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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 parmiindrd’ and the fixed
expression bnay hi're'. More precisely, we attempt tried to recreate the profile of the author of
the Story by examining the term parmiindrd,' and we examined the term bnay hi'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 hi're’ should not be interpreted simply as f r e e but rather as
no bl 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 gadistd’, 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 Francois 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 parmiindra’. 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 parmiindra’ 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 Saiuoviov 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 totopéw, 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 Frangois Nau (1910),
the German Ernst von Dobschiitz (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.'! 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 Peshitta, found in the Story, we used the
monumental critical editions undertaken by the Peshitta Institute Leiden. Concerning the
English translations of all the biblical extracts from Peshitta, 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 Dobschiitz's edition. This discrepancy is because von Dobschiitz 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 Dobschiitz'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 Dobschiitz'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 Meuepckas
accordingly. The Epistle of Shem‘un 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 Himyarites (abbrev. Book of the Himyar). 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.



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.



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 mémro 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.'* 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: ohwa .~ asipo <dunr anva wado 0am Aoty inail Muuams anva rfasde hiues
)mio\ [ — Pt



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 Habib], 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."> 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."®

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 hiin@é’ and OOvvol 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. OOvvol pév oi ‘E@BaXital, who were Iepo@v Spopot. 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.'” The report of the Chronicle of Pseudo-]Joshua the Stylite [Yeshu®

5 Story (BHG 738), 151: OOvvol piv ot "E@Badital, Mepo®dv Spopot kal mpdg dvicxovta HAlov oikoDvTeg, TO
okalov €Bvog touti kal BapBapov, xpovolg oVk OAlyols VOTEPOV HETA TNV TAOV HAPTUPWV TEAEiwOWV €ig
ToooUTov éméBevTo Pwpaiots, we kal pexpis avth ESéong éAdoat kal ta meplE Anioachat

6 Story (BHG 739), 150: ’Ev £tel ¢B50Mw kal EMTaKooL00TH Kot AAEEavEpov TOV T@V Makedovwv faciiéa To
movnpov £8vog kal 6A£0pLlov, ODvvol @nui, ¢meAB6vVTeg TolG PwpaiKolg uépeot kal moAAovg kal Sla@dpoug
ToTOUG TropONcavTeG kal mAsioTny maparaBovtes aiypaiwoiav éxwpnoav Gxplg tdv mept v "Edeoav
TOTWV.

7 Chron. Edess., 40: ctamami dun\ wadd oias .lury ey 1amh ssiagae; trans. Cowper 1864: 33.



in Syriac] further strengthens the validity of the Story.® 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 Péréz, the
king of the Persians, because of the wars that he had with the Kiishanayé 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 (otpatniatng) Addai.®

The Syriac texts read kitindé' d-henén hiindé'. Wright, following Noldeke, reads the
kitinaé' as kstndé', or kiiSanaé’, and they interpret them as the Kushans or as the Chionitee.
Noldeke 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,''? and following Luther's
German translation, also regard them as Hephthalites.1? 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 kiiindé’, 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: o <heaxo (hioy) iadm i i ps ol comt ois = wamiar als 1oia
smarahinl \omﬂ ~am Aol \c\mﬁd.»\;..r{ \qu ~<am évva n A\ A Khaohs Kom ~\a .~mami o oma
furs K201 Mo pd;m olmad anva ois casnodhsnl <l el ham Ml wanbln e (oo ®)\ s
ala OTuuds  ham Yeoa\hewa .o vaumaidhl ,mais Al ®.ainide @aside ok mdus cdava Krdaiar
AN AW (;a<a) ~hauaina .~aiaam ~uaaia ~haliay o i

9 Wright 1882: 7-8.

10 Id.,, 7, n. ; Noldeke 1882: 685-6.
11 Trombley and Watt 2000: 9, n. 37.
12 Luther 1997: 110.



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 Xwwvitay, i.e. kitindé' (~uasd). At the same time, the
Chronicle of Edessa is closer to the Syriac version, although it designates them by a slightly
different orthography as lndé’ (~uwa~).1* 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 («). At the same time, the
Chronicle of Edessa starts with an alaph (~). 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
[ba'itia"] to go out against them [Huns] on account of treachery among them.'l> 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 (otpatnAdatng) 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 Noldeke 1882: 686.

14 Story (BHS 727), 4: ~uwém; Ps.-Josh., Chron., 242.25: ~uéom; Chron. Edess., 40: «ua~. We cannot exclude the
possibility the author of the Chronicle of Edessa to have used a different source.

15 Ibid.: ~ha o an .\30:7; «womsls naak il oy adoa cmlvllvﬁva AR oqs a.



known in the Syriac tradition as Addai.®

However, the name in the two Syriac sources had nothing to do with any religious
context. Addai, known as 'Adai 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.1’ Libanius, in one of
his epistles, calls him otpatnyoc.® Both the Syriac texts (Story and Chronicle) use a
transliterated form of the Greek otpatmAdtng, calling him as 'stratilati and stratilatis
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.l® 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. ol ¢ TTpog
fAlov avioyovta, crossed over the Tavaiv motapov (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 EV@patnoia, with
their destructive force reaching even koiAn Zupla, i.e. Coele-Syria, causing dviotopntov

@ovov.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: A88aiw...otpatny[®]. 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: "OtL t®v 0Gvvwv, @naoty, ot pev tijg évtog "lotpou Zrubiag v TOAANV XEPWOEUEVOL
Kol SlapBeipavtes TpATEPOY, ETELTA TIAYEVTA TOV TTOTANOV SlaBdvtes, dBpowg gig v Pwunv elonracav, kat
Kata ioav dvayBévteg v Opdrnv, 6Anv v EVpwmmy éAnicavto ot 6¢ Tpdg fHAtov avicxovta tov Tavaliv
moTapov Swafavtes kal tf] ‘Ewa émeiopuévrteg, U Apueviag Tiig peyding eig thv koAovpévnv MeArtnviyv
kateppaynoav. 'Ex tadtg 8¢ Ev@patnoiav te éméBeoav kat pexpL tiig koiAng Zupiag idacav, kai v Kidikiav

7



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 nkiliita, i.e.
treachery, are attested only in the Syriac version of the Story.2! 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 rapititd’, 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.?3

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 Sozomenus?* 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

KATaSpapovTes @dvov avBpwmwy gipyacavto dviotoépntov; 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[elne. 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.



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.'?” 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.?? Nor was it a novelistic result of the newly
formed tradition that the three Edessan martyrs, Gurya, Shmona, and Habib, were the

'guardians of the city,' which the Story propagates.3?

25 Maenchen-Helfen 1973: 55.

26 Story (BHS 727), 4: ,0iord\ =&mia ofia i) asina.

27 Story (BHG 738), 151: ®¢ kal pexpis avtii 'Ed¢ong éddoat kal ta mépl§ Antcacbay; trans. Papaioannou
2017:119: 'they even reached Edessa and plundered its hinterland.'

28 Story (BHG 739), 150: éxwpnoav dxpig t@v mepl v "Edecav ToOMwV.

29 Teach. Add., 8: .x\s\ <o \\hwes @ soh moilsisa .weis <aow  waise; 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: .(3hwa  s;mcsi\in <uiésn S o TR: 'the triumphant confessors, guardians of our
land.’



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.'3?2 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. E0@pamoia, 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 péxpt tijg koiAng Zupiag HAacav, kai v Kikiav katadpapovteg, i.e. regions
which are further west to Edessa.3*

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

31 Story (BHG 738), 151: "HAacav pév o0V Tapd v oAV o OUWiKdV, EAETY adTHY pading oiduevol. Pouaiol
8¢ ouppayiov Edeonvois mepmouoty, wg pr VO OVVWwV XelpwBTjval TV TTOALW.

32 See here, n. 7 for the text and n. 8 for Wright's translation.

33 Seen. 19.

34 ODLA 2018: 564, s.v. ‘Euphratensis.’
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experiences suffered by Rome's eastern provinces in late antiquity,'3> is also dramatically
described in the fourth mémro of Qurillona, with the title On the Scourges.3¢ There the late
fourth-century poet,3” 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.'3°
Qurillona's mémro 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: .<~aliiaor ném oio Jsa .horim Jsa @ om0 Moa i, 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 ~asias 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. ®isiqn.

39 Qurillona, On the Scourges, 4.240-83: .2\, nas la .t paals .has Ja i s Con cdimcs 1 ohiae &=
amunl .ol Kmo Jduals ol Laluhe 1 Loha iaoo .t 1 cranres ol ceddad s s s A
umon (Fo .oin Malma .Kaas sasiy | cmasias arao . ;i i allpoo i h odum Ll et s Lo
el Lot a o il woie L omituw (e Sl amdn oan | ) @t i ciam W ) asis ook L
o5 aaro .(aoin anan Lhsalher A Lhur L LGeiae b cwanar asae L om) dued pless Lhias (¢ e.-:ﬁ
W AL amn et ohida .duis? oo ; 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.4°

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 Habib 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: =i heode ilads e his Koo e <imlo irhaaw deard Koo hlsie
.ol ; 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: #v Twog olke kataAboat Zogiag dvopa yuvaikds. TH 82 fv
Buyatnp povoyevrig Evenuia, xnpela te oulwon kal mt uoévy tfj Buyatpl colevovon; 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: T'6160¢6 [...]
KaTEPEVEY €V 0lkw OEUVOTATNG Yuvakog X1pag Zo@iag dvopatt Buyatépa povoyevii kektnuévng Edenpuiav
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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.#! 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  Thelegal 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 ocuvppayia[v] 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

mpocayopevopuevnyv; 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: <hu Ll o <om <ir <amomit am sl oum e Lim mLhan el Winy
~aaw gsard Ko hmi sy 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: Emel 8¢ ol mpog Pwuaiwv
otoAévtes TV "Edeoav fi6n katédaBov, ETuxé Tiva ['éthov év aitols, BapPapov Te TOV TPOTIOV KAl THV YVOUNV
0A€0pLov, v Tvog ofkw kataAdoat Zo@iag Gvopa yuvailkog; 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: Avi|p 6¢ Tig
['6180G VAWV TO YEVOG GUV TOIG OTPATEVUAGLY €V Tfj TOAEL Yevdpevog Tovnpdv éxwv Tpoaipesty kal
TavTOG NAAOTPLWHEVOS POPOoV Be0D, KaTépEVEY €V 0lKW CEUVOTATNG YUVILKOG X1pag Zogiag ovopaty, TR: 'but
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those who were the Goths of the Roman army billeted in Edessa.*? However, to go deeper
into the semiological connotations of the term cuppayia, 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 ocvppayia[v], 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 otpatiwtikal Suvapelg, which had been
'summoned from different places [...] and stayed for a long time' in Edessa.43> As had been
recently suggested, the terms oUppaxoi, and consequently the feminine accusative
ovppayiov, had direct historical and legal connotations to the context of the fifth century's
Roman East. The term had four different meanings.#* The first and most apparent is that
ovppayio was 'an agreement between the Roman Empire and another state." The second
identifies the oOppayotr 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.#5 Following this typology for the late Roman cuppayia,
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 bd'itiG’ (~h~=) 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: ouppoaxiav; trans. Papaioannou 2017: 121. Id. 187: eig cuppayiav; trans. id., 143.

43 Story (BHG 739), 150: tang €veka Tii¢ aitiag otpatiwtikal SUVANELS THV TOALV KATEWN@AGWY €K
Stapdpwv dBpoloBeioat KALdTwY Kal oAV év8iétpupav tavtn xpovov; 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 1d., 56.
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loanword, transcribed from the Greek fonfeia.4¢ 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*’” Those who 'heed the call to
battle," according to the Greek etymology (fon, i.e. cry/shout + 6¢w, i.e. run), perfectly
correspond both in Burkitt's foederati and the Greek version's cUppayoy, also conveying the
meaning of the 'force of auxiliaries."*8

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  Thelodging 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. hids \ ahw?an; Sokoloff 2009: 123, s.v. s \ hidan.

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 .S] 1996: 320, s.v. BoniBela.

15



possess two-thirds of his house as his own in full confidence and security.'4° 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.>°

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 koptdtw -in the dative,>? which, according to Dobschiitz's edition, should
be read as putatw, or if we follow a better orthography, it should be untdartov. 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.>3 The revealing element, however, which establishes
the legal background of the events attested in the Syriac prototype is that the word
untatov is usually related to the legal 'obligation on private individuals to quarter military
and state officials.'>* 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: Tkavov 8¢ xpovov évsiatpiyag 1@ koptdtw 6 F'othog; TR: 'the Goth spent quite a
long time in the house.'

53 Sophocles 1900: 785, s.v. untatov. Interestingly, the word is still in use in Modern Greek and refers to small
lodgings in Crete and many other Greek islands. Cf. NEAH 1984: 13, s.v. witdtov. 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 parmiindrd’, mapapovaplog / mpoopovaplog. 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 parmiindrd’ 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 parmiindra' 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 parmiindrda’ do during late antiquity. More importantly,
constructing a firm idea about the responsibilities of the parmiindrd’ we could take a step

further in to arguing for the historical identity of the author. In this sense, in the second
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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.
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2 The office of the parmiindra’, mapapovaplog / TpoopuovapLog

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 parmindrad’, tapapovaplog or mpoopovaplog, 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 parmiindrd’ 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 mapapovaplog and mpoopovaplog

The internal evidence of the two Greek versions is confined to designating the alleged
author of the Story as a mapapovapilog and mpoopovaplog, while the Syriac uses the
identical Greek loanword, parmiindrd’. Du Cange was the first lexicographer to discuss
Greek terms, translating them with the post-classical Latin mansionarius and the

expression custos ecclesiae.5> Disregarding the prepositions of the Greek words, which

55 Du Cange 1688: col. 1111, s.v. mapapovaplog; id., col. 1254, s.v. TpoopuovapLos.
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might be later additions, we will focus on the derivational basis of the compound noun, the
noun povdplog. 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.>¢ Following the
editor of the epistle, the povaplog could be nothing else but 'the keeper or porter of the
novn,'s7 yet we should add here that we can also interpret it substantively as the one who is
generally responsible for the povr), as an edifice. In both meanings, we should divest the
uovn 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,
uovapilog 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 [I1epl tfi¢ Baoleiov Tagewc]>® and in his De Administrando Imperio [[1pog TOV
{6lov viov Pwpavov]®® mentions various types of the simplex mapa-povaplog. The text
mentions the concepts of staying and guarding an important subject or object with the
plural noun mapapovai, as a term for the imperial guards, while the derivative term
mapapovipov designated the imperial military station. Yet the later developments and
usages of the root mapa-povl[...], if retrospectively regarded, confirm the duties of the late

antique term, mapapovaplog and parmiindrd’, as the one who would 'keep the keys,

56 PLond. 1914.19: kai tov povdptvy HpakAidnv 80 [oa]vteg kal UBpioavTes,

57 Bell 1924: 65.

58 De Cerem., 452.18: ToUg 6¢ 08nYyoUG kab' Ekaotov Bepa katelxev 0 Spovyydplog Tiig BiyAng, vmijpyxov 8¢ v’
adT® kal al Tapapoval TdV oTpaTny®dv mpog to St aitol pnviewy Tolg oTpatnyois T& keAevdueva adTols;
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. mapapovi), 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 mapaxowwpevog 'quod olim paramenontes, paramonarii,
circummanentes erant, id erant deinceps paracoemomeni.'

59 De Admin. Imp., 29.22-5: [k]ai éktote o oavteg GAAGyLa 800 ol Pwpdvol &mod maoxa £wg Aoy TOV AaOV
adT&V EAAacooV, HoTe TH Peyddp kal ayiw caBfate GAANAOLG cUVAVTEY, TOUG PEV ATTOCTPEPOUEVOUS ATIO
00 Tapapovipov, Toug 8¢ €ig TV Tolxv TV SovAeiav amepyopévoug; 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 parmiindrd’, mapapovdaplog and TPOGUOVAPLOG.

Interestingly for the epistle of Kallistos, his povr] and povaplog 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,®® and consequently, Du
Cange's mansionarius, which would be its office-holder.6* The structural correspondence of
the povdaplog 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.'6?

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 Il 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 Tov mpoouovaplov T®v eldwAwv.53
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. povi. Cf. LS] 1996: 1143, s.v. povr. Lampe (PGL) 1961-8: 880, s.v. povr. Cf. Bell 1924: 64.

61 For an extensive discussion of the Latin term's usage, see Du Cange et al 1954: v. 5, col. 227¢, 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 parmiindra’ 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, katdfn6u [...] 0Twg
QoWUEV TAG VUKTEPIVAG WSAS Kal ouvev@pavO®duev dugotepolrt® The latter, understanding
her wiles, suggests, pwvnoov tov apapovaplov, dmtwg kpovot to §VAov. The 'oldest and
largest extant collection of prose fables ascribed to Aesop,' a collection from the third-
fourth century known as the Augustana collection,®’ traces its origins to an archetype dated
in classical antiquity. 8 From the Augustana derive three later recensions.

The fable mentioning the mapapovaplov 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,®® while the latter
was made by Maximos Planudes at the beginning of the fourteenth century, a few years
before his death.”? It is in this period that the Greek term mapapovaplog 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
mapapovaplog 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: 0 6¢ &Aéktwp VmoAaBwv €@n avTij: dnedbe, @ile, kKdTwOev TPOG TV Pillav TOU
S§€vSpou kal @wvnoov Tov mapapovaplov, 6Tws kpovon to EUAov; 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 dmwg kpolUomn 1o
E0Mov is the hermeneutical key, signifying the particular aspect through which we should
interpret the fable's mapapovdaplov. All modern translations convey the phrase in the same
pattern, namely that the dog [tapapovaplog], 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 mapapovaptog -unlike
for all the entries- suggests the reader interpret the term as a ianitor in monasterio.”? His
suggestion, although it clearly denotes the Christian context of the term mapapovaplog 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
mapapovaplog 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 Tov mpoopovaplov. 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, mapapovdaplog could mean not only the 'watcher,’
the 'watchman,' or the 'porter’ [Perry's ianitor] and the £0Aov 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 mapapovaplog 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 mapapovapiog and
his &0Aov, 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 tdg vuktepvag
®8ag and the rooster's answer, to call the mapapovaplov to strike the §0Aov 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 E&0Aov was not simply some wood or a door.

Both the vuktepw[€]¢ ®8[€]g, the mapapovaplog and his responsibility 6mwg kpovon
T0 &0Aov, echo what Perry suggested with his monasterio. Thus the fable's mapapovaplog
would be a sacristan in a monastic environment. The phrase recreates the image of a monk
who would rhythmically strike the £€0Aov,”3 as the semantron was known in the monastic
terminology.’”* 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 mapapovaplog as a doorkeeper,’> an
interpretation also attested in Perry's ianitor. Nevertheless, we should avoid this
interpretation for our Story's parmiindra’ 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.7¢

72 1d.,, 738. We explain later why this term is not suitable for mapapovaptog.

73 Sophocles 1900: 791, s.v. £0Aov.

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 Palastinae I-111, 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 Bupwpdg / TLAWPOG, it is attested in ecclesiastical canons and other
late antique sources, separately from the mapapovaplog.’’” As Wipszycka argued concerning
the usage of the two terms in papyrological evidence from Egypt, the two offices should not
be semantically conflated.”8

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 mapapovaplog of an extra
muros martyrion of Saint loulianos in Antioch,”® was also the Bupwpodg [porter] of the
shrine.80 Contrary to the latest and, in all other respects, splendid translation of Dahlman,
who interpreted the mapapovaplog as the Bupwpadg, 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.'8! Thus, we have
a parmiindrd’, the night, and the liturgy from the Syriac prototype, which can be compared
to the fable's mapapovdplov, the night again -vuktepwdg- and the hymns -®8ag. In this
sense, the fable's vuktepw[g]g ®S[€]g, are the hymns that are sung during the night liturgy,

i.e. the nocturns and consequently the fable's mapapovéplog who had to kpovon to EvAov

77 Euseb., HE, 6.43.11: ¢€opkloTdag 8¢ kal dvayvwotag dpa mulwpols §vo kai mevtikovta. Cf. LJS 1996: 1553-
4, 5.v. TLAOWPAG, TTVAOUPSG, TUAWPOS (in TLAWPEW). Sophocles 1900: 587, s.v. Bupwpag, id., 962, s.v. TVAWPAG.
Lampe (PGL), 1961-8: 658, s.v. Bupwpdg, id,, 1208, s.v. TuAwpoS.

78 Wipszycka 1993: 209-10.

79 Vita Dan. Scet., 7.28-9: kal amijABev &w Tii¢ MoOAews Tpooeviacbal gig TOv “Aylov TovAlavov; trans.
Dahlman 2007: 169: '[a]nd he went out [Andronikos] of the city to pray at Saint Julian's.'

80 Id., 7.64-5: AéyeL aVT{j 0 BUpwpPOG, PAETELS HoPaALoUEVAS TAG BUpaG TTAoaS Kal Aéyelg, oD éoTwv O eloeABmv
w8 &BPag dpty; kal Eyvwoey 6 mapapovdplog 8tL dmtaciav ei8ev; 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.'

27



for these night hymns, can be compared to none other than the parmiindra’ 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
kataplOpovpevfol] év t@® kAnpw. 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 mapapovaplog belonged to the second

81 Life of the Man of God (BHO 36-42), 9 (=)). 2: .~ <l <ara wasi s <lamia &b @ <o of ias 1
hemedy i Ao (¢ <uan Kom am (ol & 1o trans. Doran 2006: 22. For the date of the manuscript
see id., 16.

82 Acta Chalc. 354.11-9: [e]{ Tig émiokomog [...] XxEpoToviiool €Tl xpripacly £TiockoTov 1| Ywpemiokomov
mpecPUTepov 1j SLdovov 1j £Tepdv Tva T@V €v TG KApw KatapBpovpévwy 1 tpoBdiorto £mi xpnpaow [1]
oikovopov 1 £kbikov 1 mapapovaplov 1 dAwg T [...] éAeyxBeig kivduvevetw. [...] [E]l pév kAnpuwog eln, tod
oikelov ékmIMTETW PBabBpol: el 8& Aakog | povalwv, dvabepatilécbw; 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: <o ~ecamiaiaa) or Kacamady KL o 1asy &5;ina [..] ~Kecamany aoue?
Fuamia o waci\ F o fusi ima oms oy 1 o @i ®oialans (..\...# S Bl Ko Kirmesl o ravad
oin m aw; 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.8> He would gain his posting without a
xepotovia but he would rather be appointed [mpoBaAdoito] to his office. Thus, in Story's
case, the author already being a presbyter, received a tpof3oAn8¢ and became a parmiindra'.
Darrouzes ignored the case of the €k8ikol, oikovopotl and mapapovaplot to come from the
laymen [td&elg TV Aaik®v. Nevertheless, by focusing on the wording of the Acts, he
pointed out that the office-holder was to be appointed by the bishop.8” The epistle of the
bishop Epiphanius of Tyre to the évdnpoUoa synod of Constantinople in 518 both proves
Darrouzes' theory about the appointment from the bishop and, as we will discuss at the
end of this section, further elaborates on the Story's parmiindrd’. Epiphanius mentions that
Severus of Antioch falsified the canons of the Church and appointed xwpemniokomot and
Tapapovaptol in other bishoprics.88

The theoretical independence of the mapapovaplog from any ordained office of the
Church is also evident in the liturgical life. Perhaps the most essential liturgical document
of the MeyaAn ExkAnoia, 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 mapapovaplog was not considered even among the lowest ranks of the
clergy, but rather as an ecclesiastical administrative post.8° Beck, while discussing the
offices of the Great Church, mentions that the mapapovaplog and poopovapiog can denote
what we know as the sexton, the person responsible for the furnishings and the inventory
of a church.?® we would add here concerning the parmiindra’ of the Story, that the English

translation of Beck's '[K]iister' conveys the earliest semantics of the term, which were not

85 Id. 354.19: €l 6& Adaukog T povalwv, dvabepatilécbw. Cf. Leontaritou 1996: 458, n. 11, with many examples
of laymen from hagiographical sources in Greek.

86 Lampe (PGL), 1961-8: 1140, s.v. tpofoAr| (6): 'advancement or appointment to office.'

87 Darrouzes 1970: 325. Cf. on this respect Leontaritou 1996: 459 ff, esp. nn. 23-5, who added the disciplinary
powers of the bishop over the mapapovapiog, derived from the canon law.

88 ACO 3, 81: Zeffipog 0 Suooefng [..] mapayxapdttwv Ttovg Beloug kavovag, &v dGAlotpialg mapokialg
TIPOXELPLIOUEVOG TIOTE PEV XWPETILOKATIOUG, dAAOTE §¢ Tapapovapiovs, ToTeVWVY IKav®dG Exelv dmopdyxecbal
Kol SLKAVEY TA TTapd TV Belwv kavovwv wplopéva Sikala Totg émokomols. 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 avayvawotg and YyaAtng. Cf. Euchologion, 166.
90 Beck 1959: 105, 114, 133.
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related to the later duties of the sexton in the cemetery.°!

If we return to the reference of the canon to the mapa/mpoopovapiog, the question
arises as to whether it was possible for someone, alongside his office of
Tapa/mpoopovaplog, 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 taksd’, the rank of the
qasiysd’' men qliyraws. He was a presbyter from the clergy, and a parmiindrd’. 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  Thereference 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.®2 Because of their importance, these articles might be an umbrella law covering the

91 QOED onl, sv. 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 CodJust. 1.3.45 §3: Tovug [..] Beopeotdtovg £mokdmous [..] [toug] Eevodoxoug 1§ TTw)oTpdPoLG 1
VOOOKOUOUG 1] BPE@OTPOQOUS Tj OpEAVOTPOPOUS f| YEPOVTOKONOUG T} TTapapovapious 1 oikovopous fj AmAdG
TGOV eVoeBRdV TIPGEewv SlokNTAS, ékelvoug pev éav €xeaBal Tiig S0k WG, AVTOVG 8¢ ) SLOWKETV Pév, TV 6
Solknow adT@®v émomtevely kal 6pO&G pEv Exovoav £mowEly, katd Tu 8¢ mapafavopévny émavopBodv,
Kakiotng 8¢ tfig SlokNoews yvopévng kal amedavvely ékelvoug Kal ETépoug Eykablotdv; 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 ¢émomtevev and not to Stowkelv him, leaving him more scope for
deliberate initiatives. Secondly, using this source philologically clarifies our decision to
avoid translating the Syriac parmiindrd’ generally as 'custodian’ or as 'steward' as had been
suggested.?? The reason is that the law mentions right after the mapapovapiovg the
oixovopol of the Church,®* clearly as a distinct office. The law describes the heads of these
eight different institutions as Slowkntég, a title which creates certain connotations for
Story's anonymous author, and his office as parmiindrd’, 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 [¢momtevewv] and not to administering
[Glowkelv] the mapapovapiot of his bishopric, what was the degree of the latter's
independence from the bishop? Meimaris was the second scholar after Darrouzes who
tried to give an answer to the first question of the duties of the mapapovdaplog by using
epigraphical evidence from late Roman Palzstinae I-1Il. He suggested that the
Tapapovaplog was a title and not a clerical order, following and further elaborating the
thesis of Darrouzes. 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 mapapovaplog and oeconomus, i.e. 'steward,’ see the classical argument of Van
Espen (Espenius) in NPNF 11, 14, 269. For 'custodian,' see Burkitt 1913: 129, 144 ff.

31



mapapovaplot who would serve as 'bailiffs and guardians of a church.'”> The
characterisation of Meimaris of the place of which the mapapovdplot 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 mapapovapilog
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 mapapovaplog was a distinct
person in some churches, having a rank after the bishop®® and in practice free to embellish
the church he was serving with elaborate mosaics or even undertaking building work.%”
Reading the Story, one remarks the same aura of independence on the part of the
anonymous author and alleged parmtindra’. The latter was free enough not only to focus on
his regular duties regarding the three Edessan martyrs' paptOplov 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 parmiindra’ of the Story and his bishop was more dynamic than
the secular law affirms. The literary persona of the parmiindrd’ dominates the narrative,
while the author -parmiindra’ 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 Qidra’1 (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 LS] 1996: 1204, s.v. oikovépog. Cf. Sophocles 1900: 796-7, s.v. oikovopog; Lampe
(PGL) 1961-8: 943-4, s.v. oikovopog, has the best entry for the period interest us here, translating it as
'steward’ or 'administrator.’

95 Meimaris 1986: 259-63.

9% ]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, Darrouzés 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 parmiindra’ of the Story. Henri Justel was the first who
while trying to understand the mapapovaplog 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.” He probably connected the mapapovéapilog with povr) 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 mapapovaplog 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
Tapapovaplog 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 Palzstinae 1-
[II supported his argument.?® In addition, discussing a sixth-century mosaic inscription
from a church in modern-day Khirbet al-Mukhayyat he seems to distinguish the
Tapapovaplog from the sacristan, suggesting that the presbyter Bapuydg, 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.1°l Yet Johann Suicer pointed out a
semiological difference between the mapapovapiog and the mpoopovdplog 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: Bapiyd mpeoButipov k[al] mapapovapiov avtod év unvi NoepuPpiw xpdvov €ktn<¢>
v kTIdVvog].

101 NPNF 11, 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.192 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
mapapovaplog -and consequently the Syriac parmiindra’- and the verbs mapapévw and
TepueVw 10 which combined both meanings of 'stay[ing] beside or near' someone or
something, and also 'remain' 'wait' and 'stand still' in a place.l%* Similarly, the verb
mpoouévw seems to us the semiological root of the mpoopovaplog both in prepositional -
Tpog- and verbal -pévw-terms. The verb means 'wait for a long time' and also 'attached to
someone or something,'’%> conveying in this sense precisely what Suicer notes for
Tpocouovaplog that it was he cujus erat postremo in [t]Jemplo permanere.106

Some of the suggestions of Darrouzes 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.197 This latter point comes without any reference
but rather from his logical assessment that since the mapapovaplot 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 mapapovaplov and its 'night hymns' whose duties
should be perceived in the same ecclesiastical context. Taking mapapovaplog co-
celebration of masses from Darrouzes, 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 mapapovn,198 in its Christian context. This context is
related to the vigils on the eve of a Saint's feast, assuming that the mapapovaplog co-

celebrated the feast along with the clergy.10°

102 Suicer 1728: 862, s.v. TpOGUOVAPLOG.

103 R. Payne-Smith 1879-1901: col. 3267, s.v. <ua=ie, also attests to examples where the noun had been
differently accentuated as permiindrd’, similarly to the Greek verb mepiuévw.

104 ,S] 1996: 1318, s.v. mapapévw; id., 1379, s.v. mepévo.

105 Id., 1519, s.v. TPOGUEV®.

106 Suicer 1728: 862, s.v. TpOGUOVAPLOG.

107 Darrouzes 1970: 315, 548.

108 Cf, Sophocles 1900: 847, s.v. mapapovy, 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 mapapovapiog 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.!1 [n addition, any connection
between the liturgical Tapapovr) and the administrative office of the mapapovapilog 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, Darrouzes, along with his observation that the duties of mapapovapiog would
also be related to the sacred space of a church, pointed out that he would be responsible for
tasks beyond those of a xequnAwapyng,11! that is a mere guardian of the sacred vessels.112

More recently, Leontaritou (Aeovtapitov) suggested that the duty of the
Tapapovaplog 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 Sev¢enko to Mango, from him to Leontaritou and
finally to Ritter. Mango in a rather brief but enlightening postscript,114 positively evaluated
the work of Sevéenko on an inscription from the monastery of Saint Catherine.1'5 The
preliminary notes of Mango had been used and further elaborated by additional examples
from Leontaritou, who, along with Saint Catherine's mapapovdpiog 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.11¢ 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. KelunAL&pxns.
112 Darrouzes 1970: 315.

113 Leontaritou 1996: 458.

114 Mango 1991: 299.

115 Seveenko 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 mapapovdéplog 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 mapapovaplot 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 mapapovdaplog was the
regions of 'Palestine and Syria.'117

Although the Greek sources are of primary importance for understanding the role of
the mapapovaplog, 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
parmiindre’ in the Syriac corpus were collected, we think the next step would be to try to
examine the evidence through Ritter's scheme 'mapapovdplog-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
xwpetiokomot and mapapovapiot 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 [xwpa], a feature which is also attested in

the Story's parmiindrd’ who served in the extra muros martyrion of the three Edessan

117 Rjtter 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 parmiindra’ and alleged author of the Story and his background.

2.6  Putting theory to work: the office of parmiindrd’ 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 gdnkdyd' and its various types (qankdyad'/
qinkdyd' / qiinkdld). His specific duties were to serve the altar of the church,!18 and in this
sense, he differs slightly from the parmindrd’, 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 gdnkdyd’ 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.11® Although the limits of this survey do not allow us to
examine the specific duties and context of the qdnkaya’, there should have been a
semiological difference between him and the parmiindra’. 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 mapapovapilog 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 [[IAnpo@opiai] but survived into Syriac. It attests that

118 R, Payne-Smith 1879-1901: col. 3666, s.v. ~=aaa! 'aedituus, custos ecclesiae spec. ejus ecclesiae partis ubi
altare.’
119 Maclean 1894: 298.
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during the Synod of Chalcedon, a certain Qistantinds (Kwotavtivog) was a gadisa’ w-
tibtand' parmiindra’ at the tomb of John the Baptist in Sebastia,?? in the late Roman
Palzestina 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.!?1

The author elaborates on the former topic by mentioning that in the place of the
tomb of John the Baptist in [b-]sebaste’ db-palestiyna’ 'there is a place, a chamber of the
martyrion, which is adorned with [b-]qangelis, 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."’22 The Syriac
qangelils'?3 is a loanword from the Greek xaykéloug (sing. kdaykedog), which is a
mediator!?4 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: wouamy ~oina mem avced ola ile Sumy o u) mlany A onms
<P NC LR TIRRERE R i S E L R ooy o rﬁulv.ﬁvmcx.n vﬁk\:c\}vo ~rio haols ;o Koo Yo Kuamia .<honalay)
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: x> woldins ~aummomio .dla qusn 3 dust iwad Chaot iy <om durd
AT dwcs ealal I ,madedl L0ousiis e Asa A1 oo .o Kaes e>eiad rézu:mocxk cid
Nom ok e i ah L .<haoim 1o ,armo xum wawaiho .ow\ <o awo . The translation is mine.

123 R. Payne-Smith 1879-1901: col. 3671, s.v. ®lawa. Brockelmann 1928: 679, s.v. lan.
124 ,S] 1996: 848, s.v. KAYKEAOG.
125 QDL 2012: 289, s.v. cancellus.
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martyrion].'"'26 Here the author uses the noun [-sahrd’, which means both 'vigil' and 'to
watch,’ but also secondarily conveys the meaning of the night service, i.e. the nocturns.?”
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.'1?8 Although the text's editor was
Frangois Nau, it was Maurice Briere who translated the parmiindrd’ as a 'portier,'12? a noun
which corresponds to the office of the Bupwpdg, which, as we discussed in the previous
section, has nothing to do with the mapapovaptog.

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 Qistantinds 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
Qistantinds 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.32

126 John Ruf., Pleroph. 470.13 - 471.1: <icne\ <\ Ja <om nptd 1n u\ N\ was hoal, om ew; 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. ioe, <ime.

128 John Ruf,, Pleroph. 471.1-2: @k .~mavaly | olml le <om odn 1m0 .o Ats <iamad ;) durdoia
e, ~om ~<ar=s ad ~amiasla .~Axin AT AN ~am

129 Nau and Briére 1911: 70.

130 Philost., HE, 7.4: ta to0 mpo@ntov EAlcoaiov 6o0td kai tol Bamtiotod Twdvvov (Ekel yap AUQw
£1€0amto) TV BNK®OV EEeAdpevol kal {MwV 00TOlG AAGYWV CUYKATAUIEaVTES, 010D TPOG KOVLY KATEKAUTAV
Kal €l TOV dépa Sleameipavro.

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.13> Consequently, the report
of John Rufus that Qiistantinds was serving there as parmiindrd’ 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 [I-]rabd’ Se'wirds had been converted
and 'baptized in the shrine of the all-praised martyr Leontios, in Tripolis,'13¢ 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 Younger!3 and the

133 Crowfoot 1937: 24-39.

134 [d,, 29.

135 Bagatti 2002: 77-80; Magen and Kagan 2012: 118-9.

136 Vit. Sev. 79.3-4: .alaauim1 wapodd wame Moo alasn oo ilas) dar (¢ m< amao; trans. Brock
and Fitzgerald 2013: 77: 'l will get baptized in the shrine of the all-praised martyr Leontios, in Tripolis.'

137 Id. 81.3-4: o) Kom ora i duoa ;b Fuamian Wrawas hal Qoieha Al o am ihoa
Nuodw ol ;e @\ eom  amsemo; trans. id. 78: '[s]Jubsequently 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: Td 8¢ onpelov, Omep émoinoev 0 Koplog 8t avtiig év TpumdAel, owwtfi mapeABelv ok
akivduvov fiyneduny, 816ty kabwg enow 1 ypaen, "Muctiplov BacAéwg kpUTITELY KaAdV, T 6¢ épya Tol
Oe0T dvakadvmrtew #vSoov." Og yap elonABopev éxelos, éusivapey év T paptupin, Tod dylov Asovtiov, év @
paptupiw onpela ovk OAlya émtedobvtay trans. Clark 1984: 63: 'l 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.13° Concerning the translation method, Kugener
did not translate the term in the same way as Briere. Instead of 'porter,' he left the
parmiindrd’ untranslated, rendering it as mapapovaplog, while he translates in French as
'portress' the feminine tdar'itd’, which derives from the Syriac office of tdr'd’, 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 mapapavaplog / parmiindrd’ might correspond to the
'‘administrator' and roughly to the modern 'verger.'141 In the same context and contrary to
Briere's translation, Kugener points out the term's direct connection to the Latin
mansionarius, also adding the unique additional reading of the loanword prdsmundra’ as
the Greek mpoopovaplog.l42 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 parmiindra’ 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 [tiner. Plac., 159.1: Venimus in partes Syriae in insula Antharidus et inde uenimus in Tripoli Syriae, in qua
sanctus Leontius requiescit; quae ciuitas tempore lustiniani 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 Vjt. Sev. 67.7: =¥usi¥\; 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 Jpid.
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pounds for the expenses of [the city's] reconstruction.'#> 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.1#” 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 parmiindre’, and not the bishop pleaded
with Eulogius to change his mind.1#® 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: w~haal o\ o a[d=] ol [ooma] .dhanoml <om @ oo micsay o A alaa
sy, trans. Wright 1882: 69: 'Eulogius the governor was busying himself in rebuilding the town; and the
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: .x.in  whamd )\ 1w dus <o oila\ dme <o awsiando; 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: e\ v Ao ddl\ > ~iiamia oum ass ,awo; trans. Wright 1882: 69: '[t]he
vergers (mapauovdpior) 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 'Ewl6gdys (ws\_o\o~) and his successor Qird’ («ias)

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. 'Ewldgdys (Eulogius)
makes his appearance unexpectedly only in the last paragraphs of the Story. Up to this time,
the narrator constructs his story around the parmiindrd’ / mapapavapiog, 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 Qiird’ (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

43



holy priest, bishop Eulogius.'1#° 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 (didasqaligdn / 518aokaAikov) to him.130 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.15?

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: <acamia’ an\ alaw wraina <an ol ,masioe oo odsaa. Story (BHG 738),
193: 1} 6& untnp oLV Tij Buyatpl TOV LTIOYpaAPEA THpacToANEVAL KAl T& cUpPERNKOTA TTavTa SayapdSaoat,
T T& Tévta doiw THg ESéong émokdme -EvAGyLog 82 oUtog fv- £yxelpilovoy; 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: 7 8¢ pnmp ovv Tfj Buyatpl kai TOl§ TpoonKouvow SidackoAiav ocuvBévteg kal oAV
apnynoauevol Tol TPAYHATOS TNV UTO0ecwy At dpxiis kal péxpt TéAoug kai undév t@v ouvpuPePnkotwyv
TAPaAEAOLTATEG £TISESWKATLY TNV §énov 1@ Tiw kal Ttavooiw Tii¢ 'Edeonvdv modews émokdnw Evdoyiw;
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: woulas wom wmna . isaw Mo ol N\ ohw'? o wrne <), ;o sahhiea
ol 13 Lomadae M @\ )\ o unrm halo .uicsh riie <adwe duot uamiaa om earo s ola
ivaw mla Comd we @ilownis Fam auhar B om masnas; 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: [k]ai 0¢, Taita Ste€eAbwv, cvvaua
@ KANpw TavTl Topd TOV Tii§ MOAEwS ATELOL oTPATNAGTNV Kal TO yYpappateiov alTtd dvadidwolv; 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: {NAw 6¢ Beiw kvnBelg 6 émiokomog cupumapalapfavel
TOV KAfjpov damavta, cupmapoAapfavel §& kal TOV TOAAAKIG UVNHOVEVOEVTA TIPOGHOVAPLOG TOU GETTOU
naptupiov TV aylwv oporoynt®v Zapwvd, Fovpia kot ABiBov kal mavteg dua ocuvvtpéyovow Emi TOV
mapovta tf] moAel otpatnrdnv; 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 Habib, who is attested
here many times. They all together run to the general who was present in the city.’

151 Story (BHS 727), 46: .h1as &0 wmsh? <z ~ma M\ wo; TR: '[b]ecause of much pleading, he was
spared from the burning.' Story (BHG 738), 199: émel 6¢ 6 émiokoTog TpooekeLto AoV Kal Beppotépav v
uTep ToD Avdpog émoleito mpeoPelav, A@apel pev Tig Tiwpiag 6 oTpatnAdmg to Top, TV 6 Sid Tou Elpoug
£KKOTMV TAi§ KEQOATiG émiTelvel; 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: 81 8¢ Tiv ToU ApXLlEPEWS TTAPAKANGLY ATIECYOVTO
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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
naptVplov 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.

oD kai upl katakadoal TO o®dua; TR: 'but because of the pleading of the bishop, they kept off from also
burning the body.'

152 Story (BHG 739), 148: [t]pecfUm¢ Tig Bavpaotdg Tfj moAtteia kal mdow aibéoog [...] mpooedpevwy &6
T® eVvKTNpiw olkw T®OV dylwv OLoAoYNT®V T® SLOAKELEVE® TIPO TAOV TAVTNG TEYK®DY, TG Tapd ToU TNVIKADTA
Beo@oT¢ £mokATOV [...] ToUvopa EbAoyiov.

153 Chron. Edess., 34: omo =i csmiodd o wimy hues acamiad @alor i Kom hmud L omoa
A i dus Liehda Lidn Lin dus o annda’ iy 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 ]d, 37: &hamuon hooisn waamad @n\low i wals o0 am .imho gswho e dues; 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: EUAGYL06 0 'ES¢00m¢ [...] Kai Etepol mAEToTOL TiiG Apetiic aBAntal, TR: 'Eulogius of Edessa
[...] and many other athletes of virtue.'
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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.l58 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 EUAGylov 8¢ TOV T®V GAAWV
Nyovuevov kal [pwTtoyévny TOV peT' €kelvov i Avtiv v OnBaiwv éEémepPev.159 When
he was reinstated, he also brought with him the title of the confessor. After Eulogius

departed from this life in 387, Qiird’l ascended to his throne.

3.2  The bishop Qiird'l: a case of a deliberate mistake

The importance of this section lies in the importance of the deliberate replacement of
bishop Qiira’ 1 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 Qiird’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 [tiner. 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 Antinodpolis 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 mpdg tov
EUAOYL0V, kal Tatdoowv TV BVpav dvoldal mapekddel kal TV SeomoTiKnV £mBeval 1@ Onpeuvbévtt
o@payida. 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 I1étpog 6 Kvagelg and bishop Qiirad’ Il of Edessa.
Finally, we conclude this section with a possible explanation of the replacement of Qiird’ 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 Qird’
'episqdpd’, in the twenty-second of the month 'Gbi, 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.1®? 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.16!
Thus there is no way that the latter could have been present during the events Story
describes. Qiird’ 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 Qiird’
[ 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:  ,om ompamaly | cdud .o omimso  oil paus o sds ywe  réasar ues
.Kacamiar iaa i ,mais .ol ot el c~ale anedy; 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 topog. 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 mapapovapiog, 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,'63 [1¢tpog served as a sacristan and guardian

162 Chron. Edess., 41:  ~iaa  ,i» s &0 aon .o oiho oimas oo wlds anvo rdasnr dues
)miora Kaaamiar; 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: Meta 8¢ v Bacielav Aéovtog ToU pikpoD éBaciievoev 6 matp adtol O
Bedtatog Zivwv £t e’ "Hy 8¢ Suotplaios, kai t6) pnvi t@ 6yS86w Tiig avtod Bacireiag émoinoev émickomov
TatpLapxnv év Avtioxeia tfj peydn étpov, toOv mapapovaplov Tiig dylag Evenuiag tiig év XaAkndove kal
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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 Qiird’l, had been replaced by Eulogius.

According to the Chronicle of Edessa, in the year '782, Nonnus, bishop of Edessa,
rested, and Cyrus [Qiird’] became (bishop) in his stead.'1®* This is Qdird’ Il (471-498). His
death is attested in the Chronicle of Edessal®> 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 Qira’ 11.167 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 Qiird’ Il by reciting the three main reforms
allegedly instigated by his successor on the throne of Edessa, Petrd’ (~3i\,2). 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-

EmepPev avtov év Avtioxeie; 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: «ian ,maals <ama mios ~acamar siar anhhed .ohilo orimha rdasnr due
trans. Cowper 1864: 35: 'An. 782, Nonnus, bishop of Edessa, rested, and Cyrus became (bishop) in his stead.’
165]d,, 75: ;o Mo e ,maals Romo Lmioy Rcaman Kias sanhhd ;o hes (e siedoa
hes cbla dalis i ido; 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: . a ,;maals ~aomo .eaomiad ias i m Al & s e nos;
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 Khaziran (June),
Mar Cyrus the bishop departed this life, and Peter succeeded him.'

167 Van Esbroeck 1999-2000: 467-74.

168 Ps.-Josh., Chron., 258.15-9: <\l i (ariodun s pwo .Muiody s i o’ s awmaa
s ala @l aes rmis Chasursn uvsm lao . dust s 6 trans. Trombley and Watt
2000: 31.
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Chalcedonian ’ExkAnciactikn ‘lotopia 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.'1® 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 Petrd’, the successor of Qiird’ Il in 498. Severus of Antioch Antioch,
similar reforms were invented (émwvofjoat) also by Peter the Fuller, who died ten years
before Qiira’ 11 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,
Qird' 11 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 Petrd’ and not Qira’ Il was 'a mere marginal observation,’
and it was Petrd’' 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: [1étpov @nol tov Kvagéa émwofjoat To popov €v tfj ékkAnoia émt mavtog Aaod
aylalecBal, kol TV €T TV VEATWV €V Tolg Beo@aviols émiokAnow év tf] Eéomépa yiveoBay, katl év Ekaoty 0xi
TNV Bg0tdKOV OvopaleoBal, kal év aof] cuvagel TO cVpPorov Aéyeobay trans. Zabrocka and Szopa 2021: 99.
170 Van Esbroeck 1999-2000: 468-9.
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replacement of Qidrd’' 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 Qdrd’Il.

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.l7! 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 Qiira’ Il was bishop of Edessa seems
the most plausible period for the creation of the Story. It is not merely the fact that Qiird’'],
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: v ,;iod o @idh .allad his wamao lio whaaw wheais loa haeedy TR
'[t]he story of saint Sophia and her daughter, Euphemia, who were from the city of Edessa.' Id,, 46: [..] ~<usek
ol o <heaw Mo ~amaar <heaao Moa 5 TR: 'the story of Saint Euphemia and her mother Sophia, who
were from the blessed city of Edessa.'
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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 Qiird’ 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 Qidrd’ 1 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 Qira’ I, might have made the logical connection with the Qird’ Il 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 parmiindrd’ 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 Nobilitit der romischen 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.l’2 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.1”3 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 19609 is a slightly revised English translation of id. Die Nobilitdt der rémischen Republik (Leipzig and
Berlin, 1912), and id., 'Die Nobilitit 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 Rdmische 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.”

54



the Roman nobility.'’* 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 P6hlmann. 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.1’5> Gelzer 'saw Roman history in Roman terms' by focusing on the primary
sources.1’¢ 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.l’” As a

174 In his recent dissertation, Straufd 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 Strauf3, 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 hi'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 hi're'17° According to them, this expression specifically designated the no
b I 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 fr e e and n o b I 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 Noldeke, 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 hi're’ and the abstract noun hy'ritd’ by specifying the socio-
political semantics of the terms, and connecting them with the n o b I e people, rather than the simply free
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 hi'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 hi'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. Fre e and fre 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 hi'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 hi'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 hi'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 hi'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 hi'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 fr 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.18? 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 hi're’,
should be considered as members of the upper classes of Edessa. Secondly, that the
expression bnay hi'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 hi'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 hi're’ came. Fictional or not, we suggested that
the purpose of addressing these two women as bnay hi'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
hi'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 Sevéenko 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.l81 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 hi'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 hi're', hi'riitd’, ¢€Aev0épafv] kopn[v], and £AevBeplafv],

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 hi're’, the abstract concept of hi'riitd’, and the Greek terms éAevBépa
kopn and éAevBepia, 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 hi're' and hi'riitd" 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 éAsuBépav ~ koOpnV
and é\evBepiav, 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 €Ae00epog, -1, -0 and é\evBepia 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 hi're' consists of the masculine nouns brd’ in the plural absolute
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state -bnay-, which means 'son,''83 and the emphatic plural hi're’ of hi'rdy, 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 fr 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 freeand freedo 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 free 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 (Adyog). 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. is, <i=.
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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 hi'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 hi're’ in order to
show the significance of his crimes against her.18> 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 hi're'186 In addition to the technical term utilized in these two cases, the author

also uses the abstract noun hi'riitd’ (~hoi~s) when Euphemia calls on the confessors,187

184 Jd.: col. 1356, s.V. ,ircs.

185 Story (BHS 727), 16: <irts na o wmnd=d ol wihasn, oo TR: '[tlhank you thief for
abducting a noblewoman.'

186 Jd. 17: ids a3 <amsae Mo Lim W) om L\ 5; TR: '[m]y Lord, give thought to the servitude of a
noblewoman.'

187 Jd, hornay wins ks haids ows; TR: '[b]ehold the nobility [a prominent person] to be bound by the
yoke of slavery.'
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and also during the final episode of the Goth's trial.!8 Burkitt translates bnay hi're' as
'freemen’ [sic.],'8% and he translates hi'rtita’ either abstractly as 'freedom'®? or else as 'free
person.1°1 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 hi'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 hi'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
hi'riita’ 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 hi'rdyd’
(~ir») in the singular emphatic -and obviously- feminine form hi'rditad’ (~¥.irg») or hi'rtd’
(~nirgss).

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 hi'rtd’. However, even the Syriac noun hi'rta’
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 hi'rtd’ corresponds to the Latin

domina and the Greek éAevBépa.l®? The Latin noun meant 'the female head of the

188 Id, 44: <hornsy s hoirds duisa daaswa hoouo; 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]d. 152.

192 R, Payne-Smith 1879-1901: col. 1356, s.v. ,irtss.
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household,'1*3 while the Greek éAevBépa 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..1°# In this context, it is significant that R. Payne
Smith stated that hi'rta’ should be linked with a married woman and not simply a free
woman.19>

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 hi're’ (~ixs is), when in the plural (bnay hi'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,1°® while Brockelmann (ed. by Sokoloff)
translates these terms as the 'magnates' and the 'nobles' accordingly.'®? Finally, Jessie Payne
Smith, following suit, translates bnay hi're’ as 'nobles, princes, [and] men of rank.'198 [t is
unlikely that we would find anyone who would conceptualize the concept of fr e e in this
way today. If someone remains skeptical concerning the appropriate translation of the bnay
hi're’, even after the affirmations of the Syriac lexicographers and philologists, it might be
useful to consider the suggestions of German orientalist Theodor Noldeke. Noldeke, 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. éAe0Bepog.

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' Aavoaikr) Totopla, where
the Syriac translation of the Greek prototype translates the phrase taig yuovauél T@®v peylot@vwy, as  ~wla
~sioin hinds, 1.e. w-nese' hi'rdatd’ d-rawrbdne’. It does not make any difference that the feminine noun is in
plural emphatic form, since the noun derives from the type hi'rditd’ or hi'rta’; cf. ]. Payne-Smith 1903: 122,
S.V. ,irgss. As we can see, the Greek noun yvvaikeg—here in dative plural—i.e. the wives [of the nobles], has
been translated in Syriac with the expression nese’ hi'ratd’, which is translated as uxores ingenuae from R.
Payne-Smith 1879-1901: col. 1355, s.v. i~ , i.e. 'noble ladies' according to ]. 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. =i 1o

197 Sokoloff 2009: 402, s.V. <iss.

198 ] Payne-Smith 1903: 122, s.v. ,is.
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History of the Persians and the Arabs that the roots of the Persian term banul-ahrdr are
identical with the Aramaic, b'nai héré',1®° 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 fre e d o m of these fr 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 hi'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 Ahiqar, 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.2°1 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 [...]."292 The fact that a nobleman from his birth can be described by
using the expression br hrn in Imperial Aramaic -that is a rather earlier form of Syriac- is
significant for the roots of the Syriac bar hi're’, which is simply the singular form of the fixed
expression bnay hi're’.

The History of the Holy Mar Ma'in (and likewise the Teaching of Addai), used the
simplest form of the expression. hi'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 Noldeke transliterated the term bnay hi're’.
200 Npldeke 1879: 235, n. 2.

201 Lindenberger 1985: 479-82.

202 Words of Ahigar, 217:[...] & <o (iw 12 sm 3o & [..]; trans. Cowley 1923: 226: '[...] from the belly one
knows a noble person, and not from [...]."

203 Hist. Holy Mar Ma’'in, 33: ehaalsn i) io[a]; trans. Brock 2008: 30: '[h]e summoned the nobles of his
realm.' Id, 34: <ints o\ i trans. id.: '[t]he nobles replied.’ Id,, 45: 1nsw ~om Wity o wals ¢ aon
»¥,; trans. id. 34: 'T have consulted with the nobles what to do with him." Id., 57: mhaal= ,irts; 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 [.204 According to the Syriac
author of the History of the Holy Mar Ma'in, Shapur was 'afraid lest the nobles (hi're’) rise
up against him."205 Evidently, for Brock, the hi'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 hi're’, because hi're' is the linguistic and semiological prototype for the fixed
expression bnay hi'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 hi're’ either in the simple form of the masculine plural emphatic hi're' (~irs)2% or
with the third person masculine singular pronominal suffix added to the root, i.e. hi'rawhy
(smairg).297 In the 1860s, Cureton was the first to translate the Teaching of Addai by using
the two fragmentary manuscripts from the British Library [Add 14,654 and Add 14,644]
and conveying both terms as 'nobles.’298 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.?%? 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: ,mals. (amaas s mok i o; trans. Brock 2008: 40.

206 Teach. Add., 36: =alony ~irdwa maei; trans. Howard 1981: 37: 'princes and nobles of the king.' Id. 80: «irts
~avio; trans. id. 81: 'nobles and leaders.' Id. 96: mhaals (amls <irwa ,mausiaila]; trans. id. 97: 'all his princes
and nobles of his kingdom." Id. 96: o ls. & @\ <om aa (omla it mao; trans. id. 97: 'he went forth
from this world before all the nobles.'

207 Teach. Add., 10: 1xora mbla ,moinds & aw; trans. Howard 1981: 11: 'one of the nobles of Abgar. Id. 12: 1
mhal ,mairds amuo; trans. id. 13: 'his nobles were standing with him." Id. 18: «als izxor m0 <om ,whera
»moirdsa smauniad mano; trans. id. 19: '[s]o he related to king Abgar, his princes and nobles.’ Id. 72: o ~als =
smairdsy; trans. id. 73: 'from the king and his nobles.' Id. 92: «iam ,mainsa =l inor Lime; 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,'?1% and the
Russian translator Meshcherskaya (Memepckas) translated both nouns with the archaic
BesibMOX[1], which corresponds to the English aristocrat, grandee and magnate.?11 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. hi're’, the fixed expression bnay
hi'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 écoug gixov Ssopwtnpiolg
kaBelpypévoug St v eig To Belov opoAoyiav, €lg @avepov Tpodyovtes NAgvBépouv,?12 as
'whomever they had imprisoned because of their confession to Christ, they brought them
out and set them free.”?13 Interestingly, the Syriac translator periphrastically conveyed the
active imperfect indicative nAgv6épovv, with the phrase w-shaqw ‘enén bnay hi're’, i.e. [and]
let [lit. they allowed] them [lit. to be] free. First of all, the Greek active verb nAgvBépouv was
designated with the typical expression bnay hi'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 hi're’. The historical context compels us to understand the bnay hi're’ being freed from
their imprisonment because of their faith?!4 and not as them being emancipated slaves.
Thus, the order of Maximinus to his praefectus praetorio, Sabinus, and his subsequent letter
TPOG ToLG KAt €Bvog 1youpévoug, i.e. the provincial governors, to free (nAevBépouv) 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 hi're’, did he mean that the

imprisoned Christians were released and became free again -as we understand fre 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; 860ug £ixov Ssopmtnpiolg kabelpypévous St v ig to Bglov dpoloyiav, ig @avepdv
mpodyovteg HAevBepouv 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]: <irtss 515 (u? amawa ~alal (i anad whurm o/ Loy hauiam Y\ = 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.?1> 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.21® 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 hi'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 hi'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 hi'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: aviévteg TouTwV 81 auTdV TOUG év PeTtdAolg Tl Tnwpia Sedopévoug; 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: s (omlaa .<u1 <om durd =soh (oomnsa e i Apas i Kom M (omwain -
i

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,21° the author mentions that it
was not only the tribes of the Qadisdye’, Tmiirdye', and Taydye' that rebelled against
Kawadh [, but also the nobles of his realm (hi're' d-malkiiteh), 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 hi're’ and hi're’ as 'nobles.'221 Further confirming our argument, the German
translation of the Chronicle by Luther interpreted the term bnay hi'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 Najran at the hands of the Himyarite king YGsuf As'ar
Yath'ar.223 Here we will focus on various sources related to the event, such as the Epistle of
Shem‘un of Beth Arsham, dated 524, and the Book of the Himyarites 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 hi're’, as 'people of repute,'22> while

219 The best general survey on this topic is Greatrex 1998.

220 Ps.-Josh,, Chron., 22: .(daxas <o\ mas N> .ol com i mhaal=s it aw. 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 Mar 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 Shem‘un of Beth Arsham.

225 Shem. Beth Ars,, Ep., 507.26-7: {om\ o ou\laws culwis it 110 (omlal s Konamo oo wero;
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 hi're’ associated with the third person masculine pronominal
suffix, along with the fixed expression bar hi're’, were translated as 'grandees.'?26

The Book of the Himyarites, dated slightly after the massacre,?27 is probably the best
example of a Syriac source full of references to the nobles of the Christian community of
Najran. There are four different grammatical types of the concept of the bnay hi're’
throughout the narrative. Among these, twenty-five references are to women and fourteen
to men. The former are described either as bart hi're’,?28 which is just the singular construct
state of the feminine noun bartad’, or as bndt hi're’,22° which is the plural construct state of
the same noun. The latter are described either with the typical bnay hi're?3° or with the
singular bar hi'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 Shem‘un of Beth Arsham, which describes the same historical episode with the
same terminology. Nevertheless, it is the Book of the Himyarites that firmly connects these
so-called 'freeborn’ martyrs with the noble families of Najran.232

Chapter IX, according to Moberg's edition, describes the events before the massacre,
recounting the meeting between the future martyrs and the tamd", i.e. 'unclean' king
Masrlig. The martyrs are called by the passive participle 'idiy‘e’, which is translated by R.
Payne Smith with the Latin nobilis, celebris, illustris.233 Thus, 'about one hundred and fifty'

members of the Najranite noble families met the king and were later killed by his

226 Id., 508.9: v @ s 1 Rulein Kids o s ,mainds comla p iuan wals e o aag
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: in<a ~onmsn Kinds is am <as
> xao; trans. id.: '[t]hen that grandee, who was a believer, answered and said before the king.'

227 Moberg 1924: Ixxx.

228 Book of the Himyar., 4.1, 4.3, 31.9, 32.26, 38.3, 38.3-4, 39.18-9: ~i~s hio. Here, and in the following three
footnotes, we avoided giving the Syriac extracts and their translations by Moberg for obvious reasons.

2291d., 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-
9, 44.18: i Nio.

230]d.,4.9,4.11, 8.16, 12.23, 23.20, 24.4-5, 25.13, 25.22, 27.27, 28.10, 35.14: <t ,is.

231]d., 5.20-1, 6.6-7, 33.13: =it io.

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. ax..
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soldiers.23* Chapter XVII further elaborates on that, using another term to indicate the
event. It employs the expression bnay hi're’ and the other three grammatical types of the
expression denoting the nobles. The text uses the singular emphatic masculine noun mdryad’
in the plural, i.e. mdriyn, with the plural pronominal suffix in the feminine third singular
person, i.e. -eyh attached.?3> The feminine pronominal suffix probably refers to the noun
'city’, i.e. mdinta' (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 mdrya’ and
madriyn. The first mdryd' generally means 'the lords, owners, masters, rulers [and]
princes.23¢ Nevertheless, when it is followed by the noun 'city' -here Najran- it means 'the
nobles of the city. R. Payne Smith gives an identical example in his dictionary, i.e. I-mdreyh
d-mdintd’, 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
hi're' of Najran, 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.23?

234 Book of the Himyar., 11.13-4: < assina & wod winy; trans. Moberg 1924: cviii: 'about one
hundred and fifty notables.’

235]d., 25.15-7: QAN i\ o L1 wer Naso ohin om axwa [L.] rdc&vn ik am K ihs > oake; trans.
id., cxvii: '[a]nd again, when this murderous dragon [Masriiq] saw that he had shed his gall and destroyed, as
was his wish, the nobles of Najran.'

236 |, Payne-Smith 1903: 298, s.v. <i=.

237 R. Payne-Smith 1879-1901: col. 2207, s.v. <.

238 QLD 2012: 1614, s.v. procereés.

239 Id., 27.1-2: cxnwods waoioi & 11 hilo svashdo am 1na a1 Aie; 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;
36.19-21; 36.29-37.2: x\ ,ajcaan [.] <hoing s his pmoei hal el & <o <o daefa] [.] <Aale
~aSlo ynicads ,ra8a sma iuics oma asrss; trans. id., cxxvii: 'the murderer [king] sent men of his to Ruhm,
the daughter of Azma’, the rich woman from Najran. [...] Deny Christ and be a Jew, and save thy life and
remain in thy former honour.' Id,, 49.3-4: ~ae.i Ql..]Ja~a nis; trans. id., cxxxvii: 'the notables Harith and
'WI[...]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 Himyar, 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 hi'ritd’ 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.”?? The antithetical
scheme is so evident between the lower and the upper classes that hi'riitd’ -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 meskiniita’, which literally means 'poverty' and is
comparable to the Greek mevia and mtwyeia.24! 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 meskiniita' and hi'ritd’ 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
hi're' and hi'riita’ 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 hi'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.?*>

On the contrary, the Roman concept of freedom was demarcated and distinctly influenced

240 Joh. Eph,, Lives, 183.10: ~oass cla <hoids Ay s Koo ,moded huany ela hasosl oi isha
hom; trans. Brooks 1974: 183.

241 R, Payne-Smith 1879-1901: col. 2633, s.V. ®hcusm=.

242 De Blois 1985: 6-7. This section is heavily relied on the article of De Blois.
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by aristocratic ideals.?*3 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.?** 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.24> 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 hi're’. A direct historical example that elaborates on this connection
between the terms fre e and n o b I 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.24¢ 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: [tlandem 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

74



came from the liberi?*” 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 sahryaran.24° These nobles controlled
small regions of the vast Eranshahr 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 Sahrydran, 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 Hajjiabad 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 |d., 41.2.1: [a]dministratio gentis post defectionem Macedonici imperii sub regibus fuit; trans. ibid.:
'[g]lovernment 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 Shapirweand Narsehwerespectively.250
Propagating the achievements of the Shahanshahs, the two sources use the term azadan
after first mentioning the other three social strata of the Sassanian aristocracy, i.e. the
Sahryaran, wispuhran and the wuzurgan. The noun azad, according to MacKenzie's
dictionary, meant 'free' and 'noble."251

Once again, it is the thorough knowledge of Noldeke, who, in the late nineteenth
century, described and clarified in a footnote of just five lines the meaning of the Iranian
azad. As we have already seen in another context, Noldeke mentioned that the term azad
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, azad and fr e e
were attributed only to the nobles and their aristocratic perception of freedom. In his
explanation of the dzad, Noldeke compared it with the Syriac bnay hi're’, emphatically
resolving any ambivalence concerning how we should perceive the term bnay hi're’252 We
should mention that the Iranian term azad was used for the fourth and lowest rank of the
Sassanian nobility, the azadan.2>3 What is evident from this comparison is that the idea of f
reed 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 Eranshahr. 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.25* Nevertheless, the semantics of the terms, according

249 Daryaee 2009: 10.

250 MacKenzie 1978: 499-511; Humback and Skjeervg 1978-83, vol. 3, 2: 45-6; Id., 46 and vol. 3, 1: 29-68, 77.
251 MacKenzie 1986: 15, s.v. azad.

252 Noldeke 1879: 235, n. 2.

253 Daryaee 2009: 10.

254 Bedrossian 1973: 2, s.v. wqu, -wg; id., s.v. wquunihntu.
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to Garsoian 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 hi're’. In addition, these Armenian
expressions also designated 'the nobility as a whole' and meant 'in no case' merely free as
opposed to s e r vwel e,25> but rather the noble free.

This part of our thesis concludes with an example outside the Mediterranean. It
comes from Old English, where we find the noun freé, 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.?>¢ 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 fred-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 hi'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 &piotov or eUyevég, which would be rather explicit, but instead reads
the Syriac bnay hi'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 hi'riitd’, calling the acts of the Goth crimes [kata Tiig]

255 Garsoian 1989: 512-3.
256 Bosworth and Toller 1976: 333, s.v. FREO.
257 Id., s.v. fred-bearn.
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€levBeplag.258 Qur objective in this section is to prove that the absence of any expression in
the Greek version equivalent to the Syriac bnay hi'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 fr 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 éAe0Bepog and the noun éAevBepia 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 fr e e and the n o b I 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 moAiteg, 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: [0] 820G T@V YovEwV Pov [...] oV Ydp el TvTwv TtpovonTi Kai £kSikog TdY Katd TG
édevBeplag dSiknuatwv; TR: 'God of my parents [...] you are provident of everything and avenger of the
crimes against freedom.’ Id., 196: éAevBépav kdépnv Tuyd SovAeiog vToRERANKag LTO BdpBapov / BapBapolg
UToBaA®dV kal @ovikiv deamoteiav; 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.2>?
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 éAe00epog and éAevBepr 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 oAl 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 fr
eeand n o bl 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 éAevBépa mOAN 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 moAitng. Being conscious of the differences in the

259 The best survey on the evolution of the sociopolitical concept of éAevBepia 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 éAevBepia.

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: hom ~iar. =\, edws[a]; 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 fr e e d 0 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 fr e e according to the image and likeness of theno b le.

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.?61 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 fr e e d 0 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 éAevBepog, and also connects it with the Armenian and Iranian dzad 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 éAev6epot during the Pompeian-Parthian
invasion of 40 B.C.26% In our view, it is the participle [t®Vv] kaAovpévwyv which indicates that
the term éAeV0Oepol imTels 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.26> These Parthian éAetBepot
el of Josephus should be compared to the liberi equit[es] of Pompeius Trogus (Justin).

According to Noldeke and Garsoian, 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: '[flrom innocence arises esteem; from esteem,
preferment; from preferment, sovereignty; from sovereignty, liberty.' Cf. Wirszubski 1968: 38.

264 Joseph., BJ, 1.13.3: Tldkopog, ¢ TTTov VmomTeVOLTO, Katamov Tap' Hpddn Twég TV KaAovpévwy
"EAevBépwv inméwv; 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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(azads).26¢ Using the same comparative method, the term €Ae0Bepor of the Greek corpus
and subsequently the term éAevBépav [kopnv] 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 1 azadih, where the azadih
corresponds to the '[fillet of] nobility,%6” 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 (I[TaAtya). In
this early second-century Greek document (121), we read that a certain Manesus, who was
an Iranian otpatnydg, belonged to the Batnoa, and also among t@v éAevBEépwv.269 The first
term is related to the Iranian bidaxs, 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 éAe8epol or the Iranian azadan.?’* Thus,
the fact that Manesus was éAe00epog 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
[laAlya as the last Parthian outpost on the borders of the Roman Empire.2’2 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 Enclran 1992, s.v. Class System: I11. 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 Enclran 1990, s.v. BIDAXS.

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 Najran, as attested to in
the Epistle of Shem‘un of Beth Arsham and the Book of the Himyarites. The women killed by
the Himyarite king Y(suf As'ar Yath'ar, as the two former sources attest, belonged to the
noble families of Najran. This attestation also survived in the Greek Martyrdom of Saint
Arethas. The women martyrs who had been called either bart hi're’ or bnat hi're’ -feminine
derivates of the standard expression bnay hi're’- are mentioned as [y]Juvaikeg oepvat [...]
€AevBepay, and between them opo@pov[eg].273

Besides his suggestion on the issue of the Syriac bnay hi're' and the Iranian and
Armenian dzad (he transcribes it as dzddh), Noldeke also suggested that these two terms
should be compared with the Greek €éAe)BepoL.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 éAevBepia was not unrelated to the aristocracy and nobility. Indeed, it was the
most fundamental element comprising [t0] e€Uyevés. 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 éAevBépa of the Greek version
of the Story was used not as a means to render the abstract noun hi'ritd’, which is

translated directly as €AevBepia, but rather to translate the expression bnay hi're' to

273 Mart. Areth., 11.
274 Noldeke 1879: 235, n. 2.
275 Keyt 2018: 231-7.
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designate that particular interpretation of fr e e d 0 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
€élevBepla, we cannot exclude a secondary interpretation of élevBépa. According to this
reading, which is found primarily in late antique patristic authors, éAevBépa meant 'the
married lady' i.e. a wife.2’¢ 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. £éAev0epog. Interestingly Lampe, PGL 1961-8: 449, s.v. does not refer to this case,
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3 Scholarly works of historians on the bnay hi'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.'?’7 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 Habib, 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.2’8 Twenty years later, Brock further elaborated on their
similarities, suggesting a particular connection based on the names that are mentioned in
all these sources.?’”® 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.?81 Harvey thematically
differentiated her point of view by viewing the two protagonists -Sophia and Euphemia- not
as members of the nobility -i.e. bnay hi're’- but as 'poor' women with 'limited income' and
'of low social standing.?82 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 hi'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 hi'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 hi're' in their narratives. It is difficult to explain this
antinomy between connecting the bnay hi'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 hi'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 hi'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 hi'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 hi're, and hy'ritd’ 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.?85 A similar attestation is also provided by the two Greek versions, which use a
typical phrase -8ovAwkov oynua.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: ~=éda\ mea\wa hom \di omi oum <iza ham rn\l < ;ras\ cslen(q]
~ham>na

286 Story (BHG 738), 161: dpatpsel pdv adtig T ipdtia, Tposapaipeitat 8¢ kal TV xpuodv, pdkog Te a TV ola
SovAnv atipws meplBdAwv; 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: ti 10 §ovAlk&¢ o TV obtw TePLBERATioDaL
motijoav; trans. Papaioannou 2017: 141: 'what made her wear the garb of a slave.' Von Dobschiitz gives two
different readings on Story (BHG 739), 160: é¢k&veL tavtnv v Tij¢ éAevBepiag £00Tita, yuuvol 8¢ kai tod
Xpuoéou kdouov, oxfina §&¢ SouvAuov avTii TepEdnkey / ékdvel T patia adTig Kal TOV Xpuoov 6v E8wkev
alTij kal BdAAeL aOTi) oxfjpo SovAwcov; 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: hemmrdd wasnn s wamw  fan_ edws Story (BHG 738), 167: [0] tiig 6Yews, @noy,
Xapaktnp o0 SovAeiav katnyopel Tii¢ yuvaikdg; 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.?8° 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 md'ne’ d-miikdkd' (~asa=y =) to describe her clothes, and we purposefully
avoided changing it with a substantive adjective (humiliative clothes) as the Greek versions
do. A 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 ma'ne’ mikdke' (¢anéss ~3#»), 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.'2°0 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: 0 yap Tij§ KOpNG XopakThp TOAAG StoadAdttet SovAeiag; TR:
"the features of the girl, are the totally opposite of slavery.

288 Story (BHS 727), 33: ./asamy s ham ~eaaly ,oo  ohadoher o ohisl ods

289 Story (BHG 738), 33: Tfig pév yap vmebpatte v Yuymv 1 mails, opwpévn €v SovAkois évévpaot kal
mpooyfuaoy; 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: pakwén mepiBefAnuévny éobijta kat
undev dmeowkviav aiypodwtov; TR: '[she was] enclothed in a ragged garment and she did not differ from a
prisoner.’

290 Story (BHS 727), 33: .omordd mdtoherd o3 ohis
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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 hi're’
and hy'riitd" 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.'2%1
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.2°2 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: .xalin e ol dudua moad o3 hiae
292 Luke 15:11-32.
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Conclusion

The general question of how we should translate the Greek terms, éAev0épafv] kopn[v],
and €AevBepla[v] and the Syriac bnay hi're’ and hi'riitd' 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
Noldeke, 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
qadistd’, a Saint.2%3 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: <hun ,;miod om @i .ilas his wamao o <hoaw wheais Joa hasedy TR
'[t]he story of saint Sophia and her daughter, Euphemia, who were from the city of Edessa.' Id., 46: [..] <¥usek
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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 parmindrad’, and
Tapapovaplog, 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 mapapovdaplog 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.

ol o <heaw Mo ~amaar <heaao Moa 5 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 Dobschiitz 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
Dobschiitz argued that the original language of the Story was Greek.2°4 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 Dobschiitz on the Greek texts, Frangois 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.2®> The French scholar continued and in 1912 published the Syriac
menologia.?°® 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.2°7 In his introduction,
even if he flatters the work of von Dobschiitz as 'admirable,'28 he quite convincingly argues
in favour of the primacy of the Syriac version.??? Although Nau published the Parisian
manuscript of the Story three years before him, Burkitt 'discovered’ it 'when [his] book was
already in print.'3%0 In addition to that, the Syriac version of the Story was unknown to von

Dobschiitz.301

294 Dobschiitz 1911: L-LVL
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 0of 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 -mpéowTta- 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 16t of September.392 According to the Synaxarium Constatninopolitanae, during
the last sessions, two professions of faith (topot) 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-393 was under her feet

while the orthodox was found in her hands.3%4 This was the origin of her second

302 Synax. CP, 47-9.

303 Id.,, 811-2: Evtuxéa kai Albokopov dvaBepaticavTes.

304 Id, 813: [&]u@poTepol 8¢ Kataokevdoavteg TOHovg 8U0o, TV Te 6pBoSOEWwV Kal T®V £TePodotwv, Kal
Stavoi&avteg TV Adpvaka Tijg Tavev@nuov, £mi To0 TadTng oTtNBoug cppayicavteg £OnKav, kKal HETK PNTAS
Nuépag evEduevol kal VavoiEavteg €180V kai éEéomoav. ERedoavTo Yip TOV PEV TV AipETIKGV TOUOV VTIO
TOoUG TOSaG TiiG ayiag EppLupévoy, ToV 8¢ TV 6pBoSHEWV TATS TIiaLs AT XEPol KATEXOUEVOV.
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commemoration. From then on, the Chalcedonians celebrate the miracle of her relics on the

11t of July.30>

3.1 The celebration of the martyrdom of Euphemia of Chalcedon on the 16t of
September

Three out of twelve different menologia affirm the celebration of her martyrdom on behalf
of the miaphysitic Syriac Orthodox Church on the 16t 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 century3% and commemorates Euphemia on this day.397 The
menologion III (Brit. Lib., Add. 14504, fol. 1v-9v), is dated to the ninth century3%8 and reports
the same information as the previous.3%° 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 I1, I1I, X) the place of her origins, they celebrated

305 Id., 811-3.

306 Nau 1912: 29.

307 Syriac menologion II, 32.12: ®eox  [heaaos] lalids  imshiderds,
308 Nau 1912: 30.

309 Syriac menologion IIl, 46.8: ®isuao’  ~hzaior ..

310 Nau 1912: 29.

311]d, 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 11t 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 11t 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 31* and XI 31> 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 11t 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.'31¢ 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: w«amaor’ ~heiota [he o= a1 oo L] oo
313 Syriac menologion I, 33.15: a>aar’ 1amdhs  iesass,

314 Syriac menologion Ill, 43.8: ~naax <heaior

315 Syriac menologion XI, 123.3: /amaor’ <hamowr .

316 Syriac menologion VI, 81.6: ,mio om haaw dmaio hamm  wameoy
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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 Habib. 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,3!” 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.'31° 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: é¢éotnoav dmavteg (50vteg 10 ToloUtov Badpa, [..] éml mAelotov otnpyBévteg T miotey
TR: 'everyone was amazed by seeing this miracle, [...] having been utterly supported to the[ir] faith.

318 Story (BHS 727), 40: (iwwea ,mauiin <usass wisasy; TR: 'the triumphant confessors, guardians of our land.'
319 1d., 13: ~esan eﬁm )L Wiy <ama s i B\ oo
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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 Habib, 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: = ~<aom Kol iR 1n NKrsln i véz\.nmc\K S Pioia oL miKa Lhay | ad  oisa
al ¢ anm i @i e gl Ke s Kol o ol ] bwae g

321 [d,, 24: cmaasaa &\ fehain huam ,in (ohh o\ aarshe il ua Kinas davase  alwa a
om Nimo > ;e laa amdu mr i v onih L aide Rhumse hoi i e alaaa
322]d, 31: vaiaten  husr o aain,

323 Ibid.: Lanima las  waain.
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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

324lbid.:\<\a: iz i 1 o (ashuse e
325 Story (BHS 727), 24: y» ~lea <hcuims i ol Moo duids o3 <o
326 Id,, 27: =0i;my Pmmn asil V\sm}\r{ o irl haimy Lo Liw am aei Hle .
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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 Kkill 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,32° 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: “H xapig cov, k0OpLe, kKal T0 @& Ti)G dAnBeiag cov pet’ €pod
em, [..] 0 pn mapop®dv tovg EmKarovpuévous o év dAnBeia.332 The phrase 0 un mapop®dv
TOUG £MIKAAOVUEVOUG o€ év aAnBeia 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 Pgssio St. Euph. (BHG 6199), 17: [¢]&fjABov 8¢ téooapeg Aéovteg kal SVo Ofjpeg; Synax. CP, 49: émi 100
otadiov apedEvTwy AT AeOVTWV.

328 Story (BHS 727), 24: #hauind war.

329 Pgssio St. Euph. (BHG 6194), 4: peta t@v mévte mapBévwv T@dV Aaumpogopnoavtwy. Story (BHS 727), 5:
~laoho.

330 Passio St. Euph. (BHG 6194), 6: w¢ AVkog &ig moipvnv [kai] denpmacev v yevvaiav Ebenuiav. Story (BHS
727),15: <laows on wew aouls 3o TR: 'he rosed up against her like a destroying wolf.'

331 Pgssio St. Euph. (BHG 6194), 6: £Topog oDoa TUXELV T émayyeAing TV Tatépwv pov. Story (BHS 727), 17:
Ramary <ivds )\ x;as ,eiown <ol TR: 'God of my fathers, stand up for me in the foreign land'; Story
(BHS 727), 27: snunvds e w2\ 0 <Ao; TR: 'and the faith of your fathers will not be deceived.'

332 Passio St. Euph. (BHG 61949), 7.

333 Ps 144:18: ’Eyyvug KUpLog oL 101§ émikaAovpévols auTdv, oL TolG Emkadovévols alTov év dAndeia.

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

35 Story (BHS 727), 1: <hurn  ,miod &1 @wm .l his wamaad o <haam hwais lan hused
Rizaos ol oiea (-_\..Kl i am [..] iHu mol Kwsail <o ;e é o ~amas
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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 (11t
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),33% 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 Dobschiitz 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.33° This tendency echoes in Story too,
when it emphasises 'the faith of their fathers,' the importance of the 'Syriac language' the

I

'land or the country of Edessa’ ‘atrd’ (~i»~) 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.'34! Saint
Paul, the apostle, teaches us when he says: 'Cast off all your anxiety on God because he is
concerned about you."3#2 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 Peshitta.

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
Peshitta, the only difference we find is in the last verb dhelawhy (,»alsss), 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: "Eyyug k0pLog oL TOT§ £TILKOAOUUEVOLG aOTOV €V dAnBeiar BEANNa
TGOV PoLovpévwv aUTOV IO oEL Kal TiiG Senoews avTAV elcakoVoeTal Kal owoel avtovg, 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 btil is being followed by
the preposition -\. 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. M\ 5, or as Brock and Kiraz 2015: 15, s.v. )\ - 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,3*3 who was a sacristan3#* 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 dildh 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 1 (= 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 (=¥); 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. A

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 oixovopog. As J. Payne-Smith
1903: 461, s.v. wua=ia attests this Graecism should be translated as 'a verger,' or 'a sacristan.’ This is explicitly
mentioned in §32, where the parmiindrd’ (<ua=ia) enters into the scene. The author does not place him in or
near the church when Euphemia came in but attached to the gliisqmd’ («=amaly) 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 qasi§d’ (~=sxa) corresponds not simply to a priest kdhnd' (=s=a) but to someone of an age.
According to ]J. Payne-Smith 1903: 522, s.v. s, it can be translated as 'an elder' or 'a presbyter’ We

intentionally translated qasisa’ as 'presbyter' and sdbd’ (~=w) as 'an elder, although both nouns convey the
same semantic.

345 This refers to the parmiindra’ and not the narrator. As the latter tells us, he simply repeats the Story that
the parmiindrd’ and alleged author wrote and handed down to him. Concerning my translation, it is based on
Story (BHS 727), 3.13: 'aslemeh (en\x.~). The root of this verb is §lem and in the Aph'el conjugation means 'to
commit to writing, to memory' and secondly 'to hand down' -to the next generations-, cf. ]. Payne-Smith 1903:
581, s.v. xle.
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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 [stratélatés] during
this time, did not permit to the army [boéteia] 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,34¢ 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 Noldeke 1904: 189 §243.

347 Burkitt 1913: 131 correctly translates tdb (=\,) as an adverb -greatly. Cf. ]. Payne-Smith 1903: 166, s.v. =\,
Nevertheless, the adverb in this line reads w-b-regtdh tab 'etgawzal (BHS (727), 6.5: Miaa e 2\, dod_isa).
The adverb tdb is not connected with the verb ‘etgawzal (i.e. inflamed) in the Ethpa'al conjugation. On the
contrary, it follows the noun [w-b-]regtdh (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. Noldeke
1904: 190 §245.

348 The use of the Ethpe'el verb 'estbit (hu-ohe~), 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 lebd’ (~=), i.e.
heart) which would have been more reasonable. On the contrary, he uses the noun napseh (mzas) 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.3*° 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? [ 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: 'l cannot let my daughter be separated from me3>° by such a distance.' Then he
swore by God: 'l 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 hsal. The verb according to J.
Payne-Smith 1903: 162, s.v. A 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 hsal 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-hSal hwd' 'ap dahbd’ w-mehwd' hwd' I'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,3>! 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 Habib 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: 'l pray to you, the
illustrious ones of God, to go and stand by her in the foreign land. [ 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 [ 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: ktdbd' d-pernitd’ (<dwiax ~=ha). Cf.J. Payne-Smith 1903: 462, s.v. «huia. The word
pernitd’ is a Greek loanword, deriving from the noun @epvy, cf. LS] 1996: 1922: @epvapiov [@epvr]. 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 ida’t w-henén (ccsma ¥sa.  dua). 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 henén, 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,3>3
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: 'l 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

head3>*: 'l am grateful for your kindness, for your hospitality and for what you have done

353 The Syriac text uses the noun masyind’ in the plural, which means 'a day's journey.' Cf. ]. Payne-Smith
1903: 284, 5.v. ®cuce=. The noun is a loanword from the Latin mansio. Cf. Sokoloff 2009: 790, s.V. s,

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-ddryd' ‘pard’ b-risdh w-b-'apydh (csaisa cwsis «iav  ina). The problem is that
Burkitt when he vowelised the Syriac text, he probable rendered the noun ~ias as ‘aprd’ when it should be
vowelised as “pdrd’. The first means 'dust, earth, soil,’ cf. R. Payne-Smith 1879-1901: col. 2949, s.v. ia., <iac
(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. ~ias (he translates it as 'sudarium
quo capita sua tegunt mulieres," and as 'cucullus'). According to Brockelmann 1928: 539, s.v. ~iag, it also
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. «ieag,
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 ia., ~ia<. However, |. Payne-Smith, in her compendious dictionary, tried to sum up her father's
Thesaurus (R. Payne-Smith), who writes the noun ia., ~iac with the letter pe spirantised (= = p) (‘par, ‘aprad’).
On the contrary ]. 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. ]. Payne-Smith 1903: 442, s.v. ias, <ia< (par, ‘aprd’). The omission of the unspirantised pe, is also evident
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 “aprd’ (dust), than “pdrd’ (veil). The detail that proves his lexicographical sources
is that he did not write the pe spirantised [Story (BHS 727), 16.11: ~sax (sic)]. Evidently, he did not use R.
Payne-Smith's spirantised ‘aprd’ 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!'35>

(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.35¢ 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 “pdrd’ as
‘aprd’. 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 “aprd’ from her face (b-'apydh). 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: Ay, not mentioned in the errata. In the 11t line, instead of
~»=i Which means love, kindness, or desire, it has ~h=asa.
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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.3>7

(19) He answered again: 'l 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.35? 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.3¢® 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 =i~ »s has many meanings. One of them, according to J. Payne-Smith
1903: 53, s.v. ~irs 4o 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 ]. Payne-Smith 1903: 494, s.v. was, when the word is followed by the preposition A 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
~uaas\ instead of ~uassl.

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,3¢! 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],3%2 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: 'l will see if she
caused my son to lick something and die. If this was not the case, then [ 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 «=ls 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. ]. Payne-
Smith 1903: 233, s.v. s\

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
her36> 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 Habib 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 Habib, pillars and supporters of the blessed Edessa, may your

363 Burkitt 1913: 140 translated the phrase (om=a\ o ~alw  (om\  sle, quite literally as 'the counsel
approved itself to their heart. However, ]. Payne-Smith 1903: 379, s.v. a\» mentions that when the verb sleq
follows or has been followed by the preposition A+ and the noun lebd’, then this fixed expression means 'to
come into the mind, to come to mind.' The noun melkd' which Burkitt translated as a 'counsel,’ as ]. Payne-
Smith 1903: 277, s.v. W= 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. cnaits  ( oasrha.
365 A literal translation would be 'lift her up on a cross." However, Burkitt 1913: 141 translates the common
phrase ~m.c J)o  owaacw 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,3¢¢ 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.3¢7 (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:3¢8 'Do you

366 Dan 14:31-42.

367 Burkitt 1913: 142 translates the construct state of the noun ~¥.s 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.
o, and as R. Payne-Smith 1879-1901: col. 491, s.v. <1éxe hus, explicitly mentions in his magisterial work,
corresponds to the Greek paptoplov, 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 ~was, which derives
from the Greek vadg, 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 vads. Accordingly, the Syriac noun ~wes
keeps the same semiology, meaning the 'sanctuary of the church,’ as ]J. Payne-Smith 1903: 333, s.v. ~was
attests. As ]. Payne-Smith 1903: 43, s.v. x> 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: xata 10 mepiopBpov ToU Umvou avTrhv
Umavévtog, TapeotdTag atii Tovg To0 Xplotol dpodoyntds kal adBig Opd kai' OloBa mod dptt £1; Aéyovtag;
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.3%° 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: 'l 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.3’! 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: [|] Tolvuv k6pn mepl tOV 6pBpov
Stavaotdoa Tod UTvou kal Tovg dpBapovs avoi§aoa Bewpel TovG ayioug OLoAoynTag TapeoTdTag AT Kal
Aéyovtag Emiywvwokelg 6mov viv Sidyelg; 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: 'l cried out to God with my voice, and he heard me; |
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 ha=.

373 We read in Burkitt 1913: . awmi =i «\idw & «wissw wein This phrase is similar to P-Ez 3:12 where we
read: miv? & ~aim3 @i am woeis. 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 (i)
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 mihs eRuine it hdmi ol eia in&; 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]:
I sdordd hadi (da Ll oihedd cdafs dadi i asand aiuwdd; 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 ~amaly - also means shrine, a similar word to tabernacle and temple, cf. ]. Payne-Smith 1903: 70,
S5.V. omaly . His answer is given towards the end of his homily, id., 606 [1315]: <\ s & ,mcaoh K\ &
an wHL d1 md iaw wivd Wbl ol W duw alsn %) 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
[ 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.37* When the

id,n.64.1d. 606 [1323]: ALik dud i@ om aoih @in W.f::s'\:; trans. id., 140: 'Blessed <is He> from
His place! The altar is His place among earthly beings.' Id,, 607 [1339]: wismto s ALT=6 thuls <ie o
smes aai; trans. id., 142: 'See! He dwells in the bread and is mingled entirely with the wine." Through Jerome's
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 Habib- should precede and presuppose both chronologically and thematically
the hagiographical text of their Martyrdom.

374 This is a literal translation of the verb iz, as J. Payne-Smith 1903: 360, s.v. »ze attests, means 'to bow
oneself, do reverence or obeisance; to adore, worship.' This could be interpreted as proskynesis, not towards
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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 present37> 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: 1, not mentioned in his errata section, concerning the verb in Estaphal,
in line 12. Instead of alaahe.~[3], we should read alaohwr. Cf. ]. Payne-Smith 1903: 487, s.v. dao.

376 See n. 2.

377 See §29. The church of the martyrs would be in one of the hills around Edessa, and the verb .
strengthens this argument. This is inferred by the third feminine plural pronominal suffix of the emphatic
plural noun ~xs. Strangely enough, there is a grammatical mistake here concerning the noun. Since the noun
~¥.s is feminine, we would expect it to be followed by a singular pronominal suffix, according to the rules of
the Syriac grammar. Instead, the scribe attached a plural pronominal suffix, which is only used in masculine
plural nouns. Thus, we should read wox=[l], and not we.xs[d], as Burkitt 1913: «o 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 ~ae.
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church of God. On Friday and Sunday,37° 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 ~ars 1s[5], which literary means 'the -day- one of the Sabbaths,’ cf. tfj pd t@v cafpdatwy,
which is Sunday.

380 The former general [stratélatés], 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. ]. Payne Smith 1903: 366, 5.V. nas.
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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
aroom 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 [t 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.
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confessors, guardians of our land.38> They brought her back from the depths of Sheol.38¢
These holy martyrs, to whom he made deceitful pledges3®” 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 (ix~- 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 ~¥.hwh Acux simply as 'the tomb.'

387 Following ]. Payne-Smith 1903: 193, s.v. a=. means 'the right,’ and particularly 'the right hand.' Equally
often also means 'a pledge, promise, compact as confirmed by the right hand.' The verb )\ zar~ in Aphel -as is
the case here- is usually followed by the noun ~x~ which means 'hand." Thus, without using this noun but
only by the Aphel and the noun a=., 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 @lawra is one of the text's most difficult terms to translate. It obviously derives from the
Greek neutral adjective Si8aokaAikdv. The term is omitted in both R. Payne Smith and his daughter's
dictionary, but it is mentioned in Brockelmann 1928: 142, s.v. @\am1.s, and conveys the meaning of the Latin
relatio. One of the meanings, according to OLD 2012: 1767, s.v. relatio, 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 LS] 1996: 421, s.v. Sit8ackaAeilov, means either 'of/for teaching, the faculty
of giving instruction, [or] the didactic manner, while CGL 2021: 371, s.v. 8i8aokaAikog, 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 ~u%, which according to J. Payne Smith 1903: 616, s.v. ~uk, means 'recital’
or marration.’ On the contrary, while Sokoloff 2009: 293, s.v. wslowus, 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 oi\awi.s instead of ~uk, in
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the beginning up to the end: how he took the girl with a marriage contract,3®° 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.3°© 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,??! 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 <is am mla om war.

391 An antithetical scheme used by the author. In §15, he mentions the tribe []%six. ,is of the Gothic woman,
who was to take revenge for her death. The unorganised mass of people has been juxtaposed in this

124



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,3°2 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: 'l 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 v &ls, 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 -, with the meaning of 'against.’ Cf. R. Payne-Smith 1879-1901: col.
431, s.v. = §6. It is comparable with the Latin preposition ob, and translating it adverbially would be a mistake.
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