God did on her behalf in Tripolis, because, as the Scripture says, "It is good to hide a 
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sixth-century pilgrimage of Placentia attest.139 Concerning the translation method, Kugener 

did not translate the term in the same way as Brière. Instead of 'porter,' he left the 

parmûnârâ' untranslated, rendering it as παραμονάριος, while he translates in French as 

'portress' the feminine târ`iṯâ', which derives from the Syriac office of târ`â', a term used 

for the church's doorkeeper.140        

 Invaluable in our search for the adequate translation of the term is the suggestion of 

Brock and Fitzgerald that the παραμανάριος / parmûnârâ' might correspond to the 

'administrator' and roughly to the modern 'verger.'141 In the same context and contrary to 

Brière's translation, Kugener points out the term's direct connection to the Latin 

mansionarius, also adding the unique additional reading of the loanword prâsmunârâ' as 

the Greek προσμονάριος.142 The immediate relation of the office not generally to any 

church, but rather to the martyria and particularly the reliquaries there, is been also 

attested by the negative example mentioned in the Life of Severus, and by the episode of a 

certain Chrysaorios and the parmûnârâ' of the so-called 'Second Martyrion.'143 Chrysaorios 

agreed to help for a price, of course, some vagabonds who invented a fabricated story to 

steal reliquaries in the region of Syria. When the latter 'unworthy minister of the martyrs' 

learned from Chrysaorios about their plan, 'he assisted them' in stealing the valuable items 

from these reliquaries.144           

 The inherent connection between the office-holder and the martyria is further 

attested in the Chronicle of Pseudo-Joshua the Stylite, which describes a particular story of 

the governor of Edessa, named Eulogius, who in 504/5 had been given 'two hundred 

 
king's secret, but the works of God are glorious to reveal." When we arrived there, we stayed in the martyrion 

of Saint Leontius, in whose shrine not a few miracles took place.' 
139 Itiner. Plac., 159.1: Venimus in partes Syriae in insula Antharidus et inde uenimus in Tripoli Syriae, in qua 

sanctus Leontius requiescit; quae ciuitas tempore Iustiniani imperatoris subuersa est a terrae motu cum aliis 

ciuitatibus; trans. Wilkinson 1977: 79: '[w]e came to the land of Syria at the island of Anataradus, and came 

from there to Tripolis in Syria, the resting-place of saint Leontius. This and other cities were destroyed in the 

reign of the emperor Justinian by an earthquake.' 
140 Vit. Sev. 67.7: ܠܬܪܥܝܬܐ; trans. Kugener 1904: 67; trans. Brock and Fitzgerald 2013: 69. 
141 Brock and Fitzgerald 2013: 67. 
142 Kugener 1904: 63, n. 2. 
143 Brock and Fitzgerald 2013: 72. 
144 Ibid. 
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pounds for the expenses of [the city's] reconstruction.'145 In addition to that, he had been 

given by the eunuch Urbicius more money for building 'a martyrion to the blessed Mary.'146 

However, as the story goes, Eulogius changed his mind and removed the supply of oil from 

the public oil store, and instead of it being used in the city's martyria and monasteries, he 

ordered that it should be used for illumination in the city's porticoes.147 Besides its 

fascinating information about the quality of the roads of late Roman Edessa, what is 

interesting for our topic here is that only the city's parmûnâre', and not the bishop pleaded 

with Eulogius to change his mind.148 This detail confirms the information of John Rufus 

about the candles of the reliquaries and sheds light on some practical, aspects of the office.  

 

 

 

 

 

 

 

 

 
145 Ps.-Josh., Chron., 308.2-3:    ܘܐܘܠܘܓ   ܗܓܡܘܢܐ   ܝܨܦ   ܗܘܐ   ܠܡܒܢܝܘܬܗܿ .  ]ܘܝܗܒ[   ܠܗ   ]ܡܠ[ܟܐ   ܡ̈ܬܝܢ   ܠܝܛܪ̈ܝܢ   ܠܢܦܩ̈ܬܐ

 trans. Wright 1882: 69: 'Eulogius the governor was busying himself in rebuilding the town; and the ;ܕܒܢܝܢܐ

emperor [gave him] two hundred pounds (of gold) for the expenses of the building.' Trans. Trombley and 

Watt 2000: 106: '[g]overnor Eulogius was diligent in rebuilding it, [and the emperor gave] him two hundred 

pounds for the expenses of reconstruction.' See also ibid., fn. 494. 
146 Ps.-Josh., Chron., 308.10-1: .ܘܐܘܪܒܝܩ     ܡܗܝܡܢܐ    ܥܣܪ   ܠܝܛܪ̈ܝܢ    ܕܢܒܢܐ    ܒܝܬ    ܣܗ̈ܕܐ    ܠܛܘܒܢܝܬܐ    ܡܪܝܡ; trans. Wright 

1882: 'and the minister Urbicius gave him ten pounds to build a church to the blessed Mary.' Trans. Trombley 

and Watt 2000: 106-7: 'while Urbicius the eunuch (gave him) ten pounds to build a martyrion to the blessed 

Mary.' 
147 Wright 1882: 69; Trombley and Watt 2000: 107. 
148 Ps.-Josh., Chron., 308.15-6: .ܘܣܓܝ   ܒܥܘ    ܡܢܗ   ܦܪܡܘܢܪ̈ܐ    ܡܛܠܬܗܿ    ܘܠܐ    ܐܬܛܦܝܣ; trans. Wright 1882: 69: '[t]he 

vergers (παραμονάριοι) besought him much regarding it, but he would not listen to them.' Trans. Trombley 

and Watt 2000: 107: '[t]he vergers vigorously petitioned him about this, but he could not be persuaded.' 

Concerning the issue of translating the term, Luther 1977: 89, German translation conveyed the term as 

'kirchendiener,' which corresponds to the English sexton and sacristan. 
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3 Aspects of the religious history of Edessa: a case of a deliberate mistake 

 

This section is focused on the ecclesiastical figures of Edessa attested in the Story, such as 

the bishop of Edessa, Eulogius. The point of this section is not to give a biography of this 

figure but rather to offer a contextual examination of an error attested in the Story. 

According to it, the bishop who helped Euphemia and was also present during the trial of 

the Goth in the final episodes of the Story was Eulogius. However, this bishop had died 

already in 387, and thus he could not be present at the trial, which allegedly took place 

around 395/6. our aim here is to give a historical explanation of this error. In our opinion, 

it should not be perceived as a coincidental mistake on the part of the author or a later 

erratum on the part of the scribe who copied the Story. Instead, the error is deliberate and 

should be connected with broader religious developments between Antioch and Edessa 

during the second half of the fifth century.  

 

3.1 The bishop and confessor 'Ewlôgâys  (ܐܘܠܘܓܝܣ)  and his successor Qûrâ'  (ܩܘܪܐ) 

Before examine the deliberate error, for which we have talked before, we will present the 

accounts of the Greek and Syriac versions concerning the bishop. 'Ewlôgâys (Eulogius) 

makes his appearance unexpectedly only in the last paragraphs of the Story. Up to this time, 

the narrator constructs his story around the parmûnârâ' / παραμανάριος, i.e. the sacristan, 

who is also the alleged author who wrote and handed down the Story to the narrator. If we 

want to examine the author's techniques, we should first ask the question, why does 

Eulogius appear only five paragraphs before the end of the Story? Furthermore, why does 

the author replace Qûrâ' (Cyrus) the actual bishop of Edessa around 395/6 with Eulogius?  

 After the miraculous reappearance of Euphemia back in Edessa, she narrated the 

story of the recent events of her life to her fellow Christians. The Christian community, 

hearing the crimes of the Goth, 'went down and announced the news to the prudent and 



44 
 

holy priest, bishop Eulogius.'149 His next act was to summon all of his clergy, along with the 

elders and the sacristan, and go to the city's governor, general Addai. They handed down 

the instructed legal account (dîdasqalîqân / διδασκαλικόν) to him.150 The third and last 

mention of Eulogius within the Story is during the final trial of the Goth. The bishop tried to 

alleviate the judgment of Addai, according to which the Goth had to be executed by the 

sword and be burned in the fire. He begged and convinced Addai to show mercy to the 

Goth. Thus his body was not burned.151         

 The Greek version (BHG 739) relatively contemporary to the Syriac prototype, 

provides additional information concerning the bishop. In the introductory paragraphs of 

 
149 Story (BHS 727), 41: ܘܢܚܬܘ     ܗܘܘ     ܘܐܘܕܥܘܗܝ    ܠܟܗܢܐ     ܢܟܦܐ    ܘܩܕܝܫܐ    ܐܘܠܘܓܝܣ     ܐܦܝܣܩܘܦܐ. Story (BHG 738), 

193: ἡ δὲ μήτηρ σὺν τῇ θυγατρὶ τὸν ὑπογραφέα παραστησάμεναι καὶ τὰ συμβεβηκότα πάντα δαχαράξασαι, 

τω τὰ πάντα ὁσίῳ τῆς Ἐδέσης ἐπισκόπῳ -Εὐλόγιος δὲ οὗτος ἦν- ἐγχειρίζουσι; trans. Papaioannou 2017: 147: 

'[t]ogether with her daughter, the mother brought in a notary and had everything that had happened written 

down. They then presented this document to the all-holy bishop of Edessa -this was Eulogius.' Story (BHG 

739), 192: ἡ δὲ μήτηρ σὺν τῇ θυγατρὶ καὶ τοῖς προσήκουσιν διδασκαλίαν συνθέντες καὶ πᾶσαν 

ἀφηγησάμενοι τοῦ πράγματος τὴν ὑπόθεσιν ἀπ' ἀρχῆς καὶ μέχρι τέλους καὶ μηδὲν τῶν συμβεβηκότων 

παραλελοιπότες ἐπιδεδώκασιν τὴν δέησιν τῷ τιμίῳ καὶ πανοσίῳ τῆς Ἐδεσηνῶν πόλεως ἐπισκόπῳ Εὐλογίῳ; 

TR: 'but the mother, along with the daughter and those present there, wrote down a note, narrating the story 

of the whole case. From the start up to the end, they did not omit anything that took place, and handed down 

the plead to the honorable and most holy bishop of the city of the Edessenes, Eulogius.' 
150 Story (BHS 727), 42:     ܘܐܬܬܙܝܥ   ܒܗ   ܛܢܢܐ   ܣܓܝܐܐ.   ܐܦ   ܐܐܬܒܛܠ   ܠܗ    ܥܠ   ܣܘܥܪܢܐ    ܗܢܐ.   ܘܟܢܫ    ܗܘܐ   ܩܩܠܝܪܘܣ

    ܐܬܩܪܝ    ܟܕ .    ܘܐܘܕܥܗ   ܐܙܠ     ܐܣܛܪܛܠܛܝܣ    ܡܫܒܚܐ   ܘܠܘܬ .   ܡ̈ܘܕܝܢܐ    ܩܕܝ̈ܫܐ   ܣܗ̈ܕܐ    ܕܒܝܬ    ܦܦܪܡܘܢܪܐ    ܗܘ    ܩܫܝܫܐ    ܥܡ    ܕܝܠܗ

.ܣܘܥܪܢܐ    ܟܠܗ    ܕܗܘܐ     ܐܝܟ     ܒܕܝܕܣܩܠܝܩܢ     ܗܘܐ     ܕܟܬܝܒ     ܡܕܡ     ܗܘ     ܩܕܡܘܗܝ  ; TR: '[b]eing worried about this affair, he 

gathered his clergy, along with the elders and the sacristan of the church of the holy martyrs, the confessors, 

and went to report it to the venerable general to read before him everything that was written in the 

instructed legal account, as the whole affair stood.' Story (BHG 738), 193: [κ]αὶ ὅς, ταῦτα διεξελθών, σύναμα 

τῷ κλήρῳ παντὶ παρὰ τὸν τῆς πόλεως ἄπεισι στρατηλάτην καὶ τὸ γραμματεῖον αὐτῷ ἀναδίδωσιν; trans. 

Papaioannou 2017: '[h]e read it and, together with all the clergy, went to the military commander of the city 

and gave him the written report.' Story (BHG 739), 192: ζήλῳ δὲ θείῳ κινηθεὶς ὁ ἐπίσκοπος συμπαραλαμβάνει 

τὸν κλῆρον ἅπαντα, συμπαραλαμβάνει δὲ καὶ τὸν πολλάκις μνημονευθέντα προσμονάριος τοῦ σεπτοῦ 

μαρτυρίου τῶν ἁγίων ὁμολογητῶν Σαμωνᾶ, Γουρία και Ἀβίβου καὶ πάντες ἅμα συντρέχουσιν ἐπὶ τὸν 

παρόντα τῇ πόλει στρατηλάτην; TR: 'being moved by divide zeal, the bishop took with him the whole clergy, 

and the sacristan of the sacred martyrion of the confessors Saints Shmona, Gurya, and Ḥabib, who is attested 

here many times. They all together run to the general who was present in the city.' 
151 Story (BHS 727), 46: .ܘܡܛܠ    ܦܝܣܐ    ܣܓܝܐܐ    ܐܬܚܣܟ    ܡܢ     ܝܩܕܢܐ; TR: '[b]ecause of much pleading, he was 

spared from the burning.' Story (BHG 738), 199: ἐπεὶ δὲ ὁ ἐπίσκοπος προσέκειτο πλέον καὶ θερμοτέραν τὴν 

ὑπὲρ τοῦ ἀνδρὸς ἐποιεῖτο πρεσβείαν, ἀφαιρεῖ μὲν τῆς τιμωρίας ὁ στρατηλάτης τὸ πῦρ, τὴν δὲ διὰ του ξίφους 

ἐκκοπὴν τῆς κεφαλῆς ἐπιτείνει; trans. Papaioannou 2017: 149, 151: '[a]s the bishop, however, insisted and 

petitioned more fervently for the man, the commander removed the burning by fire from the sentence, but 

demanded the beheading by sword.' Story (BHG 739), 196: διὰ δὲ τὴν τοῦ ἀρχιερέως παράκλησιν ἀπέσχοντο 
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the Story, when the author describes how he heard, wrote, and handed down the Story to 

its narrator, one of the manuscripts of this version continues by informing us that the 

μαρτύριον of the three Edessan martyrs had been built by the city's bishop Eulogius.152 

This piece of information is missing from the Syriac prototype. The Chronicle of Edessa 

attests that Eulogius became bishop in the same year as the emperor Theodosius in 379.153 

The same source dates his death to the Good Friday of the year 698 Anno graecorum, 

corresponding to the year 387.154 According to Theodoretos, the bishop also participated in 

the Second Ecumenical Council of Constantinople in 381.155      

 Since the events described in the Story evolve around 395/6, Eulogius could not 

have been involved. Is it a sign that the Story is historically unreliable? A deliberate mistake 

on the part of the author? Or finally an error of the later scribes? As we am going to argue, 

to our mind, an analysis of the text leaves no space for the first or the last explanation. The 

Story was compiled in the fifth century, probably in its second half. Let us suppose that the 

author comes from the miaphysite Syriac milieu, who were against the Synod of Chalcedon. 

In that case, we would expect him to accept and follow both the decisions and the 

ecclesiastical tradition connected with the Synod of 381 since both the supporters and the 

opponents of the Synod of 451 considered the Synod of Constantinople as valid.   

 The period of the late fourth century, is also discussed on the pilgrimage of Egeria. 

 
τοῦ καὶ πυρὶ κατακαῦσαι τὸ σῶμα; TR: 'but because of the pleading of the bishop, they kept off from also 

burning the body.' 
152 Story (BHG 739), 148: [π]ρεσβύτης τις θαυμαστὸς τῇ πολιτείᾳ καὶ πᾶσιν αἰδέσιμος [...] προσεδρεύων δὲ 

τῷ εὐκτηρίῳ οἵκω τῶν ἁγίων ὁμολογητῶν τῷ διοακειμένῳ πρὸ τῶν ταύτης τειχῶν, τῷ παρὰ τοῦ τηνικαῦτα 

θεοφιλοῦς ἐπισκόπου [...] τοὔνομα Εὐλογίου. 
153 Chron. Edess., 34:    ܘܒܗܘܢ   ܒ̈ܝܘܡܬܐ     ܗܘܼܐ     ܡܪܝ    ܐܘܠܓܝܣ     ܐܦܝܣܩܘܦܐ   ܒܫܢܬܐ    ܕܐܡܠܟ    ܒܗܿ     ܬܐܘܕܣܝܣ    ܪܒܐ   ܘܗܼܘ

.ܕܝܡܛ     ܡܪܝ    ܒܝܬ    ܕܐܬܩܪܝ    ܕܢܝܐܝܠ    ܡܪܝ    ܒܝܬ    ܒܼܢܐ   ܐܘܠܓܝܣ    ܡܪܝ ; trans. Cowper 1864: 33: '[a]nd in those days [year 

689 of the Greeks] Mar Eulogius became bishop in the year that Theodosius the Great became king; and that 

Mar Eulogius built the house of Mar Daniel, which was called the house of Mar Demet.' Taking into 

consideration the attestation of Theodoretos mentioned later, Eulogius should have already been a bishop in 

379, see n. 62, probably been a bishop for almost a year. Booth 1981: 254 reached to the same conclusion 

about Eulogius, following a different argument from mine.   
154 Id., 37: ܒܫܢܬ    ܫܬܡܐܐ    ܘܬܫܥܝܢ    ܘܬܡܢܐܼ .    ܢܦܼܩ    ܡܢ    ܥܠܡܐ     ܡܪܝ    ܐܘܠܓܝܣ    ܐܦܣܩܦܐ    ܒܥܪܘܒܬܐ    ܕܙܩܝܦܘܬܐ; trans. 

Cowper 1864: 33: 'In the year 698, Mar Eulogius the bishop departed from the world on the Friday of the 

crucifixion.' 
155 Theod., HE, 5.6.8: Εὐλόγιος ὁ Ἐδέσσης [...] καὶ ἕτεροι πλεῖστοι τῆς ἀρετῆς ἀθληταί, TR: 'Eulogius of Edessa 

[…] and many other athletes of virtue.' 



46 
 

During her stay in Edessa, she met a bishop, although she does not mention his name.156 

Nevertheless, since she calls him a confessor, scholars used this term to date her staying 

and argue for the identity of his man.157 Baumstark identified him with Eulogius of the 

Chronicle of Edessa.158 Although the latter source does not call him a confessor, Baumstark 

followed the information attested in Theodoretus. The latter mentions a certain Eulogius 

whom Valens (364-378) purged. The pro-Arian emperor Εὐλόγιον δὲ τὸν τῶν ἄλλων 

ἡγούμενον καὶ Πρωτογένην τὸν μετ' ἐκεῖνον εἰς Ἀντινὼ τὴν Θηβαίων ἐξέπεμψεν.159 When 

he was reinstated, he also brought with him the title of the confessor. After Eulogius 

departed from this life in 387, Qûrâ' I ascended to his throne.  

 

3.2 The bishop Qûrâ' I: a case of a deliberate mistake  

The importance of this section lies in the importance of the deliberate replacement of 

bishop Qûrâ'  I with Eulogius. The name of the former is not attested anywhere in the Story. 

Thus we will try to synthesise and argue for certain connections between the Story and 

some ecclesiastical figures of the late fifth century. This section is divided into three units. 

The first explores the philological attestations for Qûrâ' I in the Syriac sources. The lack of 

any additional evidence about the bishop leads us to certain historical hypotheses. In this 

sense, although our aim was to present this evidence later in this survey, we had to present 

the basic arguments for these hypotheses schematically. Thus the second unit presents the 

 
156 Itiner. Eger., 19.5: [e]t quoniam sanctus episcopus ipsius ciuitatis, uir uere religious et monachis et confessor, 

suscipiens me libenter ait michi: "Quoniam uideo te, filia, gratia religionis tam magnum laborem tibi imposuisse, 

iut de extremis porro terries uinires ad haec loca, itaque ergo, si libenter habes, quaecumque loca sunt hic grata 

ad uidendum Christianis, ostendimus tibi; trans. Wilkinson 1981: 115: '[t]he holy bishop of the city was a truly 

devout man, both monk and confessor. He welcomed me and said, "My daughter, I can see what a long 

journey this is on which your faith has brought you -right from the other end of the earth. So now please let us 

show you all the places Christians should visit here." 
157 Gamurrini 1887: xxviii-xxix. 
158 Baumstark 1911: 32-76. Cf. Wilkinson 1981: 237-9. 
159 Theod., HE, 4.18.6; TR: 'but Eulogius, the leader of the others [confessors], and Protogenes along with him, 

he [Valens] sent to Antinoöpolis of Thebaid.' Eulogius was already a bishop in 379 when the Chronicle of 

Edessa mentions that he had been consecrated bishop 'the same year as the emperor Theodosius in 379.' This 

is proved by Theodoretus who mentions an episode when Protogenes brought one of his pupils πρὸς τὸν 

Εὐλόγιον, καὶ πατάσσων τὴν θύραν ἀνοῖξαι παρεκάλει καὶ τὴν δεσποτικὴν ἐπιθεῖναι τῷ θηρευθέντι 

σφραγίδα. Cf. Theod., HE, 4.18.11. The 'bishop's seal' corresponds to his praying and blessing. 
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basic elements for the third unit, where we examine certain hypotheses imposed by Van 

Esbroeck concerning the relation between Πέτρος ὁ Κναφεύς and bishop Qûrâ' II of Edessa. 

Finally, we conclude this section with a possible explanation of the replacement of Qûrâ' I 

with Eulogius.          

 Again, it is the Chronicle of Edessa which sets the chronological limits of his service 

as the head of the Christian community of the city. According to it, during the days of Qûrâ' 

'epîsqâpâ', in the twenty-second of the month 'âbi, i.e. August, of the year 394, the reliquary 

of Saint Thomas the Apostle had been brought into the city. It was placed in a great temple 

that had been built for him in Edessa.160 The entry of the Chronicle of Edessa on this episode 

and the entry on the Hunnic invasion follows the paragraph on the death of Eulogius.161 

Thus there is no way that the latter could have been present during the events Story 

describes. Qûrâ' died on the twenty-second of July of 396.162    

 How all these are related to the religious background of the late fifth century, and 

particularly the miaphysite milieu? This is a rather broad question to be answered 

holistically at this point. Thus, we will focus on some introductory aspects of it. The first 

aspect is related to the initial question of why the author of the Story replaced bishop Qûrâ' 

I with Eulogius. The possibility that the Story derived from the miaphysite circles of Syria 

and North Mesopotamia is extensively examined later. For this reason, the features we 

present here lack any extensive reference to the primary sources. They are going to be 

presented in the following chapters. Thus our analysis here should be taken only as an 

introduction to the issue of the origins of the Story among the anti-Chalcedonian circles of 

Edessa. The first of these elements is the connection between the Euphemia of the Story, 

from Edessa, and the famous Saint Euphemia from Chalcedon. The connection is twofold. 

 
160 Chron. Edess., 38:     ܒܫܢܬ    ܫܒܥܡܐܐ    ܘܚܡܫ     ܒܐܝܪܚ     ܐܒܝ    ܒܝܘܡ    ܬܪ̈ܝܢ    ܘܥܣܪܗܝܢ    ܒܗܼ .    ܐܝܬܝܘ     ܓܠܘܣܩܡܗ    ܕܡܪܝ

.  ܐܦܝܣܩܘܦܐ    ܩܘܪܐ     ܡܪܝ     ܒܝ̈ܘܡܝ .    ܕܝܠܗ    ܪܒܐ      ܠܗܝܟܠ .    ܫܠܝܚܐܿ     ܬܐܘܡܐ  ; trans. Cowper 1864: 33: '[t]he year 705, in 

the month Ab (August), on the twenty-second day in it, they brought the glossocom (i.e., coffin) of Mar 

Thomas the Apostle to his great temple in the days of Mar Cyrus the bishop.' Cf. Itiner. Eger., 19.2: Vbi cum 

peruenissemus, statim perreximus ad ecclesiam et ad martyrium sancti Thomae; trans. Wilkinson 1981: 115. 

For the cult of saint Thomas in Edessa, see id., 223-5. 
161 The three events are discussed in §37 (death of Eulogius), §38 (saint Thomas relics), §40 (the Hunnic 

invasion). 
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First, there is a series of common literary concepts, patterns, and elements attested in the 

hagiographies of both women, with the most important feature being the miracle of the 

relics. Secondly, these literary similarities formed a coherent religious cult, attested in both 

the liturgical sources of the Chalcedonians and, more importantly, their miaphysite 

opponents.             

 The liturgical sources of the latter are called Syriac menologia, and they do not 

merely attest that there was a Saint Euphemia, celebrated by the anti-Chalcedonian group. 

On the contrary, they refer to the striking fact that this group celebrated the cults of 

Euphemia and Sophia -the protagonists of the Story- as Saints on the same day as the 

Chalcedonians celebrated the miracle of Saint Euphemia of Chalcedon's τόμος. The alleged 

miracle proved the validity of the teaching and the dogmas of the supporters of Chalcedon 

and denounced those of the miaphysites. our hypothesis that there is a connection between 

the Story and the miaphysite milieu, based on the reference to the Syriac menologia, is 

further strengthened by a reference from a historiographical source. Although there is a 

connection between the miaphysites and the Story, we still need a possible mastermind 

who instigated and paved the way for the creation of the Story. The Story itself describes 

that a certain sacristan heard and wrote down the Story to the narrator he formed the 

version we have.          

 Perhaps we am revealing the possible instigator too soon. Still, thinking and 

researching about those historical figures who perhaps prepared, organised, or merely 

influenced the creation of the Story of Euphemia, we found out something which might 

reveal the identity of the author. As we will argue the most prevalent figure is Peter the 

Fuller. Besides his leading role in the anti-Chalcedonian group, Peter, before becoming a 

bishop, had served as a παραμονάριος, i.e. sacristan, like the author of our Story. However, 

it is not simply his office that makes him the best candidate for the role of the mastermind 

behind the Story. According to John Malalas,163 Πέτρος served as a sacristan and guardian 

 
162 Chron. Edess., 41:       ܒܫܢܬ     ܫܒܥܡܐܐ     ܘܫܒܥ    ܒܐܝܪܚ     ܬܡܘܙ    ܒܥܣܪ̈ܝܢ     ܘܬܪ̈ܝܢ     ܒܗܼ .    ܢܦܼܩ    ܡܢ     ܥܠܡܐ      ܡܪܝ     ܩܘܪܐ

ܕܐܘܪܗܝ  ܐܦܝܣܩܘܦܐ ; trans. Cowper 1864: 33: '[i]n the year 707, in the month Tammuz (July), on its twenty-

second, departed from the world Mar Cyrus, bishop of Edessa.' 
163   Joh. Mal., Chron., 15.1.4: Μετὰ δὲ τὴν βασιλείαν Λέοντος τοῦ μικροῦ ἐβασίλευσεν ὁ πατὴρ αὐτοῦ ὁ 

θειότατος Ζήνων ἔτη ιεʹ. Ἦν δὲ διμοιριαῖος, καὶ τῷ μηνὶ τῷ ὀγδόῳ τῆς αὐτοῦ βασιλείας ἐποίησεν ἐπίσκοπον 

πατριάρχην ἐν Ἀντιοχείᾳ τῇ μεγάλῃ Πέτρον, τὸν παραμονάριον τῆς ἁγίας Εὐφημίας τῆς ἐν Χαλκηδόνι καὶ 
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of the relics of Saint Euphemia of Chalcedon before 469 when he became bishop of Antioch 

for the first time. Considering the information of the Syriac menologia and John Malalas, we 

will continue now to the third unit of this section, which based on these two elements, aims 

to give a possible answer why the bishop Qûrâ' I, had been replaced by Eulogius.  

 According to the Chronicle of Edessa, in the year '782, Nonnus, bishop of Edessa, 

rested, and Cyrus [Qûrâ'] became (bishop) in his stead.'164 This is Qûrâ' II (471-498). His 

death is attested in the Chronicle of Edessa165 and the Chronicle of Pseudo-Joshua the 

Stylite.166 Van Esbroeck articulated a convincing argument regarding the latter source, 

connecting Peter the Fuller with bishop Qûrâ' II.167 We shall mention what Pseudo-Joshua 

reported concerning the bishop and how Van Esbroeck connected this information with 

Peter the Fuller. In addition, we aim to suggest a possible dating of when and how 

Euphemia and Sophia started being venerated as Saints, as the miaphysite Syriac menologia 

attest. Chronicle continues its paragraph on Qûrâ' II by reciting the three main reforms 

allegedly instigated by his successor on the throne of Edessa, Peṭrâ' (ܦܛܪܐ). It states that 

'[h]e added Palm Sunday to the (list of) yearly festivals, established the practice of 

consecrating the water on the night preceding Epiphany. […] over the oil of anointing on 

Thursday (of Holy Week) in front of the whole people.'168     

 Van Esbroeck compared these sentences with some of the fragments of the anti-

 
ἔπεμψεν αὐτὸν ἐν Ἀντιοχείᾳ; trans. Jeffreys, Jeffreys, and Scott 1986: '[a]fter the reign of Leo the Younger, the 

most sacred Zeno reigned for 15 years. In the eighth month of his reign, he appointed Peter, the paramonarios 

of St. Euphemia's in Chalkedon, as bishop and patriarch of Antioch the Great and sent him to Antioch.' This 

information is of unique importance for the next chapter.' 
164 Chron. Edess., 71:  ܫܢܬ    ܫܒܥܡܐܐ    ܘܬܡܢܐܝܢ   ܘܬܪ̈ܬܝܼܢ.    ܐܬܬܢܝܚ    ܢܘܢܐ    ܐܦܝܣܩܘܦܐ     ܕܐܘܪܗܝ܆   ܘܗܼܘܐ     ܚܠܦܘܗܝ    ܩܘܪܐ  ; 

trans. Cowper 1864: 35: 'An. 782, Nonnus, bishop of Edessa, rested, and Cyrus became (bishop) in his stead.' 
165 Id., 75:     .ܘܒܐܝܪܚ     ܚܙܝܪܢ     ܒܫܬܐ    ܒܗ    ܐܬܬܢܝܚ    ܩܘܪܐ     ܐܦܝܣܩܘܦܐ    ܕܐܘܪܗܝ.    ܘܗܼܘܐ    ܚܠܦܘܗܝ    ܦܛܪܐ    ܘܥܠ    ܠܐܘܪܗܝ

ܕܫܢܬܐ    ܕܝܠܗܿ     ܒܐܝܠܘܠ   ܒܬܪܥܣܪ ; trans. Cowper 1864: 35-6: '[a]nd on the sixth in the month Haziran (June), Cyrus, 

bishop of Edessa, rested, and Peter became (bishop) in his stead, and he entered Edessa on the twelfth of Elul 

(September) of the same year.' 
166 Ps.-Josh., Chron., 258.13-5:   .ܒܝܘܡ    ܚܡܫܐ.    ܢܦܩ    ܡܢ    ܥܠܡܐ    ܗܢܐ    ܡܪܝ    ܩܘܪܐ    ܐܦܝܣܩܦܐ.    ܘܗܘܐ     ܚܠܦܘܗܝ    ܦܛܪܐ; 

trans. Trombley and Watt 2000: 31: '[t]he bishop, Mar Cyrus, passed away this year on the fifth of June, and 

was replaced by Peter.' Trans. Wright 1882: 23: '[i]n this year, on the 5th of the month of Khazîrân (June), 

Mâr Cyrus the bishop departed this life, and Peter succeeded him.' 
167 Van Esbroeck 1999-2000: 467-74. 
168 Ps.-Josh., Chron., 258.15-9:     ܘܐܘܣܦ    ܥܠ    ܥܐ̈ܕܝܗ    ܕܫܢܬܐ   ܥܐܕܐ    ܕܐܘܫ̈ܥܢܐ.    ܘܣܡ   ܥܝܕܐ   ܕܢܬܩܕܫܘܢ   ܡܝ̈ܐ    ܒܠܠܝܐ

.ܥܡܐ    ܟܠܗ    ܠܥܝܢ…    ܒܫܒܐ     ܒܚ̈ܡܫܐ     ܕܡܫܝܚܘܬܐ    ܡܫܚܐ     ܘܥܠ.    ܕܢܚܐ    ܕܒܝܬ    ܥܐܕܐ    ܡܓܗ̈ܝ ; trans. Trombley and Watt 

2000: 31. 
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Chalcedonian Ἐκκλησιαστικὴ Ἱστορία of John Diakrinomenos, found in the work of 

Theodoros Anagnostes. According to John, Peter the Fuller intended that the myron [i.e. the 

oil of anointing] be consecrated among the entire laity in the church [in the presence of all 

the people], that the epiclesis [of the Spirit] be uttered over the water on the evening of 

Epiphany, the Mother of God [Theotokos] be named in each prayer and the Apostles' Creed 

be declared in every liturgy.'169 To summarise the argument of Van Esbroeck, he suggested 

that 'when both reports are read together, it becomes difficult to think that they describe 

independent liturgical reforms.' We should not assume that he argued that these are not 

independent philological reports but rather that they are relevant and historically 

comparable.           

 The Chronicle of Pseudo-Joshua the Stylite claims that these reforms were 

introduced in Edessa by Peṭrâ', the successor of Qûrâ' II in 498. Severus of Antioch Antioch, 

similar reforms were invented (ἐπινοῆσαι) also by Peter the Fuller, who died ten years 

before Qûrâ' II in 488. Peter the Fuller was bishop of Antioch 469-471, 475-477, and 485-

488. Each of these times, he made himself known for his liturgical novelties. All these years, 

Qûrâ' II was taking care of the Christian flock of the neighbouring Edessa (471-498). 

According to Van Esbroeck, 'the only reasonable way to read the Greek and Syriac reports 

is to attribute a series of liturgical reforms to Peter the Fuller, and to register that they 

were fully accepted by the bishop of Edessa just at the time they began to work.'170  

 These paragraphs point to a connection between the former sacristan of Saint 

Euphemia of Chalcedon (i.e. Peter the Fuller) and the late fifth-century bishops of Edessa. If 

we suppose that Van Esbroeck was wrong when he wrote that the reference of the Syriac 

Chronicle of Pseudo-Joshua to Peṭrâ' and not Qûrâ' II was 'a mere marginal observation,' 

and it was Peṭrâ' indeed who instigated the reforms. The striking similarities between the 

two reports and the fact that both bishops were pro-miaphysite prove his initial hypothesis 

that Antioch and its provocative hierarch, Peter the Fuller, paved the way and influenced 

certain liturgical reforms in the neighbouring Edessa. How all these can be related to the 

 
169 Theod. Lect., HE, 155.547: Πέτρον φησὶ τὸν Κναφέα ἐπινοῆσαι τὸ μύρον ἐν τῇ ἐκκλησίᾳ ἐπὶ παντὸς λαοῦ 

ἁγιάζεσθαι, καὶ τὴν ἐπὶ τῶν ὑδάτων ἐν τοῖς θεοφανίοις ἐπίσκλησιν ἐν τῇ ἑσπέρᾳ γίνεσθαι, καὶ ἐν ἑκάστῃ εὐχῇ 

τὴν θεοτόκον ὀνομάζεσθαι, καὶ ἐν πάσῇ συνάξει τὸ σύμβολον λέγεσθαι; trans. Zabrocka and Szopa 2021: 99.  
170 Van Esbroeck 1999-2000: 468-9. 
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replacement of Qûrâ' I with Eulogius in the Story's events? The Story was written in the 

ecclesiastical environment of Edessa in the second half of the fifth century. In these fifty 

years, three ecclesiastical figures dominated the ecclesiastical policy of the epicentre of 

Syriac Christianity, Hiba, Nonnus, and Qûrâ' II.       

 The fact that Euphemia and Sophia started to be celebrated as Saints is attested not 

only in the Syriac menologia. Although it had been overlooked, the Story itself names them 

as Saints first.171 Both features will be examined later in this thesis. Nevertheless, 

combining the report of the Syriac menologia about their cult, on the very same day the 

Chalcedonians celebrated the miracle of the relics of Saint Euphemia against the 

miaphysites, with the reference of the Story to the sainthood both of Euphemia and Sophia, 

lead us to set the Story within a certain chronological context. The Story cannot but be a 

literary work of the second half of the fifth century, with a terminus post quem of 451. To 

our mind, the period between 471-498 when bishop Qûrâ' II was bishop of Edessa seems 

the most plausible period for the creation of the Story. It is not merely the fact that Qûrâ' I, 

had been influenced by the former sacristan of Saint Euphemia of Chalcedon to introduce 

certain liturgical novelties in Edessa. It is the fact that the bishop who had been replaced by 

Eulogius had the same name.         

 What is the reason, however, for this deliberate act? The answer can be given if in 

light of the evidence from the miaphysite Syriac menologia, we tried to think about the 

purpose of the Story. The creation of an invented tradition is a difficult religious project. Yet 

it is much more demanding when the appropriated Saint and the miracle attested in her 

hagiography had been taken from your opponents. Such a task should be undertaken with 

the utmost caution. The goal of those behind the Story was to create a literary alter ego of a 

figure whose miracle denounced their own beliefs -if we follow the pro-Chalcedonian 

narrative of the alleged miracle of the relics of Saint Euphemia against the miaphysites. 

 To influence and, ideally, convince their audience about the validity of their story, 

the Story of the miaphysitic version of Saint Euphemia of Edessa had to conceal any 

 
171 Story (BHS 727), 1: ܬܫܥܝܬܐ     ܕܥܠ     ܩܕܝܫܬܐ    ܣܘܦܝܐ     ܘܥܠ      ܐܘܦܡܝܐ     ܒܪܬܐ     ܕܝܠܗܿ܂    ܗ̈ܢܝܢ    ܕܡܢ    ܐܘܪܗܝ    ܡܕܝܢܬܐ; TR: 

'[t]he story of saint Sophia and her daughter, Euphemia, who were from the city of Edessa.' Id., 46: [...] ܬܫܥܝܬܐ  

ܕܝܠܗܿ     ܐܡܐ     ܣܘܦܝܐ     ܘܥܠ     ܐܘܦܡܝܐ܂     ܩܕܝܫܬܐ   ܕܥܠ   ; TR: 'the story of Saint Euphemia and her mother Sophia, who 

were from the blessed city of Edessa.' 



52 
 

element that would help either their opponents or a cautious reader to work on how the 

Story had been put together. One of these fundamental elements would be the 

chronological feature of the name Qûrâ' I. If the Story had no purpose, there would be no 

reason for its creation, after all. This purpose, in our view, is the underlying propagation of 

certain ideas, serving the miaphysite milieu, to be examined later. In this sense, those 

behind the Story preferred to lose the battle to win the war. What we mean by this scheme 

is that although historically wrong, the deliberate replacement of Qûrâ' I by Eulogius 

served as the most important prerequisite. The primary condition for a goal of a 

propagandistic work to be achieved is to hide the identity and conceal the line of thought of 

its creators. A cautious reader, or a distrustful listener, by hearing or reading in the Story 

the name of Qûrâ' I, might have made the logical connection with the Qûrâ' II and perhaps 

the mastermind, i.e. Peter the Fuller. This would have been detrimental to the purpose of 

the Story.  
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Conclusion 

 

Examining the historical value of the Story, we should think about what kind of historical 

information we expect to extract from it. This question defined both this and the previous 

chapter. We tried to explain the historical themes attested in the Story and, secondarily to 

connect the gaps or errors mentioned in it. This chapter seeks a balance between the two. 

While the first section might seem more formalistic and perhaps dry, the second was more 

enjoyable and perhaps more fruitful. However, examining the Story as a philological work 

is essential in both cases, without the interference of any a priori theory or framework, 

which expresses our own perceptions and presuppositions. Although the Story was the 

epicentre, we did not let our research suffocate within the strict limits of one source -even 

if it has three versions. Trying to explain the Story and its themes, we had to open our 

survey into a series of different sources.         

 The purpose of this chapter was that a parmûnârâ' was not simply a sacristan. The 

office had several administrative connotations, and it was given to people who were 

serving in pilgrimage centres. Concerning the second section, which discusses aspects such 

as the reference to the bishops of Edessa, and the case of a deliberate historical mistake, we 

cannot give a firm answer concerning the reasons for the latter. This is because the results 

of our arguments here should be examined holistically in connection with the later 

chapters, especially the one on the Euphemia of Chalcedon and Euphemia of Edessa and the 

Syriac menologia.         

 Regarding the issue of the validity of our arguments, there is undoubtedly a lot of 

room for different interpretations. Nevertheless, returning back to the Rankean or 

postmodern methodologies to perceive the Story, we think that it is not simply a useful, but 

indeed an exceptionally important work for the history of late antiquity, but not in general. 

If the Story is examined in terms of the period it allegedly describes, the demanding 

researcher will find a few valuable elements to use, especially if he/she is focused on the 

political or military history of the period. Yet if it is seen through the lens of the period it 

was compiled, then he/she probably will find the Story very useful for aspects such as the 

ecclesiastical and generally religious history of late antiquity. 
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Chapter 3 

Aspects of the social history of the Story       

 

 

1 Introduction and methodology 

 

In 1912, in his Die Nobilität der römischen Republik, Matthias Gelzer elucidated the socio-

political status of the Roman nobility during the Republic. Three years later, he compiled a 

brief article that aimed to expand the same argument for the Principate.172 In this work, 

which began as a Habilitation thesis in Freiburg two years before, Gelzer undertook the 

demanding task of refuting the interpretations of the Roman nobilitas prevalent in 

nineteenth-century scholarship. His sui generis approach combines elements of different 

schools rather than faithfully following a particular one.173 Gelzer's work was different from 

the previous analyses of the topic, and his thesis is of primary importance in the study of 

 
172 Gelzer 1969 is a slightly revised English translation of id. Die Nobilität der römischen Republik (Leipzig and 

Berlin, 1912), and id., 'Die Nobilität der Kaiserzeit,' Hermes 50 (1915) 395-415 translated by Seager. Gelzer's 

latter work was an attempt to chronologically extend the same conclusions from the Republic to the 

Principate. In this 1915 article, he claimed that during the first three centuries of the Principate, the Roman 

nobilitas could be attributed to people who were only the descendants of individuals who held the rank of 

consul during the Republic. 
173 The work of Gelzer can be differentiated, first and foremost, from the 'legalistic approach' of Mommsen. 
The quoted phrase comes from Seager 1979: 194, a strong supporter of Gelzer's thesis. The standard 
historiographical interpretation, as in Mommsen in his Römische Geschichte, articulated a constitutional 
perspective. For a comparative examination of the specific arguments on the topic between Mommsen and 
Gelzer, see Brunt 1982, who accepts Gelzer's thesis and points out some of his omissions. On behalf of Gelzer, 
see Bleicken, Meier and Strasburger 1977, a Gedenkschrift in honor of his memory. Ridley 1986 is a critical 
overview of the 1977 book of Gelzer's students and also an independent survey that aimed to detect 'the 
inspiration' of Gelzer's thesis. In this latter work, Ridley also examined the so-called 'sharp break with the 
nineteenth-century view' on the Roman nobilitas. [“The quoted phrase comes from Seager 1979: 194, which 
strongly supports Gelzer’s thesis” “For a comparative examination of the specific arguments on the topic 
between Mommsen and Gelzer, see Brunt 1982, which argues in favor of Gelzer’s thesis and points out some 
of his omissions.”  
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the Roman nobility.174 In our analysis, we aim to focus on his method rather than his 

arguments or his final thesis.         

 The groundbreaking feature of Gelzer's work lies in his technique. He combined a  

close reading of the primary sources with themes from social history, namely, a structural 

analysis of the aristocratic class as a whole. In this sense, Gelzer was essentially applying 

the historical and philological tools of Mommsenian scholarship in an eclectic way, to topics 

of class and social construction that lay beyond the scholarly interests of the conservative 

academic milieu.. Yet even his analyses of class and society were very different from the 

father of Roman social history, Robert von Pöhlmann. Gelzer studied the historical context 

around the Roman aristocracy without allowing the intrusion of modern themes, 

ideologically inspired questions and slogans to obfuscate the historically unique character 

of this period.175 Gelzer 'saw Roman history in Roman terms' by focusing on the primary 

sources.176 While he was a social historian, Gelzer examined phenomena that could be 

historically related to the past while being philologically attested to the sources. He did not 

study topics and themes that were simply of a rhetorical or political interest for the society 

he was living in. 

In our examination of the philological terms and fixed expression from Syriac that 

are related to the upper classes of Edessa, we are going to use Gelzer’s 1912 work on the 

Republic as a model. Such an adaptation to the microcosm of the late antique Edessa is 

challenging. Due to his diachronic approach, Gelzer's 1915 article on the Principate has 

been convincingly refuted by later scholars on the basis of the fact that he did not interpret 

the Roman nobility synchronically and failed to see the contextual features that 

differentiated the noble class of the Republican period with that of the Principate.177 As a 

 
174 In his recent dissertation, Strauß 2017 argued in favor of a more balanced interpretation of both scholars. 
He disagrees with such a schematic categorization between the constitutional approach of Mommsen based 
on Roman law and the social approach of Gelzer. For Strauß, the dichotomy between the so-called progressive 
Gelzer and the conservative Mommsen is retrospectively fixed and delusional. According to the author, 
Mommsen examined socio-historical topics in his magnus opus.  
175 Ridley 1986: 479-86. 
176 Seager 1979: 194. 
177 Hill 1969: 230-50 heavily criticizes Gelzer's 1915 thesis, stating that his argument on the nobility during 

the Principate was 'clearly indefensible on the evidence of [Tacitus'] Annals alone.' Barnes 1974: 444-9, in his 

'mainly lexicographical survey,' offers a more balanced appraisal. He praises the conclusions of Gelzer's 1912 

book, but he also outlines the soft spots in Gelzer's 1915 article. For example, ibid., 444 using Tacitus and 
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consequence, our examination of the condition of the Edessan nobility during late antiquity 

will not be exclusively grounded on Gelzer's model. Instead, we are going to draw primarily 

on the philological aspect of it. Nevertheless, even in this more limited respect, our survey 

faces another obstacle, this one related to a twofold root that remains confined to the 

subfield of Syriac studies. On the one hand, we lack a linguistic work that philologically 

detects and historically explains all the terms along with their semantics that are linked not 

simply with the Edessan nobility but rather with the whole variety of the social strata of the 

city.178 On the other hand, there is still no consensus among the philologists and the late 

antique historians on how to interpret the terms that we already have. Hence any attempt 

to study aspects of the social history of the Syriac milieu must begin from the basics. 

One of the terms within this terminological corpus is the fixed expression bnay ḥi're'. 

Examining the works of the most authoritative Syriac philologists and Orientalists from the 

nineteenth century to the present day reveals their agreement on the meaning conveyed by 

this term. bnay ḥi're'.179 According to them, this expression specifically designated the     n o 

b l e s and not simply f r e e people. This does not mean that there were no free people 

outside the spectrum of the upper classes, but rather that the term itself, although it can be 

loosely translated as free, needs to be elaborated contextually, especially if our survey aims 

to investigate issues of a societal nature. To elucidate a word in this respect, one should try 

to follow the connotations which the Syriac-speaking people communicated to each other 

when they conceptualized and used this expression. Hopefully, even if only in a rather terse  

fashion, this task has already been undertaken by the Syriac lexicographers of the last two 

centuries. Our own work is firmly based on their conclusions, aiming to elaborate and 

establish a link between the philological facts and their historical context.  

 
many later Roman authors proves that 'nobilitas could still be created or acquired both under Augustus and 

under his successors.' 
178 De Blois 1985 is the only existing survey that attempts to examine the contextual and synchronic 
meanings of those terms that are related to f r e e and n o b l e people. Nevertheless, his discussion on the 
related Syriac terms is rather limited, given the wide range of ancient languages and cultures that he 
examines.  
179 More on this topic follows in the next sections of this chapter. Nonetheless, we should note that we follow 
the suggestions of the nineteenth century's authors Nöldeke, R. Payne-Smith, Brockelmann, Wright, and the 
patriarch of the modern Syriac Studies Sebastian Brock with regard to the issue of the terminology. In their 
works, they translate the fixed expression bnay ḥi're' and the abstract noun ḥy'rûtâ' by specifying the socio-
political semantics of the terms, and connecting them with the n o b l e people, rather than the simply  f r e e 
people. 
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 Despite affirming the same definition of the term, however, many historians offer 

different interpretations of it. We could broadly categorize these historians into two groups. 

The first group loosely translated the term bnay ḥi're' as free, but they did not elaborate 

what f r e e meant in a premodern historical context (such as the Edessan context). 

Conveying the Syriac term bnay ḥi're' in this way cannot be described as incorrect, but it 

can definitely be labeled as unsophisticated and overly general. In our view, it needs to be 

further explained. F r e e and f r e e d o m are not abstractly defined terms. Their definition 

is semantically affected by contextual connotations that are heavily influenced by 

ideological discourses, the tensions among different social groups that struggled for the 

absolute use of the terms, and finally, by the socio-political environment that is defined by, 

and also retrospectively affects, the rationale of the language. Thus, when these historians 

examined features of ancient history, they should have considered the contextual 

significance of these terms. Interpreting the term from a largely diachronic perspective, 

these historians failed to reveal the deeper meaning of the expression.   

In contrast to their colleagues, a second group of historians did examine the societal 

overtones of bnay ḥi're': either by explicitly translating it as nobles and secondarily as 

people of higher social classes, or else by interpreting the term as free while pointing out its 

aristocratic overtones. This kind of contextual analysis is the methodological basis of this 

work. We believe that it is only when philologists and historians reach a certain agreement, 

on the meaning of both the standard language and the Syriac terms that have a technical 

meaning related to the various social strata, that can we take a step further towards 

examining broader and more complex topics of late antique social history. If we overlook 

the close philological analysis of those terms, our surveys will most likely be nothing more 

than a sum of highly speculative propositions and generalizations that, while claiming to 

describe broader themes, instead distort the complex 'reality' they aim to reconstruct. In 

this regard, our goal is to propose a standardized philological interpretation of the terms 

used in the Story, which are exclusively associated with the higher social classes of Edessa. 

Directing our attention to one expression, such as the term bnay ḥi're', does not mean that 

we are ignoring the wider context to focus on the particular. Instead, this method should be 

seen as the necessary preparatory work of a broader scheme that aspires to examine as 

many technical terms as possible in order to eventually examine the larger structure of the 
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Edessan society and the Syriac milieu in general. This structuralistic aspiration derives 

from our inclination to examine and interpret late antique social phenomena both with 

classical and modern tools of analysis, as opposed to post-modern explanatory tools.    

 Using this framework, our research examined a broad range of Syriac sources, along 

with their contemporary translations, on the relation of the fixed expression bnay ḥi're' 

with the higher classes. Through a combination of different philological and historical tools 

of analysis, we examined different languages, methods and translation techniques for the 

term bnay ḥi're'. Our aim was not to reinstate the ideological phantoms of the last two 

centuries. Our aim was rather to turn the discussion to structural analyses of ancient 

societies based on the available philological and archaeological material of Classical 

Studies, as well as on the modern methodological and hermeneutical theories used in the 

Social Sciences.  

Besides our focus on the Syriac sources and the term bnay ḥi're', our presentation 

also endeavored to show that the term f r e e itself had specific socio-political semantics 

related to the upper social classes in general. In order to prove this point, we broaden our 

study to include ancient languages and literary milieus other than Syriac, such as Armenian, 

Greek and Latin. The results of this interlingual examination suggested a semiological 

tautology on the socio-political overtones of the term f r e e. We chose to follow this 

structuralistic path outside the Syriac milieu to give a definite answer to the issue of the 

social origin of Euphemia and suggest an additional reading of what f r e e meant in general. 

In our discussion of this latter topic, we argued for a general need to sharpen our sensitivity 

to the various conceptual qualities of ancient languages. In this sense, our attempt might 

also be considered a theoretical examination whose goal was to study the techniques of 

modern translators.180 Given the striking pattern across the ancient languages examined 

 
180 Comparing other disciplines of History, Classics remains an academic workshop in the sense that it is less 
methodologically standardized. In this context, Classical Studies still struggles to form a subfield that 
consistently focuses on what might be called Historiography, Methodology and Philosophy of Classical Studies. 
There are various works that examine aspects of this potential subfield in a sporadic fashion. Although most 
of the great philosophers, anthropologists, or sociologists of modernity studied and worked on topics from 
classical and late antiquity, their works are not systematically organized within a classified subfield of 
classical studies. As far as we can follow the bibliography in English, the work of Morley 2004 is of particular 
interest concerning the methodological background of studying ancient history. An excellent recent attempt 
to examine ancient and modern philosophies of history was undertaken by Turner in his collective volume 
published in 2020. On the topic of historiography, the encyclopedic work of Grafton, Most and Settis 2010, 
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here, our study aimed to demonstrate two things. First that the two women, i.e Euphemia 

and her mother, Sophia, since they are called by the author of the Story as bnay ḥi're', 

should be considered as members of the upper classes of Edessa. Secondly, that the 

expression bnay ḥi're' should be considered as both a technical term and also as a 

hermeneutical tool for examining topics related to the social history of the Syriac-speaking 

milieu.  

Despite being based on a philological survey, we did not confine our examination to 

exclusively linguistic terms, but rather aimed to use the results of this approach to 

elaborate broader historical questions that arise from the analysis of the term. In this 

context, we explored a variety of possible reasons why the author chose as the protagonists 

of his Story two women who were bnay ḥi're'. We responded to this question by 

establishing a systemic interpretation of this literary theme and suggesting that the author 

of the Story was primarily interested in propagating the image and the interests of the 

particular social class from which the bnay ḥi're' came. Fictional or not, we suggested that 

the purpose of addressing these two women as bnay ḥi're' served specific religious and 

socio-political purposes related to two features. Although we are to explore the nature of 

the religious purpose in the next chapter, it will suffice at this point to suggest that they are 

related to the religious antagonism between Chalcedonians and anti-Chalcedonians during 

the fifth century. Such a suggestion derives from the primary material itself, based on an 

unexpected finding we had the luck to discover in the anti-Chalcedonian menologia: the two 

women were venerated as Saints from the miaphysites in the very same day that their 

religious opponents, the supporters of Chalcedon, celebrated the miracle of the relics of 

Saint Euphemia of Chalcedon.   

Along with the religious features, however, there are additional elements that, if 

historically examined, suggest certain political goals held by the Edessan circle of the bnay 

ḥi're' during the fifth century. In order to elaborate on this, we conducted an intertextual 

comparison between the Story and other fifth-century texts from Edessa. As implied by 

Segal, elaborated by Brook, and finally explicitly argued by Ashbrook-Harvey and Wood, 

 
and the collective volume of Lianeri 2011, are perhaps the best attempts to discuss and organize the 
historiography of classical studies. The monumental articles of Momigliano 1950 and Ševčenko 1969 remain 
classic in this respect. 
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there are specific patterns that link sources like the Story, the Teaching of Addai, the Acts of 

Sharbel and the Acts of Barsamya.181 Although these scholars follow different 

interpretations on this matter, there remains a solid relationship between the higher social 

classes and these works, which is significant [to the concept] of the circle of bnay ḥi're'. We 

should acknowledge, however, that we did not extensively explore this aspect of the 

problem. Our future aim is to work on this socio-literary network through the frame of 

Hobsbawm's theory on the methods and the discourses that certain social groups employ 

to invent their tradition and their past.182        

             

     

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
181 Full references to the works of these scholars are given in the following sections. 
182 Hobsbawm and Ranger 1983. 
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2 The terms bnay ḥi're',  ḥi'rûṯâ',  ἐλευθέρα[ν] κόρη[ν], and ἐλευθερία[ν], 

designating the social status of Euphemia 

 

In this part of our thesis, we examine intertextually and from a cross-societal viewpoint the 

Syriac expression bnay ḥi're', the abstract concept of ḥi'rûṯâ', and the Greek terms ἐλευθέρα 

κόρη and ἐλευθερία, all of which designate the social origin of Euphemia. The first part of 

this section focuses on the Syriac terms, the translation of Burkitt, and the comparison of 

these two topics with the attestations of Syriac philologists and lexicographers. It is of 

primary importance to explain the philological reasons why Burkitt's translation, although 

seminal, is still inaccurate on various issues. The second part of this section focuses on the 

terms bnay ḥi're' and ḥi'rûṯâ' as they are attested to various late antique sources in Syriac. 

The goal of this part was to examine the interpretations and the translation techniques of 

Western philologists and historians who carried out the demanding task of translating a 

source written in a non-Indo-European language. Finally, with the aim of conducting a 

comparative examination of terms which are semantically equivalent in the Greek and 

Syriac versions of the Story, the next section investigates terms such as  ἐλευθέραν κόρην 

and ἐλευθερίαν, which are attributed to Euphemia.       

 Our method was to juxtapose the linguistic and semiological patterns of these terms, 

as used in the Story's two versions, with other ancient languages. We paid special attention 

to the historical fashion whereby the Greek terms ἐλεύθερος, -η, -ο and ἐλευθερία were 

linked with the value system, the political goals and the mentality of the higher classes, 

especially the aristocracy. The parallels between Greek and Syriac are not coincidental. We 

did not explore this social phenomenon in its broader context, among all the cultures and 

the languages of the Mediterranean and the Middle East. However, we considered it 

necessary to examine the case of Classical Athens—as the cradle of the Western perception 

of freedom related to democracy—in order to underline the historical relativism and the 

semiologically dynamic nature of such words.       

 The phrase bnay ḥi're' consists of the masculine nouns brâ' in the plural absolute 
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state -bnay-, which means 'son,'183 and the emphatic plural ḥi're' of ḥi'rây, which conveys 

the meaning of noble, well-born person, a person who, obviously, has also been born free 

from any bonds of slavery. The social condition of slavery, being seen as natural in all 

ancient societies, defined with almost physical force what f r e e meant in premodern 

terms.184 These interconnected notions between f r e e and the people of higher social strata 

reflect how those who defined the discourse and the official narrative conceptualized 

nobility. This does not mean that the discourse had an exclusively top-down direction. It 

was also expressing the value system of the community in general. This unique relationship 

between the text and the socio-historical context within which it was produced is what 

defines our approach.          

 This is all the more significant considering that the relativism towards the semantics 

of f r e e and f r e e d o m is omnipresent even in modern terms. Both our concepts of 

nobility and also the semiotics we, the people of modernity, attribute to freedom are not 

different not only from those of classical and late antiquity. Our definition of f r e e d o m 

differs even from early modernity, i.e. the nineteenth, and perhaps even the twentieth 

century. Nevertheless, it is necessary to define “relativism” more precisely at this point. By 

“relativism,” we are simply pointing to the historicity of words, to the fact that we should 

pay attention to the contextual connotations that each term had during the time that were 

mentioned within a text. We do not mean to employ “relativism” as a hermeneutical tool 

that aims to radically change the rationale of the words for the sake of supporting certain 

ideological agendas. In this sense, our interpretation could be described as a series of 

concentric circles whose epicentre is the word itself (λόγος). Starting from the typical form 

of the word, we proceed outward to discuss the relationship between the word and the text. 

Following the same pattern, we broaden our spectrum to examine the general historical 

context within which the text was produced. From here, it is only a matter of preference 

whether the next circle will focus on the social, religious, cultural, economic, or any other 

possible aspect we designate to study.        

 Since ideas obtain through time, their meaning may change according to the 

historical context within which they are cultivated, used, and sometimes unintentionally 

 
183 R. Payne-Smith 1879-1901: coll. 578-9, s.v. ܒܪܐ  ,ܒܪ. 
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manipulated. Having stated this, translators of ancient texts should try to avoid applying 

their presuppositions and retrospective projections when attempting to interpret complex 

terms with a comprehensible interpretation for today's reader. Paraphrasing Seagar's thesis 

on Roman history, we think that topics of Syriac history during late antiquity should be 

examined using Syriac and, generally speaking, late antique terms, as opposed to using 

modern or post-modern terms. This does not mean that we cannot examine ancient history 

through thematic frameworks that are primarily modern and post-modern. It rather means 

that when we try to bridge the gulf between the past and the present, we should employ in 

an eclectic but not fragmentary way those sophisticated models that suggest an explanation 

of ancient historical issues, but we should not uncritically retrojecting modern and post-

modern concepts, models and themes onto the past in order to justify in a distorted way 

our own ideological presuppositions. 

 

2.1 The Syriac version of the Story, Burkitt's 1913 translation, and the scholarly work of 

Syriac philologists and lexicographers 

The first example of the term bnay ḥi're' comes from the episode of the enslavement of 

Euphemia by the Goth. Being in despair and having nothing to lose, the young protagonist 

boldly speaks her mind and rebukes her husband by calling herself a bnay ḥi're' in order to 

show the significance of his crimes against her.185 The second example is when she turns to 

God, asking him to break her bonds of slavery. Here too, she makes reference to her status 

as a bnay ḥi're'.186 In addition to the technical term utilized in these two cases, the author 

also uses the abstract noun ḥi'rûṯâ' (ܚܐܪܘܬܐ) when Euphemia calls on the confessors,187 

 
184 Id.: col. 1356, s.v. ܚܐܪܝ. 
185 Story (BHS 727), 16: ܡܩܒܠ     ܛܝܒܘܬܟ    ܠܣܛܝܐ    ܕܒܐܝܡܡܐ    ܓܢܒ    ܒ̈ܢܝ    ܚܐܪ̈ܐ; TR: '[t]hank you thief for 

abducting a noblewoman.' 
186 Id. 17: ܒܛܝܠ     ܗܘ     ܠܟ     ܡܪܝ     ܥܠ     ܫܘܥܒܕܐ     ܕܒ̈ܢܝ    ܚܐܪ̈ܐ; TR: '[m]y Lord, give thought to the servitude of a 

noblewoman.' 
187 Id. ܚܙܘ   ܚܐܪܘܬܐ    ܕܐܬܟܕܢܬ   ܒܢܝܪܐ    ܕܥܒܕܘܬܐ; TR: '[b]ehold the nobility [a prominent person] to be bound by the 

yoke of slavery.' 



64 
 

and also during the final episode of the Goth's trial.188 Burkitt translates bnay ḥi're' as 

'freemen' [sic.],189 and he translates ḥi'rûṯâ' either abstractly as 'freedom'190 or else as 'free 

person.'191 Unfortunately, Burkitt never explains the style, the method, the lexicographical 

sources he used, nor any issue related to his translation technique.  

We would suggest that Burkitt followed a rather literal method. This is the only 

possible explanation of his trying to keep the plural of the expression bnay ḥi're', while 

inaccurately translating it as 'freemen.' How can Euphemia call herself 'freemen'? Burkitt 

missed the point that although the author used a grammatical plural, he explicitly 

attributed the fixed expression bnay ḥi're' to the singular feminine subject of the phrase, i.e. 

Euphemia. This is not a grammatical mistake but rather a condition that points out the fixed 

character of the term itself. Since it was designating a certain social status, the term could 

be attributed to both genders and also to one person. Furthermore, his translation of 

ḥi'rûṯâ' was philologically inaccurate and historically misleading. The flaw is related to the 

failure to recognize that if the Syriac author wanted to express that Euphemia was simply a 

freewoman, he would have used a different type of noun. It would be the noun ḥi'râyâ' 

 'or ḥi'rtâ (ܚܐܪܝܬܐ) 'in the singular emphatic -and obviously- feminine form ḥi'râîṯâ (ܚܐܪܝܐ)

 .(ܚܐܪܬܐ)

In order to translate these terms accurately in philological terms, it is equally 

important to elaborate the socio-political overtones they carried. If Burkitt wants to 

designate that Euphemia is free, in the way we modern people interpret the term, then the 

Syriac text of the Story would have had to read ḥi'rtâ'. However, even the Syriac noun ḥi'rtâ' 

only partially corresponds to our modern understanding of a woman being free. Insofar as 

it is related to the status of Euphemia and the problematic translation of Burkitt, we should 

note that Robert Payne Smith asserts that the adjective ḥi'rtâ' corresponds to the Latin 

domina and the Greek ἐλευθέρα.192 The Latin noun meant 'the female head of the 

 
188 Id. 44: ܘܝܗܒܬ  ܘܫܥܒܕܬ  ܘܟܕܢܬ  ܚܐܪܘܬܐ   ܒܢܝܪܐ   ܕܥܒܕܘܬܐ; TR: 'and [how did] you enslave and bind a noble person 

with the yoke of slavery?' 
189 Burkitt 1913: 136-7. 
190 Id. 136, 152. Cf. id. 75 in his Introduction.  
191 Id. 152. 
192 R. Payne-Smith 1879-1901: col. 1356, s.v. ܚܐܪܝ. 
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household,'193 while the Greek ἐλευθέρα had two meanings: one meaning that was similar 

to ours today, and another meaning of 'married lady.’ This latter meaning was especially 

prevalent inin the works of late antiquity..194 In this context, it is significant that R. Payne 

Smith stated that ḥi'rtâ' should be linked with a married woman and not simply a free 

woman.195 

At this point, let us continue with our comparative examination of the usage and the 

context of these four terms as they appear in the Story, some relevant sources from the 

Syriac corpus and the Syriac dictionaries. According to philologists and lexicographers, the 

singular bar ḥi're' (ܒܪ ܚܐܪ̈ܐ  ), when in the plural (bnay ḥi're'), had the meaning of the 

'nobles,' the 'magnates,' or the 'people of rank' and not simply the free men or women.   R. 

Payne Smith translates the term as liberi or nobiles,196 while Brockelmann (ed. by Sokoloff) 

translates these terms as the 'magnates' and the 'nobles' accordingly.197 Finally, Jessie Payne 

Smith, following suit, translates bnay ḥi're' as 'nobles, princes, [and] men of rank.'198 It is 

unlikely that we would find anyone who would conceptualize the concept of  f r e e in this 

way today. If someone remains skeptical concerning the appropriate translation of the bnay 

ḥi're', even after the affirmations of the Syriac lexicographers and philologists, it might be 

useful to consider the suggestions of German orientalist Theodor Nöldeke. Nöldeke, along 

with his monumental grammar of Syriac, laconically mentions in a brief footnote in his 

 
193 OLD 2012: 626, s.v. domina. 
194 Sophocles 1900: 449, s.v. ἐλεύθερος. 
195 This issue is still important with regard with the translation techniques of ancient texts. A rough outline of 

some mistakes related to this issue comes from the Syriac translation of Palladius' Λαυσαϊκὴ Ἱστορία, where 

the Syriac translation of the Greek prototype translates the phrase ταῖς γυναιξὶ τῶν μεγιστάνων, as [ܘ]ܢܫܐ   

ܕܪܘܪ̈ܒܢܐ    ܚܐܪ̈ܬܐ , i.e. w-neše'  ḥi'râṯâ'  d-rawrbâne'. It does not make any difference that the feminine noun is in 

plural emphatic form,  since the noun derives from the type ḥi'râîṯâ' or ḥi'rtâ'; cf. J. Payne-Smith 1903: 122, 

s.v. ܚܐܪܝ. As we can see, the Greek noun γυναῖκες—here in dative plural—i.e. the wives [of the nobles], has 

been translated in Syriac with the expression neše'  ḥi'râṯâ', which is translated as uxores ingenuae from R. 

Payne-Smith 1879-1901: col. 1355, s.v.   ܚܐܪ , i.e. 'noble ladies' according to J. Payne-Smith, ibid. While we 

would expect the translator to convey the phrase as 'the noble wives of the grandees,' he falls into the 

stereotypical error of omitting the advice of the lexicographers, who pay attention to the thin differences of 

each term, and he translated it as 'the free-born women of the nobles.' For the exact reference to the Syriac 

text and the only English translation of it by Sir E.A.T. Wallis Budge, see Pallad., Hist. Laus. Syr., 109; trans. 

Wallis-Budge 1904: 130. 
196 R. Payne-Smith 1879-1901: col. 587, s.v. ܒܪ ܚܐܪ̈ܐ. 
197 Sokoloff 2009: 402, s.v. ܚܝܪ̈ܐ. 
198 J. Payne-Smith 1903: 122, s.v. ܚܐܪܝ. 
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History of the Persians and the Arabs that the roots of the Persian term banul-ahrâr are 

identical with the Aramaic, b'nai ḥêrê',199 translating the latter as 'die Freien.' What is 

striking, however, is that he focuses on the socio-political connotations of the term, pointing 

out that the f r e e d o m of these f r e e people should not be misinterpreted as if they were f 

r e e in the same way we moderns perceive freedom. Instead, they should be thought of as 

nobles.200 

 

2.2 Philological evidence from the Syriac corpus 

The roots of the fixed expression bnay ḥi're' can be traced back to 'one of the best-known 

and most widely disseminated tales in the ancient Mediterranean world,' the Story or the 

Words of Aḥiqar, which dates back to the seventh and sixth centuries B.C. The Words was 

widely translated into many languages. Its earliest attestation comes from a fifth-century 

papyrus from Elephantine written in Imperial Aramaic.201 The verse that interests us is 

fragmentary. Although it does not make any sense in general, we are lucky to have at least 

some of it, as it is essential for our point. It mentions that 'from the womb, he knows a 

noble man and not […].'202 The fact that a nobleman from his birth can be described by 

using the expression br ḥrn in Imperial Aramaic -that is a rather earlier form of Syriac- is 

significant for the roots of the Syriac bar ḥi're', which is simply the singular form of the fixed 

expression bnay ḥi're'.   

The History of the Holy Mar Ma'in (and likewise the Teaching of Addai), used the 

simplest form of the expression. ḥi're' to designate the nobles. Throughout the narrative, 

the author uses different suffixed and prefixed forms of the noun, which Brock consistently 

translated as 'nobles' or 'nobility.'203 In this way, he recreates the socio-political context of 

 
199 This is how Nöldeke transliterated the term bnay ḥi're'. 
200 Nöldeke 1879: 235, n. 2. 
201 Lindenberger 1985: 479-82. 
202 Words of Aḥiqar, 217:  ]…[   ܡܢ   ܒܛܪ   ܝܕܥ   ܒܪ    ܚܪܢ   ܘܠܐ   ܡܢ   ]…[; trans. Cowley 1923: 226: '[…] from the belly one 

knows a noble person, and not from […].' 
203 Hist. Holy Mar Ma`in, 33: ܘ[ܩܪܐ   ܠܚܐܪ̈ܐ   ܕܡܠܟܘܬܗ[; trans. Brock 2008: 30: '[h]e summoned the nobles of his 

realm.' Id., 34: ܚܐܪ̈ܐ   ܠܗ    ܐܡܪܝܢ ; trans. id.: '[t]he nobles replied.' Id., 45:  ܐܥܒܕ    ܕܡܢܐ   ܚܐܪܐ    ܡܢ    ܡܠܟܐ   ܐܢܐ   ܕܢܣܒ   

ܡܠܟܘܬܗ  ܚܐܪ̈ܝ :trans. id. 34: 'I have consulted with the nobles what to do with him.' Id., 57 ;ܬܗ ; trans. id. 40: 'the 

nobility of his kingdom.' See also the examples in §§50, 55. 
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the Sasanian aristocracy around Shapur II. The History of the Holy Mar Ma'in also mentions 

an episode that can be thematically compared to the reference below in the Chronicle of 

Pseudo-Joshua, concerning the hatred of the nobles for Kavadh I.204 According to the Syriac 

author of the History of the Holy Mar Ma'in, Shapur was 'afraid lest the nobles (ḥi're') rise 

up against him.'205 Evidently, for Brock, the ḥi're' was attributed not only to the free, but also 

to a specific social stratum of Iranian society. It is important to keep in mind the translation 

techniques that the patriarch of modern Syriac studies followed when he interpreted the 

term ḥi're', because ḥi're' is the linguistic and semiological prototype for the fixed 

expression bnay ḥi're'. The common theme connecting the Chronicle of Pseudo-Joshua and 

the History of the Holy Mar Ma'in is the hatred of the Iranian nobility for the shahanshah. 

A work relatively contemporary to the Story, the Teaching of Addai, attests to the 

term ḥi're' either in the simple form of the masculine plural emphatic ḥi're' (ܚܐܪ̈ܐ)206 or 

with the third person masculine singular pronominal suffix added to the root, i.e. ḥi'rawhy 

 In the 1860s, Cureton was the first to translate the Teaching of Addai by using 207.(ܚܐܪܘܗܝ)

the two fragmentary manuscripts from the British Library [Add 14,654 and Add 14,644] 

and conveying both terms as 'nobles.'208 A decade later, Phillips edited the only full Syriac 

text from the National (then Imperial) Library of Russia, and he translated the two nouns in 

the same fashion.209 More recently, the last translation of Howard, following the same 

pattern, interpreted the term in the same way. In order to find out whether it is a matter of 

different perspectives or a solid philological feature, we are going to examine two more 

non-English translations: the French translation by Desreumaux and the Russian 

 
204 See here, n. 42. 
205 Hist. Holy Mar Ma`in, 57:  ܘܢܢ  ܚܐܪ̈ܐ  ܬܘܒ   ܕܠܐ   ܢܩܘܡܘܢ    ܥܠܘܗܝ; trans. Brock 2008: 40.  
206 Teach. Add., 36: ܪܫܢܐ   ܘܚܐܪ̈ܐ   ܕܡܠܟܐ; trans. Howard 1981: 37: 'princes and nobles of the king.' Id. 80:    ܚܐܪ̈ܐ

ܕܡܠܟܘܬܗ   ܟܠܗܘܢ    ܘܚܐܪ̈ܐ  ܪ̈ܘܪܒܢܘܗܝ [ܘ] :trans. id. 81: 'nobles and leaders.' Id. 96 ;ܘܪ̈ܫܢܐ ; trans. id. 97: 'all his princes 

and nobles of his kingdom.' Id. 96: ܗܢܐ   ܥܠܡܐ   ܡܢ   ܠܗ   ܗܘܐ   ܢܦܩ   ܟܠܗܘܢ   ܚܐܪ̈ܐ   ܩܕܡ ; trans. id. 97: 'he went forth 

from this world before all the nobles.' 
207 Teach. Add., 10: ܚܕ   ܡܢ   ܚܐܪ̈ܘܗܝ   ܕܝܠܗ   ܕܐܒܓܪ; trans. Howard 1981: 11: 'one of the nobles of Abgar.' Id. 12:    ܟܕ

ܠܘܬܗ   ܚܐܪܘܗܝ   ܩܝܡܝܢ ; trans. id. 13: 'his nobles were standing with him.' Id. 18: ܡܠܟܐ   ܐܒܓܪ    ܩܕܡ   ܗܘܐ    ܘܐܫܬܥܝ   

ܘܚܐܪܘܗܝ   ܪ̈ܘܪܒܢܘܗܝ  ܘܩܕܡ ; trans. id. 19: '[s]o he related to king Abgar, his princes and nobles.' Id. 72: ܘܡܢ   ܡܠܟܐ  ܡܢ   

ܡܝܩܪܐ   ܘܚܐܪ̈ܘܗܝ   ܡܠܟܐ   ܐܒܓܪ   ܘܡܪܢ :trans. id. 73: 'from the king and his nobles.' Id. 92 ;ܕܚܐܪ̈ܘܗܝ ; trans. id. 93: 

'[o]ur Lord King Abgar and his honorable nobles.' 
208 Cureton 1864: 7, 15, 18, 20. 
209 Phillips 1876: 6, 9, 17, 18, 34, 39, 44, 46. 
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translation by Meshcherskaya. Desreumaux also translated the terms as 'nobles,'210 and the 

Russian translator Meshcherskaya (Мещерская) translated both nouns with the archaic 

вельмож[и], which corresponds to the English aristocrat, grandee and magnate.211 In light 

of all these, it is abundantly clear that, since the fifth-century Teaching of Addai designated 

the status of nobility with the noun's simplest form, i.e. ḥi're', the  fixed expression bnay 

ḥi're' would be much more concise and specific in terms of its social connotations towards  

nobility. 

In the context of the fifth century, the Syriac translation of the Church History of 

Eusebius, and specifically its ninth book, translated the Greek ὅσους εἶχον δεσμωτηρίοις 

καθειργμένους διὰ τὴν εἰς τὸ θεῖον ὁμολογίαν, εἰς φανερὸν προάγοντες ἠλευθέρουν,212 as 

'whomever they had imprisoned because of their confession to Christ, they brought them 

out and set them free.'213 Interestingly, the Syriac translator periphrastically conveyed the 

active imperfect indicative ἠλευθέρουν, with the phrase w-šbaqw 'enôn bnay ḥi're', i.e. [and] 

let [lit. they allowed] them [lit. to be] free. First of all, the Greek active verb ἠλευθέρουν was 

designated with the typical expression bnay ḥi're'. But, again, we should be in a hurry to 

consider this as a refutation of what all the previous philologists suggested about the term 

bnay ḥi're'. The historical context compels us to understand the bnay ḥi're' being freed from 

their imprisonment because of their faith214 and not as them being emancipated slaves. 

Thus, the order of Maximinus to his praefectus praetorio, Sabinus, and his subsequent letter 

πρὸς τοὺς κατ᾿ ἔθνος ἡγουμένους, i.e. the provincial governors, to free (ἠλευθέρουν) their 

Christian prisoners, should be seen as them regaining their former status, which is the 

crucial factor in the appropriate translation of the term. 

The historically relevant question in the extract of Eusebius is what this former 

status was. When the Syriac translator mentioned the bnay ḥi're', did he mean that the 

imprisoned Christians were released and became free again -as we understand f r e e d o m- 

 
210 Desreumaux 1993: 59, 60, 64, 76, 97, 102, 108, 110, 111. 
211 Meshcherskaya 1984: 186, 177, 188, 191, 197, 199, 201, 202. 
212 Euseb., HE, 9.1.7; ὅσους εἶχον δεσμωτηρίοις καθειργμένους διὰ τὴν εἰς τὸ θεῖον ὁμολογίαν, εἰς φανερὸν 

προάγοντες ἠλευθέρουν TR: 'they led forward to light and released those whom they had imprisoned because 

they had confessed the Divine.' 
213 Euseb., HE Syr., 9.1.7 [357]:  ܡܛܠ    ܡܘܕܝܢܘܬܐ   ܕܥܠ    ܐ̈ܦܝ   ܡܫܝܚܐ   ܐܦܩܘ    ܐܢܘܢ    ܠܓܠܝܐ    ܘܫܒܩܘ    ܐܢܘܢ    ܒ̈ܢܝ   ܚܐܪ̈ܐ. The 

translation is ours. 
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or something else? A common practice of the Roman authorities was to imprison the head 

of the Christian community, especially those who were holding a public office and were of 

an elevated social rank. The purpose of this Roman policy was to destroy the eminent 

figures and the influence those Christians had within the administration of the Roman state. 

An explanatory tool for this difficult extract comes from the same work, where Eusebius 

writes about the release of those Christians.215 Alternatively, a parallel example that clearly 

sets the social context of those in prison comes from the Diocletianic persecution. The 

auctores and the principes of the Manichaeans were killed by fire, while the honorati, i.e. 

those in high offices and persons of greater social status were imprisoned or sentenced to 

penal servitude in mines or quarries, like those in Phaeno (now Khirbat Faynan) and 

Proconnesus, instead of being put to death.216 The extract of Eusebius is obscure 

concerning the social origins of those people. For this reason we hesitate to give an answer 

concerning the former status of those bnay ḥi're' of the Syriac translation of Eusebius. We 

think that in order to arrive at a more nuanced answer, it would first be necessary to 

undertake an extensive study of the social origin and status of the people who were 

martyred or imprisoned during the persecutions spanning the first four Christian centuries.  

Continuing into this analysis of Syriac sources that mention the term bnay ḥi're', we 

will now examine an example from the Chronicle of Pseudo-Joshua the Stylite. While 

describing the tragic events of the year 500-1, this sixth-century work mentions an episode 

in which the priest Mar Peter, the governor and the nobility of the city went out to bury 

those who had died from famine.217 Although these processions had a standard protocol, 

and the nobles of the city always followed the governor, the newest translation of the 

Chronicle translated the term bnay ḥi're' as 'free-born.'218 At another point in the Chronicle, 

 
214 For the official charges against Christians see De Ste. Croix 2006: 105-52. 
215 Euseb., HE, 9.1.7: ἀνιέντες τούτων δὴ αὐτῶν τοὺς ἐν μετάλλοις ἐπὶ τιμωρίᾳ δεδομένους; TR: 'and those of 

them who had been condemned to the mines, had been allowed to leave.' 
216 Collat., 15.3.7: si qui sane etiam honorati aut cuiuslibet Dignitatis vel maioris personae […] Phaenensibus vel 

Proconnensibus metallis dari; trans. Frakes 2011: 234: 'if [they] are also in high office or of any dignified rank 

or persons of greater status […] be sentenced to the mines of Phaeno or Proconnesus.' 
217 Ps.-Josh., Chron., 43:    ̈ܟܕ  ܒܪܝܫܗܘܢ    ܐܙ̇ܠ    ܗܘܐ    ܪܥܝܐ    ܚܦܝܛܐ    ܡܪܝ   ܦܛܪܐ܇  ܘܥܡܗܘܢ    ܬܘܒ   ܐܝܬ    ܗܘܐ   ܕܝ̇ܢܐ.   ܘܟܠܗܘܢ  ܒܢܝ      

                                                                                                                                                   .                                                                       ܚܐܪ̈ܐ
218 Trombley and Watt 2000: §43: '[a]t their head went Mar Peter, the worthy pastor, and with him was the 

governor and all the free-born.' 
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while discussing the events that led to the Anastasian War,219 the author mentions that it 

was not only the tribes of the Qadišâye', Ṭmûrâye', and Ṭayâye' that rebelled against 

Kawadh I, but also the nobles of his realm (ḥi're' d-malkûṭeh), who disliked him because of 

his measures in favour of the lower classes and the so-called Mazdakite movement.220  

 Since it was the higher nobility who dethroned Kawadh, the suggestion of the 

Chronicle's newest translation that it was just the 'free-born men' who hated him keeps the 

social identity of those people out of sight and creates an unnecessary vagueness for the 

reader as to who these 'free-born' men were. It is unclear what the translators meant by the 

'free-born' since there is no footnote, just as it is debatable what Burkitt had in mind for the 

same reason. In this respect, their interpretations, despite their semiological differences 

from the conclusive arguments of the Syriac philologists and lexicographers, are also 

historically vague. Contrary to Trombley and Watt, the first translation of the Chronicle of 

Pseudo-Joshua, the one undertaken by Wright back in the late nineteenth century, renders 

the terms bnay ḥi're' and ḥi're' as 'nobles.'221 Further confirming our argument, the German 

translation of the Chronicle by Luther interpreted the term bnay ḥi're' as 'Leute der 

Edlen,'222 reaffirming the translation of Wright. 

One of the most striking examples of usage of the term comes from the massacre of 

the Christians around 523 at Najrān at the hands of the Ḥimyarite king Yûsuf As'ar 

Yath'ar.223 Here we will focus on various sources related to the event, such as the Epistle of 

Shemʿun of Beth Arsham, dated 524, and the Book of the Ḥimyarites compiled slightly 

later.224 The Epistle used a range of expressions to describe the exact social origin of people 

of high status. The translator rendered the term bnay ḥi're', as 'people of repute,'225 while 

 
219 The best general survey on this topic is Greatrex 1998. 
220 Ps.-Josh., Chron., 22:  .ܐܦ    ܚܐܪ̈ܐ   ܕܡܠܟܘܬܗ    ܣܐܢܝܢ   ܗܘܘ   ܠܗ܇   ܡܛܠ    ܕܐܦܣ    ܠܢܫ̈ܝܗܘܢ    ܕܢܓܘܪ̈ܢ. For the tribes, the 

nobles who turned against Kavadh, and the Mazdakites, see, Greatrex 1998: 49-51, esp. notes 33, 35, 36, 38. 
221 For §43 of the Chronicle: Wright 1882: 33: '[a]nd at their head went the diligent shepherd Mâr Peter; and 

with them too was the governor, and all the nobles.' For §22: Id. 14: '[t]he nobles too of his kingdom hated 

him.' 
222 Luther 1997: 60. 
223 Robin 2012: 282-4; Moberg 1924: lviii. 
224 The first is found in Bibliography under Shemʿun of Beth Arsham.  
225 Shem. Beth Ars., Ep., 507.26-7: ܘܐܝܟ   ܕܒܒܙܚܐ   ܘܡܘܝܩܐ     ܩܪܐ   ܠܟܠܗܘܢ   ܒܢܝ̈    ܚܐܪ̈ܐ   ܟܪ̈ܣܛܝܢܐ    ܕܫܘܠܛܢܗ   ܘܐܡܪ   ܠܗܘܢ; 

trans. Jeffery 1945: 199: 'and in derision and scorning he cried out to all the Christian people of repute who 

were under his dominion, and said unto them.' 
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the simple form of the noun ḥi're' associated with the third person masculine pronominal 

suffix, along with the fixed expression bar ḥi're', were translated as 'grandees.'226  

The Book of the Ḥimyarites, dated slightly after the massacre,227 is probably the best 

example of a Syriac source full of references to the nobles of the Christian community of 

Najrān. There are four different grammatical types of the concept of the bnay ḥi're'  

throughout the narrative. Among these, twenty-five references are to women and fourteen 

to men. The former are described either as bart ḥi're',228 which is just the singular construct 

state of the feminine noun barṯâ', or as bnâṯ ḥi're',229 which is the plural construct state of 

the same noun. The latter are described either with the typical bnay ḥi're'230 or with the 

singular bar ḥi're'.231 Unfortunately, Moberg did not explain at any point of his introduction 

the reasoning behind his translation as 'freeborn' and not as 'grandees' as Jeffery did for the 

Epistle of  Shemʿun of Beth Arsham, which describes the same historical episode with the 

same terminology. Nevertheless, it is the Book of the Ḥimyarites that firmly connects these 

so-called 'freeborn' martyrs with the noble families of Najrān.232  

Chapter IX, according to Moberg's edition, describes the events before the massacre, 

recounting the meeting between the future martyrs and the ṭamâ'', i.e. 'unclean' king 

Masrûq. The martyrs are called by the passive participle 'îdîy'e', which is translated by R. 

Payne Smith with the Latin nobilis, celebris, illustris.233 Thus, 'about one hundred and fifty' 

members of the Najrānite noble families met the king and were later killed by his 

 
226 Id., 508.9: ܘܟܕ   ܗܠܝܢ   ܐܡܪ   ܡܠܟܐ   ܡܘܢܕܪ   ܩܕܡ   ܟܠܗܘܢ    ܚܐܪ̈ܘܗܝ   ܚܕ   ܡܢ   ܚܐܪܐ    ܟܪ̈ܣܛܝܢܐ   ܟܕ    ܒܛܢܢܐ   ܣܓܝܐܐ    ܐܬܬܙܝܥ; 

trans. id.: '[w]hen king Mundhir had said these things before all his grandees, one of his grandees, a Christian, 

moved by great zeal, rose, and with great courage said to the king.' Id., 508.14: ܘܐܡܪ  ܡܢܐܡܗܝ  ܚܐܪ̈ܐ  ܒܪ    ܗܘ  ܥܢܐ  

ܡܠܟܐ  ܩܕܡ  ; trans. id.: '[t]hen that grandee, who was a believer, answered and said before the king.' 
227 Moberg 1924: lxxx. 
228 Book of the Ḥimyar., 4.1, 4.3, 31.9, 32.26, 38.3, 38.3-4, 39.18-9: ܒܪܬ   ܚܐܪ̈ܐ. Here, and in the following three 

footnotes, we avoided giving the Syriac extracts and their translations by Moberg for obvious reasons. 
229 Id., 4.16, 4.22, 4.25, 5.4, 26.8, 26.19, 26.25, 27.25, 31.3, 31.6, 31.9-10, 31.30, 32.20, 34.12, 36.11, 44.7, 44.8-

ܚܐܪ̈ܐ  ܒܢܬ̈ :44.18 ,9 . 
230 Id., 4.9, 4.11, 8.16, 12.23, 23.20, 24.4-5, 25.13, 25.22, 27.27, 28.10, 35.14:  ܒܢܝ̈  ܚܐܪ̈ܐ. 
231 Id., 5.20-1, 6.6-7, 33.13:  ܒܪ  ܚܐܪ̈ܐ. 
232 The best surveys on this topic, which influenced these paragraphs, are the two articles of Pigulevskaja in 

1960 and 1961.  
233 R. Payne-Smith 1879-1901: col. 1555, s.v. ܝܕܥ. 
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soldiers.234 Chapter XVII further elaborates on that, using another term to indicate the 

event. It employs the expression bnay ḥi're' and the other three grammatical types of the 

expression denoting the nobles. The text uses the singular emphatic masculine noun mâryâ' 

in the plural, i.e. mârîyn, with the plural pronominal suffix in the feminine third singular 

person, i.e. -eyh attached.235 The feminine pronominal suffix probably refers to the noun 

'city', i.e. mḏintâ' (a feminine in Syriac), which is omitted here since the author uses the 

city's name instead, i.e. d-Nagran.  

It is essentialy to understand the socio-political function of these words mâryâ' and 

mârîyn. The first mâryâ' generally means 'the lords, owners, masters, rulers [and] 

princes.'236 Nevertheless, when it is followed by the noun 'city' -here Najrān- it means 'the 

nobles of the city.' R. Payne Smith gives an identical example in his dictionary, i.e. l-mâreyh 

d-mḏintâ', translating it as urbis proceres. Additionally, if the pronominal suffix were 

omitted, it would mean the urbis princeps.237 The Latin proceres means 'the leading people 

of a country, society.'238 Following this pattern from Latin, the martyrs, namely the bnay 

ḥi're' of Najrān, are simply translated as being 'free-born' by Moberg, them essentially being 

the 'nobles' and the 'leaders' of the city. There are three further examples demonstrating 

the high social status of the martyrs, but because these examples follow the same pattern, 

we have confined their analysis to a footnote.239   

 
234 Book of the Ḥimyar., 11.13-4: ܓܒܪܐ   ܐܝܟ   ܡܐܐ   ܘܚܡ̈ ܫܝܢ   ܐܝܕܝܥ̈ܐ; trans. Moberg 1924: cviii: 'about one 

hundred and fifty notables.' 
235 Id., 25.15-7: ܘܬܘܒ  ܡܢ   ܒܬܪ    ܕܚܙܐ    ܗܘ   ܬܢܝܢܐ   ܩܛܘܠܐ   ]…[   ܕܐܫܕ   ܗܘܐ   ܡܪܬܗ   ܘܚܒܠܠ    ܐܝܟ    ܕܨܒܐ    ܠܡܪ̈ܝܗ   ܕܢܓܪܢ; trans. 

id., cxvii: '[a]nd again, when this murderous dragon [Masrûq] saw that he had shed his gall and destroyed, as 

was his wish, the nobles of Najrān.' 
236 J. Payne-Smith 1903: 298, s.v. ܡܪܐ. 

 
237 R. Payne-Smith 1879-1901: col. 2207, s.v. ܡܪܐ. 
238 OLD 2012: 1614, s.v. procerēs. 
239 Id., 27.1-2: ܫܪܟܐ   ܕܢܫ̈ܐ   ܦܩܕ   ܗܘܐ   ܘܐܬܚܒܫܝ   ܒܕܪܬܐ   ܕܚܕ   ܡܢ   ܪܘܪܒܢܐ   ܕܐܣܗܕܘ; trans. id., cxviii: '[t]he other women 

he commanded to be imprisoned in the house of one of the notables, who had suffered martyrdom.' Id., 36.16; 

   ܠܡ   ܕܟܦܘܪܟܝ]...[      ܢܓܪܢܝܬܐ   ܐܙܡܥ   ܒܪܬ   ܪܘܗܡ    ܠܘܬ   ܕܝܠܗ   ܡܢ   ܠܓܒܪ̈ܐ   ܗܘܐ   ܫܕܪ[ܘ]...[  ]   ܩܛܘܠܐ  :36.29-37.2 ;36.19-21

ܩܕܡܝܐ  ܒܐܝܩܪܟܝ   ܘܦܘܫܝ   ܘܚܝܝ  ܝܘܕܝܬܐ    ܘܗܘܝ   ܡܫܝܚܐ ܒ ; trans. id., cxxvii: 'the murderer [king] sent men of his to Ruhm, 

the daughter of Azma`, the rich woman from Najrān. […] Deny Christ and be a Jew, and save thy life and 

remain in thy former honour.' Id., 49.3-4: ܪ̈ܝܫܢܐ   ܠܢ]...[ܘܐܘ   ܚܪܬ ; trans. id., cxxxvii: 'the notables Harith and 

'W[…]LN.' See also id., 43.18-25, where the martyr Ruhm had lent 12.000 dinars to the kings, and much more 

to nobles and poor people of the kingdom of Ḥimyar, proving her social standing.  
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The final example from the Syriac corpus comes from John of Ephesus, and his sixth-

century work on the Lives of Mary and Euphemia. The miaphysite author used the abstract 

term ḥi'rûṯâ' when he wrote that when Euphemia -she is not related to the protagonists of 

our Story- had been imprisoned, 'all the poor of the city were oppressed with sorrow and 

great affliction, as also all the people of high position were distressed.'240 The antithetical 

scheme is so evident between the lower and the upper classes that ḥi'rûṯâ' -a term also 

present in the Story- cannot mean anything else but the regional nobilitas and the people in 

high positions. Analysing the line of John, we see that he used an abstract type of the plural 

emphatic form of the feminine noun meskinûṯâ', which literally means 'poverty' and is 

comparable to the Greek πενία and πτωχεία.241 Following Burkitt's method of translation, 

Brooks would translate it as 'poverty' while for the upper classes, he would use 'freedom.' 

However, what is omitted in this hypothesis is that the Syriac meskinûṯâ' and ḥi'rûṯâ' are 

collective nouns which correspond to the English 'poor' and 'eminent' people. Based on this 

argument, we see that Brooks once again did not follow a misinterpretation of the bnay 

ḥi're' and ḥi'rûṯâ' as abstractly being 'free' and 'freedom,' but rather chose to be faithful 

both to the philological affirmations of the last three centuries of scholarship and to the 

historically accurate socio-political context of those terms. 

 

       

2.3 Philological evidence of the related terms in other languages 

As already mentioned, R. Payne Smith is one of the Syriac lexicographers who added the 

Latin liberi in his translation of the bnay ḥi're'. This is why we should pay particular 

attention to the Latin term in order to clarify its semantics. In our view, we should perceive 

his liberi as indicating neither those who enjoyed the libertas populi of the common people 

of the Roman Empire nor those who had been freed from the bonds of slavery, i.e. liberti.242 

On the contrary, the Roman concept of freedom was demarcated and distinctly influenced 

 
240 Joh. Eph., Lives, 183.10:    ܘܬܒܪܐ   ܪܒܐ   ܠܡܣܟܢܘܬܐ   ܟܠܗ   ܕܡܕܝܢܬܐ   ܐܝܬܘܗܝ   ܗܘܐ.   ܐܝܟܢܐ   ܕܐܦ    ܚܐܪܘܬܐ   ܟܠܗ    ܡܥܩܐ

 .trans. Brooks 1974: 183 ;ܗܘܬ
241 R. Payne-Smith 1879-1901: col. 2633, s.v.  ܡܣܟܢܘܬܐ. 
242 De Blois 1985: 6-7. This section is heavily relied on the article of De Blois.  
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by aristocratic ideals.243 An example Gelzer uses in his 1915 article on the Roman nobility 

during the Principate (27-284) comes from Pliny's panegyric to Trajan. In this extract, Pliny 

stated that the concept of nobilitas was related to those who either were ingentium uirorum 

nepotes or to those who were posteri libertatis.244 According to the Latin interpretation of 

the term, those 'descendants of liberty' were not simply liberti but nobilis. Moreover, 

beginning in the late Roman Republic, the idea of libertas was divided into the concepts of 

auctoritas and dignitas, two elements that were inherently connected with aristocratic 

families.245 In this respect, the fact that R. Payne Smith accompanied the liberi with the term 

nobiles indicates the distinctive meaning he wanted to attribute when he translated the 

Syriac term bnay ḥi're'. A direct historical example that elaborates on this connection 

between the terms f r e e and n o b l e comes from the Roman historian Pompeius Trogus, 

whose Historia has been abridged and preserved only in Justin's Epitome. There, describing 

an episode between the Arsacids and the Romans, he designated common socio-political 

patterns, directly related to the aristocracy, between the Graeco-Roman and the Iranian -

Parthian- interpretation of the term 'liberi.' 

During the campaign of Mark Antony in Atropatene in 36 B.C., Pompeius Trogus 

narrates that the Parthian army consisted not of liberi [in gen.] but of slaves serui [seruis]. 

This schema reveals the antithesis between the two sides of the Parthian society.246 Trogus 

specified that among the 50,000 former slaves trained to ride on cavalry, four hundred 

 
243 Although Gelzer's 1915 work was criticized in the 1974 article of Barnes, the latter specified that his 
criticism only applied to Gelzer’s argument  that the 'nobility under the principate was based on descent from 
consulars of the free republic. Neither the holding of the consulship nor adlection to the patriciate could 
create new nobility,' cf. Gelzer 1969: 154. Neither Barnes nor any other critic of the 1915 article of Gelzer 
refuted his use of Pliny, according to which the term libertatis was linked with the Roman nobility. 
244 Plin., Tra., 69.29-33: [t]andem ergo nobilitas non obscuratur, sed inlustratur a principe: tandem illos 
ingentium virorum nepotes, illos posteros libertatis nec terret Caesar nec pavet; quin immo festinatis honoribus 
amplificat atque auget et maioribus suis reddit; trans. Radice 1969: 487: '[s]o at long last the light of the 
nobility is not dimmed by Caesar but made to shine more brightly; at last the grandsons of great men, the 
descendants of liberty, need not fear nor be feared by the Emperor; instead, he exalts and honours them by 
early distinctions, and restores them to their ancestral glory.' 
245 Raaflaub 2004: 265-77 
246 Just., Epit. 41.2.5: [e]xercitum non, ut aliae gentes, liberorum, sed maiorem partem seruitiorum habent, 

quorum uulgus nulli manumittendi potestate permissa ac per hoc omnibus seruis nascentibus in dies crescit. Hos 

pari ac liberos suos cura et equitare et sagittare magna industria docent; trans. Yardley 1994: 254: '[t]heir 

army differs from that of other races in being composed mostly of slaves rather than free men; and the slave-

population increases daily, since no one is allowed to manumit and all slave children are therefore born into a 



75 
 

came from the liberi.247 The distinction that sheds light on the social status of these 

Parthian liberi lies in the following phrases. First, the author clarifies that even if the forty-

nine and six hundred horsemen used to be slaves, they had been 'brought up as carefully as 

their own children.' Yet, who brought up these former slaves as their children and most 

importantly, who were these 'own children'? The subject of the clause, which reveals who 

brought up the servi as liberos suos, is given by Trogus in a Ciceronian style many lines 

before, where at the beginning of the section, he mentions that they were the Parthian reges 

[regibus].248  

These reges, i.e. kings, since in plural, are not related to the formidable Shahanshah 

but rather to the Parthian kings or dynasts who rebelled against the Seleucids and ruled the 

twelve regions, or regna, which comprised the Parthian Empire. The lack of Parthian 

evidence made us compare them with the Sassanians, who inherited their social 

stratification from the Parthian Arsacids. The Iranian aristocracy was divided into four 

classes, the first of which [Trogus' reges] were called šahryārān.249 These nobles controlled 

small regions of the vast Ērānshahr and were practically vassals of the only Iranian king, the 

Shahanshah. The Iranian army, especially its formidable cavalry, was comprised exclusively 

of members from the four strata of the nobility. This is a crucial point for understanding the 

narrative of Trogus, which proves that these reges brought up their former slaves as their 

own children. These children were the four hundred liberi horsemen, who were the 

offspring of the noble šahryārān, i.e. Trogus' reges. 

Unlike the Arsacid period, in which evidence is scarce and for which we had to find 

parallels by using Roman sources, for the Sasanian period there is enough evidence to 

adequately describe the sociopolitical context of the terms that interest us here. Our 

material for this milieu comes from the inscriptions of Ḥajjiābād and Paikuli, which were 

 
lifetime of slavery. The Parthians bestow as much care on these children as they do on their own, taking great 

pains to teach them horse-riding and archery.' 
247 Id., 41.2.6: [d]enique Antonio bellum Parthis inferenti cum L milia equitum occurrissent, soli CCCC liberi 

fuere; trans. ibid.: '[i]n fact, when Antony launched his attack on the Parthians, he was met by 50,000 cavalry, 

of whom only 400 were free men.' 
248 Id., 41.2.1: [a]dministratio gentis post defectionem Macedonici imperii sub regibus fuit; trans. ibid.: 

'[g]overnment of the nation, after its recession from the Macedonian empire, lay with a monarchy.' Watson 

1853: 273: translated the last phrase according to the Latin as 'in the hands of kings,' which may correspond 

to the upper aristocracy of the Parthian Empire. 
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inscribed around 250 and 293, during the reigns of Shāpūrweand Narsehwerespectively.250 

Propagating the achievements of the Shahanshahs, the two sources use the term āzādān 

after first mentioning the other three social strata of the Sassanian aristocracy, i.e. the 

šahryārān, wispuhrān and the wuzurgān. The noun āzād, according to MacKenzie's 

dictionary, meant 'free' and 'noble.'251  

Once again, it is the thorough knowledge of Nöldeke, who, in the late nineteenth 

century, described and clarified in a footnote of just five lines the meaning of the Iranian 

āzād. As we have already seen in another context, Nöldeke mentioned that the term āzād 

was not referring either to those who were not slaves or to those who had been freed from 

slavery nor to our modern concept of what f r e e means. On the contrary, āzād and f r e e 

were attributed only to the nobles and their aristocratic perception of freedom. In his 

explanation of the āzād, Nöldeke compared it with the Syriac bnay ḥi're', emphatically 

resolving any ambivalence concerning how we should perceive the term bnay ḥi're'.252 We 

should mention that the Iranian term āzād was used for the fourth and lowest rank of the 

Sassanian nobility, the āzādān.253 What is evident from this comparison is that the idea of f 

r e e d o m and the socio-political overtones of the concept within the aristocracy was 

formatted and conveyed in the same way not only within the Graeco-Roman civilization but 

also within the Syriac, the Armenian and here, the Iranian culture.  

To a certain extent, Armenians considered themselves, and were also perceived by 

the Iranians, to be members of the greater Iranian world, i.e. the Ērānshahr. As the only 

legitimate heirs of the Parthian Arsacids, the Armenian Arsacids kept the social, cultural 

and political traditions of the former, which had been overthrown by the Sasanians. This 

explains the homonymity, the tautological meaning and the identical social role that these 

terms possessed both in the Iranian and the Armenian language. For example, the 

Armenian terms azat and the abstract noun azatut'iwn denoted the 'free and noble' and the 

'freedom and nobleness' accordingly.254 Nevertheless, the semantics of the terms, according 

 
249 Daryaee 2009: 10. 
250 MacKenzie 1978: 499-511; Humback and Skjærvø 1978-83, vol. 3, 2: 45-6; Id., 46 and vol. 3, 1: 29-68, 77. 
251 MacKenzie 1986: 15, s.v. āzād. 
252 Nöldeke 1879: 235, n. 2. 
253 Daryaee 2009: 10. 
254 Bedrossian 1973: 2, s.v. ազատ, -աց; id., s.v. ազատութիուն.  
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to Garsoïan as they were articulated in her monumental edition of the Epic Histories, 

denoted the 'lowest stratum of the Iranian and Armenian nobility in the early medieval 

period,' i.e. a contemporary period to the Syriac bnay ḥi're'. In addition, these Armenian 

expressions also designated 'the nobility as a whole' and meant 'in no case' merely f r e e  as 

opposed to s e r vwel e,255 but rather the noble f r e e. 

This part of our thesis concludes with an example outside the Mediterranean. It 

comes from Old English, where we find the noun freó, its derivative types and the adjective 

free. According to the standard Anglo-Saxon dictionary of Bosworth and Toller, all these 

grammatical types -related to the modern English free- had several interpretations. They 

designated the notions of 'liberty' and 'noble,' and they could also be compared to the Latin 

liber, ingenuus, and nobilis.256 This striking example sheds light on the semiological roots of 

our modern usage and the contemporary conceptualization of the term free. In addition, 

the fixed expression, which derives from this root of the noun freó-bearn, conveyed the 

meaning of the 'free-born, noble child' and the Latin filius nobilis.257 The similarities with 

other ancient languages are remarkable. At this point, we cannot but conclude that 

Burkitt's translation of the Syriac bnay ḥi're' as free was simply wrong. 

 

 

2.4 Philological evidence of the Greek version of the Story 

The reference to the cases of Armenia and Iran was valuable for understanding the meaning 

of the Syriac terms of the Story and also for shedding light on its Greek translation (BHG 

739). Interestingly, the Greek version follows the same grammatical pattern as the Syriac. 

This is because the Greek translator did not convey the concept of nobility by using a direct 

derivative type from ἄριστον or εὐγενές, which would be rather explicit, but instead reads 

the Syriac bnay ḥi're' according to the terminology of the period in which the Greek version 

had been translated, i.e. the middle Byzantine period. The Greek translator used the same 

abstract construction with the Syriac ḥi'rûṯâ', calling the acts of the Goth crimes [κατὰ τῆς] 

 
255 Garsoïan 1989: 512-3. 
256 Bosworth and Toller 1976: 333, s.v. FREÓ. 
257 Id., s.v. freó-bearn. 
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ἐλευθερίας.258 Our objective in this section is to prove that the absence of any expression in 

the Greek version equivalent to the Syriac bnay ḥi're', which designates the aristocratic 

origins of Euphemia, does not justify the argument that Euphemia was simply a free woman 

nor as a liberta, i.e. a freed slave, who ironically had been enslaved again by the Goth. In our 

argument, we will explain the silence of the Greek translation in a different way.  

Before starting the search for the necessary needles in the vast philological haystack 

of the Greek corpus, we should add a preface on the historicity of the term f r e e during the 

classical and late antique periods. The fact that freedom had been 'discovered' as a 

sociopolitical and philosophical concept in ancient Greece does not make the terms of the 

Story's Greek version equally important to those of the Syriac. After all, the latter is the 

prototype version of the Story. As such, the diversions and the omissions of the Greek 

translation should be examined independently and not in direct relation to the prototype. 

Returning back to our initial point, we consider it necessary to explore the history and the 

semiological overtones of the Greek adjective ἐλεύθερος and the noun ἐλευθερία during 

classical antiquity. The connection between freedom and nobility was expressed in the 

political arena of classical Athens, with the two camps, the aristocrats and the democrats 

claiming for themselves -among other things- the monopoly of who considered himself free 

and who was practically free.  

The connection between the f r e e and the n o b l e followed a twofold path, the first 

of which is related to a persistent belief of the aristocrats that they were the only really                

f r e e people among their fellow Athenians. This claim is only partially true. The 

stereotypical understanding of democracy, as a rule by the free πολίτες, was furiously 

contested by the aristocrats, who contended that the criterion for someone to participate in 

government was not simply an abstract legal status affirming that one be free from the 

bonds of slavery. On the contrary, the status of being free, according to them, depended on 

 
258 Story (BHG 739), 164: [ὁ] θεὸς τῶν γονέων μου [...] σὺ γὰρ εἶ πάντων προνοητὴς καὶ ἔκδικος τῶν κατὰ τῆς 

ἐλευθερίας ἀδικημάτων; TR: 'God of my parents […] you are provident of everything and avenger of the 

crimes against freedom.' Id., 196: έλευθέραν κόρην ζυγῷ δουλείας ὑποβέβληκας ὑπὸ βάρβαρον / βαρβάροις 

ὑποβαλῶν καὶ φονικὴν δεσποτείαν; TR: 'you have subjected a free woman under a barbarous and lethal yoke 

of slavery.' 
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the realistic socio-political condition in which the status was congenitally rooted.259 

According to this realistic tradition of thinking, only those from a noble family who already 

had the power and devoted themselves to the liberal arts and education were free and 

enjoyed the right to govern. Their freedom derived from their economic independence and 

ability to avoid manual and dependent labour.       

 During the fourth century, this interpretation had been established in language so 

that the terms ἐλεὐθερος and ἐλεύθερη were also semiologically related to aristocracy and 

its noble values and not simply with an abstract legal status. The aristocratic vision of 

freedom was not new but can be traced back well into the eighth century B.C. and the 

archaic period, during which time certain overtones of the 'free man' had already developed 

on principles referring to physical appearance, character and behavior.260 These features 

were based on certain ideal prototypes that are explicitly clear, more than anywhere else in 

the epic cycle. 

The second strand, that of the supporters of democracy, initially went in the 

opposite direction and argued that not all the people of the πόλις were free, but that only 

Athenian citizens could be considered free in the politically turbulent Athens during the 

fifth century B.C. Again, we see here the democrats integrating features and traits of the    f r 

e e and n o b l e as these terms had been semantically conceptualized by the aristocrats. 

Gradually, these features transgressed to the vernacular. The tipping point was the gradual 

political stratification of the ἐλευθέρα πόλη and its population, which was divided into 

citizens, metics, freed-men, and foreigners. This 'exceptional development' not only 

separated the citizens from the other freemen but also elevated their socio-political status, 

since they were privileged by the status of πολίτης. Being conscious of the differences in the 

 
259 The best survey on the evolution of the sociopolitical concept of ἐλευθερία during the first two periods of 

archaic and classical Greece is Raaflaub 2004 (translation and revision of Raaflaub 1985), here 243 ff. The 

following paragraphs rely heavily on Raaflaub's work. For the Hellenistic period, the interest in the evolution 

of the concept had been buried under of the preoccupying argument that the unification of all the Greeks 

under the banner of Macedon and its kings brought the 'end of Greek liberty.' For a general survey of the 

Early Hellenistic period see Wallace 2011, who supports the idea of continuity rather than an abrupt end in 

the use of the ἐλευθερία. 
260 In this sense, we could perceive the descriptions of Euphemia from the Story as the one praising 'her 

appearance, [as] gorgeous,' as an additional compatible feature with the general typology of a noble person. 

Cf. Story (BHS 727), 5: [ܘ]ܗܘܬ   ܫܦܝܪܐ  ܛܒ  ܒܚܙܬܗ ; TR: '[and] in her appearance, she was gorgeous.'   
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legal status that delineated those who were citizens from the rest of the population, even 

the supporters of the democratic interpretation of f r e e d o m went through a phase that 

had been described as the 'aristocratization of demos.' This expression of Raaflaub conveys 

the assimilating elements of the concept and typology of the aristocracy, and it also shapes 

the image of the f r e e according to the image and likeness of the n o b l e.  

The Roman interpretation of freedom under the Republic followed an almost 

parallel path to that of Classical Greece. At the end of the Republic, the Roman aristocracy 

propagated an idea of libertas equal for all the members of the governing aristocracy, but at 

the same time free against the absolute rule of the King and the extraordinary power of 

individuals and factions.261 The clash between aristocracy and democracy in Classical 

Athens is also seen in the battleground of Roman politics and the different perceptions of 

the optimates and the populares over the issue of f r e e d o m.262 The former perceived it in a 

similar way to the Athenian aristocrats, and their typology of libertas can be summarised in 

the famous phrase Scipio Aemilianus' that [e]x innocentia nascitur dignitas, ex dignitare 

honor, ex honore imperium, ex imperio libertas.263  

Josephus provides an example that conveys in a distinctive way the aristocratic 

overtones of ἐλεύθερος, and also connects it with the Armenian and Iranian āzād and the 

Latin liberi. In his Jewish War, he describes how the Parthian prince Pacorus had with him a 

regiment of horsemen who had been called ἐλεύθεροι during the Pompeian-Parthian 

invasion of 40 B.C.264 In our view, it is the participle [τῶν] καλουμένων which indicates that 

the term ἐλεύθεροι ἱππεῖς corresponds to a specific nomenclature, not to free people but 

only to a particular regiment of the Parthian army. This regiment would be the daunting 

cataphract cavalry who originated from the Iranian nobility.265 These Parthian ἐλεὐθεροι 

ἱππεῖς of Josephus should be compared to the liberi equit[es] of Pompeius Trogus (Justin). 

According to Nöldeke and Garsoïan, the liberi equit[es] represented the noble and free 

 
261 OCD 2012: 589, s.v. freedom in the ancient world. 
262 Wirszubski 1968: 31-65.  
263 Isid., Etym., 2.21.4; trans. Barney et al. 2006: 75: '[f]rom innocence arises esteem; from esteem, 

preferment; from preferment, sovereignty; from sovereignty, liberty.' Cf. Wirszubski 1968: 38. 
264 Joseph., BJ, 1.13.3: Πάκορος, ὡς ἧττον ὑποπτεύοιτο, καταλιπὼν παρ' Ἡρώδῃ τινάς τῶν καλουμένων 

Ἐλευθέρων ἱππέων; TR: 'Pacorus, in order to avoid suspicions, left with Herod some of the cavalry who had 

been called eleutheroi.' 
265 Daryaee 2009: 45-6. 
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(āzāds).266 Using the same comparative method, the term ἐλεύθεροι of the Greek corpus 

and subsequently the term ἐλευθέραν [κόρην] of the Greek version of the Story, designated 

the same semantics found in the terms of Parthian and later Sassanian milieu. There, the 

emblem of its nobility had the Middle Persian title of wandag ī āzādīh, where the āzādīh 

corresponds to the '[fillet of] nobility,'267 which is to say the diadem [lit. cord] of the 

nobility.268 

Another example from the Greek corpus is parchment No. 20 from Dura Europos, 

which described an antichretic loan contract from the Parthian village of Paliga (Παλίγᾳ). In 

this early second-century Greek document (121), we read that a certain Manesus, who was 

an Iranian στρατηγός, belonged to the βάτησα, and also among τῶν ἐλευθέρων.269 The first 

term is related to the Iranian bidaxš, which derives from the Old Persian and was, according 

to the most prevalent etymological theory, associated with the Iranian nobility.270 This 

terms was therefore a counterpart to the Greek ἐλεύθεροι or the Iranian āzādān.271 Thus, 

the fact that Manesus was ἐλεύθερος while being included in the ranks of the Iranian 

nobility cannot simply mean that he was free. Such a claim would not make sense since his 

freedom should be taken for granted because of his noble status. The lens through which 

we should perceive the Greek term is, once again, synonymous with aristocracy, and the 

following two facts further uphold this assertion.  

First, the text from Dura Europos described a legal transaction. Second, this 

transaction took place right on the margin of the Graeco-Roman world, with the village 

Παλίγᾳ as the last Parthian outpost on the borders of the Roman Empire.272 The legal 

character of the document and its terminology denoted specific aspects of the social origin 

and the status of Manesus as a member of the upper classes. In addition, the fact that Greek 

was the lingua franca of the Roman Empire should not distract us from the fact that the 

 
266 Lukonin 1983: 699-700. 
267 EncIran 1992, s.v. Class System: III. In the Parthian and Sasanian Periods. 
268 MacKenzie 1986: 86, s.v. wandag. 
269 The whole text -in fragmentary form- can be found in Welles, Fink, and Gilliam 1959: 115-6, here 115, lines 

4-5. 
270 For the two main etymological theories and alsothe term's relation to various social positions (all of which 

are connected to the nobility), see EncIran 1990, s.v. BIDAXŠ. 
271 Frye 1962: 353-4. 
272 Welles, Fink, and Gilliam 1959: 111. 
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document reflects a case of a non-Roman social subject. Since the transaction took place 

outside the borders of the Empire, the author of this legal transaction needed to designate 

the status that Manesus had in the Parthian Empire, using a term that was employed in the 

same fashion and with the same rationale in the social and legal context of the Roman 

Empire.  

The third example comes from the Greek Martyrdom of Arethas (BHG 166), which 

can be compared with our previous references to the massacre of Najrān, as attested to in 

the Epistle of  Shemʿun of Beth Arsham and the Book of the Ḥimyarites. The women killed by 

the Ḥimyarite king Yûsuf As'ar Yath'ar, as the two former sources attest, belonged to the 

noble families of Najrān. This attestation also survived in the Greek Martyrdom of Saint 

Arethas. The women martyrs who had been called either bart ḥi're' or bnâṯ ḥi're' -feminine 

derivates of the standard expression bnay ḥi're'- are mentioned as [γ]υναῖκες σεμναὶ [...] 

ἐλεύθεραι, and between them ὁμόφρον[ες].273  

Besides his suggestion on the issue of the Syriac bnay ḥi're' and the Iranian and 

Armenian āzād (he transcribes it as âzâdh), Nöldeke also suggested that these two terms 

should be compared with the Greek ἐλεύθεροι.274 In our view, this provides a philological 

solution  concerning the issue of the terminology we should follow when we examine the 

Edessan nobility. Perceiving freedom through the lens of modernity would erase a whole 

tradition of thought which identified the term with the aristocracy. Since classical antiquity, 

the term ἐλευθερία was not unrelated to the aristocracy and nobility. Indeed, it was the 

most fundamental element comprising [τὸ] εὐγενές. For example, in Aristotle's 

conceptualisation, personal freedom is connected to aristocracy in social, cultural and 

ethical terms and is not confined to democracy.275 

The noble origin of Euphemia, beyond the external evidence related to the terms 

attributed to her, can also be supported by features internal [to the story?], which will be 

examined in the fourth section of this chapter. The adjective ἐλευθέρα of the Greek version 

of the Story was used not as a means to render the abstract noun ḥi'rûṯâ', which is 

translated directly as ἐλευθερία, but rather to translate the expression bnay ḥi're' to 

 
273 Mart. Areth., 11. 
274 Nöldeke 1879: 235, n. 2.  
275 Keyt 2018: 231-7.  
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designate that particular interpretation of f r e e d o m that connected the Greek term with 

the higher strata of society, while remaining faithful to its Syriac original. Nevertheless, as 

we mentioned earlier in this chapter, because of the polysemic meanings of the Greek 

ἐλευθερία, we cannot exclude a secondary interpretation of ἐλευθέρα. According to this 

reading, which is found primarily in late antique patristic authors, ἐλευθέρα meant 'the 

married lady' i.e. a wife.276 How can a f r e e woman, according to this patristic 

interpretation, also mean someone's wife? This is a topic outside the limits of this study. 

Nonetheless, it would suffice to point out that even this patristic reading is suitable for the 

case of Euphemia, since she was married to the Goth.       

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
276 Sophocles 1900: 449, s.v. ἐλεύθερος. Interestingly Lampe, PGL 1961-8: 449, s.v. does not refer to this case, 



84 
 

3 Scholarly works of historians on the bnay ḥi're' 

 

This section does not focus on scholarly work on the Story in general but rather on works 

that discuss the structural analysis of the Edessa society. The reason we conducted such a 

thorough examination of the ancient sources was to base in firmly philological grounds our 

socio-historical argument that Euphemia was a member of the higher social class of Edessa. 

From now, we will examine what some historians have suggested concerning the Syriac 

terms and the social status of Euphemia. Before entering into this discussion, however, we 

should point out that the focus of our criticism is not the interpretations of those historians 

who worked on the Story, but rather their usage of Burkitt's translation. According to the 

latter, the Story 'forms no part of the great series' of the three confessors' Acts, those of 

Sharbel and Barsamya, and the Teaching of Addai.'277 Such an assertion has been gradually 

refuted by the next generation of scholars.      

 Although not directly discussing the Story in this context, Segal pointed out the 

common trends between the Acts of the Confessors Gurya, Shmona, and Ḥabib, the Acts of 

Sharbel, the Acts of Barsamya, and the Teaching of Addai, all of which are dated to between 

the fifth and sixth centuries.278 Twenty years later, Brock further elaborated on their 

similarities, suggesting a particular connection based on the names that are mentioned in 

all these sources.279 The final refutation of Burkitt's argument about the Story being 

independent of the sources that we mentioned before came from a specialist on women in 

the Syriac milieu, Ashbrook-Harvey. She was the first who suggested that the Story 

belonged to the same circle that produced the Acts of Sharbel, the Acts of Barsamya, and the 

Teaching of Addai. According to her, the primary goal of this circle was 'to glorify Edessa.'280 

 Her statement, along with the classical survey of Brock on Eusebius and Syriac 

 
and interestingly enough, it examines only the masculine form of the adjective. 
277 Burkitt 1913: 57. 
278 Segal 1970: 82, n. 1, where he implies that the Acts of Sharbil are of Greek origin. 
279 Brock 1992: 228, cf. n. 55. 
280 Ashbrook-Harvey 1996: 36. 
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Christianity, influenced Wood’s understanding of the Story.281 Harvey thematically 

differentiated her point of view by viewing the two protagonists -Sophia and Euphemia- not 

as members of the nobility -i.e. bnay ḥi're'- but as 'poor' women with 'limited income' and 

'of low social standing.'282 This interpretation was based on Burkitt's misleading 

translation, which fails to designate properly the social status of the two women. In other 

words, it does not represent a purposeful usage of a bottom-up framework on the part of 

Harvey. This is rather evident when these two omissions are examined in connection to the 

general theme of her article. Harvey focused on the relationship between mothers and 

daughters in the Syriac milieu. She was not concerned with sociological analysis based on 

philology aimingto examine holistically the structure of the Edessan society. In this sense, 

her arguments concerning the social status of Euphemia are only of peripheral importance 

for her analysis.           

 Wood is another scholar who worked on Euphemia and the Story. 283 Wood's 

analysis focuses on those Syriac sources mentioned above, along with the Julian Romance, 

and he follows a glorifying reading of the Edessan history, whereby the purpose of these 

works is seen as inculcating a sense of a strong political and cultural identity that could 

differentiate the city from the rest the Empire. Wood is the first historian who interpreted 

the bnay ḥi're' as the magnates. According to him, they were the 'guardians of orthodoxy' in 

Edessa, and their primary goal was to construct a solid identity through new narratives and 

traditions about the city. What is striking, however, is why Wood presented the Story as a 

text that is 'less developed and elite-driven.' Since he was the first who interpreted the term 

bnay ḥi're' as the 'magnates,' we would expect him to examine the Story through this lens as 

well. According to Wood, the term designated not simply the 'magnates' but a social circle 

of people of higher classes who were behind those fifth-century sources mentioned above, 

which also used the term bnay ḥi're' in their narratives. It is difficult to explain this 

antinomy between connecting the bnay ḥi're'  with the magnates and at the same time 

calling the Story 'less elite-driven.' We should not underestimate the negative effects caused 

 
281 Wood 2010: 93-100, focused on these themes related to the link between the fifth-century Edessa, its 
circle of the bnay ḥi're', and their dynamic relationship with the Roman Empire, and the construction of its 
own identity.  
282 Ashbrook-Harvey 1996: 36-7, 40. 
283 Wood 2010: 93-100. 
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by Burkitt's mistranslation of the bnay ḥi're' as free. Perhaps this is the reason why Wood 

did not see what was evidently suggested by him about this social group of Edessa and the 

fifth-century sources from the city. However, regardless of the path he followed to reach his 

argument about the bnay ḥi're' and their relationship with the Story, we cannot but 

disagree with his proposal that the term bnay hire is ignored in the Life of Euphemia and the 

Goth.284              

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
284 Id., 95-6. 
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4 Internal evidence concerning the social status of Euphemia and Sophia 

 

After a long examination of sources and scholars who discussed the social status of 

Euphemia and her mother Sophia, it is now time to engage with the internal evidence, 

which will support our initial assessments. In this section, we will explore the literary 

themes and features attributed to the two women. We have already explained why we 

translated the Syriac terms bnay ḥi're', and ḥy'rûtâ' as 'noble woman' and 'nobleness' 

accordingly, and not simply as 'freemen' and 'freedom' as Burkitt does. However, the most 

accurate manner to explore this theme involves connecting the grammatical structure of 

the Syriac to its semiotics. The most important elements regarding this topic will be 

presented here by comparing the two versions of the Story. Our examples come from 

paragraphs 15, 18, 33, and 34.        

 Initially, we are informed that when Euphemia and the Goth reached his city: '[h]e 

tore her precious clothing, cast off the gold hanging on her, and clothed her in clothes of a 

servant.'285 A similar attestation is also provided by the two Greek versions, which use a 

typical phrase -δουλικόν σχήμα.286 When he introduced her as a slave to his wife, she 

understood the lie and replied that '[h]er appearance does not resemble that of a slave.'287 

The observation of the wife of the Goth revealed the true identity of Euphemia. Although 

the author suggested in paragraph 15 that she was wearing 'precious clothing,' it is also her 

appearance and manners which indicate a woman from the upper classes, since wearing 

 
285 Story (BHS 727), 15:   ܘ[ܐܫܠܚܗ  ܠܒܘܫܗ  ܝܩܝܪܐ  ܕܠܒܝܫܐ  ܗܘܬ܂  ܘܫܪܐ  ܡܢܗ  ܕܗܒܐ  ܕܬܠܝܐ ܗܘܬ܄  ܘܐܠܒܫܗ  ܠܒܘ̈ܫܐ[

 ܕܐܡܗܘܬܐ܂ 
286 Story (BHG 738), 161: ἀφαιρεῖ μὲν αὐτῆς τὰ ἱμάτια, προσαφαιρεῖται δὲ καὶ τὸν χρυσόν, ῥάκος τε αὐτὴν οἷα 

δούλην ἀτίμως περιβάλων; trans. Papaioannou 2017: 127: '[he] removed her clothes as well as her golden 

jewelry. He dressed her shamefully as a slave in rags.' Id., 185: τί τὸ δουλικῶς αὐτὴν οὕτω περιβεβλῆσθαι 

ποιῆσαν; trans. Papaioannou 2017: 141: 'what made her wear the garb of a slave.' Von Dobschütz gives two 

different readings on Story (BHG 739), 160: ἐκδύει ταύτην τὴν τῆς ἐλευθερίας ἐσθῆτα, γυμνοῖ δὲ καὶ τοῦ 

χρυσέου κόσμου, σχῆμα δὲ δουλικὸν αὐτῇ περιέθηκεν / ἐκδύει τὰ ἱμάτια αὐτῆς καὶ τὸν χρυσὸν ὅν ἔδωκεν 

αὐτῇ καὶ βάλλει αὐτῇ σχῆμα δουλικὸν; TR: '[he] takes off that garment of freedom, strips off the gold which 

he gave to her, and enclothed her with a dress of a slave.' / '[He] takes off her clothes and the gold he gave to 

her and puts to her a dress of a slave.'  
287 Story (BHS 727), 18: ܚܙܬܗ  ܓܝܪ  ܣܗܕܐ  ܕܠܐ  ܕܡܝܐ  ܠܐܡܗ̈ܬܐ. Story (BHG 738), 167: [ὁ] τῆς ὄψεώς, φησι, 

χαρακτὴρ οὐ δουλείαν κατηγορεῖ τῆς γυναικός; trans. Papaioannou 2017: 129: '[h]er appearance does not 
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precious garments cannot be something a former slave or even a free-born woman could 

easily wear. According to this view, however, the confirmation of the argument lies in 

paragraph 33, a few moments before the anagnorisis of Euphemia by her mother.  

 When she first 'saw her daughter [she] could not recognise her, because of the 

clothes of humiliation she was wearing.'288 The Greek versions do mention this episode, but 

they omit the dramatic pause, and they present Sophia recognising her daughter 

immediately.289 In English, translating this phrase in this way preserves the idiom of the 

Syriac, in the sense that it is one thing for the author to say that she was wearing clothes of 

a slave, or 'humiliative clothes,' and another thing to call them 'clothes of humiliation.' A 

close philological analysis, rather than the imposition of a theoretical frame, is probably the 

safest way to argue in favour of Euphemia's social origin. The Syriac author uses the 

genitive mâ'ne' d-mûkâkâ' ( ܕܡܘܟܟܐ   ܡܐ̈ܢܐ ) to describe her clothes, and we purposefully 

avoided changing it with a substantive adjective (humiliative clothes) as the Greek versions 

do. Α very thin line semiotically differentiates the definition of the substantive adjective and 

the genitive. In the first case, the Syriac author would use an attributive construction -as the 

Greek versions do- and the adjective would follow the noun's number, state and gender, 

being mâ'ne' mûkâke' (ܡܐ̈ܢܐ  ܡܘ̈ܟܟܐ), with the 'clothes' being the focal point of the phrase. 

The genitive, on the other hand, prioritizes the concept of 'humiliation' over the garments. 

In this way, the genitive denotes not only the value system of its author but also the beliefs, 

misconceptions and perhaps the stereotypes of Edessan society.   

 In the following lines, the Syriac version distinguishes itself once again from the 

Greek version by saying that, contrary to Sophia, Euphemia 'recognised her mother.'290 How 

can it be possible for Sophia not to recognise her daughter due to her clothes, while 

Euphemia was able to do so? The answer to both questions is revealed by the genitive and 

 
indicate that she is a slave.' Story (BHG 739), 166: ὁ γὰρ τῆς κόρης χαρακτὴρ πολλῷ διαλλάττει δουλείας; TR: 

'the features of the girl, are the totally opposite of slavery.  
288 Story (BHS 727), 33: .ܚܙܬܗ  ܠܒܪܬܗ  ܘܠܐ  ܐܫܬܘܕܥܬܗ܄  ܒܗܝ  ܕܠܒܝܫܐ  ܗܘܬ  ܡܐ̈ܢܐ  ܕܡܘܟܟܐ 
289 Story (BHG 738), 33: τῆς μὲν γὰρ ὑπέθραττε τὴν ψυχὴν ἡ παῖς, ὁρωμένη ἐν δουλικοῖς ἐνδύμασι καὶ 

προσχήμασι; trans. Papaioannou 2017: 141: '[t]he mother's soul was perturbed when she saw her girl 

looking like a slave in her clothes and appearance.' Story (BHG 739), 33: ῥακώδη περιβεβλημένην ἐσθῆτα καὶ 

μηδὲν ἀπεοικυῖαν αἰχμαλώτου; TR: '[she was] enclothed in a ragged garment and she did not differ from a 

prisoner.'  
290 Story (BHS 727), 33: .ܒܪܬܗ  ܕܝܢ  ܐܫܬܘܕܥܬܗ  ܠܐܡܗ 
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the rationale of its use. The 'humiliation' transformed not only her garments but also her 

appearance and her manners. A slave like Euphemia lost not only her freedom but, more 

importantly, the ability to be identified. She lost her social status by being enslaved by the 

Goth, and thus wearing the garments of humiliation could not be recognized even by her 

own mother. She was no one. At the same time, the absence of proper attire for her class 

made Sophia recognisable, and accordingly, because she had a higher social status, she had 

an identity. She was someone.         

 Clothes were always a sign of social status, and it is not without reason that the 

Syriac author inserted this additional episode into the Story.  Edessa was a center of long-

range trade, especially for spices, fabrics, and clothing. Particularly for the latter, the 

depictions of the beautiful mosaics from North Mesopotamia disclose the importance of 

these goods and products for the Edessan society. In paragraph 15, the Syriac version 

mentions her clothes as 'precious.' This information, if compared with the terms bnay ḥi're' 

and ḥy'rûtâ' in paragraphs 16, 17, 44, corroborates our suggestion that Euphemia was from 

the upper class of Edessa, and likely so was her mother.     

 The final evidence for our argument is a small detail in paragraph 34 found only in 

the Syriac version, where '[h]er mother sent for and brought to her garments to put on.'291 

The fact that Sophia sends someone to bring new clothes to her daughter can be explained 

as a literary parallel to the biblical Parable of the Prodigal Son.292 The hypothesis that the 

family had servants fits perfectly well with all the other minor pieces of information the 

Story gives us about their social status.  

 

 

 

 

 

 
291 Story (BHS 727), 34: .ܫܕܪܬ  ܕܝܢ  ܐܡܗ  ܘܐܝܬܝܬ  ܠܗ   ܡ̈ܐܢܐ  ܕܬܠܒܫ 
292 Luke 15:11-32. 
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Conclusion 

 

The general question of how we should translate the Greek terms, ἐλευθέρα[ν] κόρη[ν], 

and ἐλευθερία[ν] and the Syriac bnay ḥi're' and ḥi'rûṯâ' cannot be easily resolved, without 

taking into consideration the sociopolitical and historical context. Although Raaflaub has 

magisterially examined the issue of the Greek concept for the archaic and the classical 

period, the fact that he focuses on the 'discovery' of the concept logically means that he 

completes his survey at the end of the fifth century, with a brief discussion of the Roman 

idea of libertas. Thus, there is an important gap starting from the Hellenistic and the Roman 

period and ending in late antiquity. The limits of this survey did not allow us to 

diachronically examine the evolution of the concept up to Late Antiquity. Such a survey 

would probably need a comparative examination of all the relative terms, their semantics, 

and their immediate contexts, deriving from all the available languages used during late 

antiquity. Only such a combination would enable us to get macro-linguistic and macro-

historical results firmly based on philological sources and only secondarily on theory. 

Since such a survey is beyond our scope, our objective was to begin a narrative 

about the social reality of late Roman Edessa, which had been overlooked in favour of other 

aspects of late antique scholarship, not because of the scarcity of the evidence as is usually 

suggested, but owing to a lack of comparative philological and historical analysis, which 

would collect and compare the dispersed fragments of the evidence. Our aim here was only 

to point out the necessity of this specific spectrum of sociopolitical and historical analysis 

before any attempt to translate terms generally related to various types of the word 'free' 

and 'freedom.' In this way, we may have opened new paths to understanding the social and 

political history of Late Antiquity, faithfully restoring the semantics the people of this 

period gave to these terms and avoiding any retrospective interpretation of their texts 

according to our own conscious or unconscious beliefs.  

In our opinion, the fact that Euphemia was from the upper classes of Edessa should 

be taken as a philological datum. We tried to support our hypothesis, first by an extensive 

survey of sources from different cultural and linguistic milieu. We think the intertextual 

and intercultural analysis we presented, although perhaps rather detailed in some respects, 

clarified this issue. The reason for this detailed analysis was to provide as many literary 
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examples as possible to refute certain theories of the few scholars who worked on social 

aspects of the Story. We support that their misinterpretations concerning the social origin 

of Euphemia were a result of the usage of the translation of Burkitt, which concealed the 

fact that being ‘free’ very often meant being of aristocratic and noble social origins. The 

philological evidence and the categorical assertions of eminent philologists such as 

Nöldeke, presented in this chapter should be the best answer to those who might still 

oppose such an argument. Finally, we presented additional features supporting this 

hypothesis, taken from the internal evidence of the Story.  
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Chapter 4  

Euphemia between Chalcedon and Edessa:          

The case of the Syriac Menologia  

 

  

    

1 Introduction and methodology 

 

This final chapter of our thesis focuses on the cult of Euphemia of Edessa as it is attested in 

the miaphysitic Syriac menologia. A menologion is a liturgical collection of the lives of the 

Saints and martyrs. Usually, it provides essential information besides the name, such as the 

origin, a small account of the life, and the place of their martyrdom. As we already have 

mentioned, the author of the Story calls both the two protagonists, Euphemia and Sophia 

qadîšṯâ', a Saint.293 This fact had been totally overlooked by Burkitt and the scholars who 

worked on this source, and this might be reasonable. If the latter just used Burkitt's 

translation, they most probably would fail to detect this element. The reason is not simply 

the concealing translation of the early twentieth century but the themes of the Story in 

general. Besides the two references, in the beginning, and at the end of the Story, there is no 

other element that might lead someone to render them as Saints. The two women did not 

make any miracles and did not spiritually guide other people. Instead, they were those who 

would have been helped by the three Edessan martyrs. Furthermore, when Euphemia tries 

to check if her son has been poisoned by the wife of the Goth, she indirectly poisoned her 

too, an act that definitely is not considered holy.      

 When we was researching at first on this topic, a thought crossed our mind about 

 
293 Story (BHS 727), 1: ܬܫܥܝܬܐ     ܕܥܠ     ܩܕܝܫܬܐ    ܣܘܦܝܐ     ܘܥܠ     ܐܘܦܡܝܐ     ܒܪܬܐ     ܕܝܠܗܿ܂    ܗ̈ܢܝܢ    ܕܡܢ    ܐܘܪܗܝ    ܡܕܝܢܬܐ; TR: 

'[t]he story of saint Sophia and her daughter, Euphemia, who were from the city of Edessa.' Id., 46: [...] ܬܫܥܝܬܐ  
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the possibility of Euphemia of Edessa having a relationship with Euphemia of Chalcedon, 

that at first glance might seem logical but still rather abstract. This particular synapse 

continued to be processed, and along the way of our research, certain new elements were 

adapted to it. For example, when we was researching for the office of parmûnârâ', and 

παραμονάριος, we examined a very large amount of sources. One of them was John Malalas, 

who claimed that the miaphysite and furious anti-Chalcedonian Peter the Fuller, before 

ascending to the throne of Antioch, served as a παραμονάριος at the shrine of Saint 

Euphemia of Chalcedon. When we found this information, the initial thought became a 

possibility. Thus, we continued our research. This time, we directed it to liturgical sources 

from the miaphysitic milieu. We wanted to find out whether the two protagonists of the 

Story, Euphemia and Sophia were revered as Saints by the miaphysites. The first group of 

sources was the so-called Syriac menologia that attested to the Saints the miaphysites were 

celebrating their Saints. This is the topic of the final chapter of our thesis.  

 

 

 

 

 

 

 

 

 

 

 

 
ܕܝܠܗܿ     ܐܡܐ     ܣܘܦܝܐ     ܘܥܠ     ܐܘܦܡܝܐ܂     ܩܕܝܫܬܐ   ܕܥܠ   ; TR: 'the story of Saint Euphemia and her mother Sophia, who 

were from the blessed city of Edessa.' 
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2 The scholarly work on the Story   

 

In 1911, Ernst von Dobschütz edited the Greek versions of the Acts of the three Edessan 

martyrs, along with the Greek versions of the Story. Although all these texts describe events 

from North Mesopotamia and Syria and furthermore they are also attested in Syriac, von 

Dobschütz argued that the original language of the Story was Greek.294 The Syriac version is 

attested in two manuscripts. The one in the British Library (Add. 14649) is dated to the 

ninth century, while the other in Paris (BNF syr. 234) to the thirteenth century. A year 

before the work of von Dobschütz on the Greek texts, François Nau made the first step into 

the edition of the Syriac version.         

 Although he confined his survey to the manuscript from Paris, he made some brief 

comments, suggesting that the Syriac version was 'probably' the original, although he has 

remained sceptical.295 The French scholar continued and in 1912 published the Syriac 

menologia.296 A year later, it was the time of Francis Burkitt to edit the long-awaited Syriac 

version of the Story using both manuscripts from London and Paris.297 In his introduction, 

even if he flatters the work of von Dobschütz as 'admirable,'298 he quite convincingly argues 

in favour of the primacy of the Syriac version.299 Although Nau published the Parisian 

manuscript of the Story three years before him, Burkitt 'discovered' it 'when [his] book was 

already in print.'300 In addition to that, the Syriac version of the Story was unknown to von 

Dobschütz.301 

 

 

 

 
294 Dobschütz 1911: L-LVI. 
295 Nau 1910: 64-72, esp. 65. 
296 Nau 1912. 
297 Burkitt 1913. 
298 Id., 48. 
299 Id., 48-69. 
300 Burkitt 1913: 2. 
301 Brooks 1913: 760. 
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3 Euphemia of Chalcedon and the Council of 451 

 

In 451, the Fourth Ecumenical Council of Chalcedon takes place in the church of Saint 

Euphemia. After the end of the Synod, three distinct theological interpretations of 

Christology were crystallised. Brutally oversimplified, the first group of the Nestorians did 

not accept that Christ was perfectly human and divine and held that the two natures were 

divided into two persons -πρόσωπα- the human Jesus Christ and the divine Logos. The 

second group, the miaphysites, to save the unity of the two natures of Christ in one person, 

fought the thought of the Nestorians that the humanity of Christ was just 'a drop in the 

ocean,' that is to say, it had been absorbed by his divinity. The Syriac menologia we 

mentioned before derived from this latter group. The third group, the Chalcedonians, were 

those who tried to bridge the differences, advancing that Christ was one undivided person, 

perfect both in his humanity and divinity, without confusion, change, division or 

separation. This group was supported by the Roman emperor and primarily by the two 

ecclesiastical heads of Constantinople and Rome.       

 Examining the Greek and the Syriac version of the Story, it is interesting that the 

former do not present Euphemia of Edessa as a Saint. Euphemia of Chalcedon was 

martyred in the same city in 303 during the Great Persecution. Her martyrdom occurred 

before the schism of the fifth century, and both pro and anti-Chalcedonians commemorated 

it on the 16th of September.302 According to the Synaxarium Constatninopolitanae, during 

the last sessions, two professions of faith (τόμοι) were placed inside the reliquary of Saint 

Euphemia on the breast of her corpse. After a couple of days, when it was reopened, the 

'heretical' text of the miaphysites -and possibly the Nestorians too-303 was under her feet 

while the orthodox was found in her hands.304 This was the origin of her second 

 
302 Synax. CP, 47-9. 
303 Id., 811-2: Εὐτυχέα καὶ Διόσκορον ἀναθεματίσαντες. 
304 Id., 813: [ἀ]μφότεροι δὲ κατασκευάσαντες τόμους δύο, τῶν τε ὀρθοδόξων καὶ τῶν ἑτεροδόξων, καὶ 

διανοίξαντες τὴν λάρνακα τῆς πανευφήμου, ἐπὶ τοῦ ταύτης στήθους σφραγίσαντες ἔθηκαν, καὶ μετὰ ῥητὰς 

ἡμέρας εὐξάμενοι καὶ ὑπανοίξαντες εἶδον καὶ ἐξέστησαν. Ἐθεάσαντο γὰρ τὸν μὲν τῶν αἱρετικῶν τόμον ὑπὸ 

τοὺς πόδας τῆς ἁγίας ἐρριμμένον, τὸν δὲ τῶν ὀρθοδόξων ταῖς τιμίαις αὐτῆς χερσὶ κατεχόμενον. 
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commemoration. From then on, the Chalcedonians celebrate the miracle of her relics on the 

11th of July.305  

 

3.1  The celebration of the martyrdom of Euphemia of Chalcedon on the 16th of 

September 

Three out of twelve different menologia affirm the celebration of her martyrdom on behalf 

of the miaphysitic Syriac Orthodox Church on the 16th of September. Here we will follow 

the division of their editor, Nau. The first, the menologion II (Brit. Lib., Add. 17134, fol. 84), 

is dated to the late seventh century306 and commemorates Euphemia on this day.307 The 

menologion III (Brit. Lib., Add. 14504, fol. 1v-9v), is dated to the ninth century308 and reports 

the same information as the previous.309 According to Nau, both 'seem to present the oldest 

form of the menology of the Syriac Orthodox Church.'310 Finally, the menologion X (Brit. 

Lib., Add. 17261), dated between the thirteenth and fourteenth centuries,311 gives the same 

information.312 The last menologion also contains the hymns of Severus of Antioch, a piece 

of information which we should take into consideration when examining the miaphysitic 

origins of each menologion.          

 Rather interestingly, none of these sources mentions the fact that Euphemia was 

from Chalcedon. We are almost certain, though, that she must be the one from Chalcedon. 

The reason for this is twofold. First of all, her martyrdom was part of the common history 

and tradition of a unified Church that later was divided into the Chalcedonians and anti-

Chalcedonians. In this sense, the latter had no reason to erase and stop celebrating the 

memory of her martyrdom simply because the supporters of Chalcedon propagated that 

her relics did a miracle in 451 against their opponents. Secondly, while the miaphysites did 

not mention in their menologia (menologia II, III, X) the place of her origins, they celebrated 

 
305 Id., 811-3. 
306 Nau 1912: 29. 
307 Syriac menologion II, 32.12: ܒܐܫܬܬܥܣܪ       ܒܐܝܠܘܠ      ]ܕܩܕܝܫܬܐ[    ܐܘܦܡܝܐ. 
308 Nau 1912: 30. 
309 Syriac menologion III, 46.8:  ܝܘ܂    ܕܩܕܝܫܬܐ     ܐܘܦܝܡܝܐ. 
310 Nau 1912: 29. 
311 Id., 91. 
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this Euphemia on the same day that the martyrdom of Euphemia of Chalcedon took place 

(16th of September). 

 

3.2 The celebration of the miracle of Euphemia of Chalcedon on the 11th of July: the 

report of the miaphysitic Syriac menologia  

The second important day to keep in mind when considering the relationship between 

Euphemia of Edessa and Euphemia of Chalcedon is the 11th of July. On this day, the pro-

Chalcedonians celebrated the miracle of the relics of Euphemia against the miaphysites. 

Instead of her miracle, four of the twelve of the miaphysite menologia attest to another 

Euphemia. Menologium II attests on this day to a certain Euphemia without giving any 

additional information about her origins.313 Both menologia III 314 and XI 315 on this day, 

also commemorate a certain 'saint Euphemia.' The manuscript of the latter (Brit. Lib., Add. 

17232) was written in 1210 and contains hymns and prayers of Severus of Antioch, 

suggesting a certain origin from the miaphysite milieu. If we assume that these three 

menologia when reporting on this unknown Euphemia, refer to the miracle of Euphemia of 

Chalcedon, we should establish an unreasonable link between them and the pro-

Chalcedonians. Since they come from the anti-Chalcedonian milieu, the only possible 

solution is to refer to another Euphemia, perhaps the one from the Story.  

 The clearest idea about our hypothesis comes from the menologion VI and what it 

reports on the 11th of July. The text does not simply commemorate the cult of a Saint called 

'Euphemia,' which might be connected with the protagonist of the Story. On the contrary, it 

elaborates on this point by reporting that on this day the miaphysite group commemorated 

'Euphemia the martyr, and her mother Sophia who are from Edessa.'316 These are the very 

same names as the protagonists of the Story, and in our view, this is hardly a coincidence. 

The initial thought about the relationship between Euphemia of Chalcedon and the 

 
312 Syriac menologion X, 112.9-10:    ܝܘ܂     ]ܕܡܪܝܐ    ܣܒܐ    ܕܛܘܪ      ܡܨܥܬܐ[     ܘܕܩܕܝܫܬܐ    ܐܘܦܡܝܐ 
313 Syriac menologion II, 33.15:  ܒܚܕܥܣܪ    ܒܬܡܘܙ    ܐܘܦܡܝܐ. 
314 Syriac menologion III, 43.8:  ܝܐ܂     ܕܩܕܝܫܬܐ    ܐܘܦܝܡܝܐ 
315 Syriac menologion XI, 123.3:  ܝܐ܂     ܕܣܗܕܬܐ     ܐܘܦܡܝܐ 
316 Syriac menologion VI, 81.6:   ܝܐ܂     ܕܐܘܦܡܝܐ    ܣܗܕܬܐ      ܘܕܐܡܗܿ      ܣܘܦܝܐ     ܕܡܢ     ܐܘܪܗܝ܂ 
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protagonist of the Story finds its most veritable proof. In this respect, two questions arise 

here: i) What is the relation between the miaphysite Syriac menologia and the Story? 

 ii) Why did the anti-Chalcedonian Syriac menologium VI mentions Euphemia and

 Sophia from Edessa on the same day their opponents celebrate the miracle of the relics

 of Saint Euphemia of Chalcedon?        

 The nature of these questions far exceeds the limits of this survey. Nevertheless, we 

am planning to continue our research in certain directions. There are certain preparatory 

surveys to be done before further elaborating and firmly establishing the connection 

between the Syriac menologia and the Story. At this point, it is perhaps unfortunate that we 

was able to find this only in the last phase of our thesis, having already spent most of the 

available time on other aspects of the Story. Nevertheless, it was because of these 

preparatory surveys on different aspects that led us to this unexpected find. This does not 

mean that we do not aim to answer the second question in our conclusion. 
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4 Common patterns between the two Euphemias 

 

Besides the clear connection between Euphemia of Chalcedon and Euphemia of Edessa, 

attested in the Syriac menologia, there are also internal elements from the Story that can be 

used to establish a certain connection. These elements are related not to direct information 

but more to comparable literary themes in the sources of the two women. Before 

presenting them individually, we will briefly mention all of them here: i) the relics, ii) the 

lions, iii) the concept of purity, iv) the wolves, v) the concept of the 'faith of our fathers,' 

and vi) the biblical references.         

 The theme of the relics is the most important feature of the celebration of the 

alleged miracle of Euphemia that happened in 451. Created and propagated within the pro-

Chalcedonian milieu, the narrative had been used against the miaphysites to support their 

dogmatic superiority over them. Instead of the relics of Euphemia of Chalcedon, what we 

find in the Story as the most essential feature, is the relics of the three Edessan martyrs, 

Gurya, Shmona, and Ḥabib. During the late antique period, especially during the fourth and 

fifth centuries, these Saints were venerated as the defenders par excellence of Edessa. Thus, 

besides the common element of the relics, we see another theme that connects the two 

Euphemias. As Euphemia is considered a patron of the Council of Chalcedon who proved 

the truth of the pro-Chalcedonian group,317  in the same way, the three Edessan martyrs 

were considered the guardians of Edessa.318 Let us now elaborate on this key theme.  

 Sophia feared the marriage of her daughter to the Goth. So, she made a request and 

said to him: 'Give me the hidden power that resides in these Saints as a guarantee.'319 The 

Story continues: 'the Goth approached, placed his hand on hers and led her from the 

sepulchre of the holy martyrs, saying: "As we behave with her and care for her, so God will 

 
317 Synax. CP, 813: ἐξέστησαν ἅπαντες ἰδόντες τὸ τοιοῦτον θαῦμα, [...] ἐπὶ πλεῖστον στηριχθέντες τῇ πίστει; 

TR: 'everyone was amazed by seeing this miracle, […] having been utterly supported to the[ir] faith. 
318 Story (BHS 727), 40: ܢܟܝܚ̈ܐ    ܡ̈ܘܕܝܢܐ   ܡܢܛܪ̈ܢܘܗܝ  ܕܐܬܪܢ; TR: 'the triumphant confessors, guardians of our land.' 
319 Id., 13:  ܕܗܒ   ܠܝ   ܥܪܒܐ   ܚܝܠ    ܟܣܝܐ     ܕܫܪܐ    ܥܠ   ܗܠܝܢ    ܩܕܝ̈ܫܐ 
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with me. Behold! These holy ones are guarantees that we will not hurt her."320 Their 

agreement was sealed by the relics of the martyrs and the 'hidden power' dwelling in them. 

Furthermore, after the enslavement of Euphemia of Edessa by the Goth and his wife, the 

author of the Story describes another dramatic scene. They: 'shut her with [a] corpse in [a] 

tomb [and because] they thought that the people might come to free and release her […] 

they rolled a massive rock and placed it in front of the door of the tomb so that no one 

might be able to roll [it] away from [there].'321        

 While Euphemia was waiting for imminent death, she prayed to the Edessan 

martyrs, Gurya, Shmona, and Ḥabib, in whose relics the Goth gave his fake oath. God heard 

her prayers, and she was miraculously transported back to Edessa. As we might expect, she 

was found in the shrine which guarded the relics of these three Saints and guardians of 

Edessa. After waking up, she praised God saying: 'Blessed is the sepulchre of your Holy 

Ones,322 and the three Edessan martyrs as well repeating: 'Blessed is the power of the Lord, 

which dwells in your relics,323 […] 'Your sepulchre is holy, and the power that resides in 

your relics is venerable.'324 What we tried to point out with these extracts is the importance 

of the theme of the relics of the guardians of Edessa in the Story. Rather schematically, the 

Story of -saint- Euphemia of Edessa begins in the reliquary, continues into a tomb with 

relics inside, and ends in the same shrine guarding the holy relics of the martyrs.   

 Since the elements of the beginning and the end of this travel point out to a positive 

interpretation of the relics, how can we explain the middle feature of her imprisonment 

within a tomb with the relics of some unknown people? In our view, the tomb in which she 

was imprisoned should be perceived as a negative literary feature of the church of 

Euphemia of Chalcedon, which was in the hands of the pro-Chalcedonian group. Since the 

miaphysites did not accept the decisions of the Synod, nor the alleged miracle of Euphemia 

of Chalcedon in 451, the author of the Story constructed a negative metaphor for these 

 
320 Id., 14:     ܘܩܪܒ     ܗܿܘ    ܓܘܬܝܐ    ܘܐܪܡܝ     ܐܝܕܗ     ܘܕܒܪܗܿ     ܡܢ     ܓܠܘܣܩܡܐ    ܕܣܗ̈ܕܐ     ܩܕܝ̈ܫܐ     ܟܕ     ܐܡܪ܂    ܕܐܝܟ     ܕܗܘܐ     ܐܢܐ

                                                    ܠܗܿ    ܐܢܐ    ܡܥܝܩ    ܕܠܐ     ܥܪ̈ܒܝܢ    ܩܕܝܫ̈ܐ     ܗܠܝܢ    ܗܐ    ܥܡܝ    ܐܠܗܐ    ܢܗܘܐ    ܠܘܬܗܿ     ܐܢܐ    ܘܣܥܪ    ܥܡܗܿ 

                                        
321 Id., 24:  ܘܡܢ    ܕܐܙܠܘ    ܘܚܒܫܘܗܿ    ܒܩܒܪܐ   ܟܝܕ    ܫ̈ܠܕܐ܄     ܐܬܚܫܒܘ    ܕܕܠܡܐ    ܢܐܬܘܢ    ܒܢܝ̈    ܡܕܝܢܬܐ   ܘܢܦܬܚܘܢ    ܠܗܿ     ܘܢܦܩܘܢܗܿ܂

ܗܘ     ܩܒܪܐ     ܡܢ    ܗܝ    ܟܐܦܐ   ܢܥܓܠ    ܢܬܡܟܐ    ܐܢܫ    ܕܠܐ    ܐܝܟ    ܬܪܥܗ܄    ܥܠ     ܘܐܪܡܝܘ    ܘܚܣܝܢܬܐ   ܪܒܬܐ   ܚܕܐ    ܟܐܦܐ    ܘܥܓܠܘ . 
322 Id., 31:  ܒܪܝܟܐ ܗܝ     ܫܟܝܢܬܐ     ܕܩܕܝܫ̈ܝܟ. 
323 Ibid.: ܒܪܝܟ     ܚܝܠ    ܕܡܪܟܘܢ. 
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elements. The reason for his decision should be connected with the propagandistic purpose 

of the Story, whose goal was to construct an Edessine miaphysite version of the Euphemia 

of Chalcedon and her miracle.          

 In this sense, the corpse within the tomb might also represent the relics of 

Euphemia of Chalcedon, which because of their alleged miracle, lost their importance for 

the miaphysites. The fact that Euphemia of Edessa entered the tomb (metaphor of the 

church of Euphemia of Chalcedon) perhaps points out a certain interpretation. The 

miaphysites accepted Euphemia of Chalcedon as a Saint, but they believed that the church 

(tomb according to the Story's metaphor) was not sacred any more. This is why the author 

of the Story says that '[t]he terrible odour of the corpse [inside the tomb where Euphemia 

of Edessa was imprisoned] became increasingly oppressive, and it was killing her.'325 How 

and most importantly why this 'strong and putrid odour of the stinking corpse was turned 

into a pleasant smell of fragrant herbs'?326        

 It was the praying of Euphemia of Edessa to the three martyrs that made the relics 

inside the tomb smell nice. The reason in our view is simple. This metaphor in the 

miaphysite context that created the Story meant to the ancient reader and listener that it 

was only the praying to the guardians of Edessa that could transform the church of 

Euphemia of Chalcedon (depicted as a tomb with relics in the Story) into a suitable place of 

Euphemia. In this sense, the relics of Euphemia of Chalcedon had to be freed from those 

who had them. The only way for that to happen was for the appropriated version of the 

Edessan Euphemia to metaphorically travel into this place, pray there to the Edessan 

guardians of 'the faith of her fathers,' and make the relics and the place where they rested 

holy again.           

 The second theme that connects the two Euphemias is the similar way they were 

sentenced to death. According to the life of Euphemia of Chalcedon and the entry of 

Synaxarium Constantinopolitanae to her, Euphemia of Chalcedon received a damnatio ad 

 
324 Ibid.: ܩܕܝܫܐ     ܫܟܝܢܬܟܘܢ    ܘܣܓܝܕ     ܚܝܠ    ܕܫܪ̈ܐ     ܒܟܘܢ. 
325 Story (BHS 727), 24: ܟܐܝܪ   ܗܘܐ     ܕܝܢ    ܝܬܪܐܝܬ   ܘܩܛܠ   ܠܗ   ܪܝܚܐ   ܕܣܪܝܘܬܐ   ܕܫܠܕܐ     ܗܝ. 
326 Id., 27: ܘܡܢ    ܫܠܝ   ܪܝܚܐ   ܗܘ   ܣܪܝܐ   ܘܥܙܝܙܐ    ܕܣܪܝܘܬܐ   ܕܫܠܕܐ    ܗܝ   ܐܬܗܦܟ    ܠܪܝܚܐ   ܒܣܝܡܐ   ܕܗܪܘܡܐ.  
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bestias and was to be brutally killed by lions.327 In the case of the Story and the Edessan 

Euphemia, after the Goths enslaved her were to kill her. The author of the Story refers to 

these people as 'lions'328 too. Those who might disregard the proof of the Syriac menologia 

and the foundational feature of the relics in both cases can render the following features 

not as stereotypical hagiographic topoi but as additional features that further support our 

argument. Euphemia of Edessa is described as a beautiful young virgin, such as Euphemia 

of Chalcedon,329 while the persecutors of both Euphemias are compared to wolves.330 Both 

Euphemias call on the 'faith of [their] fathers' in their spiritual fight against their 

enemies.331            

 Finally, we will examine those literary themes that have a biblical background. 

Although it might be a coincidence, the similarities between the two Euphemias and their 

texts are striking in the light of their biblical references. Euphemia of Chalcedon calls on to 

God before her death saying: ‘Ἡ χάρις σου, κύριε, καὶ τό φῶς τῆς ἀληθείας σου μετ’ ἐμοῦ 

εἴη, [...] ὁ μὴ παρορῶν τοὺς ἐπικαλουμένους σε ἐν ἀληθείᾳ.332 The phrase ὁ μὴ παρορῶν 

τοὺς ἐπικαλουμένους σε ἐν ἀληθείᾳ comes from the Book of Psalms,333 and means: God 

does not overlook 'those who call on him in truth.'334 The same line was used by the author 

at the very beginning of the Story, in the introductory paragraph of his work, out of any 

context, like a motto suggesting -if not propagating- that his narrative is the only true. He 

says: 'The story of Saint Sophia and her daughter, Euphemia, who were from the city of 

 
327 Passio St. Euph. (BHG 619d), 17: [ἐ]ξῆλθον δὲ τέσσαρες λέοντες καὶ δύο θῆρες; Synax. CP, 49: ἐπὶ τοῦ 

σταδίου ἀφεθέντων αὐτῇ λεόντων. 
328 Story (BHS 727), 24:  ܐܝܟ   ܐܪ̈ܝܘܬܐ. 
329 Passio St. Euph. (BHG 619d), 4: μετὰ τῶν πέντε παρθένων τῶν λαμπροφορησάντων. Story (BHS 727), 5: 

 .ܒܬܘܠܬܐ
330 Passio St. Euph. (BHG 619d), 6: ὡς λύκος εἰς ποίμνην [καὶ] ἀφήρπασεν τὴν γενναίαν Εὐφημίαν. Story (BHS 

 '.TR: 'he rosed up against her like a destroying wolf ;   ܡܚܒܠܢܐ     ܕܐܒܐ   ܐܝܟ   ܥܠܝܗ    ܩܡ :15 ,(727
331 Passio St. Euph. (BHG 619d), 6: ἕτοιμος οὖσα τυχεῖν τῆς ἐπαγγελίας τῶν πατέρων μου. Story (BHS 727), 17: 

ܕܐܟܣܢܝܐ    ܒܐܬܪܐ     ܠܝ     ܩܘܡ    ܕܐܒܗ̈ܝ     ܐܠܗܐ ; TR: 'God of my fathers, stand up for me in the foreign land'; Story 

(BHS 727), 27: ܕܐܒ̈ܗܝܟܝ   ܗܝܡܢܘܬܐ   ܡܬܛܠܡܐ    ܘܠܐ ; TR: 'and the faith of your fathers will not be deceived.' 
332 Passio St. Euph. (BHG 619d), 7. 
333 Ps 144:18: Ἐγγὺς Κύριος πᾶσι τοῖς ἐπικαλουμένοις αὐτόν, πᾶσι τοῖς ἐπικαλουμένοις αὐτὸν ἐν ἀληθείᾳ. 
334 The whole line, following the translation of Pietersma and Wright translation: ‘Near is the Lord to all who 

call on him, to all who call on him in truth,’ cf. NETS 618. 
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Edessa. Today, we ought to chant with David, the spiritual prophet: Close is the Lord to 

those who call to Him in truth.'335  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
335 Story (BHS 727), 1:  ܬܫܥܝܬܐ    ܕܥܠ    ܩܕܝܫܬܐ    ܣܘܦܝܐ     ܘܥܠ      ܐܘܦܡܝܐ     ܒܪܬܐ    ܕܝܠܗܿ܂     ܗܢܝܢ    ܕܡܢ    ܐܘܪܗܝ    ܡܕܝܢܬܐ܂

                                     ܒܩܘܫܬܐ܂     ܠܗ     ܕܩܪܝܢ     ܠܐܝܠܝܢ    ܡܪܝܐ      ܗܘ     ]...[     ܢܙܡܪ܂     ܕܘܝܕ     ܪܘܚܢܐ    ܢܒܝܐ      ܕܥܡ    ܠܢ     ܙܕܩ    ܝܘܡܢܐ 
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Conclusion 

 

The initial research question remains: Why do the anti-Chalcedonian Syriac menologia 

attest that the miaphysites celebrate Euphemia of Edessa as a Saint on the same day (11th 

of July) the pro-Chalcedonian Christians celebrated the miracle of the relics of Saint 

Euphemia of Chalcedon against the miaphysites? A definite answer cannot be easily given 

at this point. Further research on the internal evidence of the manuscript of the Syriac 

menologia is needed. For the menologion VI specifically, there should be extensive research 

because it is the one that clearly mentions the cult of the two protagonists of the Story. 

Schematically, we can mention here that it is compiled from two manuscripts from Aleppo. 

The first is the Syriac manuscript 146 from the National Library in Paris (ms. syr. 146 fol. 

202v-212, BNF),336 and the second is the Syriac manuscript 69 in the Vatican (ms. sir. LXIX, 

Vatican Library).337 According to Nau, while the two manuscripts were catalogued for the 

first time in 1645, the text is much older. He also adds that there are 'many points of 

contact between this menologion and the Synax. CP, without giving explicit evidence.'338 

Perhaps, the contacts Nau had in mind, though, were not as those presented here. They 

should probably be more like common celebrations of the same Saints rather than 

hagiographical patterns and themes which were antithetically constructed to express the 

differentiation between the pro-Chalcedonian and the anti-Chalcedonian Christians.   

 We will try to think about the counterarguments that possibly can be set to refute 

our hypothesis that the Story was written in the miaphysitic milieu of late fifth-century 

Edessa, based on the Syriac menologia. There is a trap to this counterargument that, if 

followed, we light the fuse. It is the hypothesis that the entry on the 11th of July is later 

added in the menologium VI to connect this day with the two protagonists of the Story. If we 

accept this as true, how can we explain the fact that the Story itself calls Euphemia and 

Sophia Saints? If we accept this counterhypothesis, then we have to accept that the Syriac 

 
                                                                                                         

336 Zotenberg 1874: 106. 
337 Assemani and Assemani 1759: 403-17. 
338 Nau 1912: 62. 
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version of the Story has also been fabricated at some point. However, this is something not 

easily supported by the evidence.          

 The Syriac version has been attested in two manuscripts. The one in the British 

Library (Add. 14649) is dated to the ninth century, while the one in Paris (BNF, ms. syr. 

234) is from the thirteenth century. If we follow this path of negation, then the long-

standing Syriac hypothesis of Burkitt, which all modern scholars follow with absolute trust, 

collapses like a house of cards. Continuing this line of arguments, we see the Greek 

hypothesis of von Dobschütz to reappear triumphantly from the oblivion as the only 

authentic prototype. In this context, an additional point to this counterhypothesis would be 

the fact that any of the two Greek versions of the Story do not call Euphemia and Sophia 

Saints.            

 A century after the practical end of the scholarly discussion about the Story, and the 

analysis of topics such as its authorship, literary themes, and historical elements, any new 

hypothesis which would claim to fundamentally change the way we see the Story has to be 

done very cautiously by considering the philological and literary evidence of the menologia, 

along with the paleographical evidence of the existing manuscripts. Nau was probably the 

last one who saw with his own eyes both the manuscripts of the menologia, especially the 

one from Paris and the Vatican (IV). Unfortunately, only the one in the BNF has been 

digitised. The limits of our thesis do not allow us to enter into any discussion about the 

paleographical evidence of the manuscripts.        

 In light of the current evidence, the miaphysite milieu around Edessa constructed 

the literary persona of Euphemia of the Story by using key themes of the Euphemia of 

Chalcedon. This differentiation was a step toward the long tendency of the anti-

Chalcedonian Churches to construct an independent religious identity. As Bas ter Haar 

Romeny has shown in his Religious Origins of Nations project, this tendency on behalf of the 

Coptic and Syriac Orthodox Churches during the late antique and medieval periods was 

also a way to construct a proto-national identity.339 This tendency echoes in Story too, 

when it emphasises 'the faith of their fathers,' the importance of the 'Syriac language' the 

'land or the country of Edessa' 'atrâ' (ܐܬܪܐ) and her patron Saints.  

 
339 Haar Romeny 2010. 
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Appendix 

 

Translation 

 

The story of Euphemia 

 

(1) The story of Saint Sophia and her daughter, Euphemia, who were from the city of 

Edessa. Today, we ought to chant with 'David, the spiritual prophet.' 'Close is the Lord to 

the brokenhearted and saves those who are humble in spirit.'340 And again, 'Close is the 

Lord to those who call to Him in truth, and He fulfils the will of those who fear him.'341 Saint 

Paul, the apostle, teaches us when he says: 'Cast off all your anxiety on God because he is 

concerned about you.'342 Thus, our faithful brothers and sons of the holy church, we are to 

announce a miracle in front of you which took place some time ago in the blessed city of 

Edessa.  

 
340 Cf. P-Ps 33:18. Taylor 2020: 123 translates it as: 'The Lord is near to those broken of heart; he saves the 

humble in spirit.' While English follows the subject-verb-object typology, we deliberately chose not to follow 

it for the sake of the Semitic idiom of Peshiṭta. 
341 Cf. P-Ps 144:18-9. Taylor 2020: 603 translates: 'The Lord is near to those who call him in truth. He carries 

out the desire of those who fear him.' Comparing the biblical extract of the Story and the standard edition of 

Peshiṭta, the only difference we find is in the last verb dḥelawhy (ܕܚ̈ܠܘܗܝ), which in the extract of the Story it is 

introduced with lamadh instead of dalath, cf. P-Ps 1980: 169. Nevertheless, there is a difference at this point 

of the Story between the Syriac (BHS 727) and the two Greek versions (BHG 738, 739). The author of the BHG 

739, recites the whole verse of Ps 144:19: Ἐγγὺς κύριος πᾶσι τοῖς ἐπικαλουμένοις αὐτὸν ἐν ἀληθείᾳ· θέλημα 

τῶν φοβουμένων αὐτὸν ποιήσει καὶ τῆς δεήσεως αὐτῶν εἰσακούσεται καὶ σώσει αὐτούς, trans. NETS 2007: 

618: 'Near is the Lord to all who call on him, to all who call on him in truth. The will of all who fear him he will 

do, and to their petition he will hearken and will save them.' The Syriac author omits the second part of verse 

19, and this is something crucial. It is too soon for the reader to understand how important for the Story is the 

notion of the 'petition to the Lord' and His immediate help, but it would not be an exaggeration to say that this 

is an omnipresent concept equally important to the key-theme of the relics of the martyrs. The 'petition to the 

Lord and His Saints' is attested here in §§16, 17, 22, 27, 31. 
342 Cf. P-1 Pet 5:7. King and Walters 2016: 47 translate it as: 'Cast all your anxiety onto God because he cares 

for you.' The only difference between the biblical extract given in the Story and the Syriac text given in King 

and Walters 2016: 46, but also in the last edition of Kiraz 2020: 620, is that the verb bṭil is being followed by 

the preposition ܠ- . The verb followed by lamadh and the personal pronoun conveys the meaning of 'to be 

concerned,' as R. Payne-Smith 1879-1901: col. 509, s.v. ܒܛܠ, or as Brock and Kiraz 2015: 15, s.v. ܒܛܠ put it as 

'to take care of, see to.' 
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(2) A certain faithful, sincere, and memorable man, with the rank of the presbyter in 

the clergy of the holy church of the same city of Edessa,343 who was a sacristan344 in the 

holy temple of the martyrium of the confessors, handed down to us the story of this miracle 

that took place in his days, as he learned from the girl and her mother after God had saved 

and brought her back in her country and her people. This happened through the assistance 

and the power that always resides and lives where the relics of the holy confessors lie. 

When that eminent elder heard it, he feared to cover up and conceal it, be silent and not 

hand down to the coming generations the redemption of this great miracle, (3) which he 

heard and saw through the surety of the martyrs and athletes, the confessors. With firm 

assurance he strengthened himself and told the truth. He wrote down this story for us so 

that we might be able to repeat it with confidence. However, just because this story is plain 

and simple and the thinking of the elder is feeble, do not let the story of this amazing affair 

be despised in your eyes owing to the simplicity of the one who composed it.345  

 
343 In the Syriac version, we read dîlâh which is an emphatic possessive particle and refers to the city of 

Edessa. Nevertheless, the noun 'city' is not written at all and goes without saying. That is why the word 

Edessa, in the Syriac version, starts with a dalath ܕ (= of Edessa). Therefore, Burkitt's translation as 'there' is 

incorrect for two reasons. First of all, there is nowhere in this phrase the adverb there (ܬܡܢ); secondly, it 

creates wrong connotations about the place where the story was written. Saying that the miracle took place 

'there' (i.e. Edessa) means that now that we are reading this story, we are somewhere else. Additionally, it 

excludes Edessa as the place where this story was written at first. Thus, the literal translation must be here as 

'of the same [city] of Edessa' even if this sounds repetitive. For similar constructions, see J. Payne-Smith 1903: 

90, s.v. ܕܠ. 
344 Burkitt 1913: 129 translates the noun as custodian. See here Chapter 2. According to the author of the 

Story, the person who transmitted this Story cannot simply be someone who is responsible for keeping the 

church clean and pristine. For this purpose, there was the Christian office of οἰκονόμος. As J. Payne-Smith 

1903: 461, s.v. ܦܪܡܘܢܪܐ attests this Graecism should be translated as 'a verger,' or 'a sacristan.' This is explicitly 

mentioned in §32, where the parmûnârâ' (ܦܪܡܘܢܪܐ) enters into the scene. The author does not place him in or 

near the church when Euphemia came in but attached to the glûsqmâ' (ܓܠܘܣܩܡܐ) that is the reliquary. That 

means that besides his rank as a presbyter, he had an additional administrative office, being responsible for 

the relics. The term qašîšâ' (ܩܫܝܫܐ) corresponds not simply to a priest kâhnâ' ( ܟܗܢܐ) but to someone of an age. 

According to J. Payne-Smith 1903: 522, s.v. ܩܫܝܫܐ, it can be translated as 'an elder' or 'a presbyter.' We 

intentionally translated qašîšâ' as 'presbyter' and sâbâ' (ܣܒܐ) as 'an elder,' although both nouns convey the 

same semantic. 

345 This refers to the parmûnârâ' and not the narrator. As the latter tells us, he simply repeats the Story that 

the parmûnârâ' and alleged author wrote and handed down to him. Concerning my translation, it is based on 

Story (BHS 727), 3.13: 'ašlemeh (ܐܫܠܡܗ). The root of this verb is šlem and in the Aph'el conjugation means 'to 

commit to writing, to memory' and secondly 'to hand down' -to the next generations-, cf. J. Payne-Smith 1903: 

581, s.v. ܫܠܡ. 
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(4) In 707, according to the era of the Greeks, the Huns went forth, took captives, 

destroyed the countryside, and came up to Edessa. Addai, the general [stratēlatēs] during 

this time, did not permit to the army [boēteia] to go out against them, on account of 

treachery among them. Because of this, the Roman forces came down and resided in Edessa 

for some time. (5) A Goth from the Roman army, a man with a cruel soul, resided in the 

house of a believing widow, whose name was Sophia. She had one fatherless maiden 

daughter, the one and only child she had. Her mother kept her carefully and cautiously; as 

was proper, and she raised her in all modesty. She hid her so that the wicked Goth would 

not see her. Her name was Euphemia, and in her appearance, she was gorgeous.  

(6) When that Goth had spent a very long time with them,346 suddenly he happened 

to see the girl. He was inflamed with a great desire,347 and his soul was seized with love for 

her.348 (7) From that moment, he started cajoling the mother of the girl with soft and 

soothing words so that she might give him her daughter, Euphemia, in marriage to be his 

wife. However, when the believing mother heard this, she became disturbed and upset with 

him and did not accept his words. Nevertheless, this evil man did not stop harassing her in 

the same manner with agitating words. (8) Sometimes he accosted her with rage and 

occasionally with sweet and charming words. He beguiled her with mighty oaths, as well as 

 
346 While it may sound unusual, the translation 'a very long period of time' literally renders the phrase in 

Syriac. Here, we follow the grammatical structure of the Syriac adverbial expressions, as they are thoroughly 

analysed in Nöldeke 1904: 189 §243. 

347 Burkitt 1913: 131 correctly translates ṭâḇ (ܛܒ) as an adverb -greatly. Cf. J. Payne-Smith 1903: 166, s.v. ܛܒ. 

Nevertheless, the adverb in this line reads w-b-regṯâh ṭâḇ 'eṯgawzal  (BHS (727), 6.5:  ܿܐܬܓܘܙܠ    ܛܒ    ܘܒܪܓܬܗ ). 

The adverb ṭâḇ is not connected with the verb 'eṯgawzal (i.e. inflamed) in the Ethpa'al conjugation. On the 

contrary, it follows the noun [w-b-]regṯâh (i.e. desire). Thus, the translation of Burkitt as 'greatly inflamed' is 

incorrect. The adverb belongs to the noun that it follows and not to the verb which precedes. Cf. Nöldeke 

1904: 190 §245. 

348 The use of the Ethpe'el verb 'eštbîṯ (ܐܫܬܒܝܬ), conveys a meaning that is connected with events later 

attested by the author. Before Euphemia had been taken into captivity by the Goth, she had captured the soul 

of the Goth first. Furthermore, it is interesting that the Syriac author does not use a noun like lebâ' ( ܠܒܐ, i.e. 

heart) which would have been more reasonable. On the contrary, he uses the noun nap̄šeh (ܢܦܫܗ) which 

means 'his soul.' The latter notion has metaphysical and perhaps religious connotations. In this way, following 

the antithetical patterns which define his work, the author creates an additional scheme. Euphemia, who 

represents the 'good,' captures the soul of the Goth, while the latter captures only her body. This antithesis 

can be interpreted as a sign of the spiritual superiority of Euphemia over the barbarous Goth.  
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forging and showing golden objects to her.349 He explored every possible avenue so that 

she would give him her young noble daughter.  

(9) Then she concealed her daughter so that he would not even see her, while 

saying to him: 'What should I do with you? Why are you harassing me? I am a sorrowful 

woman and a widow, and I cannot do this' [to offer my daughter]. Nevertheless, he was full 

of treachery in his cunning mind, and he promised her many things. But she again said to 

him: 'How can this be, given that no one knows how many times you have been married 

and whether have sons in your country?' He was insolent, however, and he dared to swear 

rigorously false oaths to God, saying that he had never had a woman or sons. He brought 

the golden items that he had forged and placed them before her, saying: 'Behold, note that I 

do not have a wife. See, how many golden items I forged for your daughter and the good 

things I am doing for her.' She said to him again: 'Why are you harassing me? Get away 

from me.' He maintained the pressure on her while combining blandishments and oaths.  

(10) When he had pressed and pestered her exceedingly to this end for many days, 

she was overcome like a weak woman, and softened her stance saying: 'God of the orphans 

and the widows, come to my aid. My God, I bring this matter to you, to whom alone it is 

revealed.' There was great vexation between the mother of the girl and that Goth, and she 

said to him: 'I cannot let my daughter be separated from me350 by such a distance.' Then he 

swore by God: 'I am not removing her from your side, and we will live near you.' (11) 

When the woman heard the oaths of the wicked man, she was reconciled to the fulfilment 

 
349 Interestingly, the author did not choose a verb like 'displaying' as Burkitt: 1913: 132 freely interpreted, or 

'stolen' perhaps, as he might also have chosen. On the contrary, he uses the verb ḥšal. The verb according to J. 

Payne-Smith 1903: 162, s.v. ܚܫܠ literally means 'to cast' and 'to forge,' but it also conveys a metaphorical 

concept of 'to frame or devise' and 'to cause, contrive, plot.' Both 'forge' and 'device' fit the meaning the author 

of the Story wants to convey. Curiously, however, Burkitt 1913: 132 omits the verb ḥšal and he conveys it 

wrongly in his translation. He was a 'word-to-word' translator, and this omission cannot be easily explained. 

Why did he repeat the same notion and write that '[the Goth was] displaying gold too and sh[o]wing it before 

her?' This is not what the Syriac text reads [w-ḥšal hwâ' 'âp̄ dahḇâ' w-meḥwâ' hwâ' l`ayneyh]. In addition, the 

translation of Burkitt conceals another aspect of the Story, which can be used in the cultural analysis of the 

Story. The fact that the Syriac author uses the verb 'to forge' is not by chance. It accurately describes one of the 

most indicative features of the Goths. They were famous craftsmen and blacksmiths. 

350 The wording emphasises the young age of Euphemia. 
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of his desire. And right afterwards, they composed a marriage contract,351 and she gave her 

daughter in marriage. Then, after a time, God granted peace and order was established, so 

that this lawless man had to return to his country along with the rest of the Goths who 

were with him. Moreover, it was arranged that he should also take with him Euphemia, 

whom he had married, where he was travelling.  

(12) But her mother asserted that this should never happen, and her daughter 

should not go with him, because her pregnancy was obvious. (13) And when she had 

striven a lot over many days, she raised an issue about it, but in the end, she was overcome 

and unable to rescue her and prevent her daughter from departing with him. When the 

separation of her only child was decided, she led her daughter and her liar son-in-law and 

brought them to the martyrium of the holy confessors Gurya, Shmona, and Ḥabib where 

mother and daughter prayed with bitter tears. When they sealed their prayer with a tear, 

the mother approached the young girl, held her right hand, and set it upon the reliquary of 

the confessors, saying to her deceitful son-in-law: 'Give me the hidden power that resides 

in these Saints as a guarantee. You [do] know and they [confessors] know how you are 

going to treat her.'352 

(14) Nevertheless, she made a request to the blessed ones, saying: 'I pray to you, the 

illustrious ones of God, to go and stand by her in the foreign land. I put my trust in God and 

in you [concerning her]. Then the Goth approached, placed his hand on hers and led her 

from the reliquary of the holy martyrs, saying: 'As I behave with her and care for her, so 

God will with me. Behold! These holy ones are guarantees that I will not hurt her.' They all 

prayed, and then they went down from there [the martyrium]. Nevertheless, her mother 

suffered and was constantly mourning day and night because she had been deprived of the 

sight and the companionship of her daughter.   

 
351 Story (BHS 727), 11.13: ktâḇâ' d-pernîṯâ' (ܟܬܒܐ   ܕܦܪܢܝܬܐ). Cf. J. Payne-Smith 1903: 462, s.v. ܦܪܢܝܬܐ. The word 

pernîṯâ' is a Greek loanword, deriving from the noun φερνή, cf. LSJ 1996: 1922: φερνάριον [φερνή]. The term 

also has direct legal connotations, discussed in Chapter 1. 

352 The translation of Burkitt is often overly literal in grammatical terms. Nevertheless, at this point the Syriac 

text reads w-'ant îda`ṯ w-henôn ( ܘܗܢܘܢ    ܝܕܥܬ    ܘܐܢܬ̱ ). Burkitt 1913: 134 translated the phrase as 'Both thou 

dost know' which is grammatically incorrect. When Burkitt translates as '[b]oth thou' it is like he refers to the 

Goth and Euphemia, while the Syriac author did not mean that. The pronouns 'ant and henôn, refer to the Goth 

and the three Edessan Martyrs accordingly, since the latter is a third masculine plural pronoun. 
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(15) When the young girl and that Goth had departed and walked for many days,353 

they reached a journey of one day from the city to which they were heading to. Then he 

rosed up against her like a destroying wolf. He tore her precious clothing, cast off the gold 

hanging on her, and clothed her in clothes of a servant. Afterwards, he revealed and 

described to her all of his deceptions, saying: 'I have a wife and I have had her, lo, for a very 

long time. But be silent and do not reveal to her and to anyone what has happened between 

us most recently. Otherwise you will die a cruel death at the hands of her family and her 

tribe since they are famous in our region.' 

(16) When the girl heard these things, she lamented before God and raised up her 

voice in lamentation, striking her face and her bosom. The desolate one said these things to 

that Goth while she was weeping and throwing off the veil from her face and over her 

head354: 'I am grateful for your kindness, for your hospitality and for what you have done 

 
353 The Syriac text uses the noun masyûnâ' in the plural, which means 'a day's journey.' Cf. J. Payne-Smith 

1903: 284, s.v.  ܡܣܝܘܢܐ. The noun is a loanword from the Latin mansio. Cf. Sokoloff 2009: 790, s.v. ܡܣܝܘܢܐ. 

354 Burkitt 1913: 135-6 translates this phrase as 'scattering dust on her head and on her face.' It is really 

interesting to understand what Burkitt was thinking when translating this line in this way since the phrase 

hardly makes any sense. There is an error in his translation. The Syriac Story (727), 16.10-1, mentions at this 

point that Euphemia w-dâryâ' `pârâ' b-rîšâh w-b-'apyâh ( ܘܒܐ̈ܦܝܗܿ     ܒܪܝܫܗܿ     ܥܦܪܐ     ܘܕܪܝܐ  ). The problem is that 

Burkitt when he vowelised the Syriac text, he probable rendered the noun ܦܪܐܥ  as `ap̄râ' when it should be 

vowelised as `pârâ'. The first means 'dust, earth, soil,' cf. R. Payne-Smith 1879-1901: col. 2949, s.v.  ܪ ܐ ,ܥܦܼ  ܦܼܪ   ܥ 

(he translates it as pulvis, humus). The second reading renders it as a hood, or better a veil, that women were 

using to cover their heads, cf. R. Payne-Smith 1879-1901: col. 2949, s.v.  ܐ ܪ   he translates it as 'sudarium) ܥܦ 

quo capita sua tegunt mulieres,' and as 'cucullus'). According to Brockelmann 1928: 539, s.v. ܐ ܦܪ   it also ,ܥ 

means cidaris and amiculus, which following OLD 2012: 130, s.v. amiculum, and id., 344, s.v. cidaris, 

correspond to '[a]n outer garment, mantle, cloak,' and 'tiara,' respectively. Sokoloff 2009: 1124, s.v. ܐ
ܵ
ܦܪ  ,ܥܼܿ

editing Brockelmann's lexicon also translates it as 'mantle, cloak.' There is a small detail that reveals an 

additional mistake of Burkitt editorial this time while also it points out to the possible lexica he used during 

his edition/translation. According to J. Payne-Smith 1903: 442 the noun that means 'dust, earth, soil' is 

written as   ܪ ܐ ,ܥܦ  ܦܪ   However, J. Payne-Smith, in her compendious dictionary, tried to sum up her father's .ܥ 

Thesaurus (R. Payne-Smith), who writes the noun ܪ ܦܼܪ ܐ ,ܥܦܼ   .('p̄ar, `ap̄râ`) (p̄ = ܦܼ ) with the letter pe spirantised ܥ 

On the contrary J. Payne-Smith, although correctly translated her father's Latin pulvis, and humus as 'dust, 

earth, soil' omitted the necessary spirantisation since the pe here falls into the begadkefath grammatical rule. 

Cf. J. Payne-Smith 1903: 442, s.v.  ܪ ܐ ,ܥܦ 
 
ܦܪ  The omission of the unspirantised pe, is also evident .('par, `aprâ`) ܥ 

in the dictionary of Brockemann and consequently in Sokoloff's translation of his lexicon. This is not only 

proof of the outstanding quality of R. Payne-Smith's work compared to the rest. It also reveals the possible 

sources of Burkitt. Since he translated the phrase as 'scattering dust on her head and on her face,' he should 

have vowelised the noun as `ap̄râ' (dust), than `pârâ' (veil). The detail that proves his lexicographical sources 

is that he did not write the pe spirantised [Story (BHS 727), 16.11: ܥܦܪܐ (sic)]. Evidently, he did not use R. 

Payne-Smith's spirantised `ap̄râ' as a source. He either used J. Payne-Smith's 1903 or Brockelmann's 1895 
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for me. Thank you, thief, for abducting a noble lady, then revealing to me that I am actually 

a maidservant, bringing me under the yoke of servitude, even if you have not killed me with 

a sharpened sword. This is the fulfilment of your oaths and your promises! Therefore I will 

call on the sureties (the confessors) that set up you and me and to that mighty power which 

is hidden in their relics. And so I pin my hope on the sureties to which you gave oaths about 

me, when you stretched out your bold hand and took me from them, and to their Lord. 

Consider again what you are going do to me!'355 

(17) Oppressed and lonely, she repeated these things in her prayer. While weeping 

and groaning, she said: 'God of our fathers, stand up for me in the foreign land. Deliver me 

and set me free from the hands of this deceiver, who repaid me evil things for good ones 

and hatred instead of love.356 Therefore, I call out to you, confessors and sureties. Behold 

the nobility [a prominent person] to be bound by the yoke of slavery. God, who 

accompanied Joseph and was a guide to him in the land of Egypt, do not turn your eyes 

from me! My Lord, give thought to the servitude of a noble woman.' (18) When they 

 
(since second ed. published 15 years after Burkitt's edition) dictionaries that do not spiralised the pe, with 

most probable the former. This editorial omission of Burkitt just adds to the misinterpretation of `pârâ' as 

`ap̄râ'. The difference between Burkitt's and my translation is not so simple. This small detail can be revealing 

about the protagonist. Following R. Payne-Smith's Thesaurus, we could only translate it as a veil. This is not 

only because of the noun itself but also because of the active participle before it. The author explicitly says 

that Euphemia was scattering the `ap̄râ' from her face (b-'apyâh). Those following Burkitt's translation should 

explain how someone can scatter the dust from her/his face. Besides that, his translation is also concealing 

the social origins of Euphemia since the veil although it might seem irrelevant to our eyes, is an important 

cultural and social element in our discussion on Euphemia.   
355 Evidently enough, the narrative is constructed upon antithetical schemes. For example, hospitality and 

inhospitality, the rule of law and lawlessness, nobleness and barbarism. Euphemia is depicted to openly deride 

the Goth for his barbaric manners, saying she is grateful for what he did to her. Her pregnancy did not only 

change her body, but it also transformed her from a young girl whose mother was keeping her inside the 

house so that the Goth might not see her, into a young woman who openly expresses herself, even threatening 

her husband when she warns him to be careful on what he is going to do. Interestingly enough, her personal 

liberative motives are always connected with her belief in God. The author constructs her long speech only 

after her weepful praying to God, contextualising in this way her freedom within a transcendental frame. 

Saying her mind openly, after admitting her obeyance to God, makes herself a potential martyr since the 

lawless Goths will try to murder her later. Nevertheless, as we have shown before, she could speak herself 

openly, but this might be both because she was speaking the truth in the name of the God, but also because 

she was someone who were used to do so as a member of an Edessan noble family. 

356 There is a typo in the edition of Burkitt 1913:  ܢܓ, not mentioned in the errata. In the 11th line, instead of 

 .ܕܚܡܬܐ which means love, kindness, or desire, it has ܪܚܡܬܐ
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arrived and entered his house, the wife of the Goth saw the elegant and beautiful girl. She 

was immediately disturbed and confused and started asking her husband: 'Where is she 

from, and what is her story? What is her country, and what is she doing with you?' The 

wicked man replied: 'She is a servant for you, and I brought her from Syria.' She replied: 

'You are certainly lying. Her appearance does not resemble that of a slave.357   

(19) He answered again: 'I am telling the truth, she is your servant.' But when the 

lonely one saw everything that was happening to her, she prepared herself to serve as a 

slave. Yet all though the day and night she was calling on God, saying only these things: 'My 

God, do not withhold your help from me! Holy martyrs, help me in the foreign land! 358 

Confessors, my guarantees, look on my servitude and administer justice for my oppression.' 

However, her mistress spoke to her with great hatred and enormous enmity. She was 

dissatisfied with her and was slapping her all the time. The girl did not know how to speak 

in her language in order to convince her of anything, but weeping and groaning, she called 

upon the confessors for aid.359 She desired eagerly that someone might speak Syriac with 

her, but there was no one. However, this Goth, who had taken her away from the land of 

Syria, had learned to speak it owing to the long period he had been in Edessa.360 When the 

Gothic woman saw that the girl was pregnant, she did not have pity on her. Rather she piled 

more and more hard work on her, and she demanded of her more than she could do, so that 

by some means, she might die.  

(20) When the days drew near for the girl to give birth, a male child was born to her, 

and he resembled his father a lot. When the wife of the Goth saw that the infant was like 

 
357 As we noted before the expression ܒܢܝ  ܚܐܪܐ has many meanings. One of them, according to J. Payne-Smith 

1903: 53, s.v. ܚܐܪܐ  ܒܪ  is 'a freed slave.' The key to finding what Euphemia actually was, is this phrase. If she 

were a freed slave, her manners would most probably denote her past, as much as he would want to change 

them. This is one more point towards our initial argument that Euphemia was from the Edessan aristocracy -

as the famous saint Euphemia was. Even if the young girl had changed her clothes and wore the garments of a 

slave, Goth woman recognised her noble manners. 

358 According to J. Payne-Smith 1903: 494, s.v. ܩܘܡ, when the word is followed by the preposition ܠ means 

'stand for, aid,' and not simply 'rise up' as Burkitt 1913: 137 translated it. 

359 Burkitt's edition has a typo in the noun confessors, which is not mentioned in the errata. So we should read 

 .ܠܡ̈ܘܝܢܐ instead of ܠܡ̈ܘܕܝܢܐ

360 Besides some Latin and Greek, which might Goth had learned as soldier of the Roman army; the Goth is 

depicted to have learned some Syriac. Even if a 'wicked' man, he is described quite educated. 
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her husband, she was smitten with envy, and with great indignation said to him: 'Look and 

see how much he resembles you. From now, contention and lying are useless for you.' 

When she had said these things with anger on many occasions to him, he finally said to her: 

'You are her mistress. Do whatever you wish to do, for she is your servant.' (21) Now this 

friend of Jezebel, the murderess of the prophets, possessed by jealousy of the child, was 

planning to kill him. She brought a deadly poison which, when she had the chance to give it 

to him, the infant would lick up and die, since she was very troubled at the sight of him. On 

one of the days, when the infant was crawling about, he clung to her, and because he 

thought she was his mother, he threw himself on her. However, she became saddened 

immediately, and on the pretext of some matter she sent his mother to the market, which 

was in a remote place. When she saw that his mother was no longer present, she took that 

deadly poison and made the boy, or rather, the infant, lick it. 

(22) When the mother of the infant came back from where her mistress had sent 

her, she saw that her son was ill and had vomited because of that lethal poison, which had 

been collected on his lips. She was unable to say anything and could only bitterly cry and 

call on the help of the confessors. Pondering the matter in her mind,361 she brought a piece 

of wool and wiped this deadly poison from the lips of her son that the Gothic woman had 

made him lick and put it and kept it in her cloth with great care. The boy died a few 

moments later and was buried. (23) A little time after the death of the son of the lonely and 

oppressed [girl],362 the Goth prepared a feast, and his companions were invited along. In 

the evening, when it started to get dark, she found an opportune moment to do to her 

mistress what she had done to her son, so that her wrongdoing rebounded on her. By the 

trap that she had set, she too was played a deadly trick. When, as a maid, she was serving 

and mixing the drink for them, she took out from her handkerchief the piece of wool with 

which she had wiped the lips of his son, dipped in the cup of wine, and said: 'I will see if she 

caused my son to lick something and die. If this was not the case, then I will know that the 

death of my son was from God.' She thought about it. Then she mixed and gave the cup to 

 
361 We deliberately chose metaphorically translating ܒܠܒܗ as 'in her mind,' rather than literally as 'in her 

heart,' as Burkitt 1913: 139 does, emphasizing in this way her isolation. For word's polysemy, cf. J. Payne-

Smith 1903: 233, s.v. ܠܒ. 

362 Author systematically employs these two adjectives to describe Euphemia [§§17, 19, 31]. 
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the Goth's wife. When her mistress took and drank [from] that cup, she also slept the 

deadly sleep, falling into that pit that she had dug. So the wife of the Goth died and was 

buried. 

(24) After seven days of mourning, the kindred and relatives of the Gothic woman 

were aroused like lions. A thought occurred to them that she had died from that cup of the 

deadly poison, which this foreign woman had given to her. They were planning to hand her 

over to the judge, but because the judge was far from that place, an idea came to them363 to 

confine her, along with the rotting corpse, within the tomb, and shut the door in her face.364 

While they were dragging and beating her, the people of the city looked on, disheartened 

for her. After they had left, and shut her with the corpse in the tomb, they thought that the 

people might come to free and release her, and so they rolled a massive rock and placed it 

in front of the door of the tomb so that no one might be able to roll away the rock from that 

tomb. They were also planning to sleep beside the grave all that night. Because the judge 

was far away from that place, they would take her out at dawn from the tomb, to crucify 

her365 and shoot arrows at her. As they listened to her weeping, and her distress, they did 

not pity her. The terrible odour of the corpse became increasingly oppressive, and it was 

killing her.  

(25) Then, she called to God in prayer, saying: 'God of Gurya, Shmona, and Ḥabib for 

the sake of the truth of your faith the holy confessors gave their neck to the slaughter. God 

who accepted their blood, a holy and living sacrifice, come to help your servant. God, who 

on behalf of the sinners, mounted on the Cross of disgrace, save me from this tribulation. 

(26) Gurya, Shmona, and Ḥabib, pillars and supporters of the blessed Edessa, may your 

 
363 Burkitt 1913: 140 translated the phrase    ܣܠܩ    ܠܗܘܢ    ܡܠܟܐ    ܥܠ    ܠܒܗܘܢ, quite literally as 'the counsel 

approved itself to their heart.' However, J. Payne-Smith 1903: 379, s.v. ܣܠܩ mentions that when the verb sleq 

follows or has been followed by the preposition ܥܠ and the noun lebâ', then this fixed expression means 'to 

come into the mind, to come to mind.' The noun melkâ' which Burkitt translated as a 'counsel,' as J. Payne-

Smith 1903: 277, s.v. ܡܠܟ attests, means both 'advice' and the 'counsel.' However, the translation of Burkitt as 

'counsel' is inconsistent with the verb of the phrase since the verb sleq does not mean 'approved' in any case. 

364 Fix. expr. ܘܢܐܚܕܘܢ    ܒܐ̈ܦܝܗ. 
365 A literal translation would be 'lift her up on a cross.' However, Burkitt 1913: 141 translates the common 

phrase ܩܝܣܐ    ܥܠ    ܢܙܩܦܘܢܗ  as 'to impale her on a stake.' It is pretty interesting to find out why he, who 

obsessively follows a literal path of translating, here he changes it by giving a different way of Euphemia's 

death.  
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assistance rescue me immediately. Confessors, my sureties, help me this very moment. 

(27) Then God heard her call and her prayer, and suddenly, the strong and putrid odour of 

the stinking corpse was turned into a pleasant smell of fragrant herbs. They showed 

themselves to her in the form of three men and in a great light, saying: 'Do not fear, 

Euphemia, we are with you, and we are not going to leave you. Your deliverance is 

imminent, our promise is close to fulfilment, and the faith of your fathers will not be 

deceived.'  

(28) A deep sleep came down on her, and she rested. (29) This indescribable 

miracle was accomplished for her through the power of Him for whom everything is easy, 

just like for the prophet Habakkuk in his time. When Daniel was lying hungry within the pit 

of the lionesses in Babylon,366 a meal was sent from Jerusalem to him through the agency of 

Habakkuk. So through the divine power, which resides in the relics of the holy martyrs and 

confessors, upon whom she had called and in whom she had sought refuge, she was found 

this night, on the hill beside the martyrium of the holy martyrs and confessors.367 (30) 

When the sun emerged, she was startled, as if she was woken from sleep, and she saw the 

holy martyr Mar Shmona in the form of a presbyter, standing by her and saying:368 'Do you 

 
366 Dan 14:31-42. 

367 Burkitt 1913: 142 translates the construct state of the noun ܒܝܬܐ as a shrine, which is quite different from 

our translation. However, the noun is in this grammatical state, because it is related to the next noun, i.e. 

ܗ̈ܕܐܣ , and as R. Payne-Smith 1879-1901: col. 491, s.v. ܣܗ̈ܕܐ  ܒܝܬ , explicitly mentions in his magisterial work, 

corresponds to the Greek μαρτύριον, and its Latin loanword martyrium. If the author of our story wanted to 

describe the place Euphemia was found in a shrine, he would most probably use the noun ܢܘܣܐ, which derives 

from the Greek ναός, and conveys the same meaning. However, only the central and holiest place of the 

ancient Greek temples, where the deity's statue appeared, was called ναός. Accordingly, the Syriac noun  ܢܘܣܐ 

keeps the same semiology, meaning the 'sanctuary of the church,' as J. Payne-Smith 1903: 333, s.v. ܢܘܣܐ 

attests. As J. Payne-Smith 1903: 43, s.v. ܒܝܬ affirms that Euphemia had been found 'beside of the church.' 

Interestingly enough this scene resembles P-Ez 11:23-4; trans. Greenberg and Walter 2015: 53, where the 

Prophet describes how '[t]he glory of the Lord went up from the midst of the city, and stood on the mountain 

on the east of the city,' and how '[t]he spirit lifted [him] up, and brought [him] to the land of the Chaldeans, to 

the exiles, in a vision, by the spirit of God. Then the vision we had seen left me.' All these concepts of the 'glory 

of the Lord,' the 'vision,' the 'exile/enslavement,' and the 'miraculous transportation,' which dominate this 

scene in the Story, can be also found in Ez.   

368 Both the Greek versions of the Story have all the three martyrs to be present and talk to Euphemia when 

she woke up, instead of Shamona only. Cf. Story (BHG 738), 179: κατὰ τὸ περίορθρον τοῦ ὕπνου αὐτὴν 

ὑπανέντος, παρεστῶτας αὐτῇ τοὺς τοῦ Χριστοῦ ὁμολογητὰς καὶ αὖθις ὁρᾷ καὶ· Οἶσθα ποῦ ἄρτι εἶ; λέγοντας; 

trans. Papaioannou 2017: when sleep left her early in the morning, she saw again by her side the confessors of 
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know where you are now, and where you are standing?' She raised her eyes and saw the 

church of the holy confessors. When the sun had already risen, she walked into the church 

of the holy martyrs, and the blessed Shamona said to her: 'Behold, our pledge is fulfilled. Go 

in peace.' Immediately, he disappeared from her sight.  

(31) She looked to the right, to the left, and everywhere, but she did not see him 

again. While she came to the door of the church of the holy martyrs, she heard the 

customary service.369 Being astonished, she was filled with great joy and awe, and, as if in a 

dream, she looked upon this spectacle. He was setting forth this Psalm to them: 'I called on 

God with my voice, and he heard me. I lifted up my voice to him, and he answered me. On 

the day of my affliction, I sought the Lord.'370 Her heart rejoiced, and she was greatly 

encouraged by these sayings that they were used at the service, and so she drew near the 

reliquary of the holy confessors. She hurled herself before them, and she tearfully declared: 

'The Lord does everything that he wants, in heaven and on the earth.371 There should be 

weeping in the evening and joyfulness in the morning372 because He sent help from heaven 

and rescued me. Lord, blessed be your glory, in your place,373 that the praises fill the 

 
Christ, asking her. 'Do you know where you are?' Story (BHG 739), 178: [ἡ] τοίνυν κόρη περὶ τὸν ὄρθρον 

διαναστᾶσα τοῦ ὕπνου καὶ τοὺς ὀφθαλμοὺς ἀνοίξασα θεωρεῖ τοὺς ἁγίους ὁμολογητὰς παρεστῶτας αὐτῇ καὶ 

λέγοντας· Ἐπιγινώσκεις ὅπου νῦν διάγεις; TR: 'this young woman, waking up at dawn from sleep, and 

opening her eyes she sees the holy confessors, standing by her and saying: Do you know where are you now?' 

369 Cf. with Wilkinson 1981: 225, about the customary service. 
370 P-Ps 77:1-2 (TR). Taylor 2020: 307 translates it as: 'I cried out to God with my voice, and he heard me; I 

lifted up my voice to him, and he answered me. In the day of my distress I sought the Lord.' 

371 P-Ps 135: 6 (TR). Taylor 2020: 563 translates it as: 'The Lord does whatever he desires in the heavens and 

on the earth.' By having Euphemia reciting biblical extracts consequently, the author constructs gradually a 

profile of a woman, definitely above the average standards of the late Roman period. She is depicted 

adequately educated to recite lines from P. This is tesserae, which nevertheless, if connected to the all the 

others small details we mention, it create a mosaic which is identical with my argument that Euphemia was a 

member of an aristocratic family. 

372 The psalmic verse is slightly changed by the Syriac author to fit the first-person narrative. Cf. P-Ps 30:5. 

Taylor 2020: 103 translates it as: 'Weeping may remain for the evening, but joy [returns] in the morning,' cf. 

n. 3. Story's biblical extract omits the verb  ܒܘܬ. 
373 We read in Burkitt 1913: . ܒܪܝܟ    ܐܝܩܪܟ    ܡܢ    ܐܬܪܟ    ܡܪܝܐ  :ܣܒ. This phrase is similar to P-Ez 3:12 where we 

read: ܐܬܪܗ  ܡܢ   ܕܡܪܝܐ  ܐܝܩܪܗ  ܗܘ   ܒܪܝܟ . Greenberg and Walter 2015: 13 translates it as: '[b]lessed be the glory of 

the Lord from his place.' The Syriac author purposefully changed the grammar and the syntax of the 

Ezekielian extract in order to fit into the needs of Euphemia's prayer. He made her to call on to the Lord (ܡܪܝܐ) 

and recite a unique extract with a particularly complex theological concept, the one of the 'place of the glory 
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of the Lord.' Changing the pronominal suffixes, from singular third masculine into second s. m., he added a 

certain action and a direct tone into her prayer. More importantly though, the author connects this theological 

concept with key-elements of his Story, and this is something crucial, if we want to unveil the mystery behind 

the author, his theological background and if possible his position within the Edessan establishment. First of 

all, we should not perceive this extract fragmentarily. On the contrary, we should contextualise it with the next 

phrases, where he elaborates on this topic. Following his line of thought, the 'place of the glory of the Lord' is 

connected with His martyrs' relics. By juxtaposing the two phrases, he evidently tries to connect the notion of 

the 'place of the glory of the Lord' with the 'place of the three martyrs' power,' which is their reliquary. The 

next phrase is actually the answer to the logical question of what is this place of the glory of the Lord? The 

result of the previous comparison, and the theological answer to this question, is revealed in the next phrase 

where he clearly states that the 'place of the glory of the Lord' is '[His] power, which dwells in [their] relics -of 

the three Edessan martyrs. Nevertheless, the answer does not correspond only to the theological problem but 

operates also as a rhetorically constructed literary scheme which functions as the central axis, around which 

the whole Story evolves. As Block 1997: 134 observes, Ez 3:12 is a unicum within the Bible, and not easily 

explained. The use of this unique extract by the author of the Story is not just a coincidence, and suggest a 

direct use of Ezekielian concepts for the creation of the Story. Another key-theme of Ezekiel, which seems to 

us that it could influence thematically Story's author, is the narrative about the vision of the valley of the dry 

bones in Ez 37:1-14. Although the theological significance of the bones in Ezekiel is different, the prophet 

prophesies over them, as Euphemia prayed in the martyrs' relics. What Block 1998: 372 called the 'national 

meaning' and the 'ancestral homeland,' concerning this Ezekielian extract, can be also found as themes in the 

Story, when its author talks about the 'faith of our fathers' [§§17, 27]. As it is clear, the relics of the three 

martyrs play a pivotal role in Euphemia's repatriation. In the same way the bones in Ezekiel's vision which 

represent Israel [Ez 37:11] were to be resuscitated and relocated in its ancestral homeland [Ez 37:14], cf. 

Block 1998: 372. We should not perceive these extracts as coincidental similarities, without any context 

within which both operate. The similar descriptions of the bones of Israel and those of the three martyrs, the 

miraculous transportation of Ezekiel and of Euphemia, and the return in their homelands are part of an 

underlying notions of the exile and their consequent enslavement. Ezekiel used the aforementioned notions to 

write about the Babylonian exile and enslavement of Israel, while the author of the Story uses the same key-

themes to describe about the Gothic enslavement of Euphemia. According to Jerome, Commentary on Ezekiel, 

1.3:12: locus autem Domini est omnis in quibus hospitium inuenit; trans. Scheck 2016: 42, while Gregory the 

Great, Homilies on Ezekiel, 1.10.29, elaborates to those whom this notion refers suggesting that it is for those 

maligni spiritus fuerant corda peccantium, sed cum sibimetipsis irati per paenitentiam redeunt ad uitam, gloriae 

Domini locus fiunt; trans. Gray 1990: 121. From a Syriac perspective, only Jacob of Serugh discussed the issue 

of the 'place of the glory of the Lord.' On his Homily on the Chariot that Prophet Ezekiel Saw, he discusses 

extensively the topic. For example in p. 569 of Bedjan's edition [line 560 of the translator, see my 

Introduction], he states that ܐ
 
ܬܪ ܫ     ܐ 

 
ܗ    ܦܪ

 
ܐܬ   ܠ ܗܘ  ܐ     ܕ  ܪܝ  ܗ ِ  ܫܟ    ܫ  ܗ    ܝܢܬ 

 
ܐܬܪ ܒ  ; trans. Golitzin 2016: 68: 'He has 

separated out a place where his Presence was dwelling in His place.' And he continues by asking, id. 570 [570]: 

ܘ  ܐܝܟ  ܐ    ܐܝܟܘ    ܕ  ܡ 
 
ܐ ܪ ܟܣ  ܗ   ܕ  ܒܚ  ܗ   ܢܫ 

 
ܐܬܪ ܛܠܗ ܢ     ܒ  ܐ    ܟܕ ܢ    ܡ  ܪܟ ܒܬ  ܥ    ܡ  ܐܘܕ  ܐ   ܘ 

 
ܬܪ ܐ  ; trans. id., '[w]here is He? Where is 

the Exalted One who is hidden, that we may praise Him in His place?' Golitzin 2016: 68, n. 31, notes that the 

biblical term 'place' is 'often associated […] with the tabernacle/temple,' and thus he confirms our suggestion 

that there are many thematic similarities between the Story and the third chapter of the Book of Ezekiel. In 

addition, as we have already noted, the term the Syriac author uses to denote the Saints' reliquary -the Greek 

loanword ܓܠܘܣܩܡܐ- also means shrine, a similar word to tabernacle and temple, cf. J. Payne-Smith 1903: 70, 

s.v. ܓܠܘܣܩܡܐ. His answer is given towards the end of his homily, id., 606 [1315]:   ܠ    ܠܐ ܝܘܗܝ     ܠܥ  ܒܥ  ܐ      ܐ      ܬ  ܝܝ  ܛ     ܚ 

ܒܐ     ܡ   ܥ  ܢܬ܂    ܕܒ  ܐ  ܐ  ܗ    ܐܬ 
 
ܟ    ܠ ܬ  ܟ    ܠܘ 

 
ܐܬܪ ܗ    ܚܘܪ    ܒ  ܐ     ܒ  ܟ    ܕܗ  ܡ  ܗܘ    ܥ  ; trans. id., 138: '[d]o not look for Him on 

high, O Sinner, when your are seeking, He has come to you, to your place - look at Him, for He is with you!' Cf. 
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heaven and the earth. Blessed is the reliquary of your holy Ones. Holy confessors, your 

pledge is fulfilled. Blessed is the power of the Lord, which dwells in your relics. Everyone 

who seeks refuge in you should not be ashamed and all those who take shelter and run to 

you will not be defeated. To you I make my confession, an oppressed slave-girl who has 

been set free. To you I confess, a captive who had been returned to her country. Behold, for 

I was a captive in the city of the Goth in the evening, so far away, and now I am in Edessa, 

the blessed city, in the church where your relics are placed, my guarantees, my saviours, 

and deliverers from my oppressors. Your habitation is holy, and the power that resides in 

you [in your relics] is venerable.' 

(32) While she was saying these things, she was shedding mournful tears from her 

eyes upon the reliquary of the Saints. The sacristan was looking at her astonished. When 

they finished the service, he approached her and asked her: 'Woman, why are you troubled, 

and what is the matter?' The believing woman repeated the whole story to him, from the 

start, up the end, about what God had done for her. (33) The sacristan heard these things 

and was so amazed by their greatness that even though his doubt, he was willing to seek 

and learn about the house of her mother in order to be sure about the truth. So, he sent for 

very cautiously and brought her mother so that he might learn from her whether the story 

was as her daughter said. But when her mother heard about it, she became distraught right 

away because she presumed that she had come with her husband. However, when she went 

up to the church of the holy martyrs, the confessors, she saw her daughter and could not 

recognise her because of the clothes of humiliation she was wearing. Her daughter 

recognised her mother, however, and she approached and bowed to her.374 When the 

 
id., n. 64. Id. 606 [1323]: ܢ   ܝܟِ  ܒܪ ܗ   ܡ 

 
ܬܪ ܐ    ܐ  ܪܒܚ  ܗ   ܗܘ   ܡ 

 
ܬܪ ܝܬ   ܐ  ܢ ܐ   ܒ  ܪ̈ܥ  ܐ  ; trans. id., 140: 'Blessed <is He> from 

His place! The altar is His place among earthly beings.' Id., 607 [1339]: ܐ ܐ ܗ 
 
ܐ   ܫܪ ܚܡ  ܡܙ   ܒܠ  ܗ   ܝܓِ  ܘ  ܐ   ܟܠ  ܡܪ     ܒܚ 

ܝܘܗܝ  trans. id., 142: 'See! He dwells in the bread and is mingled entirely with the wine.' Through Jerome's ;ܢ ܒܨ 

perspective, the place of the glory of the Lord could be anywhere, even in the bones of the dead. The works 

specifically dealing with the relics and their cult during late antiquity, are disproportionally less to those 

related to the well-established field of the cult of Saints. It is obvious that the development of the cults of relics 

presupposes the cult of Saints, and consequently, the Story with its key-theme of the relics of the three 

confessors -Gurya, Shmona, and Ḥabib- should precede and presuppose both chronologically and thematically 

the hagiographical text of their Martyrdom. 

374 This is a literal translation of the verb ܣܓܕ, as J. Payne-Smith 1903: 360, s.v. ܣܓܕ attests, means 'to bow 

oneself, do reverence or obeisance; to adore, worship.' This could be interpreted as proskynesis, not towards 



120 
 

mother realised that this was her daughter, their minds were intensely moved by love and 

affection, and they embraced one another, unable to speak to each other because they were 

weeping so much.  

(34) While they were like that for a long time, the brothers of the church of the 

martyrs gathered together, and everyone who was found there, in the church of the 

martyrs, was astonished by the weeping that had taken hold of the two. Then the sacristan 

asked Euphemia to repeat before her mother what she had told him. She said to her mother 

and in front of those who were present375 what the divine power that dwells in the relics of 

the holy martyrs, the confessors, had done for her, how the holy ones took her out of the 

tomb where she was imprisoned and transported her in a night a journey of many days. All 

who heard it thanked and praised the God who fulfils the wish of those who fear him.376 

Her mother sent for and brought to her garments to put on, and they stayed there [in the 

church] all that day. 

 But when the sun had almost set, they [Euphemia and Sophia] went down to their 

houses,377 praising God for the abundant grace that he provided to them. After the day was 

done, the news of this affair spread throughout the whole city. The family of Euphemia and 

her neighbours gathered, and when they saw her, they rejoiced, giving thanks to God, who 

watches over those who worship him. While together,378 they constantly prayed in the 

 
the God(s) or a king, but to someone's parents, which should be analysed, and explained as an integral part of 

their culture. 

375 There is an error in Burkitt 1913: ܣܕ, not mentioned in his errata section, concerning the verb in Estaphal, 

in line 12. Instead of [ܕ]ܐܫܬܩܒܠܘ , we should read ܐܣܬܩܒܠܘ. Cf. J. Payne-Smith 1903: 487, s.v. ܩܒܠ. 

376 See n. 2.  
377 See §29. The church of the martyrs would be in one of the hills around Edessa, and the verb ܢܚܬ 

strengthens this argument. This is inferred by the third feminine plural pronominal suffix of the emphatic 

plural noun ܒ̈ܬܐ. Strangely enough, there is a grammatical mistake here concerning the noun. Since the noun 

 is feminine, we would expect it to be followed by a singular pronominal suffix, according to the rules of ܒܝܬܐ

the Syriac grammar. Instead, the scribe attached a plural pronominal suffix, which is only used in masculine 

plural nouns. Thus, we should read [ܠ ] ̈ܬܗܝܢܒ , and not [ܠ]ܒܬܝܗܝܢ , as Burkitt 1913: ܣܗ has it. Interestingly, the 

noun is in the plural, implying that Euphemia and Sophia now would live in their -different- houses and not in 

the same place. A small but still essential sign. 

378 It refers to the two women due to the third feminine plural enclitic form of the verb ܗ̄ܘܐ. 
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church of God. On Friday and Sunday,379 they went up as always and stayed all day before 

the reliquary of the holy martyrs in all humility.  

(35) Shortly afterwards, that mighty power of our Creator, which is ineffable and 

inexplicable, manifested its vengeance as usual. Justice was aroused against that wicked 

and lying Goth who did this deed through the providence of God. The Goth came 

unwillingly to Edessa, again with a general who had been sent by the emperor to this 

place,380 in order to guard it against the enemies, that is the Persians and the Huns,381 who 

had made an agreement to make war on this land. And just as the Pharaoh had been 

captured in the Red Sea,382 in the same way, this Goth was caught in the snare that he was 

hiding. The Lord returned the retribution onto his head, and he fell into the pit that he had 

dug. He was caught in the net that he had secretly set because he treated the oaths with 

contempt, despised the promise of the holy martyrs, and did not tremble at the judgment of 

the power of God. 

(36) Justice herself led him on so that in the same place where he neglected his 

oaths and lied, he should receive capital punishment383 because of his treachery. On one of 

the days when the Goth was walking in the street, a man who was the women's neighbour 

saw and talked to him, but this wicked and impious man, just as if he did not know him and 

did not recognise him, passed by hastily. He did not hang around nor talk to him. He instead 

treated him with contempt, as if he did not know him. At that moment, that man, their 

neighbour, went up immediately to the houses of Sophia and Euphemia to inform them 

about t.hat man, the Goth, saying to them: 'That perfidious and ungodly one, who treated 

you treacherously did great evil to you, today I have seen and spoken to him. However, 

devise a plan for him, and consider how this matter may be properly resolved.   

 
379 The Syriac has  ܒ[ܚܕ  ܒܫܒܐ[, which literary means 'the -day- one of the Sabbaths,' cf. τῇ μιᾷ τῶν σαββάτων, 

which is Sunday. 

380 The former general [stratēlatēs], whom we encountered first one, called Addai, most probably had been 

moved from his office due to his insufficiently handling of the first Hunnic Invasion. 

381 We should find information about this second invasion with the alleged cooperation of Persians and Huns. 

When did this happen? According to Prof., not much until 420, perhaps 416. However, it can be fictional. 

382 The author refers to P-Ex 14:28. 
383 Fix. expr., cf. J. Payne Smith 1903: 366, s.v. ܣܘܡ. 



122 
 

Then all the neighbours and family members gathered immediately, and they 

planned that no one should disclose to the Goth that Sophia's daughter, Euphemia, had 

arrived at this place. All of her family went out carefully to seek that Goth. When they found 

him, they spoke to him with love384 by saying: 'You should stay and rest in the house of 

your mother-in-law. It is right to go there immediately because she is very anxious and 

very eager to see you, to talk about her daughter.' At the same time, they cajoled and 

brought him to the house of Sophia, his mother-in-law. 

(37) However, Sophia, that faithful woman, confined her daughter Euphemia within 

a room so that he might not see her at this moment. All of his falsehoods and the deceptions 

he had practised would be revealed to them. When her neighbours and family gathered 

inside the house to oppose the man, Sophia, his mother-in-law, started to ask him 

questions, that is the liar, saying: 'What is your story, my son, and what do you have to say 

about my daughter, Euphemia? How was your journey? Has a baby been born to you? Is it a 

boy or a girl? For I have been very concerned about you, because of the duration of the 

journey. (38) Then the deceitful one opened his treacherous mouth and said to her: 'We 

travelled in health and peace throughout the journey, and we entered our city peacefully 

and joyfully. There is no bad news, and we are healthy. Your daughter sends greetings and 

her respects to you. She is fine, and a son had been born to us. May everyone that you love 

in your family be as she is. If we had not left our country in a rush, she would have been 

ready to come with me to see you.' 

(39) When Sophia heard these untrue words from this Goth, she was shaken, tore 

her garments, and cried out in a loud voice, saying: 'What did he do to my daughter, the 

deceitful and lying fellow? These are your oaths? Is this the agreement you promised me? 

The guarantees that you gave to me, they are going to destroy your life, deceitful one!' (40) 

While saying these things, she brought out her daughter Euphemia and stood her in front of 

him while saying to him: 'Do you know this girl here? Do you know where you imprisoned 

her? These guarantees that you gave to me, they brought her to me, the triumphant 

 
384 It is essential how an antithetical scheme is constructed between Goth's and Euphemia's families. The first 

is depicted as brutal, seeking revenge without trial, simply by brutally killing the young girl, while Euphemia's 

family acted 'diligently.'  



123 
 

confessors, guardians of our land.385 They brought her back from the depths of Sheol.386 

These holy martyrs, to whom he made deceitful pledges387 and took her from them, 

rescued her from the grave within which you imprisoned her alive. Gurya, Shamona, and 

Habib became for her swift horses, and they rescued her from your hands.  

(41) Then, when he heard these things and saw the girl too, the colour of his face 

changed, just as if he was dead, and he was silenced and unable to open his mouth and give 

any answer because of the shame, fear and terror that fell upon him. All those who were 

there seized the Goth, securing him in the middle of the house. They all guarded him, and 

they wrote an instructed legal account of the entire affair,388 just as it had taken place from 

 
385 This phrase should not be interpreted only straightforwardly due to its underlying meanings. The author 

has Sophia propagate the special connection between the land -our land ܐܬܪܢ- and the three confessors. It is 

the Christian framework through which are interpreted the longstanding tendencies of Edessa -and its Syriac 

milieu- to be distinct from the cultural, political -mainly in the early Empire- and religious context of the 

Roman Empire. The Goth was not simply the 'Other,' but a member of the Roman army. The concept of the 

protector of -our- land confines the extent and the interest of the confessors to Edessenes, which would be 

protected by them against the 'invader,' even if he was a Roman soldier.  

386 Burkitt 1913: 150, translates the fixed expression ܫܝܘܠ ܬܚܬܝܬܐ simply as 'the tomb.'  

387 Following J. Payne-Smith 1903: 193, s.v. ܝܡܝܢ means 'the right,' and particularly 'the right hand.' Equally 

often also means 'a pledge, promise, compact as confirmed by the right hand.' The verb  ܐܘܫܛ in Aphel -as is 

the case here- is usually followed by the noun ܐܝܕܐ which means 'hand.' Thus, without using this noun but 

only by the Aphel and the noun ܝܡܝܢ, the author most probably meant that the Goth made a pledge to the holy 

martyrs, and not simply that 'he extended his right hand,' which hardly makes any sense if it is translated 

literary, as Burkitt 1913: 150, does. 

388 The adjective ܕܝܕܣܩܠܝܩܢ is one of the text's most difficult terms to translate. It obviously derives from the 

Greek neutral adjective διδασκαλικόν. The term is omitted in both R. Payne Smith and his daughter's 

dictionary, but it is mentioned in Brockelmann 1928: 142, s.v. ܝܩܢܕܝܕܣܩܠ , and conveys the meaning of the Latin 

relatio. One of the meanings, according to OLD 2012: 1767, s.v. relātiō, is '[t]he relating (of events, etc.) in 

words, narration, recital,' which conveys partially what this document was since the Greek loanword has the 

notion of 'instruction.' According to LSJ 1996: 421, s.v. διδασκαλεῖον, means either 'of/for teaching, the faculty 

of giving instruction, [or] the didactic manner,' while CGL 2021: 371, s.v. διδασκαλικός, specifies that in 

neutral conveys the meaning of 'instruction.' While this might seem scholastic, the essence of the words 

represents a particular purpose. If the author simply wanted to describe a recital, he most probably would use 

a neutral term as the Syriac noun ܬܢܝܐ, which according to J. Payne Smith 1903: 616, s.v. ܬܢܝܐ, means 'recital' 

or 'narration.' On the contrary, while Sokoloff 2009: 293, s.v. ܕܝܕܣܩܠܝܩܢ, edited Brockelmann dictionary, he 

translates it exclusively as an 'instruction, didactic manner,' which is identical to the Greek but does not 

convey the legal context of the word. If we follow Sokoloff's translation, only Euphemia's relatives and friends 

would have instructed him what to admit while writing this recital, and taking into consideration Story's 

previous lines, it is more than evident that they dragooned the Goth indeed to admit his crimes, by confining 

him in the middle of her mother's house. We believe this is why the author used ܕܝܕܣܩܠܝܩܢ instead of ܬܢܝܐ, in 
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the beginning up to the end: how he took the girl with a marriage contract,389 the great 

oaths and promises that he swore that he was not married in his own country; how he 

proceeded to oaths to the triumphant martyrs, the confessors, and how he guaranteed and 

led her away from the reliquary, where the holy martyr Shamona, Gurya, and Habib's relics, 

lay; how they appeared to her when she was imprisoned within the tomb, shining with 

great light and splendour; they eliminated the corpse's stinking odour and emitted a 

pleasant smell of sweet spices; how they brought her in one night, a distance of many days' 

journey. They went down and announced the news to the prudent and holy priest, bishop 

Eulogius, giving him this instructed legal account. Then, when everything that was written 

had been read before him, Eulogius was amazed and marvelled at this man's audacity and 

was moved by great zeal against him.  

(42) Being worried about this affair, he gathered his clergy, along with the elders 

and the sacristan of the church of the holy martyrs, the confessors, and went to report it to 

the venerable general to read before him everything that was written in the instructed legal 

account, as the whole affair stood.390 Then, when the general and all those who were 

present heard it, they were astonished by the great miracle that God accomplished, by the 

pledge of confessors, the guarantors and victorious ones. They were amazed at how this 

Goth could be so headstrong without trembling. (43) Afterwards, the indignant general 

issued order, and they brought this Goth from the place where they had imprisoned him, 

and also the girl, Euphemia. When they came, they made them stand in front of the general, 

as well as the venerable and holy priest the bishop Eulogius; the whole the city was 

gathered,391 and they [the general and the bishop] ordered that should be read everything 

 
order to convey the concept of instruction -if not dictation. Thus, trying to connect the two meanings of 

'instruction' and 'recital,' we would suggest that the word is best translated periphrastically by the 'instructed 

legal account.' Cf. Burkitt 1913: 73, cites 'Labbé IV 1641 B,' and he interprets it as 'a document giving 

information about a case.' However, he does not give anywhere in his book the fool reference, making my 

survey very difficult. Most probably, he refers to the early modern French philologist Charles Labbé. 

389 See §11. 

390 The Syriac is in singular ܐܝܟ ܕܗܘܐ  ܟܠܗ ܣܘܥܪܢܐ. 

391 An antithetical scheme used by the author. In §15, he mentions the tribe ] ܿܒܢܝ̈  ܫܪܒܬ]ܗ of the Gothic woman, 

who was to take revenge for her death. The unorganised mass of people has been juxtaposed in this 
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that was written in the instructed legal account so that the Goth and the girl might listen to 

it. After all of it was read, they asked the Goth: 'Is that which you heard written in the 

instructed recital true? The Goth replied: 'Yes, my lord, it is true. There is no inaccurate 

word, not one at all.'  

(44) Then the general said to him: 'O audacious one against the truth,392 how are 

you not shaken by the righteous justice of God? How did you reprove the pure laws of the 

Romans and scorn the oaths to belittle the holy martyrs' covenant of the pledge? How did 

you enslave and bind a noble person with the yoke of slavery? At once, the general ordered 

that he should be executed by the sword and be burned in the fire because he had dared to 

commit all these evil things. (45) Afterwards, the steadfast and compassionate priest, 

Eulogius the bishop, begged that this might not happen to him but that he should be treated 

with compassion. When Eulogius had tried to convince him for a long time, the general 

answered him: 'I fear to show mercy to this man, in case the confessors might take 

vengeance on me too, as someone who scorns and despises their guarantee, and so that 

others as well might not dare to do anything like this man while counting on mercy.' 

(46) Then they took him and led him outside the city, and he received the sentence 

of the sword. Because of much pleading, he was spared from the burning. Everybody 

praised and gave thanks to God, who fulfils the desire of those who fear him, hears and 

receives the supplication of those who assemble at his gate, and take refuge with his Saints. 

To whom be the glory, thanksgiving and exaltation, and the Father who sent him for our 

salvation, and to the Living and Holy Spirit, forever and ever, Amen. The story of Saint 

Euphemia and her mother Sophia, who were from the blessed city of Edessa, is concluded. 

 

 

 

 

 

 
paragraph by the whole city  ܿܐܡܕܝܢܬ  ܟܠܗ , who were there to support Euphemia. In this case, Polis and tribe 

work as the fundamental political concepts, which dissociate Edessans and the 'Other.' 

392 This is a rare use of the preposition -ܒ, with the meaning of 'against.' Cf. R. Payne-Smith 1879-1901: col. 

431, s.v. 6§ ܒ. It is comparable with the Latin preposition ob, and translating it adverbially would be a mistake. 
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