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Note to the Reader

Owing to the nature of this volume, the editors have implemented some gen-

eral rules concerning the use of non-Latin scripts.

The Armenian script has been used throughout, with the following excep-
tions:

1) Armenian names, titles, and highly relevant or frequent technical terms are
transliterated according to the system developed by Hiibschmann, Meil-
let, and Benveniste (HMB) in the form employed by the Revue des Etudes
Arméniennes. A summary of this system is given below.

2) Bibliographic entries are always transliterated.

3) In the Linguistic articles (de Lamberterie, Meyer), owing to the prevalent
convention in the discipline, both the Armenian script and the translitera-
tion are used.

4) In Calzolari’s article, the transliteration system created by the Library of Con-
gress for Western Armenian (https://www.loc.gov/catdir/cpso/romanizatio
n/armenian.pdf) is used to render more accurately the pronunciation of
Western Armenian names and words. In these cases, the HMB translitera-
tion is always given at the first occurrence of each item. However, in order
to avoid cumbersome double transliterations, the Armenian script has been
preferred whenever possible.

5) Whenever the choice of transliteration and/or original script is particularly
relevant to the point being made by the author, an exception to the general
criteria has been granted.
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NOTE TO THE READER XIX

Other scripts (Greek, Hebrew, Syriac, Arabic, etc.) are transliterated accord-
ing to the systems that are most widely accepted by the relevant scholarly
communities. The distribution of Latin vs original script follows the same
guidelines outlined above.

A final note on manuscripts: the preferred manner of citation has been left
to each individual author. For Armenian manuscripts, however, the acronyms
developed by B. Coulie (see e.g. Armenian Manuscripts. Catalogues, Collec-
tions, Libraries, 2nd revised edition, Turnhout: Brepols, 2020) and recommen-
ded by the Association Internationale des Etudes Arméniennes (A1EA) are always
given.



Academic Biography and Bibliography:
Theo Maarten van Lint
A Tetragonal Scholar

Emilio Bonfiglio

The study of ‘things Armenian, of ‘Armenia) of ‘the Armenians’ is no easy
business. When asked by the public at large, every Armenologist is often com-
pelled to explain where Armenia is, who the Armenians are, what is at stake
when dealing with Armenian history, and, not infrequently, even why some-
body would choose to devote her or his life to Armenian Studies. This nearly
existential, explanatory exercise takes the pattern of a process, explaining again
and again what the field of Armenian Studies entails, what one does, and,
ultimately, why Armenia and the Armenians matter at all. However, if one
wanted to answer all these questions by means of an example, one could
look at the development of the life and career of one of the most prom-
inent scholars in the field over the past three decades: Theo Maarten van
Lint.

Professor van Lint, or better Theo Maarten, as he asks to be called by his col-
leagues, friends, and collaborators, was my professor for five years during my
studies at the University of Oxford, acting as my supervisor and co-Doktorvater
for my MPhil and DPhil at the Oriental Institute. De facto, however, for over
fifteen years Theo has been more than that, becoming an advisor, a mentor, a
fatherly figure, a friend, a lifelong teacher. For these and many other reasons,
readers will not be surprised at my delight when the editors approached me and
asked me to compile Theo’s bibliography and write a short academic biography
for this volume. It has been with both humility and gratitude that I accepted
this task, a contribution that I now offer as a small tribute to the life and work
of a scholar, teacher, and friend that has had so great an impact on mine and
the lives and work of many colleagues.

In the three sections that follow below, I will expand on some aspects
of Theo’s early training and career, the main scholarly activities undertaken
as Calouste Gulbenkian Professor of Armenian Studies at the University of
Oxford, and a selection of his main scientific trajectories and publications over
the past three decades.

© EMILIO BONFIGLIO, 2022 | DOI:10.1163/9789004527607_001
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1 Early Life

Theo Maarten van Lint was born in Delft, the Netherlands, on 15 June 1957,
where he was raised together with Arend Jan and Mario, his two younger broth-
ers, within a close and warm family. Although strictly speaking ‘Lint’ is the
toponym of a municipality located in Belgium, in the province of Antwerp,
both Theo'’s parents, Henk and Coby, were originally from the area around Rot-
terdam (specifically from Pernis). To their three children, Henk and Coby were
very generous and loving parents. Coby, in particular, was a very positive figure,
a mother always in good spirits and trying to make the best of every situation.
Although a family of believing protestants, Theo’s parents were not too strict
with regard to religion. For them, the Christian faith was a lived experience
rather than an arid set of rules to follow. Beyond the immediate family, Maarten
and Cor, who were Theo’s maternal grandparents, played a significant role and,
beyond their love for practical jokes, did act as a true anchor for the family. As
the setting for the inner family nest, the mediaeval city of Delft acted as a nur-
turing space too. As the third city in the Netherlands to be granted a charter in
1246, the beautiful royal city of Delft, adorned by bridges and canals, aligned
with renaissance brick edifices, and displaying a myriad of transparent stained
windows that so magically reflect the grey light of Holland, was to be Theo’s
larger Heimat for about two decades. Even much later in life, having already
resided in Oxford for years, Theo would still reminisce of the fog and the canals
of Delft, of his strolls through the frosty Sunday mornings of a Dutch winter to
buy viennoiseries for his family’s breakfast.

Before moving to Leiden for university, Theo lived in Delft in two different
houses. Both had a garden, the first with a large walnut tree, the other with
a pear tree that once, in a storm, came down through the kitchen of the van
Lint family with such a force that could only match the energy of Theo’s earli-
est years. Admittedly, as a child Theo was physically very strong and, like many
intelligent children, very mischievous too. He would tear plants from their pots,
explore the family garden, and rarely stay put. Once it happened that Theo
was left alone in the walled garden of the first house, the one with the wal-
nut tree, and although he was only three years old (so I am told), he managed
to move a garbage can (or possibly some garden waste) under the fire ladder
of the house, which was hanging a metre and a half from the ground. Having
succeeded in holding the first step of the ladder, Theo then climbed up to the
balcony of his neighbours. When Theo’s mother went out to check on her son,
seeing Theo nowhere she first panicked until the neighbours’ shouts attrac-
ted her attention and she could see her Theo sitting on their balcony, eating
a fish.
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Theo’s limitless energy could find rest only when he learnt how to read,
which happened some time between the ages of three and four. Once Theo
discovered books, he metamorphosed, and a new world opened up to him.
Contrary to his earliest years, Theo then turned into an extremely quiet child,
channelling his energy into a medium that would open up the family’s garden
and tear down its walls. Sitting in angulo cum libro Theo found peace and happi-
ness, even though that did not come entirely from nothing: as it happens, Theo’s
family home was full of books, his father Henk read very fast, and his mother
Coby enjoyed reading too. Reading and books fuelled a lust for knowledge that
in time would bring Theo to dream of worlds that were further and further away
from his native Delft. While at gymnasium, Theo’s teacher of Latin and Greek,
Lode Saldién, a very special man originally from Belgium, profoundly influ-
enced and fostered his pupils’ interest for literature. Stimulated by this teacher,
Theo soon started developing an unusual taste for all kinds of foreign literatures
and scripts. Together with a couple of other students, they would meet up every
week to read and discuss masterpieces of world literature, an occupation that
gradually increased Theo’s fascination for Russian writers such as Dostoevsky,
Gogol, and Tolstoy. The discovery of the greatest Russian novelists pushed Theo
to learn Russian, under the guidance of Prof. Karel van het Reve, the professor
of Slavic Literature at the University of Leiden, because he believed that Rus-
sian literature can only be truly appreciated in Russian. While learning Russian
for his pleasure and his studies, Theo's skills would soon prove handy also in
less academic environments as, for instance, on the occasion of the Soviet vol-
leyball team’s visit to the Netherlands, for whom he acted as translator. The
recollection of this anecdote gives me a chance to mention yet another passion
of Theo’s in his early years: his fondness for volleyball. Discovered by a brilliant
trainer, Theo was coached to become a talented volleyball player leading to his
selection to play for the Netherlands national youth team.

Intellectual curiosity, physical strength, and natural talent were the three
key ingredients of Theo’s success during his years at the University of Leiden
(and are still among his most distinctive traits). There, at the oldest Dutch uni-
versity, Theo obtained first an MA in Slavic Languages and Literature (1984)
and a second MA in Indo-European Comparative Linguistics (1988), and later
a PhD in Armenian Studies (1996), for which he received supervision from Jos
Weitenberg, the first professor of Armenian Studies in the Netherlands, Theo’s
mentor and friend of a lifetime. During his years in Leiden, Theo spent his time
studying, researching, reading, playing volleyball, as well as conversing and
corresponding with friends and colleagues in Spanish, Czech, Italian, French,
Armenian ..., translating poetry from Russian and Estonian, travelling through
Europe and beyond, and learning about life in general.
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It is in this period of his life that Theo had his first encounter with Armenian
culture. While in Leningrad for several months as a student of Russian, Theo
travelled south to the Caucasus thanks to a trip organised for foreign students.
This trip involved spending three days in Georgia, three in Armenia, and three
in Azerbaijan. In Armenia, Theo met with some friends of a Jewish friend of
his from Leningrad and, enamoured with Russian poetry, asked whether they
knew and liked Russian poetry too. When they answered “yes, but we have our
own!”, Theo found no rest until he learned the language and had access to its
literature.!

Theo spent his first years as a postdoctoral researcher at the Netherlands
Organisation for Scientific Research, between 1996 and 1999, and later at the
Deutsche Forschungsgemeinschaft, Westfilische Wilhelms-Universitit, Miin-
ster, between 1999 and 2001. Just six years after the completion of his doctorate,
however, Theo's life would change forever when he was appointed Calouste
Gulbenkian Professor of Armenian Studies at the University of Oxford.?

2 Called to Oxford

Theo joined the Faculty of Oriental Studies of the University of Oxford in 2002,
taking up the position of Calouste Gulbenkian Professor of Armenian Studies
as the third in a line of eminent predecessors. Established in 1965, the Oxford
Chair of Armenian Studies was, and still is, the only full professorship dedicated
to the study of Armenian culture in the whole of the United Kingdom, as well
as one of the most prominent and leading centres of Armenological research
worldwide.

The first scholar to hold the Calouste Gulbenkian Chair of Armenian Stud-
ies was Prof. Charles James Frank Dowsett (1924-1998), who held the chair
between 1965 and 1991. Dowsett produced several ground-breaking studies,
especially on the 18th-c. Armenian poet Sayat'-Nova and in the field of medi-
aeval Armenian historiography. Upon Dowsett’s retirement in 1992, Robert Wil-
liam Thomson (1934—2018) was then appointed by the Faculty of Oriental Stud-
ies. During his tenure, Thomson would steer the chair of Armenian studies
through to the turn of the millennium, until 2001. Thomson had arrived in

1 Theo spent two semesters in Leningrad in 1983. Later, he spent the whole 1989/1990 academic
year at the University of Yerevan.

2 Tam thankful to Arend Jan van Lint and Anna Sirinian for our vivid chats and precious recol-
lections of certain details of Theo’s earliest years, and especially to Natalie Quinn who gave
helpful feedback on these lines.
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Oxford from Harvard University, where he had been the first Mashtots Pro-
fessor of Armenian Studies from 1969 to 1992. During his more than fifty years
of scholarly activity, Thomson inaugurated a period of remarkable productivity
in various areas of Armenian studies, especially in ancient historiography and
literature.

The appointment of Theo Maarten van Lint at Oxford felt almost like filling
a gap between the research interests of Charles Dowsett and those of Robert
Thomson. With a focus on mediaeval literature and especially poetry, Theo
would recalibrate the scholarly strength of the Oriental Institute by accom-
modating new areas of specialisation. Thanks to many fruitful collaborations
with colleagues in Syriac, Persian, Arabic, and Byzantine Studies, Theo brought
new blood to the study of things Armenian at Oxford, attracting and super-
vising students that wrote dissertations on a great variety of subjects: Armenian
linguistics, gender studies, Patristics, mediaeval historiography, poetry, con-
temporary Armenian literature, art history, and so forth. Many of Theo’s former
master and doctoral students now hold professorships and other academic
appointments around the globe.? As professor of Armenian Studies at Oxford,
Theo has been particularly successful in integrating the place of Armenian and
the Armenian culture also in aligned fields by means of mentorship and super-
vision. A pertinent example is the 2016 trip to Armenia that was organised by
the students of the programme of Byzantine Studies and for whose success
Theo’s input proved absolutely essential. In addition to his ties with colleagues
and other institutions within the University of Oxford, Theo has also benefited
from a solid scholarly network that was built over the past decades thanks to
projects,* memberships, and affiliations with a number of learned institutions.
Among the latter are to be mentioned at least the Accademia Ambrosiana and
the Associazione Padus-Araxes in Italy, the Deutsch-Armenische Gesellschaft,
the Oxford University Armenian Society, the Armenian Institute in London, the
Society of Armenian Studies at Fresno University, and, since 1986, the Associ-
ation Internationale des Etudes Arméniennes (AIEA).

Within the A1EA, Theo’s membership has also involved being a member of
the steering committee and holding the office of secretary for several years,
as well as the organisation of two major events. The first is the international

3 For details, see the list of contributors to this volume.

4 On a personal note, I would like to mention at least the Armenia & Byzantium Workshop
initiated in Vienna by myself and Claudia Rapp and now running in partnership with the Uni-
versity of Oxford under the co-organisation of Theo Maarten van Lint and David Zakarian.
For this project, van Lint and Zakarian organised the workshop Armenia & Byzantium. Per-
spectives on Cultural and Political Relations, which took place in Oxford on 22—23 March 2019.
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workshop on Armenian literature that took place at Pembroke College in 2009.
Further to that event and under the auspices of the A1EA, Theo is now preparing
avolume in the series Handbooks of Oriental Studies (Brill, Leiden) dedicated
to Armenian Literature.’ The other key event was the organisation of the 14th
General Conference of the ATEA. Taking place in the Humanities Buildings, the
Radcliffe Observatory, and Pembroke College on 10-12 August 2017, this con-
gress encompassed four keynote lectures and fifteen parallel sessions, bringing
together scholars from the four corners of the world.

Next to his appointment at the Oriental Institute, van Lint has also been a
Professorial Fellow and member of the governing body at Pembroke College
since 2002, where he has also held a number of internal positions such as, for
instance, those of ‘Silver Fellow’ and ‘Steward’ of the Senior Common Room.
Founded in 1624, Pembroke College has also been the theatre of many activ-
ities organised by Theo over the past twenty years. Among the highlights, the
exhibition of paintings of the Armeno-Dutch artist Krikor Momdjian, that took
place in 2016, between October 13 and November 25, cannot go unmentioned.
This exhibition was prepared and accompanied by translation workshops of
a selection of poems written by Momdjian which resulted in the publication
of two volumes edited by van Lint and a major exhibition of paintings hos-
ted in the Art Gallery of Pembroke College.® The world of Armenian visual
arts, however, is not the only one that Theo brought up to Pembroke: thanks
to close collaborations between the chair of Armenian Studies and the Oxford
University Armenian Society, for years he has made the Chapel of Pembroke
College the only place within the University of Oxford where the Armenian
Liturgy (animated by the Oxford Armenian choir) would be celebrated and
choral and instrumental concerts featuring Armenian music and musicians
regularly take place.

Moving on to Theo’s activities in other Oxonian institutions, in 2015 the
Bodleian Library hosted one of the major events on Armenian culture in the
whole history of the University of Oxford. Together with Robin Meyer, Theo
co-curated and co-organised the exhibition Armenia: Masterpieces from an
Enduring Culture. For this major event, thanks to the combined efforts of the
staff of the Bodleian Library and those of the many foreign institutions and
private collectors that collaborated for the success of this event, Theo brought

5 Co-edited with myself, this important research tool will cover the entire span of Armenian
literature, from Late Antiquity up to the twenty-first century.

6 van Lint, TM. [editor and co-translator of 43 poems into English of], Momdjian, K., Wander-
ings. Pandxtut'ean méj. In de Diaspora. Poems Banastetcut‘iwnner Gedichten, Alphen aan den
Rijn: Momdjian Stichting, 2016.
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to public attention the treasures of the Armenian manuscript collections of
the University of Oxford, as well as manuscripts, printed books, archival pho-
tographs and objects from around the world that document the two and a half
millennia of virtually uninterrupted Armenian culture.” Fittingly coinciding
also with the reopening of the newly renovated Weston Library, this exhibi-
tion was planned to celebrate the 50th anniversary of the Calouste Gulbenkian
Chair of Armenian Studies at the University of Oxford, but also to commem-
orate the 100th anniversary of the Armenian genocide. For both occasions,
Theo organised a number of events and lectures that took place both at the
Bodleian Library and at the Pichette Auditorium at Pembroke College. More
recently, together with Meryem Kalayci, Theo has founded the Oxford Network
for Armenian Genocide Research.

3 Studying the Humanities

Theo’s curiosity, scholarly interests, and wide-ranging competences, to which I
referred in the preceding paragraphs, are reflected in his multifaceted output.
While the bibliography appended to these pages offers a list as comprehens-
ive as possible of his main publications, the aim of this section is to direct the
readers’ attention to three main themes of Theo’s production that run some-
times in parallel, but more often overlap: mediaeval Armenian literature (3.1.),
Armenian material culture (3.2.), and Armenian Studies at large (3.3.). Given
that it is impossible to do justice to every item in the bibliography, this section
is designed to equip present and future Armenologists with an overview of the
written landscapes painted by Theo over the past decades.

Before sailing into the open sea, two significant aspects of Theo’s produc-
tion deserve to be emphasised. First, plurilingualism, that is the remarkable
and (I believe) programmatic determination to publish scholarship in many
different languages: Armenian, Italian, German, English, Dutch, French, etc.
Second, collaborative work, a key aspect that transpires from the many co-
authored and co-edited works that Theo published together with colleagues
from Armenian Studies and neighbouring fields. Both tendencies originate
in his appreciation of the complexity of the historical data and an under-
standing of the benefits derived from collaborative work. These principles are
guided, on the one hand, by his belief that every language can be rightfully

7 For the catalogue, see van Lint, TM.—Meyer, R. (eds), Armenia. Masterpieces from an Endur-
ing Culture, Oxford: Bodleian Library, 2015; and also, van Lint, T.M., “Tracce di una civilta.
L'Armenia alla Bodleian Library”, Alumina 52 (2016), 28-36.
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employed as a vehicular medium of scientific dissemination, and, on the other
hand, by the awareness that in dealing with history and the reconstruction of
past or contemporary phenomena multiple perspectives ought to be taken into
account.

3.1 Mediaeval Armenian Literature
Within Theo's scholarly production, almost forty scientific works alone are ded-
icated to the study of specific authors or topics that pertain to the field of medi-
aeval Armenian literature. Particularly abundant are works dedicated to medi-
aeval Armenian poetry and poets and, among the latter, a vast bulk of scholarly
production on the writings and life of Kostandin Erznkac'i (1250-1338) stands
out prominently. A monk and poet active between the 13th and 14th centur-
ies, Kostandin of Erznka (modern day Erzincan in Eastern Anatolia) has been
among the main foci of his scholarly interests since the time of his doctoral
studies, when his thesis consisted of a study of Kostandin’s text accompanied
by an English translation and philological commentary.® Theo’s familiarity not
only with Kostandin’s poetry but also with the mediaeval Armenian culture
and society in which he lived and operated is evident from the long list of pub-
lications dedicated to various aspects of Kostandin Erznkac'i: his poetics, the
reception of his text, as well as the intersection between his literary production
and contemporary Persian poetry.®

Next to Kostandin Frznkac'i, numerous studies have been dedicated to other
significant mediaeval Armenian poets. Among these are to be mentioned at
least Theo’s detailed studies on the religious poetry of Nersés Snorhali (1102—
173), Catholicos of the Armenians from 1166,'° and on that of Grigor Tlay,

8 van Lint, T.M., Kostandin of Erznka. An Armenian Religious Poet of the x111th-x1vth Cen-
tury. Armenian Text with Translation and Commentary, PhD thesis, Leiden University, 1996.

9 Among others, see at least van Lint’s early “The Poet’s Legitimation: the Case of Kostandin
Erznkac'i’,in Weitenberg, ].J.S. (ed.), New Approaches to Medieval Armenian Language and
Literature, Amsterdam—Atlanta, GA: Rodopi, 1995 (Dutch Studies in Armenian Language
and Literature 3), 11-28; “Kostandin Erznkac'u talers Poturyani1gos t". hratarakut'yamb ew
Venetiki 103 t'iv jetagiro [Kostandin Erznkac'i’s Poems in Poturian’s 1905 Edition and ms
Venice no. 103", Patma-banasirakan handes (1996/1—2), 135-151; and ‘Medieval Armenian
and Persian Poetry (the Case of Kostandin Erznkac'i), in Mohammadi, M.M. (ed.), Pro-
ceedings of the First International Armenology and Iranology Conference, 10-11 November
2008, Department of Armenian language and literature, University of Isfahan, Isfahan: Uni-
versity of Isfahan, 2009, 233—-248.

10  See, for instance, van Lint’s “Seeking Meaning in Catastrophe: Nersés Snorhali’s Lament
on Edessa’, in Ciggaar, K.—Teule, H. (eds), East and West in the Crusader States. Context—
Contacts—Confrontations I1. Acta of the congress held at Hernen Castle in May 1997,
Leuven: Peeters, 1999 (Orientalia Lovaniensia Analecta 92), 29—47.
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Nerses’ successor and Catholicos from 1173 to 1193.1! His research also includes
the exploration of poetry produced in a slightly earlier period, as is the case
with the 1oth/1ith-century poet Vardan Anec'i,!? as well as incursions in less
commonly known poetry of later times, as with the poems of the wander-
ing poet Frik (died c. 1300), who also wrote in non-classical Armenian like
Kostandin Erznkac'i.1®

Next to these authors, for at least a quarter of a century Theo’s research
and studies have been concerned with the poetic production of what is gen-
erally considered the greatest of all Armenian poets, a giant in mediaeval
Armenian literature and an author whose significance and importance goes
far beyond the boundaries of Armenian literature tout court. This is the mys-
tical poet Grigor Narekac'i (c. 950—c. 1903), a prolific writer who spent his
life in the monastery of Narek, on the southern shores of Lake Van. Once
one of the greatest religious and cultural centres of mediaeval Armenia, one
of brightest of the many Armenian monasteries that for centuries materially
and spiritually illuminated the otherwise harsh and arid landscape of eastern
Anatolia, Narekavank was forcefully abandoned at the time of the Armenian
genocide in 1915, and then razed to the ground in the middle of the 20th cen-
tury. And yet, as is often the case with Armenian culture, what is destroyed
in materiality is made immortal by the word. Annihilated by inhumanity, the
name of Narek today remains as a synonym of Grigor Narekac'i’s masterpiece,
The Book of Lamentations (or The Book of Tragedy). The rhythmic prose of
this long soliloquy addressed by Grigor to God, whose primary themes are
the ineffability of man’s sin as well as of God, has been the object of count-
less manuscript copies and printed books. Next to the Bible, the continuous
reading of this text has secured the Narek a special place in the heart of all

11 See van Lint, TM., “The Poem of Lamentation over the Capture of Jerusalem Written in
189 by Grigor Tlay, Catholicos of All Armenians’, in Stone, M.E., Ervine, R.R,, Stone, N.
(eds), The Armenians in Jerusalem and the Holy Land, Leuven—Sterling, VA: Peeters, 2002
(Hebrew University Armenian Studies 4), 121-142.

12 See “Vardan Anetsi’s Poem on the Divine Chariot and the Four Living Creatures, Tenth-
Eleventh Centuries”, in Hovannisian, R.G. (ed.), Armenian Kars and Ani, Costa Mesa,
CA: Mazda, 2011, 81-99, and “Geometry and Contemplation: The Architecture of Vardan
Anec'i’s Vision of the Throne-Chariot. Theosis and the Art of Memory in Armenia’, in
Bardakjian, K.B.—La Porta, S. (eds), The Armenian Apocalyptic Tradition. A Comparative
Perspective. Essays Presented in Honor of Professor Robert W. Thomson on the Occasion of
His Eightieth Birthday, Leiden—Boston: Brill, 2014, 217—241.

13 See van Lint, T.M., “The Armenian Poet Frik and his verses on Arghun Khan and Bugha”, in
Hillenbrand, R., Peacock, A.C.S., Abdullaeva, F. (eds), Ferdowsi, the Mongols and the His-
tory of Iran. Art, Literature and Culture from Early Islam to Qajar Persia. Studies in Honour
of Charles Melville, London—New York: I.B. Tauris, 2013, 249—260.
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Armenians, prompting many scholars to provide translations into modern lan-
guages. Moving in this line, it is no surprise that after years of gestation, Theo
would provide a translation of The Book of Lamentations into his own native
Dutch,'# a translation that was preceded by decades of meticulous studies and
research on the poet and man Grigor and on his poetics.1®

The insight Theo gained through his many studies on the writings and recep-
tion of the aforementioned poets has helped him build a solid framework to
tackle broader and overarching investigations of mediaeval Armenian poetry
and literature in a wider context.!® The results of this research are illustrated by
a plethora of publications focussing on eclectic and yet interconnected topics
such as the impact and representation of the Mongol invasions on Armenian
poetry, the technical relations between language and metre, words and theo-
logy, Biblical symbolism, and the figure and function of mediaeval bards, to
mention only a few.1”

Moving from poetry to prose, another towering figure next to Grigor Nare-
kac'i has been central to Theo's scholarly activity: Grigor Magistros Pahlawuni
(990-1058). A scholar, poet, and prominent political figure who claimed direct
descendance from St Gregory the Illuminator, Grigor served as governor of the

14  The translation project is still ongoing. See the first poems in van Lint, TM. (ed.), Grigor
Narekatsi, Het Boek der Weeklaging. Gebeden 1 tot en met 15 vertaald en van een inleiding
en nawoord voorzien door Theo Maarten van Lint met een voorwoord van Eddy Reefhuis,
Erevan—Amsterdam: Sint Grigor Narekatsi Stichting, 2018.

15 See, for instance, at least the early work: van Lint, TM., “Grigor Narekac'i’s Taf Yarut‘ean
(Poem on the Resurrection). The Throne Vision of Ezekiel in Armenian Art and Liter-
ature, I", in Calzolari Bouvier, V., Kaestli, J.-D., Outtier, B. (eds), Apocryphes arméniens.
Transmission—traduction—création—iconographie. Actes du colloque international sur
la littérature apocryphe en langue arménienne (Genéve, 18—20 septembre 1997), Lausanne:

Zébre, 1999 (Publications de I'Institut romand des sciences bibliques 1), 105-127.

16 See, for instance, van Lint, TM., “Medieval Poetic Texts”, in Calzolari, V. (ed.), with the
collaboration of M.E. Stone, Armenian Philology in the Modern Era. From Manuscript to
Digital Text, Leiden—Boston: Brill, 2014 (Handbook of Oriental Studies 8.23/1), 377—413,
as well as van Lint, T.M., “Mijnadaryan hay asxarhik sirayin k'narergut‘yun. Seferi dereri
ew haraberut'yunneri nerkayac'um [Mediaeval Armenian Secular Love Poetry. Presenta-
tion of the roles and relations of the sexes]”, Grakanagitakan Handes A-B (2007), 200—212.

17 See van Lint, TM.,, “I Mongoli nella poesia armena medievale’, Bazmavep 168/3-4 (2012),
457-480; van Lint, TM., “Rhyme, Meter, and Character”, in Adamgirk’. The Adam Book of
Arakel of Siwnik’, tr. with intr. by M.E. Stone, Oxford: Oxford University Press, 2007, 38—
40; van Lint, TM., “The Poet and the Tongue: Some Remarks on Language and Religion
in Medieval Armenian Poetry”, in Awde, N. (ed.), Armenian Perspectives. 10th Anniversary
Conference of the Association Internationale des Etudes Arméniennes, School of Oriental
and African Studies, London, Richmond: Curzon, 1997, 95-103, 386-388; van Lint, TM.,
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Byzantine provinces of Vaspurakan, Taron, and Mesopotamia (probably at dif-
ferent times) while also authoring an impressive number of theological works,
letters, and translations from Greek. The latter can be taken as representative
of Grigor's vast learning and deep familiarity with the Graeco-Byzantine and
Islamic worlds. To Grigor Magistros and the interpretation of his complex writ-
ten production Theo has devoted a vast number of significant studies. These
range from the detailed examination of specific letters investigated to shed
light on Grigor Magistros’ viewpoints on the function of poetry and early his-
toriography, to the sophisticated issue of Grigor’s relationship to Hellenism and
the place occupied by Armenian culture in the world at large,'® from polemics
between Christianity and Islam to the genres of biblical epics and the poetic
model of lament.!®

3.2 Armenian Material Culture

Although the research described above has helped Theo build an international
reputation as a scholar of literary studies, the last two decades have also wit-
nessed a proliferation of studies that concentrate on central aspects of the
material cultures of the Armenians. As in the case of his literary studies, his
publications on material culture often go beyond the boundaries of set dis-

[Appendix in] “The Armenian Vision of Ezekiel’, in Stone, M.E., Wright, B.G., Satran, D.
(eds), The Apocryphal Ezekiel, Atlanta, GA: Society of Biblical Literature, 2000 (Early Juda-
ism and its Literature 18), 155-158; van Lint, T.M., “The Gift of Poetry: Khidr and John the
Baptist as Patron Saints of Muslim and Armenian ‘a8iqgs—asuls’, in van Ginkel, J.J., Murre-
van den Berg, H.L., van Lint, T.M. (eds), Redefining Christian Identity. Cultural Interaction
in the Middle East since the Rise of Islam, Leuven—Paris—Dudley, MA: Peeters, 2005 (Ori-
entalia Lovaniensia Analecta 134), 335-378.

18  Of the many articles produced by van Lint, see at least van Lint, T.M., “On Poetry, Poetics,
and the Gift of a Crosier: An 11th Century Letter by Grigor Pahlawuni Magistros to Catholi-
cos Petros Getadarj”, in Ter-Lewondyan, V., Baloyan, S., et al. (eds), Tonagir. Gitakan Zoto-
vacu Lewon Ter-Petrosyani 75-anjaki art'iv [Festschrift in Honor of Levon Ter-Petrossian’s
75th Anniversary| Erevan: Matenadaran, 2021, 358—382; van Lint, T.M., “Val $rjani pat-
magrut‘una Grigor Magistrosi stelcagorcut'yunnerum [Historiography of the Early Period
in Grigor Magistros’ Works]", Banber Matenadarani 21 (2014), 97-103; van Lint, TM., “La
cultura armena nella visione del mondo di Grigor Magistros Pahlawuni’, in Baffioni, C.,
Finazzi, R.B., Passoni Dell’Acqua, A., Vergani, E. (eds), Storia e pensiero religioso nel Vicino
Oriente. L’Eta Bagratide—Maimonide—Afraate. 111 Dies Academicus 2012, Milano: Bibli-
oteca Ambrosiana; Roma: Bulzoni, 2014, 3—22.

19 See van Lint, TM.,, “Letters to Amir Ibrahim”, in Thomas, D.—Mallet, A. (eds), Christian-
Muslim Relations. A Bibliographical History, ii: 950-1100, Leiden: Brill, 2010, 707-710; and
van Lint, T.M., “Magnalia Dei, The Mighty Acts of God”, in Thomas, D.——Mallet, A. (eds),
Christian-Muslim Relations. A Bibliographical History, ii: 950-1100, Leiden: Brill, 2010, 710—-
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ciplines, considering every artefact under examination as a witness of human,
historical, literary, and artistic facets.2%

While Theo has shown a keen interest in Armenian architecture already very
early in his career,?! his most significant early studies in Armenian material
culture are probably those devoted to the analysis of a number of Armenian
inscriptions discovered in prominent archaeological sites. These include the
Armenian inscriptions in the late antique Palestinian sites of Nazareth and
those on Mount Sinai, as well as inscriptions detected in the monastic com-
plex of Noravank', in mediaeval Greater Armenia.?? Especially in the case of
Nazareth and Mount Sinai, van Lint’s research adds to our knowledge of the
very earliest attestations of the Armenian script.

Attention to the history of the Armenian script and the different kinds of
Armenian writing supports has manifested in yet another group of publications
that could go under the overarching label of ‘Manuscript Studies’. Within this
macro-category, Armenologists will find studies devoted to the history of the
Armenian book and the development of Armenian types,?3 with the majority of
publications, however, pertaining to the study of select groups of manuscripts

20 See at least van Lint’s co-edited volume with ].J.S. Weitenberg, H.L.M. Defoer, and W.C.M.
Wiistefeld, Armenié. Middeleeuwse miniaturen uit het christelijke Oosten, Utrecht: Museum
Catharijneconvent; Zwolle: Waanders, 2001, and also more recent studies as, for instance
[co-author with Landau, A.S.], “Sacred and Religious Objects”, in Azadian, E.Y.,, Me-
rian, S.L., Ardash, L. (eds), A Legacy of Armenian Treasures. Testimony to a People, South-
field, MI: Alex and Marie Manoogian Foundation, 2013, 234—289.

21 See, for instance, some very early publications as van Lint, T.M., “Droomreis Armenié: de
harmonie der sferen in Gladzor en Noravank’, Meander: reizen op schrift 19 (2000), 12-17;
but also van Lint, T.M., “Armeens christendom. De oudste geschiedenis, relieken, liturgie
en kerkarchitectuur’, in Armenié: 1700 jaar Christendom, exhibition catalogue, Cathar-
ijneconvent Utrecht, November 3, 2001—March 3, 2002, Zwolle: Waanders, 2001, 26-53.

22 See van Lint, TM. [co-author with Stone, M.E.,, and Nazarian, J.], “Further Armenian
Inscriptions from Nazareth”, Revue des Etudes Arméniennes 26 (1996-1997), 321-337 [repr.
in Stone, M.E., Apocrypha, Pseudepigrapha and Armenian Studies. Collected Papers Vol. 11,
Leuven—Dudley, MA: Peeters, 2006 (Orientalia Lovaniensia Analecta 253), 783—799].; van
Lint, T.M. [co-author with Stone, M.E.], “More Armenian Inscriptions from Sinai’, Eretz
Israel: Archaeological, Historical and Geographical Studies 26 (1999, Frank Moore Cross
Volume), 195*—203* [repr. in Stone, M.E., Apocrypha, Pseudepigrapha and Armenian Stud-
ies. Collected Papers Vol. 11, Leuven—Dudley, MA: Peeters, 2006 (Orientalia Lovaniensia
Analecta 253), 697—705]; and van Lint, T.M. [ co-author with Stone, M.E.], “Two Unnoticed
Armenian Inscriptions from Noravank'’, Revue des Etudes Arméniennes 26 (1996-1997),
447-450 [repr. in Stone, M.E., Apocrypha, Pseudepigrapha and Armenian Studies. Collec-
ted Papers Vol. 11, Leaven—Dudley, MA: Peeters, 2006 (Orientalia Lovaniensia Analecta
253), 801-804].

23 van Lint, T.M., “Armenian Ms Book’, in Suarez, M.F.—Woudhuysen, H.R. (eds), The Oxford
Companion to the Book, Oxford: Oxford University Press, 2010, 479-480, and van Lint, TM.
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and their illuminations.2* Of central interest to Theo’s research is the study of
the realisation of the ‘Throne Vision’ as described in the book of the prophet
Ezekiel, a topic that encompasses both material and literary cultures.

Finally, standing at the intersection of manuscript, literary, and historical
studies is yet another set of studies devoted to Armenian colophons. Celebrated
by mediaevalists as repositories and witnesses of the piety of the scribes who
copied the many thousands of Armenian manuscripts, Armenian memorials
or colophons contain a great number of information concerning the scribes
who wrote or copied them, as well as their human and spiritual worlds, the
circumstances of manuscript production, and various other data such as own-
ership, the transmission and circulation of books, and so forth. Within this area
of study, Theo has produced many pieces that include one rare phenomenon:
that of colophons in verse.26

Theo's interests and research on Armenian art history, codicology and
palaeography, illumination, and, more generally, the materiality of the Arme-
nian manuscript books as evidence of the Armenians’ uninterrupted creativity
over the whole span of the Middle Ages up to Modern and Contemporary times
have merged into the catalogue of the historic exhibition held at the Bodleian
Library already mentioned above.

3.3 Other Research Interests in the Field of Armenian Studies
In addition to studies pertaining to the field of mediaeval Armenian literature
and the multifaceted areas of material culture, it is possible to articulate a third,

[co-author with Pehlivanian, M.], “Armenian Type’, in Suarez, M.F.—Woudhuysen, H.R.
(eds), The Oxford Companion to the Book, Oxford: Oxford University Press, 2010, 480.

24  See van Lint, TM. [co-author with Mathews, T.F.], “The Kars-Tsamandos Group of Ar-
menian [lluminated Manuscripts of the 11th Century”, in Asutay-Effenberger, N—Daim, F.
(eds), Der Doppeladler. Byzanz und die Seldschuken in Anatolien vom spdten 1. bis zum 13.
Jahrhundert, Mainz: Romisch-Germanisches Zentralmuseum, 2014, 85-95.

25  van Lint, Theo M., “The Miniature of Ezekiel’s Throne Vision in the Erznka Bible of 1269
(J1925) and its Textual Background’, in Bldsing, U,, Dum-Tragut, J., van Lint, T.M. (eds), with
Assistance from R. Meyer, Armenian, Hittite, and Indo-European Studies. A Commemora-
tion Volume for Jos J.S. Weitenberg, Leuven: Peeters, 2019 (Hebrew University Armenian
Studies 15), 403421

26 See, for instance, van Lint, T.M., “Armenian Colophons in Verse, 1641-1660" in Sirinian, A.,
Buzi, P. Shurgaia, G. (eds), Colofoni armeni a confronto. Le sottoscrizioni dei manoscritti
in ambito armeno e nelle altre tradizioni scrittorie del mondo mediterraneo. Atti del col-
loquio internazionale, Bologna, 12—13 ottobre 2012, Roma: Pontificio Istituto Orientale, 2016
(Orientalia Christiana Analecta 299), 73-84, and van Lint, T.M., “Some Further Observa-
tions on Colophons in Verse: The Earliest Two Examples’, Revue des Etudes Arméniennes
39 (2020, Hommage a Agnés Ouzounian), 169-186.
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more heterogeneous group of publications in Theo’s bibliography. This latter
encompasses a range of Armenological topics that is wider in both chronolo-
gical scope and geographical extent and whose aims are often complementary
to one another.

An important sector of this research is occupied with studies on Armenian
history and historiography. These publications target especially Late Antiquity
and the early Middle Ages (including the relation of Armenia vis-a-vis Byzan-
tium),2” and focus not only on historical facts and figures, but also on how the
memory of the latter has been handed down to and by the Armenian tradi-
tion, as well as how the Armenian past has been narrated and reinterpreted at
a given time and in a specific place.28 Moving to the second millennium, Theo
has dedicated his attention also to the development of the Armenian Church,
looking at both its internal developments as well as contacts with the wider
Christian world and non-Christian faiths.2?

Modern and especially contemporary topics have also been dealt with. For
this period, I would like to point out at least Theo’s research on the Armenian
communities of early modern Iran, including studies on the role of the Arme-
nian merchants in the city of New Julfa,3? as well as several publications on
poetic production in modern Armenian.3! For the latter, his study on Elise

27  van Lint, TM,, “Armenian’, in Papaioannou, S. (ed.), The Oxford Handbook of Byzantine
Literature, Oxford: Oxford University Press, 2021, 606—620.

28 See at least the articles van Lint, TM., “The Formation of Armenian Identity in the
First Millenium”, Church History and Religious Culture 89/1-3 (2009), 251-278, and van
Lint, TM., “From Reciting to Writing and Interpretation: Tendencies, Themes, and De-
marcations of Armenian Historical Writing”, in Foot, S.—Robinson, C.F. (eds), The Oxford
History of Historical Writing, ii: 400-1400, Oxford: Oxford University Press, 2012, 180—200.

29 See at least van Lint, TM., “The Magna Charta and the Constitution for the Brother-
hood of Erznka of 1280: Texts and Protagonists’, in Step‘anyan, A. (ed.), Azatut‘yunneri
Mec Xartia—8oo. Taregirk'. Mijazgayin gitaZotovi hodvacneri jotovacu / Magna Charta
Libertatum (The Great Charter of Liberties)—800. Annual. Proceedings of International
Conference, Erevan: Armenian Association for Global History, 2019 (Patmut'yan harc'er
[Problems of History 5]), 94-138; van Lint, T.M., “De Armeense Apostolische Kerk’, in
Teule, H.G.—Wessels, A. (eds), Oosterse christenen binnen de wereld van de islam, Kampen:
Kok, 2018, 245-266; and also van Lint, T.M., “Il pensiero simbolico nella storia armena’, in
Uluhogian, G., Zekiyan, B.L., Karapetian, V. (eds), Armenia. Impronte di una civilta, Milan:
Skira, 2011, 165-171. English version as “Symbolic Thought in Armenian History”.

30  Seevan Lint, TM. [co-author with Landau, A.S.], “Armenian Merchant Patronage of New
Julfa’s Sacred Spaces”, in Gharipour, M. (ed.), Sacred Precincts. The Religious Architecture of
Non-Muslim Communities across the Islamic World, Leiden—Boston: Brill, 2014 (Arts and
Archaeology of the Islamic World 3), 308—333.

31 However, on van Lint’s understanding of the Armenian witness for historical reconstruc-
tion of other polities, see also van Lint, T.M., “The Treaty of Turkmenchai, 1828. Russian
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C'arenc' deserves a special mention,32 as does a voluminous set of translations
of the works of contemporary poet and artist Krikor Momdjian.33

In closing this section, I would like to remember also Theo’s engagement in
the field of Armenian linguistics, by mentioning a co-edited volume that com-
memorates Jos Weitenberg, his Doktorvater.3* Last but not least, based on all
the research mentioned throughout this whole section, come a set of public-
ations that deal with the future and meaning of the field of Armenian studies
and with the role and significance of Armenia and the Armenians within con-
temporary Europe.35

4 (Not) a Final Word?

The purpose of this brief biography was to offer my own perspective on the
development of Theo as a scholar as well as on his academic activities over
more than thirty years. In doing so, I selected what appeared to me as the most
original aspects of his research and achievements. Believing in the continu-
ation and metamorphosis of life and research, in its constant generation and
regeneration, I do not wish to offer here concluding remarks, unless one takes
them as provisional. With the birth of Hripsimé Cecilia, Natalie and Theo’s
daughter, in 2021, a new chapter in Theo’s life has just begun. Having commen-
ted on Theo’s remarkable accomplishments over the past decades, I can only
look forward to the many surprises that the next ones will bring. It is with this
trepidation and anticipation that I take this opportunity to congratulate Theo

and Armenian Perceptions’, in Branch, M. (ed.), Defining Self. Essays on Emergent Identit-
ies in Russia Seventeenth to Nineteenth Centuries, Helsinki: Finnish Literature Society, 2009
(Studia Fennica, Ethnologica 10), 96-116.

32 van Lint, T.M., “Elie C'arenc'i Akilles, t'e Pyero stertcagorcut'yan mi k'ani harc'er [A Few
Questions about Etise C'arenc's Achilles and Pierot]’, in Egiazarjan, A.K. (ed.), Egise Carenc
i ego vremja [Elise Carenc' and His Time], Erevan: RAU, 2012, 95-106.

33  van Lint, TM. [editor and co-translator of 43 poems into English of], Momdjian, K., Wan-
derings. Pandxtut'ean méj. In de Diaspora. Poems Banastetcut'iwnner Gedichten, Alphen
aan den Rijn: Momdjian Stichting, 2016.

34  van Lint, TM. [co-editor with Blésing, U, and Dum-Tragut, J., with assistance from
R. Meyer|, Armenian, Hittite, and Indo-European Studies. A Commemoration Volume for
Jos J.S. Weitenberg, Leuven: Peeters, 2019 (Hebrew University Armenian Studies 15).

35 See van Lint, T.M., “The Future of Armenian Studies”, in Mamigonian, M.A. (ed.), Rethink-
ing Armenian Studies, a special issue of the Journal of Armenian Studies 7/2 (2003), 208—
214, and van Lint, T.M., “Europe beyond Europe: The Case of Armenia and the Armenians’,
in Deproost, P.-A.—Coulie, B. (eds), Les frontiéres pour ouvrir ’Europe, Paris: L' Harmattan,
2004, 153-178.
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on his 65th birthday and thank him for everything he has given to the field of
Armenian Studies and to Armenian communities in general.
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Armenia through the Lens of Time
A 360° View

Federico Alpi, Robin Meyer, Irene Tinti and David Zakarian

The study of other languages, literatures, and cultures has been one of the
central axes of research in many European and North American universities’
humanities faculties in the 19th, 20th, and 21st centuries.! In some instances,
teaching and research in these areas are carried out by dozens of faculty
members, each of whom specialises in a more or less broad subject of the
field they are involved in, be that Elizabethan drama, German Romanticism,
the Troisieme République, or the development of Late Latin. One and all are
expected to have a good basic understanding of the entirety of their field, but
few teach frequently at advanced levels beyond their own area of specialisa-
tion.

This holds true, at least at larger institutions, for the historically dominant
cultures and languages of the Old World—English, French, German, etc.—and
perhaps for languages of classical antiquity like Latin and Ancient Greek; in
recent decades, other languages and cultures, like those associated with the
Arabic and Chinese spheres of influences, have gained some traction in this
regard. Not so for a great number of others.

A case in point is the study of Armenia, its language, culture, and history.
First clearly mentioned in the early 6th century BCE, the Armenian Kingdom
once encompassed much of the South Caucasus, the Armenian Highlands,
Asia Minor, and parts of the Levant. For millennia caught between suprare-
gional superpowers like the Roman, Byzantine, Parthian, Sasanian, and Otto-
man Empires, at times autonomous, then dependent again, the Armenian
people stand out as a culture that through its sense of identity and community,
through the preservation of their common language, customs, and faith has
succeeded, against all odds and adversity, in remaining one, even in the geo-
graphic diversity forced upon it, most recently by the genocide of the early
20th century. This spirit is powerfully reflected in the words of the Armenian

1 This article has been jointly conceived, developed, and edited by the four authors, who are all
equally responsible for its contents. As for the composition of the text, Federico Alpi wrote
§ 4, Robin Meyer the introductory paragraph and §§2, 5, and 6; Irene Tinti §3; and David
Zakarian §1and the colophon.
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poet Etige C'arenc' (1897-1937): Y Awy dnnnynipr, pn thwy thpynipintp pn
Aujwpwljuil nidh kg E—“Oh, Armenian people, your only salvation lies in
the power of your unity”.2

Despite its historically significant role, not least as one of the first polities to
declare Christianity its state religion in the early 4th century, as well as its stra-
tegic importance in the region, the study of Armenian in most universities is
tied to specific fields, like history, theology, or linguistics, all dependent on the
disciplinary context of the scholar. Only in very few, select places have chairs of
Armenian Studies been established, where the entire gamut of topics required
by a culture with such along and complex history can be taught and researched.

One such chair, endowed in 1965 by the Calouste Gulbenkian Foundation,
resides at the University of Oxford. Its third incumbent, Professor Theo
Maarten van Lint, is one of very few scholars who, by virtue of their posi-
tion, have had the opportunity—and at the same time the great challenge—to
teach a subject in its entirety, from antiquity to yesterday’s news, from histor-
ical geography to Soviet politics, from ancient grammar and mediaeval poetry
to modern cinema and song. Not afforded a dozen and more colleagues to
teach in their respective specialties, Professor van Lint has proven himself to
be a Renaissance man of Armenian Studies, a master of many and adept of all
other subjects in his field. It is for this versatility, this yearning for more know-
ledge and understanding, and for his passion of passing the very same on to
others, that this Festschrift is dedicated to him on the occasion of his 65th birth-
day.

The choice of the title “Armenia through the Lens of Time” arises from the
insight that everyone studying Armenia and Armenian gains early in their
engagement with their individual subject: whether history, literature, philology,
linguistics, or theology, an in-depth appreciation of any of these disciplines
with regard to Armenia(n) is only possible if founded on an understanding of
their development through time and, of course, in the context of all other dis-
ciplines as well as of the wider geographical and cultural context. The develop-
ment of the modern Armenian languages is incomprehensible without know-
ledge of Middle and Classical Armenian as well as its geography, its history
and contact with its neighbours; much of its art, at any time period, cannot be
understood and appreciated thoroughly without knowledge of its diachronic
development and recourse to religious and liturgical details of periods past; an

2 From Mwwnqu (1933.V.9), which was written as an acrostic, and this message was formed
from the second letters of each line of the poem (Etise Carenc’, Erkeri Zotovacu, hator 4rd,
Erevan: Hayk. ssk Ga Hrat., 1968, 605).
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appreciation of its modern politics and conflicts presupposes an understand-
ing of 19th- and 2oth-century identity formation processes, to name but one
factor; the list could go on.

It is for this reason that a volume like this, which aims to not only honour a
multifaceted researcher and teacher, but also to reflect the intricacies of work-
ing in such an Orchideenfach, must by necessity span as much of the existence
of Armenia, from antiquity to modern day, while being multi-disciplinary at the
same time. Most of the papers collected here, penned by colleagues, friends,
and many former students and mentees of the honorand, to one extent or
another showcase this breadth of time as well as the synergy between two or
more sub-disciplines within Armenian Studies. Nevertheless, for ease of use,
the volume has been subdivided into five parts: Art History, History, Linguist-
ics and Philology, Literature, and Religious Studies. Next to these disciplinary
connections, numerous other themes unite the papers, such as the notions
of gender and violence at different times in Armenian history (see Calzolari
and Zakarian); questions regarding the translation of Armenian texts, notably
poetry (see Calzolari, MacFarlane, Meyer, and La Porta); or the notion of Chris-
tian martyrdom (see Cowe and Zakarian). In time, they reach from the very
beginnings of Armenian literary and scientific production (see de Lamberterie)
to contemporary literature, cinema, and art (see Calzolari).

The laureate’s breadth of interests and competences is reflected not only
in the gamut of papers collected in this volume, but also in the fact that all
its editors were together, at one point in time (2013—2014) albeit at different
stages of their careers, under his tutelage in Oxford and there were afforded
the opportunity to work together on a variety of subjects, from Armenian gram-
matical writing and Grecising translations to the challenge that are the letters
of Grigor Magistros Pahlawuni. The atmosphere, collegial bonds, and network
that Professor van Lint helped create between these (as well as many other)
young scholars bore fruit and, at an Armenian Studies colloquium in Geneva
in 2018, inspired the plan that in the end produced this volume.

In what follows, the five parts of this Festschrift are introduced thematically,
and all contributions are summarised.

1 Art History

The Art History papers explore close cultural links between Armenia and
other major centres of Christianity, evincing the Armenians’ awareness of and
engagement with various developments and innovations in religious archi-
tecture, manuscript illumination, and theological thought. The exchange of
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knowledge and expertise was accompanied by the creation of unique forms
of artistic expression, some samples of which are discussed in the present
volume.

One of the lifelong interests of the honorand has been the theological im-
plications and representations of the Vision of Ezekiel in the Armenian tradi-
tion, which, alongside the Vision of Isaiah, is discussed in Thomas F. Mathews’s
contribution. Mathews traces the development of the Christian use of the icon-
ography of the Visions by examining examples from architectural decoration,
icons, and manuscripts and by bringing together the salient elements of the
rich iconography of the prophets’ visionary texts from the earliest surviving
works of art and monuments down to the large gth-century wall mosaics of
Hagia Sophia in Constantinople.

In one of the first surviving representations, the angelic Living Creatures
of the book of Revelation (4:6-11) appear depicted as handsome young men
gazing at the spectator (Rotunda of Thessaloniki, ca. 390s). Another early rep-
resentation depicts them, in addition to a man, in their animal guise as ox,
lion, and eagle (Santa Pudenziana, Rome, 400—410). From the 6th century
onwards, a peacock motif becomes recurrent in the representation of the Vis-
ions, appearing in manuscripts (Matenadaran [M] 2374, fol. 228" and 228"), in
mosaics (Nikopolis, Greece; Panagia tis Angeloktisti in Kiti, Cyprus, 6th cen-
tury), and in the spectacular sculpture of perhaps thirty life-size peacocks
with their tails outspread surrounding the altar of Saint Polyeuktos in Con-
stantinople (520-527). The motif of the wheels of the Cherubim is illustrated
both in the mosaics of Thessaloniki and later in manuscripts such as the Wal-
ters 537 (= BAL 537), fol. 2, dated to 966. From amongst other Armenian sources,
Mathews discusses at length perhaps the most important and relatively less
studied treatise “Concerning Iconoclasts” (604—607) by Vrt‘anés K'ertot.

In her contribution, Christina Maranci examines the consecration rite of
a painted church—Kanon znkarel eketec'i awrhnel—as preserved in the Mayr
Mastoc', the Great Ritual Book of the Armenian Church, the critical edition
of which was published in 2012 by Géorg Ter-Vardanean. The detailed, albeit
short, description of the procedure of this rite offers valuable information
about the attitudes towards images in mediaeval Armenia and a fresh per-
spective on image worship and iconoclasm amongst the Armenians. The text
of the rite suggests that the interiors of early mediaeval Armenian churches
were commonly decorated with consecrated paintings, concurring with the
evidence provided by other sources to which Maranci refers during her ana-
lysis.

Maranci’s contribution introduces an important methodological approach
for studying mediaeval Armenian art and architecture which involves treating



ARMENIA THROUGH THE LENS OF TIME 5

the Mastoc' as “a vast library of interpretive tools for understanding imagery
and monuments”.

A unique and intriguing artefact is discussed by Gohar Grigoryan Savary
in her paper “A Jacobean Shell for Sahuk, ‘Servant of God’”. The object under
scrutiny—a scallop shell containing a commemorative coin—is related to the
tradition of pilgrimage to the famous sanctuary of Santiago de Compostela in
Galicia. While a link between Armenia and the Galician site dedicated to Saint
James may seem surprising, the author shows that there is evidence for the
presence of Armenian pilgrims to Santiago de Compostela at least from the
12th century—and possibly even earlier. After all, as Grigoryan Savary remarks,
“[f]or the Armenians, as for many other pilgrims, Santiago de Compostela was
an important place connected with the Apostle James, right after the Armenian
cathedral of Saint James in Jerusalem”. The otherwise unknown Sahuk, who is
mentioned in the inscription found on the commemorative coin, was there-
fore connected with pilgrimage to Saint James’s sanctuary on the Atlantic
Ocean: there is, however, no certainty whether he indeed went on pilgrimage
or acquired the shell in some other way. It is also unclear how Sahuk man-
aged to have a special coin minted just for him, with a unique symbolism and a
personal inscription. The various possibilities are carefully described and eval-
uated in the paper, demonstrating how art history, archaeology, and religious
studies can cooperate in advancing historical research.

2 History

The contributions in this section discuss Armenia’s role in the political and reli-
gious history of Anatolia, the Caucasus, and Northern Mesopotamia from late
Antiquity to the late Middle Ages. The papers expand on Armenia’s entangle-
ment in the political, socio-economic, and religious processes that took place
in the wider region.

In his contribution, Phil Booth examines the policies of shah Khusrau 11
towards Christian communities in Roman Mesopotamia, Palestine, and Egypt
in the period between 603 to 628. The area had a dominant Chalcedonian
church presence and the far smaller and largely ruralised Severan church, but
persecutions against the dyophysites resulted in their miaphysite opponents
taking control over many religious centres in the area. However, Booth chal-
lenges the widespread modern claim that the period of Persian rule was “an era
of triumph for Miaphysite orthodoxy” and provides a more nuanced evaluation
of the interaction of different religious fractions. The discussion of a variety of
primary sources, which mainly recount the circumstances of the union of Dvin
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in ca. 616 and the union of Alexandria in 617, evinces considerable tensions
between Roman and Persian miaphysites as well as great divisions within the
rival factions.

The contribution by Tara Andrews and Anahit Safaryan, entitled “The Funer-
ary Oration of Barsel Vardapet” offers the first critical edition—with an English
translation—of the oration delivered by the little-known vardapet Barset on
the death of Baldwin, lord of K'esun and Mara$ (in Cilicia), upon his failed
attempt to storm Edessa in 1146, two years after ‘Imad al-Din Zengi had con-
quered the city from the crusaders. The text is of great interest for the details
it offers on the relationship between the Frankish ruler and his Armenian
confessor Barset: the paucity of information on these two characters is duly
addressed, and the authors are methodical in pointing out what can be stated
and what can only be inferred or speculated about Baldwin and Barset.

Being part of Matthew of Edessa’s famous Chronicle, the Armenian text of
the oration has been published in both 19th-century editions of the Chronicle;
additionally, it was published in 1869 as a separate work. None of these editions,
however, can be considered critical. Andrews and Safaryan, as part of a lar-
ger project, for the first time went through all the necessary steps of recension
and collation which are necessary to produce a stemma codicum, an essential
procedure for producing the critical edition of a text. All these passages are doc-
umented in the paper, which also offers insight into how digital tools can assist
the work of philologists in Armenian studies and beyond.

David Zakarian’s paper deals with the representation of violence against
women in T'ovma Mecop'ec'i's History of Tamerlane and his Descendants. The
work covers the period between 1386 and the 1440s and is one of the most
important sources for the study of the Timurid invasions of the Caucasus and
adjacent territories and their aftermath.

Zakarian examines the passages which contain accounts of violent treat-
ment of women and identifies the recurring patterns of representation and
interpretation of these acts of violence. In particular, he points out that
Mecop‘ec'i strongly relies on the vivid imagery of apocalyptic writings in order
to provide his audiences with role models for emulation and to moralise about
the sinfulness of their lifestyles. In this respect, the story of the martyrdom of
an unknown woman and her son is the most revealing. As the only substantial
text composed by a Christian cleric who was a contemporary of the events, it
contains many eyewitness accounts that reveal, inter alia, the plight of women
during this volatile period of Armenian history.
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3 Linguistics and Philology

It goes without saying that papers devoted to Armenian linguistics and philo-
logy consider the use of and changes in the Armenian language over time, as
well as the documents in which these varieties of Armenian were written down
and their individual history. Yet, all papers here assembled are also united by
their use or discussion of aspects of translation—be that from ancient Greek
into Armenian, Armenian into English or Italian—and the difficulties that go
hand in hand with translations. Similarly, the problem of time-depth unites
many of these contributions, in that the often uncertain times of composition,
manuscript attestation and modern reception bring with themselves issues
that require discussion, quite aside from problems concerning manuscript tra-
dition and the cultural differences between the periods mentioned. As in the
previous section, the linguistic and philological contributions, too, are ordered
chronologically.

Beginning in late antiquity and returning to one of the best-known and
most-discussed texts of the so-called Hellenising School (Yunaban dproc),
Charles de Lamberterie provides new insights on the translation and adapta-
tion techniques employed in the Armenian version of the Téchné grammatiké,
the Art of Grammar, attributed to the Alexandrian scholar Dionysios Thrax ( fI.
2nd century BCE). After reminding the reader of the most common traits of the
very divergent Hellenising translations—morpheme-by-morpheme calques of
Greek words and variety of expression—de Lamberterie focuses on those occa-
sions where the translator of the Téchne chose to depart significantly from the
original, e.g. in choosing different examples taken not from ancient Greece, but
rather from the New Testament (Paul is mentioned instead of Socrates), or by
providing linguistic material from the Armenian, not the Greek language (the
Armenian patronymic suffix -twl is used instead of the Greek original -i3vs). It
is these and many other differences between the Armenian and Greek versions
that clearly illustrate the unusual nature of the text at hand and its unclear
audience, being neither a grammar of Greek translated into Armenian, nor a
grammar of Armenian based on Greek precepts.

Federico Alpi, in turn, discusses one of the lifelong interests of the laureate:
the ceuvre of Grigor Magistros Pahlawuni (c. 990-1058), a prolific Armenian
intellectual and influential political figure of the time. This paper examines
the prominence of Clement of Alexandria’s Protrepticus in Magistros’s Let-
ters, revealing interesting and hitherto unexplored parallels and tendencies. By
drawing on Gohar Muradyan’s recent study, Alpi discusses in detail how Magis-
tros integrates in his writing references of varying length from Clement’s work,
categorising them as “long quotations (with occasional abridgements), short



8 ALPI ET AL.

quotations, and allusions (or hints)". The allusions and direct quotes’ main pur-
pose is “the embellishment of the letter in accordance with the stylistic rules of
Byzantine—and late-antique—epistolography”: they are clever and entertain-
ing, displaying Magistros’s erudition and shrewdness. While providing some
insightful answers, this paper also poses a number of other questions which
is indicative of the wealth of the legacy left by Magistros.

Remaining in the Greek sphere of influence on Armenian, Irene Tinti’s paper
relates the preliminary results of one of the multiple lines of research she is
pursuing with regard to the comparatively little-studied Armenian Platonic
dossier.

Five Platonic or pseudo-Platonic dialogues survive in ancient Armenian
translations (Timaeus, Euthyphro, Apology of Socrates, Laws, and Minos). At
the present state of knowledge, the versions, written in heavily Hellenising
Armenian, are attested in their entirety only in one extant manuscript of uncer-
tain date (17th century?), which is kept in the library of the Mekhitarist mon-
astery of St Lazarus, Venice ([V] 1123) and has provided the basis for the (prob-
lematic) 19th-century editions. Ever since their rediscovery in183s5, the date and
authorship of these texts have been the object of considerable debate, with
proposed dates ranging from the sth to the 11th century ck. Up until now, the
very limited and late textual tradition has not helped in delimiting the original
timeframe for the translated dialogues.

Tinti describes and analyses the traces of textual circulation and indirect
tradition that she has so far been able to identify for one of the dialogues, the
Timaeus, including some that were previously unknown and are discussed here
for the first time. These new data chiefly prove that the Armenian Timaeus did
not exist in a void; on the contrary, it seems to have had a certain amount of tex-
tual circulation in different areas of the Armenian-speaking world. Secondly,
the minor witnesses provide reassuring indications as to the reliability of the
Venetian manuscript, which, despite being quite recent, seems to preserve in
many cases a more conservative state of the text. Lastly, Tinti shows that this
type of analysis can provide meaningful clues towards solving the complex
puzzle of the Platonic versions’ date and attribution.

In her contribution, Anna Sirinian sheds light on some details of an Arme-
nian manuscript (LOw 16586=ms. Arm. 14) of the Wellcome Library, London.
Thanks to the digitisation of the document, which made it accessible to the
scholarly community at large, Sirinian has been able to examine the colophon
and to update—and correct—the information available until now with regard
to the copyist and the context of the manuscript. A transcription of the colo-
phon and an Italian translation are included in her paper. In addition, Sirinian
reveals that ms. Arm. 14 also contains a handwritten note by vardapet Lewond
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Pirtalémean (1829-1891), a pioneer in the study of Armenian colophons. Almost
two centuries have passed since the birth of the illustrious vardapet Pirlalé-
mean, but the study of Armenian colophons, as Sirinian demonstrates with her
work and with this paper, remains a fruitful field of research.

Moving forward in time, Robin Meyer engages with the 18th-century Geor-
gian-Armenian poet and bard Sayat'-Nova, well known amongst scholars of
Armenian language and literature as the author of numerous poems composed
in the Tiflis dialect of Armenian. His life and ceuvre, marked by the complexit-
ies of the multilingual Caucasus and its environment, were treated extensively
by Charles Dowsett, the first Chair of Armenian Studies at Oxford; an English
translation of all of his poetry remains a desideratum, however.

In this paper, Meyer offers a first step in this direction, providing two differ-
ent translations of one of the bard’s most celebrated songs, whilst maintaining
as closely as possible the original form and imagery of the Armenian version by
means of a resistant translation: syllable count and rhyme are maintained, non-
Armenian words borrowed from neighbouring languages are rendered either
as non-English words or are defamiliarised by typographical means in order to
achieve an effect similar to that created in the original.

Next to the translations themselves, Meyer introduces the poet, his work,
and the Tiflis dialect of Armenian and discusses, from a theoretical and prac-
tical point of view, the challenges of translation in general and of multilingual
poetry in particular.

4 Literature

The section on literature takes the reader from the beginnings of Armenian
written culture, with the earliest authors addressed, albeit tangentially, in
Alessandro Orengo’s paper, to the reception of Siamant'6’s poem in 21st-century
cinema and music discussed by Valentina Calzolari.

Careful and often innovative assessments of the historical context and/or
pertinent biographical data form the basis for in-depth analyses of the literary
texts which are the main focus of each contribution. Thus, all the articles deal,
in different ways, with the interactions (whether positive or hostile), influences,
and cross-fertilisations between Armenian and neighbouring cultures, and/or
with often-fraught interreligious relations, continuing one of the main themes
of the present collection.

Both secular and religious literature, prose as well as metre are represented,
but poetry—and the contexts of poetic performance—features prominently
in this section, as elsewhere in the volume, in keeping with the laureate’s own
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scholarly and personal interests. The issues involved in translating Armenian
texts into modern languages, discussed from a metalinguistic perspective in
the philological and linguistic section, also resurface directly, if not always
explicitly, in the offerings of some of the authors. The contributions have been
broadly organised in chronological order, although the wide scope of some of
the articles makes a certain degree of overlapping inevitable. Two of the papers
are in Italian, to honour the honorand’s love for the language.

Alessandro Orengo’s article is devoted to the autobiographical genre, which
seems to have developed later and to a lesser extent in the Armenian tradi-
tion than in the Graeco-Latin and/or Christian worlds. Although a few sth-
century authors give some autobiographical information in their works, mostly
while referring to their literary patrons and/or with the intent of presenting
themselves as direct witnesses of the events they are relating, the first true
Armenian autobiography dates to the 7th century and is ascribed to Anania
Sirakac'i. The text survives in two versions and might have been originally con-
ceived as an introduction to Anania’s Knnikon. In it, the author details the
obstacles he faced in order to improve his education as well as the opposition
he encountered from his peers.

After Anania, biographical information can be found in colophons, letters,
travelogues, and literary writings, but the next truly autobiographical text that
Orengo brings to the reader’s attention was authored by Oskan vardapet Ere-
wanc'i in the 17th century. Written in the third person, it constitutes the 57th
chapter in the History by Artak'el Davrizec'i, which was published in Oskan’s
own printing house in Amsterdam. Interestingly, Oskan’s autobiography shows
a similar structure to Anania’s and focuses on the author’s efforts to acquire a
good education and, once again, the hostility he encountered.

Orengo argues that these similarities do not necessarily suggest that Oskan
knew and was consciously imitating Anania, but rather that autobiographical
texts might have been associated in Armenia with the authors’ desire to give
their own version of controversial events, underlining their own successes, as
well as criticising their adversaries. This preliminary hypothesis will be put to
the test in future research.

Sergio La Porta’s contribution focuses on a 14th-century dispute poem be-
tween personified wine and an unnamed philosopher, authored by Tertér Ere-
wanc'i, a scribe whose biographical details and activities are analysed and con-
textualised. La Porta offers a critical analysis of the composition, placing it
within the historical, cultural, and religious context of the Crimea, where Tértér
ended up living and where he wrote the miscellaneous manuscript (M 8029)
containing the poem. He then provides a diplomatic edition based on the
author’s own manuscript, with new and better readings as opposed to the pre-



ARMENIA THROUGH THE LENS OF TIME 11

viously available one, which was based on a 16th-century manuscript. Finally,
he offers a rhymed English translation, meant to reproduce the sense and the
rhyming scheme of the Armenian original rather than providing a literal trans-
lation thereof.

Alex MacFarlane’s piece draws on their ongoing research on the Armenian
translation of the Greek Alexander Romance and tracks the slippage between
this tale and that of the History of the City of Bronze, which has antecedents
in Arabic literature. It does so by focusing on short monorhymed poems called
kafas.

Kafas that repeat or introduce new details have been added to the text of
the Armenian Alexander Romance itself from the late 13th or early 14th cen-
tury onwards. Some of these expand on the episode of Alexander’s visit to the
palace of queen Kandakeé of Meroé. MacFarlane traces the process of rewriting
that, from the 14th to the 17th century, transformed the palace of Kandake into
the City of Bronze. The paper then turns to a manuscript of the History of the
City of Bronze with kafas about Alexander added at the bottom of select pages
to accentuate the tale’s lesson about the inevitability of death. The Armenian
text of the relevant poems is accompanied by an annotated English translation.

The article contributes significantly to our understanding of the different
layers making up the Armenian translation of the Alexander Romance; further-
more, it offers insights into the role of Armenian scribes who saw connections
between the remote landscapes and moral themes present in both tales and
thus re-elaborated and expanded upon the materials they copied.

The still understudied bardic tradition of mediaeval Armenia is discussed by
S. Peter Cowe in light of the career of Yohannés Xlat'ec'i, an Armenian bard act-
ive at the court of the Kurdish emir of Xlat' (Ahlat) in the mid-15th century. Par-
ticular attention is given to the role of improvisation in performance practice,
as well as the inclusivity of local tastes, open to different musical aesthetics.
Such tolerance, however, was not reflected to the same extent in the religious
sphere. Yohannés crossed both religious and ethnic boundaries by becoming a
famous bard in the Armenian and Kurdish communities. He converted to Islam
but soon regretted his decision and reaffirmed his Christian identity, for which
he was martyred. Interestingly, a Kurdish woman entertainer played a role in
the events that ultimately led to his death.

The account of his martyrdom has survived in the original as well as in a
redacted version. Alongside an English translation of the main texts, Cowe
provides an in-depth literary, historical, and theological analysis thereof, and
shows that the narrative of Yohannés’s martyrdom contains several divergences
from the genre of martyrology and offers unique insights into the intercom-
munal relations of the time.
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Despite the fact that both were composed by clerics, the original, plainer
and more factual version reflects the mores and values of the community’s lay
population, while the redaction emphasises the protagonist’s spiritual com-
mitment and readiness to engage in religious polemics and reflects a monastic
context and audience. Thus, the accounts of Yohannés’s martyrdom give us a
tantalising glimpse into intracommunal relations as well.

The final article in this section takes the reader to a significantly later mo-
ment in Armenian history, namely the early 2oth century. Valentina Calzolari
offers an annotated Italian translation of and commentary upon “The Dance”,
a poem by Western Armenian author Siamant'o (Adom Yarjanean [Atom Ear-
¢anean]), who perished during the Genocide of 1915. This is the first Italian
version to be based on the Armenian original and appears here for the first
time.

The translation and comment are preceded by a presentation of the poet
and the context in which he was active. The text belongs to a collection called
Bloody News from My Friend, inspired by the letters sent by Dr Diran Balak'ean
(Tiran Palak'ean) to his family shortly after the Adana massacres in 1909, which
Siamant'o was able to read. The titular dance refers to a particularly gruesome
episode: a German nurse witnesses and describes the terrible fate of a group of
twenty young Armenian brides, forced to dance to the sound of drums by their
tormentors while burning alive.

Calzolari’s historical and literary analysis puts the poem in the wider context
of the fate of the Armenians in the Ottoman Empire, addressing once again
the gendered dimension of violence that had been previously discussed by
Zakarian in connection with much earlier events. Furthermore, it focuses on
the role of the witness and the inherent difficulties associated with testifying
and giving literary and aesthetic expression to a catastrophe of this magnitude.
The final section deals with the reception of the poem in 21st-century cinema
and music, and addresses the (im)possibility of translating these events into
images within an aesthetic work. While each strophe is translated and analysed
separately in the body of the article, the Appendix includes the Armenian text
of the poem followed by the complete translation, for ease of consultation.

5 Religious Studies

Itis hard to overstate the importance of religion in Armenian Studies. The bond
between Armenians and Christianity, still so strong today, is ancient, almost
obvious, and surely well-established. Nevertheless, it must not be forgotten
that, since hundreds of years before the baptism of King Trdat in the 4th cen-
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tury and down to present day, pre-Christian or non-Christian religions played
a key role in Armenian history, as the work of Adontz, Toumanoff, and Russell
(to name just a few) illustrates.

Onboth sides of the watershed marked by the conversion to Christianity, one
constant feature in the relationship of Armenia to religion(s) may be observed:
the tendency to take into serious consideration the religious thought of oth-
ers, and meditate upon it, while developing her own. The fact that religion
in Armenia—more specifically in Christian Armenia, which is incomparably
better documented—developed more through knowledge than through con-
flict is perhaps one of the correlates of this tendency. Only rarely supported
by a strong secular arm, Armenian religious thinkers learned to defend the
uniqueness of their faith with the only weapons they could wield: philosophy,
theology, and preaching, among others. Thus, they refined these weapons not
only by developing their own religious thought, but also by paying due atten-
tion to the surrounding religious landscape. This knowledge was vital in order
to define and negotiate continuously what lay within as well as what was situ-
ated beyond the boundaries of faith.

As a result, any scholar of religion will find this section interesting not only
in its own right, for the particular developments of thought just described, but
also for what these developments in religious thought have to say about other
traditions, past and present. This is evident in the fact that while the contri-
butions in this section cover the period of Christian Armenia, they all show
abundant and deep connections with its historical, cultural, and religious con-
text.

In his paper entitled “Ephrem and Persian Martyrs in the Armenian Synax-
arion”, Sebastian Brock explores the presence of Syriac saints in the Armenian
calendar of commemorations, chief amongst whom is St Ephrem, many of
whose works were translated into Armenian at an early stage of Armenian lit-
erary production. The entry for Ephrem, based on the Armenian translation of
the Syriac Life of Ephrem, includes a number of anachronisms and inaccuracies,
for instance Ephrem’s status as a monk rather than a deacon or his supposed
contact with the Cappadocian and Desert Fathers; these traits betray the age
and audience of the translation. In addition to a detailed comparison of the Syr-
iac versions of this life, Brock also outlines which episodes are not found in the
Armenian translation, and why. In the ensuing discussion of the Persian mar-
tyrs commemorated in the Armenian synaxarion, it becomes evident that the
latter is remarkable for its inclusivity, uniting elements of Eastern and Western
Christianity through the veneration not only of local saints, but of those from
other regions of the world too, including for instance Sts Benedict and Thomas
of Canterbury.



14 ALPI ET AL.

Turning to another, quintessentially Armenian Saint, Nazenie Garibian ex-
plores the eschatological dimension of the Vision of Saint Gregory as preserved
in Agat'angelos’s History of the Armenians. Garibian’s detailed analysis of the
text with references to all available recensions reveals specific Armenian real-
ities and aspirations of the Armenian ecclesiastical authorities dating back to
the beginning of the 5th century when the text of the Vision was committed
to writing. These realities reflected general ideological tendencies of the Chris-
tian world related to the Second Coming of Christ, the expectation of which
had intensified at the end of the 4th century.

The Vision aimed at presenting the Armenians as God’s new chosen people,
for whom Valarsapat, the spiritual centre and patriarchal see of the Armenian
Church, was to become the New Jerusalem. It was the place where the holy
Hrip'simeé and her companions shed their blood and where St Gregory received
the vision in which he saw the descent of the celestial army guided by the
luminous figure of the Only-Begotten. Thus, VatarSapat transforms into a holy
city where the Parousia of Christ was expected.

The contextual study of figurative and written documents from Armenian
history has emerged in the last years as a promising avenue of research. Michael
E. Stone and Edda Vardanyan show the potential of that type of endeavour with
their investigation on “Jacob and the Man at the Ford of Jabbok”. As the title
goes, the paper focuses on the representation of Jacob in the famous church of
the Holy Cross of Alt'amar, which is discussed in its art-historical and biblical
context. The analysis of the elements of the frieze, conducted with attention
also to linguistic and Christological approaches, allows the authors to note the
presence and meaning of non-biblical elements in Jacob’s depiction. These
elements, as Stone and Vardanyan note, “are to be understood against the back-
ground of Near Eastern culture from antique times and down to the present”.
In addition to that, the importance of paying attention also to apocryphal texts
when discussing figurative material (and vice-versa) is highlighted.

Combining her scholarly pursuits with her literary talent, Armenuhi Drost-
Abgarjan’s paper “Acrostics in Armenian Ecclesiastical Poetry” provides a typo-
logical overview of the use of this form of poetry in the Armenian hymnal, the
Saraknoc'. Next to historical developments, common formulae and topoi, and
the relationship between Greek acrostics and their Byzantine Greek counter-
parts, her contribution details how Armenian authors have overcome certain
structural hurdles (e.g. the scarcity of words commencing with the letters r
or w). All observations and explanations are richly illustrated with examples
from the hymnal. The paper ends with an acrostic composed in honour of
the laudandus on the basis of Nersés Snorhali’s Instruction for studious young-
sters.
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6 Homage

The final chapter of this volume is an homage to ageing and memory penned
by James Russell and entitled “Gemara and Memory”. Russell paints a picture
of how increasing age and one’s ability to remember correlate, and how schol-
ars in particular come to terms with the at times disquieting changes entwined
with ageing. While the literary and religious nobility—Shakespeare, T.S. Elliot,
Nabokov, Dante, St Augustine, Mani, and many others—are given a moment in
the limelight, the focus of this essay lies clearly on age and memory in the Jew-
ish tradition as enshrined in the Talmud. Its message is unequivocal: respect
and honour scholars—Talmudic and otherwise—for even in old age and with
their memory not quite what it used to be, they have forgotten more than many
others have ever known.

7 Further Thoughts

The time depth and range of subjects collected in this volume stand as a monu-
ment to the variety of students and colleagues the honorand has, over the
years, influenced and indeed helped to become the scholars they are today. His
generosity of time and spirit and his kind but consequent insistence on wide
reading and careful analysis are emblematic of the kind of scholarship a subject
like Armenian Studies requires and demands. Inter- and multidisciplinarity are
basic requirements for a culture, language, and region that, for almost three
millennia, has been at the hotly contested borders between other cultures and
languages and has been influenced, changed, and enriched by them.

And yet, while any linguist dealing with Armenian must know about its lit-
erary and social background as well as the languages surrounding it, and every
historian dealing with one period or another of this culture is acquainted, too,
with the periods preceding and following it as well as its archaeological and lit-
erary evidence, interdisciplinarity by itself is not enough. The maintenance of
these Kleine Ficher, these subjects of whose existence the public at large and
thus future students and researchers are less aware than of mathematics, psy-
chology, or English literature, can only be guaranteed if they are given sufficient
room to flourish on their own, independently from other larger disciplines and
outside of the country most closely associated with them. This independence of
subject allows scholars to develop a more holistic understanding of the area in
which they work and, in creating wider interest in a greater number of research
centres, ensures the survival of non-endemic perspectives on the field in ques-
tion.
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As a tribute to Professor Theo Maarten van Lint, and in keeping with long-
standing tradition, this 360° view of the contributions composed in his honour
ends with a colophon, traditionally a short note of the author(s) and scribe(s)
of amanuscript giving some information about them and the time and location
of the manuscript’s production.
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dwAniudp thnpubgud Uunnuws. b qunyunuyh thuybgud ppoibud
pwnupug b Eplpug, b pwugnudp h mnibu B judpngu huypbwdu wyuunwa
tnk: B gh vwunugbwy Ep dwh mwpwdwdu b dtnpd Cuyng hphuwbiug
onjugbwy, h Ukwubdpbp PE gmiinp wiwiphwg junwnupwn Awpdw-
Ykguwl h ybpwy donnypnhdt Cwyng, twbwiwn h yepuy twhwbgho bpgu-
huwy: 6L BYhd B wnhb qpbpnb Sniph, b Awgpkbwgnipy wpuphtt gpugnud
Ungwpughu. ti ppbwdhtt wbupkd uuue wjimAtnt b pugnid ntinhu
wpdwll) qquipu, G qnp qunubkbha qpuqiniphdt Jwpnuiad Jupkghb h
gbpniphid. L nudpwn h dend wnbw) Apdhg wnbkthtt qpugnud nbknhu. b
wnwwwbht pwiinkha qyEnEghu Gunniény:

Unn wwpw kol B qdwnue wék) b qpuiud yunmdwAunpd dbpng
Rt «Ynppnybkguit ppwnuinniphtl, wdpunwgur wajungniphia. nponikgu
nipnuithwnniphtl, Juyuikgur mghnnmpbudp juputhwnnuphia» gh yw-
nwljunnuit mhpbwg h Cwyu: dwubd wjunphl jepbuu waytw, wnubdp qpkq
SEn Uuunnuws npnpitw qpuqiudtn dogonynipqu Cwyng e thpytiw
qtipihpu h pwpkd’ pb atippny t ph wpnwpng, gh pn b wppuymphd t
quipniphtl i thunp junhnbwbu, wdk:

GL Juquibkgun qiunbwiu wyu Juud U6 nwibh stbntwd Angliinp Aunp
dtipny Etn b Lhuph jtphhpt Bagihng G buwhng, Audwgnpéwygne-
ptwdp pugnud nuuuwuwdwn ghnbwjuiug wgqug wqgqug: i wnu-
sGdp qunipp pbpbkngnnuy jhok) upnh dnwip B h dwpputhwy; wquitpu &kp
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quuwgnn gpngu quprnuybnb dkpny Btnd b ghdwunnid Ynquthga hip
qLwpwih whyhdb, B qUumnuuéwnwp noiunpd hipbwig gCnhthupdl B
q6bwinul hipbwbdg b qudtbwgh wpbwb dEpdunnpug hipng Yeinubbkwg
bl Awbigniglng, wdkd: Uy B jhobgbp h uppuquid junnpu dbp G gnnnpdt-
1hu Ywihp, Pnkbk, (bnphd, G SEnbphyn, G Gunnuwd, np wnwnd | h wmnipu
pwpbwg, dkq nynpdtiugh, wdka:






PART 1

Art History






1

The Iconography of the Visions of Isaiah and
Ezekiel

Thomas Mathews

1 Introduction

The texts of the Old Testament prophets who forecast Christ’s coming consti-
tute a special challenge in Christian iconography. While the historian’s account
is subsequent to the event he describes, the prophet’s Visions construct narrat-
ives of events yet to take place. Visions therefore constitute a special category
of iconography and the eternal validity of Scripture lifted the Vision out of
its historical framework. Thus Isaiah, writing between 742 and 687BCE, was
thought to have foreseen the birth of Christ from a virgin (Isa 7:14): “The Lord
Himself will give you a sign. Behold a young woman shall conceive and bear
a son, and shall call his name Immanuel.” The Hebrew can be read as simply
“young woman’, but Matthew applies Isaiah’s prophecy to Mary’s miraculous
virginal conception by the Holy Spirit, before she came together with Joseph
(Matt 1:181f.). Matt 1:23 rephrases Isaiah’s text to read: “Behold, a virgin shall
conceive and bear a son, and his name shall be called Emmanuel”. Christian
art could therefore illustrate the Nativity either as a series of episodes of the
Gospel narratives, or as a single image of the Mother and Child.

Ezekiel, composing his book in response to the Persian destruction of Jerus-
alem in 587 BCE, pinned the Israelites’ hope of restoration on his future Visions
of the Lord Enthroned (Ezek 1:1—28) and the rebuilding of the Temple (Ezek 40—
48). For the purposes of iconography several details from Ezekiel are import-
ant:

From the midst of fire came the likeness of four living creatures. (1:5-6)
Under their wings on their four sides they had human hands. (1:8)

... each (creature) had the face of a man in front, the face of a lion on the
right side ... the face of an ox on the left side, and the face of an eagle at
the back. (1:10)
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... each creature had two wings, which touched the wing of another, while
two covered their bodies. (1:11)

... I saw a wheel upon the earth beside the living creatures, one for each of
the four of them, ... like the gleaming of a chrysolite. (1:15-16)

The fourwheels had rims and spokes; and their rims were full of eyes round
about. (1:18)

And above the firmament over their heads there was the likeness of a
throne, in appearance like sapphire; and seated above the likeness of a
throne was the likeness as it were of a human form. (1:26)

Like the appearance of the bow that is in the cloud on the day of rain, so was
the appearance of the brightness round about. Such was the appearance of
the likeness of the glory of the Lord. And when I saw it, I fell upon my face,
and I heard the voice of one speaking. (1:28)

These powerful images of the Cherubim, the Living Creatures, and the wheels
are repeated in Ezekiel Chapter 10.1

The early iconography of Ezekiel’s Visions focuses on various aspects worthy
of note, especially angels. Ezekiel's “four living creatures” are interpreted as
angels and angels are a major part of the rich iconography of his Visions. As for
Isaiah, though he does not mention the Archangel Gabriel, Luke narrates how
the divine message was communicated through him (Luke 1:26). The icono-
graphy of angels, be their rank designated or not, is fundamental to the develop-
ment of Christian imagery and it became especially popular in the decoration
of church apses and domes, manuscripts, and icons.

Since the earliest monuments, angels are represented in a humanising man-
ner abandoning their fierce Biblical identity as ox, lion, and eagle mentioned
in Ezekiel. They appear with beguiling human visages to make contact with the
faithful and they have human hands to hold the rainbow en-framing the Lord.
Their enormous size is also part of their message; they become cosmic figures
embracing the whole of Creation, as they embrace the great nave vessel of the
church. Angels are part of a complex programme of dome decoration, which
must be studied as a totality. In no single monument has this programme sur-
vived intact, but the fragments belong to works of the highest quality, some

1 The New Oxford Annotated Bible with the Apocrypha (Metzger—May 1977).
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of which have already inspired extensive commentary. The tendency, however,
has been to discuss the monuments separately which misses the cumulative
force of their complementary information. The creation of a complex church
iconography was a new attempt to understand man’s relationship to the dispos-
ition of the powers of the cosmos. The liturgy is like a grand ballet tracing the
structures of the new spiritual universe. The challenge is to describe in words
what the monuments demonstrate in colour. From being the throne-bearers of
Yahweh, angels became the guardians of the Eucharist.

2 Early Churches

The earliest extended dome programme to survive, the Rotunda of Thessaloni-
ki, documents the development of this new celestial iconography in a very
exciting way (Figure 1.1).2 Here, the four-faced Angel of the prophetic Visions
of Ezekiel posed an especially acute problem for the illustrator as it did for the
exegete. Accepting the Theodosian dating of Kiilerich and Torp in the 390s,
the mosaicists seem to have bypassed Ezekiel’s account of the wild and savage
faces of the Creatures, opting instead to show their appealing forward-facing
human faces. In the nearly contemporary apse mosaic of Sta Pudenziana in
Rome (400-410), the angelic Four Creatures assume the fearful bestial identit-
ies assigned them in Ezekiel—winged man, lion, ox, and eagle—in figures on
an even larger scale than that of Christ enthroned below them. Christ, defying
art historians’ attempts to find antecedents in representations of the Roman
emperor, sits in the learned company of his twelve Apostles whose leaders,
Peter and Paul, make gestures of speaking with him. In the strict etiquette of
the court, no one else was permitted to sit in the presence of the emperor. The
antecedents for the Sta Pudenziana mosaic are rather to be found in represent-
ations of Socrates and other men of learning discussing philosophy with their
followers.3

The dependence of the Thessaloniki mosaic on the Ezekiel prophecy is fur-
ther emphasised by the human hands of the Four Living Creatures, as Ezekiel
says that “under their wings on their four sides they had human hands” (Ezek
1:8). These human hands are especially important here for on their very fin-

2 Kiilerich—Torp 2017, 46—51. The preliminary sketch is painted in black directly on the brick-
work. Christ’s raised right hand is still visible in the mosaic, as well as part of the nimbus and
the top of his long cross-staff.

3 Mathews 1993, 109-111.
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FIGURE 1.1 Mosaic of the medallion of Christ supported by four angels, Rotunda of Thes-
saloniki, 390s Killerich—Torp 2017, Figure 38 (page 47)
COPYRIGHT: HELLENIC MINISTRY OF CULTURE AND SPORTS—ARCHAEOLO-
GICAL RECEIPTS FUND

gertips the four angels gingerly support a unique 360° rainbow that encircles
the representation of Christ with his right arm raised. In nature one never
sees more than a fragment of a rainbow. The full circular mosaic rainbow that
embraces the whole congregation below must be credited to the artists’ ima-
gination and it illustrates Ezekiel’s “glory of the Lord” (Ezek 1:28). The charming
human faces of the angels regard us with understanding and concern as they
support the great golden wheel of the Lord. In Thessaloniki, the rainbow con-
tains a garland of rich fruit, within which is an inner ring featuring 28 smaller
gold wheels with black rims and spokes of gold. Though Kiilerich and Torp see
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this motif as a “circle of silver stars,”* they are more likely golden, or “chryso-
lite,” wheels with “rims and spokes,” as in Ezekiel’s description. “The Glory of
the Lord” was represented in Byzantine art by the rainbow in a symbolism that
God Himself had announced to Noah after the great flood when he set the rain-
bow as a sign of his covenant with mankind and with all the creatures of the
earth signifying that he would never again permit a universal flood (Gen 9:9-
17).

According to Ezekiel, the Lord Enthroned should be in the centre of the
Visions but, once again, the artists showed their independence. Although the
mosaic tesserae of the Lord are mostly missing, the drawing of the figure has
fortunately been recovered and it shows the Lord not enthroned but standing
with a commanding raised right hand. Kiilerich has significantly identified this
as the pose of the statue of Constantine as Sun-god Helios which the emperor
himself had placed atop a porphyry column in the centre of his circular forum
in Constantinople in 330 CE.5 The column was still in place when Theodosius
evoked the image of Christ in the Rotunda mosaic.%

In 2014 a symposium of the Courtauld Institute of Art was held in Athens to
examine the extraordinary coincidence of pagan, Jewish, and Christian spec-
ulation and piety that came together in the Late Antique mosaics of Thes-
saloniki.” One of the issues under consideration was the pious practice of
“seeing God” referred to in philosophical, mystical, and iconographical expres-
sions.® The philosopher Alexander of Aphrodisias in the 2nd century CE spec-
ulated that the activity of perception involved an assimilation of the viewer
to the person or object being viewed.® The mosaic of the little chapel of Hosios
David/Moni Latomou, Thessaloniki (425-450) presents Christ seated on a rain-
bow within a brilliant mandorla of white and silver light, surrounded by the
four Living Creatures of the Ezekiel Visions: man, lion, ox, and eagle (Ezek
1:10).10 Christ unfurls a scroll bearing the text of Isaiah 25:9—10a which begins
with “Behold our God” (Figure 1.2). What it meant to “behold God” was a sub-
ject of intense speculation by rabbis as well as by Christian commentators.
The mosaic was discussed in the Athens symposium by Laura Nasrallah!! who

4 Kiilerich—Torp 2017, 50.

5 Kiilerich—Torp 2017, 50 and fig. 46.

6 On Constantine’s column, see also Mathews 2009-2010, 5-16.
7 Eastmond—Hatzaki 2017.

8 Nasrallah 2017, 77—79.

9 Magness 2005, 1-52.

10 Mathews 1993, 118-121.

11 Nasrallah 2017, 76-89.
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FIGURE 1.2 Mosaic of Christ in the Vision of Ezekiel, apse of Hosios David/Moni Latomou, Thessaloniki,
425—-450. Eastmond—Hatzaki 2017, Figure 35 (page 79)
COPYRIGHT: HELLENIC MINISTRY OF CULTURE AND SPORTS—ARCHAEOLOGICAL
RECEIPTS FUND

appealed to Alexandrian optics, which consider the effect of the object on
the viewer, implying that gazing upon God would be expected to divinise the
devout viewer. It is significant that both Byzantines and Catholics attached
special importance to the viewing of Christ in the Sacrament. One should com-
pare the Roman liturgy’s “elevation of the Eucharist,” following the prayer of
the consecration, to the Byzantine rite’s Great Entrance procession where the
deacons carried the Eucharist on their heads around the church. Viewing the
consecrated Bread and Wine conveyed a special blessing on the viewer.!2 The
viewer’s experience of the mosaic of Hosios David, even though the space was
much more intimate than the grand programmes and enormous domes of the
Rotunda of Thessaloniki or, later, of St Sophia in Constantinople, had a sim-
ilar effect. These can all be considered as examples of what Nasrallah refers
to as “the practice of seeing God,” a practice of prayer or meditation in which
the devout confronted mental images of God, while at the same time insisting
on God’s absolute transcendence. Origen and John Chrysostom, she remarks,

12 Onthe actions accompanying the Consecration and related passages in Grigor Anec'i, see
Jungmann 1951, vol. 1, 202-218.
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insisted that Ezekiel did not claim to have seen God but only a “likeness” of
God, as is of course written in Ezekiel 1:28.

In the Hosios David, Christ’s scroll bears a modified quote from Isaiah:
“Behold our God, upon whom we hope and rejoice greatly in our salvation, that
he may give rest to this souse.” It is important to notice this difference: in the
prophetic text the word is oros (mountain), whereas here it is given as oikos
(house), referring pointedly to the chapel itself in which the mosaic is found.
The unnamed woman who donated the chapel wanted to refer to Isaiah, who
was most frequently cited for his prediction of the miraculous birth of Christ
from a virgin (Isa 7:14) but also wanted to refer to the “house’, that is the chapel
itself. The river below the Vision is the Chebar, mentioned in Ezekiel 1:1, 3. The
two figures of prophets flanking Christ are handled very differently. The one
on the left is rendered as an older, wilder man, with long grey beard and long
unkempt hair, standing bent in a reverential posture and making a listening
gesture with his large hands. The figure on the right is an elegant younger man,
seated on a stool and holding a codex, his thoughtful gesture of hand to chin
accentuating his trim beard and short haircut that recall Roman portraits. It
would be reasonable to assume that the two contrasting prophets are on the
left Ezekiel and on the right Isaiah whose text Christ holds for the viewer to
read, or even St John, as the Four Living Creatures re-appear in Revelation 4:6-8
and both Ezekiel and Revelation 4 clearly discuss the Enthroned or seated God,
the Apocalypse borrowing the language and imagery of Ezekiel. The figure is,
however, Habbakuk holding a book with the words of Ezekiel’s third chapter.!®

3 The Development of the Peacock Motif

The 6th century is pivotal for Byzantine iconography: it is the time when the
peacock motif multiplies. Life-like blue and gold peacocks and delicate pea-
cock tail feathers had already been employed in colourful profusion in the
Rotunda of Thessaloniki, on the so-called Martyrs’ zone. While peacocks are
not mentioned in Scripture, the imaginative Byzantine artists seized upon their
gorgeous mating display to symbolise the miraculous fertility of the Virgin
Mary. An early spectacular example is the church of St Polyeuktos in Con-
stantinople, commissioned by the wealthy heiress of the Theodosian family,
Anicia Juliana (520-527). The fourteen niches either side of the nave of this
splendid church contained perhaps as many as twenty-eight life-size sculptures

13 This exacticonography is also seen on the reverse side of a two-sided icon with the Virgin
Kataphyge from Thessaloniki, dated 1371-1393. See Vassilaki 2004, 198-199.
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of peacocks, their tails outspread as in their mating dance. Encircling the niches
are the proud hexameter verses of the founder’s dedication, around which in
turn is found a heavily laden grapevine.'* It is disappointing that the inscrip-
tion is exclusively concerned with the generosity of the donor and gives no help
with the iconography. But British archaeologist Martin Harrison, who excav-
ated the ruins of the church, argued that the peacocks stood for the Cherubim
of Solomon’s Temple in Jerusalem and he demonstrated at the same time that
the measurements of the church in long or royal cubits matched exactly those
of Solomon’s temple.!® The Eucharistic associations of the vine were common-
place in Early Christian literature and the location of the peacocks either side of
the altar would support a Eucharistic interpretation.'® The peacocks in Anicia
Juliana’s church were guardians of the Eucharist.

The peacock had been Juno’s bird, which Byzantine artists chose to emphas-
ise the miraculous nature of Mary’s divine conception. It was a real stroke of
genius that artists seized upon the peacock display, for before she and Joseph
“came together she was found to be with child of the Holy Spirit” (Matt 1:18) thus
realising Isaiah’s prophecy, “Behold a young woman shall conceive and bear a
child” (Isa 7:14). This most extraordinary fertility image is used repeatedly in
connection with the Annunciation. For example, in two 6th-century illustra-
tions of the “Annunciation to Zachariah and to Mary” attached to the 10th-
century manuscript M 2374, fol. 229 recto and verso (Figures 1.3 and 1.4), the
annunciate angel Gabriel’s wings are covered with peacock feathers full of bril-
liant “eyes.”’” One might say this is incorrect ornithologically, since in his mat-
ing dance the peacock makes this striking display of feathers in his tail, not
his wings. However, when Christian art takes up this symbolism in the Angel
of the Annunciation, the peacock’s tail feathers appear on the angel’s wings.
The many “eyes” on the peacock’s tail can then be understood as signifying the
all-seeing angelic wisdom. According to the Physiologus, just as the peacock
cries when he sees his ugly feet, so man will cry out to God when he real-
ises his ugly sins; perhaps his hoarse croaking is a call to repentance.’® Artists
wanted to mark Mary’s miraculous conception of her divine offspring with the
most remarkable fertility imagery they could find, and they assigned her the
iconography of the peacock’s mating dance. Because of such associations the
peacock bird is still commonly cultivated in monastery gardens.

14  Harrison 198, figs. 31 & 34.

15  Harrison 1986, figs. 98 and 108. Idem, 1989, 137-142.

16 For their location see Mathews, 2016, figs. 6.17 and 6.18.
17  Mathews 1995, 200-215, figs. 1and 2.

18  Sancti Epiphanii ad Physiologum, 1588, 47—49.
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FIGURES 1.3—4 The angel Gabriel with wings of peacock feathers in the Annunciations to Zachariah and
to Mary, Matenadaran 2374, fol. 229" and 229", 6th century
COPYRIGHT: MATENADARAN MESROP MASHTOTS INSTITUTE OF ANCIENT
MANUSCRIPTS

A Eucharistic interpretation can also be suggested for the nine mosaic pea-
cocks with tails outspread in Basilica A of Nikopolis in Greece (Figure 1.5).19
Basilica A stands within the fortification walls of the city and was dedicated
to Saint Demetrios by two successive bishops named Doumetios, the earlier
around 550 and his son Doumetios 11 in the last quarter of the 6th century,
around 575. The peacock mosaics are located to the south of the narthex, in
the diaconicon, or sacristy, where the faithful would have left their offerings of
bread and wine to be prepared for transfer to the altar by deacons in the proces-
sion of the Great Entrance of the liturgy. The mosaic shows an amphora-chalice
from which issues a vigorous grapevine surrounded by the semicircle of nine
standing peacocks with their tails outspread. The grapevine is used in Isaiah as
a symbol of Israel, starting with Isa 5:1—2, “Let me sing for my beloved a love

19  Kitzinger1gs1, 81-122; Zachos 2007, vol. 11, 35, fig. 17, drawing by Alexandros Philadelpheus
made on visit to Nikopolis in 1916; Chrysostomou—Kefallonitou 2001, 34ff.; Zachos 2015,
177-181.
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FIGURE 1.5 Mosaic with grapevine issuing from an amphora-chalice surrounded by peacocks,
Diaconikon, Basilica A of Doumetios, Nikopolis, 550-575
COPYRIGHT: KONSTANTINOS L. ZACHOS (ZACHOS 2015, 181)

song concerning his vineyard.” The Lord is the gardener, but in return for his
tender care, his vine in Isaiah yields only sour wild grapes. In the New Testa-
ment, however, the vine bears a clear Eucharistic message as we find in John
15: 1-8, “I am the true vine, and my Father is the vinedresser,” and the narrat-
ive of the Last Supper refers to the fruit of the vine in Mark 14:22—25 and Luke
22:17—20. In the Early Christian church, the Eucharist was celebrated daily and
communion was received both as bread and wine. Since peacocks are not a
biblical motif, the art historian must infer their meaning from the context. In
nature, the peacock bird does not belong in cultivated vineyards but inhabits
the tall grasses of wild marshlands and his extraordinary outspread tail is part
of his mating behaviour.

Continuing a liturgical practice since the 4th century “Apostolic Constitu-
tions,” fans, or rhipidia, were used in the Divine Liturgy to accompany the Great
Entrance. The earliest surviving fans, from the Kaper Koraon treasure, securely
dated to 577 by silver stamps, show peacock feathers.20 The other term for
such fans is hexapteryga, or “six-winged,” alluding to the peacocks’ connection

20  See “Rhipidion” in The Oxford Dictionary of Byzantium (Kazhdan et al. 1991, vol. 3, 1791)
and Evans 2004, 132-133.
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with the Seraphim, according, as we will see, to the Vision of Isaiah. The Kaper
Koraon rhipidia, enriched by the influence of Ezekiel’s Vision and the power-
ful text of the Revelations (Rev 4:6—9), have four “many-eyed” wings, crossed at
the top and bottom, with human, lion, ox, and eagle faces (symbols of the four
Evangelists). Peacock feathers encircle the rhipidia and the wheels of Ezekiel's
Visions are on either side. A very similar iconography is to be found in the
Rabbula Gospel “Ascension,” from the monastery of St John of Zagba, Meso-
potamia, dated 886. We find once again crossed wings, filled with eyes, with
the human face and three Beast faces in the centre, with an open hand and
four “fire-wheels,” as Weitzman denotes them, based on Ezekiel’s Vision.2!

4 Seraphim and Isaiah’s Vision

In Scripture the celestial beings known as Seraphim are mentioned only once in
the Old Testament, in the Vision of Isaiah (Isa 6:2), but the four Living Creatures
of Revelation 4:6-8 seem intended as Seraphim, and they have six wings: the
Prophet describes them as having three pairs of wings and standing above
God’s throne. John Chrysostom, in his commentary on Isaiah, describes Ser-
aphim as incorporeal (asomatoi) powers of the heavenly demoi whose name in
Hebrew means “burning mouths.”?2 The usual epithet for Seraphim was hexa-
pteryga, “having six wings,” as we saw in the context of the rhipidia. By the gth
century, under the inspiration of Revelation 4:8, artists depicted Seraphim as
composite creatures similar to Cherubim, with four or six wings, a face in the
centre, and faces of ox, lion, and eagle. The many-eyed wings are derived from
those of the Cherubim (see below).23

The peacock motif, prominent in Early Christian art, exists from classical
antiquity to Christian times: paradisiac gardens, springtime renewal related
to the regeneration of the bird’s feathers, imperial in association with Juno.
Peacocks were assigned more strictly Christian symbolism standing for eternal
triumph in heaven and heavenly splendour. The “eyes” of peacock feathers were
perceived as the many-eyed wings of Seraphim, Cherubim, and Archangels, as
we saw in the Matenadaran miniatures of the “Annunciation.” Thus peacocks,
in their angelic guise, were present in the earliest works of Christian art and in
what are perhaps the two most important episodes of Christ’s life, the Annun-
ciation of his coming and the announcement of his death at the Last Supper.

21 Weitzmann 1977, pl. 36, 29 and 101.
22 PG 56, 70.
23 See “Seraphim” in Oxford Dictionary of Byzantium (Kazhdan et al. 1991, vol. 3,1870).
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One of the most striking “peacock-eyed” instances of angel wings is to be
found in the apse mosaic of the Panagia tis Angeloktisti in Kiti, Cyprus, a work
most probably of the late 6th century, according to Megaw who finds parallels
with St Catherine’s monastery in the Sinai and with San Vitale in Ravenna.?4 In
Kiti, the Virgin Mary holds in her left arm the Christ Child and is flanked by the
archangels Michael and Gabriel, their wings constructed from the tail feathers
of the peacock. Artists must have observed actual peacocks very carefully: for
the upper third of the angels’ wings they employed the fish-scale pattern seen
at the stem of the bird’s tail, while on the lower two thirds of the angels’ wings
we find the familiar full “open eye” tail feathers.

5 Cherubim, Ezekiel, and the Cherubikon

Cherubim in the Old Testament served as the throne-bearers of Yahweh.25
Greek authors describe them as fiery, with four faces and many eyes (polyo-
mata), praising God, defending the church, and assisting in the Last Judgement.
Pseudo-Dionysos emphasised their spiritual qualities in their ability to receive
the gift of light and to see and comprehend God.26 According to Chrysostom,
the name meant “full knowledge.”?” Images of two gold Cherubim were placed
on the Ark of the Covenant (Exod 25:18—-22) and in the Temple of Solomon (1Kgs
6:23—29), as Harrison also observed in the context of St Polyeuktos’ church.
These Old Testament Cherubim were cited by John of Damascus among others
in polemics against the Iconoclasts, made by human hands yet objects of cult,
they justified the veneration of icons.?8

At this moment the celebration of the Divine Liturgy in the Byzantine
church was enriched by the insertion of the Cherubikon hymn in 573-574 by
Justin 11 to mark the bringing up of the offering of Bread and Wine to the altar.
The hymn significantly refers to the participants in the liturgy as representing
(in the Greek it is literally “icon-ising”) the Cherubim. Though the actual text is
short, the hymn is sung at a very slow tempo, in imitation of the singing of the
Heavenly Hosts:

24  The angels hold a sceptre and offer a globe with a cross at the apex. Megaw notes that
these features are repeated in the mosaic at St Catherine’s Monastery in the Sinai and
help corroborate the 6th century dating of the mosaic. He also notes that the precision
and delicacy used to construct the faces in Kiti echoed in the technique used on the faces
of San Vitale at Ravenna. See Megaw 1974, 57—88.

25  See “Cherubim” in The Oxford Dictionary of Byzantium (Kazhdan et al. 1991, vol. 1, 414).

26  Rorem and Luibheid 1987, 50-51.

27 PG 48, 724.

28  Anderson 1980.
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Let us who mystically represent the cherubim and sing the thrice-holy
hymn to the life-giving Trinity—Ilet us now lay aside every earthly
care.

So that we may welcome the King of all, who comes invisibly, borne
aloft by armies of angels. Alleluia, alleluia, alleluia.?®

Already in the opening words, the hymn, chanted by the congregation as well
as the cantors, assimilates them to the Cherubim.?? In many ways this is the
dramatic climax of the Byzantine celebration of the Eucharist and the placing
of the Bread and Wine on the altar was an essential element in the Eucharistic
rite from earliest times. A simple reading of the text cannot convey the drama.
The deacons, according to the rubrics, are instructed to place the offerings on
a tray and carry it on their heads for all to see while the chanting of the Cher-
ubikon is slowed down to evoke musically the grandeur of the Cherubim. The
parading of the offerings through the congregation must be seen as part of the
rite of “seeing God.”3! Gazing on the Blessed Sacrament was thought to confer
special blessings on the devout, and this has been documented in the Latin rite
of the mass as well, as already indicated.32 The tangible evidence that we retain
of the hymn’s powerful impact on church ritual is the rhipidia, their representa-
tion of the Cherubim seen to this day in Orthodox churches. Participation in the
liturgy involved what we might call play-acting, reinforced by costumes (vest-
ments) and props (rhipidia).3® While the author is not named, the Cherubikon
hymn gave a new theatrical climax to the liturgy.

6 Vrt'anés K'ert'ol

In the early 7th century, we have a very important Armenian document, Vrt'a-
nés’ treatise “Concerning Iconoclasts,” which is virtually a new source on the
theology of icons. Although it was published in a well-annotated French trans-
lation by Sirarpie Der Nersessian in 1945 it has gone quite unnoticed by Byz-
antine art historians who prefer to believe that the subject was exclusively the

29  Kucharek 1971, 478; see also 477—484.

30  Taftig7s, 53-18.

31 See Nasrallah, supra.

32 Seethe prayers accompanying the elevation of the sacrament immediately after the “Con-
secration,” when the celebrant raised first the bread and then the chalice over his head for
all to see, in Jungmann, 1951, vol. 2, 202—217.

33 A pre-Christian precedent for this ritual can be found in a panel painting of the Archaic
period, treating the offerings as too holy to handle. See Mathews 2016, fig. 2.3.



34 MATHEWS

domain of Greek theologians.34 Catholicos of Dvin 604—607, Vrt'anés K'ert'ot
(ca. 550—-620) wrote letters to the clergy of his see concerned with their adher-
ence to the “correct” monophysite position. He refers to the Nativity of Christ
as the fulfilment of Isaiah’s prophecy of a virgin birth (Isa 7:14) by which she
has equivalently dethroned the ancient fertility goddesses of the pagans. In his
discussion of a series of icons of the Life of Christ, Vrt'anés attributes the Nativ-
ity to Isaiah: “As Isaiah spoke of the Nativity and Jeremiah (about) the going
forth ... and Ezekiel and Hosea the Resurrection.” Numerous are the images in
both architecture and the portable works of art of the Enthroned Theotokos,
her throne enriched with gemstones and pearls. A less frequent motif associ-
ated with the seat of the Mother of God, the wheels of Ezekiel’s Vision, is to be
found in the Walters Armenian manuscript 537, fol. 2*, dated 966 (Figure 1.6).
In this painting, albeit schematically, four “wheels” are placed at the corners of
the Virgin’s throne. The accompanying inscription quotes the words of Eliza-
beth at the Visitation, “Blessed are you among women” (Luke 1:42) to which
Mary replied, “The Lord has put down the mighty from their thrones and exal-
ted those of low degree” (Luke 1:52).

The “wheels” that Ezekiel included in his Vision of the enthroned Lord
presented a puzzle for both artists and commentators. The wheels symbol-
ise the Lord’s mobility or omnipresence. Mary’s part in salvation history is
described in dramatic detail in the lengthy Akathistos Hymn of the 6th cen-
tury, sometimes ascribed to Romanos the Melode, and many of these details
show up in the so-called festival icons that embellish Byzantine churches after
Iconoclasm. Ezekiel is more than once cited in Vrt'anes’ treatise. Specifically, in
discussing the Cherubim, Vrt'anés says,

Moses set the example of images for the altar, by God’s command; two
Cherubim finely fashioned of gold with wings and human form on top of
the table of atonement ... And the divine prophet Ezekiel; the Visions that
he saw he did not (see) like other prophets or (pronouncers of) oracles,
but through the prophecy of one who has seen God he spoke saying: the
Lord placed me on a very high mountain, and on it was the likeness of a
built city, and he led me inside, and I saw in it a temple, ... And I (Ezekiel)
saw the temple decorated (“painted”) all around on the inside and outside
(with) cherubim and palm trees ... and the cherubim had human form,
two by two all of them, and a palm tree in the middle of the two.35

34  See forthcoming translation of Vrt'anes, Concerning Iconoclasts, by Maranci and van Lint.
35  Maranci and van Lint, forthcoming.



THE ICONOGRAPHY OF THE VISIONS OF ISAIAH AND EZEKIEL 35

FIGURE 1.6 The wheels of Ezekiel’s Vision at the corners of the Virgin's throne, The Virgin and
Child Enthroned. Walters Armenian Gospel W 537, fol. 2 recto, 966
COPYRIGHT: THE WALTERS ART MUSEUM, BALTIMORE
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Thus, returning to the association of Cherubim and rhipidia, we learn in
the History in Three Parts, written in 980 by Bishop Uxtanés of Sebastia, that
Vrt'anés, having compiled a written inventory, showed his successor Catholicos
Abraham (r. 607-615) the contents of the patriarchal treasure which included
“fans.”36 This further confirms our information on the use of these liturgical
fans or rhipidia, expanding our knowledge to Armenia.

7 St Sophia of Constantinople

Cherubim constituted a very important part of the iconography of the Visions
of Isaiah and Ezekiel, both in the earliest versions of the subject and in the
most famous. The construction of a coherent celestial map of man’s salvation
is the grand accomplishment of the middle Byzantine system of dome decor-
ation and its definitive realisation is documented in the works under exam-
ination here. The Rotunda of Thessaloniki and St Sophia of Constantinople
were both extremely ambitious projects. These two largest domes in the his-
tory of Byzantine architecture, executed in gold at enormous expense, were
very demanding intellectually, involving the best theological minds of the time.
About five hundred years apart, they confronted the same grand challenge and
the solutions they reached were decisive for the history of Byzantine art. Nat-
urally there are several significant differences between them, which we cannot
discuss here. It is important to note, however, that the four angels who sup-
port the mosaic rainbow framing an ascending Christ in Thessaloniki are also
to be found on the pendentives in St Sophia. They are represented as enorm-
ous six-winged Cherubim/Seraphim, their hands hidden beneath their wings.
As they are located in the pendentives, far below the medallion of Christ in
the dome, they are separated by a zone of windows in the drum. Moreover,
the Mother of God, who was entirely missing in the Rotunda of Thessaloniki,
takes her place among the Cherubim/Seraphim by being placed over the sanc-
tuary in St Sophia. The enormous Cherubim/Seraphim in the pendentives may
be perceived as attending her as well as the Pantokrator. Since she bore Christ
within her, when the Theotokos is pictured enthroned, the image may also be
understood as an image of Christ enthroned, as Isaiah wrote “upon the throne
of David” (Isa 9:7).

Any discussion of the mosaics of St Sophia must start with Cyril Mango’s
comprehensive monograph.3” On the confusion concerning the identity of the
angelic imagery, Mango argues,

36  Arzoumanian 2008, 85-86.
37  Mango 1962.
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The hexapteryga of the pendentives have been called both cherubim
and seraphim by various authors. This uncertainty cannot be definitely
resolved, although I would be inclined to ... seraphim. According to the
book of Isaiah (6:2-6), seraphim had faces, hands and feet and each of
them was provided with six wings ... The cherubim, on the other hand,
as described by Ezekiel in his Visions by the river Chebar and at Jeru-
salem (1:5ff; 1011f.), were four in number; each had four faces, four or
eight wings, were completely covered with eyes, and moved with wheels.
Unfortunately, these distinctions were not observed in Byzantine icono-
graphy. ... In Byzantine art six-winged cherubim are the rule rather than
the exception, and we even find seraphim with multiple eyes.38

Commenting on the involvement of Gregory the Illuminator in the mosaics,
Mango mentions that the Emperor Basil 1, responsible for the gth century pro-
gramme, traced his own lineage to Gregory the Illuminator, who converted the
Armenian royal family to Christianity, according to a genealogy prepared for
the Emperor by the learned Patriarch Photios. This may also explain the spe-
cial attention to Ezekiel and Isaiah in the mosaics of St Sophia. In the great
cathedral of Constantinople, Ezekiel is the first prophet in the row of proph-
ets of the north tympanum.3? He also appears, holding a scroll inscribed with
Ezek 1:4—5, in the eastern side of the vault of the central bay in a room over
the southwest vestibule.#0 Isaiah is the first in the row of prophets in the south
tympanum, his right hand pointing towards the sanctuary, his left holding a
scroll with the inscription from Isa 7:14, “Behold the Virgin ...”#! Both of these
prophets, along with Jeremiah, are on a larger scale than the others.#2 The gth
century programme of St Sophia is therefore also remarkable for its interest in
Visions, and, as we saw, Visions were a particular bias of Vrt‘anés. Thus, in this
eclectic iconography, especially of the vault, we find Isaiah’s Seraphim, Ezekiel’s
tetramorphic four-winged Cherubim, wheels and flames and the rainbow that
may derive from Ezek 1:28 or Rev 4:3. Quite aptly Mango refers to the mosaic as
having a “composite character,” that is drawn from several scriptural passages.*?

38  Mango 1962, 85-86.

39  Mango 1962, 61, figs. 78, 88, 89.
40  Mango 1962, 44.

41 Mango 1962, 58.

42 Mango 1962, diagrams 111 and 1v.
43 Mango 1962, 34.
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8 Conclusion

One cannot but express admiration for the considerable number of monu-
ments and works of art that have in one way or another incorporated the Vis-
ions of Isaiah and Ezekiel in their iconography, as well as the variety with which
the subject was embraced. Fully conscious that the topic chosen for this paper
is vast and complex and that the material was not treated in any great depth
or completeness, it is perhaps fitting to conclude with two Armenian monu-
ments, just a sampling of the large numbers of religious buildings and artefacts
that these two prophets’ Visions illuminated down the centuries.

On the western facade of the Church of the Holy Cross on the island of
Alt'amar (915-921) we find a rich programme of sculptural decoration with
Christ, angels and the donor Gagik Arcruni. The iconography of this facade
has been extensively discussed, though far from completely.## Scholars have
chosen to leave out of their discussions the two large angelic creatures with
hands raised in the orans position flanking the main central figures. Haloed,
with a pair of wings crossed over their nimbus, they have a second set of long
wings crossing in front of their body like stoles and a third pair hanging behind.
They are therefore “six-winged” or hexapteryga Seraphim, their wings covered
in the requisite peacock eyes clearly relating them to the numerous hosts that
have been depicted with peacock wings.

Christina Maranci’s recent study of the Ezekiel Visions in Ani Cathedral and
the Church of St Gregory “Abutamrenc'” offers a climax for our study of the sub-
ject.*> The iconography literally wraps around the ceremonial action. This is a
long way from the intimacy of the Hosios David where the chamber was inten-
ded, according to one legend, for the private prayer of a princess hiding from
public scrutiny. In Ani, the Vision was meant to captivate the public as the com-
munity assembled with their bishop for the divine service. It is unfortunate that
the decoration is so badly damaged to the point of being almost invisible. On
the other hand, it is very fortunate that through Maranci’s skilled image adjust-
ment software, we are once again able to discern the cathedral’s apse paintings
which definitely represent the theophanic Vision of Ezekiel and Revelations
4, with the figure of the prophet himself included, as we have seen in Hosios
David and as could be seen elsewhere as well. To date these paintings Maranci
uses numerous comparanda in Byzantine and Armenian art and she proposes
an early nth century date, the time of the construction of the church. Thus, we

44  See, for example Beledian 2019, 268 ff. and Donabédian 2019, 310-315.
45 Maranci 2021.
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find that Ezekiel’s visions were very important to Armenian art and literature,
certainly ever since Vrt'anés’ seminal treatise. The subject of the iconography
of the visions of Isaiah and Ezekiel is important and far-reaching and deserves
lengthy and careful study.
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“Open My Eyes So That I May See Wonderful
Things” [Ps 118 (119):18]

Some Art Historical Remarks about the Consecration of a Painted Church

Christina Maranci

1 Introduction

In 2012, Geéorg Tér-Vardanean published a critical edition of the Mayr Mastoc",
the Great Ritual Book, based on the earliest known manuscripts.! This g21-
page volume, including a lengthy introduction and critical apparatus, holds
significance not only for scholars of the Armenian Church and its liturgy, but
also for those working in a host of other disciplines and neighbouring tradi-
tions. Tér-Vardanean’s work particularly should encourage historians of medi-
aeval Armenian art and architecture, who will find in the Mastoc‘ a vast lib-
rary of interpretive tools for understanding imagery and monuments. Material
objects and spaces play a major role in the performance of the rites, sometimes
as objects of consecration themselves. Indeed, the Mastoc* contains not only
rites of the foundation and consecration (and re-consecration) of a church,
but also ritual blessings for crosses, vestments, manuscripts, semantra,? bap-
tismal fonts, church doors, and liturgical chalices and patens. The Mastoc
also includes directives and readings for the consecration of a church that is
painted: Kanon znkarel eketeci awrhnel.3

In the following brief and preliminary study, I consider this last rite in rela-
tion to Armenian art. First, and most fundamentally, the text offers fairly early
historical testimony that church interiors were regularly painted, thus confirm-
ing written sources and, of course, surviving programmes.* Second, the rite
makes clear that the paintings were consecrated, a point which holds signific-
ance in discussions of image worship and iconoclasm in Armenia. The direct-

1 Ter-Vardanean 2012 (hereafter Mayr Mastoc). I wish to thank Father Daniel Findikyan for first
bringing this work to my attention.
Lit. “hour striker” (dwudwAwn), and thus translated by Conybeare as ‘rattle’.

3 Mayr Mastoc',160-161.

4 On the 7th-century testimony of Vrt'anés K'ert'ol, see Der Nersessian 1973, 380—403 and 405—
415; and Mathews 2008-2009.
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ives, prayers, and psalm readings of this rite, I suggest below, offer important,
and thus far largely neglected, insight into attitudes towards images in medi-
aeval Armenia.>

2 The Text

Tér-Vardanean’s critical edition of the text is based on the two earliest manu-
scripts preserving the rite.® Drawing on a study of the colophon, as well as
codicological, paleographical, and linguistic evidence, he dates Venice San
Lazzaro Ms 457/320 (= V 457/320) to around 960, copied perhaps at Argina
but more certainly within the Bagratid kingdom.” Written on parchment in
erkat‘agir by the married priest Giorg, this manuscript preserves in its approx-
imately 240 pages almost all of the euchology. The second manuscript, Yerevan
Matenadaran Ms 1001 (= M 1001), written in erkat'agir but on paper, most
likely dates to the early 11th century; Tér-Vardanean also locates its production
within the Bagratid kingdom.® In both manuscripts, the rite appears towards
the beginning, on fol. 40v of MS 457/320 and on fol. 327—32¥ of MS 1001.

bwéana qaljupty Ehknkgh wipbak)®
Stpkynptwy Aulnudt wntikl B 4. dwdnid wnweh ubnuiitnjt wukd uwndnu
hphGdC. [1]. bpubbuwy & wdphdp h Gubwuyupbh. g Skp jkpliahg h pmé’
[Gu0.1]: bLypupdbw) wubkl quundnud GdP. [2]'. byphgh wéaniéa Skuné unpb-
abugg: BuunphRlinuphid L thwnu Awbklh, b mbwnbwgpbb qponp GBhtntght
dhinnbiul, & uupunwqh pwpngk. dwué b Jbpniuwn:
61 [w]ub qunuipu.

de. Umpp bu, SEp UVunmmwo dtp, b h umppu Awbqmgbuwy, uppbud
quuunnlbpu ljuyhg png quyunupl), gnp uydid dlp pq unwgwp: P jhpunul
anght ny Eplpupuqlh, pppl qlldnwapu wunnnipy, wn b upwydwnnipa
uppny Ehknkginy pn, qipfpuwgniphia b qhwnu pkq dhuwyéng funnnignip
puipbpuphn Uwnniéng: i, SE'p, uppliud b unpfabul qiipyugpniphiau

5 For one of the few mentions of this rite by art historians, see Rapti 2014, 66 and n. 36.

6 For discussion of these two manuscripts, see Mayr Mastoc', 50-63. For Venice Ms 457, see
also Sargisean—Sargsean 1966. For an English translation based on Venice Ms 457 and other
manuscripts, see Conybeare—Maclean 1905, 34—35. For a critical discussion of Conybeare’s
translation, see Mayr Mastoc', 34—40.

7 Ibid, 57.

Ibid, 62.

9 Mayr Mastoc, 160-161, without the accompanying footnotes regarding variants between mMss
Venice 457/320 and Yerevan Ms 1001.
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quyu' h wwwp b p Juybysnphia Eibnkging pn, b panplbud quuupdu puppu,
npp Juumnwlgwa h udw, gh pbq paouyh judtauyd funwnmugbuu yunpi
ta pppuwbwlud thuwnu, npnid wpdwéaunybu Juyly E gnaniphib b wipiani-
phia Cunp &1 Npnuny & Cnqingn Uppny uwgdd & dhow, j| unpinbwé):

61 hulynjl h dud Ykl b nup wip aunwjunhu junwnph:!©

Canon of Blessing a Painted Church
They keep the night vigil, and at the third hour they say at the altar psalm num-
ber 118 [Ps 118 (119):1]:!! Blessed are the unsoiled on the path. And to God in the
Heavens Entirely [Ps 148:1]. And again they say the psalm 112 [Ps 112:1]: Blessed
be the Name of the Lord. And they offer blessings and glory, and they seal
(ntwnbwqnkb) the whole church with miwron, and the deacon proclaims In
the Highest. And he says the prayer:

19. You are holy, O Lord our God, who are at rest in the saints, sanctify the images
of these martyrs of yours, which we have now obtained for you. In memory of
those, not to be worshipped, as if honouring those who are alive, but for the
illumination of your holy church, let us offer worship and glorification to you
alone, beneficent God. You, O Lord, sanctify and bless these representations
(q4tpuugnniphiiu) to honour and make splendid your church, and grant
good rewards to those who laboured in this because honour and dominical
glory is given to you for all the faithful, for which praise and blessing is worthily
fitting to the Father and the Son and the Holy Spirit, now and forever and ever.

And immediately they enter and the dedication is completed on the eighth
day.

3 Art-Historical Remarks

In summary, the participants perform a psalmody (Pss 118 (119),148, and 112), fol-
lowed by blessings, anointment, a diaconal proclamation, and the prayer. This

10  The meaning of this last sentence is obscure. Did they introduce the hour, or enter the
church? And if the latter, where were they prior to doing so? I read Auljnjli as “immedi-
ately” but it could also be a form of Aulnuiu [vigil]; thus: “they enter the vigil and the
dedication is completed on the eighth day.” One notes, though, that “hulnjt h dwdf dinw-
ukl” seems to be a formula used through the Mastoc', see for example Mayr Mastoc', 168.
Yerevan Ms 1001 gives a slightly different locution, see Mayr Mastoc*161, n. 3. I thank the
anonymous reviewer for the corrections to and suggestions upon a draft of this transla-
tion, and the paper as a whole.

11 Numbering of the psalms hereafter is given following the Armenian tradition; in the
received Greco-Latin tradition Ps 118 corresponds to Ps 119.
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would seem thus to be a fairly short rite, with a single prayer and minimal move-
ment around the church. Yet it is important to remember that Ps 118(119) is the
longest of the psalms, and that depending on the size of the church and, pre-
sumably, the copiousness of the imagery, anointing the “whole church” could
take some time. Nevertheless, this rite is much shorter and less complex than
the rite of church consecration, which is the subject of a study by Father Daniel
Findikyan and which involves multiple units including movement inside and
outside the church.!? Our text, moreover, omits mention of a bishop (unlike the
modern version of the same rite), raising the possibility that the anointment
and prayer could be performed by a priest.

Liturgiological questions I must leave to experts in that field; my focus here
is on the significance of the rite for the study of art history. First and fore-
most, the rite stipulates that sacred images must be consecrated. This involves
anointment (tearnagrel- lit. “writing the Lord”)!3 with miwron. As scholars have
observed, this practice is attested already in the time of Catholicos Yovhannés
Ojnec'i (fI. 717-728).1% In his Treatise against the Paulicians, he writes

behold, by means of the words of the apostles, we, believers in the All-
Holy Trinity, regard anointment with oil as the instrument of salvation;
similarly [when applied] to churches, altars, crosses, and images, we be-
lieve divine power enters them. And they are thus distinguished from
other similar matter [niwt], just as we ourselves are distinguished from
those who, seized with deception, believe that matter is divine.!®

Two of the Canons of Ojnec'i also concern the anointing of crosses:

27: If someone makes a cross of wood, or of any other material, and does
not give it to a priest to consecrate and anoint with holy miwron, it is not
worthy to receive honour and to be offered worship; it is also empty and

12 Findikyan1998.

13 Attestations of this term date from the 5th century; see the Nor Bargirk Haykazean Lezui
(hereafter NBHL) vol. 11: 862.

14 Der Nersessian 1973, 409. Rapti 2014, 65-66.

15  DerNersessian 1973, 409. Rapti 2014, 65-66. (Ipwku b wAwiwuhy dtp puwbdht wnwpbkinga
Aununuwgbiwgpu wikbwunipp Gppopynpbwad, djuntdp wstw) huyndu gthpyne-
phwbd gnpéwpuibau. qklintghu, qutnubu, qluwgy, qupunybpu, G Autwnudp pan
adhd h abppu qup wunmmwswihd quupnipbwad: Gr wjunhy npnobwy |hthd anpw h
Andwunbiuwl jhrpupwlyhipngl ohipng: Quunubhdp b dbp jujbgwik, npp h Awdwi-
quduwyh dhip Vunnuwénplwdd upstup fuwptwip gputhi: (Yovhannés Ojnec'i in
M.H. 2007, 42. See also Y.O. Matenagrut'iwnk 1833, 43-44).
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void of divine power, and [such practice] lies outside of the tradition of
the Apostolic Church.!6

28: As for those [ crosses] which have been consecrated and anointed, they
thenceforth become instruments of the divine mystery, these one must
honour and worship, prostrate oneself before and kiss: in them dwells
the Holy Spirit, through them is dispensed protection of mankind, and
the graces of healing the ailments of soul and body ...}

The texts of Ojnec'i establish a precedent for the element of anointment as
a requirement in the preparation of objects and images for sacred use. While
this is not the place for a general discussion of holy miwron in Armenia, one
may point out that the practice of anointing crosses in particular is men-
tioned in a number of Armenian texts from the 10th century onward, some-
times in response to accusations of impropriety by the Byzantine and Syrian
Churches.!® “You write dismissively of how we seal the cross,” the (appropri-
ately-named) Catholicos Xac'ik writes to the metropolitan of Sebastia before
embarking on his defence.l® Responding to the Syrian patriarch John’s ques-
tions about the consecration of crosses, Géorg Loiec'i writes that not doing
so would be “to worship mere stone or wood,” a practice that is “heathen and

16 Der Nersessian 1973, 409. Pk [27]. 6pk np fuwy wpwugh thwynbwy b fud jhiy B hgk
ahvphy, B ny gk pwAwbwiha wiphbty b wdwdk) qw dthinnnyu uppny, ny b wywpun
qw h wuwunht pagnubt jud Epypuugniphid dwnniguith) gh punwpy G ndowgb b
juumniwéwihd qupmpkiiby, B wpunwpny wmwbnnpbwb wnwpkjulub Bytnkgung:
(Yovhannés Ojnec'i in M.H. 2007, 703. See also Y.0. Matenagrutiwnk* 1833, 32). Transla-
tion (with modifications) from Der Nersessian.

17  Der Nersessian 1973, 409. p (28). bul] qujunuhl, gnpu unpAtnipbudp b udtwdp
Juwnwntwy E, npp dhwaqud b hghl wunniwéwiht funpApnngd gnpéwpuidlp, yupun
L qunuw wuwnmby G wwowl), Epipuyugly G Awdpnipt, gh h bnuw ptwyl Cnght
Unipp, b npup dwwnwlupupk b dwpnhy quuAyuaniphiiu b qpanphu pdoyni-
pliwd whunhg Anging te dwpdung: (Yovhannés Ojnec'i in M.H. 2007, 703. See also Y.O.
Matenagrutiwnk 1833, 32). On Ojnec'i’s Canons see Mardirossian, 2004.

18 For the earliest Armenian rite of consecrating crosses, see Mayr Mastoc’, 168-192. For
scholarly discussion of the anointing of crosses, see, in addition to Der Nersessian 1973,
Mayr Mastoc', 57; Findikyan 1998, 101 and note 121; Rapti 2014, 69. For a very early attesta-
tion of the “oil of anointment”, see Terian 2008, esp. 104—106. For a recent comprehensive
discussion of miwron, see Kabalyan 2001; see also Lazarosyan 2008, 60—73. For Narekac'i’s
famous poem on holy miwron (in which one also finds the term tearngrel) see M.H. 2008,
565-598; Mahé—Mahé 2000, 94, 95, 733—769; La Porta 2007, 361-363.

19  Step‘anos Taronec'i (Greenwood 2017), 279. Xa¢'ik continues his letter to defend the “bap-
tising” of crosses with water and wine, rather than its anointing with oil.
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demonic ... a worship of creations and not God the creator.”2° Nersés Snorhali
in the 12th century offers a particularly eloquent explanation of the validity of
anointing (and worshipping) crosses:

Yet I offered worship and prostration to [the anointed cross], not, as we
say, to the material, but rather to the power of the God which is united
with it indivisibly ... Because without the finishing of blessing and anoint-
ment; [the cross] is only a mere house, and not the nuptial bed and bridal
chamber of the word of God ...2!

The text of our prayer also states that images are not to be worshipped (tp-
Unuugbh), but are made in memory (jhpuwwnwly) of and to honour (wwwnht)
those represented within it. The subsequent sentence further stipulates that
worship and glorification are owed “to God alone”. These declarations find a
context in the robust discourse on image worship and iconoclasm in mediaeval
Armenian literature, beginning with the work of Vrt'anés K'ert'ot.22 In Concern-
ing Iconoclasts, attributed to Vrt'anes and dated to the 7th century, the text
makes clear that images are not themselves divine, but instruments by which
the represented figures are recalled in the mind:

58. And through the painting of images we remember them and their
senders. And we do not say that this is God but rather the memorial
(thonnniphtr) of God and his servants.?3

66. Thus of what do you speak when you say this is handiwork? Because
we come to know the invisible by that which is visible; and pigments and
paintings are the memorial of God and his servants.?*

The concept of images as memorials is central to the subsequent Byzantine
discourse on images, employed by John of Damascus and used in the Second

20 Der Nersessian 1973, 414—415; Girk* Tt‘'oc* 1901, 345.

21 Andhanrakan tutt'k 1871, 273. See Nersessian 2001, 88, as well as Der Nersessian 1973, and
Rapti 2014, for discussion of Nersés Snorhali.

22 For Vrt'anés and the Byzantine discourse on icons, see most recently on Mathews 2008—
2009.

23 budbkp wuwnlbpug aupnip qbnuw jhotdp b qunwpnnuil ingw b ny wutidp, ph uw
hgk Bunnuws, wyp jhpnnniphtil Gunnnidng b swnwghg dnpu: (Vrt'anés K'ert'otin MLH.
2004, 498).

24 Upn, wn wyu ghly wuhgkp, gh G uw dinwgnné L, pubgh juypmbtwip quibkpbingpd
Swbwybdp, b nbnpd b dquppl jhonnniphtd E Bumniéng b swnwighg npu: Ibid., 499.
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Council of Nicaea.?5 In Armenian literature, it recurs in a treatise attributed
to Yovhanneés Sarkawag (1050-1129), abbot of Hatpat.26 In this text, the author
argues that “in seeing the outlines (qowqnniphtiu) we come even more to
the recollection (jhpwwnwly) [of God], bound to pray and give thanks with the
mind of the heart, to Him, Himself, the Saviour.”?” In his study of Yovhanneés
Sarkawag, K'yoseyan locates the precedents for this concept of “the mind of
the heart” (upunh dwop) in Vrt'anes’ declaration that “The writings are only
heard with the ears, but the pictures are seen with the eyes and heard with
the ears, and understood and believed by the heart,”?8 and in Ojnec'i’s phrase,
the “undoubting heart” (wlbkpypwtijh uhpw), as used in Against the Pauli-
cians.?®

Towards the close of the rite’s prayer is an exhortation to give “good rewards”
to “those who laboured (Juuwmwlkgwl) in this.” The term “rewards” (updu)
holds a range of meanings; in its most literal meaning it can refer to monetary
compensation for work.3% Also noteworthy is the term Juuwmnwltkgwub which
seems, in the context of the prayer, to refer directly to those who worked on
the church (as opposed to the patron who paid for it). Interestingly, the prayer
eschews the term “artisan” (wpmiutnwpwlb), which is employed, for example,
in the foundation rite of the same Mastoc", in favour of a more modest semantic
range.3! With both Juuunwlkgu and Jupdu connoting those who labour for
wages, our rite makes clear the inferior position of those who created the paint-
ings of the church while at the same time beseeching God on their behalf.

This terminology generates a powerful contrast to the concept of God as
supreme creator, pursued in the psalmody. Psalm 148, And To God in the Heav-
ens Entirely, exhorts all God’s creations to praise him, beginning with the
angels and the heavens, celestial bodies, and then the sea, landscape, mar-
ine creatures, mountains, trees, wild and tame animals, kings and rulers, and
then young and old. Psalm 112, “Bless the servants (lit. children- mankunk®) of
the Lord, and Bless the name of the Lord,” praises God and exhorts listeners
to do so over the course of the day (v. 3 “from the rising to the setting of the
sun”).32

25 See Rapti 2014, 66. See also Mathews 2008—2009 and K'yoseyan 1979.

26  For his writings on relics and images, see Sahagean 1852 and Der Nersessian 1973, 412—413.
27 K'yoseyan 1979, 130.

28  Ibid., 130131

29  Ibid, 131

30  NBHL,vol.1I, 795.

31 For the foundation rite, see Mayr Mastoc', 85-97.

32 Swplibkjhg dhly ‘h Wnunu wpbing, ophbtwg b wbnib w(kwn)a.
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Verses 5-6 ask, “Who is like the Lord our God who dwells on high, [6] who
lowers himself to look on the heavens and earth?”33 In his commentary, Vardan
Arewelc'i (1198-1271) explains these verses:

Residing in the heights, where he rests, and yet is not contained there,
he looks down upon the humble, so that as high as the heavens are above
the earth, so much higher is God than the heavens. Yet as the wise and the
skilled exist by his means, so it is said in other words, that the creations
are that much humbler than the creator.3+

For those participating in the rite, within a freshly painted church, the phrase
“God who dwells on high” would have held immediate meaning. Surviving
apsidal compositions dating from the 7th to the 13th centuries, with few excep-
tions, feature Christ in the semi-dome, whether enthroned, standing, in bust
length, or administering Communion to the Apostles.3> Of dome compositions
less is known, but one may make special note of the surviving drum paintings
from Alt'amar, which show scenes from the Creation.3¢ Even for Alt'amar’s pat-
ron, King Gagik Arcruni (who probably counted himself one of the “kings of the
earth” of Psalm 112:11) enthroned in his gallery in the church’s south conch, the
Creator would have loomed high overhead.

Ps. 118 (119) is an acrostic poem of 22 stanzas corresponding to the 22 letters of
the Hebrew alphabet. It is sung in rites across Jewish and Christian traditions,
and in the mediaeval Armenian liturgy it occurs in many moments, including
the present Peace Office,37 ordinations,® lay burials,3® and the communion of
the sick.#? Psalm 118 (119) offers a prayer to God, its verses alternately lament-
ing affliction and persecution, delighting in and praising God, and praying for
deliverance. The theme of the divine Creator recurs here, as in v. 73: “Your hands

33 NYEn(p)w(bu) m(h)pw(unnw)d dtp’ h pupdnibu phwftiug [6] G qfunbwpAiu ntuwik
jtnlahg b yknlnh

34  Meknut'iwn 1797, 379: P pupdnibu plwltw np Awbggh, b ny bpk pnduinuyh won.
b qfunbiwpAu mbkuwbl gh npputh pupdn &b Gplhbp jepynpk, G wjunnu]é wybywuth
pwpdp b pwd gpyhbu e pbwbw’ b dtnu a[njpw o hdwbughp & qquihp, wy'
wyjuw [E]Ju wuh, gh fjunbwp4 G wpwpusp pult qupuphyb. For Vardan's commentaries,
see also Thomson 1995, 53-54.

35  On Armenian wall painting, see now Mat'evosyan 2019.

36  Jones 2007, 72-83.

37  See Findikyan 2004, 502.

38 Mayr Mastoc', 422.

39  Mayr Mastoc', 264.

40  Mayr Mastoc', 250.
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made me and formed me; give me understanding to learn your commands.”#
Noteworthy for present purposes are several verses referring to eyes and vis-
ion. Verse 18 asks God to “open my eyes that I may see wonderful things in
your law."42 In his commentary on Psalm 118:18, Vardan Arewelc'i compares the
opening of the eyes to the veil which rises for those who turn to the Lord with
faithful prayers.*® Quite appropriate for our ritual context are verses 55, “ have
remembered your name, O Lord, in the night, and have kept your laws,” and 148,
which invokes the image of wakefulness: “My eyes anticipated the [dawning] of
the morning, so that your words will speak to me.”#* According to the directives
of the Mayr Mastoc', these lines would have been sung at the opening of the rite,
after an all-night vigil and the morning service.*> One may observe therefore
the particular force of praying for spiritual sight accompanied by the gradually
increasing natural light of the church, and increasingly visible painted imagery.

Psalm 118 (119) also laments the limitations of human vision, as in v. 37, “Turn
my eyes from beholding vanity; keep me to your ways,” and v. 82, “My eyes
awaited your word; I said, when will you comfort me?"#6 Then the psalmist
turns his attention from his own eyes to those of God. Verse 153 asks God to
“Look upon my humility and save me/ for I have not forgotten your laws,"#”
while verse 159 pleads “See how I love your commands/ preserve me, O Lord,
by your mercy.”*® Again we may observe the particular power of these lines
when sung before freshly composed images, particularly those of Christ in the
apse.

As commentators have noted, Psalm 18 (119) offers a great range of syn-
onyms for the Torah, in which the psalmist delights. Within the first ten lines are
the terms “laws” (jopku), “testimony” (quyniphtlt), “ways” (Guliwuyuphu),
“commands” (quuunithpwliu), “righteousness” (quprupniphtau), “rights”
(qhpuiniu), and “words” (qpwliu). These terms of course are consonant with

41 9Qtinp pn wpuphd b untindhé ghu, hdwuwnnid wpw ghu’ B nwwyg quunncthpubu pn.

42 Quppn quyu h, b buwykiguyg 'h upwbybijhu ophtiwg png.

43  Meknut'iwn 1797, 395-396. Nersés Lambronec'i interpreted v. 18’s “Open my eyes” as in-
structions for the eyes of the soul to remain open. See Thomson 2001.

44  Psu8 (119): 55: Sholigh ‘h ghotinh qubm pn w(kE)p, tr ywhbkigh qopkau pn. 148: Uwbiub-
ght wyp ht wnwowny, ‘h fuouk] hud qpwiiu pn:

45  Fordiscussion of the Third Hour, and its associations with the Crucifixion and with vest-
ing, see Findikyan 2004, 139.

46 Psu8 (119): 37: twpdn quiyu hd gh th mkuhg qubnni(e)h(ilr), ‘h Gwbwwwphu pn jegn
ghu: Ps 118 (119): 82: Unyuutighlt wyp hd pwéh pmud, wuwgh Bpp djuhpwptiugh ghu.

47  Ps1u8(n9):153: Sku qhunbwpAmph(id) hd G thpltw ghu, gh qopkau pn Gu ny dnnwguwy.

48  Psu8(ug):159: Sku gh quuunnihpwiiu pn uhpbgh, w(k)p npnpdnyphwd)p pn Ygn ghu:
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general Christian exhortations to be obedient and faithful to God, and might
also reflect a specifically Maccabean strain in Armenian theology.*® Yet, as we
have noted above, by the 8th century, and particularly in the 10th and u1th
centuries, the Armenian discourse on icons focused on the defence and explan-
ation of correct worship. The textual tradition addresses the requirements of
anointment, and the kind of worship owed to God, the Cross, acheiropoieta
(images not made by human hands), and man-made images. When uttered dur-
ing the consecration of a freshly-painted church, the verses of Psalm 118 (119) in
praise of God’s commandments may thus be interpreted specifically in relation
to the correct veneration of images—surely an important point to strike when
introducing a new programme of imagery. The beholder is encouraged not only
to view the representations, but to view them correctly, with an understanding
of their function and their limitations.>°

4 Conclusion

Taken as a whole, the consecration of a painted church, with its opening
psalms, ritual anointing, and prayer, exhibits many points of contact with medi-
aeval defences of sacred images. The prayer’s succinct statement on the func-
tion of images as memorials, and on the rendering of worship only to God,
reflects a rich Armenian-language literature. The figure of God as superior to
earthly creations and creators also find resonance in mediaeval literature.5!
Finally, themes of vision, and of obedience to God, as pursued in Psalm 118 (119),
would have gained particular power when performed during a rite of image
consecration. Indeed, one can well imagine how the readings and prayers of
the rite would have been dramatised within the church setting: after the night’s
vigil, with the replacement of lamps and candles with sunlight, the imagery
would have been ever more visible, allowing for the participants to engage in
an encounter with the visual representation of God.

This consecration rite, however, is not merely a reflection and institutional-
isation of a theological discourse. Indeed, one can argue the contrary: as part

49  On the concept of the law (opklp), religion, and the Maccabees in Armenian histori-
ography, see Thomson 1975.

50  James R. Russell’s discussion of Armenian mediaeval imagery in relation to the Old Ira-
nian etymology of Armenian “truth’, Gotwnuniphily, as that which is “seen by the eye”
holds particular relevance to a study of the consecration rite (Russell 1998).

51  Indeed, this theme opens the treatise of Vrt'anés K'ert'ol (M.H. 2004, 493): “All creatures
are decorated by vivifying light”
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of the Mastoc', it probably informed the development of mediaeval Armenian
attitudes towards images as much or more than treatises and ecclesiastical cor-
respondence. For this reason, among others, it deserves the attention of art
historians.

From this brief study, however, many questions remain. One would like to
know about the practicalities of this rite: how long did one wait after the pro-
duction of the paintings before consecrating them? What was the drying time
of the paintings? How frequently were paintings added to older foundations
and under what circumstances, and how was the rite adjusted, if at all? How
can this rite help us to understand when and why some churches contain wall
painting and others do not? How might we understand the rite in relation to
the iconography and architecture of mediaeval Armenian churches in all their
diversity? These questions are made more interesting because of the grow-
ing corpus of published wall paintings. Comparative questions remain, too: a
study of related rites from the Byzantine, Syriac, and Georgian worlds, should
be undertaken by a specialist. Finally, how did this rite evolve from its most
ancient iterations to the corresponding version in the 1807 Constantinopolitan
Mastoc, or even to that practised today?52 It is hoped that successive volumes of

52 The modern rite, as preserved in the 1807 Mastoc® printed in Constantinople, is much
longer and more elaborate than the earliest known version, as even its title reflects: “The
Blessing and Anointing of a Painted Church and an Icon” (Mastoc 1807, 213—215). Like the
early version, however, it begins after a night vigil, in the third hour, and proceeds to the
psalms 118 (119), 148, and 112. While in the early version, this is followed by the anoint-
ment of the church with miwron, the episcopal prayer, and the liturgy of the hour, in the
1807 Mastoc’, the psalmody is followed by a proclamation, a long episcopal prayer, and
a Sarakan: Those created in your image (q(lpu puwn wunnlp pnud winknobn) After this
comes the anointment along with another prayer, followed by censing and kissing the
image, and closing with the Lord’s Prayer. It is interesting to note that where the early rite
expressly forbids the worship of the image, the modern rite does not contain this warn-
ing but declares instead that the image was made “in honour and worship of the All-Holy
Trinity”” The two subsequent prayers make clear, too, the salvific and thaumaturgical prop-
erties of the image, “for those who take refuge in the Lord, a guardian of the path, helper
to the distressed, healer of the sick, purgatory for the sinful, and encourager to those who
doubt.” The rite as it is practised today retains much from the 1807 edition, with some addi-
tions. Entitled “The Consecration of a Painted Church and of Images,” it requires the ritual
washing of the image with water and wine and then wiping with a clean cloth, all prior to
the prayer and anointment; towards the conclusion of the rite, participants are directed
to bow down and kiss the image. The distinctions between these three versions of the rite,
and the rather significant development in attitudes towards holy images they seem to sug-
gest, are worthy of further exploration. One therefore looks forward particularly to future
volumes of the Mayr Mastoc* in order to study the later mediaeval and printed versions of
the rite.
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Tér-Vardanean'’s series will help us to understand the development of this ritual
and thereby to trace the evolution of attitudes towards images in the Armenian
Church.
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A Jacobean Shell for Sahuk, “Servant of God”

Gohar Grigoryan Savary

1 Introduction

Historical and anthropological studies on mediaeval Christian pilgrimages
have revealed certain characteristics in pilgrimage customs that believers of
various confessions and nations practised in anticipation of spiritual purifica-
tion and salvation.! One of these was to carry along various gifts while under-
going the long journey. Before returning home, pilgrims would acquire ir situ a
new object in commemoration of the pilgrimage they experienced physically
and spiritually along the routes to holy sites. Exceptional protective, healing,
and miraculous powers were also ascribed to these emblematic objects, for they
had been in contact with the holy.

In recent decades, archaeologists and art historians have also dedicated sev-
eral studies to exploring items associated with the practice of mediaeval pil-
grimage, closely investigating transportable, often minor objects found in many
museums and collections or, where possible, at archaeological sites, which has
allowed for a more contextualised approach to the subject.? The fact that many
pilgrim tokens and mementos have been found in burial places demonstrates
that their owners treasured these objects so much that they preferred to have
them along with them even while departing from earthly life.? Pilgrims of high
social standing could afford to have items such as icons, manuscripts or decor-
ated crosses. The Armenian queen Mariun, for example, when she went to Jer-
usalem in the last quarter of the 14th century, had a “holy sign” and two Gospel
manuscripts with her.* The material remnants of Armenian pilgrimage tradi-

1 Forgeneral studies on (Christian) pilgrimage, see Sumption 1975; Brown 1981; Turner—Turner
1978; Van Gennep 1960; Ousterhout 1990 etc.

2 For archaeological approaches to Christian pilgrimage, see Droogan 2013; Raja—Riipke 2015;
Kristensen—Friese 2017. For case studies on the material remnants of Christian pilgrimages,
see n. 3.

3 Given that the main focus of the present paper will be on shells acquired during pilgrimages
to Santiago de Compostela, here I give only the examples of those pilgrims’ graves, which
contained shells buried together with their owners: Vallet 2008; Nagel 2008, 8082, figs. 7ab;
Ktalav 2016; Simonsen 2018.

4 Grigoryan Savary 2021, 225-230, 245-246.
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FIGURES 3.1o-B  Sahuk’s shell, Cilician Armenia, 13th-14th cc. Inv. no. YM-1317
© THE STATE HERMITAGE MUSEUM, ST PETERSBURG. PHOTO BY
VLADIMIR TEREBENIN

tion and the possible relevance of certain objects to pilgrimage practices are
still largely understudied. This paper is an attempt to fill that gap and, because
of the lack of previous approaches to Armenian pilgrimage art, it also faces a
methodological challenge. Therefore, the reader should not be surprised that
the terminology and comparanda used in this article will make use of Western
examples and traditions, which have received more scholarly attention so far.
This essay is a search for context, and I would like to dedicate it to Theo van Lint,
whose work has enriched our understanding of Armenian culture and spiritu-
ality.

The late mediaeval object I will deal with is a scallop shell with a coin
attached inside and with silver decorations fixed on the shell’s upper part and
around its edges (Figures 3.1a—b). The upper silver decoration has a holder from
the back side, which allowed the item to be hung on, but also to be used as a
ladle. The shell object is preserved in the Hermitage Museum in Saint Peters-
burg under the inventory number YM-1317 and is also included in the museum’s
permanent exhibition, displayed at the Winter Palace, in hall 66.

I will first discuss the object’s discovery and acquisition history, as well
as early scholarship on it, and then analyse its epigraphic and iconographic
features. The next part of the article analyses the use and function of Jaco-
bean shells within the context of mediaeval pilgrimage practices, followed by a
general reconstruction of Armenian pilgrimage accounts to Santiago de Com-
postela.
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2 Discovery and Early Scholarship of the Berdyansk Treasure

In the early 1890s, a treasure containing various silver objects was found in
the Ukrainian port city of Berdyansk, which at that time was a part of the
Taurida Governorate (TaBpuueckast ryGeprus) in the Russian Empire.> The
information on the Berdyansk treasure was first published in the report of
the Imperial Archaeological Commission for the year 1894, prepared by the
commission’s chairman Count Aleksey Bobrinsky.® The report, accompanied
with a black-and-white photograph of the shell, as well as with four photo-
graphs of various silver objects from the same treasure,” recorded the follow-
ing:

A wonderful collection of silver gilt objects of Armenian origin was found
in the Berdyansk city. Namely this includes a seashell with a holder and
with an Armenian inscription “Manulk, slave of God”, written on the coin
attached [to the shell]; two cups; two big badges in form of rosettes; four
big round badges; two badges in form of a pointed triangular; 31 oval shape
and 33 round badges and fragments of an incense burner executed in
the filigree method. Judging from the inscription’s script, the objects were
likely produced during the nith—12th centuries.®

Aswill be seen, the reading of the Armenian inscription contained some errors,
and the date of production had later to be reconsidered. In the tabular descrip-
tion of the same report, brief information on the Berdyansk treasure (“One big
silver gilt badge and other objects of Armenian origin”) is followed with an
instruction about the acquisition destination: “Assigned to the Imperial Her-

5 Bobrinsky 1896, 42—43 (Ilpro6GpeTeHre OTAEIPHBIX MPEAMETOB APEBHOCTH U KOJLIEKIIMH
[Acquisition of Antiquities and Collections]), see also 1 (IIpou3BoACTBO apXxe0IOTNIECKHXD
packomnoks [Archaeological Excavations]). In this official report, the Berdyansk treasure is
mentioned to have been found in 1894. Decades later, however, losif Orbeli mentioned 1892
as the year when it was accidentally discovered during field work. See Orbeli 1938, 276—277.
Bobrinsky 1896, 3446, esp. 42—43, fig. 62, see also 168-169.

7 The same photographs showing five of the described silver objects were reprinted by Vasilij
Latyshev in 1906. See Latyshev 1906, 52, figs. 293—297.

8 “BammuamenvHan KOANEKYIN CEPEOPAHBIXD NO30A0UCHHBIXD BEULEll APMAHCKAZO NPOUCXOIHC-
Oenis, HatideHHbIXs 8% 2. Bep0aHckrs, UMEHHO: MOPCKAS paKOBUHA 8% ONPABTL, €5 APMAHCKOIO
Haodnucvio 8Hympu Ha scemonts, “Maryks pads bosiil’, 2 uauieuku, 2 KpynHvis 043xXu 85 8U0M
PO3EMOKs, 4 00ALULISL KPY2Abls OAXU, 2 OAAXU 85 BUON HAY20bHUKOBS, 31 08AALHAA U 33 KPYe-
b8 OAAWKU U pazmenms KypuabHuybst puauepannoil pabomot. Ilo Hauepmaniio 6yxes Hao-
nucu, 8ewu OMHOCAMCES nPubAU3UMeabHo ks XI-XI1 8". See Bobrinsky 1896, 42—43.
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mitage”® As instructed, the silver objects found in Berdyansk were acquired by
the Hermitage Museum in 1895.1°

In 1909, another black-and-white photograph of the object in question, as
well as three pictures of other silverworks from the Berdyansk treasure, were
published by Yakov Smirnov, another member of the Imperial Academy of
Sciences. Smirnov included them in his atlas entitled Vostocnoe serebro (Ori-
ental Silverwork), mostly reproducing the information that was reflected in the
above-cited report.l!

3 Epigraphy, Dating, Iconography, and Attribution

The next scholar to pay attention to this object was Iosif Orbeli, who in 1938
clarified a few erroneous points that had previously been overlooked and pro-
posed some original considerations. Based on stylistic and technical features
of the decorated shell, Orbeli suggested a new date—Ilate 12th-early 13th cen-
turies.!? He also proposed a new reading of the coin inscription: instead of
“Manuk, slave of God” he suggested “Sahuk, slave of God” (Illahyx, pa6 Boza).!3
Sahuk is indeed the name written on the attached coin, as can clearly be seen
in modern photographs. I would, however, slightly modify Orbeli’s translation
of “slave of God”, for the original Armenian inscription reads GU.C1k4 SUU3
U(USNRBN)3, a more appropriate translation of which would be “Sahuk, ser-
vant of God”. Between the first and last letters of this inscription, there is a
separating cross, a characteristic epigraphic element of Cilician coinage, which
helped Orbeli to attribute the shell ladle to Cilician Armenia.

Another inscription can be seen on the surface of the partly preserved silver
gilt band, overlaid on the edges of the shell. The three-letter inscription writ-
ten on the upper right side of that band reads Gwh (Sak), which most likely
refers to the same Sahuk. If this is not an abbreviation (and indeed there is no

9 Bobrinsky 1896, 168-169.

10  Kramarovski 2019, 330.

11 Smirnov 1909, PL. LxxV1I (No. 139). For three other objects from the Berdyansk treasure,
see Smirnov 1909, Pl. Lxxv11 (No. 140), Pl. c1 (Nos. 246, 247). The last two objects are silver
plates dating from the 13th—14th centuries (Hermitage Museum, Inv. Y¥M-1190 and YM-1191).
For their colour reproductions, see Kramarovski 2005, 235 (cat. 266); Kramarovski 2019,
423. I suppose these are the same objects described in the 1894 report as “two cups” (Bob-
rinsky 1896, 43). The images of other objects of the Berdyansk treasure are reproduced in
Darkevich 1976, fig. 123 (1-6).

12 Orbeli1g38, 278—279.

13 Orbeli1938, 279.
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abbreviation sign in the writing of Sak), one can suppose that the person was
known both as Sahuk and Sah. “-uk” is the diminutive suffix added to the male
name Sah (from Persian “§ah”, meaning “king’, a personal name in use among
Armenians).1#

To my knowledge, the provenance from Cilician Armenia suggested by
Orbeli has been accepted by all scholars who considered this object.!> My
examination of the shell ladle brings forth some more details, which confirm
Orbeli’s attribution, although a date around 13th—14th centuries seems to me
more plausible than late 12th-early 13th centuries.'® While the valve object itself
can in a way be characterised as unique in Armenian material culture (for
no other example is known so far), the epigraphy, style and execution of the
attached coin in many points coincide with Cilician coinage, among which the
above-mentioned use of the cross in the circular inscription. Another parallel
with Cilician coins minted during the 13th—-14th centuries is that the inscription
is separated from the central image by a circle of dots. While the animal depic-
ted on Cilician coins is usually a lion or a lion-like beast, the shell coin contains
the image of a wild goat which looks back over its shoulder, thus reproducing
the pose of the lions that appear on some Cilician coins.

Both the depiction of the goat on an Armenian coin and the uniqueness
of that coin bearing the name of a certain Sahuk raise a series of questions,
whose answers, because of the paucity of sources, will probably always remain
hypothetical. One of the central questions is the identity of Sahuk. Orbeli had
suggested that he could be “a master, a citizen, a merchant, but never a lord or
a baron”, apparently considering the diminutive form of the name.”

Indeed, no ruler named Sahuk, at least a ruler who would have the legit-
imacy to mint a coin, is known so far. Another possible guess is that he was
a well-to-do individual from high social rank, who ordered the royal master

14  The name Sahuk is absent in Hra¢'eay Aéatean’s monumental Dictionary of Armenian Per-
sonal Names. Nevertheless, there are other diminutive versions of the name Sah, such as
Sahak, which is testified in early mediaeval sources and later, or Sahik, recorded for the
first time in 1041 in an inscription carved on the Holy Saviour church in Ani. See Ac¢afean
1948,103-104 (for Sahak), 119-120 (for Sahik). For the inscription of 1041 mentioning Sahik,
see also Orbeli 1966, 43.

15  Kakovkin 1975, 195-197; Darkevich 1976, 132; Marshak 1985, 141, 143; Kramarovski 2005, 235;
Kramarovski 2019, 330. For Kramarovski’s attribution see also below.

16 My dating is thus closer to that suggested by Kakovkin and Kramarovski. Kakovkin dated
the shell to the mid-13th century, while Kramarovski to the mid-13th-14th centuries. See
Kakovkin 1974, n. 23; Kramarovski 2005, 235; Kramarovski 2019, 330.

17 Orbeli 1938, 280, also 281—282. It is however to be noted that, although not frequently, the
diminutive names or epithets are nevertheless testified among Armenian aristocrats.
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to issue an individual souvenir coin. While the available evidence seems to
be silent about such practices in mediaeval Armenia, the use of royal artists’
services by non-royal individuals does not appear unusual if we look at the pro-
duction of other kind of objects.!® The quantity of silver used for this object
and the fact that Sahuk could afford the issue of an individual coin in a royal
style speak for someone who had access to the services of the royal mint. In
this regard, Orbeli’s suggestion that Sahuk could be a master silversmith is not
unrealistic. The diminutive form of his name may further strengthen this sug-
gestion. It appears that a certain number of mediaeval Armenian masters and
architects used the diminutive form when signing their names. This was the
case of architect, sculptor, and miniaturist Momik, architects Gazan, Sahik, and
Grigorik (Grgorik), architect and sculptor Vec'ik, etc. It seems unlikely that they
were all given diminutive names at birth. The diminutive suffix of their names
could be added later in accordance with the contemporary ethics of their pro-
fessional activities and religious affinities. In this sense, the double signature
of Sah/Sahuk is particularly evocative: his name appears as Sahuk in one place
and as Sa/ in another (in a less prominent place).

At any rate, the coin, probably along with other silver additions visible on
the shell, was manufactured at the private initiative of Sahuk, who attached
it to the scallop valve, turning it into a personalised object. His desire of being
remembered through this object is reflected in the two inscriptions cited above,
one of which clearly underlines his Christian piety. While on Cilician coins
the circular legend naming the king is usually accompanied with a central
image of the respective king, the coin in question depicts a wild goat, with
which Sahuk associated himself. Even though executed in imitation of Cilician
coins, the visible iconography and epigraphy of this coin suggest a non-secular
context and most likely a non-commercial use. On royal coins, if there is a
reference to God, then it is always associated with the sovereign’s aim to high-
light the idea that the acting king exercises earthly power bestowed upon him
by God. Thus, the standard legend WU OLNREREUURL LUSNRGNS (“By the

18  Thus, in 1323 a certain deacon Yovaneés acquired a parchment manuscript (Hymnal, ms
367/65 of Zmmar [= Bz 367/65]), which was copied and illustrated by the royal artist Sar-
gis Picak in the Church of the Holy Sign, in the capital of Sis (for the manuscript and
its colophons, see KésiSean 1964, 104-106; interestingly—though this might be a pure
coincidence—Yovaneés asks to remember, among others, his deceased father, whose name
was Sah). Picak offered his artistic services also to other non-royal individuals originating
from Cilicia and Greater Armenia. If the services of the celebrated royal miniaturist were
available for people who were not necessarily from the courtly milieu, the clients of royal
silversmiths were probably also not strictly limited to the court members only.
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power of God”) appears on the silver drams!® issued by Lewon I (r. 1198-1219),
Het'um I (7. 1226-1270) and Zapél, Smbat (. 1196/7-1198), Kostandin (r. 1198—
1199), and Lewon I1I (r. 1301/6-1307). Unlike these royal mints, the legend on
Sahuk’s coin emphasises its owner’s religious piety, identifying him as “servant
of God".20

The overall pious connotation of the object in question might be helpful to
understand the choice of the wild goat and of another animal carved on the
shell’s upper part. But before discussing what these beasts could have sym-
bolised for the shell's owner, a few words should be said about the stylistic
attributions that were proposed about the silver decorations.

The metallic addition on the upper part represents a carefully executed
relief-like decoration with a central image of a beast which looks back over
his shoulder as does the wild goat on the attached coin. The beast looks like
a lion but has the pointed skin of a leopard. In his brief mention of this object,
Darkevich observed “western European influence” in the stylistic execution of
the beast.2! More recently, Kramarovski, who attributed the shell object to Cili-
cia, nevertheless associated its silver decorations (especially two small almond-
shaped rivets) with artistic traditions of the northern Black Sea region of the
14th century, contextualising it within the art of the Golden Horde.22 Prob-
ably taking into account this very hypothesis, on the museum’s explanatory
plaque the provenance of Sahuk’s shell is given as “Cilicia, Golden Horde”23
The same provenance appeared also in the entries to recent exhibition cata-
logues, in which the shell was included.?* While it is not impossible to imagine
that silver decorations could have been added in a region that was part of the

19  Dram or tram is an Armenian term used for silver or gold coins. In the Cilician state these
were mainly minted in silver and had a weight of about 2.9 grams. Armenian dram is equi-
valent to dirham in Persian and Arabic and to drachma in Greek and Latin. On the term
dram [ tram, see Bedoukian 1979, 47—48.

20  Itwould be highly interesting to know how the reverse of Sahuk’s coin looks like, if it were
possible to temporarily separate it from the scallop shell.

21 Darkevich 1976, 132.

22 Kramarovski 2005, 236; Kramarovski 2019, 330.

23 The State Hermitage Museum (see Bibliography at the end).

24  Sahuk’s shell, apart from being included into the permanent exhibition of the Hermit-
age Museum, was also displayed in several temporary exhibitions, a list of which is given
below:

2001. Sokroviséa Zolotoj Ordy (The Treasures of the Golden Horde), 14.02—28.12.2001,
State Hermitage Museum, Saint Petersburg. The catalogue of this exhibition was not avail-
able to me at the time of writing.

2005-2006. Dschingis Khan und seine Erben: das Weltreich der Mongolen, 16.06—25.09.
2005, Kunst- und Ausstellungshalle der Bundesrepublik Deutschland, Bonn, 26.10—29.01.-
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Golden Horde, it can equally not be excluded that this was done in Cilician
Armenia (which, incidentally, during the period considered had stronger polit-
ical ties with another Mongol state, the Ilkhanate of Iran, from where certain
artistic and cultural interactions were stimulated). The developed tradition of
silversmithing in Cilicia and the similarities of Sahuk’s coin with Cilician coin-
age make this region a more probable candidate than the region where it was
found in the 19th century.?> As for widespread stylistic references, these can
well be associated with objects originating not only from the Golden Horde
but also with many other contemporary artefacts classified within the general
phenomenon known as the Pax Mongolica, which was also strongly present
in the Cilician kingdom and in Greater Armenia.?® Sahuk’s shell however, as
will further be shown, offered a new reading for both the silver engravings and
the coin, thus setting these additions into a new context—now as part of an
object that was to express its owner’s religious piety and, likely, social rank-
ing.

What motivated Sahuk to choose a wild goat for his individual coin and a leo-
pard/lion for the scallop shell? In many mediaeval Armenian churches, espe-
cially near the entrances or windows, one can observe depictions of wild beasts,
many of which were interpreted as having protective and salvific powers. These

2006, Staatliches Museum fiir Volkerkunde Miinich. For the exhibition catalogue, see
Kramarovski 2005, cat. 267.

2019. Zolotaja Orda i Pri¢ernomor’e: Uroki Cingisidskoj imperii (The Golden Horde and
Black Sea Coast: Lessons of the Genghisid Empire), 03.04—06.10.2019, Hermitage—Kazan
Exhibition Centre. For the exhibition catalogue, see Kramarovski 2019, 330.

25  Itis not known how the treasure made its way to Berdyansk, but it is perhaps not unim-
portant to mention that many Cilician manuscripts and objects that were later found in
various parts of the Russian Empire, including especially in Armenia, have had an itin-
erary similar to this: Cilicia—(Jerusalem)—Crimea—Nor Naxijewan / Rostov-on-Don—
Ejmiacin—Yerevan. It is not excluded that the Berdyansk treasure too was brought along
by the Cilician Armenians to Crimea, from where it could later be moved further along
the coasts of the Azov Sea.

26  Therenewed interest in the Mongol Empire, sparked by the modern phenomenon of glob-
alisation, resulted not only in profound research into Mongol culture and history but
also in many splendid exhibitions dedicated to material culture produced during this
period. Many objects, hitherto neglected, less studied or even unknown, were brought
into the open, widening our knowledge and perception of the visual and material world
of the past. However, for some artefacts the attribution to the Mongol Empire (in case
of Sahuk’s shell to the Golden Horde) has been made with a general understanding
that their production chronologically corresponded to what is known as the Pax Mon-
golica, sometimes overlooking the specific cultural-historical contexts of their produc-
tion.
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FIGURES 3.2A-C  Western entrance of the gavit‘ of the Xoranasat Monastery, 13th century
PHOTO BY AUTHOR, SEPTEMBER 2019

functions are easier to discern especially in those depictions which are accom-
panied with inscriptions, for they often ask for divine protection for those
named in the text. In the 13th-century Xoranasat monastery, for example, two
inscriptions are written on two beast sculptures, which also serve as capitals for
the western entrance of the gavit? (Figure 3.2). These texts are accompanied
with small crosses placed below, in that way filling in the free space remaining
on the beasts’ bodies. The inscriptions on the two sculpted capitals depicting a
lion and a horned animal read as follows, respectively:

£(LPUSN)U L(USNRL)G NANCUP YULUBUULPL. vURU LUUS L:
May Christ God have mercy on Vanakan.28 This cross is for him. (Fig. 3.2a)
2(PPUSN)U U(USNRU)S NNPU/P 40PENCPNS / WURU LUUS E:
May Christ God have mercy on Grigor. This cross is for him. (Fig. 3.2¢)?°

A different approach, but likely with similar protective connotation, can be
seen in some animal reliefs of the 14th-century church of Surb Astuacacin (Holy
Mother of God, known also as Belfry Church or Small Church) in Elvard. The

27 On the protective connotation ascribed to these beasts, see Mnac'akanyan 1970, 200, also
185-202 (for more examples testified in mediaeval Armenian architecture).

28  This is the well-known theologian Vanakan vardapet, the founder of the Xoranasat mon-
astery and of its renowned school.

29  While this second inscription is easily discernible, the first one mentioning Vanakan is
now damaged (Figure 3.2a). During my visit to Xoranasat in September 2019, I could read it
only partially. The rest of the inscription is completed according to Vahan Vanyan's article
published in 1976, when the overall state of the monastery was still in a better condition.
See Vanyan 1976, 43.
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FIGURE 3.3 Surb Astuacacin (Holy Mother of God) Church in Etvard, 1311-1321, east facade,

architect Sahik.
PHOTO BY HRAIR HAWK KHATCHERIAN, JUNE 2015

church’s east facade, for example, shows a scene with a leopard seizing a goat,

which is carved above the richly framed window (Figure 3.3).

Whether the goat and the leopard/lion depicted on Sahuk’s shell had a sim-

ilar protective role is a speculative yet not improbable hypothesis.3° If we recall
the non-secular details of Sahuk’s coin that were discussed above, and espe-
cially the inscription representing him as “servant of God”, the pious connota-

30

Many references to the symbolic presence of wild beasts can be found in mediaeval
Armenian historiography. Step‘anos Taronec'i Asotik (at the turn of the uith c.) and Ste-
p'anos Orbelean (13th—14th cc.) write about ascetic monks who lived with wild anim-
als, making these beasts to serve them. The theological explanation of these legendary
accounts is that by their miraculous submission the beasts testify that the hermits bear
in themselves the Christ, the New Adam, under whose submission God had subjected all
creatures (Mahé 1993, 514, also n. 535). An association between Adam and his domination
over the animals is perfectly visualised on the east facade of the 10th-century Alt'amar
church, where the bust of Adam is surrounded by sculpted beasts and accompanied
with an inscription referring to Gen 2:20: 6k UNAG/U8 LHL/U LuN/RMLLU BLUL/LU3/U
ULU/UuN8 /6 FU.QU/UUS8—“And Adam gave names to all the animals and wild beasts”
(Figure 3.4). Remarkably, the iconography of Adam could easily be confused with that of
Christ if there were not the respective legend naming Adam. See Dorfmann-Lazarev 2016,
493—-498; Thomson 2019, 230.
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FIGURE 3.4 Adam (Gen 2:20), Surb Xa¢* (Holy Cross) Church in Alt'amar, 915—921, east facade,
architect Manuel
PHOTO BY HRAIR HAWK KHATCHERIAN, FEBRUARY 2015

tion of this object becomes more discernible. No less remarkably, all these fea-
tures appear on a scallop valve—a natural object which from the 12th century
on was given an emblematic status, being largely associated with pilgrimage to
Santiago de Compostela, which I will discuss next.

4 A Jacobean Shell for Sahuk

Whether Sahuk was the initial or a later owner of the scallop shell is hard
to know. The circumstances of its acquisition will probably always remain
unknown, as is often the case with many mediaeval objects of this kind. What
is more certain is that the use of scallop shells has a clear connotation to medi-
aeval pilgrimage practices and more specifically to pilgrimage to Santiago de
Compostela in Galicia. The tradition of visiting the tomb of Saint James the
Apostle was formed in the gth century after a local hermit called Pelayo had a
vision about the whereabouts of the sarcophagus, which would later become
the site of the chapel, the church, and then the splendid cathedral of Santiago
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de Compostela.®! In the 12th century, when the Liber Sancti Jacobi3? was pro-
duced, the veneration of Saint James gained more popularity, being enriched
now with rituals and miracles related to this apostle. Many Jacobean pilgrims
were well aware of the miracles described in the Liber Sancti Jacobi, some even
claimed to have experienced them on their road to Santiago and back. The cre-
ation of this influential book was accompanied by the appearance of pilgrim
hospices on the routes to Santiago and, more importantly, by the construction
of the famous cathedral upon the supposed sarcophagus of the apostle. These
undertakings further reinforced the tradition and organisation of the pilgrim-
age to Santiago, making it one of the most desired pilgrimage destinations until
today.

From the 12th century on, the scallop valve became the symbol of a suc-
cessfully fulfilled pilgrimage to the Apostle James’ tomb in Santiago.3® Recent
archaeological excavations confirm the 12th century as the terminus post quem
for the diffusion of scallop or oyster shells as symbols of Jacobean travellers.34
In the Liber Sancti Jacobi, there are indications of how the oyster shells would
be used by the pilgrims, and what it signified as a symbol of spiritual salvation,
obtained after the completion of pilgrimage.3> Over time, the local authorities
of Santiago started to control the shell sale along the Jacobean routes in order to
prevent their unlicensed production and forgeries.36 The exact place where the
pilgrims could obtain their shells was also determined: in the square situated in
front of the northern portal of the cathedral.37 The tradition of pilgrims’ shells
inspired the circulation of many stories, legends and customs that were related
to the symbolic correlation of Saint James and scallops (or oysters).3® The scal-

31 On the formation of Saint James’ cult in Galicia and on the tradition of the Jacobean pil-
grimage in the Middle Ages, see Starkie 1965; Herbers 1984; Williams—Stones 1992, etc.

32 The manuscript of the Book of Saint James is also known as Codex Calixtinus after the
name of Pope Calixtus 11 or simply as Jacobus as it appears on the manuscript’s incipit
page. I have consulted the following edition: Moralejo et al. 1951. For the studies on the
Liber Sancti Jacobi, see Herbers 1984; Moisan 1992; Williams—Stones 1992, etc.

33  The two types of the scallop shells used for Jacobean pilgrimage, whose scientific names
are Pecten maximus and Pecten jacobaeus, are distributed in two sea regions: “P. maximus
distribution is limited to the northeast Atlantic, from northern Norway down to north
Africa, while P, jacobeus is present within the Mediterranean and the Adriatic Sea”. See
Ktalav 2016, 326, also 333.

34  Ktalav 2016, 323-338.

35  Ktalav 2016, 325 (with further references).

36  Starkie 1965, 71; P16tz 1992, 39; Ktalav 2016, 333.

37  Plotz 1992, 39. See also Starkie 1965, 70.

38  Forseveral such legends and miracles associated with Saint James, see Starkie 1965, 70—71;
Herbers 1992, 11—34; Moisan 1992, 133-145; Ktalav 2016, 325.
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FIGURE 3.5 A Jacobean pilgrim, mural painting, ca. 1150, Nativity Church, Bethlehem
PHOTO BY MICHELE BACCI, JUNE 2019
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lop shells, often considered by pilgrims as objects with miracle-working power,
could however also have practical use. For travellers, they could secure safe pas-
sages to hospices or to the holy sites situated on the respective routes. It has also
been suggested that they could be used as ladles to drink or eat from. The holder
attached to pilgrims’ shells was used to hang them from the travellers’ clothes,
huts, belts, bags, or at home as signs of accomplished pilgrimage.39 In the Nativ-
ity church of Bethlehem, for instance, the mid-12th-century mural icon of Saint
James the Great depicts in supplicating pose an aristocratic couple, whose bags
prominently exhibit their shells (Figure 3.5).4°

In the shell of Sahuk, too, there is a holder, apparently meant to be used for
one of the above-mentioned purposes, perhaps for hanging it on house walls,
because it is heavier (with the presence of additional silver decorations) and
larger (length 16.6 cm, width 13.3cm, height 5.5 cm)# than many pilgrims’ shells:
this makes the shell less practical for long journeys. In any event, the epigraphic
material, which represents Sahuk as a “servant of God’, reveals this object’s con-
nection with its owner’s religious piety. If this is not a mediaeval forgery, the
shell might have been acquired by Sahuk after the completion of a pilgrimage
to Santiago: the owner then had it adorned with silver decorations, and added
a visual sign of his identity, thus making it a personalised object.? Even if not
acquired in Santiago itself, it can still be associated with someone’s desire to go
on pilgrimage to Santiago.

A comparative regard to archaeological finds of Jacobean shells might be
helpful to better understand the functional peculiarities of Sahuk’s shell. In
this respect, a recent study dedicated to the Jacobean badges found in the Holy
Land reveals some interesting parallels. First, some of these shells were found
as an accumulation, i.e. accompanied with other small objects, such as coins,
crosses, or pottery.#3 It is not excluded that the silver objects of the Berdyansk
treasure, among them the shell in question, might also have belonged to one
individual. Secondly, the physical state, namely the artificial holes (usually two
or three) of many pilgrims’ valves found in the Holy Land and in Europe, can

39 In Nordic countries, also some of Saint Olav’s pilgrims’ badges and shells were used as
amulets for protecting the home. See Simonsen 2018, 192.

40  Bacci2017,130, fig. 35; Bacci (ed.) 2021, 13, fig. 1 (for the images of both the male and female
pilgrim).

41 The measurements according to Kramarovski 2005, 235.

42 Itisnot excluded that the shell was acquired by an elder member of Sahuk’s family, from
whom then it passed to Sahuk. In some Western societies, for instance, it is known that
the shells acquired by Jacobean pilgrims could become a dear object also for their family
members, who passed it from generation to generation. See Starkie 1965, 71.

43 Ktalav 2016, 327-333.
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be comparable to the holes present on Sahuk’s shell if one were to remove the
silver additions. Thus, the upper two holes of Sahuk’s shell, which are covered
with two small rivets on each side, and the central holes, through which the
back holder and coin are attached, correspond to the positions of the holes
that are usually found on the badges of Jacobean pilgrims, who used the holes
for attaching or hanging the shell. 44

5 Armenian Pilgrimage to Santiago de Compostela

From these object-centred considerations let us now turn to the historical
background of mediaeval Armenian pilgrimage to Santiago de Compostela.
The evidence narrated below is not intended as a reply to the unanswered
questions concerning the history of Sahuk’s shell. What I hope to do, instead,
is to provide a context for the object, reconstructed through some episodes
pertaining to the tradition of Armenian pilgrimage to Santiago, during which
the religious travellers could have acquired objects such as the shell in ques-
tion.

In the 10th century, that is only a century after Pelayo had his vision about the
whereabouts of the apostle’s sarcophagus, an Armenian monk called Siméon
came to venerate the saint’s tomb in Santiago.*> Another pilgrim, Dawit' (later
Saint Davinus of Lucca, who died in the mid-11th century and was buried in
the church San Michele in Foro in Lucca, Tuscany), went to Jerusalem, Rome,
then intended to visit Santiago.*6 At the end of the u1th century, an Armenian
princess went on pilgrimage to Santiago de Compostela together with her com-
panions.*?

Despite some obscure details of the above-mentioned accounts, they nev-
ertheless provide an interesting context for reconstructing the origins of the

44  Forphotographs showing the artificial holes on Jacobean shells, see Spencer1998, fig. 248a;
Vallet 2008, fig. 6; Ktalav 2016, fig. 17.3; Simonsen 2018, fig. 68. It was suggested that the
two-hole shells were hung, while the three-hole shells were to be sewn onto the pilgrim’s
clothes or bags. See Vallet 2008, 244.

45  Alisan 1884, 5-17; P'ed‘ikean 1937, 50-52; Dédéyan 1978, 124—125; Dédéyan 1984, 23-25;
Matiossian 2005, 197.

46 P'ec'ikean 1937, 52; Dédéyan 1978, 125-126; Dédéyan 1984, 25-26; Bacci 2004, 548-558;
Uluhogian 2006, 29-50; Orengo 2018, 88-89.

47  Gulbenkian 1980, 173-178, 194195 (Gulbenkian considers the princess to be daughter of
the last Bagratid king). For some clarifications regarding the Armenian princess and her
sojourn in Spain, see Matiossian 2005, 198—203.



A JACOBEAN SHELL FOR SAHUK, “SERVANT OF GOD” 71

Armenian tradition of Santiago pilgrimage. At the time when these pilgrims
went to worship the apostle’s tomb, the cathedral of Santiago and the Liber
Sancti Jacobi were not yet created, and the cult of Saint James was still in its
formative period.

After the creation of the Liber Sancti Jacobi in the 12th century, the cult of
Saint James started to develop quickly, attracting to Santiago numerous reli-
gious travellers from all over the Christian world, including the Armenians. In
the long sermon on the translation of the apostle’s relics from Jerusalem to
Santiago, the Armenians are listed among those nations who came to visit the
apostle’s tomb in Galicia.*® This sermon composed by Pope Callixtus repres-
ents Chapter xvi1 of Book 1 of the Liber Sancti Jacobi. The latter also contains
a so-called Pilgrim’s Guide (Book v), which is a collection of various kinds of
advice for those who undertook a pilgrimage to Santiago. Later some visit-
ors mentioned that there existed a hospice for the Armenians in the city, for
they had been coming to pilgrimage since ancient times.*? A guesthouse called
“Hospice of Jerusalem” and situated in Santiago’s ancient quarter of Jewish
merchants was possessed by the Armenians.5° Some scholars of architectural
history have even claimed that there are traces of Armenian influence on the
early Romanesque structure of the cathedral of Santiago de Compostela.5! Due
to the presence of an Armenian alphabet composed of 36 letters and engraved
on a niche of the Church of Saint Martha in Tarascon (France), it was suggested
that in the 12th century an Armenian pilgrim paused at this sanctuary on his
way to Santiago.>?

In his mid-13th-century report addressed to king Louis 1x, the Franciscan
friar William of Rubruck writes in detail about an Armenian monk called Ser-
gius, whom he met at the court of the great khan Méngke and who once asked
the friar whether the Pope would “furnish him with horses as far as Santiago”.53

In the 14th century, the relationship between Cilician Armenia and the
Iberian Peninsula was marked by a special diplomatic and religious event,
when during the reigns of the Armenian king Lewon 1v (r. 1321-1341) and of
the king of Aragon, James 11 (r. 1291-1327), the relics of Saint Thecla were trans-

48  Moralejo et al. 1951, 199.

49 Lopez Ferreiro 1898, 69—70.

50  Gulbenkian 1980, 199; Matiossian 2005, 214-215. It was also suggested that the Galician
city called Arménia and mentioned in the 16th-century Breviario Compostellano might
have been related to the Armenians. See Gulbenkian 1980, 195-196, n. 96.

51 Conant 1926, 27.

52 Dédéyan—Kévorkian 2007, 9o7.

53  William of Rubruck (Jackson 1990), 205—206.
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ferred from Cilicia to Catalonia.>* A few decades later, in the north-western part
of the peninsula another noteworthy episode took place, this time with the
participation of the last Cilician king Lewon v Lusignan (r. 1374-1375). While
in Lyon, the king undertook a pilgrimage to Santiago de Compostela, a wish
which, according to his confessor-biographer Jean Dardel, he had cherished
since his Mamluk captivity in Cairo.%® In the last quarter of the 14th century,
a knight called Manuel, who was active in the Armenian court until the fall of
Sis and who later falsely represented himself as the messenger of king Lewon,
asked for financial support from the royal treasury of the Aragonese court on
the pretext of undertaking a pilgrimage to Santiago de Compostela.>¢

More detailed accounts are available from the post-mediaeval period.>”
Leaving Erznkay/Erzincan in October 1489, during the years that followed
bishop Martiros Erznkac'i visited some of the most important European sanc-
tuaries, including Santiago de Compostela, where he remained for 84 days.58
Between 1587 and 1592, a very similar itinerary through European holy sites was
taken by a monk Sargis, who might have been familiar with the travel account
of Martiros Erznkac'i.> Arriving at Santiago, Sargis could not see the headless
body of Saint James, because the door leading to the apostle’s tomb was opened
only once every seven years. Nevertheless, the Armenian pilgrim was filled with
joy after he learned that the desirable day would arrive in eight months, so he
decided to wander through sanctuaries of other cities and villages returning to
Santiago eight months later. According to Sargis’ account, on the day when the
apostle’s body was taken out, there were 4,000 priests and so many people that
one could not count. They venerated the body of the saint for three days.6° Two

54  Calzolari 2017, 137-159; Serrano Coll—Lozano Lopez 2020, 285-310.

55  Jean Dardel (Ch.A. 1906), chapter cXL, 106. The liberation of Lewon v in 1382 was in fact
possible thanks to the kings of Castile and Aragon. On Lewon’s pilgrimage to Santiago, see
also Saez Pomes 1946-1947.

56  Jean Dardel (Ch.A. 1906, 99—100, on Manuél representing himself as Lewon’s messenger),
see also 46, 85. For further readings on Manuél’s European activities during the post-
kingdom period, see Grigoryan Savary 2021, 224—225.

57  Many references to Santiago de Compostela and to the tomb of the Apostle James in
Galicia are to be found in Armenian historiography and literature. The presence of “many
saints’ bodies” in Spain, with a particular emphasis on “the body of Teér Yakob”, is men-
tioned in a series of 17th-century Armenian folk songs, in which the beauty of the poet’s
beloved one is metaphorically compared to various cities and countries. See Mnac'akan-
yan 1956, 272—288 (songs Nos 91-94). See also Matiossian 2005, 194—226, esp. 208—210 (for
more references found in poetic texts).

58  P'ec'ikean 1937, 55-60.

59  Xac'ikyan 1970, 125-148, esp. 137-145.

60  Xac'ikyan1970,142, also 133 and n. 14 (for taking out the apostle’s body once in seven years).
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decades later, when Awgustinos Bajec'i, an Armenian catholic priest from the
village Aparaner in Ernjak (Siwnik'), visited Santiago de Compostela, he con-
firmed the information that the cathedral’s “Door of Mercy” was opened once
every seven years.®! We know of another catholic priest from the same village,
called Yovhannes, who in the 16th century left Naxijewan and visited Santiago
twice.62

In the late 16th and early 17th centuries, two pilgrimages to Spain were made
by a hermit called Paron who led an ascetic life in the convent of Gregory
the [lluminator on Mount Sepuh (near Erznkay). Paron was the teacher and
caretaker of the later famous chronicler Grigor Daranatc'i. During one of his pil-
grimages to Jerusalem, Paron copied a Vark‘haranc* (Lives of the Fathers), which
is currently manuscript No. [J] 175 of the Armenian Patriarchate of Jerusalem.53
In 1610, Daranatc'i added a large colophon to that manuscript, describing the
pious life of his beloved teacher. It is in this colophon that we find two men-
tions about Paron’s travels to Spain, most likely to the tomb of Saint James in
Santiago, but also to the other two important sites of Christian pilgrimage, Jer-
usalem and Rome:

And from time to time he would go out travelling to all the pilgrimage
sites: many times he went to Holy Jerusalem and twice to the great Rome
to the holy apostles Peter and Paul; he also travelled to Spain and to the
holy sites of our Armenia’s eastern parts. After these pilgrimages he would
always return to his convent.54

Some time later, Paron repeated his long-haul journey to these places:

And he went from country to country in order to go to the great Rome and
Spain and then came once more to Constantinople.6>

61 “Near the tomb there is a door called “Door of Mercy”, which is opened once every seven
years. Blessed are those who will be there on that day”. For the original text in Armenian,
see Xac'ikyan 1970, 146, n. 14.

62 Gulbenkian 1980, 201.

63  For the manuscript’s description, see Bogharian 1966, 524-527.

64  bLLhbwy tppidu Gppldu opebn jwdkbwyd nipumnmuwntinhu B pugnud waqud h Unipp
jpnuwnbd B Epyne wbqud h @kt Cnnd wn Unipp wnwpbwju MEunpou & Monnu
b h Uywilthw b h dtp Awgng jupbitkjhg pbun npuinuntinhud B npuipdbwy, nunbwgp
wbnpkd h wbinh hip dkbwunwthb. See Grigor Daranalc'i (NSanean 1915), 591-599 (Ap-
pendix A), esp. 594-595.

65 .. b qiwg jughuwpAhl jwohuwpAi h WSt Condd B h Uywdhw, b nupdbwy Gha h
Ununwlintiniyojhu. Here Daranalc'i uses the form “come to Constantinople”, because he
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6 Conclusion

In this paper, I took a close look at a late mediaeval object, consisting of a
scallop valve, adorned with silver gilt additions. Aware of the methodological
difficulties of studying and explaining minor objects of this kind, I have tried
to make use of the available information by describing in the first part how
the shell object was discovered, acquired, studied, and exhibited, and then by
proposing in the second part a reconstruction of functional and historical con-
texts.

The emblematic use of scallop shells from the 12th century on, as well as the
epigraphic and iconographic evidence visible on this shell, allowed us to asso-
ciate it with the mediaeval tradition of pilgrimage to Santiago de Compostela.
Whether Sahuk was its initial owner or acquired the shell only subsequently,
is not clear. It is also uncertain whether he was the person who carried the
shell ladle to the Azov Sea. The sophisticated combination with his individual
coin, that resembles those minted in Cilician Armenia, confirms the previous
attributions to that mediaeval kingdom. Furthermore, the historical evidence
gathered in this paper shows a continued interest in Santiago pilgrimage by
mediaeval Armenian travellers, who could have acquired Jacobean shells dur-
ing their visits to this renowned Galician site. For Armenians, as for many other
pilgrims, Santiago de Compostela was an important place connected with the
Apostle James, right after the Armenian cathedral of Saints James in Jerusalem,
which is also associated with him. Like many Jacobean pilgrims who desired to
visit both cathedrals in Santiago and in Jerusalem, Armenian believers would
also have been eager to perform a double pilgrimage to the two important des-
tinations associated with the Apostle James.
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From Alexandria to Dvin

Non-Chalcedonian Christians in the Empire of Khusrau 11

Phil Booth

1 Introduction

In the period from 603 to 629, the East Roman and Sasanian empires were
plunged into a dramatic final confrontation, a period of protracted warfare
which witnessed the expansion of the Persians across Roman Syria, Palestine,
and Egypt; the Persian-Avar siege of Constantinople; and the final Persian
defeat at the hands of a Roman-Turk alliance. A great wealth of scholarship
has explored the rich evidence which details the shah Khusrau 11's engagement
with Christian leaders and culture both before and during the war! and the
Christian factionalism which arose around the court at Ctesiphon, as dyophys-
ites and miaphysites competed for preference.? But rather less has been said
about his policies within those territories which had long been the Christian
heartlands of the Roman Empire.

As the Persians entered into Roman Mesopotamia from 603, and then
crossed the Euphrates from 610, they entered into a world divided: between
the dominant Chalcedonian church, with its plethora of urban bishops, and
the far smaller and largely rusticated Severan church, established from the
middle of the 6th century in Asia Minor, Syria, and Egypt.3 We know that the
Chalcedonian Church was decapitated across the conquered territories—in
Antioch the patriarch Anastasius 11 had been murdered in violence in ca. 610;
in Jerusalem the patriarch Zachariah was deported to Ctesiphon in 614; and
in Alexandria the patriarch John the Almsgiver had fled before the invaders in
619, dying on Cyprus soon afterwards.* No successors were permitted for the
entire period of Persian rule and, as we shall see, at least some Chalcedonian
bishops were deposed and replaced with miaphysite rivals. But the frequent

See e.g. Schilling 2008, 235—298; Payne 2015, 164-197.
See below n. 34.
See van Roey 1951; Booth 2017.
On Anastasius, see esp. Chronicon Paschale (ed. Dindorf 1832, 699); on Zachariah, see Strate-
gius (ed. Garitte 1960); on John the Almsgiver, see esp. Delehaye 1927.

AW N =

© PHIL BOOTH, 2022 | DOI:10.1163/9789004527607_006
This is an open access chapter distributed under the terms of the cc BY-NC-ND 4.0 license.


https://creativecommons.org/licenses/by-nc-nd/4.0/

84 BOOTH

modern claim that the period of Persian rule was one of an inverse miaphysite
ascent—framed as “an era of triumph for Miaphysite orthodoxy” in one import-
ant recent book5—is too simplistic. For there was no such thing as “Miaphysite
orthodoxy” in the first place, and for some miaphysites, at least, the situation
was far from triumphant.

2 The Union of 617

At some point in 617, the Severan patriarch of Antioch, Athanasius the Camel-
driver, and several of his bishops were present at the Ennaton, a monastic
complex to the west of Alexandria which now served as the seat of the Severan
patriarchs of Egypt. Here Athanasius and his entourage entered into union with
the representatives of the Severan Alexandrian patriarch Anastasius, thus end-
ing a schism of the churches which had existed since 586, when the Antiochene
patriarch Peter of Callinicum had broken communion with his Alexandrian
counterpart Damian, on the suspicion that he had lapsed into tritheism.5

In recent literature the union of 617 has assumed a somewhat surprising
status. It was, as we shall see below, remarkable for various reasons, but per-
haps most remarkable of all is that it occurred at a time when the Alexandrian
and Antiochene patriarchates existed within separate polities: the former in
the Roman Empire, and the latter in the Sasanian Empire. It has now become
commonplace to claim that the Sasanians were accepting towards existing
Christian communities within the conquered territories, or at least towards
the Severans, to whom the Sasanians are sometimes supposed to have lent
their active patronage. In this perspective, therefore, the presence of Athanas-
ius and his bishops in Alexandria becomes, for some, indicative of the freedom
of movement and communication which the Sasanians permitted their bish-
ops;” while the union itself can even be cited as an example of the “ecclesiastical
institution building” which “Iranian patronage” allowed, as an example of the
“institutional coordination” between two churches “which the Roman state had
kept separate”8

Our knowledge of the union of 617 is dependent on two main narrative
sources: first, the Chronicle of Michael the Great; and second, the History of the

5 Payne 2015, 186.

6 Date: Chronicle to 724 (Brooks 1960), 146. Studies: Olster 1985; Miiller 1994; Jankowiak 2009,
18—23. Schism: see esp. Ebied et al. 1981, 34—43.

7 See Foss 2003, 157, 165.

8 See Payne 2015, 186.
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Patriarchs of Alexandria. The latter gives a somewhat impressionistic account
of the union.® But the Chronicle of Michael is far more detailed. It embeds four
related letters. The first is the synodical letter announcing it, with an accom-
panying list of signatories. Those signatories are, on the Alexandrian side: Ana-
stasius, an Athanasius, a Polycarp, a Theodulus, ‘and the other Egyptian bish-
ops’; and, on the Antiochene side: Athanasius, a Cyriacus, two Pauls, a Sergius,
and a Thomas.1°

The second of Michael's documents is a letter of Athanasius to the bishop
Cyriacus of Amida, in which he describes how the union was realised. He
recounts how, after numerous fruitless conversations with the “partisans of
Damian’, there had arrived in Alexandria, from Arsinoe, “the most magnificent
patrikios Strategius”, who then allied with “the glorious patrician Nicetas, with
whom we had conferred over the affair from the beginning, but in whom we
had lost confidence”! Presiding over the union, therefore, were two of the most
prominent Roman officials in the region: first, Nicetas, the emperor Heraclius’s
cousin, who seems to have assumed, in the 610s, a role akin to that of the Alex-
andrian Augustalis;'? and second, the patrician Strategius, a leading member of
the Arsinoite aristocracy, known also from various extant documents.!3

Michael's Chronicle embeds two further letters. The first of these is an encyc-
lical sent from Athanasius, in Alexandria, to the “bishops of the east”, asking
them to accept the union; and the second is an extract from a letter of Ana-
stasius to his Antiochene counterpart, celebrating the end of the schism and
Nicetas’s role within it, and including a final wish for imperial victories over bar-
barians. It is certain that Nicetas (and perhaps also Strategius) was a Chalcedo-
nian. But, nevertheless, the Severan patriarch Anastasius is able to celebrate
his role in effecting the union, and even to hope for his subsequent victories
against Rome’s enemies.

Let us recap, then, something of what Michael’s evidence tells us. The union
was not a product of Sasanian patronage. It happened in Roman Alexandria,
and its éminence grise was Nicetas, the emperor Heraclius’s cousin. The union,
it therefore seems, was an imperial initiative brokered through the emperor’s
highest and most trusted representatives. For Constantinople, indeed, it must
have represented a significant coup, not simply because two substantial Chris-
tian factions had been reunited; but because the Antiochene patriarch, whose

9 Evetts 1904, 480—483.

10  Chabot,].-B. (ed.) 18991910 (hereafter Michael the Great, Chronicle) 10.26, vol. 4, 392—399.
11 Michael the Great, Chronicle, 10.26, vol. 4, 392—399.

12 See Déroche 1995, 119 n. 66, 142—-153.

13 See Palme 1997, 99—-100.
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territories were now subsumed within the Persian Empire, had submitted to
the traditional mediation of the Roman emperor in doctrinal matters. All this
raises the question, then, of what Athanasius and his bishops hoped to gain.!*

3 The Ennaton as Refuge

It is probable that the union of the patriarchs was realised at the Ennaton, a
complex of monasteries on the coast nine miles west of Alexandria.' Indeed,
the presence of Athanasius and his bishops at the Ennaton is also known
through some remarkable subscriptions to certain Syriac manuscripts.
Through these we ascertain that two of Athanasius’s bishops—a certain Paul
and another Thomas, who must also be amongst the aforementioned Anti-
ochene signatories to the union—completed translations, into Syriac, of the
Old and New Testaments while at the complex. Thus, certain manuscripts
of Thomas’s translation of the New Testament bear a transcription in which
“poor Thomas” locates the composition of the text “at the Ennaton (o))
of the great city of Alexandria, at the holy Monastery of the Antonians (?—
m.uc\)v.\r\’)," and places it “in the year 927 of Alexander, in the fourth indiction,”
that is, in 615/6.16 From the extant subscriptions to Paul’s translations, we can
also locate him at the Ennaton in the same period.l” Of those, perhaps the most
fulsome is that for 4Kingdoms, as contained in a manuscript now in Paris (BN
Syr. 27f. go):

This book was translated from the Greek tongue into Syriac from the ver-
sion of the Seventy-Two, by the righteous father Mar Paul the bishop of
the faithful, in the great city of Alexandria, by the command and encour-
agement of the holy and blessed Mar Athanasius, patriarch of the faithful
in the Monastery of Mar Zakkai at Callinicum, while they were staying
in Alexandria in the time of the God-loving Mar Theodore, head of the
monastery of his community, in the year 928, fifth indiction [616/7].18

14  In what follows I develop an argument first made in Jankowiak 2009, 22—23, who also
points to the relative weakness of Athanasius’s position in 617, in the context of the Persian
encroachment.

15 See Gascou 1991.

16 See Hatch 1937, 149-154.

17  For a useful guide, see Mercati 1941.

18  See de Lagarde 1892, 256 ll. 28—31. On the Syro-Hexaplar manuscripts and de Lagarde’s
edition, see Baars 1968, 1—27. For Paul’s subscriptions, see also, for 3Kingdoms (February
616): BL Add. 14437, with de Lagarde 1892, 222 n. 54, and Wright 1870-1872, vol. 1, 33; for
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Later authorities suggest that our Thomas and Paul were the bishops Thomas
of Harqel, bishop of Mabbug, and Paul bishop of Tella!®—two Antiochene, Sev-
eran, bishops. But what brought them to Alexandria?

It is tempting to assume, of course, that Athanasius, Thomas, and Paul were
present at the Ennaton for the simple purpose of attending the proposed dis-
cussions with the Alexandrians. The relationship between their presence and
the union is, however, far from clear—that is, it is not obvious that the lat-
ter prompts the former rather than vice versa. Michael’s Chronicle embeds a
biographical passage on Thomas of Harqel which provides a potential answer.
This informs us that Thomas, like the patriarch Athanasius, was trained at
Qenneshre before becoming bishop of Mabbug (Hierapolis), but that during
persecutions launched under the emperor Maurice (d. 602), he retreated to
the Ennaton, where he completed his translation of the New Testament. After
this, we read: “At this time, the bishops of Syria, who were persecuted by the
Chalcedonians and took refuge in Egypt, returned to their sees, in Syria at the
command of Khusrau, king of Persia, who ruled over Syria."2® According to
this source, then, Thomas had fled to Alexandria when Maurice had imposed
Chalcedonian bishops (thus before 602), and was still there when he com-
pleted his translation (in 616, as we ascertain from its subscription). After this,
however, he returned to his see, following a reported command of the con-
queror Khusrau, who restored the Severan bishops to their sees.

The short Life of Thomas contained in Michael’s Chronicle caps a section of
text which, in its preceding sections, describes the fate of orthodox bishops
within the conquered territories, and which raises some doubts as to the pre-
cise situation of Thomas. This reports that when the Persians conquered “Meso-
potamia and Syria”, Khusrau dispatched certain bishops “of the east (~<s3x>2)”
to take possession of the “cities of Syria”. At first, this account continues, he sent
to Edessa an East Syrian, who was not accepted, before replacing him with an
“orthodox” bishop, named John (although his name seems to have been Isaiah,
as we shall see). Then the shah ordered that all of the Chalcedonian bishops
in Mesopotamia and Syria be chased from their sees, and that “the Jacobites”
be granted all of the church and monasteries of which they had been deprived
through the persecution of Maurice.?!

the Minor Prophets and Daniel (January 617): Ceriani 1874, 1147 col. 2;151" col. 1; for Daniel
again (616/7): BL Add. 12168, with Wright 1870-1872, vol. 2, 9o7.

19  See the evidence collected in Gwynn 1893a and 1893b.

20  Michael the Great, Chronicle 10.26, vol. 4, 391. Cf. Bar Hebraeus (ed. Abbeloos and Lamy
18721877, hereafter Bar Hebraeus, Ecclesiastical Chronicle), vol. 1, 267.

21 Michael the Great, Chronicle 10.25, vol. 4, 389—390; cf. Bar Hebraeus, Ecclesiastical Chron-
icle, vol. 1, 263—265.
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Amongst the persecuted bishops, we are now told, was Cyriacus of Amida,
that is, that same bishop to whom Athanasius would later report the union of
617. But we are then also given the names of some of those “Jacobites” whom
Khusrau dispatched to replace the Chalcedonians: Isaiah of Edessa, Samuel
of Amida, and another (anonymous) of Tella. Thus, the Jacobite whom Khus-
rau appointed in Amida was not Cyriacus, but one Samuel. Indeed, we are
now informed that the villagers around these towns would not accept the new
incumbents, because they had not been ordained by their patriarch, but by
“the Metropolitan of the region of Mosul” (daasox ~idves \adaaaila=),
while the villagers were under the authority of the patriarch Athanasius. The
latter, according to Michael, then requested that Cyriacus visit Amida and
other places in Mesopotamia, and there perform ordinations, but Cyriacus
was unsuccessful, for Samuel of Amida, with the support of Khusrau, opposed
him.22

Michael’s Chronicle now offers a famous comment to the effect that “the
memory of Chalcedon” disappeared from the Euphrates to the Orient, a com-
ment which those who consider the Sasanians to have patronised “the mia-
physites” en bloc have often cited as proof of that point. But it seems quite
evident that the same comment attempts to suppress an inconvenient fact: that
is, that the so-called “triumph for Miaphysite orthodoxy” was in fact a disaster
for those Roman, Severan bishops who had laid claim to those Mesopotamian
sees under Maurice. Cyriacus, it is elsewhere claimed, died in A.G. 934 (= 622/3),
and although we do not know when Samuel died, or who succeeded him, for
some considerable time there must have been two rival Severan claimants to
the throne of Amida.?3 At the same time, this must have represented a con-
siderable affront to the authority of the patriarch Athanasius. For the Persians,
while expelling the Chalcedonian incumbents, had also passed the power over
appointments to a leading miaphysite bishop within Persia—the mysterious
“Metropolitan of the region of Mosul” (to whom we shall return).

The same tensions are effaced to a far greater extent in another extant wit-
ness: Ps.-Cyriacus of Amida’s On the Translation the Relics of Jacob Baradeus.
Written at some point ca. 629—ca. 634, this reports that during the patriarchate
of Athanasius, the emperor Phocas (and not, note, Maurice) replaced the pat-
riarch’s bishops with Chalcedonians, but that when Khusrau conquered Meso-
potamia, and under the influence of his Christian wife Sirin, he replaced them
with “the orthodox”. The text then provides a list of these appointees which is

22 Michael the Great, Chronicle 10.25, vol. 4, 390—391; cf. Bar Hebraeus, Ecclesiastical Chron-
icle,vol. 1, 265.
23 See Chronicle of Zugnin in Chabot 1927, 150.
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more extensive than that of Michael’s Chronicle—Samuel at Amida, Isaiah at
Edessa, Adai at Reshaina, and Zakkai at Tella—before adding, “and he [Khus-
rau] did the same for every place and city, each adhering in all things to the
patriarch” (which should be read as an apologetic statement constructed after
the fact). The main part of the text then relates how Zakkai of Tella, in A.G. 933
(= 621/2), sent certain monks to steal the relics of Jacob Baradeus from their
resting place in Egypt.24 The details of this vignette—which suggest that Zakkai
was a Severan—need not detain us here. But for our purposes it is evident that
Zakkai of Tella was still alive when Paul, his Severan rival to the same see, was
in Alexandria composing his translations of the Old Testament, calling him-
self “bishop”, and entering discussions with his co-confessionalists within the
Roman Empire.

Let us note one further indication of complications around the see of Tella in
this period. Consecutive notices in the Chronicle to 819—a pro-Severan, annal-
istic text associated with the Monastery of Qartmin in the Tar ‘Abdin—record
how, in AG 916 [604/5], the Persians conquered “the fortress of Tar ‘Abdin”; but
then how, in AG 926 [614/5], Daniel, abbot of Qartmin, was made metropol-
itan over Tella, Mardin, Dara, and Tar ‘Abdin.25 If the information is accurate,
then it appears that Daniel presided over the old metropolitanate of Dara, now
expanded to include Tella.26 The Chronicle does not record who made Daniel
metropolitan, but, given the alleged date of Daniel’s elevation, it is of course
tempting to associate it with the reported activities of Michael’s “Metropolitan
of the region of Mosul”.2”

It must remain unclear when Paul of Tella, Thomas of Harqel, and others
arrived in Alexandria—although wider evidence, as we shall see, suggests a
large-scale flight from the Persian advance. But it at once becomes clear that
the status of Paul of Tella in 616—617 was far less secure than has often been
supposed, and that while at the Ennaton he (like Cyriacus of Amida) faced a
rival Severan claimant to his nominal see, and perhaps a new metropolitan in
the Tar ‘Abdin.

4 Paul of Edessa

Cyriacus and Paul were not alone. In the Chronicle of Jacob of Edessa we dis-
cover alongside the tables for Olympiads 345 and 346 (= 601/2-608/9) a report

24 Brooks 1926, 268.

25  Chabot and Barsaum 1916, 10.
26 Palmer 1990, 149-153.

27  See Palmer 1990, 153.
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that “[t]he bishops of the region of the east fled before the Persians to Egypt,
and with them monks and many people”; while alongside Olympiads 347 and
348 (= 609/10-617/8) we discover a frustrating, lacunose piece of text which
reports, “The bishops are expelled ... the Persians from ... to take ... of the
Romans ... the east; and he came ... little ... Isaiah is sent to Edessa as bishop
from the realm of the Persians.”?8 The first piece of text seems therefore to
report the flight of eastern bishops to Egypt, in the face of the Persian advance
(as known also from the Lives of John the Almsgiver);2° while the latter seems
to relate to the replacement of Chalcedonian bishops with the candidates from
Persia, including the aforementioned Isaiah at Edessa.

From Jacob’s Chronicle we also ascertain the name both of the earlier, Chal-
cedonian bishop of Edessa and of his Severan rival. Thus, alongside Olympiad
345 (601/2—604/5), we read, “The faithful of Edessa had Paul as bishop; but the
Chalcedonians appointed Theodosius.”3? This Paul is also known to have fled
from the Persians, for Jacob, while acknowledging previous translators in his
corrected edition of the Syriac hymns of Severus of Antioch, notes that “[t]hey
have been translated from the Greek tongue into the Edessene or Syriac speech
by the holy Mar Paul who was bishop of the city of Edessa, while he was on the
island of Cyprus, in flight from the Persians.”3! We know, in fact, that while on
Cyprus Paul translated more than the hymns of Severus, for two manuscripts
of the Syriac versions of the Homilies of Gregory Nazianzen inform us that the
translation was the work of ‘Abbas Mar Paula), and was completed on Cyprus
in A.G. 935 (= 623/4).32

We perhaps have one more witness to Paul’s activities. This is a dossier of
texts embedded in the later Acts of the Sixth Ecumenical Council, which claim
that when the emperor Heraclius was campaigning in Armenia in 625, he had
entered into a doctrinal dispute on Christ’s operations with a Severan bishop
Paul, and later dispatched an imperial keleusis “to Arcadius the most holy arch-
bishop of Cyprus against Paul the highest head of the non-bishops.” We are
told that Paul “appeared in those places [in Armenia]”, as though he might be
an outsider, and the connection with Cyprus perhaps suggests that he was res-
ident there.33 If he is indeed identical with the exiled Paul of Edessa, then his

28  Jacob of Edessa (ed. Brooks 1961), 324-325.

29  Seee.g. Delehaye 1927, 6-13.

30  Jacob of Edessa (ed. Brooks 1961), 324.

31 Brooks1gog, 801.

32 See Wright 1870-1872, vol. 2, 423, 431-432 (= BL Add. 12153 and 14457). Paul also translated
the Ps.-Nonnus scholia; see Brock 1971, 28—29, suggesting his association with Qenneshre.

33 Riedinger 1992, 528-530, 588-592.
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conference with Heraclius points to the ongoing attempts of the exiled Severan
bishops to court the Roman emperor, and indeed predicts, as we shall see, their
later engagement with him following the Persian withdrawal.

The evidence related to Paul of Edessa seems, then, to complicate the evid-
ence presented in Michael’s Chronicle: first, it suggests that Paul, at least, had
fled not from a persecution of Maurice or of Phocas, but from the Persians;
second, that he remained in exile in 623/4, and had not been restored follow-
ing the conquests (as Michael suggests for Thomas of Hargel); and third, that
he perhaps courted the patronage not of the Sasanian shah, but of the Roman
emperor Heraclius.

It should now be clear that an alternative perspective has opened upon the
patriarch Athanasius’s presence within the Roman Empire in ca. 615-617. As
the Persians had expanded westwards, numerous persons had fled to Egypt,
and this perhaps included the bishops present there for the union of 617. But
their situation was far more complex than has been appreciated, for at least
two of those present, Paul of Edessa and Paul of Tella, faced rival Severan chal-
lengers for their sees, challengers who could call upon the support of Khusrau
himself. Rather than thinking of the subsequent union of the Antiochenes and
the Alexandrians as an example of institutional bridge-building across political
divides, we should instead see it as the desperate attempt of Athanasius and his
bishops to shore up their position in a context of considerable encroachment
upon their perceived prerogatives.

5 Dvin, Mar Mattai, and Tikrit

At the same time that Khusrau had extended his conquests over Roman Meso-
potamia and was contemplating the conquest of the Levant, the East Syrians
at his court had lost favour. Following the death of the catholicos Sabriso‘
(ca. 604), the Church of the East had been divided into rival factions, and
henceforth Khusrau had withdrawn his patronage, to the extent that upon the
death of Sabri$o“s controversial successor, Gregory of Pherat (608/9), the shah
refused to approve a new catholicos. In 612, Khusrau gathered a disputation
between the East Syrians and their Persian Severan rivals, but the former were
defeated, and the catholicosate stood vacant for the remainder of his reign.
Instead—under the influence of the Christian Queen Sirin, and the archiatros
Gabriel of Sinjar—the miaphysites at court became ascendant.3*

34  Seee.g. Flusin 1992, vol. 2, 106-118; Greatrex 2003.
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The significance of this shift has been much debated, but it is important that
in interpreting it we not limit our vision to the immediate context of Khus-
rau’s court. For soon after there occurred another dramatic event: an extensive
union of certain Persian miaphysites with Armenian bishops to the north. In
Ps.-Sebéos’s Armenian History we discover a long letter which a Council of
Dvin drafted in 649, in response to a command of the emperor Constans II to
commune with Chalcedon. This recalls how Khusrau 11, “after the capture of
Jerusalem” (614) summoned “all the bishops of the regions of the east and of
Asorestan” (i.e. northern Mesopotamia) to court, in order to debate the faith,
in the presence also of Smbat Bagratuni and of “the royal chief doctor” (sc.
Gabriel of Sinjar). The letter also then places amongst the attendees a some-
what varied cast: Zachariah, the captive Chalcedonian patriarch of Jerusalem
(thus after 614); certain unnamed “philosophers” taken captive in Alexandria
(thus after June 619); various Chalcedonians “from Greek territory”; Severans
and East Syrians, including the catholicos of the latter (thus pre-609); the “chief
Jew” (sc. the exilarch); and two Armenian bishops, Komitas of the Mamikonéik'
and Matt'eos of the Amatunik'. As a result of discussions, the same letter
reports, the king turned against the East Syrian catholicos and his bishops,
and ordered their churches to be demolished; after, the patriarch Zachariah
and the Alexandrian philosophers renounced Chalcedon, and announced the
faith of the Armenians to be orthodox. At this point, according to the letter,
Khusrau ordered all of the Christians under his dominion to hold to “the faith
of the Armenians”, and the text adds: “Those who conformed to the faith of
Armenia in the regions of Asorestan were KamyiSov the metropolitan (Uwjh-
ony Winpuwuithn) and ten other bishops, and the pious queen Sirin, and the
valiant Smbat, and the great chief doctor [Gabriel].”35

What to make of this report? We must, of course, bear in mind that the letter
was produced in a particular context in 649, and perhaps never sent, and that it
has then been reproduced, again in a particular context, in the narrative of Ps.-
Sebéos. The potential for distortion, at various levels, is therefore quite high.
Besides the somewhat fantastical list of attendees, the vignette also presents
us with several obvious chronological inconsistencies, and those scholars have
accepted the basic occurrence of such a council have sometimes dated it to the
period 605-609, sometimes to the period ca. 615.36 Whatever the solution, we
have several indications that Armenian influence was expanding in this period,
in particular under the aforementioned Komitas, who became catholicos in

35  Sebéos (ed. Abgaryan 2005), ch. 46, 228—234, trans. adapted from Thomson 1999, 114-118.
36  See Flusin 1992, vol. 2, n5-116; cf. Jankowiak (forthcoming).
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615. Thus, the History of Ps.-Sebéos contains a letter of Komitas to the Chalcedo-
nian patriarchal locum tenens Modestus at Jerusalem, in response to a request
for monies for reconstruction after the Persian sack of 614;37 while the later
Georgian chronicle of Arsen Sapareli claims that Komitas brought the catholi-
cos of the Caucasian Albanians back into communion, and then expanded the
size of the episcopates of both Albania and Siwnik'.38

Perhaps the most striking example of Komitas’s heightened influence, and
his expanding communion, is however a letter embedded in the Armenian
Book of Letters, sometimes called the Letter to the Persians.3® The letter is a
statement of faith which was sent from Komitas and his synod after an appar-
ent council at Dvin, and which contains some striking echoes of the council
described in Ps.-Sebéos. It is notable for three things: first, its acknowledgement
of the oversight of Smbat Bagratuni; second, its clear statement of aphthartist
doctrine (i.e. that Christ’s flesh was incorruptible by nature); and third, a sub-
sequent anathematisation of Severus of Antioch, “who said that the flesh was
corruptible until the resurrection, and after the resurrection was incorrupt-
ible”. The letter does not give the list of Armenian signatories besides Komitas.
But it includes a list of eight signatories from scattered sees in northern Iraq
and northwestern Iran, all under the leadership of the metropolitan “Kamisoy
(Ywdhgny dEwmpuuynihwun)”#°—no doubt identical with the Kamyi$ov whose
presence, alongside ten bishops, is also alleged at the council which Ps.-Sebéos
reports.*! The letter is not dated, but there also survives an apparent response
to it, presented at Dvin to Komitas from two bishops of the region of Asorestan,
Maroutha and Peter, and dated to the 27th year of Khusrau, that is, to 616/7.42
As Komitas was appointed in 615, the Letter to the Persians must have been sent
soon after his election.

At the same time that Athanasius the Camel-driver and his bishops were
gathering at the Ennaton at Alexandria, then, we find Komitas expanding the
Armenian communion into northern Mesopotamia and Iran, in part upon the

37  Sebéos (ed. Abgaryan 2005), ch. 36.

38  Aleksidzé and Mahé 2010, 6.1., 107-108.

39  Girk'Ttt'oc’ (ed. Izmireanc'1901), 212—219. The complete version of the text was published
in Ter Mik‘elean 1894-1896, 300—-310.

40 Girk‘ T't'oc* (ed. Izmireanc' 1901), 218.

41 On the council, its signatories, and its relation to that in Ps.-Sebéos, see Tér-Minassiantz
1904, 62—67; Mahé 1993; van Esbroeck 2001.

42  Ed. Ter-Mik'elean 1892, 29o—291. Note, however, that the response contains a pointed
anathematisation of Zachariah, Saba, and George, three ‘bishops of the Zoulianites [i.e.
Julianists]'—perhaps a critique of the council, but perhaps based in a distinction of Julian-
ism from Armenian aphthartism.
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basis of aphthartist doctrine. Since the Council of Dvin in 555—which had
also involved the co-operation of Armenian bishops with the Persian bishop
‘AbdiSo‘—the Armenian miaphysite church had been committed to the doc-
trine of Christ’s natural incorruptibility, which set it apart from its Severan
equivalents in the Roman world.#3 That Komitas indeed defended this position
finds some confirmation in the Armenian florilegium called the Knik* hawatoy
(Seal of Faith), which was perhaps assembled under him, and which advocates
aphthartism.**

Whether this doctrine can be called “Julianist” is a matter of some dispute.*>
But for our purposes what is important is that this position, at least in 617, also
involved the anathematisation of Severus of Antioch. It is impossible not to
see the repeated emphasis on Severus which we find in the documents from
the union at Alexandria—which met at the Ennaton, a place with profound
associations with the man himself—as somehow being in dialogue with events
in Armenia, that is, with the concomitant rise, under the patronage of Smbat
Bagratuni and perhaps also of Khusrau himself, of a miaphysite communion
which was confessing aphthartism and anathematising Severus.+6

Was there a connection between the expansion of the Armenian commu-
nion and the rivalries over former Roman sees further west, where Severan
rivals were contending for the same sees? A possible hint is contained in the
statement of Michael the Great that the bishops whose consecrations offen-
ded Athanasius the Camel-driver were appointments of the “Metropolitan of
the region of Mosul”. It seems certain that Michael is referring to the Monas-
tery of Mar Mattai, whose metropolitans would assume a prominent role in the
Severan politics of the Islamic period. Later historians will claim that the met-
ropolitanate was a creation of the Armenian catholicos Christopher (539-545)
and will also provide a list of earliest incumbents stretching to 629, with no
suggestion that those incumbents were in communion with Antioch.#” Never-
theless, it is not impossible that its acquisition for the Severans, and elevation
as a metropolitanate, were far more recent phenomena than those historians
were willing to confess. A report in the Life of Rabban Bar ‘Idta suggests that,

43  Seee.g. Garsoian 1999, 135—239.

44  Knik' hawatoy (ed. Tér-Mkrtc'ean 1914), with Cowe 2004, 40—42.

45 See e.g. Cowe 1993.

46  Michael the Great, Chronicle, vol. 4, 394, 396, 397, 399, 401—402, where the union is also
signed in the ‘Monastery of Patricia Caesaria, perhaps the correspondent of Severus;
Evetts 1904, 481.

47 See Bar Hebraeus, Ecclesiastical Chronicle, vol. 2, 87, 103 and Michael the Great, Chron-
icle 11.4, vol. 4, 113 (cf. 427), placing the appointment after the persecution of Barsauma of
Nisibis, which strains the chronology; see the comments of Garsoian 1999, 201-204.
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in Khusrau’s earlier reign, the monastery had belonged to the Church of the
East, but that with the support of Gabriel of Sinjar a certain Severan, Zakkai,
had seized control of it.#8 Gabriel is elsewhere said to have engineered a similar
transfer of two other monasteries (Mar Pethyon and that of Sergius/Sirin).49

Who then was the Persian metropolitan KamiSoy/Kamyisov whom both Ps.-
Sebeéos and the Letter to the Persians present as a crucial player in the union
with the Armenians? From John of Ephesus we know that Jacob Baradeus had
created an “orthodox” metropolitanate in Persia under one Ahtidemmeh in the
late reign of Justinian.5® Bar Hebraeus'’s Chronicle dates its creation to A.G. 870
[558/9], but also claims that Ahidemmeh was an earlier episcopal appoint-
ment not of the Antiochene patriarch but, again, of Christopher, catholicos of
Armenia.5! Ahudemmeh’s successors are then named as Qamiso‘ and Samuel,
who are presented as metropolitans of Tikrit.52 Bar Hebraeus places Qamiso”s
death in A.G. 920 [= 608/9], and implies he was a Severan—but both claims
are suspicious. For Qami$o‘ is no doubt identical with Kamisoy/Kamyisov, the
same prominent metropolitan whom Armenian texts present as a protagon-
ist in the anti-Severan union of ca. 615-617. Whether the sees of Mar Mattai
and of Tikrit were creations of the Armenian catholicos, as per Bar Hebraeus’s
remarkable claim, must remain uncertain. But that claim nevertheless cor-
roborates the impression of an initial independence of those sees from Anti-
och.

In the Persian heartlands, therefore, we appear to find the two sees, Mar Mat-
tai and Tikrit, exploiting the conquests of Khusrau 11 to expand their influence,
independent of the Antiochene patriarch. But we also find them competing
with each other and adopting quite different doctrinal stances in pursuit of
that end. Thus, the bishop of Mar Mattai appoints Severan bishops, and per-
haps a new metropolitan, to sees in former Roman Mesopotamia; whereas the
bishop of Tikrit, along with various bishops from Sasanian Mesopotamia and
northwestern Iran, aligns with the long-standing aphthartist doctrine of the
Armenians. Just as the idea of a “triumph for Miaphysite orthodoxy” underes-

48  Wallis Budge 1904, 158-165. The same Zakkai perhaps appears in Denha, Life of Marutha
(ed. Nau1909a), ch. 3, where he is called a bishop.

49  See Khuzistan Chronicle (ed. Guidi 1960), 22; also Denha, Life of Marutha (ed. Nau 1909a),
ch. g; Histoire Nestorienne (ed. Scher, A. et al. 1908-1919), 86.

50  John of Ephesus (ed. Brooks 1952), 3.6.20, calling Ahidemmeh catholicos of Persia (cf.
Michael the Great, Chronicle, ch. 9.30,10.16).

51  Bar Hebraeus, Ecclesiastical Chronicle, vol. 2, 99, stating that the metropolitan Ahtidem-
meh was earlier bishop of Beth ‘Arabaye. His extant Life (ed. Nau 190gb, 20) makes him
bishop and metropolitan of the same see, but does not mention Christopher.

52 Bar Hebraeus, Ecclesiastical Chronicle, vol. 2, 101, 109—111.
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timates the tensions which existed between Roman and Persian miaphysites,
then, so too does it underestimate the extent to which the latter were them-
selves divided into rival factions.

6 The Aftermath of War

We know nothing of Athanasius the Camel-driver’s activities after the Alexan-
drian union of 617—although one suspects that he might have remained within
Roman territories. But he re-emerges again in the aftermath of the Roman tri-
umph over the Persians in 628, and here we encounter him in two revealing
contexts. First, in 628/9, he summons to Antioch the Metropolitan of Mar Mat-
tai, Christophorus, four of his bishops, and three monks, and there appoints one
of those monks, Marutha, as a new vicar in Tikrit, with wide-ranging powers
over the Persian church—that is, the office later known as the maphrianate.53
According to his Life, this Marthua had been higoumen of the Monastery of
Sirin at Ctesiphon, when Gabriel of Sinjar had arranged its transfer to the Sev-
erans; but the same Life also claims that he had before that spent a decade in
Mar Zakkai at Callinicum—the same place named as the residence of Ath-
anasius®*—and it is possible that he was somehow a prior acquaintance of
the patriarch.5% One of Athanasius’s first acts at the end of the Last Great War,
therefore, was to assert himself over the upstart Severans of Mar Mattai, and to
subordinate the entire Persian episcopate through the appointment of a new
patriarchal vicar at Tikrit, the former see of Qamiso, leader of the Persian aph-
thartists.>6

Soon after this, in the winter of 629/30, we encounter Athanasius again, and
in a perhaps unexpected context—as an aspirant to the vacant throne of Anti-
och, that is, the former Chalcedonian throne. According to the narrative and
documentation in the Chronicle of Michael the Great, Athanasius attended
upon the emperor Heraclius at Hierapolis, alongside twelve of his bishops—
Thomas of Tedmor, Basil of Emesa, Sergius of ‘Arac, John of Cyrrhus, Thomas
of Hierapolis, Daniel of Harran, Isaiah of Edessa, Severus of Qeneshrin, Ath-

53 See Denha, Life of Marutha (ed. Nau 1909a), 5; Michael the Great, Chronicle, ch. 11.4; His-
toire Nestorienne (ed. Scher, A. et al. 1908-1919), 88.

54  Seeabove n.18. It was also the alma mater of Cyriacus of Amida (Michael the Great, Chron-
icle, ch.10.26).

55  See Denha, Life of Marutha (ed. Nau 1909a), 3.

56  For this point see also Jankowiak 2009, 54-55.
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anasius of Arabissus, Cosmas of Epiphania, and Severus of Samosata.5” How
such bishops had fared during the period of Persian rule, if not new appoint-
ments, is not clear. But let us note that Thomas (who is Thomas of Harqel),
and perhaps Sergius of ‘Arac, had been at the Ennaton, alongside Athanasius,
Paul of Edessa, and Paul of Tella in 615 and 616; and that of those sees in Meso-
potamia whose bishops were reported appointments of the “Metropolitan of
Mosul’, all are absent except Edessa, whose bishop Isaiah now appears allied to
Athanasius. Our most reliable sources report that the emperor demanded that
Athanasius recognise a confession of the one operation and will in Christ, and
that the patriarch refused, and soon entered into self-imposed exile. But what
is significant for us is the simple but quite striking fact that Heraclius would
consider recognising Athanasius, the Severan patriarch of Antioch, as the sole
legitimate claimant to the vacant throne—a fact of some evident disquiet to
Chalcedonian contemporaries.>® It suggests that there was more to Athanas-
ius’s candidature than his possible doctrinal inclinations; it suggests that he
was regarded not as some Sasanian stooge, but rather as a devoted servant of
the Roman emperor.

7 Conclusion

In this brief paper I have tried, above all, to make two simple points: first, that
the presence of Athanasius the Camel-driver and his bishops at Alexandria
in ca. 615-617 was bound up with the unwelcome encroachment of Persian-
nominated bishops within Athanasius’s territories; and second, that the same
encroachment occurred within a context in which two Persian metropolit-
anates—one Severan and one aphthartist—were competing to expand their
influence. Both points complicate current understandings of ecclesiastical
politics in Khusrau 1I's expanded empire, which seems far more fragmented
than has hitherto been appreciated. It has often been suggested—in connec-
tion both with the suppression of the East Syrian catholicosate in 612, and with
the patronage afterwards extended to their rivals—that the shah perceived in
“the miaphysite church’, with its networks across his new enlarged empire, and
its frequent friction with the emperor at Constantinople, a more fitting found-
ation for the establishment of an imperial Sasanian church. But we have seen
that this picture is too simplistic. For in the remarkable unions of the period

57 Michael the Great, Chronicle, ch.11.1-3; cf. Theophanes (ed. de Boor 1883), AM 6121; Histoire
Nestorienne (ed. Scher, A. et al. 1908-1919), 88.
58  See Jankowiak 2009, 62—74; Booth 2014, 203—205.
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from 615 to 617, the one at Dvin and the other at Alexandria, we see two compet-
ing visions of what miaphysite orthodoxy in fact was, and therein the challenge
for those observers, whether mediaeval or modern, who would aspire to ima-
gine a “miaphysite church”.
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5
The Funerary Oration of Barsel Vardapet

Tara L. Andrews and Anahit Safaryan

In the late autumn of 1146, disaster befell the Christians of the city of Edessa.
They, or at least some of them, had been chafing under Turkish rule since
the city fell to ‘Imad al-Din Zengi in December 1144, and an audacious plan
had been launched to restore control to its erstwhile Frankish ruler, Joscelin
11. While Joscelin’s initial entry into the city went smoothly, his forces were
neither able to dislodge the Turkish garrison in the citadel nor to beat back
the inevitable counterattack from Zengi’s son, Nur ad-Din, who had succeeded
to power upon Zengi’s death earlier that year. The carnage on the battlefield, as
Joscelin and his allies attempted forcibly to retreat from the city, claimed the
life of many soldiers including Joscelin’s compatriot and ally Baldwin, lord of
the nearby towns of Kesun and Marash; the brutal sack of the city which fol-
lowed claimed the lives of many more.

This second sack of Edessa was a calamity that reverberated throughout
Christendom, culminated in the Second Crusade, and left its impact on virtu-
ally all of the contemporary histories.! Yet of all these works, few give a sense of
the personal dimension of loss as effectively as the oration composed by Barset
vardapet, Baldwin’s father confessor.

The oration (for, although it was circulated in written form, the style and
cadence were well-suited for reading aloud) is arguably the centrepiece of the
historical work of Grigor eréc, which itself was a continuation of the Chronicle
of Matt‘@os Urhayeci. In this article we set out a new edition of the oration
based on six surviving witnesses, along with a new English translation that
follows the text, occasionally contorted though it may be, as consistently and
faithfully as possible. We also provide a short sketch about the author of the
oration, its subject, and the historical background against which it was writ-
ten.

Many years ago, the honorand of this volume mentioned in passing that he
would like someday to work on this oration. We can think of no finer scholar to
do so, and present this edition in the hope that he, or a scholar inspired in his
honour, will give the text the literary study that it deserves.

1 ME, 374—375, MS, 270—275, WT, 157—161, al-Athr, 8.
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1 The Author and His Subject

Barsel, the author of the oration, is identified by Grigor simply as “the holy and
blessed vardapet ... who was father confessor to Baldwin”.? Although Grigor
says nothing about Barsel’s later career, he is identified by AliSan as the same
Barsel who, as abbot of Drazark monastery, had a “Commentary of the Katho-
likoi” (possibly Chrysostom) brought from Constantinople and translated into
Armenian.? In any event, although his presence in the historical record is slight,
Barsel was evidently a figure of significance to Grigor who, in addition to devot-
ing so much space to the oration, writes about his death and burial at Drazark
in the final entry of the Chronicle for the year 1162/3 that “this is the end of this
narration and the beginning of this era.”

The subject of Barsel’s letter, Baldwin, is no less shrouded in historical
obscurity as to his origins and the majority of his career. Grigor was a resid-
ent of Kesun and thus under his rule, and he duly always speaks of “our prince”
in flattering terms, but tells us very little about the activities of his rule. Baldwin
would have been in power by 1136 or 1137, when according to Grigor he appealed
to the Byzantine emperor, Ioannes 11 Komnenos, for assistance against a siege
of Kesun (Grigor dates this to 1136, but also writes that the emperor was in the
area at the time, when most sources agree that the Cilician expedition did not
take place until the following year.)® Although this is, apart from the report
of his death, the only record Grigor gives about Baldwin’s activities as lord
of Marash and Kesun, our knowledge can be slightly augmented from other
sources. Smbat Sparapet writes that Baldwin defeated Lewon, the prince of
Cilicia, in 1136, and that the prince of Antioch (Raymond of Poitou, who is erro-
neously named in the text as Bohemond and who would have only just taken
power) captured Lewon three months later.6 Michael the Syrian writes that
Baldwin began work on the fortifications of Kesun around 1145, which ceased
with his death in battle.” There also survives a single charter issued by Baldwin,
of uncertain date, confirming the donation of land to the Hospitallers of Jeru-
salem.8 Many Western sources remark on his death in 1146, but are otherwise
curiously silent about him.

2 ME, 375: qnp b unipp G Gpowbihy Jupnuuytnb Pwnubn, np Ep Awgp ununnjuibinipbud
Muwnunjuhb.

Alisan 1885, 516.

ME, 428: Ujju biniL unwipunnuit pwahgu b uljhqpb prniwuithu.

ME, 368-369.

SS, 160.

MS, 111, p. 269.

Beech 1996, 48.
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As for the relationship between Baldwin and Barsel, or indeed the wider
relationship between Baldwin and the Armenians over whom he ruled, the
only evidence comes from the oration itself and accompanying comments by
Grigor. According to Barsel, Baldwin was fluent enough in Armenian that he
could give sermons in both languages (cf. p. 122, 1. 10-12); according to Grigor,
Baldwin “loved the Armenian people more than the Franks”® It is an open
question how this alleged preference for Armenians can be reconciled either
with his campaign against Lewon of Cilicia in 1136, or with the claim made by
Michael the Syrian that “il fit peser fortement le joug sur les chrétiens, au point
qu’il en fit méme des esclaves” in service to the renewal of Kesun’s fortifica-
tions.1°

Baldwin’s family connections are likewise a mystery. Barsel refers in his ora-
tion to a brother of Baldwin (cf. p. 130, 1. 4), whom Grigor eréc‘ subsequently
names as the prince of Antioch (that is, Raymond of Poitiers), and it is worth
noting, as Beech does,! that Baldwin’s emergence in the sources as lord of
Marash coincides with the arrival of Raymond in Antioch. A blood relationship
certainly cannot be ruled out—Raymond’s father, William 1x of Aquitaine, was
not known for his fidelity'>—but there is no surviving documentary evidence
to confirm Grigor’s claim and the Latin sources are entirely silent on Bald-
win’s origin or familial connections. While Beech speculates that Raymond may
have brought Baldwin along on his journey to take power in Antioch, one may
just as well speculate—especially given the claim of Baldwin’s fluency in the
Armenian language—that he was already in the East, perhaps even already
installed as lord of Kesun and Marash, and even that he might have had some
hand in the nomination of Raymond as a suitable prince of Antioch.

If Baldwin was indeed the brother of Raymond, this seems eventually to
have put him in an awkward position; while there remains some question over
the precise nature of the feudal relationships between Antioch, Marash, and
Edessa, it is possible that Baldwin owed fealty to Joscelin 11 of Edessa and fam-
ily loyalty to Raymond, even as these two had fallen (according to William
of Tyre!3) into “open hatred”. Whatever the circumstances of the relationship
between the three men, Baldwin died in the attempt to recapture Edessa for
Joscelin, while Raymond was unwilling or unable to intervene.

9 ME, 374: qh wnwitk) uhpkp quoqh Cwyng pul g@nwbqug.

10 MS, 269.

11 Beech19g6, 46.

12 For issues concerning William’s marital life and references to relevant primary sources,
see Harvey 1993.

13 WT, 141
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2 The Text

Of the more than 35 manuscripts carrying the text of the Chronicle of Urhayec,
only eight are known to include the oration of Barsel. Six of these are included
in the present edition. The seventh (Matenadaran Ms [M] 3380) is a descriptor
of our manuscript E, and the eighth is available at present only through the
intermediary of the Jerusalem edition of 1869. That edition was based primar-
ily on two manuscripts, numbers 1051 and 1107 now held in the library of the

Armenian patriarchate in Jerusalem. The editors have unfortunately not recor-

ded which of the two manuscripts contained the oration, and the manuscripts

have not, to date, been available for consultation. Under these circumstances
we considered it unsafe to incorporate the Jerusalem text into the edition
without direct access to the manuscript.

The work of establishing a complete stemma of the manuscripts of the
Chronicle remains ongoing, but a partial stemma of the six manuscripts used in
this edition can nevertheless be drawn, as seen on page 109 below. They can be
divided quite clearly into two groups B and ¢, each with marked textual coher-
ence. The three texts comprising ¢ belong to the “Venice group” of witnesses
described in a previous publication.!* While the Jerusalem text cannot (yet) be
placed precisely in the stemma, the variants recorded by its editors lead to the
tentative conclusion that its manuscript belongs in group .

The manuscripts that were consulted for this edition, in approximate chro-
nological order of production, are the following:

— Yerevan, Matenadaran mMs (M) 1731 (= F), copied in 1617 by a scribe who
identifies himself as “Zatik, son of Poltn’, probably in Lviv. Zatik also made
another copy of the Chronicle in the same year, Matenadaran Ms (M) 5587,
which used a different exemplar and contains the text only up to the year
1097/8. It is from a colophon in this second manuscript that the location
where Zatik worked—and thus the location where our manuscript F was
copied—can be established. The text of the Chronicle has a large lacuna,
extending from the entry for 1065/6 up to the point where Ms 5587 ends.

— Yerevan, Matenadaran Ms (M) 1767 (=B), copied in1623 in Aleppo, by a scribe
called Avetik at the school of Israyel vardapet Hamt‘ec‘i. This was witness P
in the 1898 Valarsapat edition. The first several pages, which were meant to
contain the beginning of the Chronicle, are blank; the scribe also left blank
pages for lacunae in the text of the Chronicle that are common to all texts
apart from Matenadaran Ms 1896. The Chronicle is the only text carried in
the manuscript.

14  Andrews 2016, 165-7.
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15

Venice, Mekhitarist Library Ms (V) go1 (= X), copied in 1669 in Isfahan by
two scribes; the scribe responsible for the text of the Chronicle was Sargis
erec. This manuscript was the sole basis for Dulaurier’s edition and trans-
lation of the oration, published in 1869 along with several other Armenian
documents relating to the Crusader era.!> In almost all respects X appears to
be a descriptor manuscript of F; it contains the same large gap in the text,
and the texts usually match very closely. However, as we will shortly see, this
manuscript has some curious affinities with manuscript A. Due to this com-
plication of the stemma, and given its status as the text from which Dulaur-
ier’s edition and translation was made, X has been retained for this edition.
Matenadaran Ms (M) 1896 (= A), copied in 1689 in Amrdolu monastery in
Bitlis by Yakob eréc’, at the behest of Vardan Batiseci, who was the librar-
ian of the monastery. The manuscript begins with a short history of the
Armenian katholikoi up to 1441, followed by the text of the Chronicle, the
tenth-century history of Yovhannés Drasxanakertc‘i, and a pair of poems by
Siméon Aparanc, who lived at the turn of the seventeenth century.

This is the base text of the 1898 Valarsapat edition, whose editors believed
it to have been copied from a very early (now lost) exemplar, largely on the
basis that it preserves two passages of text missing from all other witnesses.
From closer examination, however, it is clear that the exemplar for A was also
missing these passages; space was left for them when the copy was initially
made, to be filled in later, and in one case the new text was physically pas-
ted over an abbreviated text carried in all other manuscripts. It is also clear
from a comparison of the texts, especially between A and its close cousin B,
that Yakob erec‘was actively seeking to improve the readings he had to work
from.

Intriguingly, there are a few substantial textual similarities between manu-
scripts A and X; for example, in the passage immediately preceding the
oration, the sentence “I unji dwdwbwlju h ynpu pudwbtigur Jupnnh-
Ynuniphiiib. Skp Ywhpwdu e Skp Gphgnp jbghupunnu, Skp Pwupubina jUbah,
SEn Monnu Auypt Ywipuwquy h Uwpw, Skp @npnul h Ckith. wpnnd uppnja
Sphgnph h jJBbh h ynpu pwdwdkgul” [“In this period the katholikosate
was divided into four: Lord Vahram and Lord Grigor in Egypt, Lord Barset
in Ani, Lord Polos the abbot of Varag in Marash, Lord T‘oros in Honi. The
throne of the holy Grigor in Ani was divided into four”] has been inserted
in both of these manuscripts and no others, repeating information found
in the Chronicle’s entry for 1085/86 and erroneously equating Barset varda-
pet here with the katholikos Barset of Ani, who died in 1113. It is impossible

Dulaurier 1869, 203—22.
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to do more than speculate on the exact nature of the relationship between
these manuscripts, separated by 20 years of time and different branches of
the tradition and specifically attributed to different scribes, yet linked by a
common idea of what the text “should have been” at certain points.

— Yerevan, Matenadaran Ms (M) 3520 (= E), a manuscript of unknown proven-
ance dated to the seventeenth century. This was witness & in the 1898
Valar$apat edition. The manuscript opens with the tenth-century Life of
Nerseés the Great by Mesrop of Vayoc* Jor followed by the Chronicle; these are
followed by a text entitled “Questions of Athanasius and Answers of Cyril
of Jerusalem” and a “Passing history of the time of the election of Kirakos
kat‘otikos”. It contains only a single colophon, written in a later hand and
bearing the date 1785, which does not shed any light on the origin of the
manuscript.

— Oxford, Bodleian Library Ms (0XL) Arm e.32 (= O), copied in or before 1703
in multiple hands, rotating intermittently throughout the text, without any
attribution. The place of this manuscript in the larger stemma is complex,
as it may have had up to three different exemplars, but for the majority of
Book 3 of the Chronicle and the continuation of Grigor, including the ora-
tion of Barsel, the readings of O align it quite clearly with group .

Although the editors of the 1898 ValarSapat edition believed that A was the

best copy on the basis of its preservation of two passages of text missing from

all other witnesses, it became clear upon examination of the manuscript itself
that the exemplar of A was also missing these passages, which were filled in la-
ter from another source. Collation of the text has also made clear the extent to
which the scribe of A, Yakob eréc’, engaged in recension of the exemplar in or-
der to, in his view, improve the readings. Although manuscript B predates A, the
omission of the first nine pages of text mean that it could not have been the ex-
emplar. As mentioned, manuscript O bears the traces of several scribes working
simultaneously, and the exemplar was changed at least once, presumably be-
cause the text of the first exemplar ended shortly after the prophecies of Ko-
zein. For the portion of the text thereafter, there is no sign of any further change
of exemplar; the text from this point is similar in most respects to that of AB.
As for the group EFX, the witnesses F and X share a large lacuna in the main
body of the Chronicle, spanning from near the end of the entry for 1065/6 up
to the point, within the entry for 1097/8, where many of the other witnesses to
the Chronicle end. Here we have something of a textual mystery that remains

to be solved satisfactorily: while X could almost be excluded as a descriptor of F

on the basis of its strong textual affinity, there are a few substantial readings—

usually additions of a phrase or a sentence—shared solely with manuscript

A. For this reason, as well as the status of X as the basis of Dulaurier’s edition,

we have chosen to retain it here.
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3 Working Methods

The preparation of this edition is part of an ongoing project to produce a digital
critical edition of the full text of the Chronicle and its continuation. The work
was funded in its initial stages by the Swiss National Science Foundation (Pro-
ject #159433) and has been further supported by the University of Vienna. One
of the aims of the project is to produce a fully digital workflow, automated
wherever possible but with the necessary scope for the editor to make the
decisions and judgments necessary to produce the critical text.

The initial part of the work is handled using a “continuous integration pipe-
line” workflow system, borrowed from the world of commercial software engin-
eering.!® Transcriptions of all available manuscripts have been made using the
online tool T-PEN;!7 the pipeline process runs every day to download changes
to these transcriptions, assemble them automatically into TEI-XxML format, and
validate them as such. The transcription files are then collated, section by sec-
tion, with the CollateX software and the resulting collation is uploaded to the
text repository Stemmarest.!® Once the data is in the Stemmarest system, the
editors can review each collated section, modifying the collation where neces-
sary, categorising the variants appropriately, and choosing a lemma reading
or providing an emendation where necessary. The data model also allows for
arbitrary annotations; these can include identification of persons and places,
translations of passages, and identification of references to other works such
as the Bible.

An initial version of the typeset text and critical apparatus presented here
was produced automatically from the data stored in Stemmarest. At this point
we had a problem of abundance: whereas, usually, editors making a critical
edition must choose which variants to include, the automatically produced
apparatus can include virtually every detail of divergence among the selected
text and, in this case, was almost longer than the text itself. Moreover, while
the automatically-produced apparatus entries are technically accurate, in some
cases there was scope for reorganising them to make them more straightfor-
ward to understand. The apparatus presented here is thus a curated version of
the automatically-produced one in which some entries have been consolidated
(or separated) for readability, and certain entries—those where the variation is
trivial (e.g. presence or absence of u/u suffixes or q/j prefixes) and occurs only
in a single manuscript—have been excluded.

16 Andrews, Safaryan, and Atayan 2019.
17  Ginther 2012.
18  Andrews 2019.
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The almost perfect balance of our working stemma, along with the certain
knowledge that some of the scribes (especially Yakob erec‘) did attempt to
improve the text, means that its establishment was most often a question of
judgment. We have adopted a fairly conservative approach to reconstruction of
the text, in that we have tended to select the readings that seem from the evid-
ence more likely to be archetypal, even if the readings proposed by other wit-
nesses (especially A) might arguably produce a more fluid text. Several emend-
ations made by Dulaurier, who was working from only one manuscript, have
found confirmation in the witnesses that were unavailable to him; a few oth-
ers, noted in the apparatus, have been retained even when no witness provided
outright confirmation.

4 The Oration of Barsel Vardapet: Critical Text and Translation

a1 Index Siglorum

Yerevan, Matenadaran Ms 1896 (1689), transcribed by Tara Andrews
Yerevan, Matenadaran Ms 1767 (1623), transcribed by Anahit Safaryan
Yerevan, Matenadaran Ms 3520 (17th c.), transcribed by Tatev Atayan

S - RSN

Yerevan, Matenadaran Ms 1731 (1617), transcribed by Anahit Safaryan and

Tatev Atayan

O Oxford, Bodleian Library Ms Arm e.32 (17th—18th c.), transcribed by Tatev
Atayan

X Venice, Mekhitarist Library Ms 1485/9o1, transcribed by Razmik Kazaryan

4.2 Stemma Codicum

FIGURE 5.1
Stemma of the witnesses to the oration
of Barsel vardapet
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Pupubin tnuwun Swnwy wunniény gpbd dkdwljujud nnpwip G puqiw-
Aunwy wpunwuniup Awdunptl Aumwwnwgking Pphunnup, twbwwwbng
utipdwyuhg dtipng' Phubing, MAkubn, Cbuwybwy, dEpdwdhyng, G npp pan
unpunp ghinp & wwwbp. b jpunbwumwbp hghb jhipupwdyhip wgqu b
1Eqniy, yuul wbghun Ynpnwubing hpfluwbht by wbnkbp denknia Mununiahd,
qnp wnwy touwyh G gnjg upunnt wpup qaw wdkbwqup wpwphya
wunnius wdkbwjl mhtqbpug. fwbwiwbn wagbng, ubg trwbhpu hppuw-
wg quipug Cnndwtiging, juyn wndbn wikbbgnl' Gpb wibwpybnyg
Judwg wpwpyhlt vywubwy, Wuwd nwpkpp B wpupusp wdkbwgb. b np
hubkpht Awgkugh ny wbhd qnuw wnhbqbpp wdkbwgb. gh ény wnumuyk
pt ny £ wuwm, G Gpyhp gyt ph ny swolkgui pan Annny h éng hd. wy
G gnip YYuyklt Apughtt dwuwdpl’ Gph ny dhp Awdwpdwlbhgup puniuwg
Jud juyuniibp nuitp qun h jupwn yuwunnihwubwip pugnigbwl wumnidny.
dwh L ghpkqiwb pannpkl pL dbkp ny pdpnbbkgup, B ny mkuwp hotwy h
Jupqu dtnkny. G h dke Jhinuabkwg ny nipkp Gpkith. pun npnud uhpbho
hd hohuwd, AEpl wyd dwdndy, fnhquipudl h dwpup, jwnpnnd G puywuhpun
h wwwnbpwqiniu puppwnnuug, diswquip pdphod L wbpwpybh uyu-
nwqkl quipujuad pphunnikbhg, uhptigbiwg wina pd Mununpd, ap gtnp
withnthtighll g Awunugting wannuphid Jupstghing dinwug Aquunphi, Yud dp
pwgniy mjup unbwphtgnyg quidwuiakiht pugniju wbnuwdth pughty, fud
np wnd h quupuubwg h pphwnbingt quopniphtd quiptiug unpuoulty
honigwily jEpyhp quunpwinudu quyd, qpoind nuybpup, gpwupdpuwhu-
uwl) quijuyuquupd Jwpdhd. b dp juunwn kgtng ququiah uhpun ny fuubnu-
nuubtigur gnbgynipbudp tnpw, & ny wdwybug yununbking h nhiwg

1 wuwmnén)] E F X om. || gqpld] E X (a.c.) gbiptd; B qphb || dkdwulub] O dkébwlub 2
wpunuwuntwip] O wpnwuntp 3 MAkubling] EF X whbng 4 unpwip] O unpw || glinp] EF
O qiunp || i] EOXom. || wqqu] EFXjuqqu 5 wbghun] X Awbghun | dtnknia] E FX
dbnwbbnia 6 dpuwiwlh] B tpwawlh || gnp wnwy dpunwlh b gnyg jppunm] X om. 7
wibqting, ubg] X wbqtngu b, 8 wndkdtigni'] F X om. || Gpk] A Bt pk || wybwplkny] A
B O wjawpytny 9 k] Aom. 10 fukphi] A B b fubiphy; E F Akfuhy; X Anhe | Awjugh] X
Aujbiughu; A B Awgkught. 11 E]FXom. 13 ud] X om. | pugnigbwyi] E F X pugnigu-
ablh 14 qlipbiquiwd] A glipkqiwbd; X ghpkqiwbp 15 dbnkng] Butnking 16 hpfuwb] E
F X hgluwbp | juhquhub] F X b h quiub | pwgwuhpnd] O pwowuhpmud 19 wdthnthb-
ghtl] E wthnthtigh qAwuwgting; X wathnubghtl gAwuw Aind || qAwumwking] F gAwuwgting
20 quiubthd] A X quijwuabbih || pwght] E F X pwigh 21 quipkwg] E X quipwg ||
funpuuwuyly] E F X junpuutuy, 23 quuyuquupl] X uuquip 24 ghnbgynipbundp]
X gbinkgyniphi

18-19 1ip inp wannuphil Jupstighng dnwg Aquuphd] This is extremely difficult to translate;
the editors of the Valar§apat edition proposed the alternative fip dind Ynihtwg qAwunugting
wanmphibl, juptbwg qdint Aquipht (“what hand carved the solid fixity, shortened the hand
of the mighty one?”).
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I Barsel, humble servant of God, write with plaintive lamentation, deep
sighs, and tears to all the faithful in Christ, especially those nearby to us in
Kesun, Behesni, Raban, Germanike, and the villages and towns around them,
and monastic communities of all nations and languages, about the invaluable
loss and the forlorn death of the prince Baldwin. The all-powerful creator God
of all the universe has made him into a spectacle and object lesson, especially
for the impenitent, imperious and iniquitous princes of the Roman armies, by
making plain to everyone that the elements and all creatures wait ready to sig-
nify the will of the Creator. However one looks, the entire universe does not
contain him. For the sea cries out ‘He is not here, and the earth calls ‘He is
not buried underground in my depths. The air and water along with the fire’s
part bear witness, ‘We have not been emboldened to raise or reveal what God
has hidden to anyone, lest we be punished’ Death and the tomb appeal, ‘We
have not taken him, we have not seen him descending to the ranks of the dead’.
And he does not appear anywhere among the living. And so my dear prince,
that unfortunate youth, bold in warfare, victorious and stout-hearted in combat
against the barbarians, all-powerful champion and soldier of Christ manifestly
armed from head to foot, my beloved Baldwin by name: what hands have closed
around the hands of the strong one, judging their solid strength? or what weak
arm brought down the invincible arm of the renowned hero? or what lamb
among the soldiers of the circumcised produced the strength to crush, to fell
that strong-limbed one, the one with powerful bones, the tall body with the
strength of a giant, to the ground? What enraged beastly heart was not moved
to compassion by his beauty, and did not blush with shame before him, did not
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anpw. ny qpugue h gbnkgyniphtt anpw, & ny npopdtgue Jwaujwb
whng Juytipynipbwd anpw, ppbugbing h Awuwl nnuynipbwd anpu. G G
ny dwjbbiwg wn Gw gy np hgtiub pru Jud munfi Awpguaking qpud,
ptptiw dtnytwy qghpwikbp juunwnmphttt ququinpbwbd pan Audbun,
Aubitwnbn & pan hdwunnid yunwupoiwdthu anpu whuwpwpkih (Egnuu
h pwppwn Awgbpktb. Gt wn qun h puqiug swingbw jhdwunniphia
h quupniphtt B h Awuwly, h wbuwy & h pwowdwpwhly jwnpniphd,
b judktwgl Yhpu wbguinp Yebgunnpu, ntunh Gwbwyh deéwbdiniphia
gnynipbwd hpfuwmbwgl:

Uatinpn Jupluibtd tplugbly qpubu, gh dli punguubhghdp b wwp-
uwitwnbn wnnnug inpu. wy, wiwn wubd wipwpunm Yonpunbwd anpua
L wijuonnuyy Gwbwwwphhl, qnp pugnd waqud ghngup ny gl
quinuniwih qwiwuupht quyl, b ny wbuwg putihg dkpng gnpng wnbuyg
b qthnpd. gh ny wy hby wwpuwbwp fuweb) pag odw, puyg quiguw-
Yunl wadht anpw, & qthpynphtd b qubwnuiu munwwbkng pphuwnn-
Ubhg, npnud wnip guu jupud wdh dhwjle. nunh B dbp huly gnipulyb-
gwp qinpnun wnwgh tnpu puqnud wbqud, phwbkw i gun Ep dkq b
ndnuwunhi Ep quult wuby idw, gop wyp np ny hphubp. uwjuyd Abwnpbwp quyd,
ptpt qupAnipbwy Epyhgt G thnpubugl jujlg pupnig b junbwpAniphia
nnpinipbwbdd b juwinpuwuniphtd pungpmipbwlb. gh ny wighnwbawp
qujl, pE winnnpd puwmwumwb (hukng b juppup puunwinpb wumneéng
wdkbwyd wbnynpd upnhg h wuwn & h Awbnbpdbnudu. & wdpupunuiw-
Uhg Awwnwl ny dwpn np b h dwpguidl jud Apkpwnuy Gplaunpug,

1 ghintgymph] O gbnkgymptwd || ny] E om. || npnpikgui] X npnpdtgub 2
Juybipnpbiwd] X quybymphd | nquynptwd] B wquyniphul; F uiquynpbiwdd | Afd] X
Al 3 wn bw qiy] ABUdw qn 4 ghgwbkp] E F X ghgwil, | ququimptwad] A X
ququimpbwl 5 AwbGwpbn k] F Awatwp tnb || wunwuhuwbhu] A B unwuuw-
thut 6 pwippwin] E F transp. post Auyipka || Grwn] X puppwnbwy | qun] A om.; O qunh
7 h] Bom. | ti] BE O om. | mbkuwy & h] X wmbkuwyh | junpeniphi] A B junpnipbwb
8 wbguwinp] O wiwbgunnp 10 Jupudkd] E (a.c.) F O quplupubbd | Gphuybly] X
tpiuybbd | i} Bom. 11wy wiwn wubid wipwpin Ynpunbwd dnpu] Xom. 13 qwbw-
wwphl] O qfwbwwwphhb | quyb] X npu || whuwg] F O (a.c.) Xwuwg || dkpng] X dnpu
14 ] Fom; ABW 16 numh] Fniunm 17 qYnpnuunn] A B O qynpniun inpur 18 quujlt
wuby] O qimybwyuby 19 phiptawu] A qh pbiptau || thnfutugk] A B O thnfutugh || juyag] E h
jwjbg; O thwbg; X hjwbwbg 20 npnpinpbwba] A O X npnpdnipbwd || pungpnipbwi] EF
pungpnipbwbd | waghnwbwip] A B O waghwmwbwgh; E F jubghnwbwihi; X wighunwbw-
1ht 21 puwnwunwi] E (a.c.) F X punuunwbb 22 h] Xom; EF O b | Ambnbpdbnudu]
X Awbnbipdbwi 23 Awunwy] FX julwutwy; E Awutwy || ny] ABom. | np] ABEn; ||
h] O om. | h dwpnubk] A Bom.

20 wbghwnwbwip] This emendation, proposed by Dulaurier, finds potential support in the read-
ing of ABO and has been adopted.
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pity his beauty, and did not have mercy for the splendour of his youthful age,
sparing him in his tender years? And why did he not call out to him to ask ‘who
might you be or from where?’ Perhaps the fury of savagery would have been
softened and calmed through his temperate, judicious, and wise answer infal-
libly spoken in the Armenian language, and he would have been recognised
from the profusion of wisdom, for his strength and stature, for his appearance
and for his martial success, and for all the attributes of this transitory life by
which greatness is remembered in praise of princes. I think I am prolonging
this discourse too much, lest we be accused by fault-finding enemies of his.
But alas I speak of his unhappy loss and unfavourable path, for we warned
him many times not to follow that irrevocable path, and he did not listen to
our attempts at persuasion. For we devoted ourselves to saying nothing to him
except what was useful to his soul, and that which concerned salvation and
compassion for the misfortunes of the Christians, to which he turned a deaf ear
in this year alone. Thus we indeed predicted his destruction to his face many
times, although it was painful to us and it was difficult to tell him what no
one else dared. Yet we endeavoured to do it; perhaps he would tremble from
fright and would change from those habits to the humility of mercy and to
the benevolence of sweetness. For he is not ignorant of the fact that merci-
less judgment shall come from the Righteous Judge, God of all merciless hearts
here and in the other life. And it is not any man among men or the angels of
heaven who stand against the haughty, but God Himself who is Lord of angels
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wy] wumnuwd hapthdt gjfunghlt np wkpd £ Apkpmujug & dwpnub. qh
wy] jwbguip Wubknhtwgu pnpbudp pon dequinpu punkd qdupnghyp
bL plng unpuwip wékl h puwmwunwl, jppu B pugmd waqud pangnualy
nqnpinipht b wmbwnbk, np uhpnn £ dtnunpug G Juubd dEquiinpug
hunbwipAtgnyg qtipyhou G BYa h fubnhp Yopnwobw wunybpht, dnpnpbug
nyfuwnhd, nupdnigubk) qutinuitnpl juwywyhuwpniphia:

Pul] Ayuwpunpbudp  wdpwupnuwinpbuid B wywnnda jup-
opnipbwd jpunmpbwl upnh B winpnpdnipp qpluibup  Awbntpd
uwnwbwgh &b jwagubp, G gnpu pdpndbhd b Anntinhtwg wunp' ghiw
h dwpnyuil gopéki. G puumuumwb pbn vwnwbwgh G ghug anpua
punmbkng G h unufjuph winp wdwywn G wppup puouunwdhb
wuwnniény. wyp b ny wuwnkh abpk wibwyhuh ppunwgbingt wppupugun
wunniws, Jwiwwbny qupdwbwinpub pdoyniptwl, npp pun dwuhb b
h yuwtwnt & thnpp dwdwbwui b wyyuyunwawip nithghtt quuwnw-
awjuwlulb quju ywphu Jwddhl, npp mupuud wunkd G pununnju-
umpbudp pwpnmunuytb G Abwuphtt gbpéwbt) h nhrwjud dinug wunh
h nky dwdwbwyh. pwyg gh ny thnpwd L ny gnmuwny h pug paytbima,
wy wip puw wipk b angh junknd wekgnugubty qutnub. G dwdb b dud
tL nwping h mwuph wagnigubkl juwuinuiawip, powpt) jupstng quapow-
e hlt wuwmnuws, npng ny dbpk wpuphy, wy, Gwpu pppwnt yunnitfwuhip
wplubbny dhwiqud & kplihgu, Gt hgh npng pugnid waqud. G wyu
npp juiknid h fpunmniphil upnhg hipbwdg panybd epunmndy, Yopnwawbk
huyuwn G pwnbwy h Yebwg wunp' gh Jfi wekgbw) puqdwugh yswpd h

1 E] E F X om. || dwpnua] B dwpnubk 2 Jmagwbp] F X wagwl | quupnhyp] E F
O qwpnhy 4 Juud dtnuinpug] BXom. 5 Bha] X By || wuwunytphl] B wwwnbiph;
A wunltph 6 qutnuunpi] X gquinnpbugd wyugewpmppd || jueupowupniphua]
E F wyuwohwpniphtlt 7 Agunpunnpbudp wdpwupnuiwinpbwd] X Awupuniphid
wdpwpuuwbt | wywnnuiu] A B E F O X uyunnuit 9 uwwnwbugh kb ywagubp] E F X
wmwbbhl jubgwbpl | qnpu] Fynpu | pdpnabht] A B O pdpndkb | Annbnhtwg] A B Annk-
nhtwgu 10 nhuug] A pbg nhiwg 12 wunkd] F wunbad bp || abpk] EX abp || jpunw-
gkngt] X jununnwgbing 14 mbhght] X mbhgkt 15 ywbdht, npp] X jwbda np 16
hougnuwnuykia] X fuwpnwnuwyhte | Abwphdt gipowak)] A Atwpkb qipéwbhy | wunh] B
wuh 17 thrupuwd] E dinuhud | guwgny h] X tupny | pug] O puyg 19 wwpiy] B
wnny || juyunubawep] X wyut juuwbup  19-20 quipowpbihd] X quidfuwthwbbogph
20 bwju] Xbw 21 Gplhgu] Xtphg; FGphgu 23 wuwnh] Bwuh || ywpd] FXwp

5 funbwpAitignyg qipyhtu] Psalms 18:9

5 Ynpmubiwy ] Bart‘ikyan notes here the allusion to Genesis 1:27. 7 wwjwnnuiu] This emend-
ation was proposed by Dulaurier and has been adopted.
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and men. For while these sins of the flesh naturally condemn men as sinners
and lead them into judgment on their account, some receive mercy many times
from the Lord, who loves sinners and for sinners’ sake has bowed the heavens
and come in search of the lost image, the sheep gone astray, to return the sinner
to penitence.

Now insolent stiff hardness of the heart together with the pride of arrog-
ance, and mercilessness together with injustice are satanic transgressions and
they make demons of those men whom they entrap from this earthly place.
And these men shall receive judgment together with Satan and his demons
on the terrible day of the impartial and righteous judgment of God. But the
Righteous Judge God does not pardon such hardened ones from here, espe-
cially those who are worthy of the remedy, who—in part, for some reason,
for a short while, and with repentance—might take upon themselves these
satanic evil deeds. They are disgusted here and shame themselves with con-
fession and hence strive to be freed at the proper time from demonic sins. But
if they do not hasten and do not diligently hurl sin far away, but rather add
more sins to these day after day, and pass from hour to hour and from minute
to minute in delay, imagining that they can cheat the uncheatable God, the Cre-
ator does not pardon this. Rather, He first admonishes with chastisements by
striking once, twice, and perhaps for some many times. And then those who
further harden their hearts against admonishment, He destroys them entirely
and removes them from thislife, so that the evil does not grow and multiply into
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Unpnium nghtt B puqdwg. G Juubd unghd hpug yJuyniphiap 1h &b judt-
Guyt wunmnuwéwihit ghpu, h Apl b h bnp juuuupuiu. npp judhghtn nuuw-
Ok jwynbh £ qnowghbingl bt huywn Ynpniubkng wiphtwy, gnpu wmwpw-
nby G uknpy Awdwptgup wpyubk] pn gpny:

Pwligh ghdny qubjupuwn ngunjly, qubnkp dknkngd, qubquh G qub-
qbth gbipnj, quighun Ynpnwbngd quybng dwajub, qyunpeng b qqu-
punp pwohl, qAwbtwptn ghdwunnid b ghukjup hphuwbht qyuptu-
pugl Yhbwgl, qbwugbh & qqbinbghy G q@iwbwinp wanubd quhph
Mununtht wpunpdbd h wuwwndb) qyonpniund, G Apuyupujugnd wndby
hununnjuiamipbwdp quuaignudy, ny qh ppwyunwnwltugh, wyp gh juwmwpk-
Jwwbu pnnmiphtd pauygh juwunnény, ghubing quiyu’ gh nppwb swdytiwg
pwpniguibdp wuwn qubgwuiu dbp G qgununihu wdwipny yuud wdwyb-
10y h Jwpnuakt’ wang Spuywpujbug pwjonunwlti wibwhuhpl wnwgh
Aphpmujug B Jwpgyud, wpnupng G dbnuinpug npp junudwy dhiyb
gujuup jupnigbiw) Yud vwpuwithbh whht B quipAnpbwg ghdwip, Ynpu-
gbw] quup, nnquyny wnweh wAhuinp i unuuyh pldhdt G Apw-
wuwpwliwdnnny wwnbklhy, wnweh Awipd pnpnpligmd G dhwoéth tnpu
pwbhlt tu Angunjlt uppny inpngnnhdt qupwnwou. nip ny pwb b ny gnpd
L ny dh dnwoénpht pjunpApgng pwpnigbiwg 6wélkugh h judkbwwmbu
ghunnipkil wpupyhtt dbpny. wyb | Gnigh & wpnwuniwg wpdwith b
juthinthg wdwip wapdoytih, pwagh G qpui thok] unujuh B whwnp
nuunwunwihy, wjine wdwipny pdpnibwy, dinuitnpugh nghp Jua dowd
judwywbu  ppwpnunwynipbwdd dhiyke wibkqp & wbhuywuwn B wapun

1 tinghti] A tmpht | unghtt] A Bnghtt || hpuwg lunuphitip th k] X tphp JYeusnuphid thht
2 h] X om. || uuuwpwau] B jnwluby; F juwupubwg | Yudhght] X jundtght 5
qhdny] X dhny | quipupuwn nginja] F X quiupuwnwgnia | quaquih] X L qubquih 6
Ynpnwubnia] F Ynpnuibngd | dwbljub] A B dwajubd  6-7 qquupunnp] E F X quupuinp
7 qAwbtwptn] EF qAwatwpk, 8 quhph] AE quhpkth 9 Mwnumbha] X Mwnunmbhub; F
Mununitihtiu | whnpdbd h] O whunpdk; E upunpdbd h; F junpdbd h; X funpgk dh | Apuwu-
pwlugnid] E F X Apuwupuljugnilt | wnbb]] A wnbbd; E junbby; F dwunbl) 10 junuwnn-
Jubnpbundp] A B qjununnjuianpbwdp | pujnwnwlytugh] X puynwlunhu; F aougnw-
nwljku 1 juuwnnidén)] E F X wuwnniéng 13 fjuwynwnwlti] A owjnwnwyhd; X G
uwgmwnwyhb 15 gujuup] E B gujuunp; X wjuwip 16-17 Apuwywpwljudnnny] X
Apuwupuljug dnqny 17 pnpplgnud] X popnplngt; A popnpignulg 18 pwaha] F wipwi-
ohlt | mp] Xnp 19 dh dnnwoénphid] X dhudfnwéniph 21 juithunbkihg] E F wthnbkbhg ||
wdwp wapdoytih] B wd pdoytih; E wd wbpdoyth; F udwb wapdoykh; X wdw b pdolkh
23 fuwpnunuyniptwdd] A O X huwjnmwnwlnpbwd | wikqp] A ywbkqp; O G jwbdkqn ||
wbuwwn] A B O jwbuwwn | wbpu] A B O jwbpun
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his own destruction and that of many others. And testimonies abound about
these things in all the divine scripture, in the Old and the New Testaments. The
example of the repented and the entirely destroyed is evident for whomever
might wish to learn, and we have reckoned unsuitable and superfluous to com-
mit it to writing.

For it is about that undisciplined spirit of mine, about the forlorn dead one,
about the unattainable and irredeemable captive, about the unfindable lost
elegant youth, about the victorious and powerful hero, about the ingenious,
wise and sensible prince whose life was short, about the excellent and hand-
some and so-named Sir Baldwin and his destruction that I wish to speak, and
make it known far and wide with a confession of sin, not in order to shame
him, but so that he may entirely receive remission from God, knowing that as
much as we conceal and cover our transgressions and our shameful secrets out
of shame here from men, these very things will be made public and exposed
there before angels and men, righteous and sinners who, having arisen from
Adam until today, stand in terrific fear and with frightened faces, heads bowed
down, trembling before the frightful and terrible bench and assembly of the
magistrate—before the Father of all things, His Only-created Word, and the
Holy Spirit, the Regenerator of creation. Here no word, no deed, not one flicker
of thought can be concealed or hidden from the all-seeing knowledge of our
Creator. It has forever been lamentable and worthy of tears and an incurable
shame, that when the terrible and frightful judgment is delineated, the souls of
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juithnbwbud’ pun pubh ApEgnuljuytinhb dash, gnp pnpdwd puwwabp pan
Ywihk) Jwpqupbhd, jupumdh wpup jwub)i hypood wjuwybu. juphgbi ndwip
h YEwdu b ndwlbp judwipl juthnkbhg:

Pul nppwd wun ppwymunwtw Apuyupuytdp pnunnubanipbudp
wnwbg wdwipny b fEnsuinpnipbudp pupnigubbing b yumGunwbawip
qudup pdoybng, np t Godwnhun G junmwnpbwy jununnyuimphid by Auww-
uwn uppnj wwwquiithl, pinphl dkq qponnuephia dbnug. b pk wpdwbwinpu-
whbu wywohuiwphgbidp wing wdkbbitht wbpupnbwy Ynpyha b dtay, obughtt
dwppht b ny G nipbip quwitht wdkbw jwbgubpl, pwbgh wiwnbku
wnik, dbpk & pngnt qudkiuwgd winpuwuy B npnpdwst wuwmnuws. npp
htwunnipbuwdp pun wjud wephttwyh judwinpuwbu jununnyuwha qutnu
hipbwag juud wppuwphhu:

Unp quju wdkbwjl qdnun wékwy hd, ghnbny quijupniphid uhpb-
gtiw) hpfuwdhd' Apuywipuybd hpnp Awdnipg b wpdwbwgnguabd wjunt
gpny qupuuwpubiu anpu wbdht hiny Jupywbkng qanpuyub. pwbgh npp
ny wjuyku uhpbugtt quhptihu hipbwbdg, qyah JwAnwad dnnwbwny
Jud pwpnigubkiny quuaguiu angu jud qpwhunhu uhpny, 20yunnpp b
jwipwbihg G dwpdunga dhuwyb uhpbijhp: Upn gh dbp pun Anginy Angbitnpu-
wku ngh inpuw wwAhbwy nbwp quwd uhpny, npdl pE thnpp dh whuw-
gbwy tp tnpu dtqg, YEbnubh Ep wydd Anginy & dwpduny. G gh juunw-
gwi upunpt Ynpbwr Epynpnwdpp wbguwdbih: dwul npny duyabd nnpw-
1hg noptpqujub dwyaht. Lntwupnip wqgp bt wghlip & Ggnip wdkbwyd,
Jwiwiwlbn puqguinpp, hphuwbap & wdkbwil nuumunnpp Gpyph, G opp b
dkonmipbwl pdpnabwy Ep G h yepujugnipbiud fud h ginpu hiy Yedgunnju

1 wbpu juthnbwbud] X wopwb juthnbwbu || pwbdh] EX pwhh | gnp] X gh 2 nubhk]
A F X nuhkh | jwubja] X wukl; E F w3 B ndwbp] X om. || jwdwipd] E F wdunpl
6 pdoykny] F X pdolting || funumnjuibmpa] O jununnjuimpbwd 8 wibjwynkur ] X
jujnbbiwy; O jwbywyntwy; F jupnbwy, | dkag] B E (a.c.) ke 9 quuwbhi] X quuwbkp; E
quubdkl 10 winfuwlju] A B wbnppwluyl | npnpdwsa] O npnpdt 1 judunnpuwbu]
E F X ud npubu unnpuyby; O judu npubu 12 jujud] X judkbugl | wphawphhu] A B
O wphuwphh 13 woékwy] X wobwkdp || hd] F &S O ko 14 Apuyupubd] X Apuauwju-
pultdp | Awbnmpg] E Ambnigg; B F Ambnig; X Ambgnig | wpdwbwgnigubbd] X wpdwbw-
guigubitidp 16 wjuwbu] X wyqubu | quhpljhu] F X quhplihpd 17 uhpoy] Buhp - 18
jubpwithg] A B wipwbhg || uhpihp] F X uhptyhpl 19 ngh] E O X yngh || ynpdk pt] E
FXmpnui tpt 20 wydd] EF O juydd 21 fuunwgun upinpi] X junuwnwgui upinh b ||
wbquuwdkh] O wbghnbh 22 dwjghi] X dwyobd | wqgp] O wqq || Gi] Bom. 24 k] O
om. | (| ABEXom. || fud h ganpu] X judwgh npu; E F O uidhg inpu

2-3 juphgtl ndwbp h Yrwbu juhntihg] Daniel 12:2.
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the sinners, seized with that shame, exist and remain in shameful opprobrium
for an interminable and unbounded and infinite eternity, according to the word
of the great archangel who, when he spoke to Daniel the prophet, manifested
in order to say this to him: ‘Some arise into life and some into eternal shame.

Now insofar as we make here a declaration, unmasking ourselves in con-
fession without concealment in shame and hypocrisy and without remedy of
shame through excuses, which is a true and complete confession and worthy of
the holy font, He grants us remission of sins. And should we repent in a worthy
way, all transgressions, entirely annihilated, disappear from us there and then;
they are purged, cleansed and are not found anywhere at all, because the
benevolent and merciful God makes them invisible, and pardons and remits
everything. Those who are wise willingly confess their sins in this world accord-
ing to this example.

Now as I consider all this, knowing the weakness of the beloved prince, I
declare his failings for all to hear and I inscribe them in this letter by taking
them upon my own self. For those who would not show love for their dear
ones in this way, who would forget them after death or conceal their sins or
the benefit of love, they are living in irrationality and are only friends of the
flesh. Now since we were maintaining our affection by keeping spiritual watch
over his soul—and if he had heeded us a little in this, he would be alive now in
spirit and in body; since he was obstinate at heart, he has been unfindably lost
in both—I therefore call out plaintively with a tragic voice: Listen, people and
generations and all nations, especially kings, princes and all judges of the earth,
and you who have been caught up in grandeur and in superintendence or in
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wnwebnpynipbwd. jnuupnip b h dhn wnkp qupuwjwiu juaguiwg uhpb-
ghin & thwnwinp hopuwthy, gnp dkp h nhiwg dnpw e phpuiny hpp Gw
wjuyku wnweh wdlyiw] wpunwuniwp:

Lwpju wuwnniény ghunnhtt qutnu hd, & wyw kg wdkbbgnil, ny
hhuwibp t hpfuwbulhg patpp hd G tnpupp, quipp wdtbwb Aksknp
b Abnmbiwug, npng B pugnid yuuuniphtt wbhpunptwbi win gkq
wpuwph. B nwdhyp dannynipnp wdkbwgl, npp Awjunujuybu pin Abw-
quinniptiwdp wiltw] Ehp, jupyudbw) dequip wbwpdwi dbnwg hing.
nuunh juapht jwdAwoht jubywn jwinnnpd gqpubug depng L jwihdhg
qutwbu ht wpwpbwy Ynpnwah Ynpniun np pugnid nnppng G wpuowuniwg
L wipdwith. gh ny Gppkp qdunue wsh quuunnuwswht pwiy, gnp Awbuwwuq
ponnpbhi Aykny juignip B h fugbwy denquep ubkhu hd, quyunupl wn hu
wubiny. df nwugbu nudtip h Yhwbu pn wbhéwik) qphq, gh np unbng qw
wunniws uk Akdnipbwd upnh anpw. & npupdbw qihw G quunnth-
nwidud, gnp Juud tkbgnipbwbd bjuud jgudyubugng hpug Gpiyhg payb-
nht' gbinhg wqupwljug b vwAdwbwg, b Juud wdkbwyd gbn qpiuawg
G uud h upunk Abwqubnnipbub pub qutiq yehwgnid hppuwbwug' npuyku
wuwnnion] dnbpdmpbudp G ny npubu dwpgny, G uub yjwdthpukng qnp,
gqnppu b quphu b g@uiwwupAnpgu Ynngnuponbng. Juud h jubhpumpbal
L h qpyuiwmg G juthpunwlnipkil pdeswbwng, Jwd h ohtnuusu dhdw-
dtiéu 2hbbng L jud wuwphuwu punuph Yuaqibng jutnwp wpumuwunuwg,
mppng juypbwg G b Awpuunne oghtwud dwpgub jupugh Awnw-
smbwg, b Juubd yyupuunkng qpaybpud pudpuuwbwip b Gwpownbh
pwbhip wnupwbiny & Juubd yuundtng jubdha quiipniphid h dkéniphia b

12 uhptghn)] F X uhpigking 2 hpp Gw] O h phpwb 3 wjuwbu] ABom. 5 hgpluw-
awlhg] A hohuwbiwyhgp 6 tii] AB O om. 7 nudhlp] X nwihy | Awfunwlwwbu]
X Auunwly YJuy 9 Jwbpp] E F X wbpht || jwbAwght jwadwp] B rep.; X wahwpht
bL wiywn || dkpng] A dtpng || jwdhshg] A B wdhéhg 10 wpwpbuwy] O wwpbwy; F X
wpbwy, | Ynpnwh Ynpnun] X Ynpniuhg Ynpniunp || pugnud nppng] X pugnidu qpng . 11
E]ABom. 12 pnqnpbhll] X pannphtt || jukhu] F X ubkhp 13 h Yhwbu] F X hopbwbu ||
wbhowdky qptq, gh np] B om. 14-15 quuunthpwbud] A B E wwwnithpubub 15
hpwg] E F X thpwg 17 Juub wdkbwjb gbn gqpiubwg G X om. || Atwquianmpbwd] F
X Aawquibanniphil; A O Aiwqubnmpkdl | qitig] ABEFX qukd 18 tmbpimpbwdp] A
dnbpdnipbwd; O dinkpdniphud || qnp] X qunpw 19 gqnppu] F qunppu || quua] AB O ku
Juad || h jwahpunnpkil] F jwbhpunmpbwd; X wahpuwmpbwa 20 juthpunwljmpkik]
X h jwthpunuynipkdl | pdeéwbwny] O qukéwbwiny 21 phtikny] X jhbkny | wwphuwu] F
X wwphuy || Yubqdbn] X G jubqakny | juunwp] B wunwp; O juiwwmwp 22 jnppng
jwipbwg] A B nppng wypbwg 23 qpaytpud pudpuwuwbunp] Xom. 24 twuwwnbih
pwdhip wnupnbng G Xom. | quupniphid] A quipniphtl b

10 wpwpbiwy ] Dulaurier has emended this to Yawbg jhdwpbuw.



THE FUNERARY ORATION OF BARSEL VARDAPET 121

some illusion of command of worldly affairs; listen and understand the sinful
failings of the beloved and glorious prince, which we, in his aspect and as if
with his mouth, thus fall forward in tears to proclaim.

‘First to God who knows my sins, and then to all of you, O princes and
my princely companions and brothers, soldiers with all the cavalry and of the
infantry, whom I have failed with great injustice; and all the common people,
who in contrast were fallen in submission, bowed down with the sins of my
unworthy hands, aloss which deserves many laments and tears. For I never con-
sidered the divine words, which constantly made resounding appeal in these
deaf ears of mine closed by sin, saying this to me: Never cause a person to curse
you in your life, and other commandments besides, which are about duplicity
and about not coveting the affairs and things of one’s neighbours—their vil-
lages, their fields and borders—and about all sorts of extortions, and about
submission from the heart to princes more eminent than us, faithfulness like to
God and not like to men, and about not sinning against anyone, not despoiling
orphans or widows or travellers; about not growing rich from injustice, extor-
tion, rebellion, or by building grand buildings and erecting city walls out of the
lamentation of others, from the tearful groans of orphans, widows and tributary
peasants, and about not boasting about one’s own power in greatness and in
wisdom, and about not judging the smaller mote (that is, sin) of strangers and
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jhdwuwnnuphil, Grjwul jruunbng quinnwpug thnppugnyl 2hen wanuubibug
jwbgwbu tr qubdhtt dkdwdks ghipuwbu wiwmbu wndbkng, & Juub juphw-
dwnkny quupkbu wpwpyhtt B quipu unippu BL qunwebiinpy BYtntging, b
ny nuunuinp punwiinpugl dbq wunnweny dunbw) wbqquidnipbudyp,
Juwull ny h guw gubynipbwd pdpnibkny dnup B h AEpwnwpimniphiau
wnubnubaw] dtnug ownupunipbwdp, G quul quip Juunwpwéhit huing
quunuw wokny Awbwwwg b Aiwpk) ghpubab)b juwhuwpAL wunh, G Juub
gqnipunbt hd wunmény pugqnud wagqud junwpbng. quunghly qudk-
Uhg vhwubwg quinhdfwimpbwub pwbu np gpbiwg Juy wunnuwdwihb
ghpu, wyipwl jwwhiwwbu nuuy h pwpngyug ndwbg, dhty gh qudk-
auglt h phpud wnbw) wyng Gunbwy, upnuwbunbh Ypyht jEgnuap, gnp
wiAwwmwynunnp, whuwypwpbh & jwupdwpuywd dhon pwuppunkt. gnpu
L wubd huYy pun Jupgh qlunpughunniphit finwg hing h Awbnhuwenp
fununnjuinptiwau hd wumndny b @p wnweh, gh ghunwughp t yoip'
RE thpwith pwupuguit hid@ wunmnuws wbbitpbih. ghwkh, pE np wbnnnpd
uyubwlk gnp' b h Jewpl) wuntipuqdha b p ooguinuiwg, qunpugl,
wy) b uyubmphiau unhyl bt Swpunniphil ninhg G dinwg, G npp
ukbgniptudp gl wn pbytpu b wn quipu b dkbquinp (kgnuup fuwtuhb
Yud gnpétit qubupliniphubu. wuwgur jwpwpgkd' ph np Aigne quphul
dwnnny thnjuwbwy wpbwd dnpu AEngh wphtl inpw, G wpp wphtawAbnp
b tkbquunpp Ui Awuwpuljtiugkd quunpu hypwag, G quipu wppubwsbnu
b qukbquinpu plin whnou Awdwph b Ynpnwuwdl wmkp. ghnkh gh gpbug
L, Ui gwdubwygbiu hpug pdybphi pn G di jwihpuimplih diswbuyghu,

1 jhdwuwniphill] A B O hdwuwnniphil 3 qupu unippu] X quupmipbwdp || umppu] E
Funmpp | qunwebnpn] A B qunwglnpnu 4 nuuunnp] F X om. | dtq wunmmony] F X
dtipng || wunnwémy] A B juwuwmniény 5 ny] X éransp. prae yuul || guu gwaynipbwd] F
gunugwilnipbwb; B guiwg wagnipbwb || h Akpunwhunmniphiiu] B Aipun wpluwwmniphiiu
6 wnubnubaw] A B whnwbw) 7 Abwpky] A B Abwpk)l | jwopuwpAk] B E F wphuwpAk
8 hd] X hdny | qujunghy] X quijunuhly 9 quinhiwbnpbwb] A ywinhdwanmptwb; F
quuinhdwinipbwbb | wunmwuowiht] A juunnuusdwihi; B juumniwswihu - 10 pnuwy]
XYnip || dhiy] O dhiybe 12 whuwypwpbh] Fwbuwypwpbih; X b ow pugkh 13 dnwg]
Otuwg 14 pununnjuinipbwbu] E F jununnjubnpbudpy; X pnunnjubniphtiu 15
htg] X om. | np] A (a.c.) om; B wunnmwé 18 quupu] E F quupunpu; X quipuip 19
jupupbl'] E F wpuppbl | np] Xnpbu 20 Gnpw] X om; E tingu 21-22 Okbquunpp df
... irqkbiquunpu] Xom. 22 whnou] Bwhns; X dkbquinpu whné || Awdwph] A Gudwpk;, ||
ghwth gh] Aom. 23 puytpht] A B plytiph

20 npAbnn... Aingh wphtd Gnpu] Genesis 9:6 21 akbquunpp W[ Awuwpultiugkd quitnipu
hiptwbg] Psalm 55:23
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neglecting one’s own great beam, and about not despising the law of the Cre-
ator and the holy men and the elders of the church, and our not having been
roguishly seated as judge of judges by God, and about not being seized mentally
by the pangs of desire and not to be stained with voluptuousness or contam-
ination of sin, and about bearing in mind the day of my eternal destiny and to
endeavour to ascend from the world here, and about fulfilling the oath I made
to God many times. I have heard these words of admonition against all these
faults, which are written in the holy scripture, so frequently from some preach-
ers that having learned it all by heart I was seated lecturing to others in two
languages, always using an unmutilated, sure, and suitable idiom. And indeed
I speak in turn about the sagacity of my mind in solemn confession before God
and before you, so that you too will know that God was justly and intolerably
provoked by me. I knew that he who mercilessly kills someone, either in the act
of war or in the appeasement of soldiers, cannot resist the all-consuming thirst
for still more killing, and such men act deceitfully toward their comrades and
soldiers and speak with deceptive language or commit iniquities. I was told by
the Creator that “He who sheds the blood of a man, in exchange for his blood
his [own] blood will be shed,” and “bloodthirsty and deceitful men shall not
live out half their days,” and “the Lord reckons bloodthirsty and deceptive men
as foul and destroys them.” I knew that it is written, “Do not covet the things
of your neighbour and do not enrich yourself from wickedness, lest you leave
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gh Uh h Ybu winipg pnngbu qnuw. b quilt G ghwkh' Gpl wywpuaph
dkéwdkop qhintghy 2htnuwépd b punupl, np jwbhpunupkil G h qpijw-
Guwg &L juyng h Awnwywbiug b jupunwuntug ufuue h ohbky, ny G G
pbwybng h tnuw. ghwnkh b quuugbwi h Mumnul Juud whkbuquinb-
Ing hphuwbwug hiptiwag Jud Awunwy tntijng judwg tnguw, qh ny dwpgny'
wj| wunnwon] Apudwdhd Awunwl Jud, Juwub npny G quunuunwd
nunnubtiing G h mbwndl wabtpbh, wun G h uunwpwsh. ghnbh ghng B
wunun yupuwitk] nuunt) jud pudpwuby gnp. B ny yupéwiu ) wbdhd
dtsmpbwdp jud hdwumnmpbwdp quuugtwd b nbwndk. dj punmhp gh
uh nuwnhghp. t bpk’ Yhnéwinp, Auld dwpu qglipubng juludl pouddk, G np
qAtin wjunghl pwiu. G gh dh dh jupg waybw) pothgbd qudkbwgd jubgu-
Guwg jwimhdwbaniphiiu np gpbw) fuy juunniuswghtt ghpu, gnp Gu qudt-
auyli ghwnkh, B ghnnupbwdp G wphtiup B dbnnigbw wuwnneény:

Jwud npny whuihd wnweh wuwnniény b ppnumnubhd qudkawjh
qutnu hy, dwbhuwwmdn quipwpununwbnpbul, quunnpbud bl quan-
nnpinipbwd qpiuibwip Awanbpd. dwaynmphid, hgfuwbnphd G wyuwn-
nuip uinnh Yeigunnju fuwptight ghu. ny wajnuunipbwdp mikho qupuow-
wiu jud h tnuhlt Awunwnt] wbgnowiwh qihunu. wyp h pug pwil
poni qudkbwgl yunpubiu piwpbnipbiwd Yeigunnju udkh, uwljugi ny
thnipwguwy dhiyb qybpghtt ynpunmwljud quyu upun ywunniAwuh patju-
[wy h wmbwndk, npnyAbnbe qqunwowgnit jupwn pungpnipbwad ny h
pdpoyniphtt Awdwpkgwy. B wpy puunwhiwg bu htdkh 1hthghd puwnw-
wuwpun wddht hdnp & wppupugnguibtd qupuphyl, gh pE thnppw-
gnjuhipl qnp Ews h Yybpwy hd, Aupnuwdu yhpwg dwpdung B nwpu-
dud JwAnt pupdnudu Yhbwlhg Yang shnuup hipng, G np unghtt idwbia

1 wwnipg] ABunnmpu || Gpk]ABgh 2 np]Onpny || h] Xom. 3 yjuyng] B wyng; E F wy; X
jwy; Buyng | h] E X om. || ywpunwunuug] B E X wpnwunuug || ufuu] X om. | h] A B om.
4 phwltng] X piljting | qhwth] B ghnkha 7 whbbkpbiph] Aom. | EJABER 8 punfpu-
ubi] B pudpwupd | mwy wbdha] E F mwb jmaght 9 quuwgbwia] E O quuwgbwui
9-10 gh dh nuunhghp] ABom. 10 nuunhghp] O X nuunkghp | qqtpwby] E qqubn; F
qubn; F (a.c.) wbn 11 wyunghy] B uyunphy || pwbu] X pubu ta || gh dhdh] O X ghdhp;
Eqhdhdhh Fquhdphh 12 jwunnmuwoéwiht] O X wunnuwuédwihdt 13 ghnnipbudp wiph-
aunp] X transp. | ki] Aom. 14 wbubhd] F X waubhdp 15 qudpwpunuwbnpbui]
F X quuipwpunuiwanpbudp; E quapwppuuwbnipbwdb | qgluunnipbui] X glununuw-
ampht 17 wiymumpbwdp] E F winumpbudp 18 Awunnunnb)] A B Awununbuwy, ||
wbgnowbunh] E F X qnowbugh 19 juudbh] X judbhtt 20 thnipwguy] E F X thnipuguyg
21 h]Bom. 22—23 npuunwwupun widhd] X nuunuwwwpnhlt 24 bwé] O wsh; BEFXwd ||
Aupnuwéu yhpwg] FX Aupnuwdny hpug 25 hipng] BEF O X hipbwdg  25-126.1 0dwibu]
0 ifwlkg wunwpug

9-10 U[i punhp ... bk pnuddt] Matthew 7:1-3
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them in half the days.” And moreover, I knew that the magnificent palaces, the
beautiful buildings and the city, which I began to build out of wickedness and
injustice and from the lamentation and tears of others, no longer have inhabit-
ants in them. I also knew the sayings of Paul about those who are insubordinate
to their princes or oppose their will, that they fly in the face of the command not
of man but of God, and as a result they must receive intolerable judgment from
the Lord God, here and in the hereafter.  knew that it is not right to blame, judge
or speak ill of others, nor to glory in one’s one greatness or wisdom according to
what the Lord said, “Do not judge, lest you be judged” and “Hypocrite, first pull
the beam from your own eye,” and such words along these lines. And I could
enumerate and sum up all of the reprimands for sin that are written in the holy
scripture, all of which I knew, and in doctrine and in law I am a sinner before
God.

‘Because of this I fall down before God and confess all my sins, above all
those to do with pride, cruelty, and mercilessness together with injustice. Youth,
nobility and the frivolous illusion of this life deceived me; they were not treat-
ing my faults with despair or causing my mind to remain unrepentant about
them. Rather, I intended to abandon and leave aside all the illusion of the trick-
ery of worldly affairs, but up to the fleeting end I did not hurry to receive this
admonishment from the Lord, because I did not take the previous mild advice
as aremedy. And now I myself shall denounce my guilty person and I exculpate
the Creator, for although I had been admonished through minor things which
He has brought upon me—blows of bodily wounds and the premature removal
from life to death of my wife with her children, and bodily chastisement of oth-
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juunwipug dwpdhou fupun fupuntwg, Bp pd, infuwgpbng b puphu’ ng
Auuwlith wbbbpbh yuphu. wy, gh quikguy B ny jupwnbguy, Awpuy b
ny pdoljiguy, punnwgnigubbny quuyunnuiu Jupépniphtd wdpwpunuiw-
anipbwl upnhu. waghnwbwny pE pwngpniphiid wumnidny YW uw-
niphtl ghu Yngk npnpunipbudp abpbny waqqudnipbwb hdng. ny jhotgh,
ny qunu wsh dhiykr gpungpniphid nypnpiniptwd wpwpghtt h guunuia
pwnynptiwd wbéht hing nundnigh:

L wpn ghnbd quiju peniunwljuiiy, gh ny npujbu dinkwy h dwAnt jhow-
nwljting by, b ny npubu Yeimwidth h YEwbu Epbting. nppwitt mkpb Yebwg
b dwAnL puplugbwg b had, nuunh G Apgunwp h jEphhiu pupdnight
qbptuu hipkwbg jhaka h puntiwg jhakt wiqbwuanipbwd G ngnpdnuptwb
wpupyht. B dwpghl wdkbbpbwbd huywn wnbkghtt ghu, Awgp hd G dwgp
ht dwhnuudp pnnht ghu & npnhp dwpduny. Yebwyhg, paytpp G qupp
wdkbwyl wannnpdp tnkb h Yyepuy hd. depduinpp b puptludp b pun
ullimbwll Swbwipp G npnhp depdbgul, wmnwpwugwb h uhpny hdny, G ny
wdkiitithlt jhotlt ghu. npubu wjjuqgny qupptigwdt Alnwgwd wdikbtptwd
1htkd, G jptwy pnnhdt ghu wighpuwnwy dbntw) G wbqubh gqliph h dke
wjuqgbiwg, b tnnugbwy tnk Gu nputu dbnbw) h upnl wdkbibgmi, t
nuynituwy funpuwjEguy nputu ukglnkb wawp Ynpnwtwg:

GLwipy A b pnjué hd, & ud gfity Jewpnudu wapbpbh munwwwawg
wuwnh. by np hgk np nnpdtiugh h ponuwnwgbtuyg Ahpnju, gh bptitiguyg pan
Ykinwihu jud pbn dentwu jhywnwtguyg h dwpnuik. G ny np by
wdkbbpbwd wwnbkghdt ghu huwywn, pwigh wAw fununnjuid tnk Awbnipg
tnpupg i wmhkgbpug Apuyupuunbu Awanhupt bt wbyunlunkh
fudwpdwnpbudp qybpu wddhdt hdng' L ny pdoltiguy, ny wquntiguy.
Jwud npny nupdnigubbd qpuwdu wnbpuwihg ppnunnyjuanipbwud hdng wn
wnbpb hd G wpuiphyb B wn wdnpowuy Awgpd wdkbbgnid b wunnws. G

1 juinwpug] X b jwunwpug | dwpdhou] B dwpdhd; F dwpdhdd || fepuwn] F X upupug
2 Ruuwbkh] F (a.c.) Awuwbkih; X Awuwdbha || whdkpbih] A jwbdtpbkh; F whbbpthb |
Aupuy] X jwpw 3 Jupépoiphtl] A O uoépnipbwd 5 npnpdnipbwdp btpkny] A B
npnpimpbwdpd pupny 6 npnpimpbwa] E F X npnpdnphid | gwunuiu] E F O guunud
9-10 Ykbwg tr dwAn] A B transp. 1 jhukb] X om. | wnqbwlubnpbwid] B unquniphil
12 wpwpyhtl] O wpupykt 13 hd] A B O om. || dwpduny] X dwpdung 14 dbkpdwinpp] O
dtpdunnp || ] EOXom. 15 puwn ubdnbwd] FX quiabtnbwd || wwnwpugui] X b wonw-
pugwd 16 wikdkhd] X jwdkubpbwd; E F judkbbpht | wjjwqgny] A B jujuqgny  16-17
Ahnwgwl wikbbpbw jhakh] A jhabh wikbbpbwlb b Abnwgwd 17 wighpwwnwy] E F X
wijhpwwmwlu 18 tnk] B Enl | dtnbw)] O om. 19 wbunp] B unfunp; X quaunp 20
wbptnbh] A B jwbpbptih 21 npnpdtugh] E F O npnpdtugk | h] AB om. || Ahpnju] EF X
fngnu 22 Jud] FX G jud 23 wnbght]] X unbight || tnk] XEntw 25 pdolhkiguy] O
prudbgwy || wquunbiguy] X wquunbgwy qpuuwy 26 Juul npny] Xom. || wnkpuwhg] FX
wnbpuhg 27 ] EFwpki | wpwphyd] EF Xwpuphy || Gwunnws] A juunnuud
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ers similar to this—I was not managing to translate unpardonable evils into
something good; rather, I was scourged and not chastised, I was beaten and not
cured, in that the insolent hardness of the haughtiness of my heart was made
obstinate, ignorant of the fact that the mildness of God was calling me to pen-
itence through His mercy, pardoning my wickedness. I did not remember, I did
not consider the matter until the mildness of the Creator’s mercy turned to
wrathful indignation against my person.

‘And now I know this unfortunate fact, that I shall not be remembered in
death like the dead, and I shall not appear in life like the living. Just as the Lord
of death and life is provoked by me, so also the angels in heaven have turned
their faces from me in removal from me of the support and mercy of the Cre-
ator. And all of mankind entirely despises me; my father and mother as well
as the children of my flesh have abandoned me through death; wife, comrades
and soldiers are all mercilessly against me. Near ones and dear ones and child-
hood acquaintances and sons have rejected me, estranged themselves from my
love, and not one of them remembers me. Everyone abhorred me and withdrew
from me as though from a stranger, and they deserted and abandoned me like
a forgotten, dead and irredeemable captive amid strangers, and I was forgotten
as if dead from everyone’s heart, and sinking, I was dashed to pieces, destroyed
like a clay vessel.

‘And now where is my hope? or else what is the redemption for the intoler-
able tribulation here? And is there no one who might take pity on this immiser-
ated wretch, so that I may appear among the living or be remembered among
the dead by men? And there was no one; everyone despised me completely,
because, behold, I confessed the wounds of my soul to all my brothers and to
the universe with a public spectacle and with immodest sincerity and I was
not cured, I was not freed. Because of this I turn my words full of supplicating
confession back to my Lord and Creator, to the benevolent Father of all, God. I
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pun ddwanipbwd wwnwy wppohn Jwauid waytw] wnweh nynpdws
dwpnuuhphtt gnybd” wubkny. Awgp bplauenp, dtnuy jEpyhiu b wnweh pn.
Jwunwbiny, Julug b witun yquundniwih ;&0 wpdwbh. wy wdkbwya
fnptinhtiwg f quuunbip npngbp ghu dhwgd h hopnwan. Gpl Yebgubh hgbd
juymbbkw, Al ghu h Ynpunbkak, gh junpp winbinng jwjnbh & wnweh pn b
h dtinkng YJupny u jupmgwuiby nkp, gh bpplug wywwptighg dhigta
h jpmudu Yhbwg dEnuuyupun 2ynju. gh juydd dwikwy Gotwupunuybu t
ghunnwugh quihminnpdujubd guunuiu pupynipbwd wpupyhn, & gh wa
b6 b wbyuik] h dinu wunnidny Yebmwinny:

Pul tpk dtnbw) hgbd dtnqup tr yGwupbgwy h Yebwg dwpdung, gwwn
thgh ny winhiwuy wunniws, wjupwd dudwiwlu winipg dknnigbug
nginj hiny duw] h mwqbuwh G b wbpwiy, wighpwwmwy G wbbnkp,
jwynbkugbu ghu nynpinipbwdp, ptpbuu thgh jhywwnwy jud npnpdniphia
nnnpdtih Ahpnju, G dh Gnpuaphtwly muwbdewbwip nmwbegkp ghu h ke dknk-
Ing b Yhbnubbwg. gh wnkp Gu dwan b Yebwg, B whbupytng Gpudwbh
pn uyuubiwg dowy dwh G jhwdp juyndl) jud pupmguidl) ghu. ghunbtd
wkn, gh wiywth b wbbbpbh puplugnigh qptq dtnuip hingp juumnuwu-
Swjhtu b h dwpyyughtu. fudwt b wludwy, funpApnny, pubhe b gnpényp,
Anginy, 2byny, dwpduny G dunwep. b wdkbwyh qqunipbudp Jupuybuyg
Juwbtgwy h wmnnnibu dbkqug qudkbugdt winipu Yebwg hing. uud npng
nupdtw] wauihd wnweh pn, ny npnpdwsd winpuwluy G dwpnpuukp
wuwnniwd. gpw jhu jubnkp dbntwu b fubwitw h untindnuwéu dbnwg png.
b i JunwAwbwu qynpmutiug, Swnwju pn b dwpnuid nnpnpdnepd, gh
gwdwpbigu ubp hd judkbuwyd upnk, B ohgu gnip (Wt judtbuyd dunwg, b

1 wbwnwy] X whwnwympbwd; O wnwl | wppghn] B tL wippphn 2 &L wnwgh pn] O
om. 3 idwpdwlh] EFXom. | witbwjd] A B jwdkbwid 4 qhu] B qh || Ynpnwuwn] E
FXUnpmuwdbkp 5 ghhunpp] Xqunpp 7 hjpoudu] Xhpoudu || Ybwg] Aom. || yuydd] A
B O jujbdwd | swbbwy] A 6wbbkw; E F X dwbbkw) 10 gwn] X quun 1 nd]Xnp 12
wnwqbwuh] A B O wmwuqbwy 14 Ahpnyu] E F X Anginju | nwbgwbunp] X om.  14-15
dtnkng] EF Xhdtnking 16 dwAh]Xom. 17-18 juumnuwdwihiiu] F X juumnuwdwihtt 18
dwpnuhta] E FX dwpnught | judwi] O X udwy || wwidw)] O juludwy; B wljudu ||
gnpényp] AX gnpény 19 dwpiuny] E dwpduny | qquinptunip] E F X qquumnipbundp ||
Jupultuwy] A B qupytuy; EF O X qupupytwy 20 winnnibu] X by B e 21 n
npnpiwd] X pugmd npopd wunnuws 22 gpw jhu] A (a.c.) BO X (a.c.) gpwyjhu || dknwg
png] X6wnjupn 23 JunwAwbwu] A JunwAhwbwp || npopdniphtd] X npnpdnipbiwd 24
qmp hd] B gnipht

19 ywpuwltwy] This emendation, proposed by Dulaurier, has been retained here, though the
exemplar of AB proposes a different one.
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call out in the manner of a dissolute tipsy youth fallen down before the merci-
ful benevolent one, saying, Heavenly Father, I have sinned toward heaven and
before You. I am not worthy of Your ring, Your boot or Your ineffable garment.
But do not separate and excommunicate me alone of all terrestrial beings to
destruction. If I am alive make it clear, pull me from destruction, for the depths
of the abyss are apparent before You and You, Lord, are able to resurrect from
the dead, so that as I go I might repent up until the end of the sinful breath of
my life. For now I have truly understood and perceived the intolerable indigna-
tion of the wrath of the Creator, for it is a great fright to fall into the hands of
the living God.

‘If indeed I am dead in sin and I have finished my corporeal life, let it be
enough, O benevolent God, for my sinning soul to remain in trouble and tor-
ment, forgotten and unconsecrated, for this span of days. May You reveal me in
mercy, perhaps let there be remembrance or mercy for this miserable wretch,
and do not torment me with extraordinary torments amid the dead and the liv-
ing. For You are the lord of death and life, and death and life wait ready for the
indication of Your command to reveal or to bury me. I know, Lord, that I have
exasperated You immensely and intolerably with my sins toward divine beings
and toward human beings, intentionally and unintentionally, in thought and
word, and in act, spirit, breath, body and mind. Closed in by all my senses, I was
tied in the bonds of sin all the days of my life. Therefore I fall before You again,
O merciful, benevolent and philanthropic God, pity me, forlorn and dead, and
spare this creature from Your hand. Do not commit Your lost servant to the
mercy of men, for love for me has withered from every heart, and compassion
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pwndwt wbnid hd h dwpnyuak, G Ynpue jhpuwnwy hd jEpypk Yeanwbtwg.
pn guunigbwyy pbg hu' ny wy np npnpih hid, pwbgh ptigq uyuubw Tawb
wpwpwép wikbwyl Godwphw npnpdwshn & wbhpwywnp dwprnuuhphy.
1y JuunwAwbwd ghu. Awgp hd W dwyp hd panht ghu, Ggpugp pd dnnwgu
qqnip uhpnj hing gqnp wn dw gnigh, wjp ghupuquun bypugpnipbud dtpng,
tiL qpuntwy Juytigun h ginpu wphuwpbh b h Anqu Epypuenpu’ Ghntatjng
1hd juphtiy jpiipupdwl waqgnipwlud b uwypwpth Gwbhwwwphb. npny
dudwdlh Epk Junihgh wtid hip Anguuy Yud jhoty, pnn pE quiightiu glptwpu
b1 qubighun Ynpnuubwgu:

Upn i dbpdtp huyuwn G i wbnbu wnbdbp G dh poqnip ghu h
Ynpuntiwll, wumnus wunnuwd hd, b di pupdnguibkp giipbuu pn jhaka.
Uh upuninnipbiudp fupwnbp b dh pupynipbwdp jwinhdwbbp. dh dunw-
abp h puunuunut pby puuuywpnbw] Swnwjhu & dh pognip ghu
wbbpbingp nmwbowbwip wiphtwl wnhkqbpug. Jyuynpht nobd Jiu-
ptwdp Gpyah G Gpyph, Apbpunwljug B Jwpgubd, wy ny o qbuy
quiwnwl Ynpunwlwuwd Swiwwwpht B ny G wbigwbl] quuunnih-
puwbu pn, ek quyu wbqud npnpibughu L pnngbiu qubyuth wbh-
puiniphil Gpipopny wbwnwyhu, GpE Awuglk htid dhruwbqud hak) pbn
Ykinwihu. wyw pLE hujuwbu dbinbw] puunuwuywpnbgu, G wb phq
wuwpu | nnnpdt;, dwpguukp B dhpn npopdwé wunnuws, gh h ndnpuu
ny np jununnywidt |hh wn ptq bt ny dbnbwgp wiphibugb qpkq. gnjg
qhu wpnupng b jupunibw wpdwbwinp Swnwihg png quawnpdwb nghuy,
npny qunhg dwnpwiuip gnpnpdniphil. pwigh ghwbd, gh guydd ny
np wukbbiht jhob quijhpwwmwlu h pwphu. pn nkp wpuomd  gniny
pin hu & Epkuu nupdngubbing pupynptwdp, pwupugwb Eplyhtp
bt tpyhp, Apkpunwlp G dwpghyp h YEpuy by, G wdbbwjt wpwpuép
hatipht i fundnn nhdwip Aught pig hu, gh pE dwA thwhubwe jhukh &

1 Gupguibt] X dtg upnbuith | houwnw hd] B jhywunwlh | Enbnk] Ejnbl 2 pn] X
png || gwumgtw)] A B O wkp guumgbwy || hu] Borm. | nqnpudh] O npnpdt h || phq] Xom. |
phiq uyuubwy] F quyuubwy || tuwd] Xdowp 3 npnpdwshn] F X npnpdwstu || dwpnw-
uhphn] EFXhdwpnwuhphy 5 qop] O om. || wn bw gnigh] E F nunbwgnigh || wy] A om.;
X uwyp | qAwpuquun] O qAwqupuwbwn || Enpujpmpbwd dtpng] X bnpwjpnipbwdd hdng
6 wytuwphh] E F jwphuwphh || Anbkikny] F Akpnbny; X Abpnuyny 7 1hd] AB X had ||
juiphtwy] A (p.c.) X wiphtwy || jpinupdwy] O X pipupdwl 8 dwdwdk] O dundwl ||
Yuidhgh] O om. | wdau] A B O qubdd | qubghliu] A B O quaght | qtptuu] E F gbipbiju
10 Upg] Bwyp 12 fupwuwnbp] O om.; A jppuwnbip ghu 13 puunwywpubw Swnwihu] X
dwnugh 15 Apkigunulug] X h Aptpuwulug; O Appuwly || dwpnlwa] X hdwupnud |y
ng] Xugbing  16-17 quuunnihpubun] X quuinmhpuwin 17 &) Xom. 19 uyi] ABO
wybwbu 20 npnpdly] Xonnpdhy | npopdwé] X npnpdwén 21 unphtibugka] B whkughkb
22 qhu]FXqh || jujnbbw] FXjwpnatwg | wpdwbunnnp] A wipdwbunnpug; E jupdwbwin-
pug 23 guydd] A wydd transp. post hok; B wydtd; O jwydd 26 dwpnhyp] B O dwpnhl; E
dwpnhp
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for me has been extinguished from every mind. My name has been removed
from men, and my memory has been lost from the land of the living. Since You
have been provoked against me, no one else pities me, for all creatures wait
ready for You, the truly merciful and forgiving philanthrope. To whom can I
entrust myself? My father and my mother abandoned me, my brother forgot
the tenderness of my love which I showed to him, forgot about our authen-
tic brotherhood, and he was bound up and occupied with the madness of the
world and worldly cares, following my example, my free, imprudent and incon-
stant way. He doesn’t have the time he wants to take care of or be mindful of
his own self, let alone this invaluable captive and precious lost one.

‘Now do not reject me entirely, do not neglect me, do not leave me in per-
dition, God, my God, and do not turn Your face from me. Do not admonish
me indignantly and do not reprimand me angrily. Do not enter into judgment
against this condemned servant and do not leave me as an example to the uni-
verse with invisible punishment. I testify with witness of heaven and earth,
angels and men, that I will no longer walk the dissolute and perishable path
and no longer violate Your commandments, so that this time You might take
pity and tolerate the immeasurable iniquity of this second prodigal one, if it
happens that I come to be once more among the living. But if I am truly con-
demned to the dead, then it is right for You, the philanthropic and eternally
merciful God, to take pity, for in Hell no one acknowledges You and the dead
will not glorify You. Show me to the righteous and reveal this unworthy spirit
to Your worthy servants, through whose prayers I might find mercy. For I know,
that up to now no one at all remembers this forgotten one benevolently; since
You, Lord, are grieved at me and have turned Your face away in anger, the heav-
ens and the earth, angels and men raged against me, and all creatures looked
askance and with stern countenance at me, for death fled from me and life with-
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Ytwbp Ainwgui. tpihp qupAnipbiwg julunnp pn Apudwbwgy’ ny pljugu
qhu h éng hip B ny G mbinh gipbgqiwih. gh juppuugkd qubania Ynpniuk-
Inju h Annu nipkip. winy Gpk whqquy bt wbpwd muptpp wjupwb quppkgud,
utipdtigud tih pug plytigh ghu jupupuéng wuwnh, 64 wy np h dwpnubak
gk np npnpuitiugh haa:

Unn qupéhp wnkp h pupynpkil G nupdn gbptuu pn h dtqug hdng,
Ao wjudpp b pungpnipbwdp Awjkughu pbn hu. wn wkp, wn wkp
Auyn unwpp, wyn thplhy whuwpah, wyn npnpdws b dwpnuubp Anghng unipp,
nnnpitw htd nnpnpdbngu. ng Bppnpyoephlt unpp, pupbhuwutunieiudp
unipp wunmnuwdwsthy b wquywbwyp wnwpbng G dwpqupkthg t
Audupk uppng, npp h uyqpwdl wohuwphh Awéng tnkb phq, gpw jhu G
Ytpwpbkpbwy jujnbbw qynpnwebwgy, YEbnuboh Jud denbwy, dbnkng t
Yhinwabkwg wunmnws, b ptq thwnp jwthnbtwbu wdka:

Unn quyu wnbpuwh pnunnjuibnipbwd b Jwnpubwg pubu Yepuyu-
puibkwy gpigup h nhiwg whwnkp gbpnyd G wihpwnwy dtnknjt uhpb-
gbny holum@htt uhph Mwnunthd. G ny puywpbdp unght dwydtht pann-
phl gnybny win wunnuws b wn unippu inpu, dhiyb gpugbwg npnpdtugh
b pdolitugh qoumuqituy dhwu dbp, np yuwmnihwubw, BAup qaw quud
dtnug Onpw B dbp: Uy Ge gup np ukp quju wdkbwgt wdpwumnw-
ampbwl pwiy, gqnp h nkdu anpw B Juubd anpue gpegup Apuyquipuatju-
juyn wiywnunbih b Awbnhuunp fununnyuianipbudp, npybu wipka
L Godwphn pununnjuimnug pun yuwnnithpwbwg wpupyhy, wjuwbu
uwunuy gnigubil] qqubguiu ppnunmnjubnipbwdp wnweh ghunnnho
qlunpanipu e gqgnpéu wdkbuyh dwpnub, dhiphe pungpugbw) pongk
quutibul. vwuylt nnep th jpipuun Jugp G wbbngu (htthp, ny hphuwap,
hohuigbwyp b quuipp wdkbwyl, el dhq bbpkugh wbpmb whi wunniéng

1 Ywtip] F X Ywbpt | tpbhn] E G4hp | pblupua] E F X iy 2 Yupnuugld] O
Jupnuwugkb B 3 Annu] X Annnju; A B Ann || waqquy] F waqqug | wapwd] X wapwbp
4 pwg] E F puyg | jwpwpwong] F X jwpwpuéngu; O wpwpwoéng || wuwnh, 7Y] F wuwnfu
ny 5np]FOXom. 6 pupympkik] E FX pupynipbwd | nupdn] Byupdnyg 7 Awwn
wljudpp] E F X Awgm wljwbp; B Awgmnmwljundp 10 wnuywaunp] O wnuyunp 12 Yepupk-
nbwy] O hybpwy pliply | qynpnuwbwgu] F X transp. prae juypndbw | dinkng] O dtnkigng 14
hanunnjuanipbwi] O fununnjubniphil; A pnunnjuibtmpbwiu — 14-15 Yhpyupubtug]
B YEpwuwpwitwg; X Yepyupwak, 15 gblpna] A B glpinyy; E F gipnys; X gipnu 16
uhpbigkiny hofuwbhd] X uhpbghnih || uhph] A uhplgh || undhd] E Goghb || dugbpe] O om.
18 qw]Xom. | qhwquull] O qaundt  19—20 wipwunwinpbwd] X wdpwpunuiwiniephia
20 Unpw b quub] Xom.  20-21 Apuupupuiljujwpn] O X Apuwyuipuiljuy wyn 22 puwn] E
puw; FXnpbn 23 uwunluy gniguidt]] A B E F X uwumugnigubly 25 dh jnipuun Yup]
O nipuuwn fubwyp | wbhnqu] A B jubAnqu | wbAnqu thithp] O wbAwup uhpbithp || thuhp,
ny] Xihotgn] 26 hfuwbp, hplukgbugp] O h2huwd hpfuwbwgbuyp || quupp] X qnpu; F
qnpp | wbpnib wla] O wipmbwlwb



THE FUNERARY ORATION OF BARSEL VARDAPET 133

drew. The earth, astonished by Your frightful commands, did not receive me
into its bosom and did not give me a place in a tomb, so that they might say the
name of this lost one over a grave somewhere. Now if the insensible and dumb
elements thus abhorred, rejected and cast me far away from creation here, who
else is there among men who will have pity on me?

‘Now turn, Lord, from anger and turn Your face from my sins, look at me with
kindly eyes and mildness. Yes Lord, yes Lord holy Father, yes redeemer of the
world, yes merciful and benevolent holy spirit, have mercy on me, this wretched
one. O holy Trinity, with intercession of you the holy Mother of God and with
the prayers of the apostles and martyrs and all the saints, who were pleasing to
You from the beginning of the world, take pity on me and reveal this lost one
elevated, living or dead, God of the dead and the living, and glory to You forever,
Amen’

Now we have fashioned and written these words of supplicating confession
and entreaty in the manner of the forlorn captive, the forgotten dead one, the
beloved prince, Sir Baldwin. And we do not cease to appeal with his voice, call-
ing out to God and to His saints until, moved to compassion, He might have
mercy and might cure our afflicted mind, which has been struck with pun-
ishment because of his sins and ours. As for you who hear all these words of
imputation, which I wrote in his place and for his sake with a publicly dis-
played, immodest and solemn confession, as is allowed from true penitents
according to the commandments of the Creator, thus to harshly expose trans-
gressions with confession before the One who knows the thoughts and deeds of
all men until, relenting, He forgives everything: nevertheless do not be in denial
orindifferent, all you princes, rulers and soldiers, to whether the sleepless eye of
God the judge might grant you pardon. Now that you have observed the punish-
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nuunwunwliwgld. h Gnpuyd Augbgbw] yuunnitAwu npunbwd, qdnun
wokp quuuniuswuwum uwywniwihul. nppwugk, wuk, GnGh, gh wjun
dwypd. juwpnip L h mbwnbl qunght idwd pwb, gnp wn wihupuni b
wn wiynpd bupuyk) puppwntigun juub) quiu. Awdwpfip pk wj Swhitw-
ghp tnkd denuinpp pwl quikbwjl Swjhjwghy, npng quphia Mhnuunnu
uwnbtwg pbn gnAu angw. Jud npw nupninwuwdpld’ qnp wywmwpuy
Luwuil, Awdwpfip tipk tnpuw wwpunuwwap tnta pud qudtiiwyd dwpnhyp
np pwytw G jspnuuwnbd. ny, wubd dkq wy) Bk ny wwywohiwnhgbp wdk-
abkpbwly, tnjiybu Ynpbyhohp:

6L wpy ghwnbny quyu wdkbwjl, qgniyugupnp wadwdg dkpng, ny
pnbunnpp b hghuwbp. gh prbwnpug’ pnbwinpugnga b wbwywn puunuu-
wnwd hubng b wun b h juunwpwst. nnip np ny gpng qub udhp b ny
wjuytu Apuyupulbp qubgubu dkp fununnjuiamipbudp. pwbgh wyu
pwip ddw h wwpswiu b h pdoyniphid gplgun b Yhnubkwg junphtwy
qgnipniptwb b juinhtwbnphl, G npujl pnqud jwagubpd wdkbwbh
b pdoligu Ambuwugnpn funuinnjubaniptudpd b jtnng wpbudpd h dts
wuwnbpuguhl:

Udpwpunuiwdmphilt B unniphia inpu pdoytigue wylt wip wiyut &
uwuwnhly punbdwpAnipbwdp, npny ghgwibp wn wdkbbubwd, wn quipu
Akokng W Abwmbiwljug pwungpugnibu B whinpdwljubiu G npnpdwghb
pwiu pwppwnbkny. npphu wunmneeny b tnpwpu Awpuqunu qudkib-
ubwl wnuwakp, hpfuwdu B wnkpu B pugwgnibu jwbmuwbk Yngkp. dwpgbp

1 nunwunwiwga] A wpnun punwunwawgd, np || h] O om. | wuwwnniAwu Ynpunbwd]
O wwunnthiwuwy npunbwd 2 quuuniwdwuwun uwyunbwihull] A B quuunbwhul
wunnwswuwun || anéht] X n6hd; B E F O un6hi | wblun] F (a.c.) X walwb 3 wn
wihupund] B wnjud. fupwwnt; X wipupuwmd. | & O om. 4 wn] A B om. || Pupwyky] X
lbwy; Flwy || juub)] ABwuby | Awdwpfip] BAwdwph — 4-5 wyb Sughitwghp ... quudtbiwgh
Suhiwghu] X wy Swghiiwghpl || Swihjtwghp] E F quipiiwghpt 5 Swihiiwghu] A
B Qwihitwghut | quphia] A O quphial; E F quphwd 6 gnAu] F X ingw qnAu | qnp] F
X qop | qnp wpnwpwlya] B qnpng gmwpuia 7 Awdwpfip] B Awdwph | pwd quuidk-
bunh] X pwbgh undbbwgh || pwa] O om. | dwpnhyp] E dwpnhp; O dwpnhl 8 wy] X
om. | wyuwphiuphgbp] O wwwphuwnptigkp 9 Ynpiyhehp] F X Ynpizhp; A B O Ynplyh-
ghp u pnawinpp] F X pnibunnpp | wbwywn] E wbuywn; F wl ny wn 12 np] FX
om; Eny | qpng ub] X tiadd. 13 wjuwbu] E F X wjbwbu 15 jwbnhdwbnphil] A
(p-c.) O jwanhfwbmpbwd | tnpuya] X onpur - 16 pununnjuimipbundpd] E F lununnjw-
anipbwdp || wpbundpb] E O wpbwdp 18 pdolgut Ambwwyugnpn jununmnjuibimpbundpl
b jnngy wpbwdpd h dks wwwnbpuqdha: UBdpuponuuwbnphd bLunnphia bnpu] Xom. 19
funbwpAmptwdp] A O funbwpAmpbwdpd | quipu] EF X quip 22 ] Xom.

2-3 nnpwugk, wulk, ... gh dwyp] Zechariah 11:2 7-9 Gwdwpfip ph wyb Ywhkwghp ...
Unjbiybu Ynpbyhehp] Luke 13:1-5
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ment of the lost one, consider the threat of divine wrath. The cypress, it is said,
shall wail, for the cedar has fallen. Hear also words from the Lord similar to
these, which Israel cried out to the undisciplined and to the deaf to say: ‘Do
you believe that those Galileans whose blood Pilate mixed with their sacrifices
were sinners above all the Galileans? Or those eighteen whom the tower killed,
do you believe that they were debtors above all men who lived in Jerusalem?
No, I say to you that if you don’t repent, every one of you will perish like that”

And now, knowing all this, look after yourselves, O tyrants and princes, since
for tyrants a violent and austere judgment shall be fulfilled here and in the here-
after against you who do not wish to heed the scripture and thus do not disclose
your transgressions in confession. Since this speech was written for his [Bald-
win’s] glory and remedy and as an example of admonition and reprimand for
the living, all those sins have been forgiven and he has been cured through con-
stant confession and afterward through blood in the midst of battle.

His haughtiness and falseness was cured on that day with infinite and excess-
ive humility, by which he yielded to everyone, speaking very sweet and agree-
able and mild words to the cavalry and infantry troops. He was calling them
all sons of God and true brothers, he was calling princes and lords and heroes
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qquupui wndktiugd, jnpgopkp, upnugangbp. pugwtipnkp hpptt gqyunpny
nipho L gqpuye GwAwwnwl ompewbwyh quipugh wagwkp, ndght
whwpynt gwyiht wipuwgniguabp quipud wdkbwgd, dwjbp wn wdkbk-
ubwl jubniudlk quini puenmpbiwi. yuy ny pwep, yug pwunhb b winipu
ounp&h, np wun dwhwnwyh thnpp dh W junplgup. di qubaghnbp h
unguilk, wAw wp Awmbinhuph G dwA Gpubkh, Juub Pphunnuh b Yybepuyg
pphunnniibhg dtnwik. G hpptit wjuwybu quiipugniguikp Awuwmunbp
qupuuwpn] Ynndwbu pwbwlhb. nupdbwy h dhong wan quipugl dnw-
abp. qptwqui Gpihinhe B quntuwthbwud pupunbwiu junwy pupgbp b
qpwewuhpunul gnybp. gh pug poytgbwy gbkul jubwph wpubgl, fud npp
nubhlt juipudtw) gudwpbuwy genu juthpunmwykp Ynpgkp, h juphwgbinga
dwunnigwbbp h gEnhd. ndwbg wmwyp, Indwag wndngp, b pupdbw wnhidw-
pwn pupnpunwbwip wyp Juypu Awuwdkp. whuinp gnydudp G pupdpu-
6hy wnunuue qghotpd nnonjut G qunpi wdkbwyd janjp quhyng puwbw-
Uh&, gh ny maya wuwpuwbp quyp nupnep uly qdwjl pugniptiub, Jud wyd'
wnbuwbt) qupugpipwg ujugnuit Aunwuwn B adwd uhph Mununniahb.
dhipir wuwluubwy Awnnun h gujil G h phwlub ndny qunpnuphil
Aubinbpd tphjwpund, b dwbgquibiu jupipmpbudp gninpptwg upnhb
uwidwywn qpukhg phipubng inpu, npubu wuh ndwbg. wpn ppunniphia
Auupunnipbwld tnpu wyjunt wiphtwu 9u9bw twppkgu:

Pull wannnpinipht upnhdt wybp winp npnpinupbwdp npnyp- wink-
huwpgtwy funpnybp h yEpuy mwnwwbingd Ynpunbwd. nuunp b nhgbpb-
Y pan dnuw'’ haph Ynprwubuwg Bnte. G gpubdwgd jubgnudy, npny quidt-
kubwd qpybp wnwbg nynpdnpbwd, G hapd qpytw) guuwdkp juyd wip

1 qquipull] E O quipud 3 dwjbiht] O dwybih | quuupull] A BX qquupud || Gwybbp] X &wyblk
4 quinit] E quandp || quo n] Xqunny || pugp] AO pwgn, 6 hungwbk] Xom. || tpw-
abh] Xt w7 hppt] Xom. 8 win] Xwbwmh 9 pwpunbwbu] A B O pupunbwd ||
pwpobp] X pupngbp 10 qpwwuhpunul] B E (a.c.) X qpuowuhpund || qbbull] A qqbiub; E
F qbkiu || jwbwph wpubagh] FXjwbwphwagh 1 juthpunwybn] F X juthpumwltwy bp || h
juphwgbingtl] A b wphwgbngl; A (a.c.) juphwgkngl; B G jwuphwglingh 13 w] AB O
juj)  14-15 quhgng pwlwlht] X dhgngl pwbwybhi; F qihgngh pubwlEhl 15 ny] Onp |
npnip] X niplip 16 wjugnuiu] X jugnudt || adwb] X adha | uhph] Auppbih 17 @ugbk] B
awjl || h]Xom. || pawljub] EFX pwbwlwd | quupnipkil] EFX quipnipbwb 18 Gphyw-
pund] XEphqupa 20 dwppbhgu] AB dwppigud 21 wyap] Xwyad || winip] ABunipp ||
npnyp] FXnpny  22-23 nhgbpbnyu] EFXnhgbpnju 23 jwbgnuiu] E wbgnuiy; Fubnnuiu
24 nnpinipbwd] B npnpdnipbundp || quwbkp] A B O quut

18-19 ki dwbqubwy jupipnpbwdp gnnppbwg upnht vwbdwwwn qpuishg phpubng
anpuw] This is not an easily intelligible passage; Dulaurier clarifies here that “L'auteur veut dire
que Baudouin, frappé a mort, teignit de son sang, qu'il rejetait par la bouche, la visiere de son
casque.”
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by name. He was training, exhorting, inspiring all the soldiers; as the victorious
champion and brave hero circulating among the troops he was emboldening
them, fortifying all the soldiers with a vehement and frightful voice. He was
calling out to everyone by name in the name of courage: ‘Courage O heroes,
take courage in fortune and this day of grace, for if you lead the charge a little
here then we shall be victorious. Do not be afraid of them; behold a day of reck-
oning and a glorious death, to die for Christ on behalf of the Christians.” And
like this he was strengthening the resolve of the outer flanks of the camp, then
he was going back in among the soldiers. He was drawing forward those who,
disheartened with fear, had previously fled and hidden and he was praising the
brave-hearted ones; he was seizing and snatching, casting away the weapons
from the timid men or those who had twisted and withered hands and put-
ting them into the hands of the courageous ones; he was giving to some, taking
from others, and then with lionlike bravado he was arriving at another place.
The whole night and all the day the area of the camp was filled with fearful
clamours and a shrill cry, for no ear was at rest to hear anyone else’s voice of
courage, nor any eye to witness a swift flight equal and like to Sir Baldwin; until,
failing, he was cut off from his voice and from the strength of his natural power
together with his horse, and the bridle cover of his armour was rusted with the
redness of the vapours of his heart coming from his mouth, as was said by some
people. Now in this way the harshness of his arrogance was purged and puri-
fied.

Indeed the mercilessness of his heart up to that day was afflicted with mercy,
afflicted with grief over the loss of the miserable ones; and because of this he
himself, having been frequently in company with them, became lost. As for the
sins of extortion by which he was depriving everyone without mercy, he found
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h dwpwh wbn judkbwyd wiqbwlubwg hipng. pwbgh ptw; ponhtt qbw
nuaytEpwihg hohuwbp G quipp wdkbwyd h dke Wks wuwnbkpwqihl G Ehd h
dwpwk whwh, G ny np npnpdegut idw nunbwg ghuby’ ph nup hgk gpfuunnp
hohuwdil B U6 quipuljubd dbp. G jupn wbwmh | gh ny wyp np h quiipug
anpu Ynpue Yud pdpnitgu pbng ddw b ny wdkabkiht bnbu np qbw. b ny
h Juunnipbil quipugh mihd wuk) quiju fud judbng qynpniunm anpuw, wy)
qh Awpy bp wybwbu pugqiudwdwawltuwy qpubwgd b withpuinipbwad
juyad wmp qplubup B wdthpuinipbwd np wn Gw h quipugh quuit
pdoyniphil, npwtu yEpwgnjt wmuwgwp:

pulj pwqiwg wphtad' np Aiguo junnwpu anpua b quag jugu Eplhp Juwngnikp
tL unun kbquunpht dwuhl, dthny wpbwdpd hipng wadhbi, gop juidw-
pupbwdp upnh B Anniy h Ybpwy pphunnbkbhg. npp Gt B wqunk-
gwl h yuwbpuqdl wiwmh. gqnp G hgpbwdp juunbuwbu fununnubdha
qbpstw)ph wikbwyl, wunniéng bk bwu 2unpA. b Epypnpn h dwpguak
uhph Mwqunbht’ quaquunniptiubd ptwbg: G wpy el junwptgun
dwAnuudp h wuwwnbpuqdh wbn, paqnuphid pjupue h mbwnbl wdkbwgb
jwigwbwg hipng. bt h unujugh winp punuwumwitha b Awnngdwd wdt-
Guylt wpnupng pbn pupbywywn hpfuwbul G pin puwe twAwnwjul yuw-
Ubng | jwunnidng. gh wjuybu ghunbdp b Awtmudp quunbtpuqiug dwh
np jwbuwnphbwg upny dEnwblih np h pphunniibhg. G Gpb Yhnwbh hgk' G

1 wigbwlubwg] F unqujubwgl; E X junqgwjuawg 2 dkp] Fukly | wuuntpwuqiht] B
wwwnbpuqita 4 W] Bom. | quupwug] EF quupugh 5 Ynpbu] B Ynpbuy || Gund] X G
Juf || np] O pn; A B transp. prae tnbu 6 Jud undtyny] X judwg || Yunityny] E YJudtny;
F Quitng 7 wihpunmpbwad] E F wbhpuimpbwd np wn bw; X wahpwimpkih np wn
Gw 8 juydd] B F X wjdd | wn bw] F X pwnbwy | gunwbk)] E F X quuubdl 9 npuhu]
O ponmupbundp nputu || Ybpugoia] X JeRwgnih 10 phhp Jungmkp] X jEphhp Juon
k1 pupy] X opny || qnp] E quup 13 htpbwbp] E F hbplwbpl 14 Gplypopn] EF
Xbtpypnpndt || h(]EFOom. 15 uhph] ABuhpbh | ququunnmpbwad] E FX ququnnpbwul
16 pauyqui] B piljuir 17 hipng] B hipwdlg 19 juunnidng] E F O wunnidny || ghuntadp] B
EO ghwmtd 20 juwbunphiwg] EF X wbunphbiwg || denwdh np] E F dtnwdhip; X dinwdhb

10-11 Pul puqiug wiphitil ... dhny wpbwdpl hupny wadhab] There is a verb missing in this sen-
tence. Bart‘ikyan has paraphrased with k) htiy wulid ...; Dulaurier has inserted Aunnnigu, “fut
racheté”. We have chosen here to leave the sentence incomplete. 11 Jwujhl] Dulaurier iden-
tifies this Vasil as the lord of Barjraberd, mentioned by Grigor in his narrative of the rise of the
Rubenid T‘oros around 1144, seemingly on the basis that this Vasil was allied with the Byzantines
against the Armenian prince, and perhaps on the basis that no other candidate Vasil appears in
the sources for this time. Doubt could be entertained about whether “Vasil” is the original read-
ing here—a figure such as Zengi or Nur ad-Din would seem to fit the context better—but the
archetype, at least, certainly read ‘Vasil'.
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himself deprived of all his auxiliaries on that day there in battle, inasmuch as
[his] companion princes and all his soldiers had abandoned him in the middle
of the great battle and left the field, and no one had compassion enough to
return to find out where the leading prince and our great soldier might be. And
it is clear thence that no one else from his army was lost or captured with him
and no one at all saw him. And this I have to say—that it was not because the
soldiers were idle or that they wanted his loss, but that it was necessary thus
for the long-ago injustice and iniquity to find a cure on that day through the
injustice and iniquity which the soldiers committed toward him, as I said above.

Indeed the blood of many that flowed in his days upon the coming to this
land of the wicked and lying deceiver Vasil with the blood of himself alone,
which he willingly let flow on behalf of the Christians, who left and were lib-
erated from battle there. The escapees themselves also all clearly acknowledge
that they firstly had grace from God, and their freedom secondly from Sir Bald-
win. And now if he was crowned with death in battle there, he received remis-
sion from the Lord for all his sins, and shall be crowned by God on the dreadful
day of judgment and restitution to all the righteous, together with the pious
princes and the brave champions. suffered by a Christian from the sword of the
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jwypnikugh wbnid pwonipbwd tnpw, nwpwsétgue L mwpwéh wip pun
wipk pbn mhbqbpu wdkbwgd dhyk h junwpud wgpawpah:

BLwpn quiju wdkbwyd Epupuyunnd pubu gnp gpigup Juud anpu,
ufi np h wwpuuwgbwm wnnqug anpu b junwpuubp dwjunqug pungunw-
Ohgt qutiq pudpwubny, gh wju Wnpnuwg b & Awgiuunwljug. G npp
wn Jhinuanptwd ppwiukughtt jud gpkugbd qujuyhuh pwb, G ny np
Jwult wbnbp dbntni L wmbighun Ynpniubngh np jpuubiugh. gh nppwb h
Ykwlb Ep ny Gppkp jmuuat bw pud pungpnipbwd jud gnytunmh h dkbg, wy
wwwnnthwuh. juinhdwinipbwbd npnyp Yulstgnigubt wunmnuws hwmbw-
wuwgnpy quhwnu dnpw. & pE wwwnkA Ep B jundkbp Gw h dinkng jud
juynbkp Yenwbh, ny makp mkuwbk) bw quyu ghp, B gqnp Juud yuwnk-
puquiht & Ynpunbwd ingw winipdl gpigup. ny h mwuwbg jud h puw-
Uhg, wy) judtiEgnl thuwbu qunjlt jnuwp. dwbwiwbn junnnug anpu b h
tnghb huy h quipugl Anndwytging. wyp wyl hby juynbh Eyuntun pubithg
utipng jEpiupnupbwl’ uhpbwp qaw Anglinpujub uhpny, npubu wipka |
dwnwihg wuwnniény, pun npmd b bw qitg. G qiah dwAnwbd Gnpu Aupl
Ep dtiq thnfuwdwly wbyuth uhpny dnpu Awnniguidil) ubp Ynpnwwwdtnil h
Jklwg wuwnh. np juwinhnpuging punupklt dhiyk h uvwAdwbu Ukpunkamg
dgbn hohuwbniphitt inpw, Gt mbnh ny mpbp Gptkigue gipbiqdwah Gnpu.
wjbpwd quipug b wphuwpAwg wnkp B wbnuwdh Gpbtsh hotuwd, G wydd
h dbntwyu ny jhowwmwyh, ny h Yeinqwahu Gptth. ny quaquy np ddw Abyk-
gnjg, ny jhokgur wanid anpuw jEYENEgh nipbp, B ny anikp wuwunwpwgh fud
dwull jhpwwmwyh nynpdnipbwb & odw jGpypk wuwnh. ny dh jud qpubg hy

1 mwpwoh] F X mwpud h 2 wdkbwyll] X om. | dhipki] B dhiy; X dh b | Juwwpws]
A B Juunwpwéh 4 wunnnug tnpu] F X wnnnugh | jutwpuubp] X juwwwpuauakn ||
dwhunnug] A B dwpunqnugh 5 wyu dnpnuwg £] X jujud wipnuwgh 6 puwubiught] X
fuwnubugtt 7 np] O pn; Bnpp | fuwnubugh] X fuunubughd; F punubughtt 8 Gppkp] A
B transp. post nuuit | jnuwe] F X nuwd || dw pwd] F X pwbp | jud gnybunh] X gngbuwn ||
h] EF O om. | h dkg] A B transp. prae pmt 9-10 Qulshgmguit wumnmmuws Ambw-
wuqnpn] A (a.c.) Juiyokgniguil wbhwbwwwgnpn; A Yulystgnigubbwp Awbwwwqnpry
B Quystignigubdl Awbwwwgnpy 10 dbinking] F X dtnkingl || jud] E F Xjudkp u
jupnbkp] A yjwnbkp; X juynbh | qnp] X om.; O qnpu || qnp quud] E F quua 12 Gud]
FXlQuwdiny 15 jipupnpbwd’ uhpbwp] X jepupuphta uphpt || weptd ] E X yunpkb
L Fyuuphdl 17 wiyuth] X wybyuth 18 puqupkd] X punupd 20 wppuwphwg] F X
wptuwpAwgl | hpluwd] A B hpjuwbiu || wydd] EFXjuydd 21 qubquy] B quaqujh 22
thotiguit] E F Xjholignyg 23 dwuli] A om.

23 nubq] Bart‘ikyan notes here that a dang is the smallest division of a dram. Dulaurier sees here
“allusion a la coutume de convier les pauvres aux funérailles, et de leur distribuer des aumones
en aliments et en argent, comme nous l'avons vue pratiquée a la mort du prince Kogh-Vasil” (cf.
ME, p. 324).
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impious. And if he were alive and if the reputation of his bravery were made
public, it would have spread and continue to spread day after day through all
creation, up to the end of the world.

And now as for all these long-winded words that I wrote about him, let none
of his naysayers or plunder-loving envious ones accuse us by claiming that this
is foolish and toadying. That would be true of him who would speak or write
such words to the living, but not of him who would speak about the lordless
dead one and unfindable lost one. For as long as he was alive he never heard
a word of mildness or praise from us, but of chastisement, admonition with
which God daily caused pain to his mind. If it had been fit that he would arise
from death or emerge living, he would not have seen this letter, and what I
wrote about the war and the day of his loss. We heard these things not from
ten nor from twenty people, but from everyone in like manner, especially from
his enemies and indeed from his own Roman soldiers. But the clear occasion for
our lengthy speech is this—we loved him with a spiritual love, as is appropriate
for a servant of God, just as he loved us. And after his death it was necessary for
us, in exchange for his immeasurable love, to repay love to the one lost from
life here, His dominion stretched from the city of Antioch up to the borders
of Melitene. yet no place anywhere offered itself for his tomb; so great a lord
of troops and territory and an eminently renowned prince, and now he is not
remembered among the dead nor apparent among the living. Not a bell tolled
for him, nor was his name remembered in a church anywhere, and no mass or
service was dedicated to mercy for his memory here on earth; not a kid-goat,
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np Juph wnpwwnwgniithg Awuwdk. ng np E np jhgk qiiw, i ny np np npnpudh
adw. h jeinuinptwbd hypnud ny Awbgbu, ny Jutjtwg h udw, wy h nnu-
jwud wmhngl ujubwy h mwqbwwh, h gonpu B hp mwnwywbou wbgnyg
qdwdwbwlju Jwaynptwd hipng, h nhuag, b ppdwdtwg & h ppunbkpwiu
Jwpduwlub wmkpuwdg b guiwtwing paytpuyhg holuwbwg. G wydd h
Juwwpwésh Ykbwg hipng Ynpbun wiijhpwnwy, otighigul pupdwt wania
unnu b ubp judkbwglt wppawpAak B h upnk jponwiattug b junwnug:

Quiju wdkbuyl nund G wbhbwphb Ynpotun jppdud nbuwdbd Awubug
h ybpwy inpuw, Atndwdndny tnbwy ganhd jupunuunw, B ny ghnbd ghy
wpwphg Jud npuyku wqbitighg, dend jupunbny payndtgbng uhpbngb.
quyp np ny wnbuwdbny guuwlhg dbq juunuhl’ juunnuud weuthabug
JunwAhwguwy, np dhwjb b winppuyuwy & dwpguukp, np ny judh quwA
dtnuunph b ny pubiguy pan Ynpnwun nipnip. b gpigup quiu ghp funuwnn-
Jwinpbwl G wnbkpuh h phdwg Gnpu G dbp, G ny punupbdp jupw-
dud gnyb) wjum judtiwyd nknh wnweh npnpdwd Aquuitphb, np pupugu
adw b dbkg, dhiybe Awgwnbugh npnpinupbwdpd hipny G jupniitugh qiw
dbinbiwy ud Ytnuith: Uy B qdliq wnupbd quudktitiubwb, ng dwpnhy np
lukp qnnptipguub puwbu quyunupy. dh phw, dwbdpubwp b mwnuu-
gtiwy Apwdwnptp winbu wniting quuuunmubu dtp np Juub inpu’ wn
onynipbwl jud wnbnipbwd Gnpuw, wy) upnh dnwp wpupkp pnnniphia
tfw. b dj pan Ynpowbnit njuu dpbpbw] wuwbkp, wyp G wnuiipu wpu-
nEp wn Awuwpulug pununpb B wpuwphyd wdkbbgnid wunnuws, qh
nnnpdtugh odw b pnngh quitbwgh jwbgwbu anpw, gnp wn wuwmnuwsd
Juwd wn dwpnhl dbnmgbw) hgk. G wdkbwquip wpuphyd wunnuws,
pwpthuwtunipiundp unipp wuwmnuwdwsha b wnuywiwip wdkbwyh uppng,
nnnpitiugh bdw b panmphl wpwugh wdtbwgb judgubwg anpu dhswdt-
6wg b thnpnitig. i qdliq unphlitiugk Anginy e dwpduny, b Gpliohg wppw-
niphwbd wpdwith wpwugh ptg wdkiwg unippu h phunnu Shuntu h wnkp
ubin, npnud thwnp juthnbwbu wdba:

1 np] E F ny || np npnpudh] X npnpdh 2 Yhbinuinpbwal] A B X Yhinpubniptwd 4
hipny] E F X hip | b pobwdtwg] X pobwdbwg — 5-6 nuuwtwbdnng pbykpulhg ... Yibwg]
Xnuwtwinnd 5 wjdd] EFjuydd 7 ] Xom. | wphuwpAl Gi] O ywphuwpAk || jpawnw-
otwg G junwpug] A transp. 9 jwpunuwunu] E F X wpnwunwe 10 npubu] X np ||
nuynuitgbing uhptya] E paynikgbni; F X piyndkgiingt 1 jwjunuhy] E wyjunuhly; F X
wgunphl] 12 JunwAwguwy] F X JuinuAugbuy 13 pbn Ynpnuon] X qynpmuon || quigu] O
quuj 14 wnbpuh] Xwnbpu | dep] Bubp 15 wjuni] A Byjugunt 16 nynpdnipbwdpd]
E Xt npnpinipbwdpt 18 @wbdpwbawp] F dwbdpwbiwg; E gwbdpubwp 20 jud] A B
wbqud 21 nfuu] EFnpu; A O bnpw; B om. || dpbipbwy] E F dpbipbwg; A X phipbwy; B Uph Gy,
22 wn hwuwpulug] Bwn Awuwljug; X Awuwpuljug 24 wikbwquip] B O quikbwquip

21 nfuu] This emendation, proposed by Dulaurier, has been adopted.
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not a penny reaches even the poorest. There is no one who remembers him,
and no one who pities him. In his life he never relaxed or enjoyed himself, but
beginning from his earliest days he passed the time of his youth in anguish,
in madness and in tribulation brought about by demons, by enemies and by
intractable worldly masters and treacherous comrades among the princes. And
now at the end of his life he has been lost unremembered; his name and affec-
tion for him has been effaced and removed from the entire world and from the
hearts of both intimates and strangers.

When I see all this bitter and terrible loss that has overtaken him, I am suf-
focated and melt in tears, and I don’t know what I shall do or how I shall help,
stretching out my hand to my sunken beloved one. Seeing no one else commis-
erating with me in this, I have confided and put my trust in God, who alone is
benevolent and philanthropic, who does not wish for the death of a sinner and
does not rejoice at the loss of anyone. And we have written this letter of con-
fession and supplication on his behalf and ours, and we do not stop ceaselessly
calling out thus to every place before the merciful and powerful one, who was
angry at him and at us, until He is pacified with His mercy and reveals him dead
or alive. And now I beseech you, every one of you men who hear these tragic
words. Do not give up, grow weary and disgusted, renounce and disregard our
entreaty concerning him, either out of idleness or aversion to him, but pardon
him with all your heart. And do not continue to bear a grudge against the lost
one, but pray to God, the judge and creator of everyone alike, that He may have
mercy on him and pardon all his sins, whether he sinned against God or against
men. And the all-powerful creator God, with intercession of the holy Virgin and
with the prayers of all the saints, shall forgive him and grant pardon for all his
sins great and small. And He shall bless you in soul and in body and make you
worthy of the kingdom of heaven with all the saints in Christ Jesus our Lord, to
whom glory forever, Amen.
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Violence against Women in T*'ovia Mecop‘ec'i’s
History of Tamerlane and His Descendants (15th c.)

David Zakarian

1 Introduction!

T‘ovma Mecop'ec'i’s History of Tamerlane and His Descendants? is one of the
most important historical sources for the study of the Timurid invasions of
the Caucasus and adjacent territories. Moreover, it is a valuable source for
the socio-political history of Armenia and, to a lesser degree, of Georgia, also
providing significant insights into the history of the Aqqouyunlu and Qaraqoy-
unlu Turkic tribes, which were formidable powers in the region in the period
described in the work. The narrative begins with the first Timurid invasion of
the Caucasus, which happened in 1386, and finishes in about 1440s with the dev-
astation of Georgia by Jahanshah Qaraqoyunlu. Mecop'ec'i’s History is the only
text of considerable length which was composed by a Christian cleric who was a
contemporary of the events. It contains a large number of eyewitness accounts
and anecdotal evidence and reveals the perspective of a Christian monk and
his immediate circle on the conquest and control of Armenia, Georgia, and of
neighbouring regions by various foreign powers.

There is abundant evidence suggesting that Timur and his descendants’ con-
quest and rule was characterised by excessive violence.? One Armenian colo-
phon, preserved in the Gospel manuscript at the State Hermitage Museum in
Saint Petersburg (SABE VP 1010-465), copied and illuminated by a certain scribe
Cerun in Ostan in 1395, insightfully describes the tactics that were used by the
Timurids. In particular, he stresses that those who would submit themselves to

1 Itis a great pleasure and an honour to have had the opportunity to contribute to Professor
Theo Maarten van Lint’s Festschrift both as an editor and an author. I feel specially privileged
to be able to call him my teacher and my friend.

2 For the Armenian text, Levon S. Xa¢'ikyan’s 1999 critical edition of the text will be used (here-
inafter 7™, followed by the chapter and page number); all the translations of this and other
texts into English are mine unless otherwise indicated.

3 See, for instance, Anooshahr 2012, 276—277. For a very different perspective on Timurid his-
tory, see Binbas 2016.
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the Timurids voluntarily would be spared, while those who dared to confront
and resist them were always punished for their audacity:

... this was copied in the city of Ostan under the auspices of the Surb
Astuacacin [Holy Mother of God] and the Saint Step‘annos [Stephen] the
Protomartyr, during the pontificate of tér Davit' in Alt'amar [Davit' 111,
Armenian Catholicos of Alt'amar (1393-1433)] and the conquest of Lank
T‘amur [Timur], who appeared from the East this year and conquered the
entire world. He would provide great rewards to whoever obeyed him, and
whoever disobeyed him, he would trample upon them and subject their
land to devastation.*

The Timurids were apparently inspired by the example of Chinggis Khan's “use
of selective and theatrical violence against cities that rebelled”,5 and Meco-
p'ec'i’s History is replete with such descriptions of violence inflicted on the
Armenians and the representatives of different ethnic groups that inhabited
the Armenian plateau at the time. Religion appeared to play a minor role in the
Timurid strategy of conquest,® for their ultimate goal was to force the enemy
into submission in order to extract the payment of tribute and to exploit all the
seized resources, both human and material. Mass murders, enslavement, and
forced migration of large groups of people were instrumental in the depopu-
lation of Armenia and Georgia” and the emergence of new diasporic centres,
especially in eastern Europe, in this period.®

There are several passages in T'ovma Mecop'ec'i’s History which contain
descriptions of violence perpetrated against women. The examination of these
episodes will, on the one hand, reveal certain recurring patterns of violent treat-
ment of Armenian women living under foreign rule; on the other hand, it will
allow us to observe how these calamities were interpreted by the Armenian
cleric and were incorporated in his narrative to fit the main aims of his work.

4 Yuzbashian 2005, 248: ... gplguut uw h pwunuphu Quunud pan Anjuikun Unipp Gunniw-
6wéthb B Uppny Unbthwbanuh bwpowyfuighb, h Awjpuytunniphiad Gupwdwpu nkp
Tunph b jwohuwphwunuphtad Lwal Eundniph np Gpbtkguit juyud widh h ywpbitkhg
Ynniwdk Gy mhpbwg pang wdkawyb nhtqbnu, Gy np Adwquianbp adw pugnud wwnpgbw
wuwpgbibp &dw, G nyg np ny Abwquinbp’ qw wn nnd Awpubkp b quguwpl Gnpu
wiwn Awpljubbp.

Manz 2020, 9o.

For a brief discussion of Timurid religious policies, see Anooshahr 2012, 275-278.

See, for instance, Mesxia 1954, 358—360 and TM, V11, 18-19.

See, for instance, Ayvazyan et al. 2003, 277 (Poland), 440 (Romania), 587-588 (Ukraine).
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2 Mecop'ec'i’s History and Its Objectives

In the introductory paragraph of his History Mecop'ec'i unequivocally states
that his intention is to educate the present and future generations by provid-
ing an accurate account of the events that are happening at present, that
happened in the past, and that featured “the wicked, faithless kings of the East
who brought destruction to the Armenian people in recent times”; Mecop'ec'i
believes that it is essential that the vardapets (the doctors of the church) “give
an account of the past, speak about the present, comprehend the future, and
issue warnings.”®

Mecop‘ec'i’s narrative consists of eyewitness accounts and stories that circu-
lated in his milieu, which are presented in a way that informs his readers about
the important events that shaped his time. He also provides interpretations
of these events and endeavours to teach lessons, which will instil Christian
values into his audience. One of his primary goals is to defend the Armenian
Church against the proselytising activities of the Catholic missionaries and
the Catholic Armenian Fratres Unitores, who had been active in the area since
1330.19 Another issue Mecop'ec'i wishes to address is the divisions within the
Armenian Church.!

Being a learned cleric himself; it is not surprising that Mecop‘ec'i’s narrative
is imbued with numerous allusions to biblical passages. The apocalyptic ele-
ment is especially ubiquitous, for all the calamities are presented as a divine
punishment which befell the Armenian people as a consequence of a multi-

9 T™, 1, 22 Mwpun b ghnb) nuunuitwuhpug b pubwuhpug wadwbdg, gh dwdwbwlyb
pwdwbh jubgbwd, h abpluyb G jwwwnbhd: Gy Juppuybnwg BYytntgny whunny |
Jwud tphgl ghwbng. yuub wagkngt ywwnmdt), yuub abplughdt fuouk), Juud wwyw-
quijht hdwbuwy b qgnipugniguby: bnjawbu b diq ywpn B uwjue dh Audwnowmw-
pup yuud dbpughd, gonp h depnud dwudwbwlyhu bnb, yuwwndby, gop ywp puguiinppb
wihwiwwnp Upkikihg Ynpoiuwn phiphtt Cagjuqbwb ubnhu b ybpght dudwbwljhu b
wdktuy b onwpughn wqqug gnigwbky. For amore detailed discussion of the main aims
of T'ovma’s work, see Bais 2017, 461—477.

10  The Catholic Armenian congregation of the Fratres Unitores—in Armenian Miabanotk'or
Miaban etbayrk'—was established in the village of K'tna of Naxijewan in 1330 through the
efforts of the Armenian monk Yovhan, his uncle Gorg, and Gorg’s wife Elt'ik. The emer-
gence of this congregation, encouraged by proselytising activities of the Dominican friars
in the region, not only led to a large number of conversions to Catholicism and the weak-
ening of the influence of the Armenian Apostolic Church in the area but also contributed
to the development of Armenian theological thought (for more details, see La Porta 2015).

11 Bais 2017, 11.
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tude of sins and an unrighteous lifestyle.!? In particular, the narrated events are
interpreted with the help of images and vocabulary borrowed from the books
of Revelation, Daniel, and others.!® The adversary is virtually always Satan, the
Antichrist (Utinl1), which, as a rule, performs its evil deeds through the leaders
of the conquering army.#

Mecop‘ec'i also creates role models for emulation. He includes in his nar-
rative several accounts of the martyrdom of Christians, particularly focusing
on the deaths of the Armenian clergy at the hands of local rulers.’> These stor-
ies eulogise the sacrifice of pious monks and priests; they intend to teach a
moral lesson to the present and future generations and serve as a reproach to
the indolent and deceitful clergy who are repeatedly chastised in his narrat-
ive.

It is within this context that we need to look into Mecop'ec'i’s description
of violence towards women, for he deploys the same approach and applies the
same criteria to the interpretation of these episodes.

12 Forinstance, TM, LI, 162-163: b1 wju wdkbwyh GYa h yEpuy dbp Juub dinug dtpng b
swn gnpong, dwbwwwbn h dmympkbl tphgwbg, G h ppwpknipkil Ypoawinpug & h
swn gnpéng wiAwiwwn b untnwinid Aunwnwgbing, h qplon bt wthpu mwbnunk-
pug, h whnd L qughp wnwglnprwg, qop ny Yuptadp pan gpoy wplwbk) qununt-
nniphtbu dtp b bngu. gh dwoljughwhi juynbh b uwdtbwgl (‘And all of this befell us
because of our sins and our evil deeds, especially on account of the indolence of priests
and the deceitfulness of monks, and the evil deeds of faithless and falsely-called believ-
ers, the oppressive and iniquitous landlords, foul and indecent leaders; I am unable to
express in writing our and their foulness, for everything is known to the one who knows all
secrets”). See also TM, LX11, 193: b1 uijlt hphuwd, np Ynpdwbkwg quighuwphu dtp, wydd
hohuw B wkp E jupgbwy h 4Epwy wppuwpihu dtp yuud dbnug dkpng yuwnnihwuh
b h pupymupbkakt Uuwnniéng (“And that prince who destroyed our land has now become
the prince and the lord over our land as a punishment for our sins that was from the wrath
of God").

13 Inaddition to references to Judgement Day and the Lamb of God discussed below, see also
TM, L11 with frequent allusions to various books from the Old Testament and 7M™, LX1X, 216
mentioning Gog and Magog (Ezek 38 and 39; Rev 20).

14  TM, XXIX, 104: bwpuutn OEnhtt winnnpd pnbwinpb [Eudnip] (“the precursor of
Antichrist, the merciless tyrant [Timur]”); 7™, XXX11, 109: yuup yhoww @t b binhl juipu-
whwnb Pudnip (“the evil dragon and the precursor of Antichrist Timur”); T™, LX111,
142: h yup pnbwnpktl b h LEnhd whné G wbopklh Yupuwbtnkh [Upwbnwnkl] (“by
the evil tyrant and the foul and iniquitous precursor of Antichrist [Iskandar Qaraqoy-
unlu]”).

15 See T™M, XX11, 60—65 (martyrdom of Grigor Xlat'ec'i, Yakob Ovsanc'i, Lazar BaliSec'i, and
T‘ovma from the monastery of Putlik); LX1, 189-191 (martyrdom of a landowner, Zak‘aria,
and Muratsah of Arcke).



VIOLENCE AGAINST WOMEN 149
3 Brief Mentions of Violence against Women

As mentioned above, Mecop'ec'i’s History is full of descriptions of violence
perpetrated by the conquering powers, some of which are quite graphic. For
instance, there is a gruesome image of someone being put into a copper caul-
dron and cooked alive by the founder of the Timurid Empire Timur the Lame:
in this manner, he punished a general who betrayed him.'® Likewise, there
is a mention of the massacres of inhabitants of Damascus and Baghdad in
1401, when Timur ordered that in each city his army decapitate 700,000 people
and build fortresses of flesh by piling the severed heads one on top of the
other.’” The numbers are apparently exaggerated for the sake of effect, but
the phenomenon itself seems to match the general practice of the Timurids.
In many cases, we also encounter a different pattern of action, when men are
slaughtered and women and children are driven into slavery.!® The same pat-
tern of conquest, with certain differences, was also deployed by the Turkic
tribes that often challenged the hegemony of the Timurids in the region.
There are several brief mentions of acts of violence inflicted on women in
Mecop'ec'i’s History. These accounts are incorporated in the general picture of

16 7M™, 1v, 9: ki [Pwdnip] Anip G Junk). G tnhb [qknhia] jeigubngd h wnadh uwah
b tthtight qiw wnwgh dnpw b wdkbwyd puqinpbwdb (“and he [Timur] had a fire
kindled, and they placed [Edil] alive in a copper cauldron and cooked him in the pres-
ence of himself and of the entire multitude”).

17 TM,XXVIII, 100-102: b Apuudwd gt h idwdk [Eudnpka]’ Gpk. <G (700,000) dwpn
Juyp wn hu, KGR (700,000) ginipu wyuon b qunhdt wn hu phipehp, B k. (7) pbipy
ohtitughp. tu np ny pliphgt gpipu’ anphée gpniul Awngh. Gy np wupgk. «3hukh Gd», p
tnuw ny np dkipdtiugh»: br pugnud qopwgl, unip h Yykpuy bnbiwy, Ynnpbight quidt-
auyl punupd b wuwlwubwy thakhd wyp dwpgd, G guiu guowbdty ny Yupbhd, G
Yupkha qgnifuu jubwbg b ghwdwnd h nbind phipbht wdkbwyd qoppt: ... Uju tnku
h twdwuynu:

TYwpdbwy [ Cuinipd] wnwpbwg qqopu hip giwy h Pwunruwn punwp, b anyd pouny
G Awdwpuat S (700,000) dwipn h Pwnnun Yuwnkbg pipn 2htkght (“And there came
an order from him [ Timur]: ‘You are 700,000 people by my side. Today and tomorrow, you
shall bring me 700,000 heads and build seven fortresses. Whoever does not bring a head,
then his head will be severed. And if they say: I am Christian, do not approach them. And
the large army, armed with swords, slaughtered the entire city. The number of men dimin-
ished, and they could not find heads, so the entire army severed the heads of women to
get the required number. ... This happened in Damascus.

Again he [Timur] dispatched his army to the city of Baghdad and they built a fortress
of flesh with the same number and quantity of 700,000 people”).

18  Forthe gendered treatment of the enemy in different times and geographical contexts, see,
inter alia, Valentina Calzolari’s contribution to this volume with regards to the Armenian
Genocide, as well as Zakarian 2021, pp. 194—207, in connection with the 4th- and 5th-
century confrontations between the Armenians and Sasanian Iran.
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devastation and affliction that the Armenians endured and, as in other cases,
are presented through imagery borrowed from apocalyptic literature. There is
no particular emphasis on the gender of the victims of the violence but rather
on the excessiveness and gratuitousness of violence itself. The perpetrators of
violence are either the Timurids or the local Muslim overlords, primarily the
Kurds and the Qaraqoyunlu Turkmen tribesmen.

The main motive that emerges from these accounts is that of women and
their children being led into captivity while men are slaughtered. This pattern
is especially common when describing the invasions of the Timurids. The first
such example is found in Chapter xv1, when Mecop‘ec'i relates the conquest
of the fortress of Van during Timur’s first incursion into Armenia in 1386-1387.
The Kurdish emir of Van, Ezdin, and the city’s Christian population refuse to
surrender the fortress to Timur, but after a siege of forty days, Van passes into
the hands of the Timurids, who carry out an appalling massacre of the local
population. For T*ovma this was a tragedy bearing a resemblance to doomsday:

Alas, this disaster and the bitter affliction! Here could the fear and the
dread of the Day of Judgement, the weeping and lamenting of the entire
fortress be witnessed, for an order had come from the evil tyrant [Timur]
that women and children be taken into captivity and that [male] believ-
ers and unbelievers be pushed down from the fortress. They immediately
carried out his evil command and began to push everyone down. So much
did the pile of corpses rise that those hurled last did not die.’?

Mecop'ec'i’s account confirms scribe Cerun’s aforementioned words that the
Timurids would cruelly crush any sort of resistance. Women and children are
spared, but they are enslaved and driven into foreign lands.

With a similar evocation of Judgement Day, Mecop‘ec'i describes the dev-
astating military campaign in the province of Arcés of another Timurid, whom
T‘ovma calls Jongay, claiming that he was Sahrux’s son, that is Timur’s grand-
son. By order of this Jongay the landlords of the area are murdered, many a man
is converted to Islam, while women and children are driven into captivity.2°

19  T™, XVI, 38-39: Uiuin wnbwnhu i nund Juydhu: Vuwn b wmbuwbl) quh G qlipyhu
unnipl puunwumwbdhl, quupnuiu b gnppnundo wdkbwyd plipnha, gh Apudwb tnk b
swp praunpklb qubwgu b qdwbynibu wnbng, h gipnphil, b gAuuunwgbug, B
quiAwiwwn h ppnka h quyp paykany: Pul Gnpuw wndwdwyh junwptghb qywp Apu-
dwbu tnpu. uuul wnfwuwpuy quitbbubwb hJugp pdykany: Grwbdpwd pupdpu-
gt dtintiwl, dhiy gh yipohtt wmaytwpl ny dtnwbkhi ...

20  TM, XLIX, 153-154: bL yup quiwlylt Gu npnh@t Ynpunbwd [npnh SwAnnihhtt Qoliquuy
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In1394 the same fate awaited the women of Amit' (Amid / Diyarbakir). Timur
conquered the city: “with ineffable and unutterable sufferings he killed the
grandees with sword and fire,” and the lay population of the city, men and
women alike, were enslaved and sent to various parts of Timur’s vast domin-
ions.2!

According to Mecop'ec'i, the Qaraqoyunlu conquerors’ treatment of captive
women was not dissimilar. In 1422 Iskandar Qaraqoyunlu punished the resist-
ing, mainly Christian, inhabitants of the fortress of Atuank' near Xlat' (Ahlat)
by having many of them killed, while women and children were enslaved. Some
of them were later ransomed, apparently by their next of kin, and managed to
return to their homes.2? The practice of selling women is also mentioned in

wbmd] ny qiwg quah tngw, wy) JEn pupdtwy B4 h jEpghpa Upghgn: G puqdniphia
pphuwnikbhgl’ upquinpug b wppuwpAwwbwg, hkphbu e hopogo, b dtpugu B
6wlu yhtiwg thwhungbwy ughtt: Gr dngu 2pgpwuyuntiwg qitpuwdpl, hpp quipdhe, np
npuwy qpnyniiu kpyihg, gngbht, dwjbbhd, Ephyuwpued wppuitkhl, quhpunu wpwbg G
Jubwbg GiEgngubkhi, hpp gop punnuunwitha unuljuh b uwpuuthtih ywnnihw-
uh Awuhb, qiEdwdkspl uuywawdkhl, gniwbu pluuwnbha b h Awtwnngd pilkhd, G
qyht G gqnpnh h Awpubgd juthpunmulbwg giph wnbw) nwabho (“And the evil child and
the son of destruction [son of Sahrux called Jongay] did not follow them but returned to
the land of Arc¢es. And a multitude of Christian clergymen and laymen had been fugit-
ives in the mountains and hills, in caves and holes in the rocks. And they surrounded the
mountain like an eagle hunting birds of the sky. They roared, screamed, and attacked with
horses, and the hearts of the men and women sank as if they [the Chaghatay] had arrived
like the terrible and frightful Judgement Day. They killed the grandees; they circumcised
others and changed their faith and, snatching the wives and children from their fathers,
they led them into captivity”).

21  TM, XX11], 65-66: twpdtwy h Mvq. pyulubhb, pupdbgur whné pnwinpd vopw-
uwbwy b By Punnunuy wbwwwphwid, wikpbwg qPwnpun b qudkiwyd Uun-
phunwbtwyu b quudtbwt Uhowgbiwmu Yhwppwyho: 6Ya jUndhp punwp, bwn qaw, b
qutéwdkéud upny L Apny, whwubh b wbyuundb h ywpyuwpubop uwwbhi, G qthn-
pubudl’ quuyp i qUhb, giptghd wdtibwyd wpuwpAwdd huptiwbg (“Again in the year 843
[=1394] the foul tyrant of Xorasan was on the go and coming from the road of Baghdad he
destroyed Baghdad and the entire Assyria and the entire Mesopotamia of Diyarbakir. He
came to the city of Amit', took it, and with unspeakable and indescribable sufferings killed
the grandees with sword and fire, and the commoners, men and women, were enslaved
[and dispersed] throughout their country”).

22 TM, XLIII, 138-139: Pul] Upwbnupl, np Gunwt puguinp h Buipbq gwAwuwmwh,
MLU. pYuluitht Eytwy qopop hipnyp h ykpwy fjupwy, b wikptw qtpyhph wdk-
Guyd' Gumue h Ybpuy plipght Unnuabihg .. Gewn dwdwyd wnhb qlw. G unep hogbpug
pphuwnithgl tnbwy 86. ngh uwuaht h dngnynpbaky, npwbng dngnytu Bht, By, ngh
dhlt qupgunbd pphumnikh glbng tonmb' h Squpwy, b jUnnuudthg b yuy glinnpkhg.
b quuy) puquniphil jubwbg L nnung wnbwy nmwpwb gbph, Ynpnwuhtt gpugnutu. b
tp, gh uvwlui qabiwg wpéwpny h jEn nupdnghb (“In 871 [= 1422] Sk'andar [Iskandar],
who became the king in the sahastan of Tabriz, came upon Xlat' with his troops and having
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Chapter Lx11, when the local Muslim overlord of Amuk fortress P'ir-Ali sells
Christian women at the price of 200-300 t‘ankay (silver coins).?® To under-
stand the actual value of this amount of money, it should be mentioned that
in 1449 a Hymnal was purchased by an Armenian called Yohanés at the price
of 3 t'ankay;?* yet, Grigor Narekac'i’s Book of Lamentation was purchased at the
price of 30 t‘ankay in 1392,2° while 3000 t‘ankay was the sum of money required
to restore the dome of the church that had collapsed.26

Besides being commodified and sold into slavery, women were also sub-
jected to physical violence perpetrated by the conquering powers. Mecop'ec'i
relates an episode when Timur and his army enter the city of Sebastia (Sivas)
by reassuring its people with the words “Fear not, for whoever slays you by the
sword will have their swords in their hearts.” Yet, when the city gates opened
and people came out towards them “with joy and exultation as if released from
prison’, Timur

immediately sent an evil command to his troops to take captive the poor,
to torture the rich and to seize their hidden treasures, to tie the women to
the tails of horses and let the horses run. And he gave an order to assemble
the countless and numberless sons and daughters in the middle of the
plain and like sheaves of grain to thrash them without mercy.2”

destroyed the entire country, besieged the fortress of Atuank'... And they immediately cap-
tured it and taking out their swords they killed 150 Christians among the people who had
assembled there. And they had 6o people murdered by a vile Christian in Clak’, Atuank,
and other villages. And they took a multitude of other women and children as captives,
and they killed many. There were others who were ransomed and turned back for a small
amount of silver”).

23 This was the Armenian variant of the Mongol tanga (see Darley-Doran 2012 and Dav-
idovich 2001, 130-132).

24  Sanjian 1969, 215: “I [bought this manuscript] for four T'amuri t'ankay from the C‘alat'
[Chaghatay], in memory of myself and of my parents, [and] for the enjoyment of my chil-
dren...”

25  Sanjian 1969, 110: “and I [Simeon] paid 30 t‘ankay and secured it [Narekac'i’s Book of Lam-
entation].”

26  Sanjian 1969, 214: “And he, strengthened by the Holy Spirit, obtained a permit from the
baron, offered 3000 t‘ankay to the barons and chieftains, and restored [the dome] ...".

27 ™, xX1xX: “Un tpyiyhp, gh ny qd@tq upny uyyudwdk’ unip Gngw h uhpuu inguw duuwbk»:
bL ingw, pugbw) qpunupl, Ghd pon wnwy tnpu nipuunpbuwdp tr gaéniphwdp
hpp wqunbwyp h pwbwnk: Gr wundwdwh yup Apwdwd BAwu h Yipwy qopwg hipng,
qh qunpwwnud giph wngky, t qukéwnnibul yupyuptugk b qpupnid qubdu ingw
wnghkb, b qubwyud jwghu dhngd Yuwb) G wppunky. G gnpphu by qrunbpu dngn-
Jtwy h nuounwyuwyph thng wapht bt wbdAwdwp, G Apudwb Gw, hppb gnpugu ud
awuwyhg, fuub] qinuw wannnpdmpbwdp.
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In this episode, Mecop'ec'i foregrounds the violence perpetrated against
women and the youth in order to emphasise the scale of the destruction and
the extent of the barbarity of the Timurid army.28

Finally, Mecop'ec'i describes a distressful event which he personally wit-
nessed on the island of Lim on Lake Van. Another lord of the fortress of Amuk,
Hajibek, raided the island and extorted large sums of money from the Christian
Armenians who had found refuge there. Not only did they rob the refugees of
their possessions but they also subjected women and children to brutal phys-
ical abuse.??

4 The Woman and Her Son

The longest and most important reference to violence in which a woman is the
protagonist is found in Chapter x11 of the History, which is fully dedicated to the
story of the martyrdom of an unnamed mother and her son. Mecop'ec'i readily
deploys biblical imagery and interprets their tragic demise as a sacrifice. The
woman’s deed is extolled, and she is presented as an exemplary role model for
emulation.

According to Mecop'ec'i, the unnamed woman kills her beloved son and
commits suicide when she realises that they will be captured by the raid-
ing troops of Timur. Mecop‘ec'i describes her as “a God-fearing and faithful

%

woman from the province of Mus,” a “pitiable, chastity-loving, and God-fearing”
mother,30 and her son as “precious and attractive ... with the face of an angel,

28  The image of someone being tied to the tail of a horse and dragged until they die is not
new in Armenian literature, for already in the fifth-century anonymous Epic Histories
(Buzandaran Patmut‘iwnk") (hereinafter BP) the Armenian bishop of Atuank' (Caucasian
Albania) Grigorios is said to have been killed in the same manner by the pagan people of
the north: kL uyqud &h dh wdbkkh, Juwtightt jupukght qiwanijs Yphgnphu quging
&hnyl, B wpdwytghtt pon énykgtip nuownha Ahruhuwud onynih dkdh, wpunwpny
hipbwbg puwbwyha h puownht dwndbwy: Gr wjuybu uvyubht qunwphith pwpnql
Pphuwnnuh qiwbnilya Sphgnphu (“And they caught a wild horse, hanged and bound
young Grigoris to the tail of the horse, and drove him over the plain along the shore of
the great Northern Sea, the plain of Vatneay [which lay] outside their camp. And in this
way they slew the virtuous preacher of Christ, the youthful Grigoris”) (Bp, 111:vi).

29  TM, XLVI], p. 149: bL jwAk angu Jundbwp, gh énu pyndbp quitiq nbuwbabnyg G jubng
qunkw b q6hy jubwbg L npyng ingw, Juwudigh Awpuibht quikibubwb G ppu-
6k6 wnbibhb (“And out of fear of them we wished that the sea would drown us, having
witnessed and heard the clamour and screaming of women and their children, for they
were hitting everyone and beating them with sticks”).

30 ™, XI1: §hd dh Gphhiqus b Aunwmwphd b Un quuwnt (p. 29); npnpdbijh dwypd’
uppwukpl b Ephiws (p. 30).
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seven or eight years old.”® The author interprets the woman’s killing of her
beloved son by using the biblical reference to the Lamb of God3? and compar-
ing this act to God’s sacrifice of his son, Jesus Christ. Mecop'ec'i also explains
that by this deed the woman is “returning her debt to the Heavenly Father,
who sacrificed his Divine Son, the impeccable Lamb, killing him upon the four-
winged cross which was erected on the holy Golgotha.”33 The woman then kills
herself by jumping off the cliff while at the same time “glorifying the name of
Jesus Christ”3* Mecop'ec'i explains this act by making use of other allusions to
biblical imagery. He asserts that for the woman this sacrifice of her son and of
her own life was clearly motivated by her religious beliefs because in this way
they

would not be deprived of Christ and join Satan, but ... would join God and
become a more pleasing sacrifice than that of the father of the faith, the
great Abraham, and that of the mother Samunea, who offered her seven
sons as a sacrifice to God, exhorting them to die voluntarily for our God
Messiah.35

It is evident that the allusions here are to Abraham’s attempted sacrifice of
his beloved son Isaac,3¢ and to the seventh chapter of the second book of the
Maccabees, in which a mother and her seven children are martyred during
Antiochus’s persecution.37

31  TM, XII, pp. 29—-30: nunh th jnjd wwwnniwub b pundwih, b gbdp Yepwuwpubwgh
hppbe gpbuu Apkpwmwlyh, gnpny wdwg hppbe brpwbg jund niphg.

32 This imagery of the Lamb of God is found in Rev 5:1-14; Exod 12:1—28; John 1:29, and 1Cor
5:7.

33  TM, XIL, pp. 30—31: wnkwy unip h dEnd hip qbbwug qnpphtt gubuih B hppt qqunt
widtn uunwpugbwug qunhad 3hunwh Lphunnuh’ hnpuunupd wnbtpng Copb kp-
Yauwnph, np qUunnuud Npnha, quawpum gund hip yunwpugbug giubwg hbpug
punwpbt fuwyhl' punpdpuigtivg b Ytipwy uppnja Snngnpugh.

34  TM™,XILp. 31: bLhipl Juypd wyb, uwlue th junwy piipwgbwy’ & hybpwy pupdpuuwd-
nuy yhdh, h quyp pykg ghtpl b GAwd qnghb gnAnipbwdp, hwnuinpbnyg quianuab
Shuniuh Pphumnuh.

35  TM, XIL, p. 31: L quiju Juud wyinphy wpwp, gh dh tpimpb qpltughtl h 2phunnuk b
uwwnwiwih pwdht |huthght, wy Gunnwdny thuhghtt pudhtt b Autnpujud wunw-
pug wnwtk), pwb ghopd Awwwnny deshtt UppwAwdne b pub quwpl Swdnubwy, np
qk. npnhud ywwnwpug twnnyg Uunnuény, inprynplny qanuw jodwip fundop dhnwibky
Jwul Uumnidnyb dtpny dbuhugh.

36  Gen 22:1-19.

37  This story is further discussed and interpreted in 4Maccabees, especially in chapters 8 to
12. For the use of the books of Maccabees in early Armenian historiography to provide an
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Mecop'ec'i interprets the sacrifice of the Armenian mother as “more pleas-
ing” to God than Abraham’s and the Jewish woman'’s sacrifices apparently
because the Armenian woman kills her son with her own hand while in Abra-
ham’s case Isaac does not die, and the seven sons of the Jewish woman are killed
by their torturers.

In addition to this intertextual interpretation of the death of the mother and
her son, Mecop'ec'i also creates a link between the Old Testament tradition and
Armenian Christianity. Gregory the Illuminator, the first patriarch of Armenia,
who converted the Armenian King Trdat 111 (1v), his household, and the nobles
to Christianity at the beginning of the 4th century, thus initiating the conver-
sion of Armenia, is described as “from amongst the corporeal grandsons of the
father of faith,” that is of Abraham.38

To dispel any doubts over the veracity of his account Mecop'ec'i assures
his audience that “the hermit father Dawit' the monk, the spiritual brother of
the blessed hermit Bart'uliméos of [the congregation of]| the Holy Apostles in
Lazar monastery” was an eyewitness to this wondrous manifestation of true
faith .39

The inclusion of this story early in the History enables Mecop'ec'i to provide
a representative example of a great Christian virtue that he will reinforce in
the subsequent narrative. In this episode, he takes a clear stance against con-
version and the betrayal of the patrimonial religion by using the privilege of
the omniscient narrator to ascribe these thoughts to the woman who made the
ultimate sacrifice for her faith.

interpretation of historical events and to create role models for emulation, see Thomson
1975.

38  TM,XIL p. 32: [...] ghwiwnny npnhp dksht UppuAundne by Lntuunnpyhlt Sphgnph, npkp
h dwpiuuinp pnnwbgh Aopt Aunwwnny (“the children of faith of the great Abraham and
Gregory the Illuminator, who was from amongst the corporeal grandsons of the father of
faith”).

39  TM,XII, p. 32: brquyu Ui np tpypuympbudp b jupstiop nhnbugk, gh dtip huy Juprnu-
whimop ki wpwltpwop quwgwp h unipp bwpwwbnd, b pupdtwy, Blup h Unw, G
ptpwp qubtiuonh ki quonk’ qeqiunp Awypd qrunhp Ypobunnpl, qAngtinp Awpw-
quun unipp Gqbwinphdt Pwppninhdbnu b unipp Bnwpbingdt Twqupnt qubwgl, b
h tngwidlk, qpdwphnb unnighgup, ki dkq jhpwwmwly ophtniphwd Uunniény pnnup
(“And let no one consider this with hesitation and doubt, for we, the vardapets and stu-
dents, went to Saint Karapet and again came to Mus, and fetched the hermit father Dawit'
the monk, the spiritual brother of the blessed hermit Bart‘utiméos from the Lazar monas-
tery of the Holy Apostles, who saw and heard it. From them, we ascertained the truth and
left you a memory of the blessing of God”).
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5 Conclusion

In conclusion, T'ovma Mecop'ec'i’s representation and interpretation of violent
acts perpetrated against women are done in a way that is conducive to achiev-
ing the main goals of his work. In the episode with the woman and her son,
T‘ovma eulogises their sacrifice made for the preservation of their faith, thus
setting an inspiring example of a true Christian virtue. All the other mentions
of violence towards women emphasise the enormity of the catastrophe that
befell Christians as a result of their and their religious leaders’ iniquitous life-
style. These stories aim at reminding his audience about the forthcoming time
of doom and warning them about the consequences of their unrighteous way
of living.

The vivid imagery in these stories draws on the tradition of apocalyptic writ-
ings. While men are regularly murdered on a whim, women and children are
turned into a commodity: displaced from their homes they become slaves in
foreign lands and are exploited in various ways. For Mecop'ec'i all these events
that led to the destruction of the land and its people are seen as a punishment
for the multiple sins committed by every member of society, an idea which he
reiterates several times in his narrative.

This pattern of conquest and its formulaic interpretation by the mediaeval
Armenian cleric was not unique in any way, but the discussion of these passages
allows us to understand the major cause of the depopulation and Islamisation
of several regions of historical Armenia, as well as the burgeoning of many
Armenian diasporic centres in Eastern Europe in the late 14th and first half of
the 15th centuries. The devastating effect of the Timurid invasions, the harsh
policies of the local Muslim overlords, and the constant fighting of different fac-
tions over the lands inhabited by Armenians brought about their mass exodus,
which resulted in a great demographic catastrophe from which the Armenians
were to recover in the coming centuries.
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De la Gréce a '’Arménie, et dHomeére a la Bible

Transpositions culturelles dans la version arménienne de la grammaire de
Denys de Thrace

Charles de Lamberterie

1 Introduction

Le traité grec de grammaire le plus ancien qui nous soit parvenu est l'ouvrage
intitulé Téchne Dionysiou grammatikoti, que l'on date traditionnellement —
a tort ou a raison — du 11° siécle avant notre ére et que l'on attribue a un
auteur connu sous le nom de «Denys le grammairien», dit aussi Dionysios
Thrax «Denys le Thrace» (ou «Denys de Thrace »)l. Cet ouvrage est, malgré
ses dimensions restreintes — il appartient au genre du « compendium tech-
nique », florissant a 'époque hellénistique —, véritablement fondateur dans la
discipline, et I'influence en a été considérable, aussi bien dans le monde grec
proprement dit que dans les pays ot les lettres grecques ont été cultivées; c'est
le cas notamment de 'Arménie ancienne, ou les commentateurs de la gram-
maire de Denys de Thrace ont été nombreux. Dans cette abondante littéra-
ture grammaticale arménienne, qui a été l'objet de nombreuses études?, je me
limiterai & examiner ici quelques aspects de la version arménienne de la gram-
maire de Denys (ci-apres: DTArm), en partant de I'’édition classique de Nicolas
Adontz (1915), ouvrage écrit en russe, longtemps difficile d’accés mais dispo-
nible, depuis maintenant un demi-siécle, en traduction francaise (1970)3. Du
coté de la philologie grecque, je m’appuierai sur I'excellente traduction anno-

1 Je nentrerai pas ici dans le détail des débats relatifs a la datation et a I'authenticité de la
Téchne. On trouvera un bon état de la question dans l'introduction de l'ouvrage édité par
V. Law et L. Sluiter (1995), ainsi que dans les contributions de R.H. Robins et de ]. Lallot que
contient le méme volume. Il en ressort que dans I'état actuel de nos connaissances le pro-
bléme n’a pas regu de solution. Voir aussi, dans le méme sens, 'ouvrage de Callipo 2011, 9-50.

2 Le meilleur spécialiste de la question dans les derniéres décennies a été sans conteste le lin-
guiste arménien Gevorg B. Jahukyan (1920-2005), qui a consacré a cette littérature une série
de travaux depuis les années '50 du xx¢ siécle. On en trouvera une bonne synthése dans son
ouvrage de 1978 (Jahukyan 1978, 258-299).

3 Voirlaréférence donnée dans la bibliographie. Je laisse ici de c6té les questions philologiques
et historiques (date, lieu et paternité de la version arménienne et des commentaires armé-
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This is an open access chapter distributed under the terms of the cc BY-NC-ND 4.0 license.


https://creativecommons.org/licenses/by-nc-nd/4.0/

162 DE LAMBERTERIE

tée de la Téchne que l'on doit a Jean Lallot (1989), avec reproduction du texte
grec tel qu'il est donné dans I'édition des Grammatici Graeci par Gustav Uhlig
(1883).

Par la force des choses, la version arménienne de la Téchné n'est pas, a pro-
prement parler, une traduction du texte grec, mais plutot une adaptation de ce
dernier a la langue arménienne: 'objectif que se fixe le traducteur est d’appli-
quer a sa propre langue, 'arménien, la méthode qu'emploie Denys pour décrire
la langue grecque. Mais il est évidemment confronté a la difficulté que consti-
tuent les différences entre les deux langues, ce qui 'améne a hésiter constam-
ment entre deux manieres de faire:

(a) Tantotil prend acte de ces différences, ainsi dans le chapitre consa-
cré aux lettres de l'alphabet (ch. 6, ITept atotyelov «De I'élément »,
42-43 L. = S3wnuqu wwnh Yafags tari, DTArm 4):

Tpdppatd ot eixoattéooapa dmod o0 o péxpt Tod w.
I1'y a vingt-quatre lettres, de alpha jusqu’a omega.
Shp b ipbumd g jugpl gpt:

Gir é eresun ew vec‘y-aybé c“-k'e

Iy a trente-six lettres, de ayb a k'e.

(b) Tant6t, a l'inverse, il entreprend de conformer sa langue au modele
grec, ce qui 'ameéne a créer des formes arméniennes artificielles
dans les cas ol les catégories grammaticales du grec sont inconnues
del'arménien (genre grammatical, nombre duel pour les noms et les
verbes, distinction du subjonctif et de l'optatif, etc.). Cette maniére
de faire est particulierement développée dans les tableaux donnés
en supplément a la grammaire proprement dite*. Ainsi le traducteur
attribue-t-il au verbe Ynthtkd kop ‘em «frapper», qu'il donne comme
modele de conjugaison en regard du grec tomtw, des formes de duel
Unthnd kop ‘om, Ynthnu kop ‘os, Ynthny kop ‘oy pour les trois personnes
en regard du singulier Ynthtd kop ‘em, Ynthku kop‘es, Yniht kope a

niens, etc.), qui n'intéressent pas directement mon propos. Sur la version arménienne de la
Téchne, voir maintenant la contribution de Clackson 1995.
4 «Supplementa artis» dans 'édition de Adontz 1970, 38-55.
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l'indicatif présent (DTArm 45); c'est sans doute une pure invention
de sa part, mais cela lui permet de conférer a 'arménien une sorte de
perfection — une forme pour une fonction — dont la langue grecque
est dénuée, puisquelle n'a pas de forme de duel pour la premiere
personne et que la forme tOmTeETOV €St cOmmune a la deuxieme et a
la troisiéme personne.

2 Procédés de traduction

Les procédés de traduction mis en ceuvre dans la version arménienne de la
Téchne se caractérisent par deux traits principaux.

2.1 La Yunaban dproc’ «I'école hellénistique »

L'ouvrage est connu pour appartenir au courant intellectuel que l'on appelle
traditionnellement Yunaban dproc’ «l'école hellénistique» (ou «helléno-
phile», ou «hellénisante », peu importe I'équivalent dont on use en francais).
Jen'ai pas 'ambition de donner ici une vue d'ensemble de cette «école », qui en
réalité n’a guére d'unité. Il semble bien, en outre, que I'influence de I'hellénisme
sur lalangue arménienne soit antérieure a cette « école hellénisante », au point
que l'on puisse parler d'une «école pré-hellénisante» qui englobe méme les
plus anciennes traductions du grec, comme celle du Nouveau Testament. Telle
est, en tout cas, la conclusion a laquelle aboutissent nombre de travaux récents,
et dont le bien-fondé demanderait une discussion détaillée qui n'a pas sa place
ici®. Disons seulement que les textes de I'« école hellénistique » se caractérisent,
pour l'essentiel, par une maniére de traduire le grec en arménien qui reléve plus
du calque systématique que de la transposition, en sorte que le résultat est une
langue largement artificielle, bien loin, au départ, de la langue réelle, mais qui
parfois s’y est intégrée : aujourd’hui encore, une large part du vocabulaire savant
de la langue arménienne trouve la son origine.

Le cas le plus net a cet égard, et le plus connu, est celui des prépositions et
des préverbes, dont la richesse est considérable dans la langue grecque et qui
servent aussi, comme préfixes, a former les innombrables composés nominaux
que le grec a forgés au fur et a mesure que se développaient les vocabulaires

5 On trouvera une bonne syntheése sur la question dans le chapitre introductif de 'ouvrage de
Gohar Muradyan (2012, p. 1-27). Voir aussi, dans le méme sens, Tinti 2016 et Meyer 2018-2019,
69-73. Le livre de G. Muradyan fait référence aux travaux, anciens et récents, relatifs a I'« école
hellénistique », ce qui me dispensera de les citer ici.
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techniques. En regard de cette masse imposante, 'arménien classique est bien
pauvre: il n’a que six prépositions (wn ar, q- z-, piy and, puwm ast, h /- i/ y-,
g- c“), dont seules les cinq premieres peuvent fonctionner comme préverbes,
a quoi il faut ajouter deux préverbes de faible productivité qui n'existent pas
comme prépositions, a savoir (A)wli- (h)an- et Uh- ni-, liés entre eux par le fait
qu'ils indiquent respectivement un mouvement vers le haut et vers le bas®. On
ne peut que souscrire au jugement de Meillet: «Des les plus anciens textes,
les préverbes ne tiennent en arménien presque aucune place»?. Et il en va de
méme pour 'emploi des mémes éléments au premier membre de composés
nominaux. Les représentants de 'école hellénistique se sont appliqués a remé-
dier a cette pénurie, qui, rendant malaisée la traduction des composés verbaux
et nominaux du grec, interdisait du méme coup a lalangue arménienne de dis-
poser d’un vocabulaire savant. Les faits sont bien décrits par Adontz dans son
ouvrage fondateur, et I'analyse qu'il en donne reste encore valable aujourd’hui:

Les spécialistes de la philologie arménienne savent bien ce qui fait l'origi-
nalité de la langue hellénophile. Cette originalité est si manifeste qu'elle
permet de repérer aisément toute ceuvre de I'école hellénophile et elle
apparait non seulement sur le plan de la grammaire, en particulier dansla
syntaxe, mais aussi sur celui du lexique, adapté a la morphologie grecque.
Le lexique arménien se distingue du lexique grec principalement par
I'absence de mots composés au moyen de prépositions-préfixes. Dans leur
zele a rapprocher les deux langues, les représentants de I'école helléno-
phile s'efforcérent de suppléer cette lacune en recherchant, pour chaque
préposition grecque, un équivalent arménien. A cette occasion, ils ne

6 Je me permets, sur ce point, de renvoyer a mon article des Mélanges en 'honneur de Nina
Garsoian (Lamberterie 1996[97]), ol j'ai cherché a montrer que le préverbe que I'on pose tra-
ditionnellement sous la forme (R)wd- (4)am- est en réalité (A)wlb- (h)an-. Cette étude vient
en complément a celle que javais consacrée au préverbe ni- (Lamberterie 1986, 49-57), en
examinant notamment le cas du verbe dtpyubbd nerkanem «teindre, colorer». C'était, au
départ, un composé du verbe usuel wpludtd arkanem «jeter» (nerkanem < *ni-arkanem
«plonger dans une cuve »), mais la conjugaison en a été remaniée dés les débuts de la tradi-
tion. A I'indicatif aoriste, on attendrait une forme de 3¢ sg. *neark «il teignit» (< «plongea
dans un bain de teinture») < *ni-ark (pour le traitement, comparer tpjtiwd erkeam «agé
de deux ans» < “erki-am), mais on a klbply enerk en regard de la 1% sg. itipyh nerki (<
*nearki < *ni-arki) d’aprés le modele de ptiph / Gpbp beri | eber (de piptd berem «porter»),
wbiuh / bwnbu tesi | etes (de mkuwlbd tesanem «voir»), etc. Cela prouve que synchroni-
quement ce verbe n'était plus senti comme un composé de arkanem (aor. ind. 3¢ sg. ark «il
jeta»).

7 Meillet 1962, 13 (< Meillet 1910-1911, 122). Lexemple cité dans la note précédente montre bien
la justesse de cette doctrine.
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se contenterent pas de faire appel aux prépositions disponibles mais en
créerent de nouvelles en adaptant des matériaux locaux plus ou moins
connus.

Etl'auteur de dresser une liste de ces équivalents: www- apa- et pwg- bac“ en
regard de dmo-, wpw- art- de éx-, ukp- ner- de év-, dww- mat- et jup- yar- de
napa-, Y- ver- de dva-, wly- mak- de ént-, nhip- der- de dvti-, etc., soit vingt-six
unités au total dans son relevé®. Mieux encore, voici ce quon peut lire dans le
chapitre de la Téchné consacré a la préposition (ch. 18, Ilept mpobéaewg, 60-61 L.
= Swnuqu bwhiwnpnipbwb Yatags naxadrut‘ean, DTArm 30):

Elol 3¢ ai mdoat mpoféaelg dxtw xal Séxa.

Les prépositions sont en tout dix-huit.

b1 G wdkbwybd (se. wpuwnpoiphtbp) jhunib:
Ew en amenayn-n (naxadrut‘iwnk’) yisun.

Et (les prépositions) (naxadrutiwnk‘) sont en tout (amenayn-n) cin-
quante (yisun).

Apres avoir fourni la liste de ces cinquante unités, 'auteur de la version armé-
nienne ajoute une indication qui ne correspond a rien dans l'original grec mais
qui lui est propre, a savoir que I'arménien a des « postpositions », uunnnpunwup
storadask®. Ici encore, il met tout en ceuvre pour conférer a sa langue la plus
grande dignité, au point que I'infériorité de 'arménien se change en supériorité.

8 Adontz 1970, CLXX-CLXXII (citation p. CLXX). — Voir maintenant 'ample exposé de G. Mura-
dyan (2012, 28-53).

9 Ce mot apparaissait déja dans le chapitre 6 de la Téchné pour désigner les voyelles «post-
positives» (unnpwnwup storadask®) i et u, gr. dmotaxted (42-43 L. = DTArm 5). Quant a
l'adjectif dérivé umnpunwuwlwb storadasakan, il traduit dmotaxtcév au sens spécifique de
«subjonctif» (54-55 L. = DTArm 22, etc.), et c'est le terme qui s'est imposé en ce sens dans la
terminologie grammaticale de 'arménien.

En regard de bwhuwnpmiphill naxadrut iwn « préposition », on attendrait plutot en armé-
nien, pour désigner la « postposition », un substantif unnpunwunphil storadasutiwn, qui
est, de fait, attesté dans des ouvrages plus récents de grammaire (références NBHL 11, 748;
mais, curieusement, les auteurs du Thesaurus donnent ce mot comme l'équivalent d'un
lexéme jEmnwunuuniphil yetadasut iwn qui ne figure qu'ici et n'apparait pas dans le diction-
naire a la place ot on 'attendrait).
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Il s'agit, on le voit, d'un jeu intellectuel d’'une grande subtilité sur le theme du
méme et de l'autre, avec une pointe de fierté patriotique, comme si le traduc-
teur arménien voulait proclamer a la face du monde que sa langue est a méme
de rivaliser avec le grec.

2.2 La péspisutiwn «variété »
L'un des traits caractéristiques de la littérature arménienne ancienne est la
fameuse wbuwhumphilt péspisutiwn «variété» (ou «variation»). Cette re-
cherche de la variété a des fins esthétiques est chez les lettrés arméniens une
constante depuis les débuts de la tradition, aussi bien dans les textes originaux
que dans les textes traduits, car déja 'arménien mesropien — en entendant par
cette expression la toute premiére période de la langue classique, constituée
par un corpus de textes datables de la premiere moitié ou du milieu du ve
siecle!® — use largement de ce procédé littéraire, comme le montre ce passage
de 'Evangile (Lc 3:11)1:
‘O Eywv 300 yit@vog uetaddtm TG ) Exovty, xal 6 Exwv Bpopata duoing TToL-
eltw.

0y hgkl Epyne Awlbinbipdp’ gk quihb wybd nyp nyl gougk. G ngp Juygk
YEpwynip' Gnjbybu wpwugk:

Oyr ic'en erku handerjk‘ tac'¢ z-mi-n aynm oyr o¢“n guc'e. ew oyr kayc'e
kerakur noynpeés arasc'e.

Celui qui a deux vétements, qu'il en donne un a celui qui n'en a pas; et
celui qui a de la nourriture, qu'il fasse de méme.

En regard du participe (avec article) du verbe «avoir» que présente le grec a
trois reprises, I'arménien exprime ici, comme a son ordinaire, la possession par
le verbe «étre» accompagné du génitif du possesseur, en l'occurrence le pro-
nom oyr «celui de qui», génitif de l'interrogatif en fonction de relatif dans une

10  Surl'arménien mesropien, voir en dernier lieu Adjarian 2018-2019 (avec présentation par
Jean-Pierre Mahé).
11 Sur ce texte, voir Lamberterie 2006, 216-218, avec citation d’autres exemples comparables
dans 'Evangile.
D’autres exemples du méme procédé chez Eznik et dans la traduction de la Bible sont
relevés par Adjarian dans l'article cité a la note précédente, p. 451 (cf. aussi Lamberterie
2006, 224-225).
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proposition relative a valeur indéfinie, éventuelle ou générale. On voit que le
traducteur s'est ingénié a varier I'expression de la copule, en utilisant d’abord le
verbe «étre » proprement dit (ic‘en, subjonctif présent a valeur de généralité ou
d’éventualité), puis un substitut plus étoffé de ce dernier: d’abord gqnigk guc,
du verbe défectif qnj goy «il existe, il y a», et enfin uygk kayc'e, du verbe Juud
kam «se tenir, se trouver ».

Le traducteur de la Téchneé sest appliqué a suivre ce type de modéele et a
cultiver la péspisutiwn. Cest ainsi, par exemple, que pour rendre le mot grec
aOpeuvov « consonne » il recourt soit aux composés a premier membre pré-
positionnel punwadwyl bat-a-jayn ou gunudwy sat-a-jayn, soit au composé
nominal dwjiwlhg jayn-a-kic* (second membre -kic «joint a»), soit encore
au dérivé awjlinnn, jayn-ord, alors qu'en revanche guwvijev «voyelle » est rendu
constamment par wjlwinp jayn-a-wor (avec un second membre de composé
-wor, litt. « porteur de », suffixalisé pour former des adjectifs ou des substantifs
de sens possessif)!2. Tous ces mots, bien entendu, ont été forgés pour les besoins
de la traduction. Le summum est atteint pour la traduction des mots grecs ofov,
wg «comme, par exemple », qui sont, comme on peut s’y attendre, particulie-
rement fréquents dans la Téchne. Ici, le traducteur arménien donne libre cours
a son esprit d'inventivité. Tantot il s'abstient de les traduire: ainsi, dans le cha-
pitre sur l'adverbe (ch. 19), b1 Awunwnmpbwd, jwypn Ew hastatut‘ean, yayt
en regard de & 8¢ Befaidoewg, olov hady «et (les adverbes ) de confirma-
tion, comme deéladé ‘évidemment’» (DTArm 34 = 62-63 L), et bien d’'autres cas
semblables. Tantot, a l'inverse, il use a I'extréme de la péspisut iwn, si bien que
l'on aboutit a une longue liste d’équivalents!3, a savoir des mots composés qui
comportent au premier membre les thémes pronominaux np- or-, (R)h- (h)i-,
qh- zi- et au second les lexémes adverbialisés -pwip -bar, -gqn(j)u -go(y)n, -quit
-zan, -k -kén, -yku -pés, soit nppwp orbar, npgnl orgon, npgniiwly orgunak,
npquil orzan, npykl orkén, npuku orpés, npuhuh orpisi, etc., soit prés d’'une
vingtaine d’unités au total.

12 On trouvera les références dans I'«index graeco-armeniacus » joint par Adontz a son édi-
tion (1970, 67-76). Le suffixe -npn -ord a chance d’étre, lui aussi, un ancien second membre
de composé (voir en ce sens Olsen 1999, 419-420, 527-532, 631).

Avec un sens tres stir de sa langue, le traducteur de la Téchné rangeait -ihg -kic‘ et -npn

-ord au nombre des «postpositions» de la langue arménienne (v. ci-dessus 2.1 et n. 8); il
percevait parfaitement le phénomene connu dans la linguistique moderne sous le nom
de «grammaticalisation » («la morphologie d’aujourd’hui est le lexique d’hier»).

13 Adontz 1970, 75 et 76.
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3 Transpositions culturelles de la Grece a '’Arménie

Dansla présente étude, je m'intéresserai a un aspect particulier des divergences
entre l'original grec de la Téchne et la version arménienne. L'ceuvre de Denys
comporte, on le sait, nombre de références a 'histoire, a la mythologie et a
la littérature grecques. Le plus souvent, le traducteur arménien les transpose
dans son monde a lui. Dans sa remarquable édition, Adontz signale un cer-
tain nombre de ces transpositions, qu'il s'agisse des différences textuelles entre
l'arménien et le grec («armenius discrepans») ou des exemples pris par le
grammairien («exempla substituta»). Je n'ai pas I'ambition d’en dresser ici un
relevé complet; je me limiterai aux exemples les plus significatifs, dont les plus
nombreux se trouvent dans le chapitre de la Téchné consacré au nom (ch. 12,
ITept ovépatog, 48-55 L. = Swnwqu wanuwul Yatags anuan, DTArm 12-22).

3.1 Le nom :de Socrate a Paul
Cela commence dés la premiére phrase de ce chapitre (48-49 L. = DTArm 12-13):

"Ovopd €0tt uépog Ayou [...] xowdg te xal 1dlwg Aeyduevov, xowdg uév olov
dvBpwmog trmog, idlwg 3¢ olov Twxpdng.

Le nom est une partie du discours [...] qui semploie avec (valeur) com-
mune ou particuliére: commune, par exemple homme), ‘cheval’; particu-
liere, par exemple ‘Socrate’.

Uantl £ dwud pwdth [ ... ] Awuwpuupwp b junjuwbu. Cuuwpuju-
pwp npgniawy dwpn, B junuybu npgndt Munnu:

Anun € masn bani [...] hasarakabar ew yatkapés. Hasarakabar orgunak
mard, ew yatkapes orgon Pawtos.

Le nom est une partie du discours [...] avec (valeur) commune ou particu-
liere: commune, par exemple ‘homme’ (mard); particuliere, par exemple
‘Paul’ (Pawtos).

La version arménienne s'écarte ici de l'original grec sur deux points («armenius
discrepans», Adontz). L'un, purement textuel, est que 'arménien ne traduit ni
Agyéuevov ni (mmog, sans qu'on puisse expliquer clairement cette divergence:
choix délibéré du traducteur, ou Vorlage différente du texte grec connu par
ailleurs ? L'autre, qui releve de la transposition culturelle, est que le philosophe
le plus illustre de la Grece est remplacé par le personnage le plus « philosophe »
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du Nouveau Testament, celui qui est allé a Athénes précher — avec l'insucces
que l'on sait, ce qui n'est pas sans rappeler Socrate — le Christ ressuscité.

Ce développement sur le nom propre est repris un peu plus bas (52-53 L.
= DTArm 18). Le texte grec présente ici deux noms propres, a savoir "Opy-
pog, Zwxpdtys, alors que la version arménienne n'en contient qu'un, a savoir
UwinpYynu Markos, ce qui nous renvoie, ici encore, au Nouveau Testament: le
poéte par excellence est remplacé par un évangéliste, avec la conséquence
implicite que sa Muse inspiratrice céde la place a I'inspiration du Saint Esprit,
si souvent figurée dans I'iconographie des évangéliaires arméniens.

3.2 Le patronyme :d’Achille a la famille des Mamikonean

Apres cette définition générale du nom, 'auteur de la Téchné en vient aux dif-
férentes espéces de noms (48-49 L. = DTArm 13): €{dy 3¢ 8o, TpwtéTUTOY XAl
mopdywyov, arm. mkuwlp ko kpynip, twpiwgumuithwn b wowmbguyub «il
y adeux espéces { de noms ): primaire (naxagatap ‘ar) et dérivé (acanc‘akan) »,
et «sept especes de dérivés» (eldy 8¢ mapaywywy éotlv Entd, arm. nkuwlp Ll
woéwbgwlubwgl tiph). La premiere d'entre elles est le patronymique (48-49
L. =DTArm13-14):

Hatpwvupuedy puév odv ot T xupiwg Gmd Tatpds EoynUaTIouévoy, xataypy-
oTiedg 8¢ xal T &Td mpoydvwy, olov IInAeidng, Aloncidng & AxtAels.

Le patronymique est, au sens propre, le { dérivé » formé surle (nom du)
pere, et aussi, par catachrese, sur celui des ancétres, par exemple, ‘Péléide’
et ‘Facide’ pour Achille.

Cujpubniaiuuad £ np h Aunpk huy dhugbugg b huly whnwuwbu np
h btwhuibwgl, Ahpwp Cwudwgquuybwd Uwbniky:

Hayranunakan é or i hawreé isk jewac‘eal é. isk pitakapés or { naxneac*n,
hibar Hamazaspean Manuet.

Le patronymique (hayranunakan) est, au sens propre (isk), le { dérivé)
formé surle (nomdu ) pére (i hawre), et aussi, par catachrese (pitakapes),
sur celui des ancétres (i naxneacn), par exemple (hibar) ‘Manuel, fils (ou
‘descendant’) de Hamazasp’ (Hamazaspean Manuét).

Ily aici, du point de vue de la morphologie dérivationnelle, concordance entre
le grec et l'arménien: le suffixe -0y (dial. -idag) signifie non seulement «fils
de», mais aussi «descendant de, issu de la lignée de» (en l'occurrence « petit-
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fils de», puisqu'Eaque est le pére de Pélée), et il en va de méme en arménien
pour le suffixe -ean, qui aujourd’hui encore est le plus usuel pour former des
noms de famille. Il s’agit, en 'occurrence, de la grande famille noble des Mami-
konean, qui a tenu un role important dans l'histoire de I'’Arménie et dont il
est si souvent question chez les historiens de ’Arménie ancienne. Comme par
un fait expres, cette famille est évoquée constamment dans le Buzandaran
(«Recueil d’histoires épiques »), c’est-a-dire dans I'ouvrage de la littérature clas-
sique dont la tonalité épique est la plus affirmée. Je renvoie, sur ce point, a
la magistrale traduction commentée du Buzandaran que nous devons a Nina
Garsoian!4, ouvrage qui comporte une précieuse prosopographie (p. 343-434)
ou l'on releve les noms de Hamazasp Mamikonean (p. 378), Hamazaspean
Mamikonean (p. 378), Hamazaspuhi Mamikonean (p. 379), Manuél Mamiko-
nean (p. 387-388). Notre amie commune (au récipiendaire du présent volume
et a moi-méme) N. Garsoian a en outre dressé une liste des formules épiques
du Buzandaran (p. 586-596), en soulignant le fait quelles s'enracinaient dans
une tradition de littérature orale. Le traducteur de la Téchne avait parfaitement
conscience de tout cela, et c’est la raison pour laquelle il a pu transposer de
cette maniere la référence a I'lliade que comporte le texte grec.

3.3 Le possessif:des chevaux de Nélée au coursier de David, du manteau
d’Hector au manteau royal
La deuxiéme espece de dérivé est le possessif (50-51 L. = DTArm 14):

Kotidv O€ €ati 16 OT0 TV (THOY TEMTWRSS, EUTEPIEIAN UUEVOL TOD XTNTOPOS,
olov Nyriot tremot, ‘Extépeog xuraov, ITAatwvucdy BiAlov.

Le possessif estle { dérivé ) quireléve de la possession, le possesseur étant
inclus, par exemple ‘les chevaux de Nélée, ‘le manteau d'Hector’, ‘un livre
de Platon.

Pulj unwgwljub E np paig unwghiplt uinnpuiaybuy b, abppwjuntug h
unwgnnkl. npgndt Ywipbwd Ephrupd, wppnih yuwndnitwah, Mu-
nnuwlwd ghpb:

Isk stac‘akan € or and staciwk'n storankeal €, nerbakareal i stac‘ote-n. orgon
Dawt'ean eriwar-n, ark'uni patmucan-n, Pawtosakan gir-n.

14  Garsoian 1989.
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Le possessif (stac‘akan) est le { dérivé » qui releve de la possession, le pos-
sesseur étant inclus: par exemple ‘le coursier de David’ (Dawt‘ean eriwar-
n), le manteau royal’ (ark‘uni patmucan-n), ‘le livre de Paul’ (Pawtosakan

gir-n).

Les deux premiéres expressions que présente le texte grec sont des citations
approximatives des syntagmes de I'Tliade NyAyion nmot # «les cavales de Nélée »
(11,597) et # ‘Extépeov 3¢ xtt@va (2,416). Du cOté de l'arménien, je me réfere, ici
encore, a la définition que donne N. Garsoian du mot patmucan dans l'index
joint a sa traduction du Buzandaran: «robe bestowed by the king on an offi-
cial or magnate to honor him» (Garsoian 1989, 552-553). Nous sommes ici en
plein dans le monde iranien dont relévent les dynasties royales arméniennes,
et ce n'est pas un hasard si les mots kphuwn eriwar et wundmbwb patmucan
apparaissent ensemble dans le Livre d’Esther (6:7-9)15:

15

"AvBpwmov 8 & Bactheds BéAel Sokdaa, (8) éveyxdtwaay of maideg tod Paot-
Aéwg aToAY Buaaivyy, Hiv 6 Pactieds teptPdihetal, xal (o, ¢’ dv 6 Paatieds
¢miBaivet, (9) xal 36t €vi @Y pidwy Tod Pactiéns Tav evddEwy xai atoliodTw
Tov vBpwov, 6v 6 Bagtieds dyand, xal dvafifacdtw adTov Emt oV Inmov.

{Voici comment il faut traiter ) 'homme que le roi désire honorer. Les
serviteurs du roi apporteront un manteau de lin dont le roi se revét et un
cheval que le roi monte. On les donnera a 'un des amis du roi choisi parmi
les notables; celui-ci revétira du manteau '’homme que le roi aime, et il
lui fera monter le cheval.

Quipd qnp wppwy Juidh thwnwinpl), phpgbt quundnubwab qup-
pnibh, B qiphyunb jnpnud wppwyy AEdwitkp, Gr mwughlh wntl wybdhy
uhpbng wppwyh h thwnwinpug winh. G qglgniugbl quyundne-
Gwhl wnbd wyidhYy gnp wppwjlt uhpk, G AEdniugkl qiw jEphywpa
wppnilth:

Z-ayr-n z-or ark‘ay kami p‘araworel, berc'en z-patmucan-n z-ark‘uni, ew
g-erivar-ny-orum ark‘ay hecanér, Ew tac'en arn-n aynmik sirelwoy-n ark'ayi

Laversion arménienne présente ici de notables différences avec l'original grec, et il semble
que le traducteur n'ait pas trés bien compris le texte grec qu'il avait sous les yeux. J'ai essayé
de rendre tant bien que mal ces différences dans la traduction, sans étre stir d'aboutir a
une solution satisfaisante.
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i p'araworac* anti. Ew zgec‘usc'en z-patmucan-n arn-n aynmik zor ark‘ay-n
sire, ew hecusc'en z-na yerivar-n ark‘uni.

{Voici comment il faut traiter y '’homme que le roi veut honorer (p ‘arawo-
rel). On apportera le manteau royal (z-patmucan-n z-ark‘uni) etle coursier
que le roi montait (z-erivar-n y-orum ark‘ay hecanér), et on les donnera
a cet homme aimé du roi parmi les notables. On revétira du manteau
(zgec‘usc'en z-patmucan-n) cet homme que le roi aime, et on lui fera mon-
ter le coursier royal (hecusc'en z-na y-erivar-n ark‘uni).

On a ici tout le cérémonial de la cour de 'Empire achéménide, qui a été un
modele pour les rois arsacides qui ont régné sur I'’Arménie. Ici encore, le lien
avec la littérature historiographique arménienne, et notamment avec le Buzan-
daran, est manifeste. Dans la version grecque du Livre d’Esther, le roi de Perse
sappelle Apta&épns, nom qui dans la traduction arménienne devient Upunw-
obu Artases. Ce dernier est emprunté a 'histoire de 'Arménie, et 'on trouve pré-
cisément, dans la prosopographie dressée par N. Garsoian, un Artasés Mami-
konean (Garsoian 1989, 356-357), qui est le pére du Manuél Mamikonean cité
ci-dessus. Le systéme onomastique auquel fait référence le traducteur de la
Téchne est donc d’'une parfaite cohérence.

Le «coursier de David» évoqué dans la version arménienne de la Téchneée
n'apparait pas comme tel dans la Bible grecque et arménienne, mais voici ce
qu'on peut lire dans le récit, au Deuxiéme Livre des Régnes, de la révolte d’Absa-
lom contre son pére David (15:1):

Kol éyéveto peta tadta xal emoinoey éavtd ABecooiwu dppata xal immoug
xal TevTrovta dvdpag Tapotpéyel Eumpoadey altod.

b tnki jtwn wjinphy B wpwp Uphunnnd funu e Gphgupu, G jhuncd
wyn unipAwdnuly wnweh hip:

Ew etew yet aynorik ew arar Abisotom kars ew erivars, ew yisun ayr surhan-
dak araji iwr.

Et voici ce qui arriva ensuite. Absalom se procura des chars et des cour-
siers (kars ew erivars), et cinquante hommes ( yisun ayr) comme estafettes
(surhandak) devant lui.

Et il faut évoquer aussi, bien entendu, les célébres écuries du roi Salomon,
l'autre fils de David (3 R10:26):
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Kol ouvédekey Tadwpwy dppata xal inmels (v.I. (nmovug). xai foay 1@ Todw-
uwv Téogapes Y1Aadeg BnAetan Immot eig dppata xal dwdexa YAddeg Immwy
(vl tmméwv).

b1 dnnny g Unnnuind Junu e ALSkwju. 6L Eha Unnnidnih punwunt
Auqup dhp dwwnwlp Yunwg, b ipynunuuwl Awqup Ephjupug:

Ew Zotoveac* Sotomon kars ew heceals. Ew éin Sotomoni k'‘arasun hazar jik*
matakk* karac’, ew erkotasan hazar erivarac".

Et Salomon rassembla des chars et des cavaliers (kars ew heceals). Et Salo-
mon avait quarante mille juments (k‘arasun hazar jik* matakk*) pour ses
chars (karac), et douze mille coursiers (erkotasan hazar erivarac®).

Quant au «livre de Platon» qui en arménien devient le «livre de Paul », on est
évidemment la en continuité avec le passage, cité plus haut, ou Socrate était
remplacé par Paul. Les écrits de Platon, le plus célébre des prosateurs grecs,
mettent en scéne Socrate, et Paul est 'écrivain le plus connu du Nouveau Tes-
tament; il peut méme se mesurer avec Platon pour ce qui est de la profondeur
de la réflexion (que 'on pense notamment a la Lettre aux Romains).

3.4 Le comparatif:dAchille, Ajax et les Troyens a David, Saiil et les
Philistins
La troisiéme espece de dérivé est le comparatif (50-51 L. = DTArm 14-15):

Zuyxpltixdv 3¢ €aTLTO TV cVYXPLaW EXOV EVOG TTPOG Eva OMOLOYEVH, (G AYIANEDS
dvdpetdtepog Alavtog, 1) £vog TpdG TOANOVG ETEPOYEVELS, WG AXIAEDS dvdpetd-
Tepog T@v Tpwwv.

Le comparatif estle { dérivé » qui met en comparaison un seul { individu )
avec un seul congénere, comme ‘Achille est plus courageux quAjax’, ou
avec plusieurs étrangers, comme ‘Achille est plus courageux que les
Troyens'

Punnuunwlud | np Awuwpunphil nubh bg wn dne idwbwukp, np-
gqnit twthp wpninpugniit pud qUuintr. jud dhny wn pugnuiu wjju-
utinu, npwbku twithp wpninpugni pwd qYtpwghub:

Batdatakan é or hasarakut‘iwn uni ez at mu nmanaser, orgon Dawit‘ aruo-
ragoyn k'an z-Sawut. kam mioy ar bazums aylasers, orpés Dawit aruora-
goyn k'an z-Get'ac'is-n.
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Le comparatif (batdatakan) est le {dérivé) qui met en comparaison
(hasarakutiwn) un seul (ez) {individu) avec un seul (mu) congénére
(nmanaser), comme ‘David est plus courageux que Saiil’ (Dawit* aruora-
goyn k'an z-Sawut), ou un seul (mioy) avec plusieurs (bazums) étrangers
(aylasers), comme ‘David est plus courageux que les habitants de Gueth’
(z-Get'ac'is-n)S.

Nous avons, ici encore, un bel exemple de transposition culturelle: la guerre
d’Israél contre les Philistins, telle qu'elle est racontée dans la Bible au Premier
Livre des Régnes, est comparée a celle des Achéens contre les Troyens, et la riva-
lité entre Saiil et David est assimilée a celle d’Ajax et d’Achille. Le passage de
ITliade auquel fait allusion Denys appartient au « catalogue des vaisseaux» (2,

768-769):

16

17

)

avdpdv ad uéy’ dptatog &y Tehapwviog Alag,
8pp’ Aythedg pviev: 6 yap ToAD QEPTOTOS EV.

Parmi les guerriers (sc. achéens), le meilleur était de loin Ajax, fils de
Télamon, tant que durait le courroux d’Achille; car ce dernier était bien
supérieur a tous les autres!”.

On remarquera ici 'usage systématique de la péspisutiwn: (a) le grec auyxpitinds est
calqué par le mot artificiel pun-nuwnwlwb bat-datakan, selon 'usage propre al'école hel-
1énistique, tandis que o0yxpiots est traduit par Awuwpwynphil ~asarakut iwn, dérivé de
ladjectif usuel Awuwpwyy hasarak « commun, égal»; (b) le numéral «un» apparait sous
trois formes, a savoir kq ez, Unimu et th mi. Seule la derniére d’entre elles a une existence
réelle dans la langue (sur I'étymologie de mi, voir EDArmIL 467-468, avec références). Ces
trois formes ont ici la méme fonction, mais dans d’autres passages de la littérature gram-
maticale la trilogie ez, mi, mu sert a calquer la trilogie €lg, pio, &v du grec; cest évidemment
un pur artifice, puisque 'arménien ignore le genre grammatical. Lorigine des termes ez
et mu reste obscure: pures créations ad hoc, ou formes dialectales que les grammairiens
auraient utilisées pour coller au modéle grec? Tout ce quon peut dire, c’est que l'inter-
prétation de mi comme un féminin vient de la ressemblance avec pia et que, de la méme
maniere, ez fait penser a elc.

Entendez: le «meilleur des Achéens» est Achille, mais tant qu'il reste a l'écart du com-
bat contre les Troyens et donc ne fait pas la preuve de sa vaillance, ce titre revient a Ajax;
mais a partir du moment ot Achille renonce a sa colere et se lance dans la bataille, il se
révele supérieur. On trouve un écho de ces vers dans I'Odyssée (11, 550-551) : Alav®’, 8¢ mept
pev eldog, mept & Epya TéTUXTO # TAV BNV Aovady pet’ dudpove Inkelwva « Ajax, qui, par sa
beauté et par ses exploits, 'emportait sur les autres Danaens, apres l'irréprochable fils de
Pélée.»
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Et le passage biblique auquel fait allusion la version arménienne est le récit
de la lutte de David contre Goliath. Elle commence par un défi que lance
Goliath aux hommes d'Israél et a leur roi Saiil (1 R17:4):

ol EERADe dvmp Suvartds éx Thg mapatdkews TV dMopUAwy, Tohad Evopa
adT® &x Teb.

b1 b wyp quipunp h Gwjunk wjjugqqbwgl, Snnhwrn wimd Gnpu h
Yhpwy.

Ew el ayr zawrawor i akate aylazgeac™n, Gotiad anun nora i Get'ay.

Un homme vaillant (ayr zawrawor) sortit du front de bataille des Etran-
gers (i cakaté aylazgeacn). 11 s'appelait Goliath et était de Gueth
(i Getay)'8.

Ce qu'il y a de remarquable ici, c’'est la maniére dont le traducteur de la Téchne
a sumettre a profit les références culturelles. Dans la Bible hébraique, les enne-
mis d'Israél sont les Philistins, ethnonyme qui dans la Bible grecque est rendu
par aAAopudol «étrangers» (> arm. wjwqghp aylazgik). L'origine de cette
dénomination reste quelque peu obscure!®, mais en tout cas notre lettré armé-
nien l'a visiblement exploitée, avec une agilité intellectuelle qui force I'admi-
ration, pour en faire un synonyme du terme gtepoyeveis qui figure chez Denys
(> arm. wjjuubipp aylaserk). On a 'impression d’'une sorte de clin d'ceil aux
lecteurs cultivés, comme si notre auteur écrivait pour les happy few capables
d’'identifier une référence qu'il se garde bien de donner explicitement.

La suite du récit biblique va dans le méme sens. Le jeune David reléve le
défi, et Saiil I'accable de ses sarcasmes en le jugeant incapable de se battre (1
R17:33). Mais, a la surprise générale, David triomphe de Goliath, 'homme de
Gueth (17:50). I est alors acclamé par les femmes d’Israél, qui entonnent un
chant a sa gloire (18:7):

"Endrtagey ZoovA &v xthdaty adtod xai Aautd év puptdaty adtod.

GAwp Uwinin gAhwuqupu, b twthp qpebipu:

18  Le gentilice Ytipwgh Get'ac’ cité dans la version arménienne de la Téchné n’apparait pas
dans ce passage, mais on en compte une bonne dizaine d’exemples dans la Bible.

19  Ontrouvera un bon état de la question dans I'introduction a la traduction commentée du
Premier Livre des Régnes (Grillet—Lestienne 1997, 74-76).
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Ehar Sawut z-hazars, ew Dawit‘ z-bewrs.

Saiil en a battu des milliers (ehar Sawut z-hazars), et David des myriades
(ew Dawit* z-bewrs).

Ce qui rend Saiil jaloux de David (18:10sqq.). Sans doute 'aurait-il été encore
bien davantage s'il avait su que, quelques siécles plus tard, un lettré armé-
nien tirerait parti de cette comparaison pour traduire un passage de grammaire
grecque consacré au comparatif.

3.5 Le «nom homonyme » : des deux Ajax aux deux Jean

Le méme chapitre de la Téchané sur le nom comporte, un peu plus bas (52-53 L.
= DTArm19), un développement consacré au «nom homonyme » (gr. Opwvupov,
arm. Awdwlinull ~amanun). 1l s’agit des cas ou plusieurs personnes portent le
méme nom, ce qui entraine le besoin d’apporter une précision pour les dis-
tinguer, a savoir le patronyme. Denys prend pour exemple les deux Ajax de
Tliade, & savoir «Ajax fils de Télamon et Ajax fils d’Oilée », Aiag 6 Tehapdviog
xal 6 TAéws. Ici encore, le traducteur arménien transpose et cite des person-
nages de la Bible: 3njAwmbtubu Qupwpbwlb i 3njAwbibu Qtpkintwl «Jean
fils de Zacharie » (Yovhanneés Zak'arean), a savoir Jean Baptiste, et «Jean fils de
Zébédée » (Yovhanneés Zebedean), I'apdtre Jean. Cest la une allusion précise a
des passages de I'Evangile:

(a) Lc 3:2 &yéveto pipa Beod &mil Twdvwny tov Zayaplov vidv €v Tf) €pruew

tnb pwb Gunnwdng h ybpwy SndAwbline npguny Qupwphwy juuawu-
wnh wn

etew ban Astucoy i veray Yovhannu ordwoy Zak'ariay y-anapati and

La parole de Dieu fut adressée a [litt. «fut sur»] Jean fils de Zacharie (¢
veray Yovhannu ordwoy Zak'ariay) au désert (y-anapati and).

(b) Le 5:10 TawPov xail Twdvwny viodg Zefedaiov
q3wynypnu tir g3nyhwbiibu gqnpnhud Qkptinkuwy
z-Yakovbos ew z-Yovhanneés z-ordis-n Zebedeay

Jacques et Jean, les fils de Zébédée.
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Le syntagme «fils de » (ordi + génitif du nom du pere) que comporte le texte
biblique est remplacé, dans la version arménienne de la Téchne, par le suffixe de
patronyme -ean, ce qui correspond a un usage régulier dans la langue classique,
a preuve, dans 'Evangile, wukp qUhdnutiwb 3mnuyl, Ujuiphnyunwging asér
z-Simovnean Yudayé Skariovtac‘'woy ( Jn 6:71) «il parlait de Judas l'Iscariote, fils
de Simon » en regard de &\eyev 3¢ tov 'Toddav Zinwvog Toxapiwtyv dans le texte
grec?0,

3.6 Le double nom:d’Alexandre (Paris) a Etiazar (Awaran)

Apreés 'homonyme vient le synonyme (cuvwvupov, arm. thunwuiinil p ‘atanun),
puis le juste nom [litt. «ce qui porte (bien) son nom», peptivupov, arm. pipw-
anib beranun], puis le double nom (52-53 L. = DTArm 19):

Arwvupov 8¢ oty dvdparta 800 xad’ £vdg xuplov tetarypéva, olov AAéEavdpos 6
xai T1apis...

Le double nom, ce sont deux noms propres appliqués a une méme per-
sonne [litt. «deux noms appliqués a un seul nom propre » ], par exemple
Alexandre, celui qui  est appelé ) aussi Paris...

Gpubni £ wbnuwbap Gpyne b dbpwy dhny huyh guubwp, npgnb
Enhwqun np G Uiwpud.

Erkanun é anuank' erku i veray mioy iski dasealk’, orgon Etiazar or ew Awa-
ran.

Le double nom (erkanun), ce sont deux noms propres appliqués a une
méme personne [litt. «deux noms (anuank‘erku) appliqués (dasealk*) a
un seul nom propre» (i veray mioy iski)], par exemple Eliazar, qui {est
appelé » aussi Awaran...2!

20  On pourrait comprendre aussi «Judas, fils de Simon I'Iscariote », si l'on adopte la lecon
‘Toxapiwtov dans le texte grec. Comme en arménien la forme Skariovtac‘woy peut étre aussi
bien un ablatif (s'il s'agit de «Judas I'Iscariote, fils de Simon ») qu'un génitif (s'il s'agit de
«Judas, fils de Simon I'Iscariote »), les deux interprétations sont a priori possibles; mais
'ordre des mots de 'arménien, qui n'est pas celui du texte grec, invite a préférer la pre-
miére solution.

21 Le mot isk, dont 'emploi usuel dans la langue classique est celui d’'une conjonction ou
d'un adverbe («en réalité, au juste» > «or, donc, mais», etc.), se rencontre aussi comme
theme nominal (gén. iski, la forme que I'on a ici), et chez les grammairiens il sert couram-



178 DE LAMBERTERIE

L'exemple que donne Denys est celui du personnage de I7liade connu sous
les deux noms de AXéEavdpos et de ITdpis, fréquemment attestés l'un et l'autre
a partir du chant 111 du poeme?2. Dans la version arménienne, le texte de réfé-
rence est le Premier Livre des Maccabées (2:1-5):

Morttadiog vidg Iwavvou Tod Zupewy lepeds [ ... ]. (2) xal adTtd viol mévte, Iwov-
w|g 6 emieahodpevog Faddl, (3) Tipwv 6 xahoduevos Oaaat, (4) Iovdag 6 xaAod-
uevos Maexafaios, (5) Ehealap 6 xohobpevog Avapaw, Iwvadng 6 xaroduevog
Amgoug.

Uwinwph Sdwindtwd' npnh 3nyAwbdbng, pwhwbwy [...]. (2) b anpu
Ehitnpnhp Ahtig. 3ndAwbdbu, np wimiwdbkwy Ynyh Uwnnhy, (3) Glunnd,
np wantuibkwy Cwpuuh, (4) 3nipw, np wianuwatw E Uwlupk, Gnhw-
qup, np winuwdbwy B Uwwpuib, 3nfuwpwl, np Ynykgun Uwthnep:

Matat'i Smawonean ordi Yovhannu, k‘ahanay [...] (2) Ew nora éin ordik’
hing. Yovhannes, or anuaneal ko¢i Kaddis, (3) Smawon, or anuaneal T'arssi,
(4) Yuda, or anuaneal é Makabe, Etiazar, or anuaneal € Awaran, Yovnat'an,
or koc'ec'aw Sap ‘ut".

Matat'i, de la famille de Smawon, fils de Yovhannés, prétre [...]. Et il
avait cinq fils: Yovhannés, surnommé (or anuaneal ko', litt. «qui est
appelé du nom de») Kaddis; Smawon, nommé T'arssi; Yuda, qui est
nommé Makabé; Eliazar, qui est nommé Awaran; Yovnat'an, qui fut
appelé Sap‘ut'3.

ment a traduire x0plov au sens de « (nom) propre », par une filiére sémantique «juste» >
«approprié» (voir NBHL s.u.); cf. d'ailleurs le passage de Téchne, cité ci-dessus (3.2), ol isk
traduit 'adverbe xvpiwg « proprement, au sens propre ».

22 Lensemble du dossier est bien présenté par G.S. Kirk dans son commentaire (1985) du
v.16 du chant 111: «Paris (as we tend to call him) is mentioned here for the first time in the
poem and is named not Paris but Alexandros. This is by far his commonest appellation
(45x 1L., including 21x in this Book, against 13x (including Dusparis) and only 3x in this
Book for Paris). There is no difference in the nuance of the two names, and when Paris is
used for the first time at 325 it is without any special comment or implication. The poet
must, of course, have found it useful to have two such metrical alternatives at his dispo-
sal.» (p. 266-267).

23  Texte arménien cité dans I'édition critique de H.M. Amalyan (1996). On notera 'usage de
la pespisut‘iwn dans les expressions relatives a la nomination: seules deux d’entre elles (3
et 4) sont identiques, alors que les trois autres comportent de menues différences visible-
ment volontaires, pour éviter une répétition monotone.
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Le traducteur arménien de la Téchné savait pertinemment que le double
nom est un mode de désignation usuel dans les généalogies bibliques.
L'exemple n'a donc pas été choisi au hasard.

3.7 Le surnom :de Poséidon, 'Ebranleur de la terre, a Jean, la voix qui
crie dans le désert

Le surnom (gmncyvupov, arm. fwljunil makanun, 52-53 L. = DTArm 19-20) estun
cas particulier du double nom: le personnage est désigné d’abord par son nom
propre, et ensuite par un trait qui le caractérise, ce que nous appelons I'épiclése.
Les deux exemples que cite Denys sont ceux des dieux Poséidon, qu'on appelle
aussi 'Evoctyfwv « Ebranleur de la Terre », et Apollon, qu'on appelle aussi ®oifog
«Brillant». De fait, ces substituts sont usuels dans la littérature grecque, ainsi
que bien d’autres qui ne sont pas mentionnés ici. Lexemple donné dans la ver-
sion arménienne est dwjl gnyfwd 3nyAwbbibu jayn goé¢'man Yovhanneés «la
voix du cri, Jean », allusion transparente au passage de I'Evangile qui applique
au Précurseur, Jean Baptiste, le verset d’Isaie (40:3) dwjli puppwnny juiw-
wwnh jayn barbaroy y-anapati «la voix du cri dans le désert», en regard de
QuwY) PoddvTog év TH €pw «la voix de celui qui crie dans le désert» dans l'ori-
ginal grec. La citation d'Isaie figure dans les quatre Evangiles (Mt 3:3 = Mc1:3
= Lc 3:4 = Jn1:23), mais c'est chez Matthieu que la situation est la plus nette

(3:1-3):

"Ev 8¢ taig nuépatg éxeivaug maparyivetat Twdvwng 6 BamTiatis xnpdaowy év TH
gpNpw TS Toudalag (2) xal Aéywv. Metavoeite: yyeyv yap 1) Bactieia Tév
odpavdv. (3) Obtog ydip eatwv 6 prdeis did Hoolov Tod mpogrTov Aéyovtos,
Dy fodvTog eV T Eprue”
‘Etotpdoate v 636v xuplov,
ebBelag moteite Tag Tpifoug adTod.

Sunnipull juybnuhy quy SngAwbdibu Wypnhy pwupngt) jubuwunha
Cpbwumuwith, (2) b wub), bwwouwpbgkp, gh depdbwy L wppwiniphtb
tpYithg. (3) 2h uw |k Juwud npnj wuwgu h dbnd kuwywy dwpgqunkh, np
wuk, Qi puppwnng jubwwywunh. Muwunpuwuwm wpwpkp gGwdwwunph
Stwnd, L ninhn wpupkp qouthnu anpu:

Y-awurs-n y-aynosik gay Yovhannés mkrtic* k'arozel y-anapati-n Hreas-
tani, (2) ew asel, Apasxarec'ek’, zi merjeal € ark'ayut‘iwn erknic' (3) Zi sa é
vasn oroy asac‘aw i jern Esayay margaréi, or asé, Jayn barbaroy y-anapati.
Patrast ararek’ z-¢anaparh Tearn, ew utit ararek z-Sawits nora.
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En ces jours-13, Jean Baptiste vient proclamer dans le désert de Judée (2)
et dire: ‘Convertissez-vous, car le royaume des cieux est proche. (3) Car
c'est de lui qu’a parlé le prophete Isaie, qui dit: ‘Voix du cri dans le désert.
Préparez le chemin du Seigneur, et rendez droits ses sentiers.

Texte dont on trouve un écho dans I’Evangile de Jean, ou c’est Jean Baptiste lui-
méme qui, questionné par les prétres et les lévites sur son identité (i 1y Lu...
qff wutiu Juub pn Du ov? es... zi? ases vasn k‘o «qui es-tu, toi? ... que dis-tu de
toi?»,1:22), leur répond: bu dwjl pwppwnny ubwuuwnh Es jayn barbaroy y-
anapati €y® ewvy) Podvtog &v Tfj EpNpw (1:23) «c'est moi { qui suis ) la voix du
cri dans le désert». La traduction arménienne de la Téchné constitue donc, en
quelque sorte, un commentaire de ces passages de I'Evangile: lauteur sait que
Matthieu et Jean ont attribué cette appellation a Jean Baptiste, ce qui justifie
d’y voir un €nwvupov. Ici encore, le traducteur fait usage de la péspisutiwn, en
remplacgant le mot puppwn barbar (gén. puppwnny barbaroy) « cri, parole » du
texte biblique par son synonyme gnyhill goéiwn (gén. gnyiwlt go¢‘man) «cri,
clameur»24;le choix n’a pas été fait au hasard, car ce mot est le dérivé nominal
du verbe gnytd god'em «s'écrier», qui est employé dans le récit de la Passion
a propos des derniéres paroles du Christ sur la croix: gnytiwug Shuntu h dwyb
Uk goc'eac Yisus i jayn mec dvePdnaey 6 Inaods puvy) peydAy (Mt 27:46) «Jésus
s'écria d’'une voix forte ».

3.8 Signature du traducteur arménien, vardapet et expert en définitions
Le chapitre de la Téchné consacré au verbe est bien moins riche en exemples
que celui sur le nom, si bien que les discordances entre l'original grec et la ver-
sion arménienne y sont moins nombreuses. On peut relever cependant le cas
des verbes «dérivés de composés» (gr. mapagivletov, arm. jupwpwnr yara-
bard, 54-55 L. = DTArm 23): les deux exemples donnés dans le texte grec sont
avtryovidw «je suis du parti d’Antigone (Avtiyovog)» et ptlnmilw «je suis du
parti de Philippe (®{Aimmog) », ce qui dans la version arménienne est transposé
en Jupnuuwbtnbd vardapetem «j'exerce la profession de vardapet, jenseigne »
et en uwAdwbwpwibd sahmanabanem, mot dont le sens et la formation
appellent une discussion.

Le premier de ces deux verbes est bien attesté dans la littérature classique,
et il est inutile de rappeler I'importance du titre de vardapet « maitre, docteur »
dans I'histoire de la culture arménienne, aujourd’hui comme hier. Cette men-

24  Dans le passage d’Isaie, le mot pwppwn barbar «cri» est a comprendre comme I'équiva-
lent d'un nom d’agent «quelqu’'un qui crie» (gr. Bodvtog), par une métonymie d’un type
banal en arménien. Mais le traducteur de Denys I'a interprété dans son emploi usuel.
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tion constitue donc, en quelque sorte, une «signature» du traducteur de la
Téchneé, qui est lui-méme un maitre de grammaire et indique sa profession.
Mieux encore, il s'inscrit ainsi dans la glorieuse tradition de Grégoire I'lllu-
minateur, 'évangélisateur de 'Arménie, et de Mesrop-Mastoc', I'inventeur de
l'alphabet arménien et le fondateur de I'école des Saints Traducteurs. Je pense,
en effet, qu'en donnant ce verbe comme exemple il fait implicitement référence
a deux passages célebres de la littérature classique.

(a) Dans I'Histoire dArménie (Patmutiwn Hayoc®) d’Agathange, lorsque le
bienheureux Grégoire entreprend l'instruction chrétienne du roi Trdat, de sa
cour et de tout le peuple d’Arménie, il s'adresse a son auditoire en ces termes
(§257): mdklintunyg 2unphop Cnginili pwul h gnpéd wpwugnip Jupnuw b,
atiq amenusoyc* $Snorhok* Hogwoy-n ban i gorc arascuk’ vardapetel jez «avec
la grace de I'Esprit qui enseigne tout, nous allons mettre en ceuvre la parole
pour vous instruire ». C'est ainsi qu'est introduit le grand «enseignement» (ou
«catéchisme ») de saint Grégoire » (Lwpnuwbunniphil Uppnj Sphgnph Var-
dapetut'iwn Srboy-n Grigori), qui couvre plus de la moitié du livre (§ 259-715).

(b) Dans son Histoire dArménie (Patmut‘iwn Hayoc'), Movses Xorenac'i ex-
pose les difficultés auxquelles est confronté Mesrop dans son apostolat (111, 47):
b h Jupnuutinty tpuabbpugb Ukupnuuy' ny tnpp Ypbp yuowbaqu Ew i var-
dapetel eranelwoy-n Mesropay oc‘ p‘ok'r krer vtangs «Et lorsque le bienheureux
Mesrop enseignait, il endurait de grandes souffrances », faute de pouvoir célé-
brer la liturgie en arménien et donc de diffuser la religion chrétienne dans la
population?3. Cest ainsi qu'il fut amené a inventer un alphabet pour traduire
les textes sacrés en arménien, ce qui est bien un travail de grammairien.

Quant au second verbe, umAdwbwpwdbkd sahimanabanem, c'est, sauf erreur,
un néologisme, un mot créé par le traducteur de la Téchne qui n'est méme pas
signalé dans le NBHL, non plus que le nom composé uwhtwmbwpwlt sahma-
naban dont il est le dénominatif. Comme le mot uwAdiwb sahman «borne,
limite » a souvent dans la littérature grammaticale le sens de « définition », sur
le modeéle du grec 8pog qu'il sert a traduire, ce verbe signifie proprement «je
suis expert (le second membre de composé -pwil -ban est I'équivalent habituel
du grec -Adyos) en définitions». Ici aussi, on doit y voir une «signature». Cela
nous montre que, malgré la réputation de discipline austere et rébarbative qu'a
souvent la grammaire, un maitre de grammaire peut avoir le sens de '’humour;
c’était du moins le cas dans 'Arménie médiévale?S,

25  Voirlanote ad loc. de J.-P. Mahé dans sa traduction du passage (Mahé—Mahé 1993).
26  Merci a Agnes Ouzounian et a Robin Meyer pour leur relecture attentive.
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The Cauldron of the Titans

Quotations from Clement of Alexandria in the Letters of Grigor Magistros
Pahlawuni (990-1058)

Federico Alpi

The life and work of Grigor Magistros Pahlawuni, who was born
around g9o in Bjni, close to Ani, the capital of the Armenian Bagra-
tid Kingdom located just west of the present border between Tur-
key and the Republic of Armenia, and died in 1058 in Taron, west
of lake Van, can be considered both a late and a prime example of
the Armenian appropriation and creative transformation of Greek
learning, fusing Hellenistic erudition with the Irano-Armenian mat-
rix of Grigor’s cultural world.!

1 Introduction

These words, by the scholar to whom the present volume is dedicated, per-
fectly summarise the most important facts about Grigor Magistros Pahlawuni. I
had the pleasure to work on this Armenian prince, lay philosopher, and literary
author under Professor van Lint’s tutorship, and it is therefore somewhat nat-
ural for me to deal with Grigor Magistros in this contribution. As evidenced by
van Lint,? the fusion of Hellenistic erudition with the Irano-Armenian heritage
is particularly evident in Grigor's Letters.3 Furthermore, as Gohar Muradyan

1 Van Lint 2016, 197.
Ibid., 203—205.
The Letters are a collection of Grigor’s correspondence with various personalities of his time,
amounting to a total of around 88 epistles (the division and total number of the letters varies
slightly between the two editions: see infra). The letters were collected and copied as a liter-
ary work, in the tradition of late-antique and Byzantine epistolography. As far as I can tell,
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has made clear in an important article,* the Hellenistic erudition manifested
by Grigor is often related to material drawn from the Protrepticus of Clement
of Alexandria, a work of which no Armenian translation is known to have exis-
ted and that Grigor may therefore have read directly in Greek. In the Letters,
many passages of the Protrepticus are quoted verbatim, while others are just the
object of passing allusions; finally, some episodes are completely reworked and
re-interpreted by Grigor Magistros. Interestingly, the Armenian prince occa-
sionally reveals the sources of his quotations, but he never mentions Clement
of Alexandria (nor the Protrepticus as a work).

Of course, the Protrepticus is not the only means by which Grigor ventured
into the vast repertoire of Greek literature: he also refers to episodes repor-
ted by other Greek authors and works; in many other cases, his knowledge
of ancient Greek literature is mediated by Armenian authors or by Armenian
translations, such as Dawit' Anyalt' or the Armenian versions of the Alexander
Romance and of Pseudo-Nonnus’s Commentary.®> The use of Clement’s work,
however, is preponderant, as Gohar Muradyan has remarked by asserting that
the quotations from the Protrepticus are “particularly significant”.6 Her new edi-
tion of Grigor’'s work for the series Matenagirk® Hayoc” (= M) allows us to
further quantify this significance: in this edition, we can find 34 references to
the Protrepticus in Grigor’s Letters, to which one (or two, the second one being
doubtful) can be added, for a total of 36. This makes the Protrepticus the second
most-quoted work in the whole epistolary, just after the Definitions by Dawit'
Anyalt' (37 references) and slightly ahead of the History of the Armenians by
Movses Xorenac'i (32 references).® The Protrepticus therefore plays a key role
with respect to Grigor’s knowledge of the Greek world (and indeed his liter-
ary production), even though the Pahlawuni prince does not acknowledge this
explicitly.

Grigor’s epistolary is the first work by a single author to have received such a treatment in
Armenian literature.

4 Muradyan 2013. See also, on the same issue, Muradyan 2014 and Muradyan 2017.

Muradyan 2013, 33—40 and 63-65.

6 Muradyan 2014, 23: funnjuyu Gywbwluih G qniqustnbbpp, tppbdu b punwgh pun-
Jwéptipp pphunnbnipjub gwmwgny Unbkdtu Uinkpuwinpugnt ‘fvpuwn Apwbnuakpht’
tiplhg.

7 Muradyan 2012. Previously, Grigor’s letter had been published by Kostaneanc'1910. Here I'will
use Muradyan’s edition.

o

8 I have counted the references on the basis of the notes referring to quotations or to loci
paralleli in Muradyan’s edition. Biblical references (by far the most frequent ones) have
been excluded for this purpose. The additional references to the Protrepticus (not marked
in Muradyan’s edition) will be discussed below.
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This special relationship between the Armenian author and Clement’s work
raises at least three questions: one philological, one pertaining to literature, and
one historical. As far as the philological question goes, we should investigate
what type of source text Grigor used, in what language, and in what condition
that text was. This is a particularly interesting point to analyse, given that the
Greek text of the Protrepticus has reached us through a single manuscript, Par-
isinus graecus 451 (P), which was copied between 913 and 914 for Arethas, the
renowned Byzantine scholar (and Archbishop of Caesarea in Cappadocia) by
a scribe with an Armenian name: Baanes.? All other known witnesses of the
Greek text depend on P and, as I will argue below, there are hints that Grigor
used a text from a different branch of the tradition. The philological ques-
tion, namely to what extent Grigor Magistros’s quotations can contribute to
our understanding of Clement’s reception and use in Armenia—about which
very little is known at the moment—is a topic of research in itself, but it can
also be useful in order to address issues of textual criticism related to the Greek
text.

Itis clear that dealing with such a topic requires the collection of a wide array
of data and a careful, deep analysis: it is a matter that cannot be dealt with in a
short contribution like the present one. More importantly, before using Grigor’s
quotations of the Protrepticus to engage in textual criticism, it is imperative to
answer at least the second question raised by the extensive use of Clement’s
work in Grigor’s Letters, a question related to literature: in what way does the
Armenian author employ the Clementine material? What is his literary pur-
pose in this and how does he integrate the quotations or the general allusions
to the Protrepticus into his work? This is an important point in order to define
the boundaries of the possible quotations and the level of alteration to which
they may have been exposed: it would be incautious to build any hypothesis
concerning them before tackling this issue.

The third question, which is more related to history, is why Grigor used so
much Greek material in his letters and for what reason—if any—did he rely on
the Protrepticus to such an extent. The first part of this question (“Why so much
Greek material?”) is clearly related to the eastward expansion of the Byzantine

9 The Protrepticus has been published in a critical edition by Stdhlin 1905 (reprinted in 1936
and later revised as Stiahlin—Treu 1972), by Butterworth 1919 (for the Loeb Classical Lib-
rary, reprinted several times) and again by Mondésert 1949 and Marcovich 1995. For a critical
review of this last edition (whose “changes of the text become somewhat problematic”), see
van Winden 1996, 311. While acknowledging van Winden’s judgement, in this contribution
I will also use the text established by Marcovich, since—regardless of its limits—it takes
account of all previous editions. Other relevant editions include Klotz 1831 and Dindorf 1869.
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Empire in the second half of the gth century, which put Armenians and Greeks
directly in contact again, as the control of the Caliphate over Upper Mesopot-
amia and Armenia grew thinner. This produced a situation where Armenians
and Eastern Romans interacted extensively in politics, military matters, cul-
ture, and religion.1° It is well known—as van Lint recalls—that as a result of
this phenomenon many influential Armenians were co-opted into the imper-
ial political and military system. However,

[w]hat has not been traced is the impact of Greek learning on those
nobles and their families who were co-opted into the Byzantine reward
system. Did this lead to an increase in familiarity with Greek philosoph-
ical thought, Greek poetry and historiography, and with Greek epistolo-
graphy in Armenia?!!

To this sub-question van Lint gives a positive answer, while underlining that
much remains to be done.1? Following this direction, I have already discussed
elsewhere further elements that reveal the direct influence of Byzantine epis-
tolography on Grigor’s Letters and, therefore, on the recipients of the letters
themselves.® As for the other sub-question (i.e. “Why the Protrepticus?”), it is
clear that any answer will have to be based on deeper philological knowledge
of the textual tradition of that work, both in Greek and in Grigor’s Armenian
quotations: we first have to understand what sources Grigor was actually using,
before making any statement as to why he used precisely those.

To sum up, the philological question requires extensive treatment and partly
depends on the literary question, while a complete answer to the historical
question is impossible without first addressing the philological one. It is clear
therefore that, in this contribution, we can only try to tackle the central, literary
issue: how is the material from the Protrepticus employed in Grigor’s Letters?

10  Itis not my intention to provide even a concise bibliography on Armeno-Greek interac-
tions in the gth—11th centuries. As a general introduction, however, as regards military and
political interactions, see Dédéyan 1975, Cheynet 1990 and Cheynet 2014; as regards cul-
tural interaction, in addition to the contributions by Muradyan and van Lint mentioned
above, see Lemerle 1971 (for the Byzantine context) and, for the Armenian context, the
three books by T'amrazyan on the school of Narek (T*‘amrazyan 2013, T'amrazyan 2015 and
T‘amrazyan 2017), as well as Mahé—Mahé 2000. For the religious aspect see Dorfmann-
Lazarev 2004.

11 Van Lint 2016, 199.

12 Van Lint 2016, 210.

13 Alpi2018.
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2 Quotations, Abridgements, and Allusions: An Overview

In her article, Muradyan presents several examples of Grigor’s references to
the Protrepticus. Some are described as resembling the Greek text “nearly ver-
batim”'* while others are recorded as abridgements which either maintain
“the main idea of the story”?® as it appears in Clement’s work or, alternatively,
give the idea that Grigor “confused the information of his source”;!¢ finally,
Muradyan notes that in some cases we have “just a hint” at the Protrepticus.'”
Given our aim here, it might be useful to maintain and expand Muradyan’s cat-
egories, by further developing their rationale and by assigning each reference
to one of those categories. With respect to length and to adherence to the Greek
text, therefore, we find long quotations (with occasional abridgements), short
quotations, and allusions (or hints).

The category of short quotations is the easiest to define and is rather self-
explanatory. It includes single sentences or short portions of text (usually with
no more than one finite verb) that closely resemble the Greek text of the Pro-
trepticus. One brief and clear example will be sufficient here to account for the
level of similarity: in letter 27 Grigor laments the difficult times through which
Armenians are going,'® and attacks those who conspired for the destruction of
the Armenian kingdom, because “the snake will bite he who destroys the walls
of the motherland” (cf. Eccl 10:8). He then adds: “And what wonder is there,
if the Tyrrhenian barbarians profess a cult of shameful passions, where even
the Athenians and people elsewhere in Greece and Attica [do s0]?"1° After this
rather abrupt sentence, he goes on to recall that even Moses was moved to

14  Muradyan 2013, 41.

15  Muradyan 2013, 50.

16 Muradyan 2013, 44.

17 Muradyan 2013, 49.

18  In Grigor’s lifetime, in 1045, the Armenian kingdom of Ani was annexed by the Byzantine
Empire after a short war and amidst internal rivalries (for a detailed chronology see Shep-
ard 1975). Grigor was deeply involved in these events, cf. van Lint 2014, 12-14.

19 See below for the Armenian text. Here and elsewhere, unless otherwise stated, translations
are my own. Grigor’s epistolary, however, presents such difficulties that it is not always pos-
sible to produce a faithful translation: his frequent use of puns, foreign or distorted words,
and an unusual (often Hellenising) syntax are, for the time being, formidable obstacles to
a clear understanding of his text. Only a comprehensive lexical and syntactical analysis
of the Letters, ideally culminating in a full glossary of terms used by Grigor Magistros, can
lead to a more accurate interpretation of his text. However, no such analysis is available
as yet, and it remains a major desideratum in Armenian Studies. For this reason, all my
translations should be considered provisional and open to later revisions.
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anger by the misconduct of his people. This curious reference to “Tyrrhenian
barbarians” in the middle of the paragraph is, as Muradyan noted, a word-by-
word quote from the Protrepticus:

b qpity qupiwbwihp &b, Gpk whinnkbwgh nmdph wdwipuwbug
wuwomwil mwitht whunhgd, np b wpkiwghp huy, G wynd Glunwyg
tL Uninhk:

GM, lett. 27,29

Kai i Bawpaartév el Tuppyvol ol BapPapot aioypois oltwg TeAionovtar mady-
paaty, émov ye Abyvaiorg xal i) &My EMadt (aidoduat xal Aéyew) aiayivng
EumAewg 1) mepl ™V Anw pudodoyio;

Protr. 204

Longer quotations are similar in form, but generally include more sentences
and—because of their length—they are often abridged or somehow adapted
to suit Grigor’s discourse. This does not prevent the single sentences or syn-
tagms that form the quotation from being immediately identifiable as coming
from the Greek text of the Protrepticus, as we can see in letter 80. Here we find
an account of Dionysus’s murder by the Titans, which reads as follows:

When he [Dionysus] was still a little child, the Titans deceived him with
tricks and acts of deception. They cut him into pieces, put him in a
cauldron, and placed it upon Hephaestus [i.e., on the fire]; they also
pierced some of the pieces with skewers, keeping them over the bonfire.
From the smell of roasted meat, father Aramazd [i.e., Zeus] became aware
of what had happened, struck the Titans with a thunderbolt, and placed
Dionysus’s members in a box, which he entrusted to his son Apollo. The
latter then seized the box, took it to Parnassus, and put it there some-
where.20

The Armenian text again closely follows the Protrepticus, even though some
passages are shortened or left out (the portions of text present in the Armenian
are highlighted in the Greek):
Unn uw tdhiy mwuthtt dwbndy wquyt Ep, yuwnpuwwyp uowpdwdp
huwnnig fuwpkghtt Shnwbpd, i qiibwy jwydudp, h uwd wdwbbuy,

20  See also the translation by Muradyan 2013, 41.
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tnha h ybpwy Chthbunbwy, huly jwanudngd h gudthnipu Awpbwy, h
ybpwy nuiny Apwnhb: Qnp h 6kbbkpug Annngd wqn tnbwy Aunpb
Unpwdwqnuy, gubpht gShnwbud mwbgkbp, b quinudul thnibubuwy
h muwwawlh tnbwy, Gwnnnbh npying hipng jwada wnbdkp. hul anpu
wntiw) h Mwnbwunu nwpbkwy], win nipbdy Gybwyg:

GM lett. 80,7-8

Té yap Atovidoov puatiplo Tédeov dmdvlpwma: ov gloétt matda dvtar EvOTAL
w W oL TeptyopevdvTewy Kovprtwy, 86w 8¢ hmodivtwy Titdvwy, dratyoavtes
naudaprdeaty dBVpuaaty, obtol 3 of Titdves Siéomacay, ETt yymicyov dvra, Wg
6 tii¢ Teletiis momTHG 'Opgets pratv 6 Opdxtog:

xGvog xal popuBog xal malyvia xaumeatyvia,

UAAG Te xpLaea xaAd o’ Eamepidwy Aryvpwvamy.
Kal thade Ouiv i Telethis Ta diypeia aduora olx dypelov eig xatdyvwaty
mopabéadal: datpdyodog, apaltpa, aTpdfiieg, HijAa, popfos, EgomTpoy, TéXOS.
Abnva uév 0By v xapdioy Tod Atovdcou Dperopéwy) TGS €x To TdMAew TV
xapdioy Tpoayopendy) ol de Titdves, ot xai Staomdoavtes adTév, AéByTd TIver
Tpimodt emibévreg xai tod Aovioov Eupardvres T pély, xadpouy mpdtepov:
gnerta dBehionols mepineipavreg «Umeipexov Hoaiotolo.» Zedg 8¢ Vatepoy
gmpavels (el Bedg My, Ty Tov THS xViong TAY dTTWUEVEY KPEQY RETOAA-
Bawv, g 31 6 «yépag hayelv» dporoyodaty D@V of Beoi) xepauvé Tovg Tird-
vag aixieTon xal té péy tod Atovioou Améwvt ¢ moudi mopaxartatideTon
xataddat. "0 3¢, ob yap Vmeibnoe A, eig oV Iapvaoady gépwy xatatibetat
SleTTTATUEVOV TOV VEXPOV.

Protr.17.2—18.2

Allusions, in turn, are more difficult to assess. For example, even though Athena

is mentioned in the Protrepticus, it is obvious that we cannot consider each and

every reference to Athena in Grigor’s Letters as an allusion to the Protrepticus. A

more substantial argument is needed. Muradyan presents a perfect case of such

asubstantial argument when she notes that in a very brief allusion Grigor men-

tions Persephone by the extremely rare name of Pherephatte, which is present
in the Protrepticus:?!

21

0y pnnhg yuuby b gluuppuuubdwub Epluunuwynphld dnnupbwad,
np wn Phpwithnbwy h dbnt Awpdt gnpéhip, ny tu Phunwljuithtx
Pnwpuhntiwg np wn Enyndynuht Twlnnyuwging

GM, lett. 36,6

Cf. Muradyan 2013, 49-50.
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[Grigor lists famous examples of deceit and betrayal] ... I will not avoid
mentioning the deceitful, double act of depravity which was perpet-
rated against Pherephatte by her father, and [the deceit] of the Biwtakan
Brak'sideay against Theopompus the Lacedaemonian.??

Compare this with Protr.16.1—2:

Kvel pév v Anuymp, dvatpépetar 3¢ 1 Képn, piyvutar 8 adbig & yewwnoog
obtoat Zevg Tf) Pepedrty, TH 1dla Ouyortpl, petd Ty untépa TY Anw.

Given the many other cases in which the Protrepticus is the source of Grigor’s
references, we can be fairly sure that also the rare form Pherephatte comes from
there.2? In this regard, we can add a further example, not noted by Muradyan,
which arguably—on the same grounds—depends on the Protrepticus:

b qfiy qupiwbwihp wyu. dh G wwpuwe np hdwugh, hppoe nunwg-
bwbgniphibu, npp quuununuya fuwgwpu L wiAnidu L wqunu
jwbghkl, wbAwppnipbudp Jhwdwnmwpug Jupunbug ubnlbug
dwinwbg dwantwudény, b quumfubdtwd wnnthhinhnd ELudnythur-
ntwgl wyjywidkd & npp qyuh bwunbwab thgnbh UGhuppputhwiptugh
uthnnkb tppuwpuphipd pwbndhynd Awppniptwdp Anjdtwy.

GM, lett. 26,21

The Armenian text is far too complex to produce a reliable translation. In the
context of the letter, Grigor is using a series of examples to show that philo-
sophy, like any other art, can be of good or bad quality:24 the passage above is
one such example. What Grigor seems to be saying is:

What is there to wonder about this? No one is going to learn through a
thick rope, [it is?] just like the weaving arts: [there are] those who com-
plete thick, large and thin carpets[?] by intertwining a sort of wicker in
disorderly fashion, stumbling with their weaving fingers, and who make
fun of the porp‘iwrikon[?] fitting for the T'esmoyp‘awreacn [= Thesmo-

22 See also the translation by Muradyan 2013, 49.

23 Theopompus the Lacedaemonian is also a reference to the Protrepticus, specifically an
allusion to Protr. 42.2, as already identified by Muradyan: on this and Biwtakan Brak'sideay
see infra.

24 For this interpretation see also van Lint 2016, 208.
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phoriae], and those who after the nareann ligoni of the Akiwrrap‘awreac'n

[weave?] the sp‘ofé, with thinly woven [threads?], regular and evenly pol-
ished.

The words left untranslated are hapax legomena, and their meaning is un-
known: to make any sense of the text, an extensive treatment of each word
would be required.?> However, here we can focus on T'esmoyp ‘awreacn and
Akiwrrap‘awreacn: the former is clearly a reference to the famous festival of
the Thesmophoriae, which Clement of Alexandria mentions several times in
the Protrepticus;26 the second is extremely similar to the less-famous festival of
the Scirophoriae, which is mentioned in Protr. 17.2:

Todtny T puboroyiav ai yuvaixes motiiwg xorrd oA optdlovat, Oeapopd-
pla, xtpopdpla, Appntopdpla ToAITPOTWS THY PepepdTtng extpaywdodaat
apTTAYV.

As we can see, the Clementine passage is closely connected to the Thesmo-
phoriae and to the episode of Pherephatte, which Grigor knew: this makes
the similarity even more striking. It is conceivable that Akiwrrap‘awreac'n is

o ”

here a corruption of “Skiw(r)rap‘awreacn’, i.e., “Scirophoriae”, caused by the
oddity of the name and by the similarity of the characters for s (u) and a (w) in
Armenian.?”

Other allusions are clear because Grigor makes passing references to epis-
odes of the Protrepticus which he also mentions elsewhere in his letters as

25  The passage intriguingly alludes to carpets of varying thickness, which may be a reference
to the terminology of “wide” and “subtle” writings that is attested in Armenia at least from
the Eleventh century, see Shirinian 2019, 324—325 and Shirinian 1998. It is too obscure,
however, to allow any further assessment. An attempt to interpret the unknown words in
this passage has been made by Ac¢aryan 1922: see the following notes.

26  Acdaryan proposed to interpret the word as “temple” (A¢aiyan 1922, 184), from the Greek
BOeapopdplov, but the plural of the Armenian term and the unusual meaning of the Greek
word seem to make the festival of the Thesmophoriae a more acceptable explanation for
T'esmoyp‘awreacn.

27  Unfortunately, this does not help us identify the other words of unknown meaning used
here by Grigor. Acaryan tried to explain them (Acafyan 1922), and proposed we interpret
porpiwrikon as some sort of cloth woven with purple, ligoni as “wreath” (from the Greek
Abyog) and sp'ofén as a mistake for sp'ofen, itself the 3rd person plural of an otherwise
unattested from with s- of the verb p‘ofem, p‘otp‘ofem, with the meaning “to weave’, while
nareann is left unexplained. Given the unusual exchange (at least in Grigor’s letters) of
-en and -en (the 3rd person plural ending) and, in turn, the abundance of Greek words, I
wonder if sp‘ofén here could be a corrupt form of stoten, i.e. “tijy oToAny’, “the garment”,
generated by the error of palaeographic origin st>sp* (un>uth).
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verbatim quotations or abridgements. Consider this reference to the Titans’
killing of Dionysus, reported by Muradyan:

... Bl quubiul mhnwabwd, jpnud qquipbu quanuiul Yhnibuhnuh
tnhtx

GM, lett. 34,2

[Grigor enumerates a series of famous pots or cauldrons] ... and the titanic
cauldron in which they put the torn members of Dionysus.28

Again, following the same principle, there is another allusion concerning which
some considerations can be made, in addition to those proposed by Muradyan:

ghupn Awdwpdéwyhip pbn yhihy Awunwnnid, jud jupl jupyu-
wk) YEnoswinplny pwd quiipkd Yniphpwinuljuihh nhnwbbwd nu-
JElug:

GM, lett. 20,17

[Grigor consoles Catholicos Petros 1, who had to defend himself against an
unnamed calumniator]. How did he [dare to] rush against you, o stable
stone, or how can he weave a discourse by dissimulating, like the Cory-
bantic one by [literally: “of”] the titanic tutors?

The “titanic tutors” are again the Titans, who dared kill Dionysus, who had
been entrusted to them, as in Protr. 17.2—18.2, mentioned above;?? the adjective
“Corybantic” may come from Protr. 19, a paragraph dedicated to the Corybants,
and in fact Muradyan points to Protr. 19.4:

KaBeipoug 3¢ todg KopdBavtag xohodvteg xai teretv Kafetpua)y xatoryyéA-
Aovaty: bty Yap 31y ToUTw Te ddEAQOXTEVW TV xiTTNV dvelopéve, &v 1) T6 ToD
Aovidoov aidolov améxerto, eig Tuppyviav xatvyayov, edxdeols Eumopol gop-
Tiov.

28  Muradyan 2013.

29 Martirosyan 2010, s.v. “titan’”, links titanean in this passage to the Armenian word titan,
“nurse”: while the meaning is fitting, the reference to the episode of the Titans and
Dionysus is too explicit, especially because in lett. 34,2 Grigor uses titanean unequivoc-
ally with the sense of “pertaining to the Titans". Given that titanean with the meaning of
“pertaining to nurses” also exists, however, it is perfectly conceivable that Grigor used the
term precisely with this ambiguity in mind, creating a pun that fits the canons of Byz-
antine epistolography nicely.
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They [i.e., those initiated into the Corybantic mysteries] call the Cory-
bants “Cabeirs”, and the initiation “Cabeirian [ritual]”; these two brother-
slayers in fact [i.e., the Corybants], carrying away the box in which Diony-
sus’s member had been put, took it to Tyrrhenia ... traders of noble
wares!

Muradyan’s suggestion is reasonable, and in this case “Corybantic” would be
an adjective created by Grigor as a synonym for “inhuman, barbarous, terrible”,
on the basis of this episode. However, there is the possibility that the adject-
ive itself may have been borrowed from the Protrepticus, and not invented by
Grigor. In that case the source for the adjective could be Protr. 19.2: “clovtat
yap O €x tob alpartog To amoppuévtog Tod KopuPoavtinod 6 géAvov éxmepuié-
vat”. Given that this sentence occurs just a few lines before the Corybants are
said to bring a box containing Dionysus’s member to “Tyrrhenia’, it is very
likely that Grigor (or his source) confused the Dionysus-carrying (and self-
mutilating) Corybants and the Dionysus-slaughtering Titans. If that is the case,
one might also advance the hypothesis that “Corybantic” in the Armenian pas-
sage above results from the misinterpretation of Kopufavtcés as an appellative
of Dionysus: the Armenian passage could therefore be simply translated “like
[the deceit of] the Corybantic [i.e. Dionysus] by the titanic tutors”.3°

We have just seen that, as far as allusions are concerned, Grigor may often
be hinting at two (or more) different sections of the Protrepticus in the same
passage. Sometimes, the sections are quite distant in the Greek text, in which
case the allusion is double, or even triple; let us reconsider letter 36,6:

Ny pnnhg ywuby b qluuppuuubwub Gpiuunuwynphd dnnipbwad,
np wn ®hputhnbwy h @ghinb Aunpb gnpdhip, ny G Phunwludhb
Pnwpuhntiwg np wn EEnyndwnupt Twlnnyuwging:

I will not avoid mentioning the deceitful, double act of depravity which
was perpetrated against Pherephatte by her father, and [the deceit] of the
Biwtakan Brak'sideay against Theopompus the Lacedaemonian.3!

The reference to Theopompus, as noted by Muradyan, is drawn from a Pro-
trepticus passage (42.2) that Grigor quotes almost verbatim elsewhere, in letter

30  The association might have also been caused by the following sentence in Protr. 19.3, “éx
00 Atovdoov aipartos ataryévwy Befraatrxévar vopiovoat tag potds”, based on the conflation
between afpa tod KopuBavtixod and aiua tod Atovigov.

31 Seesupra.
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16,4,32 while we have already seen that the mention of Pherephatte is an allu-
sion to Protr. 16.1—2. This leaves out Biwtakan Brak'sideay, where Biwtakan is
likely an adjective of origin (“from Bithynia"?) and Brak‘sideay a personal name.
The identified allusions, unfortunately, offer no assistance in clarifying who
Brak‘sideay might be: the reference, given the context, should be to someone
who devised some sort of trick or deceit. Bearing this in mind, one might think
of Protr. 53.5, where the famous sculptor Praxiteles is mentioned:

‘O pa&itédng 3¢, tg Iooeidinmog v ¢ Iept Kvidov Siaoagel, 6 Ths Agpo-
Sitng dyapa tig Kvidiog xataoxevalwy, 1@ Kpatiwg ths pwuévng eidet
TpaTANaLov TTEToinxey adThy, v'Exotey ot defhanot iy Ipakirédous épwpévny
TPOTKUVVED.

Praxiteles, as Poseidippus clarifies in On Cnidus, made the statue of Aph-
rodite of Cnidus in the shape of Cratine, his beloved one, so that the poor
fellows [i.e., the inhabitants of Cnidus] would worship the woman loved
by Praxiteles.

This is clearly a reference to a trick, and the name of Praxiteles is reasonably
similar to Brak‘sideay: it is conceivable that Grigor’s allusion may point to this
episode. However, this would not explain why the person mentioned by Grigor
is called Biwtakan, and the evidence is not conclusive: after all, Grigor may also
have had other works in mind here; for all these reasons, the allusion to Protr.
53.2 should be considered a mere hypothesis for the time being.

Bearing this in mind, it is now possible to arrange all 34 references to the
Protrepticus found by Muradyan in Table 8.1, according to the aforementioned
criteria. To these we can add the references noted above (the first is marked
with an asterisk; the hypothetical allusion is marked with two asterisks).

3 Amusement and Fiction: The Fleeting Boundaries of Allusion

One of the purposes of the several quotations or allusions referring to the Pro-
trepticus, as mentioned above and discussed in more detail elsewhere, is the
embellishment of the letter in accordance with the stylistic rules of Byzan-
tine—and late-antique—epistolography.3® Mythological, epic, and Classical

32 For Muradyan’s discussion of the passage in lett. 16,4, see Muradyan 2013, 52-53.
33  Cf. Alpi=2018.
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TABLE 8.1 References to the Protrepticus in Grigor Magistros’s Letters (based on Muradyan 2012)

Long quotations Short quotations Allusions
Letters Protrepticus Letters Protrepticus Letters Protrepticus
(letter number, (chapter.section) (letter number, (chapter.section) (letter number, (chapter.section)
sentence) sentence) sentence)
9,107 7212 12,1 19.3 6,15-16 19.4
9,108 72.4-5 15,5 1.1 6,15-16 42.3
9,111 74.3-5 27,29 20.1 6,19 17.2
9,112 77.2 34,2 1.1 15,16 11
16,4 42.1-5 34,2 18.1—2 20,17 17.2
26,48-51 1.1-2 47,2 54.2 20,17 19.2
30,10-11 11 7L,4-5 1.1 26,21% 17.1 (0r19.3)
47,1-2 48.1-6 80,10 19.3 31,3 26.2
80,8 17.2-18.2 9,106 71.2—3 36,6 16.1-2
9,110 74.1-2 36,6 42.2
9109 733 36,6 535
42,1-2 17.2-18.1
47,1 39:5
61,24 19.4
61,24 18.2
81,1 111

references are abundant in the letters of Byzantine authors of virtually any cen-
tury, and their recurrent presence in Grigor's letters testifies to the spread of
that model in u1th-century Armenia. Of course, not all the Greek material in
Grigor’s Letters depends on Clement of Alexandria: in addition to the borrow-
ings from Clementine works,34 certain themes are also drawn—as Muradyan
noted—from the Book of Chries (Girk® Pitoyic®), from the Armenian version
of the Pseudo-Nonnian In 1v Orationes Gregorii Nazianzeni Commentarii, and
from other Greek sources that are impossible to identify at the moment.3> In

34  Muradyan, in addition to the references to the Protrepticus, notes three (possibly four) ref-
erences to Clement’s Stromateis: see Muradyan 2013, 46 (with a proposed reference at p. 71,
note 86) and GM lett. 6,101 and lett. 46,14. Also, Grigor's mention of “brilliant [pearls] taken
from the sea [the Attic Greek word 8dAatta is used here by Grigor]”, associated with (gold)
nomismata in GM, lett. 26,8 (wpn padwykd pkq Guyywuwn ny qanuthqdwnwyd wpwpwgh,
t ny qiwpnuthwnd h pujunuy wpmnwlhnbwyg) is suspiciously reminiscent of a pas-
sage in Clement’s Paedagogus (120.1), where pearls and gold are mentioned side by side:
a few lines above (Paedagogus, 118.1), the Attic form 8dAatta is also present in a similar
context: “Aifovg 8¢ mehioug 1) xAwpods xal Thg dmekevwpévng Boddtg Ta ExfBpdapara’.

35  See Muradyan 2013, 55, 57, 59, 63, 65, and 68 for references to Pseudo-Nonnus; Muradyan
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none of these cases, however, do we find the kind of lengthiness and level of
adherence to the source text that can be observed in quotations from the Pro-
trepticus. These other cases are in fact allusions, not quotations, and should
be regarded as being on a par with the passing hints to Clementine works in
the rest of the Letters: regardless of their provenance, such hints and allusions
are embellishments, meant to display Grigor’s erudition and to satisfy the Byz-
antine taste for chdris in letter-writing.36 We are dealing, admittedly, with a
peculiar type of allusion, since an allusion presupposes that the author has a
particular text in mind, which the reader must have read and recognised;3” in
our case it seems that Grigor is often alluding to episodes rather than to spe-
cific texts; but this does not significantly alter the mechanism: in any case, the
Armenian prince engages his readers in a literary game whose purpose is to
strengthen the internal ties the members of the learned élite.38

In some cases, literary amusement is pushed to the extreme, and allusions
become something different: in a couple of letters, almost entirely translated
by Muradyan, Grigor indulges in tales for which no evident parallel can be
found in Greek literature. In letter 31 an unnamed musician who is labelled the
“son of Parmenides” is kidnapped by a “swift flying eagle” (wuipdht upwphi) and
then saved by fishermen, only to be brought to the temple of “stranger-slaying”
(wwnwnpwuuwwil) Artemis; fortunately for him, the fishermen convince the
priest (or priestess, puglwuwbn: Armenian has no grammatical gender) to
spare his life. In letter 74 another musician called Patétin, described as pupil
of Eunomios, engages in a sort of dance with Demeter, sends sparkling flashes
from his shoes, and finally receives honour in the “assembly of the Thomians” (h
dnnnyhb pndwging).3? Although some Clementine material is present, these
can hardly be considered allusions. It is true that the Protrepticus (42.3) con-
tains the plot of Iphigenia in Tauris by Euripides, where the human sacrifice
of strangers to Artemis is described, and Grigor, who in letter 16,4 makes an
abridgement with literal quotations from that section of the Protrepticus (i.e.,
42.1—4, but without including Artemis), most probably took the concept from

2013, 3637 for references to the Girk*Pitoyic; Muradyan 2013, 58—65 for references whose
source is unclear.

36 Cf. Griinbart 2004, 364: “La xdp1s, il fascino di una lettera, si manifesta nell'uso di citazioni,
proverbi ed exempla mitologici adatti”.

37  Cf. Pasquali 1994, 275: “Le reminiscenze possono essere inconsapevoli; le imitazioni, il
poeta puo desiderare che sfuggano al pubblico; le allusioni non producono l'effetto voluto
se non su di un lettore che si ricordi chiaramente del testo cui si riferiscono”.

38  On this function of epistolography see Papaioannou 2010, 191-192. See also Bernard 2015,
185-186 on the role of humour and jokes in that context.

39  Foran almost full translation see Muradyan 2013, 70—71, note 86, and 5051 respectively.
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there. The “assembly of the Thomians” instead, as Muradyan notes, is merely
Grigor’s misunderstanding of the Oavpaciowv guvayoyy, i.e., the “Collection of
Wonders’, a literary work by one Monimos*® which Clement mentions in that
same passage (Protr. 42.4). In other words, Grigor Magistros here mixes up
material extrapolated from Greek, Christian (e.g. the fishermen as saviours)
and possibly Armenian sources (the “swift flying eagle”)* into something new
and, in a sense, original.

Regarding these episodes, Muradyan tentatively supposes that “some stor-
ies ‘in Greek style’ are Grigor’s original composition”#? She may well be right:
Grigor himself confesses, at the end of letter 31, that the Parmenides episode
is “an allegorical tale, that we philosophised in the ways of the rhetors”*3 It
is an imitation of a myth, whose importance lies in the general atmosphere
being conveyed, more than in the accurate reproduction of a source text (or
episode). This is, after all, the very essence of the “ways of the rhetors”, since
“Saper leggere e scrivere ed essere eloquenti (ovviamente al grado piu evoluto)
richiede che ci si faccia anche traduttori, interpreti, parafrasti, trasformatori di
testi e in generale imitatori”4*

The abundance of narratives for which a Greek background is often diffi-
cult to detect or absent*> might also be explained by the fact that fables, tales,

40  Probably the philosopher of the 4th century BCE.

41 Muradyan notes that Clement of Alexandria uses the adjective d&bmtepog, corresponding
to the Armenian upwph, “swift-flying, swift winged” in an otherwise unrelated passage
of the Stromateis (11,15, 67 and v, 8, 81, edition: Stahlin—Friichtel—Treu 1985), describing
an eagle. A relationship with the word used by Grigor is certainly possible, as is—one may
add—the parallel with the etymologically correspondent axvmétyg, “swift-flying”, which
is used by Hesiod in the Works and Days (Hes. Op., 212, edition: West 1978) and Gregory
of Nazianzus in his poems (Carm. I1.2, 1, 160, edition: Migne 1862, col 1463). The most
probable source for upwphi, however, is the famous epic fragment preserved by Movsés
Xorenac'i about the Alan princess Sat‘enik and her lover king Artasés, who crosses a river
“like a swift-winged eagle” (“npujbu quponth upwptt’, Movses Xorenac'i Patm., 11, 50, 11,
edition: Muradyan—Yuzbashyan 2003; translation in Thomson 1978, 192); on the same
topic see also Martirosyan 2013, 96. This would be another perfect example of how, as van
Lint remarked, Grigor is capable of “fusing Hellenistic erudition with the Irano-Armenian
matrix” of his world (van Lint 2016, 197, cf. supra).

42 Muradyan 2013, 72.

43  GM, lett. 31,10: “wjunphy pulp wnwulwbp hdwunmwuhpbw) h dkag Annmnpujuly”.

44  Barchiesi—Conte 1989, 82: “to know how to read and write and to be eloquent (to the
most advanced degree, of course) requires one to become a translator, an interpreter, a
paraphraser, a transformer of texts and, more generally, an imitator”.

45  The examples, in Grigor’s Letters, are many: from the tale of a Persian princess, a fish and
a pearl in letter 14,13-17, to the architect who builds a palace on the Indian seashore in let-
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and myths, especially one with exotic settings, became increasingly common
in 11th-century Byzantium.*¢ Grigor, who indulges in many more similar tales
with Greek, Iranian or even Indian settings*” for the benefit of his Armenian
or Byzantine-Armenian readers, may have been receptive to this new trend
and may have included (or adapted) episodes from different literary traditions,
which are impossible to identify at the moment; after all, the famous Book of
Syntipas, one of the best-known Byzantine collections of fables, was translated
from Syriac into Greek by Michael Andreopoulos, towards the end of the u1th
century, for an Armeno-Greek patron, Gabriel, Duke of Melitene.*8

4 The Authority (and Reliability) of Quotations

Many allusions to the Protrepticus or to other, often unidentifiable, material
in the letters could therefore have the sole function of amusing the reader.
The situation with long or short quotations, however, is arguably different. Cer-
tainly, they serve the purpose of displaying Grigor’s erudition, but their length
and their adherence to the Greek text of the Protrepticus suggest that they also
had a more practical use, and that their source text enjoyed a particular status.
As for the function of the quotations, it may be observed that in many cases
they serve an argumentative purpose: this is most evident in the many quota-
tions contained in letter 9, addressed to the Muslim prince Ibrahim and inten-
ded as an apologetic and polemical work.#® Such quotations are drawn from a
section of the Protrepticus where Clement uses various (and at times spurious)
quotes from Classical poets and philosophers in order to argue that, despite its
polytheistic facade, pre-Christian Greek theological thought understood the
concept of one, almighty God.5° In letter g Grigor employs these quotations

ter 14,21-25; from the tree producing human fruits in letter 15,1115, to the fish who fights
alongside the Amazons in letter 14,18—20.

46 See Kronung 2016, 448-456.

47  See note 45 above.

48 See Conca 2004, Toth 2014, and Toth 2016.

49  On the exchange between Grigor Magistros and Ibrahim, see van Lint 2010 and van Lint
2016, 205—206.

50  Asscholarly works have made clear, this collection in fact pre-dates Clement himself, and
its core was probably developed in a Judaeo-Christian environment, from where it was
included in the pseudo-Justinian De Monarchia, cf. Denis 2000 and Simonetti 2011; on the
relationship between this collection and Clement’s work, see Azzara 2004. The quotations
by Grigor Magistros Pahlawuni, in any case, appear to be exclusively dependent on Clem-
entine material.
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in order to reply to a question that Ibrahim has posed him, namely whether
pagan philosophers affirmed the existence of one God, or of the Trinity.5! In
his answer, Grigor uses the variety of theological positions of the “philosoph-
ers” (including poets like Hesiod) to show that their testimony, even if it con-
tains hints about monotheism, cannot be used to argue against the Trinity.52
Even the passage on the Tyrrhenians mentioned above, in letter 27, is used as a
maxim on the ingratitude and fallacy of nations, placed on the same level of a
biblical reference:

And what wonder is there, if the Tyrrhenian barbarians profess a cult
of shameful passions, where even the Athenians and people elsewhere
in Greece and Attica [do so]? Therefore, what wonder [is there] or why
should I marvel, given that even the great Moses suffered contempt from
those whom he was leading to salvation, [to the point of] bringing the
godly meekness to indignation, [he] who broke into pieces—because of
the sin in front of God—even the letters inscribed by God, written on
stone with the immortal finger?53

In almost all cases, the quotations from the Protrepticus—whether long or
short—are no mere literary amusements: they are used for “philosophising’,
hdwuwnwuhpty, a word that—as Muradyan correctly noted—means, for
Grigor, “to examine whatever topic by bringing forth examples”>* Such is the
case, for instance, with the passage on Dionysus in letter 71,4—5 (taken from
Protr., 11.1), which is used in a discussion about wine, or with that in letter 80,10

51 GM, lett. 9,36: “tpL wpunwphd hfwuwnwubpp Uf Gunnuws wuwghb gnp Gpb tppnpgne-
Rhu”.

52 Because “they did not know the unity of God nor the Trinity: however, they did wor-
ship the number three”, see GM, lett. 9,115: “unpw ny dhniphtlt Bunnnidny Swdkwb b ny
Gppnpnniphil, uwfuyh qEppoppd pht yuwnnibgh”.

53  GM, lett. 27,29-30: “bu qfily quptwbwihp kb, tpk mhinnkbwgh pndpl wiwipwbug
wuwownwid nwdht whanhgl, nip b wpkbwghp huy, G wynd Gjunwy L Unnhlk:
Unn wydd qfity upwiywb, Yud ghuipn qupdwghg, tpk disht Undubuh jhipngl
Auuwdbn thpybng thnpuwpkb wdwpguau G h upundnnehd gupdbw] quunniudw-
thtt AEgniphil, np Gt quuunu wunnuuwdwhtt Jwungpbug b hdt géwgpbiug
Jwnwdpl widwAh, Jwbpbwy dinuie Skwnd Gunnidng wnwgh’.

54  Muradyan 2014, 30: “‘Pdwumnwiuhply’ puyp Sphgnph punwwuawpmd wybh Awdwha
tpwbwynwi £ ny ph ‘qpunyby thhjhunthwynpyudp’, wy pbbwpyk) npt pidw, oph-
aulitip pipkpny Bunmguéwgiyhg by gppiphg” (“the verb ‘to philosophise’, in Grigor's
lexicon, often means not ‘to engage in philosophy’, but rather to examine whatever topic
by bringing examples from the Bible or from other books”).
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(taken from Protr. 19.3) on pomegranates.5> Only the quotation in letter 16,4
(about sacrifices to Zeus and about the Spartan king Theopompus) seems to
be a purely erudite reference serving no clear argumentative purpose.

This use of the material from the Protrepticus suggests that Grigor regarded
the text he was drawing from as an authoritative one; this also explains the
adherence of the quotations to the source text, a feature that is shared with
other authoritative works mentioned in the letters, such as Movsés Xorenac'i’s
History of the Armenians and Dawit' Anyalt’s Definitions.56 Conversely, works
of practical use—such as the Book of Chries or the Pseudo-Nonnian Commen-
tary—are only echoed here and there, and they never appear to be quoted
literally.>” As we have seen, they offer material for allusions or even (uncon-
scious?) reminiscences, not for quotes: as such, they can be ascribed to the
model of “evolved” literature, which is not “authored” in a standard sense but
is rather developed through time.>8

Conversely, in the case of quotations, Grigor Magistros transmits a some-
times abridged but overall precise translation of passages from the Protrepticus,
to the point that in some cases his testimony is relevant even for textual criti-
cism. He is careful to follow his source, even if he never names it. Let us consider
a passage from letter g (GM lett. 9,108), containing a Pythagorean fragment from
the Protrepticus (Protr. 72.4). The fragment, which is written in Doric Greek, is
also present in Pseudo-Justin (Cohortatio ad Graecos, 19.2 = Coh.) and in Cyril
of Alexandria (Contra Iulianum Imperatorem, 1, 42 = C.Iul.).59 It has also been
published by Mullach in 1960:°

55  There are, of course, many other examples which cover many of the quotations listed in
the table above: letter 30,10-11 (on music), letter 34,2 (on cauldrons), letter 47,1—2 (on the
veneration of idols), and letter 15,5 (on trees).

56  These works are very often quoted word by word: see, for instance, letter 15,10 (for a quo-
tation from Movsés Xorenac'i) and letter 21,34 (for a quotation from Dawit").

57 See, for instance, the reference about Medea and Pelias taken from the Book of Chries, as
documented by Muradyan (Muradyan 2013, 36—37): it only has a loose resemblance to the
wider account of the Book of Chries, with which there are no precise syntactical parallels.
Only the topic and the general information provided by Grigor allow us to posit with a
good degree of certainty that the Book of Chries is indeed the source of the episode.

58  Kraftigys, p.18s5.

59  The Cohortatio has been published in a critical edition by Marcovich 1990. Riedweg, the
editor of the last and most scrupulous edition of the work by Ps.-Justin, proposed to
change the title to Ad Graecos de vera religione: see Riedweg 1994. Against this proposal
(but otherwise in praise of Riedweg’s edition, against that of Marcovich), see Simonetti
1996. For the edition of the Contra Iulianum imperatorem see Burguiére—Evieux 1985 and
Riedweg—Kinzig 2016: while taking the former into account, I have used the latter here
for our comparison with Clement’s text.

60  See Mullach 1860, 501-502. The fragment was later considered a Hellenistic fabrication
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Pul whipwgnpuuipl wjuybu wubkd. Gunnuwus dh L, & quu ny,

npubu ndwip Jupékd, wpunwpng jupnundwd qupnnuu b, hudw. pojnp

h popnpnud opgwiiwyh, wbwont gk wdkbwyd ubkpdwd stinbwd,

huwnbnuiu ponpkgnid, Gny gnpéwn hipny quinpnipbwdb b gnpong,
5 ulhqpb 2bywgniphil popnp opewiwhu by wikitgnil gupdnudu.

3 wjiwont] wltwsh C Kostaneanc' 4 pnpnptignid Gny | pnjnphgt nakny B C Kosta-
neanc'

But the Pythagoreans instead speak as follows: “God is one, and he does
not—as some suspect—reside outside the order of this world, but is
rather in it; he is all in the whole circle, he is overseer and sentinel over
every generation, the mixture of all things, being the builder of his own
strength and of his own deeds, beginning and breath of the whole circle
and movement of all things”.

Odx dmoxpumtéov 00E Todg Al tov ITubarydpay, of paaty: “4 uév Beds elg, xod-

Tog 3¢ ovy, (¢ Tiveg Umovooldaty, ExTdg TAG Stoaoaunalog, G év adtd, Aog

&v 6w TQ whxAy €miowomog TATAS YEVETLOG, XPATLS TAOV GAWV aitivwy, xal

gpydrtag T@v adTod Suvdpuwy xal Epywy, deXa TAVTWY, €V 0DPAVE GwaTyp, Xal
5  TAVTWY TTatyp, vols xal Piywalg T 8Aw x0xAw, TavTwy xivaatg”.

1-2 xodtog] P! Mondésert, Marcovich : odtog Wilamowitz rec. edd. cet. : adtdg Coh., C. lul.
2 q01d@] P! edd. : éavt® Coh. (codd., Marcovich : adt@ Riedweg) : adtd C. Tul. 3 émioxomnos ...
yevéaiog| Pl edd. : émoxonéyv mdoag yeveaiag éativ Coh. : €m. mdoag yeveds éatt C. Jul. | xpaoig)
post xpaaig add. éwv Coh., &v C. Iul. | aicyvwv] Stihlin ex Coh. et C. Iul., rec. Butterworth, Mar-
covich : et v P! Mondésert 4 abtod] Victorius, rec. Mondésert, Marcovich : adtod P! edd.
cet., Coh. (codd., Riedweg : abtod Marcovich), C. ul. (abtod coni. Migne, rec. Burguiére) |
Suvdpuewv] M2, edd. : Suvapiwy corr. ex Suvdpewy P! | dpya mdvtwyv] Marcovich ex Coh. et C. Tul.
: amdvtwv P! edd. cet. 5 1@ §Aw x0xAw] Klotz rec. edd. pler. : ¢ §Aw xdxAw P! Mondésert :
@V 8Awv xOxAhwv Coh. et C. Iul. mvtwv] P, edd., C. Iul. : andavtwy Coh.

In this passage, several points of accordance can be observed between the
Armenian text and Parisinus graecus 451 (P), that is the manuscript from which
the extant direct tradition of the Protrepticus originates (see supra). The most
noticeably similar readings (regardless of their being correct or not) are the fol-
lowing: tiL quu is closer to the transmitted reading yodtog than to adtég, as we

in Thesleff 1961, 122, and published as such (in the form it appears in the Cohortatio) in
Thesleff 1965, 186. Consequently, it is not included in the collections of Pre-Socratic frag-
menta by Diels—Kranz 1964 and Gemelli Marciano 2007.
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read in Coh. and C. Iul., on the basis of which the emendation odtog was pro-
posed by Wilamowitz (note that the accusative mark g-, in Armenian, has no
justification here, and is very likely an error the occurred in the Armenian trans-
mission); h udw reflects év adtd (as in P), against the reflexive form ovté of
Coh.;% finally, the genitive/dative singular pnjnp opgwiwhu is more in accord-
ance with ¢ 6w x0xAw (again as in P) than with the plural t@v 8Awv x0xAwv of
both Coh. and C. Iul. The difficulties posed by the dative in Greek6? are ignored
in the Armenian word, where genitive and dative coincide.

However, there are also substantial differences with the text of P, concen-
trated in the final sentence of the passage. Grigor’s fuwuninuiu pnjnptigm,
Gy gnpéwin hipny quipnipbwbd b gnpong (“the mixture of all things, being
the builder of his own strength and of his own deeds”) has the participle tjny
(“being”), which corresponds to [del] &v, partly in accordance with P (since
def is left out) and against the text of Coh. and C. Iul., where we read aiw-
vwv;83 the reflexive hipny presupposes the Greek attod instead of adtod, as we
read in P (and in Coh. and C. Iul. as well).5* Most interestingly, Grigor has the
term uljhqpl (“beginning”), which does not appear in P (probably because of a
scribal error) but only in Coh. and C. Iul.;55 the following portion of the Greek
text is omitted in Grigor’s quotation, which continues from Yoywais (accurately
translated as pywgniphil, “breath”) until the end of the sentence. In other
words, the Greek text presupposed by Grigor’s quotation is xpdatg Tév GAwv &v,
gpydrag TOV abtod duvauiwy xal Epywy, dpxa [Tdvtwy ...], notably different from
that of P; the lack of del in the translation is not particularly significant in itself,
nor is the reflexive pronoun hipny (= adtod) instead of adt00:56 however, the
presence of uljhqpli (= dpxa) can hardly have been invented on the basis of a
text like that of the Parisinus graecus 451.67

61 Since Armenian lacks a grammatical gender, of course, h ufw could also stand for v a0,
as we read in Cyril.

62  On the basis of this, 7@ 6Aw x0xAw was proposed by Klotz and accepted by Stéhlin and
Marcovich.

63  This word is therefore accepted by Stdhlin and Marcovich, as an emendation of dei &v.

64  Note that a few words before, adtég was translated with the equally non-reflexive Arme-
nian pronoun uw.

65  Hence Marcovich proposes to correct the text of P.

66  This could be the outcome of a lucky error (a misreading of the breathing) or a success-
ful—and rather easy, given the context—divinatio. It is obvious that the divinity should
be the source of its own power: as noted in the apparatus, Pietro Vettori (Victorius) also
printed adtod (already in the 16th century): was he motivated to do so by the same con-
siderations?

67 In this case, the Armenian text would represent an element in support of Marcovich’s
conjecture—unless, of course, one advances the hypothesis that ujhqpb is a some-
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Another passage, which is placed just before the Pythagorean fragment both
in Grigor's letter g (GM lett. 9,107) and in Clement’s Protrepticus (72.1-2), offers
a further point of interest. In this case we are dealing with a fragment of Clean-
thes, the Stoic philosopher of the 3rd century Bc. The fragment, other than in
Clement of Alexandria—in the Protrepticus and (with minor differences) in his
Stromateis (Strom.v,110), is only present in the Praeparatio Evangelica by Euse-
bius of Caesarea (Praep. X111, 13.37), a work which incorporates large portions
of the Protrepticus.5® The Greek text has also been published in the first volume
of von Arnim’s Stoicorum veterum fragmenta.5%

buly Unbwbpbu Mbghiuwgh' wpnup, hpuwwy, wpdwauinp & unpp,
hohuwd wlighd nuth ghtipl, whwmwawgn, gbntighy, Aquup, waknyhuw,
yuwnnuwjul, whAywnw, pbwdwont, Akq, h jwdkbwjt waphé, thon
anjiybu Yuy duwy.

Cleanthes Pegesac'i [ calls God] “orderly, just, pious and holy, he is the only
lord over himself, useful, beautiful and hard, fearless, esteemed, without
arrogance, careful, gentle and deprived of any blame, he always remains
the same”.

1 Kedvoyg 8¢ 6 Tndaaels, 6 4o Tijg LTodg ¢prAdaogog, 6 ob Beoyoviav motyTi-
xn, Beodoyiov dg GAnBvny
gvdebavuta, odx dmexpiporto Tod Beod mépt &tt mep elyey ppovdy:
[Tyabov épwtds W oldv o’ "Axove inc. Strom., Praep.
TeTarypévoy, dixatov, atov, edaefés,
5  xpartolv Eavtod, xpriatpov, xaAdv, Séov,
avaTYpéy, adBExaaTOV, diEl TUMPEPOY,
ipopov, dAvTov, AvatteALs, dvwmduvoy,
WPEALMOY, EVAPETTOV, ATPAALS, piAoV,
EvTipov, {EUXAPITTOV, » OOAOYOVUEVOY

what loose rendering of the mat)p which appears in the passage otherwise ignored in
the Armenian. This is possible, even though the lexical similarity between Greek and
Armenian in this passage would argue against such a loose translation. Additionally, it
should be noted that P also contains (in ff. 163V-187") the Cohortatio ad Graecos, where
we read dpxd mdvtwy: in theory, this could have been a possible (if unlikely) source for an
emendation based solely on the contents of P.

68  Book 5 of the Stromateis was edited by Stihlin in 1906 (Stdhlin 1906) and revised several
times up to the final edition of 1985 (Stdhlin—Friichtel—Treu 1985), and then, in 1981,
by A. Le Boulluec and P. Voulet (Le Boulluec 1981). For the Praeparatio evangelica see the
editions by Mras 1983 (a revision of Mras 1956) and by des Places (des Places 1983).

69  Von Arnim 1905, 126—-127.
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10 EOXAEES, ATUQOV, EMUEAES, TTPAOV, TPodpoV,
XpoviZdpevov, BuepmTov, aiel Stapévov.
AvehetBepog T 8otis el 36Eav PAémel,
¢ O T €xelvyg TevEbpevos xaod Tivos.

1 IIndaceds] Wilamowitz ex Strab. x111 611, edd. : moadeds P! : 'Acoeds Ménage : Tpwadels
Meineke 8-9 doparés, pidov, évtipov] P, edd., Praep. : om. Strom. 11 dpepntov] P, edd.,
Praep., Strom. : cum v... dpipntov Strom. | alet] Klotz, rec. Marcovich : det P! edd. cet.

No variant readings are recorded in Muradyan’s edition of the Armenian text.
Asis evident, in this case Grigor makes an abridgement of his Vorlage, retaining
only the parts highlighted in bold but maintaining the order of God’s attributes,
sometimes expanding them in the translation through the use of periphrases.
This is the case with xpatodv éavtod, rendered as hpfuwl wadht nith qhipl
(literally “he has himself as ruler over his own self”); dpepntov, translated as
wlphs, “blameless”, and reinforced by h judkbwyik; and det Siopévov, para-
phrased with two finite verbs, thpw Unjaubu Yuy duwy (literally “he always
stays remains the same”). What is interesting to note, however, is that Clean-
thes is called Pégesaci (MEgkuwgh), i.e., “from Peges” in Grigor’s text, while
the direct tradition of the Protrepticus (which relies only on a codex unicus,
P, and its copy M, see above) has the corrupted form migadeds. In all other
works where this fragment is present, it is introduced without any reference
to Cleanthes’s origin. The mistaken reading has led philologists to conjecture
either Pedasos (<IIndacelg), Assos (<Agoets) or even the Troad (<Tpwadels)
as Cleanthes’s birthplace. Grigor’s testimony seems to support Pedasos, since
Pegesac'i (MEgkuwgh) is an easily explainable corruption of Pedasac’i (MEyw-
uwgh), given the similarity of g (q) and d (r}) in Armenian. It is highly unlikely
that even someone as erudite as Grigor would correct a reading similar to that
of P (mioadels) into Pégesac’i or even Pédasaci. Not even Arethas, who had com-
missioned P and revised it on several occasions, emended the text here: it is
difficult to imagine that 11th-century Armenian scholars were more acquainted
with Stoic philosophers than him. Realistically, Grigor’s Vorlage had the correct
reading IIndacedg,” allowing us to conclude that Grigor’s text is not dependent
on P; rather, it represents a previous stage, or a separate branch of the tradi-
tion.

70 This would confirm Wilamowitz’s conjecture. Marcovich, in his edition, erroneously cred-
its Sylburg instead of Wilamowitz as the author of the conjecture; the 1592 edition by
Sylburg and Heinsius, to which Marcovich refers, reads ITicadets, just like P.
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5 Conclusions: More Questions Than Answers?

In conclusion, we have seen that Grigor Pahlawuni Magistros, in his Letters,
makes extensive use of material taken from the Protrepticus of Clement of Alex-
andria, albeit without ever naming that work or its author: the Protrepticus
is indeed one of the most widely quoted individual works in the whole epis-
tolary. The references to this Clementine work are used in accordance with
the principles of Byzantine epistolography, which requires a frequent use of
allusions, exempla and mythical references. In Grigor’s case such allusions may
come from Armenian literature, from Scripture, or from Greek literature: in the
last case, they often take the form of allusions to (or even quotations from) the
Protrepticus. However, there are also several other cases where the episodes to
which Grigor is referring are unknown: some of them may be his own inven-
tion, others might be related to lost Greek or Armenian material or (perhaps
more probably) to other literary traditions. Further investigation is needed in
this direction.

As for the relationship between Grigor Magistros’s work and the Protrepti-
cus, a good number of quotations can be found in which there is a very close
correspondence with the Greek text as preserved in Parisinus graecus 451,
copied in the beginning of the 10th century and serving as the archetype for
the direct tradition of that work. There are hints, however, that Grigor’s Vorlage
did not depend on the Parisinus, or even on a copy of it: a tempting hypo-
thesis is that Grigor could access a manuscript now lost, belonging to a dif-
ferent (and extinct) branch of the Greek tradition, but this is already a step
into uncharted territories. There are simply too many things that we still do
not know: was Grigor translating directly from the Greek, or was he using an
extant Armenian translation of which no other trace has reached us? Was he
drawing on a complete text of the Protrepticus or on an abridgement of it?
Was he relying on a manuscript with a content comparable to that of Par-
isinus graecus 451—which also includes the Stromateis and the Paedagogus
by Clement of Alexandria, as well as Pseudo-Justin’s Cohortatio ad Graecos,
Eusebius’s Praeparatio evangelica, and other works—or did he have a differ-
ent selection at hand? As we have seen, addressing these issues means tack-
ling the philological question, for which much research still remains to be
done.
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On the Indirect Tradition and Circulation of the
Ancient Armenian Platonic Translations

Irene Tinti

To Theo, in whose office I spent many hours working on the Armenian
Timaeus and in the company of our mutual friend, Grigor Magistros
Pahlawuni

1 Introduction!

The Ancient Armenian translations of five Platonic dialogues (namely the
Timaeus, Euthyphro, Apology of Socrates, Laws, and Minos), anonymous and
undated as well as still lacking a critical or even reliable edition,? constitute

1 The present article relates some of the results of a research project funded by the Swiss
National Science Foundation through an Ambizione grant (http://p3.snf.ch/project-168147)
and based at the Unité darménien, University of Geneva. The views expressed herein are those
of the author and do not necessarily reflect the official positions of the SNSF.

2 The available editions (Suk'rean 1877; Zarbhanalean 1890) often alter the text of the only
complete manuscript to normalise the language and/or make it adhere more closely to the
Greek, and these changes are not always explicitly signalled. On this issue, cf. at least Aimi
2008-2009, 18-19 and 2011, 17-18. Aimi herself has prepared critical editions of the Apology
of Socrates (2008-2009) and the 5th book of the Laws (2016a) for her Master’s and doctoral
thesis, respectively, but herlaudable efforts remain at present unrevised and unpublished; the
present writer has been able to consult them by kind permission of the author. For a recent
contribution providing useful data towards a critical edition of the Euthyphro, see Scarpellini
2016 (based on Scarpellini 2011—2012). Previous works devoted to philological analyses of the
dialogues are listed in Tinti 2012a, b and 20164, as well as in Aimi 2008-2009, 2011, 2014, 2016a.
Given this documentary situation, any serious analysis of the five translated dialogues still
needs to be chiefly conducted on the basis of the extant (and known) manuscript witnesses.
The present writer is in possession of colour photographs of the main codex, V 1123, taken
from the original (with permission from the Mekhitarist Congregation) by herself, Dr Mad-
dalena Modesti, and (now Dr) Chiara Aimi during a research trip to St Lazarus in 2010.
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a substantial and comparatively little investigated dossier.® Written in heav-
ily Hellenising Armenian, at the present state of knowledge these texts are
attested in their entirety only in one manuscript of uncertain date (17th-18th
centuries?),* currently kept in the library of the Mekhitarist monastery of St
Lazarus, Venice ([V] 1123). Before reaching Italy in 1835, this codex had belonged
to Armenians living in New Julfa and Madras.® A second Platonic codex, which
could have contained either the same dialogues or other Platonic translations,
had also been on its way to Venice from Madras, but was lost in a shipwreck
near the Cape of Good Hope.5

The present writer was engaged for several years in a series of interrelated
research projects (respectively based in Budapest, Oxford, and Geneva), whose
ultimate goal was to reach reasonable and motivated conclusions on these
translations’ authorship and date. In particular, her main purpose was to estab-
lish whether the traditional attribution to diplomat and scholar Grigor Magis-
tros Pahlawuni (ca. 9g9o-1059) could be substantiated with any compelling
evidence.”

As part of this wider investigation and while trying to ascertain whether the
Platonic translations had left any traces in dated Armenian texts that could
help narrow down a timeframe and establish a relevant terminus ante quem,
she was able to detect a few direct quotations that are unmistakably drawn
from the known Armenian version rather than translated anew from the Greek.
To the best of her knowledge, some of these have never been presented or dis-
cussed before, at least in the context of Platonic scholarship.

3 The Platonic section takes up nearly 600 manuscript pages in the only complete codex (see
below).

4 Aimi 20163, 27. Cf. also Ceméemean 1998, 556. This exemplar is a composite codex whose
final section, clearly of different origin, contains Armenian versions of Proclus’s Institutiones
Theologicae and of a commentary on the same text: see Aimi 2016a, 18 ff.

5 Cf. Conybeare 1889 and 1891; Aimi 2008—2009), 14; 2011, 18.

6 Conybeare 1891, 193 calls it “another copy’, thus suggesting that it contained the same dia-
logues as the surviving one, but, as Aimi 2011, 15 rightly points out, it might just as easily have
been a companion book, including a different set of dialogues.

7 For a detailed analysis of the relevant scholarly literature and extensive bibliographic refer-
ences, see Tinti 2012b (now to be integrated with the information provided in Benati 2018);
cf. also Tinti 2012a and 2016a. See also the bibliography listed in Aimi 2014, 298, note 13 and in
the other works by Aimi cited above (note 2), as well as in Calzolari 2014, 350—351 and 2016,
54 and 63. The possible authorship of the Armenian translation of the Timaeus is briefly dis-
cussed in Jonkers 2017, especially 390ff,, although the text contains a few inaccurate details
(see notably 390; cf. below). The present writer is currently working on a publication detail-
ing her conclusions on the topic. For additional references on Grigor Magistros Pahlawuni,
see the article by Federico Alpi in the present volume.



CIRCULATION OF THE ARMENIAN PLATONIC TRANSLATIONS 215

The purpose of the present article is therefore to present briefly and system-
atically all traces of textual circulation so far detected for the Platonic versions,
including both the aforementioned quotations and textual excerpts attested in
manuscripts other than V 1123. In so doing, the author hopes to inaugurate a
line of research that will, in time, bring new data to light and contribute to a
better understanding of the fortune and reception of the Armenian Platonic
dossier in Armenian literature. To that end, a comprehensive analysis of the
texts and passages in which the Platonic quotations have been inserted as well
as of the function they serve in the new context will be needed. This, however,
exceeds the scope of the present contribution, which will focus instead on three
basic elements, namely: what the ensemble of these data can tell us about the
diffusion of the Armenian Platonic versions; what the minor witnesses and
indirect tradition can tell us about the reliability of the sole (and late) com-
plete manuscript, V1123; and, finally, whether this type of analysis can provide
meaningful clues towards solving the complex puzzle of the Platonic versions’
date and attribution.

2 Potential Significance of the Data and Methodological Remarks

As anticipated, the surviving direct tradition of the Armenian Platonic dossier
as a whole is extremely limited and comparatively late. However, that in itself
does not necessarily say much about the dialogues’ fortune and circulation (or
lack thereof) in Armenian milieux. As is well known, even pivotal 5th-century
texts are nowadays attested in very few and/or late witnesses, even though they
were certainly well-known in the past.8

Luckily, new evidence has emerged in recent years that can help us rescue—
at least partially—the Platonic versions from the void in which they previously
seemed to have existed, as well as to get a glimpse at a state of the text that is
certainly closer in time to their composition (whenever one might choose to
situate that event).

It should be pointed out immediately that all traces of textual circulation so
far detected concern the Timaeus, while no secondary or indirect witnesses are
known for the other four translated dialogues.

In theory, this could be interpreted as a clue in favour of a different date
and/or origin of the Timaeus as opposed to the other Platonic versions, espe-
cially because the notion that the Timaeus differs somehow from the rest of

8 See e.g. Orengo 2010, 449—450. Cf. also Coulie 2014, notably 156 f.
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the dossier has been occasionally brought forward in the relevant scholarly
literature.® We cannot address the latter claim here, even though it is worth
mentioning that the present writer has not been able to detect, in her own
investigations, any substantial linguistic features or translation strategies that
systematically differentiate the Timaeus from the rest.

More pertinently for our purposes, the lack of data for the other four dia-
logues does not necessarily imply a different origin or date of the texts involved.
First of all, as noted above, this line of research is still very much in its infancy
and no conclusions on the actual circulation of the five texts, or lack thereof,
can be drawn (yet) on the basis of a mere handful of references and secondary
witnesses. Secondly, even in (Western) Classical milieux, the Timaeus was espe-
cially popular among Platonic dialogues; as a matter of fact, one of the textual
passages that had a certain amount of circulation in Armenia(n) (see below)
happens to be one of the most frequently cited Platonic passages in Christian
texts overall.1

Naturally, when trying to reconstruct the fortune of the Armenian Platonic
translations we need to make sure that the traces we identify pertain specific-
ally to the Armenian versions of the dialogues, since direct translations were
not the only way Platonic themes and ideas could enter the Armenian tra-
dition. The most obvious sources of Platonic elements were the Greek texts
themselves, which could have been read in the original (cf. Tinti 2016b), but
anthologies, commentaries, and secondary references in Greek or Armenian
authors could constitute additional or alternative points of entry. Therefore,
in order to identify undisputed traces of textual circulation in Armenian con-
texts, a thematic similarity or even generic lexical parallels are not sufficient:"!
we need to detect either a precise textual match with the Armenian versions of
the dialogues, or at least shared elements that could not have arisen independ-
ently solely on the basis of the Greek texts, or by chance.

The traces of textual circulation so far detected can be divided into two
categories: excerpts from the Timaeus that were circulating independently
from the main text, and direct quotations or undisputable references to the
Armenian version of the dialogue in the writings of Armenian authors.

9 See Tinti 2012b, especially 225226, for details and references.

10 Cf. Tinti 2012b, 273, note 146, with references.

11 Cf eg Tinti 2012b, 228ff. for a detailed textual comparison between the Armenian
Timaeus and passages from the Definitions of Philosophy by David the Invincible.
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3 Excerpts from the Armenian Timaeus

As previously brought to the attention of the international scholarly com-
munity,!2 a section from the Armenian version of the Timaeus, corresponding
roughly to one page of text in the Venetian codex (see below), has been trans-
mitted in several of the manuscripts containing the Book on Nature by I$ox,!3 a
Syrian working in Cilicia in the 13th century. As the title suggests, this work is a
treatise on natural philosophy, discussing astronomical, geographical, meteor-
ological, botanical, mineralogical, and medical problems among other topics.
It is written in Middle Armenian and is not divided into chapters. However,
three additional chapters “On Animals”, “On Taste” and “On Colours”, which do
not belong to the treatise, are associated with it in part of the manuscript tra-
dition. Unlike the first two, the chapter “On Colours” is never attributed to ISox
in any manuscript.'#

Stella Vardanyan correctly identified the source of this passage by comparing
itwith Suk‘rean’s (1877) edition of the Armenian Timaeus,'> and critically edited
it on the basis of seven manuscripts from the Matenadaran,'6 the most ancient
of which dates to the 15th century,'” although the excerpt is attested in sev-
eral other witnesses.!® Therefore, unlike most of the dialogue, this passage—
corresponding to section 67 d 5-68 d 2 in the Greek!®—is attested in multiple
manuscripts, at least one of which is considerably older than the Venetian
codex.

A detailed textual comparison would exceed the purpose of the present art-
icle, but it is worth pointing out that, generally speaking, the text as edited by
Vardanyan does not diverge dramatically from the corresponding section of
the Venetian manuscript (59.17—-60.21,2 corresponding in turn to 142.24-143.27

12 Cf. Tinti 2012b, 220—221.

13 Cf. Thomson 1995, s.v.

14  Jonkers 2017, 390 mistakenly states that ISox himself had added the chapter “On Colours”.

15  Vardanyan 1979, 70ff.

16  Vardanyan 1979, 104-105.

17  Jonkers 2017, 390 is likely misinterpreting a similar sentence in Tinti 2012b when he says
that the most ancient manuscript of the Book on Nature itself dates to the 15th century.

18  These are presently kept both at the Matenadaran and in other libraries: cf. Tinti 2012b,
221 and note 8, with references.

19 Here and elsewhere, for the Greek text and its variants, see the critical editions by Burnet
1902, Serrano Cantarin—Diaz de Cerio Diez 2012, and Rivaud 2021, as well as the studies
by Jonkers 1982 and 2017.

20  Here and elsewhere, specific sections of V 1123 are indicated by page and line rather than
by folio and line (as is the case with other manuscripts); this practice reflects the page
numbering present in the manuscript itself, possibly added by the 19th century editor(s).
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in Suk'rean 1877). The overall correspondence cannot be attributed to Vardan-
yan's adapting the text of the excerpt to make it adhere more closely to the
dialogue, since, beside not hiding any divergences between the two, she duly
puts in brackets any elements drawn from the translated dialogue that have
been inserted into her own text for the sake of clarity.2!

Even more importantly, by examining both the Venetian manuscript and
Vardanyan's edited excerpt in comparison with the Greek, the text of the
former, albeit attested centuries later, does not appear to be significantly more
corrupted. As a matter of fact, not only does the Venetian manuscript preserve
elements and/or textual segments that are absent from the other witnesses,??
but also some variant readings that are clearly preferable.

Consider just the following example, drawn from 59.33-60.1 in V 1123 (=
143.3—4 Suk'rean 1877; 68 a 5-6 Greek; 104.22—105.1 Vardanyan 1979):23

TOVTOS ATV €V Tf) XUXYTEL TAUTY) YIYVOREVWY XPWUATWY
for in this mixture colours of all kinds come into being2*

wbuwkbu gnjap’ quipupiudpu wiudhy thabny (V23)

for by this twisting colours of all kinds come into being

whbuwku gnjip qujunpdwdpu wyunthy 2htkny (Vardanyan 1979)
for by this twisting colours of all kinds are made

Here, while the excerpt as edited by Vardanyan includes the reading wjunthl,
which is probably preferable to wjuthl, the Venetian manuscript preserves
the instrumental infinitive |htyny, which is not only, arguably, lectio difficilior
from an Armenian standpoint when compared with the alternative reading
2httiny, but also undoubtedly a better match for Gr. yryvouévwy, since the bilin-

21 As mentioned above, Vardanyan was working with Suk'rean’s 1877 edition of the Timaeus
rather than with the Venetian manuscript (see the parallel texts in Vardanyan 1979, 70—
72). She does not reintegrate into her text all segments that appear to be missing from it,
either: compare for instance 59.24—25 in V1123 (142.32—33 in Suk‘rean’s 1877) with Vardan-
yan 1979, 70, lines 13-14.

22 Such as, for instance, a sentence that has likely been lost due to saut du méme au méme in
the excerpt: cf. Vardanyan 1979, 104, line 910, corresponding to 59.19—20 in V 1123.

23  Cf. also Tinti 20124, 165.

24  Here and elsewhere, all translations from Greek and Armenian are by the present writer.
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gual correspondence between [huhd and yiyvopat is remarkably consistent in
the translation (cf. Tinti 2012a). Of course, the excerpt was transmitted separ-
ately from the entire dialogue and no longer associated with the Timaeus or
even with Plato: that would have prevented any further cross-checking with
the source and thus favoured the genesis of textual corruptions such as this
one. In fact, one might even argue that, since the passage was being taken out
of its original context, whoever copied it first as an autonomous text might have
felt less bound to reproduce it exactly in the first place. In that regard it is per-
hapssignificant that the final sentence of the excerpt is dramatically—if overall
accurately—shortened and resumed with respect to the corresponding one in
the Timaeus.?

Be that as it may, overall, a comparison between the—admittedly short—
excerpt as attested in multiple and/or earlier manuscripts and the complete
translation as attested in V1123 is rather reassuring as to the quality and reliab-
ility of the text preserved in the latter. An additional example will be discussed
below (§ 4).

A second textual excerpt that had circulated independently from the rest of
the Timaeus was identified by Chiara Aimi in the early 2010s.26 This is attested
in manuscript (M) 437 of the Matenadaran (f. 253", second column, lines 16—
43), and corresponds to lines 13.31-14.15 in V 1123 (= 91.11—-32 Suk'rean 1877; 27
d 6—28 c 2 Greek). It focuses on the difference between “being without alter-
ation” and “becoming’, that is, “being subject to change”, which is one of the
central themes of the dialogue (cf. Tinti 2012a).

The presence of a section from the Timaeus in this manuscript was already
known,2” but Aimi seems to have been the first to bring it to bear in the schol-
arly debate on the Armenian Platonic translations. By comparing it with the
extant version of the Timaeus, she was able to establish that it was indeed a
section of the same translation.?8 She described the fragment in Aimi 2016b
and provided a diplomatic edition thereof in her doctoral thesis.??

25  Compare Vardanyan 1979, 105, line 22 with V1123, 60.21-23 (143.27—-29 in Suk‘rean’s 1877).

26 Cf. Tinti 2012a and b, Aimi 2014.

27  Cf. Eganyan—Zeyt'unyan—Ant‘abyan—K'edskerean 2004, 675-690; see also Cowe 2010.

28 Cf. Aimi 20164, 36 ff.

29  Aimiz2o16a:38. Aimikindly shared a reproduction of the relevant section in ms. M 437 with
the present writer. A comparison between the latter and Aimi’s transcription reveals—
beside intentional adjustments such as the insertion of majuscules—occasional discrep-
ancies: cf. e.g. pnthghti in 253Y, second column, line 20, which Aimi gives as pnihgh. Con-
versely, she gives the corresponding reading in the Venetian manuscript (14.1) as pnithghd,
whereas the latter actually reads pnthgh.
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The excerpt is especially important because, at the present state of know-
ledge, M 437 constitutes the earliest confirmed manuscript witness for a com-
paratively extensive section of the Timaeus. In fact, on the basis of a few notes
and colophons, Cowe (2010) dates the codex to the early 1280s.30 Its main copy-
ist, Esayi, is generally identified with Esayi N¢'ec'i, who died in 1338 and was a
leading figure at the school of Glajor. Based on the proposed date, Cowe sug-
gests that the manuscript could have been copied either at Arak'eloc' Vank',
near Mus, or more likely at Glajor itself, whose exact location is still under dis-
pute.3!

The manuscript was probably conceived as a textbook, and primarily con-
tains propaedeutic explanations to the writings of Gregory of Nazianzus,
Gregory of Nyssa, Philo, Basil of Caesarea, David the Invincible, Evagrius, and
Pseudo-Dionysius. These are interspersed with shorter texts of various contents
(but often characterised by an interest in Western Classical culture), which
seem to have been inserted as fillers to complete a group of 10 folios or a quire.32
Among these fillers, in the final section copied by a certain Sargis, the excerpt
from the Timaeus can be found, clearly marked as such in the manuscript (Mn:
h whdb npwd;, or “Plato, from the dialogue Timaeus”).33

The surviving excerpt currently takes up three quarters of a column in
M 437 (roughly corresponding to half a page in the Venetian manuscript) but
Aimi points out that the following sheet was replaced in the 17th century.34
This is potentially meaningful, since the Platonic section—which ends with
an incomplete sentence—could have been substantially longer (according to
Aimi, perhaps up to seven times longer than it is now). We do not know at
present whether the excerpt was taken directly from a manuscript containing
the complete translation,3> or whether it had been previously separated from
it, as is the case with the chapter “On Colours’, and circulated independently,
perhaps in miscellaneous volumes (but see below).36

30  On the date of the manuscript, cf. also Aimi 2016b, with references. See in particular 272,
note 1.

31 Cf. Mathews—Sanjian 1991, 17—21; Aimi 20164, 35, and 2016b, 274, note 5; Pogossian forth-
coming (courtesy of the author), with a discussion of the political significance of different
locations in Vayoc' Jor.

32 Cowe 2010, 8.

33  See 253Y, second column, line 16.

34  Aimi2016b, 274, note g.

35  On the potentially direct knowledge of the Platonic versions in Glajor circles, see Aimi
20164, 411f,, drawing on Tinti 2012b, 274.

36 Cf. Cowe 2010, 14, note 8o: although his remark concerns a different filler text present in
the manuscript, a similar reasoning, i.e. that the use as a filler might suggest that the text
“was already excerpted from its putative original context (...) in the copyist's exemplar,
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From a philological standpoint, a comparison between the excerpt as at-
tested in M 437 and the corresponding section in the much later V1123 confirms
the impression of overall reliability of the latter, provided by the chapter “On
Colours” (see above). The divergences between the two witnesses are truly
minor—in fact, less substantial than in the previous case—and in several
instances the Venetian manuscript actually appears more conservative.37

4 Quotations in Armenian Writings

As for references to the extant Timaeus in writings by Armenian authors, sev-
eral years ago the present writer first presented two virtually identical quota-
tions,®® corresponding to lines 14.16-18 in V1123 (91.33—35 Suk'rean 1877; 28 ¢ 3-5
Greek), that she had been able to detect in the Homily on the Prodigal Son®? and
the Commentary on the Wisdom of Solomon,*® both by Nersés Lambronac'i, who
was active in Cilicia and died in 198.#

When compared with the extant Armenian Timaeus (and with the Greek),
the relevant lines in these two texts appear in a slightly altered form (see the
elements in bold below):

TV pév odv momTy xal Tatépa To03e Tod TavTds ebpely TE Epyov xal edpéVT
elg mavtag advatov Aéyewy

thus, finding the maker and father of this Universe is a difficult matter,
and, having found him, it is impossible to tell everyone

hulj wpy’ qAwynd b qupuphyt wdkblignd’ qguubky qnpé k: G gunbiugg
wdkibgni yqundb) wbktwp & (Timaeus, V 1123)

but finding the father and maker of all things is a difficult matter. And,
having found him, it is impossible to tell everyone

which may then have been a miscellany composed of diverse materials” could apply to
the Platonic excerpt as well. On this possibility, see below, § 4.

37  Cf. Aimi 2016a, 39—40.

38 Tinti 2012b, 268 ff.

39  Oskean 1928, 133.

40  Tanielian 2007, 545.

41 Cf. Thomson 1995 and 2007, s.v.
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puyg qAwgnl’ i qupuphyb wdkbkgnia gnpé b quwbl) b gubug
widkbitignil, wuwndl) wbkbwp b (Prodigal Son, Oskean 1928)

but finding the father and maker of all things is a difficult matter, and,
once everyone has found him, it is impossible to tell;

with a slight change in punctuation, the sentence can be (better) translated as
below:

puyg’ qAwgnd i qupuphyd wdkbbgnia gnpd b quubly, b qubuyg’
wdkiiigni yundbyp wbktiwn | (Wisdom of Solomon, Tanielian 2007)

but finding the father and maker of all things is a difficult matter, and,
having found him, it is impossible to tell everyone

Without repeating here the textual analysis presented in Tinti 2012b, which
addressed the potential significance of these minor divergences and the likeli-
hood that two almost identical, yet independent translations could have been
made of the same passage, we will just repeat the relevant conclusion, namely
that Lambronac'i undoubtedly quoted, twice, a passage ultimately drawn from
the extant Armenian Timaeus, possibly with a slight mnemonic interference
with a passage from the biblical Book of Proverbs, 20:6.

These two quotations are of the utmost importance because, at the present
state of knowledge, they constitute the earliest undisputed termini ante quem
for the Armenian version of the Timaeus, which must have been realised before
Lambronac'i’s death in 1198.

As remarked (with further details and references) in Tinti 2012b,*? these are
not the only allusions to the Timaeus (or indeed to other Platonic writings)
in works by Lambronac'i. Most notably, the Commentary on the Ecclesiastes,*?
which according to Tanielian (2007) dates back to the same years as the Com-
mentary on the Wisdom of Solomon,** namely towards the end of the author’s
life (1193-1198), includes a non-literal, less than precise reference to the con-
tents of the dialogue.

Thus, on the one hand, Lambronac'i quotes the exact same passage of the
Timaeus twice, in different works; on the other, in yet another work, he refers to
the Timaeus in more generic and, more importantly, less accurate terms. One

42 Tinti 2012b, 272 f.
43  von Sachsen 1929, 7.
44  Tanielian 2007, 83.
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cannot help but wonder whether this might be of some significance, namely
whether Lambronac'i even had access to the entire dialogue, or whether he
knew just this one fragment, which, as anticipated, is the most popular quota-
tion from the Timaeus in Christian authors, thanks to its obvious theological
implications. In fact, we will see shortly that other references to it (more or less
matching the extant translation) are attested in Armenian texts.*>

At the present state of knowledge, it is virtually impossible to answer this
question with any certainty. Even if he did have access to the dialogue at some
point, he might not have actually been in continuous possession of the text,
and therefore he might have jotted down his own recollections of it, or taken
the inaccurate piece of information from commentaries and secondary liter-
ature, without being able to check it on the Timaeus itself. If he did know just
this one fragment, his source might have been one as yet undiscovered earlier
quotation in an Armenian author, or, perhaps more likely, an excerpt that circu-
lated independently from the entire version. In that regard, it is worth stressing
that, tantalisingly, the relevant lines (corresponding to 28 ¢ 3—5 of the Greek)
follow immediately the section included in the mutilous excerpt attested in
manuscript M 437 (corresponding to 27 d 6—28 c 2). Of course, based on Cowe
(2010)’s proposed date (early 1280s), the Glajor manuscript would postdate
Lambronac'i’s lifetime by almost a century,*¢ but we could imagine that Lam-
bronac'i had access to an earlier miscellany including the same excerpt. That
would substantiate the notion that the passage had circulated independently
even before being used as a filler in M 437 (see above).

Besides the quotations in Lambronac'i, other textual references to the extant
Timaeus exist that, to the present author’s knowledge, have never been brought
to bear in the scholarly literature concerning the Armenian Platonic transla-
tions.

Not surprisingly, the famous passage about the “father and maker” has had
some fortune in later texts. For instance, it is quoted in a section explicitly
attributed*’ to a discourse/ homily by 13th century author Vahram (Rabuni)

45  See Tinti 2012b, 273, note 146 (with references) for a freer allusion, clearly not matching
the extant Armenian Timaeus, in the Armenian version of the Apology of Aristides.

46 It is perhaps worth pointing out that Tanielian 2007’s edition of the Commentary on the
Wisdom of Solomon uses as its main source manuscript M 4211, dating back to the year
1292.

47  Oskeporik 1746, ch. 46, 507. Cf. K'yoseyan 1995, 223. This page marks the beginning of a
section entitled “On the Holy Trinity, One Divinity, and the Salvific Providence of Christ,
pronounced by Lord Vahram Vardapet’.
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vardapet,*® included in Grigor Tat'ewac'i’s (1340-1411)*° Oskep ‘orik (“Book of
Golden Content” or “Gold-filled”).5°

K'yosesyan (1995) had already recognised the Timaeus as the source of these
lines, and pertinently mentioned the relevant page in Suk‘rean’s 1877 edition,>!
but this passage does not appear to have been included in any discussion on
the fortune of the Platonic versions before. In any case, it should be pointed
out that K'yosesyan does not seem to differentiate between literal quotations
from the Armenian Plato, such as this one, and more generic references; that
could explain why the special significance of these lines has gone unnoticed so
far.

The relevant passage (minus the abbreviations used in the 1746 edition)
reads as follows:

Npwbu ynuwnnd wuk pL’ qAwgpt b quuuntunt witbwyith quuaty
gnpé L. b qunbiwy” wyundty wbAbwp

As Plato says that: finding the father and cause of everything is a difficult
matter; and, having found him, it is impossible to tell.

If we compare them with the corresponding lines from the Armenian Timaeus
(see above), a couple of differences are immediately apparent (in bold in the
text above), namely singular wdiklwybh for plural wdkikgnil, and, most not-
ably, the use of yjuuwntwn (“cause”) instead of wipuphy (“creator”, “maker”). We
might ascribe both divergences to an imperfect quotation from memory, espe-
cially since the word ujuuun@wn is used elsewhere in the Armenian Timaeus,5?
but this choice in particular could be due to the author’s preference for what
amounts to a key word (“cause”) in the preceding lines.

Still, the text is otherwise a good match for that of the dialogue, and, interest-
ingly, follows its word-order rather than the one attested in Lambronac'i, which
suggests that the quotations in the latter’s writings were likely not the source
of this one. Whether Vahram Rabuni drew them from the Armenian Timaeus
itself, from an excerpt, or from other secondary literature, cannot be ascer-

48  Cf. Thomson 1995 and 2007, s.v.

49  Cf. Thomson 1995 and 2007, s.v.

50  Oskep'orik 1746, ch. 46, 546, lines 15-17. Cf. K'yoseyan 1995, 238.
51 See K'yosesyan 1995, 268, note 108; 258, note 19.

52  Cf e.g. 14.24 in V123, corresponding to 29 a 6 Greek.
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tained at the moment, although another, less literal reference to Plato immedi-
ately follows in the text,5® and one is attested earlier in the same chapter.54

It should also be pointed out that the same passage about the “father and
maker” is quoted, more freely, in an earlier section of the Oskep orik,5% and,
interestingly, one that is not ascribed to Vahram vardapet. This reference to the
Timaeus had also been spotted by K'yosesyan (1995).56

The relevant lines (minus any abbreviations and orthographic peculiarities
in the 1746 edition) read as follows:

bL h Ybpwy wdkbwygh wynuwnb Yaph wubing. (npubu qAwgpd’ b
qupunhyb hdwbu @ ndniwuphi b G yundby b wbjupbh:)

And about everything Plato concludes saying: ([like] knowing the father
and maker is difficult and telling is impossible).

In this case, the pair “father and maker” appears as in the Armenian Timaeus,
but the vocabulary is otherwise quite different; overall, the quotation in itself is
less than precise and does not provide any compelling clues about Tat'ewac'i’s
(as opposed to Vahram vardapet’s) possible knowledge of (and access to) the
extant translation of the dialogue.

Whilst other explicit references to Plato in the Oskep ‘orik are not more help-
ful in this regard,57 the text actually includes a literal quotation from a different
passage of the Timaeus.58 This line is not ascribed to Plato in the text itself, and
its source has thus not been recognised by K'yosesyan.

The relevant bit (minus any abbreviations present in Oskep ‘orik 1746) reads
as follows:

Npwtw gngd h ubiek Gy h uyhnwyk:
As grey (originates) from black and white.

The corresponding line in the Timaeus (60.14-15 in V 1123; cf. 68 ¢ 3—4 Gr. and
105.15 in Vardanyan 1979) reads:

53  Oskep'orik 1746, ch. 46, 546, lines 17-19. Cf. K'yosesyan 1995, 238.

54  Oskep‘orik 1746, ch. 46, 517, lines 22—24. Cf. K'yosesyan 1995, 227.

55  Oskep'orik 1746, ch. 10, 13, lines 1-3. Cf. K'yosesyan 1995, 47.

56 K'yosesyan 1995, 258, note 19.

57  See Oskep'orik 1746, ch. 4, 29, line 10; cf. K'yosesyan 1995, 12. Also, Oskep ‘orik 1746, ch. 7, 66,
lines 17-19; cf. K'yosesyan 1995, 28.

58  Oskep'orik 1746, ch. 44, 479, line 8; cf. K'yosesyan 1995, 210.
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ooy d¢ Aevxod Te xal péravog

and grey (originates from a mixture) of white and black?®

ki qng h uyhwwyh b h ubueh (V23)

and grey (originates from a mixture) of white and black

9ny" h ubirk L h uyhwnwyk (hih (Vardanyan 1979)
grey originates from black and white

This sentence concerning the colour grey as a mixture of black and white may
be brief, but it is nevertheless significant, not least because it includes the lex-
ical element gny, a comparatively rare variant of gnpg, with a phonetic devel-
opment1$ > § that, although attested earlier, became widespread only in Middle
Armenian.5°

The source passage belongs to the section “On Colours”, which knew some
degree of textual circulation independently from the rest of the translated dia-
logue, as detailed above. As a matter of fact, the textual comparison shows that
the quotation in the Oskep ‘orik follows more closely the excerpt as edited by
Vardanyan than the Armenian Timaeus as attested in the complete Venetian
manuscript.

Interestingly, according to the examples provided in the thesaurus Nor
bargirk‘1836—1837,5! the same passage is also quoted, more extensively, in a mis-
cellaneous text, probably later than the 12th century:52

Gy np k juwpubiwg, b gng’ h fuuntdwdl huh: 9ng hubtik G uwh-
wnwlk thth:

59  See the extended text below.

60  Cf. Karst19o1, 94ff. At the present state of knowledge, qnp with the meaning of “grey” does
not seem to be attested as such in any dated text before the 12th century (see also below).
Together with other lexicographical data, this detail is being included by the present writer
in her analysis of the date of the Armenian Platonic versions.

61 S.v. gqng.

62  The text is indicated by the abbreviation Nulhthnn. In the Nor bargirk‘ 1836-1837, the
examples simply labelled Nuljhthnp(hly) can be drawn from any one of several miscel-
lanies, mostly later than the 12th c. (see Nor bargirk‘1836—1837,17).
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Red, that is yellow and grey, originates from a mixture. Grey originates
from black and white.

The extended text in the Timaeus (60.13—15 in V1123; cf. 68 ¢ 3—4 Gr. and 105.14—
15 in Vardanyan 1979) reads:

nuppdy 8¢ EavBod te xal patod xpdiaet yiyvetat, paudy 8¢ Aeuxod Te xal uélavog

and red originates from a mixture of yellow and grey, and grey, (from a
mixture) of white and black

huly 2bYy h fewpuabigh” t h gngh fiwntidwidk 1hah’ G gng h% uwhuowyh
G h ubunh (V1123)

and red originates from a mixture of yellow and grey, and grey from (a
mixture of) white and black

huy 2ty h ppwpubigh G gngh fuwnbdwdk jhah: 9ng' h ubik b b uwh-
wnuwlk (huh (Vardanyan 1979)

and red originates from a mixture of yellow and grey. Grey originates from
black and white

The comparison between all these versions seems to suggest that the text of the
unidentified miscellany, at least as it is quoted by the Nor bargirk‘1836-1837, is
partially corrupted. The transition from gngh to gqn2 h (in bold above) could

obviously occur very easily (and it has occurred even in V 1123 in the second

part of the sentence).5* If qny was interpreted as a nominative, that in turn

would have favoured the correction of pumpwntigh into fuwpunbwy, for the sake
of symmetry, and the consequent restructuring of the sentence, with the inser-
tion of nn L to explain the juxtaposition of two nominatives.

Be that as it may, the second part of the quotation is the most signific-

ant for our purposes, since, once again, it is clearly a better match for the

63
64

See following note.

The manuscript reads: k1 qnph uyhwnwljh b h ubkwith, with no space between qng and the
following h; furthermore, the sign which usually precedes the preposition (’h) is absent.
Missing spaces and signs are by no means rare in V 1123, and not necessarily significant,
but it is worth noting that the preposition is otherwise consistently written as ’h in this
sentence.
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text as attested in the excerpt “On Colours”. In theory, both the quotations
(in Tat'ewac'i’s Oskep ‘orik and in the unidentified miscellany) and the excerpt
could belong to a different branch of the textual tradition than the one attested
in the Venetian manuscript, but it is perhaps more likely that the two quo-
tations ultimately derive from the excerpt itself (which does not necessarily
mean that they derive from the surviving manuscript, of course).

Overall, taking into account the inherently miscellaneous nature of
Tat'ewac'i’s Oskep ‘orik,%° it does not seem unreasonable to suppose that the Pla-
tonic references in the text may derive from excerpts and quotations included
in other secondary literature rather than from the complete translation itself,
although that cannot be ruled out, of course.

In any case, as far as the state of the text is concerned, it is worth noting that
V1123 seems once again closer to the Greek (and thus, possibly, to a more genu-
ine form of the Armenian version), at least in the second part of the sentence,
than the earlier witnesses. Even setting aside the inversion between white and
black, which could occur rather easily in either manuscript tradition (Greek or
Armenian),56 the presence of the ablatives (utith and uyhunwll) instead of the
genitives (which match the Greek) in the other witnesses seems to reflect an
attempt to normalise the Armenian.6”

Although a lexicographical investigation is beyond the scope of the present
contribution, it is also potentially significant that the comparatively rare word
qng (“grey”) is attested in other late texts that explicitly refer to the colour as a
mixture of black and white, and thus are possibly influenced, directly or indir-
ectly, by the Timaeus (or by the excerpt that circulated independently).68

65  Cf. K'yosesyan 1995, V-VL.

66 It should be pointed out, though, that it does not seem to be attested in this particular
passage in the Greek manuscript tradition (see Burnet 1902, ad loc., Serrano Cantarin—
Diaz de Cerio Diez 2012, ad loc., and Rivaud 2021, ad loc., as well as Jonkers 1982 and 2017),
so it could be surmised that the word order as attested in V 1123 is closer to the source text
(with the caveat that the relevant variant could have existed at some point, and simply
not be attested in the extant witnesses).

67  Asfor the first part of the sentence, it is debatable whether hulj 25y h fuwpubtigh b gnoh
fuwnbdwdk; |hah of the excerpt, which reflects muppdv 8¢ EavBod te xal patod xpdoet yiyve-
ot but also happens to be more natural in Armenian, is to be considered preferable to huly
oLy 1 luwpuntigh’ B h gnoh puwuntdwdl |hah of the Timaeus, which is symmetrical to the
prepositional phrases of the second part.

68  In that regard, the Nor bargirk*1836-1837 mentions for instance a relevant occurrence in
the Armenian version of John of Damascus (13th century), but a search in the digital lib-
rary Digilib also reveals one in the Commentary on Grammar by Vardan Arewelc'i (13th
century). Further investigations are needed in this regard.
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5 Preliminary Conclusions and Perspectives for Further Research

Let us summarise the acquisitions presented above and try to draw some pre-
liminary conclusions on the three points we set out to discuss.

First of all, what can the ensemble of these data tell us about the diffusion
of the Armenian Platonic versions?

Even at this preliminary stage in the investigation, it is clear that, contrary
to what has long been assumed, the Armenian Timaeus at least did not exist in
a void. Rather, it seems to have had a certain amount of textual circulation, at
least in the form of excerpts from two different and distant sections of the text,
and subsequent quotations most likely drawn from the same sections. At the
present state of knowledge, we cannot rule out that other parts of the dialogue
might have had some amount of independent circulation and/or been quoted
by subsequent authors. At the same time, we cannot say for certain that the
other four Platonic (or Pseudo-Platonic) versions did not leave any traces in
Armenian literary tradition. What we can say with confidence is that sections
of the Timaeus at least seem to have been known in vastly different areas of the
Armenian speaking territory, such as Cilicia and Glajor, from the 12th century
onwards.

Secondly, what can the minor witnesses and traces of indirect tradition tell
us about the reliability of V1123, the sole (and late) complete manuscript?

The relevant data actually provide some reassuring indications as to the
value of the Venetian manuscript as a witness, since the latter, despite being
quite recent, seems to preserve in many cases a more conservative state of the
text.

Thirdly, can this line of enquiry provide meaningful clues towards solving
the complex puzzle of the Platonic versions’ date and attribution?

As stated above, Lambronac'i’'s quotations provide a definite terminus ante
quem to the late 12th century, for the Timaeus at least. In that regard, it might
also be interesting to note that Lambronac'i was a direct descendant of Grigor
Magistros Pahlawuni, who, about a century and a half earlier, according to
his own testimony, could not find any Platonic versions and thus personally
authored a translation of the same dialogue (among other texts).69 This in itself
is of course not enough to support an attribution of the extant Timaeus to
Grigor. Still, even without suggesting that Lambronac'i was necessarily aware
of Grigor’s (potential) authorship, it is tempting to imagine that the family link
and/or family tradition might have favoured his awareness that such a trans-

69  Cf. Muradyan 2012, letter n. 50, 330.
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lation existed, and perhaps prompted his desire to consult it. To shed further
light on this point, it could be worth investigating any potential links between
the books known to have been available to (and have been used by) Magis-
tros and Lambronac'i respectively, to see whether any (other?) meaningful links
between their respective libraries can be established.”®

This is all of course, at this stage, mere speculation. However, tantalisingly,
not only is the first author to quote a line from the Armenian Timaeus a des-
cendant of Magistros’s, but all traces of textual circulation so far detected post-
date the latter.” Of course, a negative argument—i.e. the lack of earlier traces
of textual circulation—cannot stand on its own, but it could potentially back
up and solidify a conclusion reached by other means.

Finally, it is worth repeating that our enquiry into the fortune and circula-
tion of the Armenian Platonic translations is still very much a work in progress,
and one which will hopefully be made easier by the gradual cataloguing of
manuscript collections and the digitisation of manuscripts and/or of reliable
editions. The creation of searchable texts in particular will make it easier to
compare different passages and detect textual parallels even in the absence of
an explicit attribution to Plato, to the Timaeus, and perhaps even to the other
translated dialogues.

Bibliography

Aimi, C. 2008-2009. La traduzione armena dell’Apologia di Socrate di Platone: edizione
critica e commento, Tesi di Laurea (Dissertation), Bologna: Alma Mater Studiorum—
Universita di Bologna.

Aimi, C. 2011 “Platone in Armenia. Osservazioni sulla traduzione dell'Apologia di
Socrate”, Rassegna Armenisti Italiani 12, 15—21.

Aimi, C. 2014. “Tracce di lessicografia greca nell'antica traduzione armena dell’«Apolo-
gia» di Platone”, Eikasmds 25, 295—312.

Aimi, C. 2016a. La versione armena del libro v delle Leggi di Platone: edizione crit-
ica con commento e note al testo, Tesi di dottorato (PhD Thesis), Bologna: Alma
Mater Studiorum—Universita di Bologna. http://amsdottorato.unibo.it/7362/1/aimi
_chiara_tesi.pdf, last consulted on 26 September 2021.

Aimi, C. 2016b. “Appendix (Codex M 437)" to D'Alessandro, G.—Pagani, L. “Homer in

70 The present writer owes this suggestion to an anonymous reviewer, to whom thanks are
due.

71 Previous attempts at establishing earlier termini ante quem do not stand up to closer scru-
tiny: see Tinti 2012b, 227ff.


http://amsdottorato.unibo.it/7362/1/aimi_chiara_tesi.pdf
http://amsdottorato.unibo.it/7362/1/aimi_chiara_tesi.pdf

CIRCULATION OF THE ARMENIAN PLATONIC TRANSLATIONS 231

the Armenian Tradition”, in Gazzano—Pagani—Traina 2016, 272—276. DOI: 10.1515/
9783110489941-017

Benati, E. 2018. “Il P. Ant. 3181, il Parisinus Gr. 1807 e il Vaticanus Gr. 165 di Niceforo
Gregora: per uno studio della famiglia A della tradizione del Minos”, Studi Classici e
Orientali 64, 57—73. DOI: 10.12871/197888333901783.

Burnet, J. (ed.) 1902. Platonis Opera: tomus 1v Tetralogiam viII continens, Oxford: E
Typographeo Clarendoniano. DOI: 10.1093/actrade/9780198145448.book.1.

Calzolari, V. (ed.), with the collaboration of Stone, M. 2014. Armenian Philology in the
Modern Era. From Manuscript to Digital Text, Leiden-Boston: Brill (Handbook of Ori-
ental studies, Section 8, Uralic & Central Asia 23/1). DOI: 10.1163/9789004270961.

Calzolari, V. 2014. “Philosophical Literature in Ancient and Medieval Armenia’, in
Calzolari—Stone 2014, 349—376. DOI: 10.1163/9789004270961_017.

Calzolari, V. 2016. “The Transmission and Reception of the Greek Cultural Heritage
in Late Antique Armenia: The Armenian Translations of the Greek Neoplatonic
Works”, in Gazzano—Pagani—Traina 2016, 47—70. DOI: 10.1515/9783110489941-006.

Cemdemean, S. 1998. Mayr c'uc'ak hayerén jeragrac' Matenadaranin Mxitareanc' i Ven-
etik [Great catalogue of the Armenian manuscripts of the Mekhitarist library in
Venice], vol. 8, Venetik: S. Lazar.

Conybeare, F. 1889. “On the Ancient Armenian Versions of Plato”, The Classical Review
3.8, 340—343. DOI: 10.1017/80009840x00195630.

Conybeare, F. 1891. “On the Ancient Armenian Version of Plato”, The American Journal
of Philology 12.2,193—210. DOI: 10.2307/287914.

Coulie, B. 2014. “Text Editing: Principles and Methods”, in Calzolari—Stone 2014, 137—
174. DOI: 10.1163/9789004270961_007.

Cowe, S.P. 2010. “A Unique Variant on the Trojan War and Founding of Rome Accord-
ing to a Recently-discovered Armenian Epitome’, Revue des Etudes Arméniennes 32,
1-24. DOI: 10.2143/rea.32.0.2050514.

Digilib = Digital Library of Armenian Literature: https://digilib.aua.am/digilib/. Last
accessed on 4 October 2021.

Eganyan, O., Zeyt'unyan, A., Ant'abyan, P', K'ed$kerean, A. (eds) 2004. Mayr cuc'ak
hayerén jeragrac* Mastoc'i anuan Matenadarani [Great catalogue of the Armenian
manuscripts of the Matenadaran named after Mastoc'], vol. 2, Erevan: Nayiri.

Gazzano, F., Pagani, L., Traina, G. (eds) 2016. Greek Texts and Armenian Traditions. An
Interdisciplinary Approach, Berlin: De Gruyter (Trends in Classics—Supplementary
Volumes 39). DOI: 10.1515/9783110489941.

Jonkers, G. 1989. The Manuscript Tradition of Plato’s Timaeus and Critias, Dissertation,
Amsterdam: Vrije Universiteit.

Jonkers, G. 2017. The Textual Tradition of Plato’s Timaeus and Critias, Leiden—Boston:
Brill. DOT: 10.1163/9789004335202.

Karst, ]. 1901. Historische Grammatik des Kilikisch-Armenischen, Strassburg: Verlag von
Karl J. Tritbner. DOI: 10.1515/9783111496672.


https://doi.org/10.1515/9783110489941-017
https://doi.org/10.1515/9783110489941-017
https://doi.org/10.12871/197888333901783
https://doi.org/10.1093/actrade/9780198145448.book.1
https://doi.org/10.1163/9789004270961
https://doi.org/10.1163/9789004270961_017
https://doi.org/10.1515/9783110489941-006
https://doi.org/10.1017/s0009840x00195630
https://doi.org/10.2307/287914
https://doi.org/10.1163/9789004270961_007
https://doi.org/10.2143/rea.32.0.2050514
https://digilib.aua.am/digilib/
https://doi.org/10.1515/9783110489941
https://doi.org/10.1163/9789004335202
https://doi.org/10.1515/9783111496672

232 TINTI

K'yosesyan, H. (ed.) 1995. Grigor Tat'evac'i, Oskep‘orik [Gold-filled (book)], Erevan:
«Gt'ut'yun» hrataraké'ut'yun.

Mathews, T.F.—Sanjian, A.K. 1991. Armenian Gospel Iconography. The Tradition of the
Glajor Gospel, Washington (D.C.).

Muradyan, G. [as Muradean, G.] (ed.) 2012. “Grigori Magistrosi t'ult'’k' ew ¢'ap‘abe-
rakank' [Grigor Magistros’s letters and metrical works]’, in Matenagirk® Hayoc".
7z hator. Za dar. / Armenian Classical Authors. Volume 16. 11th Century, Erewan:
Haykakan matenasar Galust Kiwlpénkean himnarkut'ean; Meci tann Kilikioy kat'o-
tikosut'iwn; Mesrop Mastoc'i anuan matenadaran, 139—385.

Nor bargirk 1836-1837 = Awetik'ean G., Siwrmeélean X., Awgerean, M., Nor bargirk
haykazean lezui [New dictionary of the Armenian Language], I Venetik: I tparani
srboyn Lazaru.

Orengo, A. 2010. “L'armeno del v secolo. Note per una storia della lingua armena’, in
Ajello, R, Berrettoni, P., Fanciullo, F., Marotta, G., Motta, F. (eds), Quae omnia bella
devoratis. Studi in memoria di Edoardo Vineis, Pisa: Edizioni ETS, 447—468.

Oskean, H.H.1928. “Nersési Lambronac'woy ¢ar yanarak ordin [ The homily on the Prod-
igal son by Nersés Lambronac'i|’, Handés Amsoreay 42, 120-135; 311-319.

Oskep ‘orik 1746 = Grigor Tat'evac'i, Girk® or koci Oskep ‘orik [Book that is called Gold-
filled], s.I. [Constantinople]: I Tparani Abraham Dpri.

Pogossian, Z. forthcoming. “Vayots' Dzor, Syunik' and the World: Global Transform-
ations and Local Dynamics between the 10th and 14th Centuries’, in Pogossian,
Z.—Nucciotti, M. (eds), Medieval Yeghegis (Armenia): Local Multiplicities and Global
Connections of a Rural Centre on the Silk Road, publisher TBD.

Rivaud, A. (ed.) 2021. Platon, Oeuvres complétes, tome x: Timée—Critias, 10° tirage, Paris:
Les Belles Lettres.

Scarpellini, S. 2011—2012. La traduzione armena dell’Eutifrone: nuove osservazioni lin-
guistiche e filologiche, Tesi di Laurea (Dissertation), Milano: Universita Cattolica del
Sacro Cuore.

Scarpellini, S. 2016. “Contributo per un'edizione critica della versione armena dell’ Euti-
frone di Platone: il manoscritto 1123 della Biblioteca dei Padri Mechitaristi di Venezia
e l'edizione a stampa’, Lanalisi linguistica e letteraria 24, 119—-124.

Serrano Cantarin, R.—Diaz de Cerio Diez, M. (eds) 2012. Platén, Timeo, Edicién critica,
traduccion, introduccion y notas, Madrid: Consejo Superior de Investigaciones Cien-
tificas.

Suk'rean, A. (ed.) 1877. Platoni Imastasiri Tramaxosut‘iwnk’ Ewt'ip fon, Pastpanut‘iwn
Sokratay ew Timéos [Dialogues by Plato the philosopher. Euthyphro, Apology of
Socrates and Timaeus), i Venetik: I vans srboyn Lazaru.

Thomson, R.1995. A Bibliography of Classical Armenian Literature to 1500 AD, Turnhout:
Brepols (Corpus Christianorum, Series graeca).

Thomson, R. 2007. “Supplement to A Bibliography of Classical Armenian Literature to



CIRCULATION OF THE ARMENIAN PLATONIC TRANSLATIONS 233

1500 AD: Publications 1993—2005", Le Muséon 120 (1-2),163—233. DO1:10.2143/mus.120
12020271

Tanielian, A. (ed.) 2007. Archbishop Nerses Lambronac'i, Commentary on Wisdom of
Solomon, New York: Skewra Press.

Tinti, I. 2012a. “Essere” e “divenire” nel Timeo greco e armeno. Studio terminologico e
indagine traduttologica, Pisa: Pisa University Press (Studi Linguistici Pisani 6).

Tinti, I. 2012b. “On the Chronology and Attribution of the Old Armenian Timaeus: a
Status Quaestionis and New Perspectives’, Egitto e Vicino Oriente 35, 219—282.

Tinti, I. 2016a. “Grecisms in the Ancient Armenian Timaeus’, in Gazzano—Pagani—
Traina 2016, 277—298. DOI: 10.1515/9783110489941-018.

Tinti, I. 2016b. “Problematising the Greek Influence on Armenian Texts", Rhesis. Inter-
national Journal of Linguistics, Philology and Literature 7.1, 28—43.

Vardanyan, S. (ed.) 1979. ISox, Girk*iveray bnut‘ean [Book on Nature], Erevan: Haykakan
SSH GA hratarak¢'ut'yun.

von Sachsen, M. (ed.) 1929. Nerses von Lampron Erzbischof von Tarsus, Erklirung des
«Versammlers» (Predigers), Leipzig: O. Harrassowitz.

Zarbhanalean, G. (ed.) 189o. Platoni Tramaxasowt iwnk". Yatags Orinac‘ ew Minovs [Dia-
logues by Plato. Laws and Minos], i Venetik: I Mxit‘arean tparani.


https://doi.org/10.2143/mus.120.1.2020271
https://doi.org/10.2143/mus.120.1.2020271
https://doi.org/10.1515/9783110489941-018

10

Per la storia di un manoscritto armeno in

Inghilterra
(London, Wellcome Library, ms. 16586)

Anna Sirinian

Per chi studia i manoscritti di qualsiasi civilta, il web costituisce ormai una fonte
d'informazioni preziosa: sebbene nulla sostituisca I'esame de visu, la possibi-
lita tuttavia di analizzare online le riproduzioni digitali di un numero sempre
maggiore di manoscritti non puo che ampliare enormemente le possibilita
d'indagine, favorendo l'acquisizione e la rapida diffusione di dati sempre piu
numerosi, utili a consolidare ipotesi gia formulate o ad aprire nuovi percorsi di
ricerca, con effetti inimmaginabili anche solo pochi anni fa.

Fra le altre biblioteche e istituzioni di conservazione che ospitano mano-
scritti armeni, anche la Wellcome Library di Londra, nata per volonta e dalle
collezioni librarie del magnate, farmacista e filantropo sir Henry Solomon Well-
come (1853-1936), ha intrapreso a partire dal 2010 un'opera di digitalizzazione
dei suoi materiali librari rari e di pregio, tuttora in corso, in linea con i suoi
ideali di istituzione di libero accesso!. Specializzata nella storia della medi-
cina, la Biblioteca si apre in realta a molte altre discipline, secondo le ampie
vedute del suo fondatore, che concepiva tale scienza come parte integrante
della storia dell'umanita, inclusiva anche di aspetti antropologici, archeologici
ed etnografici. Particolarmente interessanti sono le sue collezioni di mano-
scritti orientali, non solo di argomento medico, provenienti da tutta l'Asia,
frutto di una intensa attivita di acquisizione alla quale erano deputati gli stessi
agenti della compagnia farmaceutica di Wellcome nel corso dei loro viaggi
d’affari?.

Modesta solo per quantita rispetto ad altre assai pili consistenti, la collezione
armena conta quindici elementi, notevoli tuttavia per contenuti e miniature.
Grazie al valido catalogo uscito nel 1986, in forma di articolo, a cura di Vrej Ner-
sessian, successivamente confluito nel maggiore Catalogue del 2012 dedicato ai

1 Sene veda il sito internet https://wellcomecollection.org/pages/YEggnRAAACMAb7YE (ulti-
ma consultazione: 8 marzo 2022).
2 Cf. Allan 1981 e 2003; Nersessian 2012, 25.
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manoscritti armeni della British Library e di altre biblioteche del Regno Unito,
ne conosciamo la composizione: oltre a quattro Vangeli — uno dei quali, il ms.
arm. 1, € l'elemento pil antico, datato all'anno 1495 — ne fanno parte altrettanti
codici miscellanei, un Glossario medico, due Messali, un Rituale, due Innari e
un Omiliario3.

Di uno dei due Innari, il ms. 16586 (= LOW 16586), pergamenaceo, dell'anno
1679, il sito della Wellcome Library rende disponibile, con quella di alcuni
altri fogli, la riproduzione digitale del colofone (ff. 289Y-290¥), al termine del
quale compare un'annotazione finale in inchiostro di colore violaceo*. Grazie a
quest'immagine (Figura 10.1), € possibile precisare, come vedremo, alcuni par-
ticolari su questi due testi — colofone e nota — rispetto alla loro edizione nel
Catalogue di Nersessian, contribuendo cosi a ricostruire la storia del mano-
scritto®.

1 11 colofone (ff. 289v-290*)

Trascriviamo per primo il testo del colofone, corredandolo della traduzione ita-
liana e di alcune note$:

dwnp wdkbwunpp Gppnpoynepl(w)ad’ Awip b nppeny B Angung uppny,
wydd b juithnbwbu jwithnbihg. wdka:

GunpAht B npnpdmp(bwd)p B upnpnip(bud)p wdkbwquipht UBi(u-
wnnon )y, judg Gikw wwwpunbg(w)r Anghwpnigpu u(np)p Epgupubu np Yngh

Gwpuwling <h) qut G paunhp wiphtwyk: Sphg(w)r uw h ghiqupwnupl
Uwpgqnuwd, pany Andudbun U(np)p U(unnuw)dwdth mwtwnhu, denundp
nqbwdtin br wbwpAbun gpyh Uhpuyky Gphgny, pyhtt 8PC, b Juybjnudu?

3 Allan 1981, 12 riferisce perla collezione armena di 16 mss., numero tuttavia che risulta essere 15
nei successivi studi specifici di Nersessian 1986, 2003 e 2012 (= il Catalogue). Della collezione
fanno parte anche 6 antichi libri a stampa.

4 https://wellcomecollection.org/works/r8wtkzzf (ultima consultazione: 8 marzo 2022). Nel
sito & possibile reperire anche altre cinque immagini del manoscritto 16586 o ms. arm. 14,
secondo lanumerazione presente in Nersessian 1986, tra le qualile due pagine iniziali recanti,
a sinistra, una miniatura a piena pagina raffigurante Gioacchino ed Anna e, a destra, I'ini-
zio dell'inno dedicato alla nascita di Maria, in armeno la «Madre di Dio» (Fig 10.2): https://
wellcomecollection.org/works/j4tgadsp (ultima consultazione: 8 marzo 2022).

5 Nersessian 2012, 537-538 (n. 102); il testo del colofone riprende quello pubblicato precedente-
mente dallo stesso Nersessian 1986, 336-337 (n. 14).

6 Le parentesi tonde indicano gli scioglimenti di abbreviazione, mentre le uncinate le integra-
zioni; la punteggiatura e l'uso delle maiuscole/minuscole sono nostri.

7 L wbwpAbun qpyh Uhpwyk) tphgny, pyhtt 08PC, h quybknuit] inadvertenter om. Nerses-
sian.

289"


https://wellcomecollection.org/works/r8wfkzzf
https://wellcomecollection.org/works/j4tg4dsp
https://wellcomecollection.org/works/j4tg4dsp

236 SIRINIAN

nptw(hi pdng @npnu guph, qop S(E)p Uy(unnuw)é pupny Jugty nwgk
G pbn Epuy@t winipu wipuugl dhiyte h funphtt Shpniph(t)a Auwunigwdlk,.
wndtba: Uy e Yphhtn wbquad jhotigkp qutipnigpbiwg Uhpuk) tpkgu Awbnting
Stunhip, Augnd hd Unwph) b, dwipd hd bwqmd, foptin puwpd hd dwAnmbuh
Guwyhl, winwhoh hd Ynccupd, quuuljp hd bwgnil, np Awmbgnigbw £ wn
£(phuwnn)u, Chnhak, Uwphwd, Wwwnwphak, G thnpp Uwuphwd, B unpu G
Aumbgnigbiw) G wn £(phuwnn)u, G nwunbpp hd Binwph)i, np 6 wdwg bnbug
tiL uw b thnjubigut wn 2(phunn)u: G jEn ungw Stwt Eopnu nwhpt G
Uwpghu nuhpd & pnjp ungu Bbiiwl, np Jub b dwpduh. ppagptd G
A(f. 290" )wygtid juwbahwq Upupgbt' wlithnpd b whuwuwd ywAhbugk, dha-
2L h funphtt tpnuph(1)a Awumguidk. wdkb:

2(phuwnn)u Ui(unnniw)d vk, npwnwwnd b hwnnipu pupk(w)g, génnh unpu
tu paptpgnh {nnpudtugh)’ t &kp® jhpnnp jhotw) hghp wnwgh wwnbkbhi
2(phuwnnu)h: Uadkl:

Cuyp dbip np jtp(Yhtw):

Gloria alla Santissima Trinita, al Padre e al Figlio e allo Spirito Santo, ora e nei
secoli dei secoli, amen. Per grazia e misericordia e potenza dell'onnipotente
Dio, fu terminato e completato questo santo Innario ispirato dallo Spirito Santo
che si chiama Saraknoc* (copiato) da un esemplare accurato e scelto. Questo
(libro) e stato scritto nella cittadina di Marzuan!9, sotto la protezione di que-
sta chiesa della Santa Madre di Dio, per mano dello scriba dai molti peccati
e imperito Mik'ayél eréc™! nell'anno 1128 (= 1679), a vantaggio del mio figliolo
T'oros dpir'?: che il Signore Dio gli permetta di buon grado di goderne, e glielo
accordi per lungo tempo, fino a farlo giungere alla vecchiaia avanzata, amen!
E di nuovo ricordate me, il summenzionato Mik'ayél eréc’, con i genitori, mio
padre Afak'el, mia madre Nazlu, mio zio paterno Esay mahtesi!3, mia moglie
Gubhar, le mie figlie Nazlu, che riposa in Cristo, Heliné, Mariam, Katariné e la
piccola Mariam — anch'esse riposano presso Cristo —, e i miei figli Arak'el, che
all'eta di cinque anni e passato anche lui a Cristo, e dopo di loro & nato T*oros
dpir, e Sargis dpir e la loro sorella Anna, che sono in vita. Prego e supplico

8 dwypt hd bwqull] add. supra lineam et in marg. dextero librarius idem.

9 Sic pro nnip.

10  Capoluogo del’Armenia Minore, circa 6o km a nord-ovest di Amasia.

11 eréct titolo ecclesiastico designante un prete secolare.

12 dpir:titolo di basso rango nella gerarchia ecclesiastica, attribuito ai lettori e ai cantori.

13  mahtesi:appellativo riservato a coloro che avevano compiuto un pellegrinaggio nei Luoghi
Santi di Gerusalemme.
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I'indefettibile Creatore che li custodiscalontano dalle prove e senza turbamenti
fino all’avanzata vecchiaia, amen.

Cristo Dio nostro, che €& generoso nell'elargire il bene, (abbia pieta) dello
scriba di questo (libro) e di chi lo legge, e voi che ricordate sarete ricordati
davanti al tribunale di Cristo!#, amen.

Padre nostro, che sei nei cieli.

Come nella stragrande maggioranza dei manoscritti armeni, il colofone si rivela
di fondamentale importanza per ricostruire la storia del codice: oltre alle coor-
dinate topico-croniche (il luogo di copia: la cittadina di Marzuan; I'anno: 1679),
esso ci trasmette il nome dello scriba e probabile miniatore, Mik‘ayél eréc’, non-
ché del destinatario del libro, suo figlio T'oros dpir, insieme ad altre notizie
relative in particolare alla loro numerosa — e sventurata, per numero di pre-
coci decessi — famiglia. Nel catalogo di Nersessian, a causa dell'involontaria
caduta della pericope contenente il nome di Mik‘ayél!', come scriba del mano-
scritto e erroneamente indicato suo figlio T'oros, che & invece, come si & visto, il
destinatario del codice copiato in realta da suo padre. Ecco dunque che la let-
tura diretta del colofone, grazie allimmagine pubblicata in rete, ha permesso di
restituire all'Innario la vera identita del suo copista nonché probabile pittore,
sul quale torneremo.

2 L'annotazione finale (f. 2907)

Al termine del colofone una nota manoscritta anonima, in inchiostro violaceo
semievanido ma integralmente leggibile, recita:

1884 thplywljui pnthlt bty Awyujud pniwjubd b Aknbtkud

- 1334
1128 Gwpwlwihd pnuwubp

0206 tpynt Auphip Yhg mwupbul dknwgpbw Gupujub:

14  Nel colofone ricorrono molti elementi formulari tipici del linguaggio di questo genere di
componimenti, come l'espressione finale «chi ricorda sara ricordato»; su questi aspetti mi
permetto di rinviare a Sirinian 2014 e 2017.

15  Siveda supra, nota 7. Lomissione coinvolge anche la data presente nel colofone, tuttavia
Nersessian riesce a ricostruirla con precisione basandosi sull'annotazione seguente, sulla
quale si veda poco oltre.
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La data armena dell'anno 1884 secondo l'era del Nostro Salvatore € la seguente:

- 1334
128 la data dello Sarakan

206 Sarakan manoscritto di 206 anni fa.

Si tratta di un calcolo relativo all'antichita dell'Innario rispetto al 1884, anno in
cui chi ha scritto la nota 'ha esaminato: il nostro codice risultava avere allora
206 anni.

Ora, la grafia dell'annotazione e il caratteristico colore dell'inchiostro non-
ché, naturalmente, il suo contenuto non lasciano dubbi, a nostro parere, circa
l'identita del suo estensore: si tratta del vardapet Lewond P'irtalémean (1830-
1891), pioniere degli studi sui colofoni dei manoscritti armeni. Convinto del
valore dei dati storici in essi racchiusi — che ne fanno fonti storiche e pro-
sopografiche supplementari di grande importanza, accanto alle opere degli
storici armeni, anche in considerazione del naufragio della documentazione
archivistica armena andata quasi totalmente perduta nel corso della trava-
gliata storia del popolo armeno —, P'irfalémean viaggio a lungo per ricercare
e repertoriare i colofoni armeni attraverso le comunita monastiche dell’Arme-
nia storica, trascrivendone un gran numero e realizzando le prime raccolte
sistematiche di questi componimenti'6. Nelle pagine dei manoscritti da lui
esaminati il religioso usava lasciare sue annotazioni, che risultano, per chi le
abbia incontrate almeno una volta, di immediato riconoscimento per la gra-
fia e il frequente uso dell'inchiostro violaceo. Chi scrive ha avuto occasione in
passato di imbattersi in altre annotazioni di P'irfalémean — sempre in inchio-
stro violaceo, ma accompagnate in quel caso dalla sua firma — nel corso dello
studio dei «nuovi» manoscritti armeni rinvenuti alla fine dell'anno 2000 al Pon-
tificio Collegio Armeno di Roma'’. Tali annotazioni erano state apposte dal
religioso in un Mastoc* o Rituale (Roma, Pontificio Collegio Armeno, ms. 62
[= ROL 62]), copiato ad Arces, a nord-est del lago di Van, nel 1432, e in due
Vangeli (Roma, Pontificio Collegio Armeno, mss. 73 e 52 [= ROL 73, ROL 52]),
vergati rispettivamente nel 1463 a Elordot, nella regione del Taron, e nel 1680
ad Albak, a sud-est del lago di Van. In tutti e tre i casi, grazie alla presenza
delle note di P'irtalemean, & stato possibile risalire alle trascrizioni dei loro

16 Sulla figura di Lewond P'irfalémean e sui suoi viaggi alla ricerca dei manoscritti armeni e
deiloro colofoni, si veda il recente articolo di Awetean 2018, con la precedente bibliografia.
17 Sirinian 2003 e 2005.
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colofoni incluse negli scritti dello studioso — ancora in gran parte inediti, come
diremo — e conoscere i luoghi in cuii codici erano custoditi prima del loro arrivo
a Roma, ove attualmente sono conservati: il dotto monaco, infatti, insieme
alla trascrizione del colofone del manoscritto da lui visto riportava scrupolosa-
mente nei suoi quaderni anche I'anno e il luogo in cui lo aveva esaminato. Egli
dunque aveva visto il Mastoc* nel 1881 nel monastero di Gomk', nella regione
di Bates/Bitlis, mentre entrambi i Vangeli erano stati da lui reperiti nel 1882,
nella chiesa dedicata alla S. Madre di Dio del monastero di Arark’, nella citta di
Van'8,

Come ¢ noto, le trascrizioni di colofoni realizzate da P'irlalemean hanno
acquistato nel tempo una notevole importanza per il fatto che il religioso
ebbe modo di visitare le collezioni monastiche dell’Armenia storica prima dei
massacri hamidiani (1894-1896) e del genocidio del 1915, testimoniando cosi
l'esistenza di manoscritti andati in seguito distrutti, perduti o, talvolta, riaf-
fiorati altrove perché condotti in salvo in altri paesi, come nel caso dei tre
codici del Pontificio Collegio Armeno di Roma. Nel corso della sua vita, tut-
tavia, P'irfalemean riusci a pubblicare solo una parte delle sue trascrizioni
di colofoni nella raccolta uscita a Costantinopoli nel 1888 col titolo signifi-
cativo di Notark® Hayoc® (= I notai degli Armeni); le altre giacciono ancora
in forma manoscritta nei codici M 6332, M 4515, M 6273 ¢ M 9027 di Yere-
van'.

Ora, al contrario dei tre casi precedenti, la nota di P'irfaléemean contenuta
nell'Innario della Wellcome Library non trova alcun riscontro nelle sue rac-
colte manoscritte di colofoni??, privandoci cosi della possibilita di risalire al
luogo esatto in cui il manoscritto era conservato prima del suo arrivo in Inghil-
terra. Come spiegazione di tale assenza possiamo supporre che il vardapet non
abbia ritenuto il colofone del codice significativo per la raccolta di dati storici
cui miravano le sue ricerche. Nelle note che si leggono nei citati manoscritti
del Collegio Armeno, in effetti, il religioso ribadisce di aver copiato i relativi
colofoni h wkwu wwundniptwb (Pont. Coll. Arm., ms. 62, f. 1747), appunto

18  Sirinian 2003, 83-86, per i mss. 62 e 73 (si noti che il secondo codice possiede due sottoscri-
zioni di P'irtalémean, redatte nelle due occasioni in cui vide il codice, la prima nel 1869 e
la seconda nel 1882), e Sirinian 2005, 238, per il ms. 52.

19 I primi due manoscritti formano le due parti della raccolta da lui intitolata N$xark‘ pat-
mut‘ean Hayoc* [Frammenti di storia armena]; gli ultimi due, oltre ai colofoni, contengono
altri materiali storici di diversa natura.

20  Ringrazio vivamente il dott. Khachik Harutyunyan per avere effettuato per me la ricerca,
risultata infruttuosa, di eventuali dati relativi al ms. 16586 della Wellcome Library all'inter-
no delle raccolte manoscritte di colofoni di P'irfalémean conservate al Matenadaran.
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«a fini storici», oppure Juull Aunnijunp yuwndnipbwd np Juyp h udw
(Pont. Coll. Arm., ms. 73, f. 3057) «per le sezioni storiche contenute in esso».
Sotto questo stretto punto di vista, il colofone del nostro Innario non offre dati
‘evenemenziali’ rilevanti: contrariamente alla consuetudine spesso seguita da
questo tipo di componimenti, non vi sono riportati, ad esempio, né il nome
dell'autorita religiosa (del kat‘otikos o di altri dignitari ecclesiastici locali) né
di chi deteneva allora il potere politico nella regione, né € presente un excur-
sus sulla condizione in cui versava il territorio in cui sorgeva il monastero al
momento della copia del libro2. E probabilmente per questo che, nonostante
il fatto che esso contenga ai nostri occhi altre informazioni soprattutto pro-
sopograficamente interessanti — i numerosi antroponimi, la descrizione di un
folto gruppo familiare, la testimonianza di un alto grado di mortalita infan-
tile, ma anche l'uso di un noto repertorio di formule -, il religioso lo abbia
scartato. Di certo tuttavia, come per i tre manoscritti del Pontificio Collegio
Armeno, cosi anche per I'Innario della Wellcome Library la nota di P'irtale-
mean attesta che si tratta di un codice che era custodito, almeno fino al 1884, in
una delle comunita monastiche dell’Armenia storica, ed & scampato allo ster-
minio e alla distruzione che di li a poco si sarebbero abbattuti su uomini e
cose??,

Concludiamo con qualche ultima considerazione sul copista Mik'ayél eréc
il quale, nonostante il consueto epiteto di umilta di «imperito» (anharest) che
usa nel suo colofone, mostra, dall'esame della sua grafia regolare, compatta e
precisa, di essere uno scriba provetto23. Apprendiamo dal terzo volume della
raccolta di colofoni armeni del xvII secolo curata da Vazgen Hakobyan che
un personaggio con lo stesso nome e lo stesso titolo copio, trent'anni prima
del nostro Innario, nel 1648, sempre nella chiesa della S. Madre di Dio di Mar-
zuan, un Mastoc* (Rituale)?*. Come fonte della notizia, Hakobyan indica una
delle raccolte inedite di Lewond P'irtalémean, che questa volta, dunque, ha

21 Tale excursus ¢ di solito introdotto nei colofoni dalla formula h nunt k. h b dwdw-
twljhu... («in questo tempo amaro e angoscioso...») o simili; su questo e altri elementi
formulari ricorrenti in questo genere di componimenti si veda supra, nota 14.

22 Su questo tema si veda il recente volume di Tér-Vardanyan 2015.

23 La copia di un Innario implicava oltretutto la scrittura dei segni della notazione musi-
cale armena, detti xaz: si veda la fitta pagina (f. 2637) di solo testo del ms. 16586 pub-
blicata nel sito della Wellcome Library https://wellcomecollection.org/works/eqjap3s5z/
items?canvas=1 (ultima consultazione: 8 marzo 2022). Nel nostro caso, I'identica tonalita
e diluizione del colore nero dell'inchiostro del testo armeno e della notazione musicale fa
pensare che neumatore del codice sia stato, contestualmente alla trascrizione, il copista
stesso, Mik‘ayél erec".

24  Hakobyan 1984, 318 n. 504.


https://wellcomecollection.org/works/eqj4p35z/items?canvas=1
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eseguito la copia del colofone — simile al nostro anche nel lessico usato — rife-
rendo di aver veduto il manoscritto «il 29 dicembre 1864, ad Amasia, presso
un confratello»25. Al contrario dell'Innario della Wellcome Library, dunque, in
questo caso possediamo la trascrizione di P'irtalemean del colofone — dovuta
forse al fatto che in esso € menzionato il kat‘ofikos P'ilippos I Atbakec'i, in carica
ad Echmiadzin negli anni 1633-1655 —, sappiamo che il manoscritto si trovava
ad Amasia in possesso di un religioso, ma non siamo pit in grado, almeno per
ora, di identificarlo dal momento che, come la maggior parte di quelli visti da
P'irtalémean, risulta oggi, a nostra conoscenza, perduto. Non € possibile quindi
confrontarlo con I'Innario della Wellcome Library per approfondire l'ipotesi
che si tratti di un lavoro giovanile del nostro scriba Mik'ayél, né sapere se il
manoscritto fosse miniato, per avvalorare altresi I'ipotesi che Mik'ayél sia stato
al contempo scriba e pittore dei suoi codici.

Se l'attribuzione a Mik'ayél del Rituale dell'anno 1648 rimane incerta?6, una
notizia invece sicura sull’attivita di questo scriba la offre il Catalogue di Ner-
sessian, dal quale apprendiamo che Mik'ayél (ivi erroneamente considerato,
per i motivi predetti, non come scriba del manoscritto, ma come membro della
famiglia di religiosi menzionata nel colofone??) copio un secondo Innario nello
stesso luogo, la chiesa della S. Madre di Dio di Marzuan, e nello stesso anno, il
1679, di quello della Wellcome Library, dedicandolo questa volta al secondo-
genito Sargis. Tale Innario & conservato oggi ad Ann Arbor, presso la Michi-
gan University Library?8. Che entrambi i manoscritti siano opera di Mik'ayel
lo dimostra il fatto che essi condividono la stessa grafia e lo stesso identico
colofone, tranne che nel punto in cui e segnalato il destinatario, il primoge-
nito T'oros nell'Innario della Wellcome, il secondogenito Sargis in quello della
Michigan University Library2®. Infine, 'Innario conservato negli Stati Uniti, cosi
come quello della Wellcome Library, risulta essere miniato con testate e orna-
menti marginali in blu e rosa: anche in questo caso € molto probabile che la sua
decorazione sia da attribuirsi al copista3°.

25 1864 nklj(wntdpliph) 29, jUdwuhuwy, th typop pny, cf. £. Plirtalémean, Nsxark* patmut‘ean
Hayoc* [Frammenti di storia armena], 1 = Yerevan, Matenadaran, ms. [M] 6332 (cf. supra,
nota1g), p. 449 n. 799.

26 Ricordiamo che la raccolta, in tre volumi, dei colofoni armeni del xv11 secolo pubblicata
da Hakobyan si ferma all'anno 1660.

27  Nersessian 2012, 538.

28  Si tratta del ms. Mich. 156 (= ANN 156), descritto in Sanjian 1976, 385-386. Ringrazio il
dott. Pedro Alvarez della Michigan University Library per avermi prontamente procurato
alcune immagini digitali del manoscritto.

29 Ibid.

30  Sinoti tuttavia che I'Innario della Michigan University Library é privo della miniatura
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FIGURA 10.1  London, Wellcome Library, ms. 16586, ff. 289¥-290": il colofone del manoscritto (an. 1679) e
l'annotazione (an. 1884) del vardapet Lewond Pirtalémean
LICENCE: ATTRIBUTION 4.0 INTERNATIONAL (CC BY 4.0) HTTPS://WELLCOM
ECOLLECTION.ORG/WORKS/R8WFKZZF/ITEMS

Altre notizie sullo scriba, e probabile miniatore, Mik'ayél erec* di Marzuan
vissuto nel XviI secolo per ora non ne abbiamo: il suo nome non compare
nei principali repertori da noi consultati®!. Per poterne ricostruire l'attivita,
confidiamo nei futuri sviluppi delle ricerche sui manoscritti armeni nonché
nell'incremento delle banche dati e della loro digitalizzazione, che non
potranno che condurre a nuovi risultati nella conoscenza del ricco e variegato
patrimonio manoscritto del popolo armeno.

iniziale a piena pagina raffigurante Gioacchino e Anna, che, almeno allo stato attuale,
rappresenta I'unico corredo figurativo ‘maggiore’ dell'Innario della Wellcome, cf. supra,
nota 4.

31 Acdaryan 1942-1962; Covakan 1992; Géorgean 1998.
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FIGURA 10.2  London, Wellcome Library, ms. 16586, ff. 2¥-3™: i santi Gioacchino e Anna e, sulla destra,
l'incipit dell'inno per la Nativita di Maria
LICENCE: ATTRIBUTION 4.0 INTERNATIONAL (CC BY 4.0) HTTPS://WELLCOMECOL
LECTION.ORG/WORKS/J4TG4DSP/ITEMS
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Multilingualism in Poetry

How to Translate Sayat-Nova?

Robin Meyer

1 Introduction

In the preface to his translation of Ovid’s Epistles, the English poet John Dryden
(1631-1700) records his thoughts on translating poetry as follows:!

Sir John Denham [writes] in his admirable Preface before the Translation
of the second Zneid: “Poetry is of so subtil a Spirit, that in pouring out
of one Language into another, it will all Evaporate; and if a new Spirit be
not added in the transfusion, there will remain nothing but a Caput Mor-
tuum”. I confess this Argument holds good against a litteral Translation,
but who defends it? Imitation and verbal Version are in my Opinion the
two Extreams, which ought to be avoided [...]

DRYDEN 1680, preface

He continues by suggesting that the translator, besides being expert in source
and target language, must seek ‘to give his thought either the same turn if our
tongue will bear it, or if not, to vary but the dress, not to alter or destroy the sub-
stance’. Translation, its form, and its function have remained topics of academic
and philosophical interest but were elevated to the rank of a separate academic
discipline only in the 1960s—notably by the works of Nida (1964) and Catford
(1965)—despite long-standing engagement with these and related topics and
scholarly discussions thereof.?

1 Asitwas the laureate who introduced me to the joys and abysses of Armenian literature and
linguistics, and guided me through them when I was an undergraduate and then a gradu-
ate student, it seems only fitting that my paper, presented in his honour, should combine
his interests in poetry with my linguistic ones. I am and shall always be very grateful for his
teaching and his friendship. On this occasion, further thanks are due to Federico Alpi, Tamsin
Blaxter, and David Zakarian for providing critical yet constructive feedback on the first draft
of this paper; and to Agnes Korn and Murad Suleymanov for their help in finding some Turkic
etyma. All errors and omissions are, of course, mine.

2 A collection of such musings is presented in Venuti (2012).
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Some more recent approaches advocate a more radical strategy rather than
Dryden’s golden mean: while he had argued for taking into account what can be
expressed in like fashion in source and target language alike, these approaches
reject adopting the means and conventions of the target language by ‘domest-
icating’ the source text, and propose ignoring, expanding, breaking them. Such
often inevitably experimental and outlandish translations—at least from a tra-
ditional point of view—seek to ‘match the polyvalencies or plurivocities or
expressive stresses of the original by producing [their] own' (Lewis 1985, 41).
This strategy, termed ‘abusive fidelity’ by Lewis and ‘resistancy’ by Venuti (1995,
24), derestricts the translator by allowing them to translate not only the con-
tent, but also the means of the original.

The application of this strategy to 18th-century Armenian multilingual dia-
lect poetry and its challenges are the subject of this paper. It endeavours to
deliver two things: a discussion of the principal theoretical challenges of trans-
lating poetry in general and the above-mentioned type in particular; and to
provide a practical example of how such a challenge may be tackled by a res-
istant, non-‘domesticating’ approach. The example chosen for this purpose is
Sayat'-Nova's T‘amam asxar patut éka.

Section 2 begins with a discussion of the asuf Sayat-Nova, a Georgian-
Armenian bard of the late 18th century, one of whose poem-songs is discussed
later; this section provides a brief overview of his life, ceuvre, and use of lan-
guage, and outlines why his work is interesting for translation studies. Section 3
presents, in necessary brevity, the key tenets of translating poetry, and discusses
some of the issues surrounding translations of poetry written in non-standard
variants and / or composed in multilingual settings. Following on, section 4
uses the above-mentioned poem as a case study; next to the original text and a
non-poetic base translation as well as a brief discussion of the poem’s linguistic
features, two different translations are offered, which seek to account for the
poem’s linguistic diversity in different ways. Finally, section 5 briefly summar-
ises the findings of this paper.

2 Sayat'-Nova

2.1 His life

The details of Sayat'-Nova’s life are not straightforward to retrieve, resulting
in much uncertainty as regards even elementary facts such as his birth year,
birth place, and name. For this reason, the details presented here are only those
which have a reasonably solid evidential background.®

3 In his work on Sayat-Nova, Dowsett presents facts on the one hand, and conjectures and
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Conventionally, his birth is dated to 1712, though other dates have been
mooted (Dowsett 1997, 31-35). Evidence suggests he was born as Arut'in in or
near Tbilisi whence came his mother Sar(r)a; his father Karapet was of Syr-
ian origin and fled to Georgia to escape religious, ethnic, and likely economic
tension; he was educated at Sanahin monastery. Of humble origins, it is pos-
sible that prior to becoming a professional asuf, he may have learned a trade.*
According to his own testimony, Sayat-Nova was an accomplished troubadour
by age 30, playing stringed instruments including the kemancheh, chonguri and
the tar; the absence of any praise for a musical mentor in his poetry is taken as
an indication that he was a self-taught musician.

The nature and size of Sayat'-Nova’s ceuvre suggest that he held a court pos-
ition, as do references in his poems.® This was, it appears, not at the court of
Erekle 11 directly, who during Sayat'-Nova’s time as a bard was king of Karkheti
with a seat at Telavi, but of his son, the later king of Kartli and Karkheti, Gi