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a hospice for the solitaries of the desert which is
nearby"” (Sicard, 1982, Vol. 2, p. 10; see also pp. 11,
12,.27).

U. Monneret de Villard (1929, pp. 149-52) sug-
gested that the tomb of Saint Macarius may have
been there in the fourteenth century. Unfortunately
the documents relating to the translations of the
body of Macarius invalidate this hypothesis: at some
time before 480 his remains were carried to Shab-
shir (east bank of the Rosetta branch, near Minaf),
where they remained until 784, and were then re-
moved to Ilmay (to the east of Shibin al-Kom). The
remains of Macarius were brought back to his mon-
astery under the patriarch JoHN v (T76-790 A.D.),
(Evelyn-White, 1926, pp. 131-34, 1932, pp. 292-4).
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ATRIUM. See Architectural Elements of Churches.

AUDIENTIA EPISCOPALLIS, the adjudication

by a bishop of civil matters in dispute (see Codex

Justinianus 1.4), as well as of disciplinary matters
among the clergy. On the basis of 1 Corinthians 6:1
the Christians —like the Jews—were not to conduct
lawsuits before the judges of the pagan state. Dis-
putes were, rather, to be settled within the commu-
nity. The jurisdiction of such cases therefore passed
into the hands of the bishop. After the recognition
of Christianity as religio licita, Constantine the Great
conferred the civil audientia episcopalis on the bish-

op. Thereby the bishop judged not only in virtue of
his spiritual authority but also on the strength of
imperial authority.

If proceedings were to be taken before the bish-
op, the agreement of both sides was requisite (see
Codex Justinianus 1.4.7 from the vear 398 and Co-
dex Theodosianus 1.27.2 from the year 408). By
Novellae 79 and 83, Emperor Justinian placed the
clergy and monks under episcopal jurisdiction in
civil affairs. According to Novella 86.2, the bishop,
upon rejection of the state judge, was to decide the
case in conjunction with the rejected judge.

This administrative activity of the bishop in civil
law as a justice of the peace can be distinguished
only with difficulty from his purely ecclesiastical
disciplinary function. This is shown by the Coptic
legal documents, particularly the writings preserved
in the correspondence of bishop ABraHam of Her-
monthis from the period around 600. They often
portray the entire proceedings of the audientia epis-
copalis. In all of the documented cases, people
turned to the bishop to redress the injustice done to
them by other persons. Among the disputes known
from the ostraca are a case concerning forceful
appropriation of a share in a paternal estate (Crum,
1902, 184) and a case of indictment before a secu-
lar court because of a pledge (British Museum no.
24.948).

In most cases, the bishop commissioned clergy to
investigate the facts and wrote as defensor civiratis
to the persons who had committed the injustice,
commanding them to rectify the wrong immediate-
ly. In addition, he often imposed an ecclesiastical
punishmem (PENALIZATION, EXCOMMUNICATION, DE-
FROCKIMG OF PRIESTS, INTERDICT). In one case (Crum,
1939, no. 37), the bishop sent two men (one of
them a priest) to arrest a man and hand him over
to the lictors {lashane), so they could inflict corpo-
ral punishment upon him.

Other writings dealt with disputes over questions
of private law, which were decided by the bishop—
for instance, a nephew sued his uncle because of a
dining room. Both parties (Crum, 1902, nos. 42 and
155) pledged that they would accept the verdict, no
matter in whose favor. If they did not accept the
verdict, they would be required to pay the penalty
and acknowledge the judgment before the bishop.
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MARTIN KRAUSE

AUTHENTIKOS LOGOS. The Authentikos Lo-

gos is an account, didactic in character, of the his-
tory of the soul. It forms the third tractate of Codex
VI of the NAG HAMMADI LIBRARY. According to the
tractate, “When the spiritual soul was cast into the
body, it became a brother to lust and hatred and
envy, and it became a material soul” (23.1310). In
this way the soul's misadventures began. She bore,
without a partner, children who are called adop-
tive, for they had no father. She sank into prostitu-
tion, for she chose for herself a spirit of prostitution
who dragged her into a brothel. This spirit of prosti-
tution (24.8-10) brought her vice, and the soul
abandoned all modesty. She also gave herself up to
drunkenness (24.14-16), and she forgot her heaven-
Iy brothers and her father, for she was deceived by
pleasure. Renouncing knowledge, she fell into bes-
tiality (24.20-22). But because of her divine onigin
the soul was not entirely separated from the world
above. The dwellers in the Pleroma (22.20-22) saw
her: she garzed at them in the invisible Logos. Her
heavenly bridegroom, seeing her in distress, secret-
ly brought her food and a balm with saving power.
This food and this balm were the Logos. Through
this, the soul saw and recognized “her kinsman and
learned about her root in order that she might cling
to her branch from which she first came forth, in
order that she might receive what was hers and
renounce matter’” (22.29-34). Once the soul per-
ceived the vanity of worldly things, she launched
out in the search for God, although this search was
exhausting (35.3-3). She abandoned the passions,
having understood their evil {31.19-28). She freed
herself from them, adopting a new mode of con-
duct (31.29-30). Thus, wearing her true clothing,
she adorned herself in a bridal robe and hastened
to her bridegroom. In the nuptial chamber, located
in the East, she joined the bridegroom and fed her-
self at a bangquet with immortal food (35.8-24).
The Authentikos Logos is more didactic than phil-
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osophical (Ménard, 1977). Taking as his starting
point the story of the soul, the author communi-
cates several teachings. The Gnostics, like the soul,
will have to renounce passions and devote them-
selves to the search for God. This search will be
difficult because of many hidden traps which the
enemy puts in their way: “For this reason, then, we
do not sleep nor do we forget the nets that are
spread out in hiding, lying in wait for us to catch
us, For if we are caught in a single net, it will suck
us down into its mouth while the water flows over
us, striking our face. And we will be taken down
into the dragnet, and we will not be able to come
up from it. . . . The adversary spies on us, lying in
wait tor us like a hsherman, wishing to seize us,
rejoicing that he might swallow us. For he places
many foods before our eves, [things] which belong
to this world so that he may seize us with his hid-
den poison and bring us out of freedom and take us
in slavery™ (29.3-30.20). The metaphors with which
the Gnostic author enriches his writing all belong
to the syncretistic world of the Hellenistic peniod
(Ménard, 1977, p. 3); the fisherman, wine, drunken-
ness, the good shepherd, chaff, and wheat are some
examples,

The Valentinian myth of the fall of the Sophia
(wisdom) recurs, in simplified form, in the Aurhenti-
kos Logos in the history of the spiritual soul, prosti-
tuting herself in the lower world before joining her
heavenly bridegroom. The themes of the bride-
groom, the bridal chamber, true clothing, and rest
in the nuptial chamber justifv comparison of the
Authentikos Logos with the EXEGESIS ON THE SOUL
and the GOSPEL OF PHILIP from the Nag Hammadi
Library.
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MADELEINE SCOPELLD

AWLAD AL-‘ASSAL. This Coptic family came

originally from the village of Sadamant in the prov-
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ince of Bani Suef in Middle Egyvpt at an unknown
date and settled in Cairo, where its members rose
to wealth and high station at the court of the Ay
vubid dynasty (AH 565-648/AD. 1169-1250). They
owned a residence in the capital and occupied a
position of leadership in the Coptic community.
Though their private history is somewhat obscure,
what remains of their literary, philosophical, and
theological heritage shows them to have been
among the most learned Copts in medieval times.

Early modern historiographers of Egypt appear to
have recognized the name of Ibn al-‘Assal only as a
single personality in medieval Christian Arabic liter-
ature until in 1713 E. Renaudot (pp. 383-86) re-
vealed that two different brothers had written inde-
pendently under that common surname. While
classitying some of their manuscripts in the British
Museum in 1894, C. Rieu (1894, p. 18) was able 1o
establish the fact that there were three brothers
instead of two. Then, in 1905, from different sourc-
es (especially the National Library in Paris), A. Mal-
lon (1905, pp. 509-529) confirmed Rieu's thesis
and proved that the three brothers had attained
great literary eminence under the collective name
of Awlad al-"Assal, that is, the sons of the honey
producer or merchant, presumably the tile and vo-
cation of the founder of that family. Coptic histori-
ans, however, including Ya'qab Nakhlah Rufaylah
(1889, p. 185) and the Commission of Coptic Histo-
ry (Lajnat al-Tarikh al-Qibti, 1925, pp. 148-52) in-
creased the number of Awlad al-‘Assils by two
more—the father and a fourth brother—who also
were high dignitaries in the Ayyubid bureaucracy,
though their rich literary heritage could only be
ascribed to the other three. In 1943 A J. B.
Higgins labored to establish a new thesis that two
sets of Awlad al-"Assals had lived—one at the begin-
ning of the eleventh century and another in the
thirteenth century. Since this argument is based on
a dubious date (300/1107) by an unknown scribe in
the colophon of a single British Museum manu-
script (Arabic e 163, fol. 288r), we must for the
present maintain that thirteenth-century group is
the only oane convincingly established.

The full names of the Awlad al-‘Assal are as fol-
lows: (1} Aba al-Fadl ibn Abi Ishaq Ibrahim ibn Abi
Sahl Jirjis ibn Abi al-Yusr Yahanfa ibn al-"Assal, the
father, known as al-Katib al-Misri, who bore the
title fakhr al-dawlah, “the Egyptian seribe” or “sec-
retary’’; (2) AL-SAFI ABU AL-FADA'IL IBN aL-"AsSAL with
the title safi aldawlah; (3) al-As'ad Aba al-Faraj
Hibat-Allah ibn al-‘Assal; (4) al-Mu’taman Aba Ishag
Ibrahim ibn al-"Assal, with the title mu'taman al-

dawlah; (5) al-Amjad Aba al-Majd ibn al-"Assal, who
was secretary of the important Diwarn (office) of the
army. The last two were stepbrothers of the preced-
ing two, who were described as full brothers.

The three literary figures in the list were al-Safi,
al-As'ad, and al-Mu'taman. In spite of their apparent
importance, knowledge of their lives will remain
meager until further data are gleaned from their
numerous works, the chief source for any study on
Awlad/al'Assal. All lived approximately in the tu-
multucus fArst half of the thirteenth century, when
Egvpt resisted successive crusading attacks on its
shores, culminating in the fall of Dumyat (Damiet-
ta) in 1248 and the ultimate discomfiture and im-
prisonment of King Louis IX of France at the fa-
mous battle of Manstirah in 1250. The firm position
of the Awlad al-"Assal in the Ayvyubid administration
during those years reveals the lovalty of the Copts
to the reigning dynasty and their hostility to the
Crusades—a movement that aimed at their humilia-
tion as being schismatics, and thus worse than her-
etics.

From a citation by their third stepbrother, both
al-Safi and al-As'ad are known to have died before
1260, The major works of the three are believed to
have been written approximately in the decade
1230-1240. All were men of great learning in both
the humanities and the sciences. All were masters
of Arabic style and, in addition, were well acquaint-
ed with Coptic, Greek, and Syriac.

Until Ayvubid times, Coptic was still in use as a
national language throughout Egypt, though Arabic
was becoming a serious menace to its survival. This
situation resulted in the nise of a new class of schal-
ars who concentrated on writing Coptic grammanrs
in Arabic and compiled Copto-Arabic dictionaries
to ensure the preservation of their ancestral tongue.
The Awlad al-'Assal distinguished themselves in this
school, as may be witnessed from the enumeration
of their works below. In addition to their excel-
lence in Coptic philology, they made outstanding
contributions 1o Coptic canon law, theology, philos-
ophy, Christian polemics, homiletics, biblical stud-
ies, exegesis, and all manner of inguiry into their
own religion.

The church must have meant a great deal to
them, since, as archons or secular leaders of their
community, they carried high the torch of reform
at a moment when the partriarchate itself fell into
the hands ol the ungedly. The infamous cyrIL 11
(ibn Laglag) (1235-1243) occupied the throne of
Saint Mark by treachery and flourished on simony,
while buving roval support by bribery. Finally in



1239 the prelates of the church forced Cyril to con-
vene a synod, probably at the Mu'allagah, the
Church of Our Lady in Old Cairo, which reviewed
all ecclesiastical evils and prescribed a program of
total reform. It is noteworthy that al-Safi was the
secretary of that synod and its moving spirit. The
bishops commissioned him to compile what be-
came the greatest and most enduring digest of Cop-
tic canon law and tradition from all the ancient
sources available. This tome was named after him
as al-Majmii"al-Safawi, which remains the most au-
thoritative work in the field of canonical jurispru-
dence to this day,

The Awlad al-"Assdl’s monumental contributions
may be appraised from the number and nature of
their known manuscripts. The Coptic Museum
alone has forty-nine, besides many more that are
found in European collections, including the Vati-
can, Florence, the Bodleian, the British Museum,
the National Library in Paris, and numerous others,
public and private, the most elaborate survey of
which was compiled by G. Graf (1947).

In addition to their numerous religious and philo-
logical works they also wrote some good Arabic
poetry, and the formulation of legal rules of inheri-
tance. It may be deducted from the abowve that al-
Safi was the canonist and philosopher, al-As'ad the
exegete and grammarian, and al-Mu’taman the the-
ologian and philologist. Their legacy appears to rep-
resent the consummation of the Coptic culture in
the Islamic Middle Ages, though our comprehen-
sion of the depth and breadth of their endeavor is
still in its infancy.
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Ariz 8. ATIYA

AWSHIM. See Karanis.

AWSHIYAH, an ecclesiastical Arabic term some-

times pronounced awkivah or okivah (pl. awdshi or
awaki'} from the Greek ev'yn meaning “recited
prayer.” These include a number of examples first
from the evening and morning service of the rais-
ing of incense, recited inaudibly while the priest
makes three circuits around the altar, These are the
three small awiashi for the peace of the church, for
the church fathers and the patriarch, and for the
congregation. Other awdashi consist of what is
known as the seven small and great awashi after
the Epiclesis in which additional prayers are made
for the land and the waters, the seeds and the heav-
enly winds, the sick, the travelers, the king, the
deceased faithful, and the catechumens. These
prayers are to be reiterated in the services of holy
baptism, of sanctification of the waters on the feast
of Epiphany, of the foot washing on Maundy Thurs-
day, and on the feast of Saints Peter and Paul.

BIBLIOGRAPHY

Burmester, O. H. E. The Egvptian or Coptic Church,
pp. 320-41. Cairo, 1967.

Maher, E. Kitab al-Khalaji al-Mugaddas (in Coptic
and Arabic). Cairo, 1902, (Many other editions.)

EMILE MAHER ISHAQ

AWSHIYAH, MELODIES OF. See Music,

Coptic: Description of the Corpus and Present Musi-
cal Practice.

AWSIM, a town located about 7.5 miles (12 km)
northwest of Cairo in the Giza province. Ancient
Egvptians knew the town as Khem. In Greek it was
called Letopolis and in Coptic it was known as
sOymHM (Boushem).

The town has a long Christian tradition. The mar-
tyr Phoibammon (see MARTYRS, COPTIC), who was
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killed in the early fourth century, hailed from
Awsim (OQ'Leary, 1974, pp. 229-31). By the eighth
century Awsim was a bishopric, as evidenced by a
reference to a Bishop Jamdal (Shamul) Shamul of
the town in the life of aLExanDER 11 (705-T30) re-
corded in the HISTORY OF THE PATRIARCHS.

BIBLIOGRAPHY

Amélineau, E. La Géographie de I'Egypie a 'épogue
copte, pp. 51-34. Paris, 1893,

Maspero, I., and G. Wiet. Matériaux pour servir a la
géographie de 'Egypie, p. 231, Cairo, 1919,

O'Leary, de L. The Saints of Egypt. London and
New York, 1937. Repr. Amsterdam, 1974,

FANDALL STEWART

AXUM. This small town in the Eritrean highlands
(also spelled Aksum) was the earliest imperial capi-
tal of Ethiopia. Later it became, and it remains to
this day, the most important center of Christian
worship in the country,

The first historical mention of Axum is in the
Periplus of the Ervthraean Sea, a Greek navigator's
guide to the Red Sea written in the first century A.D.
The author describes the Red Sea port of Adulis
(near modern Massawa), and states that “eight days’
journey inland lay the metropolis of the Axumites”
(sec. 4). The Axumite king, named Zoscales, was
reported to be “noble and imbued with Greek edu-
cation” (sec. 5). There was indeed a good deal of
Greek influence in the early kingedom of Axum, as
seen in its Greek-styvle coinage and in the Greek
inscriptions left by some of its rulers. In the third
and fourth centuries A, Axum extended its domin-
ion over most of what is today Ethiopia and across
the Red Sea into South Arabia,

One of the most active of Axumite rulers, Aezana,
left commemorative stelae in three languages:
Greck, the Sabaean language of South Arabia, and
the native Ge'ez of Ethiopia. In his earlier stelae,
Aezana attributes his military victories to the inter-
vention of the Ethiopian god Mahrem (equivalent to
Ares), but the last of the stelae begins and ends with
Christian invocations. The latest coins of Aezana
also have a cross on the reverse face, in place of
the crescent and disk found on earlier Axumite
coinage. From these facts one may infer that the
Axumite ruler, and presumably his subjects, were
converted to Christianity shortly before the year
350.

The story of Ethiopia’s conversion is confirmed in

most of its details by the Roman historian RUFINUS.
He tells how two educated Greek youths, Aedesius
and Frumentius, were kidnapped and taken to
Axum, where in time they became great favorites of
the reigning king. When the king died, they were
made guardians and tutors of his infamt son,
Aezana, and in this role they began spreading the
Christian faith within the country. When Aezana
reached manhood, he allowed the brothers to go
their ways, but Frumentius went to the patriarch of
Alexandria with the request that he be allowed to
return to Ethiopia as bishop-missionary. This was
granted by the newly installed patriarch, ATHANASIUS
I. and upon his return to Axum, Frumentius effect-
ed the official conversion of Aezana and of his sub-
jects. Ethiopia was thus brought under the wing of
the Alexandrian church, where it was to remain
until 1958, Frumentius has come to be known in
Ethiopian tradition as Abba Salamah (father of
peace). {See SALAMA 1, ABUNA.)

The power of Axum gradually weakened after the
fifth century, in part because of continual involve-
ment in the wars of Scuth Arabia. However, one of
the seventh-century rulers, Armah, gave sanctuary
to some of the earliest followers of Muhammad
when they were temporarily driven from Arabia,
and this was remembered with gratitude by the ear-
Iy Muslims. For a time Axum was exempted from
the dar al-harb, the list of sanctioned military tar-
gets for Islamic conquest. Later, however, the no-
madic BEIA TRIBES of the Red Sea littoral were con-
verted to Islam, and it was these local enemies and
erstwhile subjects of Axum who played a major role
in the final weakening of the kingdom. The Axumite
monarchy vanished into oblivion near the end of
the tenth century, and power passed to another
Ethiopian people, the Agau. “Encompassed on all
sides by the enemies of their religion, the Aethiopi-
ans slept mear a thousand vyears, forgethal of the
world by which they were forgotten,” as Edward
Gibbon put it

It was inevitable that Axum should become, after
the conversion of Aezana, the most important cen-
ter of Christian worship in Ethiopia. A tradition that
must date from this time claims that Menelik I, the
legendary son of Solomon and Sheba and founder
of the Ethiopian empire, carried away the Tables of
the Law when he left Jerusalem, and that they ulti-
mately came to rest at Axum. Another tradition,
possibly more historically accurate, tells how in the
fifth century Axum became a place of asylum for
the Nine Saints, learned Monophysite scholars who
had been expelled from the Byzantine domains in



Syria. Supposedly it was they who brought the mo-
nastic tradition to Ethiopia and who translated the
Greek scriptures into the native Ge'ez language.
The names of the Nine Saints figure prominently in
Ethiopian hagiography, and many monasteries are
named for them.

The traditions of the Twelve Tables and of the
Nine Saints were sufficient to assure that Axum
would retain its religious importance long after its
political eclipse. The Church of Saint Mary of Zion,
built according to tradition in the year of Aczana’s
conversion, had the status of a kind of national
cathedral. Tt was seen and described by the Portu-
guese missionary Alvares in the sixteenth century,
but soon afterward was destroved by the Muslim
invader Ahmad Gran. The present Church of Saint
Mary, which occupies the same spot, was first built
around 1663, Tt continues to enjoy the special sta-
tus of its predecessor, and until the twentieth centu-
ry nearly every Ethiopian emperor was crowned
there. The ceremony was performed in the court-
vard immediately in front of the cathedral, where a
monolithic coronation throne can still be seen.

Although the original church has vanished, other
antiquities of the Axumite period are numerous in
and around the town. The most spectacular re-
mains are the enormous stelae, sometimes called
obelisks, that were erected by Axumite rulers and
nobles of the pre-Christian era. At one time there
were more than ffty of these, but many have fallen
down and been partially destroved. The great roval
stelae are elaborately carved in the form of imita-
tion “sky-scrapers,” with a false deoor at ground
level and lines of false windows at successively
higher levels, culminating in a crescent-shaped cap-
ital at the top. The largest of them, now fallen,
stood 110 feet (33 m) high and had thirteen stories.
The tallest stela that is still standing is 70 feet (21
m) high, with ten stories. Recent excavation has
disclosed wvery extensive tomb chambers beneath
the stelae, though most of their contents have long
since been removed by plunderers.

In a field near the town of Axum are the scat-
tered blocks of a large stone monument. According
to tradition it marked the tomb of Menelik I and his
mother, the queen of Sheba, but its actual time of
origin is unknown. Elsewhere is a large rock-cut
cistern, presumably for irrigation, which has come
to be known as the “bath of the queen of Sheba."”
Somewhat farther away in the hills behind Axum
are the rock-cut tombs of the historically attested
emperors Kaleb and Gabre Maskal, from the sixth
century,
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Excavations by a German expedition in 1906 un-
covered the remains of three sumptuous palaces
trom the Axumite era. In 1958 a French expedition
found the remains of a pre-Christian temple and of
two very early churches, one in fifth-century Syrian
style. The most recent excavations at Axum beneath

the royal stelae were carried out by a British team
in 1973 and 1974
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WILLIAM Y. ADAMS

"AYIN. See Appendix.

‘AYN 'AMUR. On the ancient track between the
oasis of Kharjah and that of Dakhlah farther to the
west, at the summit of an ‘agabah (a rough and
difficult ascent) that opens on to the plateau domi-
nating the Kharjah depression, are the 1uins of a
Roman fortress and a pharaonic temple. They seem
to have been occupied by hermits when they were
abandoned, for one sees there some inscriptions
and a cross. These were noted by the archaeologist
who specialized in the oases (Fakhry, 1940, pp. 763-
65; repr. 1942, pp. 192-93).
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‘AYN BARDAH. S:e Monasteries of the Eastern

Desert.

"AYN MURRAH. The site of ‘Ayn Murrah, which
means “‘bitter spring,” is not marked on any map,
and is known only from references in books. It is 1o
the northeast of Barls, halfway from the summit of
the plateau, and hence in the region of the hermit-
ages of the JABAL TaFNis, with which, however, it
must not be confused. South of the spring are many
walls in ruins. These were obviously hermitages, as
is confirmed by Greco-Coptic inscriptions painted
in red, and in particular a long list of fathers,
among whom we may recognize Apa Moses, Apa
Johannes, Apa John of Pake, Apa Hor, Apa Pimen,
and others.
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"AYN NISIMAH. 5:¢ Qasr Nisimah.

AYYUBID DYNASTY AND THE COPTS.
The situation of the Coptic community in Egypt
under the rule of the Ayyubid dynasty (1171-1250)
was controlled by the progress of the Crusades and
the Muslim reaction, With the death of the last
Fatimid caliph, al-"Adid, on 25 September 1171, and
the termination of Fatimid rule in Egypt, Saladin, a
young Kurdish soldier who had gone to Egypt in
the train of his uncle Shirkuh, was invested with
the power of the state in Cairo, under the titular
control of the Abbasid caliphate in Baghdad. On 15
May 1174, Nir al-Din died in Syria, and Saladin was
able 1o seize his throne. Saladin consequently be-
came sultan of the whole area extending from Meo-
sul to Aleppo in the north and Egypt in the south.
In this way, Saladin extended his borders around
the Latin Kingdom of Jerusalem, and confrontation
with its forces became inevitable.

In Jerusalem, the Latin occupants, who were le-
nient with most of the Eastern Christian communi-

ties, took a rather different position with regard to
the Orthodox Copts in Egypt, whom they consid-
ered heretics, and kept them away from the holy
places. Thus, the Copts were forbidden the perfor-
mance of pilgrimage to the Holy Sepulcher in Jeru-
salem, which they regarded as the fulfillment of
their religious duties. Consequently, they looked
forward to the liberation of the Holy City from
Catholic occupation and watched the following
events with the greatest of interest.

On 1 May 1187, Saladin defeated the Templars
outside Nazareth and proceeded to lay siege to the
important city of Tiberias. This proved to be the
beginning of the end, since it led to the battle of
Hittin, in which on 4 July 1187 he destroyed the
crusading hosts beyvond repair. With his triumph,
the way to Jerusalem became clear. After a short
siege of twelve days, on 2 October the Holy City
surrendered. The chivalrous behavior of the sultan
in his benevolent treatment of the departing Latin
population contrasted with the massacre that at-
tended the conquest of the city in 1099, This proved
to be a welcome event for the Copts, who were
allowed to resume their interrupted pilgrimage to
the Holy Sepulcher,

Of course, Saladin’s attitude toward the Copts
was different from that of the majority of the toler-
ant Fatimid caliphs. In fact, his dismissal of Copts
from his government on his accession could only
be explained as a movement to rid the state of the
vestiges of Fatimid influence in the administration
rather than outright hatred for Coptic functionaries,
who were replaced by other members of the same
community. Furthermore, Saladin suppressed a
number of subsidiary taxes that he had inherted
from the Fatimids, and this must have pleased his
subjects.

During reigns subsequent to that of Saladin, the
Crusades were directed toward Egypt, as the key to
the submission of the Holy Land. Consequently, two
expeditions took place; one reached Damietta, and
the ather, al-Mansirah, The first was conducted by
Jean de Brienne in the year 1218, and the other by
Louis IX of France in 1249. Apparently Damietta
had a considerable Coptic population that was
strongly Melchite. This explains why they had ties
with the Crusaders and spied for them. The result
of this situation was a wave of hostility against the
Copts that made no distinction between the Mel-
chites and the Jacobites, and within Damietta and
oulside it massacres were carried out by both Chris-
tians and Muslims. That situation also provided the



administrative authorities with a pretext for the levy
of financial imposts on the Copts to help in the
defense of the country, This movement extended to
Alexandria, where the Ayyubid sultans decided to
raze the Cathedral of Saint Mark, which overlooked
the harbor and could furnish an invader with a
fortified position in the city. This project was car-
ried out in spite of the objections of the Copts, who
to no avail offered a handsome ransom for saving
it. The situation of the Copts in that decade became
so precarious that word reached the Ethiopian em-
peror, Lalibella, who expressed his willingness to
receive ten thousand refugees from the Coptic com-
munity in Egypt.

In 1249-1250, toward the end of Ayyubid rule,
the Crusade of Saint Louis of France, aimed at the
occupation of Damietta, which presented no prob-
lem, and the French forces penetrated the eastern
Delta to the city of al-Mansiarah. Here their prog-
ress was arrested, for the Egvptians opened the
dikes of the Nile at a time of flood, and the French
were marooned in an impassable pool of water. The
king and hizs nobles virtually became prisoners and
could gain freedom to leave Egypt only by payment
of a heavy ransom. In the circumstances of the
discombture of the Crusaders, it is doubtful wheth-
er the Copts fared as badly as in other situations,
more especially as the administration of the sulta-
nate was in a state of confusion and transition to
Mamluk rule.

The idea that the Copts provided the Crusaders
with a network of spies is not easy to confirm from
the contemporary Arabic sources. It is true that
such informants existed, but these were probably
Melchites and Catholics, One name, however, is
quoted by the author of Agbat wa-Muslirman. This is
Abi al-Fada'il ibn Dikhan, whose surname appears
to be foreign to the native Jacobite Copts.
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AZARI, medieval town in the province of Gharbiy-

vah, Administrative documents of the time situate it
in an area called at that time Jazirat Bani Nasr,
stretching eastward from the Rosetta branch of the
Mile, slightly southwest of Minat, and from Nigiyas
in the south as far as Qulayb Thyar in the north. It
was called “the island of the Bani Nasr” because of
a canal, al-Bajariyyah, which bounded its territory
to the east and made it, as it were, an island (Guest,
1912, p. 959 and map). M. Ramzi (1953-1963, Vol
1, p. 19) thinks that this small town has disappeared
but that its site is today occupied by the village
called Kafr al-Bajah in the markaz {district) of Kafr
al-Zayval. Azarl was not, therefore, very far from
Ibyar.

The life of the patriarch CHRISTODOULOS states that
toward the end of his life he wrote to the new
patriarch of Antioch, John XI {1075-c. 1095). John
replied through the intermediary ob a native ot Je-
rusalem, a Syrian priest called Samuel, who be-
came a recluse in a hermitage at Azari, although
some manuscripts have Arari (Sawirus ibn  al-
Mugaffa®, Vol. 2, pt. 3, pp. 206 [text], 319 [trans.]).
Later, some bishops proposed this same recluse
Samuel, who was living in the hermitage of Azari,
A% successor to CYRIL 11 in 1093, but he was set
aside because of his unorthodox opinions {ibid., pp.
234 [text], 372 [trans.]).

It does seem that this Samuel may be the Samuel
bar Cyriacus who was copyist of five Syriac manu-
scripts, written between 1081 and 1102, that came
from the DAYR AL-SURYAN and are today preserved in
the British Museum in London (Wright, 1870-1872,
Vol. 1, pp. 52, 160-61, 181: Vol. 2, pp. 606, 913-14,
1021). In the colophons he presents himself as a
native of the eastern town of Ma'dan and describes
himself sometimes as a priest and Stylite and some-
times as a priest and recluse “in the island which is
in the region of Alexandria and Misr” and once “in
the island of Nigiyas.” Ewvelvn-White had under-
stood begazaria to be a place near Alexandria, but it
is much more likely that it must be understood as
bi-jazirat (the island—i.e., of Banl Nasr), where in-
deed NigiyQs was situated.

Slightly later, the patriarch MACArIUS 11 resided in
this place "Azari, in the Jarzirat Banl Nasr' {Sawirus
ibn al-Mugaffa’, Vol. 3, pt. 1, pp. 7 [text], 12
[trans.]). With the evidence of this last witness, it is
certainly necessary to correct the strange opinion
of Evelyn-White: “The 'Cell at Adari’ [Azari]...is
perhaps the Syrian Monastery itself’”” (1932, p. 363).

After the just-cited mention of Azari in the History
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of the Patriarchs, no other is to be read, and 1t is
noticeable that the twelfth-century chronicler Aba
al-Makarim makes no allusion to it
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