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ABSTRACT

Recent studies of early Islamic Palestine have stressed the minimal impact of the Arab
conquest on the Christian communities of the region. None, however, have sought to trace the
trajectories of these communities beyond the eighth century. This thesis provides the first
long-term study of the impact of the Arab conquest on monasticism and pilgrimage between
614 and 950. The study explores the changes to the physical landscape of monasteries and
Christian cult sites, in terms of site abandonment and continuity, and situates these processes
in the broader political and economic context of the Palestinian region between the seventh
and tenth centuries.

This thesis offers a systematic critique of current theories which view Palestinian
monasticism and Christian pilgrimage as social entities dependent upon patronage from
Byzantium and the early medieval west. Rather, it stresses the need for a more nuanced
recognition of monastic communities and Christian cult sites as places closely interlinked
with localised developments and the high degree of variation between communities in terms
of patron economies and social transactions. This study demonstrates that these variances
often provide the key to understanding the highly varied response of Palestinian monastic

communities and Christian cult sites to early Muslim rule.
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NOTES ON TRANSLITERATION, PRIMARY SOURCES AND DATING

PRIMARY SOURCES
For works whose original titles are unknown I have adopted the English translation of the
titles assigned by their editors. Thus the collective hagiographies of Cyril of Scythopolis are

referred to as Lives of the Monks of Palestine rather than by their Latin titles.

ARABIC

I have adopted the conventions of the Encyclopaedia of Islam but have included the
alterations more commonly preferred by modern scholars.

These are:

J rather than Dj when referring to z

Q rather than K when referring to &

I have also tried to use the original Arabic name of an individual or place rather than their
western equivalent (eg Sa‘id ibn Batriq rather than Eutychios). There are a few cases,
however, where 1 have adopted the western equivalent used more commonly in current

scholarship (e.g. Theodore Abu Qurrah and Peter of Bayt Ra‘s).

GREEK

I have avoided the tendency to Latinise Greek names wherever possible. Therefore, words or
names ending with ‘us’ have been transliterated as ‘os’ (e.g. Prokopios rather than Procopius)
and I have adopted the convention of transliterating the Latin ‘C” with a K wherever possible

(e.g. Prokopios rather than Procopius). However, when referring to some figures or places



more commonly known by their English or Latinised equivalent (e.g. Constantine V or

Scythopolis) I have adopted the anglicised form to avoid confusion.

DATING

In terms of chronology, this thesis adopts the standard Gregorian calendar. I have omitted the
more religiously charged conventions BC/AD and the use of the more neutral alternatives
BCE/CE. In any case, all dates given in this thesis refer to the Common Era unless otherwise
stated. I am aware that this convention overlooks the use of Hijri calendar in Palestine in the
early Islamic period. However, given that this study encompasses and compares a number of
different regions and periods (many of which maintained their own calendars) I have adopted

a single system in the interests of clarity.

PLACE NAMES

The convention of naming places and settlements are more complicated, especially ancient
sites more commonly known by their Greek rather Arabic equivalents. In such instances, I
have tried to acknowledge both Arabic and Greek names (e.g. Gerasa/Jarash). Similarly, for
sites whose ancient name is unknown, the coexistence of Arabic, Hebrew and Anglicised
names of settlements, especially in modern Israel, is invariably a problem. In this thesis I had
adopted the names by which they are most commonly referred to in modern publications in

the interests of clarity and cross-referencing.

QUOTATIONS AND TRANSCRIPTIONS
Quotations, translations and transcriptions are presented in this thesis with no alterations to

the original publications.



INTRODUCTION

THE BRIDGE FROM LATE ANTIQUITY, 600-950

Focus on the emergence of a Christian ‘holy land’ in the Levant, as both a theological
construct and a physical landscape, has a long history which stretches to the origins of
Byzantine studies as a discipline. The publication of a succession of core texts, alongside a
series of early excavations following the 1880s, established an interest in the Christian cult
topography of the region which has continued uninterrupted over the past century.'

The discipline quickly gathered momentum during the course of the early twentieth
century. A series of excavations and surveys at church sites and monasteries during the
British Mandate, under the direction of Derwas Chitty, and those under the supervision of
church-sponsored institutions — including the still active Franciscan Institute — has
contributed to the accumulation of a wide corpus of church sites through which scholars have
traced the development of a Christianised landscape in the region.” Following a temporary
hiatus during the conflict of the 1960s, activity was quickly resumed. Developments in the
past five decades have witnessed the growing contribution of government funded (under the

auspices of various antiquities authorities) excavations and the continued presence of

' Most notable among these early publications (concerning the Byzantine period) were those of the Palestine
Pilgrims Text Society, see Le Strange 1886, Stewart 1887a, Stewart 1887b, Stewart 1887c, Stewart 1888 and
Stewart 1889. Archaeological studies are represented by the earliest preliminary surveys of monastic structures
by Vailhé 1897-98 and Vailhé 1898-99. Equally influential (and still in use) are the preliminary surveys by
Clermont Ganneau 1898 and Clermont Ganneau 1899.

% See Chitty 1928, Chitty 1928b and Chitty 1932. These studies focussed on the growth of monasticism in the
Judean Desert. This was collectively synthesised in his later, still widely used, publication, see Chitty 1966. See
also Crowfoot 1938: 171-269. Active predominantly in the 1940s, Sylvester Saller of the Franciscan Institute
added considerably to this corpus, see Saller 1941a, Saller 1941b and Saller 1941c for a discussion of the
excavations at Mount Nebo. For his excavations at Bethany see Saller 1957 and those of ‘Ein Karem see Saller
1946. A rough contemporary of Sylvester Saller was Michael Avi Yonah active between the 1930s-1970s, see
Avi Yonah 1933, Avi Yonah 1940, Avi Yonah 1947 and Avi Yonah 1966. Schick 1998: 80-85 offers a
discussion of archaeological projects in the region during the twentieth century.



American and European academic institutions.’

Augmenting this broader corpus of church sites has been a renewal of interest in the
larger urban centres of the region. Systematic (if rudimentary) approaches to Byzantine urban
centres, now within the borders of the state of Israel and the Palestinian territories, have been
subjected to archaeological approaches far longer in this regard (since the early twentieth
century), but developments since the 1967 conflict have shown growing activity and
publication of sites in modern Jordan including Jarash, Pella, ‘Amman and Umm Qays.*
Additional projects in Israel — Scythopolis/Baysan, Tiberias/Tabartyyah and Hippos/Sussita —
have supplemented this trend; collectively facilitating far broader appraisals of the landscape
throughout the Byzantine period until the eve of the Arab conquest.”

‘Christian archaeology’ is steadily being situated within this broader canvas: even if
only as a component of a prolonged process of urban change in the region following the Late
Roman period.°®

Far less understood are the trajectories of this landscape following the collapse of

Byzantine hegemony in the region: first in 614 to the Sassanians and then in the 630s to the

? The collective surveys of Ovidiah and Di Silva offer a useful overview of this until the 1980s. See Ovidiah and
De Silva 1970, Ovidiah and De Silva 1981 and Ovidiah and Di Silva 1982. For the activities of Michele
Piccirillo in Madada, Kastron Mefa‘a and Mount Nebo see Piccirillo 1989, Piccirillo 1990, Piccirillo 1991,
Piccirillo 1992b, Piccirillo 1994, Piccirillo 1994b, Piccirillo 1994c¢, Piccirillo 1995b, Piccirillo 1997, Piccirillo
1998, Piccirillo 2001 and Piccirillo 2003. This provides a broad summary of the activities of the Franciscan
institute since the 1970s. See also Baggatti 1971, Baggatti 1983 and Baggatti 1979. Bagatti’s excavations of
Nazareth are published in Bagatti 1969. See also Politis 1989, Politis 1992, Politis 1995, Politis 2011 and
Politis 2012 for examples of excavations conducted by the Hellenic Foundation and the Department of
Antiquities of Jordan. Aviam 1990, Hirschfeld 1992 and Magen 1993a provide examples of research focussed
on Christian cult buildings on behalf of the Isracl Antiquities Authority and Israeli academic intuitions.

* For recent work on Jarash see the collected studies in Zayadine 1986 (ed.). See also Walmsley et al 2008 and
Blanke, Daamgard, Simpson and Walmsley 2007: 177-197. For ‘Amman see Northedge 1993: 87-88, 157-160.
For Umm Qays, far more limited at present, see Weber 1998 and Al-Daire 2001. For Pella see Smith 1983 and
Balderstone 2009: 93-106. For the discussion of Pella in the Byzantine period see Smith 1992: 145-182 and the
post-Byzantine phases in Walmsley and Smith 1992: 123-141.

> The excavations of Scythopolis/Baysan have been most recently surveyed in Tsafrir and Foerster 1994 and
Tsafrir and Foerster 1997. For Tiberias/Tabartyyah see the collections discussions in Hirschfeld 2004b and
Stacey 2004. For Hippos/Sussita, the collected reports of excavations may be found in Segal et a/ 2005, Segal e/
al 2006, Segal et al 2007 and Segal ef al 2008. The collective results of these excavations are now beginning to
offer the opportunity for more synthetic appraisals of this material. Kennedy 1985 offers the standard model for
urban change in the region between the Byzantine and early Islamic period. This has been augmented and
developed by Wickham 2005: 26-27, 130-133, 450-459, 613-621,770- 780 and most recently by Walmsley 2007
and Petersen 2010. A further, though more problematic, synthesis of this evidence is offered in Dauphin 1998.

% The classic study remains Kennedy 1985.



confederate Arab armies following the death of Muhammad. Until comparatively recently,
the period was relegated to the peripheries of the debate about Christian communities.” This
academic neglect stemmed from a more invidious series of anti-Arab prejudices which
assumed an immediate and detrimental shift in established Christian social conventions after
632.* This manifested itself in a series of ways. Most notably, in the proclivity of early
researchers to assign a terminus ante quem of c.640 to all church site chronologies, which
reinforced the perceived cultural and material hiatus of Christian life assumed to have
emerged in the wake of Arab-Muslim conquest.”’

The discovery of a series of churches dated to the eighth century — gathering
momentum since the 1960s — has provoked a complete reversal of this once established
consensus.'’ Emerging in its place have been more systematic analyses of post-Byzantine
occupational sequences which have collectively indicated the substantial material continuities
of Christian life in Palestine beyond the mid-seventh century.!' Moreover, recent
archaeological studies are now beginning to embark on a more considered reflection on the
limitations of chronologies established by older excavation reports — a trend which
encapsulates the now relative openness of scholars to Umayyad continuities even if only in
conceptual terms.'” These revisions are not unique to the research focussed on the social

history, or material culture of Palestinian Christian communities, but parallel equally

7 Thus Hirschfeld 1992, Binns 1994 and Chitty 1966 (to name the three most formative studies) all terminate
analysis in this key period. The approach is replicated in Sivan 2008 who again terminates discussion in the
630s.

¥ Crowfoot 1938: 239. A perceived collapse in regional settlement is by no means redundant. Ribak 2007: 80
accepts a detrimental shift in Christian life as a result of the Sassanian and Arab conquest. Similar sentiments
are also expressed in Dauphin 1998: 352-372.

? An example of such an approach is the excavations of Avdat. Negev 1986: 9 attributes the destruction to Arab
hostility or subsequent socio-economic collapse. See Magness 2003: 187-188 for a critical review of this
hypothesis. Equally affected by this trend have been the reports for the settlements of Oboda and Mamphis, see
Negev 1997: 150-151 and Negev 1988: 7.

12 See Di Segni 1992, Piccirillo 1994a, Piccirillo 1994b, Piccirillo 1994¢ and Piccirillo 1995b. The excavations
of Fiema and Frosén 2008 and Politis 2012 have also demonstrated considerable occupation of the sites of Jabal
Hariin and Deir ‘Ain “Abata.

"' Thus Di Segni 2003: 247, Piccirillo 1995a, Schick 1995 and Walmsley 2007: 120-126.

"2 Ibid. This methodology has been most recently demonstrated by Magness 2003 and in the earlier study by
Magness 1997 which attempts to re-evaluate problematic chronologies. Further criticisms of this trend are
outlined in Walmsley 2000: 266 and Walmsley 2005: 513-514.



energetic developments within the archaeologies of settlement and economy in the Umayyad
period. However, the well established nature of ‘Christian archaeology’ in the region has
meant that church sites have been among the main beneficiaries of these revised analytical
approaches. '

The last thirty years, in particular, has generated a series of studies focussed on
outlining substantial post-Byzantine continuities — both through excavation or sensitive
readings of epigraphy — the results of which will be discussed and confirmed here.
Nonetheless, there are flaws with this approach which require further scrutiny. Although
material continuities are well acknowledged, our broader understanding of the communities
which generated them are not well defined. The shadow of the older ‘decline” model is still a
spectral ghost at the revisionist feast — kept alive by the resilience of older ideas of
catastrophic social fracture attributed to the Sassanians in 614.'"*  Such chronologies
contradict the impression emerging from recent archaeological research, but have yet to
receive systematic challenge in terms of Christian communities.

The general issue of continuity is less pertinent for discussions of the period 650-750,
which remains the most popular in terms of modern analytical energies. However, it is
notably acute for the later period 750-950, where developments remain less well understood.
The integration of this later phase into the broader analysis of the discipline is, however, vital
as redrawn archaeological chronologies increasingly point to the ninth and tenth centuries as
the period which saw the most abrupt change to the Levantine Christian landscape. '’

It was this key period which witnessed the progressive emergence of a series of

characteristics which were to typify the physical and social profile of Palestinian Christians

13 Magness 2003, Petersen 2010, Walmsley 2007 and Wickham 2005: 613-620 all offer useful summaries of the
predominant thinking regarding Umayyad phases in urban centres. Di Segni 2003: 247-267 and Piccirillo 1995a
summarise the main thinking on Christian life.

' Thus Schick 1995: 47-48. This is also perpetuated in Dauphin 1998: 352-360 and recently in McCormick
2011: 42-44.

" There are few studies dedicated to this period. However, the recent study by Michel 2011 has noted the
acceleration of abandonment in the ninth century.



until the eleventh century. Our understanding of the emergence of the Crusader kingdoms of
Outremer has yet to seriously engage with this formative three hundred year period (between
750-1050) which laid the basis for later developments following the eleventh century.'® This
study offers an overview of these developments until 950 and offers a sound foundation from
which to understand the more complex picture which emerged following the Byzantine
military offensives of the 960s-970s under Nikephoros Phokas and John Tzimiskes and the
ensuring reactions that it provoked in the Muslim world for another century, notably under al-
Hakim.'” This study provides, in essence, a foundation to the eleventh-century debate — a
bridge between the more familiar worlds of Late Antiquity and the Crusades which have so
dominated academic debate over this region in the past decades.

This study will outline the patterns of survival and continuity amongst monastic
communities and Christian cult sites: albeit with some qualifications. Although I support this
emphasis, I do not wholly endorse the rather open-ended dialogue of ‘continuity’ in
contemporary discussions, given that the basic parameters and characteristics of that
‘continuity’ have yet to be systematically defined. Christian life was not instantly fractured
by the institutional changes of the seventh century — a wealth of material makes this
traditional position not only untenable but also reductionist in its approach to the material.
Yet the real continuities in Christian life — notably after 750 — functioned within a period
which saw the progressive retraction of the Christian landscape to a shadow of its sixth-
century level and the emergence of a community increasingly characterised by social and
economic introversion. The community extant by the tenth century was radically altered from
its Late Antique form; reduced in its economic strength and less overt in its relationship to

public life and institutions than it had been in 600.

'® The three most recent monographs devoted to an analysis of Christian life following the Arab conquest,
McCormick 2011, Ribak 2007 and Schick 1995 all terminate discussion between ¢.700 and ¢.820.

7" Overviews of these developments, which cannot be systematically reviewed here, are offered in Whittow
1996: 310-335. For the reign of Al-Hakim see Walker 2009.



This is less the case of the period 650-750 where continuities are more stable and have been
well-explored in a series of published studies. Most notable is that of Robert Schick’s
monumental corpus, the essential premises of which I agree with, although I am not always in
agreement with his interpretations and chronology.'®

Schick’s thesis has indeed proved formative in its promotion and outline of the debate
but has yet to provoke a wider critical wave of subsequent studies aimed at expanding or
qualifying his work and its underlying data.

This study modifies elements of Schick’s hypothesis which require revision and
provides a broader perspective of the region beyond his original chronological scope (600-
800). Schick’s interpretations were for one too interlinked with the idea that Muslim presence
was indicative of the absence of a Christian one: a position which over-simplified a far more
fluid social arrangement in a period where a distinct Muslim devotional identity is difficult to
determine and Muslims may have formed only a fraction of the population in Palestine."’

Equally, in a number of cases, Schick’s study did not fully develop the absolutely
crucial issues of chronology presented by the archaeological corpus relating to Christian
sites.”’ The study’s acceptance of drastic change in 614 is one issue upon which I cannot
agree, and I will also argue for a wider integration with the broader archaeological
environment in which Christian cult sites functioned in this period.*'

Furthermore, Schick’s own criteria to determine post-Umayyad occupation were
uneven. Whilst I would concur with use of textual sources to supplement the meagre
archaeological material (especially at sites subject to reoccupation or which have not been

excavated) his use of iconoclastic intervention to identify cases of eighth-century occupation

** Schick 1995.

19 See, for example, Schick 1995: 374

%% Schick does, however, raise the central issues of chronology and broader economic changes in his discussion
1bid: 134-138.

2! Ibid: 20-48, 391-92.



is more problematic.”> The absence of iconoclastic intervention in a number of Palestinian
churches cannot be indicative of pre-Umayyad abandonment once the underlying social
factors of this trend are better understood, as this study will explain.”> Nonetheless, Schick’s
study remains a benchmark of modern appraisals which the present study seeks to build upon
rather than systematically dismantle.

However, focus must also be directed at monastic communities and pilgrimage — two
social developments acknowledged in mainstream discussions, including that of Robert
Schick, but which have yet to experience fuller and more individualised engagement.**

In this regard critical analysis of monastic communities remains weighted towards
their apologetic contribution, as Christian writers in the ninth century began to systematise
the articulation of their faith in response to increasingly coherent Islamic challenges.”

A particularly vibrant branch of recent scholarship has been dedicated to exploring
this shift. Here, focus on a series of influential writers and works have collectively
contributed to a more nuanced understanding of the theological and intellectual mechanisms
employed by Christian writers to underpin the primacy of Christian orthodox belief.*®
Several of these were produced in Palestine by monastic writers resident in the major
coenobitic establishments of the Judean Desert — a feature which makes a study of the
material and social world of these monastic sites in the ninth and tenth centuries all the more
pertinent.”” This academic branch, focussed on the intellectual realms of Christian life, will
undoubtedly continue to flourish as the profile of the discipline grows and access and
negotiation of the vast repertoire of Arabic and Syriac sources improves in coming decades.

Since the late nineteenth century, fruitful collaboration between monastic archivists — notably

% Ibid: 377.

2 See Appendix D.

** Schick 1995: 96-100.

» The main study of these developments in Palestine is Griffith 2008. For additional examples see the
discussion and accompanying notes pages 241-249.

%% Griffith 2008 offers the most comprehensive thematic overview of these developments. See Thomas and
Roggema (eds.) 2009 for the most recent bibliography which lists the major contributions to this subject.

*7 Griffith 1988 and Griffith 1997 discuss the most prominent works or figures known from this period.



those of St Katherine, Mount Sinai — have endorsed this trend by facilitating the publication
of several key works.*®

Nonetheless, a notable feature of recent scholarship is the lack of a contextual
apparatus within which to situate these literary creations. The nuances which characterise
modern understanding of post-Byzantine and Melkite monastic theology are not present in
our understanding of their broader social world — the landscape in which they lived and the
wider socio-political context from which their literary works emerged. One aim of the present
study is to offer a complimentary apparatus in which to place these debates.

The emphasis on theology is not wholly unremarkable in view of the wider
trajectories of research in recent years. Archacology has only recently entered the debate; in
part as a result of a fairly tacit perception of monastic communities as entities isolated from
temporal concerns and as perpetual enactors of the social and economic stasis which they
projected through their own textual constructs.

In this regard the exemplar of Egypt has proved formative in shaping the prevailing
thinking of this thesis — if only in the broadest of methodological terms. Notably, the
discrepancy between the Egyptian monastic self image crafted by theology, and that which
emerges from the broader repertoire of textual material, has remained a well noted field of
comment and dialogue between archacologists and literary historians.*’ Byzantinists focussed
on Egypt and historians of early Islam are more fortunate in this regard than their Palestinian-
focussed counterparts; fortunate in terms of the size of the source repertoire and fortunate in

its diversity and genre.’ The discovery and publication of a key series of papyri hoards have

¥ For a discussion of these activities see Brock 2011, MacRoberts 2011, Parpulov 201 and Thomson 2011. Also
key are the catalogues of the Arabic and Syriac manuscripts preserved at St Katherine’s Monastery at Mount
Sinai compiled in Atiya 1955, Brock 1995, Dunlop-Gibson 1894 and Lewis 1894.

*? See Bagnall 2002 and Goehring 1999.

%% See Boud’hors, Clackson, Luis and Sijpesteijn 2009, Clackson 2008 and Delattre 2004. See also the earlier
study by Maspero 1911.



proved instrumental in this broader critical revision.>' Palestine lacks a comparative body of
material to provoke traditional interpretations and offer alterative paradigms beyond the
construct of hagiography. The material from Egypt offers no direct solution to this issue —
certainly not in terms of supplementing the limitations of the Palestinian corpus. Yet it does
expose its relative limitations: how little survives of the broader picture (of which we
occasionally see glimpses in the hoards of Nessana, Khirbat Mird and Petra) but, equally,
how the well explored corpus of saints lives and historical writings are products of a system
of filtration whose impact upon contemporary perceptions of Palestinian monasticism has yet
to be fully determined.*?

This debate is more pertinent for Palestine than in Egypt: a land of central
confessional importance to the Christian world (particularly the Chalcedonian communities
which dominate the textual corpus) and a region upon which the exegetical and social ideals
of Byzantium and the medieval west were frequently projected.®® This in itself was not a
static process, as broader developments in the early medieval world — the collapse of the
West Roman Empire, ‘Iconoclasm’ and the Byzantine military offensives of the tenth century
— all placed new demands on this history and how it was narrated.

These all impact on our present ability to fully encapsulate the nature of monastic
communities in Palestine; especially in terms of our understanding of these communities in
more localised contexts and beyond the prism of sources often composed outside of Palestine,
which projected a particular view of monastic and pilgrimage activity. Many of these remain
poorly understood. This underscores the need for a far more open dialogue between scholars
focused on Palestine with the broader community of western medievalists and Byzantinists

whose own study of the conceptualisation of the ‘Holy Land’ in the early medieval world will

3! See note 30 above. This is also beginning to generate synthetic discussions of the changing status of monastic
and Christian communities in the early Islamic period, see Papaconstantinou 2010 and Sijpesteijn 2012.

% For the papyri hoards see Frosén, Arjava, and Lehtinen (eds.) 2002, Gagos and Frosen 1998: 473-81,
Grohmann 1963, Kraemer 1958, Lehtinen 2002: 277-278 and Perrot 1963: 506-555.

3 Explored in Wilken 1992.



prove vital in understanding their role in defining future perceptions of Palestinian

monasticism in the first millennium.

The original intent of this study had been a focus on developments in Palestine following
650. Yet closer scrutiny of the sources, and existing studies, repeatedly raised issues of
interpretation which could not be comfortably overlooked. This thesis, therefore, has aimed
to deconstruct and challenge these interpretations which have direct bearing on understanding
the long-term trajectory of the Christian cult landscape following 600.

The essential association of Palestinian monasticism and pilgrimage to more
immediate networks of Christian communities, elites and patron economies, is one feature of
this concern. A tendency to correlate the trajectories of monastic communities and pilgrimage
networks with broader political change is a common approach.*® It is one interlinked with our
reliance on hagiography and one which this thesis will seek to qualify. This study does not
propose a complete rejection of the contribution of individuals or communities beyond the
Palestinian sphere from the Aegean or the west. However, a constant obstacle whilst
researching for this work was the familiar tendency in scholarship to ascribe a socio-
economic homogeneity upon a monastic and pilgrim milieu which in fact demonstrates
substantial complexity in its material forms and social relationships. The homogenous
approach is exacerbated by the genre of our dominant source material (always hagiography)
but does not adequately reflect the diverse impression which emerges when the collective
archaeological corpus is compiled and systematically reviewed. Our understanding of these
complexities, fully established by 600, is integral to understanding the later trajectories of

these communities beyond the eighth century.

** Thus Dauphin 1998: 351-372, McCormick 2011: 39-47, Ribak 2007: 19 and Schick 1995: 96, 109.
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Therefore Chapter One of this thesis is dedicated to outlining a selection of these issues: a
reflection upon current methodological approaches, to both monasticism and pilgrimage, and
their inherent flaws. I will expose both the complexity of this material and provide an
apparatus which can incorporate data which has been systematically marginalised in
contemporary approaches.

The purpose of this approach is to provide a more secure basis for our understanding
of post-Byzantine processes. Broader questions regarding changes in social roles, patron
economies and physical landscapes are central to the early Islamic debate, but can only be
observed and appreciated in the context of a secure understanding of the patterns which
preceded them. It is my hope that the material in this chapter provides the foundation for a
reconstruction of an alternative analytical model for our understanding of monastic and
pilgrimage activity in the period c.300-¢c.600.

Chapter Two offers a systematic review of the period 614-630 and the impact of the
Sassanian occupation on the region. As discussed above, the recent rejection of the role of the
Arab conquest in the fracture of Christian life has not instigated a systematic questioning of
the idea of drastic and violent shift in the seventh century. Rather, it has routinely endorsed
the shifting of this change to the years 614-628 as a period which instigated a swift
deterioration in the social and material prosperity of monastic communities and a decline in
the number of pilgrims. This perception is not only in contradiction with the prevailing
archaeological corpus, but owes its existence to a selection of texts which have never been
critically evaluated. The primary purpose of this chapter is to offer a review of these issues
and propose an alternative perspective of the transition.

Chapter Three addresses the formative period 650-750: tracing the rise and
consolidation of Umayyad control until its collapse around a century later and its impact on

these communities. Similarly, Chapter Four explores the changing nature of the physical and
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social landscape following the Golan Earthquake of 749 until 950, observing fluctuations in
changing monastic/cult-site settlement patterns and attempting to provide some explanation
behind these processes.

Chapter Five reintroduces a series of themes raised in the previous chapters in a new
context: that of exploring the continuation of pilgrimage. The chapter offers an overview of
the more complex impression which emerges with the incorporation of archaeological and
epigraphic data. Equally, it explores the inherent limitations of modern terminology in the
definition and understanding of this practice in the Byzantine world.

Finally, this thesis will conclude with a synthetic overview of the changes to the
landscape of monasteries and Christian cult sites between the seventh and tenth centuries and

propose a series of explanations for its transformation following the Arab conquest.

SOURCES AND APPROACHES

This study aims to integrate the archaeological and textual material. The restrictions of word
limit have meant that my discussions of individual texts or sites are kept to a minimum within
the main discursive body of the thesis. I have included critical examinations of source
material where possible, but only in cases where they impact substantially on the present
debate. This is not an exhaustive evaluation of each contemporary source, which remains
beyond the scope of this study. This is notably the case with traditions of the hadith whose
individual provenance and authenticity warrant separate critical attention. However,
limitations concerning authenticity or manuscript transmission have been noted with all
material where appropriate for each of these sources and I have aimed to acknowledge
alternative views of these accounts where possible.

I have used available translations of the key sources, but with Arabic, Greek and Latin
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texts I have consulted originals where possible. My inadequate knowledge of Syriac,
Armenian and Georgian, however, has restricted me to the use of published translations.

This study is predominantly concerned with the political and economic roles of
monastic communities and pilgrimage sites (alongside their patrons). It is not an exhaustive
survey of monastic theology or devotional life (both of which have been extensively covered
elsewhere) but sketches the broader social frameworks in which such activities unfolded.*
Similarly, it acknowledges, but does not detail, Islamic perceptions and literary constructions
of monks and Christians in popular genres such as diyarat poetry. These have been fully
explored in a series of detailed studies.’® Such texts are not always as they appear and must
be read reservedly in a context of deeper considerations of political satire and gender
construction.”” Their value as tools through which actual social conventions of monastic-
Muslim social intercourse may be observed are debatable. Nonetheless, they provide a key
series of insights into a more pervasive attempt at the deconstruction of the Christian holy
man in Islamic thought by the ninth century which may be acknowledged within this debate.
In addition, I have limited the discussion devoted to the chronologies and occupational
histories of each site in the main body of the text. An individual description of each site has
been included in Appendix A. [ have used this study as an opportunity to highlight limitations
with present chronologies rather than to systematically review them in all cases. This is both
due to the relative size of the corpus (now numbering into the hundreds of sites) and equally
the limitations of publications which do not always present diagnostic material in sufficient
quantity to facilitate such renegotiations. I have commented on individual cases where

chronologies are debatable but concede that this study will not be able systematically to re-

33 A broad synthesis is offered in Griffith 2008 for this region, with examination of individual sources presented
in Thomas and Rogemma 2009 (eds.). Further discussion is offered in Hoyland 1997a with individual
contributions, covering the role of Palestinian monasteries, in Griffith 1988 and Griffith 1997.

%% Campbell 2009 and Kilpatrick 2003. See also the discussion of Troupeau 1975: 265-79 and Wright 1997 : 1-
23.

*7 Sprachman 1997:202-204 and Wright 1997: 15-17.
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evaluate the chronology of the broader corpus. This issue is crucial, but will require a much
larger project than the present one to resolve.

The use of texts in the analysis of site chronologies needs to be carefully evaluated.
Hagiography and polemic, as we shall see, are problematic indicators of chronology, but
there are cases, such as geographical descriptions or manuscript colophons, where textual
testament is more secure than that presented by more inflated rhetoric of others genres.
Where possible, 1 have tried to ensure that the dating acquired from textual material are
confirmed by more than a single source (whether textual or archaeological) to establish their
authenticity. This approach is restricted in its capacity to clarify a complete understanding of
the chronologies of a single site, but does offer an impression of its general extent. In cases
where prolonged occupation or processes of post-medieval reclamation inhibit intrusive
excavation, the literary material is necessary to supplement the restrictions of the material
data and is unavoidable.

In terms of case studies, I have limited myself only to the discussions of sites where a
monastic presence is explicitly confirmed either in textual or epigraphic evidence. I am aware
of the limitations this restriction brings in elucidating the number of sites which existed in
Palestine by the year ¢.600 (some of which are discussed in Chapter One) but consider the
number of sites discussed here (around 70 from various regions) to be representative of more
widespread general patterns. The justification for my decision is discussed in Chapter One,
where we shall see that previous attempts to link material remains, which appear
geographically isolated, or only correlate roughly with textual descriptions, may have
drastically inflated the number of monastic sites said to be present in Palestine by the end of
the Byzantine period. In relation to this, I have avoided the temptation to create a series of
archaeological criteria which may be used to identify a monastic site where no explicit

written record of monastic activity can be found. This is an interpretation and approach with
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which others may disagree. However, I am suspicious of a methodological approach which
would seek to impose uniformity, or a homogenous identity, upon a social group which
appears to have been characterised by complexity; both in its social interaction and physical
structuring. To establish such criteria would risk imposing a westernised conception of
monastic spatial organisation which does not belong in discussions of the Late Antique east
which, unlike its western counterpart, does not appear to have adhered to an ideology which
stipulated monastic spatial conformity. Subsequent studies may augment or challenge this
approach, but, I anticipate, will not undermine the broader themes of the present study.
Historical discussion has been primarily limited to Chalcedonian communities. This focus
was determined by the nature of the dominant material surviving from within the Melkite
church or from the Byzantine and post-Roman west. The evidence is too brief to permit a
more detailed investigation of other confessional groups in the region (such as the
Monophysites) following the Arab conquest, although I would spectulate that, in any case,
with the exception of Gaza, that many of the sites addressed in this study were predominantly
Chalcedonian in their confessional learning.®® Certainly this appears to have been the case
for the larger coenobitic communities and cult sites employed in this study.” The affiliations
of the smaller, more localised, centres are less certain and not assisted by the lack of literary
documentation which would permit further clarification of this issue. At present, no study or
criteria with which one may distinguish Chalcedonian from other communities has yet to be
proposed which can withstand critique.* Nonetheless, I am cautious about imposing a rigidly
dichotomous perspective to distinguish communities whose own conception of their identities
may have been more ambiguous and fluid at a localised level. Whether or not such criteria

may ever be conclusively established is debatable, but would not impact substantially on my

** On Monophysite monasticism in Gaza see Horn 2003: 109-128.

% See Appendix A.

% Mango 1977: 58-74, has argued for the preference of Monophysite communities for aniconic decoration in
church floor schemes. This is plausible, although the use of non-figural decoration in Chalcedonian churches
makes such distinctions less clear cut in the archaeological corpus. See Appendix D.
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argument.

Lastly, the geographical focus of this study requires definition. I have limited my
discussion primarily to the region which now encompasses modern Israel, modern Jordan, the
Palestinian territories and the Sinai Peninsula. These regions approximately correspond to
those which encompassed the Byzantine provides of Palestinia Prima, Secunda, Tertia and
Arabia and were later to be known as the Jund al-Urdunn and the Jund Filastin*' 1
acknowledge that such a regional focus is largely an artificial construct that does not
adequately reflect similar developments in what is now southern Syria. Nonetheless, the
political boundaries of the period are not the sole means through which this landscape was
defined in the Late Antique and early medieval period. From the general impression of the
literary material it is evident that the particular religious associations of this region, spanning
the Galilee to the Sinai Peninsula, were concurrently thought of in terms distinct from its
administrative structure. Whether or not we accept that the diverse pilgrims’ accounts
represent actual journeys, their descriptions unveil alternatives ways of viewing this space, if
only in conceptual terms. Written in the ninth century, Peter of Bayt Ra‘s description of the
Christian holy places presented a list which conforms roughly to the area surveyed in this
study (Fig.Int.1).** This description was not a reflection of the political or economic
landscape of Peter’s world — which extended beyond these spheres. Rather, it was a spiritual
topography which co-existed with them. This may not have been an accurate reflection of
how this landscape was physically negotiated, but it does indicate how it was conceived in
intellectual terms by monastic communities and pilgrims as a region distinguished by these
associations. This study, therefore, is aimed at surveying the trajectory of that world —
physical and intellectual — beyond the seventh century until the closing decades of Abbasid

control around 950.

*! Parts of this study, however, do incorporate some sites that were later incorporated into the Jund Dimashg.
However, this study will not focus on other examples in that region.
* Peter of Bayt Ra‘s, Kitab al-Burhan, 310-361 (ed. Cachia 1960: 164-207, tr. Watt 1960:134-154).
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Fig. 1.1 The Palestinian holy places described by Peter of Bayt
Ra‘s in the Kitab al-Burhan.

© Reynolds 2012
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CHAPTER ONE

PALESTINIAN MONASTICISM ¢.500-¢.960
CONTEXT, PROBLEMS AND APPROACH

After over a century of research the Christian cult landscape of Palestine and the Transjordan
arguably remains the most extensively covered element of Byzantine material culture in the
region. It is also one that is characterised by a number of inconsistencies in terms of the
interpretation and understanding of its development.

Although the rapid expansion of the Christian cult landscape between the fourth and
sixth centuries is well acknowledged, scholarship still lacks a long term analysis of its
evolution over the course of the first millennium.” Systematic analysis of architectural
profiles and decorative elements have promoted an acute understanding of the development
of church architecture in the region yet, comparatively, we know almost nothing about the
exchange networks which built them; still less the groups and social networks which
commissioned and inhabited them. There is a common perception that our understanding of
the elements which brought about the expansion and eventual diminishment of the
Christianised landscape in the Levant is best explained in terms of external historical
processes.** Thus, the apparent surge in church foundation during the fourth to sixth centuries
is explained in terms of a supposed economic boom which resulted from the growing
attraction of the ‘Holy Land’ as a destination for pilgrims and elite benefaction.*” Likewise,

its ostensible collapse after the seventh century is understood in reference to comparative

“ Earlier treatment of the subject has been offered in Gil 1992: 430-489, Kennedy 1986, Perrone 1995: 31-49
and Piccirillo 1995.

* Avi Yonah’s influential article, published in 1958, still underpins more recent analysis of Byzantine Palestine:
Masarwa 2011: 152, Patrich 1998 and Parker 1999: 169.

* Thus Patrich 1998 stresses the importance of pilgrimage and the export of relics as significant factors in the
development of the region. This is based, seemingly, on the earlier study of Avi Yonah 1958: 39-51, whose
analysis is based on hagiography and does not consider the broader archaeological corpus. Avi Yonah views the
growth of oil and wine production as a response to the growing demands stimulated by pilgrimage. This view is
still apparent in recent studies, see Masarwa 2011: 152. This is despite criticisms levied by archaeologists:
Kingsley 2001b.

18



cases of external political transition for which the Sassanian and Arab conquests offer
convenient, and widely accepted, agents of change.*® This perception is partly a result of
disciplinary partition. The archaeology of the ‘Christian Holy Land’ is, in many respects, a
floating discipline, in as much as the trends that scholars identify are seldom discussed in
reference to the contexts which both proceeded and followed them. Few studies of the
seemingly rapid boom of Christian cult building after the fourth century, for example, are
framed in terms of developments in late Roman Palestine between the first and third
centuries.”’ Similarly, our understanding of the mechanisms which instigated change over the
course of the fifth to tenth centuries are seldom examined in terms of broader shifts in the
social and economic landscape in which monastic and cult sites existed.

The role of archaeology is crucial to this broader debate in terms of exploring the
general trajectory of the monastic landscape following the 630s and its connection to the
political, economic and human landscapes with which it co-existed. This is essentially
because archaeological data is still widely perceived as providing empirical data which can
be enlisted to support and animate interpretive models inspired by textual sources. Thus a
view of Palestinian monastic life and Christian pilgrimage as phenomena closely interwoven
with, and dependent upon, the political and ecclesiastical rhythms of the Byzantine Empire
are models seemingly endorsed by a corresponding archaeological dossier. Such issues play
into wider (and still current) methodological concerns with the archaeology of the early
Islamic period: poorly defined ceramic chronologies (especially for Abbasid phases);
truncated stratigraphic layers and poorly described excavations. Christian cult monuments are
not isolated from these concerns but remain a core component of the material assemblages
which largely perpetuated a view of the post-Byzantine period as one of endemic decline

until comparatively recently. Alternative models have since emerged for the period ¢.630-

“Binns 1994: 243-244, Patrich 2011 and Perrone1995: 53.
* For a recent questioning of this hypothesis see Bar 2004a.
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¢c.1000 but the Christian cult topography remains one area which requires additional review. I
have no intention in this chapter of stressing the exclusivity of monastic or pilgrimage sites in
terms of understanding the transformation of the Levantine landscape after the seventh
century. But as an institution which gained increasing focus by the sixth century as a central
point for localised political and social organisation, it presents an imposing archaeological
corpus which is difficult to ignore. It is also one which, if handled indelicately, still has the
potential to tip the scales in favour of traditionalist decline models. It is, therefore, important
that this study begins with a review of the archaeological issues which confront any study of
monasticism and pilgrimage in the early Islamic period: what it can (or cannot tell us) and,
mostly importantly, how the handling and interpretation of the material has evolved after a
century of research. In what follows I will introduce three case studies which exemplify these
legacies and then reflect on their implications to the wider debate about Palestinian

monasticism in the post-Byzantine era.

1.1 1930S-1980s: SHIVTA/SOBATA

Excavated intermittently since the major expedition conducted under the auspices of New
York University and the British School of Archaeology in Jerusalem (1934-1936), Shivta is
among a number of critical sites in Byzantine Palestine where architecturally focussed
excavation strategies have had detrimental implications on our understanding of their
occupational histories.*® This observation has equal implications for our understanding of the
settlement’s foundation phases and eventual abandonment. Broad consensus among scholars
has generally considered the site as a Nabataean foundation into which a series of churches —

three were identified by the Colt expedition — were constructed at some point after the fourth

* Discussions of the three major phases of excavation appear in Seagal 1983. For further discussion of the
churches see Negev 1974.
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century. This chronological framework, however, is largely hypothetical.49 The series of
excavations conducted by the Colt expedition (1934-1936), which identified three churches,
winepresses and a possible bathhouse; by Avi Yonah in (1958-1960) which concentrated on
clearing the streets to facilitate visitor access; and by Arthur Seagal (1979-1982), collectively
remain unpublished in terms of stratigraphy or finds.”® Our understanding of the gradual
evolution of the site, or individual structures such as churches, thus remains largely undefined
and probably irretrievable.

The excavations of Shivta are emblematic of the general approach to Byzantine cult
structures which undermine recognition of diagnostic material related to early Islamic
activity. Ceramic profiles in particular were a noted casualty of this trend.”' This gap was
fostered by the architectural focus of early excavation strategies but nurtured by the
predominance of historical frameworks in the analysis of post-Byzantine material culture and
pervasive racial stereotypes directed at Arabs by European commentators.”> The collective
effects of this legacy are all apparent at the neighbouring site of Avdat. Excavated in three
major seasons (1958-1961, 1975-1977, 1989) but never fully published, its excavator,
Abraham Negev, attributed the final abandonment of the site to the 630s and correlated this

directly with the Arab conquest.

* The studies of Negev 1974 and Seagal 1983 identified no phases or structures that predate the first century.

%% Seagal 1983.

1 As with examples of monastic sites within the Judean Desert region and those of the Negev (both subject to
intensive archaeological activity prior to the 1990s). For Negev the sites, many of which were considered
abandoned by the close of the seventh century, see Magness 2003. Magness has stressed the continuity of the
majority of sites into the eighth century with punctuated patterns of abandonment in the ninth and tenth
centuries. This issue is further compounded by the increasing localisation of ceramic production — in cases such
as Mar Samwil and possibly Mount Nebo, ceramic types produced by the monastic community itself — and
economic distribution that has been observed throughout the Syro-Palestinian region following the seventh
century, see Walmsley 2000: 321-331. This accentuates the difficulties of observing monastic-pilgrim
continuities within a framework of broad regional change; particularly in regions where ceramic chronologies
are poorly defined. The ceramic production at Mar Samwil is mentioned in the excavation report Magen and
Dadon 2003: 128-130 but has yet to be fully explored.

> Walmsley 2007: 21-23. This trend is by no means fully defunct. The excavators of the Church of Hagios
Theodoros at Khirbet Beit Sila still assigned the abandonment date of the church to the aftermath of Arab
conquest in the seventh century: Batz 2002: 51.
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“The number of wine presses and other installations connected with the production of wine <at Oboda>
exceeds anything known from other towns of the Negev. Perhaps this contributed to the fury with which
the churches of Oboda were burnt by the Arab conquerors: unable to exploit this source of riches, the
Arab set the churches on fire.”*

This is problematic on a number of levels. For one, it adopts a view of the Arab conquest as a
socially and ideologically uniform movement which had developed a clearly defined attitude
towards the established Christian population of Palestine by the mid-seventh century. In this
respect, the adoption of the term ‘Arab conquest’ lends a degree of homogeneity to the
conquest which is no longer fully accepted. More recent revisionist approaches to the period
have stressed the diversity of the earliest Arab armies, noting the presence of Christians and
disaffected Sassanian soldiers among their ranks.”*

In other respects, this perception of the Arab conquest as one characterised by
hostility to Christian cult sites lacks any substantive basis. Excavations at a number of urban
centres ( which have often included Christian churches) active during the seventh century and
located close to regions of Byzantine-Arab military confrontation, such as Pella and Umm
Qays, have yielded no evidence for destruction phases associated which may be linked to
Arab armies.”® In both settlements, excavations have identified a stable period of occupation
throughout the early seventh century at the Mausoleum and Terrace churches of Umm Qays
and the East, West and Civic-Complex churches of Pella.”®

These alternative perspectives of the transition to Arab rule, which are being observed

among a number of other excavations in the region, underscore the inherent flaws with

> Negev 1986: 9.

> Sijpesteijn 2007: 439.

> Thus excavations at Pella, close to the site of the Battle of Fahl (c.635), yielded no evidence for destruction in
the early seventh century: Smith 1982, Smith 1992: 145-181 and Walmsley and Smith 1992: 183-198.
Excavations at Umm Qays, close to the site of the Battle of Yarmouk (c.636), which has mostly concentrated on
churches, has similarly yielded no material to suggest destruction or substantial change to urban life in this
period see Al Daire 2001, Vriezen 1992, Vriezen, Wagner-Lux, Mulder and Guineé 2001 and Weber 1998. The
battles are discussed in al-Baladhuri, Futih al-Buldan: 115, 135 (ed. de Goeje 1866: 115,135, tr. Khuri-Hatti
2002: 176-177, 207) and Theophanes, Chronographia AM 6126 (ed. de Boor 1883-85: 337-338, tr. Mango and
Scott 1997: 469-470).

%% Ibid. In all of these examples, excavations yielded no evidence for destruction or damage to the site before the

eighth century.
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approaches to the material culture associated with monastic (or more generally Christian cult
sites) following the seventh century.

Besides limiting our ability to determine post-Byzantine monastic continuities, these
approaches have further implications. For one, the lack of a nuanced chronology for the
development of Shivta inhibits a more contextual reading of its monumental buildings,
especially its churches (in terms of foundation or abandonment), in relation to trends reflected
within the wider settlement. In turn, the trajectory of the settlement itself, in terms of its
survival beyond the seventh century, is extremely difficult to observe in relation to
neighbouring sites in the Negev, many of which, such as Avdat and Elusa, present similar
obstacles.”’

Whilst these issues are not unique to the archaeology of Shivta’s church buildings,
they are iconic of some of the key failings of recent approaches to monasticism and
pilgrimage in the period 300-1000. There are three churches currently known from the
settlement of Shivta only one of which, the North Church of Hagios Giorgos (Fig.1.1),
presents evidence for a possible monastic presence. This association is known primarily from
a burial inscription dated to 630, relating to the monk Arsenios, which appears alongside a
series of tombstones of former priests whom, we may presume, were connected to the
church.”® All three churches were excavated during the Colt expedition of the 1930s but the
plan of only one, the South Church (Fig.1.2), was published.” None have been subject to a
full archaeological report and we do not possess any accounts of the material recovered
during excavation. Small details, mostly about the South Church, may be extrapolated from
the fragmentary reports. At some point (possibly the ninth century) a mosque was constructed

adjoining the baptistery of the South Church and involved the blocking of the north entrance

°7 See the overview, with extensive critique, in Magness 2003: 177-194.
>% On these inscriptions see Negev 1981: 51-59.
> Magness 2003: 185.
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into the baptistery chamber.®® A series of Arabic inscriptions in the narthex of the church may
also relate to this phase.’’ Such material is evidence of the complex occupational lives of the
Shivta churches beyond the seventh century which is clear from a number of similar churches
in the region — Mamphis, Nessana and Rehovot-in-the-Negev — but which is now impossible
to observe in terms of the evolution of the site.®? In a number of cases, as with Avdat and
Mamphis, such activity was seen as indicative of hiatus to Christian cult life assumed to have
emerged in the wake of the ‘Islamic’ conquest.”® The epigraphic dossier of the North Church
at Shivta, which records a series of burials between 608 and 679, and the South church,
which was refurbished in 639, has prevented more nihilistic assessments of the archaeology
of Shivta (in contrast to Avdat) but did not contribute to any further attempt by its excavators
to trace the trajectory of that continuity.** Beyond our ability to confirm its occupation into
the late seventh century, little can be said about the subsequent history of either the South
Church or the monastic church of Hagios Giorgos of Shivta. Our ability to identify seventh-
century phases at Shivta is, therefore, determined solely on the basis of dated epigraphic
dedications: an issue replicated across a number of churches in the region.

A recent re-inspection of the ceramic corpus selectively published by Colin Baly has
been undertaken by Jodi Magness and has suggested continued activity at Shivta into the

Abbasid period: a date which conforms to her broader reading of evidence from the Negev.®

% Baly 1935: 175-177.

* Ibid.

%2 On the Arabic inscriptions at the Church of Mamphis, which indicate activity in the early Islamic period, see
Nevo, Cohen, Heftman 1994: 15. The Churches of Mamphis are discussed in Negev 1988. On the North Church
of Rehovot-in-the-Negev, see Tsafrir 1988a. On Nessana, see Kendall 1962: 25-45 and Kraemer 1958.

5 Negev 1988: 7, 63 and Negev 1997: 150-151.

5 Negev 1981: 52-57. These issues are replicated across a number of important Byzantine cult sites in Palestine
and the Transjordan. These are too numerous to address here but characteristic examples include the churches of
Rihab many of which were excavated prior to the 1950s but whose results were never published. Our ability to
identify seventh-century phases at these sites is based exclusively on dedicatory inscriptions dated to the 620s
and 630s.

% Baly 1962: 287 and Magness 2003: 186.
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Fig.1.1 Shivta, the North Church.
©Heatkernel 2007. Creative Commons Licence 3.0

Fig.1.2 Shivta, the South Church.
©Eliam Gil 2006. Creative Commons Licence 3.0

25



By Magness’ own admission, these reviews are limited in what they may inform us about the
post-Byzantine trajectory of Christian cult sites. Abbasid wares may indicate extended human
occupation but contribute little to identifying whether such activity coincided with a
continued use of churches for liturgical practice.®® Thus Shivta is emblematic of a number of
key flaws in early excavations projects which have direct bearing on our ability to observe
the long-term span of monastic life in the Levant between the seventh and tenth centuries:
poorly published excavation projects, rife with questionable historical assumptions, which
pay little attention to the stratigraphic history of churches and the wide settlement history of

the site.

1.2 1980s: MA’ALE ADUMMIM

Discovered during the foundation of Ma’ale Adummim in the West Bank in the early 1980s,
the monastic complex identified as the ‘Martyrios Monastery’ is among the most important
sites to feature in recent archacological discussions of Palestinian monasticism.®’ The walled
complex of the monastery, which covers over 10,000 square metres, is one of the largest
identified Byzantine monastic establishments in Palestine and the Transjordan. The extent of
land holdings beyond the walled establishment is unknown, but excavations inside the walls
revealed a considerable complex, comprised of a large basilical church, a crypt and a series of
interconnecting auxiliary unit rooms (Fig.1.3).°® Despite its size and the quantity of material
which emerged from the site (as indicated by the available publications),” the excavation

results have never been fully published and are limited to three summary chapters in edited

% Magness 203: 185-187.

7 Magen 1990 and Magen 1993.

% Magen 1993: 170.

% These included quantities of Fine Byzantine Ware, architectural elements and bronze, none of which is fully
published: Magen 1993: 192-194.
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volumes.”” The most extensive of these, which appeared in an edited volume on Christian
Archaeology in 1990, was limited to a discussion of its decorative mosaic programme.’’
Discussion of the site’s phasing and its diagnostic material have never emerged beyond a
rudimentary six-page summary, which appeared in 1993, and a photograph of some complete
vessels photographed in a post-excavation display setting.”* A series of publications aimed at
non-specialists have also emerged but, as yet, no serious attempt to produce a final report has
been undertaken by its principal excavators now thirty years after its excavation.”

The preliminary discussions widely employed in current debate are also of finite
value. Beyond a description of architectural layout, which included basic dimensions of
individual structures, the publications divulge little information about the archaeological
results from the monastery in terms of its material or spatial evolution.”* This has crucial
implications for our ability to reconstruct periods of change within the site itself and to place
it in the broader context of regional monastic development. In terms of spatial usage, the
reports contribute little beyond a series of functional identifications for individual units — a

‘hostelry’ and ‘refectory’ to name two examples — which have not been accompanied by

supporting archaeological criteria.”

7 Magen 1990, Magen 1993 and Magen 1995.

"' Magen 1990: 153-164.

2 Magen 1993:183, 192-194. These have been identified by Magness 2011: 87 as Fine Byzantine Ware form 2c.
> Magen 1995.

™ Magen 1993: 172-190.

7 Ibid: 191, 188-189.
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Fig.1.3 Ma’ale Adummim, Martyrios Monastery. The lack of detailed published discussions of the
site’s phasing makes it difficult to determine the appearance of the monastery at one particular period.
The section shaded in yellow is the ‘kitchen-refectory’ unit identified by Magen which yielded
quantities of Fine Byzantine Ware Form 2c

© Israel Antiquities Authority 1993

Fig.1.4 Ma’ale Adummim, Martyrios Monastery, the ‘Arab farmhouse’ chapel.
©Rotem Hoffman 2011
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The absence of detailed discussion of stratigraphy and diagnostic material also limits a full
re-appraisal of the site’s occupational phasing, which, from the inception of the excavation
project, was framed by a series of problematic assumptions. Its foundation date and periods
of expansion were, for one, derived principally from the hagiographical writings of Cyril of
Scythopolis to such an extent that the archaeological material was reduced to an essentially
illustrative role and contributed little to defining the site’s chronological parameters.’®

In a similar manner, a combination of textually-based chronologies and (then)
accepted perceptions of the period 614-640 as one of violent fracture, resulted in the
automatic identification of a Sassanian destruction layer (which essentially ended monastic
occupation at the site) and the attribution of later seventh-century activity to post-monastic
‘Arab’ squatters.”’ Even observations made by Yitzhak Magen during excavation, which
would contradict or provoke the dating of this final phase and the nature of its subsequent
occupation, were largely overlooked in the published report.”® The coin hoard which emerged
from the site is one such example. Comprised primarily of Herakleion coins of the period
612-614, the hoard was automatically interpreted as a response to the Sassanian occupation.’’
This interpretation is not inconceivable (indeed the pattern is known in other contexts) but the
excavator’s acknowledgment of a coin among the hoard dated between 750 and 760 casts
doubt on the validity of this interpretation and would suggest a much later date of
deposition.® Similarly, Magen’s identification of a post-monastic farmhouse and agricultural
area (which he dated to the eighth century, based on the presence of Khirbet Mefjer ware) did

not adequately explain the presence of a small structure at the centre of the complex which

7 Ibid: 170-174.

77 Ibid: 174, 184-186.

8 Magen 1990.

7 Ibid: 174.

% Ibid: 174. For a discussion of coin hoards dating to the Sassanian conquest with references see Walmsley
2007: 324.
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exhibited clear indications of a bema and an apse (Fig.1.4).*' In both the examples of the
hoard and farmhouse, the pre-determined idea of Sassanian/Arab military destruction and the
perceived redundancy of Christian cult structures after the Arab conquest, were essentially
imposed upon a material sequence that contradicted the premises of both pre-conceptions. In
terms of monastic continuities, the presence of a small chapel structure in the reduced
complex, probably dateable to the mid-eighth century, proposes a longer cult function than
Magen assumed and, in the context of this thesis, provides another example of post-
Byzantine continuity.®” This is corroborated by Jodi Magness’ recent re-evaluation of the
photographed ceramic assemblage which has brought into question the initial 614 destruction
date proposed by Magen.* The photographed assemblage of Fine Byzantine Ware bowls
(Form 2c¢) from the ‘kitchen-unit’ of the monastery — a form produced between the mid-
seventh and mid-ninth century — undermines the credibility of a 614 abandonment phase.®
Regrettably, whilst observations by scholars such as Magness draw attention to the relative
flaws with established chronologies, without the full published excavation record, they
cannot propose a more comprehensive resolution to its failings; many of which will never be

fully rectified.®
1.3 JABAL HARUN

The site of Jabal Hartin, situated in the hinterlands of Petra, was subject to a decade of
intensive excavations conducted by the University of Helsinki focussed on the monastery and

church complex beneath the summit of the mountain.*® A close reading of the epigraphic

' Magen 1993: 184-185.

5 Ibid.

% Magness 2011: 86-87.

8 Ibid. The chronology of Fine Byzantine Ware Bowls is presented in Magness 1993: 200.

% This is equally true of the churches of Mamphis, Shivta and Nessana whose chronologies have been
readdressed in Magness 2003: 183-190.

% Preliminary reports appear in Frosén et al 1998: 420-439, Frosén et al 1999: 525-533 69-410, Frosén et al
1999, Frosén et al 2001: 359-376, Fiema 2003 and Frosén et al 2004: 97-116. The final report is published in
Fiema and Frosén (eds.) 2008.
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material from the church in the context of surviving papyri and literary sources has allowed
us to identify the site as Aaron’s monastery, recognised as the burial site of Aaron brother of
Moses.*’

The excavation results of the church (we await those of the monastery) were
published in final form in 2008 and present one of the most systematic publications of a
monastic and cult site in the region presently available.® It is one of few excavations at a
Christian cult site where details of stratigraphy are fully published and where a
comprehensive discussion of the ceramics and other excavated material appears.® Moreover,
it is one of the few monastic foundations where the occupational history of the site can be
traced from its foundation until its abandonment and where its occupational chronology was
determined independently of textual frameworks. In this respect, the excavations of Jabal
Harlin offer an ideal example of archaeological publication that is missing among the
majority of sites in the region. The results of the excavation have pointed to a fifth-century
foundation date for the tri-apsidal basilica which appears to have been constructed as a
memoria close to the Tomb of Aaron on the summit of Jabal Hartin (Fig.1.5).”° At least four

major phases of damage to the site were identified but, importantly, none of these phases

. . . 1
were linked by excavators to a hostile Sassanian or Arab presence.’

%" Miettunen 2008.

* Fiema and Frésén 2008.

% Gerber 2008: 287-310 and Gerber and Holmqvist 2008: 311-329. Discussions of the glass appear in Keller
and Lindblom 2008: 331-367 and metal finds in Pouta and Whiting 2008: 393-403. The phases of the site are
discussed comprehensively in Mikkola et al 2008.

* Mikkola et al 2008: 103-118.

°! Ibid: 118-169.
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Fig.1.6 (below) Summit of Jabal Hariin, the Weli.
©lJoneikifi 2008

Fig.1.5 (left) Jabal Harlin, aerial view, the monastic basilica.
©OAPAAME 2003. APAAME 20030930 DLK-0103.tif
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A destruction phase, which resulted in the construction of pilasters around the supporting
columns, is instead likely to be linked to one of a series of earthquakes which affected the
region in the seventh century.”” The most drastic destruction level, which resulted in the reuse
of the main basilica for domestic activity and the concentration of liturgical activity into the
north chapel, is likely to be linked to the Golan Earthquake of 749.” In both cases the
excavators have been keen to stress the continued occupation of the site after these events,
with liturgical activity continuing into the late ninth century/early tenth century when the
complex was finally abandoned.”® This is important for a number of reasons. Firstly, it offers
a long term view of a monastic site which shows considerable continuity throughout the
Abbasid period and one that it is not framed by ideas of drastic or immediate change resulting
from the political shifts of the seventh and eighth centuries. Secondly, whilst the results
acknowledge notable continuity into the ninth century, this continuity is not described in
terms of an open-ended stasis. Instead, it offers a perspective of a site where occupation
continued but was characterised by substantial shifts in spatial usage and the gradual
retraction and declining material wealth of the site over the course of the seventh to tenth
centuries.

Literary sources record that Jabal Hartin and the Tomb of Aaron remained in the
hands of the Melkites into the tenth century: descriptions which compliment the evidence
proposed by the excavations conducted by the University of Helsinki.” It is possible that the
occupation described in the sources refers to the continued maintenance of a church on the
summit of Jabal Hartin which housed the Tomb of Aaron: now situated beneath a weli whose

construction post-dates the thirteenth century (Fig. 1.6). Early surveys conducted at the site in

%2 Ibid: 135-146.
 Ibid: 147-159.
* Ibid: 159-164.
% The Tomb of Aaron is described in the ninth-century Melkite work, Kitab al-Burhdn of Peter of Bayt Ra's,
see Kitab al-Burhan, 382 (ed. Cachia 1960: 205-206, tr. Watt 1960: 160-161). It is also discussed in two works
by Al-Mas‘udi, dated to the tenth century, who notes that the site remained in the possession of the Melkites:
Muriij al-dhahab (ed. and tr. Barbier de Meynard 1861: 94) and Kitab al-Tanbith wa al-ishraf (ed. de Goeje
1894: 113-114).
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1916 by Theodor Wiegand identified remains of the earlier Byzantine structure incorporated
into the weli which were corroborated by additional finds made by the Finnish Jabal Hariin
project between 1998 and 2008.”® The continued function of the weli as a Muslim shrine and
place of active pilgrimage in the present day restricts more intensive archaeological
investigation that may identify post-Abbasid phases. Herein lays the third important point
which is pertinent to a number of sites in Palestine and the Transjordan. As with Jabal Hartin,
evidence for monastic and cult continuity into the tenth century is often to be found (or
inferred) at sites that were subsequently redeveloped after the eleventh century (often
truncating earlier phases) or where continued modern occupation hampers more intrusive
archaeological methods. Jabal Hariin, therefore, presents one of a number of churches where
we can identify post-Umayyad continuity but where we are restricted in our capacity to
outline the physical characteristics of these later phases.

The excavation results of Jabal Hartin, though invaluable, are also extremely difficult
to contextualise in relation to broader settlement patterns in the region between 700 and 1000.
Our understanding of the monastery’s relationship to it hinterlands, both in terms of
exploitation and ownership is one (surely significant) element which remains unknown.
Debate over the nature of occupation in Petra during the early Islamic period has yet to reach
a consensus, with the more negative perspective of post-Byzantine abandonment supported
by Zbigniew Fiema coming under some criticism by Alan Walmsley who has alternatively
stressed the problematic, largely Nabataean focussed, nature of excavations in the region.

In this regard, the contentious debate over the extent of early Islamic settlement at

Petra inhibits a full correlation between the continuities explicit in the monastery with those

% Wiegand 1920: 141-145 and Miettunen 2008: 34-38.

7 Fiema 2002: 191-252 argues for considerable decline in the urban activities for Petra in the early Islamic
period. The dating of destruction of the main church to ¢.600, rather than the traditionally assumed c.550, has
extended the chronology of this decline into the seventh century. Fiema’s argument for decline in the early
Islamic period has been challenged by Walmsley 2007a: 90 who stresses the longer occupational profiles
demonstrated by surrounding settlements.
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of the immediate urban and rural landscape. Furthermore, it obscures our ability to make
more conclusive statements about the factors which facilitated such prolonged endurance at
the monastery even if that survival was increasingly marked by the gradual retraction of the
site after 750.”

The close association between the monastery at Jabal Hartin and prominent clerical
families in Petra apparent from the sixth-century papyri hoard unearthed in the Church of
Hagia Maria points to the importance of a more integrated approach to monastic and
settlement archaeology.” This is, essentially, a trajectory that future studies will need to
address. Whilst more recent studies have contributed to redefining and identifying cases of
post-Umayyad settlement at monasteries what we currently lack is a more contextual

understanding of these sites in relationship to their wider social frameworks.

In the context of the present thesis, the issues presented by Shivta, the Martyrios Monastery
of Ma’ale Adummim and Jabal Hariin are pertinent. Issues of chronology, of spatial change
and the regional distribution of monastic/cult sites are crucial to exploring post-Byzantine
monastic continuities. They are, however, dependent upon the results of the earlier studies
from which these observations are drawn: the quality of their publication, the methodology of
its excavators and the chronological and conceptual frameworks through which that material
was assessed. The level of critique to which one subjects this material can produce radically
contrasting views of archaeological developments during the seventh-century transition — as

comparisons between the recent syntheses of Robert Schick, Eliya Ribak and Claudine

*® Mikkola et al 2008: 159-164.
% On this see Gagos and Frosén 1998: 477. A further reference to a monastery is suggested in P. Petra inv.86
see Ibid: 480-481.
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Dauphin or Chris Wickham, Alan Walmsley and Jodi Magness attest.'” Although not wholly
representative of the debate, these six scholars represent the general divisions which remain
inherent in critical approaches to the Palestinian seventh century and the relative isolation of
‘Christian archaeology’ from the models proposed by archaeologists and historians focussed
on wider settlement or economic processes. Whereas Schick, Ribak and Dauphin, who accept
the original dating proscribed in earlier reports, perceive the seventh century as one of rapid
dislocation for Christian communities, this general decline and fracture model has been
systematically dismantled by the analyses outlined by Wickham, Walmsley and Magness.

Ma’ale Adummim and Shivta are representative but not isolated examples of the
restrictions which confront any analyst of monastic and cult life in the post-Byzantine Levant.
They are among a group of ‘red-herring’ sites whose existence is known, but where
excavation strategies, publication qualities or the interpretation of their material restrict
detailed analysis of their early Islamic phases. At present, sites where chronologies are
insufficiently described, or require systematic renegotiation, outnumber the sites where more
sensitive dating and detailed publication propose longer occupational profiles than formerly
recognised.

These issues impact not only upon the appraisal of individual sites but, importantly,
our ability to appraise regional changes and trends which are drawn from this material. The

irregularity of publication quality and the fact that much of the archaeological material

1% Dauphin 1998: 452-357, Ribak 2007: 19 and Schick 1995: 21-45 and all support cases of destruction or
drastic change to monastic life due to the destructive impact of the Sassanian siege. This is based on a
straightforward reading of the original abandonment dates proposed by excavators. Jodi Magness has remained
particularly active in the re-analysis of the chronologies proposed by older excavations which has led to a
rejection of drastic social change in this period: Magness 1992, Magness 1993 and Magness 2003. Part of the
issue remains centred on the problematic chronologies of seventh-century ceramic types which were often
assigned to the sixth century: Walmsley 2007b: 326-331. Considerable advances have been made in recent years
in the creation of more nuanced ceramic chronologies for the period 600-700 in certain regions. For the southern
Dekapolis, around Jarash and Pella, see the discussions in Watson 1992, Watson 1992b and Watson 1995.
Magness 1993 surveys the evidence for Jerusalem and sites now in modern Israel. The ceramic corpus relating
to the south of the region, especially around Petra, is less clearly defined. An important contribution, however,
appears in Gerber 2008: 287-323. Although not directly concerned with Christian monumental programmes, the
studies of Wickham 2005: 232-242, 627-634 and Walmsley 2007a, whose conclusions are based on the dating
proposed by the more recently refined ceramic typologies, identify no dislocation to site occupation as a result
of the Sassanian or Arab conquest.
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requires systematic review are among the major inhibitors to observing long-term transitions
within the Christian monumental landscape of early Islamic Palestine.

Chronology may remain the core issue, in terms of analysing the metamorphosis of
that landscape in terms of site distribution, but it is not exceptional. In this respect, current
archaeological strategies have been equally prohibitive to the analysis of post-Byzantine
monasticism by limiting more holistic observations of monastic sites in the context of their
broader social landscapes: the patrons who funded them; the social demographic who
recognised their role and the exchange networks that created and connected them to the wider
world whether local, regional or trans-regional. The Martyrios Monastery encapsulates many
of these limitations: a monastery whose existence is known but where archaeological
approaches have failed to clarify its position and role in relation to its broader socio-

"% Though currently less popular than the more recent emphasis on

economic environment.
redefining chronologies, the creation of a more integrated social and economic framework in
which to situate monastic trends is nonetheless crucial and something that this thesis seeks to
explore. This is essentially because although questions of chronology permit our
understanding of how the physical Christian landscape evolved, they cannot fully explain the
factors which instigated its creation between the fourth and seventh centuries and those which
endorsed its gradual retraction after 800.

As I will outline in this study, central to understanding and explaining the physical
changes to the Palestinian monastic milieu following the seventh century is a concurrent
observation of changes to the social landscape which conditioned the nature of their
continuity: economic, political and devotional. At present, our understanding of the

chronological patterns of the landscape and its association with wider social transactions is

insufficiently secure to facilitate immediate and uncritical appraisal. Though this study cannot

" For example, no discussions were dedicated to the provenance of the finds (including ceramic material).
Equally, as the excavation focussed only on the walled complex, the project failed to situate the site within the
context of its involvement with the productive landscape, including detailed questions about monastic diet etc.
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fully to resolve these issues, the following discussion will introduce a series of case studies
that underscore the importance and potential of more integrated archaeological approaches to

monastic communities in respect to their broader social and economic context.

1.4  ARCHAEOLOGICAL LEGACIES

Despite the growing profile of research into the emergent political and economic trends in
Palestine following the breakdown of Byzantine political hegemony in the seventh century,
few themes have received a level of analysis comparable to that reserved for its Christian
population. In terms of modern analytical coverage, they remain the most visible social group
from within the Palestinian ‘sectarian milieu’, first described by John Wansbrough, which
characterised the Palestinian social landscape from the seventh century until the close of the
first millennium.'*

General strategies within archaeological research throughout the twentieth century,
principally aimed at identifying post-Byzantine developments, have endorsed the
predominance of Christian cult sites in the debate due to the general preference for the
excavation and study of church buildings. Whilst this investigative scope has been qualified
in recent years by several excavations — predominantly focussed upon general patterns of
urban development or settlement history — conducted within urban centres in Palestine and
the Transjordan, the material culture of Christian cult-buildings continues to represent a
substantial component of the corpus of archaeological sites and features known to have

103

remained active following the mid-seventh century. ™ The approach remains even more

192 Wansbrough 1978.

' Jarash: for the recent excavations of the eighth-century mosque see Blanke el al 2007 and Walmsley et al
2008. Walmsley and Damgaard 2005 offer a discussion of the mosque in relationship to other eighth-century
examples within Syria-Palestine. Further discussion of these finds in a regional context is offered by Walmsley
1996 and Walmsley 2007. See also Gawlikowski 1992: 357-361. A synthetic study of the Late-Antique phases
of Gerasa/Jarash has been published by Kennedy 2007. Churches are among the most predominant of the
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pronounced among rural settlements where churches often represent the only excavated
features.'™

This situation is a product of strategic approaches towards Byzantine material culture
undertaken during the formative phases of archaeological investigation between the late
nineteenth century and inter-war period (c.1918-c¢.1938), whereby Byzantine archaeology
emerged as a derivative discipline of Christian archaeology.

The focus has been sustained beyond the post-war period by the activities of
Christian-led research institutions, such as the Franciscan Institute, alongside more
contemporary economic incentives responding to expanding pilgrimage-tourism markets

within modern Israel and Jordan, which have encouraged prolonged archaeological

investigations at the sites of Deir ‘Ain ‘Abata, the ‘Baptism Church’ and Mount Nebo.'?’

excavated features of this period. The main, thought not unproblematic, study of Jarash’s churches remains that
offered by Crowfoot 1938:171-294 with separate discussion of the mosaics offered by Biebel 1938: 309-340.
The excavation report for the Bishop Isaiah church near the North Theatre is discussed by Clark 1986: 303-342
and the slightly later Bishop Marianos church (dated 611) by Gawlikowski and Musa 1986:137-162.
Scythopolis/Baysan: for an archaeological survey of Scythopolis/Baysan in the Byzantine period see the
discussion by Tsafrir and Foerster 1997: 85-146. Pella: an overview of the main developments in Pella between
the seventh and tenth centuries is offered by Walmsley 1988: 142-159 and Walmsley 1991: 135-159. For
Gadara/Umm Qays see the discussion by Weber 1998 and Al-Daire 2001. Much older, predominantly
architectural, studies are offered for Oboda and Mamphis in Negev 1997 and Negev 1988. For
Tiberias/Tabartyyah see the collected studies in Hirschfeld 2004 and Stacey 2004. Excavations at Rehovot-in-
the-Negev have predominantly focussed on the North Church, for which see the collected discussion in Tsafrir
1988a and the re-analysis of the phasing in Magness 2003: 191-194. Likewise, at the settlement of Madaba,
excavations have concentrated on the excavation of churches and mosaic schemes. The first discussion of the
Crypt of Elianos is offered in Séjourné 1897: 648- 657. For the Church of the Theotokos see Piccirillo 1980 and
Di Segni 1992. Many of the churches have never been fully published with available literature concentrating
primarily on mosaics and inscriptions see Piccirillo 1993: 49-132 and Skartsis 1996: 6-15. The Church of the
Map is discussed in Lagrange 1897: 165-184 and in the collected studies by Piccirillo and Alliata 1999. For the
site of Hippos/Sussita see Seagal et al 2004; Seagal et al 2006 and Seagal et al 2008. Capernaum was subject to
systematic excavation by the Franciscans see the collected results in Corbo 1975, Loffreda 1974, Spijkerman
1975 and Tzaferis 1989. Criticism of the dating of Capernaum, focussed mainly on the excavations of Tzaferis,
has been offered in Magness 1997.

1% See, for example, the settlement of Kastron Mefa‘a where excavation has predominantly focussed on
churches. For a discussion of the main church complex of Hagios Stephanos see Piccirillo and Alliata 1994
(eds.) and the earlier discussion in Piccirillo 1991: 327-364 and Alliata 1991: 365-422. For the Church of
Hagios Paulos see Pappalardo 2002: 385-440, Piccirillo 1997: 375-394 and Sanmori and Pappalardo 1997. The
Church of the Tabula Ansata see Piccirillo 2003: 285-324 and the Church of the Lions see Alliata 1992: 227-
250. This is also true of Rehovot-in-the-Negev and Madaba, see Dauphin 1975, Di Segni 1992, Piccirillo 1992:
373-408, Piccirillo 1994d: 381-404 and Tsafrir 1988a.

"% Deir ‘Ain ‘Abata is associated with the Prophet Lot. Whilst the dedication and association of the site with
the Prophet Lot of the Book of Genesis in the Byzantine period is unsubstantiated by textual evidence, the
presence of an inscription mentioning ‘Ayiog Awt’, within the nave mosaic of the main basilical church, would
appear to endorse this interpretation see Politis 2011: 158-160. The identification of the church, which
incorporates a natural cave accessed through the north aisle, as the site where Lot and his daughters sheltered,
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For the purposes of the present study, this has proved beneficial by facilitating the
accumulation of a sizeable corpus of archaeological and epigraphic material available for
collation and synthesis with over 200 sites identified in the systematic, though now dated,
survey of the published material by Asher Ovadiah.'*®

The prominent focus on the Christian architectural landscapes has not emerged
without more critical implications. In regions where excavations of churches and monasteries
dominate the published archaeological material, as with the flourishing examples of church
construction in Kastron Mefa‘a (modern Umm al-Rasas),'®” such confined focus upon church
archaeology often impedes our ability to observe the occupational histories of Christian cult-
buildings within a wider framework of regional or more immediate socio-economic or
settlement change. It has, in addition, served to reinforce approaches to monasteries or
pilgrimage churches as isolated components of the Palestinian archaeological landscape,
whereby processes of expansion, or decline, are viewed as primarily responsive to immediate
political and cultural shifts; among which ‘Islam’ is routinely identified as a major
contributing factor.'®®

Fortunately, the pattern is not consistent on a regional level. A successive series of

excavation projects, particularly those focussed on urban sites within the anachronistically

following the destruction of Sodom (Gen. 19: 30-38), lacks any substantive basis in the surviving material.
However, this identification remains the most common in non-specialist and promotional material. For an
example of the popular literature associated with the site see Politis 2004. Excavations reports for the
monastery, although all preliminary, are found in Politis 1988: 287-296; Politis 1992: 281-290; Politis 1993:
503-520, Politis 1995: 477-491 and Politis 1997: 341-351. The final report appears in Politis 2012 (ed.). For a
discussion of the Baptism Church, which includes both an archaeological report (primarily survey) and a
discussion about the strategy for tourist development, see Waheeb 2001: 419-425. See also Mkhjian and
Kanellopoulos 2003: 9-18. Mount Nebo has been subject to two major archaeological investigations conducted
by the Franciscan institute. For the results of the latest series of projects see the collective discussions in
Piccirillo and Alliata 1998: 193-219. For a report of the earlier projects, conducted in the mid-twentieth century,
see the collected studies of the archaeological and epigraphic material in Saller 1941a, 1941b and 1941c.

1% For this corpus see Ovadiah 1970 and the supplementary material in Ovadiah and De Silva 1981: 200-261.
17 See note 4 above. Henceforth Umm al-Rasas will be referred to by its Byzantine/Umayyad name Kastron
Mefa‘a.

'% Compare the statements in Binns 1994: 245-246, Chitty 1966: 143-16, Hirschfeld 1992: 236-237, Patrich
2011: 205-218 and Ribak 2007:16, 19 which collectively equate monastic/pilgrimage decline to a broad political
template of Islamic expansion.
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termed ‘Dekapolis’,'® have contributed to a developing understanding of Christian building
in the broader context of changing settlement patterns, urban investment and artisanal
production within these larger urban centres. Chief among these projects are those in Jarash,
conducted by the Danish and Polish teams in the areas flanking the dekumanos and in the
Churches of the Bishop Isaiah and Bishop Marianos, which have indicated continuous
occupation throughout the seventh century.''’ It is a pattern also noted by the Sydney-

"'In these examples and a number of other

Wooster excavations conducted in Pella.
settlements, the maintenance of the existing Christian infrastructure occurred within a broader

social setting which demonstrates notable continuities into the eighth century''? (although

estimating the scale of activity post ¢.800 continues to be a subject of ongoing debate).'"” In

19 Tt is anachronistic in the sense that the term was no longer used by the period of the study. It is used,
however, to refer to the sites of Gerasa/Jarash, Hippos/Sussita, Philadelphia/‘Amman, Pella/Tabaqat Fahl,
Scythopolis/Baysan. See note 103 for an extended bibliography concerning these excavations. The urban
settlements which fall in the geographical focus of this study are: Pella, Capitolias/Bayt Ra‘s, Hippos/Sussita,
Gerasa/Jarash and Philadelphia/‘ Amman.

% On the excavations conducted by the Danish team, see Blanke et a/ 2007 and Walmsley et al 2008. The
Polish excavations are discussed in Zayadine 1986.

"' Smith 1992.

"2 For Jarash/Gerasa, see the report on the mosque in Blanke e/ al 2007, Walmsley et al 2008 and Damgaard
2011. The siig complex is discussed in Walmsley et al/ 2008. For questions of economic activity and production
see Walmsley 2000: 305-309, 321-323 and Watson 1989: 223-261. Similar correlations can also be observed at
Pella for which see the reports in Smith 1992 and Walmsley and Smith 1992. There remain areas of the
Palestinian region where understanding of early Islamic phases, particularly those following c.800, is more
imprecise and obstructs a full correlation between examples of Christian cult-building
maintenance/abandonment and concurrent patterns of occupational continuity and material wealth. The city of
Petra, where focus on Nabataean phases hinders the identification of Byzantine and early Islamic activity,
presents one example. Earlier studies at the Negev sites of Oboda and Mamphsis, where abandonment phases
were automatically attributed to the Arab conquest, yield further examples of these limitations. For Oboda see
Negev 1997: 121. For Mamphis see Negev 1988: 7, 63. Similarly, the substantial urban continuities and growth
in the cities of Jerusalem, Ramla, Tiberias/TabarTyyah, Aqaba or ‘Amman/Philadelphia, which have accelerated
over the past century, inhibit more intensive archaeological investigation within their urban cores. Given that
these centres appear to be the most active in the period 750 -1000, this remains a severe limitation.

"2 See note 97 for a discussion of Petra. The investigations of Piccirillo have produced some well known
examples of church investment in the Umayyad period. Of particular note, excavated in the nineteenth century,
is the Church of the Theotokos in Madaba which was partially refurbished in 767. For a discussion of the dating
of the mosaic panel see Di Segni 1992. Substantial urban expansion at Madaba throughout the twentieth
century inhibits our ability to observe this abandonment in the context of the wider settlement profile of the site
in the Abbasid period. The excavation of two Umayyad houses in the vicinity of the Church of Prophet Elias, on
the opposite side of the dekumanos from the Church of the Virgin, produced evidence for activity until the ninth
century see Alliata 1994: 393-394. Foran 2004: 113-122, has also identified a series of late-Byzantine domestic
structures that were renovated in the Umayyad period.

"3The ceramic corpus of Jerusalem has been fully published by Magness 1993. A discussion of Jerusalem and
Ramla is also offered in Avni 2011a. For ‘Amman see the excavations on the citadel by Northedge 1993. The
settlement is also discussed briefly by al-Muqadasst see Ahsan al-tagasim fi ma ‘rifat al-aqalim (ed. de Goeje
1877, 175, tr. Collins 2001, 147), confirming occupation in the tenth century. Excavations at Tiberias in
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this regard, the examples of the Transjordan are most explicit. A series of church
constructions in Rihab, Khirbet es-Samra and the environs of Aljoun indicate a continued
expansion of rural cult sites into the 630s mirrored by a similar burst of activity in the eighth
century in the Madaba plateau at Kastron Mefa‘a (718/756), Ma’in (717/718) and Madaba
(767).!"

Monasteries and pilgrim-cult centres are more difficult to integrate with these more
recent urban surveys for two key reasons: firstly, several of the monastic/cult sites which
have been excavated and published to a utilisable standard — Deir ‘Ain ‘Abata, Jabal Hartin
situated near Petra and Mount Nebo — are located in areas where understanding of post-
Byzantine settlement/economic profiles — both within the urban core and the settlement
hinterlands — remain problematic or subject to conflicting interpretation.'’> Secondly, as
discussed earlier, our ability to correlate the occupational chronologies of monastic-pilgrim
cult centres with broader archaeological patterns in Palestine is still heavily determined by

the quality of published excavation reports and the chronologies of post-Byzantine ceramic

Hirschfeld 2004: 3-26 and an earlier study by Stacey 2004 have pointed to the continued occupation and urban
activity following the ninth century. For the descriptions of al-Muqadasst see Ahsan al-tagasim fi ma ‘rifat al-
agalim (ed. de Goeje 1877, 155, tr. Collins 2001, 132) still notes its status as the administrative city of the
district of al-Urdunn in the tenth century. See also the discussion by Harrison 1992: 51-59. The town is also
described by al-Muqadassi see Ahsan al-tagasim fi ma ‘rifat al-aqalim (ed. de Goeje 1877, 161, tr. Collins 2001,
137) further mentions the existence of a marketplace, mosque and baths at this time although the limited
excavations at the site have not yet confirmed their material state in the early Islamic period. The history of
Ayla has been briefly surveyed by Whitcomb 1994: 155-170. For Ascalon/Asqalan see the preliminary
discussion in Hoffman 2004: 25-50.

4 On Rihab and Khirbet es Samra see Avi Yonah 1948: 68-73, Piccirillo 1981: 62-69 and Piccirillo 1993c¢:
304-309. On the sites of Mar Elyas and Khirbat al-Tantur, near Aljoun, dated to 622 and 625 respectively see
Piccirillo 2011: 109- 110. On the Church of Hagios Stephanos, Kastron Mefa‘a, see Piccirillo 1994h: 241-258.
Di Segni 1992 discusses the Church of the Theotokos at Madaba dated to 767. On Ma’in see Piccirillo 1993c:
200-201.

"> See note 97 for a discussion of Petra. The investigations of Piccirillo have produced some well known
examples of church investment in the Umayyad period. Of particular note, excavated in the nineteenth century,
is the Church of the Theotokos and Madaba which was partially refurbished in 767. For a discussion of the
dating of the mosaic panel see Di Segni 1992. Substantial urban expansion at Madaba throughout the twentieth
century inhibits our ability to observe this abandonment in the context of the wider settlement profile of the site
in the Abbasid period. The excavation of two Umayyad houses in the vicinity of the Church of Prophet Elias, on
the opposite side of the dekumanos from the church of the Virgin, produce evidence for activity until the ninth
century see Alliata 1994: 393-394. Foran 2004: 113-122 has also identified a series of late-Byzantine domestic
structures that were renovated in the Umayyad period.
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assemblages.' !¢
In this respect, poorly defined ceramic typologies often endorse a false pattern of
endemic decline in the early seventh century and have served to distort long-term

"7 Madaba offers an illustrative example.

assessments of monastic occupational profiles.
Although the continued use of church buildings into the mid-eighth century in the city has
been well acknowledged, due to the refurbishment of the Church of the Theotokos
commemorated in an inscription dedicated in 767, modern urban expansion in the twentieth
century at Madaba inhibits our ability to observe this continuity (or indeed subsequent
processes of decline or abandonment) in the context of the wider settlement history of the
urban centre.'®

The nature of our preliminary reports (characteristic of the churches of Madaba which
are not published in final form), which dominate the available published material and deviate
little from discussions of architectural design or mosaic programmes, further exacerbates the
issue.'"”

The inclination to isolate the material obtained from excavations at monasteries and
pilgrimage churches from broader socio-economic evaluations of Syria-Palestine must be
understood in the context of established interpretive models. Here, a false perception of
Palestinian monasticism and pilgrimage, on both an archaeological and conceptual level, as

social groups which maintained only nominal — essentially superficial — associations with

localised economic networks and populations has legitimatised their isolation from more

"% See note 100.

""" Monasteries and cult sites which exemplify this issue include Kursi, Rehovot-in-the-Negev and Horvat
Berachot. In all three cases the original excavators assigned early eighth-century abandonment dates to the sites
which have since been disproven by recent analysis. For Kursi see the original ceramic chronologies outlined in
Tzaferis 1983: 30-36 and the revisions in Stacey 2004: 15. For Rehovot-in-the-Negev see Rosenthal-
Heginbottom 1988: 78-96 and the revision in Magness 2003: 191-194. On Horvat Berachot see Tsafrir and
Hirschfeld 1979 and the revisions in Magness 2003: 109-111.

"¥ Di Segni 1992. Some piecemeal excavations conducted by Foran 2004 have stressed continuity into the
eighth century.

"7 All of the churches of Madaba, for example, are discussed only in terms of their mosaic programmes see
Piccirillo 1993c: 49-132. Similarly the phasing of sites such as Kissufim, possibly a monastery, is presented
solely in relationship to dedicatory inscriptions, see Cohen 1993: 277-282.

43



recent revisionist approaches to developments in the seventh century. As will be explored
below, the role of hagiography and more residual traces of modern anti-clericalism have
proved influential in sustaining this problematic interpretive approach.

These methodological restrictions are less explicit among existing archaeological
appraisals of Syro-Palestinian Christian communities in the early Islamic period.120 This is
essentially because much of the present debate related to this topic remains focussed on
redefining occupational chronologies — primarily abandonment dates — alongside evidence for
‘post-Byzantine’ architectural investment (particularly dedicatory inscriptions).'*' But it a
focus endorsed by the prevailing assumption among recent studies that current interpretations
of monastic social integration in the Byzantine period offer a methodologically dependable
and useful foundation for the explanation of subsequent patterns following the 630s.'** As we
shall see, this is problematic.

The problematic issues about these social relationships are threefold. The first
concerns current understanding of the social and economic role of monastic communities in
Palestinian society prior to the 630s (in particular, the identity of its primary patrons); the
second focuses on how the changing social and economic trajectories of the Islamic period
modified and transformed these existing relationships; and the third, whether patterns and
relationships which already existed by the late-Byzantine period (here taken as ¢.550-¢.630)

had any bearing upon the subsequent developments of these sites and communities after the

129 Thus McCormick’s synthesis of the region in the early ninth century is based on the problematic studies of
Hirschfeld 1992 and Binns 1994. Compare with McCormick 2011: 44-46.

"2 For the major archaeological study of Palestine’s Christian communities which focuses predominantly on the
question of occupation chronologies, see Schick 1995. Numerous examples of post-Byzantine structural
embellishments and new constructions have been identified through the sensitive readings of the epigraphic
material by Leah Di Segni. For the most recent regional overviews see Di Segni 2003 and Di Segni 2009. An
earlier discussion, predominantly based on his own excavations, is offered by Piccirillo 1995: 47-56. The
information that may be extracted from epigraphy in terms of social and economic relationships has yet to
receive a detailed individual study.

122 Thus McCormick 2011: 33-44, argues for substantial decline in the monastic population by the ninth century
based on the devastating effects of the Sassanid occupation of 614-628 and the extra-regional character of
Palestinian monastic recruitment which was susceptible to regime change. A similar acceptance of the
destructive nature of the Sassanid interval is reiterated in Schick 1995: 20-48.
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mid-seventh century.

The lack of sustained methodological dialogue between Byzantinists and early Islamic
scholars regarding approaches to the material culture of Christian communities is primarily a
product of disciplinary partition. Publications focussed on the analysis of monasticism and
pilgrimage in the Byzantine period habitually terminate analysis in the 630s (but often offer
little offer detailed treatment beyond the Sassanid interim 614-628); scholars focussed on the
early Islamic period, assuming the methodological security of earlier studies, routinely
commence their analytical narratives following the capitulation of Jerusalem to the Arab
armies in the 630s (traditionally given as 636).'* This approach, which has endorsed an
assessment of the period 614-638 as definitive to the declining prosperity of
monastic/pilgrimage sites, and transformative in terms of their socio-economic role, remains
widely unchallenged.'** One of the core tenants of this thesis, however, is that this approach
is too simplistic and is in contradiction with studies of urbanism and economic production
which have increasingly drawn attention to the longevity of late-antique trends into the eighth

and ninth centuries.

' Binns 1994: 243-244 and Hirschfeld 1992: 16-17. Regarding post-Byzantine developments, Schick 1995: 1-
19 offers a very brief introduction of the situation prior to the Sassanian conquest and mostly focuses on
narrative events. Humphreys 2010 similarly discusses Christian communities in the early Islamic period by
adopting political frameworks although he does introduce issues about established interpretations. McCormick
2011: 44-45 similarly bases his argument about the trajectory of post-Byzantine Christian communities on the
presumption that our understanding of developments prior to 600 is secure.

12 Compare the major, and still prevailing, studies of Binns 1994: 245-246, Chitty 1966: 143-163 and
Hirschfeld 1992: 236-237 whose analytical treatment terminates around 630. The approaches of Binns 1994 and
Chitty 1932, which are structured around hagiographical chronologies, offer very little discussion beyond the
year 614: corresponding with the events of the Life of George of Choziba. Similarly, Schick’s main discussion
begins with the Sassanid occupation of 614 see Schick 1995: 20-48. Patrich 2011 also sees the Sassanian and
Arab conquests as marking a distinct break with existing practices. A more long term portrait of epigraphic
trends, spanning the fifth-eighth centuries, is offered by Di Segni 1999: 149-178.
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1.5 THE EXTERNAL PATRONAGE MODEL

The central issue in the context of the present debate remains primarily one of patronage and
social sponsorship: whether the underlying social and economic support for monastic and
pilgrimage centres, and their human agents, can be identified as originating from among
localised Christian populations, or as a system which was dependent upon the intervention of
extra-regional — essentially Aegean-Mediterranean — elite networks and associated
revenues.'>> This debate is crucial to identifying and situating the socio-economic factors
which facilitated both the ongoing patterns of monastic-cult site investment in the Umayyad
period and the eventual decline in their number and material wealth during the ninth and
tenth centuries. '

Consensus among recent publications has favoured the latter of these interpretations
and, certainly in terms of academic focus, monastic and pilgrimage support networks are
generally viewed in terms of elite exchange between Palestine, Byzantium and the nascent

polities of the post-Roman west.'*’

This general ‘westernised’ perception of monasticism in
the region is a result of the general exclusivity ascribed by modern scholars to hagiography
when addressing broader questions of ethnic composition and patron networks concerning
Palestinian monastic foundations. In this respect, two key sources, Cyril of Scythopolis’ Lives
of the Monks of Palestine and the Leimonarion of John Moschos, predominate in endorsing
this perception of the Palestinian monastic milieu as, in the words of Michael McCormick,
‘distinctively and deeply extra-regional in its recruitment’.'*® The grip of hagiography over

recent approaches to Palestinian monasticism is neatly exhibited by the work of Yizhar

Hirschfeld whose monograph remains, without question, the most widely cited study of the

12 See the comments in Patrich 1998: 470-472.

126 For discussions of Umayyad investments see Chapter Two. Discussion of declining patronal endowment
after 750 and processes of abandonment are discussed in Chapter Three.

127 See the most recent comments by McCormick 2011: 44 following a precedent established in Binns 1994: 91-
95, Dauphin 1998:158-165 and Hirschfeld 1992: 12-13.

¥ McCormick 2011: 44.
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subject and a work that underpins analysis of post-Byzantine developments. '** Hirschfeld’s
main hypothesis, drawn from hagiography, that Palestinian groups formed only a fraction of
the monastic population of the Judean Desert, has formed the basis of almost all critical

2.1%% This premise is

approaches to Palestinian monasticism since its publication in 199
essentially flawed. For one, it places an inordinate degree of emphasis on a series of texts
which, as we shall see, have yet to receive a level of critical study which justifies their role in
underpinning almost everything we know about Palestinian monasticism as an area of

Bl 1t also accepts, without reservation, the essential empirical value of hagiography,

study.
without more considered reflection of its limitations in reconstructing the ethnic or social
composition of an individual monastery; still less the broader monastic population.'>
Equally, the study overlooks the wider evidence (some of which is presented in the textual

material) which alludes to a more complex series of connections to localised populations

whose contribution, comparative to that of non-Palestinian donors, remains widely

'2 This includes the studies of Joseph Patrich and Michael McCormick: Patrich 2011 and McCormick 2011: 44.
% Hirschfield’s discussion 1992: 12-13, admittedly only concerns Judean Desert monasticism which may have
attracted a more diverse monastic demographic. However, Hirschfield’s conclusion that Palestinian monks were
in a minority, based on direct readings of Cyril of Scythopolis and the Leimonarion, is problematic given that
such sources offer no indication of the broader demographic profile of an individual community. It should be
noted that there are no indications in Hirschfeld’s work that would suggest he believed these patterns to be
applicable to other regions in Palestine or the Transjordan. This does not reflect how his work is used in Binns
1994 and McCormick 2011 to underpin regional studies.

! See pages 54-62.

' This is a premise which underpins Binns 1994: 91-95, Dauphin 1998:158-165 and McCormick 2011: 44.
There is no material that would permit us to estimate the size of the monastic community in any Judean Desert
monastery at any point between 500 and 1000. I do not accept the calculations of 250-300 monks in the sixth
century based on Patrich 1995: 56 and subsequently used by McCormick 2011: 39 to estimate the declining rate
of the monastic population in the early-ninth century. This is essentially because Patrich’s estimate is based
primarily on hagiography (whose issues I have discussed in the main text) and secondly because archaeology
does not, as yet, support his hypothesis. No systematic excavation has been conducted on Mar Sabas with the
aim of producing a nuanced occupational history of the site and thus it remains difficult to estimate the size of
the monastery at any given point between 500 and 1000. Patrich’s estimations are also based on a loose criterion
of spatial analysis which appears to calculate population rates based on settlement size and the size of individual
cells (none of which are, in any case, securely dated). This falsely imposes concepts of modern spatial
requirements on a monastic population whose own perceptions of ‘ideal’ living space may have differed
drastically from our own. Realistically, we have very little understanding of how space was used at the
monastery in the Byzantine or early Islamic period given the redevelopment of the site in the twentieth century.
Lastly, Patrich’s estimations (and McCormick’s subsequent use of them) fail to consider broad questions of
hierarchy or social distinction between monks in monasteries that may have resulted in vastly disproportionate
uses of space at Mar Sabas.
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unexplored.133 Rather, the unquestioned conflation of the concepts of ‘Palestinian
monasticism’ and ‘Judean Desert monasticism’ has ensured that the hagiographically
dominated interpretations of Hirschfeld are extended to explain all post-Byzantine monastic
developments without regard for local socio-economic variance. We need only, however,
consider the localised and family-orientated monastic or clerical groups which emerge in the
Petra and Nessana papyri to acknowledge the highly variegated nature of monastic life which

co-existed with the Judean foundations by 600."**

These examples will be discussed later, but
I have introduced them here in the interests of outlining the complexity of the monastic
milieu which the Arabs encountered by the 630s. They offer a perspective of monastic life
that is no more or no less valid than the vision sketched by the writings of Cyril of
Scythopolis or John Moschos. But they demonstrate both the complexity of Palestinian
monastic identity and the diverse ways in which that existence was defined and projected
within a single regional context. Our approaches to this material need to be equally
sophisticated.

This more holistic approach to the known epigraphic, archaeological and textual
material is visibly lacking in current approaches to Palestine monasticism of the Byzantine
period. As such, our understanding and ability to estimate the impact of the Arab conquest on
monasticism rests almost exclusively on a body of earlier material defined by the authority of
a single genre. Questions on the ethnic composition of monastic communities, or the reliance
of foundations to external non-Palestine support, is a single component of a much broader

series of issues concerning the subject. But it is unquestionably the most crucial. Based

upon this premise, current explanations of patterns of monastic-cult site survival in the early

'3 Hirschfeld acknowledges several cases within the source material whereby monasteries are directly
patronised by local Palestinian notables through donation or posthumous legacy although these are not
addressed in his closing comments on the decline of monasticism see Hirschfeld 1992: 102-104. The key
question which remains to be addressed is the extent to which the Judean monastic cluster offers a representative
sample wider regional developments

1** Koenen 2003 and P. Colt 79 and P.Colt 80.
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Islamic period are routinely correlated with broader trends of political change and sustained
patterns of external contact — primarily that of Arab-Islamic expansion — in the East
Mediterranean.> The interpretation is broadly correct: during the broad span of the early
Islamic period (c.630-c.1000) we may observe a demonstrable decline in the general social
and economic profile of monastic and Christian cult sites which continued until the
establishment of the Latin kingdoms in the eleventh century."*® However, the interpretation is
insufficiently nuanced in chronological terms and increasingly undermined by the well
publicised examples of structural embellishment to Christian buildings throughout the eighth
century (many known since the late nineteenth century) and the paucity of evidence for
systematic institutional hostility directed against Christian cult buildings by the Umayyad and
Abbasid authorities.'”” Several of these examples require little introduction: the Church of
Hagios Stephanos at Kastron Mefa‘a is dated by an inscription to 718, another in Madaba to
767 and a smaller intervention at the nearby chapel of ‘Ayn al-Kanisah to 762; with further
examples from Palestine and the Tur Abdin region also noted by modern commentators.'*®

This expanding corpus of post-Byzantine dedicatory inscriptions has been largely
unsuccessful in provoking nuanced assessments of the patron networks or social context that
sponsored them.'*” Rather, such general continuities are habitually credited to the continued
fluidity of elite contact between Byzantium and Palestine — which ostensibly continued until
the early ninth century — as vestiges of a reduced ‘pilgrimage’ economy (to which

monasteries are often linked) based on extra-regional (non-Palestinian) exchange.'*’

1% See note 125. Patrich 2011 offers the most recent example of these traditional theories.

%% For a discussion of church construction and monasticism in the Crusader states see Jotischky 1995, Pringle
1993, Pringle 1998, Pringle 2007 and Pringle 2009.

137 See the discussion in Chapter Three. Already by the point of the publication of Hirschfeld 1992 and Binns
1994 several of these examples were known. A preliminary report of the Hagios Stephanos complex at Kastron
Mefa‘a had already emerged, see Piccirillo 1991. The dating of the Church of the Theotokos at Madaba was also
known, see Dauphin 1975. Although admittedly outside the regional scope of the two works, these examples did
not provoke a more nuanced assessment of the impact of Arab rule after the 630s.

% Di Segni 2003 and Brubaker and Haldon 2011: 230-232.

1% On the corpus of post-Byzantine dedicatory inscriptions see Di Segni 1999b.

" MecCormick 2011: 45-48 and Patrich 2011.
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Whilst this remains plausible, and will be developed further in Chapters Four and Five, there
are a series of key qualifications that warrant additional reflection if we are to proceed with
this reasoning. Chief among these is the question of scale. A core limitation of the external
patronage model is that aggregate estimations of the comparative scale of pilgrimage from
the west in the Byzantine and early Islamic periods are elusive.'*' We currently possess little
quantitative data to estimate its extent in numerical terms; nor, crucially, do we know the
proportionate impact of such benefaction comparative to that contributed by local networks
of pilgrims and regional elites. Studies have routinely assumed the primacy of the former, but
one has the suspicion that the approach remains essentially a product of the overwhelming
role of hagiography in circumscribing research strategies and interpretive models.'**

An equally problematic feature of recent research is the tendency to view ongoing
monastic continuities following the 630s in relation to continued exchange between Palestine

and the Aegean rather than as responses to localised needs.'*’

Whilst examples of contact are
known to have continued,'** the general perception that this facilitated the more explicit
continuities among monastic foundations into the eighth century requires more considered
review. The hypothesis remains tacitly accepted, but is demonstrably at variance with recent
appraisals of socio-economic change in this period where Palestine, alongside Egypt,
remained one of few regions of the post-Roman world where patterns of patron investment

remained stable throughout the late seventh and early eighth century.'* Focussing further

west on the Byzantine Aegean and Asia Minor, the seventh and eighth centuries yield no

"I The perception of declining numbers of pilgrims in the early Islamic period is reiterated in Christodoupolos
2008: 57-59, Hirschfeld 1992: 17, 236, Kislinger 2008: 120, Maraval 2002, Olster 1993: 317-318, Re 2008:
171, Schick 1995: 109.

"2 Chitty 1966 and Binns 1994 are most characteristic of this approach. For a similar example of the role of
hagiography in defining archaeological strategy see Hirschfeld 1990: 425-447 and Patrich 1995.

" McCormick 2011: 44-45.

1% See Chapter Four, pages 219-223.

15 See, for example, Di Segni’s discussion of Hammath Gader patronised by Mu ‘awiya in Di Segni 1992: 307-
328, Di Segni 2009 and the earlier discussion in Green and Tsafrir 1982: 94-96. Additional examples such as
the restoration of ‘commercial’ buildings in the cities of Scythopolis/Baysan and Gerasa/Jarash and
Capitolias/Bayt Ra‘s are known during the reign of the Caliph Hisham (723-743). For a discussion of the
Scythopolis restoration, see Tsafrir and Foerster 1997: 123, 138-40. For Gerasa/Jarash see Walmsley et al 2008.
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comparative patterns of investment or commissioning of monastic (or church) sites which
would suggest the existence of a social group which maintained sufficient resource between
630 and 750 (the most active period in terms of post-Byzantine church building in Palestine)
to facilitate the maintenance of the Christian topography in Palestine during the same
period."*® Broadly stated, the pattern proposes quite the opposite prior to 750. The general
nadir in churches building in Byzantium unfolded as a component of a series of broader
transformations to urban/rural space in the Aegean and Anatolian involving more drastic
contraction to occupied urban areas and a general re-emphasis of monumental building upon
defensive structures rather than monastic foundations.'*’ In turn, the gradual recovery in
Byzantium during the reign of Constantine V (c.741-c.775), which saw a renewal in church
and monastic construction in Constantinople coincided with more prevalent patterns of site
abandonment in Syria-Palestine as a result of the Golan Earthquake.'*® The contradictions in
current explanations for post-Byzantine monastic continuity in Syria-Palestine — a
continuation of church foundation driven by individuals from the Aegean where comparative
patterns of church building are unknown — are not easily harmonised.'* In any case, we
possess no surviving material that would enable us to determine the extent of patron

exchange between Palestine and the Mediterranean between 600 and 1000.

%6 See Di Segni 1999b: 166-178 for a discussion of dated dedicatory inscriptions from churches and civic
buildings of the seventh-eighth centuries. For Bayt Ra‘s see Lenzen and Knauf 1987: 38-40.

"7 Wickham 2005: 626-635. Brubaker and Haldon 2011: 573-616 offer a useful overview of transitions to elite
structures in Byzantium in the seventh and eighth century. A useful overview to changes in urbanism in the
Byzantine Aegean and Asia Minor over the course of the seventh century (accompanied by extensive
bibliography) is offered in Haldon 1997: 99-117. Ivison 2007 offers a useful (and updated) overview of
Amorion between the seventh and ninth centuries. See also Dunn 1994 and Foss 1975 for widely cited studies of
this transition in the seventh century.

' The literature on these two subjects is immense and beyond the scope of this study. Therefore, I direct the
reader to Wickham 2005: 795-802, and Verhulst 2002. For Byzantium see Brubaker and Haldon 2011: 212,
511-529. McCormick 2011: 180-196 discusses the Charlemagne’s investment and possible contribution to the
renovation of the Church of the Anastasis. This corresponds, as McCormick notes, with a phase of
reconstruction recorded in the Nazm al-Jawhar of Sa‘id Ibn Batriq, Patriarch of Alexandria, see Nazm al-
Jahwar: 33 (ed. and tr. Breydy 1985: 148-148, 127-128) . The interventions of Charlemagne were sufficiently
ambitious to be noted in Constantinople in the tenth century by Constantine VII, see De Administrando
Imperio 26.8-10 (txt Moravcsik, tr. Jenkins 1967: 108-109).

% For the most recent discussion see Brubaker and Haldon 2011: 598-601. For a comparative discussion of
Byzantine elites, urban investment and criticism of the widely perceived elite migration to Byzantium following
the Arab conquest see Wickham 2005: 232-242, 627-634. For a discussion of emigration from Syria and the
continuation of some family groups in the region see Kennedy 2010: 90-94.
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Contacts between the Jerusalem Patriarchate, Constantinople and the Carolingians may be
observed throughout the period and show little indication of a reduction in frequency — which
we are unable to qualify in any case — following the Umayyad period.'*® These episodes of
exchange continued into the ninth century and after 800, were increasingly characterised by
requests from the Patriarchate for financial assistance. As will be explored in Chapter Four,
these periods of exchange in the Abbasid period, which provide better evidence of contact
when compared to seventh and early eighth centuries, coincided with fairly rapid patterns of
contraction and abandonment among monastic foundations and pilgrimage cult centres during
the ninth century — mirroring similar processes in the urban and rural settlements in which
they were situated. As will be explored later in this study, this offers a more consistent
contextual framework through which to explore the progressive decline in Christian building
activity and claims of impoverishment evident in the source material by the ninth century.""

This is not to argue that a potential decline in pilgrimage or elite exchange from
Byzantium occurred without impact, nor that such support was insignificant to the survival of
a number of sites. My point is simply that we must recognise the possibility that such
‘external’ support was often unsystematic (both in frequency and regional distribution) and
circumscribed by the cultural prerogatives of its patrons. One has the suspicion that the
priority afforded by modern scholarship to these external Aegean-Mediterranean

relationships is a reflection of the general nature of the surviving source material which has

" Further discussion of this is offered in Chapter Four. For a discussion of continued contact between the
Byzantine world and Palestine until late ninth century see Griffith 1998: 182-3. Epistolary exchange between
the two Patriarchates is known from Niketas of Paphlagonia’s Life of Ignatios: PG 105: 545, 487-579, which
mentions the attendance of the synkellos Elias at a council convened to depose the Patriarch Photios.
Correspondence is known from the Eighth Ecumenical Council of 879 see Mansi XVII: 441-443. Later
suggestions of diplomatic exchange between Constantinople and Jerusalem during the reign of Leo VI, seeking
sanction for his marriage to Zoe Karbonopsina, may be found in the Life of Euthymios, Patriarch of
Constantinople: 78-79 (text and tr. Karlin-Hayter 1970: 78-89). For a discussion of Palestinian contacts with the
Carolingians see the most recent study by McCormick 2011: 76-91. See the earlier discussion by Runciman
1935. For the contact between the Patriarch of Jerusalem (probably Elias) and King Alfred of Wessex (c.877-
99) see Asser, Life of King Alfred (ed. Stephenson 1904:76-77, tr. Lapidge 1983: 101)

! For the ongoing debates surrounding the social and economic conditions of Palestine after the mid-eighth
century see Walmsley 2007: 144-145 and the earlier study of Walmsley 1992b.
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defined the prevailing methodological and interpretive approaches to the subject.
Hagiography and the patristic works of the fourth to sixth centuries — the most common
products of non-Palestinian intellectual and social contexts — have received the most attention
among modern analytical approaches, alongside the surviving pilgrimage accounts of the
Byzantine period (here taken as 330-630): Theodosios, Jerome and the anonymous ‘Pilgrim
of Piacenza’."”* The degree of analytical engagement with each respective source, however,
remains comparatively imbalanced. Given that much of the academic interest in Palestinian
monasticism and pilgrimage evolved as subsidiary fields to early Christian studies, the field
of Patristics remains the most accessible; the majority of works composed by the Church
Fathers, which refer to Palestine, are published, have been subject to numerous critical
appraisals, and are now available in modern translations and editions.">® Pilgrimage accounts,
although mostly translated and available in modern — though not always critical — editions,
are more problematic. General acceptance of the narrative details and initial premise of the
text (i.e. a historically attestable journey) as reflecting normative Byzantine pilgrim practice
has sanctioned the inordinate level of attention placed upon the topographical details of the
narratives at the expense of critical considerations of the texts as products of specific social,
literary and exegetical contexts.'**

In contrast, the diffuse character of the available archaeological and epigraphic data

which emerges from Palestine — which still eludes synthesis — has resulted in the relative

192 See, for example, Bitton-Ashkelony 2005; Kuelzer 2002; Maraval 1988, 1995 and Sivan 1990. English
translations of these sources are available in Wilkinson 2002. Adomnan. De Locis Sanctis (ed. Meehan 1983, tr.
Wilkinson 2002: 167-296), Hugeburc, Life of Willibald, (Tobler 1874:1-84, tr. Wilkinson 2002: 233-251),
Epiphanios the Monk, Hagiopolita (ed. Donner 1971: 66-82, tr. Wilkinson 2002: 207-215).

'3 Bibliographic references to the extant critical editions are reproduced individually in Chapter Five.

'%* Thus Adomnan’s description of the Holy Land in the De Locis Sanctis is often used by scholars focussed on
Palestine in the late seventh century without reference to the critical observations of Thomas O’Loughlin which
have stressed the formative role that the liturgical and intellectual concerns of Adomnan’s community at Iona
had on the internal descriptions of Palestine presented the text. Among the extant corpus only the De Locis
Sanctis of Adomnan has been considered from the perspective of its immediate social context. See the ongoing
discussion by O'Loughlin 1992, O'Loughlin 2000 and O'Loughlin 2004. A study of Willibald has appeared in
Aist 2010. On Bernard the Monk see Halevi 1998. Discussions on the earlier texts of Egeria appear in Hunt
2004: 97-110 and Hunt 2000: 34-54.
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isolation of this material from broader analytical appraisals of the subject. Exceptions occur,
as with the extensive epigraphic dossier compiled by Leah Di Segni, but, broadly speaking,
additional mediums, such as graffito inscriptions or papyri, have yet to be integrated into
wider discussions and, where such material is enlisted, seldom in a manner which provoke or
moderate the existing interpretation of Byzantine and post-Byzantine monastic practice as
developments dependent upon external — non-Palestinian — trends and individuals.'”

This abrasive tension between archaeology and the prevailing interpretive template
defined by hagiography and Patristics is rarely acknowledged. Generally speaking,
hagiographical or Patristic works, more abundant, more widely available and — ostensibly —
better understood, have determined the basic research strategy and interpretive framework of
Palestinian monastic-cult site development and the nature of its underlying social and
economic support.'”® As outlined above, a more systematic review of its role is critical to

establishing a more sophisticated understanding of the impact of the Arab conquest (both in

the short and long term) to Palestinian monasticism. We will turn to this problem now.

1.6 PALESTINIAN MONASTICISM AND THE TETXUAL AGENDA

Of central importance to this model are the key works of Cyril of Scythopolis and the so-
called ‘Spiritual Meadow’ or Leimonarion of John Moschos which have underpinned general
appraisal of Byzantine Palestinian monasticism/pilgrimage and the diasporal nature of its
communities and primary patrons. Cyril of Scythopolis’ chronological outline of Palestinian
monastic expansion has proved particularly influential — underpinning the most widely

referenced modern historical assessments of Derwas Chitty and John Binns (whose

'35 For discussions of the epigraphic dossier see Di Segni 2003, Di Segni 2007. For further examples of studies
of pilgrimage based primarily on texts, see Kuelzer 1994 and the shorter English study in Kuelzer 2002. For a
discussion of this material see Chapter Five. More nuanced discussions are offered by Jacoby 2006.

%% Thus Binns 1994: 95-98 and Hirschfeld 1992: 102-111.

54



reconstructions seldom deviate from the details of the original source) alongside the
benchmark archaeological appraisals of Yizhar Hirschfeld.””” The general acceptance of the
Lives as a chronological authority has been accompanied by a similar use of the biographical
details of hagiographical protagonists (many of whom are described as having originated
from Aegean or Anatolian contexts) as the basis for reconstructing broader monastic patron
networks.'”® The ‘foreign’ patronage networks extrapolated from literal readings of Cyril’s
text have found additional validation from the anecdotes of John Moschos, (whose
protagonists reflect similarly diverse geographical origins), which are routinely enlisted to
supplement this model."*

The biographical details of monastic founders offered by these two sources have
informed the current perception of Palestinian monastic benefaction and site economies as
dependent upon non-Palestinian intervention.'®® Equally, their role has nurtured a view of
monastic development in the region as one punctuated by periods of rapid foundation and
growth that uniformly correspond to the chronologies of the protagonists encountered within
the Lives of the Monks of Palestine and the Leimonarion.'®' Archaeological appraisals,
especially those in the Judean Desert, have reinforced this impression, acknowledging two

substantial periods of growth in the mid-fifth and mid-sixth centuries (thereby coinciding

137 Cyril of Scythopolis, Lives of the Monks of Palestine (ed. Schwartz 1959, tr. Price 1991). For the use of this
source as a chronological and archaeological framework see Binns 1994: 23-55, Chitty 1966, Hirschfeld 1992:
3-5 and Hirschfeld 1993: 149-152.

18 See, for example, Binns 1994: 91-95 whose reconstruction of the social and economic connections of
Palestinian monasticism are based primarily on Cyril of Scythopolis. His assessment of a more diverse
community (which included figures from outside of Palestine) at monasteries such as Choziba may be plausible
but the evidence which underlies this assumption is problematic. Binns’ hypothesis is based on a series of burial
inscriptions from Choziba which are accompanied by toponymics and which point to fairly extensive
connections to Anatolia and North Syria (and few from Palestine). The dating of the inscriptions proposed by
Schneider 1931: 297-332, 317-329, however, makes this interpretation difficult to assess. The inscriptions are
dated variously between the sixth and eleventh centuries. Therefore, although the monastery may have
contained monks from outside of Palestine, there are no indications from this material that they formed the
dominant social group at the monastery. Equally, if these inscriptions are later than the tenth century, they may
reflect the more complex series of interaction associated with the Crusades.

19 For the use of John Moschos’ Leimonarion in this regard see Hirschfeld 1992: 69-112 and Penkett 2003.

' Hirschfeld 1992: 102-11 and Ribak 2007: 19.

" For a collective example of this approach see Hirschfeld 1993: 149-151. Individual examples of this
approach may be found in the excavation of Ma’ale Adummim 1993: 170-175 and the hermitage of John the
Hesychast, see Patrich 1993: 39-49.
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with the accepted chronologies of the Life of Euthymios and Life of Sabas respectively),
followed by an apparent diminution in the foundation of monastic sites during the later sixth
and early seventh.'® The foundation and structural enlargement of several of the larger
monastic complexes and pilgrimage sites currently identified — Martyrios, Euthymios, Sabas
and Theodosios — are generally ascribed to one or both of these periods.'® A fifth- or sixth-
century foundation date for these sites is not implausible given that recent observations of
epigraphic data have proposed a peak in site foundation by the mid-sixth century.'®*
However, the use of textual chronologies to establish the foundation date of a site is
insufficient given the lack of an accompanying portfolio of diagnostic material from monastic
sites to confirm the textually-driven chronologies proposed by their excavators.'®> Contextual
chronologies for monastic sites — e.g. chronologies determined by their relationship to
‘established’ archaeological patterns — are also potentially misleading. The mosaic
renovations of the Church of the Theotokos at Madaba (dated 767), initially dismissed as a
possible Abbasid construction due to its apparent contradiction of (then) accepted
archaeological patterns, serves as a useful caution to this approach.'®

My concerns with this methodology, which currently impacts upon our perception of
Byzantine monastic development and its underlying social and economic sponsorship, derive
primarily from the nature and quality of the source material which underpin these interpretive

models. Eduard Schwartz’s critical edition of Cyril’s Lives (which underpins all modern

' Binns 1994: 90-91and Hirschfeld 1992:10.

1 Ibid: 171-3. The foundation of the Martyrios monastery in the fifth century is dependent upon the chronology
of Cyril of Scythopolis; see Magen 1993. For a discussion of the Euthymios monastery, see Chitty 1932,
Hirschfeld 1993: 339-371 and Meimaris 1989. For Sabas, see Patrich 1995: 57-166 and for Theodosios see
Pringle 1998:271-272.

1%See Di Segni 1999.

'“Hirschfeld 1993: 357, Hirschfeld 2000: 315-362 and Magen 1993: 172-174.

1% Now dated to 767, the scheme was originally assigned a date of 661 in order to compliment preconceived
notions of a decline in church building in the early Abbasid period: a decline which has been systematically
challenged by the discovery of a number of church renovations — Kastron Mefa‘a, ‘Ayn al-Kanisah and Khirbet
es-Shubeika — which postdate 750. For the Church of the Theotokos at Madaba, see the discussion and revised
dating in Di Segni 1992: 251-257. Further excavations at Khirbet es-Shubeika, ‘Ayn al-Kanisah and Kastron
Mefa‘a, have produced cases of post-Umayyad church renovation, to further refined this chronology. For
Khirbet es Shubeika see Syon 2003 and Tzaferis 2003. For ‘Ayn al-Kanisah, see Piccirillo 1994e: 528-529 and
for Kastron Mefa‘a see Piccirillo1994h: 242-243 (inscription 1).
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editions and translations) relied on only a portion of the surviving manuscript dossier; only
around forty percent of the known Greek manuscripts were consulted during its compilation
and no apparent attempt was made to incorporate the earlier versions preserved in Arabic and
Georgian which exhibit notable inconsistencies with the Greek tradition.'®” In addition, the
modern method of presenting the Lives as a single coherent work — arguably a position
reinforced by the uninterrupted pagination of Schwartz’s edition and Price’s subsequent
English translation — has resulted in the general acceptance that Cyril’s composition was
framed by a predetermined and essentially dependable chronological conception of the Lives
to provide a basic skeletal chronology into which broader archaeological and historical
patterns of monastic-cult site development may be placed. At present, it remains difficult to
confirm the existence of any such historical framework concretely, given the present dearth
of detailed critical appraisals of the source and, crucially, the absence of the chronological
timeframe from the Arabic versions of the text which predate the earliest known Greek
versions by a century.'® Yet, at a cursory glance, the manuscript evidence would imply that
prior to the tenth century the Lives were transmitted as individual autonomous works. Lives
of Sabas, Euthymios and Kyriakos are attested individually among the ninth-century Arabic
translations which survive in Mount Sinai and the existence of a similar process of
transmission among Constantinopolitan circles appears to find some confirmation in the

manuscript tradition of the Greek corpus.'® Indeed, the earliest evidence we possess for a

17 The edition of Schwartz 1959 was derived primarily from Paris Coislin gr. 303, a late tenth or early-eleventh
century manuscript which was supplemented by Schwartz with two fourteenth- or fifteenth-century manuscripts.
For criticism of this edition, see Hombergen 2001: 58-65. For the earliest Arabic copies, which survive in
Vatican Arabic MS 71, see Leeming 1997. The manuscript and translation has not been fully published. The
manuscript was copied at the monastery of Mar Sabas in 885 by David Antony of Baghdad and provides the
earliest surviving Arabic copy of the Lives of Sabas and Euthymios. This may provide useful insights into the
perception of this cult from its most important centre. For a discussion of the scribal activities of David of
Baghdad, see Griffith 1989.

'8 T eeming 1997: 206. Brock 1995: SP 36 has noted the existence of an earlier Syriac version which predates
the Arabic copies. It is unclear however if the chronological timeframe common of the Greek versions of Cyril
of Scythopolis’ Lives appears in the Syriac copies as the version remains unedited. This cannot be touched upon
at present but is an area which warrants more systematic attention.

1% Separate Arabic lives of Euthymios and Sabas are attested in Vatican Arabic MS 71. For the Life of Kyriakos
see Sinai Arabic 395. On the tradition in Greek see Hombergen 2001: 131-168.
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collective compilation of Cyril’s hagiographies is the Greek codex, Fonds Paris Cosilin 303,
dated to the late tenth or early eleventh century.'”

A more detailed appraisal of the corpus may support the analytical handling of Cyril’s
works as a collective body framed by a predetermined perception of Palestinian monastic
development. That supposition, however, can only be verified by a more comprehensive
examination of the wider social context in which this work was conceived and transmitted.
For now, it is critical to note that reservations regarding the precision and dependability of the
account have recently been raised by Daniel Hombergen who has argued that an inordinate
degree of authority has been placed upon Cyril’s reconstruction of the fifth and sixth
centuries — particularly concerning the Origenist controversy — and notes that Cyril’s
reportage is contested by other contemporary material.'”' The current unconditional use of
Cyril of Scythopolis as an interpretive basis for our understanding of Byzantine monastic
development is questionable in view of its qualifications.

In view of the uncertainty over whether or not the Lives represent a structured and
calculated collection, we are faced with the wider concern of the variations between the
earlier Arabic and Georgian narratives and those of the later Greek copies which underpin
Schwartz’s edition. These have yet to be fully appraised in a systematic study, but the general
pattern, which would imply successive attempts at the refashioning of cults during the tenth
century, has been noted in comparative observations between other Greek hagiographical
accounts and earlier Arabic, Georgian or Syriac recensions where they survive.'”? For the
purposes of the present study, it is crucial to note that two of the earliest surviving copies of

the Arabic versions of the Lives of Euthymios and Sabas copied in the monastery of Mar

' Devreesse 1945: 286-288. In addition, Coislin Gr. 303 also contains the only known copy of another widely
used ‘Palestinian’ hagiography, The Life of George of Choziba: Paris MS Coislin gr. 303. For the edition of the
source see Antony of Choziba, Life of George of Choziba, (ed. House 1888 and House 1889).

"I Hombergen 2001: 131-368.

172 As with the History of the Exploits of Bishop Paul of Qanetos and Priest John of Edessa where the origins
of Paul in the Paris Coislin 303 is said to be Attaleia in Pontos whereas the earlier Syriac version considers it to
be Qanetos in Italy. See the discussion by Smith 2009: 121-122.
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Sabas in 885, which form a literary diptych, omit crucial biographical details present in the
Greek redactions.'” These variances between the Greek and Arabic versions are crucial to re-
evaluating our perception of the Palestine monastic milieu — in social, as well as in terms of
patronage — given that the biographical details developed in the corresponding Greek
tradition underpin the primacy afforded to Aegean-Anatolian links in the development of
Palestinian monasticism.

Identifying the extent to which these distinctions represents later Byzantine
modifications, or alternatively, a recasting of the narrative within Melkite literary circles, is
only possible by applying a more systematic approach to the development and transmission

of the Sabaite cult and its hagiographic tradition."”

We do not yet know the extent to which
this occurred on a broader level; neither the Greek nor the Arabic traditions are sufficiently
edited or published to facilitate a quantitative analysis of the variations of the individual
Sabaite traditions as they exist in their variant forms. These distinctions, however, where they
can be identified and correlated, indicates that such biographical moulding was not
necessarily an arbitrary exercise in the translation of a cult between the Byzantine and early
Islamic worlds and must be considered in the broader context of hagiographical construction.
Discrepancies between the Syriac and Greek traditions of the Life of Maximos the Confessor

provide another explicit example of the variant traditions which could envelop a monastic

figure.'” The monophysitic Syriac tradition, in a deliberate attempt to undermine and subvert

' Similarly, several of the Christological arguments and activities of Sabas known from the Greek tradition are
missing in Vatican Arabic MS 71 see Leeming 1997: 248-249. Names of monastic founders and the supposed
Severan Controversy are also missing /bid: 231.

1" Leeming 1997 does not offer any clarification on the issue but suggests that the Life of Euthymios in Vatican
MS 71 is a copy of an older Arabic version rather than a translation from Greek, see Leeming 1997: 191. The
Life of Euthymios in the codex is evidently of a different hand to Anthony David of Baghdad although is
contemporary with the Life of Sabas, ibid: 117, 221. Leeming argues that the Arabic versions are abbreviated
redactions of longer Greek versions, ibid: 258-259. This is possible, although Leeming’s hypothesis is based on
the assumption that the Greek critical edition by Eduard Schwartz is secure — a hypothesis contradicted by the
analysis of Daniel Hombergen see note 171.

'3 Brock 1973: 302, 314. The Life, which is only partially preserved, survives in a single manuscript in the
British Museum, BM. 7192. Ff. 72b-78b, dated to the seventh or eighth century. Brock 1973: 300-301, argues
for a Maronite Monothelete provenance for the text.
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Maximos’ credibility and claim to sainthood, places particular emphasis on his origins as the
illegitimate child of a Samaritan linen merchant and a Persian slave; the Greek tradition,
where Maximos is revered as a defender of Chalcedonian orthodoxy, presents more grandiose
origins for Maximos as the child of two well-regarded Constantinopolitan aristocrats.'’®
Whilst identifying which of the two traditions has a more accurate historical basis is a task
which has received consideration elsewhere, its central premise, that descriptions of ethnicity
or origin could be perceived as illustrative of a monk’s moral or spiritual character,
underscores that such biographical details cannot be routinely extracted without careful
consideration of the immediate and wider literary and social context of Cyril’s text and its
subsequent redactions.'”” The use of highly ethicised tropes in Egyptian Apophthegmatic
literature to illustrate monastic encounters with evil, or the known variations of biographical
construction in the Greek and Syriac recensions of Theodoret of Kyrrhos’ monastic lives,' ™
demonstrates the difficulty with viewing both the Cyrillic Lives and the Leimonarion in
isolation from other contemporary forms of monastic literary production and more recent
critical approaches to these texts.'”” Consistent scholarship, primarily directed at Egyptian
and Syrian monastic literature, over the past twenty years has repeatedly stressed how
authorial and cultural context frequently determined the image of the monastic enterprise

projected through monastic literature;'™

the Lives of the Monks of Palestine requires a
comparable objective critical review.
These limitations are magnified by comparative appraisals of the Leimonarion. The

diffuse nature of the manuscript corpus, which survives in multiple versions and several

linguistic traditions, has impeded a more complete appraisal of the manuscript tradition

' BHG: 1234.

"7 Boudingon 2004: 11-44, has argued for the merits of a Palestinian rather than a Constantinopolitan origin for
Maximos. Another example of a similar biographical change emerges in the Syriac and Greek versions of the
History of the Exploits of Bishop Paul of Qanetos and Priest John of Edessa, see Smith 2009: 122,

'8 Similar tensions between the use of Greek and Syriac among the protagonists of Theodoret of Kyrrhos has
been noted by Urbainczyk 2002: 68-79. For Theodoret himself, see the discussion in Millar 2007.

' See the comments by Mayerson 1979: 304-311.

"% See Ashbrook-Harvey 1988: 376-394 and Goehring 1999: 13-31.
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within current scholarship.181

The Greek text underlying the modern English translation —
which remains the most widely referenced in current scholarship — is, by the translator’s
admission, unstable and has yet to be remedied by the publication of an edited volume: an
issue, which, given the volatility of the tradition, may never be fully rectified.'® The matter is
compounded further by the fact that the text appears to have been subject to interpolation at a
relatively early stage: the identification of two variant versions by the Patriarch Photios in the
ninth century provides the most explicit example, although accusations of tampering —
irrespective of their credibility — appear as early as 787 in the Acts of the Second Council of
Nikaia.'" Given the relative ease with which its internal details were supplemented and
conflated, determining the qualities of the original sixth-century composition remains a
precarious issue. Any application of the text in its present state to broader appraisals of
Palestinian monastic society in the Byzantine period must be approached with considerable
caution. Despite this, questions concerning the reliability (or not) of the current standard
edition of Cyril of Scythopolis, Lives and John Moschos, Leimonarion have seemingly
bypassed recent historical-archaeological appraisal of the sixth-century monastic milieu. The
correlation of the internal topography of the Leimonarion with sites encountered during
archaeological survey remains a common strategy, as does the use of the text to identify the

incumbent cult-figure or relic of a particular monastic-cult site.'™

Thus at ‘Iraq Isma‘in, the
existence of a monastic cult centred around a miraculous icon of the Virgin and Child is
accepted irrespective of concerns about the authenticity of such selections which emerge

when texts such as the Leimonarion are observed within the wider framework of the

iconomachy debates of the eighth and ninth centuries.'® Of the four anecdotes which

"®! Leimonarion, PG 87. 3,2352-3112. For the most comprehensive English translation, see Wortley 1992.

82 See the comments in Wortley 1992: ix-xiv.

"®photios, Bibliotheke: codex 198 (ed. Henry 1962: 95; trans., Wilson 1994:182). Mansi XIII: 184D-192D. For
further discussion, see Brubaker 1998: 1239-1240 and Brubaker and Haldon 2011: 200-201.

' Taxel 2008: 61-62.

' Ibid: 69.
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mention pilgrimage or monastic connections to icons, none are immune to speculation about
their authenticity.'®

At a basic level, this example indicates the need for a broader contextual reflection
among modern scholars of the overall processes of transmission of both the Leimonarion and
the Lives and for a more holistic engagement with dialogues of other disciplines. The
interpolation of the Leimonarion demonstrates that it is not a text that can be casually
disengaged from subsequent historical developments; indeed, the very practice of
interpolation demonstrates that the processes and outcomes of its transmission were often
defined by the cultural imperatives of later redactors. Whilst the appearance of icons in the
narrative may furnish little understanding of sixth- or early seventh-century Palestinian
monastic practice, and perhaps more about eighth-century Byzantine requirements, they
reflect its status as a text which was exploited as an instrument which could be utilised to
project and authenticate the prevailing attitudes of later centuries. Essential to the theological
arsenal which underpinned the iconodule justification of image veneration was the question
of tradition and historical precedent; the manipulation of the Leimonarion may represent a
single component of this broader programme of iconodule historical remoulding.'®’ Yet, it is
precisely because of this that analysis of its internal details, figures and underlying
topographies needs to be approached with considerable caution; the lateness of the
manuscript tradition presents the very plausible possibility that our understanding of the
Palestinian sixth century is circumscribed by Byzantine post-iconoclastic retrospection and

appropriation of the Palestinian monastic past.

186 Brubaker 1998: 1217-1220 and Brubaker and Haldon 2001: 200-201.
187 Brubaker and Haldon 2011: 787-799.
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1.7 ARCHAEOLOGY AND THE EXTERNALIST MODEL

Archaeology is widely enlisted to validate the perception of the monastic-pilgrimage milieu
crafted by the hagiographical tradition and sustained in contemporary historical

reconstructions.'®®

Newly discovered monastic sites are often associated with monastic
foundations known from hagiography, sometimes with little justification, and this has given
the appearance of adding further weight to the credibility of this current methodological
approach. Thus sites such as Khirbet Tina or ‘Iraq Isma‘in are often correlated with
foundations known from hagiography based on little substantive data.'®

This approach has circumscribed an essentially illustrative role for archaeological
research into monastic communities and pilgrim-centres in Palestine — one where discussions
of architecture plans, structural embellishments and liturgical furnishing serve to provide a
‘visual theatre’ for the activities described in the hagiographical narratives rather than a
critically provocative body of material which may challenge the essential premises of the
textual construct.'”
This complex membrane of ‘accepted truths’ about Palestinian monasticism is not,

however, impermeable. It must be stressed that this apparent corroborative relationship

between text and material culture is undermined by the over-emphasis on textual sources and

'8 Taxel 2008:64-69 and Tzaferis 2001 advocate particular support for the use of archaeology in this regard.

'8 See the preliminary surveys by Vahilé 1898-9, 1899-1900 for the earliest, but still influential, examples of
this approach. Similar agendas are apparent in the identification of the Heptastomos Laura and the Khirbet Tina
Laura see Corbo 1960 and Corbo 1962. A further example is offered in the identification of Khirbet ed-Deir
with the Laura of Severianos, see Hirschfeld 1999. The practice continues in the present day as with the
identification of ‘Iraq Isma‘in as the Monastery of Samson based on a passage from the Leimonarion, see Taxel
2008: 61 and Gass and Zissu: 2005. Thus, McCormick’s survey of monastic sites identifies an eighty percent
drop in the monastic population between 600 and 800 based on the monastic sites surveyed by Vahilé, see
McCormick 2011: 35-40. This is problematic given that there are no indications that all of the sites identified by
Vahilé actually functioned as monastic foundations.

10 See, for example, Hirschfeld 1992: 69-101, whereby descriptions of diet and living conditions are directly
correlated with hagiographical accounts. Discussions of the vast amount of ceramic material from sites such as
Ma’ale Adummim, which included high quality ceramics, marble and glass, seldom acknowledge the
discrepancy between the material finds and the perspective of monastic life portrayed by hagiography. For a
comparative treatment of this anomaly with regards to Egyptian case studies, see Bagnall 2002. The routine lack
of environmental sampling at such sites, which often elicit more ephemeral evidence of dietary habits, has also
reinforced the credibility of hagiographical reconstructions.
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a consequent under-valuing of archaeological material as an independent body of data."! The
descriptions of Cyril of Scythopolis have, for example, defined archaeological strategies to
the monastic network of the Judean Desert and the hinterlands of Jerusalem in terms of site
identification, chronology and social function.'*

The approach has engendered three misconceptions: firstly, that current estimates of
the monastic population and number of sites active by ¢.630 are assured and proffer a suitable
control for comparative study of monastic settlement patterns in the early Islamic period,
secondly, that the published chronologies of monastic sites are correct; and lastly, that
assessments of patterns of continuity/abandonment among monastic or pilgrimage sites may
be attributed to a uniform series of factors and developments.'”

Inspired by the topographic descriptions of hagiography, archaeologists have
assembled a catalogue of archaeological sites deemed ‘monastic’ often exclusively on the
basis of their approximate geographical conformity with hagiographical accounts.'”* Whilst
the identification of several monastic complexes via this method is confirmed by
archaeological evidence, a comparative catalogue of sites, the identifications of which have

not withstood more intensive archaeological investigation, expose the limitations of this

approach.'” The strategy has been criticised in some isolated cases but the broader trend

" See again the example of Ma’ale Adummim in Magen 1993: 172-174, the Monastery of Chariton in
Hirschfeld 2000: 315-362, or the Monastery of Euthymios whereby the earliest phases were based primarily on
textual accounts. For a description of the Monastery of Euthymios see Hirschfeld 1993: 357. Excavation by
Hirschfeld admittedly qualified Chitty’s original dating of the monastic church, Hirschfeld 1993: 362 and the
discussion of the later period is primarily based on archaeological finds (although these are not fully published).
2 Binns 1994 and Hirschfeld 1992 are the main studies based primarily on Cyril of Scythopolis.

13 McCormick 2011: 33-35, following Hirschfeld 1990, assumes that the current estimate of sixty-five active
monasteries in the Judean Desert to be correct.

"% The Martyrios monastery at Ma’ale Adummim may provide an example of the effective use of this approach
with the identification of the tomb of the archimandrite Paul which probably corresponds to a figure discussed in
Cyril of Scythopolis’, Life Euthymios: 72.10 (ed. Schwartz 1959: 72.10, tr. Price 1991:69) who is described as
abbot of the Martyrios monastery. Similar approaches are known from the ‘monastery’ of ‘Iraq Isma‘in
identified by its excavators with the monastery of Sampson mention in the Leimonarion, see Gass and Zissu
2005: 176-180. Another approach is to correlate material remains with sites known from visual records such as
the Madaba Mosaic Map. Thus the site of Horvat Midras was identified by its excavators as the Church of
Zechariah, see Ganor, Klein, Avner and Zissu 2012. This is possible but the material assemblages of the church
provide no evidence of such an association.

%3 Amit and Magness 2000: 273-291.
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remains unquestioned and commonly replicated. The lack of critical engagement with this
issue is partially due to over-reliance on the textual material, but also in the lack of a defined
series of archacological criteria which may be used to identify a monastery.”® The
preferential status often granted to the excavation of churches and their adjacent structures in
archaeological strategies has exacerbated the issue and has resulted in the routine
identification of sites as ‘monasteries’ based primarily on a perceived isolation from
neighbouring settlements — an opinion which has not withstood more intensive investigation
of the surrounding landscape in more recent re-examinations.'”’ More neutral consideration
of stratigraphic layers or evidence of functional purpose forces a revision of these early
attributions.'”® For one, the dichotomous contrast between monastic ‘religious’ and secular
‘productive’ spatial usage that is often implicit in early archaeological reports requires

qualification, given the multiplicity of roles which ecclesiastical institutions are known to

1% A similar concern with regards to Anatolian monasteries has been expressed by Hill 1994.

""Thus the sites of Qasr er-Rawabi (identified as the Monastery of Gabriel) and that of El Qasr, were both
identified as monastic foundations based on the compactness of their plan and the presence of interconnecting
rooms, although excavation at the site yielded no evidence that would support their identification as monastic
complexes Hirschfeld 1992: 45-46 For criticism of the attribution of single cell dwellings to anchorites, see
Amit and Magness 2000. See, for example, the site of Khirbet Abu Rish, whereby the complex is described as a
monastery despite no definitive evidence to confirm this interpretation, see Magen and Baruch 1997. The
presence of burials and winepresses, which are features of monasteries in some contexts, are also found in
churches where monastic associations are not explicit. The Church of Hagios Giorgos at Rihab, dated to the 530,
for example, provides no evidence for a monastic association but did house a series of tombs in auxiliary
chambers (three of which were located in an underground cave) attached to the church. Horvat Beit Loya is one
example of a church, with no explicit monastic association, where oil presses are found in a structure adjacent to
the baptistery, see Patrich and Tsafrir 1993: 271-272. The Khirbet Abu Rish church appears to have
incorporated a series of rock cut tombs and a cave which was accessed through the church space, see Magen and
Baruch 1997: 345-347. The surviving inscription may support its identification as a pilgrimage church see
Tzaferis 1997: 355-357. Similarly the site of Sha’ar ha-‘Aliyah was identified as a monastery based primarily
on the separation of the auxiliary rooms and aisles from the nave by walls, a feature the excavator says is not
characteristic of non-monastic churches see Dothan 1955. Other examples of this phenomenon, which do not
suggest a monastic presence, have been identified by Di Segni 2006/7.

"% One example is the identification of Horvat Beit Loya is expressed by Patrich and Tsafrir 1993: 265 based,
presumably, on its perceived isolation from the neighbouring settlement. The extant inscriptions, however,
provide no indication that the site functioned as a monastery, see Patrich and Tsafrir 1993: 267-271. Compare
with other examples, such as the double complex of the Church of the Rivers and Church of the Palm Tree and
the connected complex of the Church of the Priest Wa‘il and the Church of the Tabula Ansata, Kastron Mefa‘a,
see Bujard ez a/ 1992: 291-306. The Church of Horvat Hesheq shows a similar appearance of adjacent rooms or
courtyards whose association with the church is difficult to determine (see Fig. 1.1 and Fig. 1.2), see Aviam
1993.
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have performed by the sixth century.'”” Clerical involvement in monetary lending, economic
production or fiscal and legal administration, as it emerges through the Petra and Nessana
papyri, indicate the fluidity of the boundaries which separated the religious and ‘secular’

duties of clerical personnel in localised Palestinian contexts by the 530s.%%

The complexity of
clerical social roles, established a century before the Arab conquest, proposes any number of
possible interpretations of the function performed by rooms that enveloped a basilical church.
The existence of similar architectural arrangements in churches that do not appear to have
had any monastic associations, such as those of the Church of the Rivers/ Church of the Palm
Tree complex, Kastron Mefa‘a or those in Jarash, such as Hagios Theodoros, propose the
underlying difficulty in presuming that such spatial arrangements are indicative of a
homogenous category of monastic building (Fig. 1.7, 1.8). Conversely, examples such as the
monastery of Sergios and Bakkhos in Nessana, which presents no architectural features that
would distinguish it from a rural church, draws attention to the complexity of designating
such sites as ‘mo