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Abstract

This article contains the unpublished Syriac text of the Story of the Mystery Hidden

in the Eucharistic Offering, an anonymous hagiographical composition that tells the

story of the conversion of a Muslim king. The text of the Story, published on the

basis of twomanuscripts (Birmingham, Cadbury Research Library,Mingana Syr. 71, and

Manchester, John Rylands Library, Syr. 59), is accompanied by an English translation

and discussion of its message.
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1 Introduction1

The substantial corpus of hagiographical writings preserved in Syriac presents

a rich trove of information for students of the late antique and mediaeval

Middle East.2 Within this diverse body of literature, one can single out a sub-

1 I would like to expressmy gratitude to Sebastian Brock, Aaron Butts, SalamRassi, and the late

Nikolai Seleznyov for their corrections and valuable comments on an earlier version of this

paper, as well as to the two anonymous as reviewers for their useful suggestions.

2 For an overview, see S.P. Brock, ‘Syriac Hagiography’, in S. Efthymiadis (ed.), The Ashgate

Research Companion to Byzantine Hagiography. Vol. 1: Periods and Places (Farnham: Ashgate,
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category of texts comprised of relatively short compositions that belong to the

genre of so-called ‘edifying stories’, also known as ‘spiritually beneficial tales’.3

These usually brief narratives were initially produced and circulated in the

monastic circles of Egypt and Palestine. Their primary purpose was to propag-

ate values and set standards of conduct—first among those who chose to pur-

sue the monastic way of life, but among the secular laity as well. By providing

‘real-life’ examples of the enactment of Christian virtues, these stories taught

spiritual lessonswhile aiming atmoral improvement. The earliest specimens of

this literature appear during the late fourth century. Such stories circulated as

separate units but could also be incorporated into other longerworks or aggreg-

ated into collections.

The genre of edifying stories enjoyed great popularity throughout various

Christian cultures of Late Antiquity and the Middle Ages. Syriac Christians

were not exceptional in this regard, as one comes across a considerable number

of such stories scattered throughout Syriacmanuscripts, most of which remain

unpublished and unstudied.4While some of these works were translated from

Greek,5 many among them are original Syriac compositions. As I have demon-

strated in recent publications, such stories can shed new light on the social and

religious history of Christians and Christianity in the Middle East.6 In this art-

icle, I would like to turn once more to this little-tapped resource and publish

a brief Syriac narrative entitled the Story of the Mystery Hidden in the Euchar-

2011) pp. 259–283; A. Binggeli (ed.), L’hagiographie syriaque (Études syriaques, 9, Paris: Paul

Geuthner, 2012). A useful online resource is ‘Bibliotheca Hagiographica Syriaca Electronica’,

accessible at http://syriaca.org/saints/index.html.

3 On this genre, see J. Wortley, ‘The Genre of the Spiritually Beneficial Tale’, Scripta & e-Scripta

8–9 (2010), pp. 71–91; J. Wortley, ‘The Repertoire of Byzantine “Spiritually Beneficial Tales” ’,

Scripta & e-Scripta 8–9 (2010), pp. 93–306; A. Binggeli, ‘Collections of Edifying Stories’, in

S. Efthymiadis (ed.),TheAshgateResearchCompanion toByzantineHagiography.Vol. 2: Genres

and Contexts (Farnham: Ashgate, 2014) pp. 143–159. For a seminal discussion of this genre in

the larger context of late antique hagiography, see C. Rapp, ‘Storytelling as Spiritual Commu-

nication in Early Greek Hagiography: The Use of Diegesis’, Journal of Early Christian Studies 6

(1998), pp. 431–448.

4 For a preliminary overview of this material, see F. Ruani, ‘Preliminary Notes on Edifying Stor-

ies in Syriac Hagiographical Collections’, Studia Patristica 91 (2017), pp. 257–266.

5 Cf. S.P. Brock, ‘A Syriac Narratio Attributed to Abba Daniel of Sketis’, Analecta Bollandiana

113.3–4 (1995), pp. 269–280.

6 See S. Minov, ‘The Therapy for Grief and the Practice of Incubation in Early Medieval

Palestine: The Evidence of the Syriac Story of aWoman from Jerusalem’, in B. Bitton-Ashkelony

and D. Krueger (eds.), Prayer andWorship in Eastern Christianities, 5th to 11th Centuries (Lon-

don: Routledge, 2017) pp. 210–238; S. Minov, ‘Friday Veneration among Syriac Christians: The

Witness of the Story of theHoly Friday’, Journal of theRoyalAsiatic Society 30.2 (2020), pp. 195–

222.
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istic Offering for the first time—awork that adds to our dossier of texts relevant

for understanding the distinct, yet often interdependent, dynamics of Jewish-

Christian and Muslim-Christian relations in the pre-modern Middle East.7

To the best of my knowledge, this story is attested in only two manuscripts:

Birmingham, Cadbury Research Library, Mingana Syr. 71 andManchester, John

Rylands Library, Syr. 59. The manuscript Birmingham, Cadbury Research Lib-

rary,Mingana Syr. 71 is an anthology of variouswritings, for themost part hagio-

graphical.8Written in a non-vocalisedWest Syrian Serṭo, it comprises 154 folios

and ismissing the ending.As for thismanuscript’s date, in the absenceof a colo-

phon or other scribal notes, one is left to rely only on palaeography: Alphonse

Mingana tentatively suggests a date around 1600. The text of our story belongs

to a large block of edifying tales that spans ff. 88r–101r; it occupies ff. 95r–96v,

preceded by ‘a story on the end of man’, and followed by ‘the story of two broth-

ers’.

The manuscript Manchester, John Rylands Library, Syr. 59 is also an antho-

logy of diverse writings in Syriac and Karshuni, including the ‘penitential can-

ons’ of Dionysius bar Ṣalībī, Philoxenus’ letter to Abu Yaʿfur, as well as a variety

of excerpts of different lengths and subjects.9 Written in a non-vocalisedWest

Syrian Serṭo, it comprises 126 folios. According to the information provided in

the Syriac and Arabic colophons on ff. 84v–85r, the manuscript was produced

inMosul by theWest Syrian scribeMattai bar Paulos, who finished his work on

29 January 1909. On ff. 86r–105r, this manuscript features a selection of edify-

ing stories and other texts, which in its content and sequence is for the most

7 For discussions of some aspects of their interdependence, see S.H. Griffith, ‘Jews andMuslims

in Christian Syriac andArabic Texts of theNinth Century’, JewishHistory 3.1 (1988), pp. 65–94;

A.M. Butts, and S.M. Gross, The History of the ‘Slave of Christ’: From Jewish Child to Christian

Martyr (Persian Martyr Acts in Syriac: Text and Translation, 6, Piscataway, NJ: Gorgias Press,

2016) pp. 70–79; B.H. Roggema, ‘Polemics between Religious Minorities: Christian Adversus

Judaeos from the Early Abbasid Period’, in C. Almagro Vidal, J. Tearney-Pearce, and L. Yar-

brough (eds.), Minorities in Contact in the Medieval Mediterranean (Cultural Encounters in

Late Antiquity and the Middle Ages, 33, Turnhout: Brepols, 2020) pp. 119–142; D.M. Freiden-

reich, ‘ “You Still Believe Like a Jew!”: Polemical Comparisons and Other Eastern Christian

Rhetoric AssociatingMuslims with Jews from the 7th–9th Centuries’, Entangled Religions 12.3

(forthcoming, 2021).

8 For a description, see A. Mingana, Catalogue of the Mingana Collection of Manuscripts Now

in the Possession of the Trustees of the Woodbrooke Settlement, Selly Oak, Birmingham, 3 vols.

(Woodbrooke Catalogues, 1–3, Cambridge:W. Heffer & Sons, 1933, 1936, 1939) vol. 1, cols. 180–

188.

9 For a description, see J.F. Coakley, ‘A Catalogue of the SyriacManuscripts in the John Rylands

Library’, Bulletin of the John Rylands University Library of Manchester 75.2 (1993), pp. 105–207

(183–187).
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part identical with that of Mingana Syr. 71, ff. 88r–118v. Our story appears on

ff. 91r–92v, where, as inMingana Syr. 71, it is preceded by the story ‘on a person’s

ending’ and followed by the story ‘of two brothers and on the holy mysteries’.

Except for a fewminor details, both textual witnesses present a very similar

text of the Story. In fact, it seems very likely that the scribe of John Rylands Lib-

rary, Syr. 59 has copied its text, togetherwith the accompanying edifying stories,

en bloc fromMingana Syr. 71. In favour of that speak the selection and sequence

of the stories in the two manuscripts, as well as the practically identical text

of the Story. In addition, in the only case where John Rylands Library, Syr. 59

misses a line, the omission could be easily understood on the basis of Mingana

Syr. 71, as a result of a homeoteleutonwhereby the scribe skipped from the con-

cluding phrase 焏ܟܠܡ煟ܡܥ in ln. 8 on f. 96v to 焏ܟܠܡ犯ܡܐ in ln. 9.While the

original provenance of Mingana Syr. 71 is unclear, it is likely that Mattai bar

Paulos, the scribe of John Rylands Library, Syr. 59, had access to it in the city

of Mosul. Not long after that, Alphonse Mingana acquired both manuscripts

during one of his trips to the Mosul region and brought them to England.10

Since Mingana Syr. 71 predates John Rylands Library, Syr. 59 considerably,

and is likely to have served as a source for the latter’s scribe, I have chosen it

as the base text. The Syriac text of the Story below, then, is presented on the

basis of this manuscript (referred to as B), with the few variant readings from

John Rylands Library, Syr. 59 (referred to as M) given in footnotes. I disregard

purely orthographic variants, such as 焏ܒܫܒ煟ܚ / 焏ܒܫܒ煟ܚ , ܡ煟ܡܠܟ / ܡ煟ܡ爏ܟ ,

ܖ
̈

ܐܙܐ / ܖܐ
̈
ܐܙ . Square brackets are used to indicate extended abbreviations.

2 The Story of the Mystery Hidden in the Eucharistic Offering

2.1 Syriac Text

.焏ܒܪ熏ܩܒ焏ܣܟܕܐܙܐܪ爏ܥܐ狏ܝܥܫܬ

熏ܝ爯ܡ煟ܚܒܐܘܗ
̈

ܥ焏ܝܝ̈ܛܕ焏ܟܠܡ煟ܚ煟ܟ爯ܝܡ
̇

ܐܬ煟ܥܕ焏ܥܪܬ爏ܥܐܘܗ犯ܒ
煯ܟܕܐܬ熏ܠܨܕ焏ܠܩ牟ܡܫܘ焏ܒܫܒ煟ܚܕ焏ܡ熏ܝܒ

̈
ܐ狏ܡܪ焏ܠܩܬ犯ܒܒ焏ܢܝܛܣܝ

ܦܠ焏ܟܠܡܠ焏ܫ爯ܝ煟ܝܗ.ܐ狏ܝܠܚܘ
̈
熏ܢܡ.ܢܘ煿ܠ犯ܡܐܘܝܗܘܪ煟ܚܕܢ熏ܢ̇ܗ焏ܚܠ

煯ܟ爯ܝܠܗ.煿ܠܘ犯ܡܐ爯ܝܕܢ熏ܢ̣ܗ.焏ܠܩ焏ܢ̇ܗ
̈
犯ܡ̇ܐ.爯ܝܠ犏ܡܕܢ熏ܢܐ焏ܢܝܛܣܝ

.ܢܘܗ煟ܝܥ]ܝܗ[ܘ狏ܝܐ爯ܟܗ煿ܠ爯ܝ犯ܡܐ.ܐܬ熏ܚܝܢܒ爯ܝܠ犏ܡ焏ܠܢ熏ܡ爏ܥܢܘ煿ܠ

10 On Mingana’s activity as a collector of manuscripts, see K.S. Heal, ‘Notes on the Acquis-

ition History of the Mingana Syriac Manuscripts’, in F. Briquel-Chatonnet and M. Debié

(eds.), Manuscripta Syriaca. Des sources de première main (Cahiers d’études syriaques, 4,

Paris: Geuthner, 2015) pp. 11–38.
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煿ܡܥ爯ܝܕܐܘܗ狏ܝܐ.煿ܠܠܙ焏ܢܕ焏ܡ煟ܥ.焏ܝܠܫܒܢ熏ܠ犏ܢܕ煟ܩܦ爯ܝ煟ܝܗ
煯ܟܕ焏ܒܒ煟ܠܥܒ]ܝܗ[ܘ狏ܝܐܘ.焏ܝܕ熏ܝ焏ܒܘ狏ܟ煿ܠܝܕܐܕ熏ܓܒ

̈
ܪ煟̇ܫ.焏ܢܝܛܣܝ

煟11ܒ熏ܡ焏ܟܠܡ狏ܡܚ狏ܡ犯ܒܟ.ܢܘ煿ܝܠ̈ܩ爯ܝܡܝ犯ܡܕܢܘ煿ܠ犯ܡ焏ܢܕܗ煟ܒܥ
.f|]ܝܗ[ܘ狏ܝܐܐ煟ܓ熟ܝܐܘ̇ܗܕ熏ܥ煟ܝ焏ܠ爯ܝܕܢ熏ܢ̣ܗ.ܢ熏ܢܐ 95v|ܒܥ煟ܝܕܗ熏ܝܕ焏.
ܢ熏ܡ爏ܥ.焏ܟܠܡ犯ܡܐܘ.ܢܘ煿ܠܝܚ煿ܠܟܒܢ熏ܢ̣ܗ.熏ܠܨܢܘ煿ܠ犯ܡܐܕܝ狏ܡܐ
焏ܠܢܐܕܢܘ煿ܠܘ犯ܡܐ熏ܠܙ.ܢܘ煿ܝܠ̈ܩ爯ܝܡܝ犯ܡ犯ܝ狏ܝܢ熏ܢ̣ܗܘ.焏ܝܠܫܒܬ犯ܡܐ
ܦ焏ܝܠܫܒ爯ܝܠ犏ܡ

̇
ܖ焏ܢܐ犟ܣ

̈
焏12ܝܣܟܒܗ煟ܒܥܪ煟̇ܫ焏ܝܕ熏ܝ爯ܝ煟ܝܗ.ܢܘ煿ܝܫܝ

狏ܠ焏ܡ煟ܥܢܘ煿ܝܠ̈ܩ爯ܝܡܝ犯ܡܕܢܘ煿ܠܪܗ熟ܡܘ.ܢܘܗܬ熏ܠ
̈

ܢܒܙ狏ܠ
̈

狏ܩܦܐ煟
ܥ焏ܝܕ熏ܝܘ焏ܟܠܡ

̇
焏ܦܝܣ爏ܩܫܘ焏ܟܠܡ狏ܡܚܬܐܘ焏ܠܒ熏ܩܠܕܐܘܗ煟ܒ

ܖܢ熏ܩܣܦ狏ܢܕ煟ܩܦܘ.ܗ煟ܝ焏ܒ
̈
熏ܠܡܠ熏ܥܡܫ焏ܠܕܝ煿̇ܒܢܘ煿ܝܫܝ

̈
熏ܩܣܦܘ.ܝܗ

ܖ
̈
ܖܘܬܐܘ.ܐܬ煟ܥܕܐܬܪ煟ܒܐܘܗ狏ܝܐܕ焏ܫܢܟܘ̇ܗܕ焏ܫܝ

̈
ܖܘܪܘ焏ܢܫܝ

̈
焏ܢܒ

焏ܦܝܣܠ爏ܛ̇ܒ焏ܟܠܡܝ犯ܡ燿ܝ̈ܚܒ.爯ܝ犯ܡܐܘ煿ܠ爯ܝܣܝܦܡܘ焏ܟܠܡܕܗܬ熏ܠ
焏ܠܢ熏ܡ爏ܥ焏ܟܠܡܢܘ煿ܠ犯ܡ̇ܐ.爯ܒ犯ܫ燿ܠ爯ܢܝܥܕ熏ܡܘ.燿ܡܥ爯ܢܝܠܠܡܡܕ
ܐܬܐ.焏ܝܕ熏ܝ焏ܒܘ狏ܟܘ̇ܗܕܐ煟ܓ熟ܝܐ煿ܠ爯ܝ犯ܡܐ.營ܠ̈ܡܠܢܘ狏ܣܝܦܬܬܐ
ܬܢܬ熏ܠ

̈
ܢܒܙ狏ܠ

̈
狏ܩܦܘ.ܐ煟ܠ爯ܡܐܘ犯ܟܠܡ焏ܦ

̇
爯ܢܚܘ.ܢ熏ܟܝܠ̈ܩܢ熏ܡܝܪܬܕ煟ܩ

焏ܝܕ熏ܝܕܥ煟ܝ爯ܟܗ焏ܟܠܡ牟ܡܫܕܝ狏ܡܐ.ܬ犯ܡܐܕ燿ܝܐ爯ܢ煟ܒܥ燿ܝ煟̈ܒܥ
煯ܟܕ焏ܒܒ煟ܠܥܒ

̈
.f|]ܝܗ[ܘ狏ܝܐ焏ܢܝܛܣܝ 96r|ܝܗܘ煟ܝ爯ܝܐ狏ܝ熏ܒܥܠ煟ܝܕܗ熏ܝܕ焏

燿ܝܐܢܘ煿ܠ犯ܡܐܘ.煿ܒܪܗ煟ܩܦܕܡ煟ܡܠܟ犯ܡܐܕ焏ܡ煟ܥܝܗܘ煟ܓܢܘ.ܘ̇ܗ
焏ܒ犯ܫܠ焏ܟܠܡ牟ܡܫܕܝ狏ܡܐ.狏ܝܐ犯ܝ犯ܫܐܪ犯ܫ煿ܠܟ焏ܝܕ熏ܝ煿ܠ犯ܡܐܕ
ܢܒܠܘ煿ܠܝܕܐܬ狏ܢ焏ܠܘ焏ܝܕ熏ܝܠܢܘ狏ܝܢܕ煟ܩܦ.ܐܘܗܕ

̈
熏ܣܢܓܠܘܝܗ煿ܢܕ熟ܦܩ熏ܢ

.煟ܒܥܕܡ煟ܡ爏ܥܐܬ煟ܥܕ煿̇ܝܡ煟ܩܢ熏ܢܐ
熏ܒܠܠ爟ܣܒܘܐܬ煟ܥܠ焏ܟܠܡ爏ܥ爯ܟܪ狏ܒ爯ܡܘ

̈
煟ܩܦܘ.焏ܢܡܝ煿̈ܡܕܐܬ

煯ܠܘܐ狏ܫܡܫ狏ܠܢ熏ܠܡܫܢܕܢ熏ܢܐ
̈

焏ܥܪ狏ܒ爟ܩ爏ܥܘ̣ܗܘ.焏ܫܝ煟̈ܩܐܙܐ
犟ܦܢܕ焏ܡ煟ܥ.爯ܝ煟ܒܥܕܐ熟̇ܚܕ焏ܡܠܟܠ煿ܒܠܒ爟ܚܦܡܘܪ焏ܚܘ.焏ܚܒ煟ܡܕ
狏ܒܒ煿̇ܝ煟ܟ焏ܢ煿ܟܠܐ熟ܚܘ犟ܝܕܐܘ.焏ܢܒܪ熏ܩ

̈
ܢܙܐ狏ܠ

̈
爏ܩ̇ܫܕ爯̇ܡ狏ܝܐ.焏ܝ

焏ܟܠܡ犯ܡ̇ܐ.ܐ狏ܝܚܐܪ熏ܢ爏ܩ̇ܫܕ狏ܝܐܘ.焏ܡܚܠ爏ܩ̇ܫܕ爯ܝ犯ܚܐ狏ܝܐܘ.ܐ犯ܣܒ
狏ܒܢ熏ܡ爏ܥ.ܐܬ煟ܥܕ焏ܫܝܫܩܠ

̈
ܢܙܐ狏ܠ

̈
燿ܝܝ̈ܚ.焏ܢ煿ܟ煿ܠ犯ܡ̇ܐ.狏ܢܐܒ煿̇ܝ焏ܝ

煟ܝ焏ܢܐ.焏ܟܠ̈ܡ燿ܠܡ
̇

ܖ熏ܦܕ焏ܢܐܥ
̈

ܢ熏ܢܐ狏ܫ煟ܩܘ.ܐܪ熏ܢ狏ܒ營ܠ營ܦܐܐ狏ܝܢܫ
ܢܘ煿ܠܟܕܐ煟ܝܥ燿ܝܐ.ܢܘ煿ܠ焏ܢܐܒ煿̇ܝ焏ܢܡܝ煿̈ܡܠܐܗܘ.狏ܝ熟ܚܕ焏ܡܟܐ
熏ܝ
̈

ܢܝܥ爯ܝܠ煿ܒ焏ܢܐ焏ܟܠܡ犯13ܡ̇ܐ.焏ܠ爯ܝ犯ܚܐܡ煟ܡܘ.ܐ狏ܡ
̈
營|f. 96v|ܚ熟ܝ狏

狏ܢܐܘ.焏ܢܗ焏ܫܢܟܠ狏ܢܐܒ煿̇ܝ煟ܟ.ܐܪ熏ܢܘ焏ܡܚܠܘܐ犯ܣܒ.ܐ狏ܥܫܐܕ煿ܒ
ܖ熏ܦ狏ܢܐ犯ܡܐ

̈
ܝ犯ܡ燿ܝܝ̈ܚ.焏ܟܠܡܠ焏ܢ煿ܟ煿ܠ犯ܡ̇ܐ.ܢܘ煿ܝ狏ܝܐܐ狏ܝܢܫ

ܖ爯ܝܠܗܢܘ煿ܝ狏ܝܐ爯ܟܗ.燿ܠܐ熟ܚܕ焏ܡܟܐ焏ܟܠܡ
̈

爯ܝ犯ܩ狏ܡ焏ܢ煿ܠܛܡ.ܐܙܐ
ܖ
̈

ܟܢܐ焏ܠܐ.燿ܠܐ熟ܚܕ焏ܡܟܐܢܘ煿ܠܐ熟̇ܚܕ犿ܢܐ狏ܝܠܡ犯ܒ.焏ܫܝ煟̈ܩܐܙܐ
̈

焏ܢ焏
ܓ犿ܢܠܟܠ熏ܠܡ煟ܡ焏ܢܗܘ.焏̈ܩܝܕܙܘ

̇
煟ܡܥܐ狏ܥܫܝ̇ܗ爯ܡܘ.ܐ煿ܠܐ煿ܠ焏ܠ

11 M 煟ܒ熏ܢܘ .

12 Following the reading of M; B has 焏ܣܝܟܒ .

13 B add ܢܘ煿ܠ .
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ܢܙ爯ܝܠܗ犟ܫܦ焏.14ܟܠܡ犯ܡܐ爯ܝ煟ܝܗܘ.ܐ犯ܝ犯ܫ焏ܢܝܛܣܝ犯ܟܐܘܗܘ⸢.焏ܟܠܡ
̈
焏ܝ

焯ܣܢ焏ܡ煟ܒ爏ܦܠܦܡܕܐ犯ܣܒ爏ܩܫܕܘ̇ܗ.焏ܢ煿ܟ煿ܠ犯ܡ̇ܐ.ܢܘ煿ܝ狏ܝܐ焏ܢܡ
爏.15ܩܫ爯ܟܗ犯ܒܣܕ焏ܡܟܐ.焏ܡܚܠ爏ܩܫܕܘ̇ܗܘ⸢.焏ܚܝܫܡܕ煿ܡܕܘܗ犯ܓܦ
.ܐܪ熏ܢ爏ܩܫܘ煿ܫܦܢ爟ܠܛ煿ܠܐܘܗܐ熏̇ܫ焏ܠܕ爏ܛܡ.ܐܪ熏ܢ爏ܩܫܕܘ̇ܗܘ

2.2 English Translation

The Story about the Mystery Hidden in the Eucharistic Offering

It happened that on one of the days, when a certain king of the Arabs was

passing by the door of a church one Sunday and heard the sound of the prayer

of Christians in an exalted and sweet voice, the king asked those servants that

accompanied him and said to them, ‘What is this sound?’ They, then, said to

him, ‘These are Christians who are praying’. He said to them, ‘Why do they not

pray quietly?’ They said to him, ‘Such is their custom’. He then commanded

that they should pray in silence until he went away. There was with him in his

entourage a Jewish scribe, and he was an enemy of Christians. He sent his ser-

vant to tell them to raise their voices so that perhaps the king would get angry

and destroy them. They, however, did not know that this messenger was the

servant of the Jew. When he told them, they prayed with all their might. The

king said, ‘Why is it that although I have told (them to pray) in silence, they

are raising their voices even more? Go and tell them that if they do not pray in

silence, I am going to cut off their heads!’ The Jew, then, secretly sent his ser-

vant to them, andheadmonished themto raise their voice.Three times the king

commanded, and (each time) the Jew did the opposite. The king was enraged,

and he took a sword in his hand and commanded that their heads be cut off,

because they did not listen to his words. They cut off the heads of those who

were gathered in the courtyardof the church, but the chiefs andmagnates came

to the king andwere petitioning him and saying, ‘By your life, O lord king, with-

draw the sword while we speak with you and relate our affair to you’. The king

said to them, ‘Why did you not obey my words?’ They said to him, ‘The mes-

senger of that Jewish scribe came to us three times and commanded us and

said, “The king commands that you should raise your voices!” Andwe, your ser-

vants, have done as you said’.When the king heard this, he understood that the

Jew was an enemy of the Christians. And then they brought in that servant of

the Jew and beat him until he told everything that his master had commanded

him. And he told them the entire truth, just as the Jew had truly spoken to him.

14 M om.

15 M added in a note on the right margin.
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When the king heard about the affair that had taken place, he commanded that

they bring the Jew, his wife, his sons, and his family, so that they might crucify

them in front of the church on account of what he had done.

And afterwards, the king entered the church and caused the hearts of the

believers to rejoice. And he commanded them to perform the service and the

holy mysteries.16 And he entered and stood at the entrance of the sanctuary.

And he observed and considered in his heart everything that he saw they were

doing, until the eucharistic offering was brought out. And he looked forth and

saw the priest administering (communion) in three (different) manners: some

were receiving flesh, others were receiving bread, and some were receiving a

living fire. The king said to the presbyter of the church, ‘Why do you distribute

(the Eucharist) in three (different) manners?’ The priest said to him, ‘By your

life, O king of kings! I know that the (women) baked me loaves17 in the oven,

and I have consecrated them, as you have seen. And behold, I distribute them

to the believers, according to the daily custom, and nothing else’. The king said,

‘But I just now sawwithmyowneyes the flesh, the bread, and the fire, while you

were distributing them to this congregation. And you are saying that they are

(merely) loaves?’ The priest says to the king, ‘By your life, my lord king! As you

have seen it, thus are thesemysteries. Because of this, they are called “holymys-

teries”. However, no one sees them as you have, except the just and righteous.

God does not reveal this thing to everyone’. After that, the king was baptised

and became a true Christian. The king then said, ‘Explain these manners (of

the Eucharist). What are they?’ The priest said to him, ‘The one who received

flesh bespattered with blood took the body and blood of Christ; the one who

received bread received it just as he thought; and the one who received fire,

because he was not worthy, he wronged himself and received fire’.

3 Commentary and Discussion

As pointed out in the introduction, our composition should be considered as

belonging to the literary genre of ‘edifying stories’, since it presents the audi-

ence with a pious narrative of an anecdotal nature. Its concise form, simple

narrative structure, and distinctive message mark this story as a typical repres-

entative of the genre.

16 I.e., the sacrament of the Eucharist.

17 The noun ܐ狏ܝܢܫܪ熏ܦ is not attested in the dictionaries of Classical Syriac. I take it to be

synonymous with the noun 焏ܢܫܪ熏ܦ .
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Contrary to some other edifying stories, the Story provides no clues that

might help us to establish the time of its composition with any certainty. The

same uncertainty applies to its milieu, besides the general understanding that

it originated in the monastic circles of Syria-Mesopotamia during the Middle

Ages and circulated among West Syrians. It should be pointed out that there

is no compelling internal or external evidence suggesting that the Story was

translated fromGreek or any other language; it could be an original Syriac com-

position.

Since the narrative of the Story features no details that would allow us to

connect it to any particular historical context, and all its main characters are

anonymous, one can easily imagine it being told in almost any Islamicate soci-

ety throughout the history of the Middle East, from the Umayyad Caliphate

to the Ottoman Empire. It is to this aspect of the Story that I would like to

turn my attention in what follows. Given that its main protagonist is a Muslim

ruler, the focus is on how the narrative envisages a power relationship that

entangles a member of a non-Christian ruling class and representatives of a

Christianminority. Two stages are discussed in which the narrative of the Story

unfolds, while we pay attention to earlier literary motifs and topoi that might

have influenced its author, and to the social reality of Muslim-Christian rela-

tions as known to us from other sources.

The first stage takes place during a sudden outbreak of tension between the

unnamedMuslim king and his Christian subjects, introduced at the beginning

of the Story: the ruler, described as ‘a certain king of the Arabs’ (ḥad malkā d-

Ṭayāyē), finds himself in the proximity of a church, and expresses his displeas-

ure with the noise caused by the Christians singing inside. The king instructs

his servants to order the Christians to lower their voices until he leaves the

area. Though confronted with an unpleasant situation, the Christians never-

theless have a way out, since they are ready to comply with the king’s com-

mand. However, it deteriorates dramatically when a Jewish courtier of the king

secretly intervenes. Driven by his animosity towards the Christians, he distorts

themeaning of the king’s command, ordering them through his servant to sing

as loud as they can. Enraged by the disobedience, the king issues an order to

execute the Christians in the churchyard. He is soon approached by the delega-

tionof Christian leaders,who implore theking to stop themassacre andexplain

to him what happened. As a result, the ploy of the Jew is exposed; he and his

family are arrested and handed over to be executed in front of the church.

The Story’s depiction of tensions between Muslims and Christians as the

result of noise caused by the liturgical activity is not a product of its author’s

imagination. Rather, it is a genuine reflection of the social reality of Muslim-

Christian interaction throughout the mediaeval period. Among the various
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measures and regulations devised by Muslim rulers and religious authorities

to reduce the public visibility of Christianity, one comes across a set of actions

aimed at minimising the Christian imprint on the soundscape by regulating

religious noise emanating from churches. Most of these measures focused on

the noise caused by the sounds of the clapper (Syr. nāqušā, Arab. nāqūs), a

wooden sounding board that Christians would strike in times of prayer and

liturgy.18 Thus, the requirement to moderate the sound of the clapper is found

in the Pact of ʿUmar, a formative document aimed at regulating the behaviour

of Christians under Muslim rule.19 There is also evidence of Muslim vexation

at the religious noise made by clappers, such as the story about the Umayyad

Caliph al-Walīd i (r. 705–715), who became so annoyed by the sounds of the

nāqūs that were coming from a nearbymonastery while he was resting, that he

commanded that the building be destroyed.20

Muslim animosity toward the religious noise of Christians could be direc-

ted at sounds other than those of the clapper, such as liturgical singing like

that in the scenario presented in the Story. For instance, in some versions of

the Pact of ʿUmar, like the one included in Sirāǧ al-mulūk by Abū Bakr al-

Ṭurṭūšī (ob. 1126), Christians are expected to pledge that ‘We shall not raise our

voices in our church services or in the presence of Muslims’.21 Furthermore,

the king’s annoyance with the church singing in our text finds an earlier echo

in the report, transmitted by the anonymous Syriac Chronicle of 1234, accord-

ing to which the Umayyad Caliph, ʿUmar ii (r. 717–720), enacted a number of

anti-Christian measures, namely, ‘that they should not raise (their) voices in

their churches during the times of their prayers; and he abolished (the use of)

clappers’.22

18 For examples and discussion, see A.S. Tritton, The Caliphs and Their Non-Muslim Subjects:

A Critical Study of the Covenant of ʿUmar (London: Humphrey Milford, 1930) pp. 102–107;

S. Rassi, ‘ “What Does the Clapper Say?”: An Interfaith Discourse on the Christian Call to

Prayer by ʿAbdīshōʿ bar Brīkhā’, in A.C.S. Peacock, B. De Nicola, and S.N. Yildiz (eds.), Islam

and Christianity in Medieval Anatolia (Farnham: Ashgate, 2015) pp. 263–284; J. Tannous,

TheMaking of theMedieval Middle East: Religion, Society, and Simple Believers (Princeton,

NJ: Princeton University Press, 2018) pp. 403, 450.

19 For the translation of relevant passage in different versions of the Pact, seeM. Levy-Rubin,

Non-Muslims in the Early Islamic Empire: From Surrender to Coexistence (Cambridge Stud-

ies in Islamic Civilization, Cambridge: Cambridge University Press, 2011) pp. 172, 175.

20 See al-Masʿūdī, Murūǧ al-ḏahab 96 [§2136]; Ch.B. de Meynard, P. de Courteille, and

Ch. Pellat, Masʿūdī (eds.), Les prairies d’or, 7 vols. (Publications de l’Université Libanaise,

Section des études historiques, 11, Beirut: Publications de l’Université Libanaise, 2nd ed.,

1966–1979) vol. 3, p. 375.

21 Trans. by Levy-Rubin, Non-Muslims, p. 172.

22 ܥܒ焏ܠܩܢ熏ܡܝ犯ܢ焏ܠܕ煟ܩܦܘ
̈
煟ܥܒܢܘܗܬ

̈
煟ܢ焏ܠܨܕ熏

̈
熏ܩܢܠ爏ܛܒܘ.ܢܘܗܬ

̈
.焏ܫ ; J.B. Chabot
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The Story’s narrative represents Jews as seeking to harm the Christians by

accusing them of being disrespectful towards theMuslim king. Thus, it belongs

to a long tradition of Christians placing the blame on Jews for attempting to

make them seem disloyal or guilty of other misconduct in the eyes of the rul-

ing authorities.

The roots of this motif can be traced back to pre-Islamic times. The accus-

ation of a Jewish conspiracy against Christians can be found in some hagi-

ographical works produced in the Sasanian Empire (224–651). For example,

it features prominently in the Syriac History of Simeon bar Ṣabbaʿe, whose

author asserts that the outbreak of the ‘Great Persecution’ of the Christians

by Shapur ii (r. 309–379) was provoked by the Jews at the court of the Sas-

anian king, who accused Bishop Simeon of nurturing a close relationship with

the Roman emperor and spying on behalf of the Romans.23 It seems that the

popularity of Simeon’s hagiographical dossier played a role in thewide dissem-

ination throughout the easternChristianworld of negative portrayals of Jews as

conspirators behind the anti-Christian persecution of Shapur ii, as one comes

across this claim in a variety of late ancient and mediaeval sources.24

When we turn to the Islamic period, the accusation of Jews plotting against

Christians appears as early as the eighth century, during the iconoclastic crisis

under the Umayyad Caliph Yazīd ii (r. 720–724).25 According to the Greek

account of the presbyter John of Jerusalem, preserved in the acts of the Second

Council of Nicaea (787),26 it was the Jewish magician Serantapēchos from

(ed.), Anonymi auctoris Chronicon ad annum Christi 1234 pertinens, 3 vols. (csco, 81, 82,

109, Syr. 36, 37, 56, Paris: Typographeo Reipublicae, 1916, 1920, 1937) vol. 1, p. 307.

23 Hist. 12–13; for the Syriac text and English translation, see K. Smith, The Martyrdom and

History of Blessed Simeon bar Ṣabbaʿe (PersianMartyr Acts in Syriac: Text and Translation,

3, Piscataway, NJ: Gorgias Press, 2014) pp. 88–89.

24 Cf. Sozomen, Hist. eccl. ii.9; J. Bidez and G.Ch. Hansen (eds.), Sozomenus. Kirchen-

geschichte (Die griechischen christlichen Schriftsteller der ersten Jahrhunderte nf, 4, Ber-

lin: Akademie Verlag, 2nd edition, 1995) pp. 61–62; Chronicle of Arbela 12; P. Kawerau

(ed.), Die Chronik von Arbela, 2 vols. (csco 467–468, Syr. 199–200, Leuven: Peeters, 1985)

pp. 53–54 [Syr.], 77 [trans.]; TheophanesConfessor,Chron., ad annum5817; trans. C.Mango

and R. Scott, The Chronicle of Theophanes Confessor: Byzantine and Near Eastern History,

ad284–813 (Oxford: Clarendon Press, 1997) p. 41; Chronicle of Seert 27; A. Scher (ed.), His-

toire nestorienne (Chronique de Séert), 4 vols. (Patrologia Orientalis, 4.3 [17], 5.2 [22], 7.2

[32], 13.4 [65], Paris: Firmin-Didot, 1908, 1909, 1910, 1918) vol. i.1, p. 87.

25 On Yazid’s campaign, see A.A. Vasiliev, ‘The Iconoclastic Edict of the Caliph Yazid ii,

a.d.721’, Dumbarton Oaks Papers 9–10 (1956), pp. 23–47; Ch.C. Sahner, ‘The First Icono-

clasm in Islam: A New History of the Edict of Yazīd ii (ah 104/ad 723)’, Der Islam 94.1

(2017), pp. 5–56.

26 E. Lamberz (ed.), Concilium Universale Nicaenum Secundum: Concilii actiones iv–v (Acta

conciliorum oecumenicorum, ii.3.2, Berlin: Walter de Gruyter, 2012) pp. 590–595.
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Tiberias who persuaded the caliph that the best way to guarantee the longevity

of his rule would be to issue an edict ordering the destruction of all figurative

representations in Christian churches throughout the Caliphate.

The popularity and endurance of this polemical topos amongChristians can

be judged from its recurrence in hagiographies and otherworks throughout the

Islamic period. For example, the narrative of the Life of John of Edessa, another

Melkite hagiographical composition from the Abbasid era, begins with the

report that a certain Phineas, a Jewish doctor at the court of Hārūn al-Rashīd

(r. 786–809), slandered Christians before the caliph and persuaded him to dis-

miss all his Christian servants fromoffice.27Much later, at the dawn of the early

modernperiod, thismotif resurfaces in the story of oneof themost famousmir-

acles performed by Joachim, the Melkite Patriarch of Alexandria (1486–1567),

when a Jewish physician incited the Mamluk Sultan Qānsūh al-Ghūrī (1486–

1567) to make the hierarch pass through an ordeal of drinking poison as a test

of his belief.28

The Story follows this trajectory of presenting Jews as the sworn enemies

of Christianity, who seek every opportunity to bring discord into an otherwise

harmonious relationship betweenMuslim authorities and their Christian sub-

jects. By representing the Arab king as having fallen victim to the scheming of

his Jewish courtier, our author seeks to exonerate him of violence towards the

Christians.

The first part of the narrative concludes with a violent scene, in which the

king orders that the perfidious Jew and his family should be crucified in front

of the church. One cannot help but recognise in the Story an intertextual echo

from the book of Esther, in which Haman meets a gory end after attempting

to malign the Jews of Persia before the king.29 As in the Biblical narrative, the

Jew of the Storymeets the same bitter fate that he planned for his enemies. It

27 See theArabic version of the Life; J.C. Lamoreaux andH. Khairallah (eds.), ‘TheArabicVer-

sion of the Life of John of Edessa’, Le Muséon 113.3–4 (2000), pp. 439–460 (450, 455). For

the Georgian version, see ed. К.С. Кекелидзе, ‘Житіе и подвиги св. Іоанна, католикоса

Урhайскаго’, Христiанскiй Востокъ 2.3 (1914), pp. 301–348 (317–318).

28 See S. Moiseeva, ‘The Court Debate between a Christian Saint and a Jew as a Plot in

Arabic Christian Hagiography’, Вестник Православного Свято-Тихоновского гумани-

тарного университета. Серия iii: Филология 4.22 (2010), pp. 32–43 (40–42) [in Rus-

sian]; C.A. Panchenko, ‘Miracles of Patriarch Yuwakim of Alexandria (1486–1567): An

Attempt at a Historical Analysis’, Parole de l’Orient 42 (2016), pp. 389–404.

29 For a discussion of this aspect of the book of Esther, see L.M.Wills, The Jew in the Court of

a Foreign King: Ancient Jewish Court Legends (Harvard Dissertations in Religion, 26, Min-

neapolis: Fortress Press, 1990) pp. 153–191; F.-J. Ruiz-Ortiz, The Dynamics of Violence and

Revenge in the Hebrew Book of Esther (Supplements to Vetus Testamentum, 175, Leiden:

Brill, 2017).
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is somewhat ironic how the Christian narrativemimics and inverts the biblical

account of Esther, adapting it to serve a distinctly anti-Jewish message.30

In the second part of the Story, we see a further development of the narrat-

ive. Here, the scene moves from exonerating the Muslim ruler to converting

him. The change in the king’s disposition is brought about by the vision he

receives while observing the eucharistic service inside the church. In this vis-

ion, he beholds how different worshippers receive the communion in different

ways.When the king asks the priest for an explanation, the latter tells him that

what he saw was the true nature of the eucharistic sacrament, revealed only to

the ‘just and righteous’ few. As a result, the king decides to become Christian

and is baptised.

At the core of this narrative development is the general motif of the conver-

sion of an impious ruler. Themost famous example of such conversion from the

history of Christendom is the case of Constantine,which became a template on

which many later local stories of royal conversion were modelled. For under-

standable reasons, this scenario became deeply entrenched in the imaginary of

Christians living under Sasanian rule, many of whom nurtured hopes that the

Zoroastrian empire would convert to Christianity.31 These hopes found expres-

sion in rumours and stories about some of the Sasanian kings getting baptised

at some point, usually towards the end of their life, such as Yazdegerd i (r. 399–

420), Khosrow i Anushirvan (r. 531–579), and Khosrow ii Parviz (r. 590–628).

Similar stories were told about some pre-Islamic Arab rulers, as the cluster of

accounts about conversion of the Lakhmid ruler Nuʿmān demonstrates.32

After the coming of Islam, we see this topos being deployed under a new

set of social circumstances, as stories about the conversion of a Muslim ruler

or high-ranking dignitary start to gain popularity in Christian hagiography and

30 On the popularity of the story of Esther among various religious communities of themedi-

eval Middle East, see A.J. Silverstein, Veiling Esther, Unveiling Her Story: The Reception of

a Biblical Book in Islamic Lands (Oxford Studies in the Abrahamic Religions, New York:

Oxford University Press, 2018).

31 For the references and discussion, see A.M. Schilling, Die Anbetung der Magier und die

Taufe der Sāsāniden: Zur Geistesgeschichte des iranischen Christentums in der Spätantike

(csco 621, Subs. 120, Louvain: Peeters, 2008); Ch. Jullien, ‘Christianiser le pouvoir: images

de rois sassanides dans la tradition syro-orientale’, Orientalia Christiana Periodica 75.1

(2009), pp. 119–131.

32 See I. Toral-Niehoff, ‘Constantine’s Baptism Legend: A “Wandering” Story between Byzan-

tium, Rome, the Syriac and the ArabWorld’, in B. Crostini and S. La Porta (eds.), Negotiat-

ing Co-Existence: Communities, Cultures and Convivencia in Byzantine Society (Bochumer

Altertumswissenschaftliches Colloquium, 96, Trier: Wissenschaftlicher Verlag Trier, 2013)

pp. 129–142.
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historiography from this period onwards.33 As an example, one can point to a

detailed narrative in the Life of Theodore of Edessa, produced in Chalcedonian

circles during the late ninth or tenth centuries, which tells the story of the con-

version of the Abbasid caliph, namedMuawiya in the Greek, and al-Maʾmūn in

the Arabic version, who becomes a Christian after being healed by a monastic

holy man.34

While the narrative of the Story certainly falls within the general category of

royal conversions, more important for understanding the literary genealogy of

its eucharistic miracle account are two early mediaeval hagiographical narrat-

ives, in which the sacrament of the Eucharist likewise plays a crucial role in the

conversion of a high-ranking Muslim protagonist.

One of these narratives is the Martyrdom of Anthony Rawḥ, preserved in

Arabic,Georgian, andEthiopic versions.35 Probably composedduring theninth

century, this hagiographical work presents an account of the conversion and

martyrdomof a youngMuslimnobleman, said to be amember of Muhammad’s

own tribe, the Quraysh. Rawḥ resided in Damascus, next to a church dedicated

to Saint Theodore, and would often behave disrespectfully towards the shrine,

Christians, and their sacraments. One day, as the young man was observing

the liturgical service being carried out in the church, he saw ‘on the Euchar-

istic paten something like a lamb. It was as white as snow and was kneeling.

Above it there was a dove hovering with its wings’.36 As the liturgy proceeds,

33 For a discussion of its early attestations, see A. Binggeli, ‘Converting the Caliph: A

LegendaryMotif in ChristianHagiography andHistoriography of the Early Islamic Period’,

in A. Papaconstantinou, M. Debié, and H.N. Kennedy (eds.),Writing ‘True Stories’: Histor-

ians and Hagiographers in the Late Antique and Medieval Near East (Cultural Encounters

in Late Antiquity and the Middle Ages, 9, Turnhout: Brepols, 2010) pp. 77–103.

34 See Vit. Theod. Edess. 70–82; И.В. Помяловскiй (ed.), Житiе иже во святыхъ отца

нашего Ѳеодора архiепископа Едесскаго, по двумъ рукописямъ Московской Синодаль-

ной библiотеки (С.-Петербургъ: Типографiя Императорской Академiи Наукъ, 1892)

pp. 72–86. For a discussion of this episode, including its Arabic tradition, see M.N. Swan-

son, ‘The Christian al-Maʾmūn Tradition’, in D.A. Thomas (ed.), Christians at the Heart of

Islamic Rule: Church Life and Scholarship in ʿAbbasid Iraq (History of Christian-Muslim

Relations, 1, Leiden: Brill, 2003) pp. 63–92.

35 For the Arabic text, see I. Dick, ‘La Passion arabe de S. Antoine Ruwaḥ, néo-martyr de

Damas (†25 déc. 799)’, Le Muséon 74.1–2 (1961), pp. 109–133; for an English translation of

the Arabic version, see J.C. Lamoreaux, ‘Hagiography’, in S. Noble andA. Treiger (eds.),The

Orthodox Church in the ArabWorld, 700–1700: An Anthology of Sources (DeKalb: Northern

Illinois University Press, 2014) pp. 112–135, 308–312 (117–128). See also D. Vila, ‘The Martyr-

dom of Anthony (Rawḥ al-Qurashī)’, in D.R. Thomas and B.H. Roggema (eds.), Christian-

Muslim Relations: A Bibliographical History. Volume 1 (600–900) (History of Christian-

Muslim Relations, 11, Leiden: Brill, 2009) pp. 498–501.

36 Trans. Lamoreaux, ‘Hagiography’, p. 118.
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he receives a vision in which ‘the priest dismembered that lamb, limb by limb’

and ‘the people came forward to partake of it, from the hands of the bishop,

who offered them some of that flesh, one piece after another’.37 Impressed

by the vision, Rawḥ decides to become Christian and travels to Mount Sinai,

where he is baptised. Soon after that, he returns to Damascus, where he is

arrested and eventually brought to CaliphHārūn al-Rashīd, who orders his exe-

cution.

Another hagiographical composition that places the miraculous vision of

the Eucharist at the centre of its narrative of the conversion of a high-ranking

Muslim, is a Greekmartyrdomaccount transmitted under the name of Gregory

Dekapolites (ob. ca. 842).38 It tells the story of an unnamed young Muslim

nobleman who was sent by his uncle, the ‘Emir of Syria’, to administer some

construction works in the city called ‘Vineyard’ in Arabic. Like Rawḥ, the

youngman behaves disrespectfully towards the local church dedicated to Saint

George. After the camels that he had put inside the church are struck dead, he

decides to stay there for the liturgy andobserve it takingplace.As thepriest pro-

ceeds with the service and starts to prepare the eucharistic bread, the Muslim

observes that he ‘took in his hand a child which he slaughtered, drained the

blood inside the cup, cut the body into pieces and placed them on the tray’!39

The vision recurs several times during the liturgy, at the end of which the young

man saw the worshippers receiving ‘communion from the body and the blood

of the child’.40 After the conclusion of the service, the enraged Muslim con-

fronts the priest, who was distributing the non-consecrated part of the euchar-

istic loaf, and tells himwhathe saw.The astonishedpriest informshim that only

a ‘great man’ is able to see the true nature of the eucharistic offering, which

is hidden from the eyes of most Christians, including himself. After that, the

young man decides to become a Christian. As in Rawḥ’s account, he is sent to

Mount Sinai where he is baptised. After that, he returns to the city of Vineyard,

37 Trans. Lamoreaux, ‘Hagiography’, pp. 118–119.

38 For the Greek text, see pg 100, cols. 1201–1212; J.B. Aufhauser, Miracula S. Georgii (Bib-

liotheca scriptorum Graecorum et Romanorum Teubneriana, Leipzig: B.G. Teubner, 1913)

pp. 64–89. For an English translation, see D.J. Sahas, ‘What an Infidel Saw That a Faithful

Did Not: Gregory Dekapolites (d. 842) and Islam’,GreekOrthodoxTheological Review 31.1–2

(1986), pp. 47–67 (50–62). For additional discussion, see references in D.J. Sahas, ‘Gregory

Dekapolites’, in Thomas and Roggema (eds.), Christian-Muslim Relations: A Bibliograph-

ical History. Volume 1, pp. 614–617; O. Chumicheva, ‘AWondrous Story of a Saracene, or the

Adventures of One Narration’, in O. Togoeva and I. Danilevsky (eds.), Casus: The Individual

and Unique in History (Moscow: Indrik, 2017) pp. 206–222 [in Russian].

39 Trans. Sahas, ‘What an Infidel Saw’, p. 54.

40 Trans. Sahas, ‘What an Infidel Saw’, p. 55.
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confesses his faith in front of his uncle and other Muslims, and, as a result, is

executed.

It is beyond the scope of the present study to discuss the exact nature of the

literary relationship between the two martyrdom accounts involving the mir-

acle of the Eucharist, sharing somany narrative elements, as they do.41What is

important for our discussion is that both of them—themartyrdomof Anthony

Rawḥ, and that of Gregory Dekapolites—could have been known to the author

of the Story, even though they originated and circulated for the most part in

Melkite circles. We have secure evidence that the former crossed confessional

borders at a very early stage and gained renown amongWest Syrians from the

ninth century onwards.42 As for Gregory Dekapolites’ story, it should be taken

into account that there existed an Arabic version of this narrative.43

The Story, therefore, belongs to a cluster of miracle accounts that share the

basic scenario of a Muslim nobleman’s conversion, brought about by a mira-

culous vision during a eucharistic service. There are, however, significant dif-

ferences between our composition and the two martyrdom accounts. Besides

obvious differences in the general narrative framework, the main distinctive

features of the Story’s description of the miraculous vision are: (a) it takes

place, not at the moment of the Eucharist’s transubstantiation, but slightly

later, during the receiving of communion by the believers; and (b) it conveys

the additional message that partakers of the sacrament are of different kinds,

some worthy and others unworthy. As such, despite the resonances between

the twoMelkite martyrdom accounts and the description of theMuslim king’s

conversion in our text, the latter’s narrative is idiosyncratic enough to rule out

any direct literary connection between the Story and these two compositions.

4 Conclusion

When one tries to uncover the cultural work performed by the Story as awhole,

several overlapping but distinctive layers of meaning emerge. To begin with,

its edifying character (in the strict sense of the word) can be recognised from

41 The most thorough discussion of this problem to date can be found in Binggeli, ‘Convert-

ing the Caliph’, pp. 79–99.

42 Cf. Anonymous Chronicle of 813; E.W. Brooks (ed.), ‘A Syriac Fragment’, Zeitschrift der

DeutschenMorgenländischenGesellschaft 54 (1900), pp. 195–230 (225–226). For references

to laterWest Syrian sources, see Binggeli, ‘Converting the Caliph’, pp. 80–81.

43 The Arabic text is still unpublished; for an English translation, see Lamoreaux, ‘Hagio-

graphy’, pp. 128–134.
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the distinction drawn at the conclusion of the narrative between the different

types of partakers of the Eucharist, in accordancewith theirmental disposition

towards the sacrament. By condemning those who participate in the euchar-

istic liturgy as having an inappropriate mental disposition, the Story seeks to

instil in its audience a reverential attitude of awe towards the sacrament.

The belief in the transformative power of the Eucharist that underlies the

Story’s narrative of conversion confirms what we know already about the signi-

ficant role played by the core Christian sacraments of baptism and Eucharist in

thedynamics of Muslim-Christian relations.44 Besides theStory, there areother

examples of these sacraments being used to bring Muslims into the orbit of

Christian influence. This strategy could sometimes be reciprocated byMuslims

and take surprising forms, as demonstrates the case of a quasi-baptismal rite for

the children of Muslims, discussed recently by David Taylor.45

A deeper layer of meaning becomes visible when we analyse the Story’s

narrative as an encoded account of the Christian vision of Muslim-Christian

relations. On the most basic level, we see that the Story presents Christians as

addressing their unequal status in society, not through resistance but rather

accommodation. This strategy is evident in the Story’s account of the Chris-

tians’ compliance with the royal decree, and willingness to lower their voices

in prayer. However, the second part of the narrative complicates this strategy

of compliance: here, the author implicitly makes compliance somewhat con-

ditional on the conversion of the Muslim ruler, so that in the end the king

merges his voice with those of the Christians. The highly idealised outcome of

thisMuslim-Christian encounter, represented in the Story, resolves the tension

underlying the subjugated position of the work’s intended audience. The Story

achieves this bywinning the dominating power over through the act of conver-

sion. According to this scenario, the Christians’ only path out of subjugation is

by becoming the masters.

Moreover, the Story belongs to and continues the long-standing tradition of

anti-Jewishpolemic in Syriac literature.46Among this tradition’smost enduring

elements is the image of the Jew as sworn enemy to the Christians and Chris-

44 See Tannous, Making of the Medieval Middle East, pp. 371–376.

45 D.G.K. Taylor, ‘The Syriac Baptism of St John: A Christian Ritual of Protection for Muslim

Children’, in R.G. Hoyland (ed.), The Late Antique World of Early Islam: Muslims among

Christians and Jews in the East Mediterranean (Studies in Late Antiquity and Early Islam,

25, Princeton: Darwin Press, 2015) pp. 437–459.

46 For a general discussion, see S. Kazan, ‘Isaac of Antioch’s Homily against the Jews. Part

Two: The Attitude towards the Jews in Syriac Literature’, Oriens Christianus 46 (1962),

pp. 87–98; 47 (1963), pp. 89–97; 49 (1965), pp. 57–78; A.H. Becker, ‘Syriac Anti-Judaism:

Polemic and Internal Critique’, in A.M. Butts and S.M. Gross (eds.), Jews and Syriac
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tianity.47 The Story’s portrayal of the Jews as the source of the Muslim violence

towards Christians can be read as an attempt to offer a narrative template that

would allow its audience to defuse tensions thatmight arise between themand

their Muslim neighbours and rulers by placing the blame on a third party, such

as Jews, who could be conveniently implicated for disrupting the social equi-

librium.

Thus, the double helix that constitutes the dna of the Story is an intense

animosity vis-à-vis Jews, intertwined with a deeply entrenched need for recog-

nitionbyMuslims vestedwith power.Our narrative emerges, then, as a paradig-

matic story of the triumph of a Christianminority in a hostile and competitive

social environment. In that respect, one can say that the Story also performs

a therapeutic function for its intended audience. According to an apt observa-

tion of Joshua Levinson, made in connection with the tradition of storytelling

in the culture of anotherminority group, Rabbinic Judaism, ‘when cultures feel

threatened they often begin to tell tales’.48 By weaving a tale of survival and tri-

umph, the Story attempts to assuage collective anxieties caused by a perceived

threat from a hostile and competing Jewishminority, on the one hand, and vul-

nerability before Muslim authorities, on the other.

In the final analysis, the Story emerges as a textual nexus that brings together

several centuries-oldmotifs and images, andmoulds them into a newnarrative

of resilience and survival, relevant to its audience. Since hagiography is, argu-

ably, one of the most democratic tools in the repertoire of pre-modern literary

forms, as far as Syriac Christianity is concerned, the message conveyed in our

composition brings us as close as possible to the experience and expectations

of Christians living under the Muslim rule.

Christians: Intersections across the FirstMillennium (Texts and Studies in Ancient Judaism,

180, Tübingen: Mohr Siebeck, 2020) pp. 47–66.

47 See A.P. Hayman, ‘The Image of the Jew in the Syriac Anti-Jewish Polemical Literature’,

in J. Neusner and E.S. Frerichs (eds.), ‘To See Ourselves as Others See Us’: Christians, Jews,

‘Others’ in Late Antiquity (Scholars Press Studies in the Humanities, Chico: Scholars Press,

1985) pp. 423–441.

48 J. Levinson, ‘LiteraryApproaches toMidrash’, inC. Bakhos (ed.),CurrentTrends in theStudy

of Midrash (Supplements to the Journal for the study of Judaism, 106, Leiden: Brill, 2006)

pp. 189–226 (208).
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