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The Birth of the Cult of St Menas

Ewa Wipszycka'

Abstract: It is not necessary to go through all the stages of initiation into the intricacies
of hagiographical studies to immediately recognize, when reading the works related
to the dossier of St Menas, that we are dealing with a subgenre of hagiography which
contemporary scholars term “fictional hagiography”. The figure of the Saint and the events
of his life were invented by anonymous authors and editors in various ways, according
to their own tastes and the anticipated tastes of their audience. This article seeks to
identify the narrative elements, terms, and descriptions of events that serve as markers
of this specific genre. My aim is not to reconstruct the biography of the saint, but to gain
a better understanding of the religiosity of those who came to Abli Mina, particularly their
expectations. Researchers of the St Menas dossier are fortunate to have at their disposal
extensive findings from archaeological excavations, which enable not only the dating of
the sanctuary’s establishment and expansion but also aid in reconstructing the spaces and
buildings where the cult of the Saint took place. While literary texts require ongoing critical
assessment of their reliability, the extensive sanctuary, its furnishings, churches, houses,
and streets relieve us from an excessive level of skepticism. Although the article’s title
suggests a focus on texts, archaeology assists the historian in creating a comprehensive
picture of what occurred at AbG Mina.

Keywords: Cotyacum; Mareotis; Nikiou; Philoxenite; Phrygia; Abti Mina sanctuary; ca-
mels of St Menas; excavations at Abli Mina; fictive hagiographic texts; markers of fiction
in hagiographic texts; persecutions of Christians; relics of martyrs; self-denunciation of
future martyrs

1. The Sources

The available literary dossier on St Menas comprises several works
of different nature and content providing information on his life, mar-
tyrdom, and the circumstances surrounding the creation of his tomb and
sanctuary for pilgrims. It is appropriate to begin by presenting these texts
before proceeding with my commentary on them.

' Ewa Wipszycka, professor at the University of Warsaw, Poland; e-mail:
e.wipszycka@uw.edu.pl; ORCID: 0000-0002-3171-3957.
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1.1. Greek Martyrdom(s) of St Menas

The most well-known version of the martyrdom of St Menas, both
in the East and, through its Latin translation, in the western Mediter-
ranean world, is the result of editorial interventions made by Symeon
Metaphrastes (10th/11th century) on a much earlier text’>. Exactly how
much earlier we cannot determine, as the original version subjected to
these interventions remains unknown. The Vorlage of this manuscript
tradition must have existed in the 5th century, when the sanctuary was
flourishing, since it could not have functioned without works praising
the saint and describing not only his martyrdom but also his family,
career, and virtues.

1.2. Coptic Martyrdom of St Menas®

It is found in the codex from Hamilli in the Fayum (now housed in
the Pierpont Morgan Library and Museum, under the shelfmark M.590).
From its colophon, we learn that work on the manuscript was complet-
ed in 892/893, which is the only date we can safely assign to this work.
The Martyrdom does not contain any information that would allow us to
propose a post quem date. The manuscript has been severely damaged,
which is why its editor, James Drescher, published only the beginning
and the end of it. The omitted text could be reconstructed based on an Ar-
abic translation made in the 14th century®.

2 Passio S. Menae Graece, Metaphrastic text: G. van Hooff, Acta Sancti Menae
martyris Aegyptii, AnBol 3 (1884) p. 258-270; R. Miedema, De Heilige Menas, Rotter-
dam 1913, p. 93-103; Pre-Metaphrastic text: K. Krumbacher, Miszellen zu Romanos,
Miinchen 1907, p. 31-43.

3 J. Drescher, Apa Mena: A Selection of Coptic Texts Relating to St. Menas, Cairo
1946, p. 1-6 (text), 100-104 (tr.).

4 F. Jaritz, Die arabischen Quellen zum heiligen Menas, Heidelberg 1993,
p. 86-105. Jaritz also provides information about other Arabic manuscripts.
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1.3. Prologue to the collection of miracles of St Menas®

The Coptic text is preserved in already mentioned codex M.590°.
The shorter Greek version can be found in Ivan Pomialovskii’s edition,
which is based on a single manuscript’.

1.4. Coptic Encomium on St Menas®

We know this text from a single manuscript found in codex M.590 as
well. It begins with the following introduction:

An Encomium delivered by our blessed and most honourable father, Apa John,
Archbishop of Alexandria, on the noble conqueror (gennaios athloforos),
the blessed martyr of Christ, the holy Apa Mena, telling of him from his birth
to his consummation, informing us of his distinguished race and illustrious
parentage, his city and his family, and how he strove in the confession of
Christ and gained the crown of martyrdom. In peace. Amen’.

Considering that the Encomium mentions the Arab invasion, we
must look for a Patriarch named John between the mid-7th and late-9th
centuries. Within this time frame, two patriarchs bore the name John:
John III (677-686) and John IV (776-799). Choosing between them is not
easy, as each possibility has supporting arguments; personally, the second
option (John IV) seems more plausible to me'°.

> P. Piwowarczyk provides a detailed introduction to the Miracles of St Menas
in his article “Prolegomena to the Study of the Miracles of St Menas” VoxP 94 (2025)
p. 35-64.

¢ Drescher, Apa Mena, p. 7-10 (text), 108-110 (tr.).

7 Miracula S. Menae Graece, ed. 1. Pomialovskii, Zhitie prepodobnago Paisiia
Velikago i Timofeia patriarkha Aleksandriiskago poviestvovanie o chudesakh' sv. Veli-
komuchenika Miny, Saint Petersburg 1900, p. 62-63.

8 Drescher, Apa Mena, p. 35-72 (text), 128-149 (tr.).

° Tohannes (IV?) Alexandrinus, Encomium in S. Menam, in: Drescher, Apa Mena,
p- 35 (text), 128 (tr.).

10 See arguments given by P. Piwowarczyk, Literary Sources on Philoxenite:
A Survey, in: Philoxenite on Lake Mareotis: A Town and Pilgrimage Station on the Way
to the Sanctuary of Saint Menas (Abu Mena), v. 1: History and Topography, ed. T. Der-
da — M. Gwiazda, Leuven 2025, forthcoming.



12 Ewa WiIPszycka

Thus, we are dealing with a late text, written at a time when a liter-
ary tradition around the saint already existed. The Encomium engages in
a polemic with this tradition. The author of the Encomium claims that he
used the archives of the Alexandrian Church:

We shall not invent and tell you fictitious tales but the things which our
fathers have set forth for us from the beginning, which we have found lying
in the library of the Church of the Patriarchate of Alexandria, written in Greek
by the old chroniclers who lived at that time, these who saw with their eyes
from the beginning and became officers of the word, instructing us about his
family and his martyrdom'.

Drescher wrote about this passage: “This kind of circumstantial de-
tail usually betrays apocrypha”'?. He, too, was aware that it is best not to
take John’s claim seriously. Similar assertions appear in many hagiog-
raphic texts and are intended to reassure the reader of the narrative’s ve-
racity.

The text of the Encomium was used in the compilation presenting
the life of St Menas in the 14th-century Coptic Synaxary in Arabic'>.

2. Life of St Menas in his Late Antique Dossier

The literary dossier of St Menas is not confined to the Late Antiquity.
He remained extraordinarily popular throughout the Middle Ages, not
only in Byzantium but also, to a lesser extent, in Western Europe. How-
ever, [ will not focus on this later cult, which is accompanied by a corre-
sponding set of hagiographic works. My objective is to examine the ear-
liest phase of the legend, when the literary and artistic image of the saint
was taking shape in the sanctuary at Mareotis.

The most informative and coherent narrative of St Menas’s life can be
found in the Encomium. According to its author, the parents of St Menas
belonged to the elite, who were personally dependent on the emperor and
his decisions. Not all martyrs came from noble backgrounds (for exam-
ple, soldiers are often the heroes of hagiographies), yet the majority came

" Tohannes (IV?) Alexandrinus, Encomium in S. Menam, in: Drescher, Apa Mena,
p. 37 (text), 129 (tr.).

12 Drescher, Apa Mena, p. 129.

13 Synaxarium Copticum, ed. R. Basset, PO 3, p. 293-298 [217-222].
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from the upper social strata. One would think that being a Christian mar-
tyr would be a sufficient reason for fame, but the authors of hagiographic
works, like people of their time, greatly respected social hierarchy. En-
hancing the authority of saints in this way was a typical approach taken
by the creators of fictional hagiographies.

While St Menas’s noble origins are a constant element in his biogra-
phy, other pieces of information about his life vary significantly, demon-
strating that these details reflect the particular agendas of different authors.

According to the Encomium, the family of St Menas came from Ni-
kiou, an important city in the western Delta (the author believed that
the prestige of this city would enhance the prestige of St Menas’s fami-
ly). However, it was neither Mareotis nor Nikiou, but Phrygia that was
the setting of St Menas’s earthly life. His father, under direct orders from
the emperor, was sent to this province, to the city of Cotyacum, where he
brought his family and entire household. There, until his death, he held
the prestigious position of governor (eparchos).

A miracle was needed for Menas to be born. As the years passed and
his mother could not conceive, she fervently prayed to the Mother of God
for a longed-for son, fasting often and sharing her wealth with the poor.
The mother’s infertility and, ultimately, the miracle of her son’s birth
are common motifs in hagiography. In this way, the future martyr was
marked as exceptional from the moment of his birth.

According to the Encomium, after the death of his parents, St Menas
did not return to Egypt, but remained in Phrygia. At the age of 15, he was
forcibly conscripted into the army, joining a unit called the Routiliakoi'*.
He served as an exemplary soldier, loved by all. When Diocletian issued
his edict initiating persecutions, Menas left the army and retreated into
the wilderness, where he led a devout life. He acquired several camels,
which he used to earn money to sustain himself and give alms; his retreat
from the world was thus not complete, as he continued to serve people
and earn money with his camels.

One day, he had a vision in which he saw martyrs in heaven receiv-
ing crowns from angels. As a man of fervent piety, he yearned to join
their ranks. Ultimately, a voice from heaven urged him to denounce him-
self, promising that he would become the most renowned martyr and that

4" A unit by this name is not attested anywhere, and this is not the only reason to
doubt the veracity of the account of St Menas’s conscription into the army. In the Roman
Empire, fifteen-year-olds were not forced into military service. In fact, young men from
families high in the social hierarchy were generally not compelled to join the army at all.
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people from all nations would honour him in his martyrion. St Menas
resolved to present himself before the authorities.

Visions of martyrs in heaven and heavenly voices foretelling future
fame are common hagiographic motifs. Although the Church did not
encourage self-denunciation, if God called a future martyr to it, the act
was considered justified'. It is clear that St Menas presented himself to
the authorities rather than waiting to be arrested. In the view of hagi-
ographers, voluntary martyrdom provided a greater claim to glory than
ordinary martyrdom.

St Menas made his declaration of Christian faith at a significant mo-
ment: during the festivities for the emperor’s dies natalis, in the presence
of the people and soldiers (as noted in the Encomium). A trial ensued,
accompanied by torture. The magistrate sentenced that he should be be-
headed and that his body should be burnt. However, his body was rescued
by the Christians.

Other Coptic texts do not mention Phrygia. Their authors place
the entire life of St Menas in the Mareotis, referred to by the Coptic term
‘Nepaeiat’'®. The prologue to the miracles, comprising a short biography
of the Saint, knows nothing of his life in Phrygia. The passage, according
to the author or authors of this version of St Menas’s biography, demon-
strates that his martyrdom took place in the Mareotis. When the Saint
decides to denounce himself, he entrusts the camels he had previous-
ly acquired to a man from ‘Nepaeiat’. No mention of Phrygia occurs in
the surviving sections of the Coptic Martyrium either.

15 A list of ecclesiastical authorities condemning self-denunciation or deliberate
actions aimed at provoking martyrdom (up to the beginning of the 4th century) was
compiled by G.E.M. de Ste. Croix (Christian Persecution, Martyrdom, and Orthodoxy,
Oxford 2006, p. 157-161). Importantly, de Ste. Croix emphasizes that there is no Chris-
tian author “apart from the works of heretics and schismatics, including Tertullian in
his later, Montanist phase” (p. 155) who would endorse self-denunciation. On the other
hand, hagiographic texts containing numerous examples of self-denunciation enjoyed
recognition and popularity.

16 In the Coptic language, ‘Nepaeiat’ refers to Libya or Mareotis, see J. Drescher,
Apa Mena, p. 101. It appears that the boundary between these regions was not sharply
defined in the minds of the authors.
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3. St Menas and Phrygia: 20th Century Discussions

The results of excavations conducted by Carl Maria Kaufmann in
Abl Mina (1905-1907) sparked interest in the texts concerning St Menas
that were accessible at that time'”. Although the Coptic works later edit-
ed by James Drescher were still awaiting publication, sufficient material
was already available in synaxaria of various origins, Ethiopic). In 1900,
Ivan Pomialovskii published a substantial, previously unknown Greek
text of the miracles'®.

Connecting the ‘Phrygian version’ with the ‘Mareotis version’ of
the Saint’s vita poses significant challenges for scholars studying the ha-
giography of St Menas. Are we dealing here with two martyrs who share
the same name, each with his own legend — one recounted in Phrygia and
the other in Mareotis? When and how was the story of the martyr from
Cotyaeum adapted for the sanctuary near Alexandria?

William M. Ramsay, the well-known researcher of the history of Asia
Minor, asserted that priority should be assigned to the Phrygian version,
which he believed to have arisen from the Christianization of an old deity
worshipped in Anatolia and appearing in Anatolian sources under various
names Mannis, Mnios, Mnaos, Menes, and Men'?. The very name ‘Menas’
is undoubtedly a theophoric name that originated in the area where the cult
of Mena was widely disseminated. However, it penetrated Egypt very ear-
ly; the database papyri.info records (as of July 30, 2024) 34 attestations
for the period up to 300 AD, with 19 from the 2nd century. In other words,
someone born in Egypt could have received this name from parents with
no ties to central Anatolia and unaware of the Anatolian origin of the name.

The mere Anatolian character of the name does not necessarily mean
that Ramsay was correct in claiming that St Menas represented a Chris-
tian version of Men. Ramsay belonged to a group of religion scholars
active at the turn of the 19th and 20th centuries who were convinced
that pagan gods often hid behind the names of saints. This theory faced

17 Numerous publications from these years are discussed by H. Delehaye in the bib-
liographic bulletin accompanying the review of M.A. Murray’s work: AnBol 27 (1908)
p. 458-459.

% Miracula S. Menae Graece, ed. 1. Pomialovskii.

Y W.M. Ramsay, The Utilisation of Old Epigraphic Copies, “The Journal of Hel-
lenic Studies” 38 (1918) p. 151-158, 166-168. The cult of Men has been described by
S. Mitchell, Anatolia. Land, Men, and Gods in Asia Minor, v. 2: The Rise of the Church,
Oxford 1993, p. 24-25.



16 Ewa WiIPszycka

vigorous criticism, particularly from Catholic scholars. It was abandoned
when it quickly became apparent that it lacked a solid basis in sources.

Roots in Egyptian beliefs were also sought for St Menas. Rhein Mie-
dema, in his doctoral dissertation, which he defended at the University of
Leiden in 1913, tried to find in the cult of St Menas elements of the wor-
ship of the most important Egyptian deities, both from the Pharaonic pe-
riod and from the Roman times. According to him, “the cult of St Menas
is a Christianized form of the worship of the Egyptian gods”*.

In 1910, Hippolyte Delehaye vigorously defended the Egyptian or-
igins of St Menas?'. He viewed the available dossier from the perspec-
tive of his research on hagiographic literature, including that produced
in Egypt. Having formed an opinion about its characteristic features, he
found them to be present in texts concerning St Menas. The ‘Phrygian’
part of the biography did not deter him, as he was convinced that the cult
of the saint spread rapidly in Asia Minor, particularly in the Phrygian city
of Cotyaeum. According to him, the inhabitants of this city, in their zeal,
came to believe that they had given the Church a great martyr. A work
written in Cotyaeum, which recounted the Phrygian life of the saint,
made its way to Egypt and was received enthusiastically, especially since
no local legend yet existed”.

From the perspective of contemporary research, Delehaye was mis-
taken. His main argument, the early success of the cult of St Menas in
Asia Minor, is entirely unfounded. Pawel Nowakowski, who has metic-
ulously gathered all available inscriptions related to the cult of saints
in this area (of which there are an enormous number), found only one
inscription attesting to the cult of St Menas, and that is far from Phrygia,
in Cilicia, in Dilekkaya (ancient Anazarbus)?.

Forty years after Delehaye’s publication, Paul Peeters, a Bollandist
(like Delehaye) and a prominent researcher of hagiography, proposed
an entirely new hypothesis to explain why Cotyaeum became a city

20 Miedema, De Heilige Menas, p. 133.

2l H. Delehaye, L’ Invention des reliques de saint Ménas a Constantinople, AnBol
29 (1910) p. 117-150.

22 Delehaye, L’Invention des reliques de saint Ménas a Constantinople, p. 127.

2 P. Nowakowski, Inscribing the Saints in Late Antique Anatolia, The Journal of
Juristic Papyrology Supplement 34, Warsaw 2018, p. 576-577. I would like to warmly
thank the author for his very effective assistance in the writing of this part of my study.
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sanctified by the martyrdom of St Menas*. He recalled the figure of
Cyrus, a Greek poet from the Egyptian city of Panopolis, who made
a dazzling career in the circles of power in Constantinople, holding high
positions; he was an ordinary consul in 441 and belonged to the elite
group of patricians appointed by the emperor. However, when he fell
afoul of Theodosius II in 441, he was forced to resign from secular life
and accept episcopal ordination for the diocese in Cotyacum. The Chris-
tian community in this city had a bad reputation. As John Malalas writes,
four consecutive bishops lost their lives there?. Cyrus could have met
the same fate (perhaps that was the emperor’s intention?). However, he
managed to survive until the death of Theodosius in 450. At that point, he
renounced his clerical status and lived quietly for many more years (he
died during the reign of Leo I [457—474], but the exact date of his death
is unknown)*.
I now give the floor to Peeters:

Cyrus était homme de ressources: il réussit a vivre en bonne intelligence
avec le peuple de sa ville épiscopale. Nous n’irons pas jusqu’a dire que ce
fut 1a peut-étre le mieux prouvé historiquement des miracles do S. Ménas.
Mais on accordera qu’il est difficile de ne pas trouver quelque rapport entre
ces trois faits: S. Ménas populaire a Panopolis, ville natale du poéte Cyrus;
ce méme pocte Cyrus de Panopolis, devenu évéque de Cotyée en Phrygie
dans des conditions assez spéciales, qui devaient I’inviter a faire un effort
d’imagination; et méme S. Ménas transformé en martyr de Cotyée, ou jusque-
la il était totalement inconnu.

Cette histoire eut son épilogue. La Passion de S. Ménas, fabriquée pour les
gens de Cotyée, sur une inspiration partie d’Egypte, fut introduite au Delta.
Les hagiographes indigenes la jugeérent de bonne prise. Elle leur fournit

24 P. Peeters, Orient et Byzance. Le Tréfonds Oriental de I’hagiographie byzantine,
Subsidia hagiographica 26, Brussels 1950, p. 38-41.

% Johannes Malalas, Chronographia 14.16 (362), loannis Malalae Chronographia,
ed. J. Thurn, Corpus Fontium Historiae Byzantinae 35, Berlin 2000, p. 282; The Chron-
icle of John Malalas: A Translation, tr. E. Jeffreys et al., Melbourne 1986, p. 197-198.
I admit that I find it hard to believe in the credibility of this information — it seems like
some sort of anecdote. The killing of bishops in the fifth-century empire could not have
failed to provoke intervention from the authorities (including the central ones).

26 On the biography of Cyrus, see J.R. Martindale, The Prosopography of the Later
Roman Empire, v. 2: A.D. 395-527, Cambridge 1980, p. 336-339 (s.v. Cyrus 7).
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un cadre dans lequel ils firent entrer ce qui subsistait encore des souvenirs
locaux®’.

According to Peeters, Cyrus encountered the cult of St Menas while
still in his hometown, Panopolis. This was, in the Bollandist’s opin-
ion, one of the first places where St Menas was venerated, judging by
the many ampullae depicting this saint found in Panopolis. Here Peeters
was completely mistaken. Only three ampullae originate from Panopolis,
and they were not discovered during excavations. The person who pro-
vided information about them (Robert Forrer, a Swiss antiquities dealer)
had purchased them from sellers, so they could have arrived in southern
Egypt at any time in the early 20th century, when the antiquities market
was oversaturated with ampullae due to Kaufmann’s excavations. Thou-
sands were discovered in Abli Mina and were popular among tourists?.
This mistake by Peeters has little significance for us; Cyrus would un-
doubtedly have been aware of the sanctuary of Abii Mina that was rapidly
developing in the early 5th century. In the 440s, the first church already
stood over the tomb of St Menas, and an entire city was being constructed
to accommodate visitors.

Peeters’s idea was adopted and developed by Alan Cameron in his
essays: “Wanderings of Poets” (1966) and “Empress and the Poet” (1982)
(‘Empress’ refers to Eudocia, the wife of Theodosius II, who highly val-
ued the poetry of Cyrus)®”. Characterising the various literary genres
practiced by Cyrus, he included a subsection in his book titled “The Ha-
giographer”®, but no new argument was presented in it. There is no way
around it: no such argument exists.

It is true that by accepting the hypothesis of Peeters and Cameron
as plausible, we could explain why Cotyaeum, rather than another city,
appears in our dossier (Cotyacum certainly was an important city, but

27 Peeters, Orient et Byzance, p. 40.

28 This has been proved by Adam Bollok, who found the papers of Forrer, an ama-
teur archaeologist, far from reliable: see Bollok’s paper “Portable Sanctity” Brought to
the Afterlife: Pilgrim Eulogiai as Grave Goods in the Late Antique Eastern Mediterra-
nean, in: Across the Mediterranean — along the Nile. Studies in Egyptology, Nubiology
and Late Antiquity Dedicated to Ldszloé Térok, v. 2, ed. T.A. Bacs — A. Bollok — T. Vida,
Budapest 2018, p. 763-770.

2 Both have been included in the volume of collected works by A. Cameron, Wan-
dering Poets and Other Essays on Late Greek Literature and Philosophy, Oxford 2016,
to which I refer.

30 Cameron, Wandering Poets, p. 37-80.
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the capital of the province of Phrygia was Synnada). However, this seems
insufficient grounds for accepting their hypothesis. Moreover, it is not at
all evident that by offering a martyr as an attractive object of veneration
to the unruly Christian community, Cyrus could have gained their favour.
It would have been a cult without relics, which were introduced at a time
when they played a significant role in religious consciousness. Sanctuar-
ies generally possessed them.

The ideas of Peeters and Cameron have been largely overlooked by
researchers studying the dossier of St Menas and the history of his sanc-
tuary. It is surprising that no one has paid attention to the studies of these
two well-known authors, which are also easily accessible in European
libraries. This reflects poorly on the flow of information within academic
circles. I do not claim that these ideas had to be accepted right away, but
they certainly deserved to be discussed.

Przemystaw Piwowarczyk, with whom I have discussed whether
the hypothesis of Peeters and Cameron was plausible, is (like me) con-
vinced that their ideas must be rejected and that we should seek expla-
nations in another direction: the well-documented penchant of Egyptian
authors for placing their invented narratives in distant, exotic lands, often
even in entirely fictional ones. While we do not consider Asia Minor to
be ‘exotic’ (contacts between Egypt and various regions of Asia Minor
were frequent), Coptic authors who mentioned its cities in their fictional
hagiographical works had a different opinion.

My reader has likely already understood that we are unable to deter-
mine how events occurring in Phrygia were introduced into the legend of
St Menas. Just to be clear, we are still dealing with the ‘literary reality’
created by successive authors/editors of the dossier of St Menas; we are
not discussing ‘lived reality’.

4. The Journey of St Menas’s Bodily Remains to Mareotis

The texts concerning St Menas recount in various ways how, thanks
to whom, and under what circumstances his remains came to rest in Ma-
reotis in an underground crypt that became the cradle of the future sanc-
tuary.

In the Coptic Martyrdom, the main role here is assigned to his sister,
whom Menas had asked before his death to bury him in Egypt. When
she arrived with his remains in Alexandria, crowds gathered. A grand
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martyrion was immediately constructed in the city. However, an angel
informed the archbishop that God had designated a different place for
the martyr’s eternal rest and instructed him on what to do: he was to
place the body on the back of a camel, let the camel roam freely, and bury
the saint’s remains wherever it stopped.

In the Greek texts, this role was fulfilled by Christian comrades
from the unit in which the saint had once served. They believed that
the martyr’s body would protect them during military operations. They
placed the remains in a sarcophagus and laid them in a temporary grave.
When the unit was transferred to Egypt, where they were tasked with
defending Mareotis against raids by desert nomads, they took the relics
with them. When they were ordered to return to Phrygia, they wished
to bring back the remains of St Menas, but the camel refused to move
from its place.

In both versions of the story regarding the final resting place of St Me-
nas, it was not a human decision but rather the camel carrying his physical
remains that determined the location. Animals often served as signals of
divine will, acting as the voice of Providence®!. In the story of St Menas,
camels play a special role: after leaving the army following Diocletian’s
decree, he acquired several camels, which he used to work, thereby earn-
ing a living and supporting his acts of charity. When the saint’s body was
being transported to Egypt, the ship was accompanied by fantastical sea
creatures with camel-like necks and heads. Numerous ampullae depict
St Menas flanked by camels in an adoring stance, emphasising the ani-
mals’ symbolic role alongside the saint.

The Encomium mentions with horror the existence of a now-lost sto-
ry in which the saint was referred to as a “camel herder” (ManGaMOYN).
This term likely denotes not a herder, but a camel driver or camel handler
(Greek: kamelites) — a role that Menas appears to play in the Introduction
to the miracles, though the Coptic term is not used here. Interestingly, this
story is more fully developed in the abbreviated introduction to the Mira-
cles than in the Coptic Martyrdom, where it is only briefly hinted at. It is
possible that a local legend once existed but was effectively erased from
collective memory in favour of a more appealing narrative.

31 The inspiration for such motifs came from the story of Balaam’s ass (Num 22).
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5. The Tomb in the Desert

I will address separately those passages in our dossier that describe
the tomb constructed in the desert by St Menas’s comrades-in-arms (or
by Alexandrians following the camel under divine guidance), because
this is the only episode that can be directly compared with findings from
archaeological excavations.

Let us begin with the Coptic texts recounting the burial of St Menas’s body.

The Coptic Martyrdom of St Menas:

And, when it was God’s pleasure, the camel knelt in that place. And the people
there took the blessed Apa Mena’s body down from the camel. And they laid
the foundations of a tomb. They built it in a befitting manner. They placed his holy
body in it. And they had a silver coffer made. They put the blessed Apa Mena’s
body in it. They placed it in a crypt. It has remained there till the present day?2.

The Encomium:

The stratelates [i.e. the commander of the unit in which St Menas had once
served] (...) put the remains of the blessed martyr in a coffin of incorruptible
wood and placed the wooden image which he had made upon his remains. He
buried them there with commemorative writings. He had a small edifice built
over the saint in the form of a small vaulted tomb*’.

In both texts, the grave is dug in a desolate area specifically for
the saint. We are not told how much time passed before the miraculous
power of the martyr’s body was revealed. A boy, lame from birth, experi-
ences this power when he approaches the grave, drawn by a light he saw
above it. The boy falls asleep, and when he awakens, he is healed. Upon
learning of the miracle, the residents of a nearby village bring all their
sick, blind, and lame to the grave. All of them are healed: “So they [i.e.
the villagers] build over the tomb a small oratory like a tetrapylon”?*.

The entire narrative is constructed from literary topoi, including
the section about the activation of the relics and the light over the grave

32 Passio S. Menae Coptice, in: Drescher, Apa Mena, p. 5 (text), 103 (tr.).

33 Johannes (IV?) Alexandrinus, Encomium in S. Menam, in: Drescher, Apa Mena,
p. 63-64 (text), 142-143 (tr.).

3% Tohannes (IV?) Alexandrinus, Encomium in S. Menam, in: Drescher, Apa Mena,
p. 65 (text), 144 (tr.).
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guiding the one who was the first to receive a miracle. According to
the conventions of hagiography, this individual is a random, unaware
person of humble origins.

In another version of the story, the power of the martyr’s earthly re-
mains manifested itself for the first time when sheep grazing nearby were
affected. Their shepherd observed a scab-ridden sheep, which, after bath-
ing and rolling on the ground at the holy site, was immediately healed*”.

The tomb believed to contain the body of St Menas was discovered
by Carl M. Kaufmann, the director of the first excavations at Abti Mina.
During the interwar years, a few skilled archaeologists occasionally
worked at the site. Still, it was not until 1976 that systematic research
began under Peter Grossmann, who had been working at Abii Mina since
the 1960s and remained the excavation director until the site’s definitive
closure in 2013. Their findings diverged significantly from literary ac-
counts®.

On the site (or more precisely, beneath the site) where the basilica
was erected in the first half of the 5th century, there was not a single grave
but the remains of an extensive collective hypogeum — an underground
burial complex. Another similar hypogeum was located in Qasimiya, not
far from Abt Mina*’. This type of grand tomb served the local wealthy
families’ need for ostentation. The hypogeum where St Menas’s remains
were later interred was carved out in pre-Christian times, as evidenced by
three small steles depicting Horus-Harpocrates and figurines of Thoth in

35 Synaxarium Copticum, ed. R. Basset, PO 17, p. 566-567 [1108-1109]. The sick
sheep was not enough for the author of this version. He added a story about a king’s
daughter afflicted with leprosy, to whom St Menas appeared in a dream, instructing her
to unearth his remains and build a church on that spot.

3¢ A comprehensive, scholarly publication on the excavation results within
the tomb chamber and the basilica built above it can be found in: P. Grossmann, Abu
Mina I: Die Gruftkirche und die Gruft, Archidologische Veréffentlichungen 44, Mainz
1989. For a more concise and easily accessible overview, consult Grossmann’s article,
The Pilgrimage Center of Abu Mina, in: Pilgrimage and Holy Space in Late Antique
Egypt, ed. D. Frankfurter, Religions in the Graeco-Roman World 134, Leiden 1998,
p. 281-302.

37 P. Grossmann — A. Abdal-Fattah, Qasimiya: Report on the Survey Work from
June 17 to June 19, 2003, “Bulletin de la Société d’Archéologie Copte” 48 (2009)
p. 27-44. Qasimiya is located on the northern side of the modern road between Hawari-
yya and Borg el-Arab.
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the form of a seated monkey (the baboon was sacred to Thoth), all discov-
ered in situ by Kaufmann®,

The tomb was accessed by a shaft whose base lay 5.3 metres below
ground level, leading into a spacious chamber that opened into three gal-
leries, each with seven burial niches carved into the walls. The redesign
of this complex involved adding a new chamber to hold the sarcopha-
gus containing St Menas’s remains. At ground level, above the tomb,
a “Baublock” (Grossmann’s term)* was installed in the initial phase of
construction — most likely in the last quarter of the 4th century — serving
as a cenotaph?.

The entrances to the galleries were sealed, and a second shaft was
cut. Stairs were installed in both the original and new shafts, allowing
visitors to enter and exit the tomb chamber without causing congestion.
Subsequent renovations provided an appropriate architectural setting on
the surface for the revered relic.

In the literary dossier of St Menas, there are no traces of memo-
ry regarding the transformation of the pagan hypogeum into the tomb
of a Christian martyr, nor about the early phase of the development of
the sanctuary.

We are unable to reconstruct what the sources remain silent about. In-
stead, we can take a different approach: we can refer to the current state of
research on the emergence of the cult of martyrs and the buildings dedi-
cated to them in the Roman Empire. We are fortunate that in 2019 an ex-
cellent book by Robert Wisniewski, The Beginnings of the Cult of Rel-
ics, was published. The author, a researcher of the cult of saints and ha-
giographic works, was a senior investigator on the Oxford-based project
The Cult of Saints from its Origins to c. 700 AD. I have drawn on his
expertise to reconstruct the development of the cult of martyrs in Egypt,
which led to the rise of centres like Abti Mina. I am operating here within
the realm of hypotheses — but better hypotheses than ignorance.

The graves of martyrs from the persecutions in the 2nd and 3rd centu-
ries were undoubtedly treated with attention and veneration by Christians

3% C.M. Kaufmann, Die Menasstadt und das Nationalheiligtum der altchristlichen
Aegypter in der westalexandrinischen Wiiste. Ausgrabungen der Frankfurter Expedition
am Karm Abu Mina 1905-1907, v. 1, Leipzig 1910, p.71.

3 Grossmann, Abu Mina I, p. 14-22.

40 A cenotaph is a symbolic tomb that does not contain remains. The one at Abt
Mina was constructed from mud bricks encased in unworked limestone blocks, which
are abundant in the area.
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from the beginning. Many were remembered, and the faithful gathered at
these sites on specific days to pray, often sharing a meal together. How-
ever, these actions did not go beyond the ordinary customs of commem-
oration, which were familiar to both pagans and Christians. There was
not yet a belief that the bodies buried in these graves possessed a unique
power to which Christians could appeal, nor did the remains of the de-
ceased have any particular religious status.

However, let us note the emergence, in the second half of the 3rd
century, of the belief that martyrs could intercede with God on behalf of
the living with particular effectiveness — greater than that of ordinary,
devout Christians — though not necessarily at their burial sites.

The memory of the martyrs of the Great Persecution must have been
vivid in the first decades of the 4th century, and it was often known who
was buried in a specific grave. For a Christian community, a martyr hav-
ing a grave of their own became a source of pride, elevating it above those
who lacked such a privilege. This explains why, starting in the 330s, bod-
ies were relocated to “better” sites, and tombs were given a more promi-
nent form. They took the form of a chapel, often in a small church, where
masses could be celebrated. They became the centre of celebrations held
on the anniversary of the martyr’s death. Major changes, however, oc-
curred later. Toward the end of the 4th century (and of course afterward),
large sanctuaries with sizable churches and numerous clergy were built
at the graves of famous martyrs, drawing many pilgrims. These sites also
typically had a considerable number of lay attendants. Abii Mina is one
such example.

Our sources indicate that by the mid-4th century, miracles began to
occur at the graves of martyrs. Initially, those who received such grace
were primarily individuals with mental illnesses, commonly believed to
be possessed by demons, unable to live independently and seeking refuge
and basic care at the sanctuaries. Only later did other types of miracles
begin to appear.

Let us return to the findings of archaeological research. We know
Abl Mina’s history begins with the burial of an important individu-
al — probably, according to Drescher, a local martyr*' — in an existing
tomb. However, a significant amount of time passed before the local
residents decided to intervene to address the state of the tomb and car-
ry out its further expansion. According to Grossmann, this expansion

4 Drescher, Apa Mena, p. IX-X.
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occurred at the end of the 4th century, as no older archaeological traces
have been found, and the first church over the grave was constructed in
the first half of the 5th century. This aligns with the model proposed by
Wisniewski: first was the burial of an actual martyr, then the emergence
of a desire to place him on display and thereby honour him, followed by
the construction of a church and possibly the first non-religious build-
ings, such as baths or inns.

The local inhabitants remembered that a martyr had been buried in
the hypogeum, but they knew nothing specific about him. The authors
who created the literary dossier necessary for the cult — since the cult
required at least an account of martyrdom for use in sermons — had to
rely on their imagination, drawing from the already rich martyrological
tradition of the Greek-speaking part of the Roman Empire.

6. History of the Pilgrimage Shrine

The Encomium is the only text in our dossier that provides informa-
tion on the history of the creation and expansion of the large pilgrim-
age sanctuary. Its author attributed the achievements to the successive
patriarchs and emperors who collaborated in these efforts. The first
figures mentioned are Athanasius (329-373) and Jovian (363-364), fol-
lowed by Jovian’s sons, Valentinian (363-375) and Valens (363-378). It
was through their joint efforts that the first basilica at Abti Mina was
reportedly built, and the assembled Egyptian bishops placed the body
of St Menas in a crypt. Theodosius the Great (379-395) and his sons
Arcadius (395-408) and Honorius (395-423) then ordered the construc-
tion of “a spacious memorial church”?, large enough to prevent pilgrims
from having to stand outside in the desert and endure “distress”. When
the great basilica was completed, the then-patriarch Theophilus convened
a synod, and the bishops performed the consecration.

The next pair mentioned is Timothy (Timothy Aelurus, 457-477)
and Zeno (474-491). According to the Encomium, the patriarch per-
suaded the emperor to provide military protection for Mareotis against
barbarian attacks. Moreover, Zeno supposedly ordered senators to
build palaces at Abt Mina*. However, the claim that Timothy Aelurus

2 Encomium in S. Menam, in: Drescher, Apa Mena, p. 66-68 (text), 144-146 (tr.).
4 Regarding the political context of Zeno’s decision to support the expansion of Aba
Mina, see E. Wipszycka, Philoxenite: Pilgrims on the Road to Abu Mina, in: Philoxenite
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supported the sanctuary alongside Zeno is fictional. Zeno reigned as em-
peror between 474 and 491, while Timothy Aelurus served as patriarch
from 457 to 460, after which he was in exile until 475. He was then brief-
ly reinstated from 475 to 476 when Basiliscus temporarily seized power
from Zeno. Furthermore, the statement that Zeno allocated fiscal revenue
from the “eparchy” to Abti Mina may reflect a distorted version of Justin-
ian’s later decision to merge Mareotis with Libya Inferior, directing taxes
from this wealthy region to support military forces in a relatively poor
province that required a constant military presence.

During the reign of Emperor Anastasius (491-518), according to
the Encomium, Philoxenus, a high-ranking official, contributed to the ex-
pansion of a pilgrimage centre located on the shores of Lake Mareotis,
known as Philoxenite. We know from other sources that he held various
top positions within the empire, including magister militum per Thracias
under Anastasius and consul under Emperor Justin in 525%. Notably, de-
spite Philoxenus’s long career, there is no mention of him holding any
office in Egypt. Of course, this does not rule out his involvement in Abt
Mina; he may have had personal reasons for venerating St Menas.

We do not know when the construction work at Philoxenite took
place. It is not at all certain that it occurred during the reign of Anasta-
sius. It could have taken place later, under Justin or Justinian. It is worth
considering that any manipulation that “inserted” the name of an emperor
known for his anti-Chalcedonian sympathies in place of Justin, a staunch
pro-Chalcedonian, might have had practical value during the Arab pe-
riod. At that time, there was intense rivalry between the Melkites and
Monophysites over control of the sanctuary, with Arab governors serving
as arbiters in these disputes. Both patriarchs named John were actively
involved in conflicts with the Melkites.

The history of the sanctuary as recounted in the Encomium contains
several apparent inaccuracies; the author of the Encomium was poorly
informed about the history of the period in which Abti Mina’s expansion
occurred. Archaeologists are sure that Athanasius could not have been in-
volved in the construction of the sanctuary, as it would have been far too
early (to recall, the first church above the tomb was built only in the first

on Lake Mareotis: A Town and Pilgrimage Station on the Way to the Sanctuary of Saint
Menas (Abu Mena), v. 1: History and Topography, ed. T. Derda — M. Gwiazda, Leuven
2025, forthcoming.

4 Martindale, The Prosopography, p. 879-880 (s.v. Philoxenos 8); R. Bagnall et
al., Consuls of the Later Roman Empire, Atlanta 1987, p. 585.
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half of the 5th century). Theophilus might seem a better candidate as
a builder, but archaeological evidence suggests that a role for Cyril is
more likely. The author seems to have chosen Athanasius and Theophilus
due to their reputation: Athanasius, the great defender of orthodoxy and
organiser of the Church, was perceived by Egyptians as responsible for
everything that happened in the 4th century, while Theophilus left a last-
ing image as a major builder of churches. Both must have appeared to
the author as obvious candidates for having ensured the construction of
Abl Mina’s two most important religious buildings.

It is curious that Valentinian and Valens are mentioned in the Enco-
mium as sons of Jovian (they were merely his successors); however, Val-
ens was an ardent Arian who persecuted Catholics in Egypt. Arians were
outside the tradition of the orthodox church, so they should not even have
been mentioned. Valentinian ruled in the West, and Abti Mina — if he had
even heard of it — would not have been of interest to him.Among the em-
perors credited with contributions to Abti Mina, Justinian (527-565) is
notably absent, despite the fact that, according to archaeologists, he built
the large basilica there. This omission is understandable: Justinian was
remembered as a persecutor of anti-Chalcedonians, which rendered him
unworthy of mention.

Imperial foundations for famous places of worship were nothing
unusual in late antiquity. The very architecture of the most important
churches in Abt Mina suggests the involvement of imperial funds and
the presence of architects who designed churches and other buildings ac-
cording to non-Egyptian models, on a scale that required vast resources.

7. Abiui Mina in the Desert?

While reading texts about St Menas, I realised that in all of them, be-
hind everything that happens at the sanctuary and in its surroundings, is
the desert. The camel carrying the saint’s remains stops at a specific spot
in the desert, the sanctuary complex is built in the desert, and the devo-
tees of St Menas travel to his tomb through the desert.

Modern commentators on the dossier feel certain that this was in-
deed the case. Scholars such as Carl M. Kaufmann, James Drescher, Peter
Grossmann, Paul Devos, and Seyna Bacot (editor of a new Coptic man-
uscript containing the miracles of St Menas) were convinced of it. How-
ever, Mareotis at the end of antiquity was not a desert! The area was
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characterised by its numerous vineyards, as archaeologists conducting
surface surveys have observed. They have found the remains of 17 kilns
from the 1st to 3rd centuries AD used to produce wine amphorae, as well
as several kilns that operated in late antiquity*’. Old maps confirm this,
showing many Arabic toponyms containing the words karm (vineyard)
or bir (well or cistern). Mareotis wine was well-regarded, even beyond
Egypt*.

In Mareotis, there were also orchards with fig trees, carobs, date
palms, and olive trees. Naturally, some small barren areas existed, but
these were not “deserts” in the usual sense of the word.

Mareotis had a distinctive geological structure: south of the lake, eight
limestone ridges ran parallel to the coastline, formed during the Pleisto-
cene era. The ridges closer to the sea were lower in elevation (10, 25 or
35 metres), while those further inland rose higher (between 60 and 110
metres). Between these ridges, in places, there were areas suitable for
cultivation, provided that hydrological investments were made. In au-
tumn and winter, rain fell in Mareotis at varying intensities and flowed
down the slopes, allowing for water to be collected in cisterns. In some
places, the land lay below sea level, so the water-bearing strata were often
close to the surface, making the construction of wells possible. Addition-
ally, small canals connected to the Canopic branch of the Nile allowed
water to reach the areas around Lake Maryiit.

During the relatively stable period of late antiquity, land cultivation
yielded high agricultural output, making Mareotis a vital food source for
Alexandria. However, in the 8th century, devastating invasions by Bed-
ouin tribes, brought from the Arabian Peninsula by the Arab rulers of
Egypt, destroyed Mareotis’ hydrological infrastructure, leading to its de-
population®’.

A Multidisciplinary Approach to Alexandria’s Economic Past: The Lake
Mareotis Research Project. British Archaeological Reports 2285, ed. L.K. Blue —
E. Khalil — A. Trakadas, University of Southampton Series in Archaeology 5, Oxford
2011, p. 7-11, 299-300.

4 Ch. Décobert, Maréotide médiéval. Des Bédouins et des chrétiens, in: Alexan-
drie médiévale 2, ed. Ch. Décobert, Etudes aléxandrines 8, Cairo 2002, p.127-162.

47 T. Baranski, Abu Mina, Philoxenite and the Mareotic Vineyards under the Mus-
lim Rule, in: Philoxenite on Lake Mareotis: A Town and Pilgrimage Station on the Way
to the Sanctuary of Saint Menas (Abu Mena), v. 1: History and Topography, ed. T. Der-
da — M. Gwiazda, Leuven 2025, forthcoming.
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Why are there no mentions of vineyards or orchards in our texts con-
cerning St Menas? I believe this absence results from the influence of
monastic literature, which attributed a special value to desert spaces and
created the myth of the desert. The desert was consistently portrayed as
an eerie place, inhabited by demons, but it also became an ideal setting for
ascetics, who found there the best conditions for pursuing sesychia (spiri-
tual tranquillity) and seeking personal paths to God. However, evil spirits
remained present, and monks waged an ongoing battle against them*:.

8. Conclusions: Saint Menas: a Fictional Hero

Modern scholars of hagiographic literature recognise that a signifi-
cant proportion of works extolling martyrs belong to the category of “fic-
tional hagiography”, meaning that their protagonists never existed but
were instead invented by their author®. The term ‘fictional’, despite its
negative connotations in contemporary discourse, should not be miscon-
strued as implying a derisive stance on the part of scholars who employ
it. These scholars do not accuse the creators of fictional hagiographies
of deliberately deceiving their audiences for personal gain, particularly
in terms of material gain. Instead, these texts constitute a form of pious
literature — sanctifying and extolling the greatness of the Christian faith.
Their authors had noble intentions: they sought to persuade their audi-
ences of the heroic virtues and courage of martyrs, qualities believed to
guarantee the efficacy of their intercession before God.

Even when composing narratives about historical martyrs (that
is, individuals whose existence can be verified with certainty), ha-
giographers were often compelled to fabricate numerous elements of

8 ]. Goehring, The Encroaching Desert: Literary Production and Ascetic Space in
Early Christian Egypt, in: Ascetics, Society, and the Desert. Studies in Early Egyptian
Monasticism, ed. J. Goehring, Harrisburg 1999, p. 39-52; J. Goehring, The Dark Side of
Landscape: Ideology and Power in the Christian Myth of the Desert, “Journal of Medi-
eval and Early Modern Studies” 33 (2003) p. 437-451.

4 The term “fictional hagiography” was popularized by A. Busine in her numerous
articles. See especially: A. Busine, Les Vies de Saints et la construction temporelle des
espaces sacrés dans [’Orient romain tardo-antique, in: Espaces sacrés dans la Méditer-
ranée antique. Actes du colloque de Poitiers (13-14 octobre 2011), ed. Y. Lafon — V. Mi-
chel, Rennes 2016, p. 273-287; A. Busine, L’ hagiographie fictive: Origines et dével-
oppement d’un genre littéraire dans I’Antiquité Tardive, in: Des saints et des martyrs:
hommage a Alain Dierkens, ed. S. Peperstracte — M. Weis, Brussels 2018, p. 39-47.
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their accounts, as they rarely possessed sufficient reliable informa-
tion about the martyr. Consequently, the incorporation of fictional el-
ements in such texts was almost inevitable. However, from the per-
spective of a historian striving to reconstruct the past — one that is
distinct from the literary past — the distinction between hagiographic
texts that fabricate non-existent martyrs and those that contain at least
some trustworthy information about their protagonists and historical
context is of considerable importance, particularly for scholars inves-
tigating the cult of saints.

Classifying a text as “fictional hagiography” does not entail its dis-
missal as a historical source. However, it necessitates adherence to spe-
cific methodological principles. First and foremost, it is crucial to rec-
ognise that such a text serves as a source for understanding the period in
which its authors lived rather than the era of its protagonists. Information
regarding institutional structures, official titles, military organisation and
commanders, and the locations where martyrdoms purportedly took place
should be approached with scepticism. Additionally, one must consider
whether the text was the work of a single author or whether it underwent
revisions and expansions by subsequent contributors.

This “fictional hagiography” is revealed primarily through the use of
stereotypical depictions of the behaviours of martyrs, their judges, and
executioners, as well as the Christians accompanying them. Such descrip-
tions appear in numerous hagiographic works with relatively uniform
wording, serving as pre-made elements used to build narratives. Scholars
of hagiography refer to these by the Greek term topos (plural topoi)*®.
Their presence — especially in large numbers — indicates that the author
knew nothing about the real-life figures in question, relying instead on
the narrative and lexical material available in the literature known to him
or what was conveyed by preachers in churches. Another sign that we
are dealing with a “fabricated” text is the occurrence of glaring errors
in the depiction of events well-known from other sources. These can in-
clude wars that were never fought, rulers who lived in different periods,
and so forth. If relics play an important role in the story of a saint prior to
the second half of the fourth century, we should take this as a signal that
the author is misleading us, as the cult of relics only emerged in the latter

S0 T. Pratsch, Der hagiographische Topos. Griechische Heiligenviten in
mittelbyzantinischer Zeit (Berlin — New York 2005), provides a comprehensive survey
of hagiographic topoi
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half of that century®'. Of course, authors writing centuries after the time
of their subjects might have acquired accurate knowledge by consulting
reliable sources that recorded local traditions, but this was rarely the case.

Authors of fictional hagiography did not only employ fopoi; they
sometimes simply copied existing works (or parts thereof), incorporating
extensive passages written by others in honour of different saints into
their texts. Such a case is found in the story of the martyrdom of St Me-
nas, where a homily written by Basil of Caesarea in honour of a martyr
from that city named Gordius was used™®.

By analysing each work individually, we can reconstruct the inten-
tions of their successive authors, editors, and copyists, along with their
religiosity. We can understand why they introduced certain episodes,
omitted others, chose particular styles, and crafted descriptions of mira-
cles in the way they did. When describing the area where the pilgrimage
city grew, they could not deviate excessively from reality — though at
times they did — but in all other respects, they had freedom. Their purpose
was to glorify the martyr and support the sanctuary’s finances by empha-
sising the value of the offerings made in various forms.

They were remarkably effective in their efforts. For the residents of
Alexandria, visitors from around the world, and inhabitants of nearby
villages, oral tradition about the sanctuary and its grand festivals — where
speeches were given in the martyr’s honour — was sufficient. However,
it was this literary dossier that contributed to the spread of the cult of
St Menas throughout almost the entire Mediterranean basin (though not
in Asia Minor, as was discussed earlier)®.

It was precisely works like those belonging to the dossier of St Me-
nas that bishops and priests relied on when preparing sermons. It was
rare for preachers to create new compositions; they usually read from or
adapted pre-existing texts.

St R. Wisniewski, The Beginnings of the Cult of Relics, Oxford 2019.

52 Basilius Caesariensis, In Gordium martyrem, PG 31, 389-508; Basil of Caesar-
ea, A Homily on the Martyr Gordius, tr. P. Allen, in: ‘Let Us Die that We May Live’.
Greek Homilies on Christian Martyrs from Asia Minor, Palestine and Syria (c. AD 350—
AD 450), London — New York 2003, p. 56-67. Basil knew almost nothing about Gordi-
us, except that he came from Caesarea. He praised not so much the martyr himself as
the concept of martyrdom. Unlike the authors writing about St Menas, he did not even
attempt to create a biography for him.

3 For a survey of literary and other written sources, see A. Papaconstantinou, Le
culte des saints en Egypte des Byzantins aux Abbassides. L’ apport des inscriptions et
des papyrus grecs et coptes, Paris 2001, p. 146-154 (s.v. MHNAY).
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Prolegomena to the Study of the Miracles of St Menas'

Przemystaw Piwowarczyk?

Abstract: This article aims to outline the key developments in the early history of
the Miracles of St Menas. It presents arguments supporting the primacy of the Greek
text over the Coptic version. The article then examines the time and place of the original
composition, locating it at AbG Mina in the latter half of the 6th century. The complex
process of the collection’s development spanned several centuries, with key stages
including the formation of the 13-miracle collection after 614; its translation into Coptic
before 641; the subsequent expansion of the Coptic collection; and the revision of the Greek
original. Finally, the article argues that the original collection had a local character, aimed
primarily at the local community.

Keywords: St Menas; Abii Mina; miracle collections; hagiography; Late Antquity

1. Textual tradition

1.1. Manuscripts and redactions in Greek and Coptic

The primary witnesses of the Miracles of St Menas are manuscripts
in Coptic and Greek. The main collection of the Miracles in Coptic is
represented by five manuscripts, though none of these has been preserved
in its entirety:

* The Morgan Library and Museum M.590 (CLM 221)°, AD 893,
from the Monastery of Archangel Michael at Phantoou (Hamiili)

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mir-
acles of Saint Menas as a historical source, literary composition and liturgical text”,
project no. UMO-2021/41/B/HS1/00550.

2 Dr hab. Przemystaw Piwowarczyk, prof. US, Assistant Professor, Silesian
University, Katowice, Poland; e-mail: przemyslaw.piwowarczyk@us.edu.pl; ORCID:
0000-0002-5812-6672.

3 The CLM (Coptic Literary Manuscript) is an identification system for all known
literary manuscripts in Coptic. It is utilised within the Archaeological Atlas of Coptic
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in the Fayyum. The manuscript includes the prologue and 17 mir-
acles. However, it is severely damaged, rendering parts of the text
for some miracles illegible. As this is the only known Coptic man-
uscript where the number of the last miracle preserved, it cannot be
concluded that 17 was a typical number in the Coptic collections.
The prologue attributes the Miracles to Theophilus, the Alexandrian
Patriarch. Parts of M.590 were edited by James Drescher (prologue +
miracles 1 to 4 [in part] and 14 [in part] to 17) and Paul Devos (mir-
acles 8 and 10)*. None of the Arabic manuscripts studied by Felicitas
Jaritz follow the sequence of M.590°;

* [IFAO copte inv. 315-322 (CLM 1770), 9th-10th c. (PAThs), 11th c.
(Devos)®, from the White Monastery. These leaves constitute a sec-
ond quire from a larger, lost codex. The miracles follow a different
sequence than in M.590. Most of the leaves were edited by Seyna
Bacot (miracles 2 [in part] to 5), but a single miracle was edited by
Paul Devos (miracle 6)’. The text diverges from M.590 in numerous
instances, preserving significant readings that align with the Greek
text but are absent in the other Coptic witnesses;

* London, British Museum, Or. 4919 (4) = P.Lond.Copt. 1 340 (CLM
1324), undated, provenance unknown. It consists of fragments of

Literature, developed as part of the PAThs project https://atlas.paths-erc.cu/ (accessed
22.11.2024).

4 ]. Drescher, Apa Mena: A Selection of Coptic Texts Relating to St. Menas, Edited,
with Translation and Commentary, Cairo 1946, p. 7-34 (text), 108-125 (tr.); P. Devos, Un
récit des miracles de S. Ménas en copte et en éthiopien, AnBol 77 (1959) p. 454-462; An-
Bol 78 (1960) p. 156-157; P. Devos, Le juif et le chrétien: un miracle de saint Ménas, AnBol
78 (1960) p. 292-301; S. Bacot, Saint Ménas, soldat et martyr. Sa vie, ses miracles, son
sanctuaire, Bagnolet 2020, p. 64-78 translated several miracles into French (1, 10, 15-17 ac-
cording to the M.590 sequence; in Bacot’s numeration they bear the numbers 6-10).

5 H.N. Takla recently discovered a manuscript (Ms. Mar. Mena 2) based on
the Coptic text preserved in M.590. However, no further details about its content have
been provided, see H.N. Takla, The Arabic Version of the Miracles of Apa Mina Based
on Two Unpublished Manuscripts in the Collection of the St. Shenouda the Archiman-
drite Coptic Society in Los Angeles, in: Christianity and Monasticism in Northern Egypt:
Beni Suef, Giza, Cairo, and the Nile Delta, ed. G. Gabra— H.N. Takla, Cairo — New York
2017, p. 167.

6 https://atlas.paths-erc.eu/manuscripts/1770; Devos, Le juif et le chrétien, p. 279.

7 S. Bacot, Quatre miracles de saint Ménas dans un manuscrit copte de [’Ifao
(Inv. 315-322), “Bulletin de I’Institut frangais d’archéologie orientale” 111 (2011)
p. 35-73; Devos, Le juif et le chrétien, p. 285-292. The miracles correspond to nos
6,2, 3,4 and 8 in Ms. M.590.
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miracles 2 and 3, and was edited by Walter E. Crum and re-published

by Seyna Bacot®,

* Egypt, Cairo, Egyptian Museum, shelfmark unknown (CLM 6412);
8th-10th c.; found in Qasr Ibrim. At the current state of research, it is
known to contain fragments of the prologue and miracle 1. It remains
as yet unedited, but an edition by Joost Hagen is anticipated’;

* Berlin, Staatsbibliothek zu Berlin — Preulischer Kulturbesitz, Ms. or.
oct. 409, f. 27, 28 (CLM 6255), 11-13th c., from the White Monas-
tery. It contains miracle no. 11'°.

The Greek tradition regarding the Miracles has been thoroughly stud-
ied by Luigi Silvano and Paolo Varalda, who examined numerous manu-
scripts, none of which dates back to earlier than the 10th c. This tradition
divides into four recensions, with recension a preserving the most reliable
text. The Greek collection includes up to 13 miracles, although most manu-
scripts contain only a selection of them. Some manuscripts attribute author-
ship to Timotheus of Alexandria. Italian scholars describe the Greek textu-
al tradition of the Miracles as “estremamente fluida” (“extremely fluid”)".
Based on their research, Silvano and Varalda have edited four of the miracles,
with one additional miracle edited solely by Varalda'>. The only complete
edition of the Greek collection remains Ivan Pomialovskii’s, which is based
on a single manuscript from Moscow (recension 3)'*. Rein Miedema edited
five miracles from one of the o manuscripts (Vaticanus Gr. 797) and another

8 W.E. Crum, Catalogue of Coptic Manuscripts in the British Museum, London
1905, p. 156-157 (see also a corrected shelfmark on p. 520); Bacot, Quatre miracles,
p.- 51,55, 57.

® Joost Hagen presented a paper on the manuscript at a Workshop on the Mir-
acles of St Menas in Katowice in October 2022. Based on Hagen’s preliminary anal-
ysis, the version from Qasr Ibrim contains numerous variant readings compared to
Ms. M.590.

10 P, Piwowarczyk, 4 New Fragment of the Coptic Miracles of St Menas (Berlin
Ms. or. oct. 408, Fols. 27-28), “Journal of Coptic Studies” 27 (2025) (forthcoming).

L. Silvano — P. Varalda, Per [’edizione dei Miracula sancti Menae (BHG
1256-1269), “Philologia Antiqua” 12 (2019) p. 58.

12 Silvano —Varalda, Per [’edizione, p. 51-85; P. Varalda, I/ ricco Eutropio e i piat-
ti. La versione greca di uno dei Miracula sancti Menae (BHG 1258), “Bollettino della
Badia Greca di Grottaferrata” 18 (2021) p. 207-236.

13 Zhitie prepodobnago Paisiia Velikago i Timofeia patriarkha Aleksandriiskago
poviestvovanie o chudesakh' sv. Velikomuchenika Miny, ed. 1. Pomialovskii, Saint Pe-
tersburg 1900, p. 62-89.
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five from a y manuscript (Vaticanus Gr. 866)'*. Paul Devos edited the miracle
The Jew and the Christian based on an o manuscript (Laurentianus XI, 9)".
Two Arabic manuscripts, consulted by Jaritz, are translations of the Greek
13-miracle collection. These manuscripts, designated as S and L (both dat-
ing to approximately the 13th century and originating from the Monastery
of St Catherine at Mount Sinai.), represent Felicitas Jaritz’s Version 7 of
the Miracles. The prologue of these manuscripts attributes the miracles to
Timotheus'¢. The 5-miracle version published by John Dufty and Emmanu-
el Bourbouhakis is an abridged text from the 12th-century Synaxarium and
does not contribute to discussion on the early tradition of the Miracles" .

1.2. Appendix I. The sequence of miracles in main collections

Coptic | Arabic collections accord-
Greek col- | collection | Coptic ing to Jaritz’s sigla
. . according | collection
Convention- | lection (ac- t0 Ms accord- M.
al title of cording to M 596 ing to
the miracle i}ii(li):sii(;; (standard |the IFAO | (standard | F S
sequence Ms. sequence
in Coptic) in Arabic)

The Isaurian 2 (ed. Dre-

Pilgrim ! scher) 3 > ! !

Eutropius

and the Silver 2 3 (e% Dre- 4 7 2 2

Plates scher)
The Female 4 (ed. Dre-
Pilgrim (So- 3 scher, in 5 9 3 3

phia) part)
The Jew and 8 (ed. De- .
the Christian 4 VOSs) 6 (in part) 10 4 4
The Paralytic
and the Mute 5 9 11 5 5

Woman

4 R. Miedema, De Wonderverhalen van den Heiligen Menas, “Nederlands Archief
voor Kerkgeschiedenis” 14 (1918) p. 212-221, 231-236.

15 Devos, Le juif et le chrétien, p. 282-285. The second Ms. used by Devos, Athon.
Lavr. A4 50, was not consulted by Italian scholars.

16 F, Jaritz, Die arabischen Quellen zum Heiligen Menas, Heidelberg 1993, p. 58,
60, 150, 183.

17" J. Duffy — E. Bourbouhakis, Five Miracles of St. Menas, in: Byzantine Authors:
Literary Activities and Preoccupations. Texts and Translations Dedicated to the Memo-
ry of Nicolas Oikonomides, ed. J.W. Nesbitt, Leiden — Boston 2003, p. 65-81.
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The Samaritan 16 (ed.
Woman 6 Drescher) 23 19 6
Three Broth-
ers, the Pigs, 10 (ed. De-
and the Croc- 7 VOs) 12 6 7
odile
14 (ed.
The 1’°oor 8 Drescher, 15 10 8
Woman's Sheep .
in part)
The Barren 1 (ed. Dre-
Camel 9 scher) 17 12 ?
The Foal with .
Three Legs 10 6 2 (in part) 19 14 10
The Wood Of- 1 1 13 7 11
fering
The Possessed 15 (ed.
Man 12 Drescher) 18 12
The Pig Thief 13 5 18 13 13
The Pig Killed
by the Deamon 7 20 13
The Soldier
and The Pig 12 14 8
The Abused
Female Pil- 13 4 9
grim
The Water Mir- 17 (ed. 16 1
acle Drescher)
The Resurrect- 1
ed Worker
The Falsely 2
Accused
The Possessed 3 21
Jew
The Unjust
Merchant 6 23
The Snake in
the Vessel 8 22
The P{'g Offer- 71 16
ing
The Stolen 2 17

Horse
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2. History of the Collection

2.1. Discussion with proponents of Coptic priority

Most modern scholars recognise a Coptic origin for these miracles'®,
generally dating them to the late 5th or early 6th ¢.” If proven, the Mir-
acles would represent an exceptionally rare, if not unique, instance of
translation from Coptic into Greek?. However, for several reasons, I find
such a direction of translation highly improbable. Since my proposition
challenges this mainstream view, I begin by discussing the arguments put
forward by proponents of a Coptic origin for the miracles.

James Drescher, who had only limited access to the Greek text, con-
sidered the Coptic readings to be superior. He supported this assessment
with two examples of toponyms as evidence?'.

One example is Ao&ovijta (which Drescher knew only through Pomi-
alovskii’s edition as transmitted by Delehaye)* versus the more accurate
Coptic ¢pmozariTH. Drescher suggested that the initial ¢1 was mistaken
for the Bohairic definite article and was left in the translation. Howev-
er, the edition by Silvano and Varalda demonstrated that various Greek

18 Drescher, Apa Mena, p. 105; P. Peeters, Orient et Byzance. Le tréfonds oriental de
[’hagiographie byzantine, Subsidia Hagiographica 26, Brussels 1950, p. 37; Devos, Le juif,
p. 275-277; A. Narro, Tipologia de los milagros griegos de San Minds (BHG 1256-1269),
in: Mite i miracle a les literatures antigues i medievals, ed. L. Movellan Luis — J.J. Pomer
Monferrer, Reus 2018, p. 104; Silvano —Varalda, Per [’edizione, p. 55; indirectly also
S. Timm, Das christlich-koptische Agypten in arabischer Zeit. Eine Sammlung christli-
cher Stitten in Agypten in arabischer Zeit, v. 4, Wiesbaden 1988, p. 1599.

19 Peeters, Orient et Byzance, p. 36 (not earlier than the end of the 5th c.); S. Efthy-
miadis, Greek Byzantine Collections of Miracles: A Chronological and Bibliographical
Survey, “Symbolae Osloenses” 74 (1999) p. 196-197; after him Silvano — Varalda, Per
Dedizione, p. 55.

20 The most well-argued example of such a translation is the Sermo asceticus by
Stephen of Thebes, see A. Suciu, The Sermo asceticus of Stephen the Theban in Sahidic
Coptic, JTS 69 (2018) s. 628-673.

2l Two additional examples are provided in the footnotes (Drescher, Apa Mena,
p. 113, 122). The substitution of Coptic ‘comes’ for Greek ‘king’ and Coptic ‘ass’ for
Greek ‘horse’ illustrates that the Greek text, as it exists today, has lost some of its
original Egyptian flavour. This observation aligns with our argument for the loss of
the Greek original.

22 H. Delehaye, L’invention des reliques de saint Ménas a Constantinople, AnBol
29 (1910) p. 127-135.
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manuscripts contain distorted readings, although some still preserve
the initial ®**. These distortions are unsurprising, as the Greek text was
reworked at a time when the toponym ‘Philoxenite’ would have held little
meaning for Byzantine Christians.

The second example is the toponyme Ilavneaidr, cited in Greek
as the birthplace of Menas in The Barren Camel. Drescher interpreted this
as a misreading of the Coptic manumalaT meaning “one belonging to Ne-
paiat” (or “the man of Néphaiat” in Drescher’s translation), a construction
typical in Coptic, where a possessive article is followed by a place name.

However, Drescher also entertained an alternative explanation for
this place name in Greek: “If the Greek priority is to be maintained, it
would appear the extant Greek text is merely a late debased version of
a Greek original now lost”**. The evidence strongly supports this alterna-
tive option. In the Coptic version, the phrase is absent and the toponyme
Nepaiat does not occur at all in this miracle. The form which Drescher
quotes occurs only in the prologue to the miracles in wording nemaeiaT.
nanHnaT does not appear in the Coptic text at all. The meaning “a man
of Nepaeiat” occurs in the Encomium, but in the form oypemnenaext?.
The Greek Mss. of recension a that [ was able to check have the readings:
noAemg [Maveortdv?®; the Old Church Slavonic translation has oTs rpamga
[Tanudaiata. However, the proper Coptic name of the region begins with
na—/¢a— in the northern dialects?’. In the Coptic Martyrium of St Menas
we can find only one instance of a similar form — Tnaewxt?. This top-
onym is attested in Greek papyri in many forms?.

Timm argues for a Coptic text behind the phrase and moAewc
[Moavneodt as well, but his reasoning differs from that of Drescher.
According to Timm, the whole phrase is a result of a mistranslation of
the Coptic nte nedpaeaT?. Unfortunately, he does not discuss this idea in

Silvano — Varalda, Per [’edizione p. 62, e.g. ®owvolevidv in Mss Al and V2.
Drescher, Apa Mena, p. 105.

% Drescher, Apa Mena, p. 36, c. 2, 1. 28-29.

% Firenze, Biblioteca Medicea Laurenziana, plut. XI 9, f. 97v, col. II, 1. 28,
in: https://tecabml.contentdm.oclc.org/digital/collection/plutei/id/1446182 (accessed
10.11.2024); Paris, Bibliothéque nationale de France, gr. 1468, f. 276v, col. II, 1. 10,
in: https://gallica.bnf.fr/ark:/12148/btv1b107218498 (accessed 10.11.2024).

27 V. Vycichl, Dictionnaire étymologique de la langue copte, Leuven 1983, p. 159.

8 Passio S. Menae, ed. Drescher, Apa Mena, p. 2, c. 1, 1. 14. The form nawat is also
attested in Passio Shenufe (f. 109v II), ed. Reymond — Barns, p. 91.

2 Vycichl, Dictionnaire, p. 159.

0 Timm, Das christlich-koptische Agypten, v. 4, p. 1599.
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detail. He might have in mind Coptic t+me (variants T, TMe) rendered as
ToOMG, but moxic is a loanword frequently found in Coptic, and the word
+Me means a ‘village’.

I find it likely that the native Coptic toponym was already present in
the original Greek collection, and there is no reason to reconstruct a suppos-
edly misinterpreted Coptic phrase here. The spelling of the name in ancient
Greek and Coptic texts — both in papyri and literary sources — is so varied that
it is impossible to determine whether I[Tovneaidrt represents a form included
in the original Greek core collection or if it reflects scribal errors.

Paul Devos presents a more complex linguistic argument, which re-
quires a detailed analysis®'. In The Jew and the Christian, the latter loses
a personal item after falling from a horse. In the Coptic text, the object
is referred to as a zoyp nnoyB, which falls from the Christian’s finger. In
the Greek version, it is described as a daxtvAokAieidrov Tod okePpiov fall-
ing €k tod kKOATOL* avtod. According to Devos, it is difficult to explain
how daktviokieidov Tod okePpiov could have been translated into z0yp,
but he argues that the reverse change is easier to reconstruct. Devos sug-
gests that the word zoyp was part of the original Coptic text. Referring
to Crum’s dictionary, he notes that zoyp has a dual meaning: ‘key’ and
‘ring’**. Noteworthy, Crum bases a secondary meaning ‘as key’ primarily
on daktvrokheidiov in Greek text of St Menas’ miracles*. The translator
into Greek, choosing the first meaning, was logically led to introduce
a money box (okePptov), which the key would presumably open, Devos
argues.

31 Devos, Le juif et le chrétien, p. 276.

32 Devos translates this as ‘sein’, but we may also understand it as ‘fold of a gar-
ment’, ‘pocket’ (H.G. Liddell — R. Scott — H.S. Jones, A Greek-English Lexicon, Oxford
1996, p. 974, s.v. KOATOG).

33 Crum, 4 Coptic Dictionary, p. 121.

3 Additionally, Crum brings three pieces of papyrological evidence for 30yp mean-
ing a ‘key’. Two of them are relevant: BKU 299 and P.Mon.Epiph. 397 (W.E. Crum —
H.G. Evelyn White, The Monastery of Epiphanius, v. 2, New York 1926, p. 257 con-
tains interpretation of both pieces). Both pieces are ostraca from Western Thebes, which
might suggest that this meaning of the word was of local character. The third piece CO
459 remain inconclusive. It is a list of books and other items (it does not seem to be a list
of church property) among them mmuoyn nzZoyp eywoose aeyqiroy what Crum trans-
lates as “beaten, wrought (iron) keys”. Interestingly, in an original publication (Coptic
Ostraca from the Collections of the Egypt Exploration Fund, the Cairo Museum and
Others, ed. W.E. Crum, London 1902, p. 42), he translates “8 damaged rings which have
been taken away”.
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However, I see no reason to dismiss the possibility of the reverse
process. Assuming a Greek original, a Coptic translator, uncertain of
the meaning of daktvioxAeidiov, may have selected the term zoyp,
a general word for ‘ring’* that also refers to a signet ring used for seal-
ing®. This choice aligns well with the context, as a signet ring would
serve as a means of identifying the owner. Arabic translations follow
an unambiguous interpretation of the Coptic zoyp as a signet ring.
Mss. F and M have: ‘a golden ring (hatam)’®’. The Arabic term ha-
tam means ‘seal’ or ‘signet ring’. What is most important for us is that
the Arabic Ms. S, translated from Greek, also denotes the item express-
ly as “his ring” (hatimuh), and “a ring by which he sealed”*. It apears
that ‘ring” — more precisely, a ‘signet ring’ — rather than ‘key’, was
the primary meaning of daxktvlokAieidiov. A “ring to the box” would
therefore refer not to a locking mechanism but to a signet used to stamp
a seal on the money box*. Notably, in the story, daktvlokieidiov is
used to identify its owner (yvopileig avtd; — ‘Do you recognise it?’),
rather than to open anything*.

The term has no attestation in the TLG corpus. However, it does
appear in papyri, specifically in P.Fuad Univ. 8, dated to the second
c. AD*. The papyrus contains a list of items for sale, including a silver
daktvAokMo (interpreted as daxtviokAieidiov). The papyrus editor, Da-
vid S. Crawford, references only an entry previously discussed in Crum’s
Coptic dictionary*.

James 2:2: “epepenz0oYp NNOYB o NeqTHHBE” (Greek avip ypLGodaKTOALOG).
Crum, 4 Coptic Dictonary, p. 121.
37 Jaritz, Die arabischen Quellen, p. 399, 1. 16; 420, 1. 7.
38 Jaritz, Die arabischen Quellen, p. 150, 220.
The term okevfBiov (‘money-box’) is also quite rare in Greek, with only three at-
testations in the TLG corpus. It is a spelling variant of the more common ckevpiov (see
Devos, Le juif, p. 276, n. 3). It is possible that modern editors have favoured the reading
okevpiov, meaning the term might be more frequently represented in the manuscripts
than in the published editions. The earliest attestation appears in the Life of St Theo-
dore of Syceon, written in the 7th c. by George of Syceon — a work contemporary with
the 13-miracle collection of St Menas. Other attestations are found in the Byzantine
Basilica (9th to 13th c.) and in the Canonarium by Nicon of the Black Mountain (11th
to 12th c.).

4 Devos, Le juif, p. 284, 1. 15.

' Fuad I University Papyri, ed. D.S. Crawford, Alexandria 1949, p. 10-15.

2 Fuad I University Papyri, p. 13.
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It is difficult to imagine a functional key made of silver, as silver is
a soft and malleable metal, but a silver signet ring would be more plausi-
ble. However, caution is still necessary. From a late medieval source, we
know of a silver key (not part of a ring) used for a reliquary in Constan-
tinople*. Additionally, at least one example exists of a Byzantine gold
signet ring with an actual key attached, dated to the 9th c. and currently
housed in Dumbarton Oaks. Similar objects, often made of iron, are also
known, though their shape would have prevented them from being worn
on the finger for a long time**.

Now we can easily imagine that the original Greek already had
daktvAokAieidlov and aptly described how it was worn. It was the later
Coptic translator who, finding the word and object unfamiliar, decided to
describe the situation in a more straightforward way.

Paul Peteers offered yet another argument in favour of Coptic prece-
dence. His assessment is based solely on personal linguistic preferences
and reveals explicit Eurocentric biases against Coptic literature:

Le fait qui seul nous intéresse en ce moment, c’est que ces récits, fond et
forme, sont d’inspiration copte. L’hellénisme aurait doublement tort de
revendiquer ces pauvretés, d’une langue plus qu’a demi barbare et que, par
endroits, il faut remettre en copte pour y trouver un sens acceptable. Elles
sont le produit d’un terroir ou il continua d’en pousser, aprés que les Grecs
eurent cessé d’y prendre intérét®.

Such a subjective valuation requires no in-depth refutation.

4 @G. Vikan — J. Nesbitt, Security in Byzantium: Locking, Sealing and Weighing,
Dumbarton Oaks 1980, p. 4. It is a report by Spanish envoy Gonzalez de Clavijo.

# On such objects, Vikan — Nesbitt, Security in Byzantium, p. 4-5; Crawford,
in: Fuad I, p. 13. Vikan and Nesbitt (Security in Byzantium, p. 4) note that “the hoop
and swivel joint suggest that Byzantine keys were carried about the house on the hand —
the hoop fit over the finger like a ring, and the short barrel and bit folded neatly on
the palm”. While I find this solution plausible in certain situations (e.g., in cases of
particular danger), holding a metal element in the hand would inevitably form a fist,
making it difficult to use that hand effectively.

4 Peeters, Orient et Byzance, p. 37.
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2.2. Arguments for the Greek priority of the Miracles

Having refuted the arguments of other scholars, I strongly advocate
for a Greek origin of the Miracles, as the geographical and historical
context makes a Coptic original highly improbable. The fifth and sixth
centuries witnessed the emergence of the earliest miracle collections in
Greek, the most significant of which are associated with St Thecla and
Sts Cosmas and Damian. Thecla was venerated in Mareotis*, while Cos-
mas and Damian were honoured in Alexandria*’. Although it remains un-
clear whether these miracle collections reached Egypt immediately, it is
quite possible that they inspired the composition of similar collections at
pilgrimage shrines near Alexandria — specifically, of Sts Cyrus and John
at Menouthis, and that of St Menas at Abti Mina. In the following, I will
focus on the latter shrine.

The written evidence from Abii M1na, including inscriptions and ostra-
ca, is exclusively in Greek, and Philoxenite also yields only Greek texts*s.
To the best of my knowledge, not a single St Menas’ flask bears a Coptic
inscription*. The flasks are generally rare in Egypt, reinforcing the view
that the sanctuary did not enjoy widespread popularity among Egyptians™.
The earliest known visual representation of St Menas also originates from
a Greek-speaking region west of Alexandria (The Ennaton Monastery,

4 E. Wipszycka, Sainte Thecle dans la Maréotide, in: Unending Variety: Papyro-
logical Texts and Studies in Honour of Peter van Minnen, ed. A.J. Connor — J.H.F. Dijk-
stra — F.A.J. Hoogendijk, Papyrologica Lugduno-Batava 42, Leiden 2024, p. 207-211.

47 J. Gascou, Eglises et chapelles d’Alexandrie byzantine: recherches de topogra-
phie cultuelle, Studia Papyrologica et Aegyptiaca Parisina 1, Paris 2020, p. 21-22.

48 With the possible exception of one word at ostracon inv. M200249, ed. T. Der-
da — M. Gwiazda — J. Burdajewicz, 4 Private House in ‘Marea’/Philoxenite Trans-
formed into a Monastic Institution and Other Christian Hybrid Buildings in the Ma-
reotis Region, “Journal of Coptic Studies” 25 (2003) p. 116, 121. From the entire
area of the so-called Western Coast, including Abt Mina, the Trismegistos data-
base yields only a single text in Coptic: a funerary stele from Taposiris Magna (SB
Kopt. 2.1237 =TM 102051).

4 The literature on St. Menas’ flasks is extensive, but for a comprehensive sur-
vey of inscriptions, see A. Papaconstantinou, Le culte des saints en Egypte des Byz-
antins aux Abbassides. L apport des inscriptions et des papyrus grecs et coptes, Paris
2001, p. 148.

0 E. Wipszycka, Philoxenite: Pilgrims on the Road to Abu Mina, in: Philoxenite
on Lake Mareotis: A Town and Pilgrimage Station on the Way to the Sanctuary of Saint
Menas (Abu Mena), v. 1: History and Topography, ed. T. Derda — M. Gwiazda, Leuven
2025 (forthcoming).
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modern Deér az-Zaggag)®'. This depiction, carved on a Sth-century ste-
le, originates from a site that also yielded Greek inscriptions®2. The cult
clearly first flourished locally within the Greek-speaking area between
Abili Mina and Alexandria, with the earliest confirmed representations in
the Nile Valley appearing only in the 6th c.

Furthermore, if the sanctuary had been more popular among Egyp-
tians, we would expect to see a noticeable presence of the local Bohair-
ic dialect in the text of the Miracles. However, the Coptic Miracles are
primarily written in standard Sahidic and display no features specific to
Bohairic. Instead, most of the peculiarities in the [IFAO manuscript are
shared with the Fayyumic dialect®, which also influenced Sahidic in both
the New York and Berlin manuscripts.

It 1s rarely acknowledged that, from AD 539 onward, Mareotis and
Abii Mina did not administratively belong to Egypt. At that time, Mareo-
tis was detached from Egypt and annexed to Libya**. In the second decade
of the 7th c., Sophronius refers to Abti Mina as “the pride of all Libya™.
The miracle in manuscript Ms. M.585 similarly refers to Abii Mina as
Libya (ANiBH)*. Additionally, the Coptic Martyrdom of St Menas identifies
Nepaciat (the Coptic equivalent of Mareotis)®’ as part of Libya’®. Finally,

St S. Hodak, Coptic Literature as a Source for Coptic Art, Part Two, Second Fas-
cicule: Martyrs (and Other Saints), in: Pharaonen, Mdnche und Gelehrte. Auf dem
Pilgerweg durch 5000 Jahre dgyptische Geschichte iiber drei Kontinente Heike Behlmer
zum 65. Geburtstag, ed. D. Atanassova — F. Feder — H. Sternberg el-Hotabi, Texte und
Studien zur Koptischen Bibel 4, Wiesbaden 2023, p. 375; Age of Spirituality. Late An-
tique and Early Christian Art, Third to Seventh Century, ed. K. Weitzmann, New York
1979, p. 573-574.

2 A. Lajtar — E. Wipszycka, L épitaphe de Duhela SB III 6249: moines gaianites
dans les monasteres alexandrins, “The Journal of Juristic Papyrology” 28 (1998) 55-57.

53 Bacot, Quatre miracles, p. 38.

5% Tustinianus, Edictum 13, 18, in: The Novels of Justinian: A Complete Annotated
English Translation, v. 2, tr. D.J.D. Miller — P. Sarris, Cambridge 2018, p. 1094.

55 Sophronius Hierosolymitanus, Miracula SS. Cyri at Johannis 46, 1, ed. Fernan-
dez Marcos, p. 351: “ndong Apomg kabéotnke epvayua”.

5% Miracula S. Menae ex Codice M.585, ed. Drescher, Apa Mena, p. 96 (text),
159 (tr.).

7 The equivalency is clear from medieval Arabic scala dictionaries, see Timm,
Das christlich-koptische Agypten, v. 4, p. 1601; see also Abii al-Barakat, Scala magna,
ed. Macomber, p. 164.

8 Passio S. Menae Coptice, ed. Drescher, Apa Mena, p. 5 (text), 103 (tr.): “TaBH
NNETAIEAT.
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Mareotis is regarded as part of Libya not only in hagiographic literature
but also in other sources®’.

However, the distinction between Egypt and Mareotis is not merely
administrative but, above all, ethnic. The presence of Libyans in the re-
gion is noteworthy. Historically, the Egyptian name Paiet denotes a Liby-
an/Berber tribe native to this area®, which was clearly regarded as inhab-
ited by non-Egyptian people.

Among the vineyard workers recorded in the ostraca from the winery
at Abli Mina, three individuals are identified as Libyans and two as Egyp-
tians. Additionally, one worker is noted as originating from the Libyan/
Mareotic village of Kobio. Other individuals from the Egyptian towns
Terenuthis and Naucratis are also mentioned®'. The ethnonyms and plac-
es of origin recorded likely indicate that these individuals came from
outside the town. The ratio of outsiders identified as Libyans and Egyp-
tians appears to be roughly equal. Although a relatively small number
of individuals in the ostraca bear native Egyptian names, it is important
to recognise that this does not rule out the possibility that workers with
Christian or traditional Greek names could also have been of Egyptian (or
Libyan) origin®.

The literary tradition reveals strong connections between Mareotis
and Libya with Abli Mina, yet shows almost no links to Egypt. In the re-
corded miracles, no pilgrims from Egypt are mentioned, though there
is one from Libya (Marmarica) in The Poor Woman's Sheep. Another
Libyan is noted as a wealthy benefactor to the poor®. The Encomium
further describes the route of the saint’s relics passing through Mareotic
and Libyan settlements: “And, leaving Alexandria, they put the saint on
a ship of Lake Marea. They came westward on that day to the Taposiriac
Taenia. They put him on a camel and brought him first to Kobio, a village
of Mariotes. And when, by the grace of God and His holy martyr, they

% Dionysius Alexandrinus, apud Eusebius, Historia ecclesiastica7, 11, 14, ed. Bar-
dy, SCh 41, p. 182: “koi MPukotépove NUAG HeETOoTHoOL TOTOVG EBOVANOT, Kol TOVC
nmovtoydoe gic 1oV Mapedtny Ekélevoey cuppelv” — It is noteworthy that both Diony-
sius and Eusebius wrote long before Justinian’s edict. See also Iohannes Ephesinus, His-
toria ecclesiastica, ed. E.W. Brooks, CSCO 105, p. 190 (text), CSCO 106, p. 142 (tr.).

80 Vycichl, Dictionnaire, p. 159.

8t Greek Ostraca from Abu Mina (O.AbuMina), ed. N. Litinas, Archiv flir Papyrus-
forschung und verwandte Gebiete Beiheft 25, Berlin — New York 2008, p. 45-46.

2 Greek Ostraca from Abu Mina, p. 44.

8 Miracula S. Menae Coptice ex Codice M.585, ed. J. Drescher, Apa Mena,
p. 91 (text), 157 (tr.).
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had defeated the barbarians, they brought his holy remains to the village
of Este”.

Notably, according to the tradition preserved in the Martyrium,
St Menas was descended from a local Mareotic family®. The term ‘Pacat’
is explicitly used here as an equivalent for Mareotis®. However, the same
Martyrium refers to him as “Egyptian according to his family”®’. The lat-
ter notion appears to be an interpolation intended to reconcile local and
translocal traditions. In the 8th c., the Encomium criticises a presumably
local tradition asserting that St Menas was from Nepaeat (OYPEMNENAEIAT)
or Mareotis (manMapiTHE 1€), thereby distinguishing between the two
locations®®. The Encomium sought to establish St Menas as an Egyptian
by claiming he was born in Nikiu in the Delta. However, this appears to
be a later invention, likely introduced by the Encomium’s author.

Given the complex and cohesive linguistic and historical context, it
seems improbable that the miracles were originally composed in Coptic,
as this language would have neither resonated with the local population
nor attracted pilgrims. St Menas and his cult originally has only weak
connections to Egypt. Greek was the principal language of the sanctuary,
the surrounding region, and patriarchs of Alexandria, to whose episcopal
domain Mareotis belonged. It was also the language in which the mira-
cles were first composed. Unfortunately, the original Greek text has since
been lost.

2.3. A hypothetical reconstruction of the collection’s history
The Miracles of St Menas passed through a lengthy and multistage

redactional process. I propose the existence of a core set of miracles that
dates to the latter half of the 6th c. While the precise number of miracles

4 Tohannes (IV) Alexandrinus, Encomium in S. Menam, tr. Drescher, p. 141.

8 Passio S. Menae Coptice, ed. Drescher, Apa Mena, p. 2, c. 1, 1. 10-14 (neqrenoc
[A€] neqHT eTEX[P]a NNEMAPIDTHC TETOYMOYTE €POC X€ TNa€xT); Miracula S. Me-
nae Graece, ed. Pomialovskii, Zhitie, p. 84 (ITavneaidr). In the Coptic miracle it is
only said that he handed his camels to a man from Nepaeiat (Drescher, p. 10, col. 1, 1.5:
“NETAEIAT”).

6 For this equation, see Timm, Das christlich-koptische Agypten, v. 4, p. 1598, 1601.

7 Passio S. Menae Coptice, ed. Drescher, Apa Mena,p. 6,c¢. 1,1. 6-8: “neoypMNKHME
TE KaTa MEYTreNoc”.

8 Tohannes (IV) Alexandrinus, Encomium in S. Menam, ed. Drescher, p. 36-37.
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within this core remains uncertain, three specific miracles appear con-
secutively in both the Greek collection and two Coptic manuscripts:
The Isaurian Pilgrim, Eutropius and the Silver Plates, and The Female
Pilgrim (Sophia). This pattern suggests that these three miracles origi-
nally formed a cluster at the time of their composition. Although it is not
possible to definitively confirm or refute the inclusion of additional mir-
acles within this core, many of them share significant terms and phrases
with these core miracles, lending further support to their association®. At
the same time, it remains possible that some of the miracles later included
in the 13-miracle collection may predate this core set™.

A reference point for the terminus post quem is the toponym ‘Philox-
enite’, which is mentioned by name in four miracles and described in
the Coptic Encomium as having been founded “in the time of Anastasius,
the king””'. Emperor Anastasius ruled from 491 to 518. If Philoxenite
is indeed the same as the site known as ‘Marea’’?, archaeologists gener-
ally date the beginnings of the settlement to the late 5th or early 6th c.
However, the foundation of the planned town is attributed to the mid-6th
c., under Justinian. The miracles refer to this phase, as it is stated that
the town had an agora’.

In the IFAO Ms., the events of two miracles — Eutropius and the Silver
Plates and The Female Pilgrim (Sophia) — are noted to have taken place
during construction activities at the sanctuary. Based on the chronology of
the site established by Peter Grossmann, this likely refers to construction

% The toponyme Philoxenite appears in The Isaurian Pilgrim, The Female Pilgrim
(Sophia), The Jew and the Christian and The Samaritan Pilgrim; terminus technicus
‘spatharios’ in: The Isaurian Pilgrim (in Greek only), The Barren Camel, The Samaritan
Pilgrim, The Pig Killed by the Deamon.

0 Perhaps The Barren Camel could be taken from an earlier narrative, as it is
the only miracle with a main character directly linked to St Menas’ lifetime (see p. 53).

" For a comprehensive survey of all occurrences of the toponym in the hagiog-
raphic dossier of St Menas and the Greek Life of St Apolinaria, see P. Piwowarczyk,
Literary Sources on Philoxenite: A Survey, in: Philoxenite on Lake Mareotis: A Town
and Pilgrimage Station on the Way to the Sanctuary of Saint Menas (Abu Mena), v. 1:
History and Topography, ed. T. Derda — M. Gwiazda, Leuven 2025 (forthcoming).

2 This is actually a prevalent idea among scholars working on this site; see
the monographic volume: Philoxenite on Lake Mareotis: A Town and Pilgrimage Sta-
tion on the Way to the Sanctuary of Saint Menas (Abu Mena), v. 1: History and Topog-
raphy, ed. T. Derda — M. Gwiazda, Leuven 2025 (forthcoming).

3 Wipszycka, Philoxenite: Pilgrims on the Road, for ‘agora’, see The Jew and
the Christian; Devos, Le juif, p. 289, c. 2, 1. 7; p. 296, c. 2, 1. 14-15.
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work undertaken during the reign of Justinian or slightly afterwards,
placing these events in the mid to late 6th ¢.”* Interestingly, these details
are absent from manuscript M.590 and the Greek text.

Some terminological evidence aligns well with this dating. For exam-
ple, in the description of mooring in the miracle Eutropius and the Silver
Plates (IFAO Ms.), the term monoBoxoc appears’®, which seems to be
a local Egyptian term for an anchor used on riverboats. The term is attest-
ed in papyri dated between the third and sixth centuries’.

In The Barren Camel, The Pig Killed by the Deamon, and The Samar-
itan Pilgrim, St Menas is referred to as spatharios’’. Spatharios was first
a court military title. Chronicon Paschale (around 630) under year 450
mentions that “Chrysaphius the spatharius was slain at the gate of Melen-
tias”’®. As far as we know, Chrysaphius was the first to hold this position
which he assumed in 4437. However, spatharioi are attested as soldiers
in inscriptions and papyri only later, between the second half of the sixth
and the beginning of the 7th ¢.*

" P. Grossmann, The Pilgrimage Center of Abu Mina, in: Pilgrimage and Holy
Space in Late Antique Egypt, ed. D. Frankfurter, Religions in the Gracco-Roman World
134, Leiden 1998, p. 284-286; L. Lavan, Public Space in the Late Antique City, v. 2:
Sites, Buildings, Dates, Leuven 2020, p. 147, argues for a wider timeframe of the mon-
umental rebuilding, up to 619.

5 Bacot, Quatre miracles 2011, p. 56 (p. 24, c. 2, 1. 20-21). Greek has v apynv
00 oyowviov ‘end of rope’; variae lectiones: ‘cyowiov’ (Varalda, Il ricco Eutropio,
p. 221). Against IFAO Ms. and Greek, Ms. M.590 does not mention any object being
thrown. Lectio difficilior potior criterion suggests a primacy of monobolos in a lost
Greek original.

6 H. Zilliacus, The Stolen Anchor, “Arctos. Acta Philologica Fennica. Nova Se-
ries” 1 (1954) p. 205.

7 For unedited The Pig Killed by the Deamon, see M.590, fol. 29v. c. 1, 1. 25-26.
I refer to a scan of the facsimile edition by H. Hyvernat. Codices coptici photographice
expressi, tomus XXI: Codex M 590. Passio S. Menae, lohannis Alex. Sermo in laudem
S. Menae Sahidice, Romae 1922, in: https://www.jstor.org/stable/community.38250270
(accessed 11.04.2025). The term spatharios appars also in a miracle from M.585, see
Drescher, Apa Mena, p. 80, c. 2, 1. 25-26.

8 Chronicon paschale, tr. M Whitby — M. Whitby, p. 80.

7 J.R. Martindale, The Prosopography of the Later Roman Empire, v. 2:
A.D. 395-527, Cambridge 1980, p. 295-297; A.P. Kazhdan, Spatharios, in: The Oxford
Dictionary of Byzantium, v. 3, ed. A.P. Kazhdan, Oxford 1991, p. 1936; N. Oikono-
mides, Les listes de préséance byzantines des [Xe et Xe siecles, Paris 1972, p. 297-298.

8 M. San Nicolo, Zrnabdpiog, in: Paulys Realencyclopddie der classischen Alter-
tumswissenschaft, Series 2, v. 3/6, Stuttgart 1929, c. 1545-1546. The last attestation from
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In the IFAO Ms., in the miracle The Jew and the Christian, a very ac-
curate phrase describes the portico exonarthex between the Great Basil-
ica and the Martyr Church: TecToa mnrornoc eTliBox (“external portico
of the shrine”)®', which fits Justinian’s rebuilding of the Great Basilica®.

The core collection appears to have been expanded prior to its trans-
lation into Coptic. The most secure addition is the miracle of The Para-
Iytic and the Mute Woman. Only the Greek version is easily accessible, as
manuscript M.590 is partially damaged and remains unedited in this sec-
tion. This miracle likely originates from an external source, as it focuses
on the practice of incubation — a ritual poorly attested by other sources
concerning Abli Mina®. Moreover, the Greek narrative does not mention
St Menas throughout the story, referring instead to an anonymous ‘saint’.
The name ‘Menas’ appears solely in the doxology-like conclusion.

Most importantly, a similar story appears in two other collections of
miracles from Late Antiquity®*. A closely related account is included in
the anonymous collection of miracles attributed to Sts Cosmas and Dami-
an and is also mentioned in Sophronius’ Miracles of Sts Cyrus and John
(Miracle no. 30)%, composed in the early 7th c., most likely between

Egypt is P.Oxy. 16.2045 (The Oxyrhynchus Papyri, v. 16, ed. B.P. Grenfell - A.S. Hunt —
H.I. Bell, London 1924, p. 265). A slightly later one might be P. Ness. 3.89 (Excavations
at Nessana, v. 3: Non-Literary Papyri, ed. C.J. Kraemer Jr., Princeton 1958, p. 251-260)
from Nessana in Palestine.

81 Devos, Le juif, p. 288, c. 2, 1. 20-21. M.590 says only that the Jew kept a dis-
tance. In the Greek, there is vap6ng in this place. IFAO Ms. and Greek tradition against
M.590 proves that there was a mention of the narthex in the original composition.

82 Grossmann, The Pilgrimage Center, p. 285-286.

8 Abu Mina is often described as an incubation shrine — most recently by 1. Cse-
pregi, Incubation in Early Byzantium: The Formation of Christian Incubation Cults
and Miracle Collections, Cultural Encounters in Late Antiquity and the Middle Ages
41, Turnhout 2024, p. 100-101. However, except for The Paralytic and the Mute Wom-
an, which is, as we have said, of external origin, only The Samaritan Pilgrim miracle
contains an incubation motif. Some other miracles include a dream vision of St Menas,
but these did not occur at his shrine and do not involve healing prescriptions. We may
then assume that incubation practices appeared, but they did not form a typical way of
healing.

8 The story has also been incorporated into the Coptic miracle of St. Mercurius.
However, as the only manuscript dates to the 10th or 11th century, its reliance on earlier
sources cannot be conclusively established, see W.C. Till, Koptische Heiligen- und Mar-
tyrlegenden, v. 1, Rome 1935, p. 40-41.

85 Sophronius Hierosolymitanus, Miracula SS. Cyri at lohannis 30, 14, ed. Fernan-
dez Marcos, p. 305-306 (Note that a new edition of the Miracula by Marina Detoraki is
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610 and 614%. Sophronius was aware that the story he encountered at
the Menuthis shrine was already associated with Sts Cosmas and Da-
mian. However, he does not mention the shrine of St Menas in this con-
text, even though he references it elsewhere. He was likely well-informed
about Abu Mina, possibly through his Alexandrian patron, Patriarch John
the Almsgiver, who is documented to have visited the site®’. It is also
quite plausible that Sophronius himself visited Abt Mina. Given his fa-
miliarity with the miracles of Sts Cosmas and Damian, it is reasonable to
assume that he was acquainted with this type of miracle literature. How-
ever, his silence regarding the association of The Paralytic and the Mute
Woman with the St Menas sanctuary suggests that this miracle was added
to St Menas’ collection after the second decade of the 7th c. The presence
of this story in both the Greek and Coptic traditions suggests that the two
versions diverged at a later point in time. We may, therefore, assume that
redaction of 13 miracles was made after 614 but before the Coptic trans-
lation was made. The inclusion of the The Paralytic and the Mute Woman
miracle, alien to local traditions but very attractive as an amusing piece
of literature, had to be done at this period and probably took place outside
Abl Mina — perhaps in Alexandria.

The exact timing of when the Anti-Chalcedonians took control of Abt
Mina remains uncertain. It may have occurred shortly after the Arab con-
quest®®. However, for over a century, both the Coptic and Melkite factions
held influence there, with each side experiencing periods of dominance.
Even if the Anti-Chalcedonians reclaimed the shrine of St Menas shortly

currently in press, to be published in the Corpus Christianorum — Series Graeca). This
miracle seemingly appears in full within the Arabic collection of the Miracles of Sts
Cyrus and John, which only partially overlaps with Sophronius’ text and was translated
from a now-lost Coptic original. Our knowledge of this version is limited to a brief
reference in R. Boutros, Le culte des saints Cyr et Jean chez les Coptes a la lumiere des
sources hagiographiques arabes, in: Alexandrie médiévale, v. 3, ed. J.Y. Empereur —
C. Décobert, Alexandrie médiévale 3, Cairo 2008, p. 139.

% The proposed dates span between the beginning of the patriarchate of John
the Almsgiver (610-619) and the conquest of Jerusalem by Persians, see Sophronius
Hierosolymitanus, Miracula SS. Cyri at Johannis, ed. Fernandez Marcos, p. 9.

8 Vita S. lohannis Eleemosynarii, ed. Delehaye, p. 24.

8 A snippet from a Melkite report on the ownership of Ab@i Mina, prepared for
a trial before Arab authorities during the time of Patriarch Michael I, is quoted in
the History of the Patriarchs: “The Muslims, after their conquest of Egypt, handed them
[the churches] over to the Copts” (Historia patriarcharum Alexandrinorum, ed. and
tr. Evetts, PO 5, p. 123 [377]).
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after 641, later in the 7th c. the Melkite Theophanes became the gov-
ernor of Mareotis®. During the patriarchate of Michael 1 (743-767),
the Melkites engaged in a legal dispute with the Copts before the court
of the Arab governor, as recorded in the History of the Patriarchs®. Both
sides presented evidence to support their respective claims to Abt Mina.
It is likely that, within the context of such disputes in the first century fol-
lowing the Arab conquest, the Anti-Chalcedonians developed a narrative
portraying Patriarch Damian as a benefactor of the Abti Mina shrine. This
tradition is preserved in a collection of two miracles found in a single
manuscript from Hamili, held at the Pierpont Morgan Library and Muse-
um (Ms. M.585). However, these miracles were not included in the main
collection of St Menas’ miracles, although later Arabic collections merge
miracles from both traditions.

As has already been said, M.590 is the only Coptic manuscript of
the Miracles of St Menas of which we have both the beginning and end,
so we know that it numbers 17 miracles — although some remain barely
legible and have been left unedited. The Coptic redactor developed a pro-
logue at the beginning containing a shortened version of the martyrdom.
He shifted miracle no. 9 (according to the sequence in Greek) to the be-
ginning of the text and makes its protagonist a contemporary of St Me-
nas, to whom the Saint personally handed over his camels before his
martyrdom — an episode introduced in the prologue. It links the miracle
with the prologue summarising the saint’s life and martyrdom but does
not fit the rest of the miracles, which are clearly distanced in time from
St Menas’ supposed lifetime and from when the sanctuary thrived. In
Greek, the protagonist is the son of a friend of St Menas, thus temporally
detached from the days of the Saint.

The Coptic translation of the miracles was likely prepared in the 7th
c., based on the original Greek text. The striking absence of monastic
themes in these miracles suggests that a monastery was an unlikely set-
ting for the translation. Regarding the time and place of its origin, we
must rely on circumstantial evidence. The Coptic version includes all

8 Little is known about Theodosius, also referred to as Theodore. He is mentioned
in the History of the Patriarchs (Historia patriarcharum Alexandrinorum, ed. Evetts,
PO 5, p. 259-260 [5-6]) and in the Synaxary (Synaxarium Copticum, ed. Basset, PO 1,
p- 341-342 [127-128]) as an opponent of Patriarch Agathon (662-680). The History of
the Patriarchs emphasizes that he did not have the support of the local Chalcedonian com-
munity. It remains unknown whether he was involved in any clerical affairs at Abti Mina.

0 Historia patriarcharum Alexandrinorum, ed. and tr. Evetts, PO 5, p. 119-126 [373-380].
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13 miracles known from the Greek text, which suggests it postdates AD
614. However, because there is no indication of the Arab conquest or of
conflicts between the Copts and Melkites over the shrine, we can assume
it predates AD 641, although this argument from silence remains incon-
clusive. The language of the miracles (though not their narrative con-
tent) resembles that of other Coptic collections, implying they were likely
translated or newly composed during a similar period’!. The manuscripts
containing these miracles are generally dated no earlier than the 7th c.?,
leading me to attribute the Coptic miracles of St Menas to this time. At
some point in this century, the 13-miracle Greek collection was translated
into Coptic and combined with material of varied origins to create a more
comprehensive collection, potentially intended for liturgical purposes.
Abu Mina is an unlikely origin place for this work, considering the re-
cycling of already existing and inclusion of non-local stories. Alexandria
also seems improbable, as it remained predominantly Greek-speaking for
a considerable time following the Arab conquest. More plausible centres
for Coptic literary activity include the Fayyum (especially considering
that the oldest manuscript, M.590, originates from the Fayyum and shows
linguistic features from this region) and the Nile Valley.

Of the four miracles absent from the Greek version but listed in Dre-
scher’s register of the Pierpont Morgan codex, only The Water Miracle
remains legible and has been published. This account is distinctive in sev-
eral ways. First, it lacks a single protagonist. Instead, a collective group
of thirsty people gathered at the shrine assumes the role of the collective
hero. Second, St Menas does not appear or intervene. Rather, it is Arch-
angel Michael who strikes the rock with his rod. Historically, the issue
of water supply likely reflects the period of Abii Mina’s decline, when
the earlier cistern system had ceased to function. A similar water mira-
cle is also recorded at Abti Mina in the History of the Patriarchs during
the patriarchate of Shenouda (859-880)%. However, this story could not
have directly inspired The Water Miracle, as the latter does not involve

! The only introduction to the miracle collections in Coptic is G. Schenke, Das
koptisch hagiographische Dossier des Heiligen Kolluthos, Arzt, Mdrtyrer und Wunder-
heiler, CSCO 650, Subsidia 132, Leuven 2013, p. 193-204.

%2 Ms. Berlin, Staatliche Museen P. 9036, dated between 601 and 800,
in: https://atlas.paths-erc.eu/manuscripts/737 (Miracula Colluthi).

% Historia patriarcharum Alexandrinorum, tr. ‘Abd al-Masih — Burmester, Histo-
ry of the Patriarchs of the Egyptian Church, v. 2/1, p. 50-52; see Drescher, Apa Mena,
p. 123-124.
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a patriarch and describes water gushing from a spring, in contrast to She-
nouda’s account, where rain provides the water. Nevertheless, both epi-
sodes reflect the persistent issue of water shortages during the shrine’s
final days.

The story of The Pig Killed by the Deamon®* survives as whole only
in Arabic translations, which differ across various manuscripts. Although
the Coptic text in M.590 remains unpublished, the first half is largely leg-
ible in the manuscript. This narrative includes elements typical of the core
collection: St Menas appears as a spatharios, mounted on a “spiritual
horse”. The plot does not recycle motifs from other miracles but is orig-
inal — a pig offered to the sanctuary is killed by a daemon (referred to as
Satan in Arabic translations) and then resurrected by St Menas, who brings
it back to life with a kick. I postulate the existence of a Greek original for
this tale. First of all, the Coptic text preserves a lengthy greeting phrase in
Greek, which is not typical of original Coptic compositions®. The story’s
entertaining and slightly irreverent tone may have contributed to its exclu-
sion when the Greek collection of 13 miracles was standardised.

Two further miracles are known only through translations into Ara-
bic, as the Coptic text in Ms. M.590 remains illegible. The Soldier and
the Pig contains numerous features typical of other miracles in the main
collection’. A transgression against the shrine’s herd as in The Pig Thief,
a soldier as a bad character as in the The Female Pilgrim (Sophia) and
The Wood-Offering, hanging the perpetrator in the middle of the church as
in The Possessed Man and lifelong service in the sanctuary like in a few
other miracles. As a whole it looks like a compilation of motives from
preexisting miracles. The miracle The Abused Female Pilgrim, a rework-
ing of The Female Pilgrim (Sophia), is devoid of certain details present
in the latter esp. those associated with the local context: Philoxenite or
the Martyrion of St Thecla do not appear”’. It seems that The Soldier and
the Pig and The Abused Female Pilgrim were composed outside of Abl
Mina, drawing on preexisting material. Their inclusion in the collection

% M.590, fol. 29r-30v; Jaritz, Die arabischen Quellen, p. 178, 205, 233-234.

% M.590, fol. 29v, c. 2, 1. 4-6: “KYPl Xalp€ KAAHMEPa COY KYPI Claoapié (Kvpie
xoipe KaAnpépa cov Kvple omabapie)”.

% Ms. M.590, f. 37v-38r (barely legible); Jaritz, Die arabischen Quellen, p. 173,
197-198, 226-227.

7 Drescher, Apa Mena, p. 107; Jaritz, Die arabischen Quellen, p. 164-165,
183-184, 213-214.
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likely occurred after the translation of the Greek into Coptic, suggesting
a period after the mid-7th c.

The Greek version of the text underwent substantial revision, likely with-
in the Byzantine Empire and in a monastic milieu, and is unlikely to have
been reworked in Arab-controlled Egypt. Angel Narro identifies a quotation
from John Climacus’ Scala Paradisi within the Greek text of The Female
Pilgrim (Sophia)®®. Since John Climacus was active in the first half of the 7th
c., the miracle, as it appears in this Greek version, could not date earlier than
the mid-7th c. Notably, this quotation is absent from the Coptic version.

Among the primary editorial changes in the reworked Greek text are
the inclusion of passages that highlight the monastic status of the repen-
tant sinner. The murderer of the Isaurian pilgrim vows to “take the hab-
it” (Aappavov kail 10 oyfjua), the parents of the healed demoniac have
him tonsured (dmekovpevcav avtov), and the Samaritan pilgrim shaves
her head (a practice also found in the Coptic version). The latter act is
rendered by the Greek word dmoxeipw, which, in the Byzantine context,
signifies a monastic dedication®.

The revised Greek text incorporates biblical and ascetic quotations
and allusions'®, titles for individual miracles, and exhortations that en-
hance the coherence of the collection, presenting it as a unified whole.
This final objective was achieved primarily by including brief addresses
to the readers at the beginning of certain miracles, thereby creating a sense
of continuity throughout the series, as in the following examples:"Etepov
Badpa Bovropat dmynoacHot Tod ayiov koi wovoiPiov pdptopog Mnva

yevouevov!®, and: “Etepov Oadua fodropor dimynoactat aderpoil®?,

% The exact text of John Climacus goes dAlotpiq pepidt un mpooeyyionte (Scala
Paradisi, PG 88, 640). The parallel in St Menas’ miracle is not exact: koi pviodntt tod
gipnkoétog: aldotpiag pepidog un mpooeyyiong; see Narro, Tipologia, p. 103. Silvano
and Varalda (Per [’edizione, p. 61) see the only analogy to this phrase in late-Byzantine
author Nicetas Myrsiniotes (14th-15th).

% Miracula S. Menae Graece, ed. Pomialovskii, Zhitie, p. 65, 78, 88.

100 The edited part of the Coptic collection contains only two direct biblical quo-
tations: Mt 6:18 (The Isaurian Pilgrim), 1John 2:17 (The Female Pilgrim [Sophia]).
There are also echoes of Luke 3:4 (The Isaurian Pilgrim), Eph 15:14 (Eutropius and
the Silver Plates); Ex 12,37; 17:6; John 17:42 (The Water Miracle), and Luke 18:30,
22:42 (The Female Pilgrim [Sophia]).

1" Varalda, I/ ricco Eutropio, p. 218 (Eutropius and Silver Plates), tr: “I wish to
relate another miracle of the holy and most-blessed martyr Menas that occurred”.

192 Miracula S. Menae Graece, ed. Pomialovskii, Zhitie, p. 84 (The Barren Camel),
tr: “I wish to relate another miracle, brothers”.
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There are also introduced intertextual connections between specific
miracles. For instance, the Samaritan pilgrim references a barren woman
rescued in the desert, clearly referring to The Female Pilgrim (Sophia):
oyl 6V EAVTPOO® TNV YuvOiKa THV GTEIPAV €K XEPOS TOD GTPATIOTOV
év 10 €pNue'®. A similar reference appears in The Eutropius and Silver
Plates, where the protagonist recalls a dismembered merchant resurrect-
ed by St Menas, as in the immediately preceding miracle, The Isaurian
Pilgrim: EAniCo €ig tOv Ogdv Kai i tag mpecPeiag Tod ayiov Mnvd, tod
TOV pepeMopévov gyeipovtog omdov!®™. Notably, neither of these phrases
appears in the Coptic versions.

2.4. Appendix II: The Miracles of St Menas and the Syriac Life of
Symeon the Stylite

Paul Peeters, dating the miracles no earlier than the late 5th c., refer-
ences the previously discussed episode from the Miracles of Cyrus and
John, as well as possible connections to stories found in the Syriac Life
of Symeon the Stylite, composed in 473'%. While he does not provide
specific passages, he asserts that such parallels would be easy to identi-
fy'%. T attempted to locate these connections but found none. Although
some thematic similarities appear across three episodes, they differ sig-
nificantly in key aspects from St Menas’ miracles, making any direct in-
fluence unlikely. Another important point would be to examine the chan-
nels through which Syriac material might have influenced the clergy of
Abu Mina — an analysis Peeters does not undertake. The three episodes in
question are briefly discussed below!".

In Vita Simeonis Stylitae (Syriace) 35, the story recounts the healing
of a possessed soldier who had raped a maiden on a road. While this may

18 Miracula S. Menae Graece, ed. Pomialovskii, Zhitie, p. 77, tr. “Did you not re-
deem the barren woman from the hand of the soldier in the desert?”.

194 Varalda, Il ricco Eutropio, p. 221, tr. “I place my hope in God and in the inter-
cessions of St Menas, who raised the dismembered man back to life”.

105 Peeters, Orient et Byzance, p. 36. The date 473 is given in the colophon of
the Ms. Vaticanus Syriacus 160.

106 In Peeters’s own words (Orient et Byzance, p. 36): “Je n’en puis faire la preuve
ici; mais elle serait faite depuis longtemps si la Vie de ce S. Syméon, dont nous aurons
a reparler, avait trouvé des lecteurs plus attentifs”.

197 T make use of the commented translation in: R. Doran, The Lives of Simeon Styli-
tes, Cistercian Studies Series 112, Kalamazoo 1992.
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seem reminiscent of the story of The Female Pilgrim (Sophia), the struc-
ture is markedly different. In Symeon’s Life, the emphasis is placed on
the soldier, with the rape (which was committed, not merely attempted as
in the miracle of St Menas) presented as a past event, and no information
is provided about the woman’s fate afterward. By contrast, in 7he Female
Pilgrim (Sophia), the woman occupies a central role, serving as an active
agent who initiates the saint’s miraculous intervention.

In Vita Simeonis Stylitae (Syriace) 71, St Symeon rescues a ship
caught in a storm caused by an evil spirit, seizing the demon — who ap-
pears in the form of an Indian — by its hair. A similar motif, where a pos-
sessed person is lifted into the air, appears in the story of The Possessed
Man, though in a very different context. Notably, in St Menas’ miracle,
it is the possessed individual rather than the demon itself who is seized.
Additionally, the motif of lifting a person by the hair appears in The Wood
Offering, though here it involves a sinner, not a possessed person. While
this motif would be a valuable subject for comparative study, it does not
suggest a direct link between the Life of St Symeon and the Miracles of
St Menas.

In Vita Simeonis Stylitae (Syriace) 75, the story describes how
St Symeon brings rain during a severe drought. A similar miracle occurs
in The Water Miracle of St Menas, but under quite different circumstanc-
es. Notably, in St Menas’ miracle, it is the Archangel Michael who brings
forth water from a rock, creating a new spring that quenches the crowd’s
thirst, rather than through rainfall.

In summary, the Miracles of St Menas are not only independent of
the Syriac Life of St Symeon the Stylite, but they also share no common
narratives.

3. Agenda behind the Miracle Collection

The Coptic Martyrium presents St Menas primarily as a healing saint:
“And the Saviour fulfilled all that he had said to the holy Apa Mena and
all that he had promised him. And all who suffer from any kind of ill-
ness, and the blind and the lame and those possessed with devils, when
they come and do reverence before his holy body, receive healing forth-
with”'% In the Miracles of Sts Cyrus and John, Sophronius, seeking to

198 Passio S. Menae Coptice, tr. Drescher, p. 103.
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elevate his chosen saints over St Menas, subtly depicts the latter as an in-
effective healer'”. There is no doubt that the healing fame of St Menas
was the primary reason pilgrims from across the Mediterranean world
were drawn to Abt Mina.

However, healing activity is conspicuously absent in the Miracles,
a phenomenon most striking in the cases of The Female Pilgrim (Sophia)
and The Samaritan Woman.

The Coptic story of The Female Pilgrim (Sophia) begins by men-
tioning that Sophia was barren. She decides to journey to the shrine and
offer her fortune there. The narrative centers on a miraculous rescue by
a soldier in the desert, but after that, there is no happy resolution involv-
ing pregnancy. It seems that the story lacks the conclusion that the reader
might have expected. In the extant Greek version, sterility does not trig-
ger pilgrimage and is only mentioned briefly as the reason for Sophia’s
decision to donate her fortune to the shrine. As a result, the plot is more
coherent. In contrast, the Arabic manuscript (miracle no. 9) resolves
the issue with the miraculous birth of a child, who is named Menas.

In The Samaritan Woman, the protagonist is introduced as suffering
from a severe headache, which is given as the reason for her visit to
Abl Mina. This illness is referenced multiple times throughout the story,
and even St Menas, when he appears, promises her recovery. However,
by the end of the story, no such healing occurs. The same is true for
the Greek version, where the focus shifts to her rescue from a rapist and
her service at the shrine. In contrast, in the Arabic manuscript (miracle
no. 23), she is ultimately shown to have been healed.

The only episode, aside from the secondarily added The Paralytic
and the Mute Woman, that highlights a form of healing is the exorcism of
a demon from a possessed young man in The Possessed Man.

The miracles appear to have little interest in promoting St Menas’
fame as a healer on a broad scale. Supposedly, they primary audience
likely consisted of locals whose actions could pose threats to the safety of
pilgrims and the property of the shrine. Initially, these miracle accounts
were probably shared within the immediate local community, perhaps
performed during liturgical gatherings on Sundays as part of homilies.

Committed to writing as a collection, the miracles secondarily ad-
dressed those who already recognised St Menas’ healing powers but

109 See esp. Sophronius Hierosolymitanus, Miracula Cyri et Johannis 45 and 46,
tr. Gascou, p. 15.
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hesitated to undertake the pilgrimage due to fears of the dangers along
the journey — suggesting that rumours of peril were widespread, poten-
tially circulating in Alexandria, a translocal pilgrimage hub. From this
perspective, the original purpose of the collection was to reassure pil-
grims and encourage their offerings, thereby sustaining and increasing
the shrine’s wealth. Over time, however, the miracles reached a broader
audience, gradually detaching from their local context.

When translated into Coptic, they became part of a tripartite dossier
typical of martyr literature in Coptic, consisting of a martyrdom, an enco-
mium, and miracles. The peculiar local collection was likely chosen due
to the absence of any alternative compilation focused on more universal
accounts of the saint’s miraculous interventions.
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definitely deserve such a study. We can tentatively call what is striking
about Menas’s literary creation ‘inconsistency’. On the one hand, Menas
is represented in this text as a mighty protector and avenger, manifested
in the form of a cavalryman. On the other hand, however, when perform-
ing punitive and protective miracles, he is not seen fighting evil with his
own hands and armour as one would expect from a soldier saint; instead,
he resorts to trickery and applies a repertoire of puns, pranks and mis-
chief. In other words, he does not pierce his opponents with his weapon,
but stays away from such “wet work™ and reintroduces justice through
various coercive means, employing tricks that combine elements of cun-
ning, deceit, and subterfuge. We can also add to this his literary profile
as an avenger, which does not align with the one we can reconstruct from
non-literary evidence pertaining to his posthumous cult, since archaeo-
logical and papyrological sources show that Menas was venerated main-
ly as a healer. All of these inconsistencies, between Menas the Healer,
Menas the Warrior, and Menas the Trickster, make his figure particularly
intriguing. In what follows, we analyse the literary portrayal of Menas
against the background of his cult as a healer in Abu Mena and the cult
of military saints that dynamically grew during the period when Menas’s
miracle collection was composed. We examine the motifs which concern
the miraculous interventions of Menas in the light of the Greek and Cop-
tic hagiographic tradition of other belligerent and military saints*. We ar-
gue that there was a specific unwritten principle in late antique hagiogra-
phy which forbade representing saints of God being involved in the direct
use of violence and shedding of blood, except in cases involving enemies
who threatened Christianity itself. This principle of decorum, according
to which killing and the shedding of blood would not be in keeping with
the Christian concept of sainthood, paved the way for representing puni-
tive and belligerent saints in quite a specific and seemingly inconsistent
way: exposing their apotropaic profile by affiliating them with punitive
and protective thaumaturgy, but also simultaneously representing them
as divine mischief-makers who exhibit traits associated with magicians,

* Due to our unfamiliarity with the Coptic language, however, in the latter case,
we will rely on material available in the Cult of Saints in Late Antiquity database, which
provides extensive summaries and partial translations from the original into English
of the late antique Christian texts collected therein. We also owe great thanks to Gesa
Schenke, who helped us to understand several details of the original Coptic texts. Last
but not least, we are also grateful to Ewa Wipszycka and Przemystaw Piwowarczyk
whose insightful comments and suggestions allowed us to improve our article.
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pranksters, and tricksters. The Greek miracle collection of Menas will be
our case study, through which we demonstrate the various and different
faces of this phenomenon. By means of such an analysis, we seek to pro-
vide insights into the mentality and religious imagination of late antique
Christians.

1. Saint Menas: a Healer or a Warrior?

Fun fact: the image of Saint Menas as an avenger that emerges from
the Greek miracle collection does not align with the image of him as
a great healer, which we reconstruct from archaeological evidence. Liter-
ary sources provide us with thirteen miracle narratives in which the saint
mainly defends the oppressed against the enticements and scheming of
villains, and punishes cases of murder, perjury, sexual harassment, theft
and scam. Most importantly, all his interventions take place in his Mare-
otic shrine in Abu Mena, located some 45 km south-west of Alexandria,
and its surroundings, and are made on behalf of pilgrims to the shrine and/
or against wicked individuals who wish to harm the sanctuary in some
way’. It must be emphasised that all the characters represented in these
stories — pilgrims, soldiers, sanctuary staff — are said to be local people.
By contrast, in his actual cultic site, one of the most famous and thriv-
ing pilgrimage centres in Late Antiquity, attracting crowds of pilgrims
from all corners of the empire, he was venerated first and foremost as
a healer, possibly with a further narrow specialisation in female repro-
ductive health®. The broader specialisation is evidenced by the thousands
of clay flasks for water from a spring near Saint Menas’s tomb or for
sacred oils bearing the saint’s image that have been discovered in all for-
mer regions of the late antique empire, the narrower one is suggested by

5 For the Mareotian and Libyan affiliation of Menas and his shrine, see P. Pi-
wowarczyk, Prolegomena to the Study of the Miracles of St Menas, VoxP 94 (2025) p.
46-47 (the current issue).

¢ On Abu Mina as a pilgrimage centre see Grossmann, The Pilgrimage Center
of Abit Mina; on female pilgrimage specifically see G. Stafford, Evidence for Female
Pilgrims at Abu Mina, in: Transmitting and Circulating the Late Antique and Byzantine
Worlds, ed. M. Ivanova — H. Jeffery, Leiden 2019, p. 11-43; for a survey of excavations
carried out in Abu Mina since early 20th century see P. Grossmann, Abu Mina: A Guide
to the Ancient Pilgrimage Center, Cairo 1986 and Abu Mina, Agypten: Das Pilgerzen-
trum, “e-Forschungsberichte des Deutsche Archédologische Institut” 1 (2015) p. 1-3.
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figurines depicting women, often with a child in their arms, found in situ
in the shrine’. Meanwhile, the theme of Menas as the patron saint of fe-
male fertility is observed in the miracle collection only in the background
of a few stories. This discrepancy between the text and the artefacts is in
itself intriguing, especially given that the miracle collection was possibly
composed in the heyday of the cultic shrine in Abu Mena, that is, some-
where in the 6th century®. The dating of the text is, however, problematic,
since it provides us with no internal evidence that would allow us to de-
duce the date of its composition. Most manuscripts attribute its authorship
to Timothy, Patriarch of Alexandria, which could allude to any of several
personages with this name, such as Patriarch Timothy I (381-384) or one of
the later Timothies: Timothy II Ailuros (457-460), Timothy II Salophaki-
olos (460-475), or Timothy IV (518-536). It is difficult to say whether
these attributions have any historical value, but it is commonly accepted
that the text predates the 7th century, and a 6th century date is preferable’;
Przemystaw Piwowarczyk, however, in the introductory article to this

7 On the flasks see Z. Kiss, Ampulla, The Coptic Encyclopedial116-118; C. Lam-
bert — P. Pedemonte Demeglio, Ampolle devozionali ed itinerari di pellegrinaggio
tra IV e VI secolo, “Antiquité Tardive” 2 (1994) p. 205-231; S. Bangert, Menas Ampul-
lae, a Case Study of Long-Distance Contacts, “Reading Medieval Studies” 32 (2006)
p. 27-33; Anderson, Menas Flasks in the West. For the female figurines see Z. Kiss,
Menas i Afrodyta. “Dewocjonalia” z sanktuarium swigtego Menasa, VoxP 35 (2015)
p. 231-248; cf. A. Papaconstantinou, Le culte des saints en Egypte des Byzantins aux
Abbasides. L’apport des inscriptions et des papyrus grecs et coptes, Paris 2001, p. 151.
However, E. Wipszycka, Philoxenite: Pilgrims on the road to Abu Mina, in: Philox-
enite on the Lake Mareotis: a town for pilgrims built under Justinian, ed. T. Der-
da — M. Gwiazda, Leuven — Paris — Bristol, forthcoming, suggests that the pilgrims
could have prayed to Menas for things other than healing, such as a safe journey, or
the well-being of their families, or successful business transactions. She also suggests
that the presence of the clay flasks found in various places, such as e.g. in Alexandria,
does not necessarily means that they were brought there by pilgrims, but that they could
have been exported from Abu Mena and bought by customers, for example as gifts.

8 Grossmann, The Pilgrimage Center of Abii Mind, p. 282; S. Davis, The Cult of
Saint Thecla: A Tradition of Women's Piety in Late Antiquity, Oxford 2001, p. 114-115.

° Seee.g. S. Efthymiadis, Greek Byzantine Collections of Miracles. A Chronologi-
cal and Bibliographical Survey, “Symbolae Osloenses” 74 (1999) p. 196-197; P. Peeters,
Le Tréfonds Oriental de I’hagiographie Byzantine, SubHag 26, Bruxelles 1950, p. 36;
S. Efthymiadis, Collections of Miracles (Fifth-Fifteenth Centuries), in: The Ashgate Re-
search Companion to Byzantine Hagiography, II, Genres and Contexts, ed. S. Efthymi-
adis, Farnham — Burlington 2014, p. 197; Silvano—Varalda, Per [’edizione dei Miracula
sancti Menae, p. 51.
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volume, advocates for 614 as the terminus post quem for the composition
of the collection consisting of all 13 miracles, while he does not rule out
that some of the miracle narratives or their clusters may be much old-
er'®. Angel Narro also points to the 7th century, and more precisely to
its second half, arguing that in one of the thirteen miracles (i.e. miracle
3), we find a literal citation from the Scala Paradisi (1,640) written by
John Klimakos, an author who lived in the first half of the 7th century''.
Another problematic issue is the interdependence of the Greek miracle
collection and its Coptic counterpart, which is in turn ascribed to Theoph-
ilos of Alexandria (385-412)'"2. An earlier hypothesis by James Drescher
posits that the Greek collection derives from the Coptic one, but in his
view, the opposite is also theoretically possible, although less probable,
while Przemystaw Piwowarczyk convincingly argues in this volume for
the primacy of the Greek collection over the Coptic one'’.

Regardless of which collection was produced first, their thematic
correspondence in terms of content and type of interventions — both of
which are protective and punitive in nature — indicates that their purpose
was to assuage the anxiety of potential pilgrims against the dangers lurk-
ing along their way, including assault, robbery and even murder'*. These
threats were probably quite real, and awareness of them may have spread
as Menas’s fame as a healer grew among pilgrims. Another potential ra-
tionale behind Menas’ role as an avenger and soldier may have been to
serve as a warning to potential robbers, thieves and swindlers not to dare
attack pilgrims or threaten the property of the shrine. It seems likely,
therefore, that at a time when Abu Mena was gaining more and more
popularity and drawing larger and larger crowds, it was in the interest of
its clerical staff to keep things going by promoting the image of Menas

10 Piwowarczyk, Prolegomena, p. 52.

' A. Narro, Tipologia de los milagros griegos de San Minds (BHG 1256-1269),
in: Mite i miracle a les literatures antigues i medievals, ed. M. Movellan Luis —
J.J. Pomer Monferrer, Tarragona 2018, p. 103.

12 For the discussion of all of the attributions of authorship of Menas’s miracle
collections, see also E. Wipszycka, Philoxenite, forthcoming.

13 J. Drescher, Apa Mena: A Selection of Coptic Texts Relating to St. Menas, Le
Caire 1946, p. 104-105; cf. also Narro, Tipologia de los milagros griegos de San Mindas,
p. 102 and 110; see also Silvano — Varalda, Per [’edizione dei Miracula sancti Menae,
p. 51-52 for more bibliography on the issue.

4 For a typology of all Menas’s miracles see especially Narro, Tipologia de los
milagros griegos de San Minds, passim.
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the protector, a figure able to protect his followers from the dangers of
travelling through late antique Egypt and Libya.

For this purpose, the author of the collection chose to exploit the mil-
itary context of Menas’s biography, exploring the motifs of the emerging
special category of military saints. They thus cast this saint in the role
of a cavalryman, often abandoning the common dream motif as a medi-
um for his manifestations in favour of his “real” presence. Interesting-
ly, however, contrary to this promising costume, we will not see Menas
intervening with weapons in hand, fighting and shedding the blood of
his enemies. Instead, he sets traps for villains or remotely incapacitates
his victims using paralysis, and where physical force is used nonetheless,
he remains invisible or dons a disguise. In cases of lighter guilt, he em-
ploys mischief and pranks to teach a lesson to those who cross him. We
discuss below all the strategies used by Menas and indicate their consti-
tutive elements.

2. Menas the Warrior among Military Saints

Late antique hagiography and art introduced a distinct category of
sacred figures known as military or warrior saints. Broadly defined,
these saints were originally believed to have been Roman army soldiers
who converted to Christianity and were subsequently martyred during
periods of persecution. Some of the most renowned figures in this group
include Theodore Teron, George, Sergios and Bakchos, Merkourios,
Artemios, and Menas. Over time, other saints, such as Demetrios of
Thessaloniki, who initially had no military background, were also asso-
ciated with this category. In the early stages, their military identity was
not a significant focus in hagiographic writings or artistic depictions.
However, between the 5th and 6th centuries, the cult of these saints
grew rapidly, and they began to be portrayed explicitly as soldier-mar-
tyrs in texts and images'.

According to Christopher Walter, these martyrs were believed to pos-
sess numerous posthumous powers, with one of their most significant
roles being the ability to ward off evil. This often involved vanquishing
a dangerous beast or adversary, a trait inherited, albeit indirectly, from

15 P. Grotowski, Arms and Armour of the Warrior Saints: Tradition and Innovation
in Byzantine Iconography (843-1261), Leiden 2010, p. 57-60.
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ancient heroes like Perseus and Hercules'®. For instance, Theodore is said
to have slain a dragon, Merkourios to have killed Julian the Apostate,
George is credited in the Georgian tradition with the death of Diocle-
tian, and Sergios and Bakchos were relentless in their fight against evil'’.
Their military identity thus played a vital role in shaping their apotropaic,
or protective, function. This role was heavily influenced by the protective
nature of armies and the concept of defensive warfare, solidifying the im-
age of military saints as defenders against both physical and spiritual
threats.

The earliest traces of Menas’s military background can be found in
two sources considered to be the oldest testimonies in his hagiographic
dossier. One of them is a hymn attributed to Romanos Melodos in which
the saint is called a soldier (otpatidtng) and a member of the army in Ph-
rygia, and is said to be of Egyptian origin. The other one is Menas’s earli-
est passion, which is more detailed and presents its protagonist as a Chris-
tian, who, having enlisted in the army, was sent with his companions to
Kotyaion, in the Roman province of Phrygia Salutaris. During the reign
of Diocletian, Menas abandoned his legion, retreating to the desert; later,
however, he decided to return to the city and publicly declare his faith
in front of the crowd gathered in the theatre. For this gesture he was ar-
rested, condemned to death and beheaded, and his body was set on fire'®.
The dating of both sources is problematic. Although the attribution of
the hymn to Romanos (died after 555) would allow for dating it to the 6th
century, his authorship has been questioned”. While the passion cannot
be dated with certainty, it was probably composed sometime in the 5th
or 6th century?. Furthermore, both of these sources are considered to

16 C. Walter, The Warrior Saints in Byzantine Art and Tradition, London 2016, p. 50.

17 Walter, The Warrior Saints, p. 50; Grotowski, Arms and Armour of the Warrior
Saints, p. 53. See also H. Delehaye, Les légendes grecques des saints militaires, Paris
1909.

18 Both the passion BHG 1254c, and the kontakion attributed to Romanos Melodos
were first edited by Karl Krumbacher in his Miscellen zu Romanos, Munich 1907.

1 Krumbacher, Miscellen zu Romanos, p. 94-99; see also P. Maas — C. Trypanis,
Sancti Romani Melodi Cantica. Cantica dubia, Berlin 1970, p. 108-115 and 202-203 who
place this hymn among the dubious ones.

20 As proposed by N. Kilvidinen in the Cult of Saints in Late Antiquity database
(henceforth CSLA), record no. E06942 whose argument is based on H. Delehaye’s sur-
vey of the genre of the “epic” passions to which the passion BHG 1254 can be counted;
according to Delehaye, “epic” passions are a genre which evolved in the 5th/6th centuries
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be modelled on an earlier passion, which has been lost?'. It is therefore
difficult to determine whether the tradition of Menas the soldier explored
in his passion and mentioned in the hymn could have been an inspira-
tion for the author of the miracle collection or whether the latter exploit-
ed it independently, drawing information from earlier sources. Despite
the challenges in establishing the chronological sequence of the texts in
Menas’s hagiographical dossier and their interrelationships, “[t]hat Me-
nas was a soldier was not called into doubt by the Byzantines”, and thus
his affiliation with the group of military saints is confirmed?>.

Most of the miracle narratives assembled in his Greek collection refer
to him as a mounted soldier. To be more precise, the term ‘soldier’ itself
appears once, when Menas is described as a “horse rider in the guise of
a soldier” (kaarrdproc &v €idel oTpaTicdTov), while he is most frequently
depicted simply as a horseman (kofaAirdplog — horse rider; Epurnog — on
horseback). Once the saint is said to appear on horseback “in the guise of
spatharios”, i.e., a soldier (év oynuott omabapiov)?. All of these descrip-
tions evoke an image of a mounted military man who, by default, must
have been equipped with some kind of weapon.

This leads to another inconsistency. The image of Menas as a horse
rider and a cavalryman fits perfectly into one of the most popular icono-
graphic types of warrior saints: the image of a holy rider. Many such
depictions on pieces of fabric, terracotta wall tiles, stone steles, and fi-
nally, thousands of clay flasks dating back to the 6th century have been
found. The figures on them are identified, often thanks to inscriptions,
as Saints George, Theodore, or Sergios, but, curiously, not Menas®*. Me-

from the earlier “historical” passions which emerged in the 4th century (H. Delehaye,
L’invention des reliques de S. Ménas d Constantinople, AnBol 29 (1910) p. 117-146).

2l See Krumbacher, Miscellen zu Romanos, p. 44-48; cf. H. Delehaye, L’invention
ses reliques de Saint Menas a Constantinople, AnBol 29 (1910) p. 121-122; Silvano —
Varalda, Per [’edizione dei Miracula sancti Menae, p. 53.

22 Walter, The Warrior Saints, p. 186.

3 Miracula Sanctae Menae, Mir. 8; 1; 3, 6, 7, 9; 1 respectively. The term spath-
arios once referred to a military title at the imperial court, but from the late 6th century/
early 7th century it referred to a soldier, see M. San Nicolo, Znafdpioc, in: Paulys Rea-
lencyclopddie der classischen Altertumswissenschaft, Series 2, v. 3/6, Stuttgart 1929,
c. 1546; A. Kazhdan, Spatharios, in: The Oxford Dictionary of Byzantium, v. 3, New
York — Oxford, s.v.

24 The earliest representations of Saints George and Theodore include e.g.: textiles
depicting Coptic horsemen (equestrian saints) killing a serpent. They date to sometime
in the 5th to 7th centuries, possibly the 6th century; their origin is unknown but is
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nas himself is very rarely represented in iconography as a cavalryman,
even though his depiction in the miracle collection draws on images of
the holy riders®. Instead, on the clay flasks from Abu Mena, which are
the most important and numerous pieces of evidence for Menas’s ico-
nography, he is represented as a standing figure in an orant pose, and is
typically wearing a short tunic and a cloak fastened on his right shoulder.
His appearance here is identified by some scholars as civilian, while oth-
ers think it to be military attire, comprising a muscled cuirass®. Still, if
the flasks represent Menas as a soldier, it is a soldier on foot, so in either
case, the literary depiction of him does not align with the iconographic
ones.

Furthermore, the soldier Menas in his miracle collection plays a clear-
ly defined role as a “punisher” or “avenger” (ékdik@®v) and a protector
who, as the text explicitly mentions, “redeems those who invoke him
in oppression” (6 1oi¢ mapakorodoy avTOV &v OAlyel Avtpoduevog)?.
These roles seem to sit comfortably with his military attire. Curiously,
however, he never acts as a soldier, apart from the fact that he is depicted
riding on horseback. He is never using a weapon nor fighting with ene-
mies with his hands, nor shedding blood personally. Instead, he relies on
tricks, subterfuge and, in lighter cases, pranks and mischief. We suggest
there is a certain reluctance observable in the miracle collection to rep-

presumably Egypt; terracotta wall tile from Sousse (Tunisia) with image of a mounted
warrior fighting a serpent, 6th century; stone stele from Brdadzori, Georgia, 6th centu-
ry; Saint George killing the dragon/serpent. For their reproductions and accompanying
discussion, see A. Pedersen — S. Ochrl, Late Viking-Age Dragon-Slayers — Two Unusual
Urnes-Style Brooches from Sjeelland, Denmark, “Medieval Archaeology” 65/2 (2021)
p- 333-339.

% Some such exceptional images have been noted by C. Kaufmann, Zur lkonogra-
phie der Menas-Ampullen, Cairo 1910, p. 135 (image dated to the 9th c.) and 148 (image
dated to 7th c.).

26 Walter (The Warrior Saints, p. 186) says that this image of Menas is not neces-
sarily military, while Grotowski (Arms and Armour of the Warrior Saints, p. 90) sees
on the flasks Menas in cuirass; Suzana Hodak also identifies the cloths of Menas as
military in representations which depict him standing in an orant pose, see S. Hodak,
Coptic Literature as a Source for Coptic art, in: Pharaonen, Ménche und Gelehrte. Auf
dem Pilgerweg durch 5000 dgyptische Geschichte iiber drei Kontinente. Heike Behlmer
zum 65. Geburtstag, ed. D. Atanassova — F. Feder — H. Sternberg el-Hotabi, Wiesbaden
2023, p. 375; cf. W. Woodfin, 4n Officer and a Gentleman: Transformations in the Ico-
nography of a Warrior Saint, “Dumbarton Oaks Papers” 60 (2006) p. 111.

27 Mir. 13 and 3 respectively.
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resenting him being directly involved in using violence and killing. This
reluctance leads to Menas assuming the role of the trickster.

3. Menas the Trickster: The Peculiarities of the Saint’s
Policework

The most telling illustration of this reluctance is the well-known sto-
ry of the sterile woman named Sophia who travelled alone to Menas’s
shrine in Abu Mena, intending to offer all of her wealth, since she had no
heir®®. On her way there, she was confronted by a soldier on horseback
who was tasked with patrolling the area, as the text explicitly mentions.
The soldier attacks the woman intending to rape her. To ensure his free-
dom of action, he dismounts and ties his horse’s reins to his ankle. At that
moment, the martyr Menas, called upon by Sophia, suddenly appears on
his horse. He rescues her from the soldier’s grasp, places her on his horse,
and takes control of the reins, urging the horse to flee. The horse bolts,
dragging the soldier — who was still tied to it — along the ground until they
reach the shrine of Abu Mena. There, seemingly unfazed by his rough
ride, the soldier offers his horse to the shrine and dedicates the rest of his
life to repentance and prayer.

This story vividly illustrates Menas’s strange approach. While one
might expect a showdown between two mounted warriors — or a “good
cop, bad cop” scenario — this is not what unfolds. Rather than engaging in
direct combat, Menas uses clever deception to foil the soldier’s tempta-
tions. He turns the soldier’s setup against him, trapping him in a reversal
of his own making. In this way, Menas acts more like a cunning trickster,
skilfully outwitting his opponent without resorting to force. The trickster
is defined in religious studies as an archetype of a divinity or a semi-di-
vine being who exhibits a great degree of intellect or secret knowledge
and uses it to play tricks or otherwise disobey standard rules and defy
conventional behaviour. One of his most important functions is that of
a mediator between the human and the divine realms who often assumes
the roles of a transformer and cultural hero. This figure is characterised
by their inclination to use deceit, disguises, mischief and pranks in order

8 Mir. 3, The Female Pilgrim (Sophia) (BHG 1259); for the summary of the story
see E. Rizos in CSLA E07443.
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to invert a situation and through these means bring about a change and
reinstate order®.

Cast in the role of trickster, Menas relies on a variety of tricks not
only in the abovementioned case of the assaulted pilgrim Sophia, but also
in other cases where he interferes: he assumes disguises or invisibility to
deceit people, and uses subterfuge, mischief and pranks to confuse, out-
wit and ridicule his victims.

One of the means he frequently uses is paralysis. Another female
pilgrim, traveling to Abu Mena to pray to be healed from her severe
migraines, is rescued from the hands of a lewd innkeeper in whose inn
the woman stops during her journey™®. As the assailant prepares to attack
her with a sword and rape her, she calls upon Menas and the attacker’s
arms instantly become paralysed. The saint then appears on horseback,
breaks down the inn’s doors and rescues her. Following this, she visits
the shrine and asks the chief presbyter to baptise her, choosing to spend
the remainder of her life there. Later, the innkeeper who had attempted
to harm her is freed from his paralysis when he visits the shrine with
his arms still incapacitated and receives holy oil from the saint’s lamp.
Grateful, he donates his entire fortune to the shrine and spends the rest of
his life serving alongside the woman he had once tried to assault. In this
narrative, Menas functions as a magician, inflicting paralysis on the inn-
keeper as if casting a spell before intervening personally. Once again,
the punishment is inflicted on the wrongdoer without the saint being di-
rectly involved in the retribution.

Menas resorts to paralysis twice more in his miracle narratives. Once
he punishes in this manner a case of perjury, when a wealthy pagan man
steals a sheep belonging to a poor Christian widow*'. When he is accused

2 On the trickster, their properties and functions, see esp. W. Hynes, Mapping
the Characteristics of Mythic Tricksters: A Heuristic Guide, in: Mythical Trickster
Figures: Contours, Contexts, and Criticisms, ed. W. Hynes — W. Doty, Tuscaloosa
1993, p. 33-45. See also L. Hyde, Trickster Makes This World: Mischief, Myth, and
Art, New York 1998; S. Miceli, Il demiurgo trasgressivo. Studio sul trickster, Paler-
mo 2000; M. Grau, Refiguring Theological Hermeneutics: Hermes, Trickster, Fool,
New York 2014. On the Christian trickster saints, see J. Doroszewska, Trickster
Saints and Their Manifestations and Miracles in Late Antique Hagiography (forth-
coming with Routledge).

30 Mir. 6, The Samaritan Woman (BHG 1262); summary based on that by E. Rizos
in CSLA E07446.

31 Mir. 8, The Poor Woman's Sheep (BHG 1264); summary based on that by
E. Rizos in CSLA E07448.
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by his neighbours of this evil deed, he goes to the shrine in Abu Mena and
takes a false oath believing that he will suffer no harm from the perjury,
since he is unbaptised. He could not have been more wrong, as immedi-
ately after vowing on the saint’s sarcophagus and the saint’s relics that
neither he nor his servant had stolen the sheep, his legs and arms are sud-
denly paralysed. Terrified, he confesses his crime and promises to restore
four sheep to the widow, but suddenly the saint’s voice is heard asking
him to shut his mouth. The chief presbyter and the crowd tie him to one of
the columns of the saint’s ciborium, where he spends the rest of his life,
apparently having not been healed, begging for forgiveness, and being
served by his wife. After his death, his wife dedicates all of his fortune
to the shrine and spends the rest of her life there. In this episode, whose
climax is set in the shrine, Menas, although presumably present there,
remains invisible nonetheless, while he mercilessly and irreversibly pun-
ishes the perpetrator. Again, the saint refrains from direct violence and
hides himself behind magical tricks involving invisibility and paralysis.
In yet another story, a poor pagan man named Pastamon, who kept
stealing the best pigs from the shrine, receives a dream vision of Menas,
who strictly prohibits him from further thefts because there are other poor
people who need to be fed*?. The man ignores the warning and steals an-
other pig, which he slaughters with the intention of salting the meat. How-
ever, the meat suddenly turns to stone, infuriating him and leading him to
vow to continue stealing. The saint appears to him in a dream, threatening
him once again, but Pastamon wakes up resolute to steal the finest pig
from the saint’s sty. He sneaks in early in the morning but is immediately
paralysed, remaining motionless until the herdsmen discover him. They
bring him to the shrine, where he confesses his sins and spends the rest
of his life as a penitent. In this account, the sudden paralysis and the pet-
rification of the meat are magic tricks used by Menas to avoid violence.
While the saint does appear visibly in this instance, it is only to warn
the audacious thief, and notably, this is a rare occurrence of the saint ap-
pearing in a dream. The punishment itself, on the other hand, takes place
in the absence of the saint, who does not participate in the scene.
Another trick of Menas is acting in an invisible form or in disguise,
presumably to keep clear from being openly involved in violence. In one
episode, a soldier requisitions a quantity of timber offered by someone

32 Mir. 13, The Swine Thief (BHG 1269); see E. Rizos in CSLA E(07453 for
a full summary.
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to the shrine and beats up the sanctuary servants who attempt to stop
him*. Suddenly, the soldier is lifted into the air by an invisible force,
which holds him by his hair and transfers him to the shrine. In front of
an astonished crowd, the soldier confesses his sin and is safely brought
to the ground. He offers twelve pieces of gold and leaves happily. A sim-
ilar motif appears in an episode which combines a protective motif with
a healing one. It recounts how the parents of a demoniac who had been
possessed by an evil spirit since childhood bring him to the shrine to pray
for his deliverance®. They spend a long time there but receive no miracle
on behalf of their son, so they decide to leave. On their way back home,
the saint appears to them “as if in the form of a man” (®g év oynquatt
avOpomov Tvog) and advises them to return to the shrine. They claim that
they are unable to control the demoniac, who behaves in a very aggressive
way, and they fear losing their life at his hands. Seeing that the stranger
is mighty and powerful, however, the parents ask for his assistance in this
matter and offer him remuneration in return. The saint suggests that they
offer the money in the shrine and seizes the possessed man by the hair,
brings him to Abu Mena, and then vanishes. The man, who is lifted
into the air screaming, soon collapses as though dead. The people place
him near the saint’s sarcophagus and anoint him with oil from the lamp
in the tomb. A voice from the tomb commands the demon to leave, as
the saint intends to disgrace it publicly. The demon exits the man’s body
through his mouth as a flame. Grateful, the man’s parents dedicate his
intended inheritance to the shrine and have him tonsured there. Sometime
later, he passed away at the shrine. In the cases of both the soldier and
the demoniac, Menas solves the problems in a violent manner, but uses
evasions to avoid being associated with violence in his own form. To this
end, he employs magic tricks, namely the gift of invisibility and disguises
himself as an accidental stranger.

The disguise is a trick that appears in yet another episode, this one
about a pilgrim to Abu Mena murdered by a greedy man at whose house
the unfortunate man stayed for the night®>. The villain killed the pilgrim
to steal his pouch of gold and quartered his body, which he then put in

3 Mir. 11, The Wood Offering (BHG 1267); see E. Rizos in CSLA E07451 for
a full summary.

3% Mir. 12, The Possessed Man (BHG 1268); summary based on that by E. Rizos in
CSLA E07452.

3% Mir. 1, The Isaurian Pilgrim (BHG 1257); see E. Rizos in CSLA E07441 for
a full summary.
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a basket with the intention of throwing it into Lake Mareotis. However,
he did not have time to cover the tracks of this crime, and Menas rushed
onto the scene on horseback disguised as a spatharios accompanied by
a large crowd. The saint grabs the murderer and reveals the crime. These
tricks are enough to make the murderer, in horror at this sudden appear-
ance of the “police”, confess his sin, promise to give to the spatharios
the victim’s money plus a hundred pieces of gold, and become a monk
at the shrine of Menas. With another trick, Menas resurrects the body of
the murdered pilgrim, whereupon he reveals his true identity to the victim
and the murderer and disappears. Both men come to the shrine and make
dedications. The murderer confesses to committing this act, while his
victim is astonished to hear that he was slain. Thus, even in the case of
such a serious transgression of divine and human law, Menas reacts like
a trickster, not a soldier, and the punishment inflicted is more about forc-
ing a public confession and offering financial compensation to the sanc-
tuary; it is therefore relatively mild when compared to the lifelong paral-
ysis inflicted upon the perjurer who stole a poor woman’s sheep (Mir. 8).

Another trick used by Menas is arranging accidents as a form of pun-
ishment. In the well-known miracle of the Jew and the Christian, a Jewish
merchant from Alexandria entrusts a Christian friend with a sealed purse
of money, asking him to safeguard it while he is away**. When he returns,
the Christian denies ever receiving the money. The Jew suggests they
visit the church of Saint Menas to swear oaths. Believing that an oath
taken in a Christian church will have no effect since his dispute is with
a Jew, the Christian agrees. They both pray, and, contrary to the Jew’s
hopes, nothing happens to the Christian. On the way back, the Christian
falls from his horse, losing his signet ring to the sealed purse, but remains
uninjured, which he interprets as a minor punishment for his dishones-
ty?’. When they arrive in Filoxenite, they stop for food*®. While the Jew
despairs, the Christian’s slave suddenly appears, carrying the Jew’s purse
and the Christian’s signet ring. He explains that a powerful figure, a sol-
dier on horseback, visited the Christian’s wife, gave her the signet ring,
and instructed her to send the money to her husband, because the saint had
forced him to do so by torturing him. The Jew rejoices upon receiving his
money, praises the Christian faith, donates a third of it to Saint Menas’s

3¢ Mir. 4, The Jew and the Christian (BHG 1260) E07444.

37 For the discussion on the signet ring see Piwowarczyk, Prolegomena, p. 42-44.

3% On the role of Philoxenite on the road to the shrine in Abu Mena, see, Wipszyc-
ka, Philoxenite.
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shrine, and is baptised. The Christian, deeply affected, donates half of
his wealth to the shrine and spends the rest of his life there as a peni-
tent. Thus, despite appearing in the costume of a soldier to the Christian’s
wife, Menas does not threaten her, and the Christian’s fall from his horse
occurs either without the saint’s involvement or he acts in an invisible
form. The purse and the keys to it are thus obtained by the saint through
trickery, not only so that the rightful owner can recover them, but also so
that the guilty party admits to the deed.

The saint acts similarly in another episode, in which a certain Eutro-
pios from Alexandria has two silver plates produced, intending to dedi-
cate one of them to Menas*. When the vessels are made, the one bearing
the saint’s name proves to be more valuable. The man decides to keep
this finer vessel for himself and offer the less valuable one to the shrine.
He boards a boat to cross Lake Mareotis, but along the way, his slave
falls overboard with the prized vessel. Deeply distressed, Eutropios prays
to the martyr to save his servant. Two days later, the servant emerges
from the lake, holding the vessel and explaining that the martyr and two
handsome men kept him safe for three days and returned him to land.
They go to the shrine, where Eutropios dedicates both vessels and his
servant. Here, too, this deception is an accident orchestrated by Menas.
It is another case of punishment whereby the saint tricks a person into
eventually giving more to the sanctuary than he originally planned.

In the next two cases, the saint also punishes swindlers and crooks, but
this time the tone is much more humorous than in the previous cases. One
such story recounts the tale of the son of Porphyrios, a devotee of Saint
Menas from Panephaiat®. Porphyrios’ son owns a barren camel and asks
the saint to help her conceive, promising to dedicate her first offspring to
him. The camel gives birth three times, but the man fails to fulfil his vow.
One day, the saint appears on horseback, surrounded by a great cloud,
and gathers all four camels — the mother and her young — and takes them
to his shrine. When the man realises his camels are gone, he understands
why. The saint then appears to him, explaining that he has claimed what
was due to him but has spared the man from punishment out of respect for
his father, Porphyrios. The man travels to the shrine and finds his camels
there. Filled with remorse, he dedicates all his possessions to the saint

39 Mir. 2, Eutropius and the Silver Plates (BHG 1258) E07442; see also P. Varalda,
1l vicco Eutropio e i piatti. La versione greca di uno dei Miracula sancti Menae (BHG
1258), “Bollettino della Badia Greca di Grottaferrata” 18 (2021) p. 207-250.

40 Mir. 9, The Barren Camel (BHG 1265) E07449.
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and spends the rest of his life at the shrine, where he is appointed as care-
taker of the saint’s camels. Menas requisitions the donations due to him
by means of a cloud in which he hides the camels, instead of taking them
from their owner by violence. He acts here like an illusionist magician.
He also does the same, although much more amusingly, in a similar case
involving a pagan named Prinos, who lives near Lake Mareotis in the Al-
exandria region*'. In his village, there was a large temple with a statue to
which he regularly offered sacrifices and gifts. He owned a fine mare that
had not been able to conceive. After overhearing some Christians discuss
the miracles of Saint Menas, he vowed that if his mare gave birth, he
would dedicate three of the colt’s legs to the martyr and one to his god.
When the mare does give birth, the colt is born with only three legs. That
night, the saint appears to Prinos in a dream and challenges him to ask his
statue to provide a fourth leg. This experience leads Prinos and his entire
household to convert to Christianity, and he donates half of his wealth to
Saint Menas’ shrine.

To complete the survey of Menas’s miraculous interventions based on
a combination of trickery and violence, we cannot miss one more episode
that has a protective and healing character®’. It recounts how three broth-
ers from Alexandria set out to visit the saint’s shrine, bringing piglets as
offerings. Along the way, they stop at Lake Mareotis to let the piglets
drink. Suddenly, a crocodile seizes one of the piglets, and when one of
the brothers tries to save it, the crocodile pulls him into the water as
well. The man cries out to Saint Menas for help, and the saint appears on
horseback in the middle of the lake, rescuing him. The saint immediately
heals the man’s injured stomach, puts him into a deep sleep, and trans-
ports him to the shrine. The man awakens by the saint’s sarcophagus,
where the shrine’s clergy find him and, mistaking him for a thief, have
him detained by the crowd. After he tells his story, the people marvel at

4 Mir. 10, The Foal with Three Legs (BHG 1266); CSLA E07450 (E. Rizos).

42 Mir. 7, The Three Brothers, the Pigs, and the Crocodile (BHG 1263) E07447.
We deliberately omit one episode, namely, Miracle 5, The Paralytic and the Dumb
Woman (BHG 1261), because it is distinctly different in character, as it talks about
a healing via an incubation ritual and has nothing to do with Menas as a military
saint. Furthermore, the same miracle is attributed to other saints, i.e. Kosmas and
Damianos, as well as Merkourios, and is also mentioned in the Miracles of Cyrus
and John by Sophronius of Jerusalem; we will analyse this miracle in a separate arti-
cle. It is worth mentioning, however, that this miracle also endows Menas with a great
deal of trickery and deception.
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the miracle. Meanwhile, Saint Menas appears on horseback to the man’s
brothers, who are mourning by the lake, and tells them to go to the shrine,
where they will find him. The saint vanishes, and the brothers, encour-
aged by his words, go to the shrine and reunite with him.

This is a peculiar story because it contains a theme of punishment
without guilt. For unexplained reasons, the typically protective interven-
tion of Menas results in very unpleasant consequences for its subject:
the man rescued from the crocodile’s jaws is mistakenly accused of theft
and bound like a criminal. This is a direct result of the fact that Menas is
extremely discreet in placing the man at his tomb, so his sudden appear-
ance arouses suspicion in those present. Given his power, could the saint
not have arranged this in a more victim-friendly way? Or was it a pun-
ishment for unmentioned faults? There are no answers to these questions,
but the conclusion is clear. This is further evidence that the saint works
through wiles and tricks, which often include a violent element, but in
which Menas is never directly involved.

To sum up, despite the costume of a mounted soldier and intervention
in criminal cases or other accidents, Menas does not act according to
the expected stagecraft, but handles these cases with trickery each time.
He sets traps for sexual predators, inflicts sudden paralysis on perjurers
and thieves, arranges mishaps for villains and crooks, and punishes pet-
ty miscreants with miracles that express outright mockery and mischief;
alternatively, he uses disguises or “invisibility caps” to protect his sa-
cred identity when he decides to get personally involved in a case and
appear at the scene of an intervention. Thus, Menas has been dressed in
the costume of a trickster who, possessing a whole repertoire of tricks
and mischief, not only protects people, but also converts criminals and
sinners, and to top it all off, acquires abundant material goods as tribute
to his sanctuary every time. He is thus an arch-trickster, capable of out-
witting anyone and thereby gaining not only his due and promised offer-
ings, but often taking everything. This ability has a two-fold significance:
in addition to yielding material donations for his shrine, it also results
in “spiritual offerings”, since the saint wins human souls for heaven — not
only the souls of the pious, whom, by protecting them, he strengthens
and comforts in their faith, but also those of hardened and daring sinners,
whom he transforms into fully devoted servants of God who decide to
spend their entire life in the shrine.

Cleverly outsmarting the enemy and taking them by surprise with
trickery is a strategy for injecting humour into stories at the expense of
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the victims of the practices depicted in them. As a result of his sly actions,
a bully soldier attacking a defenceless woman loses control of his horse
and, brought to the sanctuary by him, becomes the subject of a specta-
cle there. A lewd innkeeper with a similar deed on his conscience must
meekly come to the shrine to beg the saint to undo his paralysis, as
must the perjurer who robbed a poor old woman, and the daring pig thief
who challenged the saint himself. There is a similarly hilarious element in
the cases of saintly manipulation, when the thief’s wife hands the masked
saint the keys to the stolen purse, or when the dishonest devotee’s servant
falls into the water, only to emerge later with a valuable plate that had
been the subject of a dispute with the saint, as well as the other ‘accidents’
orchestrated by the saint to outwit sly men and spinsters. People donate
multiples of what they had previously planned, and sometimes even their
entire wealth, while great sinners offer their hearts and souls and become
servants of his shrine.

Whether these actions involve very severe punishments or lighter
ones, the saint’s humorous outmanoeuvring of his opponents produces
a pleasant feeling of double satisfaction in the audience. For the punish-
ment is double: not only is the guilty party duly punished, but they also
become a laughing stock. Their scheming and sins are exposed in all
their pathetic futility when confronted with divine power and wisdom.
Satisfaction also comes from the feeling that order has been restored,
because evil has not only been punished, but atoned for and replaced by
good. This is why the divine avenger assumes the role of divine trickster
and jester. In this role, Menas acts as an agent of transformation. Through
his tricks and pranks, he instigates growth, whether by humbling those
who consider themselves smart and powerful, making them repent, or by
enlightening the ignorant, or forcing reflection on moral or spiritual mat-
ters. Humour thus appears to have a spiritual dimension in these stories
and is a tool for spiritual teaching.

Undoubtedly, therefore, the strategy of staging Menas as a trickster
figure translates directly into a great variety of miraculous narratives by
juggling motifs and humorous punchlines which are revealed to have
a deeper spiritual and moral meaning. It seems that we owe the devel-
opment of the trickster paradigm to the principle of decorum, which
tacitly forbade depictions of Menas fighting with weapons in hand and
directly using violence. Before we pass on to discuss the potential re-
ligious and aesthetic rationale behind this tendency, we will compare
the specificities of Menas’s activity with that of other military saints with
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a protective-punitive profile that can be found in Late Antique hagiogra-
phy, both in miracle collections and other literary genres, to sketch out
a broader context for the phenomenon in question.

4. Other Military and Belligerent Saints

In terms of texts dedicated specifically to the miracles of military
saints, we have a Greek collection of texts concerning Saint Theodore
and Saint Demetrios, while in terms of Coptic texts, we have the Apa
Phoibammon collection and the Encomion on Merkourios, as well col-
lections dedicated to saints who are not military sensu stricto, but are still
quite belligerent, such as Saint Thekla.

Saint Theodore, as represented in the Enkomion on Theodore by
Chrysippos of Jerusalem, composed in the 460s or 470s, is also involved
in actions related to seeking justice in various cases of wrongdoing®.
The collection of twelve miracles performed by this saint, appended to
the Enkomion, depicts Theodore in a curious manner, as in his inter-
ventions he oscillates between being a severe judge of evil-doers and
a sympathising ally of thieves. Although the text claims that the saint
always wears military garb, which he never removes, not even while in
heaven, he rarely appears to his followers*. Only twice do depictions
of him evoke his military background. Once he appears riding on horse-
back, but only to retrieve a boy abducted from his family home. Even
here, the saint does not fight the kidnapper, but discreetly appears when
the boy is alone and offers him a second horse as transport®. In anoth-
er example, he is seen threatening a stubborn sinner with a sword in
a dream to put pressure on him; in this case, he appears — like Menas —
in the guise of a spatharios to force the murderer to confess*. In other

# Chrysippos of Jerusalem, The Enkomion on Saint Theodore (BHG 1765c).
The miracles are edited by A. Sigalas, Des Chrysippos von Jerusalem Enkomion auf den
hl. Theodoros Teron, Leipzig — Berlin 1921 (BHG 1765c), p. 50-79 and H. Delehaye, De
Sancto Theodoro martyre Euchaitis Helenoponti, in: Acta Sanctorum Novembri, v. 4,
Brussels 1925, p. 11-89. The translation and commentary by J. Haldon, 4 Tale of Two
Saints: The Martyrdoms and Miracles of Saints Theodore ‘The Recruit’ and ‘The Gen-
eral’, Liverpool 2016. For a dating of the text, see Haldon, 4 Tale of Two Saints, 44.

4 Haldon, 4 Tale of Two Saints, p. 66 (= Sigalas: 59, 10-13).

4 Mir. 1: Haldon, 4 Tale of Two Saints, p. 67-69 (= Sigalas: 59, 21-62, 16).

4 Mir. 4: Haldon, A Tale of Two Saints, p. 72-73 (= Sigalas: 65, 10-68, 5);
cf. the Miracles of Menas, Mir. 1 (BHG 1257).
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cases, he acts in a manner similar to Menas, for example, by punishing
a thief with the sudden death of his horse, by arranging that a thief
carrying a stolen item is caught by the victim of the theft, and by ex-
posing a gang of robbers by tangling their steps so that they are unable
to escape from the scene of the theft*’- Elsewhere, after assuming an in-
visible form, he suspends another thief in the air, who is horrified and
confesses his guilt; in other cases, the saint even discreetly helps poor
people steal as a means of supporting them financially*®. The repertoire
of coercive measures used by both saints is therefore quite similar and
based on parallel types of trickery.

The Coptic Miracles of Apa Phoibammon, dedicated to a soldier and
martyr from Assiut with whom several shrines in Egypt are linked, pro-
vide us with a handful of parallels*. This collection, probably composed
in the 6th century, comprises a number of posthumous miracles performed
by this saint, from among which three are punitive. In these stories, Apa
Phoibammon appears once as a mounted soldier and on another occasion
punishes a pilgrim who steals a golden cross which embellishes the saint’s
tomb*’. The saint first brings the cross back to its former location, while
the pilgrim who returns to the sanctuary to look for it is bound by his head
to the tomb by an invisible force, which makes him publicly confess his
guilt. A thief who steals a lamp from the saint’s shrine is inflicted with
a severe illness, leading the man to restore the stolen object to its rightful
location, while a perjurer who is suspended in the air confesses his sin’'.
In all of these cases, the saint remains invisible or acts remotely, although
his punitive actions have quite physical consequences for the culprits.

47 Mir. 2: Haldon, A Tale of Two Saints, p. 69-70 (= Sigalas: 62, 17-64, 4); Mir. 3:
Sigalas: 64.5-65.9; Haldon, 4 Tale of Two Saints, p. 71-72; Mwer. 8: Haldon, A4 Tale of
Two Saints, p. 76 (Sigalas: 71, 10-72, 1).

4 Mir. 5: Haldon, 4 Tale of Two Saints, p. 74 (= Sigalas: 68, 6-69, 5); Mir. 7: Hal-
don, 4 Tale of Two Saints, p. 75-76 (= Sigalas: 70, 13-71, 9).

4 Editing and translation of the text: K. Verrone, Mighty Deeds and Miracles
by Saint Apa Phoebammon: Edition and Translation of Coptic Manuscript M 582 ff.
21r-30r in the Pierpont Morgan Library, Dissertation, Brown University 2002, non vi-
dimus; we used the summary of the miracle narratives and discussion of the text by
G. Schenke in CSLA E00240.

0 Apa Phoibammon in military garb: Mir. 3 (Fol. 23r 1,21-24v 1,6): The Pious
Peasant (reward miracle); The punitive miracle: Mir. 2 (Fol. 22v 1,5-23r 1,20): The Im-
pious Thief.

St Mir. 6 (Fol. 26v 1,1-27r 1,8): The Lamp Thief; Mir. 7 (Fol. 27r 1,9-11,32):
The False Oath.
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An extant fragment of the Miracles of Merkourios, about a soldier
and martyr from Caesarea in Cappadocia, composed probably between
the 5th and 7th centuries, appears to recount how a thief punished by
the saint with blindness prays afterwards at his shrine for forgiveness.
Once cured, he returns the stolen money and makes a large offering at
the martyr’s shrine®. The Coptic Encomion on Merkourios, attributed
to Basil of Caesarea, and possibly written in the 6th century, relates six
miracles connected to his martyr shrine in Caesarea. Here, in one miracle,
a woman who refused to make a donation to the shrine is punished by
the saint with a severe illness that no one can cure, and regains her health
only when she eventually makes a donation®. In another miracle, robbers
steal objects from a shrine to the martyr and try to sell them to a differ-
ent shrine**. The saint clouds their minds so that they return to the same
shrine, trying to sell the objects they had earlier stolen from it. When
the robbers realise their mistake, they implore the saint not to punish
them, while he rebukes them for stealing objects that belonged to him.

We can observe a whole range of stories concerning punishing and
protective miracles in the examples discussed here; in these stories, sol-
dier saints, despite their military garb and affiliation, are not eager to en-
gage in hand-to-hand combat or use direct violence to injure or kill their
opponents. It should be stressed, however, that all of these cases involve
the punishment of common criminals or sinners for vulgarly mundane
sins, including rape, perjury, murder (for profit), violent robbery, petty
theft and fraud.

There is a recurrent motif in hagiography in which military saints
do not hesitate to take someone’s life as punishment. These are cases of
a different kind, in which great heretics and persecutors of Christiani-
ty fall prey to the saints. Thus, we have the motive of killing a sinister
emperor who threatens the Christian orthodox state. In the aforemen-
tioned Coptic Encomion on Merkourios attributed to Basil of Caesarea,

52 For the text and German translation see W.C. Till, Koptische Heiligen- und Mar-
tyrlegenden, v. 1, Rome 1935, p. 19-20; non vidimus; we used the summary and discus-
sion of the text by G. Schenke in CSLA E01848.

53 Miracle 4; for the text and translation see F. Weidmann, Encomium on St. Mercuri-
us the General (M 588, [f. 27vb22-31r), in: Homiletica from the Pierpont Morgan Library:
Seven Coptic Homilies attributed to Basil the Great, John Chrysostom, and Euodius of
Rome, ed. L. Depuydt, CSCO 524, Louvain 1991, Copt. 43, p. 3-9 (text) and CSCO 525,
Copt. 44, p. 3-9 (tr.). We used the summary by G. Schenke in CSLA E01861.

3% Miracle 5; we used the summary by G. Schenke, CSLA E01861.
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the author recounts a vision of his in which Merkourios slays the Em-
peror Julian the Apostate®. Basil says that he saw the saint drawing his
spear and announcing that he would no longer let the impious emperor
blaspheme God. Three days later, news arrives that Julian has died; af-
terwards Basil sees the martyr in heaven with his spear stained with Ju-
lian’s blood. The same vision of Basil is recounted by John Malalas in his
Chronographia®. A similar motif is found in the Armenian Epic History
by P’awstos the Singer (Faustus of Byzantium), written in c. 470, where
the Arian emperor Valens is killed by Saints Theodore and Sergios®’. Still,
it is worth emphasising that the scenes of slaughter in both cases are not
rendered but marked by other means which suggest the commission of
such a slaughter: the saints either report having committed it or the blood
on their spear bears witness to it. Arch-heretics or high-profile persecu-
tors of Christians therefore constitute another category in which the prin-
ciple of decorum does not apply, though there is some reserve about any
literal depiction of the saint shedding blood.

There is yet another category of motifs that allows for the depiction
of a saint fighting and inflicting death. These are cases in which the saints
are involved in defending the cities for which they are patrons from
an enemy. A similar situation occurred in the case of Saint Demetrios of
Thessaloniki, a martyr who posthumously assumed the role of a soldier in
order to protect his city from an attack by Avars and Slavs. The two late
antique miracle collections recount how Demetrios, in hoplite attire, ma-
terialises on the city walls and actively supports the citizens in their battle
against the attackers. The text explicitly mentions that the saint kills with
a spear the first enemy to climb the walls>®. A parallel motif can be found
in the Miracles of Thekla, who was not a military saint whatsoever. Still,

55 Miracle 6 (G. Schenke, CSLA E01861).

¢ Johannes Malalas, Chronographia 13, 25, ed. L. Dindorf, loannis Malalae
Chronographia, Corpus Scriptorum Historiae Byzantinae, Bonn 1831; J. Thurn, /o-
annis Malalae Chronographia, Berlin 2000, tr. E. Jeffreys — M. Jeffreys — R. Scott,
The Chronicle of John Malalas: A Translation, Sydney 1986; see E. Rizos in CSLA
E02775.

7 P’awstos, The Epic Histories 4, 10, ed. and tr. N.G. Garsoian, The Epic Histories
Attributed to P ’awstos Buzand (Buzandaran Patmut’iwnk’), Cambridge 1989, non vidi-
mus; we used the summary of ch. 10 of the text and the discussion of it by N. Aleksidze
in CSLA E00243.

8 Miracula Sancti Demetrii, collection II (BHG 499-516k), mir. 13, 120, ed. and
tr. P. Lemerle, Les plus anciens recueils des miracles de Saint Démétrius et la pénétra-
tion des Slaves dans les Balkans, Paris 1981, p. 135.
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in this text, the eponymous saint is represented as a belligerent figure.
She once defends her hometown of Ikonion against attackers, whom she
seizes in her hands, sprinkles sand in their eyes, and then kills*’. A very
similar motif appears in the Coptic Enkomion on Saint Merkourios®.
During the consecration of the martyr’s shrine by the bishop, the celebra-
tions attract such a large crowd that many people have to stand outside
the shrine. During the service, barbarians known as Sarmates attack these
people and take them captive. However, the attackers are unwilling to
enter the sanctuary itself out of fear of the saint. The barbarians take their
prisoners with them, and after having travelled for three days, they en-
counter Merkourios, who has descended from heaven mounted on a white
horse with crowds of cavalrymen surrounding him. The saint kills many
barbarians with his spear and then frees the captured people and brings
them back to his sanctuary.

The three categories of saintly interventions discussed above show
that, while in exceptional cases that pose a threat to the orthodox Chris-
tian state or some of its communities from a pagan or heretic emperor
or an external barbarian enemy, direct violence and bloodshed fall with-
in the concept of sainthood, while in cases of individual threat, it does
not. Cases of misdemeanour by petty criminals or swindlers are too insig-
nificant or too trivial for the saint to become personally involved in them.
The situation is different with punishment that makes use of trickery of
various kinds — these allow the saint to avoid defiling himself through
contact with a common carjacker, while at the same time, punishing him.
The actual punishment is often of a mocking nature, which further dis-
graces the culprit. It can therefore be said that the type of punishment
is appropriate to the nature of the sins committed — the latter being ei-
ther too vulgar, too filthy or too pitiful for the saint to have intervened
as a heavenly soldier. Below, we will outline the cultural background
that may have influenced the fact that literary representations of military
saints in one case allowed for their use of direct violence, while in others
they did not. We will argue that these differences are due to changes in
attitudes among Christians towards war and military service that result-
ed in the emergence of cults of military saints, on the one hand, and, on
the other, in the development of a principle of decorum that allowed for
representations of violent saints only in certain circumstances.

% Miracula Sanctae Theclae (BHG 1718), mir. 6: ed. and tr. G. Dagron, Vie et
miracles de sainte Thécle, Bruxelles 1978.
0 Miracula Sancti Mecurii, mir. 3; G. Schenke in CSLA E01861.
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5. Christian Attitudes Towards Violence, War and Military
Service

In the first few centuries of Christianity, the prevailing Christian atti-
tude toward violence was generally pacifist. Early Christians were often
reluctant to engage in violence or warfare. This stance was largely in-
formed by Jesus’s teachings on loving one’s enemies and turning the oth-
er cheek (Matthew 5:39). This was especially evident during periods of
persecution, when Christians suffered martyrdom rather than resorting
to violence to defend themselves. The idea of martyrdom, where Chris-
tians willingly suffered death rather than renounce their faith, became
central in the Christian conception of sanctity. This tendency highlighted
a preference for enduring suffering with dignity rather than resorting to
violence. Thus, the idea of a holy martyr not defending himself in any
way against his oppressors also extended to martyr soldiers, which may
have subsequently influenced hagiographic depictions of these saints as
seeking to avoid resorting to direct violence.

A related but separate issue is the Christian attitude to war and military
service. In his book on the iconography of Christian military saints, Piotr
Grotowski briefly discusses the complex interplay between Christian pac-
ifism and the acceptance of war within Byzantine religious and political
contexts. As he sketches it, Christianity initially embraced a pacifist stance,
viewing peace as a divine gift®’. Early Church teachings, influenced by
the Sixth Commandment, discouraged participation in military service and
condemned violence. Prominent figures like Origen argued that prayer was
a more effective means of supporting rulers than arms.

At some point, however, shifts in the doctrine can be observed as
the Church’s stance evolved, particularly after Constantine’s “Edict of
Milan” (313), which led to the acceptance of Christian participation in
the military as a necessary protection against barbarian threats. Councils
like the Synod of Arles (314) formalised this shift, treating those who
refused military service for religious reasons as deserters®.

8t Grotowski, Arms and Armour of the Warrior Saints, p. 63-74.
62 Modern criticism has questioned whether the document issued by Constantine
and Licentius actually had the status of an edict, and has considerably downplayed its
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The concept of Holy War began to emerge, leading religious leaders like
Augustine to justify defensive wars as a last resort for protecting the Chris-
tian community, while still emphasising the importance of maintaining
peace whenever possible. The emergence of the doctrine of “Just War”
paralleled the Christianization of the Roman Empire, influencing the por-
trayal of military saints as protectors of the faithful. The latter was also
influenced by imperial and religious propaganda, in which emperors like
Heraclius linked military campaigns to divine will, framing wars as battles
between the forces of good, namely, Christianity, and evil ones — their pa-
gan adversaries. Religious symbols, including icons, were integrated into
military practices, bolstering morale and reinforcing the notion of divine
endorsement. The gradual Christianization of military customs saw the re-
placement of pagan rituals with Christian ones. Warrior saints emerged as
symbolic defenders against both physical and spiritual enemies.

The Church’s changing perspective on military service reflected
a balance between pacifist ideals and the practical need for war. Defen-
sive warfare, particularly against external threats, began to be seen as
anecessary means for protecting the Christian state. However, the Church
did not fully endorse war or killing, as evidenced by Basil the Great’s
guidance that soldiers who had taken lives in battle should abstain from
Communion for three years as a form of penance. While this rule was not
universally enforced, similar sentiments were echoed by other Church
leaders in the late fourth century. Peace remained central to Christian
teachings, with John Chrysostom emphasising it as God’s greatest gift
in his liturgies and sermons. The invocation of peace during the liturgy,
which persists in the Eastern Church today, reflects its enduring impor-
tance. To summarise, Grotowski’s insights suggest that, although defen-
sive wars were tolerated, pacifist tendencies were still observable and
bloodshed remained something undesirable.

In our opinion, it is in this context that we should understand the prin-
ciple of decorum applied in hagiography and other Christian writings con-
cerning depictions of the interventions of military saints. The gradual ac-
ceptance by Christians that defensive war could be considered a necessity
contributed to the emergence and flourishing of the cult of military saints.
This new cultural phenomenon was, in turn, reflected in hagiographic im-
ages that depicted heavenly warriors assisting in such a war. The field of

importance, see e.g. N. Lenski, The Significance of the Edict of Milan, in: Constantine:
Religious Faith and Imperial Policy, ed. E. Siecienski, London 2017, p. 27-56.
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action of the military saint also extended to individual internal enemies of
the Christian state when, by virtue of their position, they posed a real threat,
as in the case of heretical emperors or persecutors of Christians. However,
war and general threats are not the same as the petty affairs of individu-
al sinners, even when they are guilty of serious crimes. In other words,
military support in battle from the saints does not fall into the category of
punitive interventions. The slaughter of sinister emperors should probably
likewise not be considered as such, since this was more about removing
a serious threat than punishing its executor. Therefore, the punitive and
protective miracles performed on behalf of ordinary people by Menas and
his saintly colleagues are different in character than the former category
and are consequently underpinned by different principles.

In cases of ordinary individual matters, possible bloodshed or hand-
to-hand combat, combined with the idea of sanctity, were undesirable for
the late antique authors of miracle collections and their audiences deemed
it as being too strong a combination of the sacred and the profane. It
seems to me, therefore, that we are dealing here with religious criteria,
on the one hand, and aesthetic ones, which underlie this peculiar princi-
ple of decorum, on the other. Nonetheless, hagiography, and in particular
those collections of miracles oriented towards promoting the image of
the saint in question as a heavenly protector and executor of punishment,
needed a model by means of which the saint could carry out the activity
of establishing order and justice. This provided a space for the develop-
ment of the trickster saint as a model for a holy punisher and a divine
mischief-maker whose capacities and mode of action do not resemble
mundane reality but reflect a divine one. It made room for the emergence
of punitive miracles based on tricks, which allowed for the avoidance
of triviality and vulgarity, as well for literalism, realism and predictabil-
ity, and instead highlighted the supernatural and miraculous nature of
the saints’ interventions. Although it is not easy to pinpoint the basis on
which the model of the military trickster saint was formed, below we
point to some elements that it may have drawn from.

6. Saintly Magical Tricks and Other Deceptions
The punishing tricks used by Menas and other military saints are

meant to reflect the divine powers they wield for the good of the peo-
ple. These are supernatural abilities that prove their elevated position in
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the hierarchy of entities and give them a unique advantage. Concepts of
these abilities can be found primarily in the oral and epic traditions that
speak of divine figures and semi-divine heroes and their divine qualities
and characteristics, as well as in the magical practices of the time, which
were aimed at acquiring certain supernatural powers as well.

As we have seen, both Saint Menas and his Greek and Coptic col-
leagues often used invisibility in order to use violence against the culprit
while still keeping their identities secret or their image unsullied. This
motif refers us back to folk traditions and magical practices. Magical
invisibility is one of the most enduring and versatile themes in folklore,
with folklorists identifying as many as fifty subcategories®. It frequently
appears in ancient myths and epics, where various magical items, such
as the Cup of Invisibility, are wielded by the gods. The motif’s enduring
appeal lies in its narrative flexibility. An invisible character can move
freely, unbound by societal norms and restrictions. As Elisabeth Tucker
explains, invisibility provides the freedom to take risks, pursue desires,
and engage in adventures without fear of punishment or disapproval. This
behaviour aligns with Jung’s archetype of the trickster —a bold, rule-defy-
ing figure who prioritises personal desires over societal expectations®. In
the realm of hagiography, the motif grants saintly tricksters a miraculous
ability to combat evil and restore justice on their own terms. The power to
remain unrecognised or unseen enables them to outsmart their enemies.
Invisibility was also highly sought after in ancient magical practices, as
evidenced by the Greek Magical Papyri, which include rituals and spells
aimed at achieving this coveted ability®.

Another option for concealing a saint’s identity was to use a disguise.
In terms of disguised appearances by Menas, numerous parallels are pro-
vided by the epic tradition. The Homeric gods, such as Athena in the Odys-
sey, frequently employ this device to mask their divine identity®. However,

6 See S. Thompson, Motif-Index of Folk-Literature: A Classification of Narrative
Elements in Folktales, Ballads, Myths, Fables, Mediaeval Romances, Exempla, Fabli-
aux, Jest-Books, and Local Legends, Copenhagen 1955, D1980: Magic invisibility.

8 E. Tucker, Magic Invisibility, Motif D1980, in: Archetypes and Motifs in Folk-
lore and Literature: A Handbook: A Handbook, ed. J. Garry — H. El-Shamy, New York
2017, p. 160.

8 H. Betz, The Greek Magical Papyri in Translation, Including the Demotic Spells,
Volume 1: Texts, Chicago — London 1986, p. 9: PGM we222-32; PGM 247-62.

% Athena disguises herself in the Odyssey: as Mentes: 1, 105-324; as Mentor: 2,
267-320; as a Shepherd-Boy: 13, 221-371, etc. On the disguises of Homeric gods vis
a vis those of saints see V. Déroche, ‘Tout d’'un Coup’: L’ épiphanie Masquée Dans Les
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the closest parallel to the military saints is the Homeric Odysseus, king
of both trickery and disguise. He provides the clearest model for the fig-
ure of a warrior who favours trickery over physical strength and skill with
weapons as a means for defeating his opponent; he achieves his goals not
through violence, but above all through reason®’. This is not to imply that
Odysseus’ repertoire of tricks is the same as that used by Menas and his
holy colleagues, but that this characteristic type of action, whether used in
self-defence, for revenge, or to achieve some other goal, is founded in both
cases not on the use of force, but on intelligence and cunning, aided by
magical or divine helpers, props, and one’s own abilities.

One of Menas’s preferred methods of punishment was to paralyse his
victims. This approach echoes the use of aggressive magic, which was high-
ly prevalent in antiquity. Evidence of this can be found in numerous lead
tablets known as katadesmoi in Greek and defixiones in Latin®®. These so-
called binding spells, as modern scholars refer to them, were functional curs-
es dating back to 5th-century B.C. Greece. From there, they spread across
the Mediterranean, persisting until the end of Antiquity®. The tablets often
bore the name of the intended victim and, over time, included increasingly
complex texts outlining specific rituals. These rituals involved the binding,
piercing, or burning of wax, clay, or lead effigies, akin to “voodoo dolls”.
The tablets were then deposited in graves, wells, or springs, effectively de-
livering the victim to chthonic deities and restless spirits, who carried out
the curse. The primary purpose of these spells was to immobilise the target,
often for personal, legal, or economic reasons. Aside from erotic spells or
those aimed at courtroom adversaries and business rivals, a significant por-
tion targeted thieves and slanderers. John Gager describes these as “pleas

Recueils de Miracles de I’Antiquité Tardive, in: Doron Rodopoikilon: Studies in Honour
of Jan Olof Rosenqvist, ed. D. Searby — E. Balicka-Witakowska — J. Heldt, Uppsala
2012, p. 147-157.

67 Many thanks to Janek Kucharski for drawing our attention to this parallel. Odys-
seus’s tricks: The Trojan Horse, Odyssey 8, 492-520; The Encounter with Polyphemus
(Cyclops) when Odysseus introduces himself as ‘Nobody” 9, 105-542; Disguises and
Deception in Ithaca, when Athena helps Odysseus assume the disguise of a beggar to
deal with the suitors: 13, 375-420; 17, 336-500; 19, 107-250. On Odysseus as a trickster
see P. Pucci, Odysseus Polutropos: Intertextual Readings in the Odyssey and the Ili-
ad, Ithaca 1987; K. Zielinski, Odysseus-Trickster and the Issue of the Compatibility of
the Image of the Hero with Its Function in the Traditions of the Oral Epic, “Studia Re-
ligiologica. Zeszyty Naukowe Uniwersytetu Jagiellonskiego™ 53/3 (2020) p. 181-202.

8 F. Graf, Magic in the Ancient World, Cambridge — London 1997, p. 114 and 173 n. 12.

% On binding spells in antiquity see esp. Graf, Magic in the Ancient World, p. 118-175.
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for justice and revenge””. Binding spells thus became a common method
for addressing enemies and wrongdoers. Menas, by paralysing evildoers,
mirrored the actions of sorcerers who crafted binding spells, enabling him
to inflict harm on his victims remotely and with immediate effect. It should
be added here, however, that the motif of paralysis can also be traced back
to biblical traditions, where it occurs as a form of punishment for one’s
sins: 1 Kings (13,4) recounts how King Jeroboam ordered the capture of
the prophet by stretching out his hand, which immediately withered away;
and John’s gospel (John 15,1-18) mentions Jesus’ words commenting on
the case of a paralysed man, saying that a person could face a punishment
worse than paralysis for his sins, which does not explicitly express a belief
that paralysis is a punishment.

Regarding the pranks attributed to Menas — such as making a mare
give birth to a three-legged colt or abducting camels from within a cloud —
close parallels are scarce. One distant comparison might be drawn from
inscriptions found in the Epidaurian Asklepieion, which document mir-
acles performed by the god on behalf of his followers. One of these tells
the story of Amphimnastos, a fishmonger who vowed to give a tenth of
his profits to Asklepios but ultimately failed to follow through’. While
selling fish in the agora of Tegea, his entire stock was struck by lightning
and burned. This remarkable event drew a crowd, prompting Amphim-
nastos to confess his greed and pray to the god. In response, the fish were
miraculously restored, and he fulfilled his pledge by offering the prom-
ised tenth to Asklepios.

This tale stands out among the Epidauros inscriptions in terms
of the character of the divine intervention. Despite the poor condition of
the stele, which complicates the reading of many inscriptions, most seem
to focus on healing”. The story of Amphimnastos, however, showcases
a different aspect of Asklepios: a god who enforces offerings owed to
him, combining retribution with a touch of humour. Through a playful yet
stern trick, he compels the unfaithful follower to fulfil his vow, but unlike
Menas, Asklepios only claims what was initially promised. While this ep-
isode bears some resemblance to Menas’s mischievous acts, the humour
here is more subdued and purposeful. It is unclear, however, whether such

0 J. Gager, Curse Tablets and Binding Spells from the Ancient World, New York —
Oxford 1999, p. 177.

' L. LiDonnici, The Epidaurian Miracle Inscriptions: Text, Translation, and Com-
mentary, Atlanta 1995, p. 121 (C4 [47]).

2 LiDonnici, The Epidaurian Miracle Inscriptions, p. 116.
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stories influenced the Christian miracles associated with Menas, although
the Asklepian healing cult documented in the Epidaurian inscriptions is
sometimes compared with Christian miracle collections; in our opinion,
both traditions could have drawn from a common folk reservoir of motifs.

These various elements from both oral and literary traditions, as well
as from everyday life, may have made up the conglomerate that result-
ed in the formation of the holy trickster warrior who had at his disposal
a range of supernatural powers and who, like Odysseus, preferred to fight
with cunning and artifice rather than with weapons, and to hide behind
disguises to avoid revealing his identity. Cleverly outsmarting the enemy
and taking them by surprise with trickery is a strategy for injecting hu-
mour into stories at the expense of the victims of such practices depicted
in them. Such is the significance of the punitive tricks performed by Me-
nas and other saints.

7. Conclusion

The transformation of Saint Menas from a healer into a protector and
avenger in his Greek miracle collection reflects both pragmatic and cul-
tural shifts within the development of his cult. During the height of Abu
Mena’s popularity as a pilgrimage centre, the promotion of Menas as
a divine guardian addressing the very real perils faced by travellers was
likely an intentional response to the concerns of pilgrims. This shift also
aligns with the rise of military saints in late antiquity, a trend that reimag-
ined soldiers-turned-saints as celestial protectors wielding divine author-
ity to uphold justice. The author of the miracle collection thus exploited
the growing popularity of military saint cults, and gathered or invented
miracles which tapped into Menas’ military identity, casting him thereby
in the role of a local policeman ushering in order and justice.

However, adherence to a principle of decorum shaped how Menas’s
interventions were depicted. The hagiographer avoided representations of
direct violence that might appear incongruent with the sanctity associated
with Christian saints. Instead, Menas emerges as a trickster — a figure
who embodies divine power through cunning, humour, and supernatural
feats. This approach not only avoids trivialising the sacred subject and
preserves it from being polluted with incongruent profane elements, but
it also provides ample opportunities to enrich and diversify the narrative
by incorporating various motifs in the form of numerous punishing tricks.
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These, in turn, allowed for complex moral and spiritual lessons to be in-
troduced into the discourse.

The figure of Menas as a trickster reveals a nuanced understanding
of justice in late antique Christianity. By leveraging humour and indirect
retribution, his miracles convey dual messages of divine authority and
moral transformation. Evildoers not only face punishment but are also
often converted or redeemed through their encounters with the saint. This
dual function highlights Menas’s role as a mediator between the human
and divine realms, capable of transforming both material circumstances
and inner dispositions.

Furthermore, the study of Menas as a military saint highlights broader
trends in Christian attitudes toward violence and sanctity, and sheds light
on the mentality of late antique Christians. While the emerging doctrine
of “just war” allowed for the acceptance of defensive violence in certain
contexts, saints like Menas operated within a framework that distanced
them from the vulgarity of direct bloodshed. This principle underscores
the adaptability of Christian hagiography, which combined theological rig-
or with narrative creativity to address evolving cultural and social needs.

In sum, Saint Menas’s literary portrayal as a divine trickster illu-
minates the intersection of humour, justice, and sanctity in the late an-
tique religious imagination. His ability to safeguard the faithful while
converting sinners showcases the pragmatic and spiritual goals of his
cult. The trickster paradigm, with its blend of cunning and morality, re-
mains a testament to the ingenuity of early Christian storytelling and its
capacity to adapt to the complex realities of its audience. By emphasising
the multifaceted nature of Menas’s miracles, this study not only enhanc-
es our understanding of his cult but also provides a broader framework
for analysing the cultural and religious dynamics of late antique hagi-
ography. The complexity of Menas’s figure is, however, revealed in his
name itself: according to tradition, it is an anagram of “Amen”, but it also
brings “menaces” to mind”.

> The story about Menas’s name derives from the saint’s Coptic Encomium, see
on that Drescher, Apa Mena, p. 133.
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Medieval Slavic Translations of the Miracles of Saint
Menas: Sources and Textual Problems'
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Abstract: A collection of miracles attributed to St Menas appeared in medieval Old
Church Slavonic literature as a result of contacts between Orthodox Slavs in the Balkans
and Byzantine Christian literature. By the 10th century, at least two distinct translations of
the had likely been produced in Bulgaria. These translations have been preserved in Slavic
collection manuscripts (dating from the late 13th to the 17th centuries) in both an abridged
version (a compilation of several miracles) and a full translation of the entire collection,
comprising 13 miracles. This article presents the current state of research on the subject,
the most important sources, the hypothesized routes of migration of Greek sources into
Old Church Slavonic (and later Church Slavonic) literature, and a proposed reconstruction
of the transmission process of these translations within the Slavic textual tradition.

Keywords: St Menas; Greek/Byzantine literary; Orthodox Slavdom; Hagiography;
Church-Slavic literature

The beginnings of the Slavic literary tradition are closely tied to
the process of Christianization and intensifying contacts between Slavs and
Greco-Latin Mediterranean culture. In the early period (7th century to mid-
9th century), the primary challenge that limited access to and assimilation
of the Christian literary heritage among Slavs was the lack of an appro-
priate alphabet — a tool necessary for effectively recording the Slavic lan-
guage and translating religious and secular texts. A breakthrough occurred
in 863 with the arrival of two missionaries, Saints Constantine-Cyril (d.
February 14, 869) and Methodius (d. April 6, 885), who were sent to Great
Moravia by the Byzantine Emperor Michael III (“Michael the Drunkard”,
842-867) and Patriarch Photios I of Constantinople (858-867 and 877-886).
These two brothers, undoubtedly Greeks from Thessalonica (called Solun
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by the Slavs), were fluent in the Slavic language. They are credited, partic-
ularly Constantine-Cyril, with creating the first Slavic alphabet (Glagolitic)
and producing the earliest translations of Greek liturgical books. The birth
of Old Church Slavonic literature® is thus closely connected to Eastern
Christian (Byzantine) literature and liturgy*. As a result, the most popu-
lar Greek religious texts quickly became accessible to the Slavs through
translations, especially in the Balkans. In the realm of hagiography — which
played a fundamental role in consolidating Christian doctrine and foster-
ing piety among the faithful — the Slavic tradition aligns with the broader
cult of saints characteristic of Byzantine cultural influence. Our research
focuses specifically on the Old Church Slavonic literary legacy concerning
the miracles of St Menas, attributed to Patriarch Timothy of Alexandria.
Consequently, we leave aside considerations of iconography and hymnog-
raphy, which address the visual and liturgical-auditory aspects of the cult.

3 The term ‘Old Church Slavonic’ is not universally accepted by medievalist schol-
ars worldwide as the most appropriate designation (e.g., Bulgarian researchers often use
the term ‘Old Bulgarian’). However, I will employ it here, as it precisely reflects the actual
function of this Slavic language as a medium for liturgical and literary purposes. Due to
the extensive use of ecclesiastical (theological and liturgical) terminology, unknown to
Proto-Slavic language and the Slavs prior to Christianization, the earliest Old Church
Slavonic texts required the introduction of numerous linguistic calques from Greek as
well as Slavic neologisms. Consequently, this language differs stylistically, lexically, and
syntactically from the vernacular spoken by the Slavs in the vicinity of Thessalonica.
Therefore, distinguishing it from any regional dialect of everyday speech seems appropri-
ate. The translation of the collection of miracles of St Menas was likely produced during
the period when Old Church Slavonic was still in use (9th-12th centuries). However,
the Slavic manuscripts serving as the primary sources for this study are much later (late
13th-17th centuries) and were written in a later form of the literary language known as
‘Church Slavonic’. This later form displays far more evident regional linguistic features.

4 We can recall here attempts, likely undertaken as early as the late 8th century in
Carinthia and Pannonia (and probably also in western Moravia), to translate and transcribe
Roman Christian prayers and teachings into the Slavic language. Examples of such ef-
forts include the so-called Freising Manuscripts (10th century). Their continuation can be
observed in medieval (12th-14th century) Latin-language manuscripts from the Polish
territories. These texts include attempts to record Slavic speech using the so-called ‘sim-
ple orthography’, which relies exclusively on the letters of the Latin alphabet, without
digraphs (combinations of letters) or the creation of new symbols for palatal consonants
or nasal vowels. (cf. L. Moszynski, Wstep do filologii stowianskiej, Warszawa 1984,
p. 9-13). However, these efforts, associated with the Latin cultural sphere, did not have
as significant an impact on the development of Slavic literacy as the traditions linked to
Glagolitic writing and, slightly later, Cyrillic. These two scripts represent the most endur-
ing achievements of the Cyrillo-Methodian mission and connect the oldest monuments of
Slavic literature primarily with Greek-language Byzantine literature.
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1. Slavic Liturgical-Hagiographical Tradition

The Slavic hagiographic tradition concerning the holy martyr St Me-
nas (cB. MuHna) is rich yet largely confined to the cultural domain of
Slavia Orthodoxa (“Orthodox Slavdom™)°, where it originated, and East-
ern Slavia, where many of the most significant monuments have been
preserved. Texts dedicated to St Menas can be found in both primary
types of liturgical books and in codices not used in worship but intend-
ed for individual or communal reading, primarily in monastic contexts.
The first group includes synaxarions (referred to in Slavic as prologues)
and liturgical menologia, while the second consists of reading menologia
(intended for non-liturgical readings, the so-called cet i-minei and codi-
ces (referred to in Slavic as sborniki) — primarily calendar-hagiographic
collections, though occasionally also compilatory codices with varied
contents. Depending on the type of book and its intended use, certain dif-
ferences in the texts can be observed, particularly in terms of translation
strategies (literary and formal treatment) and content (the selection and
sequence of miracles).

Since the liturgical commemoration of St Menas was present in
the Greek synaxarion, it is reasonable to assume that the cult of this

5 The term was introduced into medieval Slavic studies by the Italian scholar Ric-
cardo Picchio (1923-2011). Although his concept, which fundamentally divides the me-
dieval Slavic cultural world into two spheres (the other being Slavia Romana), has its
opponents. The debate largely focuses on refining its definitions and scope, primarily in
a diachronic perspective, rather than challenging the core idea of the cultural influence
exerted on the Slavs by two dominant models of Christian culture. For more on this
topic, see R. Picchio, Letteratura della Slavia ortodossa (IX-XVIII sec.), Bari 1991,
p. 7-83; H. Goldblatt, Guidelines to the study of the literary civilization of orthodox
slavdom, “Krakowsko-Wilenskie Studia Slawistyczne: seria pos§wigcona starozytnosci-
om stowianskim” 15/2 (2019) p. 9-40; T. Chynczewska-Hennel, Between Slavia Latina
and Slavia Orthodoxa. The Discussion of Ihor Skochylyas with the Concept by Riccardo
Picchio, “Studia Polsko-Ukrainskie” 9 (2022) p. 179-186.

¢ The veneration of St Menas is recorded under the date of November 11 in the so-
called Synaxarion of the Church of Constantinople, compiled at the end of the 10th cen-
tury, as well as in the Menologion of Emperor Basil II from the early 11th c. On the same
date, three other early Christian martyrs are also commemorated: Victor (a soldier), Vin-
cent (a deacon), and the female martyr Stephanida. As a result, in later Slavic liturgical
tradition, St Menas appears in two distinct commemorative forms: as an independent
feast and as part of a joint commemoration of the three martyrs (together with Victor and
Vincent; BHG 1252-1253). See Synaxarium Ecclesiae Constantinopolitanae. E codice
Sirmondiano nunc Berolinensi. Adiectis synaxariis selectis, ed. H. Delehaye, Bruxellis
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martyr appeared in the Slavic context very early, coinciding with the bap-
tism of the Slavs and their adoption of the Byzantine liturgical calendar.
This is evidenced by the iconography of early Slavic churches, where
depictions of St Menas have been preserved in frescoes dating as early
as the first half of the 11th century’. By that time, the basic hagiographic
and liturgical texts dedicated to him must have been known and used in
Slavic translations®. However, it remains a matter of hypothesis whether
the extensive pre-metaphrastic reading menologia (Cet 'i-minei), translat-
ed in eastern Bulgaria in the second half of the 10th century, included not
only the expected passio of St Menas but also his collection of miracles.
Unfortunately, only the March volume of this collection has survived to

1902 [= Synaxarium Ecclesiae Constantinopolitanae: Propylaeum ad Acta Sanctorum
Novembris], p. 211-214; PG 117, 153-156; Sergey (Spasskiy), arkhiep., Polnyy mesyat-
seslov Vostoka: V trekh tomakh, v. 2, p. 351; v. 3, p. 464.

7 An example of this is the fresco in the Church of Saint Sophia in Kyiv (1040s),
where St Menas is depicted in a half-length portrait wearing the attire of a mar-
tyr (chiton and himation) and holding a cross. See L.R. Frangulyan, A.N. Kryukova,
M.A. Makhan'ko, A.A. Turilov, L.V. Prokopenko, E.V. Shevchenko, E.M. Saenkova,
Mina, in: Pravoslavnaya entsiklopediya, v. 45, ed. P. Kirill of Moscow and All Rus,
Moscow 2017, p. 251 [=PE].

8 The Byzantine hagiographic tradition dedicated to St Menas is rich and diverse.
Chronologically, the oldest text is the pre-Metaphrastic passio (BHG 1254-1254c¢),
along with the kontakion attributed to Romanos the Melodist (H. Delehaye, L invention
des reliques de saint Ménas a Constantinople, AnBol 29 (1910) p. 121). Another passio
(BHG 1250) was composed by Symeon Metaphrastes (10th c.). The pre-Metaphrastic
passio already incorporated material from the homily in honour of St Gordios by Ba-
sil the Great (Homilia in Gordium martyrem, BHG 703; CPG 2862); this material is
present in Romanos’ hymn as well as in all the passiones (albeit to varying degrees).
In the Greek synaxarion under the date November 11, alongside the commemoration
of St Menas, the feast of three other martyrs — Menas, Victor, and Vincent — was also
celebrated. Their passiones (BHG 1252-1253) were read together with another anon-
ymous passio (BHG 1251), which shows stylistic and lexical similarities to the works
of Metaphrastes. Additionally, a Laudatory Oration (BHG 1255) is known from a sin-
gle manuscript dated to the 11th ¢. The Byzantine hagiographic corpus is completed
by a collection of 13 miracles attributed to St Menas (BHG 1256-1269), pseudo-epi-
graphically ascribed to Timothy I, Patriarch of Alexandria (381-385). This collection
reflects literary connections between Byzantine literature and Egyptian Christianity. See
P. Franchi de’ Cavalieri, Hagiographica. 1. Osservazioni sulle leggende dei ss. martiri
mena e Trifone, Roma 1908, p. 9, 15, 17, 26; L. Silvano — P. Varalda, Per [’edizione
dei Miracula sancti Menae (BHG 1256-1269), “Philologia Antiqua” 12 (2019) p. 53,
55; D.P. Atanasova, Chetivata za sv. Mina v (yuzhno)slavyanskite kalendarni sbornitsi,
“Palaecobulgarica-Starobalgaristika” 48/2 (2024) p. 62.
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this day (Codex Suprasliensis, 10th c.)’. Nonetheless, given its extensive
contents, we cannot exclude the possibility that the November section
contained narrative texts dedicated to St Menas!’.

We have no doubts, however, about the existence of a very early
Slavic hymnographic tradition (liturgical poetry). The oldest preserved
manuscript containing the complete text of the liturgical office (officium,
cs. sluzba) in honor of the martyrs Menas, Victor, and Vincent (Novem-
ber 11) dates back to the second half of the 12th century and is certainly
a copy of a much older source. From the 14th century onwards, manu-
scripts under the date of November 11 include copies of a separate, more
extensive office dedicated solely to St Menas of Egypt''. In terms of con-
tent and factual basis, hymnographic texts rely heavily on early Greek
synaxaria and, together with these, form the core literary corpus used
in the liturgy for the commemoration of the martyr. In Slavic synaxaria
from the 11th to the 14th centuries (the so-called ordinary prologue), only
a brief vita is present (a pre-metaphrastic passio [BHG 1254]), with no
reference to the miracles'?. They appear later in so-called verse prologue/

® The manuscript is most likely associated with Preslav, a prominent centre of
literacy in the capital of the first Bulgarian Empire. This manuscript, one of the most
valuable monuments of Slavic literature, has been the subject of extensive scholarly
research. For a comprehensive overview, including most of the relevant bibliographic
references, see one of the latest collections of studies: Preotkrivane: Suprasl ski sbornik,
starobulgarski pametnik ot X vek — Rediscovery: Bulgarian codex Suprasliensis of 10th
century, ed. A. Miltenova, Sofia 2012.

10 Byzantine calendar-type hagiographical collections reflect the regulations of
the Studite and Evergetian typika. Some preserved Greek menologia of the quarterly type
(four parts, each covering three months) include instructions to read the passio authored by
Symeon Metaphrastes and/or the miracles attributed to Timothy of Alexandria on the com-
memoration day of St Menas (11 November). However, the collection to which the Codex
Suprasliensis belongs did not have a typical liturgical application. Therefore, theoretically,
the passio of St Menas and a collecion of miracles (even a selected one) could have been in-
cluded in it. See A.A. Dmitrievskii, Opisanie liturgicheskikh rukopisei, khranyashchikhsya
v bibliotekakh pravoslavnogo Vostoka. v. 1. Kiev 1895 (fototip. ed. Hildesheim 1965),
p. 311; A. Ehrhard, Uberlieferung und Bestand der hagiographischen und homiletischen
Literatur der griechischen Kirche von den Anfingen bis zum Ende des 16. Jahrhunderts,
v. 1, Leipzig 1937, p. 374, 377, 385; Atanasova, Chetivata za sv. Mina, p. 63.

" The Greek-language hymns of this service are attributed to the renowned Byz-
antine hymnographer Romanos the Melodist (5th/6th c.). See Delehaye, L invention des
reliques, p. 121.

12 See Slavyano-russkii Prolog po drevneishim spiskam. Sinaksar’ (zhitiina-
ia chast’ Prologa kratkoi redaktsii) za sentiabr’-fevral’, v. 1, ed. L.V. Prokopenko,
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verse synaxarion (early 14th c.), where a slightly longer and reworked
passio, adapted to the requirements of the new typikon (the Jerusalem
Typikon), is accompanied by an abridged redaction of five miracles of
St Menas (BHG 1269m)".

Thus, the early Slavic tradition concerning the collection of mir-
acles of Saint Menas is primarily associated with calendar collections
of the menologion type, specifically the reading menologia. The oldest
Slavic manuscripts of this type attest to the presence, under the date 11th
November, of an incomplete collection of the miracles of Saint Menas
attributed to Timothy (“the Archbishop of Alexandria”), usually con-
sisting of a prologue (P) and six miracles (1-5, 7)'*. The prototypes of
these books, as indicated by preserved linguistic and orthographic traces,
were produced in Old Bulgarian literary centres in the 9th-10th centuries
(Preslav, Ohrid) and most likely represent the Slavic variant of one of
the pre-Metaphrastic types of Greek menologia in three-month volumes
of texts (September-November).

Moskva 2010, p. 332-334. The collection of miracles attributed to Timothy of Alexan-
dria was conceived from the outset as a text separate from the passio, as it contains no
information about the life and martyrdom of St Menas, offering only a brief mention
(in the prologue) of the circumstances surrounding the construction of a church in his
honour in Alexandria. The collection itself exhibits clear signs of literary composi-
tion, integrating the distinct themes of the individual miracles into a unified narrative
framework and even including textual connections between them (allusions and inter-
jections). The evident purpose of this compilation was to highlight the saint’s posthu-
mous activity and his effectiveness in resolving complex issues through miraculous
intervention (e.g., murder, attempted assault, infidelity, theft, perjury, illness and dis-
ability, demonic possession, etc.), thereby encouraging pilgrimages to the sanctuary at
Abu Mina and the offering of votive gifts.

13 Edition of the text: GRM 1897, p. 801-805; G. Petkov — M. Spasova, Tarnovska-
ta redaktsiya na Stishniya Prolog. Tekstove. Leksikalen indeks, v 3: Mesets noemvri,
Plovdiv 2009, p. 39-43. For a list of preserved redactions and manuscripts, see Pred-
varitel 'nyi svodnyi katalog tserkovnoslavyanskikh prolozhnykh tekstov, v. 2: Oktyabr’,
ed M. Chistyakova, Vilnius 2019, p. 211-217.

4 Such a text arrangement can be found in the following menologia: HEKM 1039,
14th c.; [leu. 94, 14th c.; TCJI 669, mid-15th c. See D.P. Atanassova, The Miracles of
the Great Martyr Menas in the Medieval Slavic Pre-Metaphrastic Menaia-Cheti (crit-
ical edition of the text, based on MS 1039 from the National Library “SS Cyril and
Methodius” Sofia), “Scripta & e-Scripta” 6 (2008) p. 305-324; Stanislavov cheti-miney,
v. 1: Izdanie na teksta, ed. D. Atanasova — A.M. Totomanova, Sofia 2018, p. 798-813;
Atanasova, Chetivata za sv. Mina, p. 63.
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2. Old Church Slavonic Translations of the Miracles of St. Menas

In Slavic medieval studies, there 1s a belief that within the Old Church
Slavonic literary tradition, there were two translations of the Miracles of
St Menas, based on the same, though not identical, Greek variant (redac-
tion)'. Both translations were most likely produced in Bulgaria around
the 10th century, as indicated by a number of archaic linguistic features
and textual traces visible in the preserved manuscripts'®. The translations
differ from each other with a fairly rich set of characteristic markers (dif-
ferences, variations) in the areas of lexicon, syntax, and content, meaning
that it is possible not only to distinguish them but also to reconstruct
the transmission (development, changes) of the text in a diachronic per-
spective. This task is not easy due to the considerable volume of the tex-
t(s) and the need to examine a large number of surviving manuscript
copies. However, these same factors make it possible to carry out a fairly
detailed reconstruction, which could therefore provide a reliable picture
of the historical-literary development of the work. At present, it is im-
possible to determine which translation was earlier and which was lat-
er, so [ will refer to them provisionally as translation A and translation
B. While these terms create a certain (alphabetical) ordering, they relate
exclusively to the distinctive features of the surviving copies and not to
the presumed chronology of the translations.

2.1. Slavic Translation A

Translation A has survived in a relatively large group of South Slavic
manuscripts as well as in manuscripts clearly linked to the Balkan tradi-
tion of East Slavic (Russian) manuscripts. These are primarily reading me-
nologia written using the old, pre-Metaphrastic redaction'” and calendar

15 PE, p. 245-246; Comparative and critical studies of the surviving Greek copies of
the collection of miracles of St Menas have allowed for the identification of four versions
of the text (a, B, v, ), of which the first two are of the greatest significance for the study
of the Slavic literary tradition. See. Silvano — Varalda, Per [ ’edizione, p. 58-59.

16 For the purposes of this study, sources attested in 24 Slavic manuscripts from
the early 14th century to the second half of the 17th century were used. For a list, see
the bibliography to the article.

17 The group of South Slavic manuscripts includes reading menologia: HEKM 1039,
14th c.; [leu.94, 14th c.; Pc.59, 1614-1625; Hil.441, 1624. In the case of the Ruthenian
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hagiographical codices (prologues/synaxaria and sborniki)'®. In the man-
uscript witnesses of this translation, we usually read the martyrium (M"),
and the collection attributed to Timothy of Alexandria, consisting of
a prologue (P) and a collection of miracles, typically numbering six.

2.1.1 Menologia

In the case of the reading menologia, the order of the miracles gen-
erally corresponds to the full Greek version in redaction f, as published
by Pomialovskii®, though this includes only its initial part (1-5, 7, with
the regular omission of miracle 6 — The Samaritan Woman)?'. A char-
acteristic feature of the South Slavic copies is the omission of the mar-
tyrium (M) text, which is present in the Russian manuscripts. However,
the language and translation solutions in the martyrium (M) and the mir-
acle collection are very similar, so it can be assumed that the entire work
was translated in the same place and time, although the collection was
later copied in two variants.

On the diachronic level, a comparison of the surviving copies indi-
cates that the South Slavic manuscripts can be grouped into two main

manuscripts, these are menologia of the so-called older or pre-Makariievian edition,
which preserve the Church Slavonic hagiographical tradition prior to the spread of
the so-called Great Reading Menologion by Metropolitan Makary (1st half of the 16th
c.). Examples include TCJI 669, mid-15th century and — to some extent, as I will discuss
further — TCJI 670, 16th c.; PTAZIA @. 201 Ne 53, 1550.

18 The miracles of St Menas are preserved in the following manuscripts: Berl. Wuk
48 (the so-called Berlinski Sbornik), 13th/14th c.; PI'E ¢b.212, Ne 13, mid-16th c.; PI'A/]A
@.181 Ne 1002, mid-16th c.; TCJINe 793, 16th c.; PI'E @.98 Ne 89, second half of the 16th
c.; PI'E @.212 Ne 15, first half of the 17th ¢.; PI'E @.98 Ne 191, second half of the 17th c.

% For the Slavis manuscripts I use the term martyrium and the abbreviation ‘M’ for
the passio to avoid interference with the abbreviation for the prologue (P).

20 Zhitie prepodobnago Paisiia Velikago i Timofeia patriarkha Aleksandriiskago po-
viestvovanie o chudesakh' sv. Velikomuchenika Miny, ed. 1. Pomialovskii, Saint Peters-
burg 1900, p. 62-89.

2l The Church Slavonic manuscripts maintain their own continuous numbering
(i.e., miracle 6 is recorded as 5), but this does not serve as a significant textual clue
for us, as this numbering is secondary (some early manuscripts do not have it, nor do
they have titles for the miracles). Therefore, it has no direct connection with the text of
the Greek protograph.
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branches in terms of transmission*’, which confirms the general tenden-
cies observed in the historical-literary development of the Old Bulgari-
an literary (scribal) tradition®. In the case of the East Slavic (Russian)
manuscripts, such branching is not found. The absence of the martyrium
(M) in the South Slavic books is the most easily noticeable, though not
the sole, distinguishing feature. In the surviving manuscripts, textual and
linguistic differences also emerge, suggesting that the basis for the Slav-
ic translation A was most likely a Greek codex containing recension a,
rather than p?*. However, these differences are not significant enough to
speak of separate translations or redactions, though they do allow for
a distinction to be made between the South Slavic and East Slavic tradi-
tions for copying the collection. I will return to this issue below.

A fundamental question arises at this point: did the original Slavic
translation of the miracles in translation A include only the aforemen-
tioned texts — the martyrium, prologue, and six miracles (1-5, 7), as indi-
cated by the oldest manuscripts? Given the current state of research, it is
impossible to definitively state whether the original translation contained
only the initial part or all 13 miracles in the version attributed to Timothy
of Alexandria. However, what is puzzling here is the fact that the trans-
lation faithfully renders the initial units of the Greek text, which rules
out the source being a protograph containing a revised version, and sug-
gests an incomplete variant instead. Diana Atanassova has proposed that
the original translation A could have been complete, but that the Slavic
protograph was damaged, leading to later surviving (from the 14th c.
onward) manuscripts attesting to an incomplete version®. In my opin-
ion, this hypothesis is unlikely because such a scenario would require
manuscript damage at a very early stage, when there was likely only one
or at most two copies of the text (still in the Balkans), as indicated by
the regularity of the set and its arrangement. Even if such an event had
occurred, it seems highly probable that in the Old Bulgarian literary and

22 One group is comprised of the copies HEKM 1039 and /[eu.94, while the other
group consists of Pc. 59 and Hil. 441.

2 Atanasova, Chetivata za sv. Mina, p. 68.

24 In most Greek manuscripts of recension a, the collection of miracles varies sig-
nificantly between them, but at least three manuscripts are known that contain a com-
plete collection of miracles in the order corresponding to version 3, based on the Mos-
cow manuscript 7 M Cunoo. ep. 161 (11th ¢.), which was used for the edition by
Pomjatowski. Silvano — Varalda, Per [ ’edizione, p. 57. 1 will return to this issue later.

% Atanasova, Chetivata za sv. Mina, p. 66-68.
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translation centres (10th-early 11th c.), which were producing numerous
translations from Greek at the time, the text would have been quickly
supplemented. I find the second hypothesis proposed by Diana Atanass-
ova more convincing, namely, that the manuscripts preserved the origi-
nal form of the collection and that the Old Bulgarian translator had ac-
cess to a Greek manuscript containing an incomplete collection, mainly
covering the initial part?®. This manuscript could have been physically
defective or — what I find more likely — represented one of the incom-
plete Greek variants of the collection. Accepting this hypothesis logically
explains why miracle 6 (The Samaritan Woman) is regularly omitted in
the translations and why the same number of miracles is regularly copied
in the various manuscripts. But did the Greek protograph really consist
of miracles 1-5 and 7, and was the Slavic translation limited to just six
miracles? There are indications that suggest that there may have been
more miracles.

2.1.2 Hagiographical Codices (shorniki)

To attempt to answer this question, we will draw on material found in
hagiographical codices (sborniki). The texts comprising the collection of
miracles of St Menas found their way into these manuscripts very early,
as evidenced by a fragment (miracle I) preserved in the Berlin Codex
(the so-called Berlinski Sbornik) Berl. Wuk 48, from the turn of the 13th
and 14th centuries?”’. Although the source material is preserved only frag-
mentarily, it allows for a clear connection of the copy with translation A,
while the characteristic linguistic and orthographic features of the text
(visible in many later copies, including those of the Balkan reading me-
nologion type) align with the Bulgarian tradition. Unfortunately, we do

26 The Pinakes database provides information on four such manuscripts: two with
the text of the prologue and miracles 1-5: Mss G 063 sup, Biblioteca Ambrosiana, Mi-
lan, 11th-12th c., and Mss Add. 26114, British Library, London, 12th ¢. (BHG 1256,
1257-1261); and two containing only miracles 1-5 (BHG 1257-1261): Mss H 206, Great
Lavra, Mt Athos, 14th c., and Gr. 101, National Library ‘SS Cyril and Methodius’, So-
fia, 14th c. (BHG 1257-1261). See Atanasova, Chetivata za sv. Mina, p. 68.

27 Editons: H. Miklas — V. Zagrebin, Berlinski sbornik, Graz 1988; H. Miklas —
L. Taseva — M. Jov¢eva, Berlinski Sbornik: Ein kirchenslavisches Denkmal mittelbul-
garischer Redaktion des beginnenden 14. Jahrhunderts ergdnzt aus weiteren hand-
schriftlichen Quellen, Sofia — Wien 2006.



MEDIEVAL SLAVIC TRANSLATIONS OF THE MIRACLES OF SAINT MENAS 111

not have other comparative material related to the early South Slavic
manuscripts of this type, though these codices are more frequently rep-
resented in the East Slavic collections. In the Russian context, shornik as
a type of book did not quickly come under the influence the influence of
the new redaction of texts brought to East Slavic literature by the Moscow
Metropolitan Makary’s Great Reading Menologia (Menaia). Therefore,
the same translation A has been preserved in essentially all of the manu-
scripts. Interestingly, the arrangement of the texts in sborniki differs from
that in menologion, and usually follows this sequence: M + 6, 8, Pr +
1-4%%. We thus see that the collection in shorniki contains the same num-
ber of miracles as in menologion (six), but that not only their arrangement
but also the set of miracles included differ. In the sborniki version, we
consistently find the presence of both miracle 6 (The Samaritan Woman),
which is omitted in the pre-Metaphrastic menologion translations, and
miracle 8 (The Poor Woman's Sheep), which is also absent in the meno-
logia. The set of known traditions relating to the Old Church Slavonic
miracles of St Menas is thus much broader. Furthermore, we also see two
distinct traditions for copying texts in the reading menologia (et ’i-minei)
and in codices (sborniki). Let us now return to South Slavic reading me-
nologia.

2.1.3 The New Redaction in the Reading Menologion /[paz. 700

The seemingly clear picture of translation A’s history is further
complicated when we consider two other manuscripts of this type that
are linked in their provenance to Moldavian-Wallachian territories
and textually linked to the Bulgarian lands of the Second Empire pe-
riod (late 12th to late 14th c.). These are a manuscript from the Ro-
manian monastery of Dragomirna (Jpae.700, 15th/16th c.) and I'bJI
M.3170, from the 16th century®’. Both represent a three-month vari-
ant (September-November) of the reading menologia, but they belong

28 Slightly different in the copies: PI'6 ¢.212, Ne 13 (M + 6,8, P+ 1, 2, 4); TCJI
Ne 793 (P+ 1,2, 4).

2 This group most likely also includes an incomplete Romanian copy from BAR
552 (15th/16th c.), which I have been unable to verify. Since I also do not have access to
the text of the copy I'/FJI M.3170, and I have deduced its similarity to the manuscript Jpae.
700 based on data from BHBS and information in the cited works of D. Atanasova, I will
refer only to the manuscript from the Dragomirna Monastery in the following arguments.
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to the so-called new type, reflecting changes that first occurred in li-
turgical and hagiographical literature in the Balkans in the early 14th
century due to the adoption of the Jerusalem Typikon. In manuscripts
from this period, which are primarily linked to translation centres
and scriptoria at Mount Athos and in Bulgarian monasteries (mainly
around Tarnovo), new translations and redactions of these texts appear.
In the menologion [Jpae.700, under the date 11 November, there is
the collection attributed to Timothy, dedicated to Saint Menas, consist-
ing of a prologue (without martyrium) and seven (not six!) miracles.
The initial arrangement of the texts is exactly the same as in the ear-
ly menologia with translation A: P + miracles 1-5 and 7 (also with
the omission of 6). However, in this case, the additional (final) text
in the collection (maintaining the continuity of the Slavic numbering)
is miracle 9 (The Barren Camel).We thus have another example of
an expanded repertoire of translated miracles, but we also have a sit-
uation in which one more miracle from the complete Greek version is
omitted — miracle 8 (The Poor Woman's Sheep). It seems that this was
neither a coincidence (another manuscript defect?) nor a conscious de-
cision by the Slavic translator, since the content of miracle 8 appears
to fit better with medieval cultural contexts (the plundering of a poor
widow) than miracle 9, which tells the story of the martyr’s friendship
with his fellow villager and the punishment for appropriating a camel
colt. The copy Zpae.700 also differs linguistically from the other cop-
ies of translation A, as well as — of course — from copies of translation
B, although not on all levels of linguistic-textual comparison. It seems
that we are dealing here with a distinct variant, although it is difficult
to determine which source it was based on — Greek or (earlier) Slavic.
Assuming the first hypothesis, the text would be another translation
that — as suggested by its language, orthography, and textual environ-
ment in the manuscript (this is a menologion of the new type) — was
likely made by Bulgarian-speaking translators in the 14th century,
based on some Greek manuscript with a selection of miracles (P + 1-5,
7, 9). However, we notice a striking similarity in the sequence of texts
in the collection between the old and new South Slavic menologia (the
new ones having one more miracle). If we also consider certain archaic
linguistic features and similarities to translation B in the translation
solutions applied, another hypothesis arises.

It is worth considering whether there might have existed a separate
Old Bulgarian branch of translation A, which was based on a Greek
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manuscript of recension a but in a variant similar to the Greek man-
uscript Vat. gr. 797 (10th c.), which — as noted by Silvano and Varal-
da — “peraltro condivide molte lezioni singolari con M, tanto che non
escluderei che da un suo progenitore possa discendere la redazione 37°°.
Such a version (a?) could have become the source for the Middle Bul-
garian edition, a copy of which we see in manuscript /[pae. 700. This
translation (provisionally referred to as A?) would have been created or
known in the same literary environment as the complete translation of
the collection of miracles, translation B, and therefore would possesses
features found in recension . Adopting this assumption allows us to
explain the analogy in the arrangement of textual units between the old
and new types of menologia, as well the presence of certain linguistic
archaisms, somewhat surprising in a hypothetical new translation from
the 14th century (most likely), and textual-translation features similar to
those found in manuscripts of translation B (See Diag. 1). The linguistic
differences in the copy /[pae. 700 compared to translation A may be
the result of a Middle Bulgarian revision (possibly also verified against
the Greek text), in which traces of the old variant were preserved, and
are thus visible in the known copies of both translation A and transla-
tion B. In the preparation of translation B, it is possible that the solu-
tions found in Variant A? were used, as it was certainly well known to
the translator(s). The collection of miracles of St Menas might have
originally spread in South Slavic reading menologia in two slightly dif-
ferent variants of translation A-A': P+ 1-5, 7 and A% P + 1-5, 7, 93'.

30 See Silvano — Varalda, Per [’edizione, p. 58.

31 In the case of Church Slavonic synaxaria (prologues) of the newer type,
where the texts essentially follow translation A, in addition to the martyrium, there
is a shortened collection of miracles 1, 2, 3, 5, 4. This set of texts is found in the most
widespread Church Slavonic synaxarion, the extended (so-called verse synaxarion/
prologue in verse), which was compiled in Bulgaria at the beginning of the 14th
century, undoubtedly based on local South Slavic manuscript monuments, such as
the aforementioned pre-metaphrastic menologia. See A.A. Turilov, K istorii Stishno-
go prologa na Rusi, “Drevniaia Rus’. Voprosy medievistiki” 23/1 (2006) p. 70-75;
Predvaritel’nyi svodnyi katalog, p. 211-217. The variant containing the first five
miracles is the most widespread among Greek manuscripts which include the Mira-
cles of St Menas. Shortened versions of the first five miracles are attested in Greek
synaxaria, although the Greek tradition of the collection “has been characterized by
exceptional fluidity from the very beginning” (Silvano — Varalda, Per [’edizione,
p. 57-58).
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Diag. 1

2.1.4 Synopsis of the Example from Miraculum 3

To illustrate the relationships between recensiones, 1 will provide

an example of parallel lessons from the initial part of Miracle 3 in copies
representative of each variant. The excerpts are provided in the following
arrangement:

Greek text of recension a (Silvano/Varalda);

Greek text of recension f (Pomialovskii);

Translation A' — old-type reading menologia, South Slavic (HEKM
1039);

Translation A' — old-type reading menologia, East Slavic (TCJI
Ne 669);

Translation B — East Slavic reading menologia (PI'h
@D.113 Ne 194(592));

Translation A? (?) — reading menologion /[pae. 700,

Miraculum 3

"Hv 11g yovi| £k Thg xdpag tdv Pholevirdv: abtn fv mhovsio &v e
YPLGIW Kal Apyvpi® €K TOV YOVEDV ODTTG Kol TOD Avopdg, KAAOVUEVY
Togio- fv 8¢ Ye0cePic mavv (...). Avéotn 88 1 edAaPNg yovn éxeivn
kol EhaPev madvto Ta dmapyovto avThg Kol anfjAdev povn eig tov
vaov Tod ayiov &v T@ KPLTTH W] VONGAVTOS TIVOG TOV TOD 01KOL
avtic. (Silvano/Varalda, 1-2, 7-9);

"Hv 11g yovi| &v xopae tdv Dexolentdv- abtn v thlovsia &v 1€ ypucio
Kol APyvupim KEKOGUNUEVN €K TAV YOVEOV KOl TOD aTHG, KAAOVUEV
Togio- 6 8¢ avip avtiic v YeocePic mavv (...). Avéotn & 1 yovi
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éxetvn kol ELafev mdvta ta VIapYovVTo AVTHG Kol ATHAYEV TPOS TOV

vaov ToD ayiov &v T@ KPLIT@ UN VONcaviog Tod oikov avThig dmmg

un aroayyeihoot @ avopl avtig kal kpoatnomn avtnv- (Pomialovskii,

p. 68 (29-31), 69 (8-11));

+ BrRwe e :Kena ® 3emale UCHTHHCKBIIE, H E'RALLE BOraTa 3'KA0 W CPER(O
M'OI'0 HMOVLIH. U OVKOALIEN'NA O POAHTEAK CROICK H W MOYIKA CROKETO.
HME Ke BRIIE KENK TOH coPHIa. H MOVIKK KCE EFOU'THEL KR 3'KA0 (...).H
ERCTARK'IIH JKENA Eh3hMIUIH B'CA HIKE HMALIE H NOHAE Bk LLJKEL CTAAMO
TaH. M HERRAELIOY HHKOMOVIKE B AOMOY ICE, TAMWE EO C¢ FAKLYIH Bh
ceE'R AlPE OVR'BAETH ME TW HE RhAAAETh MH HTH Hh OVAPKIKET" ME 3"AE.
(HBKM 1039, . 332d-333a);

« BAwWE xena eTepa ® 3eMAA QHSHTHCKBIA. EAlIE EaTa 3KA0. 34aT0
H CPEEPO HMOVIIH. OVKQAIENA ® POAHTEAI CROEK H M MOYIKA CROEr.
HMENEM S codla. H MOVKh eld E'R BrouTHES 3%Ra0 (...). H BhcTagwH
KENA Bh3EMIIM £2Ke MMKIAWE M NOMAE IEAHNA B'h LJKEK CTOro TaH.
HERRAOVLIOY E1d NHKOMOYIKE Bk AOMOY CROEM'h, HE BONs FAAALIE. ALIE MA
OYREAATH HTH. To oy AtpaTh Ma. (TCJI Ne 669, f. 201,201v);

« Bk kena nEKaa, B cTpaN'R Qexoskuemk, H Ta E'R EOrama. 3AaTOMk H
CPEEYOMb OVKPALIENA W POATHTEAK CROEK, H W MOVIKA CROEMO. HMA HKENE
codim. H MOVIKK KE €4 B'R BMOYTHEs ReamH (...). H B'heTaR™s ke Ta
JKENA, B'hSATH ECE CROE HMENTE, H HAE EAHNA K'h LJKEH CTAMO WTAH,
HEUIOIOLIH NHKOMOVIKE © AOMALINH EH. IAKO AQ NE BOSERCTATH MOVIKIO
£A, H OV ApRIKAT W. (PI'B @.113 Ne 194(592), 1. 212);

+ Bnl NEKaa KeNA B'h cTPAN'R QEKWSEHTCTRME. €14 Bkl EOraTa 3AATOMb H
CPERPWME OVKPALIENA W PWAHTEATH H ® MRIKA CROEMO. H B'KILE BIOUKCTHRA
sRaw (...). BhcTagWH OYEO KENA ONA H B'h3eMWH BheR HMENTA cROa,
NOHAE Bk XPAMh CTIO WTAH, HHKkomy OVBEAREWON © AOMAWINHKL EX.
KO AA HE OMOR'KAATK MHIKARH €X, H NocTpakeTh ® nero (Jpae. 700,
£.393).

When comparing the copies, let us first focus on the archaic lexical
and morphological features of the language in the manuscripts, which
point to the early translation mentioned earlier. The Russian menolo-
gion TCJI Ne 669 retains the Old Church Slavonic pronoun erepn for
the Greek &tepog or tic, which is a characteristic feature of the oldest
Cyrillic-Methodian texts and early translations of Balkan (mainly Bul-
garian) provenance. In later manuscripts (especially East Slavic), this
pronoun is replaced by the equivalent forms wkkunin/iepuns. When this
occurs in passages corresponding to the Greek tic, as seen in this ex-
ample, it represents a relic of the early stage of Old Church Slavic and
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consistently points to an early translation®?. Such traces are also found
in Translation B, e.g. the use of aorists (including sigmatic aorists, e.g.,
BhICTh, B'h3ATH, HAE/NoHAE), often in constructions with a Greek paral-
lel. The copies also preserve traces of early orthography and phonetics
(digraphs, jer and nasal vowels in etymological positions, €.g., Rk3xMwWH,
mxxk). Often, much information about the textology of the man-
uscript can be gathered from toponyms. In the case of the port name
(O1o&evitdyv), we see that although the Slavic translation clearly distorts
the term, the old-type menologia (both South Slavic and Russian) follows
the Greek recension a (D1A0EEVITOV — PHcHTHHEKKIIE, PHBHTKRCKKIA), While
menologia of Translation B and /pae.700 follow the Greek recension S
(Dekolentdv — PpekoskueTk, ekwaenTeTRMb). A similar relationship with
the Greek recensions is observed in the use of the expression ® semae/®
3emaa (rec. o, Translation A) vs. gw crpank (rec. B, Translation B), as
well as the strengthening of information through the addition of the ad-
verb skao in its attributive form (only in A copies)®’. Similarly, a com-
mon feature for the sources of Translation B and copies of /Jpae.700 is
the presence of the passive participle for the feminine gender oykpawena
as a translation of the Greek kexoounuévn, which is present in recension
p. The existence of two separate Slavic translations is especially evident
in places where the text of both Greek recensions is identical. In the cop-
ies of Translation A, the phrase referring to the woman’s possessions,
expressed in Greek by a participle — wdvta T vVTapyovta, is translated
descriptively with a verbal expression (R"ca nxke umawe), while in Transla-
tion B, it is rendered using a noun (Bce cBRoe HMKNTE).

There is more evidence for the presence of two independent Slav-
ic translations of the quoted passage. In Translation A (A'), the woman
travels secretly from the household members (rec. a), while in Trans-
lation B (and /pae. 700), she does so also in secret from her husband

32 See. A.A. Pichkhadze, Slav. ETER: k voprosu o gruppirovke drevneslavianskikh
pamiatnikov, “Scrinium: Journal of Patrology, Critical Hagiography and Ecclesiastical
History” 7-8/2, p. 219, 227; T.V. Pentkovskaia, K istorii ispravleniia bogosluzhebnykh
knig v Drevnei Rusi v XIV veke. Chudovskaia redaktsiia Novogo Zaveta, Moskva 2009,
p. 36-37; 1. Hristova-Shomova, Sluzhebniiat Apostol v slavianskata rukopisna traditsi-
ia, v. 1: Izsledvane na biblijskiia tekst, Sofia 2004, p. 456.

33 The copy of the Sofia menologion (menaion), HEKM 1039, at this point likely
transmits a distorted text (the word ‘saame’ is missing). It is probable that the word
‘saame’ was mechanically omitted or that a word was accidentally dropped due to con-
traction (shortening) or contamination of two neighbouring words in the phrase (3'kao,
3A4T0).
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(rec. B). The lack of mention of the husband at this point (A') in the ver-
sion following Greek recension a is most likely a result of interpreting
the incipit of the miracle story, which suggests that the woman inherited
her possessions from both her parents and her husband (éx t@v yovéwv
aVThG Kai Tod avopdg), thus indicating that she is already a widow. In this
context, the use of the feminine form in the phrase in the /pae. 700 copy,
where the attribute of piety is ascribed to the woman (n E'kie EFouscTHEA
skaw), as opposed to her husband (as in the other copies), becomes clear.
It therefore seems that this is a remnant of the Greek recension a, which
has survived in the Greek transitional (o) or early recension B, and is
found in the Slavic translation in version A% Essentially, recension f3,
where the husband is clearly treated as being alive, emphasizes his posi-
tion and importance, highlighting his piety and strong decision-making
role in the household. However, this creates a fundamental logical con-
tradiction between the phrases 6 8¢ dvip avtiic v YcocePng movy and
@ avopi avTig Kal Kpotnorn avtny, that is, his piety/nobility, on the one
hand, and the refusal of the wife’s right to make a pilgrimage to the shrine
of St Menas, on the other. In the /[pae. 700 copy, we most likely have
insight into some intermediate Slavic recension, where the attribute of pi-
ety is still assigned only to the woman (a trace of recension a), but where
there is also her fear of her husband’s reaction (influence of recension
B). The omission of the woman’s name (Zo@io — Godia) in the Jpae. 700
copy may be a random omission or a remnant of a defective prototype.
Whether this is a characteristic of this copy alone or of the entire group/
recension cannot be determined without access to the Moscow copy /'bJI
M.3170 and the Romanian BAR 552. In any case, however, the /[pae. 700
copy is much closer textologically to recension § and Slavic Translation
B than one might expect from a formal analysis of the collection, which,
as we recall, suggests its strong ties with the tradition of Translation A.

2.1.5 Conclusions for Slavic Translation A

Summing up the data from the analysis of 17 manuscript copies asso-
ciated with Translation A, we can state that at least the following textual
units of the hagiographical collection of St Menas were known in the Slav-
ic medieval literary tradition: martyrium (M), as well as the prologue (P)
and miracles 1-9, although I am not aware of any manuscript in which
all of these texts are present together. In the literature on the subject,
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two Russian menologia are mentioned — TCJI Ne 670 (16th century) and
PIAJ[A @.201 Ne 53 (1550), where the texts M + P + the full collection of
miracles (1-13) can be found. However, this is a hybrid version in which
miracles 1-5 and 7 belong to Translation A, while miracles 6 and 8-13 are
taken from Translation B. In this case, it is most likely that a mechanical
supplementation of the missing texts from the South Slavic menologia
occurred under the influence of the spread of the model of the Russian,
Metropolitan Makary’s Great Reading Menologia*.

2.2. Slavic Translation B — Complete

The Slavic translation B of the collection of miracles of St Menas is
also found in reading menologia and hagiographical codices (sborniki),
but, in contrast to translation A, it exhibits exceptional stability in its struc-
ture and set of texts. In practically all manuscripts, it faithfully follows
the Greek text of recension f3, as we know it from Pomialovskii’s edition,
and the text arrangement is as follows: M+P+1,2,3,4,5,6,7,8,9, 10,
11, 12, 13. Unfortunately, in this case, we do not have South Slavic sourc-
es, and the oldest surviving manuscript with the full text is the afore-
mentioned Volokolamsk menologion from the late 15th century (PI'F
@.113 Ne 194(592)). Although this manuscript already shows distinct
phonetic and orthographic features of Russian, the South Slavic origin
of its prototype remains evident. We notice even more of these features
in somewhat later texts, such as the two 16th-century Russian menologia
TCJI Ne782 and TCJI Ne783, where, in addition to archaic lexicon, forms
with traces of Old Bulgarian inflection (simple and compound future
tense forms with xoylemn/umaru + infinitive, €.g., 4YTo C'hTROPHTH HMAMK
™Raecu cemoy (Mirac. 1)) and phonetic-orthographic features (e.g., large
nasal vowels in etymological places or unvocalized jer) are preserved. At
the current stage of research, it is difficult to determine whether trans-
lation B was made directly from the Greek recension B or if an existing
Slavic copy of the hypothetical variant A* was used for this purpose. How-
ever, we can reasonably assume that translation B, following the Greek
recension B3, reached the East Slavic (Russian) milieu already in its com-
plete form, that is, with all 13 correctly ordered miracles. These qualities
likely led to this version being included in the 16th-century Metropolitan

3 See. PE, p. 245.



MEDIEVAL SLAVIC TRANSLATIONS OF THE MIRACLES OF SAINT MENAS 119

Makary’s Great Reading Menologion and, over time, becoming domi-
nant in the Russian (Moscow) manuscript tradition. A comparative anal-
ysis of seven manuscripts of this translation reveals the presence of three
branches of copies, two of which are connected to menologia of the old
(PI'b @.113 Ne 194(592), P['F @.98 Ne23, PI'E ®.98 Nel9) and new
(Cogh. Ne 1319, Con. Ne 505/524) types, while one is associated with cal-
endar-based hagiographical codices (TCJI Ne783, TCJI Ne782).

A comparison of the copies of translations A and B clearly shows that
the Greek proto-texts used by the Slavic translators were certainly not
identical. This knowledge allows us to better understand the presence of
omissions (lacunae) and additions in the text, as well as some significant
semantic and lexical differences, without resorting to the simplistic ex-
planation of greater or lesser freedom in translation, or the use of different
translation strategies for the same Greek words. In addition to the exam-
ples already mentioned above, there are some additional arguments that
can be made here. A characteristic feature of one group of manuscripts of
translation A is the continuity of the prologue text and Miracle 1, where
at the boundary between the texts, there is only a dot or a larger initial
letter (the Lombardic capitals) next to the word yaoreks (‘man’). In man-
uscripts with translation B, however, the prologue is regularly and clearly
separated from Miracle 1 (with a number mark and separate title, as in
Pomialovskii’s edition), and the text of the miracle begins with a sentence
that is essentially the conclusion of the prologue. Shifting it to the begin-
ning of the next text (Miracle 1) may cause confusion because it refers,
in terms of content and logic, to earlier information from the prologue
(the efforts of the people of Alexandria to build a temple for Saint Menas
in the city). This structure is found in the Greek text of recension § and
the Slavic translation B, but it is most likely a trace of early codices with
the collection of miracles, where the texts were written in scriptio conti-
nua without numbers or titles. We can see this clearly in the manuscripts
with translation A, where the early and archaic copies look just like this.
A somewhat later Slavic tradition shows an increasing tendency to mark
the boundary between texts more clearly, with a more explicit indication
of the beginning of Miracle I by highlighting the phrase daks nkkro ®
seaaie carophekniie (Gv3pwmog Tic N €k tii¢ ydpag 1@V Toavpwv). This
sentence begins the logical narrative continuity of the story that follows,
and it is also a stylistic link to the typical introductory phrases found in
other miracles in the collection (and not just this one). It is also worth
noting that this tendency, visible in manuscripts of translation A, is also
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present in the /[pae. 700 copy, which provides further evidence of the ear-
ly origin of its protograph.

3. Late Church Slavonic Literary Tradition of St Menas’
Miracles

Translations A and B represent the primary milestones in the narrative
hagiographical tradition of the cult of St Menas within the Slavic context,
although they are not the sole extant texts. Another collection is found
in the Church Slavonic printed Reading Menologion by St Demetrius of
Rostov (Daniil Tuptalo), who utilized the Russian variant of the menolo-
gia (Cet 'i-minei) translation B, as well as the sinaxarion of a new redac-
tion, the so-called verse synaxarion/prologue in verse®’. The martyrium
and the collection of miracles of St Menas in this edition have undergone
literary revision in terms of language and style, and have been signifi-
cantly abridged. As in the Slavic liturgical prologue, only five miracles
are included?, but the very presence of this collection in the widely cir-
culated printed menologia is indicative of continued interest in the cult
of St Menas within the Orthodox Slavic cultural milieu of the former
Polish-Lithuanian Commonwealth.

4. Final Thoughts

An analysis of several Slavic manuscript copies of translations A and
B has revealed certain divergences, which have facilitated the tracing
of textual transmission within each respective translation. Each branch
of the tradition is marked by a considerable number of textual markers,
such as the specific use of vocabulary and grammatical constructions,
which were either preserved or omitted in the diachronic transmission.
The observations presented here are, however, preliminary and repre-
sent only a proposal for reconstructing the historical and literary process
of the Slavic translation, which requires verification based on a much
broader corpus of sources. Ultimately, the key instrument for research
into the Slavic tradition will be a critical edition of the Greek collection

35 Dimitriy Rostovskiy, Kniga zhitii svyatykh, v. 1 (Sentiabr’, okt’iabr’, noiabr’),
Kiev 1764, fol. 335-338v.
¢ PE, p. 246.
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of miracles of St Menas, which will provide a stable textual counterpoint
for the study of the Slavic material.
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Abstract: The fame of St Menas, the Egyptian martyr, spread far beyond Egypt, extending
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Keywords: St Menas; Ethiopia; acts; synaxaria; miracles; homily; hymns; liturgy

The veneration of saints holds a special place in the Christian tradi-
tion of the people living in Ethiopia and Eritrea’. Saints receive reverence

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mir-
acles of Saint Menas as a historical source, literary composition and liturgical text”,
project no. UMO-2021/41/B/HS1/00550.
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tifical Oriental Institute, Rome, Italy; e-mail: rzarzeczny@orientale.it; ORCID:
0009-0005-8620-5713.

3 The origins of Christianity in modern Ethiopia and Eritrea date back to the an-
cient Kingdom of Aksum in the mid-fourth century, continuing uninterrupted despite
the changing tides of history. Until the mid-twentieth century, the Ethiopian Ortho-
dox Church was under the Patriarchate of Alexandria, but the relationship between
Egypt and Ethiopia extended beyond mere administrative issues. In fact, religious and
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not only as holy patrons, but also as exemplars, healers, and protectors,
interceding on behalf of individuals and their families before God*. Their
veneration extends well beyond personal devotion, playing a significant
role within Christian communities and the broader fabric of society. This
practice, a cornerstone of the region for centuries, continues to influence
its spiritual and social life.

The presence of saints gains prominence through their representa-
tions in churches and their surroundings. Holy images attract throngs of
devoted believers of all ages — monks, the clergy, and the laity, men,
women, and children alike — who pray before them with great reverence,
sometimes for long hours, fall prostrate, seek protection and blessings,
call for help in times of misfortune, and ask for intercession before God.
People typically identify churches by the names of the latter’s patron
saints. A notable feature of this tradition is the altar slab, known as
the holy tabot, which draws from the biblical tradition as a symbolic rep-
resentation of the stone tablets from the Ark of the Covenant, signifying

dogmatic unity resulted from the influence of the entire culture, shaping both faith and
tradition in profound ways. For a detailed history of Christianity in Ethiopia and Eritrea,
with an essential bibliography, see S. Munro-Hay — U. Zanetti, Christianity, in: Ency-
clopaedia Aethiopica (EAe) 1 717-728. Additionally, recent works on Christianization
in the Horn of Africa include C. Haas, Mountain Constantines: The Christianization
of Aksum and Iberia, “Journal of Late Antiquity” 1 (2008) p. 101-126; A. Brita, / rac-
conti tradizionali sulla “seconda cristianizzazione” dell Etiopia: il ciclo agiografico
dei nove santi, Napoli 2010; G. Hatke, Aksum and Nubia, New York 2013; E. Isaac,
The Ethiopian Orthodox Tdwahido Church, New Jersey 2013; C. Giostra, La diffusione
del cristianesimo lungo il Mar Rosso alla luce dell’archeologia: la citta-porto di Adulis
e il regno di Aksum, “Rivista di Archeologia Cristiana” (2017) p. 249-313; J. Binns,
The Orthodox Church of Ethiopia: A History, New York 2018; P.F. Esler, Ethiopian
Christianity. History, Theology, Practice, Waco 2019; G. Castiglia, La cristianizzazione
di Adulis (Eritrea) e del regno Aksumita. Nuovi dati dal Corno d’Africa d’eta tardo
antica, “Rendiconti della Pontificia Accademia di Archeologia” 91 (2020) p. 91-127;
V.A. Grasso — M.J. Harrower, The Basilica of Betd Sdma ‘ti’in its Aksamite, Early Chris-
tian, and Late Antique Context, “Journal of Near Eastern Studies” 82 (2023) p. 59-76.

* For a more general discussion of the veneration of saints in Ethiopia and Er-
itrea, see for example S. Kaplan, Hagiographies and the History of Medieval Ethiopia,
“History in Africa: A Journal of Method” 8 (1981) p. 107-123; S. Kaplan, The Ethiopian
Cult of Saints: A Preliminary Investigation, “Paideuma” 32 (1986) p. 1-13; Venera-
tion of Saints in Christian Ethiopia: Proceedings of the International Workshop Saints
in Christian Ethiopia: Literary Sources and Veneration, Hamburg, April 28-29, 2012,
ed. D. Nosnitsin, Wiesbaden 2015. Moreover, see Nosnitsin’s encyclopaedic entry
Saints, Christian, EAe IV 476b-480b, with a bibliography.
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the enduring presence of God among his people. These slabs are generally
consecrated in the name of saints venerated within a specific church. It is
therefore unsurprising that Christians in Ethiopia and Eritrea, particular-
ly those of the Orthodox faith, traditionally bear names derived directly
from the Bible, both from the Old and New Testament, or names of other
saints, as a sign of their personal commitment, reflecting a profound and
lasting connection between their personal identity and the sacred figures
they revere.

Naturally, saints who hold particular significance within the local
Church — especially those associated with places linked to their lives,
ascetic practices, martyrdom, and cult — enjoy considerable veneration.
Among the most prominent are figures such as Abuna Takla Haymanot,
founder of the monastery in Shewa province; Saint Gabra Manfas Qed-
dus, associated with Mount Zeq“ala; the semi-legendary Yaréd, known as
Mahletay (Melodos); monastic saints such as Garima, Zamika’el Araga-
wi, Pantaléwon, Yohanni, and Samu’&l of Waldebba in Tigray; ’Iyasus
Mo‘a of Dabra Hayq ’Estifanos; the saint nun Walatta P&tros; and saint
rulers, such as ‘Ezana, Kaleb, Yemrehanna Krestos, Na’akkveto La’ab,
and Minas, along with many others®. However, the saints of the universal
Church receive equal reverence and veneration. The Orthodox Church
of the Ge‘ez rite unreservedly recognizes the saints from the time pri-
or to the Council of Chalcedon (451). Additionally, it acknowledges all
the saints recognized by the Coptic Church, as well as those commemo-
rated in the Alexandrian Synaxarium and other documents of that tradi-
tion.

As is common in Eastern Christian communities, the recognition
of sanctity does not follow any formal process but rather derives from
the spontaneous faith of the people, who naturally acknowledge the ho-
liness of certain individuals. This recognition has roots in the renown of
their virtuous lives, as exemplified by holy monks and ascetics, the or-
thodoxy of their faith, particularly in the case of the great Church Fathers,
the fame of their martyrdom, especially those from the era of Diocletian,
and, ultimately, the miracles and graces experienced by the faithful who
venerate a saint at designated times or visit sites and churches associated
with that person.

> For information on Ethiopian local saints, in addition to their entries in Enciclo-
pedia dei Santi. Le Chiese Orientali (1998) and in Encyclopaedia Aethiopica, see also
Kinefe-Rigb Zelleke’s Bibliography of the Ethiopic Hagiographical Traditions, “Jour-
nal of Ethiopian Studies” 13 (1975) p. 57-102.



130 RAFAL ZARZECZNY

Unlike the Latin and Byzantine traditions, where the veneration of
relics holds particular significance, Ethiopian Christians place greater
emphasis on observing the feast days of saints by visiting churches and
sanctuaries dedicated to those persons. They engage fervently in commu-
nal prayers and liturgies, invoking the benevolence of their patron saints.
When possible, they also visit the saints’ tombs, expecting special graces
and even healings. This may reflect the enduring belief in the sanctity of
certain places and spaces. The Ethiopian expression of the cult of saints
also manifests through the veneration of images and the reading of texts
that recount their lives and virtues.

Among the various saints, martyrs in particular garnered profound ven-
eration and attention from the faithful. Accounts of their unwavering com-
mitment to proclaiming the faith despite intense persecution, the miracles
attributed to them during their lifetimes, and, most notably, the excruciating
tortures they endured, elevated them to the status of archetypal defenders
of the faith and paragons of virtue. This reverence for the martyrs became
especially pronounced during periods when Christians in the Ethiopian
Highlands faced the imminent threat of persecutions during the Muslim
invasions of the fifteenth and sixteenth centuries, endured internal schisms
within the Church resulting from theological disputes, and contended with
the devastating religious conflicts of the seventeenth century.

Influenced by Byzantine and Oriental iconography, the soldier saints’
and martyrs’ depictions in Ethiopia presented them as warrior saints on
horseback®. Beside the inscriptions bearing their names, each saint held
distinct attributes that served to differentiate them. Saints such as George
of Lydda slaying the dragon, Mercurius bearing two swords, Theodore
of Amasea with his spear, Philotheus of Antioch piercing the bull, Vic-
tor of Marseille vanquishing his enemies, or Claudius, known in Ethi-
opia as Galawdéwos, among others, including St Menas, collectively
formed a distinct iconographic canon. This visual tradition, particularly
when rendered on the walls of Ethiopian churches and accompanied by

6 On equestrian saints and their iconographic representations with the Ethi-
opian tradition, see E. Balicka-Witakowska, Equestrian Saints, EAe 11 347b-351a.
The Ethiopian iconography of St Menas constitutes a distinct topic and requires a sep-
arate study. Basic observations appear in the article by E. Balicka-Witakowska, Menas
in Art, EAe 111 919a-920a, along with a comprehensive bibliography. See also C.M.
Kaufmann, Zur Tkonographie der Menas-Ampullen, Cairo 1910, p. 145-149; D. Tesi¢
Radovanovi¢ — B.M. Gugolj, Visual Representations of Saint Menas and Saint Thecla:
Objects and Sources, “IKON” 14 (2021) p. 9-20.
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hagiographic and liturgical texts, has played a crucial role over the centu-
ries in shaping and cultivating the piety of Christians living at the sources
of the Nile’.

Ethiopian hagiographic literature encompasses various categories of
texts, including acts of saints, known as gadl/at, which describe the life
and the martyrdom of a saint; miracles attributed to specific saints
(ta’ammerat), occurring both during the saint’s lifetime and after their
death, often linked to the graces experienced in locations associated with
the saint’s cult; hagiographical notes designated for commemorative days
according to the Ethiopian calendar (senkessar); shorter or longer poetic
texts, such as salamta and malke’at; and liturgical texts, such as antiphons
and acclamations (mawase t). The hagiographical dossier for a saint may
be complete or consist only of selected texts, depending on the saint’s
significance for individual piety and the communal life of the Church.
These texts do not necessarily circulate together in a single manuscript,
although such cases also exist.

Additionally, hagiographical works, particularly those recounting
the miracles of saints, often exist in multiple recensions, thereby en-
riching the corpus with supplementary texts. This phenomenon pertains
to both translated texts and those of indigenous composition. The exis-
tence of multiple versions may result from alterations introduced during
the manuscript transmission process, which can lead to modifications in

7 The body of work on Ethiopian iconography is extensive, with significant con-
tributions from scholars such as S. Chojnacki (see Major Themes in Ethiopian Painting,
Wiesbaden 1983), M.E. Heldman, D. McEwan, M. Gervers, and particularly E. Balic-
ka-Witakowska. A comprehensive entry, along with an extensive bibliography, ap-
pears in the joint article by A. Marx — E. Balicka-Witakowska — M.E. Heldman, Paint-
ing, EAe IV 90b-101a. In addition, several recent publications have further enriched
the field, such as C. Bosc-Tiessé, Spirit and Materials of Ethiopian Icons, Addis Ababa
2010; H. Rubinkowska-Aniot, The Paintings in St. George Church in Addis Ababa as
a Method of Conveying Information about History and Power in 20th-century Ethio-
pia, “Studies in African Languages and Cultures” 49 (2015) p. 115-141; C. Chaillot,
The Role of Images and the Veneration of Icons in the Oriental Orthodox Churches:
Syrian Orthodox, Armenian, Coptic and Ethiopian Traditions, Zirich 2018; J. Gnisci,
A Fifteenth-Century Ethiopian Icon of the Virgin and Child by the Master of the Am-
ber-Spotted Tunic, “Rassegna di Studi Etiopici” 3 (2019) p. 87-100; S.A. de Ménonville,
Making the Tasteless World Sweet: An Ethnography of Image Practices in the Ethiopian
Orthodox Church as Lived Theology, Paris 2022; V.Z. Kuvatova, Eastern and Western
Influence in Wall Paintings of Abuna Yemata Guh Church (Ethiopia), “Oriental Courier”
3 (2023) p. 262-272.
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content and structure. Such variations are often influenced by the dis-
tinct traditions and interpretative frameworks prevalent within the specif-
ic cultural and historical context of a text’s composition, translation, or
reproduction.

1. Life and martyrdom

The primary and most comprehensive account of St Menas’s unex-
pected birth, virtuous life, glorious martyrdom, and the miraculous dis-
covery of his relics in the classical Ethiopic language appears in The Life
and Martyrdom of St Menas (Gadla Minas, CAe 3165)%, to which we
refer below as The Acts or The Life. This text survives in approximate-
ly twenty Ethiopic manuscripts, with the oldest, including BL Or. 691,
EMML 1833, and EMML 6965, dating to the late fourteenth or early
fifteenth century’, a period of translating the text from its Arabic model'’.

Similarly to the hagiographies of many other saints, the origi-
nal sources for Oriental versions of The Life originate from the Greek

8 In classical Ethiopic (Ge‘ez), the term gadlat refers to the lives of saints and
martyrs. It derives from the root verb gadala, which signifies struggling or fighting,
both in the physical and spiritual sense. As such, we can translate gadl as “conflict,
combat, spiritual contending or struggle”, similar to the Greek dydv; see W. Leslau,
Comparative Dictionary of Ge ‘ez (Classical Ethiopic): Ge ‘ez-English/English-Ge ‘ez,
with an Index of the Semitic Roots, Wiesbaden 1987, p. 182; W. Leslau, Concise Dic-
tionary of Ge ‘ez (Classical Ethiopic), Wiesbaden 2010, p. 211b; cf. A. Dillmann, Lex-
icon linguae aethiopicae cum indice latino, Lipsiae 1865, c. 1201; S. Kaplan, Gddl,
EAe Il 642a-644b. Clavis Aethiopica (CAe) is a comprehensive index of Ethiopian
literary heritage, including both individual texts and larger collections, encompassing
original works as well as translations. Access is possible via the project’s website, Beta
masahaft: Manuscripts of Ethiopia and Eritrea, at the University of Hamburg, under
the direction of A. Bausi (https://betamasaheft.cu/clavis-list.html).

® A comprehensive list of manuscripts containing The Acts of St Menas, along
with codicological analysis and commentary, will appear separately in a forthcoming
article. In this study, we consider only select individual manuscripts that exhibit textual
variations from the version presented by Budge.

10 The Ethiopic Passio Menae (BHO 746) was edited with an English translation
by E.A.W. Budge, Texts Relating to Saint Ména of Egypt and Canons of Nicaea in
a Nubian Dialect with Facsimile, Oxford 1909, p. 62-73 (ed.), 44-58 (tr.), based on ms
BL Or. 689, fols 73va-78vb, with emendations from two other manuscripts in the Brit-
ish Library. A French translation based on ms BnF d’Abb. 92 (Conti Rossini 129), fols
123va-130ra, appears in M. Chaine in Kaufmann, Zur Ikonographie, p. 33-45.
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tradition''. However, the Ethiopic text exhibits significant divergence
from the Greek acts as presently known'?; instead, it aligns more closely
with the Coptic and Arabic sources'?.

The Ethiopic version of The Life begins with a narrative detailing
St Menas’s family origins. His father allegedly came from Egypt, specifi-
cally from a place called Qétewa or Qeteba'®. According to The Acts, this
“city was called after the name of a certain governor, who built therein
a tower and made strong the walls thereof”, implying an artificial ety-
mology for the name. In contrast, the Greek version of The Acts locates

" Another question regards the Greek text that served as the model for the Coptic,
Arabic, and, consequently, Ethiopic version of The Life; see P. Piwowarczyk, Prolegom-
ena to the Study of the Miracles of St Menas, VoxP 94 (2025) p. 35-64. See also the ha-
giographical entry on St Menas by J.M. Sauget — M.C. Celetti, Menna (Menas), in: Bib-
lioteca Sanctorum, v. 9, p. 324-343. For more information on St Menas the Martyr in
the Ethiopian tradition, see also W. Witakowski, Menas, EAe III 918-919; M. Krause,
Menas the Miracle Maker, Saint, in: The Coptic Encyclopedia V 1589-1590. For other
Oriental saints with this name, see Wadi Abuliff in Enciclopedia dei Santi. Le Chiese
Orientali, v. 2, c. 485-488.

12 Sources attest three recensions of the Greek Passio Menae: the text by Symeon
the Metaphrast (BHG 1250), edited and translated into Latin by G. van Hooff, Acta sanc-
ti Menae martyris Aegyptii, AnBol 3 (1884) p. 258-270; another recension (BHG 1251)
in the Passio Menae, Victoris et Vincentii, edited by T. loannou, Mvyueio ayioloyixa,
Venice 1884, p. 284-324 (Menas, § 1-15, p. 284-298); and the third recension (BHG
1254), edited by K. Krumbacher, Miscellen zu Romanos (II), Miinchen 1907, p. 31-43.

13 For the Coptic Passio Menae (CCo 287) from ms M.590, in J. Drescher, Apa
Mena. A Selection of Coptic Texts Relating to St. Menas. Edited, with translation and
commentary, Le Caire 1946, p. 1-6 (ed.), 100-104 (tr.); see also P. Piwowarczyk, Greckie
i koptyjskie Meczerstwo sw. Menasa. Wstep i przektad z komentarzem, “Slaskie Studia
Historyczno-Teologicze” 51/2 (2018) p. 371-374, which includes a Polish translation of
the text. Another fragmentary Coptic passio attributed to Cyril of Alexandria appears in
BHO 747. For the Arabic text based on ms H, see F. Jaritz, Die arabischen Quellen zum
Heiligen Menas, Heidelberg 1993, p. 351-365 (ed.), 86-105 (tr.). However, the Ethiopic
version aligns more closely with “Version 2” in Arabic mss D, N, F, and I; see Jaritz,
Die arabischen Quellen, p. 106; for Arabic fragments and their German translation,
see Jaritz, Die arabischen Quellen (11 5, 2), p. 372-373 (ed.), 117-119 (tr.). For a con-
cordance of the Arabic version of The Life in various manuscripts, see Jaritz, Die ara-
bischen Quellen (11, 3-7), p. 105-144.

4 Eth. wa-zentu qeddus sama ‘et bedu ' Minds za-behéra Gebs 'enta sema Qeétewa,
see Budge, Texts, p. 62. The form Qéteba appears in several early manuscripts, such as
EMML 1833, fol. 129va; BL Or. 691, fol. 170rb; BnF éth. 57, fol. 1rb.
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his origin in Kotvaéwv in Phrygia'®, while the Coptic version situates his
family in Maryut, in a place called Tpaeiat (TniaeaT), which appears to
be a corrupted form of Nepaeiat (Nenaeat)'®. The Arabic sources like-
wise maintain that St Menas’s family came from Maryut'’. Furthermore,
the Ethiopian Symaxarium, drawing on its Arabic model, asserts that
the martyr’s father was the governor of Nikiou in Lower Egypt.
According to the Ethiopic Acts, the father of St Menas was Eudox-
ius (Eth. 'Awdaksis)'®, while his mother’s name was Euphemia ("Awfo-
myd)". When Eudoxius faced accusations by his own brother, Anatoli-
us?, the king named ’Abrayos appointed the former to 'Afrigya*'. Clearly,
these names derive from Arabic words, which, in turn, are translations
of Greek terms. However, there exists a clear distinction between Greek
Phrygia (®pvuyia), located in Asia Minor, and Arabic ’Ifrigiya. The lat-
ter term derives from the name of the Roman province Africa®, specifi-
cally referring to the territories along the Mediterranean coast that now

15 See Budge, Texts, p. 44, with note 2, which cites Krumbacher’s edition, Mis-
cellen, p. 31. See also G. van Hooff, Acta, p. 260. In fact, Greek Kotvdewv, or Latin
Cotiaeum, on the Roman road from Dorylaeum to Philadelphia in Phrygia Epictetus, has
mentions in Strabo, Geogr. 12, 8, 12, and Pliny, Hist. nat. 5, 32, cf. W. Smith, Dictionary
of Greek and Roman Geography, v. 1, London 1856, p. 697-698. For more on the origi-
nal place of St Menas, see Drescher, Apa Mena, p. i-iv.

16 See Drescher, Apa Mena, p. 2a, 1, 15 (ed.), and 101 (tr.), with note 1.

17 See Jaritz, Die arabischen Quellen, p. 382 (ed.), 133 (tr.); E. Amélineau, La
géographie de I’Egypte a 1’époque copte, Paris 1893, p. 241-243.

18 See Budge, Texts, p. 66 (ed.), 44 (tr.). This name can appear in various forms
across the Ethiopic manuscripts, such as 'Adoksyos and 'Awdoksis in EMML 1833,
fol. 132vab (14th cent.), or 'Awdosis in the late fifteenth-century ms EMML 1479,
fol. 122ra. In the Arabic version (ms H), the name appears as 'Awdiiksiwos or "Awdiiksts;
see Jaritz, Die arabischen Quellen (11, 2), p. 351-352 (ed.), 88-89 (tr.). However, another
Arabic recension of the story (ms T) mentions the name as Tawris; see Jaritz, Die ara-
bischen Quellen (117, 2), p. 133, note 584.

19 Eth. "Afomyd in EMML 1833, fol. 132vb, and EMML 1479, fol. 122ra.

20 Eth. ’Atalyos in BL Or. 689, or ’Antaliwos in EMML 1833, fol. 132vb. In the Ar-
abic version (ms H), his name appears as Abtalis, see Jaritz, Die arabischen Quellen,
p. 352 (ed.), 88 (tr.).

21 Eth. ’Abrageya or 'Abrakiya according to the text of Budge, but ’Afiigya in
EMML 1833, fol. 132vb and some other manuscripts.

22 For more about the history and organization of the Roman province in North
Africa, see D. Fishwick, On the Origins of Africa Proconsularis, I: The Amalgamation
of Africa Vetus and Africa Nova, “Antiquités africaines” 29 (1993) p. 53-62.
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encompass Tunisia, Libya, and parts of Egypt?. In the Ethiopic texts, this
distinction appears overlooked or misunderstood. As a medieval transla-
tion from Arabic, the Ethiopic texts often disregard distant geographical
realities and historical facts, which results in the distortion of personal
names and the creation of new toponyms. Consequently, the Ethiopic 'Af-
rigya becomes an ambiguous term, blending Latin Africa, Greek Phry-
gia, and Arabic 'Ifrigiya*.

As recounted in the Ethiopic Gadl, Euphemia was sterile, and thus
Christians regard the birth of Menas as a genuine miracle. On the feast
day of the Holy Virgin, Euphemia went to church, engaging in fervent
prayer and weeping as she pleaded for God’s mercy. There, she heard
a voice saying “Amen”. Subsequently, Euphemia conceived and gave
birth to a son, whom she named Menas. In this way, the Greek name
Mnvag and the Coptic Muna evolved into Mina in Arabic, and subse-
quently Mina(s) in Ethiopic. This transformation has an intrinsic link
with the response (Gr. aunv, Ar. amin, Eth. ‘amin or ‘amén) that Euphe-
mia heard in the church?. As a result, both manuscripts and printed edi-
tions of texts pertaining to Menas in the Ethiopic language almost equally
attest various forms of the saint’s name — Mina, Minas, and Ménas. This
narrative remains absent from the text of the Greek Acts, though it un-
doubtedly draws from the Coptic Encomium and its Arabic elaborations.

The Ethiopic account of the early years of St Menas highlights his
strong faith, which he inherited from his father, and his youthful devotion,
demonstrated through fasting and prayer. He lost his father at the age of
eleven and became an orphan when his mother died three years later. Re-
nouncing material wealth to aid the poor and support the Church, Menas
enlisted in the army at the age of fifteen. In response to an edict issued

2 For these issues, see Drescher, Apa Mena, p. 103-104, with note 1.

24 The potential association of two different saints named Menas, one from Phry-
gia and the other from the Libyan Desert (see Drescher, Apa Mena, p. iii-iv), holds no
significance from the Ethiopian perspective. Therefore, please see above the discussion
already addressed in this issue: E. Wipszycka, The Birth of the Cult of St Menas, VoxP
94 (2025) p. 15-19.

% See Budge, Texts, p. 45 (ed.) and 63 (tr.). For details on the Ethiopic terminol-
ogy derived from the Semitic root 'mn, see Leslau, Comparative, p. 24; cf. Dillmann,
Lexicon, c. 735-739; H. Wildberger, “Glauben”. Erwdgungen zu 187, in Hebrdische
Wortforschung, ed. B. Hartmann et al., Leiden 1967, p. 372-386. For further discussion
of the origins of the name of St Menas, see Drescher, Apa Mena, p. iv-v; see Wipszycka,
The Birth of the Cult of St Menas, p. 15.
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by Emperor Gaius Valerius®®, he deserted the army to avoid idolatry and
fled to the desert, where he became an eremite. After some time, how-
ever, and by God’s inspiration, he returned to the city to openly profess
his faith in Christ. As a result, Menas was arrested and subjected to cruel
and prolonged tortures, and then beheaded with a sword on Heddar 15 in
the Ethiopian calendar, which corresponds to November 11 in the Julian
calendar. His body, initially intended for burning, resisted the fire, so
soldiers buried him with respect in a private property. The Ethiopic text
describing the martyrdom of St Menas generally aligns with other tradi-
tions, except for the inclusion of the saint’s prolonged dialogues with his
persecutors, his orations, and more detailed descriptions of his torments.
The following section of Gadla Minas recounts the discovery of
the saint’s body and the construction of his shrine, a narrative absent from
the Greek passio?’. Instead, this account primarily derives from Coptic
and Arabic sources?. This portion of the text is particularly significant,
as it provides the context for the miracles that later formed a collection,
whose translation we present below, in the next part of this work.
According to the Ethiopic text, a governor of ‘Afrigya (Ar. ’Ifrigiya)
named Athanasius (’Atendasis) took the saint’s body with the hope that it might
help in the fight against the people of the Five Cities®. Thus, the soldiers

% Eth. Gayeyos wa-Felesayos, cf. Budge, Texts, p. 63. Caius Galerius Vale-
rius Maximianus, commonly known as Galerius, was Roman emperor from AD 305
to 311. The Greek text refers to emperors Diocletian (AltokAntiavog) and Maximian
abic version (ms H), see Jaritz, Die arabischen Quellen (11 2), pp. 353 (ed.), 91 (tr.).

27 For the Greek text on the discovery of the relics of St Menas, which, however,
recounts the story of a different saint named Menas, who was martyred at Alexandria
along with Hermogenes and Eugraphius and is associated with the church in Constan-
tinople, where tradition gives him the title of kaAlMkéradog, see H. Delehaye, L'in-
vention des reliques de Saint Ménas a Constantinople, AnBol 29 (1910) p. 117-150;
D.N. Wilber, The Coptic Frescoes of Saint Menas at Medinet Habu, “The Art Bulletin”
22/2 (1940) p. 87, with note 3. For more on the process of the conflating different saints
with the same name Menas, see C. Walter, The Warrior Saints in Byzantine Art and Tra-
dition, London — New York 2003, p. 181-190.

2 The Coptic text on the translatio and the detailed description of the shrine’s
construction, along with the French translation, in Drescher, A4pa Mena, p. 59-72 (ed.),
140-149 (tr.). For the Arabic text from ms A, with the German translation and notes, see
Jaritz, Die arabischen Quellen (11 5), p. 368-372 (ed.), 110-125 (tr.).

2 Eth. hammestu "ahgur, see EMML 1833, fol. 137va. The name Pentapolis, re-
ferring to the historical region of Cyrenaica, denoted the five main cities of the area:
Apollonia, Cyrene, Ptolemais, Teucheira, and Berenice.
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travelled across the sea from 'Afrigya, which means a journey from the Liby-
an desert to Alexandria. As the saint’s body was already aboard the ship, two
camel-headed beasts emerged from the sea, clearly intent on causing harm.
However, a fire emanating from the saint’s body drove the beasts away. When
this event occurred again, with a similar outcome, the beasts recognized their
defeat, bowed to the saint’s relics, and then departed. Upon arriving in Al-
exandria, the power of the relics helped the soldiers to defeat the Berbers.
Later, the relics were deposited in a place called Méstén, near the shore of
Lake Maryut®. As we see, this part of the Ethiopic text fully aligns with other
Oriental versions, which have been freely compiled®'.

A brief narrative follows regarding an attempt to transport
the saint’s body, which fails due to the resistance of the camels. This
provoked interpretation as another miracle, signifying the saint’s will to
remain in the same place, within a strong wooden coffin*. In response,
the faithful created an image showing the saint dressed as a soldier, with
two monsters resembling camels bowing in homage to him. The im-
age, placed on the saint’s body and carried away by soldiers, became
a sign of protection and aid during maritime travel and warfare*. With-
out question, this motif alludes to the image of St Menas depicted on
clay ampoules, which were widely popular in the late antique Christian
world*. However, this reflects Egyptian realities and the Copto-Ara-

30 See Budge, Texts, p. 71 (ed.), 55 (tr.); cf. EMML 1833, fol. 139vb. The Coptic
encomium refers to the same place as a “village of Esti (E€ct)”, located about fifteen
kilometres above the shrine, near the tower built for protection against barbarians; see
Drescher, Apa Mena, p. 61b, 1. 22 (ed.), 141 (tr.), with note 3; see also M. Chaine in
Kaufmann, Zur Ikonographie, p. 42, note 2, with a reference to the Libyan population
Mastieni or Mastita. However, the toponym Mésten seems absent from the Arabic dos-
sier of St Menas in this exact form. In the translatio according to ms H, the place where
the soldiers brought the saint’s body is called Buhayrat Bayad, which perhaps corre-
sponds to “Libya of Nepaciat” in the Coptic ms M.590, a Libyan name for Mareotis; see
Jaritz, Die arabischen Quellen, p. 104, with note 463.

31 See Jaritz, Die arabischen Quellen, p. 111-112 (tr.).

32 The Arabic version of this episode (ms H) is available at the end of the acts in
Jaritz, Die arabischen Quellen, p. 363-364 (ed.), 104 (tr.).

33 For the Arabic accounts of the miracles associated with the transport of the saint’s
body by sea, see Jaritz, Die arabischen Quellen (11 5, 3), p. 120-125, with the text on ms
T, p. 373-375 (ed.), 120-123 (tr.).

3 The ceramic pilgrim flasks featuring images of the saint and words of bless-
ing (eulogia) became some of the most recognizable elements of the cult of St Menas.
The earliest examples date back to the late fifth century and were most popular during
the reigns of Justinian and Heraclius. Their production in Maryut ceased with the Arab
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bic model of the Ethiopic narrative, as both the orant-style image and
the ampoules themselves remained practically unknown in ancient and
medieval Ethiopia®.

The following section of the Gadl describes the interring of St Menas’s
body in a robust wooden coffin, buried at a designated location. The text
then recounts the story of a crippled boy who, desiring to see the lamp
suspended above the saint’s grave, approaches the structure and experi-
ences miraculous healing. This narration also compiles various versions of
the discovery of the saint’s relics, as presented in the Arabic sources®.

As the site gained renown, numerous other healings and deliverances
of the possessed followed?’. According to the Ethiopic Acts, the tenure
of Archbishop Athanasius of Alexandria (328-373) saw the erection of
the first church dedicated to St Menas, then solemnly consecrated during
the reign of Emperor Theodosius (379-395) and the tenure of Archbish-
op Theophilus (385-412)%. The shrine underwent a significant expansion
under Emperor Zeno (474-475 and 476-491), who established a garri-
son with 123,000 soldiers to protect the pilgrims and further developed
the city, including the port on Lake Maryut*. Additionally, a new special

invasion. The iconographic motif was adapted from pre-Christian representations of
Horus — Harpocrates, shown in military dress and taming hostile beasts held in his
left and right hands; see Kaufmann, Zur ITkonographie, p. 93-120; Walter, The Warrior
Saints, p. 185-186, with notes 34 and 35.

35 The only evidence of St Menas’s cult in the former Kingdom of Aksum is an am-
poule bearing his image in the orant posture, discovered during excavations at Adulis in
present-day Eritrea; see R. Paribeni, Ricerche nel luogo dell antica Adulis, “Monumenti
antichi” 18 (1907) c. 537-538, fig. 54; cf. C. Giostra, La diffusione del cristianesi-
mo lungo il Mar Rosso alla luce dell’archeologia, RACr 93 (2017) p. 284-286. Later
Ethiopian iconography almost entirely neglects this type of representation in favour of
the image of a horseback rider, a trend that persists into modern times, possibly chang-
ing today only under the influence of popular publications and images.

36 The episode appears in the Coptic encomium; see Drescher, Apa Mena, p. 64-65 (ed.),
143-144 (tr.). We find the same story attested in the Arabic text “Version 2”; see Jaritz, Die
arabischen Quellen, p. 372 (ed.), 118 (tr.); for the same in ms A, see ibid, p. 107.

37 The Coptic encomium once again refers to this site as Esti (€ct); see Drescher,
Apa Mena, p. 64a,1. 19 (ed.), 143 (tr.). See footnote 29.

3% For the Arabic source text of this tradition, see Jaritz, Die arabischen Quellen,
p. 371-372 (ed.), 115-117 (tr.), according to the Arabic ms A.

3 This information relies on the edition by Budge, Texts, p. 72. However, other
early Ethiopic manuscripts record the number of soldiers as 1,200; see EMML 1833,
fol. 139ra, BnF ¢éth. 135, fol. 19ra; see also the translation by M. Chaine in Kaufmann,
Zur Tkonographie, p. 44. The Coptic text informs us that Zeno established a garrison of
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tax supported the church. The narrative concludes by noting that people
visited the shrine even after the Muslims took control of Egypt during
the reign of Emperor Heraclius (610-641)*. These pilgrims, coming from
distant regions, experienced numerous miracles and healings; they of-
fered sacrifices and returned to their homes in joy, disseminating the ven-
eration of St Menas across the known world*'.

Although this entire narrative has roots deeply in the Egyptian context,
it likely resonated also with Christians in Ethiopia, where the Church es-
tablished similar sanctuaries dedicated to local saints. A notable example
is Dabra Libanos monastery, originally known as Dabra ‘Asbo, located in
the Ethiopian province of Shewa, where St Takla Haymanot, a key figure
in the thirteenth-century renewal of Christian life in Ethiopia, lived and
was buried®. His tomb later became a prominent pilgrimage site, renowned
for numerous healings and exorcisms that took place there, as attested by
the miracles recorded in an extensive collection read to this day*.

12,000 warriors; see Drescher, Apa Mena, p. 69 (ed.), 147 (tr.). The Arabic ms A states
that the garrison consisted of 16,000 soldiers; see Jaritz, Die arabischen Quellen, p. 117.
40 See also Jaritz, Die arabischen Quellen, p. 117. For the late history of the shrine in
Copto-Arabic sources, see History of the Patriarchs of the Coptic Church of Alexandria,
1II: Agathon to Michael I (766), ed. and tr. B. Evetts, PO 5, Paris 1910, chapters 18-19.

4 The same Ethiopic text regarding the construction and renovation of the shrine in
Maryut is also transmitted separately as two miracles in ms SSB, fol. 34va-35va (ed. Budge,
Texts, p. 71, 1. 16-72, 1. 12), and fols 35vb-36vb (ed. Budge, Zexts, p. 72, 1. 12-73, 1. 9).

42 For more about St Takla Haymanot and his shrine, with an extensive bibliog-
raphy, see E.A.W. Budge, The Life and Miracles of Takld Haymandt in the Version
of Dabra Libands, London 1906; Taddasse Tamrat, Church and the State in Ethiopia
1270-1527, Oxford 1972, p. 160-169; 1. Campbell, The Church of Saint Takla Hay-
manot at Ddbrd Libanos, “The Sociology Ethnology Bulletin of Addis Abeba Univer-
sity” 1/3 (1994) p. 4-11; A. Pankhurst, Ddbrd Libanos Pilgrimages Past and Present,
the Mystery of the Bones and the Legend of Saint Tédkld Haymanot, “The Sociology
Ethnology Bulletin of Addis Abeba University ” 1/3 (1994) p. 14-26; 1. Ormos, The Life
of Téikld Haymanot as a Source for the Study of Popular Religious Practices in Ethi-
opia, “The Arabist” 9-10 (1994) p. 305-332; D. Nosnitsin, The Ethiopic Synaxarion:
Text-Critical Observations on Tdkld Haymanot's Commemoration (24 Ndhase), OCP
73 (2007) p. 141-183; D. Nosnitsin, Tdkld Haymanot, EAe IV 831a-834b; M.L. Derat,
Ddbrd Libanos, EAe 11 25b-28a.

4 The miracles attributed to St Takla Haymanot often appear alongside his life
(Gadl) in Ethiopic manuscripts. These narratives detail the healings and other divine
graces attributed to the saint’s intervention. Budge edited them, with an English trans-
lation, in The Life and Miracles of Tdkla Hiymanét, v. 2, p. 267-344. For further infor-
mation on the manuscripts, see R. Zarzeczny, Catalogo dei manoscritti etiopici di due
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2. Ethiopian Synaxaria

The reception of Gadla Minds was likely very limited among Ethio-
pians, as it exists in only a relatively small number of manuscripts. How-
ever, an alternative version of the story is much more popular, as it ap-
pears in the Ethiopian Synaxarium, the book of saints for the entire year,
publicly read in connection with the daily liturgy*.

St Menas the Martyr receives commemoration twice during the Ethi-
opian liturgical year” and, as a result, enjoys two separate entries in
the Synaxarium. The primary observance takes place on Hedar 15%.

collezioni private (Tomasi — Luc- chesi), con repertorio dei testi, Orientalia Christiana
Analecta 309, Roma 2020, p. 301-304.

4 The Ethiopic Book of Saints (Eth. Senkessar) was translated from its Copto-Ar-
abic model in the fourteenth century and later revised and expanded to include local
saints’ lives. For an overview of the current research, see G. Colin, Le synaxaire éthio-
pien. Etat actuel de la question, AnBol 106/3-4 (1988) p. 273-317. For further details,
see G. Colin — A. Bausi, Sonkassar, EAe IV 621a-623a, with an extensive bibliography;
cf. Zarzeczny, Catalogo, p. 369-370. A critical edition of the texts for the entire year,
with a French translation, is available in several volumes of the Patrologia Orientalis
series; for specifics, see the index in PO 48, 3, Turnhout 1999. The complete English
translation by E.A.W. Budge, The Book of the Saints of the Ethiopian Church: A Trans-
lation of the Ethiopic Synaxarium a°hé. : 0WTAC : Made from the Manuscript Oriental
660 and 661 in the British Museum, v. 1-4, Cambridge 1928.

% The Ethiopian Christian calendar rests on the Alexandrian system used in
the Coptic Church, which follows the solar cycle. The year consists of twelve months,
each with thirty days, and a thirteenth month (Pag*amén) lasting five or six days.
The Ethiopian year begins on Maskaram 1, which corresponds to September 11 in
the Gregorian calendar. The names of the months originated in Egyptian, with modi-
fications influenced by Greek and Arabic. An alternative system of calculating years,
resulting in a gap of seven or eight years, also characterizes the Ethiopian calendar
system. For more details, see E. Fritsch — U. Zanetti, Calendar, EAe 1 668a-672b. For
the organization of the liturgical year, see especially E. Fritsch, The Liturgical Year of
the Ethiopian Church: The Temporal, Seasons and Sundays, Addis Ababa 2001.

4 Several editions of the Ethiopian Synaxarium’s entry for Hedar 15 are available.
For a critical edition, accompanied by a French translation, see Le synaxaire éthiopien.
Mois de hedar, ed. G. Colin, PO 44, 3, Turnhout 1988, p. 308-313 (76-81). Another
French translation, based on ms BnF éth. 126 (o/im éth. 113), fol. 75-76, was provided
by M. Chaine in Kaufmann, Zur Ikonographie, p. 45-48. The Ethiopic text, along with
an English translation from ms BL Or. 660, fols 66va-67rb, appears in Budge, Texts,
p. 59-61 (ed.), 39-43 (tr.). The same English translation appears in Budge, The Book of
the Saints 1, p. 246-249. Moreover, we find the Ethiopic text of the entry copied sepa-
rately in ms SSB-010, fols 17vb-21rb.
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The Ethiopic text generally agrees with its Arabic model?, although
several differences appear, especially when compared to The Acts. First,
the father’s name is Eudoxius ('Awdokyos)*, as in The Acts, but the moth-
er’s name remains absent. Second, Eudoxius comes from Nikiou (Nagi-
vos), which corresponds to Nigiyiis in Lower Egypt, as also indicated
in the Synaxarium Alexandrinum®. The Ethiopic entry briefly narrates
the story of the saint’s miraculous birth, his early years, and military ser-
vice, echoing The Acts, though the description of his passion under Dio-
cletian (Diyokletyaniis) is much shorter.

Subsequently, the Synaxarium recounts the episodes involving the rel-
ics transported by sea, the camels that refused to move, and the conceal-
ment of the body in the desert. The discovery of the relics by a shepherd
introduces a new element to the story: one of the shepherd’s sheep, suf-
fering from scab, immersed itself in the water flowing from the spring at
that site and was healed. The miraculous event spread far and wide, even
reaching Constantinople (Q"astentenyd). When the king — whose name re-
mains unknown, though the author likely meant Emperor Constantine™ —
heard of the event, he sent his only daughter, who also suffered from
a skin disease to the site in the desert. The girl took dust from the place,
mixed it with water from the spring, and rubbed it all over her body. That
night, St Menas appeared to her, instructing her to dig at the site to find
his body. The following morning, the girl proved completely healed, and
the saint’s body was discovered as foretold. In gratitude, the king built
the first church to honour the saint at that site. Under Emperors Arcadius
("Argadewos; 395-408) and Honorius ('Onoréwos; 393-423), the sons of

47 See Synaxarium Alexandrinum for Hatiur 15, ed. 1. Forget (CSCO 47/Ar. 3),
Beryti — Parisiis 1905, p. 107-109; Lat. tr. (CSCO 78/Ar. 12), Romae 1921, p. 124-126.
The discovery of St Menas’s body by the shepherd, in its Arabic recension, also appears
in manuscripts separate from the Synaxarium; see Jaritz, Die arabischen Quellen (11 7,
2), p- 388-389 (ed.), 143-144 (tr.).

“ The manuscripts also attest variants such as ’‘Awdakyos, ’Awdokiyos, or
"Awdokiwos.

4 See ed. 1. Forget (CSCO 47), p. 107, 1. 16. This is, in fact, the Coptic PSati
(TMlwat), or Nikioye derived from the Greek name Nikiovg; see Amélineau, La géogra-
phie de I’Egypte, p. 277-283; R. Stewart, Nikiou, CE 6, p. 1793b-1794a.

50 The Coptic and Arabic versions of the prologue to the Miracles mention Em-
peror Constantine as a just king who succeeded the lawless Diocletian, granted liberty
to Christians, strengthened the true faith, and ordered the construction of St Menas’s
shrine; see Drescher, Apa Mena, p. 7-8 (ed.), 108 (tr.); Jaritz, Die arabischen Quellen
(mss N, F, and S), p. 181-183 (tr.).
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Emperor Theodosius I, authorities beautifully expanded the church and
established a great city. The narrative concludes with the statement that
great crowds of pilgrims visited the church, many of whom were healed,
and other miracles and signs took place. In response, Satan incited wick-
ed people to destroy the church and steal St Menas’s body. However,
a new church was later built, to the glory of God.

The basic outline of the story aligns with the final chapters of
The Life in both the Arabic and Ethiopic versions. Nevertheless, a no-
table difference occurs, particularly in the new account of the discovery
of the saint’s relics, which now involves the Emperor of Constantinople,
who orders the construction of the shrine. Additionally, the Synaxarium
attributes the renovation of the shrine to the imperial brothers Arcadius
and Honorius, with no mention of the Bishop of Alexandria®'. This stands
in contrast to the Gadl, which explicitly states the names of Emperor
Theodosius and Bishop Theophilus, as well as Emperor Zeno and Bishop
Timothy*. In this context, Ethiopian literature has absorbed all the el-
ements of the dichotomous Copto-Arabic tradition concerning the rise
and decline of the shrine in Maryut. For the same reason, we should seek
the identification of the “evil people stirred by Satan” from the Ethiopian
Synaxarium in the Arabic sources™. Still, all these texts place equally
strong emphasis on the miracles and signs associated with the sanctuary,
which certainly reflects the significant role the shrine has played over
the centuries.

In the Synaxarium for Sane 15°, which commemorates the conse-
cration of the church in Maryut, the episode of the sick sheep that drank
water from the cistern in the desert and was healed reappears in the same

St Similarly in the Arabic Synaxarium Alexandrinum, see ed. Forget (CSCO 47),
p. 109, 1. 12; tr. (CSCO 78), p. 126.

52 Similarly in the Arabic version in ms A; cf. Jaritz, Die arabischen Quellen,
p. 371 (ed.), 116 (tr.). For more on the authorities involved in the construction of
the shrine in the Arabic sources, see Jaritz, Die arabischen Quellen (11 5), p. 110-125.

33 According to Budge, they refer to Bishop Theophilus and his companions; see
Budge, Texts, p. 43. The Gadl mentions the invasion of Muslims without any dramatic
emphasis; see Budge, Texts, p. 58.

% The Ethiopic text was edited with a French translation in I. Guidi, Le Synaxaire
éthiopien. Les mois de sané, hamlé et nahasé, PO 1, 5, Paris 1907, p. 611-613 (93-95);
see also Budge, The Book of the Saints 4, p. 1001-1002. The Ethiopic version cor-
responds to the Arabic text found in the Synaxarium Alexandrinum for Ba unah 15,
ed. Forget, CSCO 67/Ar. 11, Beryti — Parisiis 1912, p. 170-171; Lat. tr. CSCO 90/Ar. 13,
Lovanii 1926, p. 169-170.
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manner as the account for Hedar 15. Similarly, the miraculous healing of
the king’s daughter and the discovery of the saint’s body receive a brief
description, along with general information about the church’s construc-
tion, although the text mentions no specific names.

Furthermore, the succinct account of the life of St Menas, briefly
outlining his miraculous birth following his mother’s prayer to the Holy
Virgin, his youth, the military service, and the martyrdom under Diocle-
tian, is an almost mechanical transcription from the first part of the Syn-
axarium, incorporated into the Ethiopic collection The Miracles of Mary
(CAe 3645). This miracle appears in two distinct recensions: a shorter
version preserved in a limited number of manuscripts, and a longer, more
widespread one™.

3. Other Ethiopian sources

Before discussing the collection of miracles, it is important to men-
tion some secondary texts regarding St Menas in the Ethiopic language.
The first is a homily attributed to Archbishop Dorotheus (CAe 1616).
This brief speech, likely intended for the liturgical commemoration of
the martyrdom of St Menas, encourages perseverance in faith despite ad-
versities and suffering. It opens with a paraphrased passage from the Let-

55 For the rec. brevior, see BnF éth. 60 (olim éth. 144/60, fols 114ra-115ra,
cf. Zotenberg, Catalogue, p. 65; MY-005, fol. 98rc-vb. The rec. longior appears, for
example, in the ms of Veroli, BG-01, fols 101 (o/im 99) va-102 (olim 100) ra (16th
cent.); EMML 3872, fols 26va-27ra; Paris, BnF éth. 62 (olim éth. 43) (26), fols 39va-
41ra, cf. Zotenberg, Catalogue, p. 68, n. 26; Lucchesi 3, fol. 180ra-vb, cf. Zarzeczny,
Catalogo, p. 364, which includes an extended list of codices. For the Ethiopic collection
of The Miracles of Mary (Ta’ammera Maryam), along with a bibliography, see E. Balic-
ka-Witakowska — A. Bausi, 7d ’ammord Maryam, EAe IV 788a-793b.

¢ The Ethiopic name Dorotewos, Derdateyos or Derotéwos, likely refers to Tim-
othy (Timotéwos, also as Damatéwos, Damayteyos or Damatreyos) of Alexandria; see
W. Witakowski, Timothy of Alexandria, EAe IV 962. The text is clearly a translation
from Arabic, although the presumed model remains unspecified. Three manuscripts
from the fourteenth and fifteenth centuries attest the Ethiopic version: EMML 1763,
fols 57vb-60rb, EMML 8509, fols 19rb-21rb, and YC-001, fols 30ra-31vb. Additionally,
a modern copy of the text, directly derived from HMML 1763, is available in EMML
9185, fols 42va-44rb. Its modified version also appears in the book by Samu’€l Darsg,
Gadla geddus Minds ba-ge‘ez-na amarennda. Targwami azagagend asdatami mamher
Samu’él Darse, [Addis Ababa 2013 A.M. (=2020/21 A.D.)], p. 59-64.
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ter to the Hebrews: “Blessed Apostle Paul spoke and said that those who
believe, hope for future goods that are not yet seen (cf. Heb 11:1). Truly,
glorious is God in His saints (cf. Ps 67:36 LXX), for the Holy Spirit
speaks through them”. In this homily, St Menas exemplifies those who
forsake temporary pleasures in exchange for the eternal treasures stored
in heaven. He renounced his earthly life to become a soldier of Christ,
a servant, and a witness to the Lord, who values neither gold nor silver in
this world, but rewards those who shed blood for his name with eternal
life. The name of Menas, which means “the one who believes”, became
the guiding principle of his life, especially when, in the face of perse-
cution, he confirmed his willingness to lay down his life for Christ. He
embraced the crown of martyrdom, anticipating the future glory prom-
ised by the Saviour to his friends. St Menas fought a victorious battle,
his blood flowing like water. After his death, his body — worn by fasting,
renunciations, and torture — became a sign of hope for those who visit his
shrine. The mention of water and the body as signs of hope for worship-
ers suggests that the homily may have been intended for proclamation at
the church in Maryut.

Another category of literature dedicated to St Menas, which contrib-
utes to his wide recognition within Ethiopian tradition, consists of hymns
or poetic salutations known as salamta’. These texts, typically brief,
usually accompany the entries of saints in the Ethiopian Synaxarium, al-
though they also appear independently across various manuscripts. One
such salutation to St Menas, beginning with the words “Salutation to you,
soldier chief, martyr of the Saviour”, appears in Synaxaria codices dating
from no earlier than the sixteenth or seventeenth century®. Another hymn
of this kind starts with “Salutation to you, Menas, chosen from the mul-
titude of hosts”*.

57 For more on this literature, see D. Nosnitsin, Sdlam, EAe IV 484. A comprehen-
sive list of such Ethiopic hymns appears in M. Chaine, Répertoire des salam et malke e
contenus dans les manuscrits éthiopiens des bibliotheques d’Europe, ROC 18 (1913)
p. 183-203, 337-357.

8 Eth. Salam la-ka harawi masfen semd ‘eta madhen; see, for example, ms Luc-
chesi 100, fol. 65vb. The same salutation, even with secondary variants, appears in ms
SSB-010, fol. 21rb. In Budge’s translation, the martyr’s entry for Hedar 15 concludes
with the words: “Salutation to thee, O Minas, officer and nobleman, for whom thy other
prayed to the image of the Virgin Mary”; see Budge, The Book of the Saints 1, p. 249.

9 Eth. Salam la-ka Minas heruy 'emenna 'a‘elaf hara, see EMML 2810, fol. 90r-
v, or EMIP 480, fol. 151rb-vb.
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Additionally, more elaborate and extended hymns, known as mal-
ke’dat or “images” of the saints, poetically depict and glorify various parts
of the saint’s body, thereby emphasizing his spiritual virtues®. Some of
these hymns are included in larger anthologies known as the Collection of
Images (Malke’a guba’e, CAe 1850)°'. One such composition, glorifying
St Menas in seventy-five strophes, begins with the words “Salutation to
the remembrance of your name, which has the taste of milk and the fruit
of the bee” (CAe 247)%. Another malke’ hymn to St Menas, beginning
with “O Mary daughter of Judah and Levi” (CAe 3087), comprises twen-
ty-five strophes®. In some manuscripts, however, the same hymn be-
gins with what in other manuscripts is the second strophe, “Salutation to
the remembrance of your name that was inscribed by God in the Tablet
of the Law”®. This list of hymns, without a doubt, is far from complete®.

% For more on such hymns, along with a bibliography, see Habtemichael Kidane,
Mlka’, EAe 111 700b-702b.

1 For more about the Collection of Images, see Gezahegn Getachew, The Mdlka’:
Its Major Features and Sources, Addis Ababa 2000; Gezahegn Getachew, Is Latin
the Origin of the Mdlki’?, in: Ethiopian Studies at the End of the Second Millenni-
um: Proceedings of the XVIth International Conference of Ethiopian Studies, November
6-11, 2000, Addis Ababa, v. 3, ed. B. Yimam et al., Addis Ababa 2002, p. 1936-1962;
Habtemichael Kidane, Milka’a guba’s, EAe 111 704a-705a; Habtemichael Kidane,
Celebrating the Holy Saints: The Origin, Evolution, and Liturgical Use of the Mdlka ",
Piscataway 2024. A doctoral dissertation by A. Dickinson, currently in preparation at
the University of Hamburg, offers a comprehensive study of the entire Malke 'a guba’e
manuscript tradition. He also curates the website https://malkeagubae.com, which pro-
vides access to several malke’ texts and an extensive bibliography.

62 Eth. "Agadm ’a’ekkwtoto "enza ’ebl (...) Salam la-zekra semka za-yet*em ’em-hal-
ib wa-"em-feréha la-nehb. This hymn appears in the Malke’a guba’e collection, included
in an early sixteenth-century manuscript presently held at the National Archives and Li-
brary Agency in Addis Ababa, ms NALA 73 (= EMIP 2878), fols 73rb-80ra.

8 Eth. O Maryam walatta Yehuda wa-Léewi; see, for example, mss BL Or. 577,
fol. 182r-, EMML 659, fols 124rb-126ra, EMML 2706, fols 143va-144va, or EMIP 480,
fols 148ra-151rb; see Chaine, Répertoire, no 367. The same text was edited by Samu’el
Dars¢, Gadla geddus Minas, p. 183-190.

84 Eth. Salam la-zekra semka ba-saléda heggu za-talakk'a la-"egzi’abeher; see ms
SSB-010, fols 37ra-40.

8 In his Répertoire, Marius Chaine identifies at least two additional hymns with
incipits that, however, differ from those of the aforementioned texts; nevertheless, we
could not consult them directly for the present study. Hymn no 224, which begins with
Salam ebl la-Minas dengel, is attested in ms Aeth. 22 in the Vienna collection; see Rho-
dokanakis, Die dthiopischen Handschriften, p. 55, no 13. Another hymn, no 286, with
the incipit Ba-qedma zati béta krestiyan yamana fatari za-$arara “Before this church that
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Furthermore, several prominent liturgical texts are also associat-
ed with St Menas. They include a collection of antiphons (Mawase ‘et,
CAe 1990) for the commemoration of St Menas, edited by Budge, where
the acclamation “This Menas was just indeed, rejecting his glory became
a soldier of heaven” (CAe 4441) reappears several times®. A more de-
tailed analysis of these texts would require a separate study and publica-
tion.

Finally, a few more words are needed regarding the thematic anthol-
ogies in some individual manuscripts. In the Ethiopian literary tradition,
it is common for entire handwritten books to be dedicated to a single
argument or saint. This is also true for St Menas, as demonstrated by
the late fifteenth-century manuscript of Paris, BnF éth. 135 (olim éth. 57),
which provides The Life, alongside a collection of the Miracles, as well
as a salam hymn added later.

Another nineteenth-century codex from the B&ta Hawaryat church
near Addigrat in Tigray, northern Ethiopia, underwent digitization in re-
cent years by the Ethio-SPaRe project of the Hiob Ludolf Centre for Ethi-
opian and Eritrean Studies at the Hamburg University. The manuscript
has been assigned the shelf-mark SSB-010%7. Comprising forty-three fo-
lios, this modern codex presents a rich anthology of texts dedicated en-
tirely to St Menas. The included works are as follows:

the Creator’s right founded” (CAe 3006), appears in ms Paris BnF d’Abb. 170 (CR 89);
Conti Rossini, in his catalogue, mistakenly links this hymn with St Victor, see no 21. He
instead associates hymn no 22, Salam la-zekra semka za-la ‘alawyan ’ikasatteka, “Saluta-
tion to the remembrance of your name that is not uncovered to the apostates”, with St Me-
nas, see Conti Rossini, Notice sur les manuscrits éthiopiens de la collection d’Abbadie
[1I1], “Journal Asiatique” 20 (1912) p. 471. Moreover, several manuscripts that include
the malke’ collection — such as GG-144 (17th cent.) and EMML 6993 (19th/20th cent.) —
list a hymn dedicated to St Menas (Malke’'a geddus Minds) in their tables of contents,
although the hymn itself is missing from the main body of the text.

¢ Eth. Zentu-sa Minas sedeq we etu mannino kebro konu hara samay; cf. Budge,
Texts, p. 74-75. This antiphon also appears in ancient codices such as ms Parma
Bibl. Palat. ms 3845, fols 41r-42v (14th/15th cent.). Additionally, see the book of an-
tiphons and hymns for the entire year, known as Degg”a (CAe 3178) for example ms
EMML 4667, fol. 31rb-vb. For more information on the Ethiopian antiphonaries, see
Habtemichael Kidane, Mdwasa 'at, EAe 111 877a-878a.

7 For a comprehensive account of the church’s location and the materials doc-
umented on site, see D. Nosnitsin, Churches and Monasteries of Tagray: A Survey of
Manuscript Collections, Wiesbaden 2013, p. 136-139. I express my gratitude to Dr. De-
nis Nosnitsin of the HLCEES for granting me access to this manuscript for the purposes
of the present study.
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» The Narration of the Greatness of St Menas, which presents another
recension of his Life and Martyrium (fols 6ra-18vb)®®,
* The Synaxarium entry for Hedar 15 (fols 18vb-21rb), followed by
the short salutation “Salutation to you, soldier chief, the martyr of
the Saviour” (fol. 211b);
The Life and Martyrium, meaning the Gadla Minas (CAe 3156) in its
most common recension (fols 21va-31vb);
The Covenant (of the Miracle) of St Menas, which primarily reflects
the final section of the Gadl (CAe 3165). After a paraenetic intro-
duction that outlines the promises granted to those who venerate
St Menas (fol. 32ra-b), the narrative continues with an account of
the gathering and translation of the saint’s relics (fol. 32rb-vb)®, fol-
lowed by their discovery. This story unfolds through a series of dis-
tinct miracles, including the episode involving the sea monsters (fols
32vb-34rb)™; the miracle of healing the crippled boy (fols 34va-
35va)”!; and the miracle concerning the construction and renovation
of the shrine in Maryut, carried out in accordance with the emperors’
orders (fols 35vb-36vb)’%;

* The malke’ hymn “Salutation to the remembrance of your name that
was inscribed by God in the Tablet of the Law” (CAe 3087), added
posteriorly by another scribe, which completes the anthology of texts
compiled in this codex (fols 37ra-38rb, 39ra-40vb).

The book edited by Mamher Samu’€l Darsé presents a distinct sub-
ject for study”. This comprehensive collection of texts, primarily dedi-
cated to Menas, also features stories about Abuna Hara Dengel, an Ethio-
pian monk involved in the religious conflicts of the seventeenth century.
Whereas an Amharic translation accompanies the Ge‘ez texts, the source
manuscript for the original texts remains unknown, making the work im-
possible to verify.

8 Eth. Zéna ’ebaya gadlu la-bedu 'e wa-la-qeddus Mindas. A similar text also ap-
pears in the printed edition by Samu’€l Darsé, Gadla geddus Minas, p. 13-53, where it
is divided into readings assigned to various months of the liturgical year. This text likely
corresponds to the Arabic version preserved in ms A; see Jaritz, Die arabischen Quellen,
p. 107: “Version 4”.

% See Budge, Texts, p. 70, 1. 1-71, 1. 9 (ed.), 54-55 (tr).

0 See Budge, Texts, p. 71, 1. 10-16 (ed.), 55-56 (tr.).

I See Budge, Texts, p. 71, 1. 16-72, 1. 11 (ed.), 56-57 (tr.).

2 See Budge, Texts, p. 72, 1. 14-73 (ed.), 57-58 (tr.).

3 See Gadla geddus Minas ba-ge ‘ez-na amareniid. Targwami azagagend asatami
mamher Samu’el Darsé, [Addis Ababa 2013 A.M. (2020/21 A.D.)].
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4. Ethiopic miracles

The miracles attributed to St Menas in the Ethiopic version form
three groups:

* miracles embedded in the narrative of The Acts: this category in-
cludes the answered prayer of the saint’s mother and the vision in
the desert that led St Menas to martyrdom. The miraculous birth of
the saint, as recorded in the Ethiopic recension of The Acts, appears
as a distinct miracle first in the Synaxarium entry, in The Miracles of
Mary collection, and in ms SSB-010, fols 6rb-7vb;

» post mortem miracles, including the translation of the saint’s body,
its discovery, and the construction of the shrine in Maryut. Such ep-
isodes, aside from supplementing the saint’s acts in the Ethiopian
version, can also constitute separate miracles, as evidenced in ms
SSB-010, fols 32ra-36vb;

* miracles that occurred at the shrine in Maryut: these miracles form
a distinct tradition, entirely independent from The Acts (Gadl) or
the Synaxarium entry. They fall under the category of narratives ben-
eficial to the soul and primarily focus on the experiences of pilgrims
arriving at the sanctuary of St Menas in Maryut during late antiquity.
For the remainder of this study, we will concentrate exclusively on
this final category.

The extensive collection of miracles of St Menas in Maryut in their
Ethiopic recension consists of nineteen narratives, undoubtedly translat-
ed from an Arabic model, although these episodes also spread through
other Oriental versions.

A short introduction to the miracles, which slightly varies across
the manuscripts, designates the fifteenth day of the Ethiopian month
Sané — corresponding to June 21 in the Gregorian calendar — as the feast
of St Menas. Both the Copto-Arabic and the Ethiopian Synaxaria ob-
serve the same day to commemorate the consecration of the church ded-
icated to St Menas in Maryut. The foundation of his shrine links here
to the miracles supposed to feature in a homily attributed to Theophi-
lus (Téwoflos), Archbishop of Alexandria’. This attribution reappears

™ Several writings attributed to Theophilus of Alexandria (385-412) appear in the Ethi-
opian tradition. These include his 21st Festal Letter (CPG 2589) in the Haymanota Abaw
collection (CAe 1586); the Homily on the Departure of the Soul (CAe 1645); the Homily
for the Lenten Fast (CAe 1615); the Homily for the Midpoint of the Easter Season (CAe
6741); the Homily on the Three Youth in the Furnace of Babylonia (CPG 2626, CAe 1664);



SAINT MENAS AND HIS MIRACLES IN THE ETHIOPIAN TRADITION 149

in the epilogue of the Ethiopic collection. However, this statement re-
quires further clarification.

An introductory narrative (01ynoig) in the Greek collection of mira-
cles attributed to Timothy of Alexandria is primarily rhetorical in nature
and does not reference the saint’s wonders™. In contrast, the prologue
to the Coptic translatio, recounting “miracles and wonders wrought by
the holy Apa Mena after his martyrdom”, is attributed to Theophilus of
Alexandria’™. The Coptic narrative begins with the rhetorical formula
“Listen also to the wonders and miracles”, and specifically honours the el-
evation of the shrine by Emperor Constantine and the manifestation of
miracles. It briefly recounts the life of St Menas, including the desertion
of his regiment and his vision of the angel that led him to martyrdom for
the sake of Christ’s name. A similar introduction, in the form of a homily
(maymar), which provides a short version of the saint’s life and martyr-
dom, appears in the Arabic manuscript N, attributed to Archbishop The-
ophilus (7a 6flos)”. However, manuscript S once again ascribes a mod-
ified version of the same narrative to Timotheus (7imaotawaos), followed
by the miracle of the Syrian man (Ar. 5, Eth. 7). It seems plausible that
one of these or similar narrations in the Arabic version was intended in

the Homily on Saint John (CAe 1277); the Homily on the Virgin Mary on Mount Qusqam
(CPG 2628, CAe 2487). This latter work also has an abbreviated version, known as the Vision
of Theophilus, often associated with The Miracles of Mary collection; see Zarzeczny, Cata-
logo, p. 104-105, 286; cf. W. Witakowski, Theophilos of Alexandria, EAe TV 947b-948Db.

75 See 1. Pomialovskii, Zhitie prepodobnago Paisiia Velikago i Timofeia patriarkha
Aleksandriiskago poviestvovanie o chudesakh" sv. Velikomuchenika Miny, Saint Peters-
burg 1900, p. 62, cf. Delehaye, L invention, p. 127-128. In fact, Oriental traditions some-
times confuse Timothy of Alexandria (381-284) with his successor, Patriarch Theophilus;
see Drescher, Apa Mena, p. 104, note 1. Furthermore, several writings by Timothy Aelurus
(457-460, 475-477), authentic or spurious, have been translated into Ethiopic, including
the Refutation of the Synod of Chalcedonia (CPG 5482), the Homily on the Church of
the Rock (CAe 5492), and the Homily on the Archangel Mikael (CAe 1637), a text also
known from its Coptic recension; see Layton, Catalogue, p. 197, no 163; Zarzeczny, Cat-
alogo, p. 86; cf. W. Witakowski, Timothy of Alexandria, EAe IV 961a-963a.

6 See Drescher, Apa Mena, p. 7a (ed.), 108 (tr.); cf. S. Bacot, Quatre miracles de
saint Ménas dans un manuscrit copte de ['Ifao (Inv. 315-322), “Bulletin de I’Institut
Frangais d’Archéologie Orientale” 111 (2011) p. 40. Scholars attribute other Coptic
encomia in honour of St Menas to John of Alexandria (CCop 181) or to St Athanasius;
cf. H. Delehaye, The Legends of the Saints: An Introduction to Hagiography, London
1907, p. 72; Jaritz, Die arabischen Quellen, p. 55, n. 250.

7 See Jaritz, Die arabischen Quellen (1115, 1,1, 1), p. 410-411 (ed.), 181-182 (tr.).

8 See Jaritz, Die arabischen Quellen (111 5, 1, 4), p. 411-412 (ed.), 183 (tr.).
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the prologue to Ethiopic miracles, without replicating the content found
in the Gadl™. This may suggest that both the miracles and this short pro-
logue are not merely an Ethiopic liturgical addition but rather refer to
an Arabic model.

The content of the nineteen miracles collection in the Ethiopic recen-
sion is as follows®.

Miracle 1: A man fails to fulfil his vow to offer a camel and its off-
spring to the church of St Menas. The saint himself appears to admonish
the man, transporting the animals through the air to his church, where
the man finds them later. He repents and offers the camels in service to
the shrine.

Miracle 2: A man named Astamon steals pigs belonging to the shrine
of St Menas. As a consequence, he receives punishment from the saint,
who causes his petrification.

Miracle 3: A wealthy Alexandrian vows to bring an offering to
the church of St Menas and his idol if his horse bears foals. When the mare
gives birth to a three-legged foal, the saint appears and, in an ironic twist,
instructs the man either to divide the animal or to ask the idol to create
the missing leg.

Miracle 4: Eight men embark on a journey from Alexandria to
the church of St Menas, bringing pigs to offer. When the devil kills one of
the pigs, the saint appears and restores it to life, demonstrating his power
and inspiring admiration and faith among the travellers.

Miracle 5: A wicked Christian and his wife betray a Jewish mer-
chant. After swearing a false oath in the shrine of St Menas, the Christian
loses his ring. Later, St Menas appears in the form of a messenger from
the Christian’s wife and returns the ring. The perjurer acknowledges his
transgression and performs penance, while the Jewish merchant converts
and requests baptism.

Miracle 6: A paralytic man and a mute woman, having come to
the shrine of St Menas in search of healing, receive their cures in a most
unexpected manner. Alarmed by what she perceives as an act of aggression

7 Another recension of the same Arabic prologue is the homily (maymar) attribut-
ed to Anba Mazdariyts Archimandrite of Wadi al-Natriin; see Jaritz, Die arabischen
Quellen (111 4, 1), p. 160-161. For anonymous prologues to the life and martyrdom of
St Menas in the Arabic version, see Jaritz, Die arabischen Quellen (11 4), p. 108-110.

80 Several authors briefly outline the Ethiopic miracles: M. Chaine in Kaufmann,
Zur Tkonographie, p. 48-49, D.N. Wilber, The Coptic Frescoes, p. 102-103 (Appendix
2), and W.F. Macomber and Getatchew Haile in HMML (V, p. 281-282).
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on the man’s part, the mute woman suddenly cries out for help, while
the paralytic man, fearing an accusation of impropriety, rises to his feet
and flees.

Miracle 7: A wicked merchant murders a Syrian Orthodox pilgrim
traveling to St Menas in the city port and cuts his body into pieces.
The saint appears in glory, forces the wrongdoer to confess his crime,
and restores the pilgrim to life. The two men then proceed together to
the shrine to offer sacrifices.

Miracle 8: Eutropius, a wealthy man from Alexandria, commissions
two silver plates, promising one of them to the shrine. When his care-
less servant accidentally drops the more beautiful plate into the sea while
aboard the ship and subsequently drowns, Eutropius vows to give all his
possessions to the sanctuary if he can recover his servant. Upon reaching
the port near the sanctuary, he finds the boy with the plate in hand, who
then recounts how St Menas saved him from the sea.

Miracle 9: Three pilgrims are on their way to the shrine of St Menas
to offer their gifts. A crocodile attacks one of them and pulls him into
a lake, but the saint saves the man and places him in the sanctuary. Later,
the temple servants learn about the event by listening to the testimony of
the other pilgrims.

Miracle 10: A man who swore to bring wood for the construction of
the church of St Menas witnesses the punishment of a wicked guard, car-
ried through the air to the shrine.

Miracle 11: A pig belonging to the shrine of St Menas attacks a sol-
dier riding toward the church. The soldier kills the pig in anger and then
receives punishment from the saint in his shrine.

Miracle 12: A man fails to fulfil his oath to give a pig to the church of
St Menas. Having killed the animal and kept it for himself, he finds the flesh
petrified. He repents and offers an equivalent sacrifice to the shrine.

Miracle 13: A man made an oath to donate a horse to the church of
St Menas every year. When he neglects his promise, the saint appears in
the form of a guard and offers a small payment in gold instead. The man
repents for his neglect and eventually fulfils his vow, donating the horse
to the shrine.

Miracle 14: An impious soldier attacks a widow bringing an offering
(g"erban) to the church of St Menas. The saint appears to punish the man,
whose horse carries him off directly to the church.

Miracle 15: A wealthy judge from Constantinople, who stole the only
sheep from a poor elderly woman, receives a severe punishment after
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swearing a false oath in the shrine of St Menas: he becomes partially pet-
rified and publicly displayed in the church until his death.

Miracle 16: A pagan from Alexandria, possessed by a demon since
childhood, is brought to the church of St Menas, where the saint exorciz-
es him over several days.

Miracle 17: A Samaritan woman from Alexandria, suffering from
a headache for three years, intends to visit the church of St Menas. How-
ever, a guard molests her at the port near the church until the saint appears
in his glory, causing the wicked man’s hand to wither. The healed woman,
along with her companions, proceeds to the shrine, where she remains, as
does the impious man, whom the saint carried there.

Miracle 18: Sofia, a childless wealthy woman from Maryut, meets
a soldier while on her way to the shrine. The soldier attacks her, but
the saint appears in his glory, punishes the man, and carries Sofia to
the church.

Miracle 19: Many people run out of water while on their way to
the shrine of St Menas. When the priests of the shrine, together with
the faithful, ask for the intercession of St Menas, the Archangel Michael
himself descends from heaven and opens a spring from the rock.

The collection of miracles in the Ethiopic recension concludes with
an epilogue in which Archbishop Theophilus of Alexandria speaks in
the first person, asserting that he compiled and recorded these wonders in
reference to the Orthodox faith®'. He affirms that God “allowed the soul
of this saint martyr to once dwell within his body, speaking through his
face, mouth to mouth, as if he were still alive”. This homiletic discourse
enumerates the graces bestowed upon the protagonists of the miracles,
alongside promises for those who will visit the saint’s shrine, observe
his feasts, take oaths, and make offerings to the church. God will reward
each person thirtyfold, sixtyfold, or a hundredfold (cf. Mark 4:20) and
inscribe their names in the Book of Life. We find a similar epilogue at-
tested in a much shorter recension in the Coptic ms M.590%; however, in
this form, it is absent from the Arabic manuscripts collected by Jaritz®.

The attribution to Archbishop Theophilus, as presented in both
the prologue and epilogue, is not an original Ethiopic assertion but rather
a reiteration of earlier Oriental sources. Both Coptic and Arabic tradi-
tions commonly invoke the names of prominent bishops and patriarchs

81 See in ms A, fols 110rb-111rb; ms B, fols 79rb-81rb; ms C, fol. 152ra-c.
82 See Drescher, Apa Mena, p. 34 (ed.), 125 (tr.); cf. Bacot, Saint Ménas, p. 77 (tr.).
8 For a brief epilogue in Arabic ms A, see Jaritz, Die arabischen Quellen, p. 213.
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of Alexandria, a practice that does not necessarily signify their authentic
authorship. In this instance, the attribution likely reflects the perceived
influential role played by the Alexandrian archbishops of the fourth and
fifth centuries in the establishment and development of the shrine of
St Menas in Maryut, as documented in the Synaxarium and other histori-
cal records. At its core, the collection of miracles functions as a panegy-
ric, celebrating the sanctuary itself, with the ascription primarily serving
to reinforce its authority within the broader context of late antique Chris-
tendom. However, for medieval Ethiopian Christians, both the attribu-
tion and the associated historical facts bear little significance. For them,
the true importance lies in the manifestation of God’s power through his
saint, who acts in God’s name as the authentic miracle worker. Thus,
St Menas becomes the conduit of divine grace, the protector of sanctity,
the mediator of blessings, the avenger of apostates, the healer of diseases,
and the expeller of demons.

Naturally, the collected miracles of St Menas are not an original Ethi-
opian composition, but rather a translation — or possibly a compilation —
of a corresponding Arabic corpus, which in turn depended on Greek
and Coptic texts. A comparative analysis of the content and structure of
the Ethiopian collection, in relation to other extant anthologies, leads to
the following observations.

First, Ethiopic miracles number 4, 11, 14, and 19 are absent from
the Greek collection in its currently known form. Second, there is no evi-
dence to suggest that the Greek text directly influenced the Ethiopic version®.

8 Generally speaking, translations from Greek into Ethiopic likely took place
only during the classical Aksumite period of Ethiopian Christian civilization, between
the fourth and eighth centuries. From this period date the translation of many bibli-
cal books, particularly from the New Testament, alongside apocryphal works such as
the Book of Enoch, the Book of Jubilees, and the Ascension of Isaiah. Other translated
texts include the lives of certain saints, such as St Antony, and some patristic texts,
such as the collection of dogmatic writings by Cyril of Alexandria and his followers
(Qérellos). However, the vast majority of Ethiopic translations were made from Arabic
originals, starting from the late thirteenth century. This later period saw the production
of a significant number of translations of homiletic, monastic, and hagiographical liter-
ature, including the acts of saints and martyrs, along with their miracles. For more on
the Classical Ethiopic literature, see especially E. Cerulli, La letteratura etiopica. L’Ori-
ente cristiano nell 'unita delle sue tradizioni, Firenze 1968; G. Lusini, Appunti sulla pa-
tristica greca di tradizione etiopica, “Studi Classici e Orientali” 38 (1988) p. 469-493;
Getatchew Haile, Ga 2oz Literature, EAe 11 736a-741a, with a bibliography; A. Bausi,
Ethiopic Literature Production Related to the Christian Egyptian Culture, in: Coptic
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Still, miracles 12 and 13 lack attestation in the Coptic tradition. Third, we
cannot directly compare the Ethiopic episodes 2, 3, 4, 5, 10, 11, and 14 with
the Coptic manuscripts due to their poor condition. Nevertheless, the pres-
ence of the corresponding miracles in M.590 remains unquestionable®.
With regard to the Arabic recension, all the Ethiopic stories, with
the exception of miracle 16, have counterparts in the Arabic text™.
The question of whether the sequence of episodes reflects the decision of
the Ethiopian translator or compiler, or whether it follows the structure of
an Arabic model, remains a complex issue. Indeed, none of the extant Ar-
abic manuscripts preserves the same collection or the same sequence of
texts as found in the Ethiopic version. Nevertheless, we can make some
considerations, particularly in reference to the Arabic codex M¥. It ap-
pears that the sequence of Arabic miracles numbered 17-20 corresponds
to Ethiopic miracles 1-4, while Arabic miracles 12-14 align with Ethiopic
miracles 9-11. Moreover, Arabic miracles 10-11 and 21-22 correspond
to Ethiopic episodes 5-6 and 12-13, respectively. Furthermore, it is note-
worthy that the first miracle in the Ethiopic collection mirrors the first
miracle in the Coptic manuscript M.590, while Ethiopic episodes 2-6 fol-
low the same sequence as Coptic narratives 5-9. We cannot attribute this

Society, Literature and Religion from Late Antiquity to Modern Times, ed. P. Busi —
A. Camplani — F. Contardi, Leuven — Paris — Bristol 2016, p. 503-571; A. Bausi et al.,
The Axumite Collection or Codex X (Sinodos of Qafraya, MS C3-1V-71/C3-1V-73, Ethio-
SPaRe UM-039): Codicological and Palaeographical Observations. With a Note on
Material Analysis of Inks, “COMSt Bulletin” 6/2 (2020) p. 127-171.

8 Drescher references the list of the seventeen Coptic miracles based on M.590 in
Apa Mena, p. 107.

8 The Arabic texts of the St Menas tradition were the subject of study and pub-
lication by F. Jaritz, Die arabischen Quellen zum Heiligen Menas, Heidelberg 1993.
The German scholar collected and analysed 25 manuscripts transmitting 7he Acts, a col-
lection of St Menas’s Miracles, and some other texts such as Legend found in Cairo
and the Encomium attributed to Anba Mazdariyis. A detailed description of these man-
uscripts appears in Part I of her book; see Jaritz, Die arabischen Quellen (1), p. 49-82.
Part II concerns The Acts of St Menas, Part 111 discusses the miracles attributed to St Me-
nas, and Part IV focuses on the Cairo legend text. Part V addresses various issues related
to the St Menas tradition. Finally, Jaritz also edits the Arabic texts.

87 A detailed list of miracles in the Arabic manuscripts, indicating their sequence in
the individual codices, is provided by Jaritz, Die arabischen Quellen, p. 154-160. From
the perspective of textual recension, the Ethiopic version generally aligns with manu-
scripts belonging to the same group as the Arabic manuscripts F, R, and S. For specific
episodes, see the concordance and notes in the English translation in this issue (VoxP 94
[2024] p. 273-348).
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alignment solely to coincidence. While there is considerable freedom in
the selection of individual episodes in the Oriental hagiographic compi-
lations, it is only natural that certain texts may have been transcribed in
the same order across recensions and manuscripts. This suggests a nu-
anced, organic relationship between the Coptic, Arabic, and Ethiopic col-
lections, one that goes beyond the mere mechanical copying of texts and
points to a shared tradition of textual transmission.

Further information on the Ethiopic text and the manuscripts trans-
mitting the entire collection of the miracles of St Menas appears in the in-
troduction to the complete English translation of these miracles, present-
ed later in this issue®.
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The Miracles of Saint Menas in the Armenian Tradition'

Rev. Mirostaw Cichon?

Abstract: In this article, [ aim to outline the Miracles of St Menas in the Armenian tradition.
I describe the two available editions prepared by the Mekhitarists in Venice and outline
the characteristics of the collection of manuscripts containing the works under study. On
this basis, I correct the identification of miracles contained in BHO 748-750, namely
De Agapio as Eutropius and the Silver Plates. In the further part, I provide a translation
from Classical Armenian into English, accompanied by a commentary, of three miracles
of St Menas preserved in the Armenian tradition: The Isaurian Pilgrim, Eutropius and
the Silver Plates, and The Jew and the Christian.
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The Armenian Church, according to tradition, dates back to the apos-
tolic times, when St Bartholomew and St Jude Thaddeus visited the ter-
ritories of Armenia. Researchers of historiographic sources suggest that
Christianity reached Armenia from two directions: Greek (Cappadocia)
and Syrian®. The baptism of King Trdat III and his court took place in
301 through Gregory the Illuminator (Grigor Lusawori¢*)*.

A key event in building and strengthening the Armenian Christian
tradition was the invention of the alphabet (405/406 AD) by an Armenian

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mira-
cles of Saint Menas as a historical source, literary composition and liturgical text”, project
no. UMO-2021/41/B/HS1/00550.

2 Rev. Mirostaw Cichon, PhD, independent researcher, Poland; e-mail:
miroslawcichon@gmail.com; ORCID: 0009-0002-2876-681X.

3 Cf. R'W. Thomson, Syrian Christianity and the Conversion of Armenia, in: Die
Christianisierung des Kaukasus/The Christianization of Caucasus (Armenia, Georgia, Al-
bania), ed. W. Seibt, Wien 2002, p. 159-169.

4 Cf. S.J. Voicu, Gregorio I'llluminatore, NDPAC 1 2460-2461. Another opinion
shifts the traditional date to the year 314; cf. P. Ananian, La data e le circostanze della
consacrazione di s. Gregorio Illuminatore, “Le Muséon” 74 (1961) p. 43-73, 317-360.
I follow the Hiibschmann-Meillet-Benveniste transliteration system used in “Revue des
Etudes Arméniennes”.
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monk, Mesrop Mastoc°. His youngest disciple Koriwn describes this sto-
ry in the work Vark® Mastoc ‘i (Life of Mastoc®), which, together with
Patmut ‘iwn Hayoc ‘ (History of Armenia) by an anonymous author, we
should consider the first native works of Armenian literature®. Mesrop’s
alphabet became the beginning of the monumental effort of translating
biblical books and the works of the Church Fathers into the Armenian
language’. In addition to the above-mentioned works, the translation of
hagiography from Syriac and Greek into Armenian began at that time.

1. Outline of the Early Armenian Hagiography

Aside from translations of Greek and Syriac hagiographical texts, Ar-
menians also produced other original hagiographic works such as Passio of

5 Cf. S.J. Voicu, Mesrob, NDPAC 1 3239-3240.

¢ Cf. S.J. Voicu, Koriun, NDPAC 1 2724. The Life of Mastoc by Koriwn has two edi-
tions referred to as Koriwn I and Koriwn I1. The text of Koriwn I, most likely from the first
half of the fifth century: Vark‘ Mastoc ‘i [Life of Mastoc‘], ed. M. Abelean, Erevan 1941;
reprint edited by: K.H. Maksoudian, Vark* Mashtots ‘i, Koriwn. A Photoreproduction of
the 1941 Yerevan Edition with a Modern Translation and Concordance and with a New In-
troduction, Delmar 1985. The text of Koriwn II, from several centuries later: Patmut 'iwn
varuc‘ ew mahuan srboyn Mesropay vardapeti meroy t‘argmanc ‘i [History of the Life
and Death of Saint Mesrop Vardapet, Our Translator], Venezia 1894. A recent critical edi-
tion appeared in Matenagirk Hayoc * (Armenian Classical Authors), v. 1, ed. Z. Ekawean,
Ant‘ilias 2003, p. 225-272. German translation of both editions: G. Winkler, Koriwns Bi-
ographie des Mesrop Mastoc ‘. Ubersetzung und Kommentar, OCA 245, Roma 1994. En-
glish translation of Koriwn I: B. Norehad, Koriwn. The Life of Mashtots, New York 1964.
French translation based on Koriwn I: J.-P. Mahé, L alphabet arménien dans [’histoire et
dans la mémoire. Vie de Machtots par Korioun. Panégyrique des saints traducteurs par
Vardan Areveltsi, Paris 2018. For a description of the alphabet’s invention and Bible trans-
lation, see especially Koriwn I, § VI, VIII, X1, and XIX. Vardapet, a title characteristic of
the Armenian tradition, now means a monk-teacher, proficient in theology; in an earlier
period, it meant a missionary monk teaching pagan peoples. Cf. R.W. Thomson, Vardapet
in the Early Armenian Church, “Le Muséon” 75 (1962) p. 367-384.

7 There are several stages and related separate methods of translating
the text. Cf. L. Ter Petrosian, Ancient Armenian Translations, tr. K. Maksoudian, New York
City 1992; S.J. Voicu, La patristica nella letteratura armena (V-X sec.), in: Complementi
interdisciplinari di patrologia, ed. A. Quacquarelli, Roma 1989, p. 657-696; G. Murady-
an, The Hellenizing School, in: Armenian Philology in the Modern Era: From Manuscript
to Digital Text, ed. V. Calzolari — M.E. Stone, Leiden 2014, p. 321-348; E.G. Mathews,
Syriac into Armenian: The Translations and Their Translators, “Journal of the Canadian
Society for Syriac Studies” 10 (2010) p. 20-44.
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Vahan Gottnac‘i (BHO 1235) from the time of the revolt against the Muslims
(705) and Passio of Hamazasp and Sahak Arcruni (BHO 544) under the Arab
rule (785/786). An important work is the homiliary compiled by Sotomon of
Mak‘enoc*®, which became a model for the well-known Homiliary of Mus
(twelfth century)’. Interestingly, none of them mentions St Menas.

Another document that played an important role was Armenian Synax-
arion, referred to as Yaysmawurk’, lit. ‘on this day’, from the incipit of al-
most every description for a given day'’. We know the different stages of
its formation: (1) In the tenth century, Yovsép‘ of Constantinople (991)"
undertook the translation of the Greek Menologion. (2) The thirteenth and
fifteenth centuries saw the creation of several recensions of the Armenian Sy-
naxarion, ascribed to Ter Isra€l (ca. 1240), Kirakos (1269), catholicos Grigor
Anavarzec‘i (ca. 1300), and Grigor Xlat‘ec‘i (fifteenth century)'?. I should
also mention Grigor II Vkayaser (Martyrophile), catholicos of the Armenian
Church (1066-1105), who received the epithet ‘Martyrophile’ for his transla-
tion of martyrologies from Greek, Syriac, and Latin into Armenian'?.

2. Armenian tradition of the Miracles of St Menas

The Armenian version of Martyrdom of St Menas (BHO 745) precedes
the cycle of miracles!*. We find basic information about the Armenian

8 M. van Esbroeck, Salomon de Makenoc, vardapet du VIlle siecle, in: Armeniaca.

Meélanges d’études arméniennes, Venezia 1969, p. 33-44.

® M. van Esbroeck, Description de répertoire de [’homéliaire de Mus, REArm NS
18 (1984) p. 237-280.

10 G. Bayan, Le synaxaire arménien de Ter Israel, PO 21/1, Paris 1930. Actually,
Bayan published the recension of Kirakos and not of Tér Isragl; see below.

" Cf. N. Akinean, Yovsep‘ Kostandnupolsec'i, t‘argmanic‘ Yaysmawurki (991)
[Yovsép® of Constantinople, the Translator of Yaysmawurk‘], “Handés Amsoreay”
71/1-2 (1957) p. 1-13.

12.Cf. J. Mécérian, Bulletin arménologique, deuxiéeme cahier: II. Introduction
a [’étude des synaxaires arméniens (Suyudhwinipp), “Mélanges de 1’Université saint Jo-
seph” 30 (1953) p. 99-154; U. Zanetti, Apophtegmes et histoires édifiantes dans le synax-
aire arménien, AnBol 105 (1987) p. 168-170.

13 Basic information on Armenian hagiography appears in P. Cowe, Armenian Hagi-
ography, in: The Ashgate Research Companion to Byzantine Hagiography, v. 1: Periods
and Places, ed. S. Efthymiadis, London — New York 2016, p. 299-322.

4 For the life of St Menas, see E. Wipszycka, The Birth of the Cult of St Menas, VoxP
94 (2025) p. 9-34.
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tradition regarding the miracles of St Menas in BHO 748-750. There are
three miracles attributed to him, identified as: De mercatore peregrino'’,
De Agapio'S, and De Iudaeo Alexandrino'’. BHO cites one publication
containing the works in question, namely Vark® ew vkayabanut iwnk’
srboc* (The Life and Martyrdom of Saints)'®. This edition, published by
Mekhitarists, unfortunately contains no information about manuscripts
on which the publication relies, nor a critical apparatus'.

In addition, it was possible to find another, earlier publication pre-
pared by the Mekhitarists, not mentioned by the BHO editor. Entitled
Liakatar vark* ew vkayabanut ‘iwn srboc * (Complete Lives and Martyr-
doms of Saints), this work contains the same three miracles in a slightly
different recension with annotations. Similarly to the previous document,
this one also lacks critical apparatus and precise information about man-
uscripts®.

During the research, I managed to isolate some manuscripts con-
taining the miracles of St Menas, with a plan to draft a more detailed
report. The identified manuscripts come from the Matenadaran in Ye-
revan®!, the Mekhitarian libraries in Venice and Vienna (V201, W10),

15" The miracle entitled The Isaurian Pilgrim.

16" An analysis of the Armenian texts allowed me to identify the miracle entitled De
Agapio as Eutropius and the Silver Plates (BHG 1258).

17 The miracle entitled The Jew and the Christian.

8 Vark‘ ew vkayabanut iwnk “ srboc ‘ [The Life and Martyrdom of Saints], v. 2, Ven-
ice 1874, p. 67-73.

1 The Mekhitarist editions rely on the manuscripts available to them, not always
on the most reliable. Also, they sometimes made changes without indicating them.
Therefore, it would seem useful to prepare a future critical edition of the Armenian
version of the Miracles of St Menas. Interestingly, the catalogue of the collection of
Venetian Mekhitarist manuscripts at codex V201 notes that the text of the miracles
of St. Menas is different from that included in the Vark ew vkayabanut ‘iwnk* srboc
edition; cf. B. Sargisean, Mayr ¢ ‘uc ‘ak hayerén jeragrac‘ matenadaranin Mxit ‘ar-
eanc i Venetik [Main Catalogue of Armenian Manuscripts of the Mekhitarist Library
in Venice], v. 2, Venice 1924, c. 51.

2 Liakatar vark‘ ew vkayabanut ‘iwn srboc‘ [Complete Lives and Martyrdoms of
Saints], v. 9, ed. M. Awgerian, Venice 1813, p. 341-357 (the martyrdom), p. 357-367 (the
text of miracles), p. 368-370 (footnotes). The footnotes related to the miracles of St Menas
mention two manuscripts called C ‘arantir A and C ‘afantir B, most probably to be iden-
tified as V200 from 1224 and V201 from the twelfth-thirteenth century; however, these
codices do not form the basis for this edition.

2 The following manuscripts seem particularly interesting: M7441 (Selection of
Homilies) from 1322, M639 (Miscellany) from 1409 (ff. 285v-293r),and M1511 (Armenian
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and the National Library in Paris (P118)%>. They cover the period of
the thirteenth-seventeenth centuries and mainly include Yaysmawurk‘
(Synaxarion) and C ‘arantir (Selection of Homilies). A preliminary analy-
sis does not allow us to conclude that any of the manuscripts contains mir-
acles from outside the list of three miracles mentioned in BHO 748-750.

The Greek tradition of the Miracles has received a thorough study by
Luigi Silvano and Paolo Varalda, who have distinguished four recensions
(o, B, v, 8), where a is the most ancient®. As shown below, the Armenian
version of the miracles contained in Liakatar vark‘ ew vkayabanut ‘iwn
srboc ‘ most probably follows the B tradition.

3. Translation of the Armenian Miracles of St Menas

This translation relies on the text contained in Liakatar vark‘ ew
vkayabanut ‘iwn srboc ‘. 1 omit the part that apparently forms an editor’s
comment (p. 357-358)**. In some cases, | refer to the text published in
the Vark® ew vkayabanut ‘iwnk* srboc ‘ to show the fundamental differ-
ences. In the translation, I made effort to preserve the Armenian syntax as
much as possible, sometimes at the expense of English fluency.

3.1. (The Isaurian Pilgrim)*

There was a certain man very rich?® at that time and he came from
the country of the Isaurians?’ to Alexandria for the purpose of trade. And
having heard there in the city about all the miracles and healings that

Synaxarion in a recension by Grigor Xlat‘ec‘i) from 1471 (ff. 210r-213r).

22 To indicate Armenian manuscripts, I follow the acronym system of the Association
Internationale des Etudes Arméniennes (AIEA); cf. B. Coulie, Armenian Manuscripts.
Catalogues, Collections, Libraries, Corpus Christianorum, Turnhout 2020, p. 450-462.

3 L. Silvano — P. Varalda, Per [’edizione dei Miracula sancti Menae (BHG
1256-1269), “Philologia Antiqua” 12 (2019) p. 56-59.

24 This comment contains general reflections about the author of the miracle cycle
and the feast day of Saint Menas (11 November).

% T use parentheses because the edition does not contain the titles of individual miracles.

26 We could also translate Arm. Wkdwwnnih (mecatun) as ‘noble’.

27 The recension in the Vark‘ ew vkayabanut ‘iwnk “ srboc ‘ edition does not mention
the merchant’s country of origin.
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Saint Menas* had performed, he said, “I would also like to go and pray
in the shrine® of Saint Menas and worship his holy relics and make there
a small gift from my property, so that God will help me through the inter-
cession of the saint”.

And rising, he took with him a purse® of gold, and went by boat
through the gulf of the sea or through the lake®!, and came to a place called
Loxoneta*. Having gone down to a certain inn*, he said to the innkeeper,
“Friend, do me a favour and welcome me into your house, for it is almost
evening and I do not dare to go on my way alone”. And the innkeeper
said, “Brother, come in until the morning”, and brought the table and set
it before him. After supper, when the man wanted to sleep, the innkeeper
saw the purse, for at that hour Satan entered his heart, as he daily fights
with mankind.

While the merchant was sleeping, the innkeeper arose, and took
a sword, and killed him, and took his purse with all the treasure. And he
said to himself, “What shall I do with his body, so that no one sees it and
brings danger upon me? Now I will arise and cut up all his limbs, and throw
them into a basket*, and with it into the lake”. And when he had cut that
[body] up and hung it up in a basket to find time to throw it into the depths

2 The spelling in Classical Armenian is Minas and not Menas.

2 Arm. mwtwp (tacar); this corresponds to the following Greek terms: vaog, véwg,
vnog, 1epov; Lat. templum, sacrarium. Cf. NBHL 11 841.

30 Arm. puwlly (k'sak); according to NBHL, the term is an equivalent of the Greek
poponmmov, Boidvtiov, cakkog; cf. NBHL II 1013. The Greek text uses the term BoAdvtiov;
cf. Zhitie prepodobnago Paisiia Velikago i Timofeia patriarkha Aleksandriiskago poviestvovanie
o chudesakh" sv. Velikomuchenika Miny, ed. 1. Pomialovskii, Saint Petersburg 1900, p. 63, 1. 18.

31 Here, we find a literal translation of two terms: sea (Arm. cov) and lake (Arm. /ic).
An interesting question is whether this is a translation of two different terms found in
the text, or whether the translator was unsure whether the Greek term referred to a sea or
a lake and thus opted for a double translation. The recension in Vark ‘ ew vkayabanut ‘iwnk
srboc ‘ edition only mentions that the merchant ‘sailed to the other side of the sea’.

32 The same name of the place appears in the Greek version of the miracle; cf. Zhitie
prepodobnago Paisiia Velikago, p. 63, 1. 19. Silvano and Varalda consider Pomialovskii’s
manuscript to represent the B tradition, which indicates that the Armenian text follows
this version; cf. L. Silvano — P. Varalda, Per [’edizione dei Miracula sancti Menae (BHG
1256-1269), “Philologia Antiqua” 12 (2019) p. 58.

3 Arm. wwlinny (pandok), Greek mavdoyeiov, navdoxeiov, Lat. diversorium publi-
cum, taberna, stabulum, cauponium; cf. NBHL II 595-596. This term quite clearly refers
to an inn, a tavern.

% Arm. uwlunh (sakari), Greek woéewoc, Lat. cophinus, corbis, qualus;
cf. NBHL II 684.
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of the sea, the day dawned, and he was afraid to do what he wanted, and he
took the head and wanted to smash it to make it invisible.

And behold, Saint Menas came galloping with many men as if sent by
a king. The innkeeper, seeing this through the window, hastened and hung
his — namely the rich man’s — head with the other limbs inside the inn,
[for] he did not know what to do from fear. But Saint Menas opened
the door of the house and seized the innkeeper and said to him, “Tell me
the truth! Where is the man who was staying with you?”. He denied it
and said, “No one was staying here”. The saint said, “If you do not wish
to speak about the man, I will find him”. And immediately the saint took
the basket and found the head with the limbs in it.

At that moment the innkeeper began to implore him and cried out,
“I have sinned, for I see — he said — the graces of God towards you, and
I confess my transgressions, that when I saw the man’s purse, the heart
of this unfortunate man was filled with madness, and I rose and killed
him, and here, my lord, [is] his purse full of treasure. I give [it] to you,
and from my treasure a hundred coins®’, only free me from this murder
of mine”. The saint answered him and said, “Repent, and I will forgive
you your trespasses”. And he said, “My Lord, I will do as you command,
in order to be saved by the king, I will go to the shrine of Saint Menas
and I will do penance and take monastic habit™*°. When the saint saw his
repentance, he said to him, “Pull out the basket which contains the limbs
of the man, so that the glory of Christ may be revealed in his saints”. And
falling on his knees, Saint Menas prayed for a long time, and then said to
the dead man, “I say to you, in the name of Jesus Christ, who has made
me the rock of his confession, stand up immediately and with all your
limbs strong. Let heretics and pagans know through your hands the glory
of Christ my God, so that you may also know that I, Menas, am the ser-
vant of God”.

And immediately he arose as he was before, and falling on his knees
he worshiped the holy martyr and the multitude that [were] with him. And
he said, “Thanks be to the Lord God who has shown me mercy through
your coming, O holy one of God, for I was overcome with sleep and
you, O Lord, came with great power and resurrected me”. For the man

3% Arm. nwhtiwb (dahekan), Greek dnvapiov, vouopa, dpayun, xpvoeog, Lat. de-
narium, nummus; cf. NBHL 1 592.

3 Arm. uptd UYpolwnpniptiwb (sk‘em kronaworut‘ean); this means entering
a monastery and putting on the monastic habit. Doing penance in a monastery was a com-
mon practice.
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did not know what had been done to him, and the innkeeper had not told
him. And the holy martyr blessed the slain man and became invisible to
them. And the innkeeper, having taken the hundred coins which he had
promised to the saint, and the merchant his purse, went to the shrine of
Saint Menas and fulfilled their vows. At that time the innkeeper con-
fessed before everyone what had been done by him to the merchant, and
how the saint had resurrected him; and all praised God. And the merchant
was amazed when he heard that he had truly been killed and had resur-
rected, and he gave glory to God, and went about declaring to all the glo-
ry of God. And the innkeeper became a monk®” and lived five years and
died with accepted penance, always preaching the power of saint Menas
through whom many pagans and heretics came to the true faith.

3.2. (Eutropius and the Silver Plates)

Again, a certain man named Eutropius in Alexandria decided to have
two silver plates made®, to give one to the shrine of Saint Menas and
the other to serve at his table. He called a certain silversmith®* to him
and said to him, “Take from me the best silver and make two plates simi-
lar to each other, and write my name on one and the name of Saint Menas
on the other”. And so he did. And [the bowl] of Saint Menas was found
to be more beautiful than the other, and when the man saw it, he envied
the saint’s vessel. And he said to himself, “I will go to the holy martyr
and give him the bowl on which the silversmith has written my name, and
I will have the saint’s [bowl] with me for my needs, and after my death
I will give this to the holy one’s shrine”.

When he had sailed out in the boat with this thought, it was time for
supper, and the servant, having set the table, brought the holy bowl to
serve his master, according to his commandment; and the servant, having

37 According to the Vark‘ ew vkayabanut ‘iwnk‘ srboc ‘ edition, the innkeeper lived
‘in great mortification and a virtuous life’. In both recensions, the penitential period was
five years.

3% Arm. uljmuntin (skutef). According to NBHL, the term is an equivalent of Greek
okvtoln, novas, Lat. scutella, which means a plate, bowl, or vessel; cf. NBHL II 722.
According to the Vark‘ ew vkayabanut ‘iwnk * srboc * edition, the man ordered the making
of two cups (Arm. skih).

3 Arm. wipdwpwgnnd (arcat ‘agorce), Greek apyvpokomoc, Lat. conflator argenti,
clearly indicating a craftsman working in silver; cf. NBHL I 361.
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taken the vessel after supper, went to wash it by the side of the boat, and
the waves broke and took the bowl from his hands. The servant, terrified
that he would be punished by his master, threw himself into the sea after
the sunken bowl. When the man learned what had happened, he said,
“Woe is me! For I have sinned against God by envying the holy ves-
sel?, and therefore I have lost my servant. And if people learn that I had
a holy vessel to serve, what disgrace will not offend me? If I had known
this earlier, it would have been better to give three to the holy martyr
instead of one bowl, and not enter into such misfortunes and the bitter
shame of death”. Then he made a vow and said, “If I am worthy to bury
the body of the deceased, I will give two chalices or plates to the shrine of
the holy martyr Menas and the price of the lost vessel”. When he reached
the harbour on the third day, he looked at the seashore, to this side and
to that, wondering whether the waves would perhaps throw the dead man
onto dry land. The sailors said, “What is this madness of yours? For after
two days of our voyage you are looking for his body”. The man said to
them, “I hope in the Lord God, through the intercession of Saint Menas,
who resurrected the man who was cut apart with his limbs, as if from
a dream*!, that at least he will show me his body before my death”. And
as he was speaking these things, behold, his servant came swimming,
and came with a vessel in his hand over the sea, and inquired after his
master’s ship. And when the sailors saw the servant, they cast noose,
and took hold of him, and went out upon dry land. When his master saw
him, he embraced him and kissed him with tears, and asked, “How were
you saved from the sea?”. And he said, “As I fell into the depths, I saw
a brilliant man who said to the two men who were with him, ‘Hold this
man, lest he drown’. And from that time on they did not depart from me
until I came to this place”. When the man and the whole multitude heard
this, they gave glory to God and testified that the holy martyr Menas had
quickly come to his aid. And the man went into the holy shrine and do-
nated two plates and other abundant gifts there, installing the servant to
serve the holy shrine. And he himself returned to his house, praising and
blessing God.

40 Arm. wlbiop (anot ), Greek ayyeiov, oxeboc, Lat. vas; cf. NBHL I 256.
4 A reference to the miracle The Isaurian Pilgrim.
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3.3. (The Jew and the Christian)

There was a certain Jew, a merchant in Alexandria, who lived near
a certain Christian, and the Jew and the Christian were very fond of each
other. When the Jew was getting ready to go somewhere on business, he
came to the Christian’s house, gave him his purse sealed with his ring,
and gave it to him as a deposit until he returned. The merchant went away,
and when he returned from his journey, he sent presents to the Christian.
But he laughed to himself and said, “I have received presents, and if he
asks for things, he will take nothing”, for he had brainstormed with his
wife, saying, “O woman, if it is possible, we will deny the Jew’s purse,
and if he binds us to an oath, we will swear, and nothing will hurt us,
because we swear to a Jew, and not to a Christian”. So by the counsel of
the Adversary the man denied the purse when the Jew asked for it from
him until the multitude gathered around them, and a great conflict arose,
because there was no witness between them.

Then the Jew had an idea and said to the Christian, “I have heard,
brother, about Saint Menas, how great his glory is, and that he puts to
shame those who swear falsely by him. Now arise, and let us go there, so
that you may swear by his glory. And if you have received nothing from
me, depart in peace”. The Christian said, “How will this be, since a Jew
does not enter the church*? of a Christian?”. The Jew said, “If I am not
allowed to enter, I will remain outside the vestibule®, and when you en-
ter, you will swear before the others”. But the Christian, disregarding his
oath, said to himself, “Saint Menas will forgive my oath”. And so, rising,
they went to the door of the shrine of Saint Menas. There, the Jew said to
the Christian, “Tremble, friend, before God and may he have mercy on
your soul! Take from the treasure as much as you want, and give the rest

2 Arm. thtintigh (ekefec i), which means ‘church’ as a community, as well as
a building.

B Arm. quuhp (gawit), Greek avAn, Lat. atrium; cf. NBHL 1 533. According to
the Vark® ew vkayabanut ‘iwnk * srboc * edition, the Jew was praying in the space referred
to in Armenian as upwh (srak) and in Greek as avAr, mepifooc, Tpodvpov. From ap-
proximately the eleventh century, the term gawiz‘ in Armenian architecture described
a four-column structure intended for the tombs of the nobles, as well as a space for pen-
itents and catechumens; cf. E. Vardanyan, The Zamatun of Hofomos and the Zamatun/
Gawit " Structures in Armenian Architecture, in: Horomos Monastery: Art and History,
Paris 2015, p. 207-236. In the fifth century, the term referred to the open courtyard in front
of the sanctuary rather than to the enclosed structure; cf. N. Garsoian, The Epic Histories
Attributed to P ‘awstos Buzand (Buzandaran Patmut ‘iwnk ‘), Cambridge 1989, p. 526-527.
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to me, only do not swear!”. And when the Christian did not want to lis-
ten, the Jew appealed to the saint in his vestibule and said, “Saint Menas,
although I am not worthy to call upon your name, show your miracles
today, so that I may praise you”. The Christian went in, having no fear
of God in his heart, and swore an oath; and the Jew looked to see if there
would be a sign for the sake of the oath, but the saint was patient with
him.

When he had finished his oath, they both returned and rode away, and
when they had ridden three miles, suddenly the Christian’s horse reared
up, threw him to the ground, and he lost the key to the chest in which there
was the Jew’s purse, together with the ring. He searched and did not find
it, and was very glad at his fall and at rising in health, considering this to
be the punishment for his oath. When they came to a certain place and sat
down to eat, the Jew became sorrowful and said, “Why did I believe in
Saint Menas as a miracle-worker? I have not seen a single sign that I have
heard of. And if the Christian had not been bound by me to an oath, after
a few days he would have surely given me back what is mine”. He said
this and wept and said again, “I commit my life to the Lord and to his holy
martyr Menas”. Now while they were sitting together, behold, a servant
of the Christian came, holding a purse full of treasure.

And when they saw him, they were both amazed. And the master of
the servant was greatly afraid, and said to the servant, “Where do you
come from, and what is this you are holding?”. He answered and said,
“I came because you sent me, my master, to fulfil your command”. His
master said to him, “Whom have I sent, and what command have you
come to fulfil?”. The servant said, “My lord, today, there came a cer-
tain rider, tall and very fierce, to my mistress, and he had your ring and
the key to the chest* in which you put your treasures, and he said to my
mistress, ‘Do you recognize this?’, and she said, ‘Yes’. The rider said,
“Your husband asked me and sent me to you, saying, ‘Open the Jew’s
purse for me through my servant, for I am terribly tormented by the holy
martyr’. So I ran and brought your purse. Here is your ring and the key
to your treasure, which that rider brought to my mistress”. At that mo-
ment the Jew arose and took the purse with the seal, and cried out with
joy, saying, “Great is the God of the Christians, and great is his holy
martyr Menas! The faith of Christians is wonderful, because no one who

- Arm. wipytin (arket), Greek kvBwtdg, yhwoookopov, Lat. arca, arcula, theca;
cf. NBHL I 363.
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trusts in You, Lord, and in the intercession of Saint Menas, will return in
shame. Behold, Lord, I too become a Christian because of the miracles of
the holy martyr Menas”. And coming again to the shrine of the saint, he
gave there the third part of the purse, which was calculated on the scale to
be 1,000 coins, and said, “You know, O holy one of God, that before you
I said to the man, ‘Take as much as you want for you, and give the rest
to me’, but he did not want to. Now I give it to your sanctuary”. Leaving
the service of the Jews, he and his entire house were baptized, and their
house was counted among the believers in Christ, and with piety and sin-
cerity they blessed God and his holy martyr Menas. And from that day on,
no one dared to swear in the holy shrine, neither lie nor truth.

But the Christian went to his home filled with shame and sorrow, and
then, taking half of his wealth, he gave it as an offering to the shrine of
the holy martyr, and there he repented his sins, and did not leave it un-
til his penance was revealed to be accepted, and from that time he blessed
God and the holy martyr Menas until the day of his death.
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Saint Menas in Medieval Georgia'

Nikoloz Aleksidze?

Abstract: Despite the survival of St Menas’s hagiography in various Georgian iterations
and his commemoration in practically all Georgian calendars and martyrologies — both pre-
Constantinopolitan and Byzantine — the cult of St Menas was weak in Georgia. To this day,
collections of St Menas’s miracles in Georgian await discovery, apart from one miracle
discussed near the end of my article. Nonetheless, given the significant role Georgian
evidence plays in the study of late antique and mediaeval hagiography and the cult of saints,
the article attempts to contextualise the cult of St Menas from the Georgian perspective.

Keywords: ecclesiastical calendar; hymnography; metaphrasis; warrior saints; medieval
translations

1. Asshort overview of Georgian hagiography

Since the creation of the Georgian alphabet in the early fifth century,
martyrdom accounts and related narratives have dominated Georgian lite-
rature. The earliest surviving pieces of Georgian writing recount stories of
martyrdom under the Sasanians and Arabs. In addition to original hagiogra-
phies, translations from Greek, Syriac, and Armenian, and later from Arabic,
have proliferated. Multiple hagiographic codices, dated primarily to the tenth
century, contain translations created between the fifth and ninth centuries.

Scholars conventionally divide the Georgian hagiographic corpus
into three types:

» pre-metaphrastic hagiographies. Mediaeval and modern Georgian
scholarship refers to the pre-metaphrastic corpus as keimena, a term

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mi-
racles of Saint Menas as a historical source, literary composition and liturgical text”,
project no. UMO-2021/41/B/HS1/00550.

2 Nikoloz Aleksidze, Professor of the History of Religion and Political Tho-
ught, Free University of Thbilisi, Georgia, e-mail: n.aleksidze@frecuni.edu.ge; ORCID:
0000-0002-0399-2151.
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explained in the tenth century as “original” hagiographies written in
what functioned as simple and plain language at the time, and often
relatively short. The earliest corpora containing these pre-metaphra-
stic compositions are miscellaneous hagiographic narratives, such as
the so-called Mravalt ‘avi codices, as mediaeval authors knew these
works. Like keimena, mravalt‘avi is a calque of a Greek term, poly-
kephalon (“of many chapters”), used as a reference to various hagio-
graphic and homiletical texts (chapters)?;

» metaphrastic hagiographies. A comparably large corpus of mediaeval
Georgian hagiography consists of the metaphraseis, which started to
appear in the tenth century. Along with the translations of Symeon
Metaphrastes’s hagiographies, a continuation of the metaphraseis
undertaken supposedly by John Xiphilinos has survived and under-
gone translation only in the Georgian language*;

» the Great Synaxarion. Finally, shorter martyrdom accounts form
the eleventh-century Great Synaxarion of George Hagiorites. The Sy-
naxarion essentially relies on the Athonite adaptation of the Typikon
of the Stoudiou Monastery in Constantinople”.

Apart from hagiographies, miracle collections remained equally well
known in Georgian writing. Several collections were indeed particularly popu-
lar and widespread. For example, extended and abridged versions of the mirac-
les of St Nicholas of Myra, St Timothy the Wonderworker®, St Basil the Great,
St Demetrios of Thessaloniki, or St Theodore of Euchaita, or multiple collec-
tions of the miracles of St George have survived in numerous manuscripts’.

St Menas appears in all of these hagiographic collections: pre-meta-
phrastic, metaphrastic, and the Great Synaxarion. However, the excep-
tionally popular miracle collections of St Menas, whether in their full or
abridged form, are regrettably absent.

3 K.Kekelidze, Simeon Metafirast po gruzinskim istochnikam [Cumeon Metadpact
[0 TPY3MHCKMM MCTOYHHMKaM; Symeon Metaphrastes According to Georgian Sources],
in: K. Kekelidze, Etiudebi 5, Thilisi 1957, p. 212-226.

* For an overview of Georgian hagiography see B. Martin-Hisard, Georgian Ha-
giography, in: The Ashgate Companion to Byzantine Hagiography, Volume 1: Periods
and Places, ed. S. Efthymiadis, New York 2011, p. 285-298. Xyphilinos’s metaphraseis
remain unedited; I am currently performing their edition and translation.

> Giorgi Mt‘acmideli, didi svinak ‘sari [@o©o 130bsdbo®o; Great Synaxarion],
ed. M. Dolakidze — D. Chitunashvili, Tbilisi 2017.

¢ Kekelidze, Etiudebi 6, Tbilisi 1960, p. 336-406.

7 See E. Gabidzashvili, k‘artuli nat‘argmni hagiograp ia [JsGoeo
Bomo®pdbo 3sgomaMonos; Translated Georgian Hagiography], Tbilisi 2004.
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2. The cult of warrior saints in medieval Georgia

Although Georgia introduced and established the cult of warrior sa-
ints at an early stage, the Georgians appeared selective about which cults
to embrace and which to disregard. As a result, while the cults of certain
soldier saints flourished, others remained relatively marginalized. Among
the prominent figures, St George, St Theodore Tiron, St Stratelates, and
St Demetrios stood out, enjoying substantial veneration in medieval Geo-
rgia. In addition to these well-known saints, lesser soldier saints also ga-
ined notable traction, such as St Eustathios, whose cult enjoyed greater
prominence in Georgia and Cappadocia than in other regions.

Later, St Eugenios of Trebizond rose in popularity, along with other
regional or international soldier saints. The emergence of these cults
often stemmed from clear historical and political contexts: Georgia’s
elites, particularly the Bagratids, adopted figures like St Demetrios and
St Eugenios from the Byzantine political rhetoric and wove them into
their own power narratives. Other cults, such as those of St George and,
to a lesser extent, St Theodore, were more ancient — that is, internalized
and incorporated into folklore early in Georgia’s history.

Notably, the success of any soldier saint largely depended on their
association with a political agenda or the ambitions of a powerful indivi-
dual or dynasty. Conversely, other celebrated soldier saints who thrived
in the surrounding region often fell outside the focus of Georgia’s ruling
elites, resulting in their significant absence within the country. For in-
stance, St Sergios, widely venerated in neighbouring Armenia, is almost
completely absent from Georgia.

3. St Menas in the pre-Constantinopolitan liturgical tradition

Before the tenth century, when Georgian monasteries appeared in By-
zantium, the epicentre of Georgian writing and liturgical tradition func-
tioned in the monasteries of Holy Land rather than in Georgia itself. In
fact, our understanding of the heritage of Georgian monks in the Holy
Land is likely deeper than of their contribution within Georgia. The ear-
liest evidence in Georgian language for the cult of St Menas stems from
Palestine, specifically from the seventh-century Lectionary of Jerusalem.
The fifth-seventh century Lectionary is the earliest witness to the Hagio-
polite rite and has largely and predominantly survived in the Georgian
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language — apart from the Armenian Lectionary, which reflects an even
earlier stage of its development. The Lectionary of Jerusalem commemo-
rates St Menas three times: 10 July®, 31 October — together with the Pro-
phet Isaiah and martyr Phokas® — and 12 November'®. In all three instan-
ces, the Lectionary points to a particular site of the stational liturgy where
St Menas must receive commemoration: the church of St Menas foun-
ded by Bassa, an aristocrat and friend of Empress Eudocia, who founded
the monastery where Bassa was an abbess. We learn from Cyril of Scy-
thopolis that “blessed Bassa called Andrew, the brother of Bishop Ste-
phen of Jamnia, from the laura of the great Euthymios and appointed him
the superior of the shrine of St Menas, which she had founded”''. This
must have happened by c. 456'2. If the current identification of the church
is correct, based on the surviving inscription, then the foundation must
have later become part of the Armenian patriarchate of Jerusalem'’.

St Menas appears multiple times in another important liturgical do-
cument, the tenth-century Calendar of loane Zosime. Compiled at Mar
Sabas Monastery in Palestine, the Calendar unites several liturgical tradi-
tions, including that of the Lectionary of Jerusalem. St Menas’s feast falls
there on 4 May, 10 July, 31 October, 11 November, and 12 November'.
This multiplication of feast days is not unusual to Zosime’s Calendar,
which suggests that it was indeed a transitional calendar, uniting several
local and larger liturgical calendars.

Crucially, St Menas appears in a tenth-century hymnal, the ladga-
ri, and its various versions, which highlight his shrine as a particularly
strong miracle-working site, with a reference to the types of miracles
St Menas performed:

8 For St Menas and the general discussion on the Lectionary see e.g. CSLA.
E03270 (N. Aleksidze). Below, CSLA refers to the Cult of Saints in Late Antique Data-
base, followed by the ID number.

® CSLA.E3415 (N. Aleksidze).

10" CSLA.E3427 (N. Aleksidze).

" Cyrillus Scythopolitanus, Vitae monachorum Palestinae, Vita Euthymii 49,
20-25, tr. R.M. Price, p. 46.

12°S. Verhelst, Les lieux de station du lectionnaire de Jérusalem. lére partie: Les
villages et fondations, “Proche-Orient Chrétien” 54 (2004) p. 47.

13 https://dig.corps-cmhl.huji.ac.il/epigraphicals/jerusalem-old-city-st-menas (ac-
cessed: 15.05.2025).

4 CSLA.E03729, E03796, E03912, E03923, E03924 (N. Aleksidze). For a study
of the Calendar with the full text see Le Calendrier Palestino-Géorgien du Sinaiticus
34 (Xe siecle), ed. G. Garitte, Subsidia Hagiographica, v. 30, Brussels 1958.
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You appeared as a crown-bearer. Martyr Menas, we come to your shrine and
are filled with healings and deliverance from afflictions. We glorify your feast
day in unity. Praiseworthy Menas, intercede on our behalf with Christ, to save
those who have erred and [save us] from the servitude to the enemy.

This reference suggests that at least a part of the Georgian monastic
community, especially those people who lived in the Near East, knew
the shrine in Alexandria and its miracles.

4. The hagiography of St Menas: The pre-metaphrastic tradition

The only copy of the Martyrdom of St Menas is unedited and appe-
ars in MS O/Sin.georg.11, kept on Mount Sinai, where most of the Geo-
rgian Palestinian manuscripts ultimately arrived'®. The manuscript is
a hagiographic collection copied, as the colophon suggests, at the “Pa-
lavra” (Palaia Lavra) Monastery, namely the monastery of St Chariton
in the Judean desert!’. In the tenth and eleventh centuries — the suppo-
sed time of copying the MS — the monastery had a substantial presence
of Georgian monks. The same colophon points to Seit* as the translator,
living in the eighth or early ninth century; however, it is unclear which
texts he translated. While some texts, such as the Martyrdom of St Me-
nas, are clear translations from Greek, others had an Arabic source. As
of now, the Georgian pre-metaphrastic martyrdom of St Menas remains
unstudied and its relationship with the source language is not immedia-
tely clear.

5 Mik‘ael Modrekili, himnograp ia 2 [300bma®sgos 2; Hymnography 2],
ed. V. Gvakharia — R. Burchuladze — S. Amiranashvili, Tbilisi 1978, p. 306.

16 https://www.loc.gov/item/00279388379-ms (accessed: 15.05.2025).

17 For the Georgian literary production in Palestine in general and specifically at
the Monastery of St Chariton see e.g. T. Chronz et al., Palestine, in: Mediaeval Georgian
Literary Culture and Book Production in the Christian Middle East and Byzantium,
ed. T. Otkhmezuri, K6ln 2022, p. 23-106.
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5. Metaphrastic translations

The Martyrdom of St Menas appears as two independent metaphrastic
redactions: Ivir.georg.36 — translated at the Iveron Monastery on Mo-
unt Athos by Theophilos the Hieromonk, and another translation from
the same century by Ephrem the Lesser of the Black Mountain (Mss. S
384 and A 128 at the Georgian National Centre of Manuscripts)'®. Both
translations emerged independently but follow the Greek original relati-
vely faithfully. The colophon to Ephrem’s translation is noteworthy as it
reveals the monastery’s abbot’s particular interest in St Menas:

$00obm 3535bm, qbg Hdools Toball (odgdoa oym dmgwsEs
056M3b6owo  3099b0Logsb, sy guege  gfiragdol  3oGm3zgw
o BMbo 50fgMHobs Foabls Imfadgmals. bogrm of gbg 00scydbs
b 39EoxMslobogsb dMAbgdoms 35eodmbgmmms [fobsddmr®obs
dsboEoboms, Msdgmy) sl ¢3ds dobs Aoobsmal s gbg 0®RoS
WMEM®gEobs B3dgmbol 89353 eols Imfadgmoaliogsb, M@Iganls
393O8OL 9fmYd0L. 39336093000 S CME39-45300".

Holy Fathers, the Martyrdom of St Menas had been translated earlier from
kimeni, which is the name for the first simple martyrdom accounts. Now,
however, it has been translated anew on the order of the abbot of Kalippos,
Basil, for he wished to [have] St Menas and chose the rewritings of Symeon
Logothetes, which are called metaphraseis.

The colophon suggests that the Black Mountain’s community re-
alized the existence of an older translation but that St Menas was not
a particularly popular saint, prompting the abbot to revive his memory in
the Georgian milieu of the Black Mountain.

6. St Menas in Constantinopolitan liturgy

The Georgian Constantinopolitan liturgical manuscripts repre-
sent St Menas equally broadly. We do not know whether he enjoyed

18 For the Greek source see Acta Sancti Menae martyris Aegyptii, ed. G. van Hooff,
AnBol 3 (1884) p. 258-270.

' L. Akhobadze, zveli metap ‘rasuli krebulebi. Noembris sakit ‘xavebi [dggeoo
39HoxzOLMwo 3M90Egdo. bmgddmol bszombsggdo; Old Metaphrastic Collec-
tions: Readings for November], Tbilisi 2020, p. 301.
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commemoration in Euthymios Hagiorites’s Minor Synaxarion (1030),
copied in Constantinople, since that section of the MS has gone missing.
However, St Menas is present in George Hagiorites’s Great Synaxarion
(c. 1044), where his commemoration falls on 11 November. Still, the at-
tached biographic note is extremely brief and generic?*®. St Menas also
appears in George Hagiorites’s Menaion as well as other liturgical manu-
scripts from the period.

7. St Menas in Georgian art

In medieval Georgian art, St Menas is one of the most poorly repre-
sented soldier saints. Medieval and late medieval Georgian monumen-
tal art provides a strikingly rich array of saints, especially of soldier sa-
ints. Starting from the tenth century, monumental images of St George,
St Theodores, St Demetrios, and other soldier saints dominate in most
churches?!. Since medieval Georgians were particularly keen on adopting
and internalizing the cults of soldier saints, the absence of such an early
and great soldier saint as St Menas in striking.

Nevertheless, one can explain this fact. The proliferation of the ima-
gery of soldier saints was almost always a conscious project of royal or
other military elites. While the cult of St George had a long tradition, his
incorporation in royal rhetoric was a project of the Bagratids. The same
applies to St Demetrios of Thessaloniki. The appearance of other soldier
saints, such as St Eugenios of Trebizond, in royal foundations stemmed
from the strategic requirements of the era. The remarkable popularity
of other soldier saints who were less prominent outside the region, for
example that of St Eustathios Placidas, originated from the similarity of
his story to the Sasanian narratives of royal hunt and to the Georgian sto-
ry of conversion of its first Christian king through a similar miracle. In
contrast, St Menas, associated with asceticism and desert monasticism,
struggled to secure a prominent place in the visual aesthetics of Georgia’s
military elites. His cult showed a weaker connection to military life and
he was primarily known as a specialized miracle worker, which likely
limited his appeal in this context.

2 Giorgi Mt‘acmideli, didi svinak ‘sari [©@0o0 bgobsdus®o; Great Synaxarion],
ed. M. Dolakidze — D. Chitunashvili, Tbilisi 2017.

2l For a detailed study of the cult of soldier saints in medieval Georgian art see War-
rior Saints in Medieval Georgian Art, ed. N. Aleksidze — E. Gedevanishvili, Tbilisi 2025.
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To the best of my knowledge, only one image of St Menas has su-
rvived in Georgian murals, and in a rather unusual setting. A portrait of
St Menas, depicted in well-established traditional iconography, appears
in the dome of the cathedral church of Isxani (1032) in south-western
Georgia, on the territory of modern-day Turkey. The dome’s window sof-
fits display half figures of saints: in addition to St Menas, one can see
the busts of St Sergios, St Konon, St Phokas, St Orentios, St Demetrios,
St Prokopios, and St Theodore??. Apart from the last three, representa-
tions of the other saints shown in ISxani are equally rare.

The presence of St Menas in I$xani may stem from his popularity in
the ethnically diverse region of Tao, located in north-eastern Anatolia,
where ethnic Armenians and Georgians lived side by side. One can sug-
gest that the introduction of St Menas in ISxani, much like St Sergios,
served the intent of incorporating “new” and less common saints into
the Georgian literary and visual tradition.

Another unique image of St Menas appears in a fifteenth-century Geo-
rgian-Greek liturgical manuscript kept at the National Library of Russia in
St Petersburg®. Menas is represented among other martyr saints (86v) with
Christ’s portrait depicted on the front-piece of his himation, which is typical
for Byzantine monumental art as well as liturgical manuscript illuminations.

8. A miracle at Abu Mena

Despite the absence of miracle collections of St Menas, one miracle
associated with Abu Mena appears in the Georgian collection of apoph-
thegms.

The miracle reports the following story: A rich man in Alexandria fell
ill. Fearing death, he distributed thirty pounds of gold to the poor and was

22 See E. Privalova, Notes on the Murals of Tao-Klardjeti (X-XIII cc.), in: Hagion
Oros: Phys¢ — Latreia — Techné II, Thessaloniki 2001, p. 68-70.

3 L. Evseeva, Afonsakaia kniga obraztsov XV veka. O metode raboty sred-
nevekovogo xudozhnika [Adouckas xHura obpasmoB XV Beka. O metome paboThI
cpenHeBekoBoro xynoxuuka; Athonite book of images of the 15th century. Concerning
the method of work of a medieval artist], Moscow 1998, p. 251; See, also, k ‘art ‘ul-berz-
nuli ilustrirebuli xelnaceri sankt-peterburgis kolek c iidan [JoGore0-d96dbrmewo
0MLEHM0MYdYo bgabsfg®o Lsb3E-39¢9MdGMOL 3mmgdgoo©sb; Georgian-
-Greek Liturgical manuscript from the collection of St Petersburg], ed. E. Dughashvili —
N. Kavtaria, Thbilisi 2012, p. 3-8.
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immediately cured. Then, however, he began to regret his own genero-
sity. The man had a friend, a pious and good man, and to him he confes-
sed that he regretted his own good deeds. The friend replied that instead
of regretting, he should be rejoicing since he had offered his money to
Christ, but he was unable to convince the man. Then the friend told him
to take his own thirty pounds of gold, for he too was a wealthy man, go
to the church of St Menas, say that it was not he who donated to charity,
and keep the money. The man did so; he went to the shrine of St Menas,
confessed that he was retracting his donation, and kept thirty pounds of
gold. Upon leaving the shrine, however, he fell and died immediately.
The monks asked the real owner of the gold to take the money back.
The man refused and said that he had offered it to Christ and wished them
to distribute the money among the poor. And so they did*.

The earliest attested version of the story appears in a Georgian ma-
nuscript from Mount Athos (MS Ivir.georg.9.) dated to 977 and copied
at the OSki Monastery in Tao-Klarjeti. It forms part of an addendum to
the Spiritual Meadow of the Georgian John Moschos, which is probably
a translation from Arabic. The editor of Moschos dates the addendum to no
later than the beginning of the ninth century®. The addendum bears the title
“9b9 053900 03M35 333ML 5EYOWLS M(MI9)ls 301356 MYMIMOHRM
90dL53L90M30 Lydmmbgls™ (These chapters were found in Cyprus at
a place called Theomorphos?®, resembling the Paradise [Moschos’s original
composition])*’. The Georgian text follows almost verbatim the version pu-
blished by Wortley in the “anonymous collection”, whereas Theophilos’s
translation has a slightly more expanded and embellished source.

Another translation of the same story, albeit longer and more ela-
borate, appears in the Georgian translation of the “systematic collec-
tion” of Apopthegmata Patrum. The monks of Mount Athos translated
the systematic collection twice: Euthymios Hagiorites (955-1028) perfor-
med the work first, and near the end of the eleventh century, Theophilos
the Hieromonk produced an expanded translation. The miracle of Abu
Mena appears in Theophilos’s translation.

2 Treop‘ile Xuc‘esmonazoni, mamat ‘ascavlanidat ‘xrobani[3585m5 o3¢ gdsbo
5> bMMdS60; Teachings and Sayings of the Fathers], Tbilisi 2014, p. 496.

» Joane Mosxi, Limonari [¢00odmbsto; Leimonarion], ed. I. Abuladze, Thbilisi
1960, p. 86; for commentary see p. 020—022.

26 Evidently modern Morphou in North Cyprus.

27 See J. Gippert — B. Outtier — S. Kim, Holy Monastery of Iviron, Catalogue of
the Georgian Manuscripts, Mount Athos 2022, p. 107.



190 NIKOLOZ ALEKSIDZE

Although the miracle appears in the Georgian translation of the sys-
tematic collection, it is missing from alphabetical and anonymous collec-
tions?®. Structurally and in terms of the message that it conveys, the story
resembles other miracles of St Menas, where the saint punishes or ne-
arly punishes those who make a promise to his shrine but fail to keep
their word. These include the “Eutropius and the Silver Plates” mirac-
le ascribed to Theophilos of Alexandria® and, perhaps more marginally,
the “Barren Camel” miracle.

9. Conclusion

St Menas was a known and celebrated figure in the Georgian liturgical
tradition; he enjoyed commemoration in all the early liturgical calendars
and in the later Synaxaria. His martyrological dossier exists in all three
manifestations: pre-metaphrastic, metaphrastic, and the abridged ver-
sions of the Synaxaria. Nonetheless, one can hardly speak of the “cult”
of St Menas in Georgia. His representation has marginally transcended
monastic literature, and his visual imagery has never established itself.
The faithful apparently knew his cult as Abu Mena and the associated mi-
racles, yet he has not garnered sufficient interest to cause the translation
of the miracle collections.
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I made you bear a son, and you shall call his name Mena!
The Saint, the Egg, and Medieval Nubia'

Agata Deptuta?

Abstract: This article examines the Old Nubian Miracle of St Menas, preserved in
the British Library Ms. Or. 6805, as a unique testimony to Christian traditions in medieval
Nubia. While sharing certain motifs with earlier miracles known from Coptic, Greek,
and Arabic sources, this text presents a distinctive narrative absent in other traditions.
The article is structured around two main sections: the historical and cultural context
of medieval Nubia and a detailed analysis of the miracle, focusing on its connections
to other Menas traditions. The analysis employs a comparative method, juxtaposing
the Old Nubian text with earlier textual sources. Material evidence, including paintings
and inscriptions, is also incorporated to contextualize the miracle within broader Nubian
Christian practices. The text, either translated into Old Nubian or partially composed in
this language, references symbols and concepts familiar to a local Nubian audience.

Keywords: Medieval Nubia; Cult of St Menas; Hagiography

1. Ab ovo

It seems appropriate to begin the article ab ovo — in this case,
quite literally, with the egg. The egg (xommnoy in Old Nubian) plays
a pivotal role in the only known Old Nubian miracle of St Menas.
Throughout the narrative, it serves as a companion to the protagonists,
a symbol of hope and renewal, a valuable offering to the saint, and,
ultimately, the proof of sin. This distinctive element not only shapes
the plot but also differentiates the text from Coptic, Greek, and any
other tradition. However, before delving into the specifics of St Me-
nas and the egg, it is necessary to step back, start ab ovo, and outline

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mira-
cles of Saint Menas as a historical source, literary composition and liturgical text”, project
no. UMO-2021/41/B/HS1/00550.

2 Dr Agata Deptuta — assistant professor, Polish Centre of Mediterranean Ar-
chaeology, University of Warsaw, Poland; e-mail: agata.deptula@uw.edu.pl; ORCID:
0000-0001-7578-0898.
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the broader cultural and historical context of the community for which
this text was prepared.

In the fifth century, the Middle Nile Valley saw the emergence of
three new political entities on the ruins of the former kingdom of Meroe:
Nobadia in the north, with its capital at Faras; Makuria in the central
region, with Dongola as its capital; and Alwa in the south, extending
beyond the Fifth Cataract, with its center in Soba’. By the sixth century,
all three kingdoms had become part of the Christian oikoumene. While
the general outlines of Nubia’s Christianization are known from external
sources, many details remain unclear. What is clear is that these efforts
began during the reign of Emperor Justinian, with Egypt playing a signif-
icant role in the process*. The adoption of Christianity brought the Nu-
bian kingdoms into the broader Mediterranean Christian world, not only
in terms of faith but also through the adoption of Greek as the primary
liturgical language and the assimilation of cultural norms and traditions.

Until the end of Christianity in the region, Nubian sees remained un-
der the jurisdiction of the Patriarchate of Alexandria. Based on fragments
of liturgical calendars, it can be concluded that the liturgical calendar
followed the Egyptian civil model®. To complicate matters further, it is
important to note that throughout this period, Greek served as the primary
language for the performative parts of the liturgy, while the persuasive
parts were conducted in the native language, Old Nubian®. Moreover,
there are numerous attestations of readings, homilies, and lives of saints
in Coptic, suggesting that, to some extent, it was also employed in litur-
gical contexts.

3 For the history of the medieval kingdoms of Nubia see D.A. Welsby, The Me-
dieval Kingdoms of Nubia. Pagans, Christians and Muslims along the Middle Nile,
London 2002; G.R. Ruffini, The History of Medieval Nubia, in: The Oxford Handbook
of Ancient Nubia, ed. G. Emberling — Bruce B. Williams, Oxford 2021, p. 759-771.

4 R. Werner, Das Christentum in Nubien. Geschichte und Gestalte einer afrikan-
ischen Kirche, “Studien zur Orientalischen Kirchengeschichte” 48 (2013) p. 35-65;
J.H.F. Dijkstra, Philae and the End of Ancient Egyptian Religion. A Regional Study of
Religious Transformation (298-642 CE), Leuven — Paris — Dudley 2008, p. 271-304.

5 G. Ochata, The Nubian Liturgical Calendar: The Evidence of the Nubian Lec-
tionaries, “Le Muséon” 128 (2015) p. 1-48.

¢ A.Lajtar — G. Ochata, Language Use and Literacy in Late Antique and Medieval
Nubia, in: The Oxford Handbook of Ancient Nubia, ed. G. Emberling — B. Williams,
Oxford 2021, p. 787-805.
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2. Cult of Saints in Medieval Nubia

Like many other aspects of Christian Nubia, the veneration of saints
in this region remains underexplored’. This is partly due to the scarcity of
sources, particularly the absence of synaxaria. The available evidence for
reconstructing the cult of saints includes fragments of hagiographic texts,
dedications in inscriptions, wall paintings with accompanying legends, as
well as prayers and hymns mentioning the venerated figures. Additional
insights into the popularity of specific saints can be drawn from dedica-
tions of sacred buildings and the prevalence of certain personal names,
both among the clergy and laypeople. Unfortunately, many textual sourc-
es with relevant information remain unanalyzed and are often mentioned
only briefly in general studies of archaeological sites. Since few of these
sources contain references to actual ritual practices, this section focuses
primarily on textual and visual attestations of the veneration of saints.

Unsurprisingly, the Virgin Mary occupied a central role in local re-
ligious practices, as evidenced prominently both in iconography and in
textual sources®. At the same time, the Archangels, particularly Michael,
were among the most highly revered figures®’. Both the Theotokos and
the Archangels played a crucial role as intermediaries between humanity
and God, who remained beyond direct human reach.

Other venerated figures are known only to a limited extent and in-
clude apostles and other figures from both the New and Old Testaments,
martyrs, Church Fathers, and anchorites — primarily those already prom-
inent in Eastern Christianity. The only confirmed local cult identified so
far is that of St Anna (most probably a male figure), whose sanctuary was
discovered in the monastery on Kom H in Old Dongola'®.

The following numerical data regarding attestations of the vener-
ation of saints in textual sources mainly comes from the Database of

7 A brief overview of the topic can be found in: Werner, Das Christentum in Nu-
bien, p. 381-401.

8 Werner, Das Christentum in Nubien, p. 367.

® M. Lapta$, The Position of the Archangel Michael within the Celestial Hierar-
chy: Some Aspects of the Manifestation of His Cult in Nubian Painting, in: The Arch-
angel Michael in Africa: History, Cult, and Persona, ed. 1.S. Gilhus — A. Tsakos —
M.C. Wright, London 2019, p. 95-107; A. Deptuta — A. Cedro, Inscribed Vessels from
Banganarti, in: Banganarti Studies II, ed. B. Zurawski, Warsaw 2023, p. 71-154.

" A. Lajtar, Anna, the First Nubian Saint Known to Us?, “Bulletin de La Société
d’archéologie Copte” 56 (2017) p. 91-110.
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Monuments of Nubian Territory (DBMNT)!, where 4,518 sources are
currently recorded. These include all texts that have been published or at
least mentioned in the literature. However, it should be noted that many
texts, including the largest collection from Qasr Ibrim, remain unpub-
lished and are, therefore, only partially included in the database.
Undoubtedly, the most detailed information comes from hagiograph-
ic works, of which 26 identified texts are recorded in the DBMNT. Addi-
tionally, around five more were recently mentioned in an article published
by Adam Lajtar'>. Among these are several copies of the martyrdoms of
Saints George'?, Mercurios'¥, and Epimachos, as well as those of Iulitta
and Kyrikos, Mark the Evangelist, Hilaria, Marina, Dioskoros of Alexan-
dria, and Menas®. Interestingly, the vast majority of these texts are pre-
served in Coptic. Only the accounts of George and Mercurios are known
in Greek, while only Menas and Epimachos are each represented by a sin-
gle manuscript in Old Nubian. The predominance of Coptic might seem
surprising, especially since Greek was the primary language of the litur-
gy, while a significant portion of the liturgical texts, such as readings and
sermons, is believed to have been conducted in the native language, Old
Nubian. However, it is important to remember that most of the finds come
from Faras, Qasr Ibrim, and Qasr el-Wizz, located in the northern part
of Nobadia near the border, areas where contact with Egypt was much

' The DBMNT is an online databank designed by Grzegorz Ochata, which
contains metadata for all written sources from Christian Nubia. It is available at
www.dbmnt.uw.edu.pl (accessed: 30.11.2024).

12°A. Lajtar, Literary Manuscripts and Writing Supports in Christian Nubia
in Context. Three Case Studies: Qasr Ibrim, Faras, Dongola, in: Coptic Litera-
ture in Context (4th-13th Cent.): Cultural Landscape, Literary Production, and
Manuscript Archaeology. Proceedings of the Third Conference of the ERC Project
“Tracking Papyrus and Parchment Paths: An Archaeological Atlas of Coptic Liter-
ature. Literary Texts in Their Geographical Context (‘PAThs’)”, ed. P. Buzi, Rome
2020, p. 183-209.

13 W.H.C. Frend, Fragments of a Version of the Acta S. Georgii from Q asr Ibrim,
JbAC 32 (1989) p. 89-104. New edition of the Greek fragments from the same site is
now being prepared by Adam Lajtar and Agata Deptuta.

4 W.H.C. Frend, Fragments of an Acta Martyrum from Q’asr Ibrim, JbAC
29 (1986) p. 66-70.

15 All these texts remain unpublished. A list of hagiographical works from Faras
and Qasr Ibrim, including their titles, is appended to an article by Adam Lajtar (Literary
Manuscripts, p. 198-204).
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more frequent. It is also possible that Coptic communities were present
in the region'¢.

Both hagiographies and church paintings indicate the significant
popularity of warrior saints'’, reflecting a broader Byzantine trend where
such figures gained prominence in the 5th and 6th centuries. These saints
were especially revered for their ability to defeat demons, a trait that sym-
bolized their role in protecting humanity from evil, securing their place
in popular piety'®.

In Nubia, the pantheon of warrior saints includes Mercurios, Geor-
gios, Theodore, Epimachos (despite not being a professional soldier),
Sisinnios, and Phoibammon. In paintings, they are frequently portrayed
on horseback, capturing the moment of vanquishing their foes — whether
demons or emperors persecuting Christians. It also appears that many
of these depictions served an apotropaic function, offering protection
against evil influences'’.

The cult of St Menas, one of the most popular saints of Egypt, was
also known in Nubia. Churches devoted to St Menas are mentioned
a few times in Nubian documentary sources: in an Old Nubian land sale
from Qasr Ibrim?’, in a private letter from Ab Kanarti*', and, last but not
least, in the three inventories of churches from Qasr Ibrim?’. However,
the only church confirmed in archaeological sources is the one dedicat-
ed to St Menas in Selib, where excavations were conducted between
2011 and 2016 by a Polish archaeological team led by Prof. Bogdan

16 A. Tsakos, Religious Literacy in Greek from the Christian Monastery at Qasr
El-Wizz, Lower Nubia, in: Graeco-Africana et Afro-Byzantina: Proceedings of the Inter-
national Conference on Graeco-African and Afro-Byzantine Studies at the University of
Johannesburg (27 October-1 November 2014), ed. T. Sansaridou-Hendrickx — B. Hen-
drickx, Johannesburg 2016, p. 220-230.

7 W.H.C. Frend, The Cult of Military Saints in Christian Nubia, in: Theologia
Crucis — Signum Crucis. Festschrift fiir Erich Dinkler zum 70. Geburtstag, ed. C. An-
dersen — G. Klein, Tiibingen 1979, p. 155-163; Werner, Das Christentum in Nubien,
p. 394-396.

18 C. Walter, The Warrior Saints in Byzantine Art and Tradition, London — New
York 2003, p. 33-40.

% Werner, Das Christentum in Nubien, p. 394-395.

20 G.M. Browne, Old Nubian Texts from Qasr Ibrim, v. 3, London 1991, cat. no. 34 (i).

21 G.M. Browne, An Old Nubian Document from Ab Kanarti, “Le Muséon”
116 (2003) p. 9-14.

22 Browne, Old Nubian Texts, cat. nos. 77, 78 and 79.
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Zurawski®. The identification of the building was made possible due
to the decipherment of inscriptions discovered on-site?*. The dedica-
tory inscription left by King Zacharias in honor of St Menas suggests
that the building functioned as a prominent cultic center near Dongola,
the capital of one of the Nubian kingdoms. Additionally, texts written
on the walls by visitors, as well as those on pottery sherds, suggest that
the site attracted pilgrims. According to Zurawski, St Menas was likely
venerated alongside Thecla, who is believed to have had an early sanc-
tuary at a site north of the Church of Menas. However, her identification
relies solely on a terracotta object with repeated stamped representa-
tions of a female figure surrounded by animals®.

The popularity of the name Menas further demonstrates the saint’s
significance in the region. The DBMNT records 40 attestations of
the name, likely reflecting both secular and religious figures. Notably,
Menas is listed as one of the first bishops of Faras*. The name Menas
was also borne by two bishops who attended the synod held in Don-
gola in the ninth century?’, the eparch of Nobadia?® and a vice-eparch®.
Additionally, there are attestations of individuals (at least six) bearing
a compound name characteristic of Nubia. Name mMuNakoyAa combines

2 B. Zurawski, Banganarti and Selib in 2011/2012 and 2013, “Polish Archaeol-
ogy in the Mediterranean” 24/1 (2015) p. 369-388; B. Zurawski, Banganarti and Selib
in the 2013/2014 and 2014/2015 Seasons, “Polish Archaeology in the Mediterranean”
25 (2016) p. 349-402; B. Zurawski, Banganarti and Selib. Season 2010, “Polish Archae-
ology in the Mediterranean” 22 (2013) p. 273-294; B. Zurawski, Banganarti and Selib.
Season 2011, “Polish Archaeology in the Mediterranean” 23/1 (2014) p. 323-342.

2 A. Deptula, Inscriptions from Saint Menas’ Church in Selib, in: Nubian Voices,
v. 2: New Texts and Studies on Christian Nubian Culture, ed. A. Lajtar — G. Ochala —
J. van der Vliet, Warsaw 2015, p. 119-135.

25 B. Zurawski, The Altar Casket with a Representation of St Thecla ad bestias
from the Vicinity of the St Menas Church in Selib (Northern Sudan), “Etudes et Travaux”
29 (2016) p. 203-224.

26 S, Jakobielski, 4 History of the Bishopric of Pachoras on the Basis of Coptic
Inscriptions, Warsaw 2017, p. 190-195.

27 T. Derda — A. Lajtar, Organization of the Church in Medieval Nubia in the Light
of a Newly Discovered Wall Inscription in Dongola, “Jahrbuch Des Osterreichischen
Byzantinistik” 69 (2019) p. 135-154.

3 P.QI222.

2 A. Lajtar, A Survey of Christian Textual Finds from Gebel Adda in the Collec-
tions of the Royal Ontario Museum, Toronto, in: The Fourth Cataract and beyond:
Proceedings of the 12th International Conference for Nubian Studies, ed. J.R. Ander-
son — D.A. Welsby, Leuven — Paris — Walpole 2014, p. 956-958.
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the saint’s name with the Old Nubian word -koyaAa, meaning ‘servant’*,
clearly referencing devotion to the saint.

Unfortunately, we have only three confirmed depictions of St Me-
nas — in which he is unambiguously identified by accompanying inscrip-
tions: in the Northwest Annex?' and the sanctuary of St Anna in the mon-
astery on Kom H in Old Dongola* and Meinarti**. However, it is very
likely that another image of a mounted warrior without an inscription also
represents St Menas.

3. The Old Nubian Miracle of St Menas (British Library
Ms. Or. 6805)

Evidence of the cult of Menas in Nubia also includes manuscripts
recounting his miracles. So far, two examples are known, though only
one has been published. The first is a fragment from Qasr Ibrim con-
taining a Coptic version of the miracle of The Barren Camel**. The sec-
ond is a complete manuscript discovered outside Nubia, in Southern
Egypt. However, the fact that it was written in Old Nubian indicates that
it was prepared for a Nubian audience. Notably, this is one of only two
known hagiographic texts translated into the local language. The manu-
script containing the miracle of St Menas was purchased by the British
Museum in the early 20th century and later became part of the British Li-
brary’s collection. The exact provenance of the manuscript is unknown;
however, it was part of a larger collection consisting of twenty-four co-
dices. Half of these, including the manuscript under discussion, were
acquired and subsequently sold by the amateur archaeologist Robert de
Rustafjaell. In his journals, the dealer claimed that the artifact originat-
ed near a Coptic monastery located close to Edfu. However, the circum-

30 H. Satzinger, Das altnubische Nameselement -xoyaa. “Diener”?, in: The In-
tellectual Heritage of Egypt: Studies Presented to Laszlo Kakosy by Friends and Col-
leagues on the Occasion of His 60th Birthday, ed. U. Luft, Budapest 1992, p. 519-521.

31 M. Martens-Czarnecka, The Wall Paintings from the Monastery on Kom H in
Dongola, Warsaw 2011, cat. no. 63.

32 A. Lajtar, Dongola 2010: Epigraphic Report, “Polish Archaeology in the Medi-
terranean” 23/1 (2014) p. 285-295.

3 W.Y. Adams, The Murals of Meinarti, “Nubica et Aethiopica” 4/5 (1999) p. 9.

3% Currently being studied by Joost Hagen. It is also referenced in: Lajtar, Literary
Manuscripts, no. 52.
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stances of the discovery remain unclear, as the manuscripts were not re-
covered through professional excavations, and de Rustafjaell’s account
has been met with skepticism?’.

Based on information contained within the manuscripts, it seems
quite certain that the entire collection originated from southern Egypt,
near the frontier zone with Nubia, specifically from the region around
Edfu and Esna. In scholarly literature, this assemblage is commonly re-
ferred to as the ‘Edfu-Esna hoard’.

The texts, preserved on both parchment and paper, were mostly writ-
ten in Sahidic Coptic. However, the colophons of some manuscripts in-
dicate that they were intended for Nubian communities, either settled in
Southern Egypt or located in the Middle Nile Valley. These texts were
prepared for places such as the Church of Our Savior Jesus Christ in
Illarte (Or. 6744)*¢ or the Church of the Cross in Serra (Or. 6799)*7. Addi-
tionally, some manuscripts were commissioned by Nubians, as evidenced
by typical Nubian names appearing in the colophons®®. The collection
contains a single manuscript composed entirely in Old Nubian, making
it unique within the group. This manuscript is the key element discussed
in this article.

The manuscript, cataloged as British Library Ms. Or. 6805, can be dat-
ed to the period between 960 and 1060. It comprises eighteen numbered
parchment leaves arranged in three quires and is bound in a brownish
leather cover. The text is written in black ink, with red used for the colo-
phons and decorative elements on the first page. The script is identifiable
as Old Nubian majuscules.

The book contains two texts: the Miracle of St Menas**, which spans
seventeen pages and is followed by an illustration of the saint on the fi-
nal page of that section. The remaining pages (19-34) include a fragment

35 J. van der Vliet, Nubian Voices from Edfu: Egyptian Scribes and Nubian Patrons
in Southern Egypt, in: Nubian Voices II: New Texts and Studies on Christian Nubian
Culture, ed. A. Lajtar — G. Ochata — J. van der Vliet, Warsaw 2015, p. 265-268.

3¢ B. Layton, Catalogue of Coptic Literary Manuscripts in the British Library
Acquired since the Year 1906, London 1986, p. 84-85.

37 Layton, Catalogue of Coptic Literary Manuscripts in the British Library Ac-
quired since the Year 1906, p. 89.

3% Van der Vliet, Nubian Voices from Edfu, p. 271-272.

3 The text has been published several times, most recently by El-Shafie el-Guzuuli
and Vincent W.J. van Gerven Oei (The Miracle of Saint Mina — Gis Miinan Nokkor,
Hague — Tirana — Doha 2012). A discussion of the text, along with detailed bibliography,
can also be found in Lucia Langener, Uber eine ungewéhnliche Menas-Darstellung:
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labeled in the text as the (Pseudo-)Nicene Canons*, however, it would
be more accurate to describe it as a set of instructions on proper conduct
in the church, which, according to Detlef Miiller, functioned as a homily
explaining selected canons*'. There are notable similarities between this
text and a collection preserved in the Coptic tradition, known as the Grno-
mai of the Council of Nicaea*. While the Coptic text is significantly
more extensive, the two are similar in form and share some overlapping
instructions®. Furthermore, the Coptic text is also unrelated to the Coun-
cil of Nicaea itself; its title derives from the first known codex in which
the text was attributed to the Nicene Synod*.

Both the Miracle of St Menas and the (Pseudo-)Nicene Canons ap-
pear to form a cohesive collection, deliberately compiled in a single co-
dex. Both texts are introduced by a colophon with a title set apart from
the main text. Additionally, each begins with an Old Nubian direct appeal
to the congregation: onTakparoyeke, which can be translated as ‘be-
loved’ and frequently recurs in homilies®.

The Miracle of St Menas, which occupies the first part of the co-
dex, can be summarized as follows: A wealthy but barren pagan woman
from a village near Alexandria, grieving over her lack of a child, heard
of St Menas’ miracles. Since all her slaves and livestock also cannot con-
ceive, in desperation, the woman vowed to St Menas that if one of her
fowl laid an egg, she would dedicate it to him. When this occurred, she

Das nubische Menasmirakel London Or. 6805, “Bulletin de la Société d’Archéologie
Copte” 38 (1999) p. 99-125.

40" Most recent publication: Gerald Browne, Literary texts in Old Nubian, Vienna —
Maodling 1989.

4 D. Miiller, Die Homilie iiber die zwei Canones von Nikaia: Analyse und Einord-
nung eines altnubischen Textes, in: Nubische Studien. Tagungsakten der 5. internatio-
nalen Konferenz der International Society for Nubian Studies, Heidelberg, 22.—25. Sep-
tember 1982, ed. M. Krause, Mainz 1986, p. 341-346.

2 A.C. Stewart, The Gnomai of the Council of Nicaea (CC 0021): Critical Text
with Translation, Introduction and Commentary, Piscataway 2015.

4 Special thanks are due to Przemystaw Piwowarczyk for drawing my attention to
the existence of the Coptic text. The relationship between the Coptic and Nubian tradi-
tions certainly merits further investigation, but this is a topic for a separate article.

4 Codex MONB.EF, this particular part is now kept in Naples; for more see:
https://atlas.paths-erc.eu/manuscripts/359.

4 E.g. Stauros-Text ed. G.M. Browne, Literary Texts in Old Nubian, Vien-
na 1989, p. 22-29 and Ps.-lohannes Chrysostomus, In venerabilem crucem sermo,
in: G.M. Browne, Literary Texts in Old Nubian, Vienna 1989, p. 28-45.
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entrusted the egg to a sailor in Philoxenite to offer it at St Menas’ church.
However, the sailor deceived her, eating the egg instead of presenting
it. Later, while praying in the church of the Virgin Mary, he had a vi-
sion in which St Menas, on horseback, confronted him. The Saint kicked
the sailor in the head, causing the egg to reappear as a live fowl. St Menas
then returned the fowl to the woman, blessing her household. She bore
a son, whom she named Menas, and her entire household — including her
servants, cows, and fowl — became fertile. Grateful, she and her family
converted to Christianity, dedicating their lives to the church*.

Upon initial examination, the story appears similar to accounts of
St Menas’ miracles known from other traditions, and many canonical
elements can be observed in the narrative. First and foremost, the mo-
tif of a wealthy woman without children seeking help is known from
the miracle The Female Pilgrim (Sophia), which is preserved in the man-
uscript from the White Monastery (IFAO inv. 315-322)*. Interestingly,
in the Coptic version, the toponym “Philoxenite” also appears. Sophia is
also known from a Greek version*®, where she is described as a childless
widow intending to leave her wealth to Menas. However, in all these
accounts, the emphasis is on the woman being childless, not infertile,
and the central motivation is the lack of an heir, prompting her decision
to dedicate her fortune to Menas rather than hope for conception. Only
in the Arabic version does the narrative emphasize barrenness®, and in
the end, St Menas enables the woman to conceive a son, whom she names
Menas in gratitude.

Also, in none of these stories is the woman portrayed as a pagan
seeker who, upon hearing of St Menas’ miracles, promises to convert to
Christianity in exchange for help. This concept, however, can be found in

4 The summary is based on the translation prepared by Vincent van Gerven Oei
(el-Guzuuli —van Gerven Oei, The Miracle of Saint Mina).

47 Published by Seyna Bacot, Quatre miracles de saint Ménas dans un manuscrit
copte de I'lfao (Inv. 315-322), “Bulletin de I’Institut frangais d’archéologie orientale”
111 (2011) p. 35-73. The beginning of the same miracle is preserved also in the codex
from the monastery of Archangel Michael in Hamuli (Pierpont Morgan Library M.590)
published in: J. Drescher, Apa Mena: A Selection of Coptic Texts Relating to St. Menas,
Edited, with Translation and Commentary, Le Caire 1946.

48 Miracle number 3 according to the Miracula S. Menae Graece: Zhitie prepodob-
nago Paisiia Velikago i Timofeia patriarkha Aleksandriiskago poviestvovanie o chude-
sakh' sv. Velikomuchenika Miny, ed. 1. Pomialovskii, Saint Petersburg 1900.

4 Miracle number 9 according to sigla of Felicitas Jaritz (Die arabischen Quellen
zum heiligen Menas, Heidelberger 1993).
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the miracle The Foal with Three Legs™, where the main character, Prinos,
is a pagan man who is seeking Menas’ assistance with a barren mare. Ul-
timately, both Prinos and his entire household converted to Christianity
following the miracle.

Another key element in which the Nubian version follows The Pil-
grim woman (Sophia)®' is the journey to St Menas’ sanctuary in Abu
Mina, during which the seeker faces danger. Yet, this is where the simi-
larities end, as the Nubian version introduces unique elements with no di-
rect parallels. The story adopts a more anecdotal tone: instead of deliver-
ing the egg, the sailor eats it. St Menas intervenes, kicking him to retrieve
it. Remarkably, the motif of a soldier attempting to assault the woman is
absent. Instead, the focus shifts to the sailor’s deceit, highlighting themes
of trickery and divine justice.

Following the deception, all the miracles feature the saint’s epiph-
any, typically with Menas appearing on horseback, holding his spear.
The same occurs in the Nubian miracle: although the sailor seeks mercy
in front of the image of the Theotokos, his plea does not shield him from
punishment, as Menas enacts justice directly.

The story concludes canonically with the conversion and devotion of
both the seeker (the woman) and the deceiver (the sailor). Both, having
witnessed the saint’s power, dedicate the remainder of their lives to serv-
ing at Menas’ sanctuary. Similarly, the Samaritan woman and the would-
be assailant remained in the service of the sanctuary in the miracle The Sa-
maritan Woman>?.

Moreover, the egg seems to play a significant role as an additional
character in the story, absent from any other known tradition. This raises
the question of whether the egg is merely a random object chosen by
the woman as an offering to St Menas. Given her wealth, one might ex-
pect her to donate a portion of her fortune, as is seen in the miracles of
The Isaurian Pilgrim and The Female Pilgrim (Sophia). By comparison,

% The miracle is preserved with some minor variations both in Greek, Coptic
and Arabic tradition. Cf. P. Piwowarczyk, Prolegomena to the Study of the Miracles of
St Menas, VoxP 94 (2025) p. 35-64.

I The motif of a journey to the sanctuary also appears in other miracles. Notably,
in The Isaurian Pilgrim and Eutropius and the Silver Plates, the pilgrimage takes place
by water. Both miracles are preserved in Greek, Coptic, and Arabic traditions (cf. Pi-
wowarczyk, Prolegomena, VoxP 94 (2025) p. 38), but I primarily rely on the edition by
Drescher (Adpa Mena, p. 112-116).

52 Cf. Drescher, Apa Mena, p. 123.
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the egg seems like a simple offering whose significance in this context
remains open to interpretation.

Eggs, particularly ostrich ones, were sometimes suspended as part of
church decorations — such as at St Catherine’s Monastery on Mount Sinai
and the Monastery of St Anthony**. Many indications suggest that simi-
lar lamps were also used in churches in Nubia*. However, the symbolic
role of the egg in this particular narrative seems distinct, especially since
the text clearly specifies that it is an egg from the fowl of her household,
explicitly excluding the possibility of an ostrich egg. The symbolic mean-
ing is further emphasized by the woman herself, who declares that she is
offering it in that church so that the God of St Menas may give it the seed
of mankind.

4. The egg

Instead, the egg’s importance likely lies in its symbolic meaning. At
the beginning of the story, we learn that not only is the woman herself
barren, but so are all her servants and livestock. Thus, the first laid egg
would hold exceptional significance. Beyond its practical rarity, it seems
that the egg carries profound symbolic weight.

In the Christian culture, the egg has long represented the beginning of life
and the promise of resurrection. However, its symbolic significance predates
Christianity. Across various cultures worldwide, the egg has independently
emerged as a symbol of life and has often been integral to creation myths. It
also serves as an emblem of the world’s renewal through rebirth™.

The symbolic power of the egg made it an essential element in
popular beliefs and magical practices®®, serving both as a medium for

53 N. Green, Ostrich Eggs and Peacock Feathers: Sacred Objects as Cultural
Exchange between Christianity and Islam, “Journal of the Medieval Mediterranean”
18 (20006) p. 34-35; G. Galavaris, Some Aspects of Symbolic Use of Lights in the East-
ern Church Candles, Lamps and Ostrich Eggs, “Byzantine and Modern Greek Studies”
4 (1978) p. 69-78.

3% T. Gotgowski, De lucernis et de ovis struthiocamelinis — symbolika jaj strusich
w Kosciolach wczesnochrzescijanskich, in: Hereditatem cognoscere: studia i szkice de-
dykowane Profesor Marii Miskiewicz, ed. Z. Kobylinski, Warszawa 2004, p. 21-26.

55 V. Newall, Easter Eggs: Symbols of Life and Renewal, “Folklore” 95/1 (1984)
p. 21-29; V. Newall, An Egg at Easter: A Folklore Study, Bloomington 1971.

¢ C. Riley Augé, Field Manual for the Archaeology of Ritual, Religion, and Magic,
New York 2022, p. 4-5.
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inscribing spells®” and as part of ritual acts®®. Among archaeological finds
very fragile eggshells are difficult to capture, however ostrich eggs are
easier identifiable due to their durability. Fragments of such shells have
been uncovered in a variety of contexts, ranging from the tombs of pha-
raohs to private homes®® and churches, including those in Nubia®. Their
function is not always clear, but it is rather unlikely that they represent
only post-consumption leftovers.

In many cultures, the egg is also associated with fertility, a belief
Christianity adopted from earlier traditions®'. While this connection is not
clearly evident in sources from Christian Nubia, ethnographic accounts
suggest that a related custom persisted into the twentieth century in some
villages, where painted ostrich eggshells were hung in the bedrooms of
women wishing to conceive as a symbol of fertility®®. Notably, many
practices concerning women’s issues in Nubia have remained unchanged
since Christian times. Therefore, the egg, given its symbolic value, stands
as both an exceptionally precious offering and a representation of entrust-
ing the woman’s potential fertility to the Saint.

5. Menas and Theotokos

An additional significant element in the narrative is the symbolic
presence of the Virgin Mary, which is not attested in any other preserved
tradition, however, she plays an important role in the Encomium on St Me-
nas (cf. below). Although she does not take an active part in the events,
it 1s in the church dedicated to her that Menas’ epiphany occurs, and
the divine response to the sinner’s actions takes place. This may reflect

57 Q.-P. Saar, Jewish Love Magic: From Late Antiquity to the Middle Ages, Mag-
ical and Religious Literature of Late Antiquity, Leiden 2017, p. 101-102. Also from
Nubia from Funj period we have examples of eggshells inscribed with magical text
cf. T. Baranski, forthcoming.

8 e.g. PGM XII1.96.

5% D. Dzierzbicka — A. Deptuta, Courtyard A at the Monastery on Kom H, in: Don-
gola 2015-2016. Fieldwork, Conservation and Site Management, ed. W. Godlewski —
D. Dzierzbicka — A. Lajtar, Warsaw 2018, p. 79-99.

% K. Michatowski, Faras. Die Kathedrale aus dem Wiistensand, Einsiedeln — Zu-
rich — Cologne 1967, p. 71.

8t Newall, An Egg at Easter, p. 113-141.

62 J.P. Boddy, Wombs and Alien Spirits: Women, Men, and the Zar Cult in Northern
Sudan, Madison 1989, p. 61-66.
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the exceptional role Mary holds in Nubian beliefs as an intercessor and
defender of women.

A special connection between Mary and women'’s issues is evidenced
by both iconographic and textual sources. A particularly intriguing ex-
ample is the dedication of the Southeast Annex of the monastery on Kom
H in Old Dongola. The iconography clearly indicates that the complex
was devoted to Mary, emphasizing her role as the Mother of God, and
the inscriptions underscore her function as a protector of women during
childbirth®.

The visual program in this space features depictions associated with
womanhood and motherhood, such as the Theotokos Galactotrophusa,
the Nativity, and the Annunciation®. These scenes are accompanied by
representations of female donors and inscriptions requesting support
during childbirth. Notably, an Old Nubian inscription near the famous
dancing scene explicitly asks for Mary’s favor to aid a royal sister during
labor pains®. It appears that this area was intended as a sacred space for
women seeking Mary’s intercession during childbirth. It is possible that
in Nubia, the whole church dedicated to the Theotokos could have been
perceived similarly — as a place where women sought help and support in
maternal concerns. This may explain why, in the local version of the mir-
acle, part of the story takes place within a church dedicated to the Mother
of God, where her patronage is explicitly expressed.

The question arises as to whether Menas could have played a some-
what similar role in Nubia with regard to women. While the Virgin Mary
was seen as a protector during childbirth, St Menas, for example, may
have been sought before for assistance with conception. This idea is
tempting, however, given the limited data currently available, this remains
a hypothesis. Menas’ sanctuary in Abu Mina was similarly frequented
by women®, but the specific reasons for their visits remain unknown.

6 A. Lajtar — V.W.J. van Gerven Oei, Women in the Southwest Annex, in: Don-
gola 2015-2016. Fieldwork, Conservation and Site Management, ed. W. Godlewski —
D. Dzierzbicka — A. Lajtar, Warsaw 2018, p. 75-78.

64 Martens-Czarnecka, The Wall Paintings.

65 V.W.J. van Gerven Oei, A Dance for a Princess: The Legends on a Painting in
Room 5 of the Southwest Annex of the Monastery on Kom H in Dongola, “The Journal
of Juristic Papyrology” 47 (2017) p. 117-135.

% @G. Stafford, Evidence for Female Pilgrims at Abu Mina, in: Transmitting and
Circulating the Late Antique and Byzantine Worlds, ed. M. Ivanova — H. Jeffery, Leiden
2019, p. 11-43.
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Additionally, several Coptic and Greek miracles address fertility, whether
concerning people or animals®’.

It is also worth noting that one of the few identified depictions of
St Menas in Old Dongola is located in the Northwest Annex of the sa-
cred complex®, whose layout mirrors that of the church itself. He appears
alongside representations of Mary as the Mother of God. According to
Dobrochna Zielinska, this section of the church was likely intended for
women®. A similar situation can perhaps be observed in Meinarti.

The connection between St Menas, the Virgin Mary, and fertility seems
evident in hagiographic texts. Encomium on St Menas emphasizes that
the very existence of the Saint was attributed to the Virgin’s intercession”. His
mother, Euphemia, was barren and conceived only after praying to an icon of
Mary during her feast. Unfortunately, we lack direct evidence about whether,
or in what form, this version of Menas’ life was known in Nubia.

6. Conclusions

While comparative material for the Old Nubian miracle of St Menas is
limited, it stands out as unique compared to other traditions. Nonetheless,
it demonstrates the clear transmission of motifs, particularly the miracle
of the Female Pilgrim (Sophia), which is central to the earliest Menas
miracles and attested in Coptic, Greek, and Arabic sources. Minor el-
ements also align with other stories about Menas. It remains uncertain
whether the lack of direct parallels reflects the loss of similar traditions
or a deliberate adaptation for a Nubian audience, employing symbols and
concepts accessible to the local community.

The symbolic presence of the egg in this miracle serves not only
as a narrative device but also reflects its perception, deeply rooted in

7 E.g. already mentioned The Barren Camel, The Foal with Three Legs and the Ar-
abic versions of The Female Pilgrim (Sophia).

8 Martens-Czarnecka, The Wall Paintings, cat. no. 63.

% D. Zielinska, The Iconographical Program in Nubian Churches: Progress Re-
port Based on a New Reconstruction Project, in: Between the Cataracts. Proceedings
of the 11th Conference for Nubian Studies, Warsaw University, 27 August-2 September
2006, v. 2, ed. W. Godlewski — A. Lajtar, Warsaw 2010, p. 643-651.

" The Encomium is edited and traslated in: Drescher, Apa Mena, p. 108-125. For
general information about this text see E. Wipszycka, The Birth of the Cult of St Menas,
VoxP 94 (2025) p. 11-12.
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both Christian and older cultural traditions, as a promise of new life and
a symbol of fertility. This promise is ultimately fulfilled through the di-
vine intervention of St Menas and, by extension, the Theotokos — both of
whom may have been invoked in Nubia when assistance was needed to
bring new life into the world.

Whether it was an adaptation or a translation of an existing text,
the story’s selection was undoubtedly intentional, as its symbolism and
familiar motifs would resonate with local society. The choice of Old Nu-
bian further underscores the intent to reach a broader audience. Most ha-
giographic texts from Nobadia were written in Coptic, a language pri-
marily understood in ecclesiastical settings, it seems clear that translating
the text into Old Nubian was meant to ensure accessibility for the lo-
cal community. Moreover, both texts in the codex — the Miracle and
the (Pseudo)Nicaean Canon — directly address their readers, suggesting
they were intended for use during communal celebrations.
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The Revival of St Menas’s Veneration in Twentieth-
Century Egypt
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Abstract: In antiquity, St Menas was highly revered throughout the Christian world and
attracted large numbers of pilgrims to the pilgrimage centre of Abii Mina. In twentieth-
century Egypt, however, this saint became a figure of limited recognition in the Coptic
Orthodox community. The revival of St Menas’s veneration, promoted by the Patriarch of
the Coptic Orthodox Church, Cyril VI, made the saint very popular in contemporary Coptic
society. In this article,  argue that the resurgence of St Menas’s veneration stemmed not only
from Cyril VI’s dissemination efforts based on religious motivations, but also from Coptic
cultural nationalist motivations, led by the Coptic laity. The miraculous story that emerged
during the Second World War among the Greek soldiers, and the nationalist response of
a dozen Coptic lay youth in Alexandria, played an important role in the campaign to re-
evaluate the Coptic past symbolised by St Menas and his pilgrim centre of Abli Mina.

Keywords: St Menas; modern Egypt; Coptic saint veneration; cultural nationalism; the Se-
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Saint (St) Menas the Wonderworker (in Arabic, Mar Mina al- ‘Aja ib1)
is now such a popular saint that his image is almost ubiquitous in contem-
porary Coptic Orthodox society. Because of this current popularity, one
might assume that the saint has been venerated in Egypt for centuries.
However, in the first half of the twentieth century, St Menas was a minor
figure, whom Copts revered in some places as a local saint.

The situation changed when Patriarch Cyril VI (1902-1971,
1. 1959-1971) promoted the revival of St Menas’s veneration by building
a monastery dedicated to this saint near the original site of the ancient
pilgrimage centre of Abli Mina in Maryut, and by praying for his inter-
cession whenever an occasion arose. Cyril VI had a family custom of
celebrating the feast of St Menas?, and after becoming a monk and then

' Dr Hiroko Miyokawa, Associate Professor, Kyoto University, Kyoto, Japan;

e-mail: miyokawa.hiroko.3d@kyoto-u.ac.jp; ORCID: 0000-0002-5421-7251.
2 D. Fanous, 4 Silent Patriarch: Kyrillos VI (1902-1971) Life and Legacy, New
York 2019, p. 22-23.
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the patriarch, he maintained spiritual ties to this saint and worked to dis-
seminate the veneration throughout the Coptic society. Cyril VI played
a pivotal role in the revival of St Menas’s veneration, and the Copts still
commemorate this saint alongside Cyril VI, as evidenced by several chur-
ches in Egypt and abroad dedicated to St Menas and Cyril VI together?.
The story of St Menas and Cyril VI features in numerous newspaper ar-
ticles and in social media such as YouTube channels®.

However, it was not only Cyril VI’s efforts that contributed to St Me-
nas’s current popularity. The miraculous story of St Menas during the Se-
cond World War stimulated the nationalist feelings of the Coptic lay
youth in Alexandria, and this led to activities to raise Coptic interest in
St Menas, who earned a reputation of an Egyptian national saint.

In this article, I would like to clarify how these two trends interacted
with each other to revive St Menas’s veneration in mid-twentieth century.
In doing so, I would like to shed light on the development of Egyptian
cultural nationalism among the Coptic laity, and the role archaeology
played in this phenomenon. The revival of St Menas’s veneration was
both a religious movement and a struggle over historical and cultural
heritage symbolised by St Menas and his Abti Mina pilgrimage centre. Its
underlying objective was to restore the Egyptians’ authority to interpret
the Egyptian history and manage Egyptian religious and cultural heritage.

1. St Menas the Wonderworker and the Aba Mina pilgrimage
centre

St Menas the Wonderworker, also known as St Menas of Egypt, li-
ved around the end of the third century, and according to some sources,

3 According to the online church directory of St Takla Haymanout Coptic Ortho-
dox Website, eight churches bear both saints’ names in Egypt; see Mawqi‘ al-’Anba
Takla Himanit al-Qibti al-Urthudhuksi, in: https://st-takla.org/Coptic-History/places/
africa/egypt/name/mina.html (accessed 01.12.2024). Following Patriarch Cyril VI’s ca-
nonisation in June 2013, St Menas and Cyril VI are both considered saints.

* To name a few, Mesat, the official YouTube channel for Saint Mark’s Coptic
Orthodox Church Cathedral, hosts a video entitled “Documentary Video about the Mo-
nastery of St Menas the Wonderworker in Marytt”; see https://www.youtube.com/wat-
ch?v=SazKEybUzko (accessed 01.06.2025). Another YouTube channel, run by Kyrillos
Sidarous, hosts many videos about Patriarch Cyril VI and St Menas; see https://www.
youtube.com/@kyrillossidarous (accessed 01.06.2025).
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until the beginning of the fourth century’. Many versions of St Mena-
s’s hagiography exist in various languages because his veneration began
even before the Council of Chalcedon (451), which caused the schism
of the modern-day Coptic Orthodox Church. Beside this Church, many
other denominations, including Eastern Orthodox and Catholic churches,
consider St Menas a saint.

Despite the differences, one can provide the following summary of
St Menas’s hagiography currently in circulation in the Coptic Orthodox
community: Born into a wealthy and influential Christian family in Ni-
kiou, a town in what is now the Miniifiyya Governorate, Egypt, St Menas
became a Roman soldier after his parents’ death. When the Roman Em-
peror Diocletian (1. 284-305) began to persecute Christians, St Menas left
the Roman army and retired to the desert to live an ascetic life. After five
years, he saw a vision of martyrs and presented himself to the Roman au-
thorities, declaring his Christian faith; this resulted in his arrest, torture,
and finally martyrdom, probably at a young age. His martyrdom receives
commemoration on 15 Hatiir in the Coptic calendar, which corresponds
to 24 November in the Gregorian calendar. He was buried in a desert so-
uthwest of Alexandria, near Lake Maryut, where the camel carrying his
body mysteriously stopped and refused to move. After his burial, there
were reports of healing miracles taking place around his tomb. As word
of the miracles spread, the tomb began to attract pilgrims and eventually
became a major pilgrimage site®.

The ancient name of St Menas’s pilgrimage site is unknown; the cur-
rent name, Abii Mina, derives from the way the local Bedouins called it
around the time of its discovery by the excavations conducted betwe-
en 1905-1907, led by Carl Maria Kaufmann. The Martyr Church, bu-
ilt over St Menas’s tomb, is the most important building in Abii Mina,
and archaeological research shows that the first Martyr Church was built

5 According to one of the most referenced contemporary Coptic hagiographies,
St Menas was martyred in 309 at the age of 24. See Sivar al-Qiddisin wa al-Shuhada’
fi al-Kanisa al-Qibtiyya al-Urthidhuksiyya, in: https://st-takla.org/Saints/Coptic-Ortho-
dox-Saints-Biography/Coptic-Saints-Story 1773.html (accessed 10.06.2025).

6 See al-Qummus Tadrus Ya‘qiib Malati, Mina al- ‘Aja ibi al-Shahid, Qamiis Aba’
al-Kanisa wa Qiddist-ha Ma ‘a Ba ‘'d al-Shakhsiyyat al-Kunsiyya (d-m), n.d., and Saint
Mena Coptic Orthodox Monastery, The Great Egyptian and Coptic Martyr the Miracu-
lous Saint Mena, Maryut 2005, p. 6-21.
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around the end of the fourth century’. The main building phases of Abt
Mina took place during the reigns of the emperors Zeno (r. 474-491) and
Justinian (r. 527-565), and the pilgrimage centre developed into a large
city with three interconnected churches — the Great Basilica, the Martyr
Church, and the Baptistry — and accommodation for pilgrims®. The latter
came from all over the Christian world of the day, and the clay flasks they
brought back with them, engraved with St Menas’s name and image, have
emerged in various places around the Mediterranean and Europe.

After the Council of Chalcedon, the administration of the pilgrimage
centre remained in the hands of the Melkites’, who are now Greek Ortho-
dox. The seventh century saw the destruction of the Great Basilica, and
other buildings in the centre also suffered fire, probably during the Per-
sian invasion in 619. With the Arab conquest of Egypt in 639-641, the pil-
grimage centre came into the hands of the Coptic Church'’.

After the Arab conquest of Egypt, it became difficult for pilgrims to
arrive from the Byzantine Empire and beyond, and the number of pil-
grims dropped significantly. However, the city itself continued to func-
tion for several centuries since then, as mentioned in various sources.
According to History of the Patriarchs"', during the reign of Coptic Pa-
triarch Kha'il (r. 743-767), Melkite Patriarch Cosmas claimed ownership
of the Church of St Menas in Maryut and its endowments and appealed
to the Arab ruler, which resulted in vain. Around the end of the eleventh
century, a Muslim pilgrim returning from Mecca stopped off in Abti Mina
and described the building and pictures of the church, mentioning that
the lamps burned day and night, that there was a mosque for Muslims
in a part of the church, and that the surrounding areas were full of fruit
trees'?. The last mention of St Menas’s tomb and church in Maryut appe-

7 P. Grossmann, Abu Mina, in: Coptic Encyclopedia, v. 1, ed. A. Atiya, New York
1991, p. 24-29.

8 N. Litinas, General Introduction: Abu Mina, in: Greek Ostraca from Abu Mina
(O.AbuMina), ed. N. Litinas, Berlin 2008, p. IX.

° Litinas, General Introduction: Abu Mina, p. IX.

10 P. Grossmann, Abu Mina.

" Sawirus bin al-Muqaffa‘, History of the Patriarchs of the Coptic Church of
Alexandria III Agathon to Michael I (766), ed. and tr. B. Evetts, PO 5, Paris 1910,
p. 119-132 (373-386).

12°A.0. El-Bekri, tr. M.G. de Slane, Description de [’Afrique Septentrionale, “Le
Journal Asiatique” cinquiéme série 12 (Octobre-Novembre 1858) p. 416-417. There is
also an interpretation that Abli Mina had already stood abandoned, referring to the same
part of the same reference. However, that does not explain who maintained the lamps
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ars in Abl al-Makarim’s History of Churches and Monasteries, written
around the end of the twelfth century, which states that St Menas’s relics
lie in the church in Maryut'®. In the first half of the thirteenth century,
following Abii Mina’s destruction, St Menas’s relics were unearthed from
the rubble and transferred to St Menas’s Church in Fum al-Khalij, Cairo,
during the reign of the Mamluk Sultan al-Mu'‘izz ‘1zz al-Din *Aybak (r.
1250-1257)".

In the following centuries, there are fewer records of St Menas, and
one of the earliest modern publications on St Menas mentions the follo-
wing story: In 1873, St Menas appeared as an elderly man with grey hair
in a dream of Hegumen Tadrus Mina, the abbot of St Menas’s Monastery
in Fum al-Khalij, and asked him to find his lost relics, which resulted in
their discovery inside the church as St Menas indicated'”.

According to a Coptic studies scholar, Jirjis Filutha'ws ‘Awad
(1867-1954), St Menas’s image shared in the Coptic community in the ni-
neteenth century and until mid-twentieth century was that of an elderly
man with grey hair in the Greek Orthodox style'®. Also, the number of
churches dedicated to St Menas in Egypt in 1957 was sixteen, including
two newly built churches in the 1940s and 1950s, compared to the twenty
churches mentioned by Abi al-Makarim at the end of the twelfth cen-
tury'’. Although venerated locally in the churches dedicated to him, by

and the fruit trees. See B. Voile, Chapitre VII. Cyrille VI (1902-1971): I’homme du
siecle et le saint, in: B. Voile, Les coptes d Egypte sous Nasser: Sainteté, miracles, ap-
paritions, Paris 2004, paragraph 12.

13 Abu al-Makarim, Tarikh Abu al-Makarim: Tarikh al-Kana'is wa al-’Adyura fi
al-Qarn al-Thant ‘Ashara bil-Wajh al-Bahri, v. 1, ed. al-’Anba Samti’1l "Usquf Shibin
al-Qanatir wa Tawabi‘-ha, Cairo 1999, p. 145-146.

4 Dayr al-Shahid Mar Mina al-"Aja’ib1 bi-Mariyit, al-Qiddis al- ‘Azim Mar Mina
al- ‘Aja’ibr, Marytt 1996, p. 148. According to the manuscript that the author refers to,
the relics’ delivery from Abii Mina took place during the reign of “al-Mu‘izz”, whom
the author identifies as Aybak, not the Fatimid al-Mu‘izz.

15 al-Jam‘iyyat al-Qibtiyyat al-Khayriyyat al-Urthadhuksiyya, Tartkh Hayat al-
Shahid al- ‘Azim Mar Mina al- ‘Ajayibr, Cairo 1906, p. 180-183, cited in Dayr al-Shahid
Mar Mina al-‘Aja’ibi bi-Maryut, al-Qiddrs, p. 162-163.

16 Hegumen Ythanna al-Subky al-’ Antiini, supervised by Jirjis Filutha'ws ‘Awad,
Maymar al-Shahid al-‘Azim Mar Mina al- ‘Ajayibi, [n.p.] 1948, p. 15, referred to in
Dayr al-Shahid Mar Mina al-‘Aja’ibi bi-Marytt, al-Qiddrs, p. 163. Contemporary Cop-
tic icons show him as a young man dressed in the uniform of a Roman soldier or in a suit
of armour with two camels.

17" M. Shukri, Kanisa Mar Mina al-‘Ajayibt ‘ala Marr al- ‘Usar, in: Jam'iyyat
Mar Mina al-"Ajayibi lil-Dirasat al-Qibtiyya bil-Iskandariyya, Mugtatafat min Tarikh
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the twentieth century, St Menas had become a little-known saint among
ordinary Copts!'®.

2. Patriarch Cyril VI (Father Mina al-Baramusi) and
the rebuilding of Abii Mina

‘Azir Yusif ‘Atta, who later became Patriarch Cyril VI, was born in
Damanhiir, in the western Nile Delta, in 1902. While living in Tukh al-
Nasara in 1907-1910, ‘Azir’s family would travel to St Menas’s Church
and Monastery in Ibyar, Gharbiyya, also in the western Nile Delta, on
a five-and-a-half-hour journey on foot to celebrate the mawlid of St Me-
nas in late November. Mawlid, which literally means birthday, comme-
morates the death or martyrdom of a saint and entails a week-long open-
-air celebration. According to Daniel Fanous, the author of a detailed and
extensive biography of Cyril VI, the pilgrimage to the mawlid introduced
the young ‘Azir to St Menas. For unknown reasons, he felt fascinated
by the little-known saint, and the spiritual relationship lasted for the rest
of ‘Azir’s life!®. On 25 February 1928, at the age of twenty-five, ‘Azir
took monastic vows at the Baramiis Monastery, and the monks present
at the ritual named the new monk Mina, after the saint of the day in
the Synaxarion, St Menas the Monk?!, rather than St Menas the Wonder-

al-Kanisa al-Misriyya, Alexandria 1995, p. 222-224. This part appeared in 1957 and
the volume contains its reprint. For some reason, Shukri did not include St Menas’s
Church in Old Cairo built in 1947, so the total number should be seventeen.

18 Fanous, 4 Silent Patriarch, p. 29. Winifred Blackman points out that “Mari Mina
al-‘Agayebi is a very popular Coptic saint, and he is venerated not only by the Chri-
stians, but also by many of the Muslims” (W.S. Blackman, The Fellahin of Upper
Egypt, London 1927, p. 249). However, Blackman describes the situation in the area
of the church dedicated to St Menas, which we cannot generalise to concern the whole
Upper Egypt. Given the number of churches dedicated to St Menas in the middle of
the twentieth century, it is more reasonable to think of him as a locally venerated minor
saint.

% Fanous, 4 Silent Patriarch, p. 26.

20 Fanous, A Silent Patriarch, p. 84-86 and notes 85 and 88. There is some con-
fusion concerning the date of tonsure, but Fanous refers to the newly discovered auto-
biographical fragments written by Cyril VI himself and thus more reliable. As Fanous
shows throughout his work, there are many ambiguities, contradictions, and confusions
in Cyril VI’s biographies, although he lived in the twentieth century.

21 Also known as Menas of Ashmunayn, commemorated on 17 Amshir in the Cop-
tic calendar. See De Lacy O’Leary, The Saints of Egypt, London 1937, p. 199.
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worker, commemorated on 24 November. ‘Azir became Father (Fr) Mina
al-Baramiisi, and received priesthood three years later.

Fr Mina felt attracted to live in monastic solitude in the desert, which
was exceedingly rare at the time and therefore very much discouraged?.
Nevertheless, in 1934, he managed to obtain a permission to live in a de-
sert near the Baramus Monastery in Wadi al-Natriin as a hermit. In 1936,
he began living in an abandoned windmill southeast of Cairo, where he
became known to the residents of Old Cairo as a holy man with many
healings, prophecies, visions, and other unusual divine events®,

Fr Mina’s affinity with St Menas continued, and his almost obsessive
concern for the construction of a monastery dedicated to this saint in Ma-
ryut bore fruit after several attempts over two decades. In January 1937,
Fr Mina read an article in Risala al-Mahabba published by the Friends of
the Holy Bible Association (Jam‘iyya 'Asdiqa’ al-Kitab al-Muqaddas),
reporting on the trip to Abti Mina organised by this association to hold
a prayer and celebration of St Menas there, and lamenting the destruction
of Abii Mina. Fr Mina wrote a letter to Mahras Murjan, a lawyer who
authored the article, expressing his admiration and joy about the trip*
and asking the association to mediate on his behalf with Patriarch John
XIX (r. 1928-1942) regarding the rebuilding of St Menas’s Monastery in
Maryut, but their requests faced rejection and sarcasm?®.

Later, during the Second World War, before Patriarch John XIX’s
repose in June 1942, Fr Mina obtained a permission from the patriarch to
inhabit and rebuild the ruins of Abti Mina, but the British commander in

22 Fanous, 4 Silent Patriarch, p. 121.

3 Voile, Chapitre VII, in: Les Coptes, paragraph 26.

24 Fanous, 4 Silent Patriarch, p. 170-171. As Fanous notes, most English sour-
ces, including the English abridged version of al-Masri’s Arabic work (I.H. el Masri,
The Story of the Copts: The True Story of Christianity in Egypt, v. 2, Newberry Springs
1982, p. 434), point out that Fr Mina chose to live in the windmill in Cairo because he
was not allowed to live in solitude in the Abli Mina ruins, which means that Fr Mina’s
first attempt to rebuild the AbGi Mina ruins took place in 1936. However, Fanous re-
marks that Fr Mina’s request to the patriarch regarding the windmill came in after he
had deliberately obtained permission to live in the windmill from the Ministry of Arabic
Antiquity, which was responsible for the area. Therefore, it seems unlikely that he requ-
ested the rebuilding of the Ab@i Mina ruins in 1936.

2 M.B. ‘Abd al-Malik, al-Rahib al-Qibti Alladhi Hafiza Athar Mar Mina lil-
Kanisat al-Qibtiyya, “Watant” 22 June 2022.

26 Fanous, 4 Silent Patriarch, p. 170.
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charge of the area categorically rejected the request”’. Fr Mina continued
his efforts, and he managed to obtain a letter of introduction from Marqus
Simayka Pasha, a notable Coptic layman and the founder and director
of the Coptic Museum, to gain permission from the Antiquities Service,
the responsible agency of the Egyptian government®. Then, in mid-1943,
he travelled to Alexandria, where he visited the Graeco-Roman Mu-
seum to meet archaeologist Baniib Habasht (1913-1956), the museum’s
inspector, and presented the idea of praying and living in the ruins of
Abt Mina. Habashi was very pleased and helped him secure permission
from the Antiquities Service. Fr Mina’s appeal led to the establishment of
the Association of St Menas the Wonderworker (AMW) in 1945%. While
in Alexandria, Fr Mina also met with Prince “Umar Tusiin (1872-1944),
known for his deep interest in archaeology, and the prince encouraged
the idea should the patriarchate agree. With no patriarch on the throne
between 1942 and 1944, the director of Arab Antiquities gave Fr Mina
permission to perform religious rituals at Abii Mina, pending formal ap-
proval. Fr Mina wrote a letter to Habib al-Masri, a prominent figure in
the Community Council, composed of notable Coptic laypeople who ma-
nage the affairs of the Coptic community, to obtain the Council’s permis-
sion. However, with the death of the prince and the chaotic situation in
the Coptic community following the enthronement of the next patriarch
in 1944, Fr Mina’s project to rebuild Abt Mina faded*.

The reason why Fr Mina was so keen to rebuild the ruins of St Me-
nas’s Church is ultimately unknown, but judging from his biographies, it
seems reasonable to assume religious causes; as Fanous notes, “The saint
chose him™!. During the Second World War, both the Cairo windmill
and Abii Mina were important military zones for the British Army, which
evicted Fr Mina from the windmill in 1945% for fear of his being a spy,
but it is difficult to find any evidence of political activity, let alone espio-

27 1.H. al-Masri, Qissat al-Kanisat al-Qibtiyya 1956-1971, v. 7, Cairo 1988, p. 24.
al-MasrT does not mention the date of this event, but she notes that Patriarch John XIX
commissioned her father Habib al-MasrT to write him a letter of endorsement.

28 Jam‘iyyat Mar Mina al-‘Ajayibi lil-Dirasat al-Qibtiyya bil-Iskandariyya, Qira at
fi Tartkh al-Kanisat al-Misriyya, Alexandria 1993, p. 5.

2 Jam'iyyat Mar Mina, Qirad at, p. 21.

30 Fanous, 4 Silent Patriarch, p. 353.

31 Fanous, A Silent Patriarch, p. 353.

32 Fanous, A4 Silent Patriarch, p. 196. According to ‘Atta, the British commander
meant to protect the monk. See H.Y. “Atta, al-Qiss Rafa’il "Afa Mina, Mudhdhakkiratr
‘an Hayat al-Baba Kirillus al-Sadis, Cairo 1972, p. 42.
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nage, on his part. Fanous points out that the reason why Fr Mina sought
to rebuild and inhabit the ruins of Abti Mina in 1943 was perhaps that he
needed a suitable place to live as a hermit, because he could not live in
neither his monastery nor the windmill at the time*.

In 1947, with donations and cooperation from the community, Fr
Mina built a monastery and a church dedicated to St Menas in Old Cairo,
where he lived until his election as Patriarch in April 1959; this solved
the problem of securing a place to live as a hermit. Still, Fr Mina conti-
nued to make a request to the patriarch and related ministers every few
years to settle permanently in Abt Mina. In 1948, the Ministry of Arab
Antiquities granted him formal permission to celebrate liturgical services
on feasts at Maryut*.

Finally, on 5 March 1958, during the confusion of the patriarchal
elections and his own nomination, Fr Mina received news from the re-
presentatives of the Community Council and the patriarchate that they
had decided to restore the altar of St Menas’s Church in Maryut, which
overwhelmed him with joy. Unable to sleep, he rushed at midnight to
write to Munir Shukr1 (1908-1990), the director of AMW in Alexandria,
with the news?®.

In April 1959, Fr Mina was elected the 116th Patriarch of the Coptic
Orthodox Church. At his ordination, he opted for the name Cyril VI as his
patriarchal title, not Mina III, contrary to the expectations of many. This
decision stemmed from a vision of Patriarch Cyril V (1. 1874-1927) that
Fr Mina experienced following the election®. In June 1959, Patriarch Cy-
ril VI, accompanied by members of the Patriarchate of Cairo and members
of AMW, travelled to Maryut to perform religious rituals at the archa-
eological site. He returned to Abii M1na on 27 November 1959 to celebra-
te an open-air liturgy on an altar erected over St Menas’s tomb, attended
by about 500 people. He then went to a nearby site where he had bought
land from the Desert Reconstruction Agency, next to the archaeological
site, and laid the foundation stone for what would eventually become
St Menas’s Monastery in Maryut. For the construction of this new mona-
stery, Patriarch Cyril VI obtained a permission from the Archaeological
Service to use the stones from Abti Mina which had little archaeological

33 Fanous, 4 Silent Patriarch, p. 211.

3% Fanous, 4 Silent Patriarch, p. 353-354.

3% Jam‘iyyat Mar Mina, Qira at, pp. 18-19. It came with the approval of the Egyp-
tian Antiquities Service, see “Rhakoti” 2(2) May 2005, p. 2.

3¢ al-Masri, Qissat al-kanisa, v. 7, p. 28.
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value®’. The efforts to rebuild the monastery at Maryut, a decades-old
dream of Cyril VI, met with criticism, especially from the Community
Council, regarding the waste of expenditure and effort on an “unnecessa-
ry” monastery?®*. Despite the criticism and the difficulties of construction
work in the middle of the desert with no water, the monastery buildings
did emerge. Their inhabitants were first the monks brought from other
monasteries and then those ordained at St Menas’s Monastery in Mary-
ut. The new site developed into a large monastery with many monks and
pilgrims coming from all over the world, and the monastery complex
includes several churches and a huge guesthouse to accommodate large
numbers of pilgrims?®°.

Patriarch Cyril VI often visited and stayed in this new monastery in
Maryut, where he made critical decisions and received important news*.
After his repose in 1971, the new cathedral in the Abbasiyya district of
Cairo received his coffin first, but in his will, he had expressed his wish
for a burial in St Menas’s Monastery in Maryut. His successor, Patriarch
Shenouda III (r. 1971-2012), therefore decided to follow the will and had
his coffin placed in the monastery in Maryut. Following Cyril VI’s cano-
nisation in 2013, his tomb in the monastery has become a shrine (mazar)
where pilgrims come to pray for intercessions.

3. Archaeology, Egyptian territorial nationalism, and the Copts

As we have seen, Cyril VI venerated St Menas as his patron saint, and
he worked hard to rebuild Abiit Mina and revive St Menas’s veneration,
eventually building a new monastery next to the ancient pilgrim centre of
Abu Mina. However, it was not only Cyril VI’s efforts that led to the re-
vival of St Menas’s veneration; the activities of laypeople’s associations
also played an important role. In contrast to Cyril VI, their interest in
St Menas was not only religious, as it also had a nationalist tendency.

In the second half of the nineteenth century and in the early twentieth
century, as the idea of nationalism gradually spread, the Egyptians’ per-
ception of their own history changed significantly, and the same was true

w

7 “Atta et al., Mudhdhakkirati, p. 145-146.

8 Fanous, A Silent Patriarch, p. 357.

° Dayr al-Shahid Mar Mina al-"Aja’ib1 bi-Maryut, al-Qiddrs, p. 342-349.
40 “Atta et al., Mudhdhakkiratr, p. 148-149.

W W
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of the Copts. In search for a new, modern identity, they transformed their
perception of history in relation to Egyptian nationalism.

After Jean-Francois Champollion deciphered hieroglyphs in 1822,
European archaeologists began excavations in Egypt, which resulted in
many important discoveries concerning the ancient history of Egypt. For
Egyptian intellectuals of the early nineteenth century, ancient Egypt
was, according to the conventional Islamic view of history, “the time of
Jahiliyya” or the age of ignorance before Islam. The statues of the an-
cient gods and pharaohs were the best evidence that they were polytheists
and idolaters, so there was almost no interest in ancient history, let alone
the preservation of ancient ruins. Similarly, for the Copts, ancient Egypt
was a distant past that they did not recognise as part of their own history,
which began with the arrival of St Mark the Evangelist in Alexandria and
functioned as a church history.

However, throughout the nineteenth century, with modernisation and
the spread of the notion of territorial nationalism, the Egyptian national
narrative under construction gradually incorporated ancient Egypt. Rifa‘a
al-Tahtaw1 (1801-1873), an intellectual of the Nahda (Arabic renaissan-
ce) era who stayed in Paris in the 1820s and familiarised himself with
ancient Egypt and Egyptology there, waged a campaign to interest his
compatriots in ancient Egypt. In 1868, he published his history of ancient
Egypt, Anwar Tawfiq al-Jalil fi Akhbar Misr wa Tawthiq Bani "Isma ‘il,
using evidence from European archacology and philology*'. As a result,
Egyptians began to take an interest in ancient Egypt, and Egyptian Egyp-
tologists such as Ahmad Kamal (1851-1923) started working in a profes-
sional capacity related to Egyptology in the 1880s. However, Egyptology
and archaeology were overwhelmingly Western disciplines, relegating
Egyptians to support positions with no real opportunity to make a serious
contribution to the field*.

Between 1882 and 1922, Egypt was subject to British rule. As the in-
dependence movement intensified, Egyptian territorial nationalism
garnered significant support from intellectuals and political activists.
The advent of this nationalism transformed the history of ancient Egypt
into a glorious past that all Egyptians could take pride in and that the rest
of the world should admire.

4 D.M. Reid, Whose Pharaohs? Archaeology, Museums, and Egyptian National
Identity from Napoleon to World War I, Cairo 2002, p.108-109.
42 Reid, Whose Pharaohs?, p. 188-189.
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Copts, too, sought to establish a golden age as the foundation for their
modern identity, and they could draw inspiration either from their spiritual
leaders from the Roman-Byzantine times, a period characterised by per-
secution, or from ancient Egypt. In the Roman-Byzantine era, the Copts
never held dominion over Egypt, and thus had only martyrs or ascetics as
prominent historical figures to celebrate. By contrast, Pharaonic history
offered a rich and illustrious ancestry*’. Therefore, in the early twentieth
century, Coptic lay intellectuals linked Coptic religious culture to ancient
Egypt, ardently asserting their intertwined Coptic-Egyptian identity**. Si-
mayka Pasha, who helped Fr Mina obtain permission to live in Abii Mina,
famously remarked, “All Egyptians are Copts, some are Muslim Copts,
and others, Christian Copts, but all are descendants of the ancient Egyp-
tians”*. He also established the Coptic Museum in 1910, nationalised in
1931 as he intended from the onset.

Coptic ecclesiastical leaders derived their legitimacy from the apo-
stolic succession from St Mark the Evangelist and from their piety and
asceticism, just like Cyril VI, so they did not need to seek a glorious past
in ancient Egypt. It was the Coptic upper-class laity who felt more incli-
ned to define their identity in secular Egyptian nationalist terms and were
active in the reassessment of their history by connecting Coptic culture
to ancient Egypt and the preservation of historical and archaeological
artefacts*.

In turn, the Coptic laity from the educated middle class focused more
on the religious revival movement within the Coptic Orthodox communi-
ty. This movement bears the common name of the Sunday School move-
ment, founded by Archdeacon Habib Girgis*’ (1876-1951) in 1918 to pro-
mote religious revival and social reform. The movement had a revivalist
and fundamentalist intellectual outlook, which aimed to restore religious

4 Reid, Whose Pharaohs?, p. 280-281.

4 See examples of such Coptic nationalist claims in: H. Miyokawa, The Struggle
over Egyptianness: A Case Study of the Egyptian Nayruz Festival, in: Minorities and
the Modern Arab World: New Perspectives, ed. L. Robson, Syracuse 2016, p. 122-139,
and H. Miyokawa, The Revival of the Coptic Language and the Formation of Coptic
Ethnoreligious Identity in Modern Egypt, in: Copts in Context: Negotiating Identity,
Tradition, and Modernity, ed. N. van Doorn-Harder, Columbia 2017, p. 151-156.

4 Reid, Whose Pharaohs?, p. 282.

4 Reid, Whose Pharaohs?, p. 281.

47 The Coptic Orthodox Church canonised Habib Girgis for his efforts to lead
the Sunday School movement, and his canonisation took place at the same time as Pa-
triarch Cyril VI’s in 2013.
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tradition and to return to the original church of the first centuries. Still,
they dedicated their activities to fighting poverty, ignorance, disease, and
crime, and organised social and cultural activities for Coptic youth, such
as excursions to historical sites and summer camps*®. The Sunday Scho-
ol movement attracted numerous university students and urban young
professionals and developed into an influential movement in the Coptic
society.

In the 1950s, some of the first pioneers of the Sunday School mo-
vement became priests and monks. This new generation of clergy found
a mentor in Fr Mina, who later ordained these young, educated monks
with a background in the Sunday School movement as bishops during his
tenure as Cyril VI®. Bishop Antiniyus, one of those bishops, later beca-
me Patriarch Shenouda III (r. 1971-2012), who led the Coptic Orthodox
community with his strong leadership for over four decades.

In addition to the Sunday School movement, the religious reviva-
list movement of the Coptic middle class took the form of religious and
cultural associations. The activities of the AMW, which I discuss below,
fit within this trend. Compared to the more secular Coptic Egyptian na-
tionalism described above, which sought to link Coptic religious culture
with ancient Egypt, this religious revival movement among the middle
class focused on the early Christian era. It aimed to rediscover and utilise
the forgotten elements of the Coptic religious and cultural heritage, to
create a more vibrant and more authentic religious life*’. However, these
movements observed no clear division according to whether they were
secular or religious, or whether their focus was on ancient Egypt or ear-
ly Christianity. Sometimes they overlapped, as did their relationship to
Egyptian nationalism.

Regarding the overall trend of Egyptian nationalism, it was in
1922 that ancient Egypt became the focus of the Egyptian nationalist
movement. That year, the British unilaterally declared Egypt’s indepen-
dence in February in response to the increasingly fierce independence
movement. This preceded the November discovery and opening of Tut
Ankh Amen’s tomb, a moment that brought archaeology and politics to-
gether in an unprecedented way?'. As we know, the discovery of Tut Ankh
Amen’s tomb in 1922 led to a pharaonic boom in Egyptian society for

S, Elsidsser, The Coptic Question in the Mubarak Era, Oxford 2014, p. 42-45.
4 Elsasser, The Coptic Question in the Mubarak Era, p. 48.

O Elsédsser, The Coptic Question in the Mubarak Era, p. 45.

St Reid, Contesting Antiquity in Egypt, p. 293.

[
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about a decade. As a result, the mausoleum of the nationalist leader and
prime minister Sa‘d Zaghlul (1859-1927) was built in a style modelled on
pharaonic temples™.

This “independence”, unilaterally declared in 1922, was largely no-
minal, allowing the Egyptians limited political freedom, and the British
army remained stationed in Egypt until the 1950s. However, regarding
the management of cultural property and antiquities, the Egyptian autho-
rities proved able to exercise greater control. The Egyptian government
preserved the entire contents of Tut Ankh Amen’s tomb, banning their
transport from Egypt, and imposed much stricter controls on exporting
antiquities. In addition, the government began the Egyptianisation of mu-
seums and the Antiquities Service, emphasised pharaonic history in scho-
ols, founded a state university, and opened programmes in educational in-
stitutions to train Egyptian specialists in Egyptology and related fields>.

4. The miraculous story of St Menas during the Second World
War

As seen above, the 1920s were a period when archaeology, politics,
and Egyptian identity intertwined very closely in Egypt. Perhaps be-
cause of this atmosphere, in August 1929, in a fiery speech denouncing
the British presence in Egypt, Muslim nationalist leader Ahmad Husayn
(1911-1982) referred to St Menas as the very example of a national hero
who had resisted an invader’s oppression. This was probably an excep-
tional case, and his speech would have had little impact on his Egyptian
compatriots, given the low level of this saint’s public recognition. More-
over, Husayn was still a law student in 1929, and even after he founded
Young Egypt in 1933, it never attracted a mass support for its extreme
anti-British Egyptian nationalism.

In fact, St Menas and Abli Mina ruins seemingly attracted little at-
tention from Egyptian nationalists, including the Coptic cultural natio-
nalists mentioned above, who made no particularly notable comments or

52 R.M. Coury, The Politics of the Funeral: The Tomb of Saad Zaghlul, “Journal of
the American Research Center in Egypt” 29 (1992) p. 191-200.

53 Reid, Whose Pharaohs?, p. 293.

3% Voile, Chapitre VII, In “Les coptes”, paragraph 14. As mentioned, in the con-
temporary Coptic hagiography, St Menas did not rise against the Roman rule and brave-
ly fight as a soldier, but rather left the army and lived a reclusive life in the desert.
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activities about them, although they were a perfect material for combi-
ning Egyptianness and Christianity. One of the rare references is the afo-
rementioned trip to the ruins of Abii Mina, organised sometime before
January 1937 by the Friends of the Holy Bible Association, headed by
Simayka Pasha, the director of the Coptic Museum. It was the Greeks and
the Second World War that awakened the interest of some Alexandrian
Coptic youth in St Menas and Abii Mina ruins in a most unexpected and
mysterious context.

Like other Europeans, the Greeks began to settle in Egypt in the first
half of the nineteenth century under the encouragement and protection
of the Egyptian ruler Muhammad “Al1 (r. 1805-1848), who aimed to mo-
dernise and industrialise the country. In the 1860s, the Egyptian cotton
industry experienced a significant surge, leading to a further influx of im-
migrants from Europe. In 1907-1937, the Greeks constituted the largest
foreign community in Egypt, followed by the Italians and the British®.
As a port city, Alexandria hosted the largest number of foreign residents.
They received extraterritorial rights under the terms of the Capitulations,
a centuries-old system that originated from Egypt’s Ottoman past and
remained in force until as late as 1937°. Alexander Kitroeff clarifies that
the Greek community consisted of diverse groups with different social
classes, economic interests, political leanings, places of origin, and na-
tionalities, but the Greek Orthodox faith was an important core that bro-
ught them together in ethnic and religious terms®’. The Greek Orthodox
tradition has widely venerated St Menas, considering him the patron saint
of several Greek cities, and his feast day is 11 November in the Greek
Orthodox Synaxarion.

With the outbreak of the Second World War, another important factor
that changed St Menas’s position, Britain anticipated that Egypt would
declare war on Germany. However, the Egyptian government mainta-
ined its neutrality in the face of the ambiguities of the war and sought to
balance military protection from Britain with nationalist claims against
Britain®®. In some cases, the Egyptian army engaged in combat opera-
tions, but doubts persisted in the British authorities’ minds concerning

55 A. Kitroeff, The Greeks in Egypt, 1919-1937: Ethnicity and Class, Oxford 1989,
p. 25.
3¢ Kitroeff, The Greeks in Egypt, 1919-1937, p. 1.
57 Kitroeff, The Greeks in Egypt, 1919-1937, p. 2.
8 M. Kolinsky, Britain’s War in the Middle East: Strategy and Diplomacy
1936-1942, New York 1999, p. 123-124.
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the willingness of the Egyptian army to fight. Therefore, it mainly served
internal security purposes, in particular the protection of public utilities
and communications infrastructure®.

In 1940, the Italian army invaded Greece, and in the following year,
the Germany-led Axis powers occupied the country. In May 1941, Gre-
ece’s king George 11 and his government fled to exile in Egypt, follo-
wed by a number of Greek soldiers and officers. After a month, the king
and the government left for South Africa and ended up in London, but
some ministers and the Greek army remained in Egypt. The latter became
established as the Royal Greek Army of the Middle East under British
command. In December 1941, with the Egyptian authorities’ permis-
sion, the Greek government in exile summoned the Greeks of Egypt into
the army, with a total of about 7,000 men enlisting®.

The summer of 1942 was the war’s climax for Egypt, when the Axis
army of Italy and Germany led by General Erwin Rommel, advancing
from Libya, reached its farthest point in El Alamein in July, some 110 km
southwest of Alexandria. The Second Battle of El Alamein, which took
place from 23 October to 4 November 1942, resulted in a decisive victory
for the Allied forces under the command of British General Bernard Law
Montgomery. The victory marked a major turning point in the Second
World War, which led to the Allied forces launching an offensive and
overwhelming the Axis forces.

At the beginning of this battle in October, the Greek soldiers in El
Alamein reported the apparition of St Menas®'. In midnight on the day
before the Second Battle of El Alamein began, the Greek soldiers fighting
within the Allied forces allegedly witnessed St Menas coming out from
his Abt Mina ruins and leading camels into the German camp®. Accor-
ding to this miraculous story, St Menas’s apparition terrified the German

9 Kolinsky, Britain’s War in the Middle East, p. 131, 175.

80 A. Dalachanis, The Greek Exodus from Egypt: Diaspora Politics and Emigration
1937-1962, New York 2017, p. 41.

1 For an Arabic report of this story see Dayr al-Shahid Mar Mina al-‘Aja’ibi bi-
Maryit, al-Qiddrs, p. 397-400, and for an English version see Saint Mena Coptic Or-
thodox Monastery, The Great Egyptian and Coptic Martyr, p. 52-57. Both sources are
publications by St Menas’s Monastery in Maryut and refer to the same Greek reference
(C. Vasilopoulos, O Agios Menas, Athens 1973, p. 49-52).

62 For reference, the ruins of Abt Mina and El Alamein lie about fifty to sixty
kilometres apart. Some sources, especially the Greek ones, attribute the etymology of
El Alamein to St Menas, but El Alamein literally means “the two flags” in Arabic, and
the last part, “ein”, is the suffix for the dual form of nouns. It is therefore unlikely that
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soldiers and significantly undermined their morale, leading to their defeat
in the battlefield. The same source points out that the English Protestants
recognised St Menas’s miracle and gave that area® to the Greek Ortho-
dox Patriarch to rebuild the church dedicated to St Menas and to record
the names of those who lost their lives in the battle.

On 10 November 1942, the English-language newspaper The Egyp-
tian Gazette® reported this miraculous story, noting that the Greeks
in Egypt hailed St Menas as the one who had saved Alexandria from
the Axis invasion. It also reported that the saint’s Greek Orthodox feast
saw celebrations with due solemnity at St Sabas’s Cathedral in Alexan-
dria, in the presence of Patriarch Christopher II. Many devout Greeks
were reportedly speaking of subscribing to the building of a church to
St Menas somewhere near the site of the old monastery.

The Greek Orthodox Patriarch, Christopher 11, actually collected do-
nations from the congregation to purchase the land around the old mona-
stery of Abti Mina from the Egyptian government, but the Greeks failed to
reach the necessary agreement due to a historical dispute with the Copts
over the ownership of Abti Mina®.

St Menas’s miracle at El Alamein spread among the Greeks, arousing
great joy, and received commemoration in the form of a mural fresco
depicting St Menas chasing away the German soldiers in the Great Lavra
Monastery, the oldest and largest among the monasteries of Mount Athos
in Greece, the spiritual centre of Eastern Orthodoxy. Also, the Greek Or-
thodox Patriarchate in Alexandria still commemorates the miracle every
year on St Menas’s feast day®.

Interestingly, St Menas’s miracle at El Alamein is almost completely
unknown to the Copts. Even the comprehensive volume that provides
a thorough overview of all aspects related to St Menas, published by
the Monastery of St Menas in Maryut, built by Cyril VI in 1959, mentions
St Menas’s miracle at El Alamein with a reference to Greek literature®’.

El Alamein has its roots in St Menas. See Saint Mena Coptic Orthodox Monastery,
The Great Egyptian and Coptic Martyr, p. 52-53.

6 Tt probably refers to the AbG Mina ruins.

8 “The Egyptian Gazette”, 10 November 1942.

65 J. Safwat, Sira wa Ta'lig. Kayfa Zahara al-Qiddis Mar Mina fi al-Harb al-
‘Alamiyya al-Thaniya?, “al-Dustfir” 13 November 2023, in: https://www.dostor.
org/4551743 (accessed 30.12.2024).

6 Safwat, Sira wa Ta ‘lig.

67 See note 61.
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This information gap presumably stems from the fact that the Egyptian
army did not directly participate in the Battle of El Alamein. Moreover,
the wartime martial law imposed strict censorship, probably even more
so for Arabic-language periodicals. In addition, the saint’s low profile at
the time, in contrast to the prominent status he would later enjoy among
the Copts, and the inaccessibility of the ruins due to their location in
the desert may have contributed to this enigmatic situation. Thus, it se-
ems that the issue of ownership of the Abt Mina site, whose existence
was poorly known, did not attract much attention in the Coptic commu-
nity in the face of other pressing issues such as electing a new patriarch.

Cyril VI, or Fr Mina, who had endeavoured to obtain permission to
live in the ruins of Abti Mina since 1937, seems to have taken interest in
Abu Mina for spiritual reasons that had nothing in common with the war
or the Greeks, at least at the onset. He presumably wanted to live as a her-
mit in the desert ruins, as he had done at the Baramiis Monastery. Howe-
ver, he is most likely the first, and perhaps the only, person to realise that
the Greek Orthodox Church intended to construct a church on the site of
Abl Mina, and to attempt to address the issue.

In June 1943, eight months after the miracle of El Alamein, Fr Mina
went to Alexandria and met with Bantb Habashi of the Graeco-Roman
Museum. According to Munir Shukri, one of the AMW’s founding mem-
bers and its second director after Habashi, at this meeting with Habashi,
Fr Mina expressed his surprise that the Copts were not even aware that
St Menas had an archaeological site that still bore his name, or that one of
the Christian denominations calling for building a church in that area had
raised ten thousand Egyptian pounds in a single meeting®. ShukrT notes
that he interpreted Fr Mina’s efforts to build a cell there as an attempt
to preserve the Copts’ right to and ownership of Abii Mina, and to draw
Coptic attention to the site®.

Moreover, when, as mentioned, Fr Mina wrote to al-Masr1 in June
1943 in the context of asking the Community Council’s permission for
practicing religious rituals in the Abt Mina ruins, he stated, “before some-
one else precedes us and does it; especially as the martyr is an Egyptian,
and his monuments should be under our hands and not anyone else’s””’.
The response from the Community Council at the time is unknown, but

8 Shukri, Qira’at, p. 21.

8 Shukri, Qira’at, p. 21.

70 Mina the Recluse (Cyril V1), Letter to Habib Pasha el-Masri, June 28, 1943, as
cited and translated in: Fanous, 4 Silent Patriarch, p. 353.
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the Antiquities Service rejected the idea, stating, “We have no responsibi-
lity to protect you in this place™!. It is not clear how the Greek Orthodox
Church approached the issue of Abli Mina at the time, but the war situ-
ation would not have allowed them to build a monastery either.

In June 1945, getting inspiration from Fr Mina’s plea, Habashi
and a dozen of like-minded Alexandrian Coptic youth established
the AMW. They had first organised a group under the name of the “Com-
mittee for the Commemoration of the Heroes of Christianity and
the Church”, but they later changed the name and officially registered as
an association on 24 November 1945, the feast of St Menas’?.

As stated in the founding declaration, the AMW’s aim was to com-
memorate Coptic martyrs and heroes by speeches and writings, to publish
Coptic studies articles written in an accessible way for the general public,
and to prepare trips to archaeological sites of interest to every Copt”™. In
other words, its aim was to disseminate the knowledge of Coptic history
and culture with a special focus on St Menas. According to an essay com-
memorating the fiftieth anniversary of the AMW’s activities, the Copts
at the time knew nothing about St Menas except for his name, and they
knew nothing about his archaeological site™.

The AMW?’s first major activity was to organise a trip to Abii Mina.
Due to poorly developed roads and a route prone to confusion and misdi-
rection, the journey took seven hours each way, even though the distan-
ce between Alexandria and Abt Mina was roughly sixty kilometres’.
The first trip was to Abii Mina ruins, the second to the monasteries of
Wadi al-Natriin, and the third to the St Menas’s Church in Ibyar, which
Cyril VI had visited as a child with his family, all in 1946. Then, for
thirty years since 1950, the AMW organised regular trips to Abti Mina
twice a year, the first on 22 June, the feast of the consecration of St Me-
nas’s Church in Maryut’, and the other on 24 November, the feast of

" K. Faraj Allah, Ma La Ta ‘rif-hu ‘an al-Shahid al- ‘Azim Mar Mina al- ‘Ajayibr,
“Watani” 24 November 2024.

2 Jam‘iyyat Mar Mina al-‘Ajayibi lil-Dirasat al-Qibtiyya bil-Iskandariyya,
Mugtatafat, p. 11.

3 Jam‘iyyat Mar Mina al-‘Ajayibi lil-Dirasat al-Qibtiyya bil-Iskandariyya,
Mugtatafat, p. 5-6; Shukri, Qira’at, p. 20.

7 Jam‘iyyat Mar Mina al-‘Ajayibi lil-Dirasat al-Qibtiyya bil-Iskandariyya,
Mugtatafat, p. 15.

5 “Rhakoti” 2(2) May 2005, p. 18-19, a reprint of an article that appeared in
“Akhir Sa‘a” 18 April 1962.

6 This feast refers to the consecration of the ancient church.
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St Menas’s martyrdom. Since 1947, the AMW published books and ma-
gazines on Coptic history and culture, such as monasticism, the Coptic
language, and the Nayruz festival, and prominent Coptic studies scholars
such as Aziz Suryal Atiya, the editor-in-chief of Coptic Encyclopedia,
contributed their articles.

One of the AMW’s most interesting activities was bringing ancient
marble columns to St Menas’s Church in Fleming, Alexandria. When
the Community Council decided to build a church in Fleming, they pre-
sented proposals for the interior decoration, the most important of which
was a plan to bring four marble columns, including the decorated base
and the capital, from the archaeological site of Abii Mina and place them
around the altar as in the ancient church. The AMW laid the cornersto-
ne of the church in 1946, and the Ministry of Education, then respon-
sible for antiquities, gave its approval — secured with the help of Togo
Mina (1906-1949)"", the second director of the Coptic Museum. Thus,
the Church of the Great Martyr St Menas opened in 1948 with its four
ancient marble columns’.

According to Shukri, who led this column project, this symbolic mo-
vement and Fr Mina’s efforts resonated with other groups and individu-
als and led to publication of important literature on St Menas”. Shukr1
gives the following examples®: James Drescher, Apa Mena: A Selection
of Coptic Texts Relating to St. Menas, Cairo, 1946, printed at the expense
of Société d’Archéologie Copte, an association for Coptic studies esta-
blished by a Coptic notable Mirrit Butrus Ghali in 1933; and Hegumen
Yihanna al-Subky al-’Antini, Maymar al-Shahid al- 'Azim Mar Mina
al-"Ajayibi, n.p. 1948. Along with the AWM’s own publications, these
publishing activities that emerged after the Second World War gradually
led to an increase in the Coptic awareness of St Menas.

There was some resonance from monks as well; in August 1945,
the author of the aforementioned book Maymar, al-’AntiinT1 — a Coptic
monk — attempted to live in Abi Mina, but the wartime situation again
prevented him from doing so. This is one of the earliest expressions of

7 He was a lay Copt, so his name “Mina” was not an ecclesiastical name but his
grandfather’s name.

8 Shukri, Qira’at, p. 26, Jam'‘iyyat Mar Mina al-‘AjayibT lil-Dirasat al-Qibtiyya
bil-Iskandariyya, Mugtatafat, p. 14, Shukri, ‘Ishrina ‘Aman fi Khidma al-Tarikh al-
Qawmi wal-Kanisa, “Majalla Madaris al-’ Ahad” September 1967 (7) p. 29.

7 Shukri, Qira’at, p. 71.

8 Shukri, Qira’at, p. 26.
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interest in the Abti Mina ruins by Coptic monks other than Fr Mina. Cop-
tic Patriarch Joseph II (1. 1946-1956) visited the ruins of Abii Mina ac-
companied by archons — leading members of the Coptic laity — sometime
during his office. Then, on 24 November 1957, the abbot of the Suryani
Monastery, Thawfilus, accompanied by nine monks from the same mona-
stery, including the future Patriarch Shenouda III, organised a trip to Abt
Mina to hold a liturgy there, which became a regular event held twice
annually — on 22 June and 24 November®'.

Fr Mina’s obsession with St Menas was religious in nature, but the di-
spute with the Greek Orthodox Church over the ownership of Abii Mina
seems to have accelerated his enthusiasm for building a monastery there.
In March 1958, Fr Mina wrote letters to ShukrT and to Hanna Yusuf “Atta,
Fr Mina’s own brother. In the former, as mentioned above, Fr Mina wro-
te that he was sleepless and overwhelmed with joy upon learning about
the decision to restore the altar. He was so happy to receive this news, for
the revival of the Greek Orthodox interest in Abii Mina took place at that
very time. In the latter, he hoped that his brother would be able to perso-
nally discuss with Shukr the reconstruction of St Menas’s Monastery in
Maryut. He wrote, “My intention is even to write everything in the name
of St Menas’ Monastery, because the ambitions of other parties have be-
come evident”. The letter mentions that two bishops, namely Bishop
Murqus the Metropolitan of Abii Tig and Bishop ’Antliniyiis the Metro-
politan of Stihaj, were supervising the matter®.

In June 1958, in another letter to Hanna, Fr Mina outlined a concrete
plan for constructing the monastery in Abii Mina. He wrote,

First, we will build a hermitage or two outside the monastery near the rest
house which is there. Then we will start to restore the altar through the director
of the Coptic Museum®, because he is responsible for this operation. Once

81 Faraj Allah, Ma La Ta rif-hu, Dayr al-Shahid Mar Mina al-‘Aja’ib1 bi-Maryit,
al-Qiddrs, p. 202.

82 Mina the Recluse (Cyril V1), Letter to Hanna Youssef Atta, March 5, 1958, as
cited in: Fanous, A Silent Patriarch, p. 355. The Arabic version of the letter also appears
in Shukri, Qira’at, p. 27. For this part, the translation from Arabic is mine but based on
Fanous’s.

8 Shukri, Qira’at, p. 27.

8 The director at the time was Pahor Labib (1905-1994), the son of ‘Iqlawdiyts
Labib, who tried to revive Coptic as a daily spoken language. The Coptic Museum be-
gan to excavate the Abli Mina ruins in 1950.
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we put our feet there, be sure that the Lord will work with us. It is very
important to care and meet Dr Munir Shukri, and whoever has anything to do
with this matter®.

This letter suggests that ShukrT was a key figure, deeply involved in
the Abll Mina issue.

In February 1959, a few months before Fr Mina became patriarch,
he sent a letter to Shukri, informing him that the Greek Orthodox Church
was going to buy the land of St Menas’s Monastery in Abii Mina to build
a monastery there. This news seems to have disturbed ShukrT very much,
and he hoped that the AMW would endeavour to buy this land, and he
wanted to put all his money into this project, even the price of his galla-
biya®¢. It is highly likely that Cyril VI rushed to the construction of a mo-
nastery in Abii Mina soon after his ordination because of this background.

Although the AMW was aware of the Greek Orthodox interest in Abl
Mina from the onset, it did not directly criticise the Greeks. Instead, they
emphasised the saint’s Egyptianness and mentioned the issue of histo-
rical ownership in their publications, asserting the Coptic ownership of
Abt Mina. There was no particular social tension between the Copts and
the Greeks in Egypt in the 1940s and 1950s, and by late 1950s, the Gre-
eks were already leaving the country after the Suez Crisis, so their presen-
ce was in decline®’. Therefore, the issue of Abii Mina ownership received
such a circumlocutory treatment.

In an article published on 22 June 1959, Shukr1 calls St Menas “the
patron saint of the Christians of Egypt” (shafi* masihiyi Misr) and descri-
bes St Menas’s Church in Abti Mina as the greatest and the most famo-
us Egyptian church, which attracted pilgrims from all over the Christian
world at the time®®. He remembers to mention the ownership controversy
with “the Melkites” that happened during the reign of Coptic Patriarch
Kha'1l in the eighth century and confirms that Bishop Kha'il proved
the Coptic ownership of this church. He also mentions the theft of marble

8 Hegumen Mina the Recluse (Cyril VI), Letter to Hanna Youssef Atta, June 23,
1958, qtd. and trans. in: Fanous, 4 Silent Patriarch, p. 377, n. 196. The Arabic version
of the letter also appears in Shukri, Qira’at, p. 27-28. For this part, the translation from
Arabic is mine but based on Fanous’s.

8 Kanisa Mar Jirjis bi-Isburting, al-Shahid al-Misrt Mar Mina al-‘Ajayibt, Ale-
xandria 1974, p. 52. Gallabiya is a traditional, long, loose-fitting garment.

8 Dalachanis, The Greek Exodus, p. 305.

8 Shukri, Kanisa Mar Mina, p. 220.
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by the Melkites in the ninth century and that the perpetrator later regretted
what he had done and sent money to repair the church he had destroyed®.

It was not only the Greek Orthodox interest in Abii Mina but also
the Coptic cultural nationalism that had already emerged in the first half
of the twentieth century that led some Copts to imagine Saint Menas as
an Egyptian saint and Abt Mina as the great past of Egypt. In September
1967, a few months after Egypt suffered an unexpected crushing defeat in
the war against Israel, looking back on the AMW s activities over the past
20 years, Shukri claimed,

“Isn’t the history of the Copts part of the history of this beloved country?
Isn’t the heritage of the Copts part of the heritage of all Egypt? I see our
duty towards these studies as an integral part of our national duty towards
the homeland, science and history°.

The article states that its contribution serves to commemorate
the twentieth anniversary of the AMW’s founding, but in reality, Shukr1
may be reflecting on the AMW?’s activities to confirm the greatness of
the Coptic/Egyptian past and regain his pride as an Egyptian in the shock
of defeat. Coptic past is Egyptian past, and the Abli Mina ruins, whose
profile the AMW was laboriously raising, are the symbol of prosperous
Christian Egypt. The tendency to emphasise St Menas’s Egyptianness
also appears in the claim that the name Menas has its roots in the ancient
Egyptian language, meaning “to remain, to be permanent”, and that it was
also the name of the first king of Egypt, Narmer®', which leaves no room
for the Greeks.

5. Conclusion

As we have seen, Cyril VI’s efforts contributed to the revival of
St Menas’s veneration and his current popularity in Egypt. However,
the AMW’s efforts also contributed to the revival. The miraculous story of
St Menas during the Second World War and the Greek Orthodox interest
in St Menas and the Abii Mina ruins stimulated the nationalist feelings of
some of the Coptic laity in Alexandria, and this led to the establishment of

8 Shukri, Kanisa Mar Mina, p. 220-221.
% Shukri, ‘Ishriina ‘Aman, p. 29.
°' Dayr al-Shahid Mar Mina al-"Aja’ibi bi-Maryut, al-Qiddrs, p. 19-20.
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the AMW and its activities to raise the Coptic interest in St Menas. Thus,
St Menas and the Abli Mina ruins gained their reputation as the symbols
of prosperous Christian Egypt in line with the prevailing trend of Coptic
cultural nationalism.

Considering that Cyril VI himself retrieved the relics of St Mark
the Evangelist, the founder of the Church of Alexandria, from Venice
in 1968%%, Cyril VI’s interest in St Menas may not have been as pure-
ly religious as scholars generally believe. He may have been aware of
the importance of owning historically and religiously significant objects
and places to support the legitimacy and authenticity of the Coptic Ortho-
dox community. The Coptic Orthodox tradition has carefully preserved
relics of saints and holy places as tangible evidence of the authenticity of
the Coptic religious identity. In some cases, they have also played a role
in shaping the Coptic national identity.

The revival of St Menas’s veneration in mid-twentieth century may
have been a space where Coptic cultural nationalism and religious revival
intersected. The fact that the two influenced each other in reconstruc-
ting the Coptic identity shows that this was an important turning point
in the Coptic community, from cultural nationalism led by the laity to
a religious revival led by religious leaders.
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The medieval Old Church Slavonic literary tradition contains one
of the most complete (alongside the Coptic, Greek, Ethiopian, and Ar-
abic) collections of the miracles of St Menas. The interest in the cult of
the Egyptian martyr among the Orthodox Slavs must have been signif-
icant, as the first translations of this cycle appeared as early as the 10th
century, in at least two independent translations. Slavic manuscripts attest
to the presence of a third translation, which may also trace its roots to
the early period of intense activity in Bulgarian translation centers from
the time of the First Bulgarian Empire (9th to early 11th century). Un-
doubtedly, the sources for the Slavic texts were Greek (Byzantine) man-
uscripts containing partial and complete collections of miracles in two
main Greek redactions — a and . The Greek B redaction is of the greatest
importance for the Slavic tradition, as it appears in translation (A), which
includes a selection of miracles (usually six). This translation is known
in separate textual transmissions, depending on the type of manuscript
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in which it appears — cheti minei, synaxaria, or hagiographical codices,
known as sborniki. The complete cycle of 13 miracles, attributed to Tim-
othy of Alexandria, appears in manuscripts in a distinct translation (B).
This translation is also related to the Greek B source, although slightly
different from the one used for translation A. Clear traces of the transla-
tion tradition of the Greek o redaction are preserved in the manuscripts
representative of the Drag. 700 group. There are reasons to believe that
they continue an early Slavic translation (A?) of a different Greek source
than that used for translations A and B. It is speculated that the Slavic
translation B was made using a source that was later (13th-14th century)
used as the basis for the Middle Bulgarian variant of Drag. 700°.

The complete Slavic miracles of St Menas, consisting of a prologue
and 13 miracles, published here, is based on the edition of the Great
Reader Mineia of the Moscow Metropolitan Makary*. The text closely
corresponds to the Greek in the Moscow manuscript Mosqu. Synod. gr.
161 (Vlad. 379) from the late 10th or early 11th century, published by
Ivan Pomyalovsky, and can thus also serve as an insight into the Greek
tradition. The Slavic text has been compared with manuscripts on which
the edition of the Great Reader Mineia of the Moscow Metropolitan
Makary was based (primarily PHS ¢.728, Cog. Ne 1319, 1529-1541),
as well as with other manuscripts containing the full cycle of miracles
and following the same translation (B). The verification primarily con-
cerned unclear passages and the often distorted toponyms, ethnonyms,
and names in the Slavic sources.

The choice of the Great Reader Mineia of the Moscow Metropolitan
Makary variant in the Slavic translation B as the source for the English trans-
lation is mainly driven by the desire to present the content of all thirteen
miracles based on one specific manuscript variant. Difficult-to-translate con-
cepts and proper names are provided in the original with footnotes. Footnotes
also include alternative translations and the literal wording of certain phrases
that were difficult to render in English due to stylistic reasons or potential

3 J. Stradomski, Medieval Slavic Translations of the Miracles of Saint Menas:
Sources and Textual Problems, VoxP 94 (2025) p. 111-117.

4 Patriarch Makary’s Great Reader Menologion = Makarii, Metropolitan, Velikie
Minei Chet'i, compiled by All-Russian Metropolitan Makarii. November. Days 1-12,
Saint Petersburg, 1897, p. 447-477.
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ambiguities. Additional clarifications and comments are provided in the foot-
notes to aid in understanding the original Slavic text.

On this day [November 11th], the composition® of Timothy,
Archbishop of Alexandria, on the miracles of the great martyr
of Christ, Saint Menas

After the death of the contemptible and God-hating Emperor Diocletian,
by the will of God, the honorable and God-loving Emperor Constantine as-
sumed (power) in the empire. And when he embraced the true Christian faith,
the pure radiance of God’s grace which shone within him through Christ our
God, enlightened him, and the almighty hand guided him from above’, for
where there is a prudent soul, (there) the Holy Spirit descends immediately.
This holy and God-loving emperor, who feared God and promptly obeyed
all His commandments, led every person to the haven of salvation, remem-
bering what was said: “You shall not do obeisance before the foreign god”
(Ps 80:10), (and) “the Most High will repay (you) according to your deeds”
(Ps 61:13). For the emperor ordered an edict to be written for the entire world,
that our Lord Jesus Christ, the Son of the living God, whom the ungodly and
unrighteous Pagans® had blasphemed, should be preached in all lands, and
that people should believe in the Father, the Son, and the Holy Spirit. He also
ordered the construction of churches in honor of the holy martyrs who had
suffered worthily for Christ, our true God, and had confessed the true faith as
they should, and he commanded that every day pure and bloodless offerings
should be made to Christ, our God, for the atonement (of sins) and the turn-
ing of all believers to Christ, the true Lord and God. And when certain (peo-
ple) set out from the city of Alexandria to obtain the relics of Christ’s martyr
Menas and to build a temple in his name, this’ entire eparchy'® gathered to
swiftly complete the church of the saint.

> Twould like to express my heartfelt thanks to Przemystaw Piwowarczyk for his
consultations and assistance in preparing the final version of the text in English.

¢ OCS: spisanje.

7 l.e, ‘from heven’.

8 Lit. ‘Hellenes’. The term retains the same meaning throughout the text. In OCS,
illin (‘Hellen’) refers to a polytheist of the Greco-Roman religion, while followers of
traditional religions are called jazycnik.

° It means, the diocese of Alexandria.

19 In Orthodox Christianity, ‘eparchy’ means a church province under a given
episcopal see, ‘diocese’.
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Miracle 1 [of Saint Menas]
[About the man] who came to pray

When by God’s grace and through the intercession of Saint Menas,
the church of the holy martyr was swiftly completed, a wealthy man from
the land of Isauria came to Alexandria to trade. He heard of all the mir-
acles and healings performed by Saint Menas, and he said to himself: “I
will also go to pray at the church of the holy martyr of Christ, Menas, and
bow before his venerable relics, and I will make a small offering from
my wealth there, for a blessing, so that God may support me and save me
through the prayers of the saint”. He rose immediately, took a bag of gold
with him, and went to the sea lake!', where he found a ship; he boarded it
and, after crossing, arrived at a place called Loskonita. He disembarked
and sought shelter, for the day was drawing to an evening. He then found
a house in that place and said to the master of the house: “Friend, do me
this favor'? and take me into your home, for the day is already fading into
evening. [ am afraid to travel alone, and I have no one with me (for com-
pany)”. The master of the house said: “Come in, brother, and rest here
until daybreak, and in the morning, you will rise and set on your journey
with joy”. So the foreigner entered and sat down, (and) the master of
the house ordered a bed to be prepared for him, so he could rest there.
When the host saw the man’s bag, the devil, who is always envious of our
lives, entered his heart and ensnared him before he fell asleep. (The host)
got up, took a knife, and stabbed the foreigner to death. He took his bag
of gold and said to himself: “What shall I do with this body? If someone
finds out about the murder I have committed and reports it to the authori-
ties? I will get up, dismember him, put him in a woven basket, and throw
it into the sea”. After planning this, he dismembered him, placed (him) in
a basket, and hung it in his house from the ceiling, (waiting) for a quiet
moment to throw it into the sea. As he pondered this all night, a bright day
soon broke, and the man feared to dispose of [the body] in the sea during
the day. He also took his head, intending to cut it as well and place it in
the basket.

And behold, Saint Menas, the martyr of Christ, arrived riding on
a horse, with many men, resembling a high-ranking official. He came
to the door of that house. The man saw the saint approaching and was

" A translation from Greek v Apvnv tii¢ Ttapoabalacoioc.
12 Var. ‘have pity on me’.
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terrified, for the foreigner’s head was still intact. In a hurry, the man
took the head, placed it in the basket, and hung it in front of the door,
not knowing what else to do out of fear. Saint Menas came and opened
the door of the house'?, dismounted from his horse, took the man, and said
to him, “Tell me the truth, where is the man who stayed here last night?”.
The host replied to the saint, “There was no such man here as you speak
of”. Then Saint Menas said to him, “Was there (really) no such man? Be
silent, unfortunate one, (for) I will find him myself!”. (And) the saint en-
tered the house, took the woven basket, and found the man’s entered head
along with the rest of his limbs. The saint then said to the host, “Did I not
tell you that I would find him myself? What is it that you have done?”.

Then the host saw this, along with the entire army that was with him
(i.e., with Saint Menas), he was immediately seized by great fear, think-
ing that the king had learned of his murder and had sent to arrest him.
Overcome with terror, he begged the saint, who appeared as a high-rank-
ing official, saying to him,

Have mercy on me, my noble lord, for I have sinned, and I understand my
sin, how great it is! If the king has sent you to me, a poor man, I confess
to you that I have sinned before God and before you, for I see God’s grace
in you. When I saw that very large bag of gold, my heart was filled with
hatred toward him, and I watched him until he fell asleep. When he slept, (1),
miserable wretch, got up and stabbed him to death and took his bag of gold.
Here it is, my lord, his bag, from which I have taken nothing, and I hand it
over to your disposal'®. From my own wealth, I will also give you a hundred
gold coins, only save me from (the punishment for) this murder.

Saint Menas replied (to him) and said, “Repent for the wickedness
you have committed, and I will forgive your sin” The man said, “My
noble lord, I will do as you command! I will save myself at once, go to
Saint Menas, repent, shave hair of my head, and become a monk™. Seeing
his repentance, Saint Menas said, “Bring here the woven basket in which
the man’s limbs are, so that God’s glory may be revealed in His saints!”.

And (the host) immediately brought the woven basket and placed
it before Saint Menas, then left. Saint Menas knelt and prayed to God
for many hours, asking that the dismembered man be restored: “So that,

13 That is, the gate of the outer fence, since the saint dismounts only later.
4 Lit. ‘your power’.
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seeing this, the heretics may believe in You, the true God, and come
to the holy martyr of Christ, Menas”. After these (words), he spoke to
the dismembered (man): “I say to you: in the name of my Lord, Jesus
Christ, who has strengthened me on the rock of faith in Him, come out
whole and perfect, with all your limbs intact, so that through you, the her-
etics and those Pagans may learn and glorify Christ, the true God. Believe
also yourself, for [ am the servant of Christ, Menas”. And immediately, at
that very hour, the man arose, whole and unharmed, just as he was before.

The man knelt before Saint Menas and the large army that was with
him, saying: “I bless God and the Lord, who has shown me this grace
through your arrival, man of God, for the Lord came with great power
and awakened me from a deep sleep”. And Saint Menas, the holy martyr
of Christ, blessed him just as he did the murderer, and assured him that
(he) would receive what had been promised if (he went) to the church of
the saint. The martyr of Christ sad these (words) and immediately depart-
ed from him. The host then took the hundred gold coins, and the foreigner
took his bag of gold, and they both went to the church of the holy martyr
Menas, and gave the gold that had been promised to the saint. The host
confessed before all the people that he had been the perpetrator of
the man’s murder, and how Saint Menas, the holy martyr of Christ, had
raised him (i.e., the foreigner) from the dead. Together, they glorified
God, and all the people were filled with fear, for (the man) who had been
stabbed had immediately risen from the dead. The host begged the ig-
umen and the elder who were there to shave hair of his head, and they
shaved him, and he spent seven years there, and passed on to God with
absolution. The foreigner, on the other hand, returned to his land rejoic-
ing and spreading the glory of God and the miracles of the holy and illus-
trious martyr of Christ, Menas, to everyone in Alexandria. From that day
on, many Pagans and heretics believed in the Lord, marveling that God,
through the prayers of the saint, saves every soul.

Miracle 2
Of the Man Who Commissioned a Bowl

I wish to tell of another miracle of the holy and generous martyr of
Christ, Menas, which occurred in Alexandria. There was a man named
Eutropius. An (idea) came to his mind, and he said to himself: “God has
abundantly satisfied me with His gifts, so I will go to the goldsmith and
have him make two silver bowls. I will offer one as a gift to the church
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of Saint Menas, and the other I will keep for myself for my (own) needs;
and after my death, I will also give that one to the saint for the remission
of my sins”.

So, he sent (for) and called the craftsman to his house, and said to
him: “Do me this favor, come and take from my old silver vessels, and,
having melted them down, make for me two bowls. But you must not
make one vessel larger or smaller, but make them both equal. And on one,
write the name of Saint Menas, and on the other, write my name. And
when you have made (them), bring them to me”.

The skillful goldsmith completed both bowls and inscribed the names
on them, (yet) the bowl of the saint was more beautiful and better made.
And he brought them to Eutropius. When he (i.e., Eutropius) saw that
the saint’s bowl was more beautiful, he desired (to keep) it and said to
himself: “When I go to the saint, I will give the bowl with my name on
it and keep the saint’s bowl for my own needs. And after my death, I will
also give it to the saint”.

And he boarded a ship, desiring to sail to the church of the saint. As
they sailed, the lunch time quickly came, and his servant prepared him
a table so that his master could eat lunch. The servant took the saint’s bowl
and placed it before his master. After the meal was finished, his servant
took the saint’s bowl and went to wash it in the sea. And behold, a great
darkness fell, and the servant became frightened and dropped the bowl
into the sea. The servant feared his master, thinking that he would scold
and punish him physically, so having removed his clothes, he threw him-
self into the sea after the bowl.

It was reported to his master that his servant had drowned, and
(the master) became greatly distressed. He tore his garments and struck
his face, crying out:

Woe is me, for I have sinned greatly; I coveted the saint’s bowl, and because
of this, I have lost my servant! I do not know what will I do now, since I have
no one to serve me? Woe is me, for I will cover myself in shame if people see
that I kept the saint’s bowl for myself, and how great (will be) the disgrace
before others. If only I had known earlier, I would have given the holy martyr
of Christ, Menas, (it means) his church, three bowls instead of just one — two
silver and the third one gold. But now that this misfortune and shame before
the people have befallen me, it would have been better for me to give both
bowls to the saint than to bring ruin upon my servant through a miserable
death. If only I were worthy to at least see his body, so that I could give it
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a proper burial. And when I go to the church of the saint, I will give the saint
the bowl, and instead of the second bowl that I lost, I will give its equivalent'?,
for I have sinned against the saint by my lack of wisdom, keeping the saint’s
bowl for my own needs”!®.

As he pondered this, the ship arrived at the port. Eutropius gazed
out at the edge of the sea, hoping that the waves might wash his (ser-
vant’s) body ashore, and that (if) he found it, he would bury it. (Howev-
er), the sailors told him, “It’s (all) in vain; we’ve been sailing here for
two days now, searching for your servant’s body”. Eutropius said, “I have
expressed great sorrow over my servant, but I trust in the mercy of my
Christ and in the prayers of the holy martyr of Christ, Menas, who once
resurrected (a man) who had been dismembered. I likewise trust the saint,
that before my own death, I may at least see my young boy’s body and
bury it because of the shame before people”.

As he was saying this, behold, the young boy approached with
the bowl, following behind the ship'’. Eutropius saw the boy from afar,
standing and holding the bowl, looking for his master. The sailors, seeing
the servant, threw the ship’s ropes to the shore. The young boy grabbed
the rope and boarded the ship. When his master saw him, he kissed him
with joy, saying, “Behold, my servant was dead and has come back to
life!”!®. Everyone was overwhelmed with tears at what had happened, and
they were amazed, comforting him'.

Eutropius, with a deep sigh, said, “I rejoice and am glad today, for
God has shown mercy on me through the prayers of the holy martyr and
intercessor Menas. To whom shall I not proclaim your miracles and signs,
O martyr of Christ, which you have shown upon me, a sinner? Only one
thing I fear and worry about: that even if [ bring my entire wealth to you,
O saint, it will not suffice, for I have sinned before you, forgetting what
was said, not to do harm to one’s neighbor®. Yet I offended the saint by
taking his bowl”.

15 Lit. “its price’.

16 Lit. ‘to serve me’.

17" Certainly, he walked along the wharf, not through the sea, as it is later stated that
he was at the shore.

18 Cf. Luke 15:32.

1 Or ‘calming him down’.

20 Cf. Exod 20:15; Deut 5:19; Matt 19:18; Luke 10:27.
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And he said to the young boy, “Tell me what happened to you in
the sea and who saved you”.
And the young boy replied,

My lord! When I went to wash the bowl in the sea, a great darkness fell,
and the bowl slipped from my hands. And I said to myself, “What shall I do
or what will I say to my master?”. I was frightened and threw myself into
the sea. And when I found myself in the sea, I saw a man, shining greatly, and
two others standing with him. The shining man said to them, “Take him!”.
Since then, they have never left my side until I came here, with the bowl in
my hands, which (they) themselves gave back to me.

Eutropius immediately understood how swift an intercessor the mar-
tyr of Christ, Menas, truly (was), and he praised God, who grants such
power to His saints. After this, both of them went together and arrived at
the church of Saint Menas. Eutropius then gave both bowls to the church
of the saint, so that they might serve the holy place. And when Eutropius
returned to his home, he praised and blessed God and the holy martyr of
Christ, Menas, who had saved him (as an example) for all people.

Miracle 3
Of the Woman Who Was Barren

There was a certain woman in the Phekozian land, and she was
wealthy, adorned with gold and silver, (given to her) by her parents and
her husband. The woman’s name was Sophia, and her husband was a very
noble man. When this woman heard about the blessed sufferer?! of Christ,
Menas, she said to herself, “I will also go to the church of the saint, and
having bowed before the saint, I will weep for my sins, for I have no
child to inherit my wealth. For it is written: ‘(Her) desire will come
into the world, if she wills it’?2. I will take all my wealth and give it to
the church of Saint Menas, for the forgiveness of my sins — will I not, (in
this way), gain eternal life?”.

And rising, the woman took all her possessions and secretly went
alone to the church of the saint, without telling any of her household, so
they would not inform her husband, lest he stop her.

21 OCS: strastotjerpec.
22 The exact biblical source of this quotation is uncertain, compare, however,
Gen 25:21; Matt 7:7; Luke 7:13; John 15:7.
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When she arrived alone in the wilderness, a thousand paces from
the church of the holy first martyr Thecla, a man (appeared beside her),
a certain soldier on horseback. When he saw the woman, the devil en-
tered his heart, and he desired to commit adultery with her. It was about
the sixth hour of the day, and he seized the woman and said to her, “Where
are you going, woman?”. She thought he would steal the valuables she
carried with her as offerings® to the holy martyr Menas. And the woman
said to him, “Behold, I am going to the church to pray to Saint Menas”.
But the soldier said to her, “This place is deserted, and no one can see us;
come, let us lie together. And if you do not obey me, I will kill you with
the weapon I have and take the valuables you are carrying with you”. But
she, with tears in her eyes, answered,

No, my lord! Do not commit this vile deed with me, for I left my home to go
to the church of Saint Menas and to weep for my sins. [ have never known any
other (man) but my husband. Fear what is written: Do not desire to harm your
neighbor, do not covet anything that belongs to him**. 1 beg you now, do not
force me, a pilgrim, to commit this grievous sin! I implore you by God and
Saint Menas the martyr, if you dishonor me, you will bring great shame upon
me, and this sin will not be forgiven you, neither in this life nor the next. I beg
you now, have regard for my tears and spare my sighs, and if you release me,
I will give you two gold coins.

However, the soldier did not agree and held her tightly. The woman,
sighing, said, “Misfortune befalls me from every side — either to sin, or
to die”. And having fallen to her knees, with tears and sobs, she cried
out, “Jesus, You who know the secrets® of men, behold, against my will,
I am about to commit this iniquity, but as You, Lord, see, let Your will
be done!”. The woman also said with a sigh, “Martyr of Christ, Menas,
help me!”. And when the wretched soldier bound her to disgrace her, he
tied his horse’s reins to his own leg. The holy martyr of Christ, Menas,
who swiftly rescues those who call upon him from all misfortunes, came
at that moment®® on horseback and took the woman from the soldier’s
hands, carrying her away on his horse. Meanwhile, the soldier’s horse,
which had been tied to (his) leg, suddenly bolted into a fast run, and

2 Lit: ‘to serve’.

24 Inexact quotation of Deut 5:17-21.
% It mean, ‘thoughts’, ‘intentions’.
%6 Lit. “at that hour’.
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dragged its master across the ground, fiercely enraged and neighing at its
master, until it ran to the church of the holy martyr Menas.

Seeing this, all the people were struck with terror at the fury of
the horse, for daily crowds of people gathered in the saint’s church,
and they seized the horse. And the soldier, seeing the glory of God and
the holy martyr, told everyone present about the woman. And they praised
God and the saint. The soldier took his horse and gave it to the church of
the saint, and from that time on, he committed no sin until his death. In-
stead, he remained (there) in prayer and fasting, and with abundant tears,
he prayed to the holy martyr of Christ, Menas. He stayed there?” until his
death, repenting for his sins, which were then forgiven.

Miracle 4
About the Jew and the Christian

A certain Jew, (who was) a merchant in Alexandria, lived near a cer-
tain Christian. This Jew was very friendly with the Christian. One day,
(when) the Jew was setting out on a trading journey, he left a sealed bag of
gold with the Christian. When the Jew returned from his trading journey,
he sent gifts to the Christian as thanks for the favor and for safeguarding
his bag. After the Christian received the gifts from the Jew, he began to
mock in his heart and said, “Indeed, I will accept the gifts, and if he asks
for his property, he will get nothing”.

For the Christian had conspired with his wife this way: “Oh, wife! If
possible?®, we will deny (this) Jew, and if he asks, we will swear to him
that we took nothing. For a (false) oath does us no harm, because we are
swearing to a Jew, not to a Christian”.

So, in the morning, the Jew got up and went to the Christian to
take his bag. The Christian, however, under the devil’s influence, be-
gan to deny everything and said, “You never gave me anything, why
are you bothering me?”. They argued with each other, each trying to
convince the other, so that people from all over the town gathered.
Finally, the Jew thought (for a moment) and said to the Christian,
“I have heard, my friend, about the famous martyr of Christ, Menas,
and how great his renown is, for he shames those who swear against
the truth. So, let us now get up and go there, and you will swear to me

27 MSS have ‘here’, but I change it in the translation due to logic of narration.
2 Var. ‘if we manage’.
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in his church that you did not take anything from me. And if you swear
this oath, go in peace”.

The Christian said to the Jew, “A Jew cannot enter a Christian
church”. The Jew said to him, “Then I will stand outside the temple, and
you can go inside and swear to me”. The Christian, disregarding the oath,
said, “Saint Menas will not count this as a sin against me”.

One day, they both went to the church of Saint Menas to swear
the oath. The Jew said to the Christian, “Oh, Christian friend, fear God,
have mercy on your soul! Take as much gold as you want, but give me
back the rest, just do not swear!”. However, the Christian did not want
to listen to him. The Jew knelt down and said with tears, “God, make
me worthy to enter the church of Saint Menas, the martyr! Be the judge
between me and the Christian in this hour”. And crying out loudly, he
said, “Saint Menas, though I am unworthy to call upon you, show your
miracles today, so that I may praise you!”.

The Christian, on the other hand, with no fear of God in his heart,
entered the church of Saint Menas and swore: “You never gave me any-
thing!”. The Jew expected to see some sign over him (i.e. the Christian),
but the saint showed him great patience.

When they had finished swearing the oath, they both returned to their
homes. After they had moved?’ about three miles*® away from the church,
the Christian’s horse became startled and threw its master down to
the ground. The key to his chest’! fell out from his pocket®’, and though
he searched for it, he could not find it. The Christian was relieved that he
had only fallen from his horse, believing that this was the punishment for
his perjury.

Then he got up, mounted his horse, and they both traveled together.
When they arrived at a place called Loxonit®, they entered the market
to buy food for themselves; and they both sat down together and ate.
The Jew grieved and said, “Why did I trust Saint Menas that I would see
a miracle (like those) I had heard he performs, but I saw nothing miracu-
lous? It would have been better if I had not taken the oath from him, but
to have given some of my (wealth) to Saint Menas”.

2 Lit. ‘had departed’.

30 Lit. ‘thrice a mile’.

31 Var. ‘locker’.

32 OCS: ot op’czaga jego. The noun means ‘pocket’, ‘bag’, ‘fold of garment’. It
represent unprecise Greek kOATOG.

33 OCS: na mésto rekomoe Loskonit".
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And he cried out with tears, saying, “Oh, how unfortunate I am!
I have lost everything I had, and I do not know what to do! I will give
glory to God and to the holy martyr of Christ”, he said, “and I will place
my suffering and hope in the Lord. Whatever God decides, so it shall be”.

And as they both sat, behold, the Christian’s servant approached, car-
rying the bag of gold. Seeing (him), both were astonished. The master of
the servant became very frightened and asked his servant, saying, “Where
did you come from, and what have you brought here?”.

The servant answered and said, “I came to you, sent by my lady, to
carry out your command”.

His master said to him, “What command?”.

And the servant said,

My lord! Today, a famous warrior, riding a horse, came to your house, to
my lady, holding the key to your chest. And he said to your wife, “Take this
key, woman, do you recognize it?”. And my lady said, “Of course, my lord,
I recognize it!”. And the soldier said, “Your husband asked me, because he
knows me, and sent me to you, saying: Send the Jew’s bag with my servant,
for I am very troubled here in the church of Saint Menas”. That is why I was
sent, and [ brought you this bag. And if you do not believe me, look (here) at
the key to your chest, which the soldier gave to my lady.

The Jew then stood up, took his sealed bag, and joyfully exclaimed,
“Great (is) God and His holy martyr, Menas, and wondrous is the Chris-
tian faith! No one who puts their hope in You, Lord, and seeks help from
You and the power of Your saints, will ever be put to shame!** Behold,
master, I too will become a Christian, thanks to the prayers of Saint Me-
nas, the martyr!”.

After this, he took his bag and returned with great joy to the church
of Saint Menas, the martyr, and gave a third of the gold — one thousand
gold coins — saying, “Here, holy martyr of Christ, I told him in front of
you: Take as much as you want, and give me back the rest! And he did
not want, (so) let your holy church take this for (its) needs and its adorn-
ment”.

The Jew renounced his Jewish faith and was baptized along with his
entire household, and together they learned the faith with devout Chris-
tians, praising God and Saint Menas, the holy martyr of Christ, that he

3 Ps 80:1
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shames those who, against the truth®, hold in contempt*® the name of God
and Saint Menas, the martyr. From that day on, no one dared to swear ei-
ther truthfully or against the truth in the church of Saint Menas, the holy
martyr.

The Christian, on the other hand, returned home ashamed, sighing
and trembling. He took half of his wealth and brought it to the saint,
and weeping was repenting for his sins. He did not leave the church of
Saint Menas until he died. Diligently confessing (his sins), he departed
to the Lord, having received forgiveness for his sins through the interces-
sion of Saint Menas, the martyr of Christ.

Miracle 5
About the Lame*” Man and the Mute Woman

There was a certain man who had been crippled since childhood. He
could not walk on his legs at all, nor do anything with his hands, and he
had received no help from physicians or from other people. Hearing from
everyone about the miracles and healings of Saint Menas, the martyr, he
persuaded some people to carry him to (the sanctuary of) Saint Menas.
And they carried him to the church of Saint Menas. People from various
places saw this and were amazed. There was also a mute woman there,
who had been unable to speak since birth. Both the crippled man and
the mute woman stayed in the church of the saint, praying for healing.

And here, for a long time, a crippled man stayed in the church, and
he still did not receive healing. He grew angry and slandered the holy
martyr, saying these (words): “As I see it, O martyr of Christ, everything
that I have heard about you is at least a lie, and not the truth”. That night,
the holy martyr Menas appeared to him and said to the crippled man:
“Why do you slender me, man, and what evil have I done to you, and
why do you say that I cannot heal you? If you do not do what I tell you,
you will never be healed”*®. The crippled man said to him: “What must
I do, my lord?”. The saint said to him: “If you want to be healthy, listen to
me: go, without telling anyone, until you reach the bed of a mute woman,
and lie with her, and you will receive health”. The crippled man woke up

35 Lit. ‘without truth’.

3¢ Lit. ‘broke’, ‘transgress’.

37 From the text, it is clear that the man was partially paralyzed, not just lame.
3% Lit. “you will not be healed forever’.
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(from the dream) and was astonished, thinking that the saint was mocking
him, or tempting him*. And he said:

What shall I do? It seemed to me that I came to ask for healing for my body,
and here the saint appears to me and urges me to commit adultery, and that
in his own church. And I fear that if I do this, something even worse might
happen (to me).

The saint appeared to him again in a dream and said to hm, saying the same
thing. But he, with indignation, said to the saint: “Martyr of Christ! If
you cannot heal me, then why do you push me into adultery? Are these
the teachings of the saints? Or are you mocking me?” The saint appeared to
him a third time in a dream and said to him: “What I have told you, obey (it).
If you do this, you will soon return to health”*. The crippled man woke up
and said: “Holy martyr Menas! Since you command it, [ will do it, if God and
your holiness and help permit me.

Then, when he noticed where the mute woman lay, he waited until all
the people from (various) lands, who were in the church, fell asleep. And
the crippled man immediately got up*' and, crawling on his toes*?, reached
the bed of the mute woman, and grabbing her clothing, he uncovered her.
She, waking up in fear, became agitated and began to speak: “Oh, a wick-
ed man has come to me!”. The crippled man, out of fear and shame, want-
ed to throw himself to the ground and flee, (but) at that very moment, he
quickly jumped up onto his feet* and swiftly ran away.

The people quickly rose and seized him, and when they saw that
the crippled man had been healed and that the mute woman had spo-
ken, all the people were amazed at what had happened. And they praised
God and the holy martyr of Christ, Menas, because of the miracle that
the mute woman spoke and the crippled man recovered*. The crippled
man also began to confess how the holy Menas had appeared to him in

Var. ‘leading him not temptation’.
40 Lit. ‘take health’.
This means, ‘rose from his bed’.
In OCS the same word refers to both toes and fingers. It is likely that the Slavic
author intended to mean both. In Greek, the participle cupopevog does not explicitly
suggest either fingers or toes.

# This means, ‘stood straight on his legs’.

4 OCS c¢jet byst literary means ‘became whole’ but in this context, it is used to
mean ‘he recovered’.
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a dream and what he had commanded him to do. And so, both of them,
healed, returned to their homes, praising God and the holy martyr Menas,
who grants healing to all who come with faith.

Miracle 6
About the Samaritan Woman

There was a certain woman from Aphrakia®*, which was [a land]
of the Samaritans, (who) suffered from a constant headache, day and
night. For three years, she suffered from this illness*, having given away
all her wealth to physcians, yet she could not be cured. One day, she was
accompanied by Christian women who comforted her. They remembered
the miracles of Saint Menas and said to her: “Would you like to go with
us to the church of Saint Menas? For many have gone there and received
not only healing but also the forgiveness of sins”.

The Samaritan woman said to them, “I am afraid, for if my husband
finds out [about this], he will kill me”.

And the Christian women said to her, “Rise now without fear and go
with us, with happiness*’ and right* faith, and you will receive healing
from the saint”.

And the Samaritan woman, rising from her bed without her hus-
band’s knowledge, went with the two Christian women. Soon, night fell
upon them in the middle of the road, and they turned aside to an inn near
a lake. When they entered the inn to spend the night, the innkeeper, see-
ing the women, welcomed them. And he became inflamed with improper
lust for the Samaritan woman — for she was very beautiful — and the inn-
keeper said to her, “Woman! I see that you are of noble birth and in very
poor health. So rise, and I will take you to the inner part of my house,
which is cleaner®, so that those who come here, who are even more sick
than you, will not cause harm to your head”.

When the woman heard this, (and) not suspecting any evil from him,
she said to him: “Brother, if you wish to do me such a kindness, as you
will!”. The innkeeper said to her, “For what reason or looking for what,

4 In some other manuscripts, the name appears as ®@pakusi, psraeckast 3emis, or
Opanw, directly referring to Thrace, a region in the southeastern Balkans.
4 Lit. ‘She was overcame by this ilness’.
L.e., ‘successfully’.
% T.e., ‘orthodox’.
Also ‘more comfortable’, ‘more splendid’.
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and where are you going?”. The Samaritan (woman) said, “l am going
to Saint Menas, along with my traveling companions”. The innkeeper
said to her, “What (more) do you want me to do for you?”. The woman
said to him, “Nothing, brother, I only desire my health”. The innkeeper
said to her: “Here, my lady, let the other women rest, but you should enter
the inner house, where you will find better rest”. The woman said to him:
“I have everything I need here, brother, because you have done me much
good by bringing me to this place and not leaving me in the middle of
the road”. The innkeeper said to her: “Soon, many (travelers) will come
here as well”. And the Samaritan (woman) said to him, “Since you wish
to ease my illness, if you will, then take me inside”. When the innkeeper
heard that the woman believed his words — not understanding his deceit,
as she did not want to defile herself with lust for a stranger — he led her
into the inner chamber and locked the door with a key. The woman, over-
whelmed by illness, lay down and fell asleep.

After she had fallen asleep, the innkeeper arose and said to her:
“Woman, I will sleep with you!”. The woman dad to him sighting: “Oh,
brother, fear God! Do not commit this wicked act, for you are a Christian,
and [ am a Samaritan (woman)”. The innkeeper said: “If you do not let me
be with you, I will kill you!”.

With tears, she said to him:

Is this how innkeepers should behave, committing shameless acts, or is this
how one should welcome a traveler? Is this how you have learned to treat
your traveling companions? Is this the reward you demand from the poor and
travelers, (that) instead of food and drink, you seek to satisfy your passions,
to commit adultery, and to murder? Is this the Christian law? For | have heard
from my husband that Christians uphold the law with respect, yet you, being
a Christian, want to kill me because I refuse to commit this wickedness with
you? I cannot defile the bed of my husband.

Hearing this, the wretched man® drew a knife and swung at her, in-
tending to kill her. Seeing this, the woman became frightened and said to
him, “I beg you, by God, who created heaven and earth, (and) in whom
you believe, leave me, a wretched and helpless woman, and I will say just
one word to you”. The innkeeper said to her, “Speak, if you wish”.

The woman said to him,

50 Var. ‘deplorable’.
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Fear your God. Though T do not know the books®!, T have heard what
the Scriptures say: “Do not desire to defile your neighbor’s bed, nor covet
another’s possessions™?, Now I beg you, have mercy on me in my misfortune,
and do not defile my honor. Oh, brother! How can you not fear God, who is
the mediator*® between me and you, when I am to go to the holy martyr of
Christ, Menas, to receive healing for my grievous illness, for I have suffered
from this disease for three years?

The innkeeper said to her, “Let me be with you first, and then you

may go to the saint’s temple”.

The woman said to him, “I avoid, brother, entering the saint’s temple

defiled, especially since I am a Samaritan (woman), lest the saint be-
comes angry with me and sends upon me an even greater illness”.

and I swear to you, I will kill you

And the innkeeper said to her, “It will be bad** if I do not have you,

'7’

The woman wept, saying,

Woe to me, a wretched soul! Woe to me, without help! I am oppressed from
every side! Holy martyr of Christ, Menas, help me! For I will go to your church
with eagerness, for I have heard of your miracles; I believe — and 1, too, will
become a Christian! Have you left me like this, holy one, to be dishonored
by this innkeeper? I have heard that you saved a barren woman in the desert
from the hand of a soldier, that you are a saint, a hope for the hopeless, a help
for the helpless. And now, Saint Menas, have you left me to this lustful and
wretched man (so that he might force me) into adultery? Martyr of Christ,
help me, a foreigner! You know, holy one, that I am coming to you, asking
for healing, and now I will suffer even greater harm from this vile man! It
would have been better for me to remain afflicted by my illness than to defile
the body of my husband™.

The woman said this with tears to the saint. Then, as if emboldened,

she set (aside) all fear and said to the lustful innkeeper, “Since I have told
you that I will not commit this wicked act of immorality with you, nor

St Lit. ‘I cannot (read) books’.

52 Cf. Exod 20:17.

53 OCS: chodataj.

3 Lit. ‘It is bad’.

5 Most probably an allusion to Gen 2:24 and/or Matt 19:5-6.
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will I defile my bed, it is better for me to die than to live dishonored — do
as you will!”.

The wretched innkeeper approached her violently and struck her
on the head with his sword**. The woman cried out loudly, terrified by
the blow of the sword, and called out, “Holy martyr of Christ, Menas,
help me!”. Immediately, both of his hands withered (up) to the shoul-
ders, and there he (stood), holding the sword in his hand, struggling
greatly to release”’ sword from his hand, but he could not. Immediate-
ly, people heard (what had happened) and came, and they were unable
to remove the sword from his hand, for it was as if numb.

And behold, Saint Menas, riding on a horse, knocked at the door
of the inn, opened it, and entered where the woman was. He took her
by the hand and said to her, “Woman, why do you tremble?”. He made
the sign of the cross over her, and the great fear fell away from her. He
said to her, “Rise, I will take you to another place where you will sleep
without fear until morning”.

When they both left the inn, the woman said to him, “My lord,
who are you, since you possess such great power?”. Saint Menas said
to her, “I am the servant of Christ, Menas. I saw that you were coming
to my church with faith, and I came quickly to help you. Now, sleep
here without fear, and when you wake tomorrow, go to my church, and
you will receive healing”. And (as) he said this, he departed from her.

When morning came, the Samaritan woman arose, called upon
the other Christian women who were with her, and said to them, “Rise,
let us go! God has shown me the way to salvation”. As they walked
along the road, she told them both what had happened to her that night
and how the saint had saved her. The women®® were amazed, not un-
derstanding what had taken place. When they arrived at the church of
the saint and prayed, the Samaritan woman implored the senior ierey”’,
saying, “Father, for the sake of the Lord, grant me this grace: baptize
me and count me among the Christian women. For I have seen the glo-
ry of God and the help of the great sufferer of Christ, Saint Menas,

¢ The perfective verb indicates a completed action, but the subsequent narration
does not suggest that the woman was injured.

57 Lit. “threw out”.

58 Christian women are meant.

5% A monk who was an elder presbyter.
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and how he saved me from vile destruction® and from the treacherous
innkeeper”.

The priest, having instructed her (in the faith), baptized her with holy
baptism. She also shaved the hair from her head, becoming a nun, and
served in the temple of Saint Menas for (the rest of) her life, in great hu-
mility and faith.

After (these events), the innkeeper who had sought vile destruction
rode on horseback here and there, held by both (hands)®', like a lifeless
piece of wood. So, he was strapped to the horse, holding the sword with
which he had intended to kill the woman. He lamented and said, “Mar-
tyr of Christ, Saint Menas, help me and forgive me, for I have greatly
sinned!”. They took him off the horse and brought him into the church
of the saint. He spent seven days in the church, weeping, repenting, and
praying for healing. The saint took pity on him and appeared to him in
a dream, saying, “I warned you not to commit this vile sin. If I forgive
you, will you avoid such things?”.

The innkeeper said to him, “Oh, my lord, I call upon my God as my
witness® that I will not leave your holy church until my last breath!”.
Saint Menas said to him, “Rise in the morning and do whatever the stew-
ard instructs you to do”.

When morning came, after ofpust® in the sobor®, the steward said
to him, “Descend with those entering where the saint’s tomb is”. And
when (he) entered, the ierey took holy oil from the oil lamp and anointed
his shoulders, and immediately the man was healed. He brought all his
possessions to the church of the saint and remained there, working, and
alongside the Samaritan woman, with whom he had once intended to
commit a sin, they both repented, confessing their sins with tears.

Both of them died on the same day, having received forgiveness (of
their sins), praising God and the holy martyr Menas. The steward re-
ceived a revelation from the saint in a dream that both had been granted
the grace of the heavenly kingdom.

60 Tt refers to irrevocable bodily defilement resulting from the sin of adultery.

1 Lit. ‘by two’; In the translation, ‘by both hands’ is a logical conjecture.

62 Var. ‘guarantor’.

6 The morning service in the Orthodox liturgy.

64 CSC sobor refers to the principal church within a monastic complex and is not
necessarily associated with an episcopal see.
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Miracle 7

About the Three Brothers

When the numerous miracles and signs of Saint Menas became famous
throughout all the lands, three brothers in that province, from the city of
Alexandria set out, having been enlightened®, so that each of them would
take a portion (of his wealth) as a gift and go to the church of Saint Me-
nas to pray. Each of them brought with him a year-old sheep. As they
journeyed together, they reached a lake, and after sitting down, they had
lunch. After eating, each of them took his sheep to go the lake and water
them.

And suddenly, one of the year-old sheep broke free from one of
the brothers’ hands and ran off. He chased after it, but suddenly, a croc-
odile appeared and seized the sheep. When the owner® saw the sheep,
he ran and grabbed it by the legs, but the beast began dragging the sheep
into the lake, pulling the man along with it into the lake. The man started
shouting loudly. When the crocodile heard the man’s cry, it let go of®’
the sheep and grabbed the man’s leg instead, severely injuring it, and
dragged him into the depths of the lake, intending to swallow him without
hindrance. As the beast was pulling the man into the depths, the man cried
out with a great voice: “Holy martyr of Christ, Menas, help me and save
me from this beast!”.

The swift intercessor and helper of those in distress arrived on horse-
back in the middle of the lake, and when the crocodile saw the saint, it re-
leased®® the man and fled. The saint pulled the man out of the lake, placed
(his) hand on the man’s wound, on his leg and stomach, healed him, and
restored him to his former condition.

Sleep overtook the man. The holy martyr of Christ, Menas, placed
him on his horse and brought him to his church, as if (the man were)
asleep, (and) concealed (him) from all the people who were in his
church and laid him down near his tomb, then departed. When the man
awoke from his sleep, he was astonished, for he thought he was still in
the lake. He did not know how the saint had saved him from the beast
and (drawn him) out of the lake. He said, “Where am 1? And how did
I end up in this church?”.

% It means those who learned about the miracles.
% Tit. ‘master’.

7 Var. ‘left’.

8 Var. ‘left’.
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The church warden entered the church, and seeing him, cried out in
a loud voice, saying to those with him, “Oh, brothers! Come quickly, for
there is a thief* here in the church who is trying to steal the saint’s sar-
cophagus!””.

The people who were there quickly rushed into the church, seized him,
bound him, and led him out of the sanctuary. The man, being unaware (of
what had happened), was bewildered”" and could not find an answer’ to
give them all as they questioned him. The man said to them, “I implore
you, O men, in the name of my God and in the name of this saint’s church,
tell me exactly” what this churchis and what its name is”. And they re-
plied, “This is the church™ of the holy martyr of Christ, Menas”.

The man recounted to them everything that had happened to him with
the crocodile in the lake and how he found himself here without knowing
(how it happened). Upon hearing this, the people praised God, under-
standing that a miracle of the saint had taken place.

The holy martyr of Christ, Menas, returned to the place where the two
(remaining) men were sitting by the lake, weeping over their (inability to)
bury their third brother. The saint appeared to them, riding a horse and
resembling a warrior. He said to them, “Why are you weeping, broth-
ers?”. The two (men)” told him what had happened to their brother, how
the beast had dragged him into the lake. “Here we have his sheep, and we
intend to go to the church of Saint Menas with (this) sorrow, for we do not
know what misfortune’ has befallen our brother”.

The saint said to them, “Have hope in my God that it f has not hap-
pened to him. He has not been devoured by the beast. But rise quickly and
go in peace to the church of the saint without thinking about’” this. [ know
that God has saved him from death through the holy martyr Menas. In
the church of the saint, you will see the glory of God. Tomorrow morning,
at the sixth hour, you will see your brother whole and unharmed, without
any injury”. And after saying this, the saint departed from them.

% Var. ‘burglar’.

0 OCS: raka. The word can specifically refer to a reliquary as well.
I Lit. ‘was amazed’.

2 Var. ‘did not know the answer’.

3 Lit. ‘successfully’.

™ Var. ‘This church belongs to’.

5 OCS has dualis here.

¢ Var. ‘oppression’, ‘abuse’.

7 Var. ‘pondering over’.
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Understanding that it was Saint Menas, both men cried out together,
saying: “We believe, O Christ’s martyr Menas, with all (our) soul and
mind, that even if the crocodile had killed our brother, you could bring
him back (to life)”. After saying this, they rose and walked joyfully, lead-
ing the third sheep with them.

When they arrived at the temple of the saint and saw their broth-
er alive and well, they bowed in worship to Christ God and to the holy
martyr of Christ, Menas, who delivers those in distress who pray to him
with faith. They also brought the sheep and offered them to the church of
the saint. The (two)’® returned home with joy, praising God and the holy
martyr Menas.

Miracle 8
About the Rich Man and the Widow

There was a certain man from a land called Constancia, under the rule
of Marmarica. He was very wealthy (and) of the pagan faith. He had liv-
ing with him an elderly widow, very poor, who had nothing except one
sheep. (The sheep) nourished her and (the widow) made clothing for her
body from its wool. And this rich man desired the poor widow’s sheep.

When the commemoration of the holy martyr Menas approached, see-
ing all those who were going (to the church) for the occasion of the saint’s
commemoration, the rich man said to his wife, “Do you want us both to
go to Saint Menas to pray that he may forgive us our sins?”.

His wife said to him, “Oh, husband! (A man) of your faith® cannot
go to the saint, but if you listen to me and do what I tell you, if you get
baptized, I will go with you. But if you do not do this, I will not be able
to follow you”. And the husband said to her, “I will do what you have
told me”.

The woman was pleased and praised God and the holy martyr of
Christ, Menas, for directing his heart toward the Christian faith. His wife
said to him, “Let us send, my lord, our servant to the flock to bring a fat-
tened sheep, and we will prepare it properly for the journey. Tomorrow
morning, after rising early, we will set out on the road, for the church of
the saint is far away”.

8 OCS uses the dual form here, which suggests that the third, rescued brother re-
mained at the church.

7 Lt. “Hellenic’.

8 Lit.: ‘of your service’. Here, ‘service’ refers to ‘confession’ or ‘rite’.



264 JAN STRADOMSKI

The devil, however, entered the heart of the rich man, and he desired
the widow’s sheep. During the night, he went into the widow’s hut®!' with
his servant and stole her sheep. He commanded his servant, (saying),
“Tell no one of this, and if you are asked by your lady, say that you
brought it from the flock™. They (then) slaughtered it and cooked (it).

When the widow rose in the morning, she wanted to feed her sheep,
but she could not find it. She cried out in distress, lamenting, “Woe to
me, a poor widow! Woe to me, a stranger! Who has stolen the garment of
my nakedness?! I have no other possession, only this one sheep. I do not
know what to do!”.

Hearing this, the wife of the rich man, who was a very devout wom-
an, went with one servant to the widow’s hut and asked her, saying, “Oh,
mother! What has happened to you that you suffer so? Tell me, and I will
grieve too because of that, for you are poor”. The widow replied to her,
saying, “Oh, wretched me! My lady, have mercy on me, a miserable
one without hope! 1 had no other comfort on this earth — neither gold
nor silver — God is my witness, I do not have even single cat!®* I had,
oh Christ-loving lady, (only) one sheep, and I do not know who stole
it. The acccursed one did not fear God, nor did he regard my widowhood”.

The devout woman replied to her, saying, “Be patient, oh mother,
I will give you enough clothing until your last breath, for I am astonished
that someone entered your hut and stole your sheep. Tomorrow, however,
we shall go to Saint Menas. Go, and call your neighbors to Saint Menas,
and let them swear (that they did not steal it). I hope that the thief will be
revealed, for God will cause all his limbs to wither”.

The widow did not want to do this, but she placed her hope in God and
in the holy martyr Menas, and she said to her, “Do not despise me, a strang-
er®, Lord, and do not deprive me of (the power of) the saint’s prayers”.
The rich man’s wife then entered her home, and, taking the young servant
(aside), questioned him privately with great care and kindness. And she
promised him gifts, saying, “Where did you bring this sheep from? Tell
me, was it not the sheep stolen from the widow? It seems to me that no
one else could have stolen it but you”.

The young man, fearful of his master, said nothing at all. However,
the neighbors said to the widow, “The servant of the rich pagan stole
your sheep. We saw it, but he did it on his master’s orders”. The widow

81 Var. ‘household’.
8 A type of a small coin.
8 Var. ‘foreigner’.
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remained silent until the time came for them to go to pray to Saint Menas.
The rich man’s wife sent a message to the widow, saying, “If you go with
me to the church of the saint, I will be the first to swear an oath, and after
me, the others will swear as well”.

The next morning, the widow got up and went with them to
the saint. When they came close to the sanctuary of the saint, the wid-
ow said to the rich man’s wife, “Behold, my lady, I ask you to tell your
husband that his servant stole my sheep on his orders. Many people saw
the sheep being dragged by your husband. Tell him, my lady, that I do not
want him to swear, so that nothing bad happens to him because of me”.

The rich man’s wife replied, saying, “I hope that God will re-
veal the truth® to me, and He will not ignore® our prayers because of
the saint. If I learn this from my husband, I will give you two sheep for
the one. But be a little more patient. I will ask him whether he will swear
or not”.

After this, the wife said to her husband, “My lord! The widow claims
that your servant, on your orders, stole her sheep. Many saw you yourself
dragging her sheep. Now go with your servant to the church of the saint
and swear an oath to her”. The rich man then became angry (and) said,
“Let the old woman go to the church, and I will swear an oath to her”.
For he thought (to himself), “If I confess (what I did) before receiving
baptism, then if [ swear an oath to her before God and the saint [Menas],
nothing will happen to me because I am not yet a Christian”.

He said to his wife, “How could I have stolen that widow’s sheep
when I have a thousand sheep of my own? But if it pleases you, I will
swear an oath myself to this wicked widow who slanders me”. His wife
replied to him,

If you wish, my lord, then swear the oath, but I do not want you to swear, lest
something bad happen to you. But what is your decision, my lord — will you
return (her sheep) or not? For the power of the holy martyr Menas is great, as
you have heard (before). However, if neither you nor your servant have taken
it, you can be confident that you are free of this sin. (So,) rise, go and swear
the oath to her, and she will go to her home. But if it is otherwise, it is right to
repay her twofold, rather than swearing.

8 Var. ‘what has happened’.
85 Lit. ‘hide’.
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Then (that) cursed man, inflamed with anger by the devil, rose and
went to the temple of the saint with his servant, cursing the old woman.

He shamelessly approached the altar, drew near to the tomb of
the saint, and swore an oath to hwer, saying, “By the holy martyr Menas
and his venerable relics, (I swear that) I did not steal this widow’s sheep,
neither I nor my servant”. After swearing the oath, he stepped away from
the tomb and (moved) to the center of the church. Immediately and unex-
pectedly, his hands and legs withered, and it happened just as his wife had
foretold. Then the wretched rich man cried out in a loud voice, saying,

Oh, holy martyr of Christ, Menas, I have sinned! I will give this widow four
sheep for the one! [ have commanded my servant to steal this widow’s sheep, but
forgive me, Saint Menas, and help me, a sinner! Behold, the stolen sheep is here,
and I have brought it, cooked, intending to eat it. But if you wish, holy one, I will
give all my sheep, as many as I have, to your holy church for my perjury.

The people standing (there) were greatly terrified, and the senior ie-
rey®s, along with all the people, trembled with fear, (and) many hours
they cried out, “Lord, have mercy!”. Suddenly, a voice was heard from
the heights of the church, saying, “Shut your mouth, cursed one!”. De-
spite this, the man continued to cry out, but he was soon carried away
and tied to a column near the tomb of the saint. His wife cared for him
until he died, weeping and asking for forgiveness for her sins and for (her
husband’s) perjury.

After he died, his wife returned to her home, and taking her hus-
band’s wealth — his gold, silver, and all his possessions — she brought
them to the church of Saint Menas. Every year, this woman would come
and bring gifts to the saint, giving thanks to God and praising the name of
the holy martyr of Christ, Menas. And so, she departed to the Lord with
forgiveness [of sins].

Miracle 9
About She-Camel
I want to tell you, brothers, about another miracle that occurred after

the martyrdom of the holy martyr of Christ and ever-victorious warrior,
Menas. There was a certain man from the city of Paniphaiata — this city

8 Var. ‘priest’.
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was also the birthplace of the holy martyr Menas — and this man’s name
was Porphyrius. The venerable martyr Menas had previously been friends
with him, as both of them were once engaged in trade in this city. And
when, by the grace of God, Saint Menas was being martyred, Porphyri-
us served the saint. After the death of the holy martyr, Porphyrius also
passed away, leaving behind his son.

Then his father said to him (before his death): “Child, do not
forsake the help®” of the holy martyr Menas!”. Afterward, the son of
Porphyrius had a barren she-camel, and he said: “My God! Through
the prayers®® of the holy martyr Menas, let my she-camel give birth to
her first (foal), and when it is born, I will give (it) to the holy martyr
of Christ, Menas”.

In a short time, his she-camel gave birth to a foal, (but) Satan prevent-
ed him from giving this foal to the saint. Another was born, and he did
not give that one to the saint (either). After this, the she-camel gave birth
to a third foal, and with hostile malice, he kept this one too, not offering
(it) to the saint’s church. Saint Menas then appeared, riding a horse, to
the place where the she-camel and her foals were roaming®. And behold,
a great cloud that reached the ground followed the saint, and suddenly, by
the will of the martyr of Christ, three camel foals, along with their moth-
er, entered the cloud and went to the saint’s church. Their master came to
check on® them, but could not find them. He began to despair and said,
“I promised to give one foal to the saint, but I deceived him, and for that,
I have lost all my camels”.

Saint Menas appeared to him in a dream (and) said to him,

Since, my friend, with your own mouth you had promised to give one camel
(foal) to my church, and you lied, forgetting our friendship I once had with
your father, I do not wish to make you unhappy, nor do I desire to bring
misfortune upon you. Therefore, I came myself without delay, and behold,
in exchange for one camel (foal), I took all four camels, which you did not
want to give as alms and send my offerings to my church. You could not find
a person through whom to send what was promised me, so [ came myself
and took them. Now, I have come to return to you the blessing that was taken
(from you), so that you may not continue to suffer. If you do not believe me,

87 Vat. ‘do not remain without intercession’.
8 Vat. ‘thanks to prayers’.

L.e, ‘were pasturing’.

%0 Lit. ‘look at’.
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when you rise, go to my church, and there you will find them, so that you may
believe. O man! Do not do so that you promise something to someone®' and
then lie, lest evil®? befall you.

Upon waking from the dream, the man quickly ran to the church of
Saint Menas, and there he saw his camels. (And) he was astonished and
said, “I will not leave the church of the saint until my dying breath”.
The man fell to his knees in the church of the saint and fell asleep, and
once again, Saint Menas appeared to him in a dream and said to him,

Since, my child, you had promised to give me the first, second, and third
(foal), and then you regretted it, I desired to direct my wrath upon you, but
I relented, for your father did much good for me in Paniphaiata, so I will not
bring®® evil upon you. But, O child, take care of your soul’s salvation and
the day of your death, because it is necessary for me to [care] greatly for you
and the salvation of your soul.

Waking up from the dream, the man rose, trembling, seized with fear
and trembling. He returned to his home, took his possession, and gave
it to the church of the saint, as he had promised. The steward then said
to him, “Brother, since the saint desired your salvation, he commanded
me that you should serve in the saint’s church”. The man sad, “What
you command me, Father, I will do”. And so, he was made overseer of
all the camels, to care for them. And so, he served the saint with praise
and patience, asking for the forgiveness of his sins, (and) he departed to
the Lord in peace. As the saint had commanded the steward in a dream, he
was buried near the column close to the grave of the saint. And all gave
glory to God and to the holy martyr Menas, (who), in this way, guided
a human soul to repentance.

°l Lit. ‘the other’.
92 Var. ‘unfortune’.
% Var. ‘let’.
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Miracle 10

About the Rich Pagan®*

I want to tell you (pl.) another miracle. There was a certain man,
a Pagan, named Prinos®’, who lived near a lake in the eparchy of the city
of Alexandria. On his land, there was a large pagan temple®®, and in that
temple, there was a great idol, (to which) gifts and sacrifices were brought
every year. This wealthy (man) had a barren mare, which looked magnifi-
cent. Because of her beauty and speed, the rich man liked her very much
and prayed to his idol, asking that his mare give birth, but she could not
conceive.

One day, when he was told about the miracles of the holy martyr
Menas, the Pagan, upon hearing this, said, “If my mare gives birth with
the blessing of the holy martyr Menas, I will offer three legs [of the foal]
to Saint Menas and one to the idol”. Then, his mare gave birth to a three-
legged foal, and the pagan was greatly astonished.

And behold, Saint Menas appeared to him in a dream and said,

I am Menas, the servant of Christ. I have come to ask you why you are
surprised by what has happened. You had made me a promise, so I allowed
your mare to give birth to a foal with three legs. Now, let your idol, whom
you worship, show his power regarding what you promised him, and let him
give your foal a fourth.

When the Pagan awoke from his dream, he quickly rose, renounced the idol,
and dedicated himself to Christ and to the holy martyr of Christ, Menas. He
was baptized in the name of the Father, the Son, and the Holy Spirit, and he
was joined to the Orthodox Christians. He also gave his mare to the church
of the saint and divided his wealth, giving half of it to the saint’s church,
praising God for being enlightened through holy baptism. He also made all
those in his household Christians, and many, seeing (what had happened),
renounced Pagan®’ religion and became Christians, believing in the Father,
the Son, and the Holy Spirit. leg.

% Lit, ‘Hellen’.

% The protagonist of the miracle in Greek bears the same name. In OCS, however,
there is an additional wordplay, as prinos means ‘gain’ or ‘profit’.

% OSC: chram idolskij velik’.

7 Lit. ‘Hellenic’.
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Miracle 11

About (the Man) Sorting Wood

There was a man named Theophilus. He wanted to go to the church of
the holy martyr of Christ, Menas, to pray, and he promised to give wood
(as an offering). When he brought it, the steward ordered the wood to be
dragged from the shore to the church. A soldier who was passing by said,
“Give me a tenth of the wood”. But he replied to him, “The wood belongs
to the temple of Saint Menas”. The soldier said to him, “I do not listen to”®
what you say, for I want to take a tenth of it”. They were stopped by him,
and he did not allow them to drag (the wood) any further, and he also beat
them. So, they gave him two silver coins, saying with tears, “We place
our hope in God’s church and in the holy martyr Menas, and in his power,
that the tenth part will be taken from you”.

They spoke these words with tears, while being beaten, when sudden-
ly and unexpectedly, the soldier was seized and hung by his hair in the air.
He did not know where he was going until he reached the temple of Saint
Menas. When he arrived at the church and was still hanging, the people
who were in the church were struck with fear and cried out, “Lord, have
mercy on us!”. Then the soldier cried out in a loud voice and said, “I have
sinned, martyr of Christ, I have sinned! I confess my wrongdoing, but
grant me your mercy, for you are greatly patient”. When he said this,
the saint released him from the air without harm or injury. Then he prom-
ised the saint 12 gold coins. And all the people, seeing this, praised God
and the holy martyr of Christ, Menas, who had shown him mercy. And
when the soldier went to his home, he brought 12 gold coins and many
other gifts to the church, praising God, and returned to his home rejoicing
and glad.

Miracle 12
About the Man Possessed (by a Demon)

A certain (man)in Alexandria had been tormented by a demo”n from
his youth, foaming (at the mouth) and gnashing his teeth. The demon
threw him into the sea like many others. When his parents witnessed this,
they brought him, bound, to the church of Saint Menas, as they could not
leave him because he was injurng people. When they arrived with him at

% Lit. ‘I cannot see’; Var. ‘I do not listen to’. This variant was used in the translation.
% Var. ‘evil spirit’.
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the saint’s church, his parents fell to their knees on the ground and prayed
with these (words): “Holy martyr of Christ, Menas, who has performed
many miracles, accept our prayer, grant healing to our child, so that we
may pray your holy name with all (people)”. They sought understanding
and lingered, but they left with nothing. Meanwhile, the demon tormented
the young man even more.

As they were walking along the road, Saint Menas appeared to them
in the form of a man and said to them, “Where is the possessed one?”.
They said, “Here, my lord! We were at the church of the holy martyr Me-
nas and prayed for him, but due to our sins, the saint did not heal him”.
The saint then said to them, “Return to the church of the saint”. They sad
to him, “We cannot, my lord, for he will kill us, (even) if we bind him,
but we are unable to do so. Perhaps you, my lord, can bind him? For we
see, my lord, your fame and might, and that you are young in body, and
(in return), we will give you an alms”'%, They did not know that it was
the saint himself.

Saint Menas said to them, “I take nothing, but if you wish to give
something, offer it to the church of Saint Menas”. After this, he stretched
out his holy hand, grasped the head of the possessed one, being invisible
to him, and carried him to his church. (The young man) hung in the air
in the middle of the church, and the demon cried out loudly, “What do
you want from me, martyr of Christ? Leave me, so [ may live in him, for
I have been with him for seven years now. I beg you, saint, leave me,
for I have been commanded to destroy him”.

Suddenly, the possessed young man fell from the height to the ground
and appeared as if dead. All the people rose and cried out, “Lord, have
mercy!”. They placed him next to the saint’s tomb, and the steward took
(some) oil from the lamp over the saint’s tomb and anointed him with
the sign of the cross, saying, “Come out of God’s creation, unclean spirit,
for the saint could have tormented you on the road, but to shame you,
he will torment you here before these people!”. Hearing this, the demon
came out of the young man’s mouth like fire, and the man was healed.

His parents then took from their wealth his (i.e. young man’s) en-
tire part and offered (it) to the church of the saint, and they (had) him
tonsured in the monastic way there. He remained there until the end of
his life, and shortly thereafter, he passed away peacefully to the Lord,
glorifying Christ our God and the holy martyr Menas.

100 OCS: mzdu.
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Miracle 13

[About the Man] Who Stole a Pig

There was a certain man named Pastamon who always entered
the holy flock and stole the finest pigs from it. He was a Pagan'®' and
a miserable pauper. And he said to himself, “I am a wretch, the saint does
not care about me”. The saint appeared to him and said, “Man, enough
already!”. But he paid no heed to what the saint had said to him. For many
others also wanted to take from the saint’s flock, but they did not dare, as
they were afraid of the saint. This Pagan pauper again entered the flock
and chose the finest pigs, stole them, and slaughtered them. When he cut
them into two parts because he wanted to salt them, suddenly the parts
of the pig’s body became like stones. This accursed thief did not believe
the saint’s words and was astonished at what he saw, so he said in his an-
ger, “Saint Menas, either I am stealing, or you are taking revenge. Let’s
see!® if you can help your flock: I will now enter your flock and kill
the largest pigs, and see if you can also turn these into stones”. And he
said this in his anger, and he fell asleep. Saint Menas appeared to him in
his dream and said to him, “Curse and suffering, and the loss of your life!
How long will you do evil and not amend your ways? Believe me: you
should repent, as you will not gain any benefit. Try, however, if you wish,
and go into the flock, and you will see that everything I told you will
come to pass”. And waking from his sleep, this accursed man, filled!®
with diabolical rage, said, “I will go there now and see what you will
do to me”. So the next morning he got up and reached the pen’s fence,
jumped straight into the flock, and withered from head to toe, becoming
like a tree, lifeless and motionless. The shepherds who came found him
standing in the middle of the pen, as if dead. They questioned him about
what had happened, but he made no sound. The shepherds carried him to
the temple of Saint Menas, and then before everyone, he confessed how
he had done much evil. And he remained in the temple of Saint Menas
until his death, then he died, having done penance and confession with
a pure heart, praising God and Saint Menas, the martyr of Christ. Glory
to our God forever and ever, amen.

101 it, ‘Hellens’.
12T e, ‘let’s check’.
103 Lit. ‘being satiated’.
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Miracles of Saint Menas the Martyr: The Ethiopic
Recension (Ta’ammera Minas, CAe 2386)!

Rafat Zarzeczny (Introduction and Translation)?

1. Introduction

1.1. Ethiopic text and manuscripts

The corpus of nineteen Ethiopic miracles attributed to St Menas (CAe
2386) survives in its entirety in three manuscripts. These are:

A =EMML 1827, fols 84va-111va’;

' The research presented in this article has been funded by the National Science
Centre (Poland) under the project “Across centuries, languages, and cultures: The Mir-
acles of Saint Menas as a historical source, literary composition and liturgical text”,
project no. UMO-2021/41/B/HS1/00550.

2 Rev. Prof. Dr Rafal Zarzeczny SJ, Pontifical Gregorian University, Pon-
tifical Oriental Institute, Rome, Italy; e-mail: rzarzeczny@orientale.it; ORCID:
0009-0005-8620-5713.

3 This parchment codex of the mid-fifteenth century consists of 210 folios,
with the text written by a skilled hand in two columns. The manuscript includes ap-
proximately twenty acts of saints and martyrs (Gadla samd ‘etat). The collection of
nineteen Miracles of Menas is complete, with all the pages in their correct order.
The codex was photographed in 1974 at the Monastery of Hayq Estifanos in the Wallo
Province of Ethiopia for the Ethio-American project of the Hill Monastic Manuscript
Library of Saint John’s Abbey and University, Collegeville, Minnesota (HMML). For
a more detailed description see W.F. Macomber — Getatchew Haile, 4 Catalogue of
Ethiopian Manuscripts Microfilmed for the Ethiopian Manuscript Microfilm Library,
Addis Ababa and for the Hill Monastic Manuscript Library, Collegeville, v. 5: Proj-
ects Number 1501-2000, Collegeville 1981, p. 280-284; for the miracles of St Menas
see p. 281-282.
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B = Paris, BnP éth. 135 (olim éth. 57), fols 22ra-81vb?;
C = Paris, BnP d’Abbadie 179 (Conti Rossini 163), fols 139va-152rc®.

The fourth copy of the same appears in the early twentieth-century ma-
nuscript EMML 9185, fols 44rb-61ra‘. However, this text is undoubtedly
a direct transcription from the manuscript of Dabra Hayq (EMML 1827),
and as such, it holds no additional cognitive value. Therefore, we do not
consider it in the present study, except for the sake of documentation.

Scholars recently discovered a fragment of Miracle 11 in the Ethiopic
recension on a single leaf originating from an early manuscript, folded in
half and used as the front guard of another codex’. Unfortunately, the exi-
sting photographs show only part of the folio, specifically the upper half
of the verso page in the original manuscript®. Palacographic dating reveals
that this fragment comes from the fifteenth century. Although the fate of

4 A parchment codex dated to the late fifteenth century, 82 folios, two-column
layout. For a catalogue description see H. Zotenberg, Catalogue des manuscrits éthio-
piens (gheez et amharique) de la Bibliothéque nationale, Paris 1877, p. 203. This man-
uscript contains the Life and Martyrium of Saint Menas (n. 1), along with a collection
of his Miracles (n. 2). The dating proposed by Zotenberg, namely seventeenth century,
based on palacography, needs correction, as suggested by the textual analysis; see be-
love Footnote 153. Several folios in the Miracles section need renumbering due to their
incorrect placement: fol. 25 should be numbered as 24; fol. 24 as 25; fol. 27 as 26; and
fol. 26 as 27. The text displays numerous omissions due to homeoteleuton.

5 A parchment codex of the seventeenth or eighteenth century, 259 folios,
three-column layout. It contains twenty-seven acts of martyrs (Gadla sama ‘etat); in-
stead of St Menas’s acts, the codex reproduces a complete collection of his miracles; see
M. Chaine, Catalogue des manuscrits éthiopiens de la collection Antoine d’Abbadie,
Paris 1912, n. 163, p. 109; C. Conti Rossini, Notice sur les manuscrits éthiopiens de la
collection d’Abbadie IV, “Journal Asiatique” 2 (1913) p. 35, n. 163.

¢ This manuscript, consisting of 223 paper cards, belonged to Alaga Hadara in
Addis Ababa at the time of its photographing for the HMML project in 1994. To date,
no catalogue description has appeared, aside from a card accompanying the micro-
film. However, several recent publications reference the codex; see Getatchew Haile,
The Ethiopian Orthodox Church's Tradition on the Holy Cross, Leiden — Boston 2017,
p. 107-108, 265; Tedros Abraha, The Gaaz Version of Jacoda of Song’s Homily on the
Annuntiation, “Oriens Christianus” 102 (2019) p. 74-75.

7 That is, ms EMDA 560 from Na’akk“eto La’ab Church, Lalibala, Wallo Prov-
ince. I am grateful to Dr Ted Erho for providing me with the information on and a pho-
tograph of this manuscript.

8 The visible text includes fragmentary paragraphs 2, 3 and 4 in my translation,
specifically the words from “[the soldier] mounted his horse” to “and he vowed his
horse to the church in place of the pig”.
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the remaining parts of the codex is unknown, the presence of its membra
disiecta suggests that the circulation and diffusion of St Menas’s miracle
collection in Ethiopia must have formerly extended beyond the reading of
the four manuscripts described above.

Miracle 19, apart from its presence at the end of the great collection
forms part of the collection of miracles attributed to the intervention of
St Michael the Archangel®. Although slightly abbreviated and modified,
the text remains the same episode. The oldest known manuscript conta-
ining this version of the miracle (EMML 1835) dates to the mid-fifteenth
century'®.

Three Ethiopic manuscripts of the Miracles of Saint Menas the Mar-
tyr transmit the same recension of the text, preserving the same order of
episodes. Consequently, they all stem from a common Ethiopic archety-
pe, which remains unidentified. A thorough analysis of the text demon-
strates that the manuscripts are not one another’s copies — with the no-
table exception of manuscript EMML 9185, which contains an arbitrary
collection of predominantly hagiographical texts drawn from various ma-
nuscripts, including EMML 1827.

The differences in the text across the Ethiopic manuscripts are
secondary, consisting mostly of omissions and other errors arising
from mistakes in the copying process. These variations also result
from grammatical revisions made to align the ancient text with the lin-
guistic norms of the time. In terms of vocabulary, the differences remain
limited to the introduction of equivalents for more difficult terms. This
likely stems from the fact that the text is a translation from Arabic, as
evident in numerous Arabic patterns, such as the recurring construction
with the verb kona, the frequent use of the particles ‘enka and ‘esma,
or the addition of the Arabic definite article to less comprehensible
nouns or proper names. For example, in the story of the Syrian pilgrim

° Regarding the Ethiopic homilies in honour of the Archangel Michael (Dersana
Mika’el) see G. Lusini, Darsand Mika’el, EAe 11 139a-140a. This collection became
very popular in modern times and appears in a great number of manuscripts, which,
however, vary in their content; see also R. Zarzeczny, Catalogo dei manoscritti etiopici
di due collezioni private (Tomasi — Lucchesi), con repertorio dei testi, Orientalia Chris-
tiana Analecta 309, Roma 2020, p. 85-97.

10" See ms EMML 1835, fols 41ra-vb, with a description in HMML V, p. 320.
A copy of the same in ms EMML 1841, fols 32rb-33ra (early 17th cent.); EMML 4082,
fols 42rb-43ra (18th/19th cent.); Rome, Societa Geografica Italiana ms 244, fols 11rb-
12ra (19th cent.).
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in Miracle 7(5), the term for “the storehouse” appears in Ethiopic for
the first time as bhéta hanot, but in the following phrase, it assumes
the Arabic definite article and reads el-hanot. Furthermore, in the same
miracle, an object that the man holds in his hand is el-fabnas, a cor-
rupt form of the Arabic word al-faniis, meaning “lamp” or “torch”,
with the definite article. Another example concerns the long-forgotten
Greek toponym “Philoxenite”, translated literarily into Arabic and then
into Ethiopic according to its proper meaning, as “foreigners’ dwell-
ing” (mahdara ’engeda) — see Miracle 7(3). We provide a detailed dis-
cussion of this and other similar issues, including those related to bib-
lical citations, in the forthcoming article for the hagiographical volume
in Hamburg.

1.2. Modern editions and translations of the miracles

The Ethiopic miracles of St Menas remain largely unedited, with only
two episodes subjected to scholarly examination thus far. In 1959, Paul
Devos published the original text of Miracle 9, which narrates the tale
of a pilgrim abducted by a crocodile. This publication included a French
translation, based on manuscript C, incorporating variants from the older
manuscript B!!. Following this, the Bollandist scholar edited and transla-
ted Miracle 5, which recounts the story of a Jewish merchant and a gre-
edy Christian'?. His publication of the Ethiopic version accompanied
the corresponding Greek text of Ivan Pomialovskii and the Coptic re-
cension based on manuscript M.590. In addition, Devos analysed several
philological aspects of the Coptic, Arabic, and Ethiopic texts'*. He conc-
ludes that the Ethiopic text, even in the most recent of the miracles’ three
recensions, retains a connection to the earliest form of the writing, which,
according to Devos, is the Coptic text'. Marius Chaine also offers some

" See P. Devos, Un récit des miracles de s. Ménas en copte et en éthiopien, AnBol
77 (1959) p. 455-463, and 78 (1960) p. 158-160.

12-See P. Devos, Le Juif et le chrétien. Un Miracle de saint Ménas, AnBol 78 (1960)
p- 302-305 (ed.), 306-308 (tr.).

13 See P. Devos, Les Miracles de Saint Ménas en éthiopien, in: Atti del Convegno
Internazionale di Studi Etiopici (Roma, 2-4 aprile 1959), Roma 1960, p. 335-343.

4 See P. Devos, Les miracles de saint Ménas en éthiopien, in: Atti del Convegno
Internazionale di Studi Etiopici (Roma, 2-4 aprile 1959), Roma 1960, p. 343.
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observations to mark Carl Maria Kaufmann’s publication'. Despite these
efforts, it appears that the Ethiopic text has received no significant further
scholarly attention'®.

Furthermore, neither manuscript SSB-010 nor the edition by Samu’¢l
Darsé highlight the miracles from the large collection in any way. As one
can see, they belong to an entirely separate textual and cultural tradition.

1.3. About the translation

The English translation of The Miracles of Saint Menas the Martyr
constitutes the first comprehensive edition of the entire collection in its
Ethiopic version. For this purpose, we considered all three principal ma-
nuscripts — designated as A, B, and C — with the most significant variant
readings clearly indicated and even discussed in the notes. For editorial
reasons, the Ge‘ez text will appear separately. As with any translation,
this work seeks to faithfully render a classical text into a modern langu-
age, despite the substantial linguistic and cultural differences between
the two. Inevitably, certain concepts, nuances, and subtleties inherent to
the Semitic source language have inevitably vanished in the process. The-
refore, as a translator, we focused on faithfully conveying the essential
content of the original text as accurately as possible. To assist the readers
with understanding, we supplemented the translation with extensive foot-
notes that clarify the most notable interpretative challenges and distincti-
ve features found in the original text.

The transcription of Ethiopic words follows the classical system,
which marks long vowels with an obelisk'’. Arabic expressions observe
the same transcription principles, albeit in a simplified manner, while

15 See C.M. Kaufmann, Zur Ikonographie der Menas-Ampullen, Cairo 1910,
p. 48-49.

16 Recently, Nicolo Sassi published an article re-examining the dates found in
The Acts of St Menas as well as in the Arabic and Ethiopic Synaxarium, with particular em-
phasis on the miracles associated with the translation of the saint’s body. However, Sassi does
not address the collection of nineteen miracles discussed in the present study. See N. Sassi,
Circulation of Hagiographical Tales along the Incense Route: Storytelling as Technology of
Enchantment, in: Storyworlds in Short Narratives: Approaches to Late Antique and Early
Byzantine Tales, ed. S. Constantinou — A. Andreou, Leiden — Boston 2025, p. 131-156.

17 See T.O. Lambdin, Introduction to Classical Ethiopic (Ge ‘ez), Cambridge 1978,
p. 8-9; cf. O. Raineri, Introduzione alla lingua ge ‘ez (etiopico classico), Roma 2002,
p- 9-12. For an explanation of the basic principles of Ethiopic lexicography, orthography,
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Greek phrases appear in their original form. Coptic words, cited only
when deemed appropriate, occasionally feature their Greek equivalents.
References to dictionary entries serve to assist in identifying the semantic
field when specific terms resist clear definition. Regarding the English
language, Wolf Leslau’s dictionaries receive priority, although citations
from the comprehensive Latin Lexicon by August Dillmann follow im-
mediately. Proper names in the main text intentionally appear in their
Latin form, when available, with their variants provided in the notes.

Both in the introduction and, more extensively, in the footnotes to
the translation, we frequently cite various manuscripts. Their designa-
tions follow the commonly accepted format. A more detailed list of ab-
breviations appears in Encyclopaedia Aethiopica and in my Catalogo dei
manoscritti etiopici di due collezioni private, Roma 2020. The sigla for
the Arabic codices of St Menas adhere to the typology established by
Felicitas Jaritz. For a list of these manuscripts, along with descriptions of
their contents, see Jaritz, Die arabischen Quellen zum Heiligen Menas,
Heidelberg 1993, p. 56-62.

I wish to express my sincere gratitude to my colleagues — Fr Paul Reilly
MATfr, Fr Aaron Pidel SJ, and Fr Anthony Lusvardi SJ — for their assistance
in preparing the introductory article and in making the English translation
more accessible to modern readers. I am also grateful to Dr Senkoris Ayalew
for his help in interpreting the more difficult passages of the classical text.

2. Translation

In the name of the Father, and of the Son, and of the Holy Spirit, One
God. Amen'®. On the 15" of San€, we celebrate the feast of Abba Menas and

and transcription see the Introduction to W. Leslau, Comparative Dictionary of Ge ‘ez,
Wiesbaden 1987, p. ix-xxvii.

18 The Trinitarian formula, a profound declaration of the Christian faith, traditionally
opens Ethiopian texts in many manuscripts. It also frequently appears in Christian Ara-
bic documents, expressed as Besm al-Ab wa-I-Ibn wa-I-Rith al-Qudus, Illah al-wahid; see
e.g. Jaritz, Die arabischen Quellen zum Heiligen Menas, Heidelberg 1993, p. 351 (ed.),
68 (tr.), or 391 (ed.), 108 (tr.).
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the consecration' of his church?. The beginning of the miracles of Saint Abba
Menas associated with the construction of his church in Maryut?!, as described
in the homily? about his martyrdom® delivered by Saint Theophilus, Arch-
bishop of the great city of Alexandria®.

¥ Eth. geddase, derived from the root gqaddasa “sanctify, declare holy, consecrate, or-
dain, or perform sacred office, the liturgy”. From the same verb come adjectives such as “holy,
saint, consecrated”, and nouns such as “sanctification, holiness”, or “temple and sanctuary’;
see W. Leslau, Concise Dictionary of Ge’ez (Classical Ethiopic), Wiesbaden 2010, p. 91;
cf. A. Dillmann, Lexicon linguae aethiopicae cum indice latino, Lipsiae 1865, c. 465-467.

20 The day 15 Sané as the commemoration of consecrating the shrine at Maryut
also appears in the Ethiopian Synaxarium, ed. Guidi, PO 1, 5, p. 611-613 (93-95);
cf. E.A.W. Budge, The Book of the Saints of the Ethiopian Church: A Translation
of the Ethiopic Synaxarium a°&dé. : W7nAC : Made from the Manuscript Oriental
660 and 661 in the British Museum, v. 4, Cambridge 1928, p. 1001-1002. The day
15 Hedar commemorates the martyrdom of St Menas, as recorded in his Ethiopian
Acts; cf. E.A.W. Budge, Texts Relating to Saint Ména of Egypt and Canons of Nica-
ea in a Nubian Dialect with Facsimile, Oxford 1909, p. 70 (ed.), 54 (tr.); the same
date appears in the Ethiopian Synaxarium, ed. Colin, PO 44, 3, p. 76, cf. Budge,
The Book of the Saints, v. 1, p. 76-81, and in liturgical texts.

2l This seemingly refers to the discovery of the saint’s relics in the desert during
the reign of Emperor Constantine, leading to the construction of the shrine, as described
in the Ethiopian Synaxarium; see R. Zarzeczny, Saint Menas and His Miracles in the
Ethiopian Tradition, VoxP 94 (2025), p. 141.

22 Eth. dersan in mss A and C. Some Arabic manuscripts introduce the saint’s acts
as a “homily” or “sermon” (maymar, from the Syriac word mimra) attributed to Anba
Mardartyus; see the prologue in Arabic ms A, according to Jaritz, Die arabischen Quel-
len (I 4, 1), p. 391 (ed.), 108 (tr.).

2 Eth. sem‘ in mss A and C, meaning also “rumour, news, testimony, witness,
martyrdom”, from the verb root sam ‘a, meaning “hear, listen, bear witness” see Leslau,
Concise, p. 67; in ms B, “regarding the testimony of his spiritual combat (gadlu)”, re-
ferring to the same Acts of Menas.

24 This prologue appears across the three Ethiopic manuscripts, each display-
ing its own grammatical peculiarities. In the Coptic ms M.590, ed. J. Drescher, 4pa
Mena: A Selection of Coptic Texts Relating to St. Menas, Cairo 1946, p. 7 (ed.),
108 (tr.), a longer introduction to the miracles precedes the main text as well. Sim-
ilar wording appears in the conclusion to the collection of the miracles in ms IFAO
copt. inv. 315-322 of Cairo; see S. Bacot, Saint Ménas, soldat et martyr. Sa vie, ses
miracles, son sanctuaire, Bagnolet 2020, p. 63. The Greek collection (no 9) attributes
the narration to Archbishop Timotheus of Alexandria, but we do not know which one:
Timothy I, sed. 380-384, or Timothy II Aeclurus, sed. 457-60, 475-77. The Ethiop-
ic version aligns with the Coptic tradition, ascribing it to Theophilus Archbishop of
Alexandria; see Drescher, Apa Mena, p. 104; cf. S. Bacot, Quatre miracles de saint
Ménas dans un manuscrit copte de I’Ifao (Inv. 315-322), “Bulletin de I’ Institut Frangais
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The first miracle?

1. There was a man?®, an owner of camels, who had a barren she-ca-
mel?’. Upon hearing of the miracles and powers®® at the church of Saint
Mar? Menas, he vowed that if the she-camel conceived and gave birth, he
would dedicate its first offspring, whether male or female, to the church.

d’Archéologie Orientale” 111 (2011) p. 40. In contrast, the prologue in the Arabic
manuscripts attributes the short life of the saint, the story about the construction of his
church and its consecration, and the manifestation of his miracles to Anba Mazdariyis
Archimandrite of Nitria (Wadi al-Natrtin); see Jaritz, Die arabischen Quellen, p. 55,
n. 250, with the text on p. 108 and 160 (4.1).

% For the Greek text (BHG 1265) see 1. Pomialovskii, Zhitie prepodobnago Pai-
siia Velikago i Timofeia patriarkha Aleksandriiskago poviestvovanie o chudesakh' sv.
Velikomuchenika Miny, Saint Petersburg 1900, p. 84-86 (no 9). This is also the first mir-
acle in the Coptic ms M.590; see Drescher, Apa Mena, p. 10b-12b (ed.), 110-111 (tr.);
for the French translation see Bacot, Saint Ménas, p. 64-65 (no 6). For the Arabic ver-
sion see Jaritz, Die arabischen Quellen (no 17), on ms M (III 4, 18), p. 405-406 (ed.),
175-176 (tr.); extracts from ms S, where it is the ninth miracle (III 5, 13), p. 429-430
(ed.), 202-203 (tr.); additional notes (III 6, 15), p. 230-231. Moreover, in the Greek
version, this miracle starts with a short parenetic invitation: &tepov Badupa fodropat
dmynoacHai, adehpoi, “Another wonder I wish to narrate, brothers”; see Pomialovskif,
Zhitie, p. 84, 1. 21. A similar invitation appears at the beginning of the Coptic collection
in ms M.590: “Listen also to wonders and miracles which God wrought through the holy
Apa Menas”; see Drescher, Apa Mena, p. 108 (tr.).

%6 In the Greek version of the miracle, the protagonist is Porphyrius (ITopevptog)
and comes from Panefaiat (ITavneaidr); see Pomialovskii, Zhitie, p. 84, 1. 22-23.
The Coptic text calls him Julius ([1Joyxioc); see Drescher, Apa Mena, p. 11b, 1. 11;
cf. Bacot, Saint Ménas, p. 65. In Arabic ms S, his name once again is Porphyrius (Ar.
Burfiriyis), and he comes from Nikiou (Ar. Nigatun); see Jaritz, Die arabischen Quel-
len, p. 429, 202; other Arabic sources leave him unnamed, similarly to the Ethiopic text.

27 Eth. naqat or naqat, referring to a female camel, derives from Ar. naga(t); see
Leslau, Comparative, p. 401a; cf. Dillmann, Lexicon, ¢. 646. The masculine form is
gamal (pl. gamalat, "agmal), comparable to Hebr. gamal, Syr. gamla, or Ar. gamal; see
Leslau, Comparative, p. 194a; cf. Dillmann, Lexicon, c. 1146.

2 Eth. haylat (pl. of hayl), meaning “powers, mights, forces”; see Leslau, Concise,
p. 115; cf. Dillmann, Lexicon, c. 608-609, vis, potentia, SOvapug.

2 The title mar or mari occurs frequently throughout the entire Ethiopic collection
to refer to St Menas. The term originates from the Syriac mari, meaning “my lord” or
“my master”. It has traditionally served as a title of respect for distinguished individu-
als, high-ranking ecclesiastics, and certain saints, such as St Ephrem, commonly called
“Mar Ephrem”. Christian-Arabic nomenclature adopted the term in its original forms,
mar and mart, and it subsequently became an integral part of the Ethiopic ecclesiastical
vocabulary; see Leslau, Comparative, p. 356a; cf. Dillmann, Lexicon, c. 163; R. Payne
Smith, Thesaurus Syriacus, Oxford 1879, c. 2207 and 2211.
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Remarkably, the she-camel conceived and gave birth*’. However, Satan
put it into his heart not to give it to the church®'. He made a second vow,
but when the camel gave birth again, he gave nothing. And when it hap-
pened a third time, he still gave nothing to the church?.

2. When Saint Abu** Menas saw?* that the man had failed to keep his
promise three times, he went to him. Dressed in the garments of kings and
rulers, he rode a white horse*, with a cloud covering him. He descended
from the cloud and led away the four camels: the she-camel and her three

30 Sources attribute a similar miracle to the intervention of St Sergius and St Bac-
chus; see their Miracles 3 and 4 in the Arabic recension, ed. A. Khater, Les Miracles des
Saints Serge et Bacchus, BSAC 15 (1958-1960) p. 115-117 (tr.); Jaritz, Die arabischen
Quellen, p. 176, n. 759.

31 The last two phrases are absent from mss B and C, likely due to homeoteleuton
in their common archetype.

32 The Ethiopic ms A mentions three promises and three offspring, whereas mss B
and C refer to only one oath and one offspring, a discrepancy that contradicts the sub-
sequent narrative. Similarly, variations are evident in the Arabic texts: mss A, F, M,
and N include promises concerning the second and third offspring, while ms S refers to
a single oath and offspring. For further discussion see Jaritz, Die arabischen Quellen,
p. 230, n. 6. The Coptic version in M.590 corresponds to the Ethiopic textus receptus;
see Drescher, Apa Mena, p. 110-111 (tr.); Bacot, Saint Ménas, p. 64.

33 The Coptic sources refer to the saint as “Apa” (ama), a title derived from
the Greek “Abba” (aBpd). In contrast, the Arabic text of the miracles uses the respectful
title “Abu” (abi, or its contracted form, bii), a designation traditionally reserved for
the greatest Egyptian saints, such as Macarius, Bishoi, Moses the Black, or Serapion of
Thmuis. The Ethiopic version of the text, as a translation from Arabic, adheres to this
same convention.

3 Lit. “when Saint Abu Menas knew/understood”, from the root verb 'a’mara; see
Leslau, Concise, p. 134-135.

35 The white horse (Eth. sa ‘ada faras) is a symbol of supreme authority, heavenly
power, and the saint’s purity. In the Book of Revelation, the white horse (inmog Agvkog)
symbolizes Christ, who goes by the name “Faithful and True”, victorious over evil at
the end of time; see Rev 6:1-2; 19:14; cf. Zech 1:8, Rev 7:14-15; C. Walter, The Warrior
Saints in Byzantine Art and Tradition, London — New York 2003, p. 14. Subsequent
miracles refer to the animal as “his spiritual horse” (Eth. farasu manfasawi).
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offspring*®. The cloud then carried them to the portico’” of the church of
Saint Abu Menas. A multitude of people®® gathered, watching as the cloud
carried the camels, lifted by the wind, and all of them cried out in unison,
“Kyrie eleison”. It was a great wonder that God the Magnificent* mani-
fested through his martyr, Saint Abu Menas.

3. As for the man, the owner of the camels, he searched everywhere
but could not find them. Later, Saint Abu Menas*' appeared to him in
a dream and said, “You made a promise to me regarding the camels, but
you did not fulfil it. Therefore, I came myself and took the camels. Now,
come! Follow me to my church, and there you will find them. And do
not make promises again if you do not intend to keep them”. At that very
moment, the owner of the camels arose, went to the church of Saint Abu
Menas, and saw the camels standing there.

3¢ The miracles of St Thecla document a similar episode; see H. Delehaye, Les
recueils antiques de Miracles des saints, AnBol 43 (1925) p. 54. Additionally, sources
mention St Epimachus’s travel through the air from Pelusium to Alexandria; see M. van
Esbroeck, Saint Epimaque de Péluse. Un paralléle arabe a la passion prémétaphras-
tique BHG? 593, AnBol 84 (1966) p. 428. Similarly, in the The Life of Shenoute by
Pseudo-Besa, a luminous cloud carries the saint; see D.N. Bell, Besa: The Life of She-
noute (18-19), Kalamazoo 1983, p. 48. The motif of miraculous airborne transfers also
appears in Arabic mystical literature; cf. Jaritz, Die arabischen Quellen, p. 176, n. 760.

37 Eth. mehewar in all manuscripts, derived from the verb root hawar, means
“space, course, path, journey”, or even “orbit”; see Leslau, Comparative, p. 249b-250a.
However, this term likely needs revision to hewar, meaning “porch, colonnade, plat-
form, or courtyard”; cf. Dillmann, Lexicon, c. 115a, ambulacrum, porticus, otod; John
5:2,10:23; Acts 3:11. See also Bacot, Saint Ménas, p. 64, “portique”.

38 Eth. fetrat, lit. “creation, creature, nature”; see Leslau, Concise, p. 246b.

3 Eth. kiryalayson, from the Greek acclamation Kopie éléncov, “Lord, have mer-
cy”, commonly appears in the Ge‘ez liturgy and individual piety of Ethiopian Christians;
see Getatchew Haile, A Page from the History of Ddibrd Libanos of Sdwa, in: Ethiopian
Studies in Honour of Amha Asfaw, New York 2017, p. 384, for a discussion of its usage
in the context of Good Friday celebrations.

40 Eth. ’egzi’abehér sebuh translates the Greek O 0eoc évdo&alduevoc in
Ps 88:8 LXX; see also Exod 15:1; Dan 3:44 LXX. For the basic meaning of the Ethi-
opic term sebulh see Leslau, Comparative, p. 483b, “praised, glorified, celebrated,
glorious, illustrious”; cf. Dillmann, Lexicon, c. 357, laudatus, laudabilis, celebratus,
gloriosus.

4 Mina in ms B. The abbreviated form of the saint’s name, derived directly from
Arabic (Mina), is more characteristic of this manuscript, although it appears also in
the others, thereby illustrating the considerable flexibility in the transcription of foreign
names within the Ethiopian writing tradition.
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4. The saint appeared* to him again in a dream and said, “You moc-
ked me, and I had intended to bring great misfortune upon you. However,
I delayed it, remembering the former affection from the time of your
dwelling in my home in Maryut®. Therefore, I took nothing from you
except what you had vowed in relation to it”. When the man awoke from
his dream, he rose in the morning and went to his home. He brought his
possessions to the church of Saint Abu Menas the Martyr and entrusted
them to the church’s administrator*!. The chief then appointed him as head
of the camels that served the church, to tend and guard them, until his de-
ath®. And he praised God, glorified him, and exalted him greatly.

The second miracle*

1. There was a man named Astamon, who regularly went to
the sheepfold®® of the church of Saint Abu Menas with the intention

42 Lit. “he came” (Eth. mas’a).

4 Or, “in your home”, according to ms A, which refers to the man’s place. The over-
all meaning of the sentence remains ambiguous across all Ethiopic manuscripts, and
the lack of a direct equivalent in other versions prevents a more definitive clarification.

4 Eth. liga béta krestiyan refers to the head, chief, or senior in the church. The noun
lig, from the verb root lehga, means “chief, senior, superior, master, presbyter”. In this
context, it likely refers to the individual responsible for managing the church property,
an administrator or minister. Greek and Coptic texts also call him oikovdpog; see Leslau,
Concise, p. 8; cf. Dillmann, Lexicon, c. 27.

4 Eth. ’eska gize negdatu, lit. “until the time of his journey”. A similar phrase
concludes several miracles in this collection, emphasizing the protagonists’ authentic
conversion and their lifelong service to the shrine.

% For the Greek text (BHG 1269) see Pomialovskii, Zhitie, p. 89 (no 13), and
L. Silvano — P. Varalda, Per ['edizione dei Miracula sancti Menae (BHG 1256-1269),
“Philologia Antiqua” 12 (2019) p. 74-75 (no 13). The text corresponds to Miracle 5 in
the defective Coptic ms M.590; cf. Drescher, Apa Mena, p. 107. For the Arabic ver-
sion see Jaritz, Die arabischen Quellen (no 18), from ms M (Il 4, 19), p. 406 (ed.),
176-177 (tr.); extracts from mss S, N, and T (111 5, 14), p. 430-431 (ed.), 203-204 (tr.);
notes (III 6, 16), p. 231-232.

47 Eth. ’Astamon or 'Astamen, according to the Ethiopic ms C. In the Greek ver-
sion, he is [Maotépmv, described as mtoyog kai EAAnv, meaning “poor” — probably in
the sense of being rude, uncouth, or vulgar — and “pagan”; see Silvano — Varalda, Per
ledizione, p. 74, 1. 1-3. In the Arabic text, his name appears as Bastamiin, 'Astamun,
"Astama, or ‘Anastasius; see Jaritz, Die arabischen Quellen, p. 231, n. 1.

 Eth. ‘asada ’abdage’ clearly refers to sheep as the object of theft: ‘abage” is
the plural of bagge '; see Leslau, Comparative, p. 88b; cf. Dillmann, Lexicon, c. 543. In
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to steal from it. He went mad*’ and thought in his heart, “It is better not
to fear Abu Menas, for I find no satisfaction for my soul except in these
sheep”®. Then, he rose and, as usual, went to the stall. He stole one of
the pigs®', slaughtered it, cut it into pieces, and took it to his house.

2. At that very moment, the entire flesh turned to stone*. Despite this,
Astamon still did not believe in the power of Saint Abu Menas. Instead,
he said, “I will rest until midnight, then I will rise again to steal another
pig, one even better than the first. As for me, I will see what Abu Menas
does to me”.

3. As he pondered this in his heart, Saint Abu Menas appeared to him
at that very moment and said, “Behold, you have witnessed my power, yet
you did not believe in me. Therefore, O man, from now on, half of your
body™ shall turn to stone, and the other shall remain human, until the day
of your death. Let all who come to my church see you and marvel at you™.

4. At that hour, the man became both half stone and half human,
just as Saint Abu Menas had foretold. He remained in this state for six

contrast, the Arabic text (ms S) consistently identifies it as a pig (Ar. khinzir); see Jaritz,
Die arabischen Quellen, p. 430 (ed.), 203 (tr.).

4 The Arabic ms F employs the terms “ignorant” (gahilan) or “poor” (fagir); see
Jaritz, Die arabischen Quellen, p. 231, n. 3. Similarly, in the Ethiopic text, ’abd desig-
nates a foolish, mad, or insane person, or someone ignorant; see Leslau, Comparative,
p. 2b-3a; cf. Dillmann, Lexicon, c. 761.

50 Eth. ‘abage*; see Footnote 48.

S From then on, the text identifies the stolen animal as a pig (Eth. haraweya,
harawya, or harawiyd); in the Greek text, it is yoipog; see Silvano — Varalda, Per
l’edizione, p. 74, 1. 2. For more on the meaning and forms of this Ethiopic term see Le-
slau, Comparative, p. 244b; cf. Dillmann, Lexicon, c. 88; B.A. Jurgens, A Swine, A Stag,
and ein Schafbock, “Henoch” 39 (2017) p. 128-129, discusses the mistranslation of
Esau’s speech in the Hebrew, Syriac, and Ethiopic text of Jub 37:20.

52 The Ethiopic sentence kona 'ebna k'ello Sega, lit. “its entire body/flesh/meat
became stone”, is grammatically ambiguous, as it is unclear whether it refers to a pet-
rified human or animal body. However, the context clearly suggests the latter. Addi-
tionally, the phrase “until today” (Eth. *eska yom) in mss A and C emphasizes the per-
manence of the transformation, linking it to the stolen pig. A similar addition (’illa
al-yim) appears in several Arabic manuscripts; see Jaritz, Die arabischen Quellen,
p. 232, n. 4. The Greek text explicitly refers to the animal’s body as well: éyévovto
3¢ 0 puéEAN 10D yoipov Aidot, “And the limbs of the pig became stone”; cf. Silvano —
Varalda, Per [’edizione, p. 74, 1. 5.

53 Lit. “half of you”.
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months®* until his death in the church. The people carried him out, bro-
ught him from there®, and buried him3¢. All who witnessed this miracle
glorified our Lord Jesus Christ and his martyr, Saint Mar Menas. May
his prayer and intercession be with all of us Christians®’, now and fore-
ver. Amen.

5% Lit. “the moons”. In the Greek text, the story ends differently: after receiving
a vision of St Menas in a dream, the man obtains healing from the saint, converts,
and serves the church for seven years; see Silvano — Varalda, Per [’edizione, p. 74-75.
The motif of petrification, whether perpetual or temporary, is well known in hagiog-
raphic and moralistic literature, see Silvano — Varalda, Per [’edizione, p. 75, note 5.

55 That is, from the church.

3¢ All the verbs in this sentence in the Ethiopic manuscripts appear in third-person
plural, with a suffixed personal pronoun.

57 Eth. weluda temgqat, lit. “’sons of baptism”. This expression commonly appears
in hagiographical texts, including the final supplications of the Gadla Minds in some
manuscripts; see Budge, Texts, p. 73 (ed.), 58 (tr.). The same expression (Ar. abna‘ al-
ma‘miudia) commonly appears in Christian Arabic texts and manuscripts.
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The third miracle®®

1. There was a very wealthy man from the region of Alexandria®. He
kept an image® in his house, an idol®!, which he worshiped. Every year,
he offered sacrifices to him and served him®. Furthermore, he owned
a barren horse®.

8 In ms C, both the title and numbering of the miracle are missing, causing the text
to follow the previous one directly. For the Greek text (BHG 1266) see Pomialovskii,
Zhitie, p. 86-87 (no 10). The miracle of the three-legged foal in Coptic ms M.590 is near-
ly illegible; cf. Drescher, Apa Mena, p. 107 (no 6). In the IFAO codex (no 2), the miracle
is acephalous; see Bacot, Quatre miracles, p. 45 (ed.), 66 (tr.); Bacot, Saint Ménas,
p. 47 (no 1); cf. P. Piwowarczyk, Cuda sw. Menasa wedlug rekopisu IFAO copt inv.
315-322 (Coptic Literature Manuscript ID 1770, Clavis Coptica 398), VoxP 79 (2021)
p. 528. For the Arabic version see Jaritz, Die arabischen Quellen (no 19), from ms M
(I11, 4 20), p. 406-407 (ed.), 177 (tr.); extracts from ms S (III 5, 15), p. 431-432 (ed.),
204 (tr.); notes (II1 6, 17), p. 232.

% The Ethiopic version does not provide the protagonist’s name. The Greek text
describes him as a Greek or pagan man (avrp EAAnv); his name is Prinos (IIpivog), and
he lives near the lake of the city of Alexandria, which refers to Mareotis; see Pomia-
lovskii, Zhitie, p. 86, 1. 8-9; Silvano — Varalda, Per [’edizione, p. 70, 1. 1-2. According to
the Arabic ms S, he is a Zoroastrian — lit. “the Magian man” (Ar. al-ragul al-magiis) —
a term historically used to describe the followers of Zoroastrianism, particularly in
the context of ancient Persia, and his name is Yarimus; see Jaritz, Die arabischen Quel-
len, p. 431 (ed.), 204 (tr.). In ms L, he is a Muslim named Farimiis; see Jaritz, Die ara-
bischen Quellen, p. 232, n. 2.

0 Eth. se ‘I refers to an image, picture, painting, icon, plan, or model; see Leslau,
Comparative, p. 524b-525a. The Coptic text of the manuscript from IFAO (no 2) fea-
tures the phrase “an idol in his village”; cf. Bacot, Quatre miracles, p. 42a (ed.), 66 (tr.);
for Pol. tr. see Piwowarczyk, Cuda IFAO, p. 528.

1 Eth. mesl means “likeness, similarity, form, figure, statue”; see Leslau, Com-
parative, p. 365a-366a. Both the Greek and Coptic texts refer to an idol (sidmAov); see
Bacot, Quatre miracles, p. 42a, 1. 2.

2 This sentence varies across Arabic texts. In Arabic ms A, it reads, “He had
a beautiful temple (birba) with a small idol (sanam) in it, to whom he paid homage daily
through incense, offerings, and prostrations”; cf. Jaritz, Die arabischen Quellen (111 6,
17), p. 232, n. 3. The Arabic birba or barba (pl. barabi), derived from the Coptic rpe, was
the term medieval Arabs used for Egyptian temples and even pyramids; cf. J. Vergote,
L ’Etymologie de ég. r3-pr: copte -rpé: ar. birba, “Zeitschrift fiir Agyptische Sprache
und Altertumskunde” 91 (1964) p. 135-137; O. El-Daly, Ancient Egypt in Medieval
Moslem/Arabic Writings, London 2003, p. 71.

6 Although the horse in the Eth. expression faras makkan is grammatically mascu-
line, it is clear from the context that it refers to a mare. The Arabic ms M further states
that the horse was of great value, worth approximately 50,000 drachmas; see Jaritz, Die
arabischen Quellen, p. 406 (ed.), 177 (tr.).
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2. Upon hearing of the power of Saint Abu Menas®, he made a vow,
saying, “If Saint Abu Menas causes my horse to give birth, I will dedicate
three-quarters® of what she bears to his church, with the remaining quar-
ter®® dedicated to my god, whom I worship in my home”*".

3. Then, it happened that the horse gave birth to a deformed (offspring)
with only three legs. The man, the horse’s owner, was astonished by this
occurrence, and recognized it as a miracle.

4. After this, Saint Abu Menas appeared to him in a dream, saying,
“I am indeed Abu Menas®®. Why are you surprised? You promised me
three-quarters® of this three-legged (creature). You also promised ano-
ther quarter to your god. If he is so mighty, let him create another leg, as
I have done”".

5. And so, the man rose at that very hour and renounced the worship
of the idol. He then entered the church of Saint Mar Menas the Martyr,
where he was baptized in the name of the Father, and of the Son, and
of the Holy Spirit, the One God”'. He remained a Christian until the day
of his passing’.

% There is an addition in manuscript C: “that he made a horse give birth”, which
anticipates the words found in the subsequent promise.

65 Lit. “half and half of that half”.

6 Lit. “half of half”; apparently, the man expected the mare to give birth to at least
four foals.

7 Eth. ba-westa hagarya, lit. “in my country”.

8 The Ethiopic text in ms A is damaged.

8 Lit. “half and half of its half”.

® The reaction and response of the rich man is absent from the Ethiopic version,
but it appears in Arabic ms M as follows: “God opened the eyes of the man’s heart, and
he prostrated himself before Saint Mar Mina, and said, ‘O lord, who possesses a glory
such as I have never seen before, from now on I know that my god is incapable of such
work. Therefore, I will believe in your God and serve you until the day of my death’”.
See also Jaritz, Die arabischen Quellen, p. 407 (ed.), 177 (tr.).

"' The phrase “in the name of the Father...” (ba-sema ’ab wa-wald wa-manfas
qeddus ‘ahadu amlak) corresponds exactly to the Trinitarian formula traditionally used
by Ethiopian and Eritrean Christians; see Footnote 18. The Arabic text in ms S further
notes that he was baptized along with his entire family; see Jaritz, Die arabischen Quel-
len, p. 432 (ed.), 204 (tr.).

2 Eth. ’eska ‘elata felsatu, lit. “until the day of his assumption/migration/exile”,
refers to the moment of death. For the root verb falasa see Leslau, Concise, p. 239;
cf. Dillmann, Lexicon, c. 1341, migratio, peregrinatio, transitio. In the miracles, as
in many other hagiographical texts, it has a meaning of death as a proper moment for
the migration from this world to God.
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6. He donated all the horses and livestock he owned to the church
of Saint Abu Menas. The horse, in turn, gave birth and multiplied for
the church and for the glory of our Lord Jesus Christ and his saint,
the martyr Abu Menas. Thus, the days of its life were prolonged™.

The fourth miracle™

1. Eight men, companions of one another, set out from Alexan-
dria”. As they journeyed, they observed a multitude of people arriving
at the church of Saint Abu Menas to worship on the 15th day of Hedar™.

2. They were discussing among themselves, “How long shall we con-
tinue to sympathize with this world’”” due to the blindness of our hearts?”®

> The final phrase in ms B is absent. Indeed, the text in the other Ethiopic codices
fails to clearly specify whether the blessing of a long life pertains to the miracle’s pro-
tagonist or to his offering, specifically the horse.

7 Ms C incorrectly numbers this miracle as the third at the beginning of the text. No
corresponding Greek version is known. For the Coptic collection, the relevant pages of
ms M.590 are illegible; see Drescher, Apa Mena, p. 107 (no 7). For the Arabic version,
which is more consistent, see Jaritz, Die arabischen Quellen (no 20), the text from
ms M (III 4, 21), p. 407 (ed.), 178 (tr.); variants from ms N (III 5, 16), p. 432 (ed.),
205-206 (tr.); notes (III 6, 18), p. 233-234. Unfortunately, extracts from ms F and anoth-
er text in the same family, which seems closer to the Ethiopic version, are absent from
Jaritz’s edition, except for some notes on pages 233-234.

5 Eth. wa-we’etomu ‘erukawiyanihomu in mss A and B, lit. “and they were their
friends”; but in ms C, the word appears as ‘eruganihomu, derived from the verb root
‘arqa or ‘araqa, “be naked, emptied, orphaned” (cf. Matt 25:36, 1Cor 4:11, James 2:15,
Rev 3:17). In a secondary sense, this root can also mean “be friendly” or “be equal”; see
Leslau, Comparative, p. 70b-71a; cf. Dillmann, Lexicon, c. 961-963. The interchange of
the Ethiopic graphemes kaf and gaf may simply reflect an orthographic variant. Similar-
ly, the Arabic ms M mentions eight men, while ms N references eighteen companions
(tamantah ‘asar); cf. Jaritz, Die arabischen Quellen (111 5, 16), p. 432 (ed.), 205 (tr.),
with note 1 on p. 233.

7% This is the commemoration day of St Menas’s martyrdom according to
the Ethiopian Synaxarium; see Budge, The Book of the Saints, v. 1, p. 246-249 (tr.);
ed. Colin, PO 44/3, p. 308-313 (Eth. text and Fr. tr.). The Arabic ms N points to
the 15th of Hathor, in accordance with the Coptic calendar. Other versions of this
miracle lack a similar reference.

7 The text in Arabic ms N refers to the calamity (al-musibah), for which they were
regretful (wa-kanii nadma).

8 A similar reference to the hearts blinded by this world appears in Arabic mss
A and F; see Jaritz, Die arabischen Quellen, p. 233, n. 2.
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Let us rise, each taking two coins”, and with what we collect, purchase
a pig*® to bring to the church of Saint Abu Menas, the Martyr. We will
give half of it to the master® and keep the other half for ourselves”.

3. So, they rose, purchased two pigs, and carried them aboard a boat®.
However, Satan — may God disgrace him — rose and killed one within
the very hour, near the shores of the sea of Alexandria®. The men mour-
ned as if they were grieving for one of their own.

4. While still in astonishment, they said, “It is not right for us to go
to the church of Saint Mar Menas”, and resolved in their hearts to return
home. Meanwhile, they did not recognize Saint Abu Menas, who stood
before them, mounted on his horse like a knight®, glorious in appearance.
With him were twelve angels, following him in the manner of an army®.

5. He said to them with gladness, “Peace be upon you, O brothers”.
They replied, “And peace be upon you also, O lord governor”®. He asked

" Eth. girat. In the Arabic mss, “two golden girat”; see Jaritz, Die arabischen
Quellen, p. 407 and 432 (ed.), 178 and 205 (tr.), with note 3 on p. 233. The Ethiopic
qirat, meaning a small coin, derives from the Arabic girat, which in turn originates from
the Greek kepdartiov or the Syriac girata; see Leslau, Comparative, p. 445a; cf. Dillmann,
Lexicon, c. 429; Payne Smith, Thesaurus Syriacus, c. 3741, Jaritz, Die arabischen Quel-
len, p. 309-310.

80 Eth. haraweya, see Footnote 51.

81 Eth. /ig; see Footnote 44, along with several variants found in the Arabic ver-
sions: “church administrator” (quyyam, ms A; gayyim al-bi’a, ms F), “chief to the cam-
els” (ra’is ila al-gamalin, ms T), “the camel guide” (sa’iqiu al-gamal); see Jaritz, Die
arabischen Quellen, p. 231, n. 12.

8 This sentence appears to contradict previous information, which mentions
only one pig. Even though ms C omits the numeral, the noun remains in its plural
form. The Arabic text in both mss M and N uses the singular form. The Coptic text
remains unknown.

8 The Ethiopic expression bahra ‘ella 'Eskenderya clearly refers to Lake Maryut.

8 Eth. farasawi, “horseman, knight”; see Leslau, Concise, p. 241b; cf. Dillmann,
Lexicon, c. 1354, eques.

8 The Arabic ms M mentions no angels, whereas the fragment of ms N, as
edited by Jaritz, contains references to the angels (al-mald’ikah) in the subsequent
part of the text.

8 Eth. 'egzi’e mak"annen. The Ethiopic term mak”annen, derived from the verb
root k*annana, can denote a judge or vindicator. It may also refer to a master or pow-
erful individual, such as a ruler, hegemon, prince, or satrap; see Leslau, Comparative,
p. 287b; cf. Dillmann, Lexicon, c¢. 856-857. The Arabic version in ms M replaces the sal-
utation and reply in the words of consolation with “Why are you troubled? Peace be
upon you! Do not be afraid!” (limada ’antum mudtaribiun? al-salamu lakum! la thafi),
cf. Jaritz, Die arabischen Quellen, p. 407; p. 233, n. 9.
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them, “What brings you here? Are you coming to sell or to buy?”*’. They
told him everything that had happened to them. He said to them, “You
promised this pig to the martyr, to bring it to the church of Saint Abu
Menas. Do not listen then to Satan, nor turn back to your previous ways®®.
Instead, take the (dead) pig with you and give it to the dogs® of (the shri-
ne of) Saint Abu Menas. As for me, | believe you will receive that grace
of Abu Menas that you intended to gain. And it will be credited to you
that this (pig) will come to life”.

6. So they rose, listened to him, and went to carry (the pig) to
the boat. But Satan entered the boatman®, and said to them, “I will not
carry this on my boat because it is dead, unless you®' give me additional
money®? for my service”. Saint Abu Menas replied, “I will give you mo-
ney” instead of them”. Since his attitude® was kind, the boatman agre-
ed and carried the pig”, though he did not recognize Saint Abu Menas.
The saint then said to the man, “It is good for me to meet you and join
with you®. Again, I will travel with you”’, I and my companions®®, and
I will give you the recompense you seek”.

7. The boatman replied, “It is good of you”, O my lord master”.
In fact, he was afraid that he would anger him, so he accepted it from

87 Similarly, in the Arabic ms A; see Jaritz, Die arabischen Quellen, p. 233, n. 8.

8 Tt could simply mean “Do not return to your home”. The Arabic text adds
a similar admonition, instructing not to engage the devil in the discussion.

8 Eth. kalabat is the plural form of kalb, “dog”; see Leslau, Concise, p. 149b.
The Arabic text omits this part of the conversation.

% Eth. liga hamar, lit. “chief, master, elder, superior” of the boat. Similarly, in
some Arabic variants, the devil possesses the boatman, who then demands money for
transporting the dead pig; see Jaritz, Die arabischen Quellen, p. 233, n. 13; see also
Footnote 44.

°' The plural form of the personal pronoun appears here.

2 Eth. dinar, from Gr. dnvapiov or Lat. denarius, referring to the silver or gold
coin used in regions under Roman control, and mentioned several times in the New
Testament; see e.g. Matt 17:24, 18:28, 20:2; cf. Dillmann, Lexicon, c. 1115.

% Eth. dinar.

% Eth. heywatu, lit. “his life”.

% This phrase is rather unclear in the Ethiopic text; we translated it according to
the logic of narration.

% Plural pronoun used.

7 Again, the text uses the plural form of the pronoun.

% That is, the angels that followed the saint.

% Lit. “It is right in your regards”. This expression likely serves as a polite nega-
tion, such as “No need, sir”, “You do not have to”, or “It is alright”.
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him against his own will. And so, he boarded him and his companions,
and they returned to the sea!®. They placed the dead pig at the bow of
the boat.

8. When they reached the port near the church of Saint Abu Menas,
they carried the wood'’! ashore. Then, one of the angels who accompa-
nied the saint said, “No one should disembark from this boat until the ma-
ster has first stepped onto dry land”. Instead, Saint Abu Menas spoke
to the owners of the pig and said, “I see that your hearts are sorrowful
because of the pig’s death”. He then gave each of them three dinars and
paid the boatman three dinars as well'®. The man asked, “Do you want
nothing, O my lord master?”. But the saint replied, “It is not proper for
me to offend you”!'®.

9. Then Saint Abu Menas took a step toward the bow of the boat,
preparing to leap onto the dry land. But when he reached the spot whe-
re the dead pig lay, he kicked it with his foot. At that moment, the pig
sprang to life and ran before Saint Abu Menas upon the boat’s side'™
until it reached the walls of the church. As for the saint, he vanished
from their sight.

100 Eth. bahr, meaning “sea, lake, large river”; see Leslau, Concise, p. 95b; in this
collection, it mostly refers to Lake Maryut.

101 Eth. ‘ed, meaning “tree, shrub, bush, wood, stick”; see Leslau, Concise, p. 182a;
cf. Dillmann, Lexicon, c. 1025-1026, ‘arbor, lignum. In the context of the present narra-
tion, the word likely means “a trap” or “an anchor”. Regarding the Arabic text, the ver-
sion in ms M is much shorter, while the corresponding fragments in other Arabic manu-
scripts remain unedited.

102 Similarly, the Arabic ms N mentions three dinars for the boatman; mss A, F, and
T use the plural form of dinar; see Jaritz, Die arabischen Quellen, p. 233, n. 16.

163 The plural form of the pronoun appears here.

194 The Ethiopic expression /a‘la ‘asqaleta hamar is difficult to interpret. The Ge‘ez
verb root sagala can mean “suspend, hang, crucify”; see Leslau, Comparative,
p. 509b-510a; cf. Dillmann, Lexicon, c. 350-351. The noun used may be a plural femi-
nine form, though no dictionary lists such a form, particularly in a maritime context. It
is possible that ‘asqalat transcribes the Arabic asqalat, derived from the same Semitic
root saqala, meaning “weight” or “heaviness”, which could suggest “anchor”. Howev-
er, according to ms S, the pig runs before St Menas (ala al-asgala), lit. “under heavy
burdens,” which Jaritz interprets as “auf der Landesteg”, meaning “on the landing
stage”, referring to a structure at the shore; see Jaritz, Die arabischen Quellen, p. 233,
n. 19. Nonetheless, it remains unclear whether the Ethiopian translator fully understood
the meaning and terminology of the Arabic text. Finally, if the Arabic term derives from
Greek, it could relate to the noun ckeletdg, referring to the construction of a ship, pos-
sibly its side.
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10. And they'® were speaking among themselves, “We cannot
deny that it was Saint Abu Menas, the one who was riding with us
on the boat, but we did not recognize him. And that it was he who
brought the dead pig back to life. Let us not turn back to sacrifice it;
instead, let us offer it to the church”. And they stayed for seven days,
eating and drinking within (the shrine), glorifying God, and exalting
his martyr, Saint Mar Menas. May his intercession protect all of us
Christians'*. Amen.

The fifth miracle!”’

1. There was an elderly Jewish merchant who lived in the city of
Alexandria. In his neighbourhood!®, there also lived a Christian man.
Whenever the Jew had to travel for business, he feared that his house

195 That is, the people from Alexandria.

196 Eth. weluda temqat, lit. “sons of baptism”. See Footnote 57.

17 For the Greek text (BHG 1260) see Pomialovskii, Zhitie, p. 70-73 (no 4), and
Devos, Le Juif et chrétien, p. 282-285. A recent edition of the shorter version, along
with an English translation, appears in J. Duffy — E. Bourbouhakis, Five Miracles of
St. Menas, in: Byzantine Authors: Literary Activities and Preoccupations. Texts and
Translations Dedicated to the Memory of Nicolas Oikonomides, ed. J.W. Nesbitt, Leiden
— Boston 2003, p. 75-77 (no 5). For the Coptic version from ms M.590 see Devos, Le
Juif et chrétien, p. 292-301 (ed. and tr.), and from ms IFAO, p. 285-292 (ed. and tr.); see
also Bacot, Saint Ménas (no 5), p. 59-63 (tr.). The Ethiopic text from ms C, along with
the French translation, appears in Devos, Le Juif et chrétien, p. 302-308. For the Ar-
abic version see Jaritz, Die arabischen Quellen (no 10), based on ms M (III 4, 11),
p. 399-400 (ed.), 169-171 (tr.); variants from mss F, S, and T (III 5, 6), p. 418-422 (ed.),
191-194 (tr.); notes, p. 219-221. A similar story about a man borrowing money from
a Jew appears in the miracles of St Nicholas. However, in this version, the Christian
pays for perjury with his life and is later resurrected through the saint’s intervention to
atone for his sin; see Maistre Wace’s Life of Saint Nicholas (no 15), in: M.S. Crawford,
Life of St. Nicholas, Philadelphia 1923, p. 31; Jaritz, Die arabischen Quellen, p. 169,
n. 751; Wace’s text and English translation (v. 724-806), in: J. Blacker — G.S. Burgess —
A.V. Ogden, Wace, the Hagiographical Works, Leiden 2013, p. 309-311.

18 Lit. “in his neighbourhood/vicinity”, as found in all Ethiopic manuscripts. Sev-
eral Arabic codices, however, omit this information entirely. In mss A, S, T, and N,
the text only mentions that they were neighbours, while ms F states that the Jew and
the Christian lived in the same house as friends; see Jaritz, Die arabischen Quellen,
p-219,n. 1.
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might be plundered'”. Consequently, he would gather all his possessions
and entrust them to his Christian neighbour until his return. This arran-
gement could last for an extended period, even up to seven years''?. Each
time he returned, the Jew would send a gift to the Christian and reclaim
his deposit the following day.

2. It happened after this, when the Jew was traveling into a distant
land, that Satan'!, the adversary of all good things, entered the Chri-
stian’s heart. The Christian conversed with his wife and said to her, “O
my sister, how long shall we forbear!'? this Jew and guard his deposit?
After all, he is an enemy of God, while we are Christian people. If you
listen to me, O woman, when the Jew returns, this time we will deny
him, since there is no witness against us. We will say to him, ‘You
gave us nothing in deposit’, and thus his deposit will be for ourselves
and for our children, since we are Christians. And even if he demands
that we swear an oath regarding his deposit, we will swear to him. Let
us, you and me, be of one heart!’®, for the people will believe in our
story, that we are innocent, because he is a Jewish man and we are
Christians. So, be of one accord with me, and do not change my plan”.
Thus, the woman agreed with her husband on this plan, and they acted
as one.

109 1it. “the Jew travelled constantly on his business, but he feared for his home, lest
it be robbed”.

10 The Ethiopic ms B mentions four years. Furthermore, since the numerals for
6 and 7 look similar in many Ethiopic manuscripts, one can confuse or interchange
them easily. In the Coptic version, instead of specifying the exact number of years
the merchant spent on his journey, the text states that a similar situation occurred
six or seven times; see Devos, Le Juif et le chrétien, p. 286a, 1. 21, 290; Bacot, Saint
Meénas, p. 59. The Arabic recension generally omits this detail; in fact, only some Ar-
abic codices, such as A, T, and N, mention the years he spent traveling; see Jaritz, Die
arabischen Quellen, p. 219, n. 2.

""Here and elsewhere in the Ethiopic and Arabic versions, the Semitic term
saytan appears consistently; see Jaritz, Die arabischen Quellen, p. 399. In contrast,
the Greek and Coptic texts employ the word dtdforog; see Devos, Le Juif et le chreé-
tien, p. 282.2; 288a, 1. 21.

12 The Ethiopic verb in ms C appears in the first-person singular.

113 In the Arabic version, the text varies between manuscripts: “And I and you, let
us become one heart and one soul” (ms A); “and I and you, we shall say the same, we
shall be of the same word” (ms T); or “and you and I will be on the same word”; see
Jaritz, Die arabischen Quellen (111 4, 11), p. 399 (ed.), 169 (tr.); 219, n. 3.
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3. And this happened after a few days, when the Jewish man returned
from his journey, as was his habit, and he sent a gift to the Christian.
The Christian took (it) and laughed, saying in his heart, “Of course I will
keep this gift he sent to me”. On the next day, the Jewish man got up ear-
ly and went to the court''* of the Christian, greeted him, and said to him,
“Give me back the deposit you are keeping with you”. But the Christian
denied it and said, “You did not give me anything, and I do not know
what you are talking about”. They began to argue, and soon a great crowd
gathered around to see what was happening between them. The Jew was
shocked'> when he heard the Christian’s harsh reproach!'é, as well as
the insults of the Hebrews who were involved in their affairs, in front of
the large crowd!”.

4. After this, the Jew had a good thought in his heart and said to
the Christian, “Behold, I have heard about the martyr Abu Menas''®
from those who visit his church and bow down'"?, that he is mighty and
possesses great powers, and he punishes'? those who swear falsely in
his church. So, let us go to his church. Swear to me and declare that
I have not entrusted you with anything of mine, and I will leave you in
peace”!?!,

4 Eth. ‘asad, like Ar. asid, refers to a circumscribed area, such as a courtyard or
court. It may also denote a hawsehole, palace, territory, atrium, hall, or vestibule; see
Leslau, Concise, p. 181b; cf. Dillmann, Lexicon, c. 1023-1024, area, vestibulum, atri-
um, villa, septum, habitatio. This suggests a dwelling more distinctive than an ordinary
house (Eth. bét).

15 Lit. “the Jew’s chest was narrowed”.

16 Eth. zerkaye, meaning “calumny, reproach, insult”; cf. Leslau, Comparative,
p. 643b. The text probably breaks at this point. All the Ethiopic mss incorrectly employ
za-re’eya, “that he saw”, perhaps due to the graphic similarity between the Ethiopic
letters ‘alef'and kaf.

7 The Ethiopic text consistently refers to the miracle’s protagonist as the “Jew”
(yehudawi), in contrast to the standard form ’‘ayhudawi; see Leslau, Comparative,
p. 626b. Additionally, the collective term “Hebrews” ('ebrawiyan) appears here to re-
fer to his coreligionists assisting in the dispute between the two protagonists. The Ar-
abic text omits any mention of the other Hebrews, while the Coptic text of ms M.590
simply states, “qu’une grande foule s’attroupa autour d’eux”; see Devos, Le Juif et le
chrétien, p. 299.

18 Ms B has “this Mina”.

% Lacuna in the ms B from the words “and bow down (...) his church”, due to
a homeoteleuton.

120 Lit. “recompenses, repays, rewards”; cf. Leslau, Concise, p. 245b (Eth. fadaya).

21 Lit. “and I will go from you”.
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5. The Christian replied, “A Jewish man is not allowed to enter
a church that is for Christians”'??. The Jew said to him, “I know that I am
not permitted to enter, but you may go in'?* while I will stand at a distan-
ce. So, you will stand at the threshold of the church door'*, and swear to
me in the name of the Lord and his martyr, Saint Abu Menas. As for me,
I believe that his power extends everywhere. Afterwards, [ will leave you
in peace”'®. As for the Christian, Satan filled his heart'*, and he denied
the power of Saint Abu Menas due to the vanity of this corruptible world.

6. The next day'?’, after this discussion, they mounted their animals
and went to the church of Saint Abu Menas. (Upon their arrival) the Jew
bowed down at the feet of the Christian and said, “Take whatever you
wish from what you have, and whatever remains, give it to me. But do
not swear, for the power of the Martyr is great, and I fear that misfortune
may befall you because of me”. However, (the Christian) did not listen to
him. He was in fact filled with joy and lacked the fear of God. Thus, he
ascended the stairs of the church to the threshold of the gate!?.

122 Lacuna in ms B from the words “that is Christian (...) the door of the church”,
due to a homeoteleuton.

123 In the Ethiopic text, the imperative mood appears here.

124 Eth. madrak, from the verb daraka, “be rough, be hard”, means a doorway,
threshold, porch, entrance court, or vestibule; see Leslau, Concise, p. 193; cf. Dillmann,
Lexicon, c. 1095. For observations regarding the Greek and Coptic version see Devos,
Le Juif et le chrétien, p. 291, n. 1. For the biblical equivalents of the Ethiopic expres-
sion madraka hohet see e.g. Sir 6:36, Babuovg Bvpdv; Judg 19:26, mapa v Bvpav;
Exod 27:16, moAn; Exod 21:6; Deut 15:7, otadudc.

125 Lit. “I will go from you”.

126 According to the Arabic ms M, Satan made the Christian shameless and used
him freely, lit. “dressed him like a garment” (wa-labasah kaltiib); see Jaritz, Die ara-
bischen Quellen, p. 399 (ed.), p. 170, “Und weil der Satan den Christen unverschamt
machte und ihn wie ein Kleid anzog”.

127 Copt. “un jour déterminé”, according to Devos, Le Juif et le chrétien, p. 300,
n. 3, but “aprés quelques jours” in the translation by Bacot, Saint Ménas, p. 61.

128 There are two Ethiopic expressions in this sentence, appearing consecutively:
diba ma‘arga béta krestiyan “on the steps/grades of the church”, and then diba sawase-
wa ‘anqas “on the ladder/step of the gate”. In fact, the Ethiopic nouns ma ‘arg and
sawasew can serve as synonyms. For the corresponding sentence in Greek and espe-
cially for the Coptic texts, which indicate a portico (ctod) of the sanctuary (témog), see
Devos, Le Juif et le chrétien, p. 288b, 1. 20-21, 291.3: “Il [the Christian] eut ’audace de
monter jusque dessus les degrés de St apa Ména, alors que le Juif se tenait a distance,
au-dessous de la stoa extérieure du sanctuaire [2aTecToa mriTonoc]”. See also Footnote
37.
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7. The Jew stood at a distance and watched him, while the Chri-
stian spoke and swore, “May the witness of the power of the martyr
Abu Menas be upon me, that you have not entrusted me with anything,
and that I possess none of your goods”. The Jew, in fact, believed that
the Martyr would strike the Christian down at the very moment he
swore falsely.

8. After he had sworn, both took their animals and mounted them,
and they rode on together. After traveling three miles'” from the church
of Saint Abu Menas, the ass carrying the Christian stumbled and threw
him to the ground. The animal then trampled him, and the golden ring'*°
on his finger fell off. He searched for it in vain but could not find it. He
concluded (to himself) that what had happened to him was a result of
the oath, and for no other reason. He then mounted his ass again, thinking
that he had escaped the consequences of his false oath.

9. When they arrived"! at a guest house'*?, they went to the mar-
ket!*? to buy food, and afterward, they met in the (same) place. However,
the Jew thought in his heart, saying, “It would be better for me not to be-

122 Eth. me‘erdf generally refers to measures of length; see Leslau, Comparative,
p. 69b. A similar concept appears in the Coptic text; see Devos, Le Juif et le chrétien,
p. 289a, 1. 18-19 (ed.), 292: nawomnT MMIAION “trois milles”. The Arabic text contains
the expressions “they had covered half of distance”, or “they had moved a little away
from the church”; cf. Jaritz, Die arabischen Quellen, p. 170 and 220, n. 8.

130 Eth. helqata warg; see Leslau, Comparative, p. 230a; cf. Dillmann, Lexicon, c. 68.
Several Arabic manuscripts and the Coptic version from IFAO mention only a “ring” (nezoyp);
see Devos, Le Juif et le chrétien, p. 289a, 1. 25. However in ms M.590, the term appears as
“golden ring” (nezoyp nnoyB); see Devos, Le Juif et le chrétien, p. 296a, 1. 30.

B'In ms C, both here and elsewhere, the verbs are in the singular, implying that
the Christian is alone, while in mss A and B, we see plural forms. Similarly, plural forms
appear in Greek (cf. Devos, Le Juif et le chrétien, p. 283), in Coptic (ay-€1 (...) aY-BWDK,
“they came (...) they went to”, cf. Devos, Le Juif et le chrétien, p. 289b, 1. 5-7; Bacot,
Saint Ménas, p. 62), and in Arabic (cf. Jaritz, Die arabischen Quellen, p. 398 and 170).

132 Eth. mahdara ’engeda, lit. “foreigner’s dwelling or habitation”; see Leslau,
Concise, p. 143a; cf. Dillmann, Lexicon, c. 615, hospitium, diversorium, or mansio noc-
turna; “auberge des étrangers”, in Devos, Le Juif et le chrétien, p. 307. In this instance,
however, the Ethiopic text seems to translate literally, perhaps unknowingly, what in
Greek (Ao&ovita, cf. Devos, Le Juif et le chrétien, p. 283, para. 5) and Coptic texts re-
fers to the toponym Philoxenite (prozerita); see Devos, Le Juif et le chrétien, p. 289b,
1. 6 (ms IFAO), and 296b, 1. 13 (cf. M.590, reconstructed). The name filuksanida also
appears in several Arabic manuscripts; see Jaritz, Die arabischen Quellen, p. 170 and
399, with variants, see p. 220, n. 11.

133 Gr. dyopd, and Copt. aropa.
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lieve in Abu Menas, since he did not manifest any of his powers. Instead
of making him swear, it might be wiser'** to ask him (that is, the Chri-
stian) if he would give me a little of what he has, since he has taken all
I have struggled for”.

10. Both of them were upset: the Christian, because he had sworn by
the Martyr'®, but he found some consolation in his heart due to the de-
posit he had falsely sworn about. The Jew, however, was not consoled
at all. But while they were together'*%, a Christian servant arrived from
Alexandria, and they both hurried to meet him. A deposit was on the se-
rvant’s shoulder; in fact, it was all the property of the Jew. Upon seeing
it, they were astonished, and the master of the servant asked him, “Where
have you come from, where are you going, and what is this?”.

11. The servant answered and said to him, “I came to you because
a comes"’ came to my lady, your wife, and he had a gold ring'* that
belongs to you. He said to her, ‘This is a sign from your husband: “You
will send your servant with the deposit belonging to the Jew that I have
kept'*, for I am in great misfortune, and a severe calamity has come upon
me”. Just get up and send all his goods with him. And if you wish to know
that all I am telling you is true, I have brought you this ring, which is
his’. So, she took the ring from him, and we recognized that it was yours.
Then, I took the Jew’s deposit'*® and I brought it to you”.

12. The Christian, therefore, took the ring and recognized that it was
the one that had fallen from his finger. He was filled with fear and reali-
zed that he had sworn falsely and that he had gained nothing from it. The
Jew, in turn, when he saw all his possessions, he leapt with great joy and
praised God and his martyr Saint Abu Menas. He then took the deposit
from the servant, returned to the church of the saint, and offered a por-
tion of it. Afterward, he was baptized, along with all his household. He

134 Lit. “it would be better”, as in the preceding phrase.

135 Ms C, “on the name of the Martyr”.

136 Eth. wa-'enza hallaw we etomu neburanihomu. Ms C has another verb (Eth.
habara), “they joined each other”.

137 Eth. mak*annen, lit. “a ruler, a judge”, carries also the idea of domination, pow-
er, and authority; thus, we can translate this term as “lord, master, governor, officer,
nobleman, princeps, dominator, dux, Gpyov, nyovuevog, dvvaomc’; see Leslau, Com-
parative, p. 287b; cf. Dillmann, Lexicon, c. 856. See Footnote 86.

38 Eth. helgat (helgat in ms C); see Leslau, Comparative, p. 230a, “ring, finger
ring, circle”; cf. Dillmann, Lexicon, ¢. 68, daxtdoAiioc. See Footnote 130.

139 Ms C, “I ordered” (Eth. ‘ezzuz).

140 Ms B, “redemption, salvation”.
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became one of the Christians and continued to visit the church (on the sa-
int’s feast day), remembering it until the day of his passing'*!. Glory be to
our Lord Jesus Christ, our Saviour, forever and ever. Amen.

The sixth miracle!*?

1. There was a crippled man who, for more than twelve years, could
not walk at all and had to crawl on his hands and legs to reach the church
of Saint Abu Menas. There was also a mute woman who had been unable
to speak for a long time. Both of them sought healing from God through
the intercession'* of Saint Abu Menas'*.

2. The saint appeared in the likeness of a soldier'* and said to the crip-
pled man, “If you wish to be healed, when evening comes and everyone in
the church falls asleep, crawl on your hands so that no one recognizes you,
go to the bed of that mute woman, lie with her, and you will receive healing”.

145

141 See Footnote 72.

142 The Greek text of this miracle (BHG 1261) is known from two versions. The lon-
ger version, which corresponds more closely to the Ethiopic text, exists in two editions:
by Pomialovskii, Zhitie, p. 73-75 (no 5), and a more recent one, with an English trans-
lation, by Duffy — Bourbouhakis, Five Miracles, p. 79-81. The other, much shorter ver-
sion of the miracle, along with an English translation, appears in their Five Miracles,
p. 74-75 (no 4). The Arabic recension from ms M generally agrees with the Ethiopic
text, except certain expressions that make the narration even more dramatic; see Jaritz,
Die arabischen Quellen (no 11), on ms M (Il 4, 12), p. 400-401 (ed.), 171 (tr.); for
the alternative version see mss S and T (III 5, 7), p. 422-423 (ed.), 194-195 (tr.); notes
(II16,9), p. 221-222.

43 Lit. “by elevation of the hand”.

144 The story of the crippled man and mute woman seeking healing, as described
in relation to St Menas, has parallels in other hagiographical texts. A similar account
appears in the miracles attributed to St Cyr and St John (PG 88, 3520), and in the mir-
acles of St Cosmas and St Damian; see L. Deubner, Kosmas und Damian, Leipzig
1907, p. 162-164 (no 24); cf. H. Delehaye, L’ invention des reliques de saint Ménas
a Constantinople, “Analecta Bollandiana” 29 (1910) p. 131-132; Delehaye, Les recue-
ils antiques, p. 49.

145 The Ethiopic term harawi, as an adjective derived from the noun hard “army”,
typically appears in translations as “soldier”, or “warrior”; see Leslau, Concise,
17a; cf. Dillmann, Lexicon, c. 85-86, miles, centurio, tribunus, ctpatidtg, Mark
15:39.44-45, John 19:23.
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3. When the paralytic man woke up, he was amazed and thought that
the dream was a temptation'*. He said to himself, “If I go and do this,
seeking the health of my body, and fall into sin with this woman, shame
and dishonour will befall me before the people™'*.

4. Then, when the next night came'*, the paralytic saw Saint Abu
Menas in a dream, saying, “Do as I have instructed, and you will find
healing. But do not tell anyone until the miracle has occurred”. Keeping
the vision in his heart, the paralytic waited until everyone'*’ had fallen
asleep. He then crawled little by little until he reached the bed of the mute
woman, took her coverlet, and uncovered her.

5. When he touched her body, she suddenly rose in terror and, with
great agitation, cried out loudly'’, “Woe is me's!, for a man has come to
lie with me!”. The paralytic man, startled and shocked, felt a great tremor
among the great number of sleepers. So, he rose to his feet and began to
run quickly like a runner'?, All who witnessed this were astonished as
they saw the mute woman speaking and the paralytic man walking, both
by the power of the martyr Abu Menas'.

146 Similarly in some Arabic manuscripts; in others, the paralytic’s thought has
the form of a longer internal dialogue; see Jaritz, Die arabischen Quellen, p. 222.

17 Lit. “in the middle of the people”.

18 Mss B and C: “the first night”.

49 Lit. “people”.

10 Lit. “with a great voice”.

151 Here and later, this is the translation of the Ethiopic acclamation way lita; cf. Le-
slau, Comparative, p. 623b.

152 Eth. badari (mss AC) or badari (ms B), an active participle of the verb root
badara “be swift, hurry, advance”; see Leslau, Concise, p. 104a. However, this form is
absent from Dillmann’s lexicon. The Arabic ms M explains that he run quickly, and no
one caught up with him until he reached the outside of the church; see Jaritz, Die ara-
bischen Quellen, p. 401.

153 The texts feature final notes with supplications, typical of Ethiopic manuscripts.
In mss A and C, the note reads, “Praise and glory to our Lord and God, Jesus Christ,
who granted this through his holy martyrs, who endured tribulations and torments for
his holy name. Praise and glory to the Father, and to the Son, and to the Holy Spirit,
forever. Amen”. Another supplication in ms B reads, “May the prayer (of St Menas) and
his blessing preserve our father Yeshaq and may never depart from him. May they also
protect us from any hesitation or falling, forever and ever. Amen”. The second prayer
likely refers to the Metropolitan Bishop of Ethiopia, who served around 1480 to 1500;
cf. S. Ancel, Yashagq, EAe V 62b-63b. If so, this supplication allows us to date ms B to
the late fifteenth century.
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The seventh miracle'*

Listen, O my brothers, to this great miracle, although it is a fearful
thing to hear'*.

1. There was a Syrian man, an Orthodox'*¢, who possessed many go-
ods. During his journey, he entered the city of Alexandria. Upon hearing
about the glory of the martyr Abu Menas, his powers, and his miracles,
he said to himself, “I will go to his church, worship before his pure body,
and offer a small gift'”’ to his church, so that the Lord may make my way
prosperous”. He reflected on this thought, recalling the words the Lord
said in the Holy Gospel: “Let your giving be in secret, and your Father
who is in the heavens will reward you openly”'*.

2. He then stood up, took his pouch'®®, and went to the port. There,
he found a boat, boarded it, and set sail toward the port, the dwelling of

154 For the Greek text (BHG 1257), see Pomialovskii, Zhitie, p. 63-66 (no 1). A more
consistent Greek version of this miracle, along with an English translation, appears in
Duffy — Bourbouhakis, Five Miracles, p. 68-69 (no 1). For the Coptic text from M.590
(no 2) see Drescher, Apa Mena, p. 12-17 (ed.), 111-114 (tr.). Another Coptic version,
from ms IFAO (no 3), appears in Bacot, Quatre miracles, p. 42-50 (ed.), 66-68 (tr.),
and is closer to the Ethiopic text; its French translation is also available in Bacot, Saint
Meénas, p. 48-51 (no 2). For the Arabic versions see Jaritz, Die arabischen Quellen (no
5), according to ms M (III 4, 6), p. 395-396 (ed.), 165-166 (tr.); and from ms S (III 5, 3),
p. 373-375 (ed.), 185 (tr.); additional notes (III 6, 4), p. 214-217.

155 Such a rhetorical invocation is absent from the introductions to other versions of
this miracle. However, it appears at the beginning of the Coptic and Arabic encomium;
see Footnote 24.

156 Eth. be si soryawi ’ortadoksawi (mss AC) or "artodoksawi (ms B). According to
the Greek text, the man lived in the land of the Isaurians (§v0pwmoc Tic v &K THi¢ YdpaC
v Toavpwv); see Pomialovskii, Zhitie, p. 63, 1. 11. The same indication appears in
the Coptic ms M.590, which also identifies him as a Christian; see Drescher, Apa Mena,
p. 13a, 1. 3-4 ([Ic]Jay[p]oc). In contrast, the Arabic ms M (I1I 4, 6) simply describes him
as a wealthy merchant who went to Alexandria; other manuscripts identify him as a Syr-
ian and even as an Orthodox; cf. Jaritz, Die arabischen Quellen, p. 214, n. 2. A similar
story features among the miracles of St George; see H. Giinter, Psychologie der Legen-
de, Freiburg 1949, p. 300.

157 Eth. nestita barakat, lit. ““a little of blessing”. The Greek word gvloyia also ap-
pears in the Coptic text; cf. Drescher, Apa Mena, p. 13a, 1. 24.

158 Cf. Matt 6:4. This phrase, along with the quotation, appears in the Coptic version,
though it features only in ms IFAO; see Bacot, Quatre miracles, p. 44a, 1. 21-27 (ed.),
66 (tr.). The fragment is absent from the Arabic manuscripts examined by Jaritz.

159 Eth. g"enamata warq, lit. “a bag of gold”; see Leslau, Concise, p. 87a; Dill-
mann, Lexicon, c. 443. Similarly in the Coptic ms IFAO: “le sac (pakog) d’or”; see
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the foreigners'®. As evening approached and he was still on his journey,
he entered a storehouse!®' where a merchant!'®?> happened to be. He said
to the merchant, “If you would be so kind, I would like to stay here with
you, for I am afraid to spend the night alone”. The man replied, “Come
in and stay with me, there is no one else here”. The traveller entered, and
the man prepared a place for him to sleep. Meanwhile, he took note of
the pouch the traveller was carrying'®.

3. And Satan filled the merchant’s heart'**. He waited until the man
fell asleep, then approached him and killed him. Afterward, he said,
“When the people at the port fall asleep, I will go to the sea and throw his
body into it”. However, as he was considering this, a great light suddenly
shone in the place where he was, as if it were the break of dawn. When he
saw the light, he became filled with fear'®> and said, “If the people around
me knew what I have done, they would come in and so see the shameful
deed I have committed”.

Bacot, Quatre miracles, p. 44a, 1. 29-30 (ed.), 66 (tr.). However, according to ms M.590,
the man took 3,000 coins; see Drescher, Apa Mena, p. 13a, 1. 28-30 (ed.), 112 (tr.).

190 Eth. haba mars mahdara 'engeda in mss A and C, while ms B reads, haba mars
wa-hadara westa mahdare ‘engeda, which means that he arrived “at the port and he
stood in a foreigner’s dwelling”. It is likely that mahdara ’engeda translates the Arabic
expression adapted from the Greek toponym Philoxenite, literally a “foreigner’s shel-
ter”. Unfortunately, the passage survives as significantly abbreviated in the available
Arabic manuscripts. Still, the name of the port appears in the Greek version: Ao&ovijta,
see Pomialovskii, Zhitie, p. 63, 1. 19; and in the Coptic versions: q)l)\Zb.NelAH, in M.590,
see Drescher, Apa Mena, p. 13b, 1. 3-4; and (l)l)\ZANlTA, in ms IFAO, see Bacot, Quatre
miracles, p. 44a, 1. 33-34.

161 Eth. mazgab, a noun derived from the verb root zagaba “collect, gather, store,
accumulate”, can signify a “treasure, treasury, magazine, or storchouse”; see Leslau,
Concise, p. 188b; cf. Dillmann, Lexicon, c¢. 1066-1067. The Coptic version of ms [FAO
consequently refers to the place with the Greek word amo0nkn; see Bacot, Quatre mira-
cles, p. 44b, 1. 2-3 (anoeykn), 66 (“magazin”).

12 Eth be si Sayati “merchant, trader, vendor, seller”; see Leslau, Concise, p. 54b;
cf. Dillmann, Lexicon, ¢. 265, venditor, mercator.

163 The texts of the Coptic ms IFAO and the Arabic ms M also mention a meal of
bread and wine that the man had, while ms S aligns more closely with the Ethiopic ver-
sion; see Jaritz, Die arabischen Quellen, p. 185 (tr.).

164 Eth. lebo “his heart”, while the Coptic ms IFAO has “tout son corps (cdua)”,
according to Bacot’s translation in Quatre miracles, p. 66.

165 Lit. “he feared with great fear”.
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4. He took the body, cut it into pieces, and threw it into a basket'®.
Then he said to himself'®’, “If I rise and find the way, I will cast it into
the sea”. And holding the head in one hand and a knife!®® in the other,
he wanted to cut it off. Suddenly, Saint Abu Menas, the Martyr of Jesus
Christ'®, came riding his spiritual horse'”’, accompanied by angels'”" who
took the form of servants walking beside him.

5. The saint entered the storehouse'’”? where the man was pre-
sent. Overcome by great terror, the man held the head in one hand and

166 Eth. ‘asfarid “basket”, originating from Greek omvpic and Syriac ‘asparida,
both of which carry a similar meaning; see Leslau, Comparative, p. 42a; cf. Dillmann,
Lexicon, c. 753, canistrum, fiscina, sporta, Matt 15:37, Mark 8:8, Acts 9:25; Payne
Smith, Thesaurus Syriacus, c. 317, also meaning cophinus, corbis, sporta. The Coptic
ms IFAO uses the Greek word mvpd, which could mean “a fireplace”. However, Bacot
translates it as “un panier”; see Bacot, Quatre miracles, p. 46b, 1. 9 (ed.), 67 (tr.). Pi-
wowarczyk proposes correcting this reading to mpa “travel bag”; see P. Piwowarczyk,
Cuda sw. Menasa wedtug rekopisu Pierpont Morgan Library M.590 (Coptic Literary
Manuscript ID 221, Clavis Coptica 398), VoxP 80 (2021) p. 530-531, n. 37. The Arabic
ms S features the word al-gafah, which also means “basket” or “container”; see Jaritz,
Die arabischen Quellen, p. 413 (ed.), 185 (tr.), with observations on p. 216, n. 10.

167 Lit. “in his soul”.

168 Eth. matbaht, deriving from the verb root tabha “slaughter, slay, kill, cut up”,
means a “sword, dagger, or knife”; see Leslau, Concise, p. 217; cf. Dillmann, Lexicon,
c. 1225-1226.

169 Ms B abbreviates this solemn title to the customary “Saint Abu Menas”.

170 Eth. diba farasu manfasawi. A similar Coptic expression (MNeqeTo MIIN) ap-
pears in the text of ms IFAO; cf. Bacot, Quatre miracles, p. 46a, 1. 33 (ed.), 67 (tr.). In
the Arabic text (Ar. 5), the expression “spiritual horse” (hisan rithi) appears as well, but
only in mss A and N. The same term features in the following miracles and Arabic mss:
Miracle 9 (Ar. 12), mss M and N; Miracle 17 (Ar. 23), ms R; Miracle 18 (Ar. 9), mss
M and F; cf. Jaritz, Die arabischen Quellen, p. 289. The Greek text employs another
expression: “And behold, Menas, the holy martyr of Christ, arrived as a cavalryman
(xopBoaraprog)”’; see Pomialovskii, Zhitie, p. 64, 1. 8-9.

1T “Two angels” (arrexoc cnay) in the Coptic version; see Drescher, Apa Mena,
p. 14b, 1. 1-2; Bacot, Quatre miracles, p. 46a, 1. 34. The Arabic text also mentions a host
of angels following the saint, depicted as resembling men or soldiers; see Jaritz, Die
arabischen Quellen, p. 216, n. 11.

172 Eth. béta hanot, as found in mss A and C, is an expression composed of bét
“house”, and hanot, which can mean “cell”, “tavern”, or even “butchery”; see Le-
slau, Concise, p. 22; cf. Dillmann, Lexicon, c. 109, taberna, macellum, caupona.
It also appears in Prov 23:20 (&yopa?) and in Acts 28:15 — with kawanit for plural
hawanit. The word derives from Arabic hanut “workshop, tavern”, which originates
from the Syriac haniita, meaning cella, camera arcuata, taberna mercatoris, officina,
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the lamp'” in the other. He swiftly placed the head into the basket and
hung it in the corner of his house. Then, in haste, he unlocked the gate to
admit Saint Abu Menas.

6. The saint immediately entered the cell'’, seized the man, and said
to him, “Reflect on your soul and understand what you have done before
I speak further”. The man replied, “O my lord governor, there is no one
else here”. But the saint said to him, “Be silent now and sit down, for
I came for this very purpose to meet you”. Then, turning toward the ba-
sket where the head of the slain man was hung, he said, “O man, did I not
tell you that I would find exactly what I came for?”.

7. When the man saw the saint’s face, radiant and filled with divine
glory, along with the angels who accompanied him, he thought and conc-
luded that he was an officer'” sent in connection with the man he had kil-
led'”. But upon realizing that it was Saint Abu Menas, he was struck with
great fear'”’. Overcome by shock, he recognized the saint, bowed before
him, and cast dust upon his head, saying, “O my lord, merciful father,
save my poor soul from death, for I acknowledge that I have committed
a great sin'’®. I have seen the glory of the Lord reflected in your face, and

see Payne Smith, Thesaurus Syriacus, c. 1318-1319. The Ethiopic ms B renders the term
as beta harast, from the root harasa “plow, cultivate land”, see Leslau, Concise, p. 18,
which we could interpret as a “house of farmers”. In the Coptic text of the miracle,
the Greek term amoOnkm appears once again (amoeykn); see Drescher, Apa Mena,
p. 14b, 1. 6-7.14.18-19 (ed.), 112 (tr.), and Bacot, Quatre Miracles, p. 46b, 1. 4 (ed.),
66-67 (tr.). The Arabic versions refer to the place as a “shop” or “store” (al-dukkan).

13 Eth. ’elfabnas, in mss A and C, or the hardly understandable ’‘elf bnasa in ms
B, most likely originates from the Arabic word al-faniis “lantern, lamp”, derived from
the Greek @avog “torch”, see H.G. Liddell — R. Scott, 4 Greek-English Lexicon, Oxford
1996, p. 1915a, and the Persian faniis “pharos, lantern”, see F.J. Steingass, 4 Compre-
hensive Persian-English Dictionary, London 1892, p. 905, 940.

174 The word ’elhanot in Ethiopic mss A and C, or ’alhenot in ms B, is a variant of
the previous expression béta hanot (see Footnote 172), in which the copyist dropped
the first element and added the Arabic definite article al- to hanot. This clearly demon-
strates the Arabic Vorlage of the Ethiopic text.

175 Eth. mak”annen, see Footnote 86. The Arabic versions also referred to him as
a soldier, governor, hegumen, or comes (al-gimes, from the Greek/Latin word kdunc/
comes); see Jaritz, Die arabischen Quellen, p. 216, n. 11.

176 Lit. “in the matter of the killed man whom he killed”.

177 Lit. “feared with great fear”.

178 Lit. “sinned a great sin”.
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I now recognize my wrongdoing. When I first saw the pouch'” that this
man carried, | realized it was full of gold, and I left him until he fell asle-
ep. Then, I arose and killed him, thinking I could take his property and
become rich. O my lord, I have taken nothing from this'®, so I will bring
it all back. I will also give you one hundred dinars'®* to save me from
my sin that [ have committed”.

8. The saint said to him, “Repent, O man. I have hidden my face'®’
from you, but you finally recognize me. Bring me this basket with the man
cut into pieces, so that [ may reveal to you the glory of the Lord, which
was revealed to his martyr”. The man then rose, took the basket, and de-
livered it into his hands. Abu Menas said, “In the name of the Father, and
the Son, and the Holy Spirit, who has granted me the strength to believe
in his holy name. I command you, arise, fully alive, with complete flesh
and a whole body. And grant this man the understanding of who I am”.

9. At that very moment, the limbs were brought together, united as
one, and the man became complete!®*. Upon rising, he was fully alive,
and he bowed to the ground before Saint Abu Menas and the angels who
were with him. And he said, “O my lord, Saint Abu Menas, the Merciful,
(may) the fullness of grace (be) upon all those who enter your church”. At
that very hour, Saint Abu Menas blessed him and ascended into heaven
with the angels who accompanied him, with great glory, and a luminous
cloud enveloped him. And (as he ascended,) he said to the man, “Do not
forget the promise you made”.

10. Upon witnessing the miracle, the man recognized the greatness of
what had occurred through Saint Abu Menas. He immediately rose, took
a large portion of the gold, (and) the other (man likewise took) from what
he had'®. Together, they went to the church of Abu Menas, where they
offered their gifts to the holy church and gave glory to God Most High,

179 In the Coptic text, kata, from the Greek word kéwyo and képyo “basket, case”,
Lat. capsa; see Liddell — Scott, Lexicon, p. 873b.

130 In fact, the demonstrative pronoun is in the plural form here: “of these (coins)”.

181 Another plural pronoun.

132 Instead, ms B mentions only “3 dinars”. In the Coptic text, “two thousand solidi
(6hokdTTIVOC)” appear in both versions. The Arabic ms S states “one hundred dinars”,
similarly to the Ethiopic text; cf. Jaritz, Die arabischen Quellen, p. 414 (ed.), 185 (tr.).

183 Lit. “my soul”.

134 Eth. wa kona fesuma be si.

135 Corrupt Ethiopic text in all the manuscripts.
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the true miracle maker, along with his saint, [in the name of] the Father,
the Son, and the Holy Spirit, forever and ever. Amen.

The eighth miracle'

1. In the city of Alexandria, there was a wealthy man named Eutro-
pius'®’. He heard that some people'®® were going to the church of Saint
Abu Menas. Reflecting within himself, he said, “I will rise and craft two
silver plates'®®. One shall be offered to the church of Saint Abu Menas,
while the other I will use for my meals until the day of my passing'”.
Later, this second plate will also be given to the church as an atonement
for my sins”!!,

136 For the Greek text (BHG 1258) see Pomialovskii, Zhitie, p. 66-68 (no 2); for
another, more consistent recension of the Greek miracle, edited with an English trans-
lation, see Duffy — Bourbouhakis, Five Miracles, p. 71-73 (no 2). The Coptic text:
from ms M.590 see Drescher, Apa Mena (no 3), p. 17-22 (ed.), 114-116 (tr.); from ms
IFAO see Bacot, Quatre miracles (no 4), p. 50-58 (ed.), 68-70 (tr.); Bacot, Saint Ménas
(no 3), p. 51-55 (tr.); cf. Piwowarczyk, Cuda $w. Menasa, p. 403-405 (tr.). For the Ar-
abic version see Jaritz, Die arabischen Quellen (no 7), rec. brevior on ms M (III 4, 8),
p. 397 (ed.), 167-168 (tr.), and rec. longior, closer to the Ethiopic text, on mss A and S
(IT1 5, 4), p. 414-416 (ed.), 186-187 (tr.); additional notes, p. 217-218.

87 Eth. ’Atrabiyos (ms A), ’Atrabyos (ms B), or Tebrayos (ms C). In the Greek
miracle, his name is Evtpdmiog, cf. Pomialovskii, Zhitie, p. 66, 1. 11, while the Coptic
text features dyTpwmoc, see Drescher, Apa Mena, p. 18a, 1. 71f. In the Arabic version
(ms M), the man’s name is Aleksandris of Alexandria; see Jaritz, Die arabischen Quel-
len (111 4, 8), p. 397 (ed.), 217 (tr.). However, in other Arabic manuscripts, the name
appears in its original form 'Afrabiyis (A, F, T, H, g), "Atrabis (D, N), Tarabiyiis (R),
or ’Awterafiyis (S); cf. Jaritz, Die arabischen Quellen (111 6, 5), p. 217, n. 1.

188 Lit. “they” (Eth. we etomu).

139 Eth. sahl (pl. ’ashel and ’ashelt) refers to a “dish, bowl, jar, pan, platter”, or
even a large paten used for serving the Holy Eucharist; see Leslau, Concise, p. 224a;
cf. Dillmann, Lexicon, ¢. 1264, patina, lanx, paropsis (cf. Matt 23:25f), accera, phila;
Gr. mivag in Matt 14:8, Luke 11:39. The Greek text of the miracle mentions two platers
of gold (800 dickot apyvpodg); see Pomialovskii, Zhitie, p. 66, 1. 12. In turn, the Cop-
tic text simply refers to two dishes (mnaz); see Drescher, Apa Mena, p. 17b, 1. 9-10.
The Arabic text has two silver tablets (siniyya) in mss M and F, or plates or dishes (sahn
and possibly fabaq) in other mss; see Jaritz, Die arabischen Quellen, p. 217, n. 2.

190 Eth. ‘eska ‘elata felsatya; see Footnote 72.

11 The last sentence is absent from the Coptic text in both manuscripts.
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2. He sent for a smith'*? and brought him to his house, saying, “Take
this silver and fashion two plates, ensuring that neither is greater than
the other. Inscribe then the name of Saint Abu Menas on one plate, and
my name on the other. But be careful to ensure that neither plate is a gre-
ater work than the other in any way”. The smith took the silver, returned
to his home, and completed the task of crafting the two plates.

3. One of his works was indeed more beautiful than the other.
The smith brought them to Eutropius to receive his payment, and said
to him, “As for the two plates I made, neither is larger than the other;
however, one is crafted more beautifully than the other. Which one sho-
uld I inscribe the name of Abu Menas on: the better one, or the other?”.
The nobleman replied, “Write the name of Abu Menas on the second one,
and my name on the better one. I will use it until the day of my passing'®,
and then it will be given to the church of Saint Abu Menas”. The smith
followed the instructions, received his payment, and left.

4. After a few days'*, Eutropius rose, went to the port, and boarded
a boat with his servant. He also took with him two silver plates: one to
offer to the church, and the other to use it until he reached his dwel-
ling'®. When the time of eating approached, the servant rose and prepa-
red (a meal). So, his master'” ate from the plate and drank. And after he
had eaten, drunk, and enjoyed his life, the servant took his master’s silver
plate, which was still full of leftover food, and ate from it. Meanwhile, his
master slept in the boat, unaware that it was drifting back.

192 Eth. nahabi, a nomen agentis derived from the verb root nahaba “to work met-
al, beat iron or any other metal, forge”; see Leslau, Concise, p. 119a; cf. Dillmann,
Lexicon, c. 631, faber aerarius et ferrarius, aurifex, argentifex, fusor metallorum. In
the Ethiopic Bible, it translates Greek nouns such as yoikeOg (Job 32:19; Isa 41:7,
54:16; Sir 38:28) and ypvcoydog (Jer 6:29). However, in the Greek text of the miracle, it
corresponds to teyvitng “artificer, craftsman”; cf. Liddell — Scott, 4 Greek-English Lex-
icon, p. 1785b. In Acts 19:24, the Greek teyvitat (plural of teyvitng) refers to craftsmen,
while apyvpoxdnog specifically describes Demetrius, a silversmith; only the latter term
features in Ethiopic as nahabé berur; see C. Niccum, The Bible in Ethiopia: The Book
of Acts, EMTS 19, Eugene 2014, p. 205.

193 See Footnote 190.

194 “After a few days” appears in mss A and C, as well as in both the Arabic ms
A and the Coptic ms M.590. In contrast, the Ethiopic ms B has “the next day”.

195 This part of the phrase could mean the day of the man’s death; however, in light
of the further context, it seems to indicate a place of rest in Philoxenite; see Footnotes
132 and 160.

196 Eth. ‘egzi’u, lit. “his lord”, used here and later.
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5. The servant intended to wash the plate in the sea. Suddenly, a great
wind arose, and darkness covered the sea. All those in the boat were ter-
rified. Overcome by fear, the servant was struck with great dread'”’, and
the plate slipped from his hand into the sea. Fearing that his master would
punish him, he threw himself'® into the sea, saying, “It is better for me to
die in the sea than to be executed'” by my master, for he loves his plate
more than anything he owns”.

6. When his master saw what had happened to the servant, he wept,
tore his clothes, and said, “Woe is me, more than all the people, for great
is my sin. I desired the beautiful plate to be mine, and for this reason,
I made a mistake. Now, both the plate and the servant are lost. What shall
I do? I will never find a man among those who were aboard with me to
console me*”. Woe is me; my shame will be great when many people le-
arn that I travelled and made a promise at the church of the martyr, only
to lose everything and gain nothing. Moreover, [ have lost my servant, for
death came and took him.

7. Had I known what would happen to me, I would have made three
plates: one of gold and two of silver and would have offered (them) to
the church of Saint Abu Menas the Martyr, so that I would not have en-
dured such affliction of heart. Now, if I find the body of my servant, it
would be fitting for me to offer the plate that I still possess to the church
of Saint Abu Menas. Moreover, from what I have, I would offer to his
church an equivalent®' of the plate that sank, since I have transgressed,
and my heart has become very narrow. I left the beautiful (plate) for my-
self and offered the defective one to the church”. And he was saying this
in his heart.

8. Upon reaching the port of the church?®, he gazed upon the land
and said, “I wonder if the waves might bring my servant’s body onto
the shore”. The sailors, however, responded, “O man, you have lost your
mind?®. After he sank in the sea, you say, ‘If the waves were to bring his
body ashore’. How could such a thing be possible?”. The man replied,

97 Lit. “terrified with great terror”.

198 Lit. “he submerged his person”.

199 Or “to be judged”, from the Ethiopic verb root k*annana; see Footnote 86.

20 In the Coptic version, ms M.590, “Would that I had some friend on board to
comfort me in my affliction”; see Drescher, Apa Mena, p. 115.

201 Eth. set, “the price or value”; cf. Leslau, Concise, p. 54b.

202 This means Philoxenite.

203 Lit. “your heart has departed”.
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“As for me, I place my trust in God and in his martyr, Saint Abu Menas,
that I will see my servant’s body once more”.

9. While he was saying this, they were no (longer) sailing on the sea?™.
As for the servant, he was walking along the seashore, carrying the plate,
and looking for his master, to recognize him while aboard®”. Then, Eu-
tropius looked from the boat and saw his servant walking along the shore
and looking around. The sailors, having risen, lowered the sail**®, and
then they brought the boat to the port*”. They found the servant holding
the rope and securing the boat in place at the port’®. His master then
stood, embraced him, kissed him, and said, “O my son, how wonderful
that you have risen from the dead! Had I given everything I possess®” to
the church of Saint Abu Menas the Martyr today, I would not be worthy
of the glory I have received from the martyr of Christ. Now, my son, tell
me what happened to you in the sea until you reached the shore”.

10. The servant answered and said, “At the moment the plate slipped
from my hand into the sea, I leapt in, saying, ‘It is better for me to die in

204 Lit. “they did not move (’ige‘zu) on the sea”. The sentence seems corrupt, but
the intended meaning is clear: the ship had completed its voyage and was nearing
the harbour. The Coptic text reads, “And as he was saying this the ship came to its
moorings”; see Drescher, Apa Mena, p. 115. The text in ms IFAO states the contrary:
“Or pendant qui’il se disait cela en son coeur, on navigauit”; see Bacot, Quatre mira-
cles, p. 69.

205 Or “he was strong”, according to ms B.

206 Eth. gal’, likely meaning “curtain”, from the root verb gal‘a “uncover, bare
open, strip”. However, the same verb can mean “throw from a sling, hit a ball”, which
could suggest dropping an object as an anchor; see Leslau, Comparative, p. 426. The in-
terpretation remains uncertain. There is no similar information in the Coptic ms M.590,
but ms IFAO uses the Greek term povofoiov for anchor; see Footnote 208.

207 Or, “they dropped the anchor in the port”.

208 Bacot translates the entire passus in the Coptic ms IFAO as follows: “Tandis (§cov)
qu’il disait cela, voici que le jeune serviteur arriva, le plat (miva&) posé sur son épaule,
avancgant et examinant les bateaux pour voir s’il reconnaitrait le bateau de son maitre. Or
quand Eutropios le vit cherchant du regard ’ensemble des bateaux, aussitot les marins
se leverent, jetérent 1’ancre (povopolrov) au rivage; le jeune enfant s’accrocha a la corde
jusqu’a ce que le bateau entre au port”; see Bacot, Quatre miracles, p. 69.

29 Eth. za-mala’ekewo, from the verb root mal’a “fill up, multiply, be full”; cf. Le-
slau, Concise, p. 29. In the Coptic ms M.590, we read, “Verily, if I give all my rich-
es, I should not be able to repay Apa Mena”; cf. Drescher, Apa Mena, p. 115. In ms
IFAO, this speech of Eutropius is much shorter, limited to an expression of joy at seeing
the servant alive and asking him about the events that took place; cf. Bacot, Quatre mir-
acles, p. 69.
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this water alone, for I know that your heart loves the plate more than all
your possessions’. For this reason, I jumped into the sea. Then, a shining
man appeared, and two others accompanied him. When I looked at him,
he lifted me up and did not allow me to drown, but he stayed with me”.

11. As for Eutropius, he went and gave thanks to God, blessing him
for glorifying his holy martyrs, those who suffered for his name. He re-
joiced with great joy and arrived at the church of Saint Abu Menas. He
bowed before him to the ground and said his great homage. He blessed
God and his martyr, Saint Abu Menas, and presented the two plates to
the church. Moreover, the servant who had saved it [the plate] from drow-
ning was also dedicated to it [the church]. And he [Eutropius] blessed
God — praise be to him — and his only Son, along with his authority, gre-
atness, ability, and power, forever and ever. Amen.

The ninth miracle?'?

1. Three men?"" went to the church of Saint Martyr Abu Menas to

pray, each of them bringing a pig?'? as a gift*" to the church. When they
led the pigs to the lake?', they stopped to eat bread. They said, “Let’s lead

210 For the Greek version (BHG 1263) see Pomialovskii, Zhitie, p. 79-81 (no 7).
The edition of this miracle appears in both Coptic (no 10) and Ethiopic versions, along
with their French annotated translations, in Devos, Un récit des miracles, p. 454-463 (1),
and 156-160 (II); see also Bacot, Saint Ménas (no 7), p. 65-69 (tr.). For the Arabic text
see Jaritz, Die arabischen Quellen (no 12), based on ms M (III 4, 13), p. 401-402 (ed.),
172-173 (tr.); variants from mss S, N, A, and F (5.8), p. 423-424 (ed.), 195-197 (tr.);
with additional notes (III 6, 10), p. 222-225.

21 The translation follows ms A. Meanwhile, in ms C, preferred by Devos,
the phrase “the soldiers went (hara horu)” likely reflects a duplication error arising
from an additional noun, kara “army, troops, soldiers”, alongside the similarly written
verb hora “go” in its plural perfect tense form sawru (as in ms A), eventually contracted
to horu (as in ms B), meaning “they went”. Furthermore, ms B omits the numeral indi-
cating the quantity “three”, which is present in other codices.

212 Eth. ’ahrew is the plural of haraweya “pig, wild boar”; see Footnote 51. Similar
terms feature in the Greek (yoipog) and Arabic (hanzir) versions, while “cochon” (pip)
appears in the Coptic text, as noted by Devos.

23 Lit. “to offer a gift out of respect”, from the verb root ‘ammeha; see Leslau,
Concise, p. 135.

214 Eth. bahr, lit. “sea”, refers to Lake Maryut. In contrast, according to the Ara-
bic texts, the setting is the bank of the Nile; see Jaritz, Die arabischen Quellen, p. 196,
and 223, n. 5.
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our animals to drink before we eat”. So, each man got up, took his pig,
and led it to the water to drink.

2. Suddenly, a crocodile?"” leapt out of the water and grabbed one of
the pigs. Its owner held onto its leg and tried to pull it toward the sho-
re, crying out, “O God and Saint Abu Menas, come to my aid and deli-
ver me!”. However, the crocodile pulled the pig back, dragging the man
with it. But when it saw the man, it abandoned the pig and attacked him
instead. It tore into the man’s body, pulling out his intestines from his
stomach. Then, it submerged the man in the sea, intending to drag him to
the shore of the lake*'® to devour him. At that moment, Saint Martyr Abu
Menas arrived, riding his spiritual horse*'”. He descended onto the lake,
and the entire lake filled with light.

3. When the crocodile saw the martyr, it was seized with great fear. It
released the man, leaving him with nothing but his soul*'®, and, terrified,
retreated into the water?'®. As for the man, the saint placed his hand on his
body, and he was brought back to life. From that moment on, he was fully
healed of all his suffering and his wounds. The saint then mounted him
on his spiritual horse?® and led him to the church. He placed the man in
a secluded spot®*! and left him there, as the gates were closed. The saint
then turned to the lake, to the spot where the immersed man’s companions

215 Eth. hargas; see Leslau, Concise, p. 18b; cf. Dillmann, Lexicon, c. 89. The Cop-
tic version of ms M.590 translates the Greek term kpoxddeihog as msah (Mcal); see
Devos, Un récit des miracles, p. 458, 1. 1ff. The Arabic text uses the word timsah.

216 Eth. hayq “shore of the sea or lake”, or “riverbank™; see Leslau, Concise, p. 25b;
cf. Dillmann, Lexicon, c. 125.

217 Similarly in the Coptic text; see Footnote 170.

218 Eth. wa-itarfa westéetu ’alla nafso, which means that the man was barely alive.

219 The motif of St Menas as a crocodile-slayer seems to directly reference the im-
age of the Egyptian divinity Harpocrates, or Horus, the son of Isis and Osiris, portrayed
standing on a crocodile and holding two serpents. This image became one of the models
for the popular iconography of the saint from Maryut; see Kaufmann, Zur lkonogra-
phie, p. 106-112. For an interesting discussion of the iconographic connections between
St Menas and St Thecla, particularly in the context of their battles with animals as an ex-
ample of the Christianization of motifs present in the iconography of the ancient Near
East, see Tesi¢ Radovanovi¢ — Gugolj, Visual Representations, p. 13-14.

220 See Footnote 170.

21 Lit. “to the place alone”, which Devos translates as “dans un lieu solitaire”,
while the Coptic text reads, “dans son sanctuaire, le conduisit en bas dans la crypte”; see
Devos, Un récit des miracles, p. 458-459. Later, the text reveals the place as a treasury
or crypt (kotapaoctic) holding the saint’s body; see Footnote 225.
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stood. They were indeed weeping with heavy hearts, mourning the cruel
death of their friend.

4. The saint appeared to them in the form of a soldier®?? passing along
the road and spoke with comforting words to console their grief. He said,
“Do not let your hearts suffer because of your companion who was taken
by the crocodile. Do not turn to the past, but rather go to the church of
Saint Abu Menas, as you originally intended. Rest your hearts there, for
by the sixth?** hour you will see him alive, with no signs of decay or any
wounds on his body”.

5. When he finished speaking, he disappeared from their sight, and
they could no longer see him. From that moment, they knew that it was
Saint Abu Menas who had appeared to them. They cried out with loud
voices, saying, “We believe in you, O mighty martyr, and we believe in
your miracles with all our hearts. We believe in the power we have he-
ard about, and that you reveal it in your church. We know ourselves that
the one whom the crocodile took and tore apart, you will bring back to
life, O mighty martyr, and it is fitting for us to see him again”.

6. The day after*®, when the morning light arose, a messenger came
from the attendants of the church, carrying the keys of the treasury where

22 Eth. be’si harawi, lit. “military man” or “man of the army”; see Dillmann,
Lexicon, c. 85-86; see Footnote 145.

223 Instead of “three hours” in the Ethiopic ms B. The reading “sixth hour” appears
in the Greek text, while “deux heures demain” features in the Coptic text according to
Devos, Un récit des miracles, p. 460. In the Arabic ms A, the event occurs at midnight.

224 Lit. “and after this”, but the text clearly refers to the next day. The Arabic ms M
clearly states, “In the morning people came to pray as usual”; see Jaritz, Die arabischen
Quellen, p. 401, 172, and note 12, p. 224.
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the saint’s body was kept*”. The presbyter, an elder’”* named Menas®*’,
stood and opened the gate of the treasury, and so the presbyters*?® who
were with him followed his example. They entered the church and looked
inside and saw a man standing there. When the servant®* saw him, he was
struck with terror and cried out loudly. The people rushed toward him,
quickly approached, and seized him, asking, “Who are you, and how did
you come here?”.

7. He said to them, “I do not know what you are talking about”.
They replied, “Then you must have come here to steal the altar vessel-
s72°. But he swore to them by the name of God Most High*! and his

225 Eth. mazgab, derived from the verb root zagaba “collect, store, gather”, denotes
a “treasure, treasury, storchouse, magazine, or granary”; see Leslau, Concise, p. 188b;
cf. Dillmann, Lexicon, ¢. 1066-1067, thesaurus, promptuarium, apotheca, armarium,
cella. In this context, it corresponds to the Greek xatdpacig used in the Coptic ver-
sion (kaTaBacic), which Devos translates into French as “un crypte”. In the Greek text,
the saint placed the man “near his case below” (mAnociov tfj¢ ONkng avtod KdT®); cf. Po-
mialovskii, Zhitie, p. 80, 1. 5. The Arabic version (ms M) mentions the sanctuary (al-
bay’a); see Jaritz, Die arabischen Quellen, p. 401, 172.

226 Eth. lig za-yeleheq, lit. “the elder chief”, contrasts with the Coptic text, where
the individual is “a young lector”; see Devos, Un récit des miracles, p. 462. The Arabic
texts employ a wide range of terms: sacristan (al- ‘amniit, ms M) — seemingly not a stan-
dard Arabic word, servant (al-hadim, mss A, R and T), servant of the temple (hadim
al-haykal), or custodian (gayyim, ms N). Jaritz identifies the term used in ms F as corre-
sponding to the Greek avayvaotng “lector”; see Die arabischen Quellen, p. 224, n. 17.
However, the Ethiopic term /ig in this context could denote “presbyter”, in which case
“senior presbyter” would equal the Greek apypespidtepog.

227 The same presbyter’s name appears in the Coptic and Arabic (ms F and R) texts;
see Jaritz, Die arabischen Quellen, p. 224, n. 17, with footnote 809.

28 Eth. ligawent, the plural form of the substantive /ig, likely carries the meaning
of the Greek mpeaputepog, -ot; cf. Dillmann, Lexicon, c. 27. See also Footnote 44.

29 Eth. la’k “messenger, servant, attendant”; see Leslau, Concise, p. 10b; cf. Dill-
mann, Lexicon, c. 48, minister, famulus. In Devos’ translation, “le serviteur”. In the pres-
ent context, it evidently refers to the person mentioned above.

20 Eth. nawaya meswa'. The term meswa ' means “altar” or “sacrificial place”; see
Leslau, Concise, p. 53a; cf. Dillmann, Lexicon, c. 257, altare, sacrarium; Gen 8:20,
Exod 20:24, Matt 5:24. The term neway in its singular form means “vessel” or “utensil”,
but it can also refer to “property” or “goods” in a collective sense. In fact, Devos trans-
lates it in plural as “les biens (ypnua)”, (ne-xpuma); cf. Devos, Un récit des miracles,
p. 156, 159; the plural form “pienigdze” also appears in Piwowarczyk, Cuda $w. Me-
nasa, p. 410. A similar expression “vessels/utensil of the sanctuary” (‘awani al-bai ‘a)
features in the Arabic ms M; cf. Jaritz, Die arabischen Quellen, p. 402 (ed.).

BLEth. Egzi’abehér le ul.
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martyr, “I did not come to steal, nor have I ever done such a thing. If
you?? wish to know the truth?*, let me into the church, and I will tell
you about all the marvels*** that have happened to me”. When he said
this, they allowed him to descend from the treasury®® and brought him
before the altar. Then they summoned the servant to verify whether his
words were true or not.

8. And the people in the church were amazed at everything that
the man told them and how he recalled what had happened to him. He said
to them, “If you do not believe my words, then come with me to the lake,
for you will find my brothers bringing three pigs. It was he**® who saved
me from the jaws of the evil crocodile, who told me that the crocodile
had perished, and who showed me kindness. As for my brothers, they
wanted to turn back, but he did not allow them. Instead, he told them,
‘Go to my church, and there you will see the glory of God that has been
revealed’”?’.

9. When the superior®*® heard this, he sent two deacon servants®¥,
had them ride, and dispatched them to the port to verify whether the sto-
ry he had narrated was true or not. When they arrived, they found two
men walking with three pigs. The messengers said to them, “O brothers,
where are you coming from with these pigs?”. And the men recoun-
ted everything that had happened, including the story of their brother,
whom they had lost. When the messengers heard their words and confir-
med that everything was as the man had said, they understood his story
was true. They marvelled at the wonders®*” that had occurred. Then they
hurried, along with the two men, until they reached the church of Saint
Abu Menas.

10. When they arrived, they saw their companion and all the people
watching him and listening to his words. So, they prostrated themselves

232 The plural form appears in all the manuscripts.

23 Lit. “what is right”.

B4 Eth. hayl, lit. “power, strength, force, might, virtue”; see Leslau, Concise,
p. 115b. Ms B omits the word.

235 See Footnote 225.

236 This means St Menas.

7 The man’s confession is much shorter in the Greek text and the available
Arabic versions; the Coptic version, although damaged, conveys it very closely to
the Ethiopic text.

28 Eth. lig; see Footnote 44.

29 Eth. diaqunata la’ekana; ms B omits the Ethiopic numeral.

240 Eth. hayl; see Footnote 234.
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before the altar, and cried out with a load voice, saying, “Now we under-
stand that no one is similar to our mighty lord Abu Menas the Martyr?*!,
and the miracles we have witnesses with our own eyes”. After this, they
offered their gifts to the church of Saint Abu Menas, and then returned
to their homes, glorifying God. As for the man who had been saved from
the crocodile, he gave all that he had to the church of the Martyr of our
Lord Jesus Christ**?. He remained there, serving the church until the time
of his passing**. And he glorified the Father, the Son, and the Holy Spirit,
forever and ever. Amen.

The tenth miracle**

1. A man*®* was praying in the church of Saint Abu Menas and made
a vow to provide wood for its construction. The administrator’*® sent some-
one with him to carry it, and the man journeyed with him to Alexandria®*’.

241 Or “to our mighty Lord and to Abu Menas the Martyr” in ms C, while “to the God
of Abu Menas the mighty martyr” according to ms B.

22 Or just “the martyr of the Lord Christ” in ms A.

243 See Footnote 72.

24 For the Greek text (BHG 1267) see Pomialovskii, Zhitie, p. 87 (no 11). The Cop-
tic text in ms M.590 (no 11) is illegible; see Drescher, Apa Mena, p. 107. A fragmen-
tary text of the miracle appears in the manuscript of Berlin (CLM 6255); see P. Pi-
wowarczyk, 4 New Fragment of the Coptic Miracles of St. Menas (Berlin Ms. Or. Oct.
408, Fols. 27-28), “Journal of Coptic Studies” 27 (2025) (forthcoming). For the Ara-
bic text, see Jaritz, Die arabischen Quellen (no 13), on ms M (III 4, 14), p. 402 (ed.),
173 (tr.); extracts from mss N and S (III 5, 9), p. 424-425 (ed.), 197 (tr.); notes (III 6,
11), p. 225-226.

245 In the Greek text, the man’s name is Theophilus (@g6@1rog); cf. Pomialovskii,
Zhitie, p. 87, 1. 4. The same name returns in the Arabic ms S (Thawfilus); see Jaritz, Die
arabischen Quellen, p. 225, n. 1. However, ms M refers to the protagonist simply as
a wealthy man (ragul ghaniyy), as is the case in the Ethiopic version.

246 The Ethiopic term /ig appears here in place of oikovopog, as observed in
the Greek text; cf. Pomialovskii, Zhitie, p. 87, 1. 6; see Footnote 44.

27 The Arabic ms S additionally mentions transport of the wood via the Nile and
its storage at a location distant from the shrine. Upon seeing the wood, the treasurer
instructed the servants to drag it to the church. The Nile also appears in the fragmen-
tary text in the Coptic manuscript from Berlin; see Piwowarczyk, 4 New Fragment
(forthcoming).
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Then, a soldier approached him**® and said, “Give me the tribute**® for
this wood”. The man replied, “This wood is for Saint Abu Menas®°, as
a man has promised it for the sake of his soul”. The soldier responded,
“I do not know what you are talking about, and I will not waive the tribu-
te; it is two gold coins”*!,

2. He then gave it to the soldier, saying, “Take the tribute from
the saint, and you yourself, if God wills, will double it and send it to
his church”. While he was speaking to him, the soldier was seized by
the hair of his head and lifted into the air**>. He did not know where he
was being taken until he was brought to the church of Abu Menas?®*.
There, he was suspended in mid-air by his hair*4, and he cried out,
saying, “Grant me pardon, O saint of God, for I have sinned. I will give

248 The Ethiopic version (mss A and C) applies the singular form, indicating that
the servant travelled alone, whereas both the Greek and Arabic versions consistently
use the plural form. Additionally, the Ethiopic expression translated here as “soldier”
(besi harawi, lit. “military man”) features in Arabic manuscripts as “one of army” (ahad
al-agnad), a “soldier” (gundr), or simply a “man” (ragul); see Jaritz, Die arabischen
Quellen, p. 424 (ed.), 173 (tr.), with observations on p. 225, n. 7. See also Footnote 145.

29 Eth. sabahet, from the verb sabbaha “pay duty, pay tribute, collect taxes”; see
Leslau, Concise, p. 227a; cf. Dillmann, Lexicon, c. 1278, tributum, stipendium; see also
Mt 22:17. In the Greek version of the miracle, we see tag dexadag “tithe, decima”.

230 Ms B omits the beginning of the conversation due to the copyist’s error.

%1 The Ethiopic text uses the phrase 2 girdata warg; see Footnote 79. The Coptic
fragment refers to “two silver keratia (cepaalon)”; see Piwowarczyk, 4 New Fragment
(forthcoming). Similarly, in the Greek text, we find “two silver coins” (300 apyvpia);
see Pomialovskil, Zhitie, p. 87, 1. 11. Finally, the Arabic ms S indicates “two drachmas”
(dirhamain); see Jaritz, Die arabischen Quellen, p. 424.

232 A similar motive of punishment appears in a miracle performed by St Simeon
the Stylite; see P. Piwowarczyk, Prolegomena to the Study of the Miracles of St Menas,
VoxP 94 (2025) p. 58.

23 The Arabic ms N similarly describes the guard’s transfer by air to the saint’s
shrine; cf. Jaritz, Die arabischen Quellen, p. 425 (ed.), 197 (tr.). See also Footnote 36.

234 Lit. “by the hair of his head”.
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twelve dinars to the church”?%. With that, the saint released him from
his bond**.

3. And all the people watched as the man carried the gold along
with many gifts, which he presented to the church. He then bowed be-
fore the altar®”’, and God, along with the saint, revealed many wonders
to him. After a few days, during which the man slept in the church, he
returned to his home?*®, praising God and his martyr, Abu Menas. Pra-
ise be to the Father, to the Son, and the Holy Spirit, now and forever
and ever®”.

The eleventh miracle?®®

1. There was a soldier*®' who mounted his horse to go to the church
of Abu Menas the Martyr to pray. As he approached the church, a pig
suddenly ran beneath the legs of his horse, causing the horse to rear and
throw the man to the ground. The man then stood up, drew his sword?®,

235 Here, the Ethiopic text seems corrupt. Mss A and B use the third person form “he
gave 12 dinars”, which contradicts the narrative’s logic. Therefore, my translation fol-
lows ms C, whose scribe evidently attempted to resolve this inconsistency. In the Greek
text, the guard offers the twelve dinars only after the saint has released the bonds, which
suggests a possible abridgment and reordering of the Ethiopic version, possibly inherit-
ed from its Arabic model. In fact, a reference to the twelve dinars as compensation ap-
pears in the Arabic ms N, while ms M focuses on the votive offering and the confession
of guilt before the assembly.

256 The singular form ma esar occurs in mss B and C, while the plural form maaser
appears in the oldest document, ms A. The Arabic ms M limits the entire scene of pun-
ishment to a statement that St Menas sent misfortune upon the greedy guard.

257 Eth. meswa *; see Footnote 230.

238 Lit. “habitation” (Eth. mahdar).

239 At the end of the text in ms B, there is another additional intercession, stating,
“May his prayer and his blessing guard and protect our father (lit. abuna) Yeshaq, for-
ever and ever, amen”. For a similar addition, see Footnote 153.

260 This miracle is absent from the Greek collection. Its Coptic version in ms M.590
survives only partially; cf. Drescher, Apa Mena, p. 107 (no 12). For the Arabic version
see Jaritz, Die arabischen Quellen (no 14), from ms M (III 4, 15), p. 402-403 (ed.),
173 (tr.); variants of ms T (III 5, 10), p. 425 (ed.), 197-198 (tr.); additional notes (III 6,
12), p. 226-227.

261 Eth. besi harawi, lit. “military or army man”; see Footnote 145. The Arabic ms
M adds that the soldier was in the service of the king.

262 Eth. sayf, derived directly from Arabic and Aramaic roots; see Leslau, Compar-
ative, p. 522a; cf. Dillmann, Lexicon, c. 394-395, gladius, ensis, pouoaia; Gen 3:24,
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and chased after the pig. Those who were present there witnessed this,
and shouted, saying, “Stay away?*® from the property of the church”. Ho-
wever, he did not listen to them but killed the pig with his sword and cut
it into two pieces.

2. After this, the soldier mounted his horse again®®*, but it suddenly
bolted, carrying him away, and he had no idea where it was heading. Even-
tually, the horse brought him to the desert, right in front of the church of
Saint Abu Menas. However, he was unaware of this, as he was hanging
(down from the horse).

3. And it happened that someone held him until he entered the church.
And he cried out in his language, “Kyrie eleison”?. All the people wat-
ched him hanging long hours. And they begged God and the saint to untie
and release him, trembling for what had happened to him.

4. The superior instructed the church servants to take him to the ho-
spital within the church of Saint Abu Menas. And he remained there for
seven days, hanging®®® each day in the church, and everyone could see
him. Afterward, he prayed to God and Saint Abu Menas, vowing his horse
to the church in place of the pig*’. He then returned to his home, giving
glory God and the martyr Saint Abu Menas. May his prayer and blessing
be with us for ever and ever. Amen?®®.

Josh 5:13, Song 3:8, Rev 19:15.

263 Lit. ““do not approach”.

264 An addition, the Arabic ms M reads, “with the slaughtered pig in his arms”.

265 Eth. kiryalayson; see Footnote 39. The reference to the Greek language the sol-
dier supposedly speaks is noteworthy. However, this does not imply that the miracle’s
setting changes to Greece or Asia Minor. Greek served as the lingua franca of the Helle-
nistic world, both in Alexandria and among soldiers stationed in Egypt.

266 The text literally states this, but its meaning remains unclear due to its corrup-
tion. According to the Arabic ms M, it was St Menas himself who abducted the man
from the desert and then hung him in the middle of his church to punish him daily. There
is no mention of a hospital in this version of the text.

267 According to the Arabic ms M, the man promised to the saint a hundred dinars
during his punishment and then, once released, offered everything he had.

268 The conclusion follows manuscript C. In contrast, manuscripts A and B include
the Trinitarian doxology, “Glory be to the Father, and to the Son, and to the Holy Spirt,
now and forever, and unto the ages of ages. Amen”. Manuscripts A and C also pro-
vide an additional prescription: “And do not eat (pork), for the teachers have forbidden
the eating of pigs”. The prohibition of eating pork is a significant religious element in
both modern Coptic and Ethiopian traditions, rooted in biblical texts (see Lev 11:7-8;
Deut 14:8), cultural practices, and the desire to maintain religious and liturgical purity.
Historically, however, even the Copto-Arabic Nomocanon and the Ethiopic Legislation



318 RAFAL ZARZECZNY

The twelfth miracle?®

1. A man vowed to give a pig to the church of Saint Abu Menas?”.
The pig was small, but as it grew and became fat, his owner saw that it was
fine. He said to himself, “I will slaughter this for myself and my children?”!,
and later I will give (another one) in its place to the church”. So, he slaugh-
tered it, prepared it, and left it in the workshop?”* for preservation.

2. Then, Saint Abu Menas appeared®” and transformed the pig’s
flesh, which was in a basin®’#, into stone, where it remains to this day.
The owner of the pig was astonished by what he saw, and said, “How is it
that this martyr of our Lord Jesus Christ can turn flesh into stone?”*”>. He
then took three dinars?”® and gave them to the church of Saint Abu Menas
as a replacement for the pig he had slaughtered.

of the King (Ch. 23), the medieval sources of Christian civil and ecclesiastical law dat-
ing back to the twelfth century, do not explicitly prohibit the consumption of pork but
instead refer to biblical decrees, especially the words of the Lord (Mark 7), the vision of
Peter (Acts 10), the decision of the Apostles (Acts 15), and the teachings of the Fathers.
For further discussion on this issue see Th. Guindeuil, What Do Christians (Not) Eat:
Food Taboos and the Ethiopian Christian Community (13th-18th Centuries), “Annales
d’Ethiopie” 29 (2014) p. 59-82. For further discussion on the biblical origins of Or-
thodox practices see also U. Zanetti, Christianity, EAe 1 725. For insights into dietary
prohibitions see S. Kaplan, Tuboo, EAe IV 800.

269 This miracle is absent from both Greek and Coptic collections. For the Arabic
version see Jaritz, Die arabischen Quellen (no 21), on ms M (III 4, 22), p. 408 (ed.),
178 (tr.); variants from mss F, N, and S (titled as the eleventh miracle; III 5, 17),
p. 433 (ed.), 206 (tr.); additional notes (III 6, 19), on p. 234.

270 According to Arabic ms S, the man initially had nine piglets, one of which he
vowed to the church.

21 Or “for my son (la-waldeya)”, according to ms C. The Arabic texts use the plural
form “children”.

272 Eth. gebr, as a substantive derived from the Ethiopic verb root gabra, has a broad
semantic field, consistently referring to work, activity, or production; see Leslau, Con-
cise, p. 206. It can specifically link to the basin mentioned below.

273 Ms A adds “to him”.

274 Eth. nebtira, from the Greek vimtnp, acc. vintijpa, “washing vessel, basin”; see
Leslau, Comparative, p. 384b; cf. Dillmann, Lexicon, c. 657-658, pelvis, pelluvium,
malluvium. This term appears in the Ethiopic text of John 13:5, where Jesus washes
his disciples’ feet. In the Arabic version of the miracle, the equivalent term is al-lagan,
which carries the same meaning of a basin or large bowl.

275 This soliloquy is absent from the Arabic versions edited by Jaritz.

276 Ms C omits the Ethiopic numeral for 3. The Arabic version — except for ms N —
also indicates three dinars (thalatha dinarin).
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3. And he remained glorifying God all days of his life until the day of
his passing?”’, giving thanks to God Most High and to Saint Abu Menas.
May his prayer be with us. Amen.

The thirteenth miracle?’

1. A man vowed to donate a horse every year to the church of Saint
Abu Menas. When he came first time and the horse with him, he intended
to present it to the church. Indeed, he had already set out on the journey,
and the horse was with him?”.

2. Suddenly, the Martyr appeared to him in the manner of a guard**’
and said, “Do you know who I am, O brother?”. He replied, “I do not
know you, O my lord”. The saint said, “I am, in fact, a servant®' of
the Lord Jesus Christ. When you go to my church to worship, go to my
body, and you will find a small piece of gold. Take it for yourself instead
of the horse that you offer to me each year”.

3. And when the man went to the church, he gave his horse to the su-
perior’®* and bowed before the body of Saint Abu Menas. He found
the gold, took it, and returned to his house, exalting God and his glorious
martyr. May his intercession protect us Christians®® all the days of our
lives. Amen.

277 This means “until his death”; see Footnote 72.

278 This short miracle is absent from the Greek and Coptic collections. However, it
appears in the Arabic collection, with a particularly close resemblance in ms R, where it
also features as the thirteenth; see Jaritz, Die arabischen Quellen (no 22), ms M, where
the text is fragmented (III 4, 23), p. 408 (ed.), 179 (tr.); for mss R and S (III 5, 18),
p. 433-434 (ed.), 207 (tr.); additional n., p. 234.

27 Since the last sentence repeats the content of the previous one, we may suspect
text damage or a poor translation from the more elaborated Arabic version.

BOEth. besi Sagarawi (A), or sagaratawi (B), derived from the substantive
sagara, pl. sagarat, “guard, soldier of the guard, garrison”, or even “keeper of the in-
strument of torture, executioner”; see Leslau, Concise, p. 55a; cf. Dillmann, Lexicon,
c. 267, lictores, milites custodiae apposite, carcerum custodes; Matt 27:65-66, John
18:3, Acts 5:23.

81 Eth. la’k; see Footnote 229. The noun mal ak “messenger, herald, angel” derives
from the same root verb (la’aka).

282 Eth. liq; see Footnote 44.

283 Lit. “sons of baptism”; see Footnote 57.



320 RAFAL ZARZECZNY

The fourteenth miracle?®*

1. There was a woman, a widow, who took and carried offerings*

with her, crossing over the sea’®, to the church of Saint Abu Menas.
While she was traveling, a corrupt guard®’ encountered her, intending
to harm her on the road. He said to her, “O woman, where are you going
alone through this desert?”. She replied, “I am on my way to the church
of Saint Abu Menas. And I have this small qurban with me, which I will
give and then I will return to my home”.

2. The soldier said to her, “Who is this Abu Menas, and where is his
church?”. Then he added, “You will not pass through here unless I eat
what you are carrying”. But the woman replied, “I beseech you, O my
lord and my brother, do not commit this great error by eating the qurban
I am bringing to the house of God”?*,.

3. However, he leapt upon this woman with his horse, seized her,
struck her, and intended to eat what she had with her. Moreover, he

284 This miracle seems a variation of the Female Pilgrim (Sophia) miracle.
The Coptic text in ms M.590 is illegible; cf. Drescher, Apa Mena, p. 107 (no 13).
For the Arabic versions see Jaritz, Die arabischen Quellen (no 4), on ms M (III 4, 5),
p. 394-395 (ed.), 164-165 (tr.); variants from mss A and S (I 5, 2), p. 412-413 (ed.),
183-184 (tr.); additional notes (III 6, 3), p. 213-214. Another elaboration of the same
motif in Greek, edited and with an English translation, appears in Duffy — Bourbou-
hakis, Five Miracles (no 3), p. 72-73.

25 Eth. ¢“erbanat (pl.) according to mss A and C, or g“erban (sg.) in ms B. In
Christian texts, in addition to its primary meaning “offering, dedication, gift”, it can also
refer to the Eucharist; see Leslau, Comparative, p. 440b; cf. Dillmann, Lexicon, c. 427,
Habtemichael Kidane, Fucharist, EAe 11 448b. From the following Ethiopic narrative,
it is evident that the word specifically refers to the bread designated for the Eucharistic
celebration. The Greek text does not refer to any specific offerings. However, the Arabic
ms M, as published by Jaritz, Die arabischen Quellen, p. 394-395 (ed.), tr. 164-165 (tr.),
mentions the gold brought by the woman to the church. Other manuscripts — F, N, and
R — clearly refer to the bread for the offering (qurban) as does the Ethiopic text; see
Jaritz, Die arabischen Quellen, p. 214, n. 3. Both the Ethiopic and Arabic terms orig-
inate from the Syriac gurbana, see Payne Smith, Thesaurus Syriacus, c¢. 3725-3726;
T. Noldeke, Neue Beitrige zur semitischen Sprachwissenschaft, Strassburg 1910, p. 37.
Consequently, we render it as qurban in the translation.

286 Once again, it refers to Lake Mareotis.

87 Eth. be si Sagarawi; see Footnote 280.

288 The traditional Ethiopic expression for any church, béeta krestiyan, lit. “house
of Christians”, appears here in a modified version: béta egzi’abehér “house of God”,
in reference to the shrine of St Menas. Notably, all these dialogues are absent from
the Greek text.
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thought in his heart®® to lie with her and defile her. But she warned him,
saying, “Because you have intended to commit this act against me, God
Most High and Saint Abu Menas, to whom I am journeying, will bring
about your ruin. It is for his sake that I travelled from a distant place in
search of his church. Indeed, I am but a weak widow, without power, but
my strength comes from God and his martyr, Abu Menas”.

4. When she said this, the soldier seized her by the head, struck her,
and took what she was carrying. He then tied the bridle of his horse to
his leg and sat down to eat the qurban. At that moment, the Lord com-
manded the horse, which leapt powerfully, pulling its owner through
the desert until it dragged him to the church of Saint Abu Menas. His
entire body was torn and his clothes shredded as he was dragged along
the ground.

5. And all the people saw the qurban in his hand, since the Lord did
not allow it to fall from his grasp to the glory of God and his martyr.
The soldier then recounted to the people gathered in the church every-
thing that had happened to him, and they were greatly astonished by
the abomination he described. He began to think about what he had done
to the woman, and how God and his martyr, Saint Abu Menas, prevented
him, for he sinned in both his actions and his thoughts toward her.

6. The woman, for her part, cried out, proclaiming that great is God,
and great is his martyr, Abu Menas, along with the wonders and powers
he performs for all who visit his church. She entered the church and se-
rved there until the time of her passing®*”’, glorifying God from that mo-
ment onward and forevermore. Amen.

28 Lit. “in his soul”.
20 Meaning “until her death”; see Footnote 72.
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The fifteenth miracle?”!

1. There was a wealthy man of the city of Constantinople®?, origi-
nally from Phrygia®*’. He possessed gold, silver, numerous garments, go-
ods, livestock, and various other such things. In the same neighbourhood,
there lived an elderly widow, who resided below his estate?®*. She owned
nothing except a single sheep®°, which she kept*® on the roof. Each year,
she used the wool from this sheep to make her clothes. As for the wealthy

292

21 For the Greek version (BHG 1264) see Pomialovskii, Zhitie, p. 81-84 (no 8);
the short Greek version appears in Duffy — Bourbouhakis, Five Miracles, p. 74-77 (no 5).
The Coptic text in ms M.590 (no 14) is fragmentary; cf. Drescher, Apa Mena,
p-23-24 (ed.), 117-118 (tr.). For the Arabic version see Jaritz, Die arabischen Quellen (no
15), on ms M (III 4, 15), p. 402-403 (ed.), 173 (tr.); variants (IIT 5, 11), p. 403-405 (tr.),
198-201 (tr.); additional notes (III 6, 13), p. 227-230. The Poor Woman’s Sheep miracle
clearly refers to the biblical parable of Nathan in 2 Sam 12.

22 Eth. Q"estantenya. The name of the city in the Arabic version appears in some
manuscripts only as Qustantiniya (R, S, and N), Qustantivanis (S), or Qustantiyands
(L); see Jaritz, Die arabischen Quellen, p. 227-228, n. 2.

23 Lit. “and he was from the people of Phrygia”. The toponym used in this text is
"Afraqya (mss AC) or "Afiaqiya (ms B). The Arabic mss R, S, F, and N employ the term
"Ifriqiya; see Jaritz, Die arabischen Quellen, p. 227, n. 2. The region lies in North Africa
along the Mediterranean coast, in modern-day Libya and parts of Egypt. The Greek text
of the miracle refers to Mapuapikn; see Pomialovskii, Zhitie, p. 81, 1. 10. The Coptic
ms M.590 is fragmentary and does not provide the relevant phrase of this miracle. How-
ever, according to the Coptic Life of Saint Menas, the man’s father was appointed to
a place named (l)PHl"lA; see Drescher, Apa Mena, p. 41, 1. 21.24. The Ethiopic Acts call
the same place 'Abragiya or 'Abrdfiya, while Lake Maryut is “the sea which is between
Africa and Alexandria (’Afraqiya wa-’Eskenderya)”; cf. Budge, Texts, p. 62-63 and 71.
The confusion between Phrygia and Africa in the Arabic and Ethiopic texts stems pri-
marily from linguistic factors, with Arabic serving as a bridge between the Greek (Cop-
tic) and Ethiopic texts. Specifically, the prefix with alif often adapts Greek and other
names to Arabic phonetics, as seen in transformation such as Tpvpvn to Izmir; Lkvbiog
vel Scythia to ‘Asqutiya; Ipivuilt vel Brindisi to 'Abrintas and ’Abrindas; or Rimi-
ni to 'Arimnis; cf. J.C. Ducéne, Ptolemy’s Geography in the Arabic-Islamic Context,
in Cartography between Christian Europe and the Arabic-Islamic World, 1100-1500,
ed. A. Hiatt, Leiden 2012, p. 79. Furthermore, the phonetic shift p > > b is characteris-
tic of Arabic.

24 Eth. ‘asad, which means a circumscribed area, such as courtyard, court, or pal-
ace; see Footnote 114.

2% Eth. bagge"; see Footnote 48. The Greek text uses the phrase 10 tpdpartov, while
kharif appears in the Arabic version. The final part of the Coptic text mentions sheep
(ecooy) in the plural form.

2% Lit. “she fed it”.
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man’s possessions, they were so numerous that he could not count his
sheep nor goats.

2. And he became envious of the widow because of the sheep and
began to consider taking it in his heart. As the feast of Saint Abu Menas
drew near, and upon hearing that the townspeople were preparing their
offerings to attend his church, he resolved to join them, despite having
never participated before. This decision was motivated by his envy*’ and
his lack of genuine intent to offer alms**®.

3. Upon hearing of the miracles of Saint Abu Menas and his powers,
he summoned his wife and said to her, “O my sister, rise, let us go to
the church of Saint Abu Menas, for I have heard of the miracles and
powers that have occurred there. Although we have not performed any
virtuous deeds, let us undertake this act, so that we may find mercy”.

4. The woman replied, “You fool! Why would an unbeliever*” like
you go to the church of Saint Abu Menas and not approach (the Holy Of-
fering)?*® If you are willing to listen to what I am telling you, I will go
with you. But if you refuse to listen, I will not accompany you, for your
heart must not be divided. Now then, let us go to the church, be baptised,
become Christians, and receive remission for the sins you have commit-
ted since your childhood”.

5. He responded, “What are you telling me? I will listen to you and do
as you ask. If you want me to abandon the faith of my fathers, I will obey
you. As they used to say, ‘Him whom a wife does not corrupt, nothing
will corrupt’”*'. The woman was pleased and said to him, “Then send

27 Eth. densawe, from the root verb dansawa; see Leslau, Concise, p. 198b; cf. Dill-
mann, Lexicon, c. 1120, invidia, avaria.

28 Eth. meswat. According to some Arabic manuscripts, he follows either the Zo-
roastrian or Muslim faith, while his wife believes in God, which suggests she is already
a Christian; see Jaritz, Die arabischen Quellen, p. 227, n. 1.

2% Eth. kahadi “apostate, impious, unbeliever, contentious, rebel”; see Leslau, Con-
cise, p. 150b; cf. Dillmann, Lexicon, c. 825-826, abnegator, infidelis, impius, perfidus.
In the Arabic mss M and F, he is hanif, from the Syriac hanpa “pagan or impious per-
son”. In pre-Islamic sources, however, the term applies to some Christians and Jews as
monotheists; cf. M. Goudarzi, Unearthing Abraham’s Altar, “Journal of Near Eastern
Studies” 23 (2023) p. 78. Jaritz interprets it as “Muslim”; see Jaritz, Die arabischen
Quellen, p. 228, n. 8.

390 Eth. wa-iyegerreb. In ms B the same expression indicating participation in
the Church’s liturgy, appears without the negative particle; see Leslau, Concise, p. 83.

301 A similar proverb appears in the Arabic version, particularly in ms R; see Jaritz,
Die arabischen Quellen, p. 228, n. 10. In contrast, the proverb is absent from the Greek
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one of your servants to bring us a fat sheep from your flock so that we
can prepare it together. We will leave early in the morning, as the place is
far”. He then called one of his servants** to carry out the task.

6. But Satan corrupted his heart and sought to destroy him. The man
then took a servant, lowered him down with a rope, and hung him upsi-
de down above the old woman’s dwelling. The servant took the sheep
that belonged to her, tied it with the rope, and brought it (to his master).
He said to the servant, “Do not reveal this to anyone. And if your mi-
stress®® asks, ‘Where did this come from?’, tell her that I sent you to
bring it from my flock”. Then, he slaughtered the sheep and cooked it
completely.

7. As for the elderly woman, she went up to the roof to tend to her
sheep, but she could not find it. She then cried out in lamentation, say-
ing, “Woe is me, an old, poor, sorrowful woman! Someone has taken
my sheep, the one I relied on to make my clothes each year”. Meanwhi-
le, the wife of the wealthy man®* remained unaware, for she believed
the sheep had come from his flock.

8. When she heard the elderly woman’s lamentation, she put on her
veil and went to her, accompanied by her maids*®, since they were neigh-
bours. She asked her what had happened that day, inquiring about the re-
ason for her weeping, or if something had occurred involving a stranger.
She even insisted that the elderly woman tell her what troubled her, as
the lady’s heart ached for her, especially because of her poverty. The el-
derly woman replied, saying, “Woe is me, my sister! I am poor, and now
they have made me even poorer. They took my sheep, which I relied on to
clothe my body with its wool. Woe is me, for I am naked, and the people
of the city will see my shame”.

9. The wife of the rich man said to her, “Be patient, O my sister, for
I will clothe you every day of your life until the time of your passing®®.

text, and the Coptic version survives fragmentarily.

302 Eth. gabr, pl. agbert, translates the Greek noun dodAoc, -o1, which similarly
means “slave” or “servant”.

303 Eth. ’egzeeteka, lit. “your lady”, like Lat. domina.

304 Eth. mak"annen, lit. a “master, lord, ruler”; see Footnote 86.

395 Eth. 'a’emat is the plural form from ‘amat “maid”, referring to a female ser-
vant or domestic worker; see Leslau, Concise, p. 135b; cf. Dillmann, Lexicon, c. 733,
serea, ancilla.

36 Eth. ’eska gize felsateki, lit. “until the time of your (f.) assumption”, referring to
death; see Footnote 72.
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But I wonder, my sister, how they managed to climb onto the roof to
the place where they took your sheep. As for me, tomorrow, I will go
to the church of Saint Abu Menas to question everyone in your neighbo-
urhood and all those around us, to find out if they have returned it before
we go to the church. Saint Abu Menas will indeed expose the one who
stole this sheep”.

10. The widow, for her part, remained silent and said nothing.
The wife of the rich man returned to her house and secretly called her
servant away from her husband. She said to him, “Did your master send
you to take the sheep of the widow who lives in our neighbourhood?”,
since she said, “No one could have taken it except you’. But the se-
rvant revealed nothing to her, for his master had instructed him to keep
the matter secret.

11. As for the elderly woman, all those around her said, “Indeed, it
was the servant of the wealthy man3%® who stole your sheep, and his ma-
ster hauled it up with a rope to the upper part of his courtyard”*. The wi-
dow bore these words patiently until she went to the church of Saint Abu
Menas. The wife of the man®'® then sent for the elderly woman and took
her along, saying to her, “I assure you they will swear an oath to you!!.
The next day, the widow got up, followed them, and walked for two days
until she crossed over the sea’'?, joining the great assembly of those they
were going to the church.

12. When she reached the church, she encountered the wife of the we-
althy man and addressed her, saying, “O my sister, after considerable
exhaustion, I have come so that you may relay to your husband what
I have conveyed to you. I have been informed by the people that his se-
rvant took my sheep from the roof of my house, and many witnessed him
carrying it until his master retrieved it with a rope and secured it. Now,

37 The Ethiopic plural form za-’enbalékemu implies the involvement of both
the servant and the master.

308 Eth. mak”annen; see Footnote 86.

399 Eth. ‘asad “household” or even “palace”; see Footnote 114.

310 Eth. mak”annen; see Footnote 86.

31 According to the Arabic ms A, the elderly woman went directly to the rich man
and asked him to return the sheep. When he denied having taken the sheep, she asked
him to swear an oath; see Jaritz, Die arabischen Quellen, p. 427 and 199.

312 Eth. ‘abhert, is the plural form of bahr, typically referring to Lake Maryut. How-
ever, this context suggests a longer journey, possibly without knowledge of the actual
topography. In the Arabic version, there is no such reference in ms M, nor in the other
extracts provided by Jaritz.
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you should present this matter to him, for I do not want him to swear
an oath and risk an exposure of his abomination®". Instead, I will pray in
the church and then return”.

13. The wife of the wealthy man said to her, “If he admits that he took
it, he will give you two sheep as compensation, but if not, you must swear
to him*!*, Stay here, my sister, until I interrogate him to see whether he
will swear or not”. Then, the wife of the man®" said to her husband, “This
old woman, whose sheep was taken, told me, ‘May your husband and his
servant swear that they did not take my sheep. For there are people who
say they saw them removing it from the rooftop’”.

14. This was difficult for the man’'®, and he became very angry. He
said, “Convey to this wicked elder that I will swear an oath to her. As for
me, | possess a thousand heads of oxen, do I not? Should I take the sheep
of this elderly woman, who has nothing else? But if you insist that I swear
to her before the whole world, what choice do I have?”. The woman said
to him, “O my brother, do not resort to swearing falsely, for you are not
depraved at all. I fear that [ may find you to be wicked, for your soul is
worth more than all your possessions. You came to this place to do good
and seek forgiveness for your sins. Therefore, do not sin again. The po-
wer of Saint Abu Menas is great, but if you truly believe in your soul that
you are saved, then swear to her and return to your home”.

15. The man rose, enraged by Satan, along with the servant®'” who
had bound the sheep with a rope and delivered it, and they approached
the altar’'®. When he stood before it, he found a priest*’* who was about to

313 The Ethiopic participle sesum has a broad semantic range, encompassing mean-
ing from aesthetic categories such as “detestable, abominable, despicable, ugly” to mor-
al qualities like “evil, bad, wicked, harmful”; see Leslau, Concise, p. 17a; cf. Dillmann,
Lexicon, c. 81.

314 Similarly, in the Arabic ms M, the woman pledges two sheep as compensation
for one, whereas ms A states a guarantee of three sheep; see Jaritz, Die arabischen Quel-
len, p. 199 and 229, n. 21.

315 Eth. mak”annen; see Footnote 86.

316 Eth. mak”annen; see Footnote 86.

317 Eth. ba ’enta gebr, lit. “concerning the servant”. However, according to the Greek
text, the servant clearly accompanies the man on the way to the sanctuary (&vootog
avTOC Kai 6 dodAog avtod), and we retain this detail in my translation; see Pomialovskif,
Zhitie, p. 83, 1. 26.

318 Eth. meswa“; see Footnote 230.

319 Eth. qasis; see Leslau, Comparative, p. 447a, “presbyter, priest, elder”, from
the Syriac qassisa, and Arabic gassis; cf. Dillmann, Lexicon, c. 433.
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celebrate the Eucharist*® in the small sanctuary**!. The man said to him,
“O my father, I want to swear an oath to this old woman”. He replied,
“Behold, you are approaching the great thing that is an oath. Do not pro-
ceed, O my son, but guard your soul, so that you are not found evil”**2,

16. The man®? replied, “I will not depart without swearing an oath to
her. Show me, then, where I can swear, for I will not leave you until you
allow me to swear”. So, the priest sent a lector’?* with him and he en-
tered the interior of the place where the body of Saint Abu Menas was
kept. Upon entering, he placed his hand on it and swore, saying, “May
the body of this saint bear witness that I did not take that sheep, nor did
any of my servants”.

17. But when he swore falsely and exited, his hands and legs turned
to stone, and the crypt*®® in the place where the body of Saint Abu Menas
was shuddered from top to bottom*?®. Then, the entire body of the weal-

320 Eth. g“erban; see Footnote 285.

321 Eth. béta magdas, from the verb root gaddasa, means a “sanctuary, temple,
holy place, the innermost part of the church”; cf. Leslau, Comparative, p. 423a. In
this context, the term specifically refers to the niche which holds the relics of St Me-
nas’s body.

322 Eth. hesum; see Footnote 313. The entire dialogue with the priest is absent from
the Greek text. However, in the Arabic recension, according to mss F and N, the priest
warns the rich man against swearing. In ms S, the priest advises him to give what
the woman accused him of and not to swear, but the man refuses, as doing so would
make him appear guilty; see Jaritz, Die arabischen Quellen, p. 229, n. 23.

323 Eth. mak”annen; see Footnote 86.

324 Eth. ’andg“enestis is the Ge‘ez equivalent of the Greek dvoyvdotng, which
refers to one of the minor orders in the Orthodox Church, entrusted with the recita-
tion of the readings and responsorial psalms, ranking below the sub-deacons; see
Const. apost. 2.26.3, and their Ethiopic version in Didasc. apost. 14, ed. Platt, p. 115;
see also the Statutes of the Apostles, Can. 27, ed. G. Horner, London 1904, p. 17, tr. 147.
The use of this classical term does not imply that the text is a translation from Greek,
as the same word remains in use within the Ethiopian ecclesiastical tradition, including
the Amharic language; see Leslau, Comparative, p. 29b; cf. Dillmann, Lexicon, c. 780;
Habtemichael Kidane, Ordination, EAe IV 48; D. Nosnitsin — E. Fritsch — Dimetros
Weldu, Churches and Church Administration, EAe 1 744a.

325 Eth. ba’att; see Dillmann, Lexicon, c. 526, specus, spelunca, caverna. How-
ever, when read as ba’at, the same word also means “entrance”; see Leslau, Concise,
p. 102a; cf. Dillmann, Lexicon, ¢. 526-527. This letter interpretation might better align
with the stylistic context of the text. However, the Greek version of the miracle refers to
the entire location as kotdpaoctc.

326 The Ethiopic verb ‘ank"arkara, used here, can literally mean “roll (tr.), revolve,
rotate”; see Leslau, Concise, p. 152; cf. Dillmann, Lexicon, c. 838. Translation from
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thy man*?’ turned to stone, except for his mouth, which he could still use
to speak. He remained immobilized, with no movement in any part of
him. Thus, he wept and cried, saying, “Woe is me! I will give four sheep
in place of one*?®. Grant me pardon, O saint of God and Martyr Abu Me-
nas, for I took the sheep of this poor widow, I cooked it, and then I came
to your church. How could you tolerate such great impiety from me?”.

18. “Alas, woe is me! I had a thousand head of cattle, along with
many sheep and goats*®’, yet my greed tormented me until I took a sheep
of this widow who had nothing else. And now, I have fallen into great
suffering. Forgive me, O saint of God. May the woman reclaim her sheep;
I did not taste it at all”*.

19. “I will give her four**! sheep, and I will also give all my cattle to
the church because of the sin I committed. I, a sinner, contaminated my
mouth with a false oath upon your sacred body. Now I have understood,
O my Lord, that your power is great. But forgive me this sin. Woe is me,
that I came to the church and this befell me because I did not believe in
you and did not listen to my wife”.

20. At that moment**?, he heard a voice coming from within the body
of the saint, saying, “May your mouth be silenced and remain mute,
for this affliction will not leave you until the time of your passing”*.
The priest and all those present in the church were astonished and fil-
led with wonder. When they heard the martyr’s voice coming from his

331

the Arabic source probably distorted this phrase. Unfortunately, the corresponding part
in the Coptic text has not survived; the sentence does not appear in the Greek text either.

327 Eth. ba ‘el “rich” in mss A and C, but ba 'al “husband” according to ms B.

328 Similarly, in the Greek text, the petrified man promises four sheep in atonement
for the one he stole, all in the hope of forgiveness. This phrase may recur below, possibly
for emphasis.

329 Another repetition of the rich man’s words; see above.

330 The final acclamation somewhat contradicts the statement above, in no 6.

31 0r “one sheep”, according to ms B, while ms C omits the numeral but retains
the noun its plural form (‘abage’), always referring to the woman. The Arabic ver-
sion (ms M) reads “ten rams” (‘asarah kibas), see Jaritz, Die arabischen Quellen,
p. 404 (ed.), 175 (tr.), with note 27 on p. 229. In the Greek text, the man declares all his
sheep to the church as atonement for the violation of the oath; cf. Pomialovskii, Zhitie,
p. 84, 1. 6-7.

332 Lit. “in this hour”.

333 See Footnote 72.
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chest, they brought a coffin, secured the man to it***, and lifted him out of
the crypt***. They then brought him into the church*¢ and set him upright
like a pillar**” so that everyone could see him. His mouth continued to
speak, even though his entire body remained petrified.

21. As for his wife, she remained in his service until the day of his
death. Then, she returned to her homeland. She took all that she owned of
gold and silver, along with all her goods, and donated them to the church
of Abu Menas. She also brought the shepherd and the sheep and offered
them to his church as well**®*. And they were shorn every year.

22. All of this was in regard of the salvation of her soul as well as
the soul of her husband. Every year, she went to the church, gave alms,
and marvelled at her husband’s fall. She glorified God Most High and his
martyr Abu Menas, continuing in this devotion until the time of her death.

334 The interrupted text of the Coptic ms M.590 begins in this place; see Drescher,
Apa Mena, p. 23 (ed.), 117 (tr.).

335 Alternatively, “entrance” (ba’at); see Footnote 325. The Greek word xatdfooig
appears also in the Coptic text; cf. Drescher, Apa Mena, p. 23a, 1. 3 (ed.). In the Arabic
text, ms M does not specify the place; however, in ms F, the faithful find the man in
the corridor or portico (min al-rii’aq) and then bring him to the main church (ila al-
bat‘ah); see Jaritz, Die arabischen Quellen (5.11.5), p. 428.

336 Copt. mapTypion; see Drescher, Apa Mena, p. 23a,1. 5 (ed.).

337 Eth. kama hawelt, in mss A and B; or “they set him to the column”, according
to ms C. In fact, the Ethiopic term hawelt refers to a column, pillar, stele, obelisk, or
pyramid; see Leslau, Comparative, p. 249a; cf. Dillmann, Lexicon, c. 112. Notably,
the Coptic text also specifies that “they fastened him to a pillar (cTyxxoc)”; see Dre-
scher, Apa Mena, p. 23a, 1. 6-7 (ed.). A similar dichotomy is evident in the Arabic text:
we read, “like a pillar” in mss R and N, and “to a pillar” in mss L and F, which feature
a more detailed description of elevating the man’s body in the church. Finally, ms S
states, “under the pillar” (tahta al- ‘amiid), specifying that the pillar is near the descent
to the cave (bil-qurb min al-hubiit ila al-magara); see Jaritz, Die arabischen Quellen,
p. 230, n. 31.

338 In the Coptic version, she gives all her sheep to the oeconomus (oionomoc); see
Drescher, Apa Mena, p. 23a, 1. 30 (ed.), 118 (tr.). The Arabic ms F describes the donation
of the flock in more detail: the woman calls for her shepherd, records the number of
the sheep from the oldest to the youngest, and entrusts them to the church administrator
or steward (ila wakil al-bat ‘ah); see Jaritz, Die arabischen Quellen (111 5, 11, 5), p. 428.
According to ms F, the elderly woman receives all the sheep; see Jaritz, Die arabischen
Quellen, p. 428 (ed.), 201 (tr.).
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To the Lord Jesus Christ be glory, greatness, might, and power, now and

forever, unto the ages of ages. Amen®¥.

The sixteenth miracle3*?

1. There was a man from the people of Alexandria, an unbeliever**!,
who had been tormented by a powerful Satan since his childhood**?. Sa-
tan frequently struck him in the face, causing him to foam (at the mouth)
and grind his teeth®® like a wild beast***. On numerous occasions, the de-
vil even led him to the Bitter Sea, intending to drown him*%. In response,
his people took a beast, loaded him on it, and brought him to the church
of Saint Abu Menas.

2. But Satan, seeking to harm them, threw the man down**® many
times, causing him to run toward his people. They then prayed to God
the Magnificent**” and to Saint Abu Menas, the miracle-worker**, saying,
“May God have mercy on this poor man and save him from Satan, for you
are our hope, and we truly believe in you™.

3. As they journeyed to the shrine**, awestruck by the man’s condi-
tion, Saint Abu Menas appeared before them in the form of a knight*°
riding on his horse. He asked, “Where are you taking this man?”. They

339 The Coptic version concludes that “the woman used to come every year of her
whole life, making her votive offerings to the shrine and glorifying God and the holy Apa
Mena”; see Drescher, Apa Mena, p. 118. A similar conclusion, emphasizing the wom-
an’s constant dedication to the shrine, appears in the Arabic ms S; see Jaritz, Die ara-
bischen Quellen (5.11.2), p. 426.

30 The Miracle of the Possessed Man. For its Greek text (BHG 1268) see Pomia-
lovskii, Zhitie, p. 87-89 (no 12). For the Coptic version on M.590 (no 15) see Drescher,
Apa Mena, p. 23-25 (ed.), 118-119 (tr.); see Bacot, Saint Ménas (no 8), p. 69-71. The Ar-
abic version of this miracle has not emerged.

31 Eth. kahadi; see Footnote 299.

342 Ms B adds, “He made him crazy and threw him down”.

33 Similarly in Mark 9:18; cf. Ps 36:12 LXX and Matt 13:42, 24:51, within the con-
text of the final judgment and eternal punishment.

34 Lit. “like a pig” (Eth. kama haraweya); see Footnote 51.

35 Cf. Matt 17:15.

346 Cf. Luke 9:42, Mark 9:18.

347 See Footnote 40.

38 Eth. gabaré mankerat.

399 Lit. “place”.

350 The text again employs the Ethiopic term mak*annen, here denoting a high-rank
soldier; see Footnote 86.
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replied, “To the church of Saint Abu Menas so that he may find salvation
and healing through him. However, we do not know how to guide him, as
Satan does not give him rest™>!,

4. Saint Abu Menas said to them, “Bind him, for otherwise, you
will not be able to lead him”. Without realizing that it was Saint Abu
Menas speaking, they replied, “Satan knows we are taking him to
the church of Saint Abu Menas, and he does not allow us to approach
it with him”.

5. They also said to him, “Our lord, if you could guide him with us,
we will pay you”. The saint replied, “For me, it is not necessary to receive
payment from anyone; but whatever you wish to pay, give it to the holy
church”. The saint then hung the possessed man up by the hair of his
head, tied him to the back of his horse, and made him run alongside
until he brought him to the holy church.

6. As for the men*? who accompanied him, they followed and bro-
ught him*? to the church, not allowing anyone to see him. The others,
for their part, those who were with the possessed man, were astonished
at this. And the saint hung him up between heaven and earth; and so,
Satan cried out, saying, “What have you to do with me, oh Menas?3%*
Leave me alone, for I have been ruling over him for seventeen®> years.
Send me into him so that [ may kill him, and after that, I will depart
from him’3%, As the people eagerly urged, Saint Abu Menas set him
back on the earth.

31 Cf. Luke 11:24-26.

332 Eth. ‘edaw; cf. Leslau, Concise, p. 179a; here, it refers to the angels, the host of
St Menas.

353 Grammatically, it is unclear to whom the pronoun refers: St Menas or the pos-
sessed man.

3% See Mark 5:7.

355 My translation follows ms A, in alignment with the Coptic text, which spells out
the number (MnuTcawye); see Drescher, Apa Mena, p. 24b, 1. 33 (ed.), 118 (tr). In con-
trast, Ethiopic ms C records the number as “16”, while ms B presents it as “12”.

3% In all three Ethiopic manuscripts, the final verb (wad ’a) appears in the third-per-
son past tense: “and he went out of him”, as though introducing a new phrase. In con-
trast, the Coptic text uses the first-person form; cf. Drescher, Apa Mena, p. 25 (ed.),
118 (tr.). In this context, we retain the first-person form to preserve the narrative logic,
which suggests the continuation of the exorcism.
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7. Two days later*’, the Martyr suspended him by two fingers from
the first hour of the day until the sixth, tormenting him*%. The possessed
man cried out, saying, “Behold, I will leave him, O my lord Abu Menas”.
Then he fell as though dead. People carried him and brought him down
to the cave® where the body of Saint Abu Menas lay. The servant in
the cave took the oil from the lamp that was before the saint’s body and
marked the suffering man’s face with it.

8. And he heard Saint Abu Menas crying out with power, saying,
“Depart from the creature of God the Magnificent*®, and let him live.
I indeed gained the power to destroy you in this place before your arrival
at the church**'. But I have brought you here to shame you in the presence
of those gathered in the church”.

9. And in the same hour, a fire with waves of flames came out from
the possessed one, and the man was immediately revived. He then bro-
ught his offering to the church of Saint Abu Menas. Afterward, he re-
turned to his house, glorifying God and giving thanks to the saint who
performed the miracle and wonders in his church. May his intercession
and prayers be with us all, the sons of baptism*®?, and preserve us forever
and ever. Amen.

357 In ms B, “after 6/7 days”. As mentioned above, the Ethiopic numerals for 6 and
7 look similar; see Footnote 110. The Coptic version begins the phrase with “after some
days”; see Drescher, Apa Mena, p. 25a, 1. 10 (ed.), 118 (tr.).

38 Once again, the numeral used in all the Ethiopic manuscripts is uncertain, being
either six or seven. In the Coptic version, the indicated number is six; see Drescher, Apa
Mena, p. 25a, 1. 15. The Greek text specifies no hours.

39 Eth. baatt; see Footnote 325.

360 See Footnote 40.

361 The second part of this sentence is ambiguous in the Ethiopic text. Similarly,
the Coptic text presents challenges in interpretation; see Drescher, Apa Mena, p. 25b
(ed.), 119 (tr.).

32 Eth. weluda temqat; see Footnote 57.
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The seventeenth miracle3®

1. After this®**, there was a wealthy Samaritan woman®® from the city
of Alexandria. She had an illness in her head. For three years®*®, she endu-
red great distress due to a persistent headache®®’. Despite spending a great
deal of money on doctors, she found no relief**®,

2. Subsequently, she was seated one day with Christian women, her
neighbours. They observed that she was suffering from the stroke that
was accompanying her, and they said, “If you go to the church of Saint
Abu Menas the Martyr, he will revive you, for all who visit his church are
restored to health”.

3. She replied, “I am afraid of my husband*® and my people, that they
might find out about me and kill me”. However, the Christian women

363 In the Ethiopic ms C, this miracle lacks a title or a number, as it directly fol-
lows the previous text, which causes a misalignment in the numbering of subsequent
miracles. For the Greek text (BHG 1262) see Pomialovskii, Zhitie, p. 75-79 (no 6). For
the Coptic version (no 16) see Drescher, Apa Mena, p. 26-33 (ed.), 119-123 (tr.); see Ba-
cot, Saint Ménas (no 9), p. 71-76 (tr.). For the Arabic text in two different recensions see
Jaritz, Die arabischen Quellen (no 23), fragmentary versio brevior on ms M (111 4, 24),
p. 408-409 (ed.), 179 (tr.); versio longior from ms F, much closer to the Ethiopic text,
where the miracle’s number is nineteen, with excerpts from other manuscripts (III 5,
19), p. 434-439 (ed.), 207-213 (tr.); additional notes (II1 6, 21), p. 235-240.

364 Eth. we- ‘emdehra-ze. The miracle begins in an unusual manner for the collec-
tion, in a way that suggests a continuation of the previous narration.

36 Eth. besit samrawit, or samrawit. The Greek text mentions a “woman from
the religion of Samaritans” (yovn) €k tfic Opnoxkeiag tdv Tapapeit®dv). The Arabic text in
ms M is acephalous, with no identification of the woman’s origin, while the Arabic ms F
introduces her as a very wealthy Samaritan (al-mar ‘ah Samiriyah), similarly to the Ethi-
opic version. The Coptic text lacks references to the material status of the Samaritan.

3¢ The same period appears in both the Greek and Coptic versions; cf. Pomia-
lovskii, Zhitie, p. 75, 1. 10; Drescher, Apa Mena, p. 26 (ed.), 119 (tr.). The Arabic ms F
indicates three years in the subsequent narration; see Footnote 379.

367 Eth. zebtata resa, lit. “stroke of the head”, from the root verb zabata “strike,
smite, beat, whipping”; see Leslau, Concise, p. 186a; cf. Dillmann, Lexicon, c. 1051.
The Greek text defines her condition as an uninterrupted headache (kepaidmoviov
adtdmaotov). The same term (2ymikpanion) appears in the Coptic text; see Drescher,
Apa Mena, p. 26, 1. 18-19 (ed.), 119 (tr.). The Arabic versions offer a wider variety of
expressions: “she had headache” (‘awga’a al-ra’s, ms S); “she had a sickness (marad)
in her head” (ms R); or even “worms (diid) in her head” (mss N and D); cf. Jaritz, Die
arabischen Quellen, p. 235, n. 2.

3% In ms C, “medicine”.

36 The same appears in the Arabic ms S, whereas according to ms N, she was afraid
of her ancestors (‘abahati).
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who were with her encouraged her, saying, “Arise and go with faith, for
you will find healing”. But the woman responded, “I am afraid to enter
the church because I have not been baptized”.

4. The Christian women, however, urged her, saying, “Go and wit-
ness the glory of God”. So, the Samaritan woman secretly left her people
and her husband. Early in the morning, she went to the port*’’, where she
found a boat bound for the church’s harbour®*”'. She boarded it, accompa-
nied by the Christian women who had followed her.

5. Upon their arrival at the port, they disembarked and went to
the place where they could rest until morning. Now, a man who was on
the land looked at the Samaritan woman, admired her, and desired to
commit a wretched act’? with her because of her beauty, for she had
a pleasing appearance.

6. He said to her, “O woman, I see that you are beautiful, and it is not
proper for you to sleep in this place. Instead, I will take you to a secluded
spot where you can rest, so that others passing by will not look upon you
with an evil eye, for you are indeed a beautiful woman, as I can plainly
see”.

7. She listened to him but did not perceive the intention within his he-
art. She believed, in fact, that he was offering her mercy. She said to him,
“O my brother, guide me to the place where you dwell; I will take refuge
there”. The man asked her, “Where do you plan to go?”. She answered,
“I wish to go to the church of Saint Abu Menas to pray”. Consequently,
he took the woman and led her to the secret place.

370 Or “to Egypt” (haba mesr), according to ms A. In fact, Misr is the Arabic name
for Egypt. The biblical context identifies Mizraim (BH Misrayim, LXX Meopaip) as
one of the sons of Ham, the son of Noah; cf. Gen 10:6.13. The term commonly refers
both to the land of Egypt and its inhabitants; see e.g. Gen 13:10, 41:56; Exod 6:5 ff;
2Kgs 24:7; Jer 44:26. The dual suffix -@yim in Aramaic allows for the interpretation
of Misrayim as “two Egypts”, a reference to Upper and Lower Egypt. The term also
features in mediaeval Ethiopic texts, such as the Miracles of Mary, where it may refer
to both Egypt and, specifically, Cairo; see Zarzeczny, Catalogo, p. 314-315. However,
in the context of Ethiopic manuscript B, this may represent a copyist’s error, potentially
due to a transposition of graphemes in the Ge‘ez word for “port/harbour”: Eth. mars to
mesr in B. Additionally, in Classical Ethiopic, messer can also mean “lentil”. For further
discussion on the various meanings of the root msr see Leslau, Comparative, p. 367.

SMEt. mars za-beta krestiyan. It refers to Philoxenite, as explicitly indicated
in the Coptic version; see Drescher, Apa Mena, p. 27a, 1. 4-5. However, no Arabic
manuscript attests the toponym.

372 In the Arabic ms R, “dishonouring her”.
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8. In the evening, he closed the gates of the port*” and went to the pla-
ce where the woman was. He asked her, “What do you want from me?”.
She replied, “I want nothing but the repose of my soul and relief from
the pain®’* in my head”. The man then said to her, “Understand this, [ am
suffering because of the very place where you are”.

9. The woman answered, “As for me, I do not sufter, for you have shown
me mercy by bringing me into this place and not leaving me to sleep outside
with the others”. Later, the man said to her, “Indeed, other people will come
shortly to sleep here”. The woman said to him, “Then please take me to whe-
rever you wish, for I do not want to be near or sleep with others™ .

10. When the man heard this, a great joy filled him*?®, for a desire to
sin had taken hold of his heart. So, he led her, locked the door, and she
fell asleep, overwhelmed by the fatigue that had overcome her. As night
fell and everyone else in the port slept, the man rose and entered the room
where the woman was sleeping, carrying a sword*”” in his hand.

11. He said to her, “I want to lie with you”. But she replied, “Do not do
what is evil, O my brother, and do not approach me. For I am a Samaritan
woman, and you are a Christian man, baptized, while I am a woman este-
emed among my people and my law’’®. Nevertheless, the man said to her,
“If you do not let me lie with you, I will kill you with the sword in my hand”.

12. The woman said to him, “Kill me, for I will not commit this abo-
minable act”. The wicked man then drew his sword and threatened her
with it. However, the woman implored, “Please, permit me to speak a few
words before you kill me”. He replied, “Speak™.

13. She said to him, “I swear to you by the name of God, do not com-
mit any evil to me. [ am on my way to the church of Saint Abu Menas to
pray, as I told you before, and — if mercy is granted to me — to be freed
from this sickness in my head that has tormented me for three years, ne-
ver allowing me peace, neither by night nor by day””.

373 This implies that the man was the port’s gatekeeper.

374 Lit. “stroke”; see Footnote 366.

375 This phrase seems defective in all three Ethiopic manuscripts; however, its
meaning remains clear, and it is consistent with both the Coptic and Arabic texts.

376 Lit. “he rejoiced with great joy”.

377 Eth. sayf; see Footnote 262.

378 Eth. heggeya “my law, rite, statute, norm”, from the verb root haggaga “write or
institute laws, legislate, ordain”; see Leslau, Concise, p. 26b.

379 A similar sentence appears at the beginning of the story; see Footnote 366.
An almost identical phrase also features in the Arabic ms F.
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14. But he said to her, “Now allow me to do with you as I wish. After-
ward, you may go to the church®’ and pray”. She replied, “I am deeply
afraid to go to the church while being unclean and as a Samaritan woman.
Truly, I fear angering Abu Menas the Martyr and bringing upon myself
a sickness even greater than the one that already torments my head”.

15. However, he repeated, “If you do not allow me to lie with you,
I will kill you with the sword you can see in my hand”. She replied, “Kill
me, then, for I will never do this”. And she cried out in a loud voice, say-
ing, “O Abu Menas, saint of God! I have come to your home*! because
I trust in God and in you. Save me now from the hand of this infidel!”%2.

16. At that moment®®, he raised his hand with the sword, intending
to kill her. But the hand holding the sword became petrified. Suddenly,
Saint Abu Menas appeared®, riding a horse in the manner of a knight®.
He struck the door of the house, and the door was immediately opened.
A great light preceded him as he entered the place where the Samaritan
woman and the despicable®®® man were.

17. Then, Abu Menas the Martyr took the woman’s hand in the midst
of light and said to her, “O woman, what has happened to you?”. Fur-
thermore, he made the sign of the cross over her, and the fear vanished
from her heart. He said to her, “Rise up, I will take you to the church™*’.
The woman stood up and followed him until she passed through the door.
There, she said to him, “O my lord, who are you? I see you with such
great glory and majesty, and [ am afraid”.

18. The saint replied, “I am Abu Menas, to whom you came from your
home3*®, Behold, I have come to save you from this infidel man. When
morning comes and the sun rises, go to my church, and I will heal you”.
Then Saint Abu Menas eased her fear and said, “Sleep here until dawn,

380 Lit. “to his church”, namely to the shrine of St Menas.

381 “From my home”, according to manuscipts B and C; similarly in the Arabic ms
F (min manzali)”.

382 Bth. kahadi; see Footnote 299.

383 Lit. “in this hour”.

384 Lit. “Saint Abu Menas came”.

385 Eth. mak”annen; see Footnote 86.

38 Eth. mennun is a passive participle used as an adjective to describe an evil man,
derived from the verb root mannana “despise, disdain, reject”; cf. Leslau, Concise,
p. 38b. See also Footnote 313.

387 In the Arabic ms F, the passage is shorter: “He said to her, ‘Go to the church’.
And she rose and followed him”.

38 Ms B omits the words “from your home”.
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and do not be afraid**, for I will send an angel to guide*” you and your
neighbours to my church”. With that, he disappeared from her sight, and
she never saw him again.

19. As for the infidel man, a great sorrow overtook him*’!, and he
cried out, confessing his sin to God and to Saint Abu Menas. When mor-
ning came, the woman rose before the light appeared. She said to the wo-
men who were with her, “Arise, let us go, for Saint Abu Menas has saved
me”**2. And they got up and went together.

20. Furthermore, the Samaritan woman reported to her companions
what had happened to her, and they were amazed. Then, an angel of
the Lord*”* appeared to them in the form of a monk*** and illuminated
their path, leading them to the church of Saint Abu Menas. Upon their
arrival, they entered and prayed there. The next day*”, (the Samaritan)
approached the archpriest® and said, “O my father, I ask for your mercy,
that you baptize me and count me in the number of Christians”.

3% Cf. Luke 1:30.

390 Lit. “to go with”.

391 Lit. “a great beating or whipping (zebtat) found him”. See Footnote 367.

392 Alternatively, “he is the one who redeemed me” (za- 'adhanani); cf. Gen 48:16;
Jub 7:34.

393 Eth. mal’aka egzi’; similarly in the Arabic ms F: malak al-rabb.

3% Eth. manakos, derived from the Greek povaydc; see Leslau, Comparative,
p. 350; cf. Dillmann, Lexicon, ¢. 190; similarly, the Arabic ms F mentions a “monk”
(rahib).

395 Eth. ba-kal’et ‘elat clearly refers to the second day. Similarly, “early morn-
ing” (2Tooye) appears in the Coptic versions; cf. Drescher, Apa Mena, p. 31a, 1. 30.
In contrast, the Arabic ms F uses an uncertain phrase fi talit yawm, likely replacing
the more accurate fi al-yawm al-talt (“on the next day”), or f7 al-yawm al-thalith
(“on the third day”), the reading preferred by Jaritz, Die arabischen Quellen, p. 209,
“am dritten Tag”.

3% Eth. liga kahnat, lit. “chief of priests”, likely refers to the superior or bishop
of the shrine. The Coptic version follows the Greek text, using the term archpriest
(dpywmpeoPoutepog); cf. Pomialovskii, Zhitie, p. 78, 1. 14; Drescher, Apa Mena, p. 31a,
1. 32-33 (ed.), 122 (tr.). In the Arabic version, the used term similarly means the eldest,
head, or archpriest (kabir/rayis al-qusiis, mss R and S). However, some manuscripts
note the patriarch Theophilus (tawofilus al-batrirak) himself as the one who receives
the Samaritan woman and her companions in the shrine; see ms M in Jaritz, Die ara-
bischen Quellen, p. 409 (ed.), 179 (tr.), 237, n. 37.



338 RAFAL ZARZECZNY

21. So, he baptized her in the name of Father, and of the Son, and
of the Holy Spirit*’, and granted her the Sacred Mysteries**®. Later, she
cut her hair and dedicated herself to serving the church of the Martyr*®.
On the day she was baptized, the infidel man who had sought to sin with
her arrived, riding a beast*®. His hand was like stone, and within it was
the sword with which he had intended to kill the woman.

22. He cried out, saying, “Help me, O saint of God! I beg you to in-
tercede on my behalf to the Lord, to forgive my sin and downfall”. They
then brought him down from the beast and left him in the church to pray
to the Lord Jesus Christ and his saint, the martyr Abu Menas. The people
crowded around to see the man and his withered hand, and the sword still
lodged in it, as if it had been nailed through.

23. He remained in the church for seven days*’!, while those who had
brought him kept watch over him. Saint Abu Menas, for his part, appe-
ared to him in a dream, saying, “Now, I release you. Do not return to your
transgressions, for I have granted you healing. From this day forward,
guard your soul”. The man replied, “As God lives, I will not leave this
place, but I will be your servant all the days of my life”.

397 The Trinitarian formula for baptism appears here in its unaltered form, without
the additional words ‘ahadu amlak “one God”, commonly associated with the Ethiopian
tradition. The monotheistic emphasis al-alla" al-wahid “the one God” appears also in
the Arabic ms A, cf. Jaritz, Die arabischen Quellen (111 5, 19, 2¢), p. 438 (ed.), 211 (tr.),
though it is absent from ms F.

398 Eth. mestira geddesat, lit. “mystery of holiness”, clearly refers to the Holy Eu-
charist. The Coptic text mentions the “infinite offering” (nmpocdopa NaMEPANTON); see
Drescher, Apa Mena, p. 31b, 1. 10-12. In the Arabic ms F, we see “the holy mysteries”
(al-serayir al-maqdasah); ed. Jaritz, Die arabischen Quellen, p. 436. Finally, the Greek
text references only baptism.

3% The Coptic text also mentions the cutting of hair and service to the church.
In some Arabic mss, she even becomes a nun; see Jaritz, Die arabischen Quellen,
p- 237, n. 39.

400 Eth. ‘ensesa generally refers to an animal resembling cattle or an ox, distinct
from a horse or donkey; the expression likely emphasizes the man’s humiliation. In
the Greek text, the man appears as a horseman (koBBoidplog) in this instance; cf. Po-
mialovskii, Zhitie, p. 78, 1. 20. In contrast, the Coptic text describes him as arriving on
an ass (€10); cf. Drescher, Apa Mena, p. 31b, 1. 24. In the Arabic ms F, the man sits on his
beast (‘ala dabtah), similarly to the Ethiopic version.

401 Tn ms C, the number is also “seven”, while ms B states “three days”. The Arabic
manuscripts generally mention “seven”, except for ms F, which reads “nine”; cf. Jaritz,
Die arabischen Quellen, p. 179, 238, n. 41.
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24. Saint Menas said to him, “When you wake up in the morning,
do as the administrator*®? instructs you”. When morning came, befo-
re prayer, he implored the priest and the administrator, saying, “O my
fathers, be merciful to me and bring me a little oil from the martyr’s
lamp to anoint my body. If mercy finds me, this affliction will leave my
body”. So, they brought him the 0il*®*, and he made a sign of the cross
on his hand, and immediately, it came back to life. In response, he took
all that he owned, gave it to the church of Saint Abu Menas, and rema-
ined there*%.

25. As for the Samaritan woman, with whom he had intended to sin
and who was subsequently baptized, she passed away six months later*?.
They rested together on the same day and entered the eternal Kingdom
of Heavens*®. Glory be to God, and thanksgiving to his saint, now and
forevermore. Amen.

42 Eth. la’k “messenger, servant, attendant”; see Leslau, Concise, p. 10b; cf. Dill-
mann, Lexicon, c. 48, minister, famulus (paral. d1dkovoc, Aettovpydc), muneribus sum-
mis praefecti. Jaritz explains the Arabic term as equivalent to “der Kirchendiener bzw.
Okonom”; cf. Die arabischen Quellen, p. 238, n. 44. In fact, the Greek and Coptic
texts use the term oikovopoc; see Pomialovskii, Zhitie, p. 79, 1. 3; Drescher, Apa Mena,
p. 32a, 1. 31-32, and 32b, 1. 4-5 (oikonomoc), 123 (ir.).

403 The Coptic version provides a clarification: “the oil from the lamp burning be-
fore the saint’s body”; cf. Drescher, Apa Mena, p. 123. In the Greek text, the church
servants commence the entire action in accordance with the saint’s directives given in
a dream. The Arabic texts align with the Ethiopic version on this point.

404 The text in the Arabic ms F concludes at this point.

405 Tt is uncertain whether the numeral is six or seven, as these characters resemble
each other in Ethiopic manuscripts. In this instance, the translation follows the Coptic
text according to Drescher’s edition (11 Mepcooy A€ NeBOT); see Drescher, Apa Mena,
p. 32b, 1. 32-33 (ed.), 123 (tr.). The Arabic version simply states that, after his conver-
sion and healing, the man remains in the church — together with the Samaritan woman,
as noted in ms F — and serves the church until his death; see Jaritz, Die arabischen
Quellen, p. 179 (ms A), 210 (ms F). According to the Arabic ms S, the woman dies
“after years” of service and is buried in the shrine of St Menas; so does the man, but in
another time and grave; cf. Jaritz, Die arabischen Quellen (111 5, 19, 3¢), p. 439 (ed.),
212 (tr.).

406 A similar conclusion appears in the Arabic ms S.
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The eighteenth miracle*"’

1. After this**®, there was a wealthy woman known in Akteyalita
from the territories*” of Maryut*'®, whose name was Sophia*!!. She had
not been blessed with the grace of a child*'?. When she heard of the po-
wers and miracles performed by Saint Abu Menas, she reflected and
said, “I have no son to bring me joy, nor anyone to inherit what I will
leave behind. What benefit is there in all that I have gathered if there is
no one to entrust it to? For it is written that the world transgresses and
perishes, along with its desires*'®. Therefore, I will rise and go, taking

407 The Ethiopic ms C numbers the miracle as seventeen, reflecting the absence of
a numeral for Miracle 17; see Footnote 363. For the Greek version (BHG 1259) see Po-
mialovskii, Zhitie, p. 68-70 (no 3), and Silvano — Varalda, Per [’edizione, p. 60-63 (no
3). In the Coptic ms M.590, this miracle survives only partially (no 4); see Drescher,
Apa Mena, p. 22 (ed.), 116 (tr.); for another version from ms IFAO (no 5) see Bacot,
Quatre miracles, p. 58-64 (ed.), 70-71 (tr.); Bacot, Saint Ménas (no 4), p. 55-58 (ir.).
For the Arabic text (no 9), particularly from ms F (III 5, 5), see Jaritz, Die arabischen
Quellen, p. 416-417 (ed.), 188-189 (tr.), with notes (III 6, 7), p. 218-219.

%8 Once again, the miracle begins as part of a longer narration; see Footnote 363.

49 Eth. ‘adyam in ms A (plural of daym), meaning “area, region, district, province,
borders”; see Leslau, Concise, p. 146b; cf. Dillmann, Lexicon, c. 1126. Meanwhile, ms
B uses ‘adewal (plural of dawal), with a similar meaning, namely “region, territory,
district”, but also “border, frontier, limit”; see Leslau, Concise, p. 198b.

410 The text is corrupt in all the codices. The reading above follows ms A. Accord-
ing to ms B, the woman is from ’'Asyatik within the borders of Asyut ("em-’adewala
"Asyut), while in ms C she is from a place in Maryut (makana Maryut). The Greek and
Coptic versions identify the woman as a resident of Philoxenite; see Silvano — Varal-
da, Per [’edizione, p. 60, 1. 1, éx ti|g ydpag t@V DPhoevit®dv; Drescher, Apa Mena,
p. 22a, 1. 19. The first Ethiopic toponym reflects the Arabic name 'Aksalita or 'Aksabita,
which is evidently a distorted form of Filuksanida; see Jaritz, Die arabischen Quellen,
p. 168 and 218 (II1 6, 7), n. 1.

41 The Ethiopic name Sofeyd, derived from the Greek Xogio and Arabic Safiya,
refers to the woman, whereas in the Coptic text, she remains anonymous. This typical
Hellenistic name is not entirely unfamiliar in the Ethiopic tradition, where it appears in
various contexts, including in the collection of miracles attributed to the Virgin Mary.
For example, Sophia is the name of an abbess of the monastery on Mount Carmel (CAe
3611); cf. Zarzeczny, Catalogo, p. 324. The name also refers to a saint who reportedly
appeared to St Basil alongside St Irene (CAe 3686); see Zarzeczny, Catalogo, p. 347.
Additionally, Sophia denotes a noblewoman who donated all her possessions to the poor
(CAe 5017); see Zarzeczny, Catalogo, p. 352. The Ethiopic version also attests the acts
of martyrdom of Sophia and her three daughters (BHG 1637x, CAe 1900).

412 Eth. wald, lit. “a son”.

43 Cf. 1John 2:17.
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all my adornments*'%, and I will give them to the church of Saint Abu
Menas so that [ may receive them back in the kingdom of heaven, which
does not perish”.

2. She then rose, took all her belongings, and set out alone without
informing anyone. She thought to herself, “It is better that my people
do not know about me, and that they do not tell my husband, lest he be-
come angry with me”. So, she walked alone through the desert until she
approached the church dedicated to Saint Mari Thecla the Martyr, about
one mile away*!>. There, she encountered a watchman*!®, When he saw
her walking alone, Satan entered him, and he rode toward her on his
horse. Upon reaching her, he seized her and asked, “Where do you come
from?”.

3. Then she was terrified and afraid that he might rob her of what she
had or kidnap her. She said to him, “As for me, it is my intention to go to
the church of Saint Abu Menas to pray there”. But he responded, “There
is no one here with us in this place; let me lie with you, so that I will not
take everything you have and will not kill you”.

414 Eth. sarg” can encompass various forms of decoration, adornment, jewellery,
and even the concept of beauty itself; see Leslau, Concise, p. 69a; cf. Dillmann, Lexicon,
c. 348; in Exod 32:2, it refers to gold intended for offering; in Num 31:30, it denotes
various goods; in Sir 21:21, it specifically refers to golden ornaments; while in Eccl
12:9 it appears as an adjective describing the entire creation (k6GLOC).

415 Lit. “one measure”, which the Arabic text (ms F) renders as “one mile (mila)”.
For further information on the cult of St Thecla in late antiquity, as attested by numerous
ampullae, see S.J. Davis, The Cult of Saint Thecla: A Tradition of Women's Piety in Late
Antiquity, Oxford 2001, particularly p. 113-148, which discuss the location and activity
of her martyrium in the Mareotis region. While the primary centre of St Thecla’s venera-
tion was in Asia Minor, the sanctuary in Maryut was far more accessible to Egyptian pil-
grims. Consequently, many people traveling from Alexandria to the shrine of St Menas
also visited the church of St Thecla; see Davis, The Cult of Saint Thecla, p. 175-176. On
the miracle of St Menas in this context see Davis, The Cult of Saint Thecla, p. 127-129;
E. Wipszycka, Saint Thecle dans la Maréotide, in: Unending Variety: Papyrological
Texts and Studies in Honour of Peter van Minnen, ed. A.J. Connor — J.H.F. Dijkstra —
F.A.J. Hoogendijk, Leiden — Boston 2024, p. 207-211.

416 The Ethiopic nomen agentis ‘aqabi, derived from the verb root ‘agaba, means
a “keeper, protector, guard, guardian, or watchman”; see Leslau, Concise, p. 174;
cf. Dillmann, Lexicon, c¢. 980. The Coptic text breaks here, and instead of a “watch-
man”, it refers to the man simply as a soldier; see Drescher, Apa Mena, p. 116. Similarly,
the Arabic ms F describes him as a “soldier from the guards” (gundi min haras); see
Jaritz, Die arabischen Quellen, p. 419 (ed.), 188 (tr.).
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4. She said to him, “Do not commit this sin, my lord, for I left my ho-
use with the intention of going to the church of Saint Abu Menas. I now
swear to you by God Most High, and by the power*” of the master of
the church*'® to which I am travelling. From the day I was born*'?, I have
known no man except my husband, to whom my parents gave me in mar-
riage. So, do not commit this act against me, my brother, as you are con-
sidering. Instead, I will give you money”**.

5. But he did not listen to her, for Satan filled all his members with
sin. The woman lifted her eyes to heaven and said, “O my Lord, you
know that I do not want this, but if it is your will, let it be”. Now, the man
sought to disgrace her, tied a rope from his horse to his leg, and seized her
to fulfil his lustful desire upon her.

6. But at that moment, Saint Abu Menas the Martyr came riding on
his spiritual horse*?!, took the woman from the hands of the man who
intended to act wickedly toward her, and carried her on his horse. As for
the guard, he was beaten like a man attempting to steal another man’s
horse and was suspended between heaven and earth. He remained han-
ging from the horse until they arrived at the church of Saint Abu Menas,
and all the people saw him. The horse, meanwhile, behaved like a wild
beast, kicking the guard constantly.

7. As for the woman, she was riding the horse that had leapt over
the man*?2. (Upon their arrival at the shrine,) she immediately offered
everything that she had, along with what she had brought, to the church.
Later, the man also donated his horse to the church, so it could provide
water for those coming to the shrine. From that moment on, he refrained

47 Lit. “by the intercession of” (Eth. ba-tenbelenndahu la-).

4“8 Eth. ba‘l béta krestiyan.

49 Lit. “when I rose from the womb of my mother”.

420 Eth. dinar. In the Arabic ms F, the desperate woman offers “two dinars”
(Ar. dinarin) to the soldier, while according to ms S, the woman promises him a sub-
stantial reward; cf. Jaritz, Die arabischen Quellen, p. 188 (tr.), with note 6 on p. 219.
In the Greek text, instead of the words regarding the woman’s marital status, there is
a longer passage that appears to paraphrase Exod 20:17, “Do not desire what is of your
neighbour”.

“1 Similarly in the Coptic text; see ms IFAO, ed. Bacot, Quatre miracles, p. 64a,
1. 2-3. For more see Footnote 170.

42 The text is corrupt and probably abbreviated in all Ethiopic manuscripts. In
the Arabic version (ms F), the woman rides with the saint and thus enters the church
safely; cf. Jaritz, Die arabischen Quellen, p. 189. A miracle involving water also appears
in connection with this event.
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from transgression and dedicated himself to fervent prayer, night and day.
He continually implored and blessed the Lord, to whom praise and glory
belong now and forever. Amen.

The nineteenth miracle*?

1. It happened once**, when a large crowd had come to the church
of Saint Abu Menas, that great trouble befell them because they lacked
water*?, They had only ten camels, and half of them went to the lake to
carry water in order to fill the troughs and provide water for drinking.

2. As the gathering grew larger, people went to the administrator*?
and said, “We are dying of thirst, we ourselves, our children*”’, and our
animals”. They also went to the priest and the servant*?®, saying, “What

423 In the Ethiopic manuscript C, the Water Miracle receives number 18 due to
the absence of a number for Miracle 17; see Footnote 363. This miracle does not have
an equivalent in the Greek collection; however, it appears in the Coptic ms M.590 as
Miracle 17; see Drescher, Apa Mena, p. 33-34 (ed.), 123-125 (tr.). For a French trans-
lation see Bacot, Saint Ménas, p. 76-78 (no 10). For the Arabic version see Jaritz, Die
arabischen Quellen (no 16), from ms M (III 4, 17), p. 405 (ed.), 175 (tr.), and from
ms F, where it appears as the eleventh miracle (III 5, 12), p. 429 (ed.), 201-202 (tr.).
For information on the transmission of this miracle in other Ethiopic manuscripts see
the Introduction.

424 In the Arabic shorter version, the miracle happens during the time of Theophilus,
the Patriarch of Alexandria (384-412), a detail not mentioned in other recensions; see
Jaritz, Die arabischen Quellen (1114, 17), p. 405 (ed.), 175 (tr.). According to the History
of the Patriarchs, the water miracle occurs at the shrine of St Menas through the prayer
of Patriarch Shenouda I (859-880); see Drescher, Apa Mena, p. 123-124, n. 2. A similar
story of obtaining water during a time of shortage also appears among the miracles re-
corded by the eleventh-century Islamic scholar Abu al-Qasim al-Qusayri; cf. R. Gram-
lich, Die Wunder der Freunde Gottes, Wiesbaden 1987, p. 145; Jaritz, Die arabischen
Quellen, p. 175, n. 756.

425 The Coptic text adds the phrase “because no rain had fallen that year”; see
Drescher, Apa Mena, p. 123 (tr.), with observations regarding the shrine’s water sup-
ply, note 2.

26 Eth. ba’la astadaliwiyan, lit. “master of preparations”, corresponds to
the Greek term oikovopog used in the Coptic version; cf. Drescher, Apa Mena, p. 33a,
1. 32 (moikonomoc), 125 (tr.). In addition to the administrator, the same Coptic version
mentions an archpresbyter (mapxurpeceyTepoc) — a title absent from the Ethiopic text.

47 Eth. hedannatina, lit. “our infants”.

428 Eth. gasis wa-1a k; in the Arabic text, it is reyyis al-qesiis wa-al-wakil “the head
of priests and the representative”.
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shall we do? We will die of thirst in this desert”™*. The archpriest and
the servant®? replied, “You must go*! to the body of Saint Abu Menas,
beseech him**, and lie prostrate before him, that he may intercede with
the Lord Jesus Christ to grant you what you need”.

3. At that hour, they gathered and prostrated themselves before
the body of Saint Abu Menas. Along with their women and children, they
all cried out with one voice, saying, “O martyr of God, Saint Abu Menas,
intercede for your people before God, that he may open for us water in
this place, so that all who have come to you may drink and bless your
holy name”.

4. And the saint spoke to them from his body, which lay upon the al-
tar*®, saying, “You who drew water from the rock at Horeb, from which
more than two hundred thousand people drank**, let the water of life

42 This double dialogue in the Ethiopic text seems to be a repetition, possibly unin-
tentional, when compared to the Coptic narration, which states, “And, being in distress
because the multitudes were so great, the people went in haste to the archpriest and
the oeconomus, saying, ‘“What shall we do? Behold, we shall die of thirst, along with
our children, in this desert’”’; see Drescher, Apa Mena, p. 124-125 (tr.). The Arabic ms F
also confirms the shorter version.

B0 Eth. liga kahnat wa-1a’k, lit. “chief of priests and messenger”.

BLLit. “go (pl.) yourself (pl.)”.

42 Lit. “ask him”.

43 Eth. tabot. In the Ethiopic Bible, the term refers to the ark of Noah, the Ark of
the Covenant, as well as the slab with the Ten Commandments. In the Christian con-
text, it designates the altar in any church, placed under the consecrated slab of wood
or stone, also called fabot; see Leslau, Comparative, p. 570; cf. Dillmann, Lexicon,
¢. 560. According to Noldeke, Neue Beitrdge, p. 37, other than that, only the Jewish
linguistic context attests the term. For further information see M.E. Heldman, Tabot,
EAe IV 802a-804a, and E. Fritsch, Tabot: Mdinbdrd tabot, EAe IV 802b-807a, with
a bibliography.

434 The numbers in the Ethiopic codices vary: ms A cites 200,000 men; ms B states
20,003, while ms C mentions 30,000. In the Ethiopic collection of the Archangel Mi-
chael’s miracles, the oldest mss EMML 1835, fol. 41va and EMML 1841, fol. 32va,
list the number as 200,000 men (Eth. 200-"elf sab’), while the later ms EMML 4082,
fol. 42vb, reports 10,000. Meanwhile, the parallel Coptic miracle states that “more than
six hundred thousand drank”; cf. Drescher, Apa Mena, p. 125 (tr.). In the Arabic ms F,
the number is “more than 60,000 (‘aktar min sittin alf); see Jaritz, Die arabischen
Quellen, p. 202. In fact, neither the Hebrew nor the Greek Book of Exodus specifies
the number of people who drank the water Moses drew from the rock in the desert; see
Exod 17:6. Similarly, the Ethiopic text of the Bible simply states that “water flowed
from the rock, and many drank”. However, according to Exod 12:37, about 600,000
Israelites journeyed from Pi-Ramesses to Sukkoth, excluding women and children. In
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flow from this desert. O my Lord Jesus Christ, my God, for whose name
I endured all suffering*®, have mercy on your image, that all may know
and praise your holy name”*%,

5. And at that very hour, the Archangel Michael descended from he-
aven*’, holding a rod*® in his hand. He struck the rocks in the middle
with it, and a great deal of water poured out from them. It flowed like
a river from the sea into the desert, rising to a height of seven cubits, and
running as wide as a stream*”.

6. At that time, the people shouted and raised their voices, saying,
“There is no God like our God, and none like his martyr, Aba Menas”.
Then they all drank, along with their animals, and blessed the Lord,
the martyr of Lord Jesus Christ, his saint and chosen one, Abu Menas,
who performed wonders and miracles.

Num 11:21, Moses, standing before God, mentions 600,000 men, while Num 26:51 re-
ports the total number of counted Israelites as 601,730. In Exod 38:26, the number of
men who entered the Promised Land and then paid the tribute for the Tabernacle is
603,550, and the same number of men strong enough to fight appears in Num 1:46.

435 Apart from popular iconography and liturgical texts, the martyrdom of St Menas
is best known within the Ethiopian tradition through his acts (gadl; see BHO 749, CAe
3165), and particularly in the abridged version found in the Ethiopian Synaxarium for
15 Hedar. For more information see the introductory article.

436 According to Gen 1:26-27, God created man in his own image; cf. Gen 5:1-3.
In the New Testament, Jesus Christ, as the incarnated Word of God (cf. John 1:14), is
the perfect image of the invisible God; see Col 1:15; cf. Rom 8:29; 2Cor 4:4. In this
context, the prayer of St Menas resonates deeply with the words of St Irenacus, “For
the glory of God is the living man; and the life of man consists in beholding God”; see
Adv. Haer. IV 20,7.

7 This miracle ranks among the miracles of St Michael the Archangel in several
Ethiopic manuscripts; see the introductory article.

438 Copt. “rod of fire” (meysepws nkweT); cf. Drescher, Apa Mena, p. 34a,1.9 (ed.),
125 (tr.). Similarly, in Arabic ms F, “the angel Michael descended from heaven with his
rod of fire (bi‘ikkaz an-nar) and struck the rock”; cf. Jaritz, Die arabischen Quellen,
p. 429 (ed.), 202 (tr.).

43 Once again, it is unclear whether the number is six or seven in Ethiopic manu-
scripts A and B, while ms C omits the number entirely. The Coptic text states, “Water
poured forth to a depth of three ells and for a distance of a mile”; see Drescher, Apa
Mena, p. 125 (tr.). Similarly, the Arabic ms F records, “And fresh water came out of
it, and flowed like dripping until it rose three cubits high and flowed as long as a riv-
er”; cf. Jaritz, Die arabischen Quellen, p. 202 (tr.). While referencing Exod 17:6 and
Num 20:11, this sentence also seems to allude to passages such as Ezek 47:1-5, Ps 78:15,
and John 7:38.
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Epilogue

1. Thus, I, poor**® Theophilus, Archbishop of the great city of Al-
exandria*!!, desired to record and preserve** these wondrous events for
the edification of our Orthodox faith**. For the Magnificent God be-
stowed glory upon his saint, granting that the soul of the holy martyr
should return to his body**. And behold, he spoke to the faithful from
within, mouth to mouth*?, as though he yet lived, proclaiming the glory
of the Magnificent God, he who works wonders and miracles.

2. Indeed, great is the honour that God bestows upon his martyr, Saint
Abu Menas, who grants healing to all the afflicted who come in faith to
his church. Through the generations, he has revealed his power against
those who have sworn falsely within his sanctuary. He grants children to
barren women, blessing their wombs with fruit*¢. Yet, he is righteously
angered by sinners who enter his shrine in defilement. But to those who
have built churches in his name, he grants glory beyond measure. And to
those who diligently record the acts of his martyrdom and his miracles, he
bestows favour throughout their lives upon their possessions, interceding
that Christ may increase their days. As for those who faithfully observe
his feast days, who listen attentively to the holy books, and who perform
acts of charity for the children, the offspring of life, their blessing shall
endure for a thousand generations.

3. These accounts, beloved brethren, have been drawn from many
books, offered as a testimony to the mighty works God has wrought thro-
ugh his holy martyr Abu Menas. And I, poor Theophilus, Archbishop of
the great city of Alexandria, offer my prayers on behalf of all people upon
the earth. To those who would vow a gift to the church, I say: delay not
in fulfilling it. For the holy martyrs and saints gave their bodies to fire

40 Eth. meskin; see Leslau, Concise, p. 35b.

4“1 Eth. Tewoflos in mss A and C, but Teyoflos in ms B. For more on the attribution
of the texts concerning St Menas see the discussion in the introductory article.

42 The Ethiopic verb root mattara “cut, cut off, interrupt”, or even “excommuni-
cate”, see Leslau, Concise, p. 37a, appears here to signify the act of isolating or individ-
uating the narratives to preserve them in the memory of the faithful.

43 Eth. retu 'ana haymanot in ms C, but hesusana haymanot “our insufficient faith”
in mss A and B.

44 Lit. “he left the soul of his martyr once again to his body”.

45 See Drescher, Apa Mena, p. 34 (ed.), 125 (tr.); cf. Bacot, Saint Ménas, p. 77 (tr.).

46 Cf. Luke 1:42.
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and to the sword*"’, laying down their lives for the name of Jesus Christ,
receiving no earthly honour. Yet through them, healing flows to all who
suffer, each according to his faith and the power of God working through
them. They bore good works not for themselves but for others.

4. Therefore, let no one withhold what is rightly due, whether it be
the oil of anointing, offerings for their churches, written commemora-
tions of their lives, or garments for their altars. Let all these be given fre-
ely and with devotion, in the hope of securing the salvation of one’s soul.

5. O my beloved sons, may those who worship the Lord and his holy
martyr, Saint Abu Menas, praise and commemorate him on the day of his
martyrdom. May the fifteenth of the month of Hedar**® be a day of bles-
sing for those who are afflicted by suffering, the poor, the destitute, and
expectant mothers, each receiving the grace apportioned to them. May
the Lord reward each one according to his promise: some thirtyfold,
some sixtyfold, and some a hundredfold**. May he inscribe their names
in the Book of Life and entrust them to the care of his holy martyr.

6. Rejoice, therefore, and render glory to the Father, and to the Son,
and to the Holy Spirit, now and forevermore, unto the ages of ages.
Amen*®.

47 According to The Acts, the holy martyr Menas died of decapitation with a sword,
and the governor ordered the commitment of his body to the flames; see Budge, Texts,
p. 54.

48 The commemorative day of the saint’s martyrdom; see the introductory article.
The Prologue of the Miracles designates 15 Sané as the day of reading these miracles,
coinciding with the Maryut shrine’s consecration day.

49 Cf. Mark 4:20.

430 Some colophons or copyists’ notes follow the epilogue. However, their content
varies across manuscripts and does not relate directly to the miracle narratives. Ac-
cordingly, we will discuss these supplementary notes in more detail in the context of
the original Ethiopic text’s publication.
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Katarzyna Piotrowska (wstep i ttumaczenie)!
1. Wstep

1.1. Rekopis

Cuda $§w. Menasa, ktérych autorstwo grecka tradycja r¢kopismienni-
cza® przypisuje Tymoteuszowi, arcybiskupowi Aleksandrii’, zachowaty

! Dr Katarzyna Piotrowska, adiunkt, Uniwersytet Slaski w Katowicach, Polska;
e-mail: katarzyna.warcaba@us.edu.pl; ORCID: 0000-0001-5601-1719.

2 Cuda $w. Menasa, skomponowane w V, VI lub VII wieku (zob. dyskusja w: P. Pi-
wowarczyk, Prolegomena to the Study of the Miracles of St Menas, VoxP 94 [2025]
s. 48-57) zachowane sg rowniez w innych jezykach: koptyjskim, etiopskim, starocer-
kiewnostowianskim, arabskim. Wigkszo$¢ badaczy zgadza si¢ co do tego, ze greckie
teksty stanowia przektad z oryginatow koptyjskich (J. Drescher, Apa Mena: A Selec-
tion of Coptic Texts Relating to St. Menas, Edited, with Translation and Commentary,
Cairo 1946, s. 105) albo przynajmniej uwaza ten kierunek za bardziej ,,ckonomiczny”
(L. Silvano — P. Varalda, Per [’edizione dei Miracula sancti Menae (BHG 1256-1269),
,Philologia Antiqua” 12 (2019) s. 51, przyp. 2), jednak najnowsza analiza Przemystawa
Piwowarczyka dowodzi, ze przektad mial miejsce w kierunku odwrotnym i oryginalnie
cuda skomponowane byly po grecku (zob. Piwowarczyk, Prolegomena, s. 45-48).

3 Patriarcha w latach 381-385. Atrybucja jedynie na podstawie tytutu zawartego
w manuskryptach, stad raczej watpliwa (J. Duffy — E. Bourbouhakis, Five Miracles
of St. Menas, w: Byzantine Authors: Literary Activities and Preoccupations. Texts and
Translations Dedicated to the Memory of Nicolas Oikonomides, ed. J.W. Nesbitt, Le-
iden — Boston 2003, s. 65; Silvano — Varalda, Per [’edizione, s. 55), a nawet niemoz-
liwa, jesli wziaé¢ pod uwage elementy $§wiata przedstawionego w cudach, jak istnienie
wielkiego sanktuarium w Abu Mina czy nazwe Filoksenite, ktora nie jest wczesniej-
sza niz VI wiek (zob. Piwowarczyk, Prolegomena, s. 49). Alternatywnie identyfiko-
wany jako monofizyta Tymoteusz II Ailuros (Kot), patriarcha Aleksandrii w latach
457-4601475-477, co rdbwniez uznaje si¢ za mato przekonujace (Silvano — Varalda, Per
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si¢ w kilkudziesigeciu manuskryptach?, z ktorych cz¢s¢ przekazuje wszyst-
kie 13 cudow, w wigkszosci natomiast zachowana jest kompozycja 5 tek-
stow’. Wcigz brakuje krytycznej edycji wszystkich greckich cudow. Je-
dynym wydaniem catej trzynastki jest edycja rosyjskiego badacza Iwana
Pomiatowskiego (Miracula S. Menae Graece)® oparta na jednym rgkopi-
sie. Cztery miracula posiadajg wydanie krytyczne, przygotowane przez
Luigi Silvano i Paolo Varalda’, ponadto jedno — Miraculum Il — wydat
sam Varalda®. Wtoscy wydawcy wyodrebniaja w przekazie cztery recen-
zje 1 stwierdzajg, ze rozbieznosci wykazywane przez teksty zawarte w po-
szczegolnych manuskryptach wydaja si¢ nie by¢ przypadkowe, a raczej
stanowig $wiadome zabiegi redakcyjne’. Z pewnoscig o takiej, §wiadomej
1 celowej, interwencji mozna mowi¢ w przypadku jednej kolekcji, kto-
ra znaczgco rozni si¢ od pozostatych, zarowno dlugoscig samych tek-
stow, jak i fabula oraz szczegdétami dotyczacymi bohateréw i okolicz-
nosci opisywanego cudu'’. Chodzi o kolekcj¢ pigciu cudéw zachowang
w synaksarionie pochodzgcym z XII wieku!' i do czasOw nowozytnych

l’edizione, s. 55 przyp. 7), a z podobnych przestanek, co w przypadku Tymoteusza I,
rowniez nieprawdopodobne.

4 L. Silvano i P. Varalda podajg 62 manuskrypty zamieszczone w bazie Pina-
kes (z czego odrzucajg 2 oznaczone jako zaginione: Silvano — Varalda, Per [’edizione,
s. 56). W lutym 2025 roku baza Pinakes podaje juz 65 manuskryptow (https://pinakes.
irht.cnrs.fr/recherche-generale/results/page; dostep: 15.06.2025).

5 Silvano — Varalda, Per [l’edizione, s. 57. W jezyku koptyjskim zachowalo sie
17 miraculow.

6 Zitie prepodobnogo Paisija Wielikogo i Timofieja patriarcha Aleksandrijskogo,
powiestwowanie o czudesach sw. wielikomuczenika Miny, red. 1. Pomialowskij, Saint
Petersburg 1900, s. 62-89. Skrét Miracula S. Menae Graece za Piwowarczyk, Prolego-
mena w tym tomie.

7 Miracula 111, V, X, XIII, ed. Silvano — Varalda, Per l’edizione, s. 59-76.

8 Miraculum S. Menae Graecum 11, ed. P. Varalda, I/ ricco Eutropio e i piatti. La
versione greca di uno dei Miracula sancti Menae (BHG 1258), ,,Bollettino della Badia
Greca di Grottaferrata” 18 (2021) s. 207-236.

 Silvano — Varalda, Per [’edizione, s. 58.

10 Duffy — Bourbouhakis, Five Miracles of St. Menas, s. 66-67.

" John Duffy podaje, ze istnieje jeszcze jeden manuskrypt z kolekcjg tych sa-
mych pigciu cuddw, niestety nie precyzuje, o jaki r¢kopis chodzi. Zob. J. Duffy, Reve-
lations and Notes on a Byzantine Manuscript at Harvard, w: Early Christian Voices:
In Texts, Traditions and Symbols. Essays in Honor of Fran¢ois Bovon, red. D. Warren —
A. Brock — D. Pao, Biblical Interpretation Series 66, Leiden — Boston 2003, s. 413,
przyp. 11). Te same cuda (I-V, BHG 1257-1261) w wersji nieskroconej znajdujg si¢
w jeszcze kilku innych rekopisach z XII wieku (a takze w pozniejszych odpisach) oraz
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przechowywanym w klasztorze §w. Jana Teologa'’ na wyspie Lesbos,
skad (nie bezposrednio) trafit do kolekcji amerykanskiego bibliofila Phi-
lipa Hofera 1 dzisiaj znajduje si¢ w Bostonie, w Houghton Library (Uni-
wersytet Harvarda). Wedlug katalogu Athanasiosa Papadopoulosa-Kera-
meusa, Katdloyog t@v év tois fifriiodnkaic tic vijoov Aéafov Ellnvik@v
xepoypapwv z 1888 roku w bibliotece klasztoru swietego Jana Teologa
znajdowalo si¢ 57 rekopisow. Na tej podstawie trudno jednak stwierdzic,
czy w klasztorze funkcjonowato skryptorium podobne do tego z mona-
styru §w. Jana Teologa na Patmos. Wedtug tradycji klasztor miat by¢ zato-
zony przez Teofanesa Wyznawce, a zatem jego fundacja miataby miejsce
w VIII wieku, jednak brakuje zrodel potwierdzajacych Teofanesa jako
fundatora'. Interesujacy nas rekopis pochodzi, jak powiedziano powy-
zej, z XII wieku 1 t¢ informacj¢ przyjmuje¢ jako punkt wyjsciowy do ana-
lizy zawartych w nim tekstow. Koniec XI 1 wiek XII w historii Bizancjum
nazywany jest, od panujacej wowczas dynastii, epoka Komnendw. Przy-
pada na nig okres wzmozonej aktywnosci literackiej, zwanej czasami re-
nesansem Komnendéw'®. Pewne trendy, pojawiajace si¢ w tym okresie,
mogly mie¢ wpltyw réwniez na omawiane synaksarion.

w jednym manuskrypcie z konca X wieku (Vat. gr. 866). Baza Pinakes podaje ponadto
jeden manuskrypt zawierajacy recensio brevior (San Lorenzo de El Escorial, Real Bi-
blioteca, Y II 06) tych pigciu oraz dwoch innych cudéw, rowniez z XII wieku.

12 Wiasciwie klasztorze Jana Teologa Wysokiego — Movr tov Ayiov Iodvvov tov
®eoArdyov Yynrov, dzi§ skrotowo nazywanego Moni Ipsilou. Takg nazwe zawdzigcza
potozeniu na najwyzszym szczycie masywu Ordimnos.

13- Z osobg Teofanesa Wyznawcy (Sigrianskiego) taczy klasztor $w. Nikodem Ha-
giorites, najprawdopodobniej mylgc Sigriane, potozone na wybrzezu Morza Marmara,
gdzie Teofanes faktycznie ufundowat klasztor, z wioska Sigri na Lesbos. Inna lokalna
tradycja przekazuje, ze klasztor zatozyt pewien syryjski mnich juz w VII wieku. Z in-
skrypcji umieszczonej w katholikon (gtdéwnym kosciele) obecnego klasztoru wynika, ze
stary kosciot istniat juz w 1101 roku.

4 Na temat renesansu Komnendéw i zasadnos$ci stosowania takiego okre$lenia,
zob. przede wszystkim: R. Browning, Enlightenment and Repression in Byzantium
in the 11th and 12th Ccenturies. ,,Past and Present” 69 (1975) s. 3-23; P. Magdalino,
The Empire of Manuel I Komnenos, 1143-1180, Cambridge 1993; A. Kazhdan, Change
in Byzantine Culture in the Eleventh and Twelfth Centuries, London 1985; P. Magdali-
no, Cultural Change? The Context of Byzantine Poetry from Geometres to Prodromos,
w: Poetry and Its Contexts in Eleventh-Century Byzantium, red. F. Bernard — K. Demo-
en, Farnham — Burlington 2012, s. 19-37. Obecnie uwaza sig¢, ze by¢ moze to, co wydaje
si¢ by¢ powszechnym wzmozonym zainteresowaniem literaturg antyczna, w rzeczywi-
stosci moze by¢ projekcja indywidualnych zainteresowan kilku najbardziej prominent-
nych literatdéw na calg epokg.
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1.2. Synaksarion

Sama koncepcja synaksarionu'® moze by¢ rozumiana dwojako: albo
jest to kalendarz liturgiczny zawierajacy czytania na dany dzien, bez zad-
nych dodatkowych tekstow, albo — i z tym drugim rozumieniem mamy
do czynienia — kalendarz zblizony do menologium, a zatem przedsta-
wiajacy krotkie historie zwigzane ze Swictymi wspominanymi tego dnia.
Zasadnicza roznica pomi¢dzy menologium a synaksarionem wynikataby
z dlugo$ci zamieszczonych w nich tekstow!'¢, jednak nomenklatura jest
tutaj dosy¢ ptynna i tak np. stynne Menologium Bazylego II (X wiek)!’
jest w zasadzie synaksarionem, bedacym wersja Synaksarionu Konstan-
tynopolitanskiego (Synaxarium Ecclesiae Constantinopolitanae, X wie-
k)'®. Nie ma tez $cisle okreslonych zasad kompozycji synaksarionu — to,
jakich $wietych wlaczano do kalendarza, jakie przekazywano informacje
o ich zyciu, czy i1 ktore miracula mogly si¢ w nim znalez¢, wynikato
przewaznie z lokalnych przestanek'. I tak np. we wspomnianym Synak-
sarionie Konstantynopolitanskim, pod data 11 listopada, na ktérg przy-
pada wspomnienie §wietych meczennikéw: Menasa, Wiktora i Wincenta,
w nagléwku czytamy tylko o tych trzech §wietych, jednak w toku narracji,
po Wiktorze, pojawia si¢ wzmianka o swietej Stefanii, ktorej megczenstwo
jest Scisle zwigzane ze §w. Wiktorem. W drugiej sekcji zamieszczono in-
formacjg, ze tego samego dnia wspominamy réwniez o ,,naszym $wigtym
ojcu i wyznawcy, Teodorze, hegumenie klasztoru Studios”*. Menolo-
gium Bazylego II wérod swietych me¢czennikow na ten dzien juz w tytule

15" Synaksarion byt gatunkiem bardzo popularnym, doczekat si¢ nawet parodii, jakg
byta wierszowana satyra pochodzaca z XV wieku — Zuva&aptov tod Tipumpévou yodapov
(Synaksarion szlachetnego osta).

16 R.F. Taft — N.P. Sevéenko, Synaxarion, ODB 3, 1991.

17 Manuskrypt Menologion Bazylego II znajduje si¢ w Biblioteca Apostolica Vati-
cana z numerem katalogowym Vat. gr. 1613 i jest najobficiej ilustrowanym r¢kopisem
bizantynskim, jedng trzecig kazdego foliatu zajmuje poztacana ilustracja przedstawiaja-
ca wspominanych $wigtych.

18 N.P. Sevéenko, Menologion of Basil II, ODB 2, 1341-1342. Na temat Synaxa-
rionu Konstantynopilitanskiego zob. D. Thomas — A. Mallet, Synaxarion of the Great
Church, w: Christian-Muslim Relations. A Bibliographical History, v. 3: (1050-1200),
red. D. Thomas — A. Mallet, Leiden 2011, s. 574-585.

19 S. Der Nersessian, Remarks on the Date of Menologium and Psalter Written for
Basil 11, ,,Byzantion” 15 (1940-41) s. 106.

20 Synaxarium ecclesiae Constantinopolitanae (e codice Sirmondiano nunc Bero-
linensi), ed. H. Delehaye, Acta Sanctorum 62, Brussels 1902 (repr. 1985), s. 185-266;
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wymienia §wigta Stefanig, ktorej scena meczenstwa zajmuje niemal poto-
we zamieszczonej ilustracji przedstawiajacej wszystkich wspominanych
tego dnia $wigtych?!. Jednak w obu synaksariach informacje o §wigtych
meczennikach sg zdawkowe 1 cato$¢ nie przekracza 30 wersow. W ma-
nuskrypcie omawianego synaksarionu brakuje pierwszych foliatoéw, na
ktorych powinny znajdowac si¢ wrzesien, pazdziernik i pierwsza dekada
listopada (jest to synaksarion zimowe, obejmujace miesigce od wrzesnia
do lutego). Zachowany tekst zaczyna si¢ 11 listopada miniaturg przedsta-
wiajacg Sw. Menasa z towarzyszami — Wiktorem i Wincentym??. Ponie-
waz brakuje rowniez kilku stron wewnatrz manuskryptu (czasem tylko
folialow, czasem calych kwaternionow)>, nie mozna stwierdzi¢ z catg
pewnoscia, co i o ktorych swigtych zostato przekazane. Jednak z zacho-
wanego tekstu wyraznie wynika, ze kompozycja przekazu o §w. Menasie
znaczaco rézni si¢ od innych synaksariow. Po pierwsze, zywot §wigtego
poprzedzony jest krotkim, trzywersowym wstepem, na ktory sktadajg sie
dwa dwunastozgtoskowce bizantynskie?* i jeden klasyczny heksametr:

synaxarion mensis Novembris [A, zywoty Menasa, Wiktora i Wincenta wersy 1-27,
dalej Teodor Studyta.

2 Vat. gr. 1613 fol. 174r; z tekstow Menologium Bazylego II i Synaksarionu Kon-
stantynopolitanskiego nie wynika, jakoby meczenstwo Wiktora i Wincenta byto po-
wigzane z mgczenstwem $w. Menasa. Grecka redakcja Meczenstwa swietego Menasa
w niektorych recenzjach dodaje ,,i jego towarzyszy” jednak w samym tekscie nie po-
jawiajg si¢ oni, poza jedng recenzjg (BHG 1251-1253, wydana: T. loannou, Mnémeia
agiologika, Venetia 1884, s. 284-324), gdzie Menas wystepuje w towarzystwie Wiktora,
Stefanii i Wincenta. Na temat M¢czenstwa §w. Menasa, zob. P. Piwowarczyk, Grec-
kie i koptyjskie Meczenstwo sw. Menasa. Wstep i Przektad z komentarzem, ,,SSHT”
51/2 (2018) s. 361-375 (zwt. s. 362-364).

22 Poniewaz nie mialam mozliwosci skonsultowania manuskryptu Typ. 243H, ba-
zuj¢ na informacji podanej przez Duffy (Revelations and Notes, s. 412), ktory w ten
sposob opisuje ilustracje (fol. 1r [Nov. 11] St. Menas and companions Victor and Vin-
centius). Warto dodac, ze po tym, jak manuskrypt opuscit klasztor na Lesbos, przez jakis
czas znajdowat si¢ w posiadaniu Demetriosa Pelekastesa, znanego malarza ikon, ktory
dodawat fatszywe miniatury do rekopiséw. Niestety, nie jest mi wiadome, czy podj¢to
probe ustalenia datacji obecnej w manuskrypcie ilustracji i czy jest ona oryginalnym
przedstawieniem wybranych swigtych zamieszczonym w synaksarionie przez kompila-
tora z XII wieku.

2 Doktadny opis brakujacych fragmentéw r¢kopisu daje: Duffy, Revelations and
Notes, s. 415.

24 Na temat dwunastozgtoskowca bizantynskiego powstatego z trymetru jambicz-
nego, zob. M. Lauxtermann, The Velocity of Pure Jambs, ,, JOB” 48 (1998) s. 9-33.
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Afyvntog 6vtmg €l Tékn Tiktel péyav,

TunBeig aAnbg TodTo Mnvag detkviet.

Mnviag évéekarn Eipog £TAn ynbdcvvog kip

‘Jesli faktycznie Egipt rodzi wielkich synow,

To Menas, ktérego $cieto, pokazuje, ze to prawda.
Jedenastego Menas znidst miecz z rado$ciag w sercu’®,

Zastosowane metra sg bardzo charakterystyczne dla tego okresu lite-
ratury bizantynskiej i razem z dwoma innymi (dystychem elegijnym i ana-
kreontykiem) byly w tym czasie w powszechnym uzyciu®®. Fakt dotacze-
nia wierszowanego wstepu do zywota Swigtego rOwniez jest zabiegiem
dosy¢ typowym dla kompozycji synaksariow tego okresu — w niektérych
dwunastowiecznych recenzjach wspomnianego wyzej Synaksarionu
Konstantynopilitanskiego®” zywoty $wietych poprzedzaja wersy z kalen-
darza metrycznego (365 heksametrow, po jednym na kazdy dzien roku)
autorstwa jedenastowiecznego poety, Krzysztofa z Mityleny?®. Tworcza
imitacjg kalendarza Krzysztofa jest jambiczny kalendarz autorstwa jed-
nego z najwszechstronniejszych bizantynskich literatoéw XII wieku, Teo-
dora Prodromosa. W dziele tym pod datg 11 listopada czytamy:

‘O dytog Mnvag 0 Atyvtiog Eipet tedelodtor.

"Eugwve Mnvag v touny evkapding.

‘Swiety Menas Egipski mieczem zostat zgtadzony,
Sciecie znidst Menas z sercem odwaga przepetnionym’.

% 0 ile nie zaznaczono inaczej, wszystkie przektady na jezyk polski pochodza
od autorki.

26 Omoéwienie tych czterech miar, zob. H. Hunger, Die hochsprachliche profane
Literatur der Byzantiner, t. 2, Miinchen 1978, s. 91-96. Najnowsze i najbardziej rze-
telne ustalenia na temat metryki bizantynskiej daje: M. Lauxtermann, Byzantine Po-
etry from Pisides to Geometres. Texts and Contexts, t. 2, Wien 2019, s. 265-381 (Ap-
pendix metrica).

27 Sg to przewaznie wersy inkorporowane vaenologium Bazylego II, w ktérym
stanowity opisy niektorych ilustracji (zob. Taft — Sev¢enko, Synaxarion).

2 Wers kalendarza na 11 listopada u Krzysztofa brzmi: Mnvav tov péyov, kol
Biktopa koi oteppov Bikévtiov — Menasa wielkiego i Wiktora i silnego Wincenta
(C. Mytilanaeus, Calendaria metrica, ed. E. Follieri, w: I calendari in metro innografi-
co di Cristoforo Mitileneo, t. 1, Subsidia hagiographica 63, Brussels 1980, s. 327-481,
Sich. Nov. 11). Sw. Menasa i towarzyszy dotyczy ponadto wyimek z ody 4 na listopad:
Mnva 8¢ kal Biktopog éxtopny cvvéBiov te kdBep&y — Menasa i Wiktora i towarzysza
ukaranie przez Scigcie, (Mytilanaeus, Calendaria metrica, s. 327-481).
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Wersy z omawianego synaksarionu nie zostaty jednak zaczerpnig-
te ani z kalendarza Krzysztofa (heksametry)?’, ani Teodora (dwunasto-
zgtoskowce/jamby). Nie znajdujemy ich rowniez w innych, obecnie
dostepnych dzietach tego rodzaju®’, mozna wigc z rownym prawdopo-
dobienstwem zatozy¢, ze albo pochodza z zaginionego lub niewydane-
go dotad kalendarza, albo zostaty skomponowane przez kompilatora
synaksarionu®!

1.3. Miracula

Drugim elementem, ktéry wyrdéznia omawiane synaksarion, jest
obecnos$¢ miraculdw zaraz po opisie meczenstwa swigtego. Nie sg to
jednak oryginalne czy lekko przeredagowane wersje znanych skadinad
cudow, ale teksty bardzo skrocone i pozbawione licznych, istotnych dla
narracji elementow. Celem niniejszego tekstu jest zaprezentowanie pol-
skiego przektadu i wskazanie na najistotniejsze cechy rekompozycji za-
wartych w synaksarionie cudow w stosunku do ich (mniej lub bardziej)
oryginalnych redakcji*>. Analizujgc rekompozycje, postaram si¢ wskazac

2 Baza Pinakes podaje, ze w manuskrypcie znajdujemy kalendarz metryczny
Krzysztofa z Mityleny, jednak albo jest to zupelnie inna wersja kalendarza, albo po raz
kolejny w przypadku identyfikacji tekstow tego rekopisu nastgpita pomytka. Zob. Duf-
fy, Revelations and Notes, s. 410-411.

3% Moja kwerenda zostata ograniczona do tekstow, ktorych wydania sa dostepne.
By¢ moze dalsze poszukiwania przyniosg inne rezultaty.

31 Najblizsza inspiracja, jakg udato mi si¢ znalez¢, mogltby by¢ wiersz Prodromosa na
innego Menasa, wspominanego 10 grudma ktory brzmi: ‘O Gytog Mnvag 6 kKoAlkéAadog
Eipel tedstovtar./ TumOeic 6 Mnvaic &b kehadel kol méhv. (‘Swiety Menas o plynnej mowie
zginat zgtadzony mieczem./ I chociaz $cigto Menasa, on pigknie przemowi raz jeszcze’),
jednak participium tuneig, jako incipit wspomnienia o $wigtym, pojawia si¢ czgsto row-
niez w przypadku innych meczennikdw, a tres¢ wiersza znaczaco rdzni si¢ od omawiane-
go. Na temat identyfikacji trzech réznych Menasow, zob. C. Walter, The Warrior Saints in
Byzantine Art and Tradition, New York 2016, s. 184.

32 Jak zostato powiedziane powyzej, brakuje edycji krytycznej wszystkich cudow.
Wydanie Pomialowskiego oparte jest na recenzji okreslonej przez Silvano i Varalde jako
B, w dodatku na jednym tylko manuskrypcie, trudno wigc mowic tu o ,,oryginalnej”
wersji. Jest to jednak r¢kopis klasztorny z XI wieku, nie mozna zatem wykluczy¢, ze
byl zrédtem dla kompilatora omawianych tekstow. Tam, gdzie to mozliwe, korzystam
z wydan krytycznych (Miraculum II, Miraculum III i Miraculum V, ktore jest pierwo-
wzorem dla cudu IV z omawianej kolekcji), odwotujac si¢ do pozostatych cudow (I1V),
z koniecznosci tylko z wydania Pomiatowskiego (Miracula S. Menae Graece).
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zarOwno na to, co zostato zmienione, jak i (najczesciej) na to, czego
w skroconej wersji nie ma, wskazujgc na funkcje zastosowanych zmian
1 pomini¢¢, akcentujgc §wiadomy wybor kompilatora, wynikajacy z prze-
stanek lokalnych, historycznych i kulturowych.

1.4. Elementy rekompozycji wspodlne dla calej kolekcji

Cecha, ktora dotyczy wszystkich pigciu cudow, jest anonimizacja bo-
hateréw 1 miejsc, w ktorych dzieja si¢ opowiadane historie®. Juz sam
ten zabieg powoduje, ze zar6wno bohaterowie, jak i §wigty oraz jego
sanktuarium stajg si¢ generyczni, tracg zindywidualizowanie na rzecz
przedstawienia uogdlnionej prawdy moralnej, zilustrowanej rozmyta
historig ,,jakiego$ cztowieka” w ,,pewnych okolicznosciach”. Nie tylko
zaden z bohateréw miraculow nie ma imienia, ale nawet §wiety pozo-
staje w wigkszosci z nich anonimowy (imi¢ Menasa pojawia si¢ tylko
raz w Il i raz w V cudzie). Tak przedstawione miracula blizsze sg Ezo-
powej bajce, ktorej morat zastgpiony jest ekspiacja winnego (w niekto-
rych przypadkach rowniez udzielonym za posrednictwem $wigtego roz-
grzeszeniem) i uwielbieniem Boga**. Calkowite pozbawienie opowie-
$ci elementow historycznych®® zwigzanych z miejscem kultu $wigtego
moze wynika¢ z dwoch, dosy¢ prozaicznych, przyczyn. Po pierwsze,
swiadomos$¢ geograficzna mieszkancow Cesarstwa nie byta szczegolnie
rozwini¢ta — geografia znajdowala si¢ na zupelnym marginesie szkol-
nego curriculum?®®, wigc operowanie nazwami miejsc, ktore dla dwuna-
stowiecznego odbiorcy byty najzupeiniej obce, nie miato narracyjnego

33 Cuda zazwyczaj majg miejsce w poblizu albo w samym sanktuarium Abu Mina,
w oryginalnej wersji podawane sg szczegdly topograficzne, a bohaterowie znani sa
z imienia (jak Eutropiusz w Miraculum II czy Zofia w Miraculum III).

3% Miracula okre$lane sg tacinskim sformutowaniem narrrationes animae utiles
(Silvano — Varalda, Per [’edizione, s. 55), ktéremu odpowiada angielskie beneficial tale
(Duffy — Bourbouhakis, Five Miracles of St. Menas, s. 66). W polszczyznie bytaby to
,,powiastka umoralniajgca”.

35 0 ile sam $wiety jest raczej postacig fikcyjng (zob. E. Wipszycka, The Birth
of the Cult of St Menas, VoxP 94 (2025) s. 29-31), jego kult jest faktem historycznym,
szeroko pos§wiadczonym.

3¢ Zob. D. Angelov, ,, Asia and Europe Commonly Called East and West”: Con-
stantinople and Geographical Imagination in Byzantium, w: Imperial Geographies in
Byzantine and Ottoman Space, ed. S. Bazzaz — Y. Batsaki — D. Angelov, Washington
2013, s. 46.
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sensu. Po drugie, sanktuarium w Abu Mina*’ nie funkcjonowato juz
w tym czasie — upadito w drugiej potowie X wieku, mozna wigc zalozy¢,
ze ustal ruch pielgrzymkowy. Oczywiscie, dwunastowieczni Bizantyn-
czycy mogli tego nie wiedzie¢, jednak ciggle zamieszanie wynikajace
z najazdoéw arabskich 1 wypraw krzyzowych i tak nie sprzyjato pielgrzy-
mowaniu przez objete wojenng zawieruchg tereny, w zwigzku z czym
znika jedna z gtownych funkcji, jaka miaty petni¢ teksty cudow. Bo nie
ulega watpliwosci, ze jednym z powodow, dla ktérych kler sanktuarium
$w. Menasa w Abu Mina upubliczniat cuda $wigtego, byto zabieganie
o wsparcie finansowe ze strony pielgrzymoéw. Bohaterowie oryginalnej
wersji miraculow deklarowali che¢¢ przekazania duzych kwot (czasami
potowy majatku) na rzecz sanktuarium jeszcze przed doswiadczeniem
cudu, a po interwencji §wietego (albo na etapie prosby o nig — Miraculum
1) podwajali kwoty. Réwniez nikczemnicy, ktérzy dopuszczali si¢ mor-
dow, kradziezy, gwaltow czy krzywoprzysigstwa, po interwencji §wig-
tego oddawali na rzecz sanktuarium wielkie sumy. Przyktady te miaty
zachgci¢ pielgrzymow do hojnosci wobec sanktuarium. W omawianym
zbiorze tylko jedno miraculum (cud II) zawiera wzmianke o elemencie
wotywnym, ktorej nie dato si¢ usung¢, poniewaz na nim opiera si¢ o$ hi-
storii. Jednak i tutaj datek nie jest tak szczodry, jak w oryginalnej wersji
cudu, gdzie mieszkaniec Aleksandrii, Eutropiusz, zamawia dwie srebrne
misy, z ktorych jedng zamierza ofiarowac¢ §wietemu od razu, a drugg — po
swojej $mierci. Wie, ze ,,zgrzeszyt i zapomnial stowa: ‘nie pozadaj dobr
blizniego swego’, a przede wszystkim ‘tego, co nalezy do §wigtego’%,
gdyby wiedzial, jakie nieszczescie to na niego Sciagnie, ,,zamiast jed-
nej, ofiarowalby trzy misy swigtemu w jego sanktuarium, dwie srebr-
ne i jedng ztotg”¥, a ostatecznie oddaje wszystko i do naczyn dorzuca
jeszcze uratowanego stuzacego jako wotum przeblagalne za swoj grzech
1 dzigkczynne za ocalenie slugi. W wersji synaksarionu z Lesbos nasz
bezimienny bohater, kiedy staje w obliczu tragedii, obiecuje §wigtemu
odda¢ rownowarto$¢ utraconego, a wczesniej obiecanego mu naczynia,
ktore z chciwosci cheiat zatrzymac dla siebie, oraz drugie, ktore wtasnie
dla niego wiozt (niewiele wigc tutaj naddatku). W pozostatych cudach
wszelkie informacje finansowe zostalty usunigte, poza dwoma, w kto-
rych dziatania bohateréw motywowane sa checig nielegalnego zysku.

37 Na temat lokalizacji sanktuarium i jego dziatalno$ci, zob. Piwowarczyk (Prole-
gomena, s. 46-48) i Wipszycka (The Birth, s. 20-29).

3 Miraculum S. Menae Graecum 11, ed. Varalda, s. 222, w. 69-71.

¥ Miraculum S. Menae Graecum I, ed. Varalda, s. 220, w. 36.
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W cudzie V, o Hebrajczyku i chrze$cijaninie, podana jest kwota depozy-
tu, jaki Hebrajczyk zostawit przed podrozg przyjacielowi — 500 solidow*
w gotowce, ale nie ma ona zadnego zwigzku z ewentualnym wotum na
rzecz sanktuarium, podczas gdy w oryginalnej wersji cudu Zyd, ktory
powierzyt chrzescijaninowi ,,caty swoj dobytek” (mavta o éué)*!, po od-
zyskaniu go za sprawg interwencji Menasa oddaje trzecig czg$¢ (1000
solidow) na rzecz sanktuarium, a i chrzescijanin oddaje potowe swojego
dobytku**. W cudzie I natomiast, w ktorym oryginalnie bogaty Izauryj-
czyk wyruszyt z sakiewka do sanktuarium $w. Menasa i zostat podstgpnie
zamordowany przez wtasciciela przydroznego sktadu, gdzie zatrzymat
si¢ na nocleg, ujawniony morderca oddaje zagrabiong sakiewke i dorzuca
od siebie sto solidow, ktore, rzecz jasna, trafig do sanktuarium. W dwu-
nastowiecznej wersji bezimienny bohater ma ze sobg jakies$ ztoto, ktore
jednak moze by¢ rozumiane jako zawieszony na szyi krzyz albo amu-
let. Po wskrzeszeniu zamordowanego zloty przedmiot jest mu zwrocony,
ale nigdzie wprost nie zostaje powiedziane, ze ma t¢ wartosciowg rzecz
ofiarowa¢ w sanktuarium. W cudzie III oryginalnie wystepuje kobieta
o imieniu Zofia*, ktora jest bardzo bogata i bezdzietna, wigc zamierza
swoje bogactwo przekaza¢ na rzecz sanktuarium. Kiedy po drodze zo-
staje zaatakowana, poczatkowo mysli, ze na tle rabunkowym i proponuje
napastnikowi dwa solidy, Zeby nie robit jej krzywdy, ten jednak zamierza
ja zgwaltcic 1 grozi, ze w razie oporu, zabije jg 1 zabierze caty jej dobytek.
Trudno oprze¢ si¢ wrazeniu, ze uratowanie Zofii byto niezwykle optacal-
ne dla sanktuarium, bo wraz z jej przedwczesng $§miercig hojny datek by
przepadt. W dodatku upokorzony napastnik ofiarowal Menasowi w ra-
mach ekspiacji wlasnego konia. W dwunastowiecznej wersji cudu nie
ma ani stowa o planowanym wotum (tu bezimiennej) kobiety, ani rekom-
pensacie za zamierzony grzech napastnika. Do tej kategorii nie zalicza
si¢ jedynie cud IV, w ktorym kwestie finansowe nie zostalty poruszone
roOwniez w pierwotnej wersji, jednak to konkretne miraculum nie nalezato

40 W greckim tek$cie ,,nomismata”. Pod tg 0gdlng nazwa bito monety imperialne,
czyli solidy, do XIV wieku. Do X wieku solid zachowywat stalg wage, od XI wieku byta
ona zmienna, a udziat ztota w monecie zostat zmniejszony, dlatego wartosci przekazane
w tekstach byty rézne dla odbiorcow z VI/VII 1 XII wieku.

4 Miracula S. Menae Graece, ed. Pomiatowskij, s. 72, w. 17

2 Miracula S. Menae Graece, ed. Pomiatowskij, s. 73 w. 111 21-22.

4 W niektorych manuskryptach imie ,,Zofia” nie pojawia sie w tytule cudu, nie-
mniej i tak znajdujemy je w tekscie. Zob. Silvano — Varalda, Per [’edizione, s. 60.
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oryginalnie do cyklu i wiele wskazuje na to, Ze zostalo zapozyczone z ze-
wnetrznego zrodta*,

1.5. Elementy rekompozycji w poszczegolnych cudach

1.5.1 Cud I (O czlowieku zamordowanym przez gospodarza)*

Prymarng, religijng funkcja cudéw jest inspiracja do nawrdcenia na
wiare chrze$cijanska. Literatura hagiograficzna IV i V wieku pelna jest
opisow zdarzen, ktérych przynajmniej czes¢ byta co do formy zbiezna
z biblijnymi charyzmatami, danymi Kosciotowi u poczatkéw glosze-
nia Ewangelii. Jednak wraz z rozprzestrzenieniem si¢ chrzescijanstwa
na caly éwczesny $wiat, taka nadzwyczajna ingerencja Ducha Swigte-
go (tu udzielanego za posrednictwem §wietych) przestata by¢ potrzebna
jako inspiracja do nawrécenia pogan. W XII wieku, wewnatrz na wskros
chrzescijanskiego Cesarstwa, motyw ten jest juz nieistotny*’, dlatego nie
moze dziwi¢ fakt, ze nie wystgpuje on rOwniez w omawianych miracu-
lach. W dtuzszej wersji cudu, §w. Menas wskrzesza zamordowanego, ale
»hie tylko ze wzgledu na morderce, ale tez z uwagi na obecnych tam he-
retykow (aipetikovg) i pogan ("EAAnvag)”?, ktorzy przybyli tam razem
ze $wietym, ale uparcie nie wierzyli w niego. Wskrzeszajac zmartego
w imi¢ ,,Pana, Jezusa Chrystusa”, méwi mu: ,,Wyjdz ty, ktory bytes umar-
ty, polaczone zostaty wszystkie twoje czlonki: 1 za twojg sprawg heretycy
1 poganie niech poznajg chwate Boga; 1 ty sam poznasz, ze ja jestem
stuga Bozy, Menas”*. A nastgpnie wszyscy udaja si¢ do sanktuarium,

4 Takie samo miraculum obecne jest rowniez w cudach Kosmy i Damiana, ponad-
to zawiera rytuat inkubacji, ktory nie byt poSwiadczong praktyka w sanktuarium Abu
Mina. Zob. Piwowarczyk, Prolegomena, p. 51-52.

4 W przeciwienstwie do oryginalnych cudow, te zawarte w synaksarionie nie po-
siadajg tytutow.

4 Wojny z Arabami wprawdzie sprawily, ze problem pojawil si¢ na nowo, jednak
rozwigzania, jakie znajdujemy w literaturze tego okresu, sg juz nieco innego rodzaju.
Zob. bizantynski romans Digenes Akritas, ktorego pierwsze redakcje pochodza naj-
prawdopodobniej wlasnie z XII wieku.

Y7 Miracula S. Menae Graece, s. 65, w. 12-13: ,,o0yi 810 T0v GvOpwmov TOV
QOVEHGOVTO LOVOV, GAAL d10 TOVG TOTE alpeTIKOVG T€ Kol "EAANvag”.

® Miracula S. Menae Graece, s. 65, w. 16-19: ,,£EehOs tetedelmpévog EcQrypéva
mhvto T PEAN ooV Kol pabwot d1d cov aipetikol kai "EAAnveg v d6&av t00 Ocod-
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gdzie morderca, wdziawszy habit, odbyt 7-letnig pokute, a wskrzeszony
pielgrzym rozpowiada o tym, co mu si¢ przytrafito i na skutek jego opo-
wiesci ,,uwierzylo mnostwo pogan i heretykow™*.

Pojecia heretykow (aipetikot) i pogan ("EAAnvec) w XII wieku miaty
nieco inny wydzwigk niz w pierwszych wiekach Kosciota. Wprawdzie
termin Hellen nadal oznacza poganina®, a zatem najwickszym btedem
wobec prawowitej wiary jest blad hellenizmu, jednak, jak dowodzi Paul
Magdalino, chociaz ortodoksja byta niewatpliwie podstawg ideologii bi-
zantynskiej, w tym rowniez ideologii Komnenoéw, to hellenizm, ktory za-
graza Kosciotowi, jest tez kodem kulturowym, ktory jednoczy Bizantyn-
czykow?'. Kodem, ktory jest jednoczes$nie pozadany (solidne wyksztat-
cenie oparte na literaturze antycznej byto kluczem do kariery w admini-
stracji) 1 niebezpieczny, bo moze skutkowac¢ oskarzeniem o herezjg¢, ktora
oznacza nie tyle gloszenie doktryny niezgodnej z ustaleniami soboréw, co
pewnego rodzaju bezbozno$¢ (tu zasadzajaca si¢ na zbytnim przywigza-
niu do filozofii 1 literatury antycznej). W dwunastowiecznej wersji cudu
nie ma mowy o $wiadkach wydarzenia ani o p6zniejszym opowiadaniu
0 nim i nawracaniu heretykow oraz pogan, bo dwunastowieczni haireti-
koi 1 Hellenes nie muszg by¢ nawracani w imi¢ Jezusa Chrystusa, ktoérego
przeciez znajg. Teraz poganami we wspotczesnym rozumieniu tego stowa
sa innowiercy, raczej Xapoknvoi niz "EAAnveg. Warto tez zauwazy¢, ze
dhuga pokuta odbywana w sanktuarium i wdzianie mniszej szaty zostaty
zastgpione pouczeniem i chtosta. Jezeli miracula miaty stanowi¢ umoral-
niajace lekcje dla obecnych w klasztorze mnichdw??, pouczenie i chlosta

1a0e1c 8 kai odTog, 811 £y®d sl 6 dodAog Tod Asod Mnvéc”.

¥ Miracula S. Menae Graece, s. 66, w. 5-6: , .£nicteve 6¢ mAfitog TV EAAvoV kol
AlpETIKAV”.

S0W XIII wieku zaczyna nabiera¢ znaczenia bardziej geograficznego — Teo-
dor II Laskaris opisuje tereny Cesarstwa jako yf| t@v ‘EAMveov i w polemice prze-
ciwko religijnemu oponentowi z Zachodu dowodzi, ze dzigki swemu potozeniu Hel-
lenowie (sic) maja doskonale zbalansowany charakter (Theodorus II Dukas Laskaris,
Sermones VIII de theologia Christiana, ed. C. Krikonis, Theodorou Il Laskareds peri
christianik@s theologias logoi (@g0ddpov B’ Aackapemg mepl yploTiovikig Beoroyiog
Adyotr), Thessaloniki 1988, s. 138-140). Na temat bizantynskiego rozumienia Hellady,
zob. Angelov, ,,Asia and Europe Constantly called East and West”, s. 50-51.

St Magdalino, The Empire, s. 316-412 (The guardians of Orthodoxy).

52 QOczywiscie nie ma gwarancji, ze synaksarion powstato z my$lg o mieszkajgcych
w klasztorze Jana Teologa mnichach. Nawet jesli utozono je w tamtejszym skryptorium,
mogto zosta¢ zamowione przez kogo$ z zewnatrz, na co moga wskazywac ilustracje
podnoszace warto$¢ manuskryptu (o ile sg oryginalne, zob. przyp. 22). Manuskrypt
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mogty bardziej przemawia¢ do wyobrazni odbiorcoOw i przyczyniaé si¢
do ksztattowania ich sumien niz perspektywa pielgrzymki do egzotycz-
nego sanktuarium.

Kolejnym, prawdopodobnie celowo pominigtym terminem jest
onabdaprog, czyli konkretny typ pdznorzymskiego zotnierza®®, w ktorego
stroju pojawia si¢ Menas w oryginalnej wersji cudu (®g év oynuott
orabapiov)**. W martyrologii Menas przedstawiany jest jako Zotnierz
i jako taki pojawia si¢ w ikonografii®>. Rowniez bizantynskie synaksaria
przekazuja, ze byt zolnierzem (otpatidtng v ). W omawianej kolekcji
swiety przybywa jako jezdziec ,,jakoby w stanie zotnierskim” (g év et
otpatudtov)’’, ale juz bez skonkretyzowania rangi. Termin cmafdpioc
nie byt zupetnie obcy dwunastowiecznemu odbiorcy, ale znaczgco zmie-
nit swoja funkcje¢. O ile w czasach p6znego Cesarstwa Rzymskiego ozna-
czal cztonka strazy przybocznej®® (w omawianym miraculum bytaby to
straz cesarska, nie prywatna, poniewaz przytapany na morderstwie zto-
czynca, widzgc Menasa, obawia sie¢, ze to cesarz wystat go po niego)™,
poczawszy od VII wieku zahczany byt bardziej do dworskiej asysty ce-
sarza i wymieniany w gronie eunucho6w®. W VIII wieku byt juz tylko

Synaksarionu Konstantynopolitanskiego (Synaxarium Sirmondianum, na ktorym opar-
te jest Menologion Bazylego II) powstal w klasztorze Bathyrraksa w Bityni, ale byt
stworzony na uzytek kosciota w Konstantynopolu lub w jego bliskiej okolicy (zob. Der
Nersessian, Remarks on the Date of Menologium, s. 106). Mozliwy jest tez scenariusz
odwrotny, mianowicie synaksarion zostato zaméwione poza klasztorem na uzytek jego
mieszkancow. Wtedy argument jest w petni uzasadniony.

53 Na temat Menasa jako spathariosa, zob. J. Doroszewska — F. Doroszewski, Me-
nacing Menas? Saint Menas as a Military Saint and Divine Trickster in His Greek Mi-
racle Collection (BHG 1256-1269), VoxP 94 (2025) s. 72.

3% Miracula S. Menae Greace, ed. Pomiatowskij, s. 64, w. 10.

55 Zob. Wipszycka, The Origins, s. 13-14; Piwowarczyk, Prolegomena, p. 50; Do-
roszewska—Doroszewski, Menacing Menas, s. 71-74.

¢ Np. Synaxarium Ecclesiae Constantinopolitanae, ed. H. Delehaye, Synaxarium
mensis Novembris 11, 4.

7 Five Miracles, ed. Duffy — Bourbouhakis I 7.

8 Jeszcze Lexikon zur byzantinischen Grdzitdt besonders des 9.-12. Jahrhunderts,
ed. E. Trapp et al., fasc. 1-8, Wien 1994-2017 (dalej: LBG) podaje definicje: ,,Schwert-
trager”, Angehoriger der Leibgarde, ale teksty, do ktorych si¢ odnosi, nie wykraczaja
poza VII-VIII wiek.

% Miracula S. Menae Graece, ed. Pomiatowskij, s. 64, w. 24-26.

80 Chronikon Paschale odroznia ,,brodatego” Eulaliosa od eunuchow i spatharioi.
Zob. Chronikon Paschale 627, 8-9, ed. L. Dindorf, Chronicon paschale, t. 1, Bonn,
1832, s. 3-737.
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tytulem dworskim, nie ranga wojskowa, do IX wieku catkiem stracit na
znaczeniu, a po roku 1075 roku niemal zupeinie znika. Kiedy pojawia si¢
w Aleksjadzie autorstva Anny Komenny, dwunastowiecznej historyczki
i corki Aleksego I Komnena, oznacza juz tylko nizszy tytut w hierarchii
bizantynskich godno$ci na dworze cesarskim®'. Nic wiec dziwnego, ze
powtdrzenie tego tytutu za pierwotng wersja cudu mogto wydac si¢ kom-
pilatorowi dwunastowiecznego synaksarionu nie na miejscu, skoro opi-
sywatl budzacego trwoge®? Zotnierza, w domniemaniu przystanego przez
cesarza, zeby przyprowadzit zabdjce przed wymiar sprawiedliwosci.

W sposéb zupelny w narracji pomini¢te zostato jezioro Mareockie,
przez ktore ptynat nieszczegsliwy pielgrzym i w ktorym nastgpnie mor-
derca zamierzal utopi¢ jego po¢wiartowane zwloki. W skroconej wersji
cudu, w zwigzku z brakiem jeziora w okolicy, morderca nie wie, co zrobi¢
ze szczatkami, 1 na rozwazaniu sekretnego miejsca, w ktorym mogtby go
ukry¢, mija mu noc. Kompilator podaza jednak za oryginatem i umiesz-
cza zwloki pielgrzyma w koszu, ktory morderca zawiesza pod sufitem.
Oryginalnie pielgrzym zatrzymuje si¢ na noc w magazynie (dmwofnkn),
czyms§ na ksztatt stodoty lub spichlerza, w ktorym pewnie bez problemu
mozna byto znalez¢ kosz na tyle duzy, zeby w nim zmiesci¢ zwloki do-
rostego cztowieka. Bohater cudu zatrzymat si¢ w tym miejscu, poniewaz
do Filoksenite®® przyptynat pézno i obawial si¢ zosta¢ sam na drodze
wieczorem. W skroconej wersji cudu pielgrzym po prostu mial pecha.

1.5.2 Cud II [O dwo6ch misach wotywnych]

Obecnos$¢ jeziora Mareockiego w poblizu Abu Mina byta oczy-
wista dla pielgrzymow odwiedzajacych sanktuarium §w. Menasa, dla
dwunastowiecznego czytelnika topografia sanktuarium nie miata naj-
mniejszego znaczenia. By¢ moze dlatego, jak sugeruja Duffy i Bour-
bouhakis, bohater drugiego cudu podrdézuje po morzu, a nie po jezio-
rze*. Badacze zwracajg uwage na ekumeniczny charakter §w. Menasa,

" Anna Comnena, Alexias 11 11, ed. A. Kambylis — D.R. Reinsch, Annae Comne-
nae Alexias, Berlin — New York, 2001.

82 W cudzie V Menas opisany jest przymiotnikiem @ofepdc — ‘straszny, budzacy
trwoge’ (Five Miracles, ed. Duffy — Bourbouhakis V 28).

6 Na temat identyfikacji miejsca, zwanego w niektorych rekopisach greckich Lok-
soneta jako Filoksenite, zob. Piwowarczyk, Prolegomena, p. 40-41.

8 Duffy — Bourbouhakis, Five Miracles of St Menas, s. 71, przyp. 15.
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ktorego kult rozprzestrzenit si¢ w chrzescijanskim §wiecie®, i wysu-
waja hipoteze, Ze umieszczenie sanktuarium nad ,,jakim$ morzem” do-
daje mu nieco swojskosci, poniewaz wiekszo$ci mieszkancow basenu
Morza Sroédziemnego znana byta idea podrozy po morzu, dzigki cze-
mu sanktuarium nabiera bardziej uniwersalnego charakteru, a §wiety
przestaje by¢ ograniczony do jednego, odlegltego miejsca i moze dzia-
ta¢ w dowolnym czasie oraz dowolnej przestrzeni®®. Nie polemizujac
ze spostrzezeniami wydawcow kolekcji, ktore wydaja si¢ zupelnie
stuszne, na marginesie warto doda¢, ze a) w dwdéch manuskryptach
przekazujacych pierwotng wersj¢ cudu II (Biblioteca Ambrosiana, G
53 sup. i Biblioteca Apostolica Vaticana, gr. 866) w wersie 60 (wedlug
wydania Miraculum II, ed. Varalda) pojawia si¢ rzeczownik 0dAoacoa
(marynarze wrzucajg ling ,,do morza”)® i b) w grece Nowego Testa-
mentu w Ewangeliach Marka, Mateusza i1 Jana Jezioro Tyberiadzkie
okreslane jest zawsze rzeczownikiem OdAacca (‘morze’, tu: Galilej-
skie) 1 tylko u Lukasza znajdujemy Aipuvn (‘jezioro’, tu: Genezaret).
Pozostawiajac na boku przyczyny tego stanu (zaplecze jezykowe i kul-
turowe poszczegolnych ewangelistow), trzeba pamietaé, ze kompila-
tor synaksarionu bezdyskusyjnie znal teksty Ewangelii 1 mogt miec
poczucie, ze s3 to terminy stosowane wymiennie na terenach i w cza-
sach, ktore mogt postrzegaé jako wzajemnie nieodlegte®®. Poniewaz
jednak oba wspomniane wyzej manuskrypty pochodzg z XI-XII wie-
ku, interpolacja (nieobecna w innych recenzjach) moze §wiadczy¢ na
korzys$¢ tezy Duffy’ego i Bourbouhakisa®, a mozliwy wptyw jezyka
Nowego Testamentu tez jej raczej nie wyklucza.

% Na terenie cesarstwa po$wiadczone sg trzy koscioty pod wezwaniem $w. Mena-
sa. Zob. C. Walter, The Warrior Saints, s. 183.

% Duffy — Bourbouhakis, Five Miracles of St Menas, s. 71, przyp. 15.

7 Varalda, Il ricco Eutropio, s. 229.

68 Jak juz zostalo powiedziane, $wiadomo$¢ geograficzna Bizntyfnczykdw nie byta
duza (zob. powyzej i przyp. 36), byta ponadto mocno nacechowana ideologicznie. Kon-
stantynopol uznawany byt za centrum $wiata (nazywany ,,okiem oikoumene” juz przez
Grzegorza z Nazjanzu) i to on stanowit punkt odniesienia w wyznaczaniu kierunkow, ta-
kich jak wschod i zachdd. Afryka, a przynajmniej interesujgca nas jej cz¢$¢, nalezata do
Wschodu (Anatolia), razem z Azjg Mniejsza. Co wigcej, Konstantyn VII Porfirogeneta
umieszcza Egipt 1 Etiopie w Azji (De thematibus 1-7). Mozna podejrzewac, ze dla au-
tora kompilacji wydarzenia opisywane w cudach dzialy si¢ ,,gdzie$ tam na Wschodzie”,
a wigc w tych samych okolicach, co wydarzenia biblijne.

% Nawet je$li ktory$ z tych rekopiséw stanowit wzor dla kompilatora (szcze-
g6lnie prawdopodobny jest Vat. gr. 866, zob. powyzej, przyp. 11), zmiana ,,jeziora”
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Nadaniu uniwersalnego charakteru opowiesci stuzy pozbawienie go
jeszcze jednego, bardzo ciekawego elementu, jakim jest swoiste cross-re-
ference obecne w oryginale. Eutropiusz wyraza tam ufnos¢ w zdolnos¢
Menasa do odnalezienia ciata stugi, skoro potrafit wskrzesi¢ pocietego
na kawatki’, ktorego znamy z cudu I. Taki zabieg nie tylko w pelni in-
dywidualizuje miraculum, nie pozwalajac przypisa¢ go zadnemu innemu
swietemu, ale tez doskonale spaja kolekcje. Wyraznie jednak pierwsza
funkcja byta dla kompilatora na tyle niewygodna, ze walor drugiej byt
zbyt maty, zeby przewazyc¢.

Jednak réznice stanowig nie tylko pominigcia. Autor dwunastowiecz-
nej kompilacji zdaje si¢ przyjmowac wlasna, ciekawg strategi¢ narracyjna.
Swiadczy o niej drobna z pozoru zmiana — sposob, w jaki stuga chciwego
pielgrzyma znajduje si¢ za burtg. W oryginalnym cudzie niewolnik, kto-
remu misa niechcacy wypada do wody, z obawy przed gniewem swego
pana sam ,,zdejmuje ubranie i rzuca si¢ w $lad za misg” (ékdvcdpevog ta
ipdtio ovtod Eppryev antov Omiebev tod dickov)’!, w skrdoconej wer-
sji synaksarionu natomiast stuga wprawdzie drzy z leku, ale do wody
wpada na skutek poluzowania chwytu i raczej ,,wyrzucito go” (¢avtov
aneppion)’®, niz celowo wyskakuje. Chwile wczesniej w obu tekstach
silg sprawcza wydarzen jest przyroda: w oryginalnym cudzie, kiedy nie-
wolnik idzie umy¢ misg¢, nagle zmienia si¢ pogoda (1000 yvOQoOg péyag
£yéveto)’3, co staje sie bezposrednig przyczyng upuszczenia naczynia do
jeziora. W skroconej wersji ,,misa zostata wyciagnigta z jego rak, jak
mogtby kto$ powiedziec, i wrzucona w morze” (Vmocvpeig 6’ 0 diokog &k
TAOV XEWPAOV avTod, TOG GV TI¢ €imot, &v 1] Bokdoon aneppien)’. To nie
stluga upuscit mise¢ — to morze ja wyrwato, a potem podobny los spotkat

na ,,morze” nastgpitaby w tym samym okresie, a zatem mozna jg potraktowaé jako
wplyw trendow epoki.

" Miraculum S. Menae Graccum 11, Miraculum II, ed. Varalda, s. 221, w. 50-51:
,» EATi{m €ig Tov Oedv Kol €i¢ tag mpecPeiag tod ayiov Mnvd, tod 10V HeEUEMGUEVOV
€yeipavtog cdov;”.

" Miraculum S. Menae Graecum II, Miraculum II, ed. Varalda, s. 220,
w. 27-28 1 pdzniej s. 222, w. 74-76: ,,£yEveTO YVOQOG HéYOC Kol Emeoev €€ LoD 0 diokog,
Kol eina v €ovtd «Ti dpa mowom i Ti amoloynoopat Td kvpie pov;». Kol gopndeic
Epprya Epontov eig v Aluvny” (,,nastala wielka ciemnos¢ i wypadta mi z rgk misa
i powiedzialem do siebie: ‘Céz teraz zrobi¢ i1 jak wytlumacze si¢ memu panu?’. I z prze-
razenia rzucitem si¢ do jeziora”).

2 Five Miracles, ed. Duffy — Bourbouhakis II 15.

3 Miraculum S. Menae Graecum 11, Miraculum II, ed. Varalda s. 219, w. 25.

" Five Miracles, ed. Duffy — Bourbouhakis IT 12-13.
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1 jego. Kompilator synaksarionu rozszerza dziatanie nadprzyrodzone
z przedmiotu réwniez na niewolnika. Stuga nie podejmuje samobdjczej
decyzji, ale jego wypadek (i pewna $mier¢) sg konsekwencja grzechu
pielgrzyma, konsekwencja, ktorej nie dato si¢ uniknaé. Pewnym napro-
wadzeniem na to, co mialo si¢ wydarzy¢, moze by¢ tez uzycie czasow-
nika ékmAvvo, ktory w grece patrystycznej oznacza ‘zmywam (winy)’”,
we fragmencie, w ktorym stuga zabiera zbezczeszczong cheiwos$cig mise
przeznaczong dla §wigtego 1 idzie j3 niejako ,,obmy¢ z grzechu”, ktory
transponowany zostat z osoby (pielgrzyma) na przedmiot (a ten jest jed-
noczesnie przedmiotem grzechu — chciwosci).

Jak zostanie rowniez wykazane w analizie kolejnego cudu, przyroda
jako agens i posrednik boskiej interwencji jest waznym elementem zasto-
sowanej strategii narracyjnej, co wpisuje si¢ w ogolny trend wzmozone-
go zainteresowania naturg w Bizancjum XI i XII wieku’.

1.5.3 Cud III (O kobiecie, ktora uniknela gwaltu)

W Miraculum II1, kiedy zaatakowana kobieta, pielgrzymujaca do
sanktuarium, zwraca si¢ do swietego z prosba o pomoc, ten natychmiast
zjawia si¢ osobiscie 1 nie tylko nie dopuszcza do gwaltu, unoszac ko-
biet¢ z miejsca zbrodni, ale tez tapie za lejce wierzchowca napastnika
1, ciaggnac konia, wtoczy po ziemi uwigzanego don niedoszlego gwalci-
ciela’”’. Mozna powiedzie¢, ze Menas nawet nie tknat sprawcy i ze spra-
wa zostaje zatatwiona niejako posrednio. Jednak Swiety zjawia si¢ na
miejscu osobiscie 1 fizycznie przymusza zwierze¢ do biegu. Autor dwu-
nastowiecznej wersji cudu tym razem nie tylko pomija milczeniem imig
swietego, ale w ogole rezygnuje z jego fizycznej obecnos$ci. Modlitwa
pielgrzymujacej kobiety zostata wysluchana, nastgpita interwencja, ale
nikt si¢ nie pojawit i nikt jej stamtad nie zabral. Do gwattu nie doszlo,
bo kon, ktérego napastnik uwigzat sobie do nogi, ,,znarowil si¢” prze-
ciwko wilasnemu panu” (dypiwbeic kata tod idiov deomdTov)’s. Boska
interwencja odbywa si¢ w zupetnosci za posrednictwem elementu swiata

5 Lampe: wash away, forgiveness of sins. W miejsce prostego mAvve (‘myje’),
ktore wystepuje w oryginale.

76 Zob. S. Lazaris, Thoughts on the Conception of Nature in Byzantium (11th-12th
Centuries). ,,De Medio Aevo” 13/2 (2024) s. 353-364 (zwt. s. 357-360).

7 Miracula S. Menae Graece, Miraculum III, ed. Silvano-Varalda, s. 60, w. 31-36.

8 Five Miracles, ed. Duffy — Bourbouhakis III 6-7.
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przyrody. Udomowione zwierzgta, takie jak kon, osiot, byk czy wielbtad,
sg naturalnym posrednikiem migdzy tym, co ludzkie — znane i zrozumia-
te, a tym, co dzikie — niezrozumiale 1 zewngtrzne. Praktyka powierza-
nia im mocy ingerowania w ludzka rzeczywistos¢ przez bostwa rdéznego
pochodzenia ma wielowiekowg tradycje. W mitologii greckiej Kadmos
zaktada Teby w miejscu, w ktorym spotyka byka wolnego od pracy,
w Ksiedze Liczb oslica Balaama zatrzymuje proroka w drodze do krola
Balaka, a wielbtady wiozace szczatki §w. Menasa staja w miejscu, ktore
$wiety wyznaczyl sobie na wieczny spoczynek”. Swigci, ktorzy sami sa
pomostem pomigdzy swiatem ludzi, zyjacych tu i teraz, a rzeczywistoscia
Boza, bedaca poza czasem i przestrzenia, maja przewaznie dobre rela-
cje ze $wiatem przyrody, wiedza jak komunikowaé si¢ ze zwierzetami
i czesto wydaja im polecenia®. W hagiografii bizantynskiej nie braku-
je tez przyktaddéw transgresji mocy sprawczej migdzy rzeczywistoscia
swietych a §wiatem zwierzat. Niektorzy §wigci maja szczegdlne zwigzki
z jakim$ konkretnym gatunkiem, w przypadku Menasa sg to wielbtady
i konie®'. W oryginalnej wersji miraculow, w cudzie o chrzeécijaninie
i Zydzie (cud V) pierwsza cze$é interwencji odbywa sig rowniez bez oso-
bistego udzialu Menasa, tylko wlasnie za posrednictwem konia, ktory
zrzuca krzywoprzysiezce w celu ,,wytrzasnigcia” z niego przedmiotow,
potrzebnych $wigtemu jako znak rozpoznawczy dla Zony bohatera. U niej
jednak Menas zjawia si¢ juz we wlasnej osobie. Julia 1 Filip Doroszewscy
argumentuja, ze w ramach oryginalnej kolekcji cudow §w. Menas inter-
weniuje osobiscie w przypadku powazniejszych zbrodni, a pomniejszymi
zajmuje si¢ niejako zaocznie®>. W omawianym miraculum autor synak-
sarionu zdecydowat si¢ calo$¢ nadprzyrodzonej interwencji przenies¢ na

7 Zob. Wipszycka, The Birth, s. 20. Nieco bardziej drastyczna nadprzyrodzo-
na interwencja przeprowadzona za posrednictwem zwierzat (tym razem byly to
osty) w celu ustanowienia miejsca kultu spotkata swigtego Cyryla, biskupa Gortyny
(BHG 467).

80 Zob. A. Kazhdan, Holy and Unholy Miracle Workers, w: Byzantine Magic,
red. H. Maguire, Dumbarton Oaks 1995, s. 75-76. Liste toposéw zawierajacych interak-
cje Swigtych ze zwierzetami, zob. T. Pratsch, Der hagiographische Topos: Griechische
Heiligenviten in mittelbyzantinischer Zeit, Millennium-Studien 6, Berlin — New York
20035, s. 286-289.

81 Z jednymi i drugimi jest przedstawiany w ikonografii. Wielbtagdy odegraty zna-
czacy role w jego meczenstwie (zob. Wipszycka, The Birth, s. 20), konno natomiast
przewaznie pojawia si¢ w cudach (zob. np. Doroszewska — Doroszewski, Menacing
Menas, s. 79-80).

82 Zob. Doroszewska — Doroszewski, Menacing Menas, s. 73-83.
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zwierzg, ktore nie tylko odcigga napastnika z miejsca niedosztej zbrodni
1 wldczy go za sobg az do sanktuarium, ale i dotartszy do §wietego miej-
sca, nadal aktywnie atakuje jezdZca, dopoki ten nie wyzna swojej winy.
Nic z tych rzeczy nie ma miejsca w oryginalnej wersji, w ktorej po do-
tarciu do sanktuarium sprawca ,,widzi chwale §wietego” i w ramach eks-
piacji ofiarowuje jako wotum swojego wierzchowca. Dodatkiem dwuna-
stowiecznego kompilatora jest tez reakcja ludzi, ktorzy obserwuja atak
konia na swego pana. A wilasciwie brak reakcji — niedoszly gwalciciel
widzi, ze nikt nie zamierza mu pomdc 1 wyznaje wine, poniewaz obawia
si¢ 0 swoje zycie. Nikt ze zgromadzonego ttumu nie przeszkadza boskiej
interwencji, nawet w obliczu mozliwej $mierci grzesznika. Na tle hagio-
grafii bizantynskiej nie jest to wcale wyjatkowe: konie wystepuja czesto
jako narzedzie boskiej interwencji®, gtdwnie wobec wlasnych jezdzcow,
ktorych zrzucaja®, kopia®, a nawet zadeptuja*®. Cickawsze wydaje si¢ py-
tanie, dlaczego dwunastowieczny kompilator wyrugowat swigtego z jego
wlasnego miraculum, w ktorym odgrywat przeciez niebagatelng role. Ar-
gument o wadze zbrodni raczej nie ma w tym wypadku zastosowania.
Chociaz w hagiografii bizantynskiej istnieje klasyfikacja rangi cudow,
ktorg podaje Jerzy z Amastris, przedktadajac usmierzanie zywiotow nad
wsparcie indywidualnych btagalnikow®’, autor synaksarionu nie kierowat
si¢ raczej tego rodzaju przestankami, uznawszy, ze udaremnienie proby
gwaltu stoi w hierarchii cudow na tyle nisko, ze nie warto do niej anga-
zowac §wietego osobiscie. Sadze raczej, ze 1 tym razem nalezy wzia¢ pod
uwage dwunastowieczny zwrot w mysleniu Bizantynczykow, do ktore-
go zalicza si¢ rowniez wzmozone zainteresowanie przyroda i by¢ moze
dlatego wola §wigtego ujawnia si¢ wylgcznie za jej posrednictwem®®.

8 Na temat koni w bizantynskiej hagiografii, zob. przegladowy tekst: A.F. Stamo-
uli, Information of Middle Byzantine Hagiography Texts about Equids, w: Echoing Ho-
oves. Studies on Horses and Their Effects on Medieval Societies, ed. A. Ropa — T. Daw-
son, Leiden — Boston 2022, s. 112-138 (zwt. s. 125-131).

8 Falszywy oskarzyciel $w. Jana Gockiego (VIII wiek, BHG 891) spada z konia,
prébujac na niego wsiasc, i ginie.

85 Zokierz, ktory aresztowat Eliasza Mtodszego (IX wiek, BHG 580) i jego ucznia,
zostat kopniety przez konia i umart.

8 W zywocie Szczepana Mtodszego (VIII wiek, BHG 1666) grzesznik spada z ko-
nia i zostaje przez niego zadeptany, wskutek czego ginie.

8 BHG 668.

8 Ciekawg hipotezg mogloby by¢ dopatrywanie si¢ inspiracji dla autora kompilacji
w wymienionych powyzej zywotach Jana Gockiego i Szczepana Mtodszego. Swieci ci
sa meczennikami z czasow ikonoklazmu, a emanacja boskiej mocy w zachowaniu koni
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Ponadto zabieg ten stanowi kolejny przyktad na odindywidualizowanie
tekstu 1 poprzez przeniesienie cigzaru z osoby $§wigtego na sity przyrody
zuniwersalizowanie go do poziomu umoralniajgcej opowiesci, blizsze]
antycznej bajce, rowniez z uwagi na obecno$¢ w niej zwierzat.

1.5.4 Cud IV (O chromym i niemej)

Pobiezne spojrzenie na omawiang kolekcje mogloby sugerowac,
ze czwarte miraculum zostato poddane najbardziej drastycznym zmia-
nom narracyjnym, niewykluczone jednak, ze przeszto w zasadzie
proces podobny do pozostatych. Najbardziej wyrazistym motywem
oryginalnego cudu jest polecenie zniecierpliwionego $wigtego, by
watpiacy w jego moc uzdrawiania kaleka zakradl si¢ w nocy do prze-
bywajacej na terenie sanktuarium niemej kobiety (réwniez czekajace;j
na odzyskanie zdrowia) 1 odbyl z nig stosunek, co miatoby by¢ jedy-
nym gwarantem jego uzdrowienia (sic). Chromy pielgrzym dtugo si¢
waha, §wiety musi interweniowac trzy razy, w koncu decyduje si¢
doczotga¢ do niemej, zdejmuje z niej szat¢ i obnaza ja (t0 mdAlov
govpev kai Eyvuvmoev avtv)®. Autor dwunastowiecznej kompilacji
nie uznat za stosowne naraza¢ wspotbraci na trwanie w watpliwosci,

dotyka ikonoklastow — w przypadku historii z zywota $w. Szczepana kara wymierzona
za posrednictwem konia spada na zolnierza, ktory — po uzdrowieniu przez Szczepana za
posrednictwem ikon — wypiera si¢ ikonolatrii wobec cesarza i otrzymuje za to honory
(zob. Stephanus Diaconus, Vita Stephani Iunioris 54). Na wyspe Lesbos w 802 roku,
czyli najprawdopodobniej juz po fundacji klasztoru $w. Jana Teologa (w ktorym znaj-
dowat si¢, a moze i powstat, manuskrypt Typ. 243H), zostala zestana cesarzowa Ire-
na, wielka obronczyni obrazéw. Nie mozna wykluczy¢, ze wsrod lokalnej spotecznosci
zywoty $wietych ikonodulow byly szczegolnie rozpowszechnione, a wtedy moglyby
stanowi¢ zrdodto inspiracji i zapozyczen. Zwlaszcza motyw agresji konia wobec jezdzca,
ktéremu grozi $mier¢ na skutek boskiej interwencji, jest pewnag nowoscig w stosunku do
modus operandi mgczennikdw z pierwszych wiekdéw chrzescijanstwa, ktorych zadaniem
jest ratowanie zycia (rowniez w wymiarze moralnym), a nie odbieranie go (zob. Doro-
szewska — Doroszewski, Menacing Menas, w tym tomie). Zmiany w podejsciu do prze-
mocy, ktore nastgpity w §wiecie chrzescijanskim po VI wieku, i ogrom przesladowan
ikonoklastycznych zrewidowaly decorum i daty §wigtym meczennikom licencje na za-
bijanie (czy raczej dopuscity mozliwo$¢ wystgpienia ,.kary boskiej” wobec tych, ktorzy
przesladujg Swictych). Niestety, bez udowodnienia cyrkulacji wspomnianych zywotow
w klasztorach na Lesbos oraz bez pewnosci, ze tam wia$nie powstalo omawiane synak-
sarion, taka teoria pozostaje spekulacja.
8 Miracula S. Menae Graece, Miraculum V, ed. Silvano-Varalda, s. 66, w. 21.
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jaka wyrazat bohater cudu — czy Swiety mowi na powaznie, czy sobie
z niego zartuje i kusi go? Bo jesli pragngc uzdrowienia, popelni grzech
cudzotostwa, czy nie $ciggnie przez to na siebie jeszcze wiekszego
nieszczg$cia??® Bizantynczycy miewali nie lada klopot w ustaleniu
pochodzenia zjawisk nadprzyrodzonych, w tym rowniez w odrdznie-
niu cudéw dobrych, pozytecznych od pseudocudow, za ktorymi mogt
sta¢ sam diabel, probujacy zwies¢ bezbronny lud Bozy®'. Wspomi-
nana juz Anna Komnena, opisujac egzekucje Basiliosa, przywoddcy
Bogomilow, donosi, ze ,,kaci bali si¢, zeby zte duchy otaczajace Ba-
siliosa nie sprawity za przyzwoleniem boskim jakiego$ niezwyktego
cudu”®?. Mozna stad wnioskowac, ze granica migdzy tym, co prawdzi-
wie boskie, a tym, co tylko przez Boga przyzwolone, ale pochodzace
od demondw, byla nicoczywista®. Opisywana w miraculum sytuacja
wydaje si¢ tego rodzaju. I chociaz ostatecznie do cudzotdstwa nie do-
szto, wszyscy zainteresowani zostali uzdrowieni i uznali moc sw. Me-
nasa oraz jej Boze pochodzenie, sam pomyst méogl wydac si¢ na tyle
gorszacy, ze nalezalo sprawg rozwigza¢ inaczej. Realizacja cudu na-
dal oparta jest na zaufaniu, chromy pielgrzym wcigz musi dokonac
ryzykownego czynu, ktéry skutkuje oskarzeniem o usitowanie popet-
nienia przestepstwa. Ale oskarzy¢ go mozna chyba tylko o kradziez,
bo nigdzie w teks$cie nie ma stowa o tym, Ze chwycona za ptaszcz
niema zostata wskutek tego obnazona. Swiety zreszta nie precyzu-
je, w jakim celu kulawy ma si¢ chwyci¢ ptaszcza niemej, cala scena
moze nawet przywodzi¢ na mysl jeden z cudéw biblijnych, kiedy to
kobieta chora na krwotok dotkneta si¢ fredzli ptaszcza Jezusa, dzigki
czemu (a wtasciwie dzigki wierze, ze tak si¢ stanie) zostaje uzdrowio-
na. Analiza leksykalna obu scen nie potwierdza inspiracji, autor sy-
naksarionu na okreslenie elementu garderoby uzywa stowa mailiiov,

% Miracula S. Menae Graece, Miraculum V, ed. Silvano-Varalda, s. 66, w. 13-15.

ol Zob. Kazhdan, Holy and Unholy, s. 76-82.

2 Anna Comnena, Alexias XV 10, th. O. Jurewicz, Anna Komnena, 4leksajada,
t. 2, Wroctaw 2005, s. 686.

% Kazhdan wskazuje, ze prosta, wydawatoby sie, klasyfikacja na cuda ,,$wigte”
i ,,nieswiete”, zasadzajgca si¢ na ocenie ich skutkow (tworcze, uzdrawiajace, dajace
zycie vs powodujace $mieré, zamieszanie, niewtasciwe zachowania seksualne), nie
zawsze pozwala odczytac, jakie moce stojg za ich sprawcami, podajac m.in. przyktad
z mato znanego zywota Jazona i Sosipatrosa, ktorzy angazuja si¢ w walke z magikiem:
cuda przedstawiane przez magika sg tworcze i pozytywne, podczas gdy cuda sprawiane
przez chrzescijanskich swigtych przynosza $mier¢ i destrukcje (zob. Kazhdan, Holy and
Unholy, s. 79).



370 KATARZYNA PIOTROWSKA

ktére zna z oryginalnego miraculum, nie tego z biblijnej opowiesci
(indtrov). Warto jednak dodaé, ze oba z czasem nieco zmienity zna-
czenie i o ile indtiov bedzie oznaczat po prostu ubranie®, to mailiov
raczej juz tylko ptaszcz®. Bez wzgledu na wystepowanie aluzji do
Nowego Testamentu lub jej brak, takie przedstawienie sprawy byto na
pewno bezpieczniejsze.

1.5.5 Cud V (O Hebrajczyku i chrzescijaninie)

Obszerne porownanie omawianej wersji cudu z niemal wszystkimi
pozostatymi daje Przemystaw Piwowarczyk®®. W tym miejscu chciata-
bym zwroci¢ uwage tylko na motyw, ktory w oryginalnej narracji zda-
je sie odgrywaé pewng rolg, a w omawianej kolekcji zostat pominigty
albo zachowany w postaci szczatkowej. W oryginalnej wersji miracu-
lum Zyd nie wchodzi do sanktuarium, bo chrzescijanin przypomina mu,
ze ,,Zydzi nie wchodzg do przybytkow chrzesécijanskich”. Zyd, ktéremu
zalezy na przysiedze zlozonej wobec $w. Menasa, bo ten ,,zawstydza
krzywoprzysiezcow”?’, deklaruje: ,,Nawet jesli nie moge wejs¢, to stang
w przedsionku na zewnatrz”?. W synaksarionie, chociaz tylko chrzesci-
janin sktada przysigge, to jednak obaj wychodza z kosciota, co ozna-
cza, ze wczesniej obaj musieli w nim by¢. Piwowarczyk konkluduje, ze
Zyd, o ktérym mowa, musiat nalezeé do nowej fali Zydow egipskich,
uksztaltowanych przez prawo talmudyczne, ktore podawato odlegtosé
(6 tokci), jaka Zydzi powinni zachowaé od miejsca batwochwalstwa
(tu: chrzescijanskiego kosciota)”. Autor dwunastowiecznej kompi-
lacji przypuszczalnie nie znal takich przepisow, dlatego pomingt ten

% LBG s.v iuariov: Gewand, Kleid.

% LBG s.v. toAliov: Mantel.

% P, Piwowarczyk, O Zydzie i chrzescijaninie — koptyjskie, greckie i arabskie wer-
sje cudu jednego z cudow sw. Menasa, ,,Scripta Classica” (w r¢kopisie udostgpnionym
przez autora).

7 Miracula S. Menae Graece, ed. Pomiatowskij, s. 71, w. 16.

% Miracula S. Menae Graece, ed. Pomiatowskij, s. 71, w. 20-21.

% Piwowarczyk, O Zydzie i chrzescijaninie (w rekopisie). W dalszej czesci tekstu
Zyd wzywa Boga i $w. Menasa, proszac ich o wstawiennictwo, chociaz zostal uznany
za niegodnego, zeby wejs¢ do przybytku swigtego. To wskazywatoby na istnienie, by¢
moze niepisanego, zwyczaju zabraniajacego Zydom przebywania w ko$ciotach réwniez
ze strony chrzescijanskiej. Dla celéw obecnego studium nie ma to jednak wigkszego
znaczenia, poniewaz motyw ten jest w omawianym tekscie nicobecny.
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fragment jako niezrozumialy. Nie przytacza tez powodu, dla ktérego
dla rozstrzygnigcia sporu mieli si¢ uda¢ do sanktuarium, a nie, np. do
lokalnego magistratu, co wydaje si¢ zupelnie zrozumiate w Swietle
przepisu z Basilika (zbioru praw opartych na kodeksie Justyniana), na
mocy ktérego Zydzi nie mogg zeznawaé w sprawach dotyczacych pra-
wowiernych chrzescijan'®. Ten sam kodeks wyznaczat kare za kradziez
zydowskiego mienia — nie tylko nalezato odda¢ rownowartos¢ skradzio-
nych przedmiotow, ale tez ich podwojong warto$¢'’'. By¢ moze dlatego
dwunastowieczny kompilator dodat na wstgpie informacje¢, nieobecng
w oryginale, o kwocie (500 solidow)'??, jaka Zyd zostawit u chrzescija-
nina, zeby uzmyslowi¢ czytelnikowi, o jakim rzedzie wielkoS$ci straty
moéwimy i ile, w razie przegranego procesu'®, chrzescijanin musialtby
zwroécié. Z tekstu nie dowiadujemy si¢ jednak, czy poczuwat si¢ do za-
do$éuczynienia okradzionemu i oszukanemu Zydowi jego straty zgod-
nie z obowigzujacym prawem'%,
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2. Przeklad

Cuda sw. Menasa wg kodeksu New York, Harvard University,
Houghton Library Typ 243H
IIOS

Kiedys jakis$ cztowiek, pielgrzymujacy, aby pomodli¢ si¢ w jego [$w.
Menasa] sanktuarium, zostat przyjety na nocleg u pewnego gospodarza'®.

105 Jak zostato powiedziane powyzej, skrocone wersje cudéw nie posiadajg tytutow.
W wydaniu tekstow poszczegdlne cuda oznaczone sg tylko numerem. Taki sam uktad
zostat przyjety w przektadzie.

106 Stowo ,,gospodarz” nie pojawia si¢ w tek$cie, pielgrzym zostal przyjety
nopd tvog (‘przez jakiegos [cztowieka]’). W ttumaczeniu dodaj¢ stowo ,,gospodarz”
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Gospodarz ten, skoro zauwazyl, ze gos¢ nosi zloty medalion'’’, wstat
w $rodku nocy i zamierzyt si¢ na niego morderczg r¢ka: pocigwszy go na
kawatki, wlozyt do kosza, a kosz zawiesil, czekajac do rana. Byt zreszta
zdenerwowany, rozwazajac kiedy i gdzie wyniesie szczatki, zeby je w se-
kretnym miejscu schowac.

I gdy pograzony byt w snuciu tych planow, swiety §wiadek Chry-
stusa, ukazawszy si¢ jako jezdziec jakby w zolnierskim stanie, zapytat
o przybysza, ktory zatrzymat si¢ tu w goscinie. A kiedy morderca zapew-
nial, ze nic nie wie, §wiety, zsiadtszy z konia, wszedt do wewnetrzne;j
komnaty i zdjawszy kosz, spojrzat powaznie na zabdjce i zapytat: ,,Co to
jest?”. Ten za$, ostupiaty ze strachu, rungt'® do kolan $wigtego.

Nastepnie §wiety posktadat razem pocicte kawalki i pomodliwszy
si¢, wskrzesit zmartego, mowiac: ,,0ddaj chwale Bogu”. Ten za$, po-
wstawszy jakby ze snu i dowiedziawszy sig¢, co i jak wiele wycierpiat od
swojego gospodarza, wielbil Boga i podzigkowawszy temu, ktory wy-
gladat na zokierza, oddal mu pokton'”. A kiedy i morderca wstat, $wig-
ty, wzigwszy od niego ztoto i dawszy je pielgrzymowi, rzekt: ,,Idz dalej
swojg droga”. A zwrociwszy sie¢ do mordercy, stosownie go wychtostat''”

dla uniknigcia zamieszania zwigzanego z ustaleniem, ktory z ,,pewnych ludzi” czym
si¢ zajmuje.

W LBG definiuje €yxoAmov jako Brustkreuz, Amulett, Madaillon. Wydawcy cu-
déw ttumacza ,,gold”, odwolujac si¢ do oryginalnej wersji cudu, w ktorej pielgrzym ma
ze sobg sakiewke — Baidvtiov (Duffy — Bourbouhakis, Five Miracles, s. 69). W moim
przekonaniu nie ma powodu do takiego ttumaczenia, jesli kompilator Swiadomie zamie-
nit trzos ze ztotem, ktére miato by¢ ofiarowane w sanktuarium, na drogocenny drobiazg,
co do ktorego wiemy tylko, ze pielgrzym nosit go na szyi (por. wyzej).

198 Dost. ,,rzucit sie¢ w strasznym upadku”. Stowo nt®pa moze by¢ rozumiane jako
,upadek” albo, w konsekwencji, jako ,,upadte ciato”, czyli ,,zwtoki”. Sktadnia zdania
pozwala ttumaczy¢ jak wyzej albo jako: ,,rzucit swoje nedzne zwtoki do kolan swigte-
g0” (zob. Duffy — Bourbouhakis, Five Miracles, s. 69: cast himself at the feet of the sa-
int like a wretched corpse). Nalezatoby pewnie wtedy rozumieé, ze morderca ze strachu
byt potzywy.

199 Pokton — tpockiveoic — oznacza dostownie ‘przyklekniecie’. Jest to akt ztoze-
nia hotdu, stosowny zaréwno dla Boga, jak i dla wtadcy, obrazu lub $wietego (w odrdz-
nieniu od Aatpeia — czci oddawanej tylko Bogu).

110 Czasownik tont® w pozniejszej 1 nowozytnej grece oznacza juz tylko naci-
skanie na sumienie i pojawia si¢ jedynie w idiomie ,,uciska¢ sumienie”, czyli ,,wyrzut
sumienia”. Tutaj jednak bardziej prawdopodobne jest blizsze antycznemu rozumieniu
,uderzac¢, bi¢” (LBG: schlagen, prigen: vopopa, czyli ,,wybija¢”, np. monetg). By¢
moze jednak §wiety ugniatat sumienie grzesznika w jaki$ mniej bezposredni sposob.
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1 ponadto pouczyt. Potem udzieliwszy rozgrzeszenia winnemu i pomo-
dliwszy si¢ za niego, wsiadl na konia 1 znikngl mu z oczu.
II

Kto$ inny, obiecawszy $wigtemu mis¢ ze srebra, zatrudnit''' rze-
mie$lnika 1 zlecil mu, zeby wykonat dwie misy i napisat na jednej imie
Swigtego, a na drugiej — jego wiasne. Kiedy wigc misy byly gotowe, a ta
przeznaczona dla §wictego okazata sie pickniejsza i1 bardziej znamienita,
zatrzymat jg sobie, nie zwazajac na napis.

I gdy odbywat podréz zeglowna po morzu i na statku stuzacy przygo-
towal mu kolacjg, zjadl bez Igku''? to, co lezalo na misie §wigtego. Potem,
kiedy posprzatano ze stotu''?, postugujacy mu niewolnik, wzigwszy mise,
zeby ja obmy¢, zanurzyl ja w morzu. A misa, wyrwana mu z rak, jak
moglby ktos rzec, wpadta do morza. Stuga zadrzat 1, owladniety lekiem,
na skutek odretwienia ostabil uchwyt i sam w §lad za misg wyladowat
W morzu.

Zobaczywszy to, jego pan, lamentujac, powiedzial: ,,Biada mi, nie-
szczesnemu, gdyz z powodu zazdro$ci o mis¢ Swigtego stracitem razem
z nig 1 stuge. Ale Tobie, Panie, Boze moj, sktadam t¢ obietnice, ze je-
zelibym znalazt chociaz szczatki chtopca, to ofiaruj¢ studze Twojemu,
swietemu Menasowi i te mise, 1 warto$¢ tej straconej. A zszedlszy ze
statku na suchy lad, rozgladat si¢ po plazy, wypatrujac i patrzac ze stra-
chem w oczach, czy jest tam to, czego szuka, i peten byt niepokoju, czy
zdota zobaczy¢ szczatki chtopca. Wiec gdy uwaznie si¢ rozgladat i na-
raz dojrzal idacego od morza niewolnika wraz z misa, zadrzal. A kiedy
zakrzyknat wielkim glosem, wszyscy zeszli ze statku. I gdy zobaczyli

1 Duffy i Bourbouhakis sugerujg, ze trudna do uzasadnienia obecnos$¢ dativu
jako dopetnienia blizszego mogtaby wynika¢ z faktu, ze tekst w tym miejscu mogh
by¢ zepsuty i zamiast maporapdv miato sta¢ mapaforodv (odpowiadajace oryginalne-
mu gicépyopar gig teyvitnv). Wtedy nalezatoby ttumaczyé: ,,poszedt do rzemieslnika”.
W tlumaczeniu podazam za tekstem wydania i, podobnie jak wydawcy, stosuj¢ zna-
czenie czasownika wapaiopfave zaproponowane przez Lampe — bring in as a worker
(,,zatrudnic¢”). Por. Duffy — Bourbouhakis, Five Miracles, s. 71.

12 Przystowek dvumootolwg oznacza ‘bez leku’ albo ‘bez wahania’. Oba ttumacze-
nia sg uzasadnione — nie boi si¢, nieswiadom ewentualnych konsekwencji uzytkowania
(a przez to bezczeszczenia), misy swigtego albo nie waha si¢ popetnic¢ swigtokradztwa,
swiadomy mozliwych nastepstw. Poniewaz w oryginalnej wersji cudu Eutropiusz zarze-
ka si¢, ze gdyby przewidziat konsekwencje, postapitby inaczej, zdecydowatam si¢ na
ttumaczenie ,,bez lgku”.

113 Dost. ,,wyniesiono zastawe na zewnatrz”.
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niewolnika trzymajacego mise, wszyscy byli zdumieni i poczeli wielbié
oraz wystawia¢ Boga.

I gdy go wypytywali, zeby dowiedzie¢ si¢, w jaki sposob ocalal,
niewolnik wyjasnit, mowiac, ze: ,,Jak tylko wpadtem do morza, pickny
maz'"* wraz z dwoma innymi'”® podnie$li mnie i podrozowali ze mng
wczoraj i dzisiaj, az do tego miejsca”.

II1

Ale [byla] tez pewna kobieta, ktora pielgrzymowata do $wigtego
1 kiedy zaatakowalt jg jakis cztowiek, aby ja zgwalci¢, poprosita swietego
0 pomoc, a ten nie zlekcewazyt jej, ale wydat napastnika na widok pu-
bliczny i ja zachowal nietknietg.

Cztowiek ten bowiem uwiagzal konia do swojej prawej nogi i przysta-
pil do niewiasty. Kon natomiast znarowit si¢ przeciwko wtasnemu panu
i nie tylko przeszkodzit w gwalcie, ale tez, ciagnac go po ziemi, nie za-
trzymat sie, az dotart do sanktuarium $wigtego. Zaraz tez zaczal rze¢ glo-
$no 1 czesto 1 $ciggnat niematy thumek widzow. A poniewaz obchodzono
$wieto, zgromadzito si¢ tam mnostwo ludzi.

A ten, ktorego to spotkato, gdy zobaczyt zbiegowisko ludzi i1 konia,
ktory narowiat coraz bardziej 1 zorientowat sig, ze nikt nie $pieszy mu na
pomoc, wtedy z obawy, czy czego$ jeszcze bardziej zgubnego nie zazna
od wlasnego konia, bez rumienca [wstydu] wobec wszystkich wyjawit
swojg niegodziwos¢. I natychmiast kon przestat 1 uspokoit sig. A jez-
dziec, po tym, jak zostal uwolniony, udat si¢ do swigtego i padtszy przed
nim, prosit $wigtego, zeby go wiecej nie karat''®.

14 Sw. Menas opisywany jest jako wysoki i przystojny mezczyzna. Zob. Acta sanc-
ti Menae martyris Aegyptii (BHG, 1250), ed. G. van Hooff, AnBoll 3 (1884) s.258-270.

15 Varalda (Il ricco Eutropio, s. 226) proponuje porownanie do Lk 24,4, gdzie ko-
bietom, ktore przyszty do grobu Jezusa, objawiajg si¢ dwaj m¢zczyzni w I1Snigcych sza-
tach, zrownujac tym samym towarzyszy Menasa z aniotami. W koptyjskiej wersji cudu
I Menas pojawia si¢ wlasnie w asyscie aniotow. Zob. P. Piwowarczyk, Cuda sw. Menasa
wedtug rekopisu Pierpont Morgan Library M.590 (Coptic Literary Manuscript ID 221;
Clavis Coptica 398), VoxP 80 (2021) s. 401-402.

16 M mepacOHivor £11” moze znaczy¢: ‘zeby juz wiecej nie byt kuszony’ albo
‘zeby juz nie byt dreczony’. W oryginalnej wersji cudu winowajca prosi §wigtego, ,,zeby
wybaczyt mu jego grzech” (Miracula S. Menae Graece, Miraculum III, ed. Silvano-Varal-
da, s. 60, w. 40-41: ,,6mwg cuyympnon avTd Vv apaptiov avtod”’). Zdecydowatam si¢ na
drugie znaczenie czasownika, poniewaz pierwsze nie jest uzasadnione bez szerszego kon-
tekstu, ktory wskazywatby na kuszenie jako przyczyng zajscia (obecny w oryginalnej wersji
cudu, zob. Miracula S. Menae Graece, Miraculum III, ed. Silvano-Varalda, s. 60, w. 12:
,»EI0TNAYeV 0 dtaPolog gig TV Kapdiav avtod” — ‘diabet wszedt do jego serca’).
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v

Gdy kiedys cztowiek chromy i niema kobieta oczekiwali w Swigtyni
Swigtego wraz z wieloma innymi na uzdrowienie, w $rodku nocy, kiedy
wszyscy byli pograzeni we $nie, pojawil si¢ §wiety 1 rzekt do chrome-
go: ,,Wyjdz, poki jest jeszcze cicho, 1 chwy¢ plaszcz niemej, a zostaniesz
uzdrowiony”. I gdy wyszedt, i chwycit ptaszcz, pozbawiona okrycia ko-
bieta krzyknela i zaczeta oskarzaé, podejrzewajac kaleke. I zostata uzdro-
wiona, gdyz rozwigzal si¢ jej jezyk. A chromy zawstydzit si¢ 1 natych-
miast wstat, zamierzajac ratowac si¢ ucieczka. I kiedy oboje rozpoznali,
ze oto za sprawg swietego stal im si¢ cud, zaczeli wielbi¢ Boga.

\%

Pewien Hebrajczyk, ktoéry miat przyjaciela chrzescijanina, zostawiat
u niego sporo ztota, poniewaz czesto wyjezdzat do dalekiego kraju. Pew-
nego razu, gdy powierzona mu zostata sakiewka''” zawierajaca pigcset
monet'®, [chrzescijanin] powzigt w swym sercu mysl, zeby zaprzeczy¢,
jakoby dostat jakis depozyt. Co tez uczynit.

Kiedy Hebrajczyk powrdcit i wedle zwyczaju poprosit o zwrot, [chrze-
$cijanin] nie oddat mu, mowiac: ,,Nie zostatlo mi powierzone tym razem nic
takiego, czego zadasz”. A Hebrajczyk, poniewaz zaskoczyto go to, co usty-
szal, przestal by¢ sobg!"”’. Gdy doszedt do siebie, powiedziat do chrzescija-
nina: ,,Jako Ze nikt nie widziat, jak bylo, przysi¢ga rozstrzygnie te kwesti¢”.
I zazadal, zeby ten, ktory nie mowi prawdy, zostat wskazany przez swigtego.

Udali si¢ wiec, na mocy porozumienia, do sanktuarium $wigtego Mena-

sa. | zaraz chrze$cijanin, niewiele myslac'?’, przysiagl, ze niczego nie ma'?’.

"7W dalszej czesci tekstu pojawia sie tez kluczyk, ktorym najprawdopodobniej
zamkniety byt depozyt Zyda, co wynika z faktu, ze w oryginalnej wersji cudu chrze-
Scijanin zamyka sakiewke w sejfie, a klucz zabiera ze soba. Kompilator pominat ten
szczego6l, dlatego pozniej obecnos¢ klucza moze zaskakiwac.

18 1.e. solidow, zob. przyp. 40.

9 gAdhoc €€ Alov yéyovey — stat sie inny niz byt. Wyrazenie uzywane na opisanie
przemiany wewnetrznej, zarOwno pozytywnej (zob. Gregorius Nazianzenus, Funebris
in laudem Basilii Magni Caesareae in Cappadocia episcopi 67, 3, ed. F. Boulenger,
Grégoire de Nazianze. Discours funébres en [’honneur de son frére Césaire et de Basile
de Césarée, Paris 1908), jak i negatywnej (jak w tym przypadku).

120 Niewiele myslac” (o konsekwencjach krzywoprzysigstwa) — w oryginalnej
wersji cudu Hebrajczyk btaga chrzescijanina przed wejsciem do sanktuarium, zeby rato-
wal swoja dusze, ten jednak nie chce go stuchaé i sklada falszywa przysiege (Miracula
S. Menae Graece, ed. Pomiatowskij, s. 71, w. 24-26).

121 51” prov v oikeiav Evotacty £fePaimoey — ‘pod przysiegg potwierdzit swoje
wyparcie si¢’ (posiadania depozytu).
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I gdy przysigga zostata ztozona, a oni wyszli z sanktuarium i obaj wsiedli
kazdy na swego konia, kon chrzescijanina zaczat zachowywac si¢ agresyw-
nie wobec wilasnego pana 1, gryzac wedzidlo, grozit jezdzcowi gwattowng
$miercig. I w koncu kon zrzucil go na ziemig, ale jemu nic si¢ nie stato, stracit
tylko chusteczke'? z kluczykiem i jednym ztotym sygnetem z pieczgcig'®.
Nastepnie zaraz wsiadl z powrotem na konia i ruszyt, a byt z nim 1 He-
brajczyk, ktoremu byto cigzko na duszy i jeczal z glebi [serca], poniewaz
zle znosil strate. Odwréciwszy sie wiec, rzekl do niego: ,,Skoro miejsce
jest stosowne, moj drogi, zejdzmy z koni 1 posilmy si¢ jedzeniem”. I kiedy
zaczeli jes¢, po krotkiej chwili chrze$cijanin, przypatrzywszy si¢, zobaczyt
swojego niewolnika, ktory stal tam i trzymal w jednej rece sakiewke He-
brajczyka, a w drugiej — utracony klucz wraz z chusteczky. A widzac to,
bardzo si¢ zadziwit 1 rzekt do niewolnika: ,,C6z to?”. A ten odpowiedziat:
»Jaki$ budzacy trwoge jezdziec przybyl do mojej pani i, wreczywszy jej
ten kluczyk wraz z chusteczka, powiedziat do niej: «Jak najszybciej wy-
slij sakiewke Hebrajczyka, zeby tw6j maz nie znalazt si¢ w niebezpieczen-
stwie» 1 ja, wzigwszy to, przyszedlem do ciebie, tak, jak rozkazates”.
Uszczgsliwiony Hebrajczyk zawrocit wraz z chrze$cijaninem do [sank-
tuarium] $wietego. I pierwszy prosit, zeby go ochrzczono, gdyz stat si¢
naocznym $wiadkiem takiego cudu, a drugi btagal o przebaczenie za czyn,
przez ktory zagniewat Boga'?*. Obaj wigc, gdy otrzymali to, o co prosili —
jeden chrzest §wiety, a drugi — przebaczenie, radujac si¢, wrocili do swoich.

122 Tu w znaczeniu: ,,zawinigtko”.

123 Piwowarczyk dowodzi, ze chodzi tu najprawdopodobniej o sygnet zaopatrzony
w tlok pieczetny. Na ten temat oraz na temat roznic w grupie przedmiotow zgubionych
przez chrzeScijanina podczas upadku z konia i konsekwencji, jakie z tego wynikaja dla
wewnetrznej logiki poszczegdlnych wersji tekstu, zob. P. Piwowarczyk, O Zydzie i chrze-
Scijaninie — koptyjskie, greckie i arabskie wersje cudu jednego z cudow $w Menasa (w re-
kopisie). Sygnet ten moze pelni¢ w tekscie dwie funkcje. Po pierwsze, stanowi element
rozpoznawczy dla zony chrzescijanina — ma pewno$¢, ze to maz wystal wiadomosé. Po
drugie, pozostawiona w domu sakiewka mogta by¢ zapieczetowana tym konkretnie sy-
gnetem (bohater gubi jeden sygnet, by¢ moze sposrod posiadanych wielu), co utatwiato jej
identyfikacjg. W oryginalnej wersji cudu zona chrzescijanina jest zaangazowana w przy-
wlaszczenie depozytu od samego poczatku, dlatego na pewno wiedziata, o jaka sakiewke
chodzi, tu natomiast pani domu nie ma potrzebnej wiedzy. A w kazdym razie czytelnik nie
wie, czy ja ma, dlatego uzycie pieczeci do identyfikacji depozytu wydaje si¢ uzasadnione.

124 Boga: 10 Oglov. W grece Sredniowiecznej urzeczownikowione neutrum
przymiotnika 0eioc jest rownoznaczne z 6 0ed¢ — ‘bog’ (Kriaras s.v. Ogiog I B).
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