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PUBLISHER'S NOTE 

The articles in this volume, as in all others in the 
Collected Studies Series, have not been given a new, 
continuous pagination. In order to avoid confusion, and to 
facilitate their use where these same studies have been 
referred to elsewhere, the original pagination has been 
maintained wherever possible. 

Each article has been given a Roman number in order 
of appearance, as listed in the Contents. This number is 
repeated on each page and quoted in the index entries. 

PREFACE 

This volume serves as a companion to my earlier collection, Syriac 
Perspectives on Late Antiquity (Collected Studies Series CS 199, 1984). 
Once again, many of the articles concern the interaction between Syriac 
and Greek culture in this period. 

Several of the studies presented here constitute surveys of particular 
areas of Syriac literature: thus ch.I offers a summary guide to the main 
Syriac historical texts up to the 13th/14th century; ch.III collects the 
scattered bibliography on Syriac inscriptions; ch.IV seeks to identify the 
main areas within early Syriac literature where Jewish traditions are to 
be found; ch.VI examines the relationship between early Greek and 
Syriac hymnography; ch.X outlines the developments in attitudes to, 
and techniques adopted in, translations from Greek into Syriac up till 
the end of the 7th century. Two chapters are on specifically theological 
topics: ch.XI discusses the role of clothing imagery in early Syriac 
theological texts, while ch.XII provides a general introduction to the 
study of the christology of the Church of the East during the formative 
period (5th-7th centuries), together with translations of the relevant 
synodal texts. 

Two further studies are focussed on particular texts: ch.II introduces 
and translates a local North Mesopotamian historical text from the late 
7th century, and ch.IX studies the Syriac transmission of the Life of 
Secundus the Silent Philosopher, starting out from an identification of a 
quotation from this work in the writings of the East Syrian mystic, St. 
Isaac of Nineveh. 

The remaining studies bring to light new and sometimes hitherto 
unknown texts. Thus ch.V concerns a short but intriguing Wisdom text 
related to the Ahiqar story; ch.VII publishes a collection of pagan 
prophecies which belongs to the tradition of the 'Tübingen Theosophy'; 
ch.VIII discusses some Laments on the death of Alexander the Great, 
otherwise only known from Latin and Arabic traditions; ch.XIII 
provides the Syrian Orthodox description of the theological conversa-
tions arranged by Justinian in 532, an event for which hitherto only a 
Chalcedonian report in Latin had been available: this theological 
encounter must be one of the few from Antiquity for whose proceedings 
we now have accounts from both sides. Finally, chs XIV and XV publish 



some new texts of Monothelete provenance from the 7th century; the 
second of these is also of interest for the pre-history of Muslim kaläm 
literature, and for the form taken by disputations in Late Antiquity. 

For permission to reprint these articles* I am grateful to the Editors 
and Publishers of the Journal of the Iraqi Academy, Syriac Corporation, 
Baghdad (I); Jerusalem Studies in Arabic and Islam (II); Annali 
dell'Istituto Orientale di Napoli (III); Journal of Jewish Studies (IV); 
Journal of Semitic Studies (V, VIII); Studia PatristicalTexte und 
Untersuchungen (VI); Orientalia Lovaniensia Analecta/Periodica (VII, 
XIV, XV); Rheinisches Museum für Philologie (IX); Orientalia 
Christiana Analecta/Periodica (X, XIII); Verlag Friedrich Pustet and 
Frau Professor Dr. Margot Schmidt (XI); and to the Very Revd Dr. 
George Dragas (XII). 

The Oriental Institute, Oxford 
June 1991 

" The opportunity has been taken to correct misprints in the texts themselves. 
Other corrections, together with some additional notes, are to be found in the 
section of Addenda and Corrigenda; references to these are indicated by 
asterisks in the margin of the passages concerned. The following articles, to 
which reference is made in footnotes, are reprinted in my previous collection, 
Syriac Perspectives on Late Antiquity: 

'Early Syrian Asceticism' = ch.I; 
'Aspects of translation technique in antiquity' = ch.III; 
'Some aspects of Greek words in Syriac' = ch.IV; 
'From antagonism to assimilation: Syriac attitudes to Greek learning' = ch. V; 
'Syriac sources for seventh-century history' = ch.VII; 
'Syriac views of emergent Islam' = ch.VIII; 
Ά letter attributed to Cyril of Jerusalem' = ch.X; 
"The Orthodox�Oriental Orthodox Conversations of 532' = ch.XI; 
'An early Syriac Life of Maximus the Confessor' = ch.XII; 
Ά Syriac fragment on the Sixth Council' = ch.XIII; 
'John of Nhel: an episode in early seventh�century monastic history' = 
ch.XIV. 

I 

SYRIAC HISTORICAL WRITING : A SURVEY OF THE MAIN SOURCES 

Although Syriac literature cannot boast any really outstanding historians, 

there do come down to us a number of pieces of historical writing in Syriac . 

mostly in the form of annalistic chronicles, which can provide valuable source 

material for the political , social and economic history of the Middle East 4η 

particular between the fourth and fourteenth centuries AD. Some of this 

material ( such as the chronicles of Michael and Abu'l Faraj ) is well known 

to modem historians, but much of it has not always received the attention it 

deserves, the texts having been published in many different , and sometimes 

out�of � the � way, places . 

In the present survey my aim has simply been to bring together the main 

bibliographical information about these varied Syriac historical works in 

convenient form in the hope that this may prove a useful guide to the historian 

who is not necessarily well acquainted with Syriac studies as such . At the 

outset it should be stressed that no attempt is made to offer any new insights 

into this material or to analyse the sources afresh. 

The definition of what constitutes historical writing is not always 

obvious , and I have included only chronicles , ecclesiastical, histories and 
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writings which can be described as essentially annalistic in character . 

Excluded are biographies , hagiography , monastic histories , historical notes 

in colophons and on fly�leaves (1) and works on chronology (such EIS that by 

Shem'on Shenqlawaya ) ; the same applies to independent translations of 

Creek historical works C such as those of Eusebius(2), Socrates and Theodoret) 

and to works translated from Syriac into Arabic no longer extant in their 

original language ( notably the Chronicle of Seert(3)) . Nor, finally , have 1 

included lost ( as opposed to fragmentary ) works . 

The items are divided up into West and East Syrian sources , the former 

category including Melkits and Maronite , as well as Syrian Orthodox , 

authors . Within each category the works are arranged in approximate 

chronological order . The bibliographical information 14igiven f o r each 

1 � This includes the fragmentary and perhaps contemporary account of the 

Arab invasion of Palestine on a fly�leaf of a sixth�century Gospel 

manuscript; for this text see Chronica Minora Π ( = CSCO 3/3. p. 74 ; 

Latin translation in CSCO 4/4, p. 60 ) . 

2 � For the use of Eusebius Chronicon by the Syriac chronicles see Ρ . 

Keseling, ' Die Chronik des Eusebius in der syrischen Ueberlieferung ' , 

OC III. 1 (1927) , 23�48, 223� 41 ; III. 2 (1927) , 33�56 . 

3 � PO 4, 5, 7, 13 ( indices in PO 5 to part I, and in Mélanges de l'Université' 
St Joseph 42 (1966) for part II, by J.M.Fiey). According to P. Nautin 
(Revue de l'histoire des religions 186 1974 ),(113—26) this work is to be 
identified as a translation of Isho'dnah's Ecclesiastical History , otherwise 
lost; Fiey however, prefers to leave the question open (see Parole de l'Orient 
6/7 ( 1975/6) , 447—59 ) . 

4 - Abbreviations used are as follows : Barsaum =Ignatius Ephrem Barsaum, 
Kitàb al lü 'lu' al mantür fi ta'rih alùlûm wal adâb as suriyàniya ( 2 nd 
edition, Aleppo 1956: reprinted Baghdad 1976) : Syriac translation by 
Philoxenus Yuhannon Dawlabani, Ktobo d-berulle bdire (Qamishilil967) ; I 
give first the pagination of the 1976 reprint of the Arabic and then, after a 
stroke.that of the Syriac translation . CSCO = Corpus Scriptorum 
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source is confined to the more important items only ; for further details 

reference should be made to the standard bibliographical aids(5) ( for t h e 

earlier literature the section on Syriac sources in F. Haase's Altchristliche 

Kirchengeschichte nach orientalischen Quellen ( Leipzig 1925 ) , pp. 6—24, 

will be found valuable ) . 

WEST SYRIAN WRITERS 

( 1 ) Chronicle of Edessa 

A Chalcedonian with ' Nestorian ' leanings . writing in Edessa soon after 
540,(6)composed a chronological list of events covering the years 132 BC to AD 
540 . The majority of entries are very short, but among the longer ones is J 8, 
containing the famous account of a flood in Edessa in November 201. in which 
* the nave of the Church of the Christians ' was badly damaged . The fact 
that some of the author's material seems to have been derived from the local 
archives makes his short chronicle particularly valuable . 

The text survives in Vat. syr. 163 of the seventh century . First edited by 
Assemani ( Bibhotheca Orientalis I , 388-417 ) . it has been reedited a 
number of times, notably by L. Hallier in Texte und Untersuchungen θ . 1 

Christianorum Orientalium ( Louvain ) ; the number in the complete series 

is given first, and then, after a stroke . that of the sub�series Scriptoree 

Syri . OC = Oriens Christianus. OCP = Orientalia Christiana Periodica. 

PO = Patrologia Orientalis . ROC = Revue de 1' Orient Chrétien . 
*ZDMG = Zeitschrift der Deutschen Morgenlandischen Gesellschaft . 

5 - That is, C. Moss. Catalogue of Syriac Printed Books and Related Literature 
in the British Museum ( London 1962); I. Ortiz de Urbina, Patrologia 
Syriaca ( Rome 1965 ( second edition ) ) ; S.P. Brock, ' Syriac Studies 
1960—1970 : a classified Bibliography", Parole de l'Orient 4 (1973). 393-456. 

6 - So F. Haase , ' Die Abfassungszeit der Edessenischen Chronik', OC Π. 7/8 

(1918) , 88—96, against Hallier who argued for a date after 57o . 
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( 1892 , with an important introduction, German translation and commentary). 
and by I. Guidi in Chronica Minora I ( CSCO 1/1 . pp. 1-13 ; Latin translation 
in CSCO 2/2, pp. 1-11 ) . There is an English translation by B. H. Cowper in 
Journal of Sacred Literature 5 (1865 ), 28-45, and a Russian one by N. 
Pigulevskaya in Palestinsky Sbornik 4 (67) (1959) , 79-96 
(2) Pseudo - Zacharias Rhetor , Ecclesiastical History 

The historical text which comes down to us in twelve books attributed to 
Zacharias of Mytilene is in fact a composite work of which only part 
represents a translation of the sixth-century writer Zacharias Rhetor; it 
consists of : 

(a) Books HI : miscellaneous short works of very varied provenance .These 
include , in Book 1, Moshe of Inghilene's translation of the ' History of 
Jof eph and Aseneth ' , the acts of St Silvester of Rome , the letter of the 
Priest Lucian concerning the finding of the relics of St Stephen, Gamaliel 
and Nicodemus, and , in Book II, a version of the legend of the Seven 
Sleepers of Ephesus , documents on Eutyches and the second synod of 
Ephesus, and the letter of Proclus to the Armenians ·. 

(b) Books III-VI: an abbridged translation of a lost Greek historical work 
by Zacharias ( explicitly named in III. 1 and elsewhere ) . Dionysius bar 
Salibi, in quoting the work, speaks of the author as 'Zacharia the Rhetor, 
bishop of Melitene ' ( read ' Mytilene ' ) ; this Zacharias Rhetor may be 
the same person as Zacharias Scholasticus ( ' lawyer ' or ' advocate * ) , 
the author of one of the Lives of Severus ( PO 2 ) who subsequently 
became bishop of Mytilene ; on the other hand it may be that Dionysius 
bar Salibi, by calling Zacharias Rhetor ' bishop of Mytilene ' was himself 
confusing two different people ( so Kugener ) . 

Books IllJVI 'are chiefly concerned with ecclesiastical matters , and cover 
the period 450—491 . 

(c) Books VII-XII : these were composed by an anonymous author who was 
writing about 569 . This author , who on internal evidence appears t o 
have been a monk living in north Mesopotamia ( perhaps Amid ), was 

1 

5 rxT 

also responsible for putting together the work as a whole ( thus 
including the translation and abbridgement of Zacharias Rhetor's Greek 
history ) . Book VII covers the reign of Anastasius, Book VIII that of 
Justin I, and IX-XII the reigns of Justinian and Justin II up to 569 . Of 
Books X and XII only fragments are preserved, while Book XI is entirely 
lost . In the course of these books the author translates several important 
Greek documents and letters whose originals are lost . 
The entire work is preserved in London Add. 17202 copied about AD 600, 

only three decades or so after the anonymous compiler had completed his 
work. In the manuscript it is entitled ' History of events which occurred in 
the world ' , but it is interesting to note that the running title ' Ecclesiastical 
(History ) of Zachariah ' is already applied to parts of the work not b y 
Zacharias Rhetor . Excerpts of various parts are also to be found in some 
further mauscripts ( London Add. 12154 ( c. AD 800 ) , Vat. syr. 145 ( 9 t h 
cent. ? ), London Add. 14620 ( 9th cent. ) , and Add. 7190 ( 12th cent. ) ). 

The Syriac text has been edited in part or in whole by several different 
Bcholars, but of the two editions of the extant text in Add. 17202 that by E. W. 
Brooks in CSCO 83-4/38-9 ( with Latin translation in CSCO 87-8/41-2 ! i s 
much superior to that by J.P.N. Land in his Anecdota Syriaca III (1870) . 

There is a German translation by K. Ahrens and P. Kruger ( 1899) and an 
English one by F. J. Hamilton and E. W. Brooks ( also 1899)<i.)neither i s 
complete, books I-II being omitted. There is an important review of the two 
translations by M-A. Kugener in ROC 5 (1900) 201-14 , 461-80 \B) • 

(3) John of Ephesus , Ecclesiastical History 

John of Amid, appointed bishop of Ephesus and Asia in 542, wrote towards 

7 - Of the two translations the English is generally the more satisfactory ; 
both were of course made from Land's not always reliable edition . 

8 - On Zacharias Rhetor see also E. Honigmann, ' Zacharias of Mytilene ' , 
in his Patristic Studies ( Studi e Testi 173; 1952 ). 194-204 , and KWegenast's 
article in Pauly - Wissowa, Realenzyklopadie II. 9 (1967) , 2212—6. 
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the end of his life two works of the greatest importance for sixth � century 

history , the Lives of the Eastern Saints ( written 566�8; published by Brooks 

with an English translation in PO 17�19 ) , and an Ecclesiastical History i n 

three parts. As an independent work only Part III ( written over the decade 

575�585 ) survives, virtually complete. The original work consisted of : 

Part I : this covered from the late first century BC to AD 449, although for 

the period from Caesar to Constantine it appears to have contained no 

more than just a catalogue of emperors. 

Part II : this spanned the period 449 to 571. Some quite long extracts 

given in London Add. 14650 of AD 874/5: were printed by Land in Anecdota 

Syriaca II, 289�329; the variant readings of this manuscript are given b y 

Chabot in his edition of the Zuqnin Chronicle ( seejtll) , below) at the 

appropriate placesl9)( this chronicle, together with other later chronicles , 

made very extensive use of John's work) . Excerpts from various other 

manuscripts, deriving from this lost part, were published by Brooks in CSCO 

104/S3. pp. 402 � 17(10). 

Part III : this final part , covering from 571 to at least 585, is preserved 

almost complete in a seventh � century manuscript , London Add. 14640 

(some of the gaps in the manuscript can be filled in from excerpts from John's 

work in the later chroniclers ) . The Syriac text of this part was first edited 

by W. Cureton in 1853, and then reedited by Brooks in CSCO 105/54 (1935) 

There exist English , German and Latin translations: the English by R. Payne 

Smith (I860), who reorders the sequence of the chapters; the German by J.M. 

Schonfelder (1862) , and the Latin by E. W. Brooks in CSCO 106/55 (1936) . 

Of these that by Brooks is the most reliable . 

There are two old monographs in John's Ecclesiastical History . by J.P.N. 

Land (1856, in Dutch ), and by Diakonov ( 1908, in Russian ) 

9 � For translations, see under (11) below . 

10� An excerpt on the building of Dara is it to be found appended to Gregory 

Abu'l Faraj's secular history in Oxford Hunt 52 : see E. A. W. Budge. The 

Chronography of Gregory Abu'l Faraj Oxford 1932), Π, f. 189 (text ) and 

pp. xxii�xxv ( English translation ) . 
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(4) Melkite Chronicle 

A Chalcedonian chronicle, of Melkite origin, is preserved in Sinai syr. 10. 

ff. 42�53, of the eighth/ninth century . This covers, in very abbreviated form, 

from Adam to the emperor Heraclius and presumably the work was composed 

soon after Heraclius ' death (641) . Its chief interest lies in the sections o n 

sixth � century ecclesiastical history and the fact that it shows an indirect 

relationship to the later Syrian Orthodox 846 Chronicle ( n o (14) below ) 

The text was edited , with a French translation, introduction , notes and 

index . by A. de Halleux in Le Muséon 91 (1978) , 5-44. In previous articles de 
Halleux had discussed £ 13 ( on Philoxenus ; in Orientalia Lovanensia 
Periodica 6/7 (1975/6 ), 253-66 ), S 14 (on Severus ; in Parole de I' Orient 6/7 
( 1975/6 ), 461 -77 ), and § § 17-23 ( on three sixth - century synods ; i n 
A Tribute to A. Vööbus fed . R.H. Fischer ; Chicago 1977), 295-307) . 

(5) Maronite Chronicle 

One of the few early works in Syriac composed by a Maronite is a 
fragmentary chronicle covering the period from Alexander the Great to the 
time of composition, namely the mid 660s. The part covering the late fourth 
century to the late 650s. is entirely missing, but the final five pages deal with 
the war between 'Ali and Mu'awiah in some detail . 

The chronicle survives in a single manuscript of the eighth / ninth century, 
now divided between Leningrad and London ( Add. 17216, ff. 2-14) . The 
complete text was edited by Brooks in Chronica Minora II ( = CSCO 3/3 , 
pp. 4S-74 ; Latin translation ( by Chabot ) in CSCO 4/4, pp. 35-57 ). There 
was an earlier partial edition ( of the final folios dealing with 
seventh - century history ) by T. Nöldeke, with a German translation a n d 
commentary, in ZDMG 29 (1875), 82-98, and a partial French translation by 
F. Nau in ROC 4 (1899), 318-28 . 
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(6) Jacob of Edessa , Chronicle 

The Chronicle of the outstanding Syrian Orthodox scholar J a c o b of 

Edessa ( died 708) is unfortunately lost apart from a fragment ( perhaps of 

an abbridgement ) in London Add. 14685, ff. 1�23, of the tenth/eleventh century, 

and excerpts in later chronicles ( notably Elia of Nisibis, Michael and Abu'l 

Faraj ). The work was designed as a continuation of Eusebius ' Chronicon , 

covering from the 20th year of Constantine ( 326) to ( according to Elia of 

Nisibis ) 692. What survives in Add. 14685 is the introductory section where 

Jacob discusses Eusebius ' canon and the error of three years it contains in 

its calculation. Then, for the pre�Constantinian period, Jacob added some 

information absent from Eusebius on certain foreign dynasties. This is followed 

by Jacob's own ' canon ' in the form of a now damaged chronological table 

covering 326�630, the text breaking off with mention of Heraclius, Ardashir 

Ϊ1Γ and Abu Bakr . 

The text in Add. 14685, together with the excerpts from Jacob's Chronicle 

made by Elia of Nisibis ( no (26) below),were printed by Brooks in Chronica 

Minora III (=CSCO 5/5, pp. 261�330 ; Latin translation in CSCO 6/6, pp. 197�

258 ) . Previously he had edited the chronological canon with an English 

translation in ZDMG 53 (1899) 261�327, 550 ( cp 54 (1900) , 100�102) . 

(7) Historical notices for 712 � 716 

Ten short but not uninteresting notices concerning events and natural 

phenomena during the years 712�716 are to be found in London Add. 17193 , 

ff. 75�76, of AD 874, following the account of the Syrian Orthodox Patriarch 

iJohn I's audience and discussion with an unnamed Emir. Both texts were 

edited together by F Nau ( with a French translation ) in Journal Asiatique 

XI, 5 ( 1915 ) ; the historical notices will be found on pp. 253�6, 264�7 . 
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(8) Chronicle to the year 724 

A short world chronicle, covering from Adam to AD 724, is preserved in 

London Add. 14643, ff. 1�57, of the eighth century . The entries are mostly brief 

and in some disorder towards the end . The work concludes with a list of Arab 

' Kings ', from Muhammad to Yezid II, giving the lengths of their reigns ; it 

was this list that led earlier European scholars to refer to the chronicle as the 

' Book of Caliphs ' ( Liber Calipharum ) . 

The chronicle was first edited by Land in his Anecdota Syriaca I, pp. 1�24 

103�22 ( 1862) , but this has been superseded by Brooks' edition in Chronica 

Minora II ( = CSCO 3/3 , pp. 77—156 ; Latin translation in CSCO 4/4 , 

pp. 61—119 ) . 

(9) Excerpts concerning AD 501/2, 505/6 and 763/4 

Berlin syr. 167 ( Sachau 315), ff. 66�69 . of AD 1481 contains three historical 

excerpts concerning the above � mentioned years . The first is introduced as 

having been taken from ' a book of ecclesiastical ( history) '; both it and the 

next entry concern Amid . while the third excerpt is on the misrule of Musa 

b. Mus'ab . 

The text was edited by Brooks in Chronica Minora III ( = CSCO 5/5 . pp. 

331�6; Latin translation in CSCO 6/6, pp. 259�64) . 

(10) Chronicle to the year 775 

An extremely brief chronicle, covering from Adam to 775, is to be found 

in London Add. 14683, ff. 93�102 of the tenth century . Most of the space is 

devoted to the pre�Christian period , and only two folios are left for the first 

to eighth centuries AD : here little more than a list of emperors and caliphs is 

given, though there are a few short historical entries for the eighth century . 

The work was edited by Brooks in Chronica Minora III ( =CSCO 5/5, pp. 

337�49; Latin translation in CSCO 6/6.. pp. 265�75 ) . 
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(11) The Zuqnin Chronicle ( ' Pseudo � Dionysius ' ) 

An anonymous writer . who was very probably a monk of the monastery 

of Zuqnin ( near Amid ) ,. compiled an important world chronicle which was 

completed in 775 . J. S. Assemani supposed that the author was none other 

than the patriarch Dionysius of Tellmahre , but both Nau and Noldeke 

demonstrated that this could not be the case ; it is for this reason that t h e 

work is often referred to as the ' Pseudo � Dionysius Chronicle ' . Even though 

it cannot be the mostly lost chronicle of the patriarch Dionysius , it is never-

theless a document of great significance in that it incorporates valuable 

earlier sources . 

The chronicle is preserved in a jnique manuscript of the ninth century . 

now divided between two libraries . Vat .syr. 162 and London Add. 14665,ff.i�7. 

The manuscript lacks both the ver y beginning and the end of the work , and 

we are thus deprived of knowledge of the compiler's name . The only complete 

edition is that by J. B. Chabot in CSCO 91/43 and 104/53 ( 1927�33; for partial 

translations see below ) . 

The work consists of : 

(a) A short and very damaged preface , written in AG 1087 ( = AD 775/e' 

in the reign of Mahdi son of ' Abdallah, when Leon son of Constantinos ruled 

over the Greeks and Pepin over the Romans ' , it is addressed to Giwargis 

( George) chorepiscopus of Amid, the abbot Euthalius and various other 

members of the monastic community ( of Zuqnin ) . The text is printed in vol. 

H of Chabot's CSCO edition , pp. 418�20 . 

(b) Creation to AD 313 ( Chabot , vol. 1, pp. 2�159 ) . The colophon states 

that the material is derived from Eusebius and some other sources ; the latter 

will include the Cave of Treasures , an apocryphal text about Alexander ; (11) 

i l� On Alexander texts in Syriac see my note in Journal of Semitic Studies 

15 (1970) . 215—8 . 
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another about the Magi ( having connections with the Latin Opus Imperfectum 

in Matthaeum/121, and a version of the legend of the Seven Sleepers of 

Ephesus (13) . Ib i s section had been previously published separately by 

Tullberg ( 1851 ) . 

(c) AD 313—485 ( Chabot , vol. 1. pp. 159—234 ). The heading states that 

the source is Socrates ' Ecclesiastical History , but a number of further 

writings are used, such as another section on the Seven Sleepers and the 

Plerophoriae of John Rufus ( published by F. Nau in ΡΘ 8 ) . 

(d) AD 497�506/7 ( Chabot , vol. l, pp. 235�317 ) . This section represents 

an independent work addressed to an abbot Sergius ; on internal grounds it 

is likely that the author wrote in Edessa not long after 507 . Entitled ' A 

history of the times of affliction which occurred in Edessa, Amid and in the 

whole of Mesopotamia', it is a piece of local history of exceptional importance. 

Near the beginning of the work ( f. 66 of the manuscriptja later scribe, Elisha 

of Zuqnin , has supplied the text of a lost folio and at the end he asks for 

God's mercy en ' the priest Mar Isho ' the stylite from the monastery of Zuqnin 

who wrote t h i s book recording pas t ev i l t i m e s ' . Assemani took th i s to mean 

that Isho ' (Joshua ) the stylite was the author of this part of the chronicle , 

and in this many scholars have followed him; it is much more likely , however, 

that this Isho, was either the compiler of the work as a whole or ( m o r e 

probably ) its original scribe. 

Because of its historical importance this section has been separately edited 

a number of times, in 1876 by P. Martin ( with French translation ), in 1882 

by W. Wright ( with English translation ). and in 1959 by the late Metropolitan 

Yuhannon Dawlabani ( Mardin ) . There is a Russian translation by N. V. 

Pigulevskaya in Mesopotamia na rubezhe V�VI vv. ( Moscow / Leningrad 

1940 ) . 130—70C14). 

12� See U. Monneret de Villard. Le Leggende orientali sui Magi evangelici 

( Studi e Testi 163; 1952) . 

13� For the various Syriac texts on this subject see A. Allgeier in OC II. 4�8 * 

( 1915 —18 ) . 

14� Among the secondary studies the following might be noted : H. Gelzer , 

'Josua Stylites und die damaligen kirchlichen Parteien des Ostens ' , 
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(e) AD 489-578· ( Chabot , vol. II, pp. 2-145 ). This sectionisverylargely 
based on the otherwise lost Part II of John of Ephesus ' Ecclesiastical History; 
it also includes Simeon of Beth Arsham's letter on the Himyarite martyrs . 

(f ) AD 587-775 (Chabot , vol II ,pp. 145-399). At the beginning the author 
states that he is writing in AH 158 = AG 1086 ( i.e. AD 775) , and complains 
of lack of sources for this period . The entries for 587 to 713 are very brief , 
but for the rest of the eighth century, up to 775. the narrative becomes 
increasingly fuller, especially for the early Abbasid period. This section , 
which contains much important information about economic conditions of the 
time, was edited separately, with a French translation and index, by Chabot 
in 1895 under the ( misleading) title Chronique de Denys de Teil-Mahre ; 
quatrième partie ; it should be noted that in this earlier edition Chabot did 
not yet know of Add. 14665 ff. 1-7, which continue on from the end of Vat. syr. 
162 : these leaves accordingly are only to be found in the CSCO edition(15). 

Although it is the normal practice of the CSCO to provide translations , 
Chabot never lived to complete one for this Chronicle, and so only volume I 
of the Syriac text has an accompanying Latin translation ( by Chabot, CSCO 
121/66; 1949 ) ; this covers sections (b) to id) above . Of the various partial 
translations mentioned earlier only Chabot's French one covers material in 
volume II of the Syriac text ( our section (f) , but without the seven London 
folios at the end ) ; thus the important section (e). covering the sixth century 
and deriving mostly from John of Ephesus, is not yet provided with any 
complete translation. There are , however, some quite extensive excerpts 
given with French translation by F. Nau in ROC 2 (1897), 41-68, and a German 

Byzantinische Zeitschrift 1 (1892) , 34—49; Ε. Merten, 'De bello Persico 

ab Anastasio gesto, in Commentations Philologae Ienenses VII. 2.3 (1906 ) ; 

and F. Haase, 'Die Chronik des Josua Stylites', OC II.9 (1920) ; 62—73. 

15� There is a discussion of the order of ff. 169—173 of Vat. syr. 162 and of 

the London folios in E. Tisserant, Codex Zuqninensis Rescriptus ( Studi 

e Testi 23; 1911), pp. x�xv ( the manuscript is a palimpsest., with texts 

from the Septuagint as underwriting) 
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paraphrase of vol. II, pp. 54—69 . 111�2 .is to be found i n N. Pigulewskaja . 

Byzanz auf den Wegen nach Indien ( Berlin 1969). pp. 325-35Û.6L 

(12) Chronicle to the year 813 

Of some interest for the Abbasid period is a short anonymous chronicle 
preserved in London Add. 14642. ff.36—39, of the tenth/eleventh century. In 
its extant form this work covers AD 775 to 813; the manuscript, however, is 
badly damaged and has lost both beginning and end, with the consequence 
that the full extent of the chronicle and its approximate date of composition 
are both unknown, although the date of the manuscript itself provides a 
terminus ante quern for the latter . 

The text was edited by Brooks in Chronica Minora ΠΙ ( = CSCO 5/5 , pp . 

243�60; Latin translation in CSCO 6/6, pp. 183�86). Earlier Brooks had published 

the text with an English translation in ZDMG54 (1900), 195—230 . 

(13) Chronicle to the year 819 

A short chronicle, covering from Christ to AD 819, was discovered in 1911 

by Ephrem Barsaum ( later to become Syrian Orthodox patriarch ) in a ninth 

century mansucript at Basabrina ( Tur Abdin). According to a marginal note 

the work had been copied by a certain Severus for his uncle David, bishop of 

Harran ( consecrated between 846 and 873) . About half the work is gives over 

to the seventh and eighth centuries ( a later hand has added an entry on a 

drought in 1094/5 ) . 

The work was edited by Barsaum in CSCO 81/36, pp. 3�22, with a Latin 

translation in CSCO 109/56, pp. l�la < by Chabot ) . 

16� On this chronicle see also F. Haase, ' Untersuchungen zur Chronik des 

Pseudo�Dionysius', OC II.6 (1916) 65—90, 240—70; Ν. V. Pigulevskaja. '" 

'Theophanes' Chronographie and the Syriac Chronicle ', Jahrbuch der 

Österreichischen byzantinischen Gesellschaft le (1967) , 50 - 60 ( cp also her 
article (in Russian ) in Palestinskij Sbornik 19 (82) (1969) . 118—26 ) 
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(14) Chronicle to the year 846ll7) 

Another short chronicle, this time covering from creation to AD 84β/7 , is 

preserved in London Add. 14642, ff. 1�36 , of the tenth centuryfl8> the beginning 

of the work is lost and there are some lacunae elsewhere too . Prominent 

among its sources are an antecedent of the Melkite chronicle ( no (4) above ) 

and the Syrian Orthodox Chronicle to 819. In his edition inCSCO Brooks (19) 

concluded from the several mentions of the monastery of Qartmin ( Tur Abdin) 

that the chronicle had been written there , but as Barsaum later pointed out 

in his edition of the Chronicle to 819, such a provenance would be more 

suitable for the latter chronicle which served as a source for such entries to 

the 846 chronicle ; even this , however, is far from certain. 

The text was edited by Brooks in Chronica Minora II ( =CSCO 3/3, pp. 

157—238; Latin translation ( by Chabot in CSCO 4/4, pp. 121—80). Brooks had 

previously edited the part covering AD 574�846, together with an English 

translation , in ZDMG 51 ( 1897), 569—88, and Nau had published the section 

(ff. 9�10) on St Peter and St Paul , with French translation, in ROC 1 (1899) , 

396 — 405 . 

(15) Dionysius of Tellmahre , Ecclesiastical History 

The Syrian Orthodox patriarch Dionysius ( 818�45 ) wrote an Ecclesiastical 

History covering the years AD 582�842 at the request of John, bishop of Dara, 

but unfortunately the work as a whole does not survive , and only a few 

fragments come dcwn to us . One short fragment , concerning ' the falling 

17� Owing to the links between the 819 and 846 chronicles 1 take the 846 

chronicle before Dionysius, who strictly should come first . 

18� Although now bound up together with the 813 chronicle ( no (12) above), 

originally these two chronicles come from two different manuscripts . 

19� In ZDMG 51 (1897) , p. 570. he had plausibly supposed that Harran was its 

place of composition. 
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away from the faith of Probus and abbot Iuhannon in the time of Peter , 

patriarch of Antioch ' ( 581—91 ), is to be found in Vat .syr. 144, on the basis 

of which it was published by Brooks in the second volume of his edition of 

Pseudo � Zacharias Rhetor ( CSCO 84/39 , pp. 219—24 ; Latin translation i η 

CSCO 88/42, pp. 149—154 ) . Much longer excerpts are incorporated into the 

later chronicles of Michael , the anonymous to 1234, and Gregory Abu'l Faraj; 

Michael includes both Dionysius' interesting prologue and his ending ( Chron�

X. 20 and XII. 21 ) . A survey of materials from Dionysius in these three 

chronicles is given by R. Abramowski, Dionysius von Tellmahre : Jakobitischer 

Patriarch von 818—845 Leipzig 1940 ), 14—29, 126—9 ( on pp. 138—44 he also 

gives the text and German translation of the fragment in Vat. syr. 144 ) . 

Abramowski's book as a whole gives a fine assessment of Dionysius' historical 

work and its importance . 

(16) Michael. Chronicle 

Undoubtedly the greatest of all Syriac chroncicles is that of the Syrian 

Orthodox patriarch Michael ( 1166—99) . Starting from creation this massive 

work in 21 books extends to 1194/5. Of the preface, listing his sources , we 

have only an Armenian summary, but much of the information it must have 

contained is incorporated into body of the chronicle . The following table , 

taken from Chabot's preface to his edition,(20) gives the main sources whom 

Michael claims to have used . 

Michael also cites numerous shorter documents and letters, many of 

which are not preserved elsewhere . 

The chronicle comes down to us in a single manuscript completed in 1598, 

preserved at Urfa ( Edessa ) at the end of the last century ; from this two 

modern copies were made , one in 1887 for the future Syrian Catholic 

patriarch , Ignatius Ephrem Rahmani , the other in 1899 for J. B. Chabot . It 

is the text of the 1899 copy which was published photographically by Chabot 

20� Chronique de Michel le Syrien, p. xxv. 
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in his monumental edition, with French translation, notes and indices ( 1899-
1924; reprinted 1963 in four volumes ). The Urfa manuscript had a few lacunae, 
and so the work is not quite complete . 

Two oriental translations are also available , one into Armenian, the other 
into Arabic . The Armenian version , made by the priest Ishok in 1248, is a 
work of abbreviation and far-reaching adaptation , rather than a direct 
translation (21) The 1871 Jerusalem edition of the Armenian text is superior to 
that of 1870 (also Jerusalem ) which contains a yet further reworked text .There 
is a French translation by V. Langlois , Chronique de Michel le Grand , 
traduite pour la première fois sur la version arménienne du prêtre Ishok 
( Venice 1868 ) ; an earlier partial translation by E. Dulaurier , in Journal 
Asiatique IV , 12 ( 1848 ), 281-334, and IV. 13 (1849). 315-76 , covers the years 
573 — 717 . 

The Arabic translation, of which five manuscripts are known, is of limited 
use in that it was clearly made from the Urfa manuscript of 1598, and contains 
the same lacunae . 

(17) Chronicle to the year 1234 

An anonymous writer of the first half of the thirteenth century has left 
an important world chronicle divided up into two parts , separating secular 
from ecclesiastical history ( a practice Gregory Abu'l Faraj was later to 
adopt ) . According to Rahmani , who first edited part of the chronicle, the 
author came from Edessa, and this view is adopted by Barsaum who calls him 
the Edessene anoymous; (22) Chabot, however, maintaind that he belonged 

21- Cp F. Haase, 'Die armenische Rezension der syrischen Chronik Michaels 
des Grossen'. OC II. 5 (1915)), 60—82 , 271—84. On Michaels chronicle in 
general see H. Geizer, Das Geschichtswerk Mar Michael des Grossen ', 
in his Sextus Julius Africanus und die byzantinische Chronographie 
( Leipzig 1898 ) II, 431—58, and R. A. Guseinov, in Palestiniskij Sbornik 5 
(68) (I960) , 85—105 . 

22- Barsaum, p. 131/78 
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to the patriarchal entourage and he went on to suggest that the work was 

composed at the famous monastery of Barsauma. The Edessene origin of the 

author is upheld by Fiey , who nevertheless does not rule out a subsequent 

connection with the monastery of Barsauma . 

The secular history continues to at least 1234 , while the ecclesiastical 

history ( which .despite its position , second , in the manuscript , was evidently 

written first ) stops at 1207 : in both cases the endings have been los t . Since 

the author was in Jerusalem when it was taken by Salah ad Din in 1187, and 

had already written much of the work by 1204, it is unlikely that originally 

the chronicle continued many years bey ond 1234 . 

The author makes ample use of his predecessors ( some of whom he 

quotes by name ) , but the value of his work is enhanced by the fact that he 

is independent of Michael's Chronicle, and instead makes his own use of 

some of the same sources . One important lost source which he mentions by 

name is the History of Edessa by Basil bar Shumana ( died 1171 ) . 

The unique manuscript of the fourteenth century , which was in private 

ownership in Istanbul at the beginning of the century, is not complete , and 

there are several large gaps . especially in the ecclesiastical history , which 

now opens with the sixth century . 

The beginning of the text was published by Ignatius Ephrem Rahmani, 

Chronicon civile et ecclesiasticum anonymi auctoris ( Charfet 1904) , while 

the complete work was published by J. B. Chabot ( with the help of Ephrem 

Barsaum , later Syrian Orthodox patriarch ) in CSCO 81/36 and 82/37 ( the 

profane history covers volume I and pp. 1�241 of volume II. the ecclesiastical 

history vol . II, pp. 242�350 ) . Chabot provided a Latin translation for vol. I 

in CSCO 109/56 ( 1937) , whereas vol. II was translated into French by A. 

Abouna, with an introduction, notes and indices by J. M. Fiey, in CSCO 

354/154 ( 1974 )(23). 

23� Earlier partial translations are listed in Fiey's preface; cp also Ν . V . 

Pigulevkaya , Vizantiya i Iran na rubezhe VI i VII vekov ( Leningraa/ 

Moscow 1946) 252—89 . 
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(18) Gregory Abu'l Faraj, Chronicle ( secular and ecclesiastical ) 

Included in Gregory Abu'l Faraj's imposing literary output is a large 

historical work consisting of a secular chronography and an ecclesiastical 

history . Although largely dependent on Michael and other earlier chronclers, 

Gregory's compilations are differently arranged and retain their own value , 

especially of course , for the period subsequent to that covered by Michael. 

The secular chronography deals with pre � Christian and profane history 

up to and including his own life time . The work is divided into eleven 

sections entitled yubale or ' series ' , as follows : (1) Patriarchs, (2) Judges , 

(3) Kings of the Hebrews, (4) Kings of the Chaldeans, (5) Kings of the Medes 

( just Darius ),(6) Kings of the Persians, (7) Kings of the Pagan Greeks , (8) 

Kings of the Romans ( Augustus to Justin II ), (9) Kings of the Christian 

Greeks ( Tiberius to Heraclius ) , (10) Arab Kings ( up to 1258), (11) Hun 

Kings ( i. e. Mongols ) The tenth section occupies some two thirds of the work 

as a whole . Gregory also provided an Arabic edition this work, entitled 

' Short History of Dynasties ' : for this he made use of Muslim sources 

as well . 

The Syriac text is preserved in a number of manuscripts of which the 

oldest in Vat. syr. 166 ( before 1356/7 ) ; ; several of these contain the 

ecclesiastical history as well . The text of the secular chronicle was first edited 

in 1789 by Bruns and Kirsch , but this has been replaced by the superior 

editions of P. Bedjan, Gregorii Barhebraei Chronicon Syriacum ( Paris 1890), 

and E.A.W. Budge . The Chronography of Gregory Abu'l Faraj ( 2 volumes, 

London 1932 ) ; the latter is a photographic edition of Oxford, Hunt 52. and 

is accompanied by an English translation (24V The Arabic text was edited . 

with a Latin translation , by E. Pococke in 1663, and by A. Salhani in 1890 

( Beirut, with an index ) ( l * � ) · 

24� With index . There is a Turkish translation of Budge's English , Abu'l 

Farac Tarihi ( Ankara 1945 ) . 

25� CP G. Graf, Geschichte der christlichen arabischen Literatur ( Studi e 

Test! 133; 1947 ). II, pp. 274—5 . 
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The second half of Gregory's historical work , dealing with ecclesiastical 

history , is itself divided into two parts . The first , which opens with a list of 

Old Testament high priests, is concerned with the patriarchs of Antioch, giving 

under each name an account of the chief ecclesiastical events of his 

patriarchate . The entries reach up to 1285, and about a quarter of the work 

is taken up with detailed accounts of events during the century previous to 

1285 . The second part is devoted to the catholicosate and maphrianate of the 

East . By continuing to list the line of catholici after the fifth�century schism 

Gregory has the distinction of being the only Syrian Orthodox church historian 

to have concerned himself with the affairs of the Church of the Eas t 

as well . 

The ecclesiastical history was finished in the year of his death (1288) , the 

final entry being devoted to the time of his own tenure of the maphrianate 

( 1264—1286 ) .The work was continued by his brother Barsauma up to 1288 . 

The ecclesiastiacal history was sometimes transmitted with the secular 

chronicle , sometimes separately (26). It was edited by J. Abbeloos and T. J. 

Lamy, Gregorii Barhebraei Chronicon Ecclesiasticum (3 volumest27), Lovain 

1872—7 ), with a Latin translation ; the text is based on London Add. 71Θ8 of 

the sixteenth century, with some variants from two slightly earlier manuscripts 

Cambridge Dd. 3.8 1 and Oxford Hunt 1 . 

(19) Continuators of Gregory 

Several anonymous works continuing on both parts of Gregory's chronicle 

survive : 

(a) A continuation of the secular history , from 1289—1297, is incorporated 

into Bedjan's edition of Gregory's Chronicon ( pp. 557�88). Bedjan conjectured 

26� Note that Mingana syr. 585 is copied from the printed edition : see my 

'Notes on some texts in the Mingana collection' , Journal of Semitic 

Studies 14 (1969) , 219—20 . 

27� Volumes 1 and 2 are Paginated continuously . 
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that the author was Gregory's brother , Barsauma . 

(b) There are continuations of the ecclesiastical history up to 1495 and 

to 1582 .The former is included in Abbeloos and Lamy's edition of the Chronicon 

Ecclesiasticum ( II , 781—846; III, 467—85 ), while the latter ( in Florence , 

Med. Or . 118 ) is unpublished . Barsaum states (28)that he himself had 

compiled a continuation up to modern times . 

(20) Anonymous historical texts of 14th / 15th century 

Four anonymous works are appended to the text of Gregory Abu'l Faraj's 

Chronography in Oxford Hunt 52 and are reproduced in Budge's photographic 

edition ( with an English translation in voL II, pp. xxvi � liii ) 

(a) The murder of Nawruz . 

(b) The expedition of the Huns, Persians and Mongols in the province in 

Diyarbekir , covering AD 1394—1402 . 

(c) The ravages of Timur khan in Tur Abdin, 1395—1403 . 

(d) Part of a chronicle covering 1394—1493(29). 

According to Ephrem Barsaum(30)the compilers of these works were the 

priests Esha'ya and Addai of Basabrina . 

EAST SYRIAN WRITERS 

(21) Barhadbeshabba of Beth Arbaye, Ecclesiastical History 

Although ' Ecclesiastical history ' is the title given by the editor ( following 

' Abdisho ' ) , the heading of the work itself describes the contents as a series 

of ' Histories of the holy fathers who were persecuted for the sake of the truth'. 

28� Barsaum, p. 132/180 . 

29� The last three texts were edited earlier by Bruns in 1790 ; (d) is also to be 

found in Vat. syr. 167, with two other short , as yet unpublished , texts 

(on Hatem, king of Cilicia, 1296 ; and the sack of Amid , 1317) . 

30� Barsaum , p. 131/179 . 
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The author, who must belong to the late sixth century, is called ' Mar 

Barhadbeshabba, priest and head badoqa of the holy school in Nisibis ! 

It is uncertain whether or not this Barhadbeshabba is to be distinguished from 

Barhadbeshabba bishop of Halwan, a thor of the ' Book of the foundations of 

the Schools' ( ed . Scher , PO 4} . 

The ecclesiastical history , consisting »of 32 biographical entries covering the 

third to sixth centuries ( ending with Narsai and Abraham ), is preserved in 

a single manuscript, London Or. 6714. ff. 101 � 78 , of the ninth/tenth century . 

It was edited .with a French translation, by F. Nau in PO 9, pp. 490— 630 

( Introduction ; chapters 19—32 ) and PO 23 , pp. 177—343 ( chapters 1 — 18, 

«nd Syriac index tn the whole work )C31) . 

(22) History of Karka d�Beth Slokh 

Although this work is largely concerned with the local martyrs of this 

town ( modern Kerkuk ) , the fact that it is arranged chronologically allows 

its inclusion here . The history consists essentially of three elements : 

(a) the early history and its refounding by Seleucus; 

(b) the origins of Christianity there and the persecution of Shapur II; 

(c) the persecution of Yazdgard Π in 445. 

The last section is proportionally the longest and most detailed . Although 

P. Peeters had held the historical value of the work to be very low, m o r e 

recently J. M. Fiey has suggested that a rehabilitation is in order ( see 

Analecta Bollandiana 82 (1964) , 189�222) . 

The works is preserved in a seventh /eighth century manuscript (Diyarbekir 

chald. 96) and two late nineteenth century copies . The text was first 

pubUshed by Moesinger in vol. 2 of his Monumenta Syriaca, and then again 

31� On Barhadbeshabba, see A. Vöobus , History of the School of Nisibis 
(CSCO 266; 1965 ), 280—2. For chapters 17 , 19—30, see L. Abramowski, 
Untersuchungen zum Liber Heraclidis des Nestorius (CSCO 242;,1963 ) , 
33—103 . 

I 

23 Τ** 

by P. Bedjan in Acta Martyrum et Sanctorum 2 (1891) 507—35 , using the 

Diyarbekir manuscript . There is a German translation by G. Hoffmann in 

his Auszüge aus syrischen Akten persischer Märtyrer ( Leipzig 1880 ) ,43—60, 
and a French summary by Fiey in Am.iecta Bollandiana 82 . 

(23) Chronicle of Arbela 

The anonymous work covering the history of Christianity in Adiabene 
from the beginnings to the mid sixth century , generally known as t h e 
Chronicle of Arbela ( attributed by its editor to Meshihazkha, is a problematic 
text, of dubious credentials. Since the chronicle could potentially be important 
it will be necessary to examine the case in a little detail . 

When the text was first published by A. Mingana ( with French translation 
and index ) his Sources Syriaques I ( Leipzig 1907) , pp. 1-168 ,it was widely 
greeted by eminent scholars such as Sachau as an important and basically 
reliable source for the otherwise obscure early history of Christianity in 
Adiabene. Subsequent study by P. Peeters(32) I. Ortiz de Urbina{33) and others, 
however, cast some doubts on its historical reliability , but more recently the 
good faith of its editor Mingana has also been called into question . Mingana 
had attributed the chronicle to the sixth-century writer Meshihazkha , whose 
work was otherwist lost , pointing to a marginal note giving his name . I η 

1941 , however, Vosté disclosed that the name Meshihazkha had actually been 
added to the manuscript by a local scribe atMingana's own request (34) .Twenty 
five years later J . Assfalg examined the only known 

manuscript ( Berlin , Ms. or .. fol . 3126) and found that the hand, although 

32- P.Peeters, 'Le Passionaire d'Adiabene ', Analecta Bollandiana 43 (1925), 
261— 304 . 

33- I. Ortiz de Urbina, 'Intorno al valore storico della Cronaca di Arbela ' 
OCP 2 ( 1936) . 5—32 . 

34- J. M. Voste, ' Alphonse Mingana", OCP 7 (1941) , 514—8 ( sep. 517). Fiey 
later identified the scribe ; see note 36 . 
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estrangelo, was a modern one and not a tenth�century one as Mingana's 

introduction suggested(35jÎwhat is more , the printed text did not always 
Correspond to the manuscript, and for one page there was no manuscript 
basis at all. The following year, in 1967, J. M. Fiey put forward the suggestion 
that the entire work was the product of Mingana himself,(36) although he was 
not able to bring forward conclusive evidence ( such as the use of nineteenth-
century European works of church history ) that this must have been so; rather 
Fiey pointed to two other works edited by Mingana, whose authenticity had 
been questioned by other scholars during Mingana's own lifetime. Since , 
however , it turns out that these accusations were not justified^?), Fiey's case 
by insinuation is weakened , and the question must for the moment remain 
open . 

Whatever the date of the chronicle's composition, it is now generally 
agreed that the very full account of the early Christian history of Arbela is 
totally unreliable, seeing that it finds no support from better sources of local 
history, such as the martyr acts . What is not certain, however, is whether 
this judgement applies to the rest of the work; here it is interesting to note 
that scholars whose primary interest is in Zoroastrianism and Sasanian 
history have usually held the work in higher repute (38) :it is not so likely that 
a modern forger would have been able to produce seemingly reliable 
information on such subjects . 

35- J- Assfalg ,' Zur Textüberlieferung der Chronik von Arbela', OC 50 (1966) 
19—36 . There is a photograph of the page with the added name of 
Meshihazkha in Assfalg's Syrische Handschrif-ten ( Verzeichnis d e r 
orientalischen Handschiften in Deutschland v; 1963), plate ΙΠ. 

36� J.M. Fiqy, 'Auteur et date de la Chronique d'Arbèles', L'Orient Syrien 12 
(1967), 265—302 . Earlier ( Analecta Bollandiana 82 (1964), 218) Fiey had 
spoken of Tauteur tardif ( xvie siècle ? )', 

37- See my 'Alphonse Mingana and the Letter of Philoxenus to Abu ' Afr ', 
Bulletin of the John Rylands Library 50(1967) , 199—208 . 

38- Ε. g. G. Messina , Orientalia θ (1937) ,234—14 . 
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Clearly more critical work needs to be done on the chronicle itself before 

any parts of it can safely be used for historical purposes . 

Besides Mingana's French translation in Sources Syriaques there is a 

German one by E. Sachau in the Abhandlungen der Königlich- Preussischen 
Akademie der Wissenschaften , Phil. - hist. Klasse 1915, 6., and a Latin by F. 
Zorell in Orientalia Christiana 8 ( 1927) , 144—204(39) . 

(24) Anonymous Chronicle 

One of the most important East Syrian historical works is the Anonymous 
Chronicle , covering the last half century or so of Sasanid rule , known 
sometimes as ' Guidi's Chronicle ' ( after its editor ) or the ' Khuzistan 
Chronicle ' ( elfter its probable place of origin) . It was probably composed 
c. 670—680 . 

The work is preserved in Notre Dame de Semences ( Alqosh ) 169 ( now 
in Baghdad ), of the fourteenth century ; from this manuscript a number of 
modern copies in European libraries were taken : Borg. syr. 82 (1891) , Vat. 
syr. 599 ( 1871) , Mingana syr. 47 (1907) and 586 (1932) . Guidi's edition in 
Chronica Minora I ( = CSCO 1/1, pp. 15—39; Latin translation in CSCO 2/2, 
pp. 13—32 ) was based on Borg. syr. 82. Some of the more important variants 
to be found in the two Mingana manuscripts are listed in my ' Notes on some 
texts in the Mingana Collection', Journal of Semitic Studies 14 (1969) , p.221. 
A new edition of the text, making use of the Alqosh manuscript and edited 
by P. Haddad ( with Arabic translation, notes and indices ), has recently 
been published by the Syriac Academy ( Baghdad 1976) . There is a German 
translation, with an important historical commentary , by T. Nöldeke 
Sitzungsberichte der kais. Akademie der Wissenschaften in Wien . Phil . 
hist . Kl. 128, 9; 1893) and a Russian one , also with commentary, by N. 
Pigulevskaya in Zapiski Instituta Vostok. Akad . Nauk. 7 (1939). 55—78. 

39- For further secondary literature on the Chronicle of Arbela , see Ortiz de 
Urbina, Patrologia Syriaca, 210—11. 



I 

* · \ 26 

(25) John of Phenek Resh Melle 

John of Phenek, a monk from the monastery of Mar Yohannan of Kamul 
living at the end of the seventh century, was the author of a theologically 
orientated world history entitled Ktaba d-resh melle , in fifteen books . The 
work , addressed to a certain Sabrisho, ' covers the following topics : book I, 
Hexaemeron and history of the world up to the Flood; II, Flood to Exile ; III , 

* Return from Exile to the Maccabean martyrs ; IV - IX , theological a n d 
exegetical, rather than historical, in character ; IX , on pagan religions ; X-XI, 
life of Christ; XII, Ascension to destruction of the Temple (AD70);XIII. mission 
of the apostles; XIV ; death of the apostles to the Arab invasions -, XV , 
seventh century .. 

T. Jansma (40) lists twelve late nineteenth or early twentieth century 
manuscripts of the work which he considers were probably all descended from 
a lost manuscript of 1262 written at Tabriz ; there are two further incomplete 
manuscripts of uncertain derivation. So far only books X-XV . covering the 
first to the end of the seventh centuries AD , have printed, in Mingana's 
Sources Syriaques I, pp. 2* —171* . with a French translation of book XV 
only ( pp. 172 —203 , with index) . A German translation of extracts from 
the end of book XIV will be found in Abramowski's Dionysius von Tellmahre, 
pp. 5—8 . Of the earlier books only an extract from book IX on 
Zoroastrianism , has been published . with French translation, by J. de 
Mesnasce in Bulletin of the School of Oriental and African Studies 9 (1937/9), 
587—601 (incorporated by R. Zaehner into his Zurvan ( Oxford 1955 ), 419—29). 

(26) Elia ( Elijah ) of Nisibis , Chronography 

The only East Syrian chronological work conceived on a large scale to 

40- T. Jansma , 'Projet d'édition du ktaba d-resh melle, de Jean bar Penkaye', 

L'Orient Syrien 8 (1963) , 87—106, where references to earlier literature 

will be found. (It is unclear whether resh meUe means' summary'h e r e. 

or whether it is a caique on Greek archaiologia ) 
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have survived is the Chronography by Elia, metropolitan of Nisibis (1008-46 ). 
This bilingual ( Syriac and Arabic) compilation is in two parts, the first 
consisting of various chronological tables followed by a list of notable events 
arranged by year ( often listing the name of the source of information land 
covering AD 25 -1018 ( the beginning is missing , and there are lacunae for the 
years 785—878 and 972—994 ) . The second part is devoted to elaborate 
calendrical tables . 

The work is preserved, not quite complete, in London Add. 7197. of AD 
1018 , parts of which are probably in the author's own hand . The complete 
Syriac text has been edited by Brooks and Chabot in CSCO 62/21—22 ( with 
Latin translation in CSC063/23—4) . There is a French translation by L . 
Delaporte, Chronographie de Mar Elie bar Shinaya. métropolite de Nisibe 
( Paris 1910) , with an index of names . A German translation ( together 
with Syriac and Arabic text ) of the list of historical events for AD 622—1018 
( corresponding to pp. 126—228 of Brooks' edition is to be found in F. Baethgen, 
Fragmente syrischer und arabischer Historiker ( Leipzig 1884 ) ; this too has 
an index of names (41). 

(27) Fragment of ecclesiastical history 

Vat. syr. 179, ff. 104 — 111, of 1703 contains an excerpt covering t h e 
ecclesiastical history of the fourth and early fifth century ; the compiler , 
however, probably belonged to the eleventh century or later. 

The text was first edited by E. Goeller in Oriens Christaianus 1 ( 1901 ). 
80—97, with a Latin translation ; it was subsequently reedited by Chabot in 
Chronica Minora III (= CSCO 5/5 . pp. 371—8; Latin translation in CSCO 6/6, 
pp. 297—304 ). 

By way of conclusion it may be helpful to give a synoptic view of t h e 

periods covered by our various historical texts . In the table which follows 

41- Cp D. Serruys , 'Les canons d'Eusèbe , d'Annianos et d'Andronicos d'après 
Elie de Nisibe ', Byzantinische Zeitschrift 22 (1913), 1—36 An Arabic 
translation : J. Habbi, Syriac Academy, Baghdad , 1975 . 
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the numbers refer to the different sources described above ; in recapitulation 

these are : 

( West Syrian ) 

1 = Chronicle of Edessa 

2 = Ps. Zacharias Rhetor , Ecclesiastical History 

3 = John of Ephesus , Ecclesiastical History 

4 = Melkite Chronicle 

5 = Maronite Chronicle 

6 = Jacob of Edessa, Chronicle 

7 = Historical notices for 712—716 

8 = Chronicle to the year 724 

9 = Excerpts concerning the years 501—β, 763/4 

10 = Chronicle to the year 775 

11 = The Zuqnin Chronicle 

12 = Chronicle to the year 813 

13 = Chronicle to the year 819 

14 = Chronicle to the year 846 

15 = Dionysius of Tellmahre , Ecclesiastical History 

16 = Michael , Chronicle 

17 = Chronicle to the year 1234 

18 = Gregory Abu'l Faraj, Chronicle ( secular and ecclesiastical ) 

19 = Continuators of Gregory 

20 = Anonymous historical texts of the 14th/15th centuries 

( East Syrian ) 

21 = Barhadbeshabba , Ecclesiastical History 

22 = History of Karka d�Beth Slokh 

23 = Chronicle of Arbela 

24 = Anonymous Chronicle 

25 = John of Phenek, Resh Melle 

26 = Elia of Nisibis , Chronography 

27 = Fragment of ecclesiastical history . 
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An asterisk after a number in the following table indicates that t h e 

material in that source is either very brief or only partially preserved . 

Creation � Alexander : 4* 8* 10 11 14 16 17 18 25 . 

3rd � 1st century BC : 1 * 4 * 5 8* 10 11 14 16 17 18 25 . 

1st — 3rd century AD : 1 4* 5 8* 10*11 13* 14 16 17 18 22 23 25 26. 

4th � 5th century AD : 1 2 4* 5* 6*8* 10* 11 13* 14 16 17 18 2122 23 25 26 27*. 

6th century AD : 1 2 3 4 6 * 8* 9* 10* 11 13 14* 15* 16 17 18 21 23 24 25 26 . 

7th � century AD 5 * 6 * 8 10 * 11 * 13 14 16 17 18 24 25 26. 

8th � early 9th cent. AD : 7 8 9 * 10* 11 12 13 14* 15* 16 17 18 26. 

mid 9th — 13th cent. AD : 16 17 18 26 (42). 

14th � 15th century AD : 19 20 . 

Finally I list, in chronological order , some secondary literature of a more 

general charachter which is concerned Syriac historical texts : 

A. Wirth, Aus orientalischen Chroniken ( Frankfurt 1890) (43). 

Ε. W. Brooks , The sources of Theophanes and the Syriac chronicles ' 

Byzantinische Zeitschrift 15 ( 1906) , 578�87 . ( Mainly on a source common 

to the 846 chronicle and the Greek chronicler Theophanes ) . 

R. Duval , La littérature syriaque ( 3rd edition; Paris 1907), 177 — 205 . 
F. Haase, Altchristliche Kirchengeschichte nach orientalischen Quellen 
(Leipzig 1925 ), 6-24 . ( Survey of Syriac historical sources ; it should be noted 
that the references are not always accurate ) . 
N. V. Pigulevskaya , Siriiskie istocniki po istorii narodov SSR ( Moscow / 

Leningrad 1941 ) . 
— , Vizantiya i Iran na rubezhe VI i VII vekov ( Moscow/ Leningrad 1946), 

30—49 . ( Survey of Syriac sources ) . 
I. E. Barsaum, Kitâb al lu' lü al mantûr . . . 126—37/173—89 . 
R A. Guseinov, Siriiskie istocniki XII-XII w . ob Azerbaidzhane ( Baku 1960). 

42- To I018"only . 
43- See Krumbacher's critical review in Byzantinische Zeitschrift 3 ( 1894). 

607—25 . 
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J. Β. Segal, ' Syriac chronicles as source material for the history of Islamic 

peoples' , in Historians of the Middle East ( ed. B. Lewis and P.M. Holt ; 

London 1962) . 246—58. 

R.A. Guseinov, ' Les sources syriaques des XII et XIII siècles concernant 
l'Azerbaidjan '. Bedi Karthlisa ( Paris ) 15/6 (1963) . 78—81 . 

I. Ortiz de Urbina, Patrologia Syriaca (2nd edition; Rome 1965) ,206-12,220-23 . 
E. Degen, 'Daniel bar Maryam . Ein nestorianische Kirchenhistoriker', OC 52 

( 1968) , 45—80 . 
J .M Fiey, Jalons pour une histoire de l'église en Iraq (CSCO 310 ; 1970), 8-31. 

( Critical survey of sources ) . 
A. S. Proudfoot, ' The sources of Theophanes for the Heraclian dynasty ' 

Byzantion 44 ( 1974) , 367—139 . ) Includes some references to Syriac 
- chronicles ) . 

S. P. Brock, 'Syriac sources for seventh-century history '.Byzantine a n d 
Modern Greek Studies 2 (1976) , 17—36 . 

II 

NORTH MESOPOTAMIA 
IN THE LATE SEVENTH CENTURY 
Book XV of John Bar Penkâyê's Ris Melle 

To M.J. Kister 
on the occasion of his seventieth birthday 

In 19081 Alphonse Mingana published the first (and only) volume of his 
Sources syriaques, printed by the Dominican Press at Mosul, and now a 
rare volume. The pièce de résistance in this intriguing collection of texts 
was the now notorious Chronicle of Arbela, which Mingana wilfully ac-
credited to the sixth-century writer MSihazka, but which some today 
would lay at Mingana's own door.2 More respectable are the other two 
texts which Mingana included in the volume, a verse history of the 
monastery of Sahrishoc of Beth Qöqä (in Adiabene),3 and Books X-XV of 
John bar Penkâyê's Ris Melle, or summary of world history, addressed to 
a certain Sabrisho0.4 Although John of Fenek's aim in this last work was, 
as Baumstark pointed out,5 'weit mehr religiose als historische Belehrung', 
the final book nevertheless retains a certain interest for the student of 
seventh-century history in that it offers its own individual theological in-
terpretation of the events of this momentous period, and provides evid-
ence for the currency of apocalyptic expectations in the late 680s in North 

1 No date is in fact given; the preface to the Chronicle of Arbela, however, is dated June 1907, 
and that to John bar Penkaye's RiS Melle January 1908. 

2 J.M. Fiey, "Auteur et date de la Chronique d'Arbèles," L'Orient Syrien 12 (1967), pp. 
265-302. The case is not proven, and perhaps it is preferable to see it as a medieval compi-
lation; see my comments in Journal of Theological Studies 19 (1968), p. 308. 

3 On this see J.M. Fiey, Assyrie chrétienne, Beirut 1965,1, pp. 130-57. 
4 Textonpp. 1*-171*; French translation (of Book XV only) on pp. 172M97*. Throughout 

I cite by the page number of the Syriac text. The Sabrishoc may well be Sabrishoc, abbot of 
the monastery of John of Kamul where, according to his vita, John bar Penkaye was a monk; 
for this monastery see J.M. Fiey, Nisibe: métropole syriaque orientale (CSCO 388, Subs. 54), 
Louvain 1977, pp. 199-200. 

5 A. Baumstark, "Eine syrische Weltgeschichte des siebten Jahrhunderts," Römische Quar-
talschrift 15 (1901), p. 275. Baumstark's summary of the work is still useful. 



II 

52 

Mesopotamia; at the same time John's narrative sheds some valuable 
contemporary side light on al-Mukhtâr's rebellion6 - the only historical 
episode he treats in any detail. 

The little that is known about John bar Penkâyê7 (later tradition con-
fused him with John of Dalyäthä or John the Elder) and about the manu-
scripts containing his Ris Melle was collected by T. Jansma8 and so need 
not be repeated here. On internal grounds John was clearly an eyewitness 
of troubles in the Nisibis region during the last decades of the seventh 
century, and at one point he specifically mentions AH 67 (686 CE) as 
marking the inception of all the misfortunes from which North Mesopota-
mia was 'today' suffering. 'Today' was clearly only a few years after AH 
67. Since John does not yet know of the replacement of the Catholicos 
Hnânïshôc by John of Dasen (AH 74/693 CE), but only of the latter's 
failure to oust Hnänishöc in 686, it is likely that the book was completed 
before 693/4. If the reference to the death of 'Zubayr' refers to Ibn al-
Zubayr, rather than to his father (see note to p. 155*), then AH 73 will be 
the terminus post quem.9 

John at one point10 states his purpose in writing the work: it was 'not 
to get entangled in lengthy narratives, and so lose the thread and forget 
our purpose... but to demonstrate what God has done for us in His grace, 
and what we in our wickedness have presumed to do in opposition to 
Him.' Reading his final two books, it soon becomes apparent that John's 
interpretation of history was entirely shaped by ecclesiastical considera-
tions. The Arab conquests form part of the divine plan: they both de-
stroyed the pride of the Sasanians and punished the Byzantines for their 
religious policies, attempting to impose theopaschite doctrines on the en-
tire Christian world." Indeed, Byzantine theological deviation was itself 

6 Cp P. Crone, Slaves on Horses. The Evolution of the Islamic Polity, Cambridge 1980, pp. 16, 
264 (note 647). 

7 Fenek is on the Tigris, north of Gozarta (modern Cizre). 
8 T. Jansma, "Projet d'édition du ktâbâ de rêS mellê de Jean bar Penkaye," L'Orient Syrien 8 

(1962), pp. 87-106. 
9 The mention of Spain and Kush on p. 142* probably signifies no more than the farthest west 

and south: it is most unlikely that John would have struck an apocalyptic note in connection 
with AH 67 if he had been writing after 711 CE. 

10 P. 30*. 
1 ' On p. 147* John specifies the addition of the words "who was crucified for us" to the 

Trisagion; for the use of this formula in Syria at about this time see my "A Syriac Life of 
Maximus the Confessor,"- Analecta Bollandiana 91 (1973), p. 323. 
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the outcome of laxity in the Roman Empire, following on the cessation of 
the persecutions and the conversion of Constantine; for the Church in the 
Persian Empire, on the other hand, persecution had continued right up to 
the end of Sasanian rule, and so this church had been spared the consequ-
ences of religious peace - namely the lapse into theological bickering. 

The Arab invasions, then, were the tool of divine wrath; but the chil-
dren of Hagar, too, required punishing once they had accomplished their 
task. This punishment took the form of the division of their 'kingdom' 
into two parts, Eastern and Western. Once Mucâwiya had gained control, 
however, conditions improved, and 'the peace throughout the world was 
such that we have never heard of or seen'. But peace inevitably brought 
with it laxity once again: the theopaschites took the opportunity to spread 
their doctrines, while in general moral corruption set in on an unparal-
leled scale. 

With Yazid's death, however, and the anti-caliphate of Ibn Zubayr, 
Arab rule began to totter. The ensuing events, including al-Mukhtâr's re-
volt, are given in a certain detail, with special attention paid to what was 
happening in Nisibis, where, subsequent to the Battle of the River Khâzir 
(AH 67), Ibn al-Ashtar's army of freed captives set up its own leader. 
These Surte (perhaps the surat)12 John sees as about to be 'the cause of 
the destruction of the Ishmaelites' and in support of this he adduces a 
remarkable exegesis of Gen. 16:12. The concomitant plague, famine and 
earthquakes lead him (on the basis of Matt. 24:7) to interpret all these 
events as the birthpangs of the eschaton; the closing pages of his work 
accordingly take on apocalyptic dimensions. 

John is not alone among Christian writers of the seventh century 
either in putting forward a sectarian theological explanation for the Arab 
invasions,13 or for his readiness to adopt an apocalyptic note. John's view 
that the Arab successes represented a punishment for Byzantine theopas-
chite religious policy reappears a little over a century later in the Catho-
licos Timothy I's Apology for Christianity.14 Nor were apocalyptic ideas 
exceptional,15 and in East Syrian circles hints of such speculation already 

12 See note to p. 157*. 
13 For a survey see my "Syriac views of emergent Islam," in G.H.A. JuynboU (ed.), Studies on 

the First Century of Islamic Society, Carbondale and Edwardsville 1982, pp. 9-21, 199-203. 
14 Ed A. Mingana, Woodbrooke Studies 2, Cambridge 1928, pp. 59, 62. 
15 This applies to all religions. An earlier messianic movement among Jews is recorded in the 

Khuzistan Chronicle (ed. Guidi, CSCO Scriptores Syri 1, p. 33) during the catholicosate of 
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occur in one of Ishocyahb Ill's letters;16 the most outspoken - and in-
fluential - text, however, was the apocalypse attributed to Methodius of 
Patara, dated by Alexander17 to between 644 and 678, but which I have 
elsewhere suggested belongs to the early 690s, just prior to cAbd al-Malik's 
cadastral survey and tax reform.18 If the slightly later date is correct, then 
Ps. Methodius will belong to very much the same time, as well as place 
(Sinjar), as does John of Fenek. The two works are, however, a long way 
apart in their outlook: John is content just to identify the birth pangs of 
the eschaton, and his key Biblical texts are Gen. 16:12 (interpreted as 
foretelling the end of the Ishmaelites),19 Matt. 24:7-8 (the signs of the es-
chaton), 2 Thess. 2:6-8 (the removal of to katechon, interpreted as the 
removal of God's providential care), and 2 John 1:7 (the 'Deceiver', who 
has still to appear on the scene). Ps. Methodius, on the other hand, boldly 
foresees the Byzantine recapture of Jerusalem, and his work centres round 
quite a different selection of Biblical texts, notably the apocalyptic 'weeks' 
of Daniel, Matt. 16:18, 2 Thess. 2 (interpreted differently), 1 Cor. 15:24 
and Ps. 68:31.20 The radical differences between these two apocalyptic 

Maremmeh (c. 647-50): "At that time a certain Jew came forth from Beth Aramaye, from 
a village called Pallughta, where the Euphrates waten are divided up to irrigate the land, and 
he said that the Messiah had come. He collected together weavers, barbers and fullers, some 
400 men in all, who set fire to three churches, and killed the local governor. Then an army 
from cAqula (i.e. Kufa) came against them and slew them and their wives and children. Their 
leader was crucified in his own village." Closer in time would be the case of Abu <lsâ of 
Isfahan, if Qirqisani is correct in dating him to the time of cAbd al-Malik (Shahrastani, the 
other main source, places him in the time of Marwan Π); cp A.Z. Aeshcoly, Ha�tenucot 
ha�meshihiyot be�Yisra'el, Jerusalem 1956, I, pp. 100�2. In general, see A. Vasiliev, 
"Medieval ideas of the end of the world: East and West," Byzantion 16 (1942/3), esp. pp. 
471�5. 

1 6 Liber Epistularum, ed. R. Duval ( CSCO Scriptores Syri 11), p. 249. 
1 7 P J . Alexander, "Byzantium and the migration of literary works and motifs; the legend of the 

last emperor," Medievalia et Humanistica 2 (1971), p. 57 and note 29. It is hoped that 
Alexander's translation of the Syriac text of the Apocalypse of Ps. Methodius will appear 
shortly. 

1 8 "Syriac Views," pp. 18�19. 
1 9 The use of Gen. 16:12 is not uncommon in seventh�century texts, e.g. Sebeos, Histoire de 

Heraclius (trad. Macler), Paris 1904, ch. 30 (in connection with the Prophet), the Apocalypse 
of John the Less (ed. J.R. Harris, The Gospel of the Twelve Apostles, Cambridge 1900, p. 18*), 
and Ps. Methodius (on which see G. Reinink, "Ismael, der Wildesel in der Wüste. Zur 
Typologie der Apokalypse der Ps. Methodios," in Byzantinische Zeitschrift 75 (1982) (1 am 
most grateful to Dr. Reinink for letting me see the proofs of his article). 

20 For the use of Daniel, see G. Podskalsky, Byzantinische Reichseschatologie. München 1972, 
pp. 53-6; and for Ps. 68:31, see I. Shahid, in Le Muséon 89 (1976), pp. 174-6. 
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outlooks are readily to be explained by the fact that the two authors be-
longed to different ecclesiastical bodies. 

Enough has been said by way of brief introduction in order to indi-
cate something of John's main concerns in the final book of his Ris 
Melle. Given the rarity of Mingana's edition of the text, it is hoped that 
the translation which follows will help rescue this intriguing document 
from undue neglect. It is a pleasure to offer it as a small tribute to Pro-
fessor M.J. Kister on the occasion of his seventieth birthday. 

The translation below covers the end of Book XIV, insofar as that book 
deals with the Arab invasions,21 and most of Book XV: only two sections 
have been omitted for reasons of space, the first (pp. 148* — 154*) being 
a rather diffuse passage portraying the moral decadence that was conse-
quent upon the peace brought about by Mu'awiya's reign, and the second 
(pp. 168* — 171*) being the concluding paragraphs of the work and cont-
aining little of real interest. Annotation has been kept to a minimum, and 
illustration has largely been confined to Syriac sources,22 while on the Is-
lamic side references have almost entirely been confined to entries in Cae-
tani's Chronographia Islamica.21 John's work is replete with Biblical 
quotations and allusions, and the absence of a concordance to the Syriac 
Bible makes it all the more likely that I have missed several of these. As 
one would expect, he quotes the Peshitta version (often rather different 
from the Hebrew and Greek). 

In the translation below bracketed words have been supplied by my-
self for the sake of the sense. Names are given in their Syriac form in the 
translation, but (normally) in their Arabic form in the notes. In the anno-
tation the following abbreviations are employed: 

BH — Barhebraeus, Chronicon Syriacum, ed. P. Bedjan, Paris 1890; 
cited by page. 

21 A German translation of the end of Book XIV and the beginning of Book XV was given by 
R. Abramowski, Dionysius von Tellmahre (Abh. KM XXV, 2), Leipzig 1940, pp. 5-8. 

22 For a survey for this period, see my "Syriac Sources for Seventh-Century History, " Byzantine 
and Modem Greek Studies 2 (1976), pp. 17-36. 

23 For detailed accounts of al-Mukhtâr's rebellion based on the Arabic sources, see J. Wellhau-
sen, Die religiös-politischen Oppositionsparteien im alten Islam (Abh. KGW Göttingen V, 5), 
1901 (English translation: The Religious Political Factions in Early Islam, New York 1975), 
chapters 4-5 (based largely on Taban), and CA.A.CA. Dixon, The Umayyad Caliphate 
65-86/684- 705, London 1971, chapter 2 (based on Baladhuri); cp also W. Montgomery Watt, 
"ShHsm under the Umayyads," JRAS 1960, pp. 158-72 (esp. 162-5). 
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Caetani — L. Caetani, Chronographia Islamica, Rome 1912; cited by 
entry number under the appropriate year. 

Chron. 1234 — Chronicon anonymum ad annum 1234, ed. J.B. Cha-
bot (CSCO Scr. Syri 36), vol. I; cited by page (of text volume). (Latin 
translation in Scr. Syri 56, with page numbers of text volume in the 
margin). 

Elijah of Nisibis — Opus chronologicum (the relevant extracts are 
given in F. Baethgen, Fragmente syrischer und arabischer Historiker 
[Abh. KM VIII, 3], Leipzig 1884); cited by AH entry. 

Khuzistan Chronicle — Anonymous Chronicle on the End of the 
Sasanids, ed. I. Guidi in Chronica Minora I (CSCO Scr. Syri 1); cited by 
page of text. (Latin translation in Scr. Syri 2). 

MS — Chronique de Michel le Syrien, ed. J.B. Chabot, Paris 
1899-1924 (repr. 1963); cited by page of translation (vol. II) and of text 
(vol. IV). 
In the notes dates are given in a simplified form, i.e. AH 64 — 683 CE 
(not 683/4); the following table gives the correspondences between the 
Hijra, Christian and Seleucid eras for the period: 

AH 64 began 30 Aug. 683 CE — AG (Anno Graecorum) 99424 

AH 65 began 18 Aug. 684 CE — AG 995 
AH 66 began 8 Aug. 685 CE — AG 996 
AH 67 began 28 Jul. 686 CE — AG 997 
AH 68 began 18 Jul. 687 CE — AG 998 
AH 69 began 6 Jul. 688 CE — AG 999 
AH 70 began 25 Jun. 689 CE — AG 1000 
AH 71 began 15 Jun. 690 CE — AG 1001 
AH 72 began 4 Jun. 691 CE — AG 1002 
AH 73 began 23 May 692 CE — AG 1003 
AH 74 began 13 May 693 CE — AG 1004 
AH 75 began 2 May 694 CE — AG 1005 

24 The Seleucid year began on 1st October, thus AG 994 commenced 1st Oct. 682 = AH 63). 

II 

Book XV of Rü Melle 57 

Translation 

Book XIV 
[141*] When the kingdom of the Persians came to an end, in the days of 
their king Khôsrô,a the kingdom of the children of Hagar at once gained 
control over more or less the whole world, for they took the whole king-
dom of the Persians, overthrowing all their warriors who prided themsel-
ves in the arts of war. 

We should not think of the advent (of the children of Hagar) as 
something ordinary, but as due to divine working. Before calling them, 
(God) had prepared them beforehand to hold Christians in honour; thus 
they also had a special commandmentb from God concerning our monas-
tic station, that they should hold it in honour. Now when these people 
came, at God's command, and took over as it were both kingdoms, not 
with any war or battle, but in a menial fashion, such as when a brand is 
rescued out of the fire;0 not using weapons of war or human [142*] 
means, God put victory into their hands in such a way that the words 

[141*1 a Khusrau II had in fact died in 628, prior to the collapse of the Sasanian 
empire. 

b Compare Chron. 1234, p. 240; Life of Gabriel of Qartmin (ed. P.Y. Dawlabani, 
Maktabzabnê d-cumrâ qaddïsâ d-Qartmin, Mardin 1959, p. 97): 'Mar Gabriel 
preferred the advent of the Arabs to the oppression of the Byzantines, so he gavé 
assistance and helped them. Subsequendy he went to Gezira to their emir, who 
received him with great joy and honoured him greatly for his action on their 
behalf; he gave him a prostagma signed with his own hand with ordinances on all 
the points he had asked for: in it he granted all the suryâyê (i.e. Syrian Orthodox) 
freedom to use their church customs - the semantra, festival celebrations and 
funeral processions, and the building of churches and monasteries; he freed from 
tribute priests, deacons and monks, while he fixed the tribute for other people at 
four (currency unspecified). He also instructed the pagan Arabs to take great care 
to preserve the lives of the suryâyê. ' (This passage is not included in F. Nau's 
selections from the Life of Gabriel in his "Notice historique sur le monastère de 
Qartamin," Actes du XIVe Congrès international des orientalistes, 1905, Paris 
1907, II, pp. 19-31; a new edition of the Life of Gabriel, and of other abbots of 
Qartmin monastery, has been prepared by A.N. Palmer). 

c Amos 4:11 ; Zech. 3:2 (cp p. 165*). 
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written concerning them might be fulfilled, namely, 'One man chased a 
thousand and two men routed ten thousand'.8 How, otherwise, could 
naked men,b riding without armour or shield, have been able to win, 
apart from divine aid, God having called them from the ends of the earth 
so as to destroy, by them, 'a sinful kingdom'0 and to bring low, through 
them, the proud spirit of the Persians. 

Only a short period passed before the entire world was handed over 
to the Arabs; they subdued all the fortified cities, taking control from sea 
to sea,d and from East to West - Aigyptos and the whole of Mesrin, and 
from Crete to Cappadocia, from Yâhêlmane to the gates of Alan, Arme-
nians, Syrians, Persians, Byzantines, Egyptians and all the intermediary 
regions: 'their hand was upon everyone'/ as the prophet says. Only half 
the Byzantine empire was left by them. 

Who can relate the carnage they effected in Greek territory, in Kush, 
in Spain8 and in other distant regions, taking captive their sons and 
daughters and reducing them to slavery and servitude. Against those who 
had not ceased in times of peace and prosperity from fighting against their 
Creator, there was sent a barbarian people who had no pity on them. 

Having reached thus far, however, [143*] in the narrative, let us end 
this book here, and give praise to Father, Son and Holy Spirit for ever, 
amen. 

Book XV 
While our affairs were thus prospering through divine care rather than 
from any human aid, we were seen to be resplendent, thanks to the power 
of our Victorious King,8 in the face of all the wars stirred up against us by 
tyrannical kings. All our affairs were conducted in orderly fashion as long 
as pagan kings were in control, seeing that the lax and lazy were not al-

[142*] * Deut. 32:30. 
b Compare the story in MS II, p. 422 = IV, p. 417. 
c Amos 9:8. 
d i.e. Mediterranean to Persian Gulf. 
c Identity uncertain, but it represents the furthest south, just as the 'Gates of Alan' 

designate the furthest north. 
f Based on Gen. 16:12 (on Ishmael); cp p. 167*. 
6 The terms are evidently used loosely to designate raids in the extreme west and 

south. 
[143*| " A standard christological title in Syriac writers. 
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lowed to remain amongst us, owing to fear of (our) persecutors; for the 
moment someone dozed off, failing to keep vigilance for truth, the fur-
nace of persecution would separate him (off from the church) without a 
synod having to go to the trouble. Sometimes, when the fierceness of per-
secution against us abated a little, then the (church) fathers would gather, 
according to custom, and would adjudicate on a few problems that had 
sprung up, and they would resolve any complications that had occurred, 
reaffirming the apostolic canons, as well as anything else appropriate that 
time and circumstances suggested to them that they should regulate and 
lay down. 

[144*] Thus, as I have said, our faith prospered and our way of life 
flourished. Now there had been many gatherings (of bishops) prior to that 
at Nicaea," but they had not been ecumenical, and (their aim) was not to 
make a new creed, but their purpose was that which we have stated 
above. But once there was respite, and believing kings held sway over the 
Romans, it was then that corruption and intrigues entered the churches, 
and there were a great many creeds and assemblies (of bishops), seeing 
that each year they made a new creed. Peace and quiet thus brought con-
siderable loss upon them, for lovers of fame did not fail to stir up trouble, 
furtively using gold to win the imperial ear, so that they could play about 
with the kings as if they were children. 

Such, then, were the Romans. 
Up to the time of the arrival oi the children of Hagar the church in 

Persia had been under the rule of the Magians and so had nothing else to 
pit itself against. There were, however, some (internal) scandals which 
sprang up, but they were not allowed to come to anything, for our Lord 
held them back. This being the situation ever since the time of the Apost-
les up to the reign of this last Khösrö, our Saviour - who foresees every-
thing before it takes place - saw how much a state of ease proved detri-
mental to us, and (observed) the ills to which we had been exposed as a 
result of the interference of Christian kings who wanted us to ascribe 
suffering0 to that Nature which is above suffering - something that per-
haps not even demons had ever [145*] dared to do. 

[144*] a In 325 CE. 
b Ever since Justinian's proclamation of the so-called 'theopaschite formula' in 533, 

this issue had been the prize bone of contention between the Persian and Byzant-
ine churches. 
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Even though God manifested many portents, we paid no attention at 
all; for ever since this iniquitous schism took place right up to this day, 
portents involving the sun - such as God manifested to the crucifiers at 
the time of the crucifixion - along with earthquakes, tremors and fearful 
signs in the sky, have appeared three times,8 indicating nothing else but 
the wickedness of heretics and (hinting) at what was to come upon the 
earth. And so, when God saw that no amendment took place, He sum-
moned against us the Barbarian kingdom - a people that is not open to 
persuasion,11 which acknowledges no treaty or agreement, which accepts 
no flattery or blandishment, whose comfort lies in blood that is shed with-
out reason, whose pleasure is to dominate everyone, whose wish it is to 
take captives and to deport. Hatred and wrath is their food; they take no 
comfort in what they are offered. 

When they proved successful and had performed the will of Him who 
had summoned them, ruling and domineering over all the kingdoms of 
the earth, subjecting all peoples to harsh subjugation, taking their sons 
and daughters into slavery, taking vengeance on them for their abuse to 
God the Word,c and for the blood of Christ's martyrs0 that had been shed 
in innocence, then was our Lord comforted and rested, and He was 
reconciled so as to act in mercy towards His people. And since it was 
right that the course of action taken by the children of Hagar should also 
be punished, it was for this reason that right at the beginning of their rule 

[145*1 a Solar eclipses are recorded in Syriac chronicles for AG 976 (Chron. 1234, p. 
282); AG 983, Sun. 1st December (MS II, p. 456 = IV, p. 436); AG 1005, Sun. 
5th October (MS II, p. 474 = IV, p. 446-7; Elijah of Nisibis sub AH 74). (The first 
two references will be to the eclipses of 25th Aug. 667 [i.e. read AG 978] and 7th 
[not 1st] Dec. 671 CE). Several further eclipses took place in this period, some of 
which would have been observable in the Middle East: see T. von Oppolzer, Canon 
of Eclipses (tr. O. Gingerich), New York 1962, pp. 180-3 and charts 90-91 ; and (for 
total eclipses only), J.F. Schroeter, Spezieller Kanon der zentralen Sonnen- und 
Mondfinsternisse welche innerhalb des Zeitraums von 600 bis 1800 n. Chr. in 
Europa sichtbar waren, Kristiania 1923, p. 20. 

b Cp. Is. 65:2. 
c i.e. by imputing to him suffering. 
d Perhaps John has in mind the martyrdoms of men such as George/ 

Mihramgushnasp, a convert from Zoroastrianism denounced as such by Khusrau 
IPs court doctor, the monophysite Gabriel of Sinjar (Khuzistan chronicle, p. 23). 

(God) made [146*] two heads, dividing the kingdom into two parts. This 
was in order that we might comprehend what had been said by our Sav-
iour. For there had been concord until they had subdued the entire earth, 
but once they turned to themselves, and rested from war, then they quar-
relled amongst themselves: those in the West were saying 'superiority is 
due to us, and the king should come from among us', whereas those in 
the East disputed this, (saying) that it was their due. As a result of this 
dispute they were provoked into war with one another. 

Having let their dispute run its course, after much fighting had taken 
place between them, the Westerners, whom they call the sons of the 
'Ammâyë, gained the victory,8 and one of their number, a man called 
Mcawyâ,b became king controlling the two kingdoms, of the Persians and 
of the Byzantines. Justice flourished in his time, and there was great peace 
in the regions under his control; he allowed everyone to live as they 
wanted. For they held, as I have said above, an ordinance, stemming from 
the man who was their guide (mhaddyänä),c concerning the people of the 
Christians and concerning the monastic station. Also as a result of this 
man's guidance (mhaddyänütä) they held to the worship of the One God, 
in accordance with the customs of ancient law. At their beginnings they 
kept to the tradition (maslmänütä) of Muhammad, who was their instruc-
tor (tàr'â), to such an extent that they inflicted the death penalty on 
anyone who was seen to act brazenly against [147*] his laws. 

Their robber bands went annually to distant parts and to the islands, 
bringing back captives from all the peoples under the heavens. Of each 
person they required only tribute (madattä), allowing him to remain in 
whatever faith he wished. Among them were also Christians in no small 
numbers: some belonged to the heretics, while others to us.8 

Once Mcawyâ had come to the throne, the peace throughout the 
world was such that we have never heard, either from our fathers or from 
our grandparents, or seen that there had ever been any like it.b It was as 

[146*1 a The battle of Siffin, 657 CE. 
b i.e. Mucäwiya, 661 -680 CE. 
c The term mhaddyänä is also used of the Prophet in Chron. 1234, pp. 2277, 23829. 
[147*1 " i-e. notably the Ghassanids and Lakhmids respectively. 
b Cp. Ps. Methodius, Vat. syr. 5 8, f. 134a: 'Then there shall be peace on earth the like 

of which there has not been, for it is the final peace' (i.e. before the Gates of the 
North are opened). 
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though our Lord had written Ί will test by this means, as it is written,0 

"so that through grace and truth sin may be forgiven.'" 
The accursed heretics, taking the situation then as beneficial to them-

selves, instead of converting and baptising the pagans, in accordance with 
ecclesiastical canons, started on a retrograde (kind of) conversion, turning 
almost all the churches of the Byzantines to their own wicked standpoint, 
reviving and re�establishing something that had been overthrown; (as a 
result) the majority of the Westerners were regularly using (the addition to 
the Trisagion of) the words "... immortal, who was crucified for us."d All 
the churches became like uncultivated land. 

Just as we related above the praiseworthy actions of our valour at a 
time when we were worthy of this, so now we must disclose our laxity, 
without hiding anything, for "accursed is [148*] he who shall call good 
bad, and bad good", as the Scripture says.8 For to such a state of laxity 
did that time of respite which had overtaken us bring us, that the same 
happened to us as had happened to Israel: "Israel has grown fat and recal-
citrant, he has grown fat and strong, he has acquired wealth and has for-
gotten God who made him, reviling the Strong One who had redeemed 
him."b 

The Westerners adopted their wickedness without a flinch, while we, 
who imagined that we held on to the true faith, were so far removed from 
the actions appropriate to Christians that, if one of the men of old were 
to be resurrected and were to see us, he would be seized by pangs of 
death, and he would say: "This is not the Christianity which I left behind 
at my death." Accordingly I am obliged to disclose everything, in order 
that we may realize that everything that has befallen us has befallen us in 
(the course of) just judgment: we have been punished as we deserved, and 
in accordance with what we have done. 

[John now goes on to enumerate in general terms the moral degradation and malpractices 

of bishops, clergy, rulers, judges and ordinary people during this time of peace, at a time 

when crops were bountiful and trade 'doubled' (pp. 148* � 54*)]. 

c Prov. 16:6. 
d See note 11 to introduction. 

[148*1 a Is� 5:20. 
b Deut. 32:15. 

[154*] While we were mixed up in all these evil and foul practices, 
which we have related above, God looked on in sorrow, and He began, in 
His accustomed compassion, to arouse our minds little by little to repent-
ance: there were earthquakes in various cities,8 but our stubbornness 
looked on in silence: He manifested portents in the skies,b but our wicked 
nature looked on and paid no attention; He brought on various kinds of 
locusts,0 which stripped the fields and vineyards, but there was no one 
among us who asked the question 'why?'. The kingdom began to suffer 
disturbances, but our hearts were not in the slightest moved. He used up 
our strength {or wealth) in tribute, but we did not pay a thought; the 
kingdom over us was once again divided into two parts, each plundering 
the other, but this made no impression on our crassness of heart. (God) 
brought along raiders, He destroyed towns and laid waste the roads. Dur-
ing all this we (remained) in our wickedness, like a sheep in its flock; but 
then things began encroaching upon us little by little, with the intention 
that our hearts might possibly be aroused. (God) brought plague upon the 
oxen, so that we might come to our senses � but we imagined it might 
just be coincidence; reports reached us from all sides of captives being 
taken, and of plague � but we just said it was chance. 

[155*] Accordingly, I too shall say with the prophet Isaiah, taking the 
role of our Lord, 'Heaven and earth, rational beings and dumb animals, 
judge between Me and My people: what further is it appropriate to do to 
My people that I have not yet done? I waited for them to do good, but 
they did evil. Wait a little and see what I shall do to My people.'8 

When M°awyâ ended his days and departed from the world, Yazdïnb 

his son ruled after him. He did not walk in his father's ways,0 but instead 
was fond of childish games and empty delights. Men's strength failed 
because of his empty-headed tyranny, and Satan wore down their progress 
by means of all sorts of tedious labours. God, however, speedily removed 

[154*] a The Edessa region had suffered a devastating earthquake at Easter in 679 CE 
(MS II, p. 457 = IV, p. 436); Chron. 1234, p. 288 (date corrupt). 

b Cp. MS II, pp. 456, 470-1 = IV, pp. 436, 444-5; BH, p. 110, for such portents 
around this time. 

0 Cp. BH, p. 110 (AG 990). 
[155*1 a Is. 5:3-4 (adapted). 
b i.e. Yazid I, April 680 - Nov. 683 CE. 
c Based on the phraseology of the Deuteronomist historian of Kings. 
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him and when he too departed from the world, one of the Arabs, by 
name Zubayr," made his voice heard from a distance. He made it known 
about himself that he had come out of zeal for the house of God, and he 
was full of threats against the Westerners, claiming that they were trans-
gressors of the law. He came to a certain locality in the South where their 
sanctuary was, and lived there. Preparations for war were made against 
him and he was overpowered; in this way they even burnt their own sanc-
tuary^ as well as spilling much blood there. From that time on the king-
dom of the Arabs was no longer firmly established. When Zubayr diedf 

they set up his son in the emirate ('amirütä). 
The Westerners had [156*] a general called 'Abd al-Rahmän bar 

Zäyät,8 while the Easterners had one named Mukhtâr.b Now at that time 
the Westerners controlled Nisibis, and an emir called bar TJthmän0 was 
in control of it. Another emir from among the Easterners, whose name 
was bar Nitron," advanced against him. The Westerners claimed that, 
because Nisibis had belonged to the Romans,6 it was right that they 
should have it, while the Easterners claimed that it had belonged to the 
Persians, and so was theirs. This was the reason for the great unrest in 
Mesopotamia. 

d i.e. "Abdallah ibn al-Zubayr, who proclaimed himself caliph in March 684: Cae-
tani, AH 64, no. 27. 

e Evidently the episode of October 683 (Caetani, AH 64, no, 27) is meant, rather 
than al-Hajjäj's siege of Mecca in 692 (Caetani, AH 73, no. 14). 

f Ibn al-Zubayr was killed in 692; there is evidently some confusion over his son's 
succession (unless 'Zubayr' here [alone in this text] is al-Zubayr himself). 

[156*J ' Clearly an error, for cAbd al-Rahmän ibn Ziyâd was governor of Khorasan: 
his brother cUbaydallâh is meant. 

b The rebellion of al-Mukhtâr features in MS II, p. 471 = IV, p. 444, and in almost 
identical wording in Chron. 1234, p. 290, as follows: '[In AG 995 Yazld died] and 
Mukhtâr rebelled in cAqûlâ [or Babylon]; he was a false deceiver who hypocritically 
said of himself that he was a prophet [and that he had visions].' (Passages in square 
brackets are omitted in Chron. 1234; cp. also BH, p. 110). 

c Not otherwise known; cp. M.G. Moroney, "Continuity and Change in the Admi-
nistrative Geography of late Sasanian and early Islamic al-cIrâq," Iran 20 (1982), 
pp. 8-9. 

d Not otherwise known. 
e i.e. until 363 CE, and then again briefly during Heraclius' campaigns (627-8). 

The Westerners won, and the Easterners were driven away. At the 
turn of the year bar Nitron got together a large army, and horsemen, like 
sand in number, made ready with him. Goaded on by enormous pride he 
set his face to go down to fight the °Aqûlâyê,f taking with him John, who 
was metropolitan of Nisibis at that time.g 

Seeing that the Patriarch of the Church of Christ in the East, Mar 
Gïwargis,h had already departed this life for a more blessed one, and Mar 
Hnänishö° ' the exegete had been appointed in his place, bar Zäyät pro-
mised John" 'if you will accompany me, I will depose him and establish 
you in the patriarchate in his place.' In this way he already [157*] consi-
dered that victory was his, seeing that he had many army commanders 
with him. Now Mukhtâr, angry with the cAqüläye on the grounds that 
they were useless to him in war, had given orders that all their slaves 
should be liberated and go into battle in their masters' stead. When this 
order had been issued, several thousand of them, slaves of captive origin, 
collected around him, and he appointed them a commander whose name 
was Abraham.8 This man he sent against bar Zäyät with 13,000 men, all 
footsoldiers, without arms or equipment, without horses or tents: all that 
they had in their hands was either a sword or a spear or a stick. They set 
off, and when the two armies met on the river named the Hazar,b there 

f cAqülä = Kufa (so expressly stated in the Khuzistan Chronicle, p. 36). 
8 On John of Dasen, or 'the Leper', see Fiey, Nisibe [see note 4], pp. 69-70. 
h 659-680/1 CE. 
1 685/6-692/3 CE; the intervening (and very aged) John I is ignored. 
J Only later did John actually manage to occupy the patriarchal throne for 22 

months (until his death in AH 76/695 CE). That John was in fact a rival candidate 
to Hnânïshô0 from the first is stated by Mari, Liber Turns (ed. Gismondi), p. 63 
(text) = p. 56 (tr.). 

[157*] a Ibrahim ibn al-Ashtar. 
b The defeat and death of cUbaydallâh ibn Ziyâd on the banks of the river Khâzir 

took place, according to Islamic tradition, on 6 Aug. 686 CE (Caetani, AH 67, no. 
2). MS II, p. 471 = IV, p. 445 gives the following account, with a different date: 
'At the beginning of AG 996 (so editor, ms 995), on 22nd and 23rd Illul (Sep-
tember), the Arabs engaged in a fierce battle with each other, lasting several days. 
They mutually routed each other, and many tens of thousands of men fell on 
either side: it is said that the number of dead who were counted reached 400,000. 
This took place on the river Häzir, in the region of Nineveh. They suffered huge 
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was a fierce battle in which all the warriors of the Westerners were slain. 
Thus was their pride turned to deep shame, seeing that they had been 
defeated, not by able-bodied men, but by weaklings. The man° who was 
all prepared for the patriarchal throne only barely escaped with his cloak. 
The Westerners were utterly broken and their general was slain as well. As 
for all the stores they had collected, and their riches, belongings, arms and 
silver, all this their enemies inherited, while they retreated until they had 
crossed the Euphrates. 

Those captives, who were nicknamed surtë,d [158*] signifying their 
zeal for righteousness, entered Nisibis8 and held it, thus gaining control 
over the whole of Mesopotamia. Wherever their enemies poked their 
noses out, the surtê would win another victory. 

When they had entered Nisibis, Abraham appointed his brotherb as 
commander over them, and he himself went down to °Aqûlâ. Since, 
however, they preferred to have someone from their own ranks as com-
mander - Abraham and his brother belonged to the Tayy - they rose up 
against him and slew him° and all his associates. They then set up an emir 
from among themselves, whose name was Abuqarab.d 

The cAqüläye repented of what they had done when they saw that 
their slaves had rebelled against them, and so they rose up against 
Mukhtâr and made war on him. After defeating them several times, he 
was himself finally defeated, and they killed both hime and a large army 

losses; their might was brought low, and they were the cause of their own shame, 
for their pride and impiety had been very great.' (Compare BH, p. 110, where the 
date is given as 3rd Illul, AG 996). 

c i.e. John, metropolitan of Nisibis. 
d Probably the surät, who had 'sold' their life for the cause of God (Qur'ân IV.76), 

rather than the surta (bodyguard); for the emphatic t, compare zyt for Ziyâd. 
[158*1 a Cp. Caetani AH 67, no. 2. 
b Tabarï II, p. 716 names him as cAbd al-Rahmän. 
c i.e. Ibrahim's brother. 
d i.e. Abu Qarib, mentioned in Abu Ί�Faraj, Kitäb al-Aghäni (Bulàq edition), V, p. 

155. MS II, p. 469 = IV, p. 445, Chron. 1234, p. 293 and BH, p. 111 all mention 
a certain Bwryd' (Bwryd, Chron. 1234) as holding Nisibis; according to Chron. 
1234 he held it against cAbd al-Malik's brother Muhammad, at a date subsequent 
to the battle on the Khâzir. 

e Mukhtâr was killed in battle on 3rd April 687 (Caetani, AH 67, no. 4). 
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of the ex-captives that he had with him. Others of captive origin collected 
together and joined those who were in the city of Nisibis. Every day more 
would turn up, from every quarter, and join them. They captured a 
number of fortresses, and the fear of them fell on all the Arabs (Tayy). 
Wherever they went they were successful. 

From then onwards God began to afflict the land: He stirred and 
arose like a warrior, He caused His sword to flash out, terrifying the earth; 
[159*] He revealed His arm, and the universe was terrified; He sum-
moned destruction upon all His enemies, He began to take vengeance on 
those who hated Him,8 and (acted) in accordance with the one who saidb 

Ί have kept silence from eternity, shall I continue to be silent?', and 
again0 'From now on I shall be raised up, says the Lord, henceforth I shall 
be raised up, henceforth I shall be exalted. You shall conceive thorns, and 
give birth to the bow in your spirits', etc. 

For, seeing that we had remained in our wicked ways and had not 
turned at all to repentance during all this time, and 'the priests had not 
said "Where is the Lord their God", and the law�holders did not recognize 
Him and the shepherds had acted deceitfully with Him',d while each of us 
had turned aside and we had said to the Lord 'Depart from here',e then 
quite justly was (God) enraged against us: henceforth it was not through 
tyrannical kings who forced us to worship idols, or through Arians or 
even Eunomians (that He acted), but He began to wage war with us Him-
self, and as a result of His immense might 'peoples were stirred up and 
nations shook. He raised His voice and the earth shook;'f for He set 'peo-
ple against people, and kingdom against kingdom;'15 He brought on 
famines, earthquakes and plagues, as He had said.h He handed over a 
sinful generation to bitter afflictions, the like of which had not been expe-
rienced before. What they sowed, they also reaped. He puffed at this 

[159*1 a John employs a mélange of Biblical phraseology here: cp. Ps. 78:65, 143:6; 
Ezek. 32:10; Is. 52:10; Deut. 32:41. 

b Is. 42:14. 
c Is. 33:10-11. 
d Jer. 2:8. 
e Cp. Is. 53:6, 65:5. 
r Ps. 46:7. 
6 Matt. 24:7 (i.e. signs of the.eschaton: cp. p. 165* below). 
h Matt. 24:7. 
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(generation) and it did not remain; He delivered us over into the hands of 
the raiders. 

Who can henceforth enumerate the multiple woes that surround the 
world - in particular the unparalleled plague [160*] and famine? People 
were imprisoned (indoors) for fear of raiders, for they could not even 
move away to safety elsewhere. 

In the year 67 of the rule of the Arabs,8 following on all these fearful 
signs which we have indicated above, and following those wars and battles 
by which (God) awoke us and summoned us to repentance - but we paid 
no attention; in this year 67 the accursed plague began:b there had been 
nothing like it, and I hope that there will be nothing like it again. 

Following the custom of the wickedness which is implanted in man-
kind, people did not even deem those who were harvested by death to be 
worthy of burial; instead, like the pagans,0 they left them and fled. From 
then on brothers and members of the family proved to be (like) dogs and 
wild animals to anyone who died: crows and vultures were their buriers. 
Human corpses were strewn in the roads and streets like 'manure on the 
earth'" with the result that springs and rivers became contaminated. The 
dogs began on many people while they were still alive: each saw his de-
struction with his own eyes. No brother had any pity on his brother, or 
father on his son; a mother's compassion for her children was cut off: she 
would gaze on them as they were convulsed with the pangs of death, but 
she was not willing to approach and close [161*] their eyes. 

Such was the fearful sight, such was the horrifying iniquity. Those 
who were still alive were scattered, like sheep without a shepherd, over the 
mountains: their aim was to escape the plague, but it, like a harvester, 
followed on their footsteps: dogs and wild animals would heap them up in 
sheaves. What was worst of all were the looters, from whom they could 
not escape, for they wandered about everywhere following them like 

[160*1 aAH 67 = 686/7 CE. 
b Cp. Caetani AG 67, no. 7 (and AH 69, no. 1); also already AH 65, no. 8. 
c The comparison will be with Zoroastrians; cp. M.G. Moroney, "The Effects of the 

Muslim Conquest on the Persian Population of Iraq," Iran 14 (1976), p. 53. 
d So the variant reading in Mingana's edition, = Jer. 16:4 (Mingana's text has tarca 

'door' for arcä 'ground'). 
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gleaners: they would haul them out of hidden places and strip them of 
their belongings, leaving them naked. They failed to consider or to think 
or say (to themselves) 'no one can escape from God, except by means of 
repentance and conversion to Him.' As for anyone who reminded them 
about this, they would angrily rebuke him, saying 'Get out; we know very 
well that escape is much more profitable to us than supplication;' and 
'We did repent, but it did not do us any good; we have not got the 
strength for this any longer.' To such a state of despair have people come 
as a result of the multitude of their sins. 

Afflictions such as these pressed upon them, but still they did not 
repent.'The bellows for their fire have failed, and so has the lead,' as the 
prophet's word says; 'and the refiner refines in vain. Call them reject 
silver, for the Lord has rejected them.'8 Truly has He rejected [162*] them 
and His soul has abhorred them. He smote us, without any effect, as we 
did not accept the chastisement. He brought upon us locusts of various 
sorts, but we were not converted; He brought upon us raiders, but we did 
not repent; He held back the rain from us for three months prior to the 
harvest,8 but we were unmoved; plague herded us like sheep, but we only 
increased our wickedness; priests and upholders of the law expired, chur-
ches became ruined, and the holy vessels'3 were profaned; villages were 
burned, towns laid waste, fear ruled over all the roadways. 

This was just 'the first generation', that is to say, it was just the 
beginning of the pangs. God continued to chasten us seven times over0 for 
our sins. All the words of the prophets and all the curses of the lawd and 
the Apostles came to fulfilment concerning us. We were plundered and 
scattered over the whole earth; we were in anguish, resembling 'a reed 

[161*1 a Jer. 6:29-30. 
[162*] a For famine in Syria this year see Caetani AH 67, no. 15; see also MS II, p. 

474 = IV, p. 447: 'In that year (AG 1005 = 993/4 CE) there was a lack of rain 
everywhere, and grain became expensive, so that 3 modii of wheat were sold for 
a dinar, while seven years previously, when that great and dire famine occurred, 
a modius of grain had been sold in all the villages for 3 dinars, and people had 
eaten bread made out of lentils, varieties of chick-peas, and other kinds of pulse.' 

b Or 'vestments', for which one might compare Ps. Methodius. Vat. Syr. 58, f. 131 a: 
'... they sleep in the sanctuary, and the holy vestments (mânay qudsä) serve as 
their clothing.' 

c Gen. 4:15. 
d Cp. Dan. 9:11. 
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quivering before the winds,'0 like Cain shaking and quivering on the 
earth/ What further? Yet another blow, impossible to escape or run away 
from: famine and plague. When we escaped from plague, famine chased 
after us, and anything that we had left over was taken away from us by 
raiders.E We are forced to use the words of Jeremiah: he lamented for a 
single people, that is, Jerusalem alone, but we (lament) for the entire 
world. Let us accordingly adduce from his lamentations, so that our suf-
fering may be contained - but it will not be contained, for we are unwor-
thy. (See) the notables of Sion 'lying asleep at the head of every street, 
resembling flabby beetroot, having had their fill of the wrath [163*] of the 
anger of the Lord'.8 

Again, 'the (very) hands of compassionate mothers have boiled up 
their children to serve as food - at the destruction of the daughter of my 
people.'" Again, if I went out into the wilderness, there are those slain by 
the sword; or if I went into the inner rooms, there are those racked by 
hunger:0 'those killed by the sword were better off than those wracked by 
hunger, for these latter wasted away like people wounded"1 in war. 

Our lax generation was imprisoned with all this chastisement. Owing 
to the strength of the famine, people's faces turned (blue) like sapphire,6 

or they turned black/ like brands rescued from the fire.E Many women 
rejected their children, and many of those who gave birth would convey 
them alive from their womb to the grave. There were no people left to 
bury, for everyone was exhausted and worn out from hunger. The storage 
pits which famine had emptied, were again filled by the famine with the 
corpses of human beings. Fortunate was the person who was overtaken by 
death swiftly, for suffering worthy of lamentation attached itself to him 
who daily underwent many deaths from hunger: how often, as he opened 

e 1 Kings 14:15. 
f Gen. 4:12. 
8 Cp. Ezek. 6:12. 
[163*1 a Is. 51:20. 
b Lam. 4:10. 
° Cp. Jer. 14:18. 
d Lam. 4:9. 
c Cp. Lam. 4:7. 
f Cp. Lam. 4:8. 
8 Amos 4:11, Zech. 3:2 (cp. p. 141*). 

his mouth to ask for bread, did he faint with the very words. Many lay 
sprawled out in the streets, becoming silent the moment they fell. It was 
a sight truly worthy of grief. Young children in particular were a terrible 
spectacle: a father did not even recognize his children, so altered was the 
colour of their complexion: [164*] they fed off grass like young sheep, 
they hugged stones as they slept; in the morning they had become like dry 
sticks of wood.8 Many a mother made her children into food: sometimes 
in the evening she might be sleeping with her children, but in the morn-
ing their lives had been put to a silent end. 

How many more woes do I have to relate - woes which came upon 
us as a result of our sins? Many fell down and died on the roadways, such 
was the grip of the famine. Corpses lay in the streets, with people treading 
on them as they passed along. 

These, then, (are the circumstances) of the second trial, more specifi-
cally, the consequences of the mode of living we mentioned above. Is that 
enough so far? No, 'you will be further smitten and chastised once 
again'/ Because the poor have perished from hunger, and orphans and 
widows have faded away from lack of anyone to support them; monaste-
ries and convents have become ruined as the monks and holy men were 
scattered, having left them to wander about all over the place; while 
wicked men have stopped up their feelings of compassion, and the rich 
have looked only for destruction - as the prophet said, 'When will the 
month come to an end and the Sabbath pass, so that we can open up the 
store-chambers and give short measure' etc.0 While expecting all these 
evils 'you will be further smitten, and chastised once again'/ The plague 
returned again to glean, following on them; it herded people, head by 
head. What the famine had left, the plague devoured, what [165*] the 
plague left over, the sword finished off.8 These torments were the retribu-
tion for our wickedness: because we had paid no attention to the fear of 
God in times when we were in straits; He neither had pity nor compas-
sion - just as we had not had pity on the afflictions and tribulations of 

[164*] a Cp. Lam. 4:8. 
b Is. 1:5. 
c Amos 8:5. 
d Is. 1:5. 
[165*1 "Cp. Joel 1:4. 
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our brothers. On the day of His wrath He did not keep in mind His holy 
name, but He delivered us over to our sins, averting His face from us; 
further, He became our adversary and fought against us, slaughtering 
without sparing, in the wrath of His anger. 

These, then, are the causes of this chastisement that has come upon 
us, my beloved brother Sabrîshô0. This 'is our evil that has turned bitter 
and reached right into our heart'/ Truly, I am aware that the end of the 
ages has arrived for us; I know this from the holy Scriptures, and in par-
ticular from our Lord's last words; for everything written has been ful-
filled. Men have become deceitful and 'self-loving, traitors, brutish, haters 
of all that is good, enslaved to lusts, rather than to the love of God; they 
have the outward appearance of piety, but they are far removed from its 
true meaning'.0 The blessed Paul spoke these things with reference to our 
time, and here they are. Likewise, as our Lord said/ 'One people is 
against another, one kingdom against another.' Here are famines, earth-
quakes and plagues; only one thing is missing for us - the advent of the 
Deceiver.01 imagine that these are his birthpangs, as our Lord said: [166*] 
'These are the beginnings of the birthpangs'," and likewise the blessed 
Paul, 'If he who now holds (power) is removed from the midst, then the 
wicked one shall be revealed, whom our Lord will finish off with the 
breath of His mouth, bringing him to nought by means of the revelation 
of His advent'/ What is 'he who holds (power)' if not the care of our 
Lord? See, He has removed it from mankind today, and there is no resto-
ration at all; rather, the proper ordering of kings, priests and ordinary 
people has been brought into confusion; and the same applies to the sea-
sons. Because wickedness has so much increased, love has also grown 
cold, as it was said:0 for whom can you see today who loves his brother 

b Jer. 4:18. 
c 2 Tim. 3:2-5 (abbreviated). 
d Matt. 24:7. 
0 2 John 1:7. 
[166*1 a Matt. 24:8. 
b 2 Thess. 2:7-8. The passage is also used by Ps. Methodius, but with a very different 

interpretation, where 'the restrainer' is the Byzantine empire, and 'until he is out 
of the way' is referred to the mystery of lawlessness: see P.J. Alexander in Medie-
valia et Humanistica 2 (1971), p. 54. 

c Matt. 24:12. 

with a love appropriate to our Lord? Instead, all ranks of society are filled 
with envy, hate, accusations and complaint: people calumniate one 
another, and there is no one who offers support" or comfort - or if you 
do find someone, he is only doing it in semblance, and not in truth. 

Our Lord foresaw all this and said, 'The Son-of Man shall come, and 
shall He find faith on earth?'0 For in whom can you see today (even) the 
semblance of the faithful? Look carefully, starting with those who are 
numbered among the first rank of the faithful, and continue until you 
reach me, who am at the last; begin with the priests, and finish with the 
ordinary people; look at the monks and consider those mingled (in socie-
ty): can you find anyone who keeps to his (due) position? Can you see 
anyone who walks in his (proper) path? For we all walk completely in 
darkness. What other demonstration stronger than this do we need to in-
dicate [167*] that the outcome of our Lord's words is at hand? 

The arrival of these surtë, and their victory, is from God; and I 
imagine that they will be the cause of the destruction of the Ishmaelites. 
And the prophecy of Moses is fulfilled, when he said 'His hand is upon 
all, and the hand of all is upon Him';8 for upon all peoples has the hand 
of the Arabs gained control, while these surtë include among themselves 
all the peoples under heaven. Therefore, as it seems to me, their kingdom 
is going to receive its end in these people. That these people, too, will not 
last is clear: they will be mingled in with the other kingdoms from which 
they were taken captive; they will become their awakeners, and it seems 
that those who survive the sword, famine and plague of today are being 
kept back for even more bitter afflictions than these. For a people from 
afarb has been summoned against them, the one whose activities the pro-
phets also indicated: for 'these will undo others';0 for they are striving to 
undo the Byzantine kingdom, and they are most eager to dominate eve-
ryone. It is a greedy people which is summoned to perform that which is 
not fitting and that which it does not realise. 

d Cp. Is. 63:5. 
e Luke 18:8. 
[167*] " Gen. 16:12 (cp. above, p. 142*). 
b Cp. Deut. 28:49. 
c This looks like a quotation but I have failed to locate it. 
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When he is released from his tether, then do you arm yourself against 
the things within: the senses will be a manifest sign. When people have 
seen, they will understand. The land shall then be like wheat in a sieve; 
the earth will quake and the sky grow dark; the whole earth will be filled 
with the blood of mankind/ For they are not striving against a kingdom, 
[168*] nor are they desirous of gold: they think nothing of possessions. 
For they are setting at rest the will of God. And after them is another 
calamity, an evil hidden in good, like poison in honey.8 Thus far is 
enough: here is the kingdom of the Lord. We began with Him, and we 
have committed (everything) into His hand; for everything (stems) from 
Him, everything is in Him, and everything (takes place) through Him - to 
whom be praise and blessing for eternal ages, amen. 
[The final exordium (pp. 168* - 171*), addressed to Sabrîshôc, adds nothing of substance]. 

d Cp. Ezek. 9:9. 
[168*1 a No doubt a traditional image; it occurs in the letter of Babai (the Catholicos?) 

to Cyriacus, on the solitary life (§26 of my forthcoming edition): 'It is as if someone 
was given a honeycomb mixed with poison, and all unawares he ate it and ended 
up dead.' 
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INDEX OF PROPER NAMES 

(references are to the page number of Mingana's edition, given in the 
translation). 

cAbd al-Rahmän bar Zäyät (= ibn Ziyäd) 156* 
Abraham (see Ibrahim) 
Abu Qàrib 158* 
Aigyptos 142* 
Alan 142* 
cAqùlâyè 156* 157* 158* 
Arabs (Tayy) 142* 155* 158* 160* 167* 
Arians 159* 
Armenians 142* 

Khâzir, river 157* 
Khusrau(II) 141* 144* 
Kush 142* 

Mesopotamia 156* 158* 
Mesrin (Egypt) 142* 
Mucäwiya 146* 147* 155* 
Muhammad 146* 
Mukhtâr 156* 157* 158* 

Byzantines (Rhömäye) 142* 146* 147* 167* 

Cain 162* 
Cappadocia 142* 
Crete 142* 

Egyptians 142* 
Eunomians 159* 
Euphrates 157* 

Nicaea 144* 
Nisibis 156* 158* 
bar (ibn) Nitron 156* 

Paul 166* 
Persia 144* 
Persians 141* 142* 

Romans (Rhömäye) 144* 

Giwargis (patriarch) 156* 

Hagar (children of) 141* 144* 145* 
Häzar (see Khazir) 
Hnänishöc (patriarch) 156* 

Sabrishoc 165* 
Sion 162* 
Spain 142* 
surtè 157* 158* 167* 
Syrians 142* 

Ibrahim (ibn Ashtar) 157* 158* 
Isaiah 155* 
Ishmaelites 167* 
Israel 148* 

Jeremiah 162* 
Jerusalem 162* 
John (metropolitan of Nisibis) 156* 

Umayyads (Ammâyê) 146* 
bar (ibn) cUthmân 156* 

Yähelmän 142* 
Yazîd 155* 

(ibn) Zubayr 155* 
bar Zäyät (ibn Ziyâd) 156* 157* 
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Syriac Inscriptions: A Preliminary Check List of European Publications * 

The total number of recorded Syriac inscriptions is not particularly 
high, but details of them are scattered over a wide variety of different publi-
cations. Only for the pagan inscriptions of the 1st to 3rd centuries AD is 
there any systematic collection l. The present checklist, covering Euro-
pean publications, has a twofold aim: to facilitate the work of scholars 
in the field, and at the same time to elicit from them supplementation to 
this preliminary list, since it is very probable that I have missed several 
items. There are of course many further Syriac inscriptions in existence, 
as yet unrecorded, or published in Arabic books and journals2, but I 
have made no attempt to list the ones that happen to be known to me 3. 

The entries in the checklist are chronological, and within a particular 
year, alphabetical. Where helpful I have added a few comments, and given 
cross references to other publications or discussions of the same inscription. 

On particular categories of inscriptions a few preliminary notes may 
be helpful. 

1) The earliest Syriac inscriptions, of the 1st to 3rd centuries AD, 
have been particularly well studied in recent decades, by Segal, Jenni, 
Vattioni and Drijvers. A handy collection of these inscriptions, with glos-
sary but without any translation, is available in Drijvers' Old Syriac (Edes�
sean) Inscriptions (Leiden 1972); in this he also includes the famous Dura 
Europos parchment in Syriac (deed of sale of a slave girl from Edessa, 
dated AD 243), for which I give a select bibliography in Appendix I. There 

ι Drijvers 1972. 
2 See Gurguis 'Awwad, A Catalogue of Articles on Syriac Subjects in the Arabic 

periodicals (The Syriac Academy; Baghdad 1976), I. I make one exception (Abu Assaf 
1972) because of the early date and importance of the inscriptions he publishes. 

3 Here I would simply mention that the inscriptions of the monastery of Mar 
Behnam (near Mosul) will be found in Ephrem 'Abdâl's history of that monastery (Mo-
sul 1951), and that many inscriptions from Tur 'Abdin are given in Ephrem Barsom's 
Maktbonuto d-'al atro d-fur 'Abdin (Jounieh, 1964; ed. Faulos Behnam), pp. 134-13, 
and in Philoxenos Iuhannan Dawlabani's Habobo d-mafscä} 'al maktbonuto d-dayro 
d-Mor Ya'qub d-Salab (Atshane 1973), pp. 38-43. 
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also exist several papyrus fragments in Syriac from elsewhere, but these 
still await proper publication. 

2) Although Christian Palestinian Aramaic is a western Aramaic 
Dialect, I include publications of the (rare) inscriptions in this dialect since 
the script used is estrangelo. 

3) Some of the numerous Aramaic incantation bowls from southern 
Mesopotamia are in Syriac, and for convenience I have given the literature 
on these separately, in Appendix II. 

4) Coin inscriptions are not included; for the main literature, see 
Drijvers 1972, pp. 58-9 and Vattioni 1971, pp. 440-1. 

5) For Syriac inscriptions from central and eastern Asia only the 
standard or most accessible publications are given in Appendix III. Thus 
for the Hsi-an fu stele, whose Syriac inscription has been published many 
times, I list only a small selection. 

Cross references are given by author and date, although for the fol-
lowing just the author is given: 

Drijvers = H. J. W. Drijvers, Old Syriac (Edessean) Inscriptions (Lei-
den, 1972)4. 

Pognon = Pognon 1907. 

1875 

A. D. Mordtmann, Neue Beitrage zur Kunde Palmyra's (Sitzungsbeichte 
der kön. Akad. d. Wiessenschaften zu München, 1875, 2). 
- Includes three Syriac inscriptions on a sarcophagus from near Qirya-
ten; see Nöldeke 1878. 

1878 
T. Nöldeke, 'Christlich-palästinensische Inschriften', ZDMG 32 (1878) 

199-200. 
- On the inscriptions published by Mordtmann 1875; claimed as CPA, 
but see Sachau 1884. 

1882 
E. Sachau, ' Edessenische Inschriften ', ZDMG 36 (1882) 142-67. 

- Nos 2, 3, 5-8 = Drijvers 27-30, 36, 35 respectively; no 1 = Pognon 
57-8, Pirenne 1963 (pp. 109-115). No 4 is a funerary inscription dated 
AG 805, Teshri 1 (AD 493, not 494 as Sachau states). Cp Nöldeke 

4 Other abbreviations used are: AAAS = Annales archéologiques arabes de Syrie; 
AG = Anno Graecorum (i.e. Seleucid era); BSOAS = Bulletin of the School of Oriental 
and African Studies; CPA = Christian Palestinian Aramaic; IGLS = Inscriptions grecques 
et latines de la Syrie (see under years 1929, 1939, 1955, 1959); MUSJ = Mélanges de 
l'Université Saint Joseph; ZDMG = Zeitschrift der deutschen morgenländischen Gesell-
schaft. 
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1882. 
T. Nöldeke, ' Bemerkungen zu den von Sachau herausgegebenen palmy-

renischen und edessenischen Inschriften', ZDMG 36 (1882) 664-8. 

1884 
E. Renan, ' Deux monuments épigraphiques d'Edesse ', Journal Asiatique 

8, 1 (1884) 246-50. 
- Drijvers 28, 44. 

Ε. Sachau, ' Syrische Inschriften aus Karjeten ', ZDMG 38 (1884) 543�5. 
� Rereading of Mordtmann 1875, cp also Nöldeke 1878. 

1885 
R. Duval, ' Inscriptions syriaques de Salamas, en Perse ', Journal Asiatique 

8,5 (1885) 39-62. 
- Eight inscriptions from Khosrova, Salamas etc; nos 1-4 are dated 
A.G. 1009, 1009, 1098, and 1672 respectively. 

1896 
I. Guidi, ' Di un'iscrizione sepolcrale siriaca e della versione dei Carmi di 

S. Gregorio Nazianzeno fatta da Candidate di Amed ', Actes Xe con-
grès international des Orientalistes, IIIe partie, (Leiden 1896) 73-82 
(and facsimile). 
- Funerary inscription in Museo Borgiano, dated AD 759 from Amid; 
commemorates Maryam, a descendant of Candidatus of Dara who 
translated poems of Gregory in 655 (Vat. syr. 96). 

E. Sachau, Aramäische Inschriften (Sitzungsberichte der Kön.Preussischen 
Akademie der Wissenschaften zu Berlin, Phil.hist. Klasse 1896) (14 
pages). 
- Includes some inscriptions from Rabban Hormizd. 

1898 
B. Moritz, ' Syrische Inschriften aus Syrien und Mesopotamien ', Mit-

theilungen des Seminars für orientalische Sprachen zu Berlin', zweite 
Abteilung, Westasiatische Studien, 1 (1898) 124-49. 
- Nine inscriptions; no. 4 = Littmann 1904, Pognon 85; no. 5 = 
IGLS I, no. 58; no. 8 = Drijvers 27. 

1899 
R. A. S. Macalister, ' A Byzantine church at Umm er Rüs ', Palestine 

Exploration Fund Quarterly Statement 1899, 200-4. 
- p. 202 mentions mosaic with inscriptions in ' Syriac Hebrew and 
Greek ' (in fact the Semitic inscriptions are all in CPA; a better dra-
wing of the inscriptions will be found in Revue Biblique 8 (1899) 454). 
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1901 

J. Strzygowski, ' Der Schmuck der älteren el-Hadrakirche im syrischen 
Kloster der sketischen Wüste ', Oriens Christianus 1 (1901) 356-72. 
- Includes two inscriptions (pp. 365-7); cp Leroy 1974. 

1902 
S. Ronzevalle, ' L'inscription syriaque de Krâd ad Dâsiniya, dans l'Emé-

sène', Revue de l'Orient Chrétien 7 (1902) 386-409. 
- Bilingual = IGLS V, no. 2143. 

1904 
E. Littmann, Semitic Inscriptions (Publications of an American Archaeolo-

gical Expedition to Syria 1899-1900; New York, 1904). 
- Chapter 1 gives 24 Syriac inscriptions, mostly sixth century. No. 
1 = Mouterde 1945, no. 14; no. 8 = Pognon 85; no. 21-24 = IGLS 
II, nos. 337, 314, 313, 312 respectively; no. 10 = IGLS Π, no. 565. 

1906 

F. C. Burkitt, ' The Throne of Nimrod ', Proceedings of the Society for 
Biblical Archaeology 28 (1906) 149�55. 
� Drijvers 27. 

J. B. Chabot, ' Mosaïque d'Edesse avec personnages et inscription syria-
que ' , Comptes Rendus de l'Académie des Inscriptions 1906, 122 3. 
- Drijvers 45. 

J. B. Chabot, 'Note sur quelques monuments épigraphiques araméens, 
I ', Journal Asiatique 10,7 (1906) 281-90. 
- Drijvers 45. 

J. B. Chabot, ' Sur une inscription syriaque du Sinai ', Journal Asiatique 
10,7 (1906) 290-3. 
- Left by pilgrims from Balad. 

1907 
M. A. Kugener, ' Une inscription syriaque de Biredjik ', Rivista degli Studi 

Orientali 1 (1907) 587-94. 
- Drijvers 1. 

M. A. Kugener, ' Note sur l'inscription trilingue de Zebed ', Journal Asia-
tique 10,9 (1907) 509-24. 
- Cp Littmann 1911; = IGLS II, no. 310. 

F. Macler, ' L'inscription syriaque de Ste Anne à Jérusalem ', in Mosaïque 
Orientale (Paris 1907). 
- See review by S. Ronzevalle in MUSJ 3 (1908/9) 28*-31*, who shows 
that it is CPA. 

H. Pognon, Inscriptions sémitiques de la Syrie, de la Mésopotamie et de 
la région de Mossoul (Paris 1907). 

III 
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- The majority are in Syriac. Nos. 2-12 = Drijvers 2-12; nos. 36-
39 = Drijvers 31 34; nos. 44-50 = Drijvers 35-41; no. 118 = Drijvers 
27. For nos. 16-18, see Littmann 1915. See also Nöldeke 1908. 

1908 
T. Nöldeke, ' Syrische Inschriften ', Zeitschrift für Assyriologie 21 (1908) 

151-61. 
- On Pognon nos. 2-5, 36, 44, 46, 48; 40, 42, 26, 13, 19, 31, 35, 51, 53. 

1909 
J. Euting, ' Notulae epigraphicae (mosaïque syrienne d'Ourfah) ', Florile-

gium ou Receuil de travaux d'érudition dédiés à M. le Marquis Mel-
chior de Vogué (Paris 1909), 231-9. 
- Drijvers 45-6. 

1910 
N. Giron, ' Notes épigraphiques, 3. Bas-relief d'Orfa ', MUSJ 5 1910/12) 

77-8. 
- Same inscription as Littmann 1912 = Drijvers 42. 

1911 
E. Littmann, ' Osservazioni sulle iscrizioni di Harran e di Zebed', Rivista 

degli Studi Orientali 4 (1911/12) 193-8. 
- Cp Kugener 19076 = IGLS II, no. 310. (The Harran inscription is 
Arabic/Greek). 

1912 
E. Littmann, ' Eine altsyrische Inschrift ', Zeitschrift für Assyriologie 27 

(1912) 379-82. 
- Same inscription as Giron 1910 = Drijvers 42 (now Istanbul, Anti-
quities Museum, no. 2360). 

1913 
Β. Moritz, ' Syrische Inschriften ', in Inschriften aus Syrien Mesopotamien 

und Kleinasien gesammelt im Jahre 1899 (ed. Max Freiherr von Op-
penheim) (Beiträge zur Assyriologie und Semitischen Sprachwissenschaft 
VII. 2, 1913) 157-74. 
- The Syriac inscriptions include Drijvers 2, 31-4 and 45. 

1915 
E. Littmann, ' Die syrischen Inschriften von Theleda ', Zeitschrift für 

Assyriologie 29 (1915) 301-10. 
- Republishes Pognon 16-18. 

1922 
Ν. Giron, 'Notes épigraphiques', Journal Asiatique 11,19 (1922), 88-92. 
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- Three Syriac inscriptions, of which the first = Drijvers 43 and the 
third = Mouterde 1945, no. 1. 

1925 
R. Savignac, ' Excursion en TransJordanie et au Kh. es-samrâ. B, Inscrip-

tions syriaques (nos. 16-39) ', Revue Biblique 34 (1925) 124-31. 
- Found along with Greek inscriptions; possibly 5/6th century; script 
often similar to CPA. 

1929 
J. B. Chabot, ' Inscriptions syriaques de Bennaoui ', Syria 10 (1925) 252-6. 

- Two 6th century inscriptions, the first of which is now in the garden 
of the Damascus National Museum. 

1929 
L. Jalabert and R. Mouterde, IGLS I. Commagène et Cyrrhestique (nos. 

1-256) (Paris 1929). 
- no. 58 = Moritz 1898, pp. 131-2. 

1930 
J. M. Vosté, ' Les inscriptions de Rabban Hormizd et de Notre Dame des 

Semences, près d'Alqosh, Iraq ', Le Muséon 43 (1930) 263-316. 
- Cp Sachau 1896. For nos. 29-33 see also Mingana ehr. arab. 72 
(Catalogue, II, p. 155), and Leeds Syr. 9 (R. Ebied, in Orientalia Chri-
stiana Analecta 197 (1974) 538-9). 

1931 
J. Jeremias, ' Das neugefundene Höhlen-Baptisterium bei Jerusalem ', in 

Festgabe V. Schultze (Stettin 1931) 111-22. 
- Cp also M. Marcoff and D. Chitty in Palestine Exploration Fund 
Quarterly Statement 1929, p. 169 and plates II-III. 

1932 
P. V. C. Baur, M. I. Rostovtzeff, A. R. Bellinger, 77îe Excavations at Dura 

Europos: Preliminary Report of a Third Season of (New Haven 1932) 
69-71. 
- Syriac inscription = Drijvers 63. 

P. Mouterde and R. Mouterde, ' Inscriptions grecques de Souweida et de 
'Ahiré' , MUSJ 16 (1932) 102-8. 
- Includes Syriac inscription on lintel of church, dated AD 547/8. 

1933 
C. Torrey, The Excavations at Dura Europas: Preliminary Report of a Fourth 

Season (New Haven 1933), 178-81, 229-31. 
- Drijvers 63. 
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1934 
D. C. Baramki and St. H. Stephan, ' A Nestorian hermitage between Jericho 

and the Jordan ', Quarterly of the Department of Antiquities in Pale-
stine 4 (1934) 81-6 and plates LII-LIV. 
- p. 83: 9th cent, mosaic inscription with names. 

E. Littmann, Semitic Inscriptions; Section B, Syriac Inscriptions (Publica-
tions of the Princeton University Archaeological Expedition to Syria 
in 1904-5 and 1909, Division 4; Leiden, 1934). 
- 65 inscriptions; the appendix provides some improved readings for 
inscriptions published in Littmann 1904. 

P. Mouterde, ' Un ermitage melkite en Emésène au vin siècle ', MUSJ 
18 (1934) 101-6. 
- Ten line building inscription mentioning Patriarch Theodoret and 
metropolitan Leon of Homs. 

1935 
W. F. Stinespring, ' Jerash in the spring of 1934 ', Bulletin of the American 

Schools of Oriental Research 57 (1935) 9. 
- Two potsherds with one word inscription in Syriac (probably CPA). 

J. Lassus, Inventaire archéologique de la région au nord-est de Hama (Do-
cuments d'études orientales de l'Institut français de Damas, 1935). 
- nos. 58 and 88 are Syriac; no. 58 = IGLS IV, no. 1786. 

1939 
L. Jalabert and R. Mouterde, IGLS II, Chalcidique et Antiochène (nos. 

257-698) (Paris 1939). 
- no. 310 = Kugener 1907, Littmann 1911; nos. 312-314 = Littmann 
1904, nos. 24, 23, 22; no. 317 = Mouterde 1945 no. 10; no. 337 = 
Littmann 1904, no. 21 ; nos. 373, 401, 535, 555 = Littmann 1934, 
nos. 53, 62, 7, 65 respectively; no. 565 = Littmann 1904, no. 10. 

P. Mouterde, ' Deux inscriptions jacobites (Linteau de Chypre, xvie siècle; 
pierre d'autel du Musée de Beyrouth) ', MUSJ 22 (1939) 49-56. 

P. Mouterde, ' Inscriptions en syriaque dialectal à Kamed - Beqa' ', MUSJ 
22 (1939) 71-106. 
- 33 inscriptions including one in Greek (IGLS VI, 2988) and one in 
Pehlevi; no. 10 is dated AH 96 (AD 714/5). Cp also Mouterde 1968. 

1940 
B. Meissner, ' Eine griechisch-syrische Bilingue aus Qal'at Sim'an ', ZDMG 

94 (1940) 372-4. 
- Originally published by Lietzmann in D. Krenker, Die Wallfahrtskir-
che des Simeon Stylites in Qal'at Sim'an (Abhandlungen der preuss. 
Akad.Wiss. 1938, no. 4). Cp Obermann 1946. 
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1941 

Ε. Littmann, 'Zu den Inschriften von Qal'at Sim'an', ZDMG 95 (1941) 
311�16. 
� Two further inscriptions. 

1942 

P. Mouterde, ' Inscription syriaque du Gebel Bil'âs ', MUSJ 25 (194^3) 
81-6. 
- Building inscription of AD 574/5 with list of names. 

1945 
P. Mouterde, ' Inscriptions syriaques de haute Syrie ', in R. Mouterde, 

Le Limes de Chalcis (Paris 1945) 222-7, cp 140, 176. 
- 15 short inscriptions; no. 1 = Giron 1922, no. 3; no. 6 is now in 
the garden of the National Museum, Damascus; no. 10 = IGLS 
II, 317; no. 14 = Littmann 1904, no. 1. 

1946 
J. Obermann, ' A composite inscription from the church of St Simeon the 

Stylite ', Journal of Near Eastern Studies 5 (1946) 73-82. 
- On Meissner 1940. 

1949 
R. B. Lemaire, in S. J. Sailer and B. Bagatti, The Town of Nebo (Jerusalem 

1949) 263-8 and plate 43,2. 
- CPA inscription on mosaic at el-Quweisme; see also Milik 1960a. 

1951 
P. Benoit and M. E. Boismard, ' Un ancien sanctuaire chrétien à Bétha-

nie ', Revue Biblique 58 (1951) 200-51. 
- No. 70 (p. 241) is a barely legible graffito in estrangelo; the remaining 
inscriptions are in Greek. 

1953 
J. T. Milik, ' Une inscription et une lettre en araméen christo-palestinien ', 

Revue Biblique 60 (1953) 526-39. 
J. B. Segal, ' Pagan Syriac monuments in the Vilayet of Urfa ', Anatolian 

Studies 3 (1953) 116. 
- Note 76 on p. 116 mentions two short inscriptions in caves. 

1954 
J. B. Segal, ' Some Syriac inscriptions of the 2nd-3rd century AD ', BSOAS 

16 (1954) 13-36. 
- Nos. 1-13 = Drijvers 13-25; no. 14 = Drijvers 47. 
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1955 
L. Jalabert, R, Mouterde, C. Mondesart, IGLS IV, Laodicée, Apamène 

(nos. 1243-1997) (Paris 1955). 
- No. 1786 = Lassus 1935, no. 58. 

1957 
M. Kamil, ' Ein syrisches Ostrakon aus dem V Jahrh. ', Rivista degli Studi 

Orientali 32 (1957) 411-3. 
- Extract from a homily in 12-syllable verse. 

J. Leroy, ' Mosaïques funéraires d'Edesse ', Syria 34 (1957) 306-42. 
- Drijvers 44-7. 

A. Maricq, ' Les plus anciennes inscriptions syriaques ', Syria 34 (1957) 
303-5. 
- Drijvers 1-2. 

J. B. Segal, 'Two Syriac inscriptions from Harran', BSOAS 20 (1957) 
513-22. 
- No. 1 = Drijvers 26. 

1958 
E. Littmann, ' Deux inscriptions syriaques ', in G. Tchalenko, Villages 

antiques de la Syrie du Nord, III (Paris 1958) 107-8. 

1959 
L. Jalabert, R. Mouterde, C. Mondesart, IGLS V, Emésène (nos 1998-

2710) (Paris 1959). 
- No. 2145 = Ronzevalle 1902. 

J. B. Segal, 'New Syriac inscriptions from Edessa', BSOAS 22 (1959) 
23-40. 
- N o . 1 = Drijvers 48; nos. 3-6 = Drijvers 52-55; nos. 7-9 = Drijvers 
49-51; nos. 10-11 = Drijvers 56-7. (No. 2 is dated AD 1159). 

1960 
J. T. Milik, ' Notes d'épigraphie et de topographie jordaniennes ', Studii 

Biblici Franciscani Über Annus 10 (1960) 159-60, 177-80 and fig. 9. 
- Rereadings of two inscriptions (CPA) in Lemaire 1949 (the former 
originally read as Arabic). 

J. T. Milik, ' Inscription araméenne christo-palestinienne de 'Abud ', Studi 
Biblici Franciscani Liber Annuus 10 (1960) 197-204 and figs. 8-9. 
- Eleventh century CPA inscription mentioning patriarch Theodosius 
and archbishop Abraham. 

P. Mouterde, ' Une inscription syriaque récemment trouvée en haute Dje-
ziré', AAAS 10 (1960) 87-92. 
- List of monks who anathematize Phantasiasts. Now in Aleppo 
Museum. 
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1961 

Κ. Erdmann, Das anatoliscfw Karavansaray des 13. Jahrhunderts, (Berlin 
1961) 65�6. 

� No. 18 is a trilingual inscription (Armenian�Arabic�Syriac), dated 
AD 1218. 

J. Leroy, ' Nouvelles découvertes archéologiques relatives à Edesse ', Syria 
38 (1961) 159-69. 
- On Drijvers 49-51. 

J. Teixidor, ' Epitaphes hiérosolymitaines en syriaque estranghelo ', Revue 
Biblique 68 (1961) 541^1. 
- Two fragmentary inscriptions of 8/9th century, from Jerusalem. 

1962 
A. Maricq, ' L a plus ancienne inscription syriaque: celle de Birecik', 

Syria 39 (1962) 88-100. 
- Drijvers 1. 

A. Maricq, ' BDR D BHY dans l'inscription de Serrin ', Syria 39 (1962) 
100-3. 
- Drijvers 2. 

1963 
P. Mouterde, ' Une curieuse page d'écriture syriaque ', MUSJ 39 (1963) 

211-6. 
- Inscription of unknown provenance in 11 fragments; perhaps part 
of a homily. 

J. Pirenne, ' Aux origines de la graphie syriaque ', Syria 40 (1963) 101-37. 

1964 
A. Grabar, ' Un reliquaire syrien au Musée d'Istanbul ', Cahiers Archéolo-

giques 14 (1964) 50-3. 
- See further, Leroy 1966. 

1965 

E. Jenni, ' Die altsyrischen Inschriften, 1-3 Jahrhundert; Theologische 
Zeitschrift 21 (1965) 371-85. 
- List of inscriptions; remarks on orthography, grammar and voca-
bulary. 

1966 
J. Jarry, ' Trouvailles épigraphiques à Saint Simeon ', Syria 43 (1966) 

105-15. 
- Several very fragmentary inscriptions, apart from two, dated AD 
901/2 and 735/6. See also J. Teixidor in Syria 45 (1968) 383, and 
Nasrallah 1971. 
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J. Leroy, ' A propos de l'inscription syriaque du reliquaire d'Istanbul ', 
Cahiers Archéologiques 16 (1966) 17-22. 
- On Grabar 1964. 

F. Vattioni, ' A propos du nom propre syriaque Gusai ', Semitica 16 (1966) 
39-41. 
- In Drijvers 46. 

1967 
J. B. Segal, ' Four Syriac inscriptions ', BSOAS 30 (1967) 293-304. 

- Nos. 1-3 = Drijvers 48, 44, 62 repectively. No. 4 is a funerary 
inscription of AD 1118/9. 

J. B. Segal, ' A Syriac seal inscription ', Iraq 29 (1967) 6-15. 
J. Teixidor, in B. Bagatti, Gli Scavi di Nazaret, I (Jerusalem 1967) 123-5. 

- Syriac graffiti from the sanctuary of the Annunciation. 

1968. 
P. Mouterde, ' Trente ans après : les inscriptions de Kamed (complément) ', 

MUSJ 44 (1968) 21-9. 
- See Mouterde 1939. 

J. Jarry, ' Inscriptions arabes, syriaques et grecques du Massif du Belus 
en Syrie du Nord ', Annales Islamologiques 7 (1968) 139-220. 
- See Teixidor in Syria 48 (1971) p. 460 on no. 32. 

1969 
A. D. Bivar, Catalogue of the Western Asiatic Seals in the British Museum. 

Stamp Seals II: The Sassanian Dynasty (London 1969). 
- Syriac inscriptions: pp. 16 (see also Teixidor, Syria 48 (1971) 466), 
58 ( = Segal 19676), 113. 

H. J. W. Drijvers, ' Syrische Inscripties uit de eerste drie eeuwen AD ', 
Phoenix 15 (1969) 197-205. 

C. K. Wilkinson, ' Christian Remains from Nishapur ', in Forschungen zur 
Kunst Asiens: In Memoriam K. Erdmann (Istanbul 1969) 79-87. 
- p. 82 and fig. 4: bowl with Syriac inscription. 

1970 
J. Jarry, ' Inscriptions arabes, syriaques et grecques du Massif du Belus 

en Syrie du Nord ' , Annales Islamologiques 9 (1970) 187-214 (suite). 
J. Jarry, ' Inscriptions de Syrie du Nord, relevées en 1969 ', Annales Isla-

mologiques 9 (1970) 215-21. 
G. Maiberger, ' Die syrischen Inscriften von Kamid el-Loz und die Frage 

der Identität von Kamid el-Loz und Kumidi ', in D. O. Edzard, Schrift-
documente aus Kamid el Loz (Berlin 1970) 10-21. 
- Cp Mouterde 1939 and 1968. 
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Α. Schall, ' Zur syrischen Inschrift am Bronzetor der Basilica San Paulo 
fuori le Mura in R o m ' , Römische Quartalschrift 65 (1970) 232-7. 

J. K. Stark, ' Epigraphical gleanings ', Augustinianum 10 (1970) 398-9. 
- On name in Drijvers 27. 

1971 
J. Nasrallah, ' A propos des trouvailles épigraphiques à Saint Siméon 

l'Alépin', Syria 48 (1971) 165-78. 
- On Jarry 1966. 

F. Vattioni, 'Appunti sulle iscrizioni siriache antiche', Augustinianum 11 
(1971) 433-46. 
- List of inscriptions and notes on divinities. 

1972 
A. Abu 'Assaf, (New Syriac inscriptions in the National Museum Damascus) 

(In Arabie) AAAS 22 (1972) 135-44. 
- Four inscriptions (three on mosaics) of the 5th and 6th cent. 

H. J. W. Drijvers, Old Syriac (ßdessean) Inscriptions (Leiden, 1972) (Semi-
tic Study Series, new series no. III). 
- Texts (no translation), glossary, index of names. Reviewed by R. 
Degen in Bibliotheca Orientalis 31 (1974) 393-6, and by S. P. Brock 
in BSOAS 36 (1973) 133-4. 

J. Jarry, * Inscriptions syriaques et arabes inédites du Tur 'Abdin ', Annales 
Islamologiques 10 (1972) 207-50. 

J. Naveh, ' The North Mesopotamian Aramaic script in the late Parthian 
period *, Israel Oriental Studies 2 (1972) 293-304. 

J. B. Segal, 'The Church of St George at Urfa (Edessa)', BSOAS 35 
(1972) 606-9 and 36 (1973) 109. 

E. Testa, Cafarnao. TV, I graffiti délia casa di S. Pietro (Jerusalem 1972). 
- Ch. 4: I graffiti dei pellegrini di lingua paleoestrangela (pp. 111-49). 

1973 
H. J. W. Drijvers, ' Some new Syriac inscriptions and archaeological finds 

from Edessa and Sumatar Harabesi ', BSOAS 36 (1973) 1-14. 
- Six inscriptions, five of which are already included in Drijvers 1972 
(nos. 65, 68, 66, 67, 64). See also Segal 1973 and Teixidor in Syria 
50 (1973) 437. 

J. B. Segal, ' Observations on a recent article on Syriac inscriptions '. 
BSOAS 36 (1973) 621-2. 
- On Drijvers 1973. 

F. Vattioni, ' Appunti sulle iscrizioni siriache antiche ', Augustinianum 13 
(1973) 131-40. 
- On certain divinities. 
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F. Vattioni, ' Le iscrizioni siriache antiche ', Augustinianum 13 (1973) 
279-338. 
- Transcription and translation of texts in Drijvers. 

1974 
R. W. Hamilton, 'Thuribles: ancient or modern? ' , Iraq 36 (1974) 53-65. 

- Dedication inscription on two thuribles in the Ashmolean Museum, 
Oxford. 

J. Leroy, ' Le Décor de l'église du Couvent des Syriens au Ouady Natroun 
(Egypte) ', Cahiers Archéologiques 23 (1974) 151-67. 
- Gives text and translation of two inscriptions in church (cp Strzy-
gowski 1901). There are Syriac inscriptions on several of the frescoes 
illustrated by Leroy; cp also plates LVII-LXII, LXIV, LXXII in H. 
G. Evelyn White, 77;e Monasteries of the Wadi 'n Natrun. Part III, 
The Architecture and Archaeology (New York 1933), with pp. 169-220. 

J. Naveh, ' Remarks on two east Aramaic inscriptions ', Bulletin of the 
American Schools of Oriental Research 216 (1974) 9-11. 
- New interpretation of the end of Drijvers 48. 

1975 
L. Haerinck, ' Quelques monuments funéraires de l'île de Kharg dans le 

golfe Persique', Acta Iranica 11 (1975) 163 and plate XXXVI(b). 
- Syriac inscription above tombs no 63-4 (no reading attempted). 

J. Jarry, ' Un écrivain syriaque inconnu du Tur 'Abdin ', Syria 52 (1975) 
131-7. 
- On Jarry 1972, no. 23. 

J. Leroy, ' Découvertes de peintures chrétiennes en Syrie ', AAAS 25 (1975) 
95-113. 
- Tides of scenes given in Greek and (sometimes) Syriac. 

1976 
J. Naveh, 'Syriac miscellanea', Atiqot 11 (1976) 102-4 and plate XXX. 

- Lintel inscription from Deir Makr, with date (6th cent.); two Byzan-
tine lamps from same mould with Syriac inscription (mprws). 

1977 
M. Bar Asher, Palestinian Syriac Studies (in Hebrew) (Jerusalem 1977), 

117-24. 
- List of CPA inscriptions. 
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APPENDIX ι 

Syriac Deed of Sale from Dura Europos: P. Dura 28 

{Inv.D.Pg.20) of A.D. 243 = Drijvers P. 

1933 

C. C. Torrey, ' A Syriac parchment from Edessa of the year 243 AD ', 
Zeitschrift für Semitistik 10 (1935) 33-45, 162. 
- Cp also Brockelmann, ibid., p. 163. 

1935 
A. R. Bellinger, C. B. Welles, ' A third-century contract of sale from Edessa 

in Osrhoene', Yale Classical Studies 5 (1935) 95-154, plates I-II. 

1959 
C. B. Welles, R. O. Fink, J. F. Gilliam, ' The excavations et Dura Europos: 

Final Report V, Part I, The Parchments and Papyri (New Haven 1959), 
142-9, plates LXIX, LXXI. 
- For further bibliography, see pp. 145-6; reviewed by Goldstein in 
Journal of the American Oriental Society 81 (1961) 429-32. 

1964 

F. Altheim, R. Stiehl, Die Araber in der Alten Welt, I (Berlin 1964) 614-7. 

1966 
J. A. Goldstein, ' The Syriac bill of sale from Dura-Europos ', Journal of 

Near Eastern Studies 25 (1966) 1-16. 

1967 
J. B. Segal, ' Four Syriac inscriptions ', BSOAS 30 (1967) 294-5. 

- On interpretation of line 13. 

APPENDIX II 

Syriac incantation bowls 

(For wider surveys of the subject of Aramaic incantation bowls in 
general, see F. Rosenthal, Die Aramaistische Forschung (Leiden 1939 = 
1964), 218-23, and Ε. M. Yamauchi, 'Aramaic Magic Bowls', Journal of 
the American Oriental Society 85 (1965) 511�23 (513 on Syriac texts). 

1853 

A. H. Layard, Discoveries in the Ruins of Nineveh and Babylon (London 
1853) 521�2. 
� The bowl illustrated includes some estrangelo characters. 

1912 

J. A. Montgomery, ' A magic bowl and the original script of the Mani�
chaeans ', Journal of the American Oriental Society 32 (1912) 438�9. 

1913 

J. A. Montgomery, Aramaic Incantation Texts from Nippur (Philadelphia 

1913). 
� Includes seven in Syriac. 

1916 

M. Lidzbarski, ' Die Herkunft der manichäischen Schrift ', Sitzungsberichte 
der preuss. Akad.d.Wiessenschaften 1916, 1213-22. 
- Publishes a text from the Berlin Museum (VA 3383) in Estrangelo 
script. 

1946 
A. Dupont-Sommer, La doctrine gnostique de la lettre ' waw ' d'après une 

lamelle araméertne inédite (Paris 1946). 
- Estrangelo script. See Gordon 1949 for a different interpretation. 

1949 
C. H. Gordon, ' A n incantation in Estrangelo script', Orientalia 18 (1949) 

336-41. 
- On the text published by Dupont-Sommer. 

1962 
J. Teixidor, ' T h e Syriac incantation bowls in the Iraq Museum', Sumer 

18 (1962) 51-62. 

1971 
V. P. Hamilton, Syriac Incantation Bowls (Dissertation, Brandeis, 1971). 

1976 
M. J. Geller, ' Two incantation bowls inscribed in Syriac and Aramaic ' 

BSOAS 39 (1976) 422-7. 

APPENDIX III 

Syriac inscriptions from central and eastern Asia 
(selection) 

1886 
D. A. Chwolson, Syrische Grabinschriften aus Semirjetschie (Academia 

Scientiarum Imperialis, Mémoires, ser. VII, torn. XXXIV, 4; St Peter-
sburg 1886). 
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1890 
D. A. Chwolson, Syrisch-nestorianische Grabinschriften aus Semirjetschie 

(Academia Scientiarum Imperialis, Mémoires, ser. VII, tom. XXXVII,3; 
St Petersburg 1890). 

1897 
D. A. Chwolson, Syrisch-nestorianische Grabinschriften aus Semirjetschie. 

Neue Folge. (St Petersburg 1897). 
- On Chwolson 1886, 1890, 1897, see J. Dauvillier, ' Les provinces 
chaldéennes de l'extérieur au moyen âge ', in Mélanges au R. P. Fer-
dinand Cavallera (Toulouse 1948), 291 note 131, and for Russian lite-
rature on the subject see Dzumagulov 1968. Tables of names in Cha-
bot 1906. 

1906 
J. B. Chabot, ' Contribution à l'onomastique syriaque ', Journal Asiatique 

10,8 (1906) 286-93. 
1913 
F. Nau, ' Les pierres tombales nestoriennes du Musée Guimet ', Revue de 

l'Orient Chrétien 18 (1913) 1-35, 325-7. 
1938 
D. Martin, ' Preliminary report on Nestorian remains north of Kuei-hua, 

Suiyüan ', Monumenta Serica 3 (1938) 232-49. 
- Including some inscriptions in Syriac script, but shown by K. Groen-
bech {Monumenta Serica 4 (1939/40) 305-7) to be in Turkish. 

1951 
P. Y. Saeki, The Nestorian Documents and Relics in China (Tokyo, 1951). 

- For the Syriac text of the famous Hsi-an fu stele, see pp. 68-77; 
a select bibliography of earlier works is given on pp. 78-9. 

1954 
J. Foster, ' Crosses from the walls of Zaitun ', Journal of the Royal Asiatic 

Society 1954, 1-25. 
- 18 inscribed tombstones, one of which is in Syriac. 

L. Hambis, ' Notes sur quelques sceaux-amulettes nestoriens en bronze ', 
Bulletin de l'école française de l'extrême orient 44 (1954) 483-525. 

1964 
K. Enoki, ' The Nestorian Christianisrn. in China in medieval time accor-

ding to recent historical and archaeological researches ', in L'Oriente 
cristiano nella storia délia clvlttà (Accademia dei Lincei, Rome 1964), 
45-83. 
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- Includes an appendix by S. Murayama, ' Ueber die nestorianischen 
Grabinschriften in den innern Mongolei und in Südchina ', pp. 77-80. 

1968 
C. Dzumagulov, ' Die syrisch-türkischen (nestorianischen) Denkmäler in 

Kirgisien ', Mitteilungen des Instituts für Orientforschung 14 (1968) 
470-80. 

1971 
A. Bürke, ' Das nestorianer-Denkmal von Si-an-fu. Versuch einer Neu-

übersetzung ', Neue Zeitschrift für Missionswissenschaft Supplement 17 
(1971) 125-41. 

1972 
J. Hamilton, ' Le texte turc en caractères syriaques du grand sceau cruci-

forme de Mar Yahballaha III ', Journal Asiatique 260 (1972) 155-70. 

1975 
T. Jansma, ' The establishment of the four quarters of the universe in the 

symbol of the cross. A trace of an Ephraemic conception in the Nesto-
rian inscription of Hsi-an fu? ', Studio Patristica 13 = Texte und Unter-
suchungen (Berlin) 116 (1975) 204-9. 



IV 

Jewish Traditions in Syriac Sources 

Syriac Christianity draws on three main cultural traditions, Jewish, 
Greek and ancient Mesopotamian. In the fourth century literature it is 

the first and third of these traditions that are most prominent, while from the 
fifth century onwards the prestige of Greek culture ensured that the influence 
of that tradition rapidly became the predominant one, at the expense of the 
other two. Nevertheless, as we shall see, Jewish tradition continued to exert an 
influence on Syriac literature well into the Islamic period. The presence of 
such traditions has often been noted, but no general survey of the 
phenomenon as a whole has, it appears, ever been offered. This paper 
represents a preliminary attempt to fill this gap, and our main aim here will be 
to isolate the most important areas in which such traditions are to be found, 
and at the same time to indicate some of the problems, chiefly of transmission 
and date, that surround the subject. 

At the outset it will be convenient to provide a preliminary classification: 
Jewish traditions are to be found in the following four main areas of Syriac 
literature:1 

(1) incorporated into the actual Syriac translations of Old Testament 
books, most obviously in the Pentateuch and Chronicles; 

(2) targumic traditions known to early Syriac writers but absent from 
the extant Peshitta text of the Bible; 

(3) apocrypha and pseudepigrapha of Jewish origin (which in some 
cases survive only in Syriac); 

(4) certain types of Syriac literature, notably of course commentaries, 
but also poetry, chronicles, and Old Testament 'hagiography' (I 
include here only traditions not mediated by 1�3). 

We shall consider each of these in turn. 

1. The Syriac Bible 
In the course of the long drawn out controversy over the authorship, Jewish 

or Christian, of the Peshitta Old Testament many examples of the inclusion of 
specific Jewish traditions have been adduced.2 To�day one can see that, in the 
case of the Pentateuch, the presence of such traditions will for the most part be 

1 Compare R. Murray's helpful classification in his Symbols of Church and Kingdom 
(Cambridge, 1975), p.280. 

2 Among older works J. Perles, Meletemata Peschitoniana (Bratislav, 1859) deserves special 
mention. 
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due to the background of the Peshitta Pentateuch in the Palestinian Targum 
tradition,3 even though the precise relationship of the Peshitta to the extant 
targumim, Babylonian (Onkelos) as well as Palestinian, is still a matter of 
uncertainty.4 

The Peshitta Pentateuch is by no means the only section of the Syriac Bible 
where Jewish traditions are to be found, and notable examples can be 
adduced in particular from Peshitta Chronicles, and even in the Syriac New 
Testament there are elements which reflect a specifically Judaeo�Christian 
background.5 Our examination here, however, will be confined to the two 
most striking areas, the Peshitta Pentateuch and Chronicles, and Jewish 
traditions in these books can be divided into the following categories: 

(a) passages where the Peshitta simply follows the whole, or part, of the 
Targum tradition; 

(b) passages where the Peshitta exhibits targumic characteristics which 
happen to be absent from the extant targumim; 

(c) passages where the Peshitta attests a midrashic tradition, absent 
from the extant targumim but known from other Jewish sources; 

(d) passages where the Peshitta's interpretation has no direct parallel 
in Jewish sources, but which may nevertheless still be of Jewish 
origin. 

These four categories can best be illustrated by means of specific examples.6 

(a) Peshitta follows Targum 
Agreement between Peshitta and Targum can take on a number of different 

forms; one of the more obvious ones consists in the 'updating' of certain 
toponyms, such as: 

Gen.8:4, H Ararat, but Ρ T Qardu. 

3 For a good survey of the work by Baumstark, Peters, Vööbus and others in this field, see 
C.van Puyvelde in Dictionnaire de la Bible, Supplément VI (I960), cols. 837-43. 

4 That there are links with Onkelos as well as with the Palestinian Targum tradition was 
shown by P. Wernberg-Meller, Studio Theologica 15 (1961), pp. 128-80, and Journal of Semitic 
Studies 7 ( 1962), pp. 253-66. M. D. Koster, in his recent 77«? Peshitta of Exodus (Assen, 1977), pp. 
164-212, plays down the links between Peshitta and Targumim; see, however, my review in JTS ns 
29 (1978), pp. 549-51. I have not yet been able to see Y. Maori, The Peshitta Version of the 
Pentateuch in its Relation to the Sources of Jewish Exegesis (Diss. Jerusalem, 1975). 

5 Especially in the Old Syriac; some examples will be found in FC. Burkitt, Evangelion da-
Mepharreshe (Cambridge, 1904) II, pp.80-4. The claims of Torrey and Black (see the latter's An 
Aramaic Approach to the Gospels and Acts, 3rd edition (Oxford, 1967), pp. 281-6) that the Old 
Syriac includes western Aramaic elements going back to Palestinian oral tradition is implausible 
on linguistic grounds; cp K. Beyer, 'Der reichsaramäische Einschlag in der ältesten syrischen 
Literatur', ZDMG 116 (1966), pp.242-54. 

6 The following abbreviations are used: MT = Masoretic text; Ρ = Peshitta; Τ = Targum 
(unless otherwise specified, for the Pentateuch Τ = Neofiti (Ν), Onkelos (O) and Pseudo�
Jonathan (PsJ)). 
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Several localisations of the site of the Ark's landing were current around the 
turn of the Christian era, and this particular one appears to have been wide-
spread (cp Josephus, Ant. 1.93 (Berossus)). Awareness of this tradition is, 
incidentally still alive in the region around Mt Qardu (Judi Dagh) in north 
Iraq. The Peshitta concurs with Targum Jonathan in making the same iden-
tification of Ararat in Isaiah 37:38 (but not in the parallel 2 Kings 19:37). 

Gen.l4:7, H Hazazon�tamar, but Ρ Τ En Geddi. 
Deut. 1:46, Η Qadesh, but Ρ T Reqem. 
/ Chr. 13:5 Η Hamath, but Ρ T Antioch. 
Another important area of agreement between Peshitta and Targum lies in 

the matter of specifically targumic' phraseology7. This is present in the 
Peshitta Pentateuch and Chronicles both in places where it is also found in the 
extant targumim, and in passages where the extant targumim do not happen 
to attest the phraseology (this applies especially to Chronicles). The following 
are some examples of the former of these two categories (for the latter, see (b) 
below). 

Where in Hebrew eth introduces God as the direct object, the Peshitta 
sometimes follows the Targum in employing the preposition qedam, 'before': 
e.g. 

Ex. 3:12 
MT ta'avedun eth ha�'elohim 
Ρ teflehon qedam 'alaha *you shall serve before God' 
Τ tiflehun qedam ywy. 
The preposition qedam features in a number of other contexts as well, e.g. 

2 Chr. 14:10 
MT wayyiqra... 'el yhwh 
Ρ wesalli.. .qedam marya 'and he prayed before the Lord' 
Τ wesalli.. .qedam yhwh. 

2 Chr. 15:1 
MT hayethah 'alaw ruah 'elohim 
Ρ sherath 'alaw ruha men qedam marya there rested upon him the spirit 

from before the Lord' 
Τ sherath 'aloi ruh nevu'ah min qedam yhwh* 

The Hebrew phrase 'and God appeared to . . . ' is generally altered in the 

7 Needless to say, agreements between Ρ and Τ are by a long way outnumbered by places 
where Ρ does not exhibit this characteristic phraseology. 

8 According to J.P. Schäfer(f/T20(1970), pp.304-14)'spirit of prophecy' is characteristic of 
Onkelos over against 'holy spirit'of the Palestinian targumim (Ps J employs both); but ruhnevu is 
found in a recently published Genizah fragment (Augustinianum 9 (1969), pp. 122-3), as well as 
several times in Nmg (cp also A. Diez Macho in Neophiti I: III, Levitico (Barcelona, 1971), pp. 
52*-55*). 'Spirit of prophecy' occurs occasionally in Syriac, e.g. Ephrem, Comm. Diaiessaron 
XXI.6. 

targumim to 'and God/ the Lord was revealed to/ over... ' ; several examples 
of this are to be found in the Peshitta Pentateuch and Chronicles,9 e.g. 

Gen. 18:1 
MT wayyera 'elaw yhwh 
Ρ we'ethgeli 'alaw marya 'and the Lord was revealed over him' 
T(PsJ) we�'ethgeli 'alohi 'iqara deY10 

T(O) we'�ithgele leh ywy. 
2 Chr. 1:7 

MT nir'ah 'elohim lishelomohu 

Ρ 'ethgeli marya 'alsheleymon the Lord was revealed over Solomon' 
Τ 'ithgele yhwh lishelomoh. 
The phraseology 'ethgeli 'al is also occasionally found in quotations of the 
Pentateuch by early Syriac writers even in passages where it is absent from the 
Peshitta and Targum texts of the passages in question; for an example, see 
below, p.219. 

Another targumic characteristic involves the use of the term shekhina, e.g. 
2 Chr. 6:2 

MY makhon leshivtekha 
Ρ dukketha la�shekhintakh ' a place for your shekhina' 
Τ 'athar methaqqan l�veth shekhintakh. 

2 Chr. 7:1 
MT kevod yhwh 
Ρ 'iqara da�shekhinteh d�marya the honour of the shekhina of the 

Lord' 
Τ 'iqar shekhinteh d�yhwh. 

(b) Peshitta has targumic characteristics where extant targum has none. 
There are a number of places, especially in Chronicles, where the Peshitta 

exhibits traits characteristic of the targumim even in passages from which 
these traits happen to be absent in the extant targumim. In view of the 
examples quoted in (a) above there can be little doubt that the Peshitta is 
representing genuine relics of a lost targum tradition. 

Whereas the Peshitta Pentateuch is fairly restrained in its identifications 

» And elsewhere (e.g. I Kings 3:5, 9:2). 
10 This example is actually uncharacteristic of the situation in the Pentateuch, since PsJ 

elsewhere always conforms with O's construction, using /�, whereas Ν (here different) normally 
employs 'al (for which compare MT Zech. 9:14). In Gen. Ρ usually agrees with N, whereas in Ex. 
P=N at Ex. 3:16, P = 0 at Ex.6:3, while elsewhere it employs the verb 'ethhezi (in Gen., where God 
is subject, Ρ has this only at 26:2). 

11 The same difference between Ρ and Τ is also found in the parallel 1 Kings 3:5 (MT 'el). 
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and updating of place names, Peshitta Chronicles often goes considerably 
further than the extant (fairly late) targum, e.g. 

/ Chr. 18:5 MT Τ Soba, but Ρ Nisibis. 
/ Chr. 19:6 MT Τ Aram Maacah, but Ρ Harran. 
2 Chr.35:20 MT Τ Carchemish, but Ρ Mabbug. 

As we shall see in (2) below, the early Syriac commentators, in particular 
Ephrem, go beyond the extant text of the Peshitta in their knowledge of some 
of the identifications made in the Pentateuch targumim. 

In phraseology, too, the Peshitta sometimes exhibits typical targumic 
features which do not appear in the extant targum of the particular passage in 
question, e.g. 

2 Chr.22:7 
MY meshaho yhwh 
Ρ de�'ethmeshah men qedam marya 'who was anointed from before the 

Lord' 
Τ de�rabbeyeh... 

(c) Peshitta represents a midrashic tradition absent from the extant targum. 
There are several instances of this phenomenon in Chronicles, and I quote 

but a single example: 
2 Chr.33:7 

MT wayyasem 'eth pesel hassemei 
Ρ wesameh le�salma d�'arba' 'appin 'and he placed the image of four faces' 
Τ we�'aqim yath pesel surta... 
The Peshitta thus specifies the idol which Manasseh placed in the Temple as 
'four�faced'. This tradition, absent from targum Chronicles, is known from 
Deuteronomy Rabba (on 3:5) and BT Sanhédrin 103b, while a variant one, 
where the idol has five faces, is to be found in Apoc.Baruch 64:3.12 

(d) Peshitta's interpretation is without direct parallel. 
With this category it is of course impossible to be certain whether the 

tradition represented is Jewish or not; in the case of the two examples given 
below this seems to me to be likely. 

Gen.4:8a 
MT — 
Ρ peqa'ta Valley' 

12 Cp P. Bogaert, L'Apocalypse de Baruch (Sources chrétiennes 144; 1969), pp.304-9. 

T haqlaj barra 
LXX pedion. 

That the murder of Abel took place in a valley is of great importance in 
Syriac tradition and probably at a very early date this was tied up with the 
interpretation of the bene 'elohim of Gen. 6:2 as the Sethites (see below, (4)). 
The choice of the word Valley' in fact implies a particular topographical 
tradition where Paradise is a mountain. In the Syriac understanding of this 
tradition Adam and Eve live on the foothills of the mountain after their 
expulsion from Paradise, while Cain's dastardly action takes place in the 
valley below. The concept of Paradise as a mountain13 is of course an old one 
(as well as being familiar from Dante); in early Jewish literature it is 
represented in Ezekiel and Enoch (but not Genesis), and it can be traced back 
to ancient Mesopotamia. The Peshitta is thus the sole version to introduce it 
implicitly into the Genesis text. 

Ephrem interestingly enough deduces from the word Valley* in the Peshitta 
here that Abel and Cain's sacrifice took place 'on a mountain';14 this actually 
conforms with Pseudo-Jonathan at Gen.8:20, which identifies the place of 
their sacrifice as Mt Moriah (Moriah — identified of course as the Temple 
mount — is also, according to Pseudo-Jonathan, the place where Adam and 
Eve dwell after their banishment from the Garden of Eden).15 

2 Chron.31:l8-19 
The Peshitta has an intriguing gloss on the statement that Hezekiah's 

priests 'were faithful in keeping themselves holy': it adds the following words: 
For the sons of Aaron the priest were holy {qaddishin); 
their flesh was holy and they did not approach women. 

In early Syriac literature the term qaddisha, besides meaning 'holy', can have 
the technical sense of 'continent', and it is used of married couples who abstain 
from sexual intercourse (whereas bethule, Virgins', is reserved for celibates).I6 

The background of this specialized meaning of qaddisha is clearly Exod. 19, 
where, in verse 10, God tells Moses to 'sanctify the people', which is inter-
preted by Moses in verse 15 as 'do not go near a woman' (Targum Neofiti: 'Do 
not draw near for the use of the bed'). Although this ideal was clearly current 

13 For Syriac, see especially N.Sed, 'Les hymnes sur le Paradis de saint Ephrem et les traditions 
juives', U Muséon 81 (1968), pp. 455-501, and R. Murray, Symbols of Church and Kingdom, pp. 
306-10. 

14 Comm.Gen. III.5 and Sermones (ed.Beck) IV, p.35 line 22. 
15 PsJ Gen. 3:23. 
16 It would appear that membership of the earliest Syriac-speaking Christian community 

(called the qeyama, 'covenant') was restricted to bethule and qaddishe; cp A. Vööbus, Celibacv a 
requirement for admission to baptism in the early Syrian Church (Stockholm, 1951). 
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in some circles within Judaism,17 there appear to be no clear instances where 
qaddisha has this technical sense in Jewish texts. In this connection 
Guillaumont has made the attractive suggestion that the link made by Philo 
between the name Essene and the Greek hosiotes may have specifically had in 
mind Essene celibacy.18 Since there are several elements in Peshitta 
Chronicles which point to a Jewish origin of the translation (quite apart from 
its targumic background),19 it is tempting to suppose that the technical sense 
of qaddisha in 2 Chron. 31 is a feature that is genuinely Jewish, as well. 

2. Targumic traditions and phraseology known to early Syriac writers but 
absent from the Peshitta. 

It is possible that in many of the cases which fall into this category the text 
of the Peshitta may once have contained the wording in question; indeed in a 
few cases the words are actually found as a variant in some Peshitta manu-
scripts. We may commence with such an instance. 

Gen. 49:10b20 

MT 'ad ki yavo' shiloh 
Ρ 'adamma d�nethe man d�dileh (h)i tintil there comes he to whom it 

belongs'. 
Some dozen manuscripts (the earliest of which is the margin of a ninth�
century lectionary) add malkutha, and this reading was already known to 
Aphrahat and Ephrem in the fourth century, even though it may not have 
reached them as part of their official Syriac biblical text (thus Jansma). 
Malkutha is well known in the targum tradition, featuring in both Ν and Ο 
(Ps J malka meshiha). 

Awareness of certain targum traditions would appear to be quite common 
in Aphrahat and Ephrem (in particular in his Genesis Commentary). We saw 
in 1(a) that the Peshitta knows of some of the updatings of biblical toponyms 
to be found in the targum tradition; Ephrem clearly knew yet others in his 

17 See for example PsJ at Num. 12: Î-2, or Gen. Rabba 34,7 (Noah in the Ark). According to the 
Anakephalaiosis of Epiphanius' Panarion, the Pharisees preserved Virginity and engkrateia', 
where the Syriac translation renders the second word by qaddishuta (see my 'Some Syriac 
accounts of the Jewish sects', ined. R.H. Fischer, A Tribute to Arthur Vööbus (Chicago, 1977), 
p.m.). 

18 A. Guillaumont, "A propos du célibat des Esséniens', in Hommages à André Dupont-
Sommer (Paris, 1971), pp. 395-404. Note also the use of the term qaddisha for angels, in 
connection with the statement of Mark 12:25 = Matt. 20:30 = Luke 20:35-6 about the anti-
cipation of the marriageless life of angels on earth; cp also lQSa II.8and IQHod 111.19-23 (with 
Delcor's comments in Les Hymnes de Qumran (Paris, 1962), pp. 126-7). 

" Cp L. Haefeli, Die Peschitta des Alten Testaments (AT Abhandlungen XI. 1; 1927), pp.28-
30. Note also the rendering of Pat 2 Chron.6:18: MT'will God dwell with man?', but Ρ'the Lord 
has caused his Shekhina to rest with his people Israel'. 

2 0 This has been discussed in particular by A. Vööbus, Peschitta und Targumim des 
Pentaleuchs (Stockholm, 1958), pp.25-7; R. Murray, Symbols of Church and Kingdom, pp.282-
4; and T. Jansma in Parole de l'Orient 4 (1973), pp.247-56. 

comments on Gen. 10:10-11, where he provides the following iden-
tifications:21 

Arakh = Edessa 
Achar = Nisibis 
Kalya = Qtesiphon 
Rahboth = Hadyab (Adiabene) 
Kalah = Hatra 
Rasan = Resh'aina 

Neoftti and Pseudo-Jonathan have identical equations for the first four. 
Early Syriac writers sometimes quote passages from the Pentateuch using 

phraseology characteristic of the targumim, but which nevertheless is absent 
from the Peshitta (and sometimes the extant targumim as well), e.g. 

Gen. 4:9 
MT = Ρ = Τ 'And God said to Cain', 
but both Ephrem C. Gen. II 1.6 and the Syriac Life of A bel § 1222 (probably fifth 
century) have 'and God was revealed over him' {w�ethgeli 'alaw 'alaha). It is 
difficult to know how best to explain such a state of affairs. 

In several places Ephrem's biblical text, as quoted in his Commentary on 
Genesis, conforms with the Targum tradition against the extant Peshitta 
manuscripts; the following are some instances where Ephrem's whole exegesis 
of a passage depends precisely on the Targum wording not to be found in the 
Peshitta: 

Gen.9:22 
Ham, on seeing Noah's nakedness (as a result of his drinking wine), tells his 

brothers outside. The Peshitta curiously has nothing corresponding to MT 
mi�hus, but the biblical text quoted by Ephrem {C.Gen. VII. 1�2) evidently 
had b�shuqa, 'in the street', and this is used as evidence in support of Ephrem's 
ingenious contention that the episode of Noah's drunkenness took place some 
time after the Flood had abated (if there was a street, there must have been a 
town, and towns are not built overnight) — a fact of some importance for 
Ephrem who claims that Noah's drunkenness was not due to over�indulgence 
or never having tasted wine before, but to his not having had any for at least 
six or seven years. Although there appear to be no extant Jewish parallels to 
this intriguing piece of exegesis, the wording b�shuqa does indeed feature in 
the targumim (N, O, PsJ). 

Gen.22:13 
The ram at the Aqedah is caught on a branch {sawketha) in the Peshitta, 

and no variant is recorded. Ephrem in his Commentary (XX.3), however, 

21 1 give the Peshitta forms of the names (Achar = MT Akkad). 
22 Ed. Brock, Le Muséon 87 (1974), pp.467-92. 
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knows only the wording b-'ilana, 'in a tree', identical with the targumim (N, O, 
Ps.J). It says much for the conservatism of the later Syriac tradition of com-
mentators that a ninth-century writer such as Isho'dad of Merv still quotes the 
passage with the wording b-'ilana, against the Peshitta text.23. 

After quoting the passage Ephrem goes on to give a tradition that once 
again appears to have no parallel in extant Jewish sources: 'The mountain 
burst out with the tree, and the tree with the ram'.24 This curious haggadah 
features in several later Syriac texts,25 some of which go on to use it as a type 
for the virgin birth of Christ.26. 

In the next two examples it is just Ephrem's comment which implies 
awareness of Jewish exegetical traditions. 

Gen. 15:13 
God tells Abraham 'your descendants will be sojourners in a land that is not 

theirs'. Ephrem comments as follows (C. Gen. XII.2): 'There are some who say 
that it was because of Abraham's doubt that this was said to him', and he goes 
on to refute this point of view. Pseudo-Jonathan has precisely this inter-
pretation in Gen. 15:13, helafd-la hayment, 'because you did not believe'. 

Gen.l7:17 
On being told that he would have a child in his old age, Abraham fell on his 

face and laughed'. Ephrem glosses the Peshitta's 'laughed' with the words that 
is, was astounded' {tehar leh). This represents the Palestinian targum 
tradition, where Neofiti and Pseudo-Jonathan render 'laugh' of the Hebrew 
by temah, 'was amazed' (Onkelos provides a different exegetical tradition, 
'rejoiced'). 

It would not be difficult to adduce further examples of this nature.27 

We may conclude this section with three phrases, 'second death', the evil 
yeser or inclination', and 'garment of glory / light', to be found in Syriac litera-
ture (the last is very common), all of which certainly have their roots in 
targumic tradition. 

'Second death' 
The Edessene martyr Shemona (died c.306) tells the local governor con-

ducting his case 'We (Shemona and Gurya) are dying for the name of Jesus 

23 Ed. J. Vosté and C. van den Eynde in Corpus Scriptorum Christianorum Orientalium, 
scr.syri 67, p. 175 line 4. 

24 Though it would seem to be related to the tradition that the ram was one of the ten things 
created at the beginning of creation. 

a Ephrem (ed. Beck), Sermo I de Genetrice Dei, lines 417-8, and Hymni de Maria (ed. Lamy) 
IX.3; anonymous poemon the Aqedah (ed. Kirschner, OriensChristianus6(1906), p.62 stanza 
42; Jacob of Serugh (ed. Bedjan) II, p. 150, and apud Bedjan, Sahdona, pp.750,796; Moshe l·--
Kepha, Homily on the Nativity (Harvard syr.4l, t.32a). 

26 It is, however, unlikely that the 'event' created the type' in this case. 
27 E.g. most recently A. Guillaumont, 'Un Midrash d'Exode 4,24-26chez Aphraateet Ephrem 

de Nisibe', in A Tribute to Arthur Vööbus, pp.89-95. 

our Saviour, so that we may be delivered from the second death which lasts 
for ever'. Although the phrase is rather rare, several Syriac writers, including 
both Aphrahat and Ephrem,28 use it to denote condemnation to Gehenna at 
the final judgement, as opposed to the 'first death' (not that this phrase 
appears to be used) at physical death; as such it serves as a counterbalance to 
'second birth', or baptism. 

This phrase, 'second death', referring to the final 'death' of sinners, con-
sisting in either their condemnation to Gehenna at the final resurrection, or 
their exclusion from that resurrection, occurs several times in the targumim29 

(but never, it seems, in the Peshitta). According to McNamara, it does not 
turn up elsewhere in Jewish literature until rather late (e.g. Pirqe d-Rabbi 
Eliezer.)30. In Christian literature it is indeed to be found in the Apocalypse 
(2:11 etc), but this cannot have been the mediary by which it reached Syriac 
writers of the fourth century, Aphrahat and Ephrem, since the Apocalypse 
was not known to the Syriac-speaking church until the fifth or sixth century. 

'Evil Inclination' 
Although the well-known rabbinic doctrine of the two inclinations does 

not, to my knowledge, turn up in Syriac literature, the term yasra bisha, or 
just yasra, with the same pejorative sense, does occur in several writers.31 The 
source is clearly the Peshitta text of Gen. 6:5 (cp. 8:21): 'and the entire 
inclination {yasra) of the thought of man's heart became daily worse'. 

'Robe of glory j light' 
A very popular theme with early Syriac poets, Ephrem, Jacob of Serugh, 

Narsai and others, is the 'robe of glory'or the 'robe of light': this robe served as 
the original raiment of Adam and Eve in the garden of Eden before the Fall; at 
the Fall they were stripped of this robe, but it is regarded as having been put on 
again by Christians at their baptism.32 The following are some typical 
passages: 

28 Aphrahat, Dem. VII.25 (Patr.Syr. I, col.356), VIII. 19 (col. 396); Ephrem, C.Nisibena 
XL1II.15.6; LXXIII.8.4; H. Abraham Qidunaya XIII.17'.1; 19.1 (Ephrem also speaks of'hidden 
death' with the same sense); Nachträge (ed. Beck), p.39 line 42; Jacob of Serugh, Letters (ed. 
Olinder), p. 100; Philoxenus, Homilies (ed. Budge), p.354 line 23; Fenqitho V, p.304a; 
Ps.Dionysius, Chronicle (ed. Chabot) II, p.86 line 12. 

29 E.g. Fragment Targum Deut. 33:6; Isaiah 65:6. 
30 The New Testament and the Palestinian Targum to the Pentateuch (Analecta Biblica 27; 

1966), pp.117-25. 
31 Yasra bisha: Acts of Thomas (ed. Wright) p.240; Cyrus of Edessa (ed. Macomber) pp.84,181 ; 

Jacob of Serugh, (apud Bedjan, Sahdona)p.63S; Barsauma of Nisibis (ed. Braun) p.91; lohannan 
bar Penkaye (ed.Mingana) p.95*. Yasra alone, (in a bad sense): Cyrus of Edessa, p.86; Shem'un 
d-Taybutheh (ed.Mingana) pp. 296,306-7. 

Ώ For details, see my The Holy Spirit in Syrian Baptismal Tradition (Syrian Churches Series 
IX; 1979 (Kottayam, India)), pp.48�52. 
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With radiance {ziwd) and glory was Adam clothed at the beginning, before he 
sinned; 
the Evil one was envious, led Eve astray and had Adam ejected from Paradise: 
he was then covered by fig leaves in place of the glory with which he had been 
clothed33... 
. . . priest, pontiff and king did the Lord make Adam when he created him.34 

or, 
Christ came to find Adam who had gone astray, 
to return him to Eden in the garment of light.35 

Or again, the baptized are told: 
The robe of glory that was stolen away among the trees 
have you put on in the baptismal water.36 

Adam and Eve's loss of this garment is adumbrated in the work known as 
the Apocalypse of Moses31, part of the once extensive literature on Adam and 
Eve that certainly had its roots in Judaism. Actually it is possible to pinpoint 
the exact place from which the tradition of the 'robe of glory/light' comes 
from:38 it is Gen. 3:21, where the Hebrew has kothnoth 'or, 'garments of skin', 
and the passage is normally interpreted as referring to their clothing after the 
Fall. There are, however, traces of an early Jewish tradition according to 
which the verse was taken to refer to their clothing before the Fall, and that 
this clothing was of a supernatural character. One relic of this tradition is 
preserved in the rendering of the phrase in question by the targumim as 
levushin d�'iqar, while another is to be found in the statement that Rabbi Meir 
had a copy of the Torah with the reading kothnoth 'or, 'garments of light'.39 

Although the rendering of the targumim is normally interpreted in rabbinic 
traditions as referring to after the Fall, with the 'garments of glory/honour' 
identified as priestly garments (in due course transmitted to Seth), originally it 
can only have referred to his pre�Fall clothing, and will have corresponded to 
the Akkadian subat baiti, 'robe of splendour', lost by Ishtar during her 
descent to the underworld at the seventh gate.40 

3 3 Cp Ρ Ps.8:6 (quoted below). 
34 Anonymous sughitha in the Maronite Breviary (1876 edition, p.403�4). 
35 Ephrem, H.Virg. XVI.9; see also his Comm.Dial. XVI. 10. 
3 6 Jacob of Serugh (ed. Bedjan) I, p.209. 
37 §20 (Tischendorf, Apoc.Apomphae, p.l 1). 
38 See J.Z. Smith, 'The Garments of Shame', History of Religions 5 (1965 / 6), pp.217�38, and 

my 'Some aspects of Greek words in Syriac', Abhandlungen der Akademie der Wissenschaften in 
Göttingen 96 ( 1975), pp. 98-104. 

» Genesis Rabba 20,12. 
^ .On the subat basti see D. Freedman, 'SubBt baSti: a Robe of Splendor', Journal of the 

Ancient Near Eastern Society of Columbia University 4 (1972), pp.91-5, and the Chicago 
Assyrian Dictionary s.v.baStu. 
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As far as Syriac writers are concerned, there is no evidence of any awareness 
that the phrases 'robe of glory' and 'robe of light' ever had anything to do with 
the exegesis of Gen. 3:21, and so the tradition of their being the pre-Fall 
garments must have passed from Judaism to Christianity in a context no 
longer directly connected with the biblical text of Genesis. As a matter of fact 
the idea would appear to be already embedded into other parts of the Syriac 
bible, for the Peshitta of Psalm 8:6 reads 'You created man a little less than the 
angels, in honour and glory did you clothe him' (MT, LXX, Τ 'crown'), and in 
the Peshitta text of Daniel the seer's angelic interlocutor also wears 'garments 
of glory'(Dan. 10:5, 12:7)41. 

It was perhaps by way of early Syriac Christianity that the phrase 'robe of 
glory / light' passed to Manichaean and Mandaean literature, in both of which 
it enjoyed a great vogue. 

3 Traditions available in Syriac translations of apocrypha and 
pseudepigrapha.42 

In discussing this category it is of basic importance to know at what date 
particular works reached Syriac. It can be assumed that the standard Old 
Testament 'apocrypha' were translated into Syriac at an early date, and with 
the single exception of Ben Sira these were made from Greek. 

Other early translations will include IV Esdras and the Apocalypse of 
Baruch, both preserved in a unique biblical manuscript of the sixth/ seventh 
century (7al of the Leiden Peshitta). Both style of translation and possible 
allusions (at least to IV Esdras) in Ephrem point to an early date for the Syriac 
translation of these works. 

In a few cases the names and / or dates of the translators are actually known. 
This applies, for example, to the Syriac translation of Joseph and Aseneth, 
incorporated into the Ecclesiastical History of Ps.Zacharias Rhetor (chapter 
6 of Book I): as we learn from the prefatory correspondence, Joseph and 
Aseneth was translated in the early sixth century by Moses of Aggel from 'an 
old Greek manuscript' found by a correspondent of his at Aleppo. In the 
seventh century the famous polymath Jacob of Edessa included several 
pseudepigrapha (e.g. the History of the Rechabites) among his translations 
from Greek. 

A comparatively late entry into Syriac is documented for the Five 
Apocryphal Psalms, three of which are now known in Hebrew from 11QP; "" 

41 Likewise the righteous are clothed with glory in Ρ Ps. 132:9,16; cp Enoch 62:15�16; 108:12. In 
Ben Sira 50:11 the 'robe of glory' is the priestly robe of Aaron and Simon; the terminology will be 
derived from Adam's priesthood (familiar to both Jewish and Christian tradition). 

42 For bibliographical details of the Syriac translations, see A.M. Denis, Introduction aux 
Pseudépigraphes grecs d'Ancien Testament (Leiden, 1970) (second edition in preparation). 
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These were almost certainly translated in the late eighth century, the result of a 
discovery of'more than two hundred psalms of David' near Jericho, described 
in a now famous letter by the East Syrian catholicos, Timothy I.43 

Much more problematic is the case of books like Enoch and Jubilees. 
Neither survives complete in Syriac. Enoch is quoted several times by the 
twelfth century chronicler Michael, but it seems likely that he knew the work 
only in extracts derived ultimately from early Byzantine world chronicles (not 
all his excerpts in fact turn out to be from I Enoch).44 Nevertheless, in view of 
the fact that the Enoch literature was popular with the Manichaeans, one 
should leave open the possibility that the work might also have been known in 
Syriac as well at an early date, only to disappear subsequently from sight (this 
was the case, for example, with a New Testament pseudepigraph, III 
Corinthians). 

Jubilees poses an even more complicated problem. Extant in Syriac we 
have a list of the patriarchs' wives 'according to the book called Jubilees 
among the Hebrews', an account parallel to Jubilees 11-12 quoted by Jacob of 
Edessa (died 708) in his letter 13, to John of Litarba, and extensive extracts 
incorporated into the anonymous chronicle ad annum 1234. The list of the 
patriarchs' wives may have reached Syriac indirectly, by way of Epiphanius; 
Jacob's letter includes a narrative corresponding to Jubilees 11 (on Abraham 
and the ravens), but using a different chronological schema which must in fact 
be earlier than that in Jubilees (Jacob says that the extract in question is to be 
found in 'Jewish histories').45 The passages from Jubilees in the thirteenth-
century chronicle were studied by Tisserant,46 who came to the conclusion 
that the Syriac was probably translated from Hebrew rather than Greek; the 
grounds for this supposition, however, are very weak, and it would seem much 
more likely that these extracts reached the chronicler by way of a lost Greek 
chronicler47. 

Of completely unknown date are the Syriac translations of some other 
pseudepigrapha such as the Psalms of Solomon, excerpts from the Testament 
of Adam and the Lives of the Prophets. The same applies to a recently edited 
Daniel apocalypse which survives only in Syriac.48 

43 Published by O. Braun in Oriens Christianus 1 (1901), pp. 300-19 (Letter 47). 
44 See JTS ns 19 (1968), pp.626-31. 
45 The letter was published by W. Wright in Journal of Sacred Literature ns 10 ( 1867), pp.4*-

5*; French translation by F.Nau in Revue de l'Orient Chrétien 10 (1905), pp.198-208. See my 
'Abraham and the Ravens', JSJ9 (1978), pp.135-52. 

46 Revue Biblique 30 (1921), pp.55-86, 206-32. 
42 Only some of the excerpts correspond to those transmitted in the extant Greek chronicle 

tradition. 
48 Ed. H.Schmoldt, Die Schrift 'vom jungen Daniel' und 'Daniels letzte Vision' (Diss. 

Hamburg, 1972). 
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The case of the Prayer of Manasseh is intriguing, for the Syriac translation 
of this work comes down in two different recensions, the earlier incorporated 
into the Didascalia, which according to some scholars, is a very early trans-
lation into Syriac;49 the later, however, which consists of a revision of the first, 
was made when the Greek Horologion was translated into Syriac in the tenth 
century for the Melkite community of Syria/ Palestine. 

4. Jewish Traditions in native Syriac literature. 
This area is in many ways the most intriguing, and for the most part there 

appear to be no clear means for judging just how these traditions were trans-
mitted. It will be convenient to divide the material chronologically into three 
main periods: 

(a) fourth century literature (Aphrahat and Ephrem); 
(b) literature of the fifth to early seventh century; 
(c) literature of the Islamic period. 

The break between (b) and (c) is probably of greater significance than that 
between (a) and (b). 

(a) Fourth century literature 
Jewish traditions are to be found in considerable number in the two great 

Syriac writers of the fourth century, Aphrahat and Ephrem,50 and only a few 
characteristic examples can be quoted here. 

In his fourth Demonstration on Prayer (I V.2) Aphrahat explains how Abel 
and Cain knew that the former's sacrifice had been accepted and the latter's 
rejected: fire had descended on Abel's and consumed it. This tradition, 
familiar to several Syriac writers (including Ephrem, Comm.Gen.lll3), is 
first attested in the Greek biblical translation of Theodotion, where at Gen.4:4 
wayyisha' is rendered by kai enepurisen.Si If the Theodotion here is to be 
identified (as seems quite likely) with the author of the pre-Aquila hebraizing 
revision of the Septuagint isolated by Barthélémy, then we have an early 
Jewish witness to this particular tradition; this is a factor of some importance 

45 I.e. 4th century, on the grounds that the translation appears to have been known to 
Aphrahat; this, however, is not entirely certain, and the style of the translation would seem to me 
to rule out such an early date (in particular the appearance of Greek verbs in the aor. inf. con-
structed with 'bd (ed. de Lagarde, pp. 174, 48", 742, 1024) suggests a sixth century date; cp my 
'Some aspects of Greek words in Syriac'. Abh.Ak.Wiss.Göttingen 96 (1975), p.88). 

50 Cp.D. Gerson, 'Die Commentarien des Ephraem Syrus im Verhältnis zur jüdischen 
Exegese*, MGWJ 17 (1868), pp. 15-33,64-72,98-109, 141-9; S. Funk, Die haggadischen 
Elementen in den Homilien des Aphraates (Vienna, 1891); S. Hidal, Interpretatio Syriaca (Lund, 
1974) (esp.pp.131-8). See also nowT. Kronholm, Motifs from Gen. l-fl in the Genuine Hymns of 
Ephrem the Syrian (Coniect.Bibl. OT ser.ll; 1978). 

51 Syriac witnesses to this tradition include Narsai (ed. Mingana) II, p.388; Jacob of Serugh 
(ed. Bedjan) V, p.8; cp also Le Muséon 87 (1974),, pp.486-7 (on p. 487 read 'Theodotion' for 
'Symmachus'). 

http://Comm.Gen.lll3
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seeing that all other Jewish sources attesting it are medieval in date.52 

In a later Demonstration (XVIII.4-5) Aphrahat defends the ideal of 
celibacy against Jewish attacks on the Christian downgrading of marriage by 
appealing to the tradition of Moses' qaddishutha (in the special sense of 
sexual abstinence; see above, 1(d), on 2 Chron.31:18-19). This tradition, like 
that of Noah's qaddishutha in the Ark, known to Ephrem, is well attested in 
rabbinic sources.53 

Ephrem elaborates, both in his Commentary on Genesis and in his poetry, 
on a tradition, found first among Christian writers in Julius Africanus (early 
third century), that the bene 'elohim of Gen.6:2 were, not angels (as earlier 
Jewish tradition had usually held)54, but the sons of Seth, who descended from 
the lower slopes of paradise to the valley55 where the daughters of Cain 
resided. This interpretation, which represents the dominant understanding of 
Gen. 6:2 in Syriac writers of all periods, would seem likely to be of Jewish 
origin, even though it is not found explicitly in extant Jewish sources until 
very much later: a clear hint that already by the later first century AD the 
Sethites had taken over the former role of the Watchers56 or Angels in at least 
some Jewish circles is provided by Josephus Antiquities 1.69-71 (on the 
Sethites and astronomy). 

(b) Fifth to seventh century literature 
The number of apparently Jewish traditions in the literature of the fifth to 

seventh century that cannot be traced to the Peshitta, the apocrypha and 
pseudepigrapha, or to Aphrahat and Ephrem, is probably not very great. On 
the whole it seems more likely that these entered the Syriac ambience in the 
earlier period (but happen not to be directly attested then), rather than during 
this period when the gap between Syriac Christianity and its Jewish back-
ground widened. While in most cases there is no clear evidence either way, the 
following example may lend some support to this view. 

In one of his homilies on Abel and Cain Jacob of Serugh (died 521) 
comments on Cain's reply to God's question to him concerning the 
whereabouts of Abel as follows:57 

Indeed truly he did not know where Abel was, 
and all unawares the truth thundered forth from his lips; 

52 Cp V. Aptowitzer, Kain und Abel in der Agada (Vienna/Leipzig. 1922), pp.41-2. 
53 Moses: see Ginzberg, Legends of the Jews. Ill, pp. 255-6 and VI, p.90; Noah: Ephrem, C. 

Nisibena 1.9; Comm.Gen. VI. 12 etc; Ginzberg, 1, p. 166, V. p. 188 (cp also Guillaumont (reference 
in note 18)). 

54 Cp P. Alexander, 'The Targumim and early exegesis of 'Sons of God' in Gen. 6', JJS 23 
(1972), pp.60-71. 

55 See above 1(d) on Gen. 4:8. 
56 Contrast Jubilees 8:3, where astronomical teaching is attributed to the watchers. 
57 Ed. Bedjan V, p.20. 
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for he did not know that at his murder Abel had departed to the land of the 
watchers, 
and that he had ascended and cried out in heaven before the divine Majesty; 
no, he was not aware that Abel had been raised to the abode of the angels, 
and had battered (lit. stoned) the dwelling place of the heavenly beings with his 
cries; 
no, he did not realise that Abel had seen the face of the supernal King 
and had effected a royal missive against the rebel, to exact justice; 
he had no idea that the cry had gone up to heaven 
to bring down the Lord to requite the injustice; 
he did not know that Abel had stopped the Judge's chariot 
and taken him along to bring the murderer to justice. 

Although there is a certain ambivalence here between Abel himself and his cry 
reaching heaven, it seems likely that Jacob knew of a tradition that Abel had 
ascended to heaven, just as Enoch was to be taken up there later on. Ephrem 
evidently polemicizes against precisely this tradition when he writes 
(C.GéV7.III.5): 

'Once Cain had slain his brother, he then persuaded his parents that Abel had in 
fact entered Paradise because he had pleased God; proof of his entry there was 
his offering that had been accepted: 'for the keeping of the commandment effects 
entry into Paradise, just as your transgressing of it caused your departure from 
thence'. Cain imagined that he had deceived his parents, and that Abel had no 
avenger, but at that point God was revealed over him and said 'Where is Abel 
your brother?' 

Possible hints of Abel's ascension are to be found in the Ascension of Isaiah 
9:7-10, and it may be that the tradition is also reflected in Abel's role as judge 
in the Testament of Abraham 13.58. 

The richest source for Jewish traditions, however, is the work known as the 
Cave of Treasures, a christianized re-telling of the biblical narrative, some-
what in the style of Jubilees. The work in its present form is probably a 
product of the sixth century, but according to Götze59 the 'Urschatzhohle' 
may go back to Jewish-Christian circles of the fourth century. Among the 
sources of this 'Urschatzhohle' seem to be certain Sethite writings. 

As a sample from the Cave of Treasures we may take another tradition 
connected with Cain and Abel. Already in Jubilees 4:1-11 mention is made of 
two sisters, Awen and Azura, of whom the former marries Cain, and the latter 

58 Cp also Life of Abel §11 (Le Muséon 87 (1974), p.478). and the Armenian Teaching of St 
Gregory §290. 

59 A. Götze, Die Schatzhöhle: Überlieferung und Quellen (Sitzungsberichte der Heidelberger 
Akademie der Wissenschaften, Phil.-hist.Kl. 1922,4). 



IV 

228 

Seth. Later Jewish tradition knows a number of other names, and instead of 
the children all being born at intervals (as in Jubilees), Cain and Abel are 
provided with twin sisters, whose names according to the medieval Midrash 
ha�Gadofi0 are respectively qnwntw and Iwbd'w. Similar names turn up in the 
Cave of Treasures,61 where, however, it is Leboda who is Cain's twin sisterand 
Qelimat Abel's. There can be no doubt that these names are related. The 
seventh century Syriac Apocalypse of Methodius (which is often closely based 
on the Cave of Treasures) reverses the order, making Qelima {sic) Cain's sister 
and Leboda Abel's62 — corresponding to Midrash ha�Gadol. 

This case is typical of many instances in the Cave of Treasures, where the 
only extant Jewish parallels are to be found in late sources. At present it seems 
impossible to define the nature of the relationship between the two63 with any 
degree of certainty, although if these traditions belongto the 'Urschatzhohle', 
then once again we are taken back to the fourth century or earlier for the 
actual point of contact. 

Historically the Cave of Treasures is a work of some importance, for 
although it survives only in East Syrian manuscripts, it was much used in the 
West Syrian chronicle tradition, and was also translated into several Christian 
oriental languages, notably Arabic and Ethiopie; furthermore, by way of the 
Apocalypse of Methodius, several of the legends it incorporated reached 
western Europe when this work was translated into Latin (from an inter-
mediary Greek version). In the west these legends came to enjoy enormous 
popularity. 

(c) Literature of the Islamic period 
Here we shall look at examples from three different types of literature, the 

East Syrian commentary tradition (especially fertile in the ninth century), the 
thirteenth century Book of the Bee by Solomon of Bosra (a narrative account 
of certain topics of biblical history), and the West Syrian chronicles. For the 
first two categories the Jewish parallels64 are usually to be found in medieval 

6 0 Ed.Margulies, p. ! 14. 
61 Ed. Bezold, p.34 (tr. Budge, p.70). 
6 2 Vat.syr.58, f.l 19a; this is also the order of Solomon of Bosra, Book of the Bee §18, and 

Michael the Syrian, Chronicle I.I (attributed to Methodius). The 'Prophecy of Adam', a 
christianized part of the Testament of Adam, speaks of Cain killing Abel for the sake of Leboda 
(Patr.Syr. II, col.1343). 

6 3 Compare also the identification of Cain's weapon as a stone (ibid), just as in Gen.R. 24,8, 
PsJ Gen.4:8 and PRE §2\. 

6 4 Here I exclude from consideration the large number which are mediated by much earlier 
writers, both Syriac and Greek. Jansma, in his important methodological critique of A. Levene's 
The Early Syrian Fathers on Genesis, writes (Oudtestamentische Studien 12 (1958), p. 181): Ά 
study of the influence of Jewish exegesis upon Nestorian exposition is to be a study of the 
influence of Jewish exegesis upon Greek exegesis and upon early Syriac expositors such as 
Ephrem'. In his classification of examples on pp. 161�81 under Ε he lists agreements between 
Levene's commentary and Jewish sources where no earlier Greek or Syriac source can be iden-
tified; it is this category that we are concerned with here. 
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sources only, and for reasons elaborated below it may be suggested that they 
reached Syriac writers only in the early Islamic period; for the third category 
the Jewish traditions are often older, and were probably mediated by the 
Greek chronicle tradition going back in particular to the lost chronicles of 
Annianus and Panodorus (early fifth century). 

From the East Syrian exegetical literature we may take two characteristic 
examples from discussions of the Aqedah narrative to be found in the ninth 
century Commentary on Genesis by Isho'dad of Merv.65 With the exception 
of Jacob of Serugh66, earlier Syriac writers did not ask how Abraham knew 
where the sacrifice was to take place; Isho'dad, in contrast, lists three different 
opinions: God told him in spirit (this corresponds to Jacob's explanation that 
it was revealed to him), or he saw a column of light, or he saw the cross as a 
column of light. Several Jewish commentators asked the same question, and 
in the Sefer ha� Yashara very similar answer is given: he sawacolumn of fire.67 

Later on in his section on the Aqedah Isho'dad gives various views about 
the ram caught in the tree, and among these are two which have close Jewish 
parallels: it was 'a mountain animal', or it had been taken by the angel from 
Abraham's flocks. The first view is attributed toR. Eliezer in Yalqut Gen.§101, 
while the second (which Isho'dad attributes to the tradition of the Schools') is 
found in Midrash ha�Gadol.6S 

As the title of his work implies, Solomon of Bosra offers his readers titbits 
culled from the choicest flowers that he could find. One of these titbits is a 
history of the staff of Moses, tracing its ancestry back to Paradise and the Tree 
of Good and Evil, through Midian, Pharez, Tamar, Judah, Isaac, Abraham, 
Shem, Noah, Seth to Adam who had cut off a branch from the Tree of Good 
and Evil (identified, as often, as a fig) to serve as a souvenir of his former 
home.69 

This is a familiar enough type of haggadah, where a sacred object or place is 
provided with a full documentation throughout sacred history. The origins of 
this sort of process can already been seen in the Bible, in particular in 
Chronicles, where the site of the Temple is implicitly identified as the site of 
the Aqedah a theme that is developed to the full in the targumim, above all 
Ps. Jonathan. The interest in the prehistory of sacred objects, as opposed to 
places, does not seem to have quite such early origins. To take the case in 
question, Moses' staff: the beginnings of the process are to be found in Pirqe 

6 5 See note 23 for reference. The relationship between Isho'dad and the other East Syrian com-
mentators is a complicated one, but the problem is not of direct concern here. 

« Ed. Bedjan IV, pp.75,77. 
6 7 Ginzberg, Legends of the Jews, I,p.278 V, p.250. In Gen.Rand PsJ he sees the cloud of the 

Shekhina. 
6 8 Ed. Margulies, p.356 cp Ginzberg, V, p.252. 
6 9 77κ> Book of the Bee (ed. Budge), §30. 

http://Vat.syr.58
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Avot, where the staff is one of the ten objects created on the Eve of the 
Sabbath' (V.9). But the concatenation that we have in the Book of the Bee is 
not to be found until considerably later in Jewish sources: in this particular 
case a close parallel is to be found in Pirqe d-Rabbi Eliezer10, usually assigned 
to the eighth or ninth century. 

The late attestation of such traditions in both Syriac and Jewish literature 
in itself suggests that they travelled across the confessional boundary at a 
comparatively late date. There seem to be two possible ways in which this 
could have happened: first, by way of converts from Judaism to Christianity 
in the early centuries of Islam; and secondly, through discussion, on a friendly 
basis, between teachers and scholars of the two religions, perhaps especially in 
the ninth century, which appears to have been a period of remarkable 
openness among scholars of all three great religions. We have already seen 
how the East Syrian Patriarch Timothy learnt of the apocryphal psalms of 
David indirectly from trustworthy Jews then under instruction as 
catechumens in the Christian religion', and further evidence for such 
conversions under early Islamic rule can be found in the brief statement in the 
Chronicle of Michael the Syrian (XI. 12) that 'at this time (second half of the 
seventh century) many Jews converted and became Christians'.71. The other 
path along which Jewish traditions might reach Syrian Christian circles may 
well have been through direct contact. The Karaite al-Qirqisani, for example, 
mentions how he used to engage in friendly theological discussions with 
'Yashu' Sekha',72 who can be identified from the Syriac side as Isho'zekha, 
bishop of Ukbara in the late ninth century.73 And elsewhere the same writer 
states that al-Muqammis 'had intercourse with Christianity' as a student of 
'Nana'74 (i.e. Nonnus of Nisibis, the ninth century Syrian Orthodox writer, 
several of whose works survive). 

We have already indicated in §3 how some medieval Syriac chronicles have 
preserved excerpts from Enoch and Jubilees. This rich storehouse of short 
fragments from Jewish writings of the Hellenistic and early Roman period 
still awaits proper exploitation; in many cases the material is also to be found 
in Byzantine chronicles, and so the interest of the Syriac sources is primarily 
textual, but occasionally these chronicles preserve material not known from 
the extant Greek chronicle tradition. This applies, for example, to some 
excerpts derived from Annianus, attributed to Enoch; none, in fact, belong to 
I Enoch, although they are clearly based on the Enochic tradition of the 

70 PRE §40. 
71 One should probably tule out the earlier forced conversions under Heraclius. 
72 Kitab al-anwar wal-maraqib (ed. Nemoy), II, p.220. 
73 Cp. J.M. Fiey, Assyrie Chrétienne. Ill (Beirut, 1968), p. 128. 
74 Ed. Nemoy, I, p.44 
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descent of the bene Elohim from Mount Hermon75, but instead of being the 
Watchers, as in Enoch, the bene Elohim are 200 of the Sethites who had tried 
to recover the paradisiacal state by livinga life of holiness on Mount Hermon; 
eventually disappointed at the lack of success of their venture they descend 
again, and elect Semiazos as their King. This material would seem to go back 
to Sethite literature, and it is related to, but not identical with, information to 
be found in the Cave of Treasures. According to the Chronicle ad annum 
1234, before moving to Mount Hermon these Sethites had lived on the slopes 
of Paradise, the Mount of Victories', ministering at the 'cave of treasures' 
where Adam was buried. Mention of the 'Mount of Victories'76 at once 
associates this text with certain legends surrounding the Magi preserved best 
in another Syriac Chronicle,77 but also quoted in the Opus imperfection in 
Matthaeum19 as deriving from the liber apocryphus nomine Seth. While we 
are obviously dealing with traditions that are Christianized in their present 
form, the speculation over the Sethites may well go back to Jewish develop-
ments of the Enochic literature (cp 4(a) above); this is a topic that certainly 
deserves further exploration.79 

We may summarize our survey as follows. The vast majority of the Jewish 
traditions attested in Syriac literature reached Syriac writers before the end of 
the fourth century; these travelled by three different paths: incorporated into 
the Peshitta, by way of the apocrypha and pseudepigrapha, and inde-
pendently of these two (whether orally or in written form is impossible to say; 
it is very possible that they travelled by both ways, and in the latter case the 
lost Adam literature is very likely to have been an important vehicle). The very 
fact that many haggadic traditions can be securely dated in their Syriac form 
to the fourth century or earlier is in itself important, seeing that Jewish 
witnesses to such traditions are often of very uncertain (or even late) date. In 
particular it might be mentioned here that these early Syriac sources (notably 
the Peshitta itself and Ephrem) could have a potentially significant role to 
play in the assessment of materials contained in Targum Pseudo-Jonathan, 
and their relationship to earlier Palestinian Targum tradition. 

From the fifth century onwards there would appear to be only a trickle of 
new material entering the Syriac sphere, and much of this comes in by way of 

75 English translation in JTS ns 19 (1968), p.627: cp also the Anonymous Chronicle adannutn 
1234 (ed. Chabot) I, pp.33 line 18 — 35 line 11. 

76 Only once, and in a different context, in the Cave of Treasures (transi. Budge, p.96). 
77 Ps.Dionysius, Chronicle (ed. Chabot) I, pp.57-70; cp U. Monneret de Villard, Le Leggende 

Orientali sui Magi Evangeiici (Studi e Testi 163; 1952), pp. 1-68. 
78 Patrologia Graeca 56, col.638. 
79 A.F.J. Klijn, however, in his Seth in Jewish. Christian and Gnostic Literature (Supple-

ments to Novum Testamentum 46; 1977), pp.60-77, sees these developments as purely Christian; 
cp also F. Dexinger, Sturz der Göltersöhne oder Engel vor der Sintflut? (Wiener Beiträge zur 
Theologie 13; 1966), pp.97-l!6. 
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translations of Greek texts, either themselves of Jewish provenance, or 
incorporating Jewish exegetical traditions. Nevertheless, during the early 
centuries of Islamic rule there seems to be evidence of direct contact between 
Jews and Christians which resulted in the transfer of a limited amount of 
further material. 

In this article only some bare outlines, indicating the main areas where 
haggadic traditions of Jewish origin, have been given: much spadework 
remains to be done before any definitive conclusions about the various 
channels of transmission can be reached, but if the present paper stimulates 
interest in this intriguing area it will have served its main purpose. 

V 

A PIECE OF WISDOM LITERATURE 

IN SYRIAC 

The short text published here1 is taken from Mingana syr. 71, 
f. 73r, a manuscript written in two different West Syrian hands of 
about 1600, according to Mingana's Catalogue, where2 it is given 
the title ' Questions addressed by the king of the Babylonians to 
the king of the Persians'. The same text is also to be found in 
Harvard (Houghton Library) MS. syr. 47 (Accession no. 3985), 
f. 5r,3 a Jacobite manuscript written in July 1857 by the deacon 
Shem'on bar Abulhad in the monastery of Mar Abel and Mar 
Abraham, near Midyat [in Tur 'Abdin] (f. 238). The variants of 
the Harvard manuscript are denoted below by the symbol Ή ' . 

The text further occurs in two Garshuni manuscripts, B.M. 
Or. 7209, £ 2 i 3 r _ v , and Neofiti 52, ff. I25v�i26r. The former of 
these is a Jacobite manuscript completed on the 8 th Nisan 
A.G. 1871 ( = A . D . 1560), while the latter, Neofiti 52, is the only 
Nestorian manuscript known to me that contains this text; it was 
written by the deacon 'Abd al�Karim of Mosul, in 1676/7. 

The Garshuni version, for which I rely on B.M. Or. 7209, 
exhibits a text slightly expanded in one or two places. Instances 
are denoted in the translation of Mingana syr. 71 below by the 
symbol £ G \ 

T E X T 

οπΛ ^sarfo riL.oo'ia.1 KlfAsa h\c\ Ητχο ,λΑια1 r^iAriraa rCaAsi 

ocn ~>.i .nAiîk1 .(.xïï. àuèvi brCÂwa .JAM =>OOO ^JAüJ èvx. „Λ jaxän 

.pï'icv.i ^sa γΐιϊΛνΛ < M » O . "Wia^ ŝa \±n*x cusa .riA*cn cr<lsA»i 

ςΐζαχ�χ cvisno . rntm ^x Kii*»:i CMSJO · γ ϊ ! α * ο ο ^SI ^ « i u . i "OASIO 

niL»coH&:i Γώ∆.\.»3ΛΊ r^ i ic ia ' „re'àuin.s τ»ν�.τ cuseo .p '̂Aulr«' ŝo 

TxiSlijSO .rcA>C\\\ji drC*io^ ς=8 i ini . i e . r d A n s j rfa.\=o\ »Λ&3 
1 I should like to thank Professor W. D. McHardy, Curator of the 

Mingana Collection (in the Selly Oak Colleges Library, Birmingham), for 
permission to publish this text. 

2 Vol. 1, col. 183. 
3 Described in Titterton's typescript catalogue as " six conundrums ". 
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r<A»Aunrti rt^j& r^S^Oo p s À > i u ^ o h.p«'«i=.T rtbvsi*, rficu JSO 

'^i*m;iO .rCiax-.T crasjftâra γ ^ � A J J pill^ai £7) rvAjjiO ~Ά\τ—, 

r<fièui=is> j i . ix . . io .^ο.τΞοΙίΛ ^tiaaxso r i i w o rO^irc" κ ' Α ν ∆ κ ' p a 

APPARATUS 

a i=»yé H. b « i i i ^ a ^ H. c ^ e H(jvV!). d j ^ e H. e +evi=nn HI 
f / v a H. g ont H. h *ώΰ,<Λ=>:ι H. i ont * H. j oz* ο H. 

k +�«raoiu^ H. 

TRANSLATION 

The king of the Babylonians wrote and sent to the king of the Persians, 
and said to him: "Explain to me six sayings ( G + ' t h o s e which I ask 
thee'), and take from me three years' tribute ( G + ' a n d if you do not 
answer them I will take from thee three years' tribute')." 

N o w the king wrote as follows: "What is heavier than a mountain, 
and what is hotter than fire; and what is sharper than a sword, and 
what is sweeter than honey, and what is fatter than a sheep's tail, and 
what is sure among created things?" 

The answer of the king of the Persians which he returned to the king 
of the Babylonians (G H here have only: " t h e reply"): " T h a t which 
is heavier than a mountain is deceit; that which is hotter than fire is the 
wrath of man; that which is sharper than a sword is the tongue of a 
wicked woman;1 and that which is sweeter than honey2 is milk in a 
child's mouth3 (G + 'which it sucks from its mother'), and that which 
is fatter than a sheep's tail is the land and water that makes everything 
(G + ' o n them') fat; and that which is sure among created things is 
death" ( G + " t h a t which is executed on every man (is) fate". The end. 
And when he knew and explained them, he sent him three years' tribute, 
as he had settled). 

COMMENT 

In discussing the literary genre of this short piece one should 
separate the context (the letter) from the content (the riddles). 
In respect of the former, letters containing difficult demands or 
queries (not necessarily in the form of riddles) feature in a number 
of Oriental and Greek sources. Most famous among such letters 

1 Cf. Prov. v. 3�4; E. Littmann, Morgenländische Spruchweisheit (Leipzig, 
I9J7)» p- 62: "What is sharper than the sword?—The tongue." 

2 Cf. Judg. xiv. 18. 
3 Cf. Odes of Solomon xl. 1. 
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is that found in the Story of Ahiqar: the king of Egypt sends to 
the king of Assyria demanding that he supply him with an 
architect to build a castle between heaven and earth; if the 
Assyrian king duly provides such a man, Pharaoh will send him 
the revenue of Egypt for three years, while failure to send some-
one means that the Assyrian king will forfeit the tribute of 
Assyria and Nineveh for three years.1 

It will be noticed at once that both in Ahiqar and in the present 
text the transfer of tribute is to be for three years, but in Ahiqar 
the Egyptian king never resorts to riddles, although various 
further demands are made by him once Ahiqar has arrived at his 
court. 

This episode in Ahiqar is taken up in the Greek Life of Aesop, 
where the contest of wisdom is between Nectanebo, the Egyptian 
king, and Lykeros (Lykourgos), the king of Babylon, while 
Ahiqar's part is played by Aesop himself.2 

The whole literary genre of the epistolary contest appears to 
have its origin in Egypt, where it is represented by The Quarrel 
between King Apôphis and Sekenenrê, preserved in P. Sallier I.3 In 
this tale the Hyksos king Apôphis sends a message to his vassal 
Sekenenrê, in Thebes, complaining of the disturbance caused by 
hippopotami near Thebes, which prevented Apôphis—in Avaris, 
in the N.E. Nile Delta !—from sleeping. Sekenenrê and his wise 
men are at a loss to know how to deal with this problem, and at 
that point the story unfortunately breaks off. 

This Egyptian tale was recognized by Maspero4 as belonging 
to the genre of problems or riddles posed by one king to 
another, such as one finds in Ahiqar. Indeed the motif of the 
hippopotami causing Apôphis sleepless nights miles away in 

1 Cf. F. C. Conybeare, J. Rendel Hams, A. S. Lewis, The Story of Ahifcar 
(2nd edn, 1913), pp. 114-15 (ET), p. 55 (Syriac text). This part of the story 
is not extant in the Elephantine Aramaic fragments. For the other Syriac 
recensions of Ahiqar, see F. Nau, Histoire et sagesse d'Ahikar l'Assyrien 
(Paris, 1909); idem, "Documents relatifs à Ahikar", Revue de Γ orient chrétien, 
χχι (1918/19), 148�60, 274�307, 356�400. 

2 Vita Aesopi, §§105�23. On the relationship between the Life of Aesop 
and Ahiqar, see B. E. Perry, Aesopica 1 (Urbana, 1952), pp. 5�10. In the oldest 
recension of the Life (Perry's " Vita G") the tribute is for three years in § 123, 
as in Ahiqar, but in §105 (and in Perry's "Vita W(estermann)" in both 
places) the figure has become ten years. 

3 Translation in (e.g.) A. Erman, The Literature of the Egyptians (London, 
1927), pp. 165�7; G. Lefebvre, Romans et contes égyptiens de l'époque pharaonique 
(Paris, 1949), pp. 131-6. 

4 Les contes populaires de l'Egypte ancienne (4th edn, Paris, n.d.), p. xxvi. 
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Avaris has a fairly close parallel in Ahiqar, where, however, the 
offending animals are horses.1 There is, however, no mention 
(at least in what survives) of tribute in the Egyptian tale, and it is 
unfortunate that the whole context of the episode is not clear. 

From Mesopotamia, on the other hand, there seem to be no 
examples of this particular type of literature, although several 
remains of "contest literature" survive both in Sumerian and 
Akkadian.2 

In Classical Greek literature3 I know of nothing exactly 
similar. Contests of riddles are indeed extremely common, and 
constitute, among other things, a stock feature of symposia, but 
none of these contests take place by letter. For the Hellenistic 
period, however, the situation is rather different. The Life of 
Aesop, which probably belongs in its original form to the first 
century A.D.J has already been mentioned. Another example is to 
be found in Plutarch's Banquet of the Seven Sages (151b) where there 
is mention of a wisdom contest of a similar sort between Amasis, 
king of Egypt, and the king of the Ethiopians, and it is interest-
ing that this choice of participants again points to an Egyptian 
origin for the genre. 

Contests, specifically of riddles, and between royalty, are said 
by Josephus, who quotes the otherwise unknown Dios, to have 
taken place between Solomon and Hiram:4 

They say that Solomon, the ruler of Jerusalem, sent riddles (αινίγµατα) 
to Hiram, at the same time requesting him for others. He who was 
unable to solve them was to pay a fine to the one who did. Then, with 
the help of a certain Abdemon of Tyre, Hiram solved the riddles that 
had been set, and proposed others which Solomon was unable to solve, 
and so had to pay him back a large quantity of money. 

This is no doubt a Hellenistic embellishment on the Old Testa-
ment narrative. In the Old Testament itself the ability to answer 

1 The Story of Ahiqar, p . 120 (ET), p . 63 (Syriac text): " T h e horse of thy 
[Ahiqar's] lord neighs in Assyria, and our mares hear his voice here [in 
Egypt] and their foals miscarry." 

2 Cf. J . J . A. van Dijk, La sagesse suméro-accadïenne (Leiden, 1953), pp. 31 ff.; 
W. G. Lambert, Babylonian Wisdom Literature (Oxford, i960), pp. 150 ff. This 
contest literature is usually interwoven with another genre, the fable. I t is 
worth noting that within this fable contest literature the riddle in the form 
"wha t is more X t h a n Y ? " never occurs. 

3 In general compare K. Ohlert, Rätsel und Rätselspiele der alten Griechen* 
(Berlin, 1912); also W. Schultz, Rätsel aus dem hellenischen Kulturkreis 
(Mytholog. Bibliothek, nr. 1; Leipzig, 1909). 

4 Antiq. v in . 148 —C. Apion. r. 114. 
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ηΐτπ "riddles, hard questions", is the mark of a wise king such 
as Solomon himself,1 or the "king of bold countenance",2 who 
is described as Π1ΤΠ ]Ό» (ο' διανοούµενος αινίγµατα, θ' συνιών 
•προβλήµατα). Indeed in I Kings v. i4(EVViv. 34,LXX iv. 30) an 
old stratum of the Septuagint (similarly Peshitta) states that 
Solomon's wisdom (presumably in the sphere of answering the 
riddles of other kings) was the reason for tribute paid by them to 
him: 

και τταρεγίνοντο ττάντες οι λαοί άκοΟσαι της σοφίας Σαλωµων, και 
έλάµβανεν δώρα (=ΠΠ3ο*) τταρά ττάντων τών βασιλέων της γης 
όσοι ήκουου της σοφίας αύτοϋ. 

From a very much later period, the Persian author Nizâmi-e-
'Arudi, in his Lour Discourses [Chahdr Maqdla),3 said that it was 
the custom for the kings of the ancient dynasties of Persia—as, 
later, the Caliphs—to dispatch their ambassadors armed with " wise 
sayings, riddles and enigmatical questions". 

In none of the instances of royal "wisdom contests" do we 
find the riddle or problem expressed in the same manner as in 
the present text, "What is more X than Y?".4 This, of course, is 
precisely how the Philistines phrased their answer, itself in the 
form of a riddle, to Samson's riddle in Judges xiv. 18: "What is 
sweeter than honey, what is stronger than a l ion?" The form is 
surprisingly rare, although a related type, "What is most X ? " is 
commonly found, especially in Greek literature.5 Possibly the 
form with the comparative is a popular rather than a literary 
one.6 Examples, with moralizing answers, are, however, especi-
ally to be found in medieval times, both in Greek and Latin. As 

1 I Kings x. 1 ; cf. v. 10 ff. (MT ; E W iv. 29 ff.). The actual questions posed 
by the Queen of Sheba were, not surprisingly, eventually provided in a late 
Syriac pseudepigraph (unpublished; I hope to edit this). Cf. also L. Ginzberg, 
Legends of the Jews, iv, pp . 145 ff. 

2 Dan. viii. 23. 
3 Revised E T by E. G. Browne (Gibb Memorial Series xr. 2 ; Cambridge, 

1921), pp. 25-6. 
4 The nearest is in Plutarch, Banquet.. ., 153a: τί τφεσβύτατου; χρόνος. 
5 Cf. preceding note; other examples can be found in Ohlert, op. cit. 

pp. 107 ff. 
6 Compare the modern examples in Archer Taylor, English Riddles from 

Oral Tradition (University of California, 1951), pp. 533�70; and, for Arabic, 
Littmann, op. cit. pp. 47 ff. The majority of these, however, consist of two 
or more comparatives, paradoxically contrasting. J . Huizinga, Homo Ludens 
( E T , London, 1949), pp. 105 ff., stresses the ritual connotations of the riddle. 
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an illustration of the former, I give t w o taken from Heinrici 's 
collection of Byzantine Έρωταττοκρίσεις:1 

no. 117 Τί ύψηλότερον παρά TOO ούρανοΰ; Ή αγάπη. 

I n the second example the catechetical intent ion is m a d e quite 
specific: 

no. 44 ττοία αµαρτία έστιν βαρύτερα πάντων; Ή µισαδελφία. 

O n the Latin side I quote a single example out of several cited 
by Suchier : 2 

Quid dulcius melle ? Divina precepta. 

These medieval " Q u e s t i o n s and A n s w e r s " 3 (which have their 
counterpart in the frequently recurr ing Syriac sü'ale, "ques t ions " ) , 
however , tend to have a consistently moral or didactic aim, 
whereas in the Syriac riddles under consideration this hardly 
applies to the answers to the fourth and fifth queries. N o r , in the 
Greek and Latin texts, are the questions phrased consistently in 
the same form. 

This , inevitably rather superficial, survey has shown that the 
short Syriac text here published is, in form, wi thout any exact 
parallel, a l though ultimately it was certainly inspired by Ahiqar.4 

I t wou ld be extremely hazardous to a t tempt to date the text, and 
I deliberately refrain from offering any guess. But, of whatever 
date, this short piece is nevertheless of some interest, demon-
strating as it does the continued use of the old genre of royal 
wisdom contests carried ou t by means of letter. 

1 In Abh. Sachs. Akad. Wiss. xxvm (1911), 85, pp. 43 ff. 
2 Cf. L. W. Daly, W. Suchier, Altercatio Hadriani Augusti et Epicteti 

Philosophi (Illinois Studies in Language and Literature, xxrv, nos. 1-2, 1939), 
pp. 121, 124, 127. 

3 On these see especially G. Bardy, "La littérature patristique des 
'Quaestiones et responsiones' sur l'Écriture", \s\Revue biblique, 30,1(1932) and 
xLii (1933). 

4 It is remarkable that Syriac Ahiqar manuscripts are all Nestorian, while 
the present text has a predominantly Jacobite tradition. 
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Syriac and Greek Hymnography: Problems of Origin 

Early Syriac poetry has for a long t ime played an important role in dis-
cussions of the origins of Greek hymnography, seeing tha t the earliest col-
lections of Christian hymns are in Syriac, and belong to the fourth century— 
considerably earlier than anything in Greek of comparable extent. In the 
present paper my aim is a very modest one, to clear away certain miscon-
ceptions t ha t are widespread in connection with the Syriac side. The con-
sequences, however, are not without interest for a correct appraisal of the 
Greek evidence. 

The claims of the famous Germanist, Wilhelm Meyer, concerning Syriac 
poetry and its influence on the development of accentual verse in Europe 
λνΐΐΐ be well�known to all.1 Although Meyer's theories have fallen out of favour 
now, t h e influence of Ephrem on Byzantine hymnography, and in particular 
on t h e greatest of all Byzantine poets, Romanos, is still widely admitted, 
both as far as form (in particular isosyllabism) and content are concerned. 
One authoritative voice, however, has spoken out against any real influence 
of Syriac poetry on the origins and development of Greek hymnography. 
Professor A. Dihle, in the course of an important article entitled "Die An-
fänge der griechischen akzentuierenden Verskunst"2, claims tha t , far from 
being a Syriac contribution to Greek hymnography, isosyllabism was in fact 
something alien to Syriac poetry and a comparatively recent introduction 
into it in Ephrem's t ime. This, it will readily be seen, is the complete reverse 
of Wilhelm Meyer's hypothesis, and a return to the view propagated by 
Sozomen, who stated {Hist. Ε eel. I I I . 16): 

I t is related that Bardaisan's son Harmonios was deeply versed in Greek learning, and 
was the first to subdue his native tongue to metres and musical laws. These verses he had 
sung by choirs, and even now the Syrians frequently sing, not the precise poems of Har�
monius, but the same melodies. 

We shall come back later to consider t h e value of Sozomen's s tatement, 
but first it will be best t o s tate what is definitely known about t h e nature 
and origin of early Syriac poetry. 

1 W. Meyer, 'Anfang und Ursprung der lateinischen und griechischen rhythmischen 
Dichtung', in Gesammelte Abhandlungen zur mittellatein. Ehythmik, Berlin 1905, II, 
pp. 1�201 (esp. 103ff.). 

2 Hermes 82 (1954), pp. 182�99, especially 191ff. 
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The first sizeable collection of Syriac poetry tha t we possess consists of 
t h e works of St Ephrem, the main features of whose poetic corpus are as 
follows: most obviously there are two quite distinct categories of poem, 
stanzaic and non-stanzaic. The former is by far the most important , and 
comprises a dozen odd hymn cycles, where each cycle contains anything 
from four to 87 hymns, or madrashe, to use the Syriac term. These madrashe 
were certainly sung, and the titles of the melodies are preserved, but alas not 
the original music. The stanzas were probably sung by soloists, while a fixed 
response was provided by a choir after each stanza. The stanzas are con-
structed on isosyllabic principles, and the isosyllabic pa t tern can range 
from the very simple (e.g. five short lines of four syllables each to a stanza) 
t o the highly complex and diffuse pat terns of the longer stanza models. 
Ephrem uses well over fifty different stanza patterns, each with its own 
qolo, or melody, to which it was sung. 

The non-stanzaic poetry, or memra, is much less extensive (at least as far 
as the genuine Ephrem is concerned). In Ephrem the memra, or verse 
homily, always consists of couplets of 7 + 7 syllables. 

That Syriac verse is based on isosyllabic principles there is absolutely no 
doubt . Certain scholars, however, in particular Hölscher3, have tried to 
argue t h a t there is some further accentual principle as well (thus providing 
a close parallel to the homotony of certain types of Byzantine hymnography). 
Since, however, we know very little — if anything — for certain about the 
na ture of the accent in classical Syriac4, any theory on this basis must inevi-
tably remain highly speculative and uncertain, and Hölscher's whole thesis 
was severely criticised by Bergsträsser in a review of his book Syrische Vers-
kunst.5 

Two other features characteristic of early Syriac poetry should be men-
t ioned: the acrostic, either alphabetic, or spelling out the author 's name, is 
employed on various occasions by Ephrem; rhyme, on the other hand, is 
not a regular feature, and Ephrem uses it only very sparingly; we shall 
shortly see, however, t ha t rhyme may have played a more important part in 
the very earliest Syriac poetry, of which only snatches survive. This is a sur-
prising s tate of affairs, since rhyme re-appears again in the Islamic period, 
under the influence of Arabic poetry. 

I t so happens tha t Ephrem is the earliest Syriac poet whose works survive 
in any quanti ty, but the great variety of poetic forms t ha t he employs with 

3 G. Hölscher, Syrische Verskunst, Leipzig 1932 ; an earlier writer who argued along the 
same lines was H. Grimme, Der Strophenbau in den Gedichten Ephraems des Syrers, Frei-
burg 1893, and in ZDMG 47 (1893), pp. 276-307; 53 (1899), pp. 102-12; cp also his 'W. 
Meyer und die syrische Metrik', Zeitschrift für Assyriologie 16 (1902), pp. 273—95. 

4 Grimme and Hölscher based their theories on modern west Syrian pronunciation. This 
assumes that (a) there was no change in the nature and placing of the word accent over 
1500 years, and (b) that the musical accent was identical with that of the spoken language. 
Both these are unlikely assumptions. 

5 In: Orientalistische Literaturzeitung 36 (1933), cols. 748—54. 
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such facility suggests t ha t behind him lies a long tradition of Syriac poetry. 
In fact Ephrem himself here and there preserves odd quotations of earlier 
poets—the heretics, such as Bardaisan, whom he is combatting. He specifi-
cally states, too, tha t Mani himself wrote madrashe.6 Furthermore two early 
isosyllabic poems actually survive, incorporated into the third-century 
Acts of Thomas, one of them being the famous Hymn of the Soul. These two 
poems are both in six syllable couplets, without rhyme. We also have snat-
ches of even earlier poetry : Baumstark identified7 a quotation from a pagan 
poet in a memra of Isaac of Antioch : this is in rhyming seven syllable coup-
lets, but unfortunately we have no means of dating the piece. Definitely 
earlier is another quotation identified by Baumstark, this t ime incorporated 
into the Letter of Mara to Serapicm, one of the very earliest pieces of Syriac 
li terature, which Baumstark proposed dating to soon after AD 70 (others 
have preferred slightly later dates).8 This fragment is again in rhymed seven 
syllable couplets. There is also a short pagan funerary inscription of the third 
century AD which may possibly be in verse9: if so, isosyllabism seems to be 
absent, but rhyme present. 

Both rhyme and isosyllabism also tu rn up in another favourite literary 
genre of early Syriac writers, namely artistic prose {Kunstprosa), employed 
for example by Afrahat, Ephrem and the authors of some of the early Per-
sian martyr acts. This has much in common with the corresponding Greek 
prose style tha t flourished in the period of the Second Sophistic — another 
area where we have the problem of exact relationships ! 

How does this picture—based on the actual surviving material—fit in 
with Sozomen's description of the origins of Syriac poetry? If Baumstark ' s 
dating of the Letter of Mara to Serapion is correct, the bot tom would be 
knocked out of Sozomen's claim, for we would then have an example of 
Syriac isosyllabic poetry written well before the t ime of Harmonius (early 
third century). Unfortunately, as we have seen, the dating of the letter is 
not certain. There is, however, another feature of Sozomen's s ta tement tha t 
arouses suspicions, namely the very person of Harmonius. On quite other 
grounds Drijvers has shown10, in his book on Bardaisan, tha t Harmonius is 
in fact the invention of Sozomen, and has no basis in history. What we have 

6 H. contra Haereses (ed. E. Beck), I. 16. 3. 
7 A. Baumstark, Altsyrische Profandichtung in gereimten Siebensilbern', Orientalistische 

Literaturzeitung 36 (1933), cols. 345-8. 
8 P. Altheim, Weltgeschichte Asiens, II , Halle 1948, p. 146, 163, prefers a third century 

date, c. 260. In support of a first century date, see P. Millar, Journal of Eoman Studies 61 
(1971), p. 4. 

s So J. B. Segal, who published it in Bulletin of the School of Oriental and African 
Studies 30 (1967), pp. 293-7. (The Inscription is no 48 in H. J . W. Drijvers' collection, Old 
Syriac (Edessean) Inscriptions, Leiden 1972). The omission of the Odes of Solomon from 
the above discussion is deliberate, since I believe them to be a translation from Greek. 

10 H. J . W. Drijvers, Bardaisan of Edessa, Assen 1966, pp. 180—3; before him also 
M. Sprengung, in AJSL32 (1915/16), p. 199f. 
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here turns out to be a case of Greek chauvinism : Sozomen could hardly deny 
the fame of Syriac poets such as Ephrem, but this was worrying to a loyal 
Greek speaker, to whom music and metre were the preserves of hellenic 
culture. Accordingly, the famous Bardaisan is accredited with this son 
Harmonius (the Greek name a t once arouses suspicion: Bardaisan's genuine 
sons had Semitic names), and in this way Sozomen neatly makes poetry in 
barbaric Syriac—and thus indirectly the poetry of the prestigious Ephrem 
himself—the t r ibutary of Greek culture. 

I should not spend so much t ime on Sozomen's view except for the fact 
t ha t it appears to have been very influential. I t was taken over by Theodo-
ret , and has not been without its influence on modern scholarship. The early 
nineteenth-century German scholar, August Hahn, the author of an in-
fluential book entitled Bardasenes Gnosticus Syrorum Primus Hymnologus^, 
was probably misled by Sozomen's tendentious picture when he interpreted 
a well-known passage in one of Ephrem's Hymns against Heresies12 as evi-
dence tha t Bardaisan himself introduced madrashe and metrical form into 
Syriac, a view not without its adherents in more recent scholarly literature 
as well. I n reality all t ha t Ephrem is saying in this particular hymn—as 
Sprengung pointed out long ago13—is t ha t Bardaisan put over his pernicious 
doctrines in poetic form—a well-known technique in early Christianity. The 
stanza in question reads as follows : 

He (Bardaisan) wrote madrashe and provided them with tunes; 
he composed psalms and put them into metrical form; 
by means of measures and balances he distributed the words. 
He offered to the guileless bitter things in sweet guise, 
in order that, though feeble, they might not choose wholesome food.14 

There is, in fact, absolutely no reason to suppose t ha t isosyllabic poetry 
was something new in Bardaisan's day, let alone an import 'from some other-
culture. Indeed isosyllabism as a principle of Semitic poetry may well be 
something extremely ancient: it may be a feature of the funerary inscription 
known as the Carpentras stele15, and recently it has been claimed that 
syllable count plays an important par t in early Hebrew poetry.16 

I f the case for Greek influence on early Syriac poetry, first pu t forward 
by Sozomen, quite definitely lacks any sound basis and can be dismissed 

"Leipzig, 1819, p. 28ff. 
12 H. contra Haereses LUI . 5. 
13 M. Sprengimg, Antonius Rhetor on versification', AJSL 32 (1915/16), p. 202. (Spreng-

ling's long article [pp. 145—216] gives an excellent summary of earlier studies on the subject 
of Syriac versification). 

14 I use Sprengling's translation, op. cit., p. 168. 
15 No 269 in H. Donner and W. Eöllig, Kanaanäische und Aramäische Inschriften, 

Wiesbaden 1962/4. 
16 E. g. D. N. Preedman, 'Acrostics and metrics in Hebrew Poetry', HTK 65 (1972), 

pp. 367—92; for Ugaritic, see P. M. Cross, 'Prose and Poetry in the mythic and epic texts 
from TJgarit', HTR 67 (1974), pp. 1-15. 
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without further ado, the reverse proposition is much more problematic, and 
here I can only make a few observations : 

(1) Meyer's extreme thesis, t ha t Greek and Lat in accentual verse are to 
be traced back to the influence of isosyllabic translations of Ephrem's 
poetry, is no longer tenable. Dihle, for one, has shown tha t the rhythmic 
principle of late Greek accentual verse is an inner Greek development, un-
connected with the influence of isosyllabic translations of Syriac verse.17 

On the other hand it needs stressing tha t Syriac poetry was sung, and this 
means t ha t less weight needs to be put on the nature or position of the 
(spoken) word accent in Syriac than some writers on the subject have done. 
Consequently isosyllabism will indeed be the most important element in 
any theory of Syriac influence on Greek hymnography.1 8 

(2) The one clear case of the influence of Syriac isosyllabism is to be found 
in the Ephrem Graecus corpus. According to Dihle19, these texts s tand quite 
apart in Greek hymnography, but from the Syriac side too they raise a 
problem: in hardly any case does a Syriac original survive, and it is not 
always certain tha t they really are translations. In any case, even if they 
are, the content has been handled quite freely, since the biblical allusions are 
sometimes to be traced specifically to the L X X , and not the Peshitta.2 0 

(3) The kontakion is a problem tha t needs to be considered by itself. Most 
of the elements of the kontakion, apart from homotony, are present in, and 
characteristic of earlier Syriac poetry, in particular the madrasha, which in 
Ephrem's hands often matches up excellently to Paul Maas' description of 
the kontakion as a 'lyrische Predigt ' .2 1 Indeed, all t ha t Maas had to say in an 
article of 1910 on the subject of the origins of the kontakion still stands 
to-day. While the kontakion cannot be called a straight borrowing from 
Syriac poetry, I think there can be little doubt tha t the creation of this 
completely new poetic form in Greek owes not a little in inspiration to Syriac 
religious poetry. 

(4) The question of thematic influences is quite a separate one. Here it 
should be remembered tha t a large number of educated people in Syria in 
the fourth to sixth centuries were bilingual, and so borrowing—either w a y -
need not be confined to written texts and translations : the liturgical poetry 
of Ephrem and his successors would have been familiar from its regular use 
in church. This, in particular, I would say, is an area where much profitable 
work remains still to be done. 

17 Op. cit. (see note 2) 
18 In this connection it would be worth investigating how many isosyllabic stanza pat-

terns are common to both Syriac and Greek; note, for example, that the syllabic pattern of 
no 14 in C. A. Trypanis, Fourteen Early Byzantine Cantica, Vienna 1968, corresponds 
exactly to that of Ephrem, H. Nat. 1 and H. Epiph. 3(7 + 7 7 + 7, refrain of 7 + 7). 

19 Op. cit., p. 193. 
20 E. g. the poem on the sacrifice of Isaac (ed. S. I. Mercati), stanza 104 ( =Gen, 22, 13), 

on which see my 'Sarah and the Aqedah', Le Muséon 87 (1974), p. 69, note 16. 
21 P. Maas, 'Das Kontakion', Byzantinische Zeitschrift 19 (1910), p. 289. 
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A SYRIAC COLLECTION O F PROPHECIES 
O F T H E PAGAN PHILOSOPHERS 

For Peter Megaw 

When the Georgian poet Rustaveli visited Jerusalem in 1192 he 
recorded seeing on the frescoes of the Monastery of the Holy Cross, 
alongside Christian saints, portraits of the Greek sages "such as 
Socrates, Plato, Aristotle, Cheilon, Solon, Thucydides and Plutarch, 
just as they are to be found in our monastery on Athos" '. Although 
these particular wall paintings in Jerusalem were destroyed in the 
middle of the nineteenth century, those at the Monastery of the 
Georgians (Monë Ibêrôn) on Athos can still be seen by the modern 
visitor. Indeed, so regular a feature of ecclesiastical iconography were 
these pagan sages considered that instructions for their portrayal are 
even included in the famous early eighteenth-century manual by Diony-
sios of Fourna2. The popularity of these figures from the ancient pagan 
world in Byzantine and meta-Byzantine ecclesiastical art3 might at 
first sight seem surprising, being a feature which one might rather 
associate with the art of the western European Renaissance, yet, as 
von Premerstein pointed out in a magisterial article4, the theme of 
these wall paintings finds its origin in a particular genre of early 
Christian literature, collections of saying's thought to be prophetic 
of certain aspects of Christian teaching, culled from the works of 

! K. SPETSIERIS, Eikones hellënôn philosophön eis ekklësias. in Epistêmonikê epetêris 
tes philosophikês scholës tou panepistêmiou Athënôn 11.14 (1963/4), p. 426. 

2 The relevant sections are given in German translation by N.A. BEES, Darstellungen 
altheidnischer Denker und Autoren in der Kirchenmalerei der Griechen, in Byzantinisch-
neugriechische Jahrbücher 4 (1923), p. 117-9. 

3 Examples are to be found in several monasteries on mount Athos, as well as 
elsewhere in Greece, Bulgaria, and Romania; these are listed by SPETSIERIS, p. 386-458. 
For Bulgaria, see especially I. DUJCEV, Heidnische Philosophen und Schriftsteller in der 
allen bulgarischen Wandmalerei, in Rheinisch-westfälische Akademie der Wissenschaften, 
Vorträge G 214, 1976. 

* Α. VON PREMERSTEIN, Griechisch�heidnische Weise als Verkünder christlicher Lehre 
in Handschriften und Kirchenmalereien, in Festschrift der Nationalbibliothek in Wien, 
Vienna, 1926, p. 647-66, and further in Neues zu den apokryphen Heilsprophezeiungen 
heidnischer Philosophen in Literatur und Kirchenkunst, in Byzantinisch-neugriechische Jahr-
bücher 9 (1932), p. 338-74. A summary of the first article (hard to procure) can be found 
by H. GRéGOIRE in Byzantion 2 (1926), p. 544-50. 
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Greek pagan philosophers by highly educated converts to Christianity 
who wished to justify, perhaps to themselves as much as to their 
friends who still remained pagan, their own action, abandoning the 
ancestral religion for a superstitio barbarica. 

An early start was evidently made at assembling suitable sayings 
of the wise men of classical antiquity, as can be seen from Clement 
of Alexandria's Stromateis; by the fourth century loose collections 
must have been available for wide circulation, since related groups of 
sayings turn up in such works as Ps. Justin's Cohortatio ad Graecos, 
Lactantius' Divinae Institutiones, Didymus' de Trinitate, Theodoret's 
Graecarum affectionum curatio, and Cyril of Alexandria's Contra Julia-
num5. But it was in the last decade of the fifth century, and perhaps 
at Alexandria, that an influential work (though now almost entirely 
lost in its original form) was produced, entitled Theosophia, of which 
books VII-XI contained a collection of pagan oracles and 'prophecies' 
which pointed to particular Christian doctrines. Of the original Theo-
sophia only a fragment and an abstract survive, the latter generally 
known as the "Tübingen Theosophy" ; this evidently represents a drastic 
abbridgement. Other related small collections of sayings of pagan 
Greek writers are also preserved, under such titles as Symphônia, 
Chrèsmoi, and Prophêteiai6. The popularity and wide diffusion of 
such works is shown, not only by the large Greek manuscript tradition 
and their use in sermons7 and art, but also by the fact that related 
sayings are to be found in Syriac, Armenian, Coptic8, Arabic and 
Ethiopie. It is with an intriguing new Syriac witness to this genre 
that the present article is concerned9. 

Syriac preserves a number of small collections of sayings of Greek 
philosophers, though the majority of those hitherto published do not 

5 Cp R. M. GRANT, Greek literature in the treatise de Trinitate and Cyril contra 
lulianum, in JTS ns 15, 1964, p. 265-79, and W.J. MALLEY, Hellenism and Christianity 
(Analecta Gregoriana 110, 1978), p. 258-61. 

6 The texts were collected by H. ERBSE, Fragmente griechischer Theosophien, Ham-
burg, 1941. 

7 Α. DELATTE, Anecdota Alheniensia I (Bibl. Fac. Philos, et Lettres, Liège, 36, 1927), 
p. 324-8. 

8 For these see R. VAN BROEK, Four Coptic fragments of a Greek theosophy, in 
Vigiliae Christianae 32, 1978, p. 118-42. (An extensive bibliography can be found on 
p. 118, note 1). 

9 To be precise, not entirely new: see below for RAHMANI'S edition of the opening 
and final sections (on Baba the prophet of Harran). 
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describe themselves as collections of prophecies ' °, in contrast to the 
work presented here, which carries the explicit title "Prophecies of the 
pagan philosophers in abbreviated form". This short work, which 
is addressed to the pagans of Harran and specifically invites them to 
convert to Christianity, consists of an introduction (1), short sayings 
of Greek philosophers and oracles alluding to the Trinity, Incarnation 
etc., (2-21), slightly more extensive quotations from "the Sibyl who 
interpreted the dreams of the hundred judges in Rome" (22) and the 
'Sagai' (23). Then the Harranians are directly addressed and rebuked 
for their obstinacy in refusing to convert (24-5), whereupon the compiler 
now plays his master card : even if they refuse to believe the prophecies 
of the Greek philosophers, they should at least pay heed to their 
own prophet, Baba (26). There follow a series of sayings attributed 
to Baba and taken from his book entitled the 'Revelation' (27-32, 34). 
In the final section (35-7) the author again addresses the pagans of 
Harran and urges them either to accept Christ whose incarnation 
had been prophesied, thanks to divine Providence, by their own prophet, 
or anathematize Baba for having been a deceiver. (These sections on 
Baba have already been published, as long ago as 1904, by Rahmani : 
see below). 

As will be seen from the table on p. 208, most of the sayings of Greek 
philosophers and oracles in our Syriac text can be identified with 
sayings in extant Greek sources, but it is clear that the Syriac compiler 
has drawn on more than one Greek collection seeing that, in four 
cases, he has actually reproduced the same text in two slightly different 
forms (Thules, 2 and 16; Hermes, 4 and 14; Cyzicus oracle, 7 and 18; 
Plato, 8 and 17). His choice of texts runs from oracles (reply to Thules, 
2, 16; Orpheus, 3, 11; reply to Petissonios, 6; oracle at Cyzicus, 7, 18; 
Apollo, 12, 18), to figures of classical Greece (Sophocles, 5; Plato, 8, 9, 
17; Pythagoras, 10), to the Hermetic and Sibylline literature (4,14,19, 
21-3), and to some Neoplatonists (Porphyry, 13; Amelios (corrupted 
to MYLYTWS), 15; and Plotinus (corrupted to PWLYTYNWS), 20). 

Comparison with the extant Greek collections at once shows that 
10 For Syriac collections of sayings of Greek writers see N. ZEEGERS-VAN DER VORST, 

Une gnomologie d'auteurs grecs en traduction syriaque, in OCA 205, 1978, p. 163-77, and 
my From antagonism to assimilation: Syriac attitudes to Greek learning in East of 
Byzantium (ed. N. GARSOIAN et al.), Washington 1982, p. 33-34, notes 114-117. 
The only two (small) collections which are adduced as 'prophecies' are preserved in 
Dionysios bar Salibi's Against the Muslims and Barhebraeus' Candelabra III and IV : 
these are translated and discussed in my Some Syriac excerpts from Greek collections of 
pagan prophecies, in Vigiliae Christianae (forthcoming). 
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none of these can have served as the compiler's source, but an important 
clue to the more immediate provenance of at least some of his quotations 
is provided above all by the historical introduction to 7, the oracle 
at Cyzicus, which agrees with the wording to be found in the Chronicle 
of John Malalas (against that of the Tübingen theosophy and related 
texts); indeed the entire run of sections 2-8 all find a counterpart, 
very close textually, to sayings incorporated into Malalas' Chronicle. 
Since the disagreement in sequence (see table) makes it unlikely that 
the Syriac compiler has excerpted the sayings from the Chronicle, it is 
reasonable to suppose that for these sections both Malalas and the 
Syriac author drew on an identical common source11, itself probably 
a derivative of the Theosophia. 

For 9-11, 14-15 and 17 it is sayings in Cyril's Contra Julianum 
that provide the nearest parallel ; several of them are not to be found 
in the extant descendents of the Theosophia tradition, although it is 
very possible that the original Theosophia may have included these as 
well. This may also apply to the four texts that remain unidentified, 
attributed to Porphyry (13), Hermes (19), Plotinus (20) and the Sagai 
(23b). 21 (Poimandres) is of interest in that it is taken from the Corpus 
Hermeticum XIII, which is not represented in the texts assembled by 
Erbse. 

12 (attributed to Apollo!), 22 and 23 all derive from the Sibylline 
literature, and both 22 and 23 contain passages not known from the 
extant Greek Sibylline texts. Of particular significance is 22 which, 
beside containing an apostrophe to Mary derived from Or.Sib. Ill, 
785-8, has two passages describing what is to occur in the fourth 
and fifth generations. The title to the section, referring to the Sibyl 
who interpreted the dream of the hundred judges in Rome, immediately 
suggests a connection with the Tiburtine Sibyl, known from reworkings 
in Latin, Greek, Arabic, Armenian and Ethiopie12. In particular, 

11 It is worth noting that Malalas mentions (ed. DINDORF, p. 76) that he quotes a 
saying of Orpheus from the chronographer Timotheos; for other texts reference is 
sometimes made to their use by Cyril of Alexandria. 

12 Latin, ed. E. SACKUR, Sibyllinische Texte und Forschungen, Halle, 1898, p. 177-
87 (reproduced in A. KURFESS, Sibyllinische Weissagungen, Berlin, 1951, p. 262-79; 
Greek, ed. P.J. ALEXANDER, The Oracle of Baalbek, Washington DC, 1967 (note the 
stemma suggested on p. 66). For the oriental versions see J. SCHLEIFER, Die Erzählung 
der Sibylle : ein Apokryph, in Denkschriften der kaiserlichen Akademie der Wissen-
schaften, Phil.hist.Kl. Bd 33.1, Vienna, 1908, who edits the Arabic and Ethiopie; a further 
Arabic version is given by R. EBIED and M.J.L. YOUNG, An unrecorded Arabic version of 
a Sibylline prophecy, in OCP 43, 1977, p. 279-307 (cp also OC 60, 1976, p. 83-94). 
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the description of the hundred as 'judges' links our Syriac excerpt 
with the Greek version {viri in Latin, 'wise men' in the other oriental 
versions), and there are some verbal links with the Greek text, although 
it is quite clear that the Syriac must be quoting a different — and 
probably earlier — form of the oracle, since it contains elements not 
found in the extant Greek reworking. 

The Syriac compiler13, then, has drawn on texts which have some 
sort of relationship with both the Theosophia and the Baalbek Oracle : 
was he the first to combine materials from these two sources, or did 
he find these elements already joined together in his Greek source(s)? 
These are questions which for the moment must remain unanswered, 
and this is not the place to pursue the complex subject of the early 
transmission of the Theosophia and the Baalbek Oracle; enough, 
however, has been said to indicate the potential interest of this Syriac 
collection of prophecies for such a study, seeing that it has drawn 
on Greek sources considerably different from those that have come 
down to us. It is evident, too, that our collection will also have to be 
taken into account in future discussions of the original form and the 
sources of the Chronicle by John Malalas. 

Date and Composition 

When Rahmani edited15 the final paragraphs of our document, 
concerning Baba, he did not offer any comment about the date of 
the work. Subsequently H. Pognon suggested in passing that it probably 
belonged to the early Arab period ' 6 ; a date subsequently (and it seems 
independently) put forward by F. Rosenthal, who gave an English 
translation of Rahmani's text17. 

As will be seen below, an eighth-century terminus ante quern is 
provided both by the possible date of the Vorlage of our three extant 

All these oriental texts represent much later reworkings and they have no special links 
with our Syriac excerpts. M. GASTER drew attention to some parallels between the 
Tiburtine Sybil and the Samaritan book known as the Asatir: see his The Asatir: The 
Samaritan Book of the 'Secrets of Moses', London, 1927, p. 42-61 (his views need to be 
regarded with caution). 

13 Who may have been working about AD 600 : for the date, see below. 
15 Studia Syriaca I, Charfet, 1904, p. 48*-50* (text), 47-50 (translation). 
16 Inscriptions sémitiques de la Syrie..., Paris, 1907, p. 13 note 1. POGNON thought 

that 31 contained a reference to Muhammad. 
17 The Prophecies of Baba the Harranian, in A Locust's Leg. Studies in honour of 

S.H. Taqizadeh, London, 1962, p. 220-32. Rosenthal also made use of Mingana syr. 4. 
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TABLE14 

Syriac 

2 Thules (cp 16) 
3 Orpheus 

4 Hermes (a) 
(b) (cp 14) 
(c) 

5 Sophocles 
6 Petissonios 
7 Oracle at Cyzicus 

(cpl8) 
8 Plato (cp 17) 
9 Plato 

10 Pythagoras 
11 Orpheus 
12 Apollo 
13 Porphyry 
14 Hermes (cp 4(b)) 
15 Amelios 
16 Thules (cp 2) 
17 Plato (cp 8) 
18 Apollo (cp 7) 
19 Hermes 
20 Plotinos 
21 Poimandres 
22 Sibyl (a) 

(b) 
(c) 

23 Sagae (a) 
(b) 
(c) 

27-32, 34 Baba of Harran 

manuscripts and by the fact that the work was quoted in the eighth-
century Commentary on the Gospels attributed to Lazarus of Beth 
Qandasa. It is, however, possible, on purely internal grounds to suggest 
a slightly earlier date : 25 speaks of "all nations, peoples and tongues" 

14 ERBSE = H. ERBSE, Fragmente griechischer Theosophien (see η. 6). Cyril = Cyril 
of Alexandria, contra Julianum, in PG 76. Malalas = Malalas, Chronographia, ed. 
DINDORF, Bonn, 1831. Many of the sayings are to be found in other sources as well : 
for these see ERBSE and the commentary below; θ and ω are Erbse's symbols for 
individual collections of prophecies. 

Erbse 

ω. 16 

ω. I 
ω. 1 
ω. I 
ω. 17 

θ. 53�4 

(ω. 3) 

ω. 1 

ω. 16 
ω. 3 
0. 54 

Cyril 
(PG 76) 

(556Α) 
(552C) 
549D 

548D 
548D 
541Β 

552CD 
936Α 

916Β,553Β 

Malalas 
(Dindorf) 

2 5 6 8 

73s�9, 746�1 0 

741 2�755 

2 6 U � 2 0 

27s �" 
2 7 7 " 
4Q17.IS 

651 3�66' 3"7 

77, 4�782 

1887�'2 

1887 I 2 

Other 

= Kern 2 4 5 7 8 

Or. Sib. I, 324�5 

(p. 196) 

(p. 195) 

Corp. Herrn. XIII, 1�2,4 
cp Baalbek Oracle 
Or. Sib. Ill, 785�8 
cp Baalbek Oracle 
Or. Sib. VI,26; VIII,312 

Or. Sib. VIII, 287�90, 
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as having accepted the Gospel, and it hardly seems likely that a 
Syriac writer would use such terms after the rise of Islam. A slightly 
earlier date, late sixth or early seventh century would accordingly 
seem preferable. Now in both the Chronicle of Michael the Syrian 
and in the anonymous chronicle ad annum 1234 we learn of an attempt, 
during the reign of Maurice (582-602) to convert the pagans of Harran ; 
the passage in Michael reads as followsl s : 

At that time the emperor Maurice ordered Stephanos, bishop of Harran, 
to institute a persecution against the pagans of Harran. Some he managed 
to convert to Christianity, while many who resisted he carved up, suspending 
their limbs in the main street of the town. Then the governor (hëgemôn) 
in authority over the town was discovered to be making sacrifices in secret, 
hiding under the cloak of Christianity. He was denounced before the bishop 
by his secretary, who uncovered and revealed the matter. When this had 
been confirmed he was crucified, and in his position of authority the 
secretary, who had uncovered the affair, was appointed. This man's name 
was Iyarios, from whom the House of Iyar are descended; he was an 
orphan whom his parents had abandoned in a colonia of Armenia Prima, 
in one of the villages of Nikopolis ; there, having learnt to read and write, 
he became a secretary. On coming to Harran he attached himself to Akindy-
nos who was in authority over Harran. When Akindynos was exposed, 
as we have just said, and was found to be a pagan and sacrificing, he was 
for that reason put to death and Iyarios took his place. 

In the slightly shorter account in the anonymous chronicle19 the 
secretary's name is 'N'RYWS (Honorios?); the only additional infor-
mation it gives is that Akindynos was crucified on the Tell in Harran. 

Although bishop Stephanos' methods, as portrayed here, relied more 
on force20 than on persuasion, it is attractive to suppose that others 
at about that time preferred to win over the pagan population by 
reasoned argument, and that our document represents the gentler 
sort of weapon that they employed21. 

18 Michael the Syrian, Chronicle (ed. CHABOT) II, p. 375-6 (translation) = IV, p. 388 
(text). 

19 Chronicon anonymum ad annum 1234 (ed. CHABOT, CSCO 81, 109) I, p. 214-5 
(text) = p. 168-9 (translation). 

20 Memory of the persecution survived into the Arab period : al Nadim, Fihrist 
IX.I (transi. Β. DODGE, II, p. 763 = D. CHWOLSON, Die Ssabier und der Ssabismus, 
St Petersburg, 1856, II, p. 34) records that on 13th Kanun I the Sabian priests prayed 
"for the revival of the religion of 'Uzûz which used to be in the place of those things 
we have described" (i.e. the mosque, Melkite church and market). This refers to the 
time before "it had been uprooted by the Byzantine kings when they conquered 
Harran". Cp note 89. 

21 Alternatively, as A.N. Palmer suggests to me, the work was composed post 
eventum in order to justify the use of force (persuasion supposedly having failed). 
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That the entire work was composed in Syriac seems probable, for 
the sections where the compiler himself speaks show no signs of having 
been translated from Greek, and Syriac, rather than Greek, would 
clearly be a more effective tool for Christian propaganda in Harran, 
where, according to Mas'udi22, the gate of the temple of the Sabians 
had inscribed in Syriac the following saying of Plato : "Whoever 
recognizes his essence, is divine". 

Did the compiler draw on an earlier Syriac translation of some 
derivative form(s) of the Theosophia, or did he make the selection 
and translation himself? On the evidence available no clear cut answer 
can be provided to this question, but the extremely inadequate nature 
of the Syriac translation of those passages which are in archaic 
language suggests that we are dealing, not with the work of a professional 
translator, but with an ad hoc effort, perhaps put together in a hurry23 

in order to meet a practical need, by someone whose knowledge of 
Greek was not very profound. This rather suggests that the translations 
were the compiler's own work, and that he was not making use of an 
already existing Syriac translation of what might have been a rather 
longer collection of prophecies. 

Manuscript tradition 

The learned Syrian Catholic patriarch, I.E. Rahmani, published 
the sections concerning Baba (1, 26-37 of our present edition) in his 
Studio Syriaca I, Charfet, 1904, p. 48*-50* (text), 47-50 (Latin transla-
tion). According to his introduction (p. 53) the text was derived "ex 
quodam sat vetusto codice qui asservatur in ecclesia oppidi Modiad 
in monte Turabdinensi, et ex quo fuit anno 1901 transcriptum exemplum 
nostrae bibliothecae". It is just possible this is the same manuscript 
as that mentioned by him in Studio Syriaca II, Charfet, 1908, p. 1, 
as being "in ecclesia sanctae Samonae in oppido Mediad. in monte 
Masio prope Mardin; est membranaceus litteris estrangelis exaratus, 
uti videtur, saeculo VIII"24. Whether this estrangelo manuscript is 

2 2 Maçoudi, Les prairies d'or (ed. and tr. C. BARBIER DE MAYNARD), IV, p. 64-5 = 
CHWOLSON, op. cit. II, p. 372-3. For the use of Syriac by pagans at Harran see also J. B. 
SEGAL, Edessa and Harran (Inaugural lecture), London, 1963, p. 21. 

2 3 Another indication of haste is provided by the fact that the compiler momentarily 
forgets in 35 that he is addressing the Harranians. 

24 See my discussion of this point in Journal of Semitic Studies 14, 1969, p. 211-5, 
where it emerges that on the whole it is unlikely that the two manuscripts are identical. 
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still in Midyat (Tur 'Abdin), or has been removed to Mardin, or was 
destroyed in "the year of the sword" (1915) during the massacres in 
that area, is not known to me2 5. Fortunately, however, three modern 
apographs of the manuscript survive in western libraries26. Mingana 
syr. 4 of 1895 (M), Harvard syr. 99 of 1899 (H), and Vat. syr. 596 of 
1917 (V)27, and between these three manuscripts serious variation is 
minimal so that in most cases it is possible to reconstruct their Vorlage 
with considerable certainty. 

Even though there is some doubt over the identification of the 
Vorlage with the eighth-century manuscript in the church of Mart 
Shamouni, a similar terminus ante quern for the work is provided 
by some quite extensive quotations from 19, 22-3 in an eighth-century 
commentary on the Gospels attributed to Lazarus of Beth Qandasa 
(British Library Add. 14682, of the tenth century)28. 

Subsequently our work was quoted by Dionysios bar Salibi, in his 
Treatise against the Muslims (chapter 19)29, where he cites from 22, 
23 and 30. Dionysios also quotes from the Oracle at Cyzicus 
(corresponding to 7, but in a different translation) and adds two further 
texts : these three sayings represent an independent Syriac collection 
which is also attested in Base IV of Barhebraeus' great theological 
compendium, The Candelabra of the Sanctuary. Yet a third collec-
tion (of eight sayings), also with some overlap with our present 
compilation but again based on a different translation from Greek, 
is to be found in Base III of Barhebraeus' work30. 

25 As will be seen below there is probably some indirect evidence for its survival in 
Tur 'Abdin. 

26 RAHMANI'S own printed text was derived from another modern copy of the 
Midyat manuscript; this is presumably still in the library of the Syrian Catholic Patriar-
chate at Charfet. Montserrat ms or. 31 (of 1915) also contains the text: see 
J.C.J. SANDERS in A Tribute to A. Vööbus, Chicago 1977, p. 51. 

27 If this manuscript (written in Mosul) was taken direct from the Midyat manuscript, 
then of course the latter will have survived the destruction of 1915. 

28 Unpublished; the extracts are printed in WRIGHT'S Catalogue..., II, p. 609. 
29 This was already noted by RAHMANI, p. 70. The work remains unpublished; I have 

used Mingana syr. 89 f. 67a-b and 215f. 83a-84a. After giving the quotations Dionysios 
triumphantly asks his imaginary Muslim readers "What have you got to say, ο sons 
of Hagar, in response to these clear testimonies to Christ and his incarnation and 
passion, all prophesied by pagans? Which of them ever prophesied concerning your 
Muhammad?". 

3 0 The texts are published in PO 27, p. 582�4 (Base III) and 31, p. 18�20. For the 
two small collections of prophecies (independent of our present collection) which are 
attested by Dionysios and Barhebraeus, see my Some Syriac excerpts from Greek collec-
tions of pagan prophecies, in Vigiliae Christianae (forthcoming). 
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The quotations in both Lazarus and in Dionysios contain a few 
readings which are clearly superior to those of the manuscripts HMV. 

Mention should also be made of the citation of 27�30 (the prophecies 
of Baba) in a modern work written in classical Syriac, Ktobo d�marduto 
d�suryoye ("Book of the culture of the Syrians") by Abrohom Gabriel 
Zsaumo (sic)31, published at the "Casa Editorial Asiria", Banfield, 
Buenos Aires, in 1967 and reprinted photographically by Çiçek (now 
Metropolitan Yulios) at Würzburg in 1975. Most of the book is 
devoted to the pre-Christian culture of Mesopotamia, but in chapter 7, 
on the Syriac language, three examples of pagan writers using Syriac 
are given : Ahiqar, Baba of Harran and Mara bar Serapion. 

Zsaumo states (p. 159) that Baba (whom he consistently calls Babay) 
wrote in the last centuries before Christ, that "a certain Addai wrote 
concerning him", and that he is called "a philosopher" (rather than 
a prophet) by Dionysios bar Salibi32. Then follow (p. 160-1) quotations 
of 27-30 of our text in vocalized form. Zsaumo cannot be using 
Rahmani's edition since he has the correct text (along with the Harvard 
manuscript) in two places where Rahmani's text has lost some words ; 
nor has he derived the quotations from Dionysios, since that author 
only quotes 30. One must conclude that his knowledge of the work 
is based on a manuscript still in Tur Abdin and perhaps in Midyat, 
from which town Zsaumo says in his preface that he originates; this 
manuscript could then very well have been the Vorlage from which our 
extant manuscripts HMV are copied. Comparison of his quotation 
with the text of our other witnesses suggests that he has at times 
rephrased the original (above all in 30), and accordingly variants 
attested only by him are not included in the apparatus. 

Although Zsaumo does not directly say so, his wording leads the 
reader to infer that the Addai who wrote about Baba was in fact 
the author of the work in which he found the prophecies, in other 
words, of our present collection. Unfortunately no hint is given of the 
source for this intriguing piece of information. 

31 Not mentioned in R. MACUCH, Geschichte der spät- und neusyrischen Literatur. 
Berlin, 1976. According to Α. NOURO, My Tour in the Parishes of the Syrian Church 
in Syria and Lebanon, Beirut, 1967, p. 239, ZSAUMO (Sawma) also wrote some plays, 
including one on Abgar the Black. 

3 2 This is quite correct : Dionysios introduces the quotation of 30 with the words 
"Of Baba the Harranian philosopher, from his book". 
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The present edition 

The text printed is an eclectic o n e 3 3 , and in a number of places it has 

been possible to correct corruptions in H M V on the basis of the Greek; 

in all such cases the reading of H M V is given in the apparatus. 

Comparison with the Greek also shows that the punctuation of the 

three manuscripts is often wrong; such instances have been tacitly 

corrected (an example, however, will be found in note 2 to the apparatus 

to 8). In matters of orthography I have corrected to the older spelling 

all cases where the manuscripts have added final yodh to 3 fem. pi. perf. 

and 3 fern. sg. imperf.3 4 . Abbreviations have been resolved. 

Sigla 

D = Dionysios bar Salibi, Treatise against the Muslims, ch. 19 (for 

manuscripts used, see note 29). Dionysios quotes 22, 23 (23(b) 

in abbreviated form), and 30 ("And I saw ... falling down", 

" T h e radiance ... offering gifts"). 

H = Harvard syr. 9 9 3 5 , ff. 132a�8b; A D 1899. 

L = Lazarus of Beth Qandasa (attr.), Commentary on the Gospels 

(for publication of the excerpts, see note 28). Lazarus quotes 

19 (to dnhw' kl), 22(c) and 23 (c); parts of 23 (c) are given 

twice. 

M = Mingana syr. 4, ff. 78a�80b; A D 1895. 

R = I. E. RAHMANI, Studia Syriaca I, Charfet, 1904, p. 48�50. Rahma�

ni edits 1, 26�37 from an apograph (now at Charfet?) of the 

original Tur 'Abdin manuscript. 

V = Vat. syr. 596, p . 198�209; A D 1917. 

Ζ = A. G . ZSAUMO, Ktobo d�marduto d�suryoye, Banfield, 1967, p. 

160�1. Zsaumo quotes 27�30. 

The witnesses are cited in the order R, H M V , L D , Z. 

3 3 Each of the three transcripts contains a number of errors or evident alterations. 
Harvard syr 99 is noteworthy for its preservation of some phrases which the other 
manuscripts (and RAHMANI'S text) have lost through homoeoteleuton. 

3 4 The old form is partly preserved in the manuscripts only in 30 (see apparatus). On 
the other hand I keep the manuscripts' spelling pyllwswp' with two lamadhs (a hint, 
however, that the Vorlage had the older spelling with one lamadh is to be found in 26). 
It should be noted that both M and V preserve the archaic orthography 'rz in 4, 25 and 31 
(altered by H to r'z', the later West Syrian norm). 

3 5 Formerly 91. 
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r^Stt, '·' a M r t lx jW Λ .ΑγΛ . A nC*om r^LvJÜLAJc· ο 
1 «an? .ejus Q ^ u r A rtfAm Γί'ΧΑ�Μ.τ^ιΛ . c u m 1 . r<acu»cuJkÄAo 

r fava . lmj» ΛΛώοΧο juttua r^ivài . n o m 2 ^ c \ « n » à \ , r c ' _ c u m 

^ O i -i \ �>Λ νγΓί* V«<�=> 7>\2Λ C\\ ^ C U m Α γ Λ ftjxi r i c u U O 

r ^ i a . t O p i a r ^ rC*ï*\je_..Vo ΓνΛ\α*Κ»Λλ\ A_x. Qo m . \\�*v^n 

.rvfauoax�rj Α Ι γ Λ τ ∆ γ Λ r ^ i s S «η.ΐΛο^» Α�λ.α .r€ju.xo γ ^ µ ο Λ Λ ο 

m η\η m Av. n «nV�iv . <i ,\ V Ο .Οθλ\0�>5 J A Ο (Τ5_Ϊ_Μ Α *� η 

cW.Ta rvfivxjBl c u m i�vGLnj rejUSkrvil _ c u m χ ^ . � ^ »Vi 

r ^ h c u v 3 . U > 9 Λ^_ rdtVyCuoK'iN A_̂ _ irurClM�.voo Χ*η1«_·Λ» 

nm \�n .\Λ>.\.Λ A\..*WJ»9A ΟΓθλ .\A .^OKTiAi»» \»iv, rduvj�Xga.*! 

00(T)ir\ à u r t ' v O a ^ A rf\ l.rf . ^ΙιΤί ι tw Γνίχ,σι Ο Α ι Λ . υ ι 

red ftrc* cu_sn_.cnà\ π ∆ λ κ ' . ι . Ί ' . η λ ο rvl*>ov= p A s a γ > ∆ λ 

rtis>ï.\A_ . rv i i^u t n^ï M �ι aam cv n �iim.rvf cure ' s c u m 

• • T « v η ΟΧ3 OOCD � λ >τν• m >η Γνίίώ&Λ�Ο . Γ<1» ι Τ�3Λ màuà\r»£rrU 

^.Λ γ < ∆ .,cnc\\ ν. c u L w o C099.VO . ^ c u m Α γ Λ rtf»«krc* . o o c n 

V, ρ. 199 . ν » Λ Λ ι »^ r iOoî h.y*, λ "ifc^ λ α . f eurc tcuv» Ι O V L » c u i i u e . r c ' 

rtiiJàt ^ » , o m . ^ j à s e r c * ,pïà\.t c u m rC*WT °v t \ \ ù P C * . r a x A J 

Art i<*> JLAJCI rdaui ooovN^ \ 2 > ϊ γ Λ πώΛΑΓν* .Γΐΐοϋ.νο ρίΉΛο 

Α CU3\ok\K.rC*0 4 C\_OV&à\rC* 3 ^ Λ γ π Λ ^CivTiA�.A ^CÏCO àvJLSU 

. ^ ^ ο γ ο Ϊ λ ο Λ λ m à \ o t o \ A Λ»= rvfHcUPrc" 

^Sà\j=> rc*mArc* 7 3 Λ � ο < λ Λ i s a r f rcL&oj»cù\.» °> 'oa^Aohx 2 

Title: ' tp HV. 
1 '(ffiiR (homoeoteleuton); Η /jüie/ tvf̂ \ ί·>η», /oco rikL»V3S (MV) — 2 /7/· da/a/A 

R � ' o m R � V ife/û^ V. 
2 ' »ο�Λο*ν HV. 
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^.a rfxjJkArc* rtiaJ.'�j . . c i m s o A � rCjjoio . c o i i r t I nfarvJLi* H, f. 132b 

.om }aJuvA.n m o i c u � i am >̂2Krc* p.vss .ujAao omAa. 

n d . l o r<3�\ ' rctaJL».! rCvs ore*' viore" n£»_i�a_x» cocuvir*' 3 
2 

T ' ^ ' a Vj o m .τ^λ^Λλγ^Λ γ ^ ^ Λ Ο r^ in rCxut^. . rCjcAcu^ 

rCUfrvl ι \>o rdxAcu^ Γν∆.1 Ore* .iure* \ , τ η v y η ϊ \ υ rtln�uoS 

π ∆ α ο λ ο .rfivoJL·»» γ ι ∆ λ ο Κ'λχ.ο�ϊΛ.Ι n ia jL» .ALA ri'-ïijo 

rC'ao - i s o ,mokv>rv' To.VaiA-aAl rcl»^j.\jio -T1.V3X=) •«*"« ^ ' iJ»*" 

,moK>rcX.l)' y .lao. 1 λ Λ . r t l i iVto r c b i c u \*à\rc*a Arc" . ^ ο λ ^ ι Α λ Λ 

4 »».ι Isorc* ^.a recant* .r<*iu_a�»o>» rffcuvaao 3 ir<Vvi<.a> 

o m rrtmcu. l ·. ^.a vsarc* .rC^io^UwinjTj r<A à\ocn i < ä c u j i 

XA.1 o m .5 "U?îprt\rc* }οΛ�οΛ -ûkvrcA rc"om c r u ^ u λ α r < 0 9 . v o 

re**imcu ne!sAa \ » P C PC!S>3—ο ^ » 6 ooeuviore* o m .m^j jc «��*» 

ml».! PC*V?9PC*5«J3 vswK" ,IA . « ü L M 7<»3m_.> rc \_uiu ^a.tsn 

rr*\ ι » ^n Λ.« .ptücrurc" K'àAfcv rc*vTX*w t.a r<J • »Λ . o m i i ^ 

rr*\ n i p Ψ mA I<*\_M «jre* π ∆ . 1 o m .rfmlrc' r<*»a » w .Λ rf ι T C U . O 

_>Λ cTXAiJS .m m o rnaw�u Α � . ν ϊ Ά λ%λ,τ."^ τ�»Γί" r u a 71 .VM 

• rtSi ï τ y rcA rcjuLuo osrtiaaK' .artf* .rfoerj 33.asaA.^ rctLt�**a 

rtÎA.apc' Art* . . c s o x L a **-> a Ö a ο r<"amj»o nlxj?ue.o rcti XAcv » ο 

·> ^-»V-wàvso rcAao ^ U M & I S O o r n a i ^ Λ » π ∆ ο .rc!sa»i.o 

^ λ ο ι � lyjsrfa iiispvi pi"mArC*a o u a vCx \ V.i aa r < o u L y o 

coojäiorc' OCT} .=>oà\ ν ja oa « CTXAJSO rvfkviii.�w rtfje a >o .rcl^ärc' 

_.a rvf.vtj .rcm^ajc. oenüiaiiv ai_aa . ü n r t O 71 t» rr«-iV-v -i CTJL» 

·*· p.i^n 1 ">a rrtvlj». »moiurc" o m o .rCom ya^aA-a, rCàvomirc" 

A_*. Isorc* v^oN^^rtSwJia^al^ Oa-fcgair^ Arc* (a) 4 

.rc*am jcnoiv.rv' Qocu^acv \ - · * * J « rtf*vax PCTJCTJ o m r^vcujxAjii 

rc*i\<xaaa | rtd-Lw ,i \Aà\a V S S K O JT.T.& I ^ V - ^ - v ». -> rffl • >t.i v> P- 200 
H, f. 133a 

^.a γ ^ λ . » » *{ rC*ao.�i.\.o r f ι W.^w^sa π ∆ orna πϊϊλλ. ^ o J u r C 

3 ' rCaAao vas ijAri V — 2
 om lamadh V — 3

 scripsi; irnvi .rooiuri HMV — 
Λ

 scrips! ; ^ s H M V — 5 αί/rf •iawrrtsrf om V — 6
 scripsi; vcuaiat* Η; » λ α ο ί or* 

MV — 7
 supplevi; om HMV (spatium in MV). 
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r<'ï\;
<Scv.a^rc' ^ » » α α Ϊ µ * ' ' rtfjm ΑΛρί^Λ .ν»Γΐ" rfixomArc* 

•U\^ rc*cujiv»> .n<i\Cvr5T ,ivAi\ c u m . v»oAJ7Qtt_isrvÎ5njaa_.à\0 

vpcu-arf*\ η tr>r<· o o s u i n &\oAa mi*a rClsu_»»JL>5 rtf"'v»>rvi5iij3 

>) .\a rOvo \ ι X �̂ia PiTAcvArc" • rc'.i.%m rvimArv* rcli • a A »� vsisrvia 

rctA�arc" . iOov^P^KAJ» Λΐ rcj�a^pc* .Αα.Λ r<"xS9 orna incim rruiurc' 

pc*am Αα�.Λ .&\om iNa�urc* rram vynfa rc"i»27i_i>a o_aA 

^O�JC Ρΐ∆.Λ ^»LrcAa 2r<*iv*t.�»j rc*\ crx.iv.rv' \ Λ γ < ∆ . Ο «� �<h 

Λ�«.Λ Ο s T I T . rcliomLS r û r i r> «ν ·ν V T T . \ ^Ac73 vypi'a 3 r^\ït«/ 

r<amcu -pxa .rf\ \ a»ixSo rtf imcu KOm »moirvirv* »moao.vvA.n 

·ί· r ( !^ . . i M reliimLAÄ reuom -i« \ *v -• ,moiur<O .rdut \ j i i rext 

..\i.i\r<f mxiyja rvffcvAj») "i"^. a m • Ί * » ρ < ' AI\ π ààvno (b) 

• γ < * λ ο � � ι . · > . jarc* .moiruriO A a 3 >Arw r*gaa 
4 Γ*Λ�ητ ν Λ rvCirv* r<!iJ5cvjï»j »A— \2art ^Am .vao (c) 

niiri" rifiJSCU« . , o m rd'.ijan.» ,·?» �^ν�τ>ι ..ι γ < * λ . � ι . ν . n i a i ri'mApv'a 

rcbnA.v Aa »iviorv' .rcOm Alsoa rcUiwaja o m η ί α ρ Λ mA�o v«A 

Al»»a i^xSnxa o m rctapv'a mAuio ·> K*jj 3 �* rvfom ί ν * . CTIALä 

• mLa rC*a\\*7a r*'--*· » .V 

a m pt'mArv' ,cnoà^»r<* .VJJ rCjart* A >- xsgrv? ooo · \ "f<SKxoi> 5 

"ΐρν^η∆ο µΧ^,τ rCUÄAo .js^ni Γν1>^·\π∆α «• a ο rf*. «*> » \ ι 

• ajere* nlwova Γ<*η τ * η λ α 

η ft ι ^.ä-s>sa rtlaAjs» ^ c u v . ä 3 ' »cu-iaptfJoa-ApCva 6 

pvfom Ar<lxJ3î γ < 1 > χ . · 3 . λ a � ι S U C I Pv^criÄjtS» a m rv±7j_xA >JSV»L»A 

rdi^D.vn ,moi\.Pvi o_xioa »A r> τ°>ο Ais^ Λ » γ < ' .va Γώλ\ο_°Λ σΑ 

OCT» .ΓνΙΟΛ.νο jCTJoiurvi γιΙιοο.Λ .rctso—α mA •armiftrv'a . orCA.1! 

H, f. 133b l u . γ < Α λ p i^mc u ^ V X I ^ N ^ a . ^ v n \ r»*.»».» A A . J3_t_aia 

γϊΊτι τ. �AA ivrifi mjjsoa o m piii\o_t»j η ∆ rcMmcu .^ι.\.νΛ 

cuv.\ .rC*>KÄ>^ r i i soömi^s ^.a r^ânix. . r c a b u ArC* iuiw niA-Spvfo 

η∆.Λ miru ^>ja niapii nfcrArvi c u m .era L30 C U A . 1 Ari* o i c a o 

4 ' jmpii; rtfijs» HMV — 2 i v f fe^aeK»H — 3 K'irfS H — * icnpi/; ninjt HMV. 

6 * scripsi; coeujotvi ν»ο^\σο_& HMV 
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rCtaAso ^.a am • r^HixCUv- ; i u A à \ m A o m a r c v i oa rdarc*. rZart 

r<MoAs v f t . \ - \ j u a a-Q-a .rciso-o ^ » - v » > T .va c u _ v a 

rc fxÄoA rc!s3.\A.a ^.a ^Am .2 •am,Ji \r i ' mAa reis»»1 r d â n l a a 

rvla^rv!' . .âJL^sà\r<' m_aa rvi&niaa rducvLa Λ ΐ η ο .�> "�'V a V, p. 201 

•> γ > Λ \ γ < Ό JI.°>�> ri*im_i o o c ù j j a 

cu \n f l a o .ndLajCTj >i_3i\pvf _»a rv'iu^.vso o»c\jv.ic\.Q_a 7 

àissrvfiviwa OCT3 rvfUM"*" r<iss_n V>. - i \ ' n Î L c u ^ / i r c " c u m 

V a o o m oArCJL . re*Äv.na o o m cuL t t rC Ar«/ . r t îwiàv r«ià\cua 

n i a o - a .a \ \ t \ rt, �ι ι arc* A. rsLajiarc' .rdiuam ^ i s s r e · 

. r c O m u rifxs» orv* .r<fjm r ^ W a 1 nfom�i »a. ο u»aa . aA-âr<" 

.r^&vi&vOa à\cAa ^ä> c u m A l . n l u a m rc*So_j3 o m A A S U O 

f ^ i r f A - a à u a j » * rCJr i .vajv. ixjso 3 ^ i u - .«'y - . ν r ^ a v a � l o 1 

m L a rv'avAjwAa ,m . nä S o a J L A . r^mArc* a c u * A .a*. . rc* iuk\ ^ a 

rcTiuvjs ν γ ρ ί .va r c j m o � ^ \ ρ ^ r ^ W l A ^ r iaiuALsoiuso rcA 

•JCO.�uu o v L a r<sn \ s \a o m •> \ y n i i mevs^p n * i c u irouuaA 

r<*A«3 i v O o u f<*ama m L a . »meu-aä-o j ,mo_arcA r*iiLaic\_o ∆ Κ 1 

·!· en"*>.*.. »mo&urc* _>a rviirxisno rviicn 

r ^ v A i » pcTmArvfa AA. r fàNcuivAX Av^ vsapcT O A J L A 8 

rC*iwA-o I .VÄrc* rt'iiomVpc' •At*' rcAu> ^.a .Vi» . ^ . . l i i t t rfmin*. M, f. 79a 

rflhXl·. ·> A_a AA~ raoLu isaa ' rc'ànjaAg im r<*ivt»».VQ Λ > 

rCJLâ-t r c r i u X A X γϊΊλΑ^. .^oainALa pcTva.l am
 3 rcUom rcTàvu^iX 

•Awa.cn ^ ^ o m ^ l A à u . » _ µ . Λ I r<*Ti\ �» \ Wurvfa ,m .rv£i_u i\.va�A�» H, f. 134a 

* „ ^ o m . i u K ' a »aorc* ΓΛ\ασΛρν? r^.v»» 4 p d l j j 

f^aJOA. .va rÉ*ao_a^-o Vvi^rcîsrcA r^artf· A ^ m L a .va mL.a 9 

Taasn \ -> η r<ià\L_i j ,moiur<*a AvAavtrt' . , m a à u r i ' m L a }ï.v5>ïA-aa 

• v s x i i i a v» " a " ri 

1 scripsi (cf ^ K A ) ; c i a m ^ r f mJua r t fa l» HMV — 3 addyodh finalem HMV. 
7 ' scripsi; n i ^ e u \ W HMV — 2 om MV (homoeoteleuton) — 3 serç«/; rrtia-ia 

^uhjk.o I A U U . HMV. 

8 ' add seyame HMV — 2 scripsi; Ψ rvfkl» HMV — 3 sm/wi; ><u<n HMV — 
4 id juMV. 
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r r t a c u » cnA�a�3.1 crxLa o m ,VM niapi* AA�.I ooavi^ iftO_aa 10 

r d i o m .A_aa r d a n f o Pvficrjcvjo η1*_·Λ � Κ Ί � τ ι τ � ι .va>J» 

o m n'mArc' o m .vu ·> A L ä - Λ rviiNOjLji�AiNivioa rc*h\o » ι τ «\ ι a 

rv^vm» rt\ i(v»^ π∆.Λ .,masure" r d a i γ < * τ < ϊ ι � ι \ ο PVIä rcAinAa 

^̂ .VJ=m AaXa o m .rctà-.vïoa r<"iv»jw.ài\ rcAjAPif .rcbÄacru nCocirv? 

o m ν 1 * pi"i\c\i»ja ^ a o m .PCTJKA�I » O n i a i tyyrvf . A L ^ . V 5 O O 

ί ι λ OC73 ' iurtf* vy>*�a�X ^ p îrvA»»! ^ . P î * . A A ^ Λ A m i »moiurvi l 

vyïAL*»_» v a - l i a A A O .Pvfu i^o jtt.cv_a π∆.Λ »^yirurvfa pi*iu5>3 

·> w. à\cuxa_ri>aA 2 AL>iivs»ja 

»M rclaA^n vy .acu jA j s v y r£z>rf Αα�Λ ot>cu\ärv^a 11 

V, p. 202 A_a. mLU»a ..v»»a ρ Λ ο Α . . m r ä i Ι ^ηΛ pcT.àup*' ν Λ α .' γ & λ Χ ± �

·> A_i>a 

.γϋΥγ∆γΛ Pvfva _.a am rviva A^_o n i a r i * A�i� ^ ο Α δ γ Λ 12 

rs'Viöi fcSaAo rvfvfla a r • aA v a rfl\r& .r&a-*\2na t < a à 

·:· r<> jaK»9 

.psTi-iiiv rctiom o m rC-MkJso-a n f y a Av. cpcuicv-aao-aa 13 

Aouam pi^imcu , \ v. ν ^ Ί � . vvAm . J U J L J O n ° n .Va rftm A j ^ n a 

PCA ,m c n k k . u . ^ a rcisiAiA V v y ^ i m j j » . à u u .va Apvf ,ma)turt 

• r v f à u j A l s o à v » 

mA».! .va mAua r ^ i r v l » V \ \ ^ o m r f v a ALA- ο ο ^ ^ ο Λ Κ ^ 14 

nisiPvia .va ρ Λ " a�v.o rc"aA.o A �> 3
 >

Λ^η.Ύ.*Λ »moiupv'a .aLiirc* 

·;· .Vax. cuA�a�ta «**"»»» ΛΟ r e j j a B v n . v α i i i i i rvfi\ax· 

acn reOm » m a i u n i ' rCXÄm rc*va AA- ' Q>o ι \ ι �wc'a 15 

H, f. 134b Aa | 2 ,mo.v.'reîao .PvOm , m c i W r f m W o ΓνΌτΑί^ i\cA pi*i\Ai»3 

K*» îv-y , \ j j i \ r ^ . j a u ^ i v r C * pt'äyAo r t V Ä i ,=» K A U V A .Pvfom 

rebw o m . .moàun? P^CTAPî^ osoino •rc't ι �>a rviixcusa |Cu»o 

'!· ^cujkj.a ^Q.VO rvioen ,c7Joov»f^a 

10 ' iiurC HM — 2 ^_iiV»K».o H 

11 ' add seyame HMV 

15 ' scripsi; ooo\,»\ ι�ιβλ HMV — 2 .moxi'rizis V. 

http://file:///ynii
http://?Awa.cn
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rt lavo , α v ^ m v a rcUm rv*fr\cu>«YvA«h AA� α?αΑα^\.Λ 16 

• r t i u i m r&a
v
n a mA vsor^rvf â r C Artfjt. . »ι �ιΛο AA� »a.vart'a 

.^ jamiUA� n l u o à o rt*ivA»> ^.Λ ,A-\à\_a .r^miri' ^h ' το.νοαΑ 

τ ι Α � α Α , Λ ^ c a c n ι τ cvA�a »̂a ^ c u m ..VMA àurdcut. omA a 

a m 
. ^ o m A - a a rcÜL.cu»a rc*r . i r c ^ c u i v A ^ AA. n \ \ aa 17 

*̂> nfi \ a a >̂Λ »moiuri ' . r fàvomAr^ π!·_α>ορ<Α �A.vsan' 

• r v ^ c u a u A ^ o rrtfta_L»aà\ _.Λ mäfcva. rtfaA- pfcrArv* 

ri'ivoaJrvtiw i \oAa ^» ^Am rt^cUvtvA&v A A . ' c A c u W a 18 

Den rvimAri' , γ π ο Λ ο . » \ a VAI rc'àAàx reLiri" vS'art' . _L>\_U r^in-a—o 

• ι < Λ . ν » 
2 n i i m AIACTJ' rcîsoa re'va AA-O rdartf A *- ' ο » _ ι _ 5 > ! Λ γ Λ 19 

n i a n i a , ω ο ^ Κ ' AAACD rvfva •<"*" «• ,moàurC*a rdarvfa m \ . %» \ 

nlarvfa m.vL .AA r iOmaa κ 1 ^ ! ^ cuoma . 3 rc'va.a rctaKO1 

.rC*"icu TXA�O tVàcu ,=» ,ma iurc ^ . r r t m c u a r r t m c u .moiuiVa 

rv'Kiso ∆ι< niarc' }a_A. ,mo«YurC*a n i i o m japt* r c i a m 

• rrtmcuLa 

orna ri)t\aJLT.IyaKsno r^à\cuà\Aà\ AA. ' con t '\r\ \ fti 20 

r^àvisa Arc* (VLSii 2 m-j-Ssa . ̂ »muaur^a ^LtVa pi'àAA. m >·*»< 

I n?avs*i r> MO rcjLAAto .am riixj.vo r«£jma cTisa » ο crxLa M, f. 79b 

^ c A rviivAiaoàvA n ' inA» o m r«A_»jif\j5>i .rc*à\cu.va-A-i»a 

.PîOJAPCA A - . V T U >̂v»<k\A.a ^Lrvfa | rv'àscu^v.a rdA.aocuL ν, p. 203 

PCJL·.! orna rrtNOcrArC* à\o_i_*â ^»»a . γ Λ τ Α γ Λ rvi.vL V\X .moiurv^ 

m i v l a OCTJ jmoiurC ^.a γΛτΑπ' .mix. ^so ^cv�artf* .rim^rt 

rc!ü»»arvfo wfao η ν ο ^»cn.irurv'a •i'.K'a _>a n i o v a . rctima 

·> _A»i&A.a ^»Lrvia 

16 ' scripsi; �ρχχ ο Λ HMV. 

17 > ^ V. 

18 ' ^ ο 1 * γ Λ H. 

19 ' scripsi; » ο � ι α λ γ Λ H M V � ! i f L � 3 = L; ci"uu»o HMV. 

20 ' scripsi; w i . V ^ I N O A I H M V — 2 I ù I M H; TO-IäI V. 
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are* .r t l i^avÄ L A era rcLuri' ^n γ < » 1 τ�τ» AA. cpoavfao�aa 21 

ysJawf ' oäjjgaärc· • pCA.ai π 1 λ _ . γ Λ απ* c»c\A<^a^r<Î5n_ai_.v\, 

Ψ ri'àxv.vx. rvfà\aAp ,Μ Α α Α � Λ ο ,va on* rih.» \ t v ^ j » π'ίτΟΛΑ�Μ.ΐ 

.rd lrv f »/«.τ o>\\*yi m \ �\ \ M . CUSPC* O i V A . i t Λ O J J 3 3 r d l A r c t x J i a 

rCliArctxSij .n/à\ocrAn' fexoAa , v a ore" riOArtia r u u a - . l rcliucua 

rvivs n'crArv' r^Ajcv^a ..vLispv'a o m - c u ^ r » ' ort* rf i -\,ri 2 lyypc'ao 

.Αα.Λ r^\�^i . n~nr\ A A rvf-ÜSO A -v n n A A ,CT30<K»r«/a i V c n i r ^ a 

rtfao — y ,moiv.p«i OJLSO ftjn' OPC* A vsnrv' nl iAri lx^' 

n'orna «VCTAPî^ m v a P^CTAIV r d u e v a . f i a ^«a pC*aAcv̂ r»a 

•I· Pv'crAlVa CTUAJ3-3 3 nlsLiva 

rcj_.a ' p^rdïTia rciäA-x» i v v t a a ,m tVi \ -1 twa j o i \ 22 

OCTJ rcA-n .V-i rcVjj iu γ ^ ο Α γ « / nf.s. �jHr<^ ^.a r«ii.va (ä) 

ΓνΙΐίΠ' rda Àsw mA.->cunA Tacvcuo .CTISOAJJ rcA rv'va^^ axSJPv'a 

o m AAJW .riiacvL» A A y u o .c\^i\o^i»ïA 2 mjcJU w\ τ·π> π∆.1 

.6 m L a rCjc^uA' 5 â i \ c u rcA 4 > . v » ) a o m - a 3 rCA.ircia Α ^ Ϊ λ γ Λ 

.ΤιΑαΑ.Λ r̂ iftOVA« �aca. V L ^ > A A .,ΙΟΛΟ r<'«Y\,i\\J ,VAI (b) 

.VÄAU -.a 1 *̂  a . r i v a ΓνίΑ."ίρ>∆α γ < Ί * τ > τ \ 7
 Α γ Λ o m rtmàri 

• TaAcue. r<Aa r r t m c u > A A V o m j a 

•pn r» y rff. w .*W.A» rrt.va rc!ajA— 9 Ai.a cnLa VA mLa (c) 

tcncUA a rix · ' «**«*•»» ^ a f/ivtV crA r^cv^>i\i\o r<j5ro_»_M r C A i s i 

. l 0 n i a j ^ i V a Γ^σΑρν* r s A ^ i u a a.i^A. 

n i r u A � Αα�.Λ coco^oa 23 

.AiivÄiMV rtm\rt v y A s. a pÇiacAp , Ϊ λ Α ϊ λ rCtflCLAXi v»A ore* (a) 

.^jTJcu. pc*iAi\ vv2»a .va .TAAJL tVi\cv»ia P V ' W A O 

.' cut.r<aij»A Ar»/ . o n \ f^S" Q.v rr> A_a ^> Taàa a m AA- (b) 

21 ' scripsi; «eajjeirt* H M V — 1 om dalath H — 3 rttxjivi v = H 

22 ' rûsM H — 2 trL· rtam D (for crA o m ) — 3 r r t k r C s D — 4 pr waw D — 5 = D ; 

i k a j HMV — 6 ο ι χ α Λ D — η

 om Are* D — 8 r^oen» « n o D — 9

 om dalath H — 
1 0

 om D (n'fi). 

23 ' cutsrCsA *rt o n t n \ H — 
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• α � A π∆.Λ OCTJ AA� . cocviaj rcAa , γ π ο Α α � am_.aJ.'rc' O A A O 

{· m�> τ >i PCA rc*JmA rrt\cuo*>a am W v > n \ rcAo (LAO>IA 

nint�»aji»!) .va r 6 o s o t<aja» 3 c u v o i I 2 rcUvA.rv' I ^ a ^.aii v 'p 20? 

fc\oA oocTj ,JVS9PCO .mà\oa^30J»A OOCTJ I * " " V » O rt'ajAArv' 

re*-Ena a m j r C .ΓνΌΑρΛ m v a orc*.rclim o m f/aArf γ Λ .ptfaa�u 

Φ »ma�are* à\oA u v ä j o χ * " · « λ mA 4
 OCTJ V r» ι TaV5»J 

rc"à\VA»A .rt£iso,CTviw π ∆ α CDOJäJ π∆�a cum.l rCL.'vr<A (c) 

* rfivrCJ 

^«Yujurc* rd,.vVrc_a r<ä_a .°> neue γ < ό Α γ > ∆ o A i u o 

·> »mcvAnia 5 _ c v o v i rc*rciJiA. rcÜicuVao 

^.aocKju r-iri r<Aa v y t V ρ ο i\ju 7 «.. » nV. , v a a 

.pv'ivrt' 9 r<a�si»r^ >̂» on* .ajjsjaa ari* 8 cu�ioa 

. A l s u o cn^scua M K A J . rcLäcvA ä ALaivSs VA.T rcJAirt* 

* ^ o m j B c J s u AApÄ rdxUTjovs o_A-Hi\ _.a m_i_av\ 

»-La rc"a Ι'1» s π ∆ arc* .àmà\s>iA m.iurtf' AIACTJ >_y» � Λ 24 

-rcULïwvn rf^aJLa-A» vÄrc* ' pdacL»oALj_a λ rcLtma �xLrcla . v*> 

Κ»ηΛ L ^ γ%Λ �\ ,rc*a .cufeu&\&\rc' rc*&\cuvi_ua r^avAjjaa χ*« » »äo 

rc'&x.cuacujAo r ^ e u à v A ^ AA. o a m oAL^o rc*<tu-a_xi<t\ rcAao 

.rd»Ajaiuü39o Ι t<v \ ivÄL»i 2 rSAjA^osVA ^»Λ ,m . ρ Λ ν ο ο τ Α γ Λ M, f. 80a 

retarda rCÜJcu-xi re*à\Aiva Α_.ν*\Λ.Λ .rt'�UVx. rtm\rt VAI ch.ÎYUrC'a 

rtUJAj ^ C U C T J rclLârcVi rc*acTj ·> rdj-_».vn nÎA»aiaa r«/vaao 

K'ixcuLSi.cT) AA. e> <->m i i V l v -̂i o ä m u o o_u<V\-& r«iSvx.a 
4 àurcUA^a r d / v a 3 rdacu»cvALi-aa ^ o m - i i o v à u .niiuA^OJVaa 

T3.v5»iAAa γ Λ ο n s rc'crAre* .moàurc* .v*»a ,m AA. .a_o.va 

^w CTXAÄ .vA»a iVva CTA ΐτν,Κ'Λα .ri\jjinjs>s π∆.Λο KYjjàv-wa 

2 = D;omseyame HMV—3 add enaobv. D — 4 i^omH— s ,^ουκτΰί — 6
 omseyame 

L — 7 — Kso L D (Ming. syr. 89) — 8 OASO ors" L (semel) — » r i i�r f L (te) D. 

24 ' rtt̂ om.'.'.Wj.n H — 2 —JB�.\A V (ef semper) — 3
 «t%. aç, W • M H — 

4 >A.I<JL\P V — 
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.rdstsut. ä n£»vs>j_ aA>a pc!i_A*pi' . πί*3«. ^n AAAO . aurcisooavso 

eu»*' Pv'va m_ao ,moV�»°rclaa OCTJ . m i v i s i ,CTJO«VurC*a 

r»* ι iurCiAAiwrvia am n£y»oà Arc* -aoà\ mA «Yurtfao • rcVil s \ 

rcAct' iVcrAtV ^-Luri KAao .p^iNOcrArv' chiàurv' ρν'.νχι.ΛΟ .OVJ�SO 

I, f. 136a rv'àvliwa r f v s | a m rfam .v<tVvA.a ^o<t\ Arc* o n i.hr*/ • .VA» ^ τ ί 

rcOcTjjo . rv iàuaiva *n yuc^,iuo rctA.iri' ALA. ^vcvAua π Ό τ Α γ Λ 

t�JA�Λ.Λ piOm a»<tVA� i x f i i . r f a o .n/i\cuEjrv' ju�aA v a nix�iva 

<̂ \cA jAivxa�iao .rcS<VvAi\ n±?ao . \ ) D C U U O va�otVuo .n W^�jao 

rv'îAa&vaa r&a » ^ γ Λ OOCTJ ο _ α 2 ο γ < / >̂a rcA .m�uCvLz.0 , m c o p C 

,» �iVt^i OCTJ r U A i m . t o .i^kvoi η ι aa vypC* ^C>VïWPC1» m Ä r ^ 

Γ ώ � Α * ^ . m L a rtfiaacu ,Γηοίχ.Γν' γ Λ τ > . λ CPO�Q^<O a a ^.m�i�aV�a 

V, p. 205 ovSorvO msojcA ,mo η τ °ι à u n l i A ^ J VA oVÄr*" cuw.vo ^ O J œ J 

Α λ ά Λ aàurc* rfirt ri\ -\ ir^o .m^nje. »maiuri' r<iàrc!s3a 

.~τ». πη ολνίΓν* •·' ^ *·" γΛτϊ ._Am νν»Γ«Λ rc'ixoamLCB 

Γί∆ρί" . »mcuLa�i AaacA acujAa ^.a cA .rC.iu.vua Λ α \ 5 οΪµγ** 

• . »»>. ο cTjLaa .rv'ivljja , τ �H cvaA aom.a ^ î V J C T J A �ι noA âri" 

p^mAr^ mvvJt) K.rCJa*voo cAa o i u i i ' ort* A*Am ΟΑ.Λ 25 

rcOm v i r u . a _.a AA^a π∆ρ^ .rf'<\ \ » ' rdacLcooW ι °> à\cA .ρΛγγΑ 

tWujĉ a r t Ü i s i A ocnA a a mLa rdz^v a c u l i i j o r v ' i v a i u . 1 

rdäjLAi r c s j Ä A . euer) OOCTJ1 .».s, rw..if. v a rcAa .Γ^«�η τ 

mjLAio pc*i\Aaiva ^wa maAcu«a .aoàvo . ρ ^ γ ο Α γ Λ rc*vaa 2 rci»A*. 

Ta.V�79 Ä .a vyrC1 o - o i A i o OOCTJ ^_a—A.-U CTjivsw > no mi\cU7ja 

v*.àa pCom Tj.vo pĉ am AA- .rdiA-a-aivSw η ∆ ο rf.* \ oa M<* 

rdn^fi ^wa . ̂ Am vyrtfaa rcAi ^ V �ι �ι o m i . 1 γ ^ ^ λ �nir�nl 

r e l u i ^ v o m

 • »^05 >Λλ«ν\*.Γ*ί rc!aSuu3 _C»CTA ,,^ογαΑ.Λ 

. iu.�a.\a o m A l ^cv jm.a p^ärdiA ^ C î C T A pcOm «Arc* rdcrArC* 

CTjLAioä AA-O cTJva AA-O PC'CTAPC' AA- _ oam.tri i.a ri\ "\trf .OOCTJ 

_ ao H. 
25 ' κ Ί η ι ϋ Ι ι Η — 2

 bis scr V 

http://rC.iu.vua
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m_A»i VA» .rcVAr«" rC-u-uc^aa CTXAA p ^ i v c u v a . v s s A A - O . r d t j V D 

rcU^fcv» 3 p^lirC* a m a , i v » i r r t rCAA-.ri' I . r C a u c . V n rc'kvcv.^vAkva H, f 136a 

yrö-1-T.a a»a .rcbn-ri s ^ C î C T J A A λ J ? i * m î u . c r u - a v a rcOcrj 

γχΊ ä laA . ^ o c T x L a 4 rClacunALvLao rtSa '•' a »a rfàNoacru» 

, m . r f r ι V ι �ia r<_uvicuaA ovaauvr*" rcOArC ^ a a K V äA t To 

r ^ i v c u ä r c O r c ^ n - n s ^ C I C T J A A r C m o PCLXACTJ kvvA.àvaore' δ γ Λ 

rC*.>A » ,T.«W.�> c u L % > m o ^ c u A � u ^ o r c A 5 ,mc\A_n_o rClütAa 

^ c u v A i . a C U V A S J S\,rr> .π ίχ_. .νο m j j a v a o ,mcxar<_aa 

ri τ • V \ a a rcSAo-û» àvAO.va O A \ ^ c i i u r c ' " V M aA^a 

,mofcv»rv< PCSPC* r d s i A O ^ c \ ·ν ^ y g à r d » 3 0 » M t i . a 

nc-aà cnäcTJCU-a WAOXSTJ γ < _ ϊ * > Α α � rCma .PCOAPC* kcvA c\_a_acuj 

_ C » i u r c O . rel5>li>i>rclaa i/yrC* rCjAjJLSSa cuA_�uorv£\ 

^ ^ o i u r c * vJ»�=î  rcA .re*! y \ , n > v a a rc_*AAcu\ I ŵ> ^ ^ c u a _ a c u * A � � i M, f. 80b 

^a c a s a . P ^ V A K ä kA_uaa rcfi \,a> rdtAVa CTJ&\CU\CULA> ^w A ü L S S A 

" U ^ rcVrj .K'ivÄ-.v . PCA ^n rcTocrj rc!Ä \ , rctsnJ ν γ π Α α ^EIJ.VQ 

OJ_»va r^^vcuVjLAia µ Α , ο Α ^ . Ι r d a c u e � u v a ^amvapCa cn jLava 

r t O m A�.v i ^omvarc*! ( m o . l o » 1 � 1 o r n a . r c ü a L v . CTIALA A A . . r f o m v, p. 206 

Ä o i \ ο CM ι " ι^Ν^Γν " w » π ∆ .mjD r c O m ^ L < C T J ^ » APC* Ρ ν Ό Α π ∆ 

rcÎAA-.pc' .^jmvapc*a Γ Λ � ν ν ι · . ! r c ^ m e u � a ο � α Α ο τ , · 3 » . \ oA.mL.ipC 

^ ^ ο τ Α α Α . Λ rc*^\Oi sV^a am r c S . τ . » ^»j ^ c v a i o l V v τ . ι ο O W U . I 

rCuVA. r C i m c u m A u j . U rctacmo ·> rc*om .Vutrc* p c Ü i s i A -

•âr iO .rC'crAr*' rC*« ι T*a.t Ο α Ι ^ Ο γ / Λ r<'à\0U3_.aia rCjL5>jjt.a 

CTJAA ^ rc*i\o «V \ » a P C A I ^ I A A - C O A A CTA j iAAp^rcO Α α λ Ϊ λ γ ^ 

^ i a ^ π ∆ VA rc*fr\o LCa 1 afcvà\50 r c A a ^-»*» · a rc*mo .rcUAAcua 

^»i« vV^ η∆ρί* . rcb»i»A,r<'a m ä m e u j a CVAAOTLAA o i u r i 

mimUJO rC*v\j-r\\ a \ ri^rt)* PCAJSO rC\vt o l u i C H, f. 137a 

yj.vsn > ^ i .a rduAiPC* .ptf^mA^ Ϊ λ α _ � ϊ > Α 3 nJurv* J A A C T J » 

y i�win re*crArC* Aa ncAa ^ e v a ^ m a r e ' Arc* ^ a iurc* oOA»&và\ 

. ^ o i u r c " 

rCAin Ο Α Λ Χ rcArC* _ Η α » . Λ rCcrArc* rciarC�aa rf&NCU�a�i 26 

3 rrtrrt H — 4 PCACVJSöJ-UAO V 5 ,(no-jL=LD V. 
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OCTJ .pvOm W A VAILS crus « ∆ γ Λ am re tarda Viwpe* 

amjLlTJ •**li a 1 0 r d a ï r* � · ν ο C7xafr\..aa v̂«ry*\ ι �wrc*.! 

c rxao .CTA �.aujrc* ' r c l a o - J » ö \ ι °> ^ C I C T J A A ^n i . K > o .mJ£>»lfl*xz» 

rvfmAp^a m v a P C J A J J L ä » A A - S>urc*i V � ^ , � α γ < Ί �> .rCa . ^ j a s e v ^ à v i n 

^ o j r j . v a T iVrt . - . t iusaatec* njcrApc* r e l u » ^ > .va . , o - u o A L S J 
2 am PC1I-S»SVO OCTJ m j J B -> -> V ä P C O . r c î s o a - χ ι a cn yi A . l a 

.rCAACTJ r^ivA�WLa crxa . ^ γ γ χ ξ ί _ ϊ � » > CTA rc*> 1 1 ^ a 

π ∆ v a rdipi" A 3 i \ k v » pc"mo . , α ι π ' VSOPC* i^A�= PCA , A m 27 

P C I I A P î O . - . c icn- ia ,vÜvA.a ^ A m .vaoavArc* ^ .mjAA- .a rcjrc" f^>^ 

Γώ%.να.Λ ,m . ρ € α . · Ϊ ρ > ∆ pc*àcu i\i\pe*a r c i o .«JL.VÂ^a r<so r t j A s o 

. _ J A _ V π ∆ rdxAÄA^JO .PCA-arCa ri±3UC.O_>^a iuVA»ir>rcO • τ<1ΐ»Α.ν.λ 

χ Ί µ µ rCjAacuL o m a»çi .pcb^a ' m à i x P c A rCLoAooa r c l a a m a a i v o 

o v a A U O A 1 ^ s w a a ^ ^ o i x r e l i . m i i \ r c l 3 ^ w i \ , m . v a o . A A ^>9 

. · « " mirvA».vs»o >Äa ^ c s v ï w r c l i o . ^ ^ S A » >Äa ^n r^ivs^-o-i 

v a a •**.-« » ,'»'-< λ ,m 4 r^ivüiAA» . 3 rclarclaa m i \ c v i t τ a 

5 , m o ä c u * L A . m a » c i A A i - i ^ A ; " " Γ ^ ί > ' ^ ^ 1 ^ O V A A 1 

r^. m i n <\ jftj_�iA VAV«.a > 3 . V ï » O pCacTU» ^M - i \ 6 ^ a c r u o 

. ivrc i s j π∆�a r^ icu . a " U à . « Î A - V » » r c l a i i a a m A i * - a a ^ \ 28 

pCijj i \ j3j ,\ -v ».y«T> piAa r r t r o c u o . ^ V O A . r<Aa ' rdxi-na 

rdVjja .rCA-ärClao rCjJÄULa a n ftp . n i i i > j j L a V ä A - v a . π Ι α � Λ π Ι β 

.ι \ \ j i OOCTJ VA» 1 ÏLao . ο ο Λ \ λ ν � Λ m_aa A�AA OOOaiurv' CTX3 

V, p. 207 r<t>vx� m � a o . » m o i u r i * Aaî\ T A > V O O .rtf"om | ApC r c O m a A - a o 

π ∆ ^o.VfJ pc*imo_»a m L5w v a A o . γ ^ Ϊ γ ο λ α α » m A P ^ V ä A - O 

2 »A.a rcArC* .rvfixcuA-Vj ^ . λ χ . ^ π ∆ rCA-ärc' rCA-àrC* Ψ ^aPCja 

. r c l ï n a i CL£\i\ V A .rC*va-A- rcAo rcboAxi A P C . &v>t_»}\r*£l pc*icuA 

AA- K"iu^»_a rt)r\rt)r\ . i c u ^ l a A Λ n .rCÂJLr. rtfA-àrcta V i A . i \ o 

26 ' = M; rCAÄJaJui H ; rtfAojeöJJuA V — 2 = RV; /7r dalath H M . 

27 ' rCikrvû H"— 2 = H Z ; om RMV — 3 rH^s).l R M V — 4 pr waw V — 
5 ^i iu , m e rCaoH AA.I ( · ϊ λ λ . γ Λ ) i c u » r c l Ζ (tantum) — 6 fie H M V ; . a a m j o coniecit 

R a h m a n i ( « Ό ι α ι ο Ζ). 

28 ' r f ï u �»Λ V — 2 fcripfi'i Rahmani ( = Z ) ; A J H M V �
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ρ Λ ο � χ Α ^ O U U . 1 rCtsoVA. .3}oc\xià\ rcA ^ c i m A ^ H o . omAcAA. 

* _^oa_>^acu mA h*rC"~Mib\a .àv.Ujànrv'a 

o i \ .rdi^snija.-) γ < " Ϊ λ Α α ^CîVSSPCIJO rtlaàvAa m û * .ao&\ 29 

rCA-ârda r i O m j o .mao.- i . s recArcA acvi^xajo rCA-ärc" AA. A a j 

rCmArcA rcA^acuj rcijAA. CTJJLA J V O J O rcjc->a.ao rclaà κΛ *vrm 

Φ rcli **" ' KîW rclao » a 

,»> Aicuva ' r ê j x ^ o - j o i c u u Φ ^.-\à\a rdaàva λ 30 

rcVut�a A J . 7AA.O . rc*UA>àw ^ c s m à v A o a ^ » o . - i v u » rcAa rS-A.p«' 

3 à v . ^ O C T J A A O . v \ â a à o » rcAa rdaà r r t m c u a r c \ j j i \ j oA 

• A \ i \ r c O re"om rctoajaa r c t ^ i ^ " u · a » a c u ^ j u 2 Aoak\ 

,»> pvficuo rc"Smcua rdvLa .»A 3 AliJjivrea v y r C r c j j o v a à\.VA>a 

rdiftjninX . relive» O_MAO rc l i i ixoA . vLiirc* cCA-ire" 

i - i t . 1 .^Α3Λ rdmArc* i\»a rclî_a\ i i v a a , o , o ·> r f iAo-a^sAo 

PCA mja vardA AA- »arcla .^»soaa ^cuAA^cvArCJQ o m vyrc" -pia 

^A-a^\ r i j .6 ^ A - o i à \ PCA i » ' •· A oiVi r<A Φ c u u j u 

à s c u u <· ^aao-ia γ Λ λ γ < 1 ο * 0 ! > ^A^a . « Ι µ λ � λ c r t m c u A 

rrtxoSire* rsAa ^ c v o m a a .rCA-ärc" AA. rsivswa m n,.*») . V.c**. \v 

rc"à\iame\Jîra v a Qpva >La _ _ ο & \ γ < 1 ι ο . cUxsaA ,< η rä-τΛ rdïJJVA. 

ptSmi\ cnjLif)it\a . Γ ^ ο σ Α ρ Λ m v a o a I �« ι a r rcl*Oo�A. , β ν ο Λ H, f. 138a 

.rcliom ^JS A v \ ,maà\ .rco rc*i\As»» ä ^QH .rc*VA»ÄM pCA.'iriiaa 

rCA-ärc* 7 ,ai\fc\ «aaà\o ·> r<usjiv5>» PCAO vyia&vâa rcA v s i î A o 
7 jxcoà\o Φ rcjju.VÄ àNcuvAj» 7 νχΑ�λ\λ\ο AA " rCALia 

Αι �ι n o .•icuxA� ce* ι �ι T.�i 7 kscu>à\a Φ i o m . KA^.VîWA 7 ^SOVAI^O 

mtavst-a rCii-icvioaiv ^n rclvLa AA-Sa U O A A ^ rc"à\avaAw 

^ o i x r c j o rtiaVAjn »JLJL»» o i i A . ^ i u .aoàvo φ i\v5»r<" 

rd»_aHo_Q m c v ^ a o ^ c u u . v i 9 IOVA. 8 ^ \j�»" . ii\r<A rcisj.VA. 

rïli rCAACTJ .Va • rC*i\ 1 A»a Ο \ \�* ' ι CVAJJJO η η ί η ι 

3 = RZ; ^ x u i k HMV. 

30 ' add seyame V — 2 ivsrtO» H 3 = RMDZ; add yodh finalem HV — 4 r ^ x L k » 

D 5 />r H W DZ — 6 = HZ; om RMV 7 = RZ; add yodh finalem HMV — 8 om 

H — β nfeVA. MV; H C U B P C Ζ — 
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CUAAJSU omäivaa rcj'VA»rC* AA^ps . ^ ^ c u l s n j a ^ C L M A U 

V, p. 208 I * 1 0 « ^ c u » L » m j .va 

r d s u t rrtivrc* reVelo,,» rcLui airvaa rdarda vwrc* J J O > \ O 31 
1 cmirc" , i l a o i/owin oa sw lovA-a m c u ^ o .r<ArrL.is ^JS n iaä VA» 

·;· W A \ V T V « mja r C j v » ^lAi . rcA . m ä i - r u a Aao • i m ' « 

,mcuAÄAjc ν Ύ · * Φ rclai^A.r. AA� r c a j yswrc* J O > \ 32 

Φ ,moApmï vtaAOrc* 

ocTx.iurc"a pcJAjjCsoa )mo.»> ϊ \ τ. A A . ^rClAÀ^ ^i.va 33 

a*ao πί57ΑΑΑ� CTxLa�3 OA�CTJHO ^CVJPC* VVX�O rcjp<x.acTja re* γ, « τ 

euAjAjcrc" OCTA rVom ,°ι.ι n i a rcl».. ,T,*»a rcimirc' rr*i ι » 

PCAAA» OOCTJ . � λ ν cr> v a rslÄAtA rc*.Y.\.«',.<.-) ^^OCTJAAA ^ O S O - J .1 

·:· rc*^.» ι �ι τ rc*à\v»9aà\a 

rc*aLa .rncUA. v»sr<O rcbw—ο o m AJ»orc" ^.a ^iok\ 34 

\ �v �. rt?\ w » AA ä ' < ) rCAAm rCA-irCla pc*ämcua 

Φ ixVA�iuetVa ,m pi'isacxi'aaks 

ä .' aminj»rc" rCAt-ucA A A rc*i\aamj» ^ . ο τ Α α A»am VA 35 

cTJva r�̂ v» . V�JII ._, i\oxa rcA rctAA r̂c* . ̂ aj�urc" oA re*» �ι \3. am 

rf)to ajLA» rc*isrt· v V JAajLSaAo .θΑί»_·σϋ>ι1\ ^�^r· ρ ∆ .γΛτΛγΛ 

pcltauA rclAÄja omarc*a aniv^.^omA rc*om xiai Φ .̂.VLAtrc" mAa 

H, f. 138b c u J s u m e n A o .m^c\.i�i ι o l a n*»A .̂.VtA»rc* ^^ocTjA.a ^.Λ I 

, �ν > > λ κ » ,mn\ ν rdarCla ama r C A A ^ r c * . π Ό Α γ Λ rdva rC »̂ ι τ*^�ι 

oàurc" a l o a a ^ v - . r<-^ rc.»,v.i τ·?ιΑ ^.a ^^rd 36 

rdLarc* . .aàvAa ^ui \rc" cuvLa rr*i a \ rclarc!a o m ,moAA.a 

^iArc* r\\ -. riV cvaA.a rd» a \ rClarclaA mA ^ . \ a 

, ο τ ο Λ ί ι ν υ Ϊ Λ Ο ,mAJcAo)^.1 rcArC* t^u^\r<' _^CVAA r d i i o A ^ a a 

•pai» , m c U A VÄrc* v c ^ rcA . PCAJUAA^SO rcA\aAa VyrC* 

0 ^ASa^croa H. 
31 ' m\rf\ H. 
34 ' spatium R. 
35 ' Οί/ί/ yodh finalem RHMV — 2 om dalath Η 
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• a à v A ^ r i O .>A^7îKx.rcO V Ä ^ i v r c ' à\*rcli V A - C U » rcAa . rclsAj_sL5oa 

Φ Οι \ \ t o r C l a 

pc"oAr<" re*om A . .via AA^so i\vs9r<* K^j.voa r t s i i t i ' r d a m o 37 

!v^»ré" rc*ä ι y» r a a Â A o o m ^AJ-CLSW PCA rcUi a « ' r d a V a l a 

V3A.re" rc"am AA. . o o v L a rCÜio—oo rcbn > ̂  »a rtta&vaA. 5 J 3 0 \Λ 

m L a (CTJOAA. T ^ V Γ * Α λ α ^ c u L r u a ^ QCTJJLSHQ , � " \ 

. retard rc"cTArc" ^ssa γ ϊ £ λ Α α . ·ρ\η ^soa* m.v\<vSo Α ν ο rCjAjucsoa 

γ < α α _ . γ Λ .rcjLat i n v u o r<*iuo<*va ^rj.a rCA.i^\ ' maAcvSo AA.O 

Are" rc**y>�ri s ^ C U ä U C T U o o u u s r d . V ϊ �ι ·<'· a j A -ârc*a 

^ ο *» 1 ta rdboa—ο rclarcla OCTJ A r 6 rÙAirv* φ ο aa · ain »̂ ' 

A^siriivio <XA�ai\K5^ r e m a .^tirc" i a r C " V.. ν. �> π ∆ � A m a .V59r<" 

^ ' C K T U . I ^λΛ'Κα�.τ ^iLr<* ^joivApda relire" r c ! a ^ rcA .va rclip«' 

^ • ï r n j TiäpC* ^ » a rcbija-aa OCTJ 7I_SA.-i Are" - .a r d i m rt"»n\ v. -> 

^ » �βΛΪλγΛ a»a . γ < · , » α ι τ «sa A A . rc"om , n i^rC* r t i a _ rcAa I V, p. 209 

Φ rcl.mAr<" ^ a r c j . v a i va 

37 ' = H; om RMV (homoeoteleuton). 

We write down the prophecies of the pagan philosophers in abbreviated form. 

1. Since a person is likely to believe testimonia from his own background 
rather than anything alien or from outside, we have diligently taken care to 
introduce, lay before you and show you testimonia from certain wise men 
and philosophers who belong to the same religion as you; for they too, in no 
less a manner spoke, as it were in prophecy, about the holy Trinity of 
the Father, Son and Holy Spirit, about the birth of the Son of God from a 
virgin, about his passion and his death, and about his resurrection and ascension 
to heaven. Even the true prophets did not speak in any more informed or 
distinct way than they did concerning (trinitarian) theology (or) the economy 
of Christ. 

We shall now lay before you each individual one who made an utterance, 
so that you will be totally without excuse and stand condemned for not even 
believing those who belong to your own tradition and who are authorities 
for your religious beliefs — men who, had they been left alive in the body 
up to the advent of Christ, would have been the first to believe in him and be 
baptized, inasmuch as they had made predictions concerning him. Indeed they 
were not left in a hopeless state by him, for when he descended to Sheol in 
his own person he preached to the souls that had been bound there of old ever 

228 

since the first generations, as Peter, chief of the apostles, said3 h. (Thus) their 
souls too were saved and delivered from bonds by means of his preaching 
to them. 

2. Thules the philosopher said: First (is) God, then the Word from him, 
and the Spirit with them; they are all planted together, and they come to a 
single entity, whose might is eternal. 

3. The wise Orpheus says : Ο son of the great king, immaculate, mighty 
son and lord of the day, who shoots with a bow at everything from afar 
with your rays; ο immaculate, mighty, allpowerful, king of mortals and immortals, 
(who) is also unattainable in any way, prior to everything and maker of every-
thing, both of the fiery aither and of the night ; of everything that is < in > the 
air and belongs to the hidden creation. The earth, he said, was invisible because 
of the darkness3 7. He said that when the first light split the upper aither. 
mentioned before, on hearing its name Orpheus said in an oracle "lest any 
light be seen, (giving) life", saying in his treatise concerning them that the 
power of the three divine names is a single power and might of the unique 
God, whom no one can see; and his appearance and nature is a power which 
no one can know. From this power everything came into being, the principles 
and bodiless powers, and the dominions, the sun, moon and all the stars, 
the earth too, and the seas and all they contain, both visible and invisible. 
And he says that the races of human kind were fashioned by their God from 
the earth, and received from him a rational soul. Orpheus also wrote in his 
same book saying "through the three names, a single godhead, everything 
came into being, and he is the cause of everything". 

4. Hermes Trismegistos also speaks about the Trinity. 
(a) This man was from Egypt, outstanding in wisdom ; he interpreted and said 

that the name of the ineffable one and the maker consists of three�fold powers 
of majesty, but the godhead, he said, is one. For this 3 8 reason he was called 
by the Egyptians 'Trismegistos', i.e. of three�fold greatness, for it is shown 
in his various treatises addressed to his friend Asclepius, where he speaks of 
the divine nature as follows : 

Unless there was some concern on the part of the Lord of all, with the result 
that the Word revealed (it) to me, then no such desire such as this would 
have seized hold of you that you should enquire about it; for it is not 
capable of being found by those who are not worthy of such mysteries as these. 
But listen with the mind, how the intelligible light was all alone on its own 
before the sensible light; and it is at all times the mind which illumines the 
intelligence. 

(b) After a little he said : 
The Word which was born from him is perfected in everything and is creator 

as well. 
(c) Having said this, he prayed : 
I adjure you, ο heaven39, work of wisdom of the great God, be forgiving. 
3 6 1 Peter 3:19. 
3 7 So by a slight correction (cf Greek). 
3 8 So by a slight correction (cf Greek). 
39 So by a slight correction (cf Greek; Syriac mss Sm~ 'name' for smy' 'heaven'). 
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I adjure you, first voice of the father, which spoke when he made firm the 
entire universe by (his) will, the first voice of the father which he spoke t o 4 0 

the only�begotten, his word. 
5. Sophocles said concerning the Father : One is the God who fixed the 

heaven, made firm the earth, spread out the water, and poured out the air 
and blasts of wind. 

6. Petissonios Pharaoh, king of Egypt went out to the renowned oracle at 
Memphis, and having made a sacrifice he enquired of the Pythia, saying: 
"Reveal and explain to me who is prior to Kewan?". An oracle was granted 
him : "He who rides on the heaven, who is clothed in flame, is first of all, 
(who is) light that never dies, immortal light, at which everything trembles — 
heaven, earth and the seas; the demons in the lowest depths shook, trembled 
and quaked before him. He is God, father of his own accord, having no father 
(himself), father, Lord of himself, thrice rich". 

When Pharoah the king heard (this) from the oracle he gave orders that the 
words4 1 he was given be carved on tablets of stone. These things stand in-
scribed and carved on tablets of stone to this day at the spot where the Nile 
issues forth. 

7. In the town of Cyzicus a temple was built, and when the Argonauts came 
to the oracle, the place called Pythia Therma, they too offered up sacrifices 
and enquired, saying as follows : "Prophesy to us, ο prophet Titan Phoebus 
Apollo, whose shall this house be, or what will it become?" There issued an 
oracle for them as follows : "I am made for those who are prepared for 
virtuous actions and (for) a created adornment4 2. I understand three (things): 
one single supernal god; that a young girl will conceive his ineffable word; 
and that he shall run like a bow clothed in fire within her. He who shall confine 
the entire world will also offer it up to his father an offering. Hers shall 
this house be, and Maria is her name". 

8. Plato said concerning the Trinity : concerning how God is known by 
three names, one power, and godhead, he said; and the first cause is the 
good which has compassion on every thing; the second cause4 3 is the mind4 4, 
he who created everything; the third cause is the life�giving soul, which gave 
life to all that lives. The three powers, then, he acknowledged to be a single 
godhead. 

9. The same, on the Father : Since the making of everything belongs to the 
father and creator, we can say that he turns out to be powerful in everything. 

10. Pythagoras, on the Father : He is one, the whole of him who visits the 
whole orb; in heaven, being the beginning, and light, and father of all, mind 
and principle of souls and of movement of all. He is a single god who is master 

4 0 Or 'namely'. 
4 1 So by a small correction (cf Greek; Syriac mss mlk' 'counsels' for ml' 'words', 

with consequent partial grammatical incongruence). 
4 2 So by a small correction (cf Greek; nsbt' 'planting' in the Syriac mss is a corrup-

tion of sbf 'adornment'). 
4 3 So by a slight correction (cf Greek; Syriac mss mit' 'word' for 'It' 'cause'). 
4 4 So by a slight correction (cf Greek; Syriac mss hkn 'thus' for hwn "mind'. 
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to both angels and men, without human body with respect to limbs, or thought 
or mind; who puts all things into motion and causes them to shake, being great 
and mighty; who is far removed from likeness, who is beyond everything. 
How can any word praise you? For you are the word, for you are beyond 
explanation, and hidden; and all created things, when they shall speak of 
you, are endowed with speech so as to praise you. 

11. Orpheus, on the Father: For you alone, ο king, does the world live, 
and for you, ο being self�originate; begetter of one, whom all fear. 

12. Apollo, on the Father and the Son : The son of god, great and exalted, 
shall come, clothed in flesh, resembling mortals. 

13. Porphyry, on the Son : The radiance, the second mind, who issued forth 
and descended for this reason, returned and was raised up. He is light, then, 
even when he descends, for he illuminates the world by his ineffable descent. 

14. Hermes, on the Son : The word of the same was born, being perfect in 
everything, born and creator, having descended into a mother who gave (him) 
birth, and dwelt in nature; and he caused the waters to conceive. 

15. Amelios4S on the Son : The word was with god and was god, and through 
him everything came into being. Having descended from heaven and been 
clothed in a body, he appeared (as) a man, and he manifested the greatness of 
nature. 

And again, that he is god as he was before he came down. 
16. Thules, on the Trinity : On returning from war in Africa he went in and 

sacrificed, making an enquiry which was answered by the oracle as follows: 
"First 4 6 god, then the word, and the spirit with them. All of them equally as 
one, whose might lasts for ever". 

17. Plato, on the Trinity : The principle of the states4 7 of all things we define 
as being the ousia of the godhead. The highest god is the good; after him 
(comes) duality and trinity. 

18. Apollo, on the Trinity : We see this with regard to virtue and adornment, 
I mean, three (is) one alone, the most high god. 

19. Hermes, on the Father and on the Son : Therefore he resembles the power 
of the father who is with him. The son is therefore in the father and the father4 8 

in the son, for he is the cause for everything to come into being; child of. the 
father, who is light of light, who is from fire and with fire ; so too the mind 
which is with the father is also the word in light. 

20. Plotinus*9, on the Trinity and the inhomination : Of him from whom is 
the root of all things that exist, of him whose word and name is holy, also the 

4 5 In the Syriac mss the name has been corrupted to mylytws, an easy process in 
Estrangelo script. 

4" So by a slight correction (cf Greek; Syriac mss Iw mdm 'not anything' for twqdm 
'first'). 

4 7 Perhaps qwyrn 'states' is a corruption of qnwm' 'persons', which would be a 
more usual translation of ύπόστασις. 

4 8 So the quotation in Lazarus; the Syriac mss omit. 
4 9 Mss pwlytynws. 
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power and the wisdom5 0 of activity. He appears as eternal word with respect 
to indication and knowledge of those who are to come to know god ; for he is 
the child of god, (coming) from the supreme godhead of that chief god, his 
father self�originate. Now the word of this (god) is god; he is creator of all 
things that exist, and maker and craftsman of all that shall be. 

21. Poimandres, on Christ: "From what womb. then, ο Trismegistos, or of 
what seed?" Hermes says : "Intellectual wisdom, my son, and what is above 
the true good". Questioner : "Who is the sower, father, for I am totally at a loss?" 
Answer : "The will of god, my son, with respect to the godhead". Questioner : 
"Of what sort, ο father, is he who is born?" Answer: "God, the son of god, 
who is all and in all and is omnipotent and the establisher of all". Questioner : 
"Tell me, ο father, who is the creator of rebirth?" Answer : "God, the son of god, 
who became man by the will of god". 

22. Next, the Sibyl who interpreted the dreams of the hundred judges in Rome. 
(a) In the fourth generation God shall appear in the south; no man shall 

have known his mother (in intercourse), and there shall rise up against him 
a king who is unable to save himself, and he will slay children because of him 
who has been revealed in the land of Judah. He shall not benefit himself in 
anything5 '. 

(b) Rejoice, ο maid, and exult : for to you has he given joy for ever : he is 
God who created both heaven and earth; yet he shall dwell in you and he shall 
be to you endless light. 

The same, on the cross52. 
(c) In the fifth generation there shall rise up a mighty king and a portent 

shall be manifested for/by him in heaven, a sign upon which God is about 
to be hung, (namely) on the cross. 

23. 77ΐ̂  Sagae, on the cross. 
(a) "O cross thrice blessed, upon which God was stretched out", and "the 

dead one who finished off death when he slept for three days". 
(b) Him who is exalted above all did they dare to torture and to hurt, and 

they held back (sic1.) their hands against him lawlessly — against the one 
whose nature is not to suffer and not to toil, who did not consider this to be 
buffeting. Two others did they crucify on either side in mockery together and 
preparing to destroy him ; and they said to one another : if he is God or 
the son of God, if he has the ability at all, let him bring himself down from the 
cross and fly to his father. 

(c) Finally he shall come into the hands of those who are lawless and do not 
believe, and they shall strike the cheeks of God with human hands, and with 
unclean mouths will they spit at his face. He shall give his back to scourges 
then, and as he is buffeted he will keep silent so that none will recognize who he is. 

5 0 Cf. I Cor 1:24. 
5 1 So Dionysios bar Salibi; in the Syriac mss nwtr 'benefit' has been corrupted to 

nktr 'remain'. 
5 2 Dionysios bar Salibi prefaces his quotation of this with the words "The Sibyl 

also prophesies concerning king Constantine'. 
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or whose he is, or whence he has come; so that, being crowned by thorns, he 
will open his mouth and speak. His side did they pierce with the sword because 
of their law. 

24. It is a matter of great wonder, therefore, ο unbaptized men of Harran, 
how those of the philosophers, wise ancients and leaders of pagan religion 
who have now been adduced, spoke openly and in an unveiled manner about 
the Trinity and unity of the Godhead who is worshipped and glorified by the 
Christians;bow this Godhead is the one true God who is known in three persons, 
of the Father, Son and Holy Spirit. This is something which not even the true 
prophets opened up and illuminated in their revelations of the Christian faith 
to any greater extent than did the pagan philosophers who made clear pro-
nouncements about how God is one, creator of all that is visible and invisible; 
and that he has a Son eternally born from him, and beyond time, just as a ray is 
born from the sun; who is his Word, through whom and in whom he created 
the worlds; how he also has a Spirit who continually proceeds from him, 
and how the Godhead is single, and there is no other God except one. 

They also prophesied that the Son and Word of God would come down 
upon earth and be embodied from a virgin, and become a man, clothed in 
humanity; and how he was about to suffer, be crucified, be buried, rise on the 
third day, and be raised up to his Father and Sender. 

They did not neglect even to utter the name of the virgin, as if in prophecy, 
and (the name) of the temple which was built in their time at Cyzicus which 
to�day belongs to her, just as they foretold, openly laying bare her name, 
saying "Maria is her name". 

How then, after testimonies such as these, can you be so brazen as to stand 
in dispute, not just with his own prophets, but also with those who were 
leaders of the religion to which you belong? 

25. You should realize, then, that it was not vainly that God effected this 
with the pagan philosophers, but it was because his holy Gospel was going 
to the preached among all the nations under the sky, in order that the pagan 
nations, on hearing the name of "Son of God" and again of his birth from a 
virgin and his passion, death and resurrection, should not feel disgust and 
run away as though from something strange and unacceptable. It was for this 
reason he educated their hearing with utterances such as these which were 
committed to writing by their oracles. For the divine power compelled their 
demons, to whom they were sacrificing, to testify to God and to his Son and 
his Holy 'Spirit, and concerning the entire economy of Christ God, one of 
the holy Trinity, so that when the mystery was revealed in its own time, it might 
be believed by all the nations on the grounds that the testimonies of their 
own wise men and philosophers agreed with those of the prophets and apostles 
sent by God for the salvation of mankind. This has taken place in this way, 
and now all nations, peoples and tongues5 3 have accepted the Gospels and 
believed in Christ and in his Father and his Holy Spirit — with the exception 
of yourselves who have made yourselves of your own choice and freewill the 

5 3 Dan 3:4 etc. 
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refuse of mankind. How great, then, is your sin against God, seeing that the 
world moves in the great light of the Gospel of Christ as in daylight, while 
you alone of the Christian polity are unwilling to leave the darkness of the 
hateful night of the idolatry by which formerly the entire world went astray 
through ignorance. For in Abraham's time, when the darkness of the error of 
paganism was spread over the whole world, and Abraham alone knew God 
and believed in him, your ancestors did not consent at all to walk in the 
light of Abraham's lamp and so escape and be saved from the darkness of error 
which gripped all the nations. 

But now that the mighty light of the Sun of Righteousness, of the Gospel of 
Christ God, has shone out, and all the gloom of paganism has been rolled 
away and destroyed from the entire polity, you nevertheless remain in disobe-
dience, not willing to walk in the light of day, but instead you carry a lamp full 
of dirt and gloom, in whose glimmer you walk at midday, with the result that 
you and your ancestors as well are shown to be opposing God in everything. 

26. Prophecy of Baba, the god of Harran. 
But listen to what Baba, who actually lived in Harran, said, whose books 

the pagans continuously read, who is renowned as a prophet amongst them, 
and whom they hold as superior to all the philosophers, taking refuge in him. 
(Listen) to how openly he spoke and indicated concerning Christ the Son of God, 
his prophecy being proved correct by the divine power in the same way as 
Balaam the diviner's54. He said in his first book, which they name 'Revelation', 
in (his) very words as follows : 

27. I did not want to say these things, but I am constrained against my will 
to write concerning things that are about to take place — and there will be 
lamentation and weeping when they occur, when the Fire, which was prior 
to the world, is come to the earth and has appeared in a body (belonging to) the 
earth, but men will not recognize (it), and it will return again and ascend to its 
exalted region, to the glory which is hidden from all. And when it is in its 
own place there shall come people resembling me and take vengeance on the 
men of Harran, and the men of the city of Sin will say «The madness of Baba 
is wisdom from the heavenly beings»; and as they assail 'Azzuz who distils 
everything in him, his inhabitants will leave him, and they {fern.) shall become 
a martyrion5 5, and the remainder a latrine. 

5 4 Num 22�24. 
5 5 The sense of this sentence is as obscure to me as it was to RAHMANI and ROSENTHAL. 

RAHMANI rendered it "impellent dein Azzuz educentque ex eo ipsius incolas, eritque in 
locum testium...", and ROSENTHAL "shaking 'Azzuz in which all exaltation (reading rm' 
for rs') they will expel those who dwelt in it and it will become a house of martyrs...". If 
rs' is not a corruption (ZSAUMO has rwq', see below), it must derive from rss 'sprinkle". 
The phrase "his inhabitants will leave him" could just as well be translated "they 
will drive out from him his inhabitants" (the pronominal suffixes "in him", "from him" 
could easily be corruptions of "in it", "from it" (feminine, referring to 'Azzuz, which 
the form re' indicates to be feminine), and under the influence of this one might 
suppose that 'mwrwhy "his inhabitants" hides an original 'mwryh "its inhabitants). 
ZSAUMO'S text reads "assailing 'swr (glossed as Asshur) in which all kinds of ignominies 
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28. From the same book 
For the immortal mind of fire, sacrifices56 that never pass away, and in-

corruptible light will appear on earth, while (still) dwelling in heaven, having sway 
over both heaven and earth. In it is life (or salvation) for everyone who takes 
refuge in it. But the men of Harran proved deceitful. (It is) all that was and 
comes into being, and it is before everything; in it does wisdom reside and dwell, 
and outside the light nothing exists. Ο land, land, do not drink error 5 7 ; rather, 
recognize the fire that has appeared; it exists and does not pass away. When 
it shall leave5 8 the height and shall spend some years, (only) a short and brief 
(time), on earth, evil shall come upon their wickedness, and their foot shall not 
stand (still) until they see the fire that has appeared and (until) they worship 
it in the right fashion. 

29. From the same book 
And they shall utter a pleasant word, "Come, let us fall down upon the earth 

and worship God, its Maker". And there shall be (or And let there be) on 
earth a great and holy temple, and the entire people shall offer up to God an 
offering in perfect love. 

30. From the second book 
They shall gaze upon the radiance which will spring forth from where they 

are not expecting it; and it shall be seen from their place, and, along with all 
who are worthy of it, it shall be seen with great (and) unattainable light. All 
the inhabitants of the world shall perceive the gloriousness of the ray which 
was hidden and then was revealed. 

And I saw in the spirit according to what had been spoken to me : that a 
child of light and of fire has been born from earth, for both advantage and for 
loss, for a rising up and a falling down. 

Alas, alas, for afterwards the house of the gods in you (i.e. Harran), which 
is glorious and as tall as the Capitol of Rome, shall not have a stone left 
standing on another. 

Do not quake, Ο Harran, do not quake, for if you recognize the light of the 
radiance, many great things shall be brought to nought. 

The radiance of the Lord shall openly come down upon earth and they shall 
be without signs until the ascent of Lampön. And Persians shall come offering 
gifts to the radiance. Glorious is the conduct of the godhead, and wondrous 
is the wonder which shall appear on earth ; it is exalted above word(s), and it is 
beyond mind; it is utterly unattainable and impossible to number. 

(lit: spittle; rwq', for rs' for our manuscripts) and it shall become a martyrion' (he 
omits the words "and his inhabitants will leave him"), rs' could well be a corruption 
of rwq' (in which case the masculine suffixes could refer to Azzuz); 'swr, on the other 
hand, looks like a guess. 

56 V has "which is in life" (probably a corruption). 
57 So RAHMANI and ROSENTHAL; ZSAUMO, however, vocalizes the text to read 

"let not error be at peace". 
58 Translation uncertain : tps (vocalized tap(p)es by ZSAUMO) could be from either 

nps or (the more usual) pss, but none of the normal senses are suitable in the context. 
RAHMANI translated "dum ille se erga celsum expandit(?)", while ROSENTHAL conjec-
tured tsq 'ascend' (although the opposite seems to be required by the context). 
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Furthermore, the earth shall dwell in peace for a little, and an oriental 
kingdom shall be aroused. It will go up and destroy the city of Judaea. 'BWR 
shall go down in captivity, and Babylon will serve in slavery because it spoke 
of a child of wonder in his manner5 9. 

Again, kings of the west shall be aroused and they will .come as far as our 
region; they will sacrifice in 'Azzuz, and in its midst they will offer offerings, 
and they will seek to bring religion to an end, though they shall not be able to 
speak ^0 thus, because of others who will reign after them, believing. 

31. Again Baba says 
After a considerable time a great name shall come from the south and will 

recline in the midst of 'Azzuz; he will honour its initiates, and over everyone 
who does not consent to his words shall the sword reign. 

32. Again Baba says concerning the apostles 
Contemptible are his apostles, or his runners. 
33. He has indicated clearly concerning the apostles of Christ, for they were 

contemptible and simple people, whom he sent out and they ran over the 
whole world ; and through the divine power of Christ which accompanied them 
they were able to catch all mankind for life (or salvation), performing wonders 
and glorious miracles. 

34. Again, the augur went on to speak about the child of the light on earth 
as follows : '< > 6 1 above all and hidden in all. It was a wonder which was 
performed". 

35. All these testimonies, then, testified concerning Christ, (coming) from 
him whom they hold to be a prophet. How is it that they are not ashamed, 
seeing that they are unwilling to believe Christ, the Son of God, and to abandon 
the pagan error which they hold on to? For they should, if they hold him as a 
prophet, accept the prophecy of their own prophet and believe in Christ the 
Son of God, just as Baba himself prophesied concerning him. 

36. If you do not accept Christ, about whom your own prophet Baba pro-
phesied and wrote, you should not then accept Baba, your prophet, himself, 
on the grounds that he has prophesied falsehood to you; instead, you should 
reject him and anathematize him as being false and a deceiver. For he did not 
say anything about Christ which did not actually take place and was fulfilled, 
and was described in the Gospel. 

37. This (happened), as I said before, because God knew that the pagan 
nations would not accept the books of the prophets in the same way as the books 
of their own wise men and oracles ; he therefore caused their oracles to speak 
against their will concerning Christ and his birth before (all) worlds from God 
the Father, and about his second nativity from a virgin at the end of times, 
so that even if the nations would (only) believe their own native prophets, 

5 9 For "it spoke", "I spoke" is also possible. RAHMANI translated srbh "in sua 
generatione", but for this one would expect srbth. 

6 0 ROSENTHAL suspects that the text is corrupt and suggested correcting dnmllwn 
to dnsklwn or dnsmtwn "bring to completion". 

6 1 Although there is no break in the manuscripts, there must be a lacuna here, as 
RAHMANI saw. 
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they would still be persuaded. Just as Baba himself, your own diviner, said: 
"I did not want to say these things, but I am actually constrained to write down, 
against my will, the things that are going to happen in the world". So too did 
Balaam, the diviner from Aram Nahrain, prophesy unwillingly concerning Christ, 
being under pressure from the divine command. 

COMMENTARY 
ι 

1 The abrupt opening suggests that we do not have the complete work (this 
is also intimated by the title). 

2. To be found in both the Tübingen Theosophy (ERBSE, p. 207 : ω. 16) and 
Malalas (for other witnesses see ERBSE, p. 111)62. Malalas reads (p. 25 " ) : 

Πρώτα θεός, µετέπειτα λόγος3 και πνεύµα συν αύτοΐς� σύµφυτα δέ πάντα 
και εις εν ιόντα, ού κράτος αΐώνιον. 
a. Syr. + "from him". 

3. This only occurs in Malalas and the dependent Kedrenos (p. 101); Malalas 
reads (p. 7 3 5 g , 745�755) : 

! Ώ άναξ, Λητούς υιέ, έκατηβόλε, Φοίβε κραταιέ, 
ώ δέσποτα, ηµέρας υιέ, ό τα πάντα πόρρωθεν ταις ακτΐσί σου τοξεύων, 
αµίαντε και δύνατε, 

πανδερκές, θνητοΐσι και άθανάτοισι άνάσσων, 
ό τα πάντα επιβλέπων, θνητών και αθανάτων βασιλεύων ... (είρηκώς εν 
τη αύτοΟ εκθέσει) άκατάληπτόν τίνα (και πάντων ύπέρτατον είναι) και 
προγονέστερον δέ και δηµιουργόν απάντων και του αιθέρος3 αύτοΰ και 
της νυκτός και πάσης Γτης ύπό τόν αιθέρα ούσηςh και καλυπτόµενης 
κτίσεως� την δέ γην εΐπεν ύπό τοΰ σκότους άόρατον ούσαν· εφρασε 
δέ ότι τό φως0 ρήξαν τόν αιθέρα έφώτισε την γην και πδσαν τήν κτίσιν, 

1 ειπών εκείνο είναι τό φώς τό ρήξαν τόν αιθέρα τό προειρηµένον, Γτό 
ύπέρτατον πάντων11, ου τό όνοµα ό αύΐός Όρφεύς άκουσας έκ της µαν-
τείας εξειπε, Μητιν, Φάνητα, Έρικεπαΐον όπερ ερµηνεύεται τη κοινή 
γλώσση βουλή, φώς, ζωοδοτήρ· ειπών έν τη αύτοϋ εκθέσει τάς αύτάς 
τρεις θείας τών ονοµάτων δυνάµεις µίαν είναι δύναµιν και κράτος του 

^ µόνου θεοΰ, öv ουδείς opÇt, ήστινος δυνάµεως ουδείς δύναται γνώναι 
ίδέαν ή φύσιν εξ αύτη ς δέ της δυνάµεως τά πάντα γεγενησθαι, και 
αρχάς ασωµάτους και ήλιον και σελήνη ν, εξουσίας και άστρα πάντα 

6 2 The same saying reappears in 16, in a slightly different translation, and prefaced by 
a short historical introduction (see commentary to 16). The differences between the 
two translations can be seen from the following : 
πρώτα] + µεν 16 
λόγος] 4� from him 2 
σύµφυτα] nsibe akhda 2; sawya'it 16 
ιόντα] om 16 
ου] ών 16. 
Yet a third translation of the oracle is to be found in Barhebraeus' Candelabra (see my 
Some Syriac excerpts...); there the name has been corrupted to hlys. 
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και γήν καί θάλασσαν, τα όρώµενα εν αύτοΐς πάντα καί τά αόρατα, 
τό δέ των ανθρώπων γένος είπεν ύπ'αύτοΰ του Οεοΰ πλασθέντα εκ γης 
καί ψυχήν υπ' αύτοΰ λαβόντα λογικήν, "καθώς Μωσής ό πάνσοφος έξέ�
θετο ταύτα', ό δέ Όρφεύς εν τη αύτοϋ βίβλω συνέταξεν ότι δια των 
αυτών τρίων ονοµάτων, µίας δέ θεότητος, τα πάντα έ'γενετο, καί αυτός 

a. Syr. pr 'fiery'. — b. Syr. corrupt, but with 'air' rather than 'aither'. — 
c. Syr. 'the first light'. — d. Syr. om. — e. Syr. om. — f. Syr. 'the cause of 
everything'. 

The Syriac translator has completely misunderstood the verse passages and 
he evidently did not have quite the same rendering " in to the common tongue" 
as that provided by Malalas. 

4. The introductory section and the sequence of the three sayings links the 
Syriac with Malalas' version of these widely known utterances (for other witnesses 
see E R B S E , p. 104�5)" . Malalas reads (p. 2 6 1 1 ' 2 0 , 2 7 5 1 1 ) : 

(a) Έρµης ό τρισµέγιστος ό Αιγύπτιος, άνήρ φοβερός έν σοφία. ος 
εφρασε τρεις µεγίστας υποστάσεις3 είναι του αρρήτου καί δηµιουργού 
όνοµα, µί«ν δέ θεότητα είπε· διό καί εκλήθη άπό τών Αιγυπτίων Τρισµέγισ�
τος Έρµης. έµφέρεται γάρ έν διαφόροις αυτού λόγοις προς Ά σ κ λ ή �
πιον εΐρηκώς περί θεού φύσεως ταΰτα. Ει µή πρόνοια τις ήν τοϋ 
πάντων κυρίου ώστε µοι τόν λόγον τούτον άποκαλύψαι, ουδέ υµάς τοιού-
τος έρως κατεϊχεν, ίνα περί τούτου ζητήσαιτε� ού γαρ έφικτόν έστιν 
εις αµύητους τοιαύτα µυστήρια παρέχεσθαι, άλλα τω νοί ακούσατε. εν 
µόνον εστί τό φώς νοερόν πρό φωτός νοερού h" καί ην άεί νους νοός 
φωτεινός... 

(b) ... Ό γαρ λόγος αύτοΰ προελθών παντέλεως ων Γκαί γόνιµος 0 καί 
δηµιουργός, "εν γονίµω φύσει πεσών, έν γονίµω ΰδατι, εγκυον τό ϋδωρ 
έποίησε α . 
(c) καί ταΰτα εΐρηκώς ηϋξατο λέγων, 'Ορκίζω σε, ουρανέ, θεού µεγάλου 
σοφόν έργον, ϊλαος εσο� ορκίζω σε, φωνή πατρός, ην έφθέγξατο πρώ�
την ε , ήνίκα κόσµον άπαντα έστηρίξατο βουλή. φωνήν πατρός, ην 
έφθέγξατο πρώτην, τόν µονογενή λόγον αύτοΰ. 

a. Syr. 'threefold powers of majesty'. — b. Syr. 'sensible'. — c. Syr. om. — 
d. Syr. om. — e. Syr. evidently read as a nominative. 

5. The text of this widely attested saying 6 * occurs in Malalas as follows 
(p. 4 0 1 7 ' 1 8 ) : 

6 3 Attributions other than to Hermes are to be found in several of the witnesses. 
4(b) is repeated in 14, which gives a fuller translation of the Greek text, and a partly over-
lapping excerpt, in a different translation, occurs in Barhebraeus' Candelabra (see my 
Some Syriac excerpts...). 

6 4 For witnesses see ERBSE, p. 140�1. Barhebraeus in his Candelabra also has a 
saying attributed to Sophocles, but only the opening words correspond to the present 
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Εις έστιν ό θεός, ος τόν ούρανόν ετευξε καί γαΐαν µακράν πόντου 
τε χαροποΰ οιδµα καί άνεµων βίας. 

As usual when faced with verse the Syriac translator resorts to guesswork. 

6. The piece occurs only in Malalas and Kedrenos (p. 84) 6 S ; Malalas reads 
(p. 6 5 1 3 � 6 6 7 ) : 

Ό δέ Πετισσώνιος Φαραώ βασιλεύς ευθέως3 άπήλθεν εν τή Μέµφη εις 
τό µαντεΐον τό περιβόητον καί ποίησας θυσίαν επερώτα τήν Πυθίαν 
λέγων, Σαφήνισόν µοι τίς έστιν πρώτος υµών1' "καί µέγας θεός του 
' Ισραήλ; 0 καί εδόθη αύτώ χρησµός ούτος. Έστι κατ'ούρανοΐο 
µεγάλοιο βεβηκός φλογός υπερβάλλον αϊθριον, άέναον, άθάνατον πΰρα, 
δ τρέµει πάν, ουρανός, γαΐά τε καί θάλασσα, ταρτάριοί τε βύθιοι δαί-
µονες έρρίγησαν". ούτος ό θεός αύτοπάτωρ, άπάτωρ, πατήρ υίόςΓ 

αυτός εαυτού, τρισόλβιος· Γεΐς µικρόν δέ µέρος αγγέλων ηµείς. µα-
θών απιθι σιγών 8 . ό δέ βασιλεύς Φαραώ άκουσας ταΰτα παρά τής 
µαντείας, έκέλευσε πλάκα λιθίνην γλυφήναι τά παρά τοΰ χρησµού δοθέν-
τα αύτώ ρήµατα. ατινα εως τής νΰν έγγέγραπται έν τη πλακί γλυφέν�
τα Γανω έν τώ ίερώ Μέµφης h , όθεν ό Νείλος ποταµός πορεύεται. 

a. Syr. 'of Egypt'. — b. Syr. 'prior to Kewan' (i.e. Kronos) 6 6 . — c. Syr. om. — 
d. Syr. 'light'6 7. — e. Syr. + 'trembled and quaked*. — f. Syr. 'and lord' 6 8 . — 
g. Syr. om''9. — h. Syr. om. 

7. The introductory words again link this extract with Malalas, who reads 
(p. 7 7 1 4 � 7 8 2 ) 7 0 : 

... εκτισεν έν τη αύτη Κυζίκω πόλει µετά τήν νίκη ν ιερόν. καί 

text (the rest belongs to the oracle to Petissonios); see my Some Syriac excerpts. 
For the Sophocles saying in the third Passion of St Catherine, see J. BIDEZ, in Byz.Z. 
11 (1902), p. 390�1. 

6 5 For a possible reflection of another episode connected with Petissonios in Malalas 
(the miracle contest between Moses and Jannes and Jambres), see my Some Syriac 
legends concerning Moses, in Journal of Jewish Studies 33, 1982, p. 245. 

6 6 Ik'wn could of course be a corruption of Ikwn 'to you' ( = Greek), but then it is 
extremely unlikely that a Syriac scribe would substitute Ik'wn for Ikwn. 

6 7 This could be a corruption of nwr' (fern.) 'fire' to nwhr' (masc.) 'light', but if so 
it has involved a large�scale alteration of genders in the vicinity as well. 

6 8 But wmr could be a corruption of wbr 'and son'. 
6 9 The previous phrases are included by Barhebraeus in a saying attributed to 

Sophocles (see note 64); the words εις µικρόν δέ µέρος αγγέλων ηµείς are of particular 

interest since, not only do they occur in a different context in the Tübingen Theosophy 
(ERBSE, p. 169 line 31), but they also turn up in a genuine oracle inscribed on stone at 
Oinoanda, on the borders between Lycia and Phrygia (see L. ROBERT, Un oracle 
gravé a Oinoanda, in Comptes Rendus de l'Académie des Inscriptions, 1971, p. 597-619 
(esp. 605). 

70 For other witnesses see ERBSE, p. 117-21. A different Syriac translation, employing 
another form of Greek text, is to be found in the small collection of three prophecies 
quoted by Dionysios bar Salibi and Barhebraeus (Candelabra, Base IV) : for these, 
see my Some Syriac excerpts... 
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απελθόντες οί Άργοναΰται εις τό µαντεΐον, ένθα λέγεται τά Πύθια θερµά, 
καί ποιήσαντες θυσίαν επερώτησαν λέγοντες ταΰτα. Προφήτευσον 
ήµΐν, προφήτα, Τιτάν, Φοίβε "Απολλον, τίνος εσται δόµος ούτος, ει τί 
δέ εσται, καί εδόθη αύτοϊς χρησµός παρά τής Πυθίας ούτος. "Οσα 
µέν προς άρετήν καί κόσµον όρωρε ποιείτε. εγώ δέ έφετµέω τρεΐν 
ένα µοΰνον ύψιµέδοντα θεόν, ού λόγος αφθιτος έν άδαεΐ κόρη έγκυος 
εσται. ούτος ώσπερ τόξον πυριφόρον µέσον διαδραµών άπαντα κόσµον, 
ζωγρεύσας πατρί προσάξει δώρον. αυτής εσται δόµος, Μαρία δέ τοΰ�
νοµα αυτής. 

The Syriac translation is rather free in places, due no doubt to the translator's 
unfamiliarity with archaic vocabulary; no variants appear to be involved. 

8. Malalas' version of the saying71 reads (p. 1 8 8 7 1 2 ) : 

... περί θεού εϊπεν ότι τό θείον έν τρισίν όνόµασι, µία δέ δύναµις καί 
θεότης, ειπών είναι πρώτον αίτιον τό αγαθόν τό οίκτεΐρον τά πάντα, 
δεύτερον αίτιον νους ό δηµιουργήσας τά πάντα, τρίτον αίτιον ή ζωοποιός 
ψυχή, ήτις έζωογόνησε τά πάντα. τάς ούν τρεις δυνάµεις µίαν ύπάρχειν 
θεότητα ώµολόγησε. 

9. The nearest parallel appears to be Cyril, Contra Julianum I (PG 76, col. 
548D), which reads : 

... τόν γάρ πατέρα καί ποιητήν τούδε τού παντός, εύρεΐν τε έργον, καί 
εύρόντα εις πάντας έξειπειν αδύνατον. 

The translator has badly misunderstood the Greek. 

10. The closest text in Greek would again appear to be Cyril, Contra Julianum 
I, in a passage immediately preceeding the extract which features as Syr. 9. 
The Syriac text, however, not only omits the two passages bracketed in Cyril's 
text given below, but at the end it adds two further sentences which find no 
correspondence in the Greek7 2. Cyril reads (PG 76, col. 548D) : 

Ό µέν θεός εϊς, (αυτός δέ ούχ ως τίνες ύπονοοΰσιν, έκτος τάς διακοσµή�
σιος, άλλ') έν αύτώ όλος έν ολω τω κύκλω επισκοπών (πάσας γενεάς, 
έπίκρασις ων των όλων αιώνων, καί φως των αύτοΰ δυνάµεων καί έργων,) 

7 1 For a related text, see ERBSE, p. 139�4 and 204 (ω. 3), who does not mention 
Malalas. A different version of the saying, closer to ω. 3, will be found in 17. 

7 2 A related Syriac text, much closer to Cyril's, is surprisingly to be found in 
Theodore bar Koni's account of Pythagorean teaching, immediately preceding an 
extract from Porphyry's Vita Pythagorae 42; the relevant passage in Theodore reads 
(Liber Scholiorum II, ed. A. SCHER, CSCO 69, p. 291 1 , 1 B ) : "On the subject of God 
he said, 'God is one, and he is not, as some have supposed, outside his creation, 
but he is entirely within it, the whole of him being in the entire orb, as he looks upon 
all generations. And', he says, involving him in mixture, 'he is a mixture of all ages, 
and maker ('bwd', conceivably a corruption of nwhr = Cyril's φως) of his powers, 
the principle of all light in heaven, father of all, mind and soul of all, activator of all 
orbs'". 
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άρχά πάντων, 'έν ούρανώ3 φωστήρ, καί πάντων πατήρ, νους καί ψύχωσις 
των όλων κύκλων, πάντων κίνασις...h. 

a. Syr. om. — b. For the additional sentences in Syr. see the full translation 
above 

11. This appears to be intended as a translation of the following two lines 
in a sixteen�line quotation from Orpheus given by Cyril in Contra Julianum I 
(PG76, col. 541B): 

Άτραπιτοΰ, µοΰνον δ' έσόρα κόσµοιο "Ανακτά, 
είς δ' εστ" αυτογενής� ενός εκγονα πάντα τέτυκται. 

12. The attribution to Apollo is incorrect, for the text is taken from the 
Sibylline Oracles, I, 324�5" : 

∆ή τότε τού µεγάλοιο θεού παις άνθρώποισιν 
ήξει σαρκοφόρος θνητοΐς όµοιούµενος έν γη. 

13. Unidentified. For ό δεύτερος νους compare Chaldean Oracles (ed. DES 
PLACES), fragment 7. with the comments of W. THEILER, Die chaldaischen 
Orakel und die Hymnen des Synesios, reprinted in his Forschungen zum Neu�
platonismus, Berlin, 1966, p. 258�9. 

14. This is a rather fuller translation of the text already represented in 4(b) 7 4 ; 
Cyril's version, which differs from that of Malalas in two minor details, reads 
(PG 76, col. 552D) : 

Ό γάρ λόγος αύτοΰ προελθών, παντέλειος ών, καί γόνιµος καί δηµιουργός, 
Γέν γονίµη φύσει πεσών έπί γονίµω ϋδατι" εγκυόν τι.1" ύδωρ έποίησε. 

a. Syr. "having descended into a mother who gave (him) birth, and dwelt in 
nature". — b. Syr. seems to support Cyrifs τε, against Malalas' το. 

15. The name has been badly corrupted, for MYLYTWS hides Amelios, a 
Neoplatonist cited by Eusebius, Dem. Εν. XI. 19.1 (and thence by Cyril, contra 
Julianum VIII, PG 76, col. 936A)75. The passage in Eusebius76 reads : 

(... καί ούτος άρα ή ν) ό λόγος (καθ'ον αεί όντα τά γινόµενα έγίνετο...) 
προς θεόν είναι καί θεόν είναι, δι'ού πάνΟ'απλώς γεγενησθαι� (έν φ τό 

7 3 Compare also Or.Sib. XII.32�3. The passage was quoted in the Theosophia 
(ERBSE, p. 192). 

7 4 For a different translation in Barhebraeus' Candelabra see my Some Syriac 
excerpts ... 

7 5 On this excerpt see H. DöRRIE, Une exégèse néoplatonicienne du prologue de 
l'évangile de Si Jean, in Epektasis : Mélanges patristiques offerts au Cardinal Jean 
Daniélou, Paris, 1972, p. 75-87. 

76 There are some minor variants in Cyril. The text also occurs in Theodoret's 
Graecarum affectionum curatio II, 88. 
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γενόµενον ζών καί ζωήν, καί Öv πεφυκέναι.) καί εις τά σώµατα πίπτειν 
καί σάρκα ενδύσαµενον77 φαντάζεσθαι ανθρωπον, µετά τού καί τηνικαΰτα 
δεικνύειν τής φύσεως τό µεγαλεΐον. (άµέλει καί άναλυθέντα πάλιν 
άποθεοΰσθαι,) καί θεόν είναι, οίος ήν πρό τού εις τό σώµα καί τήν σάρκα 
καί τόν ανθρωπον καταχθήναι. 

The Syriac translator has omitted some phrases (bracketed in the text above) 
and has abbreviated the last sentence. 

16. This is a, duplicate to 2, but this time provided with a historical introduc-
tion, which is an abbreviation of the Greek text common to Malalas (p. 25 1 6 ) 
and the Paschal Chronicle (I, p. 8320�842) : 

καί έν τω ΰποστρέφέιν ήλθεν έπί τήν Άφρικήν χώραν εις τό µαντεΐον 
έν ύπερηφανία καί θυσιάσας έπυνθάνετο λέγων, Φράσον µοι...� καί 
εδόθη αύτώ χρησµός ούτος· Πρώτα θεός κτλ. 

For differences in the translation of that part of the text shared by 2 and 16, 
see commentary to 2. 

17. This is a rather garbled version of ERBSE'S ω. 3, where άχρι has evidently 
been misread as άκρον. The end has been shortened, ω. 3 reads as follows 
(ERBSE, p. 204)7 S: 

άχρι γάρ τριών υποστάσεων, έφη Πλάτων, τήν τού θείου προελθεΐν 
ούσίαν. είναι δέ τόν µέν άνωτάτω θεόν τάγαθόν, µετ'αυτόν δέ καί 
δεύτερον τόν δηµιουργόν, τρίτον δέ καί τήν τού κόσµου ψυχήν. 

18. This is a duplicate of the opening words of Apollo's oracular reply, 
already found in 7; no doubt the compiler derived it from another source7 9. 
Once again the Syriac translator has misunderstood the Greek. 

19. Unidentified, and evidently not from the extant Corpus Hermeticum. 
A few phrases (only) are in common with the citation of Hermes in Cyril, 
contra Julianum I (PG 76, col. 556A)80. The passage is quoted (from our text) 
in the Gospel Commentary attributed to Lazarus of Beth Qandasa. 

20. Unidentified. 

21. This is a somewhat abbreviated translation of Corpus Hermeticum XIII. 1 �2, 
4 : 

7 7 J. M. RIST (StJohnandAmelius, in JTSns 20, 1969, p. 230�1 ) regards this phraseology 
as docetic : in fact the metaphor is used by second�century writers with specifically anti�
docetic intent; see, for example, R. CANTALAMESSA, La cristologia di Tertulliano (Para�
dosis 18; 1962), p. 75�8. 

7 8 For witnesses, see ERBSE, p. 139�40. The saying bears an obvious relationship 
to 8. 

7 9 Unfortunately there are no significant Greek variants in the short extract involved. 
8 0 = NOCK-FESTUGIéRE, Corpus Hermeticum IV, p. 126 = ERBSE, p. 202 (ω. I). 
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1 ... (αγνοώ,)ώ Τρισµέγιστε, εξ οίας µήτρας άνθρωπος3 έγεννήθη, σποράς 
δέ ποίας. 
2 Ώ Τέκνον, σοφία νοερά έν σιγή" καί ή σπορά0 τό άληθινόν αγαθόν. 
— Τίνος σπείραντος, ώ πάτερ; τό γάρ σύνολον απορώ. — Του 
θελήµατος τοΰ θεού"5, ώ τέκνον. — Καί ποταπός ό γεννώµενος, ώ 
πάτερ; (άµοιρος γάρ τής έν έµοί ουσίας καί τής νοητής. —"Αλλος 
εσται ό γεννώµενος) θεού θεός παις, τό πάν έν παντί, έκ πασών δυνά-
µεων συνεστώς... 
4 ... τίς έστι γενεσιουργός τής παλεγγενεσίας; — Ό τοΰ θεοΰ παις, 
άνθρωπος εις, θελήµατι θεοΰ. 

a. Syr. om. — b. Syr. om. — c. Syr. appears to have read as ή παρά. — 
d. Syr. + "with respect to the godhead". 

Besides having abbreviated the original, the translator has, in the course of a 
somewhat free rendering, given a more Christian flavour to certain phrases. 

22. As was pointed out in the introduction, the title, mentioning the 'hundred 
judges', indicates some connection with the Greek reworking of the Tiburtine 
Sibyl, known as the Oracle of Baalbek, and 22(a) and (c) do indeed seem to bear 
verbal similarities with parts of the Greek, though at the same time it is obvious 
that the Syriac translator must have been using a rather different recension 
from that which survives81. Furthermore, 22(c), an allusion to the apparition 
of the cross to Constantine82, is allocated to the sixth, and not the fifth83, 
generation in the Oracle of Baalbek. 

For 22(a) the comparable text in the Baalbek Oracle reads (ed. ALEXANDER, 
lines 38�9, 61�4): 

ό τέταρτος ήλιος τετάρτη γενεά έστιν θεότητος γονή φανήσεται έν 
µεσηµβρία καί άναστήσονται κατ'αύτοΰ βασιλείς, 'Αλέξανδρος, Σέ-
λευκος καί 'Ηρώδης, οί µή δυνάµενοι σώσαι εαυτούς. ποιήσουσι διωγ-
µούς πολλούς εις τήν Ίουδαίαν χώραν καί φονεύσουσι νήπια µετά των 
γονέων αυτών... 

For 22(c) compare (ed. ALEXANDER, lines 85, 88�9) : 

... καί µετά ταύτα άναστήσεται βασιλεύς ονόµατι Κωνσταντίνος, ... καί 
φανήσεται αύτώ σηµεΐον έν τω ούρανώ καί επιζητήσει ή µητήρ αύτοΰ 
Ελένη τό ξύλον τοΰ σταυρού όπου ό Χριστός µέλλει σταυρωθήναι ... 

Note in particular the preservation of the prophetic future tense in the Syriac. 

8 1 There are no links with the Arabic texts in SCHLEIFER (see note 12 above). 
8 2 So specifically Dionysios bar Salibi, who quotes this section. There is probably 

some confusion with the famous apparition of the cross seen in the sky above Jerusalem 
in the time of Constantius and described by Cyril of Jerusalem. 

8 3 It is very unlikely that the Syriac text is corrupt (both Lazarus and Dionysios 
support 'fifth'). As Dr Michael Whitby observed to me, the Syriac may represent a 
Greek text which has deliberately compressed the earlier generations in order to fit 
in additional material towards the end of the oracle, in the process of updating it. 
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22(b) has quite a different origin, being taken from Or. Sib. Ill, 785�8 (not 
among the Sibylline texts in the extant fragments of the Theosophia); this reads : 

Εύφράνθητι, κόρη, καί άγάλλεο� σοι γάρ εδωκεν 
εύφροσύνην αιώνος, ος ούρανόν έκτισε καί γήν. 
εν σοι δ" οικήσει� σοι δ" εσσεται άθάνατον φώς. 

22(c) is quoted in the Gospel Commentary attributed to kazarus: the whole 
of 22 features in Dionysios bar Salibi. 

23. The use of the Latin sagae, 'soothsayers', is surprising : it does not seem 
to be recorded as a loan word in Greek, and its application to the Sibyls appears 
to be unparalleled. 

23(a) combines Or. Sib. VI.26 with VIII.312 (in the Theosophia they are 
quoted adjacently: ERBSE, p. 196) : 

ώ ξύλον ώ µακαριστόν", έφ ού θεός έξετανύσθη... 
καί θανάτου µοΐραν τελέσειb τρίτον ήµαρ ύπνώσας. 

a. Syr. "thrice blessed" — b. Syr. "and the dead one who finished off death'. 

23(b) remains unidentified : it does not come from any of the preserved 
Sibylline oracles. 

23(c) is taken from Or. Sib. VIII, 287�90, 292�6, a slightly longer extract 
than that to be found in the Theosophia (ERBSE, p. 195); Geffken's text reads : 

εις ανόµων χείρας καί απίστων ύστερον ήξει, 
δώσουσιν δέ θεώ ραπίσµατα χερσίν άνάγνοις3 

καί στόµασιν µιαροΐς έµπτύσµατα φαρµακόεντα�
δώσει δ' ές µάστιγας άναπλώσαςh τότε νώτον 
(line 291 is an interpolation, bracketed by modern editors) 
καί κολαφιζόµενος σιγήσει, µή τις έπιγνώ, 
τίς τίνος tbvc πόθεν ήλθεν, ϊνα φθιµένοισι λαλήσει. 
καί στέφανον φορέσει τόν άκάνθινον έκ γάρ ακανθών 
τό στέφος εκλεκτών αίώνιόν έστιν άγαλµα. 
πλευράς νύξουσιν καλάµω δια τόν νόµον αυτών. 

a. Syr. "human'. — b. Syr. does not help with the textual variation here. 291 is 
absent from Lactantius and the Theosophia as well as from Syr. — c. Syr. represents 
τις τίνος η. 

23(c) is quoted by Lazarus, 23(a)�(c) by Dionysios bar Salibi. 

24. just as a ray is born from the sun : a standard analogy in early Christian 
writers; among Syriac authors note especially Ephrem, Hymni de Fide 40 and 
73, and the fragment published by Rahmani in Studia Syriaca 1, p. 8 (text) = 
p. 7 (translation). 

clothed in humanity: the compiler reflects traditional Syriac phraseology: 
see my Clothing metaphors as a means of theological expression in Syriac tradition, 
in M. SCHMIDT (ed.), Typus, Symbol, Allegorie bei den östlichen Vätern und ihren 
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Parallelen im Mittelalter (Eichstätter Beitrage. 4. 1982), p. 11-40 (for the present 
phrase, p. 24). 

25. educated their hearing : for the general idea, compare Jacob of Serugh 
(ed. BEDJAN). I, p. 89 ff (on Magi). 

Christ God. one of the Trinity: perhaps a reminiscence of the famous troparion 
Monogenes, attributed to Justinian in the Byzantine, and to Severus in the 
Syrian Orthodox, tradition. 

lamp full of dirt and gloom : compare the imagery (applied to Jews) in Jacob 
of Serugh's Homily on the veil of Moses (ed. BEDJAN) III, p. 303-484. 

26. (The prophecy of Baba), the god of Harran : this will be an editorial addition : 
elsewhere the text implies that Baba was a prophet, not a deity85. Baba of Harran 
is mentioned elsewhere only in Arabic sources86, al-Bïrûnï and Ibn al-"Adïm; 
the latter writer reports that Baba was said to have lived 367 years before the 
Hijrah, and that the "Book of Baba the Sabian from Harran" was in seven 
chapters. Ibn al-'Adim then goes on to quote two apocalyptic excerpts from 
chapters 4 (on the coming of the Abysinnians)87 and 6 (on the end of the 
kingdom of al-Ahwâz). 

27. My translation differs from Rosenthal's in a number of details; the 
comments offered here merely supplement Rosenthal's. 

lam constrained: compare the Chaldean Oracles (ed. DES PLACES), Fragment 
220 : κλΰθί µευ ούκ έθέλοντος έπεί µ' έπέδησας ανάγκη. 

the Fire : compare the role of fire in the Chaldean Oracles (ed. DES PLACES. 
Index s.v. πΰρ); W. KROLL, De Oraculis Chaldaicis, Breslau, 1894, p. 13�5 etc. 

Sin : Zsaumo glosses 'the moon'. This moon goddess is included by Jacob 
of Serugh among the idols of Harran in his famous homily "on the fall of the 
idols"8 8 (ed. BEDJAN) III, p. 797. 

'Azzuz : evidently the name of the sacred temenos in Harran 8 9 . 

29. Come let us fall down... : Ps 95:6! 

8 4 English translation in Sobronost/Eastern Churches Review 3, 1981, p. 70�85. 
8 5 A demon called Babai is mentioned in the Syriac life of John of Dailam (Harvard 

syr. 38f. 183b; edition forthcoming in Parole de l'Orient 10). 
8 6 For details, see ROSENTHAL, The prophecies... (see n. 17), p. 220�2. 
8 7 This would probably repay study in the context of the Abyssinians in the Apo-

calypse of Ps. Methodius (linked wilh Ps. 68:32) and the Kebra Nagast; cp also 
I. SHAHID, The Kebra Nagast in the light of recent research, appendix II, in Le Muséon 
89, 1976, p. 174-6. 

88 On this poem see now W. CRAMER, Irrtum und Lüge. Zum Urteil des Jakob 
von Sarug über Reste paganer Religion und Kultur, in Jahrbuch für Antike und Christentum 
23, 1980, p. 96-107. 

"" So ROSENTHAL, The prophecies..., p.. 228 note 4. Perhaps "the religion of'Uzûz" 
in al-Nadirn's Fihrist (quoted in note 20) refers to this temenos too; DODGE, however, 
in a note to his translation takes it as a local name for, or a corruption of, 'Uzza 
(Venus), whose twin star was Azizos. For the problem of gender, see note 55. 
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30. Dionysios bar Salibi quotes two extracts from this section. " A n d I saw ... 

falling down", and " T h e radiance of the Lord ... gifts to the Radiance". 

a rising up and falling down : Lk 2:34 (under the influence of which Zsaumo 

has added "of many") . 

a stone left standing ... : cp Mt 24:2 and paral lels 9 0 . 

Lampon : Rahmani suggested reading Imprwn for Impwn (i.e. lampion), but 

the text is correct and Lampon is to be identified with the planet Kronos which, 

as recorded by Malalas (ed. D I N D O R F ) , p. 25, was called τόν λάµποντα by the 

Egyptians according to Manetho. 

'BWR: unknown; Rahmani translated 'Heber', and Zsaumo glossed it as 

'Hebrews', but the name evidently represents a town since the verb is feminine. 

35. they hold: the writer forgets that he is addressing the Harranians (this 
could give some support to the suggestion mentioned in note 2 1 ) " . 

Index of Greek words (references are to sections) 

αήρ 3 5 
Αιγύπτιος 4 

αϊθήρ 3 

άρα 24 25 

άρχαί 3 

γάρ 1 4 9 10 13 14 20 22 25 28 35 36 

γένος 3 
εύαγγέλιον 25 36 

θεολογία Ι 

Ιδιώτης 33 

λαµπών 30 
µέν 3 7 8 16 17 18 24 

Index of names 

Abraham 25 

Africa 16 

Amelios (ms mylytws) 15 
Apollo 7 12 18 

Aram Nahrain 37 

Argonauts 7 
Asclepius 4 

'Azzuz 27 30 31 

νόµος 23 

ξένος 25 
ουσία 17 

πεϊσαι 25 37 

mettpisanuta 25 

πολιτεία 25 

σωλήν 25 

τάξις takkes 25 

τρισµέγιστος 4 21 

φιλόσοφος 1 2 24 25 26 

χριστιανός 24 25. 

Baba 26 27 32 35�7 

Babylon 30 

Balaam 26 37 

Cyzicus 7 24 

Egypt 4 

Harran 24 26 28 30 

Hermes 14 19 21 

Judaea 30 

9 0 ZSAUMO'S slightly different wording is influenced by the New Testament passages. 
9 1 I have had the benefit of discussion on various aspects of this collection of 

prophecies with a number of friends and colleagues, in particular Garth Fowden, 
Robin Lane Fox, Oliver Nicholson, Andrew Palmer and Michael Whitby. 

Kewan 6 

Lampon 30 

Maria 7 24 

Memphis 6 

Nile 6 

Orpheus 3 11 

Persians 30 

Peter 1 

Petissonios 6 

Phoebus 7 

Plato 8 17 

Plotinus (ms pwlytynws) 20 

Poimandres 21 

Porphyry 13 

Pythagoras 10 

Pythia 6 

Pythia therma 7 

Rome 30 

Sagae 23 

Sheol 1 

Sibyl 22 

Sophocles 5 

Thules 2 16 

Titan 7 

Trismegistos 4 21 

BWR 30. 
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VIII 

T H E L A M E N T S 
O F T H E P H I L O S O P H E R S O V E R 

A L E X A N D E R I N S Y R I A C 1 

In an earlier article21 drew attention to the existence in Syriac of 
the Laments, or Sayings, of the Philosophers at the tomb of 
Alexander, a piece of Alexander literature hitherto not known 
from Syriac, but familiar from other Oriental sources as well as 
from Western European versions. 

In the early Middle Ages collections of sayings of various 
"wise men" came to be attached3 to the story of Alexander's 
death, and in the course of time these gained enormous popu-
larity both in the East, where they originated, and in the West, 
translated from Arabic.4 What may be the oldest collection of 
sayings at Alexander's tomb was perhaps already to be found in 
the third part of Hunayn ibn Ishâq's5 Kitäb ädäb af-fa/äsifa,6 also 
known under the title Nawädir al-faläsifa. Unfortunately this 
work does not survive in its original form, but only in a later 

1 I take the opportunity to thank the Reverend Professor W. D . McHardy, 
Curator of the Mingana Collection, for permission to publish this text. 

2 "Notes on some texts in the Mingana Collection", f.S.S. xiv (1969), 216. 
3 Perhaps suggested by Pseudo-Callisthenes δ (Syriac, ed. E. A . W. Budge, 

The History of Alexander the Great (Cambridge, 1889), p . 142). 
4 See especially W. Hertz, "Aristoteles beim Tode Alexanders", in his 

Gesammelte Abhandlungen (Stuttgart/Berlin, 1905), pp. 130�53. 
s A.D. 808�73. 
6 The work has not yet been published. O n it see K. Merkle, Die Sitten-

sprüche der Philosophen. Kitäb ädäb al faläsifa von Honein ibn ïshaq in der Über-
lieferung des Muhammed ibn 'Alï al Ansârï (Leipzig, 1921); also M. Plessner, 
"Liqqut im le-sefer 'Musere ha-Philosofim' me'et Hunayn ibn Ishaq ule-
targumo ha-Tvri" , Tarbi^xxrv (1954-5), 60-75 ; and J. Kraemer, "Arabische 
Homerverse", Z.D.M.G. n.F. xxxi (1956), 293 fF. 

Hunayn probably made extensive use of Byzantine fiorilegia for this work 
(cf. G. Strohmaier, Hermes xcv (1967), 254), and the introduction to the 
Spanish translation [see below, note 3, p . 206] actually states that the work 
had been translated from Greek; cf. also Hertz, op. cit. p . 143 n. 1. Nothing, 
however, corresponding to the sayings at the tomb is to be found in Greek 
(for late Greek Alexander texts see H . J. Gleixner, Das Alexanderbild der 
Byzantiner (Munich, i960), and G. Veloudis, Das neugriechische Alexander 
(Munich, 1968)). 

VIII 

PHILOSOPHERS' LAMENTS OVER ALEXANDER IN SYRIAC 

reworking by Muhammad ibn 'All al-Ansârï,1 and in Hebrew2 

and Spanish translations.3 All these contain the sayings, but the 
fact that.the Alexander section, with the sayings at the tomb, is 
placed at the end of the work in the Hebrew, rather than in the 
middle, as in the Arabic and Spanish, led Merkle to suggest that 
the whole section was an interpolation, and that it did not 
constitute part of Hunayn's original work.4 

At any rate the sayings at the tomb enjoyed great popularity 
in the West,5 finding their way into Petrus Alphonsus' Disciplina 
Clerïcalis (early twelfth century),6 whence they were interpolated 
into one of the main medieval Alexander texts of the West, the 
Historia de pre/iis,7 in the recension known as P. 

1 Uncertain date, but before 1198. See Merkle, op. cit.,passim. 
2 Ed. A. Loewenthal, Sefer Musere ha-Pilosofim (Frankfurt a.M., 1896); 

translation: idem, Honein ibn Ishâk, Sinnsprüche der Philosophen (Berlin, 1896); 
a less satisfactory translation of the Alexander section in M. E. Stern, Zur 
Alexander-Sage (Vienna, 1861). 

The version was made by Jehudah al-Harïzï (1170-123 5). Material from 
this work, including some of the sayings, constitutes Part π of the Hebrew 
Alexander text (in Paris Heb. 750) published by I. J . Kazis, The Gests of 
Alexander ofMacedon (Cambridge, Mass., 1962). 

3 E/ Ubro de los Buenos Proverbios, published by H . Knust, Mitteilungen aus 
dem Escurial ( = Bibliothek des litt. Vereins in Stuttgart, Bd. 141; Tübingen, 
1879). The sayings at the tomb will be found on pp . 46 ff. 

According to Loewenthal the Spanish was translated from Hebrew ; Merkle, 
however, showed that it was taken direct from Arabic, op. cit. pp . 12-14. 

* Merkle, op. cit. p . 9, cf. 60-1 (tables). Plessner {art. cit. pp . 71-2) offers a more 
elaborate theory about the origin of the different parts of the Alexander section. 

5 Sayings at the tomb also reached the West via al-Mubashshir's mukhtâr 
al-hikam, translated into Spanish under the title Eos Bocados de Oro (ed. 
H. Knust, op. cit. pp. 66-394; sayings: pp. 302 f.). O n al-Mubashshir see 
especially F. Rosenthal, "Al-Mubashshir ibn Fâtik. Prolegomena to an 
abortive edition", Oriens x m - x i c (1961), 132-58. The Arabic text (with 
German translation) of the Alexander section can be conveniendy found in 
B. Meissner, "Mubassir 's Ahbâr el-Iskender", Z.D.M.G. XLIX (1895), 
583-627 (sayings: pp. 601 f. (Arabic), pp. 618 £ (German)). 

6 Ed. A. Hilka, W. Söderhjelm, Oie Disciplina Clericalis des Petrus Alfonsi 
( = SammlungmittellateinischeTexte, 1; Heidelberg, 1911), pp. 48-9 (Exemplum 
x x x n i ) ; cf. V. Chauvin, Bibliographie des ouvrages arabes. . . , IX (Liège-Leipzig, 
1905), 38; Hertz, op. cit. pp . 145 ff. 

? Historia depreliis is the name given to Archpriest Leo's Latin translation 
(tenth century) of Pseudo-Callisthenes δ. G o o d general orientations can be 
found in F. P. Magoun, The Gests of King Alexander ofMacedon (Cambridge, 
Mass., 1929), pp. 50 f.,; G. Gary, The Medieval Alexander (Cambridge, 1956 
[repr. 1967]), p. 52; D . J. A. Ross, Alexander Historiatus (London, 1963), 
p . 61. In particular on this recension, see F. Pfister, Münchener Museum für 
Philologie des Mitt, und Renaissance, ι (1912), 249�303, esp. pp. 271 ff., 278 ff. 
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In the East1 similar sayings are found in both Arabic and 
Persian,2 Muslim and Christian writers, although in a number of 
different forms. A detailed study of the relationship of all the 
occurrences of the sayings at the tomb would be both interesting 
and instructive, but such a study lies outside the scope of the 
present article, and indeed is beyond my competence. Here it 
must suffice to note that, while the Muslim versions—Ya'qûbï 
(f897),3 Mas'udi (f956)»4 Tha'âlibï (961-1038),* Mubashshir 
(eleventh century),6 Shahrastäni (1076-115 3),? etc.—do not have 
much in common with the Syriac sayings, the Christian ones, 
found in Eutychius,8 al-Makin, Abu Shäkir, etc.,9 are much more 
closely related to them. In the case of Eutychius (876-939),10 

indeed, the relationship is so close that it is clear that either the 
Syriac is actually derived from Eutychius,11 or both derive from 

1 For a general orientation, cf. F. Spiegel, Die Alexandersage bei den 
Orientalen (Leipzig, 1851 [repr. 1970]); I. Friedländer, Die Chadirlegende undder 
Alexanderroman (Leipzig, 1913); E . G. Gomez, Un Testo Arabe Occidental de 
la Leyenda de Alejandro (Madrid, 1929), eh. 1; E . E. Berteis, Roman ob Alek-
sandre i ego glavnie versii na vostoke (Moscow-Leningrad, 1948); Α . Abel, 
Le Roman d'Alexandre (Brussels, 1955); F. Pfister, Alexander der Große in den 
Offenbarungen der Griechen, fuden, Mohammedaner und Christen (Berlin, 1956). 

2 Notably by Firdawsï (940/1-1020), ed. J. Mohl, Firdousi, Le Livre des 
Rois (1886), ν, 257�61; also in Turkish, published by A. Zajaczkowski, 
" T r e n y filozofow na smierc Iskendera", Roc^nik Orientalistyc^ny xxvin/2 
(1965), 13�57. 

3 Ed. M. T. Houtsma, Ihn Wadhih qui dicitur Al�fa'qubi historiae (Leiden, 
1883), 1, 162�3 (all the sayings are anonymous). 

4 Ed./tr. G Barbier de Meynard and Pavel de CourteiOe, Maçoudi: Les 
Prairies d'or (Paris, 1863), 11, 252-7 (the sayings are anonymous). 

5 Ed./tr. H. Zotenberg, Histoire des rois des Perses (Paris, 1900), pp. 450-4 
(the first ten philosophers are named, the rest being anonymous). 

6 See note 5, p . 206. 
7 Ed. W. Cureton, Book of Religious and Philosophical Sects by Muhammad al-

Shahrastani, Part 1 (London, 1846 [repr. 1923]), pp . 331-2. German translation 
in T . Haarbriicker, Abu-1 Path' Muhammad asch-Schahrastani's Religions-
partheien und Philosophenschulen (Halle, 1851), π, 188�9. 

8 Ed./tr. Ε. Pococke, Contextio Gemmarum sive Eutychii Patriarchae Alex-
andrini Annales (Oxford, 1656), pp. 292�5; L. Cheikho, Eutychii Patriarchae 
Annales ( = C.S.C.O., L / Α γ . , VI, 1906), ι, 83�4. 

9 English translation of the relevant sections in E. A. W. Budge, The Life 
and Exploits of Alexander the Great (Cambridge, 1896), pp. 3771F. (al�Makin), 
398 ff. (Abu-Shäkir). The two are almost identical. 

10 If the Alexander section in the Naivädir al-faläsifa is an interpolation, 
then, apart from Ya'qûbï, Eutychius provides the earliest occurrence of the 
sayings. 

11 If this is so, the Arabic text underlying the Syriac must have differed in 
some details from the printed texts. 
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a common source. What the source of Eutychius (and the Syriac) 
was is impossible to say, although it does not seem to have been 
the (interpolated?) Alexander section of Hunayn's Nawädir al-
faläsifa, at least to judge from the Spanish and Hebrew versions 
of this work, for, while there are a number of scattered sayings in 
common, there are many striking differences.1 Until the relation-
ship of the various Arabic collections of sayings at the tomb has 
been properly studied it will no doubt be best to leave open the 
question of sources for Eutychius and the Syriac.2 Accordingly, 
in the edition and translation of the Syriac text below I have 
confined attention exclusively to the parallel sayings in Eutychius. 
In order to illustrate fully the close relationship between the 
Syriac and Eutychius, the Syriac text has been divided up into 
sections, and after each section the Arabic text of the corre-
sponding text in Eutychius is given. Likewise the English 
translation of the Syriac is set out in parallel with Pococke's 
Latin translation of the relevant sections in Eutychius. 

The Syriac text is self-confessedly only a selection, and 
Eutychius in fact provides thirty sayings. It will be seen from 
the table below that the Syriac selection follows the order of 
Eutychius' sayings (the attribution of the sayings is also given) : 

I 
2 

3 
4 
5 
6 
7 
8 
9 

1 0 
I I 
1 2 
l3 
14 

Syriac 
Aristode 
Theon 
Another 
Another 
Another 
Lotas 
Another 
Sisynnios 
Another 
Demetr(ios) 
Plyqtn 
Another 
Another 
Another 

3 
4 
6 
7 
8 
9 

1 0 
I I 
1 2 

13 
17 
2 0 
26 
28 

Eutychius 
Aristotle 
Nâren 
Another 
Another 
Another 
Lotas 
Metron 
Sisynn(ios) 
Another 
Demetr^ios) 
Fïloqatôn 
Another 
Another 
Another 

1 E.g. the sayings of the Musere and Buenos Proverbios are all anonymous, 
and occur on two different occasions. 

2 Likewise the question of the original language. Unfortunately there are 
no clear indications in the Syriac to point to the language from which it 
ultimately derived. For a possibility that Eutychius derives from a Syriac 
source, see below, p . 215. 
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The Syriac text of the sayings, or laments as they are called, is 
taken from Mingana syr. 47, f. 267a"b, a modern East Syrian 
manuscript written at Alqosh (near Mosul) in 1907 by the well-
known scribe Abraham Shikwana. Unfortunately the other (very 
varied) contents of the manuscript do not throw any light on the 
possible source from which the present text was copied. 

. t u U e U J L C A J S J l ï b U j J t 5 L V l L c j j . ^ · λ � £ λ ! Ι ^ J U s l k ^ j l J U j E u t . 3 

. I f e f � I j V v ^ l ^ « y f ^ i ' • * * j J ^ � ^ l ^ J J i ; J ï - S C A J I j j U J U E u t . 4 

s _ 
SzJ.ß' * ; ΐψΙ ^ ! > Λ ^ 1 * 0 ^ υ � · ·*ί ^ öij' "^" ι j ^ (Jl*_5 Eut. 6. 

. ÄJU1I ^ 

cooitufw^vr^ i^om - A i i i i ^ a . '^ iuai i i t τώ32>.οο .^. ' iu^ T i n ^ o 4. 

j jtf£«yj l ^ i i " , ^ ^ ! » Ô^c-^JJI <jl v-r-c l-Àf-i ^ * ^ : >�ΐ <JLJ E u t. 7. 

ι < ! [ ξ γ Α ι · £ Γ .«/̂ α\αΐη=3 (nicô ^oran =̂π vestal . ^TAjri T C M ^ G J· 

• « ι ο ί m*o^i=3 TîTOOJ:I ^ Λ (&ι^Λ:ΐιέ?ι 

. Ajj�i iJj^. ^ j C�Jl i^sPtl L»J lilj^j o ^ ^ . diüsaL.» - j^ l (JUj Eut . 8. 

•:· ̂ J werten me\azn λ » τ = ^ m i .-»raûïura 

jUfl JJ f j Aĵ e*- ^ / {&*J fJ (>" l_̂ »̂J V ; 1—9; ,..Ci!l ( ^ j J j L i j Eut . Ç). 

. ik t l j U AJJ^J 

·:· „^U^JIX S T I T Ü I ^xjcm 

ΰ 
e�U^Vl ^le. _ ) Λ λ ^ V l ^fSJtiJI If�jl bJ~"jij ; I ^ ä J I öj>k-> JISJ Eut . 10. 

. L!>»J U ü ^ I £—J Jt-s Jjii l ^ U JJU; ^ j 
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i lasnl τϋΐ ΐ * � π »^>i\_oco r i x i i u τ ώ π σνι=ητ<ί . οοηχ>οα.οο Tsi«^o 8. 

o U i o_j*j tÄfJ Ι ^ ; ^ lüLi. j a» t ) l ΙΑ* o L ! ; j^JoJI (j�j�. Jläj Eut. 11. 

·: rQQaue=3 ^ * i i S 

, ^JSLJ b i j UU., <Û SÇ j A ^ V l UJJJJ JJ ; y.1 J l i j Eut. 12. 

·:· ^ a \ a = » ^i». * i ^ j i » ϋ 
a J 

. o y i J i d.i,?.& ^Jb CJJ1\ *~&i. ij€ fr b ; ( * 5 ä J I jl=->i JUj Eut . I 3 . 

•:• o<w Ti^r 

IjJjl ^ J j*ji\s Uy.T ΙΑ* ô^Ç l_Ji öl ^(»�ίόιΙΙ o ^ ü y J I J J Eut . 17. 

. Uj J j l 

' .^i iei ini πζ�ΛΪκρ *έ\ι<έ ^i*s—> �π*ι T ^ î I ot7ji»i . ^ > τ α ) · ^ Γ TS3»i 12. 

·:· J t a \ ^ •yaA' Î ^ i \a=n ->i\^ *£m 

Jf ^ i o j J L i AJJX». Ji^. Vl o j l ! ,> . ^SCJ V o f t ) ! : > ΐ JLi j Eut. 20. 

i�uoro »ajcsa ^ l o .cis»^j=»A J u o r a Λΐ^ττπ .^τ«τίΓ i a i ^ I o 13· 

V a ^ I Ajiuen « ∆ ο · ^W ^~�~\ ν ώ ^ a * i r m Tiirucuo �·ο\^^=»=^ 2Ö7b 

•:-&=3i«i^rA 

r^Jl9 r^S3l J * Ul j j i l Vj üU-V l Je j j£- o i T j i : j i T Jlï j Eut. 26. 

. ül—Vl J * cJl j J ^ V j (.-ÜÜI J * jJ i l 

.^ncu 

s a 
3uc_,J! p^J ^jjls L ) « V I J ÄC*JIJ f<^H ^ I ^ J I OÈ'JJ : >-l JLi j Eut . 28. 
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.COTSLO � » 3 = λ τ ι *isAin jceuSns niàvira (ms vyisLcn) vyii�οτ rn^nx. 

·:· i^tfouiun « Λ ^ ο » Λ � η η �.jccu^a^ « u m λ = > *<ώΛ=η «uoro fiüstuou=n 

^ . λ * ο \ ^
 m

 ο � Λ "Vi T ^ T C O ^ __ β * Λ � r l ~ i y ^ Γ ο ι . V e n i c e » C D C i n j o o ^ · ^ ; 

•.003 < ^ ι < [ > { α ι ο α ΐ τ ί ο . ^ a a i t ^ i ^ i o S i '.�»cm]oavx.ova — ^ o o u ^ 

·:· t=£iievS.o * ∆ τ ^ « ∆ ο = ^ β ΐ τ ί 

ciJo <ik4jj jX ÎLV l *».jj ô ^ U i |»"Λ�ΟΙ ^. iLoUll ^J�jJ U i Eut. 

oJl» «Î . (_-i4 diCL 01 ( j i j j j l - i *^~Ιέ i l <ilUI L^l d U ^ I c^5"L ; uJBj 

l̂ �î �s i j � ^ l (j�l^JI <_ôLà. JL.HJ elj^*.U _jjuSLu."i/l j j j AÄiku otTùl ; ÄiLOtaL) 

ÄääJI l j j _ t l j (_>IJäIJ Ijjjix-ls tlSoj *J^>" ùlS'olj . e-ljî l-a-j.à ,»i3jüj A « J 

. . . ö y j · ^ ( j l i L" ois 

OUXîSO . agcntura^'T^ ν Λ ~ � ο τ ^ -.cnciïuJi .»ïr nca^etaue. j u r a l6 . 

yuûipD *̂ =noo ata . .\—ι—ι—> 4vC33 cn&a*s\*�rA ( i ï r . νέΛθαΐ».ά\βνχ. 

"jir^nw^iT^— i s a i i i ^ o �i=aoc\cw^o .̂ »n9&L=7urzc» j o i c u o z . ^ 

OUîl jjk^LVI , j îU L.« • j ï i ~ ö j ^ c < ^ — j j U L S C i i l I ± 1 L . o f e j E u t . 

Now a little from the laments of 
the philosophers on the death of 
Alexander. 

i . Aristode said: Alexander 
departed from us speaking, but 
returned to us silent. 

2. The wise Theon said: Say to 
Alexander's sheep, "today the flock 
shepherds its shepherd". 

Eutychius 

3. Aristoteles sapiens: 
abut a nobis Alexander 
loquens, reversus est ad nos 
silens. 

4. Naren sapiens: die 
gregi Alexandri, hie est dies 
in quo custodit grex 
pastorem suum. 
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Syriac 

3. And another said: Let us by all 
means cross this road; delight in the 
one that is lasting rather than the 
one that is transitory. 

4. And another said: The demon-
stration is sufficient: yesterday gold 
was a treasure to Alexander, but 
today Alexander is a treasure to the 
gold. 

5. And another said : The man 
whose joy was in thy death shall 
overtake thee, just as thou didst 
overtake him in whose death thy 
joy was. 

6. And the philosopher Lotas 
said : Do not wonder at him who did 
not admonish us in his lifetime, for 
behold he admonishes us by his 
death. 

7. Another said: Yesterday we 
were unable to speak before thee, 
but we could listen to thy words; 
however, canst thou now listen to 
our word(s) ? 

8. Sisynnios said: This man 
brought many to their death lest he 
(himself) die; yet he has died. How 
has he failed to keep death away 
from himself by means of death ? 

9. Another said: Alexander did 
not instruct us by his speech (in the 
same way) as he now instructs us by 
his silence. 

10. The wise Demetr(ios) said: 
Thou whose anger meant (lit. was) 
death, how didst thou not rage 
against death (itself) ? 

Eutychius 

6. Dixit alius : haec est via 
qua necesse eundum est; 
eodem ergo affectu quod 
duraturum est quaerite, quo 
peritura quaeritis. 

7. Alius : sufficit hoc in 
exemplum; heri fuit aurum 
Alexandro thesaurus, hodie 
Alexander in auro recon-
ditus. 

8. Alius: sequetur te qui 
morte tua gaudet, quemad-
modum tu secutus es eum 
cuius morte gavisus es. 

9. Dixit Lotas philo-
sophus : ne rniremini eum 
qui cum in vita sua nos non 
instituerit, nobis tandem se 
morte sua monitorem 
praebuit. 

10. Dixit Metron sapiens : 
heri, heus tu! audire po-
tuimus, non autem loqui 
coram te, nunc vero num 
audis quae loquimur? 

n . Dixit Sis sapiens: hic 
multos morte affecit ne 
moreretur, at mortuus est; 
quomodo non potuit a se 
mortem morte repellere ? 

12. Dixit alius: non ita 
erudivit nos Alexander 
sermone suo, ac silentio suo 
nos erudit. 

13. Dixit Demetrius 
sapiens: heus tu cuius ira 
mors fuit, cur non ipsi 
morti iratus es ? 
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Syriac 

i i . The wise P L Y Q T N said: As 
for the world whose end is this, 
mockery of it is good. 

12. Another said: If weeping is not 
fitting except at the occurrence of 
death, (yet) behold death occurs 
every day. 

13. And another said: Thou wast 
able to do good, but I was unable 
to speak; but today I can speak, but 
thou art not able to do good. 

14. Another said: Yesterday the 
shepherd was caring for the flock, 
but today the flock cares for the 
shepherd. 

15. When the philosophers had 
finished their sayings, Alexander's 
wife stood up—her name was 
Rushank (MS. Dushank), the 
daughter of Darius, king of Media 
and Persia—and she supported 
herself against the sarcophagus with 
the corpse of Alexander, and said : 
" I did not think, Ο king, when 
thou didst prevail over Darius, that 
thy kingdom was assailable." And 
then she answered the philosophers 
and said: " I f your discourse over 
Alexander was in mockery, behold 
he has left you the cup which all of 
you are going to drink, (as a) 
requital to you. And if it was (in) 
consolation, prepare yourselves for 
question and answer." 

Eutychius 

17. Dixit Philokaton 
sapiens : quod ad mundum, 
cuius hoc est ultimum, certe 
nobis satius fuisset a primo 
eius abstinuisse. 

20. Si non defleatur de 
morte nisi novitas 
eius, certe quotidie mors 
nova accidit. 

26. Dixit alius : fuit tibi 
copia benefaciendi, non 
autem mihi loquendi, iam 
vero est mihi copia lo-
quendi, non autem tibi 
benefaciendi. 

28. Dixit alius: heri 
sollicitus fuit pastor ob 
gregem, hodie grex ob 
pastorem suum. 

Cumque loquendi iam 
finem fecissent philosophi, 
surgens Rushtak, Darii 
regis Persarum filia, Alex-
andri uxor, quae omnium 
Alexandro carissima fuit, 

manu arcae 
impost ta 

dixit: non 
putaveram, ο rex, cum 
Darium vinceres, regnum 
tuum devictum iri. Turn 

dixit 
philosophis: si vestri de 
Alexandro sermones 
illudendi gratia fuerunt, 
reliquit poculum quo ebibit 
vobiscum, de quo videndum 
est vobis omnibus quid 
sentiatis. 

Sin ad consolationem 
et luctus Signum, parate vos 
ad respondendum et argu�
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Syriac Eutychius 

menta conquirite, siquidem 
gustaturi estis quod ille 
degustavit, e t c . . . 

16. In the sixteenth year of his Regnavit autem Alexander 
life Alexander became king, and in annos sedecim : vixit in 
the sixteenth year of his reign he totum triginta duos, 
died in Babylon, of the poison which 
his eunuchs had given him to drink. 
And he was transported and buried 
in Alexandria the great city. 

The several, mostly small, differences between the Syriac and 
Arabic will be readily seen from the juxtaposed texts above (note 
especially §§3, 7, 11, 12, 15, 16). It should be noted that several 
of the corresponding sayings in al�Makin and Abu Shäkir take 
on rather a different form. 

1. The corresponding saying in the Ethiopie versions of al-
Makïn and Abu Shäkir (translation in Budge, he. cit. [note 9, 
p. 207]) is attributed to Diogenes. A combination of §§ 1, 6 and 9 
is to be found in Barhebraeus' Laughable Stories, 11.101 (ed. Budge, 
p. 26 translation, p. 22 text), where, however, the dead king is 
said to be Kaiqubäd: 

"When Kaikubâd the king died, one of his wise men said: 
'Yesterday the king spake volubly, but today he being silent 
admonisheth (us) with greater effect'." 

2. Nären of Eutychius is a corruption (üJU for 6jb"). A quite 
different saying is attributed to Theon in Shahrastäni's collection. 

4. The last phrase of the Syriac is obscure: the Arabic bi-l 
dhahabi maknû\an possibly suggests reading gm\a b-dhahba 
"hidden in gold", but the corresponding saying in al-Makin 
probably supports the Syriac as it stands. In any case the reference 
is to Alexander's being laid in a gold coffin. In the older Pseudo-
Callisthenes texts the coffin is only lead, but in the Syriac ( = δ) 
it has become gold (the Ethiopie Pseudo�Callisthenes has a 
doublet!). 

6. Lotas in both Syriac and Eutychius is probably a corrup-
tion of Philotas, who features elsewhere (e.g. in Shahrastânî), 
but with a different saying. 
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7. Fo r Eutychius ' Met rön , compare Mftvr in Shahrastâni (but 
again wi th a different saying). 

8. Pococke 's text has Sys, while Cheikho gives Sysn. 
11. Could PlyqtnjFylqtwn be corrupt ions for Polemon, w h o 

features elsewhere (e.g. Shahrastâni) ? Such a corrupt ion would 
be quite simple in Syriac script, bu t this would mean that the 
Syriac text is older than, and the source of, the Arabic , and that 
the corrupt ion was already present at a very early date. I t wou ld 
be hazardous to lay much stress o n this. 

15. A rather similar sequence is t o be found notably in 
Mas 'udi . Roxana's name is corrupt in bo th Syriac {Dwsnk for 
Rwsnk) and Eutychius (Rwstk for Rwsnk). A form similar to 
Eutychius ' is incidentally found in the Musere. 

By way of appendix it may be useful t o list the main sources o n 
Alexander that are available in Syriac, together wi th the more 
important m o d e r n studies o n the subject. 

1. Pseudo-Callisthenes (recension δ) 

This was edited (with translation), on the basis of five East Syrian 
manuscripts1 all of the eighteenth and nineteenth centuries, by E. A. W. 
Budge, The History of Alexander the Great (Cambridge, 1889).* Nöldeke 
showed that the Syriac translation was not made direct from Greek, 
but from a (lost) Pehlevi intermediary. 
Cf. T. Nöldeke, Beiträge ^ur Geschichte des Alexanderromans, B.K.A.W. 
Wien, Phil.-hist. Kl. xxxvni (1890). 

H. Stocks, " E i n Alexanderbrief in den Acta Cyriaci et Julittae", 
Zeitschrift für Kirchengeschichte xxxi (1910), 1-47· 

P. G. Bulgakov, "Arabskaya parallel k 24 glave LU knigi 
sirijskoj versii romana ob Aleksandre", Palestinskii Shornik 11 (1956), 
53-7· 

K. Czeglédy, "The Syriac Legend concerning Alexander the Great", 
Acta Orientalia (Budapest) v u (1957), 231-49. 

N . V. Pigulevskaya, " Sirijskaya legenda ob Aleksandre Makedon-
skom", Palestinskii Sbornik i n (1958), 75-97. 

1 Also found in Alqosh Syr. 203 (of A.D. 1745) and 204 (of A.D. 
1902). 

a German translation by V. Ryssel, Die syrische Übersetzung des Pseudo-
Callisthenes (Braunschweig, 1893). Older works, based on Budge's manuscript 
eB ' , are: T. D. Woolsey, "Notice of a Life of Alexander the Great translated 
from the Syriac", J.A.O.S. iv (1854), 359-440; F. Ensell, Beiträge içur Gesch. 
u. Kritik der Alexandersage... (Hersfeld, 1873). The Letter from Alexander to 
Aristotle (in. 7 [Greek 17]) was printed by Α. Rödiger, Chrestomathia Syriaca 
(2nd ed. Halle, 1868), pp. 112-20, taken from Budge's manuscript ' C . 
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2. Life of Alexander 
This has been published, from an eighth/ninth-century manuscript, 
BM Add. 12154, by P. de Lagarde, Analecta Syriaca (Leipzig, 1858). An 
English translation is available in Budge, op. cit. pp. 159-61. 

3. Sayings of Alexander 
{a) Included in a short collection of " Sayings of the philosophers on 

the Soul" is a piece on Alexander. This was edited by E. Sachau, 
Inedita Syriaca (Halle, 1870 [repr. 1968]), p. λ ^ , on the basis of two 
manuscripts of the seventh�eighth centuries.1 It reads as follows: 

" K i n g Alexander took captive the daughters of Darius who were 
endowed with {lit. had) excelling beauty. When he was told about them 
he refused even to look upon them, saying ' It is an abhorrent thing for 
men who are warriors to be overcome by the women they have 
captured; for as fire burns whatever touches it, so beauty enflâmes with 
lust those who see i t ' . " 

{b) Various sayings of (or about) Alexander are to be found in 
Barhebraeus' Laughable Stories (ed. Budge; London, 1897): 1. 10, 21, 
33» 43» 49» 54» 58. 

4. Christianized Alexander Legends 
{a) A prose text, entitled "Exploits of Alexander" and found in the 

same manuscripts that provide the Syriac Pseudo-Callisthenes, was 
published (with translation) by Budge, op. cit. pp. 144-58 (translation), 
25 5-75 (text). 

{b) Another, related, prose text is to be found in the Chronicle 
wrongly attributed to Dionysios of Tellmahre (preserved in Vat. 
Syr. 162 of the ninth/tenth century). The Syriac text of the Alexander 
excerpt is available in the following: 

O. F. Tullberg, Dionysii Telmahharensis Chronici Liber Primus... 
(Uppsala, 1850), pp. 54-9. 

C. A. Hedenskog, Berättelse om Alexander den Store (Lund, 1868), 
pp. 26-37. 

I.-B. Chabot, Chronicon anonymum pseudo-Dionysianum vulgo dictum, I, 
C.S.C.O., xci/Syr., XLIII (Louvain, 1927), p- 41 line 15-p. 46 line 7. 
Hedenskog provides a Swedish translation, while Latin ones can be 
found in Tullberg, op. cit. and I.-B. Chabot, Chron. anon. pseudo-Dion, 
vulgo dictum, 1, C.S.C.O., cxxi/Syr., LXVI (Louvain, 1949), pp. 33-6. 

(f) Presumably excerpted from a text very similar to {a) and {b) is 
•a short prophecy of Alexander concerning Christ, to be found in 
Mingana Syr. 369, f. 34=* (Dayr ez-Za'farän, A.D. 1473/4). This reads as 
follows : 
-ïaiuo i^uiTsn τίΓφτώτι *£=n:is*. i \ i t o i �»A 4 b ^ 5 i<L»ocnct=i ιώπ) 

. ^ciro �.cnoffu^ *£=ro:ra i ^ a n e ^ o .miss Λ�»Ν 
1 Cf. B. H. Cowper, Syriac Miscellanies (London, 1861), p. 45. 
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" T h i s t h rone wh ich belongs t o me is be ing kept unt i l Christ comes 
and sits u p o n it. A n d it was a t h r o n e of g o l d . " 

Compare Budge , op. cit. p p . 146 (translat ion), 258 ( text ) ; Pseudo-
Dionysios , Chronicon, 1, 4 1 , lines 19 f. ( text) ; 33, Unes 25 f. ( t ranslat ion) . 

{d) A verse h is tory of Alexander and G o g and M a g o g is a t t r ibuted 1 

t o J a c o b of Serugh, and has been edi ted several times : 
G . K n ö s , Chrestomathia Syriaca (Göt t ingen , 1807), pp . 66-107. [An 

unsatisfactory edi t ion, t aken f rom Paris Syr. 13 (West Syrian, late( ?)).] 
E . A . W . B u d g e , " T h e Homi ly o n Alexander the Grea t a t t r ibuted t o 

James , Bishop of B a t n ä n " , Zeitschrift für Assyriologie vi ( ι 891), 357 _ 4°4 · 
[Based o n Β Μ A d d . 14624 (ninth century), w i t h var iants of Paris 
Syr. 13).] 

H . G i s m o n d i , Linguae SyriaCae Gramm, et Chrestomathia (2nd edn. 
Beirut, 1900), p p . 80�93 [based o n K n ö s a n d Budge] . 

C. H u n n i u s , " D a s syrische Alexander l i ed" , Z.D.M.G. LX (1906), 
169-209, 558-89, 802 -21 . [Eclectic text, us ing B M Add . 14624, Paris 
Syr. 13 a n d 243 (Maroni te , A . D . 1611).]2 

T h e m o s t satisfactory t r ans l a t i on s are b y Budge , The History of 
Alexander the Great, p p . 164-200, and by H u n n i u s , art. cit. O n this text 
see especially C. H u n n i u s , Das syrische Alexanderlied (Göt t ingen , 1904); 
Ε . N e s t l e , " Z u m syrischen Alexanderüed in Heft I " , Z.D.M.G. L 
(1906), 4 0 1 - 2 ; Czeglédy, art. cit. [p. 215] a n d " M o n o g r a p h s on Syriac 
and M u h a m m a d a n sources i n the li terary remains of M . K m o s k o " , 
Acta Orientalia (Budapest) rv (1955), 19-90, esp. 31 ff.; also A . R. 
Anderson , Alexander's Gate. Gog and Magog and the Enclosed Nations 
(Cambridge , Mass . , 1932). 

{e) Alexander ' s G a t e is also men t ioned in P s e u d o - E p h r e m , De fine 
extreme (T . Lamy, S. Ephraemihymni et sermones, i n , 195-6). O n th i s see 
Ander son , op. cit. p p . 16-19 ; Czeglédy, Acta Or. i v (1955), 34 f. 

5. Alexander and the bones of Jeremiah 

This episode4 is t o b e found in the life of Je remiah in Pseudo-Ep i -
phan ius ' Lives of the Prophets. O f the several extant recensions5 o f the 
Syriac t ranslat ion of this w o r k the oldest has been pubUshed by E . Nes t le , 

1 According to Hunnius, Das syrische Alexanderlied (Göttingen, 1904) it 
dates from A.D. 628/37. 

z The homily is also to be found in Mingana Syr. 88 (West Syrian, fifteenth 
century), ff. i6a-24b . 

3 There are older translations: G. Knös, Carmen syriacum de Alexandro 
Magno (Uppsala, 1826); A. Weber, Des Mar Yaqûb Gedicht über den gläubigen 
König Alexandras (Berlin, 1852); P. Zingerle, Ein altes syrisches Alexanderlied 
(Brunn, 1882). 

4 O n this see F. Pfister, " Eine jüdische Gründungsgeschichte Alexandrias " , 
Sb. Heid. Akad. Wiss., Phil.-hist. Kl. ν (1914), Abh. n . 

5 See T. Schermann, Propheten und Apostellegenden (= Texte und Unter-
suchungen i n . 1. 3; 1907), pp. 24�39. 
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Syriac Grammar (2nd ed. Berlin, 1889), C ä - V O . 1 Extracts f rom this w o r k 
can also be found in m o s t of the Syriac w o r l d chronicles. 

6. Notices in Chronicles 

T h e toUowing may b e singled o u t : Chronicon maroniticum, in Chronica 
Minora, C.S.C.O., i n /Syr . , i n (Louvain, 1904), 43 (text) = C.S.C.O., 
TvjSyr., rv, 37 ( t ranslat ion) ; J . -B. Chabot , Chronique de Michel le Syrien 
(Paris, 1899 [repr. 1963]), 1, 113 (translation), i v , 71-2 (text); Chronicon 
ad annum 1134, C.S.C.O., Lxxxr/Syr. , x x x v i (Louvain , 1920), 104 
(text) = C.S.C.O., c rx /Syr . , LVI (1937), 82 (translation). Cf. also C. 
Kayser , Das Buch von der Erkenntnis der Wahrheit (Leipzig, 1899), 
p p . 133-4 (Brahmans) , 264 ( G o g and M a g o g ) . 

7. Astronomical " Book of Alexander " 

A w o r k of this title, conta ining as t ronomical tables, is to be found in 
Vat . Syr. 555 (West Syrian, A . D . 1501), ff. 2o b -25 b . Whe the r the 
Alexander is Alexander the Grea t is n o t clear f rom the catalogue. 

1 An apparatus is provided in Nestle's Marginalien und Materialien (Tübin-
gen, 1893), pp. 36 ft 
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SECUNDUS THE SILENT PHILOSOPHER: 
SOME NOTES ON THE SYRIAC 

TRADITION 

In a short discourse on patience by Isaac of Nineveh the 
example is given of a philosopher who had so mastered his will 
in the matter of a vow to keep silence that, even when threatened 
with death if he did not speak, he steadfastly refused to utter a 
word1). 

Although no names are given, it is not difficult to recognize 
in thr� passage a reference to the Life of Secundus the Silent 
Philosopher, a text which has hitherto been known in Syriac 
only from a fragmentary ninth�century manuscript published by 
E. Sachau2), and reprinted by B. E. Perry in his monograph on 
Secundus, where he supplied it with an English translation3). 

Isaac introduces the allusion to the Life of Secundus by 
telling his readers that, if they are unwilling to listen to what the 
church has to teach on the subject of patience, they should turn 
to the philosophers; then follows the outline of the story of 
Secundus 4) : 

"One of them had mastered the will of the body to such an 
extent that, in order not to give up and deviate from the choice 
he had made, he did not even allow his mind to be disturbed 
when the sword was drawn; so fear of death could not break 
through the barrier he had made for himself. When he had kept 
silence for many years, the king of the Greeks6), wondering at 

i) Syriac text in P. Bedjan, Mar Isaacus Ninivita, de perfections religiosa 
(Paris, 1909), 403�4; English translation in A.J.Wensinck, Mystic Treatises 
by Isaac of Nineveh (Amsterdam, 1923), 271. 

2) E. Sachau, Inedita Syriaca (Halle, 1870), 84�8 (BM Add. 14620; 
Wright, Catalogue..., no. DCCC). In three places Sachau misrepresents the 
manuscript : p. 84 line 10, read mskh, for his mskh' ; p . 85 line 16, the column 
comes to an end after tsh, and Sachau's ensuing hywhy is not in the manu-
script, and so should be in square brackets; p. 85 line 18, delete note 4: the 
manuscript indeed reads 'ytyhy. 

3) B.E.Perry, Secundus the Silent Philosopher (Cornell, 1964). 
4) I use Wensinck's translation, slightly adapted. 
5) Syr ( = Syriac, ed. Sachau) has "Caesar" throughout. 
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his fame and desiring to put him to the test6), ordered him to 
appear before him. As the philosopher remained silent whenever 
the king spoke and questioned him, giving no answer, the king 
became incensed7) and ordered him to be put to death, because 
he was not even impressed by the splendour of his throne and 
crown8). The philosopher was not moved by this, but kept his 
rule quietly. Then the king ordered the executioners 9) to slay him 
if he should break his rule10) out of fear of the sword; but to 
bring him back alive if he should be firm of will11). When the 
moment had come and the executioner commanded him to bend 
his will or die, he deliberated thus12) : it is better once to suffer 
death, while keeping the rule of my will which I have borne all 
this time, than to give way out of fear of death, putting to 
shame my wisdom, and to be a coward because of that which 
I shall have to meet in any case, whenever it may be. � By this 
firmness of will and this heroic mind he was delivered even from 
death, being found just and true to his rule. Do you see what 
power will possesses? This sage stretched out his neck13) before 
the sword without breaking his own rule". 

As mentioned above, the one surviving manuscript of the 
Syriac version of the Life is incomplete : not only is the beginn-
ing lost, but there are also three lacunae in the course of the text 
itself. Since Sachau's edition does not make clear the extent of 
the portions lost, the following observations, based on an exa-
mination of the manuscript in question, may be helpful. The 
Syriac text of the Life is to be found on ff. i r · 2 � z*·1 of BM 
Add. 14620. The top off. 1 has been cut off, with the result that 
about seven or eight lines have been lost at the top of each 
column. Since the previous work ends at the bottom of column 

6) Cp Greek (Perry, p. 79 line 19) δοκιµάααι θέλων; this section is lost 
in Syr. 

7) etgaw^al; Syr hemta rabbta etmli, "was filled with great wrath". 
8) Isaac reads this into the story. 
9) qatole; Syr (as Greek) uses the Latin term speculator here (already 

found in the Old Syriac Gospels, see Le Muséon 80 (1967), 416). 
10) Lacuna in Syr. The Greek (and evidently once the Syriac, to judge 

by the one word left) has εάν µέν άποκριθηναι αυτόν πείοβς. 
11) Greek "if he does not answer" ; Syr has "remains", followed by 

a lacuna, which Sachau fills in by " in his silence". In the light of Isaac, 
however, we should rather supply b�sebyaneh, " in his resolve". 

12) A moralising addition evidently provided by Issac. 
13) So Greek (Perry, p. 74 line 6) and other versions, but not in Syr 

(which is otherwise fuller than the Greek here!). Evidently Isaac knew a 
form of text slightly different from the one that survives. 
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ι of f. i r , this means that only the title and a few lines of text 
can have been lost at the beginning of the Life, and that the 
lacunas between f. i r · 2 and i v · 1 , and between f. i v · 1 and i v · 2 , 
will also cover only seven or eight lines each. Between ff. ι and 2, 
however, the lacuna is much larger, and the structure of the 
codex indicates that two folios must be missing here1 4). 

Isaac's summary of the narrative implies a knowledge both 
of the beginning of the story, lost in BM Add. 14620, and of 
the portion missing in the lacuna between the recto and verso 
of f. 1. In one place he seems to have slightly adapted the story 
to his own purposes, for Secundus' deliberation in the face of 
the threat of death ("It is better once to suffer death...") has no 
parallel in any of the surviving forms of the story (it is of course 
conceivable that he knew a version already expanded in this way). 
Throughout Isaac retells the story in his own words, and thus, 
since there are almost no verbal quotations, the main interest of 
the passage will lie in the indication it gives that the Syriac Life 
of Secundus was known in Nestorian monastic circles in the 
second half of the seventh century. 

Unfortunately little or nothing is known of Isaac's person-
ality and education, and we have only the barest of details avail-
able about his career : he was born in Beth Qatraye (Qatar), and 
was ordained bishop of Nineveh (Mosul) in the famous mon-
astery of Beth Abe (N. Iraq)1 5) by the Catholicos George 
(65 9�81)16), but soon retired to a solitary life in the mountains 
of Beth Huzaye (Khuzistan), where he lived to a great age17). 
Isaac's works on the spiritual life were very widely read, and in 
the ninth century they were translated into Greek at the mon-
astery of St Saba in Palestine18). Their subsequent influence on 
Greek and Russian monastic spirituality has been considerable19), 

14) Folio i v is marked as the end of quire 10, and f. 9V as the end of 
quire 11. In the surviving parts of the codex the quires consist of 10 folios. 

15) See J.M.Fiey, Assyrie chrétienne (Beirut, 1965), 236-48. 
16) This synchronism provides the only evidence available for Isaac's 

date. 
17) On Isaac see E. Khalifé-Hachem, in Dictionnaire de Spiritualité η.\\ 

(ΐ97ΐ), 204Ι�54�
18) The discovery of some ninth� century fragments of Isaac in Greek 

was announced at the Seventh International Patristic Conference (Oxford, 
September 1975) in a paper by K. Treu (forthcoming in Studia Patristica). 

19) Especially through extracts in the Philocalia. The full Greek text 
of Isaac was first printed in 1770 (there are several recent reprints). The 
passage on Secundus appears as chapter 25 in the Greek edition (correspond�
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and even to�day among the Athonite monks Isaac the Syrian is 
still widely read and regarded as one of the most profound of all 
writers on the spiritual life. By this roundabout way Secundus 
is thus assured of continued, albeit anonymous, fame in at least 
one unexpected corner of the modern world. 

* 

Since Perry's translation of the Syriac fragment of the Life 
of Secundus is in places misleading or incorrect, I offer, by way 
of appendix, a revised English translation : 

" . . I on my right hand and on my left. And you do not 
wish to make known your wisdom, but instead stand in silence. 
You are like an insolent man who wants to withhold what has been 
entrusted to his keeping20), and you are depriving many people 
of an advantage, whereby you yourself will suffer no loss. You 
are(simply) withholding the wisdom given to you, like a wicked 
and insolent man." 

When the Caesar had spoken thus, the philosopher was (still) 
unwilling to speak with him. 

Now Secundus was silent and said nothing at all. Marvelling 
at him, the Caesar again said to him : 

"G* Secundus, before you came21) here you were silent 
because you had available no one like me to listen to you or who 
could comprehend the (meaning of) your words, but now that I 
{or you) have come, give me an answer to all that I shall ask, 
lest I give orders that your life be taken with the sword." 

On hearing these things the philosopher was unafraid of 
him and was unabashed, not answering him a word, but instead 
he stood in complete silence before him. 

ing to chapter 57 of the Syriac; see the tables in K.Deppe, "Die Λόγοι 
ασκητικοί des Isaak von Niniveh", in Paul de Lagarde und die syrische Kirchen-
geschichte (Göttingen, 1968), 35-57). 

20) There is nothing exactly corresponding in any of the other of the 
Life. Seeing that so little of the opening has been lost in the manuscript 
(see above), it would appear that Syr began the story in quite a different 
way from the Greek. 

21) So explicitly the Arabic (Perry, p. 127: "you came to us"), but the 
Greek has πριν µε έλθεϊν. Later in the sentence Syr is ambiguous (either " I " , 
or "you have come" is possible) : the point in the manuscript should sug-
gest that " I " is intended (but note hwyt in line 10, pointed in the same way, 
but it must be taken as 2nd sing.), in which case we should perhaps read 
here 'dl' 't\ "until I came" (ist sing, ipf.), in place of 'dl' ff, "until you 
came" (Greek ττάρειµι, Arabic omits). 

7 Rhein. Mus. f. Philol. 121/1 
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The king was seized with great amazement and looked 
towards his tribune22), saying to him: "Sir, do you persuade this 
man to give me an answer." Now they say of that man {sc. the 
tribune) that he was very patient and wise, and was the instructor 
of all stubborn men, to such an extent that he could even per-
suade23) lions to speak like human beings. Accordingly he ap-
proached the philosopher and spoke to him many words of 
wisdom, partly persuasive, and partly threatening ; and he strongly 
urged him to comply, and give an answer to the Caesar, thus 
avoiding death. 

Although he spoke a great deal with him, he was unable to 
alter his resolve; instead (Secundus) stood silent in mien. 
Thereupon the Caesar was filled with great wrath2 4), and gave 
orders that he should die. He2 5) sent and called for an executioner 
{speculator)2^), and said to him: "In the case of a man who is 
unwilling to give Caesar an answer, I am unwilling that he 
should live; rather, I have given orders that you take his life 
by the sword. | ... 

[lacuna of seven or eight lines] 
.. | if he utters a word, remove his head; but if he remains 

[in silence]27) and goes along with you, do not kill him, but 
bring him (back) to me alive." 

As the executioner went off with him, he spoke many words 
to him, but (Secundus) was not prevailed upon (to depart) from 
his self�imposed law, but instead preserved the silence that he 
loved from the first day up to death.28) 

The executioner looked at him in amazement and said: 
"Even if you have remained silent up to the present, and have 

22) On the basis of this Perry restores τριβοννφ τινί in the Greek text 
for τνρπωνιτη of the manuscript (tyrponti in the Latin of Willelmus medi�
cus). Attention, however, might be drawn here to a remarkable rendering 
that appears in the Syriac translation of Eusebius, Hist. Heel. IV, 2. 3, 
where Μάρκιον τονρβωνα becomes Mrqyws tryhwn * "Marcius the tribune". 
This Marcius Turbo may be the person referred to in the Life of Secundus ; 
cp Perry, p. 28, note 40; also E.Frézouls, in Syria 30 (1953), 247-78. 

23) Syr supports ëneiêev of R, which Perry emended to εστί πείθειν. 
24) See note 7. 
25) I.e. Caesar; in the Greek presumably the tribune is meant; cp 

Perry, p. 105 note. Isaac supports Syr over this. 
26) See note 9. 
27) So Sachau's restoration, but see note 11. 
28) This paragraph, and the beginning and end of the next, are fuller 

than the corresponding section in the Greek. 
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been unwilling to save yourself by means of a word, nevertheless 
open your mouth (now) and speak to me, and you shall live. 
Grant yourself life by means of a word, for you are wise and are 
called a philosopher, and I think that it does not escape you that 
when the swan is on the point of death it not only speaks, but 
actually sings. You, then, have been consigned to death on 
account of silence ; you are not willing to speak and live, but 
rather you are going to die because of a word which you refuse 
to utter. I advise you to repent of this resolve of yours, give an 
answer and save yourself. The time that you have been silent is 
quite sufficient, when you were a free man without any fear. 
Now, however, the sharp sword stands over you, and no one 
can save you, apart from your own will." 

He spoke other words, too, to him, but was unable to alter 
his resolve, because (Secundus) despised death29) and was intend-
ing to receive it in silence. 

He went off with him silent, and they reached the place where 
criminals were put to death. The executioner drew his sword 
and showed it to him | .. 

[lacuna of seven or eight lines] 
... [but when he refused] | to speak (the executioner) was 

greatly amazed at his perseverance. He put his sword back into 
its sheath and, following the Caesar's orders, did not kill him, 
for his instructions were as follows : if he gives you any answer 
and speaks to you, kill him, but if he remains as he is in silence, 
bring him back to me alive30). So he led him off and came to 
Caesar, did obeisance to him and said : "My lord Caesar, live for 
ever! The man you committed to me I have brought back to 
you just as he was: just as he left your presence, so has he 
remained right up to the point of death. He has kept his law of 
silence, and has not answered me a single word. Here he is, 
standing before you."3 0) 

When (the Caesar) heard this he was greatly amazed at the 
man's perseverance. Much astounded at him, he said: " O philo-
sopher, if you, who have imposed this law of silence on yourself, 
have kept it right to the point of death, then I, who am king, 
with the power to kill and keep alive, to lay down law and to 
abrogate it, shall not achieve my will. Nevertheless I shall 

29) Greek "life". 
30) Fuller than the Greek. 
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break 31) this law of yours, for even if you are not willing to speak 
to me with your mouth, I shall make you speak to me with your 
hands. You may keep the law that is pleasing to your will to 
keep, (but) take this writing tablet, and write down on it what 
you like; speak to me with your hands rather than with your 
voice, and make me a defence concerning all that I shall ask you". 

Then Secundus took the writing tablet from the Caesar, and 
wrote as follows : "O Hadrian, over my life and my death, in 
very truth, you have power, for these things belong to the 
sphere of your will, whether I should live or die | .. 

[lacuna of 2 folios] 
.. I Death is this : sleep for eternity, what dissolves the body, 

terror of the sick, the object prayed for by the aged, the hope of 
the unfortunate, the separating off of the soul, the enemy of 
youth, the limit of old age, the end of life, the destroyer of wise 
things, what is willed by the poor, the resting of limbs, what 
brings the world to an end, the fulfiller of fate, what completes 
(all) measures, the hinderer of life, what terrifies men, the foun-
tain-source of tears, the king of those who are no more, the grief 
of many,rest for a few, the terrifier of souls, the departure of 
what is light, what sends away to darkness, what scatters bones, 
what dissolves thoughts, what nullifies cunning, the friend of 
silence, the enemy of pleasure, the object of hate for the rich in 
that it accepts no bribes, the corrupter of every corpse, disso-
lution for everything. 

'Secundus the silent philosopher' is ended". 

31) I take 'ïrywhy as imperfect, rather than (aphel) imperative, as 
Perry does. The Greek has nothing corresponding, but compare the Arabic 
(though the sense is different). 

X 

TOWARDS A HISTORY OF SYRIAC TRANSLATION 
TECHNIQUE 

I 

Goethe, in his Noten und Abhandlungen, zum vestöstlichen 
Divan, has a famous passage where he offers a threefold clas-
sification of translations, the 'schlichtprosaische', or straightfor-
ward literal prose translation, the 'parodistische1, which sought 
to emulate, rather than translate, the original, and thirdly 'Einer 
Übersetzung, die sich mit dem Original zu identifizieren strebt, 
nähert sich zuletzt der Interlinear-Version und erleichtert höch-
lich das Verständnis des Originals'. Goethe saw these as a his-
torical sequence, the first represented by Luther's Bible, the 
second by 17th and 18th century translations, whereas the third 
is his own ideal. 

It so happens that the history of Syriac translation tech-
nique up to the early eighth century likewise falls into three 
periods, each with its own rather different ideal of translation. 
To some extent, as we shall see, the three types of translation 
technique which emerge even bear a certain resemblance to 
Goethe's three categories, although they follow a different se-
quence. 

The aim of the present paper is to offer some general con-
siderations of a preliminary nature on the diachronic study of 
Syriac translation technique. Since the ultimate purpose of 
such an enquiry is to establish criteria by which undated trans-
lations can be approximately dated, we shall be looking at Syriac 
translations from Greek from a rather limited angle only. We 
shall not, for example, here be concerned either with the text-
critical value of Syriac translations (though our findings of 
course have an important bearing on this) or with an analysis 
per se of the process of translation from Greek into Syriac. 
Our concern is, rather, to try to isolate those particular features 
of translation technique which can serve to distinguish diachron-
ically one type of translation from another. The significance 
of such an enquiry for the history of Syriac culture as a whole 
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is obvious, given the massive influence that certain types of 
Greek literature were to exercise, over the course of time, on 
Syriac writers. 

In attempting to draw up some sort of classification of 
translations on a diachronic basis it is of course essential that 
we should have some fixed points upon which a framework 
can be constructed. ' Fortunately there survive a reasonable 
number of translations which are either attributed to known 
and datable persons, or which are preserved in manuscripts 
that are sufficiently early to provide a useful terminus ante quern. 
Particularly illuminating are those works for which we have 
a datable revision of some earlier translation that was no longer 
considered adequate, for in such cases we are offered numerous 
insights into the interests and techniques of the translator�
revisers. 

Translations with specific attributions 

It would seem that, for the fifth century, the only transla-
tion with a definite attribution attached is that of Cyril of 
Alexandria's de recta fide, put into Syriac by Rabbula, bishop 
of Edessa (f 435). For the sixth century we are better off, 
with Polycarps revision of the New Testament (the Philoxenian), 
completed in 507/8 ; translations of Joseph and Aseneth and Cyril 
of Alexandria's Glaphyra by Moses of Inghilene; of various works 
of Severus by Paul of Kallinikos; and the Corpus Dionysianum, 
Ps. Aristotle's de mundo and other texts by Sergios of Restfaina. 
It so happens that all these belong to the first half of the sixth 
century, whereas for the second half there are no specific at-
tributions of translations available. 

It is the seventh century which is best documented for us: 
active in the second and third decades are the famous pair of 
biblical translators, Thomas of Harkel and Paul of Telia, as 
well as another Paul, of Edessa, who revised an earlier trans-
lation of Gregory Nazianzen's homilies in Cyprus (623/4). 

From the middle of the century we have Athanasios of 
Balad, reviser of an earlier translation of Porphyry's Eisagoge 
(645) and Kandidätos of Amid, whose translation of Gregory's 
Iamboi was finished in 665; at much the same time another 
Athanasios, of Nisibis, translated various works of Severus (one 
is dated 668/9), while to the latter part of the century belong 

1 The present article is limited to the period 4th-7th century. 
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Phokas (whose revised translation of the Corpus Dionysianum 
may belong to c. 684-6),2 Jacob of Edessa and George bishop 
of the Arabs. Jacob's translation activities covered many dif-
ferent spheres, biblical, patristic and secular, while the only 
extant translation by George is of the first three books of 
Aristotle's Organon — in fact another revision rather than a 
new translation. 

The eighth century seems to have been a period of tem-
porary decline in Syriac scholarship, prior to the flurry of 
translation activity which characterizes the following century. 
The only translation of this century with a specific attribution 
would appear to be of Sophronios' Letter to Arkadios, the work 
of the Melkite Constantine of Edessa, and dated 720/1. 

For a number of different reasons the present survey de-
liberately stops short of the ninth century, and consequently 
excluded are both the ninth-century translations of Greek secular 
works made at the Abbasid capital, and the tenth/eleventh-
century Melkite translations of liturgical texts made in the An-
tioch region. 

In that we have only one work with a specific attribution to 
the fifth century, early manuscripts containing translated works 
take on a particular significance: here I would single out for 
mention Titus of Bostra's Adversus Manichaeos as well as va-
rious works of Eusebius and Basil, all preserved in fifth-century 
manuscripts. Also important is a dated, but anonymous, trans-
lation of synodical canons, to be found in B.L. Add. 14528: ac-
cording to the colophon these were translated 'exactly and clear-
ly' in Mabbug in 500/1. As de Halleux has shown,3 it is likely 
that the sponsor was none other than Philoxenus of Mabbug. 

Less important, since they cannot be attached to specific 
extant works, are the names of translators given in secondary 
sources such as cAbdishoc's Catalogue or Ibn an Nadim's Fihrist. 
The former, for example, mentions Ibas (along with the undated 
Qumi and Probus) in connection with translations of Theodore 
of Mopsuestia, but none of the extant texts of Theodore bear 
this attribution (although some do indeed contain features char-
acteristic of early translations).4 

2 See OC 63 (1979) 21. 3 A. DE HALLEUX, La philoxénienne du symbole, OCA 205 (1978) 295-315. 4 In passing it should be noted that many translations were specific-
ally commissioned (e.g. those mentioned in n. 15). In one case we are 
told that the translation involved two people: the translator proper gave 
an oral translation which was taken down in writing by a second per-
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Criteria 

If our aim is to develop some sort of typology of trans-
lations, then it is important to isolate satisfactory criteria by 
which such a typology can be established. Two sets of criteria 
in particular would appear to be especially helpful for our pur-
pose: criteria having to do with the aim of the translator, and 
those concerning his actual practice. 

a) Aim 

The character of a translation will always depend1 very much 
on the attitude of the translator (and his readers) to the source 
text, and this in turn will depend, in a general way, on the 
respective prestige of the two languages involved, and, in par-
ticular, on the nature and authority of the text in question. 
In the period with which we are dealing, the prestige of Greek 
is continually on the increase, and so there is an accompanying 
shift in translation practice: earlier translations can essentially 
be seen as bringing the source text to the Syriac reader, whereas 
with later ones the movement is the reverse, drawing the reader 
towards the original. 

Much too will depend on the role in which the translator 
sees himself: is he self�effacing before the authority of the 
original, or does he regard himself as playing the role of ex-
positor as well? If the latter, does his exposition take the 
form of an attempt to penetrate into the essence of the meaning 
of the original (thus producing Goethe's ideal of the Interlinear�
Version), or does he rather seek to impose his own views, or 
those of a group, upon the text he is translating, with the result 
that the translation becomes, in a certain sense, a work of propa-
ganda? (That translations were an ideal way of accrediting 
respectable and authoritative writers with heretical views was 
widely recognized in late antiquity). 

Depending then on the attitude that the translator takes 
to his own role as translator and to the text he is translating, 
his basic aim in making the translation will differ. If he adopts 
a self�effacing, referential attitude towards his source text, then 
he will probably seek to produce a mirror translation, where 
every detail of the original is, as far as possible, reproduced 
in the translation: the focus of attention will be directed en�

son: see E.W. BROOKS, The Sixth Book of the Select Letters of Severus, 
London 1902, I, p. 521. 
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tirely to the original, rather than on the reader. If, on the 
other hand, the translator sees his own role as an important 
one in the transference of information from one language to 
another, then he will aim at a more expositional type of trans-
lation, essentially reader�oriented, where he will try to involve 
the reader emotionally by employing appropriate cultural equi-
valents. Should the translator, however, go a step further, and 
seek to interpose his own views on to the text in what may at 
times be a partisan way (as for example happened to some 
extent with all biblical translation in the Reformation period), 
then he will produce a tendential rendering.5 

In the history of Syriac translation from Greek there is a 
marked swing away from the expositional to the mirror type 
of translation: the pivotal point appears to have been around 
the year 500, although naturally the shift is a gradual one. But 
we also have examples of tendential translations, most notice-
ably perhaps in connection with the Evagrian corpus, although 
instances are to be found in quite a number of other, fifth�
century, translations, especially those of a homiletic nature. 

b) Practice 

Although popular theorizing about translation technique in 
antiquity, such as we find above all in Cicero and Jerome, 
sought to provide a sharp division between 'literal' and 'free' 
translation (Cicero's antithesis of interpres and orator, Jerome's 
contrast between verbum e verbo and sensus de sensu),6 reality 
has never been so straightforward, seeing that a continuum 
exists between the two poles; accordingly the terms 'free' and 
'literal' are not particularly helpful for establishing a typology 
of translation styles,7 and we must therefore look elsewhere. 

Three main criteria would seem illuminating from the spe-
cific point of view of our requirements. The first concerns 
the choice, by the translator, of a particular unit of text from 

5 Mirror translation may of course also be tendential; in view of 
the fact that passeq means both 'translate' and 'give an exposition of, 
it is significant that virtually all early translations are expositional in 
character. For these different types of translation compare L. G. KELLY, 
The True Interpreter, Oxford 1979, ch. 3 (Kelly's use of K. Bühler's terms, 
'symbol', 'symptom' and 'signal', for them is, however, most inappro-
priate). 

* See in general my Aspects of Translation Technique in Antiquity, 
Greek Roman and Byzantine Studies 20 (1979) 69-87. 7 See the pertinent discussion in J. BARR, The Typology of Literalism 
in Ancient Biblical Translations, NAWG Phil.-hist. Kl. 1979, Nr 11. 
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which his translation takes its starting point: in other words, 
how does he segment the Greek original? The choice is quite 
wide, and except when in difficulties, the competent translator 
will not normally shift from one sized unit to another. The 
unit may be as large as a paragraph (this is characteristic of 
many fifth�century translations of homiletic literature), or can 
be as small as the bound morpheme, i.e. the constituent elements 
in Greek compound nouns and verbs. Over the course of time 
one can observe a continuous reduction in size of the unit of 
translation: thus in very general terms one can say that most 
sixth�century translators adopt the sentence or phrase as the 
unit, while seventh�century ones reduced this to the word (and 
often segment even below word level). 

The second criterion concerns the tension between signifiant 
and signifié, the word employed and the meaning it conveys. 
What respective importance does a translator attach to each of 
these? Again, in very general terms one can say that earlier 
translators see the signifié as far more important than the signi-
fiant, whereas from the sixth century onwards — and above 
all in the seventh — much greater attention is paid to the signi-
fiant, often at the expense (we would say) of the signifié, but 
we should remember that the translators themselves no doubt 
regarded the signifiant as constituting an essential element of 
the signifié. 

A translator who sees the signifié as the most important 
factor will seek for dynamic, rather than formal, equivalents: 
thus, for example, the translator of Eusebius' Hist. Eccl. repre-
sents Greek Zeus by Baal Shamin, the cultural equivalent (where-
as the sixth and seventh-century translator and reviser of Gre-
gory Nazianzen's Homilies invariably gives the Greek name). 
Likewise Rabbula (whose translation of Cyril's de recta fide 
verges on the tendential at times) translates enanthröpeö by 
Ibes pagrâ,* a phrase which Philoxenus was later to condemn 
as inexact since it 'inclined to the position of Nestorius'.9 

The use of a particular cultural equivalent can of course often 
tell us something about the cultural attitudes of the translator 
and his readers. 

We should also note that dynamic equivalence can involve 
both content and form: an example of the former would be 

8 Following the practice of the earliest translation of the Symbol 
(see A. DE HALLEUX in GOF Syriaca 17 (1978) 161-90). The phrase is 
common in early Syriac writers. 

» CSCO 380, 534. 
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Rabbula's rendering of ho makarios Paulos by ardëklâ hakkïmâ 
Paula, replacing a stock Greek epithet by a stock Syriac one. 
This type of dynamic equivalence is generally termed 'modula-
tion', in contrast to 'transposition', which involves only a change 
in the grammatical category involved;10 a very common form 
of transposition in all early translations is the use of dalath + 
substantive in order to represent Greek adjectival forms. 

The general shift in preferences which is exhibited by trans-
lators over the course of time is well illustrated by the respec-
tive treatment of kola anthröpon (I Cor. 3:3) in the Peshitta, 
Philoxenian and Harklean: 

Peshitta: ba-bsar 
Philoxenian:u Onâsâ'îi 

Harklean: sa{y)k barnasä 

Here the movement is, first of all, away from one type of 
dynamic equivalent (modulation) in the Peshitta to another 
(transposition) in the Philoxenian; subsequently in the Harklean 
a formal equivalent replaces any kind of dynamic one. 

Where great weight is put on formal equivalence (a feature 
above all of the seventh century) we will meet all sorts of 
lexical and syntactic caiques, as well as neologisms and borrow-
ings of technical terms. Semantic caiques are likewise common; 
these will often arise from the practice of stereotyping, whereby 
a particular Greek word is given a regular Syriac equivalent, 
regardless of the fact that the Syriac and Greek words may 
have very different semantic ranges (e.g. subha 'glory', used to 
represent doxa in the sense ofopinion'). 

A third criterion concerns the general flow of the sentence, 
the demarche: the translator's attitude towards word order, 
connecting particles, Greek hypotaxis etc. Even in the seventh 
century word order would seem to be the least important of 
these, except in biblical translation. The changing attitude to 
particles is particularly instructive, and a clear pattern of de-
velopment can be seen: although Syriac has formal equivalents 
to Greek de, gar, oun (i.e. dën, gêr, häkll), prior to the sixth 
century there is only very partial correspondence in usage be-
tween the Greek originals and the Syriac translations over these 

10 Cp W. KOLLER, Grundprobleme der Übersetzungstheorie, Acta Uni-
versitatis Stockholmiensis: Stockholmer germanistische Forschungen 9 
(1972) 119-20. 

» CSCO 380, 157, 181. 
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particles, whereas from the late sixth century onwards formal 
equivalence becomes the norm. Several borrowings in this area, 
too, can be traced diachronically: thus men and the hybrid 
badgoun only become common in the course of the fifth cen-
tury, while eita, and kit to represent Greek te, ge, and de, seem 
to be seventh�century innovations. 

In all this there are of course many variables, and it is 
these that will serve as a useful basis for distinguishing between 
different styles of translation, and in particular between dif-
ferent kinds of literal translation. 

Such, then, are some of the main criteria which should 
in due course prove helpful in establishing a satisfactory typo-
logy of translation styles. 

II 

In the second part of this paper we shall look at Syriac 
translations of the fourth to seventh centuries diachronically, 
dividing the time span into three periods, 4/5th centuries, 6th 
century, and 7th century. Ideally the shifts in translation tech-
nique which are to be observed over these three periods would 
be best illustrated by a series of extended annotated examples 
of datable translation and revisions,12 but since, for reasons 
of space, only a few very brief illustrations can be given, for 
the most part my remarks on shifting patterns of translation 
usage are abstracted from a detailed study of a selection of 
representative texts. 

First of all, however, it will be helpful to glance at a few 
examples of Syriac writers' own perceptions of the problems 
and aims of translation. 

It is not surprising to find that the need for akribeia in 
theological matters, engendered by the christological contro-
versies of the fifth century, was one of the main reasons why 
Philoxenus commissioned a revision of the Peshitta New Testa-
ment. As he explains in his Commentary on the Prologue of 
John, Philoxenus found himself obliged to undertake this be-
cause the original translators "had made mistakes in many 
things, whether intentionally or through ignorance".1 3 Else�

12 I hope to produce such an 'album' in conjunction with Mr. J. G. 
Blum, to whom I am indebted for helpful discussion on the topic of the 
present paper. 

» CSCO 380, 53. 
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where, commenting on the neologisms etbassar w�etbarnas he 
had introduced into the Creed (to replace etgassam wa-hwä 
besrä), he writes:M "those who have translated books from 
Greek into Syriac, by not bothering to preserve the exactitude 
of the words employed by the Greeks, or the precision of the 
sense, have gone astray and put what took their fancy, or some 
word they considered to be in current use in Syriac. They did 
not realize that, had they translated using these neologisms 
(i.e. etbassar w-etbarnas), they would soon have become just 
as familiar as the older terms". 

How the ideal of a more precise type of biblical and theo-
logical translation began to affect other translation as well can 
be seen from three prefaces 15 by translators who point out to 
their readers that the biblical quotations in their translations 
may sound unfamiliar, since their practice (evidently novel) has 
been to translate the Greek form of the citations, rather than 
to follow the older practice of adapting them to the Peshitta. 
One of these prefaces is by Moses of Inghilene, and so belongs 
to the early sixth century; the similarity of the other two makes 
it highly probable that they too belong to the same period, 
which was clearly one of growing awareness of the need for 
greater exactitude in translation practice. 

Whereas the interests behind Philoxenus' revisions were 
primarily theological, those of the seventh-century biblical re-
visers, Paul and Thomas, were much more philological.16 Their 
striving for formal equivalence — a striving which characterizes 
all seventh-century translations and revisions, whether biblical 
or non-biblical — is already given expression in an appended 
note to a translation (late sixth century?) of a letter by Theo-
dosius of Alexandria:17 "This memrä was translated and inter-
preted from Greek into Syriac word for word without alteration 
in so far as possible, so as to indicate, not just the sense, but, 

14 CSCO 231, 54-5. The introduction of these terms (c. 500) serves 
as a valuable means of dating many anonymous translations of theo-
logical works: see DE HALLEUX [note 3] and compare J. GRIBOMONT, 
PdO 6/7 (1975) 125-58. 

15 See I. GUIDI, Mose di Aghel e Simeone Abbate, RRAL 283 (1886) 
404, 551 ; C. VAN DEN EYNDE, La version syriaque du commentaire de Gré-
goire de Nysse sur le Cantique des Cantiques, Louvain 1939, 72. Com-
pare Paul of Kallinikos' preface to his translation of Severus' anti-Julianist 
works, CSCO 244, 1-2. 

16 See my The resolution of the Philoxenian/Harklean problem, in 
Essays in honour of B.M. Metzger, Oxford 1981, pp. 325-43. 

17 CSCO 17, p. 40. 
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by its very words, the words in the Greek; and for the most 
part not one letter has been added or subtracted, provided the 
requirements of the language have not hindered this". 

From the late seventh century PhokasI 8 pays tribute to 
the many scholars "who have been skilled in the craft of trans-
lation from the Greek language", singling out for special men-
tion Athanasios of Balad and Jacob of Edessa, whose knowledge 
of the two languages had enabled them to ''acquire, by their 
diligence, many neologisms hitherto unfamiliar to the Syrians, 
expressions based on the precision of the Greek". 

Although Phokas does not castigate Sergios by name (as 
later writers were to do), the very fact that he found it neces-
sary to revise that scholar's translation of the Corpus Diony-
sianum (introducing many of the neologisms he admires) clearly 
indicates the basic change in attitude to translation that had 
taken place over the course of some 150 years: Sergios was 
among the last expositor�translators, for whom the signifié was 
of prime importance: to the seventh-century translator, on the 
other hand, the signifiant was equally important, being regarded 
as an essential part of the signifié. On such a view, a mirror 
version of the original is the only acceptable form of transla-
tion, although to what extremes this ideal is taken will vary 
considerably from one transaltor to another. 

1. Fourth/Fifth century 
The earliest Syriac translations from Greek are free to a 

surprising degree. They are essentially reader-oriented, and can 
all be classed as either expositional or tendential in character. 
The unit of translation can be as large as the paragraph, though 
in the case of biblical translation it is normally the sentence 
or phrase. Dynamic equivalence is the norm, with extensive 
use of modulation as well as of transposition. There is conse-
quently little or no use of caiques, either on the lexical or on 
the syntactic level; adjectival forms are rather rare. Greek sen-
tences are regularly restructured, often in a radical way, and 
there is no attempt to provide any formal equivalence over the 
use of particles. K Archaic features, such as rüha d-qüdsä treated 
grammatically as a feminine, are quite common. 

18 G. WIESSNER, Zur Handschriftenüberlieferung der syrischen Fassung 
des Corpus Dionysianum, NAWG Phil.-hist. Kl. 1972, Nr. 3, 199. 

19 See H. GRESSMANN, Studien zu Eusebs Theophanie, TU NF VIII.3, 
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Among examples of restrained expositional translations come 
those of works by Titus of Bostra and Eusebius. In Rabbula's 
translation of Cyril's de recta fide, on the other hand, one has 
the impression that it is often Rabbula preaching through Cyril. 
A more extreme tendential translation is provided by the fifth-
century version of Basil's homilies, where the translator has 
expanded the material by up to 50%. 

Biblical translations are just as much reader-oriented as 
patristic ones; thus, for example, in the Old Syriac Gospels 
(a rather uneven translation in character) the Old Testament 
quotations are frequently given in the wording of the Peshitta 
Old Testament, even when this conflicts openly with the Greek. 

Even in this early period we can see the beginnings of 
the process of revising earlier translations which had come to 
be considered as too free in their rendering, but at present 
this activity is confined to biblical texts; the interests and tech-
niques of these early correctors can be directly studied in the 
Peshitta Gospels. 

2. Sixth century 
This century represents a period of transition between ear-

lier practice and the strict literalism of the seventh century. 
This can be well illustrated by a comparison of the Peshitta, 
Philoxenian and Harklean texts of Hebr. 1:1, 

Pesh. b-kul mnawwän wab-kul demwän mallei allähä cam 
abbahayn ba-nbtë men qdlm. 

Phil . a b-saggl mnawwätä wab-saggl znayyä mallei allähä men 
qdlm l-abbähätä ba-nbfë. 

Hkl. had b-saggfüt mnawwätä wab-saggtüt znayyä men qdlm 
mallei allähä l-abbähätä ba-nbfë. 

Philoxenus (Polycarp) corrects the Peshitta in six particulars: 
(1) poly- is more closely represented by saggï, and (2) -trop-
hy znayyä; (3) men qdlm is placed earlier; (4) mallei cam is 
altered to mallei I-, to correspond better to the Greek dative; 
(5) the suffix is removed from abbähayn, and (6) the form is 
altered from abbähe (ancestors) to abbähätä (spiritual fathers).2I 

1903, 44, and my remarks in B.M. METZGER, The Early Versions of the 
New Testament, Oxford 1977, 934. 

» CSCO 380, p. 7. 
21 Thomas carries the process further in three significant ways: 

(1) he has a more exact representation of poly-, using the construct state 
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The general shift away from the reader�oriented to the 
source�oriented type of translation is readily discernable in the 
altered attitude to biblical quotations, mentioned earlier, yet 
the very fact that a Moses of Inghilene feels the need to apolo-
gize to his readers on this point indicates his continued con-
cern for their requirements, and in other respects Moses, like 
Sergios, evidently saw the role of the translator as still very 
much that of the expositor. Nevertheless the new practice, of 
Moses and others, with biblical citations pointed the way to-
wards the more literal style of translation that was subsequent-
ly to become the norm. Closer in line with later trends is the 
work of Paul of Kallinikos, in that he adopts a more referential 
attitude to the text he is translating. 

In general, translation of this period will tend to take the 
sentence or phrase as the unit of translation (with a definite 
shift towards the latter as time goes on). The use of dynamic 
equivalents remains common, though transposition is often pre-
ferred to modulation. Increasing attention is paid to the signi-
fiant, and this results in a growing number of caiques, both 
lexical and syntactic, as the desire for formal equivalence be-
comes more strongly felt; there is consequently a marked in-
crease in the number of Syriac adjectival forms employed.a 

3. Seventh century 

The seventh century witnesses the victory of the mirror 
type as the norm for all translations, whatever the subject mat-
ter, whether it be biblical, liturgical, patristic or Aristotelian 
logic. This shift from the expositional to the mirror version 
as the accepted ideal meant that much seventh�century trans-
lation work in fact took the form of revisions of sixth�century 
(or earlier) translations which no longer matched up to the 
new standards. 

of an abstract (a practice widely followed in all 7th�century translations); 
(2) he reproduces Greek hypotaxis by means of kad; (3) he has a closer 
equivalence in word order. 

2 2 A feature not otherwise found before the 6th century is the use 
of the Greek aor. inf. (active or passive) + 'bad: the presence of this 
in Probus' commentaries on the Organon fits with the 6th�century dating 
for this work which is d^nanded on internal grounds (see F. ZIMMER-
MANN, Al�Farabi's Commentary and Short Treatise on Aristotle's de In�
terpretatione, London/Oxford 1981, p. xci n. 2, and, for the background, 
my From antagonism to assimilation: Syriac attitudes to Greek learning 
in N. GARSOIAN, T. MATHEWS, R. THOMSON (edd.), East of Byzantium, 
Washington D.C. 1982, 1�15. 
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Translation now seeks to take the reader to the original 
by offering him a rendering which reflects as many details of 
the Greek source text as possible. The translator no longer 
presumes to take on any more of the role of expositor than 
is absolutely necessary as he adopts a totally self�effacing atti-
tude towards the authority of the original. Great importance 
is attached to formal equivalence, and consequently the unit 
of translation is reduced to the word, while very frequently 
segmentation takes place below word level; characteristic of 
seventh�century practice are forms such as Sapptrüt dehltä for 
eusebeia (replacing the earlier dynamic equivalent, dehlat allähä), 
or pa'yüt C)näsä*it to render anthröpoprepös (thus Phokas, re-
placing Sergios' d-pa'ë {h)wä l-C)näsüteh). Stereotyping be-
comes very common, and results in such curiosities as l-mehdä 
to translate the salutation chairein. 

The ideal of formal equivalence is extended to syntax as 
well, and highly sophisticated techniques are evolved in order 
to give an exact representation of Greek sentence structure 
(even though the results in some cases go totally against the 
spirit of the Syriac language). Particular attention is paid to 
Greek particles, and very often to word order as well (this 
applies especially to biblical translation).n 

This exceedingly literal method of translation, the under-
lying presupposition of which is that there is no distinction 
between the signifiant and the signifié, is reminiscent of Aquila's 
famous Greek translation of the Old Testament; more significant-
ly, it is also found in some contemporary Latin and Armenian 
translations from Greek:24 clearly such a widespread attitude 

23 Studies of individual 7th-century translations (sometimes including 
comparisons with earlier versions) will be found in S. RöRDAM, Libri 
Iudicum et Ruth secundum versionem Syriaco-Hexaptarem, Copenhagen 
1859-61 ; J. G. E. HOFFMANN, De hermeneuticis apud syros aristoteleis, Leip-
zig 1869; A. MERX, Historia artis grammaticae apud syros, Leipzig 1889; 
J. GWYNN, The Apocalypse of St John in a Syriac Version Hitherto 
Unknown, Dublin 1897, and Remnants of the Later Syriac Versions of 
the Bible, London 1909; K. GEORR, Les Catégories d'Aristote dans leur 
versions syro-arabes, Beirut 1948; W. BAARS, New Syro-Hexaplaric Texts, 
Leiden 1968; J.M. SAUGET, Une homélie de Proclus, Mus 82 (1969) 9-13; 
S. P. BROCK, The Syriac Version of the Ps.Nonnos Mythological Scholia, 
Cambridge 1971, and The Syriac Euthalian material and the Philoxenian 
Version of the NT, ZNW 70 (1979) 120-30; F. GRAFFIN, Jacques d'Édesse 
réviseur des homélies de Sévère, OCA 205 (1978) 243-55; C.J.A. LASH, 
Techniques of a translator [Jacob of Edessa], TU 125 (1981) 365-83. 

24 For Latin: R. RIEDINGER, Lateinische Übersetzungen griechischer 
Häretikertexte des siebenten Jahrhunderts, SBÖAVV 352 (1979); for Ar-
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to translation from Greek can tell us something important of 
the intellectual spirit of the age. 

In a letter to Thomas Carlyle of 20th July 1820 Goethe 
wrote: '''Denn, was man auch von der Unzulänglichkeit des 
Übersetzens sagen mag, so ist und bleibt es doch eine der wich-
tigsten und würdigstens Geschäfte in dem allgemeinen Welt-
wesen". Where could this be more applicable than in the 
history of Syriac culture? 

menian: H. MANANDIAN, The Hellenizing School and its Development, 
[in Armenian] Vienna 1928, and C. MERCIER, L'école hellénistique dans 
la littérature arménienne, REArm 13 (1978/9) 59-75. The date of this 
Armenian hellenizing school is, however, disputed). 
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CLOTHING METAPHORS AS A MEANS OF THEOLOGICAL EXPRESSION IN SYRIAC 
TRADITION 

When one reads Syriac writers of the golden age of Syriac literature 
(4th . yz centuries), and in particular the poets of this period, one 
cannot fail to notice that two sets of imagery are especially beloved 
among these authors, firstly letter imagery (fittingly, in view of the 
earlier role of Aramaic as the chancery language of the Achaemenid empire), 
and secondly the imagery of clothing. It is this second area of metaphori-
cal language that will be considered here, with attention focussed on 
certain central themes which are specifically of theological interest. 
Indeed one can even speak, with E. PETERSON , of a "theology of clothing", 
seeing that the entire span of salvation history can be expressed in terms 
of clothing imagery. The roots of this imagery are of course already to be 

ρ 

found in the Bible � and above all, as we shall see, in the Syriac Bible �

but these biblical roots are developed in a highly imaginative and indivi-

dual way in the Syriac tradition so as to build up a complete and consis-

tent picture where the individual elements are all neatly and logically 

interrelated, giving the imagery a dynamic character which might otherwise 

have been lacking. While individual elements of this imagery are indeed 
3 

quite often to be found in Greek and Latin writers , it would appear that 
it is in the Syriac tradition that the imagery is the most consistently 
and fully developed. 

I. The Setting 

It will be helpful if at the very outset an outline is given of the concep-

tual framework within which salvation history is viewed by these Syriac 

writers. The course of salvation history can be described as a dramatic 

sequence consisting of four main scenes. Although, owing to the allusive 

nature of the majority of texts employing this imagery it is only rarely 

that we are presented with all four scenes together, there is no doubt 
4 

that the entire scenario was familiar to all Syriac writers of the period . 
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Scene 1 

Before the Fall Adam and Eve are in Paradise (viewed as a mountain) clothed 

in "robes of glory" or "of light". As we shall see in due course, this 

concept derives from Jewish speculation concerning the "garments of skin" 

in Gen 3,21 

Scene 2 

At the Fall, Adam and Eve are stripped of their "robes of glory/light". It 

may be noted at once that, in contrast to Greek tradition which loved to 

speculate on the nature of the garments with which God now clothes them7, 

Syriac tradition shows little interest in this aspect, and is primarily 

concerned with what they took off at this point. 

Scene 3 

In order to remedy the naked state of Adam/mankind which had been brought 

about by the Fall, the Divinity himself "puts on Adam" when he "put on a 

body", and the whole aim of the Incarnation is to "reclothe mankind in the 

robe of glory". The three central "staging posts" of the Incarnation are 

the Nativity, the Baptism, and the Descent/Resurrection, events separate 

in profane time, but intimately linked in sacred time, all three being seen 

as descents of the Divinity into successive wombs, the womb of Mary, the 
ο 

womb of the Jordan, and the womb of Sheol . Of central importance for our 

purpose is the descent into the Jordan, for it is then that Christ deposits 

the "robe of glory/light" in the water, thus making it available once again 

for mankind to put on in baptism. 

Scene 4 

The baptism of Christ is the fountainhead and source of Christian baptism9: 

at his descent into the Jordan Christ sanctified in sacred time all baptis-

mal water; at Christian baptism it is the invocation to the Holy Spirit in 

the prayer of consecration of the water which effectually makes the water of 

the individual font identical in sacred time and space with the Jordan 

waters. Thus, when he or she is baptized, the Christian is himself going 

down into the Jordan waters and from them he picks up and puts on the "robe 

of glory" which Christ left there. 
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The "robe of glory" which Adam and Eve l o s t in Paradise at the Fall i s 

thus recovered by the Christian at Baptism in the f o n t . Baptism is indeed 

a reentry into Paradise, but th is is not j u s t the Paradise of the begin-

ning of time, but also an eschatological Paradise. There is a certain 

tension here, for at baptism the robe of glory is regained in p o t e n t i a l , 

but not yet f u l l y in r e a l i t y , for th is w i l l only happen at the end of t ime, 

a t the general resurrection . This f i n a l r e a l i t y can, however, to some 

extent be anticipated in t h i s l i f e by the sa ints, who preserve t h e i r bap-

tismal robe "unspotted". 

The whole process of being stripped of the robe of glory at the Fall and 

of recovering i t and putt ing i t on at baptism is thus not j u s t a cycl ica l 

movement; rather, i t has a l inear q u a l i t y , f o r (as we shall see) the f i n a l 

stage of mankind is seen as far more glorious than that in the primordial 

Paradise, for God w i l l f i n a l l y grant to mankind the d i v i n i t y which Adam 

and Eve had previously t r i e d to snatch, in disobedience to the divine 

command not to eat of the Tree of L i f e . 

We should also note at t h i s point that the robe of glory has a number of 

d i f f e r e n t aspects: not only i s i t Adam and Eve's or ig ina l c lothing in 

Paradise which is put on again by the Christian at baptism, i t is also 

the clothing of angels and of the j u s t ; i t is furthermore a royal and 

p r i e s t l y robe, and at the same time the "wedding garment" for the eschato-

logical banquet (Mt 22,12). 

These various episodes in the drama of salvation are summed up wi th in the 

compass of a single stanza by Ephrem : 

"Al l these changes did the Merciful One make, str ipping o f f (glory) and 

putt ing on (a body); for He had devised a way to reclothe Adam in that 

glory which Adam had stripped off.He was wrapped with swaddling clothes, 

corresponding to Adam's leaves, He put on clothes instead of Adam's skins; 

He was baptized for Adam's s i n , he was embalmed for Adam's death, he rose 

and raised up Adam in his glory. Blessed is He who descended, put Adam on 

and ascended." 

I I . B i b l i c a l Sources 

We turn now to a b r i e f examination of the b i b l i c a l sources f o r t h i s c l o -

thing imagery, and of the way in which the Syriac t r a d i t i o n has developed 

these. 

13 



XI 

1. The "robe of glory/light" 

Without any doubt the starting point for this terminology lies in Gen 3,21 

"and the Lord God made for Adam and his wife garments of skin (kotnöt c5r) 
and he clothed them". Altough the Septuagint and Peshitta have literal 

translations here, the Targum tradition (both Babylonian and Palestinian) 

provides ibvsln ä-lqär - "garments of glory", while Midrash Genesis Rabba 

20,12 tells how Rabbi Meir was reputed to have had a manuscript in which, 

instead of cwr -"skin", there stood the reading 'wr - "light"12. 

Now, as generally understood in both Jewish and early Christian exegetical 

tradition, the verse Gen 3,21 refers to the action of God clothing Adam 

and Eve's nakedness after the Fall. There is, however, sufficient evidence 

to indicate that there was also another way of understanding the time 

reference of Gen 3,21, where the verbs are to be taken as pluperfects, re-

ferring to the status of Adam and Eve at their creation, before the Fall. 

It seems likely that this second interpretation was popularized in the now 

largely lost apocryphal Adam literature; to this cycle belongs the so-called 
13 Apocalypse of Moses , where Eve says to the serpent, "why have you done 

this to me, in that I have been deprived of the glory with which I was 

clothed?" Subsequently in both Christian and Jewish tradition we find writers 

combining both interpretations of Gen 3,21. Thus in a Maronite liturgical 
14 text of uncertain date we have : 

"With radiance and glory was Adam clothed at the beginning, before he 

sinned; the Evil one was envious, led Eve astray, and had Adam ejected from 

Paradise: he was then covered by fig leaves in place of the glory with which 

he had been clothed. This day (sc. Friday) did the Lord fashion Adam, today 

too did he drive him from Paradise; Priest, pontiff and king did the Lord 

make Adam when he created him." 

Curiously similar is the statement in the Zohar (I. 36b): "Before the Fall 

they were dressed in garments of light, but after their trespass in garments 

of skin." 

It is possible that we have in this concept of Adam and Eve's loss of an 

original "garment of glory" an interaction between Jewish and ancient Meso-

potamien ideas, for it was precisely a "robe of splendour"- subSt basti that 

the goddess Ishtar lost at the seventh gate during her descent to the under-
15 

world . The phrase "garment of light", on the other hand, has parallels in 

Iranian texts; it was subsequently to become very popular with both Mandaean 

and Manichaean writers . 
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2. "Glory" as clothing elsewhere in the Peshitta Old Testament 

The Hebrew Bible is already very r ich in c lothing imagery, but from our 
point of view i t is important to observe that i n the Syriac t rans la t ion , 
the Peshit ta, th is imagery becomes even more prominent. A s ign i f i can t 
example of th is has already been seen in Ps 8,6 (note 13 above). Clearly 
we are dealing wi th a factor which goes back to the very roots of Syriac 
t r a d i t i o n . Two passages employing the term "robe of glory" are of 
importance to us here, Ben Sira 50,11 (where i t refers to the high p r ies t ' s 
robe), and Dan 10,5 (also 12,7), where i t is worn by the angel who speaks 
with Daniel. That Adam's "robe of glory" ( to use the Targum's rendering) 
was a p r ies t l y robe, to be handed down over the generations, was a fami l ia r 
idea in Jewish t r a d i t i o n , and tHe term has preserved th is p r ies t l y aspect 
in Syriac t rad i t i on as we l l . 

In Ps 132,16 the Peshitta (against the Hebrew and the Septuagint) speaks 
of "g lory" as the clothing of the jus t , and th is eschatological dimension 
was c lear ly something already fami l iar to Judaism of the early post-
b ib l i ca l period, seeing that Enoch 62,15, for example, reads "The r igh te-
ous and the elect w i l l have arisen from the e a r t h . . . and w i l l be clothed 
with garments of g lory" . This eschatological aspect of the "robe of glory" 
remains an important one in Syriac texts too. 

3. The Incarnation as "put t ing on a body" 

The New Testament - or rather, the Greek New Testament - does not employ 
such phraseology, but an obvious s tar t ing point is to be found in two 
well known passages in Paul, Rom 13,14 and Gal 3,27, where the converse 
i s found: the Christ ian "puts on Christ" at baptism. I t would seem l i k e l y 
that Phil 2,7-8 is also of importance in th is context . 
Although the phrase "put on the body", wi th the Logos as subject, is not 
found in the Greek New Testament, s imi lar terminology does occur in the 
Peshitta t ranslat ion at Hebr 5,7 and 10,5. At the former Christ is spoken 
of as "being clothed in f l e s h " 1 8 (Greek: " i n the days of his f l e s h " ) , while 
a t the l a t t e r the quotation from Ps 40, taken as a Christological prophecy, 

19 is rendered "you clothed me in a body" (Greek: "you prepared a body for me"). 
I t was the phrase "put on the body", rather than "put on f l e s h " , which was 
to become a standard term for the process of the Incarnation in early Syriac 
Chr is t ian i ty : not only i s i t found with great frequency in almost a l l early 
Syriac wr i ters (Acts of Thomas, Acts of John, Aphrahat, Ephrem, Doctrina 
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Addai e t c . ) , but i t was also given o f f i c i a l status that i t was employed to 
translate sarköthenta in the ear l ies t Syriac t ranslat ion the Nicene-Constan-
t inopol i tan Creed, as adopted by the Persian Church at the Council of 

20 Seleucia in 410 . 
I t should not, however, be supposed that early Syriac Chr is t ian i ty was alone 
in speaking of the Incarnation as "putt ing on the body", for the metaphor of 
"put t iny on" occurs in several ant i-docet ic Greek and Latin wr i ters of the 
second and th i rd century, such as Melito of Sardis, Ps. Hippolytus (Peri 
Pascha), and above a l l Te r tu l l i an , fo r whom induere carnem is his preferred 

21 metaphor for the Incarnation . 

I I I . Adam typology 

Before examining the various Syriac developments of the clothing metaphor in 
connection with the Incarnation i t is important to stress the close connec-
t ions that th is way of looking at salvation h is tory , in terms of "put t ing on" 
and "put t ing of f " garments, has with Adam typology: the f i r s t Adam loses the 
robe of glory at the F a l l ; the second Adam puts on the body of t h e , f i r s t Adam 
in order to restore the robe of glory to mankind in baptism; the Christian 
puts on "the new man" (Eph 4,24) or "Christ" (Rom 13,14 Gal 3,27) at baptism, 
at the same time putt ing on "the robe of g lory" . In these three closely l inked 
stages of salvation history there is a certain merging of ident i t y between 
the f i r s t and the second Adam: the Fall brought a loss of the f i r s t Adam's 
true i den t i t y ; God then puts on Adam/Man in order that Adam/Man may put on 
God, i n other words, may a t t a i n , not j us t his pre-Fall status, but the status 

22 of d i v i n i t y which was the intent ion of his creation . This merging of the 
f i r s t and second Adam is found above a l l i n the famous Hymn of the Soul in 
the Acts of Thomas, to which we shall return below. 
The sources of th is mythologoumenon are to be sought in the fusion of three 
o r ig ina l l y separate elements: Paul's f i r s t and second Adam typology, his use 
of the phrase "put on Christ" at baptism, and, thirdly,Jewish speculation 
about the nature of Adam and Eve's c lo th ing, both before and a f te r the Fa l l . 

IV. The extension of the clothing metaphor for the Incarnation 

I t has already been pointed out that the phrase "put on the body" (lbes pagrâ) 
is a standard one in early Syriac Chr is t ian i ty . Numerous extensions of th is 

23 i n i t i a l phrase are found in fourth-century wr i te rs : "put on our body", "put 
on us" , "put on humanity", or "our humanity"; or the Adam typology may be 

24 introduced: "put on the body of Adam", "put on the f i r s t Adam" , etc. In a l l 
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this it is very significant that what is put on is generic: never, it 
seems,do we find in these early writers "put on man" (which in Syriac is 
capable of being understood as "put on a man"); this is terminology first 
found in Syriac in the Syriac version of Theodore of Mopsuestia's Cateche-
tical Homilies (III.5): "for our salvation he put on (a) man and dwelt in 
him". Subsequently this wording turns up only (as one might suspect) in 
East Syrian (Nestorian) writers. 

It was this sort of innovation by writers belonging to the Antiochene 
tradition of christology that led some theologians of the Alexandrine 
theological tradition, not just to object to this particular phraseology, 
but to become suspicious of any use of the clothing metaphor in connection 
with the Incarnation. We can observe this reaction very well in Philoxenus 

pr 
of Mabbugh's Commentary on the prologue of John , wr i t ten about AD 505; 
commenting on the Peshitta translat ion of Hebrews 5,7, "when he was clothed 
in the f l e sh " , Philoxenus complains tha t , instead of t ranslat ing Paul's 
words, they had incl ined to the posit ion of Nestorius who cast a body on to 
the Word as one does a garment on to an ordinary body, or as purple is put 
on emperors". What Philoxenus w i l l par t i cu la r l y have in mind here is the 
extension of clothing imagery by Nestorian wr i t e r s ; thus his older contem-
porary Narsai speaks of "the robe of the body" and Cyrus of Edessa ( f i r s t 
half of the s ix th century) of "the robe of (the) humanity", phraseology 
which is consistently avoided by Syrian Orthodox wri ters and which is 
indeed very rare in early Syriac wr i ters . The star t ing point for th is 
development would seem to l i e in the exegesis of Gen 49,11, "he washes his 
garment in wine, and his vesture in the blood of grapes", on which Cyrus of 

27 Edessa , for example, comments: "scr ipture ca l l s 'robe' the form of a 
servant that the divine nature assumed". 
I t is tempting to suggest that a fur ther factor underlying th is equation 
of Chr ist 's body with a garment might have been the well-known interpre-
t a t i o n , alleged to be Origen's, of the garments of skin (Gen 3,21) as 
"bodies". Although i t i s conceivable that some Greek wr i ters made th is 
connection, i t i s out of the question that Syriac wr i ters in the Antiochene 
exegetical t rad i t ion were influenced by such exegesis here: the standard 
East Syrian understanding of Gen 3,21 adopts Theodore of Mopsuestia's l i t e r a -
l i s t in terpretat ion of the "skins" as " tree bark", and among Greek wri ters 
in the same exegetical t rad i t i on Theodoret e x p l i c i t l y rejects the "al lego-
r i s t s " interpretat ion of the skin garments as the mortal body28. One should 
accordingly look rather to popular conceptions widespread in la te an t iqu i -
ty (and ult imately of Orphic and Pythagorean or ig in ) that the soul is "clothed 
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29 in" the body and wears it as a garment". 

We can see very clearly how the concept of Christ's body as a garment is an 
objectionable one to someone brought up in the Alexandrine ehnstological 
tradition from another work by Philoxenus, where he has his Nestorian oppo-

30 nent say : 

"Just as a king puts on purple clothes which remain in the i r own hypostasis, 
outside the hypostasis of the king, so did God put on the d i f fe rent hypostasis 
of 'a man who served him as his purple robes". 

The comparison of Chr ist 's body to royal purple was indeed a popular one in 
some c i r c l es , and in Syriac i t is found, for example, in the Doctrine Addai, 

31 as well as in more openly Nestorian wr i t ings . 
In view of Philoxenus' polemic against the use of phraseology involving 
lbes/lbüsä, "put on/c lo th ing" , i t is i ron ic that i t was the East Syrians, 
and not the Syrian Orthodox, who substituted etgassam, "was embodied", for 
lbes pasrrä, "put on a body", as a t ranslat ion of sarkathenta in the Creed 

32 incorporated in the Acts of the Synod of Seleucia (410) . 

V. The character of the robe recovered 

The fourth and final act of the drama of salvation history sees the reco-
very by mankind of Adam's lost "robe of glory": deposited by Christ at his 
baptism in the Jordan waters, it is henceforth available to mankind to put 
on again in Christian baptism. Here we are in fact brought back to the Pau-

33 line imagery of "putting on Christ" at baptism, for Aphrahat says that 
this "clothing and garment of glory with which the righteous are clothed" 
is nothing else but Christ himself. By applying the imagery of the "robe 
of glory" to baptism Syriac tradition has very effectively succeeded in 
placing Christian baptism into its context within the whole course of sal-
vation history, with the "robe" as the continuum running from primordial 
man through Christ to the individual Christian; furthermore it draws atten-
tion to the neat symmetry in the pattern of salvation. Ephrem puts the 
matter succintly in a hymn where he adresses Christ : "Our body became 
your garment, your Spirit became our robe", while an Epiphany hymn in the 
Syrian Orthodox Fenqito (Breviary) describes the entire process even more 

or 

tersely : "He put us on and we put him on" (labsan wa-lbesnSy(hy)). Thus 
at baptism the Christian can variously be said to "put on Christ", "put 
on the Spirit", "put on the robe of the Spirit", as well as "put on the 
robe of glory/light". Where the phrase "put on the robe of glory/light" 
18 
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is employed it denotes entry into a new mode of being, and at the same 

time it draws attention to a number of different aspects of what baptism 

confers: 

1. Return to Paradise 

The recovery of the "robe of glory" that Adam and Eve had lost is often 
seen explicitly as a re-entry to Paradise: as the Maronite baptismal rite 
says , the baptized are brought "into glorious Paradise, that is, the 
believing Church". Already in the Odes of Solomon the reversal of Gen 3,21 

37 is brought out : "I was covered with the covering of your Spirit, and I 
cast off from me the raiment of skin". In this Commentary on the Diatessaron 

38 Ephrem has an extended passage contrasting the "garment of glory" this 
time with the"fig leaves" (Gen 3,7), where he also introduces the Gospel 
episode of the cursing of the fig tree (Mt 21,19-21). In the same vein we 

39 find, in one of the Epiphany hymns attributed to Ephrem , "Instead of the 
leaves from the trees, he clothed them with glory from the water". 

2. The garment of the righteous at the resurrection 

When Christians put on this "robe of glory" at baptism they are also po-
tentially anticipating the resurrection, when the righteous will be clothed 
with the same "robe of glory/light". Thus for example Ephrem, in an ex-
tended meditation on the Last Judgement where he gazes' into "the mirror 

40 of the Gospel", describes how 

"I saw there beautiful people, and I was desirous of their beauty; and I 
saw the place of the good where they were standing, and I was eager for their 
position. I saw their bridal chamber opposite, which no one who has not a 
lamp may enter; I saw their joy, and I myself sät down in mourning, not 
possessing works worthy of that bridal chamber. I saw them clothed with 
the "robe of light", and I was grieved that I had prepared no virtuous 
raiment". 

3. The wedding garment of Mt 22,12 

The "robe of glory" thus belongs to Urzeit and Endzeit; the Christian 
puts it on at baptism in sacred time, even though he or she is still living 
in historical time. The life of the baptized Christian should accordingly 
be that of a realized eschatology, and to describe the tension between the 
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two times, sacred and historical, Syriac tradition introduces into the 

nexus of clothing imagery the "wedding garment" of the parable in Mt 22. 

Baptism is seen as the wedding feast of Christ the Bridegroom and the 

Church his bride; the guests are those about to be baptized: as they arrive 

at the wedding/baptism they are given a wedding, garment, which turns out 

to be none other than the "robe of glory". Once clothed in the robe, they 

must keep it unsoiled by sin, otherwise they will be cast out of the king-

dom, like the man in the parable. The provision of the wedding garment 

is here understood as taking place in historical time, at baptism; its 

appearance, soiled or clean, at the wedding itself, is regarded as belong-

ing to sacred time, to the eschaton or last judgement. Ephrem gives an 

interesting twist to this set of images in one of the CNIS, laying particular 
41 stress on the value of the body, so often denigrated in patristic writers : 

"The Firstborn wrapped himself in a body, as a veil (to hide) his glory; 

the immortal bride shines out in that robe. Let the guests in their robes 

resemble him in his. Let your bodies, which are your clothing, shine out; 

for they bound in fetters that man whose body was stained. Do you whiten 

my stains at your banquet with your radiance!" 

4. The robe of glory is a royal and priestly robe 

1 Petr 2,9 reads in the Peshitta "a choice race, one which serves as priests 

for the kingdom". Baptism is seen as entry into the royal priesthood of 

Christ; Adam too had been priest and king, and in this connection one must 

recall that in Jewish tradition the "clothing of honour", which, according 

to the Targumim, Adam received after the Fall, was understood as referring 

to the priestly robes which were handed down by way of Seth to future gene-

rations. Syriac writers are still aware of this priestly and royal aspect 
42 of the "robe of glory" received at baptism . 

We have already seen that the eschatological aspects of the "robe of glory" 

obviate any idea of a purely cyclical process, in that the Endzeit is by 

no means a straight reflection of the Urzeit: the last state of Adam/man-

kind is to be far more glorious than his former state in the primordial 

Paradise, for, as Ephrem puts it , "The exalted One knew that Adam had 

desired to become a God, so he sent his Son who put Adam on, to give him 

his desire". The Syriac Fathers, no less than the Greek, see the theösis or 

divinization of man as the end purpose of the inhominization of God. 

Although this mystery is expressed in rather different terms in the two 
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languages, the underlying conception is very much the same, and it is 

already very clearly present in the writings of Ephrem (c. 306-373). 

It has been mentioned earlier in passing that quite often there is to be 

observed a certain merging of identity between the first and the second 

Adam: Christ, the second Adam, "puts on" the first Adam (Mankind) so that 

the first Adam may put on Christ the second Adam. Nowhere is this fusing 

together of the two roles, of Saved and Saviour, more obvious than in the 
44 

famous Hymn of the Pearl in the Acts of Thomas : when the prince leaves 

the Iranian highlands for Egypt - the fallen world - his glittering robe 

is taken off by his parents who tell him, "If you go down to Egypt and 

bring the pearl guarded by the serpent you shall put on your robe again". 

In Egypt the prince puts on local dress, but then as a result forgets the 

aim of his mission; only when awoken by a letter from his parents does he 

carry out his purpose and seize the pearl. At this point he strips off the 

"filthy dress" of the Egyptians and his parents send his own robe - his 

double - to meet him. The mysterious poem ends with the realization that 

the robe and the prince were "two in distinction but one in likeness". 

The subsequent use of the robe imagery in Syriac literature could in fact 

be said to provide a remarkably illuminating commentary on the Hymn of the 
45 

Pearl , the main difference lying in the much less negative evaluation of 

the world that is to be found in orthodox Syriac writers of later times. 

Conclusion 

We have thus a remarkably consistent use of the clothing metaphor, and its 

application to the entire span of salvation history gives it a dynamic qua-

lity that would seem to be lacking in the Greek and Latin traditions. It is 

quite clear that this "theology of clothing" is something deeply ingrained 

in the Syriac tradition, for, although the roots of such imagery are to be 

found in Judaism, there are already significant developments to be observed 

in the Syriac translations of the Bible, both of the Old and of the New 

Testament. In the two earliest writers for whom a reasonably extensive cor-

pus of works survives, namely Aphrahat and Ephrem in the fourth century, the 

imagery appears in its fully-fledged form, applied to all the various stages 

of salvation history. We have here, indeed, an excellent example of the 

Syriac genius for expressing profound theological truths in purely symbolic 
46 terms . Although this symbolic approach to theology suffered a set-back 

with the christological controversies of the fifth and following centuries 

(when men like Philoxenus, feeling the need for the precision of Greek philo-
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sophical terminology, openly criticised the imprecision of Ephrem's theo-

logical language) , it nevertheless continued to be favoured by the litur-

gical poets (above all by Jacob of Serugh), and thus it lives on to the 

present day, preserved in the liturgical books of the Church of the East, 

the Maronite, and the Syrian Orthodox Churches. The long life of this reli-

gious symbolism of putting on and off points to its potency, which indeed 

lies in its ability to convey simultaneously, by means of the resonances 
48 it evokes, a whole range of different but interrelated theological meanings 

The Syriac "theology of clothing", which I have tried to outline in this 

paper, would appear to be something that is essentially Semitic, and here I 

would point to a general contrast with the native Greek tradition: whereas 

Semitic tradition is far more concerned with what garments are put on, 

culminating in the paradisiacal "garments of glory", Greek tradition lays 

much more emphasis on what is taten off; it would seem that the ideal of 
49 gymnotes , which caused such a stumbling block when Hellenism and Judaism 

50 met head on in Palestine in the first half of the second century BC , was 

fundamentally as much religious as an aesthetic one to the Greek way of 

thinking. It is this basic difference in ideals which will explain both the 

popularity of the imagery of the "robe of glory" in Syriac Christianity, and 

at the same time the comparative lack of interest, in the same literature, 
51 in the imagery of stripping to describe the purification of the soul, 

52 imagery which is recurrent in Greek and Latin writers of late antiquity . 

From the Syriacist's point of view it would be interesting to learn the 

answers to two questions in particular in connection with the theological 

use of clothing imagery in the medieval west. Firstly, is there ever to be 

found such consistent employment of the metaphor, whereby the term "robe of 

glory" runs through all the various stages of salvation history, neatly 
53 linking together the first Adam , the second Adam, the individual Christian 

and the eschatological kingdom? The second question is not unrelated, and 

concerns the contrast between the Semitic abhorrence for, and the Greek 

religious ideal of, nakedness: clearly at times when, and in writers in whom, 

the neoplatonic tradition is uppermost, it will be the Greek ideal of the 

soul's nakedness that will be the most prominent, but it would be intriguing 

to discover how these two conflicting ideals, the medieval west's double 

inheritance from antiquity, interacted with each other in the course of time 

and place. 

Clothing imagery, then, is capable of touching on profound issues concer-

nlnq human existence; E. PETERSON excellently sums up the matter54: 

22 

XI 

"Die Frage nach dem Verhältnis des Menschen zum Kleide ist nun aber 

primär gar kein moralisches Problem - insofern bewegt sich die moralische 

und die moralisch-indifferente Beurteilung dieser Frage auf derselben 

Ebene -, sondern ein Problem der Metaphysik und der Theologie." 

APPENDIX: ILLUSTRATIVE TEXTS 

(From the most part examples are taken from early writers. All quotations 

from EPHREM are taken from E. BECK'S editions in CSCO unless otherwise 

stated; those of APHRAHAT are from PSyr 1-2) 

I. The original robe of glory and its loss at the Fall 

EPHREM, Comm Gen (ed. R.M. TONNEAU), 11.14 (end): "Because of that glory 

with which they were wrapped they felt no shame; but when this was taken 

away from them after the transgression of the commandment, they felt shame 

because they had been stripped." 

EPHREM, HdF LXXXIII.2: "You (sc. the Pearl) are like Eve, who though 

naked was still clothed (sc. in glory). Cursed is he who deceived and left 

her stripped. The serpent cannot strip off your glory; in Eden shall women 

be clothed in light, resembling you." 

SOLOMON OF BOSRA (13th cent.), Book of the Bee (ed. E.A.W. BUDGE) 16: 

"Adam and Eve were stripped of the fair glory and the glorious light of 

purity with which they had been clothed." 

II. The Incarnation: The Word "puts on..." 

a) generic uses (the following lists do not aim at being complete) 

55 
1. "puts on a body" - ibes pagrâ·. very common in all Syriac writers , e.g. 

- Acts of Thomas (ed. W. WRIGHT) 217: "You are the Son and you put on a body.." 

- APHRAHAT, Demonstration XXI.20: "Jesus, because he put on a body and 

humbled himself, delivered the Church and her children from death". 

- EPHREM, HdVIRG XXIX.1.1-2: "The Word of the Most High came down and put 

on a weak body.." 

- DOCTRINA ADDAI (ed. G. PHILLIPS) 27: "Even though he put on this body, 

he was still God with his Father". 
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2. "our body" tpagran): EPHREM, HdNATIV XXII.39"you put on our visible body". 

3. "humanity" (nâïûtâ): EPHREM, HdJEJU III.6.3. 

4. "our humanity" inlsDtanjActs of Thomas (ed. W. WRIGHT) 250, 280-1; 

APHRAHAT, Demonstration III.16; liturgy of Addai and Mari (Urmiah edition) 15 

=Maronite Sharrar (Anaphorae Syriacae III.1) 298. 

5. "our likeness" tdmûtan)56 cp Phil 2,7: EPHREM, HdF XXXI.3. 

6. "our image" (saloan): EPHREM, HdNATIV XXIII.4.5. 

7. "our form" (esklman) (cp Phil 2,7): EPHREM, HdF XXXI.2.5. 

8. "our nature" (kySnan): JOHN OF APAMEA, Letters (ed. L.G. RIGNELL) 28; 

NARSAI57 (ed. A. MINGANA) I, p.28; idem (PO 40) 128 (line 660). 

9. "us" (lab*an)Sa: JOHN OF APAMEA (ed. W. STROTHMANN) X. 199. 

b) introducing Adam typology 

1. "Adam"59: EPHREM, HdJEJUN II.4.7. 

2. "the first man" (barnäUä gadmsyS): Acts of Thomas (ed. W. WRIGHT), 179. 
3. "the body of Adam": EPHREM, CNIS XXXV.8.5. 

4. "the body of mortal Adam": EPHREM, SdDN IX. 

5. "a body from the seed of Adam": APHRAHAT, Demonstration XXII.3. 

6. "a son of Adam": NARSAI (POr 40) 128 (line 628). 

c) associated with Mary 

- Acts of John (ed. W. WRIGHT) 37: "he came and entered by the ear60 of the 

Virgin Mary, resided in her womb nine months, and put on a body from her". 

- APHRAHAT, Demonstration XXIII.20: "from Mary he put on a body". 

- EPHREM, HdNATIV XVI.11.5:"his mother, whose body he had put on, put on his 

gl ory". 

d) with references forward 

- JACOB OF SERUGH (ed. P. BEDJAN) III. 288: "Christ put on the Church in the 

Virgin's womb, and she put on him in the waters of baptism". 

e) of qualities 

1. "smallness" fz
cüruta;61: EPHREM, HdF XXXII.12.1; JOHN of APAMEA (ed. W. 

STROTHMANN) IX.466, X.89, XI.357. 

2. "visibleness" (gaiyütä): EPHREM, SdDN XLVIII. 

3. "humility" (makktkütä, mukkäkä): JACOB of SERUGH (ed. P. BEDJAN) III. 339 

"(Christ) the Mighty One descended and put on total humility". 

4. "our weakness" (mhllùtan): EPHREM, HdF LIV.8.2. 

5. "our sickness" (krlhùtan) (based of Hebr 4,15, cp 5,2): PHILOXENUS. 
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Discourses (ed. E.A.W. BUDGE) 204 

6. "suffering" (hasHa): EPHREM, HdECCL LI.4.8. 

f) the shift to Nestorian phraseology 

Occasionally there are to be found in purely orthodox writers certain 

phrases which are ambiguous, in that the terms employed are capable of being 

understood either in a generic or in a particular sense; no doubt when Me-

lito spoke of the Lord as having put on "ton anthrÔDon" (Homily on Passion, 

line 100) he intended "man" to be understood generically, but is significant 

that no early Syriac writer ever employs the Syriac eqivalent, "ibeK bamâïâ", 
since this could be understood (rather more easily than in Greek) as "a 

particular man". It is thus no surprise to discover this terminology 

first in the Syriac translation of Theodore of Mopsuestia , and 

subsequently in several East Syrian writers. 

Examples of ambiguous terminology in early writers are: 

- EPHREM, HdNATIV. XXII.35.3: "he put on a/the servant in the womb (cp Phil 2,7) 

- JOHN of APAMEA, letters (ed. L.G. RIGNELL) 97: "..a human person ("prosôpon)" 

Specifically East Syrian (Nestorian) developments are: 

- ANDREW of SAMOSATA (ed. J.J. OVERBECK) 224: "He is God who put on (a) man 

for our sake". 

- NARSAI (ed. A. MINGANA) I, 66 (God speaks to Abraham): "I am going to put 

on your seed like a garment". 

- BABAI (ed. A. VASCHALDE) 302: "...in a man he had put on with all his limbs". 

g) Christ's body as a garment 

It would seen that a difference was felt between the dynamic concept of 

"putting on the body" etc., and the static one of Christ's body as a garment. 

The latter terminology is very occasionally found in orthodox writers (based 

on Gen 49,11); in only becomes common (as one might expect) in the later East 

Syrian tradition. Examples from orthodox writers include 

- EPHREM, Horn, in prol. Johannis (ed. J. LAMY) II, col.511: "the Word in his 

love bent down and put on the body of humanity so that he might give life to 

humanity..with the nails of the cross did they marr his outer garment (i.e.body) 

The followina will illustrate some of the subsequent developments in the East 

Syrian tradition: 

- Martvrdom of the CATHOLICOS SYMEON (PS II) 950: "You (Christ) turned us 

back from error bv means of the rational robe testis maiilitä) which you 
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put on from our humanity". 
- NARSAI (PO 40) 130: "He made it (sc. our nature) a garment for his 
hiddeness". 
- NARSAI (ed. A. MINGANA) II, 161 (with reference to Gen 49,11) "with his 
holy blood did he cleanse the robe of his corporality testis d-pagränUteh). 
- CYRUS of EDESSA (ed. W.F. MACOMBER) 25: "..the divinity which was hidden 
in the robe of our Lord's humanity". 
- MAR ABHA, Credal statement (Synodicon Orientale, ed. J.-B. CHABOT) 542: 
"...fqr Christ is not ordinary man, nor is he (just) God who is naked of 
the garment of humanity in which he was revealed". 
- SYNOD OF EZEKIEL, AD 576 (Synod.Or.) 113: "one Son in whom the oldness of 
our nature was renewed, and by the robe of his humanity the debt of our race 
was repaid". 
- SYNOD OF GEORGE I, AD 680 (Synod.Or.) 241: ".. the Son of God, because of 
the human robe in which he was wrapped so as to hide thereby the radiance 
of his eternal divinity". 
- ISHODAD OF MERV (9th cent.) Commentary on Genesis (ed. C. VAN DEN EYNDEJ 
173: (the purpose of the Aqedah, Gen 22, was to indicate) "that the garment 
of the Word was going to be sacrified on the cross". 

III. Christ places the robe of glory in the Jordan waters at his baptism 

- JACOB of SERUGH (ed. P. BEDJAN) I, 168: (Christ) "placed in the womb of 
baptism the robe of glory". 
- JACOB of SERUGH (ed P. BEDJAN) 111,593: "Christ came to baptism, he went 
down and placed in the baptismal water the robe of glory, to be there for Adam, 
who had lost it". 
- JACOB of SERUGH (ed. P. BEDJAN) V, 681: "Christ wove garments of life for 
Adam in the baptismal water". 
- FENQITHO III, 254a: "Blessed is He who put on Adam from the waters of baptism1 

IV. The recovery of the robe of glory at Christian baptism 

a) general 
- EPHREM(?J, HdEPIPH V.I: "Go down, my brothers and put on the Holy Spirit 
from baptism". 
- JACOB of SERUGH (ed. P. BEDJAN) I, 211: "The Father prepared the robe, the 
Son wove it, the Spirit cut it toff the loom), and you went down and put it 
on in divine fashion"; IDEM, I, 196: "Baptism weaves a garment of living 
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f i r e for everyone who comes to i t " . 
- Syrian Orthodox baptismal service (Horns edi t ion) 42: "You are anointed 
a sp i r i t ua l lamb so that you may put on the robe of glory from the water". 
- East Syrian baptismal service (Urmiah ed i t ion) 74: " . . . t h a t they may 
preserve in pur i ty the robe of glory with which You clothed them in Your 
mercy". 

b) recovery of Adam's los t robe of glory 

- EPHREM,HdVIRG XVI.9: "who came to f ind Adam who had got l os t , and to return 
him in the garment of l i g h t to Eden". 
- JACOB of SERUGH (ed.P. BEDJAN) I , 197: "Baptism gives back to Adam the robe 
of glory which the serpent had stolen from him among the t rees". 

c) contrasted with the f i g leaves (Gen 3,7) 

- EPHREM, HdNATIV 1,43: "He i s able to clothe them (sc. Adam and Eve) with 
the glory they had stripped o f f , to replace the f i g leaves". 
- EPHREM, Comm. Diät. (ed.L. LELOIR) XVI.10: "When Adam sinned and was 
stripped of the glory with which he had been clothed, he covered his naked-
ness with f i g leaves. Our Saviour came and underwent suffering in order to 
heal Adam's wounds and to provide a garment of glory for his nakedness. He 
dried up the f i g tree (Mt 21,20-21) to show that there would no longer be 
any need of f i g leaves to serve as Adam's garment, since Adam had returned 
to his former glory, and so no longer had any need for leaves or "garments 
of sk in " . 

V. Eschatological aspects 

- EPHREM, HdPAR VI.9: "Among the saints none i s naked, fo r they have put 
on glory, nor is there any clad in f i g leaves, or standing in shame, fo r 
they have found, through our Lord, the robe that belongs to Adam and Eve". 
- JACOB of SERUGH (ed.P. BEDJAN) V, 669: (Jesus speaks to the repentent th ie f ) 
" I w i l l clothe you with a robe of l i g h t in the marriage chamber on high". 
- PHILOXENUS, Commentary on Mattew (ed.J.W.WATT) 31: (At the resurrection) 
"the j us t w i l l put on that glory and l i g h t which we said had belonged to 
Adam before the transgression: Moses had been covered with i t (se. on S ina i ) , 
and Moses and E l i jah had appeared in i t when they came with Jesus (sc. at 
the Transf igurat ion). 
- ISAAC of ANTI0CH (6th cent.) (ed.P. BEDJAN) I , 275: "Do you, who made 
garments of skin for Adam and Eve, give garments of l i g h t to the departed 
in your paradise. You allowed Adam to remove his hands from the i r task of 
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covering his nakedness; thanks to those skins with which you clothed them, 

Lord, ycu freed their hands by your mercy. Give clothing of glory to the 

departed, and a robe of light to those buried". 
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Parole de l'Orient 6/7 (1975/76) 1-20; DERS., Der Dichter als Exeget: der 

hl. Ephräm und die heutige Exegese, ZKTH 100 (1978)484-94; also S.P. BROCK, 

The poet as theologian, Sobornost VII.4 (1978) 243-50. 

4 7 Letter to the monks of Senoun, ed. A. DE HALLEUX (CSCO Sen'. Syri 98) 51. 

On this phenomenon see S.P. BROCK, From antagonism to assimilation: Syriac 

attitudes to Greek learning, forthcoming in a Dumbarton Oaks Symposium 

volume (ed. R. THOMSON et alii). 

48 
See M. ELIADE, Methodological remarks on the study of religious symbolism, 

The History of Religions: Essays in Methodology, ed. M. ELIADE and J.M. 

KITAGAWA, Chicago 1959, 99. 

49 
See for example the illustrative texts cited by A.J. FESTUGIERE 

Revelation de'Hermes Trismêgiste, III, Doctrines de l'Ame, Paris 1953, 131. 

This issue underlies several episodes mentioned in 2 Mace. 4. 

51 The one place where stripping and nakedness are important in the 

Christian context is in the catechetical literature concerning baptism 

(see esp. J. QUASTEN, The Garment of Immortality, Miscellanea Liturgica 

in onore di sua Eminenza il cardinale GIACOMO LERCARO, Rome 1966, I, 391-

401), but it is only the later Syriac writers, who are under strong Greek 

influence, who pay much attention to this. 

52 See esp. J. PEPIN, Saint Augustin et le symbolisme néoplatonicien de la 

vêture, Augustinus Magister: Congrès international augustinien, Paris 1954, 

I, 293-306. Four characteristic passages may be cited: (1) Corpus Hermeticum 

1.26 (After the dissolution of the body and after passing through the 

seven spheres) "a man is then stripped naked of what the spheres had 

effected on him (sc. in the descent of soul) and enters the eighth nature, 

possessing his own power, and there he hymns the Father with the other 

beings"; (2) PLOTINUS, Enn. 1.6.7. (tr. MACKENNA): "To attain it (sc. the 

Good) is for those that will take the upward path, who will set all their 
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forces towards i t , who w i l l divest themselves of a l l that we have put on in 
our descent: so, to those that approach the Holy Celebrations of the Mysteries, 
there are appointed pur i f ica t ions and the laying aside of the garments worn 
before, and the entry in nakedness - u n t i l , passing, on the upward way, a l l 
that is other than the God, each in the sol i tude of himself shall behold the 
so l i ta ry dwelling Ex is tence. . . " ; (3) PORPHYRY, De Abstinentia 1.31.3: "We 
have to s t r i p o f f our many garments, both th is v is ib le one made of f l esh , 
and the inner ones we have put on, which resemble 'those of s k i n ' . Let us 
ascend to the stadium naked and without a garment to contest the soul 's 
Olympic Games"; (4) PROCLUS, Elements of Theology ( t r . E.R. DODDS) 209: "The 
vehicle of every par t icu lar soul descends by the addition of vestures i n -
creasingly material ; and ascends in company with the soul through divest-
ment of a l l that is material and recovery of i t s proper form, a f te r the 
analogy of the soul which makes use of i t : fo r the soul descends by the 
acquisi t ion of i r ra t iona l pr inciples of l i f e ; and ascends by putt ing o f f a l l 
those facul t ies tending to temporal process with which i t was invested in 
i t s descent, and becoming clean and bare of a l l such facul t ies as serve the 
uses of the process". 

53 For western t rad i t ions of Adam and Eve's or ig inal c lothing much interest ing 
material is collected by B. MURDOCH, The garments of Paradise. A note on 
the WIENER GENESIS and the ANEGENGE,in:Euphorion 61 (1967) 375-382 ( I owe 
th is reference to Professor R. WISBEY, London). 

5 4E. PETERSON, o .e . , 347. 

55 
Note that i£e¥ with besra ("flesh") and guümä ("body") are both rare, see 

also note 18. 

56 
Cp. IV Esdras 8,6: "He who put on the likeness of man". 

57Perhaps borrowed by NARSAI from THEODORE OF MOPSUESTIA,Cat.Horn. VII.1, 

"He took our nature, put it on and dwelt in it". 

CO 

Cp. APHRAHAT, Demonstration XXIII.50, "the head of our resurrection is the 

body which he put on from us". 

59 This is certainly not meant literally, as some heretics, according to 

EPIPHANIUS, see A. KEHL in: RAC 10 (1978) 983, claimed. 
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This concept which arose through contrastive Eve typology, is very 

common in early Syriac writers. 

Early Syriac writers often speak of the Incarnation in terms of "the 

Great One who became small" ; some references are given in OrChr 64 (1980) 

62. 

CO 
Cat.Horn. I I I . 5 , quoted above 17. 

6 3 In Greek compare GREGORY OF NYSSA (PG 46) 693B-C, "Having put on the 
f i l t h y garment (tën ruparän stolen) of our l i f e " . 

64 
This phrase, which sounds suspiciously adopt ionist , may in fact simply 

be an archaism, re f lec t ing the time when the Nat iv i ty and Baptism of Christ 
were both celebrated on the same day (6th January - as they s t i l l are in the 
Armenian Church). 
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THE CHRISTOLOGY OF THE CHURCH OF THE EAST IN THE SYNODS 
OF THE FIFTH TO EARLY SEVENTH CENTURIES: 
PRELIMINARY CONSIDERATIONS AND MATERIALS 

Among Archbishop Methodios' many publica-
tions his The Person of Jesus Christ in the Decisions 
of the Ecumenical Councils (1976) provides a valuable 
collection of the main documents on the Christolo-
gical controversies of the fifth century, together with 
information on modern initiatives leading to theo-
logical dialogues between the Oriental Orthodox 
Churches and both the Orthodox and Roman Cat-
holic Churches. Similar theological discussions invo-
lving the Church of the East have not so far been held 
in modern times, and this is of course a Church with 
a very different tradition of Christology from that 
of the Oriental Orthodox Churches. The present 
article, which is offered as a modest tribute to Ar-
chbishop Methodios' concern for ecumenical matters, 
attempts to provide some preliminary considerations 
and documentation in the hopes that these might prove 
of use when such discussions with the Church of the 
East do eventually take place. My concern here is 
solely with the period that proved formative for the 
Christological position of the Church of the East, 
namely, the fifth to the early seventh centuries; and 
at the outset it should be stressed that my aim is mere-
ly to put forward some suggestions for ways towards 
a constructive understanding of the Christology of 
the Church of the East, and not to offer any judgement 
on that position. 

The presentation follows the following pattern: 
I Sources 

(a) Synods 
(b) Individual writers 

II Preliminary considerations 
(a) Geographical 
(b) Political 
(c) Linguistic 
(d) Variety of positions within the Christologi-

cal spectrum. 

Ill Translations of the main Christological state-
ments in the Synodicon of the Church of the East. 

(a) Synod of 410 
(b) Synod of 486. 
(c) Synod of 544. 
(d) Synod of 554. 
(e) Synod of 576. 
(0 Synod of 585. 
(g) Synod of 598. 
(h) Synod of 605. 
(i) Assembly of bishops in 612. 

Sources 

(a) Synods 

Our most important source of knowledge of the 
official Christology of the Church of the East during 
the formative period of the fifth to seventh centuries1, 
is provided by a collection of synodical texts usually 
known as the Synodicon Orientale, following the 
title employed by its editor, J.B.Chabot2; in the course 
of these are to be found a number of credal statements, 
and it is these that are translated below in III. The 
texts published by Chabot in fact constitute just 
a part of a vast synodical collection (of eighty items) 
which is transmitted in a number of nineteenth and 
twentieth-century manuscripts copied from a manu-
script of the thirteenth or fourteenth century (Alqosh 

1. For the background J. Labourt's Le christianisme dans 
l'empire perse sous la dynastie sassanide (Paris 1904) is still funda-
mental; his work is brought up to date in certain respects by 
J.M. Fiey, Jahns pour une histoire de Péglise en IraqiCorpus Scri-
ptorum Christianorum Orientalium 310, 1970). In English the 
best works are W.A. Wigram, An Introduction to the History of 
the Assyrian Church (London 1910) and W.G. Young, Patriarch 
Shah and Caliph (Rawalpindi 1974). 

2. J.B. Chabot, Synodicon Orientale (Paiis 1902). 
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ms 169, perhaps of AD 1298/9); the collection was 
put together in its present form in the eleventh cen-
tury.3 The following synods contain texts of relevance 
for our present purposes : 

(1) Synod at Seleucia-Ktesiphon held under the 
Catholicos Isaac in 410. 

It was at this synod, summoned on the initiative 
of Marutha bishop of Martyropolis, that the Council 
of Nicaea was officially recognized by the Church 
of the East. Prefaced to the canons of the synod is 
a credal profession whose Syriac text comes down in 
two different recensions, of which the one is trans-
mitted in Syrian Orthodox sources*, while the other 
is to be found in the manuscripts of the East Syrian 
Synodicon; the latter gives the Nicene Creed in its 
'pure' form. 

There has been a long controversy over the rela-
tionship between these two texts, Some have held 
that the Acts of the Synod of 410 were originally 
prefaced by both creeds, while others have claimed 
that the West Syrian recension represents a late inter-
polation (largely on the grounds of the occurrence of 
phraseology that seemed reminiscent of the filioque 
clause). Very recently, however, A. de Halleux5 has 
demonstrated that it must in fact be the West Syrian 
text, and not the form in the Synodicon Orientale, 
that is the original; this is shown (a) by the presence 
of archaic phraseology in the West Syrian recension, 
and (b) by the appearance in the East Syrian text 
of certain neologisms which otherwise first occur in 
texts from c.A,D. 500 onwards. 

The West Syrian recension concludes with the 
statement that "we are in agreement with the faith 
of the 318 bishops in the city of Nicaea; this is our 
confession and our faith, which we have received 

3. The contents of this collection are well described by 
W.Selb, Orientalisches Kirchenrecht, I. Die Geschichte des Kir-
chenrechts der Nestorianer (Österreichische Akademie der Wis-
senschaften, phil.-hist. Klasse, Sb. I, 1981). 

4. In Syrian Orthodox eyes the Church of the East in Persia 
was orthodox until the end of the fifth century, when it was 
'nestorianized* as a result of the nefarious influence of Bar-
sauma, metropolitan of Nisibis. As is pointed out below, the 
language of the synod of 486 is Theodoran, not Nestorian, 
but since Theodore was seen by the Syrian Orthodox as implying 
Nestorius, the epithet 'Nestorian' was misleadingly applied. 
(This synod was further held in abhorrence by the Syrian Or-
thodox since it allowed the clergy (including bishops) to marry-a 
canon which was invoked in recent times by Mar Shem'on 
XXIII, with tragic results). 

5. ,Le symbole des évêques perses au synode de Séleucie-
Ctésiphon (410)*, in ed. G. Wiessner, Erkenntnisse und Meinun-
en II (Göttinger Orientforschungen, 1. Reihe: Syriaca, Band 
17; 1978), pp. 161-90. The west Syrian recension has recently 
been re-edited by A.Vööbus, 'New sources for the Symbol in 
early Syriac Christianity', Vigiliae Christianae 26 (1972), pp. 
291-6; the two oldest manuscripts belong to the eighth century. 
See also J. Gribomont, 'Le symbole de foi de Séleucie Cté-
siphon (410)', A Tribute to A Vööbus (ed. R. H. Fissher), 
(Chicago, 1977), pp. 283-94. 

from our holy fathers". De Halleux very plausibly 
suggests that this profession of faith made at the Synod 
of 410 represents an adaptation of a local Persian 
creed made by the council fathers in the light of the 
Nicene Symbol. 

(2) Synod at Seleucia-Ktesiphon held under the 
Catholicos Akakios in 486. 

Although synods had met in 420 and 424 no cre-
dal statements were issued. Two further synods were 
convened in 484 and 485, during the course of a feud 
between the Catholicos and Barsauma, metropolitan 
of Nisibis.* The Synod of Beth Lapat in 484 eviden-
tly included a Christological statement expressed in 
Antiochene terms, by way of reaction against Zeno's 
religious policies across the border, in the Roman 
Empire; the canons of this synod,' however, along 
with those of a further synod in 485, were not preser-
ved, although in all probability the tenor of their 
theological position is reflected in the important cre-
dal statement issued at the synod of Seleucia-Ktesip-
hon in 486, translated in 111(b). The importance of 
this text lies in the fact that it is the first such state-
ment that we possess from the Church of the East 
from the period subsequent to the Councils of Eph-
esus and Chalcedon; its language markedly belongs 
to the Antiochene tradition of Christology, but it 
can in no way be described as openly 'Nestorian'.8 

The accompanying anathemas are anti-'Theopaschite' 
in character. 

(3) The synod held under the Catholicos Aba in 
544. 

The learned Catholicos and confessor Aba had 
travelled widely in the Roman Empire prior to his 
elevation, and it was while he was in Alexandria that 
he met Kosmas, author of Khristianike topographia. 
Kosmas clearly held Aba (to whom he refers as Pa-
trikios) in high esteem.9 It was Aba who brought 
back to Persia various works by Nestorius and had 

6. For the background see S. Gero, Barsauma of Nisibis 
and Persian Christianity in the Fifth Century (Corpus Scripto-
rum Christanorum Orientalium 426; 1981). 

7. The synod of Gregory I (605) states that at the synod of 
484 Barsauma upheld the teaching of Theodore of Mopsuestia 
against the accusations of 'heretics' (perhaps he had Philoxenus 
in mind: see his letter to the monks of Beth Gogal, recently 
published by A. de Halleux in Le Muséon 96 (1983), pp. 5-79). 

8. As, for example, W. de Vries in Das Konzil von Chatke-
don (Würzburg 1951), 1, p. 683. In this connection it might be 
noted that W. Macomber's study ol this synod's Christological 
position ("The Christology of the Synod of Seleucia-Ctesiphon 
AD 486", Orientalia Christiana Periodica 24 (1958), pp. 142-54) 
gives an unnecessarily hostile interpretation of the text; his 
approach serves as a good modern example of how a theological 
statement can be understood wherever possible in malam par-
tem (Macomber's later writings show more sympathy). 

9. Cp. M. Wolska, La topographie chrétienne de Cosmos 
Indicopleustes (Paris 1962), pp. 63-73 etc. 
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them translated into Syriac (the extant Book of Hera-
kleides was translated in 539/4010). 

The Acts of the Synod of 544 themselves contain 
no Christological statement, but the Synodicon Orien-
tale preserves a letter on Orthodoxy of faith' by Aba, 
addressed to the clergy of Susa. The theological 
language is surprisingly traditional for the man who 
brought Nestorius' writings to Persia, and the pro-
fession of faith perhaps deliberately avoids any of 
the contentious technical terms. 

(4) Synod held under the Catholicos Joseph in 554· 

The profession of faith from this synod (held the 
year after the Fifth Council) is very close in tenor to 
the Chalcedonian definition. While the terms 'na-
tures' and 'properties' feature in it, no mention is 
made either of qnoma (i.e. hypostasis) or prosopon. 
Those who speak of 'two Christs' or 'two Sons' are 
specifically anathematized. 

(5) Synod held under the Catholicos Ezekiel in 
576. 

Although the synod issued no formal profession 
of faith, the preamble to the canons includes some 
passages of Christological relevance. Once again the 
absence of the terms qnoma and prosopon may be 
noted; on the other hand, at one point the phraseology 
„Christ who is in the flesh, who is known and confes-
sed in two natures, God and Man, a single Son..." 
seems to echo directly the wording of the Chacedo-
nian definition. 

(6) Synoder held und the Catholicos Isho'yahb I 
in 585. 

Two professions of faith are preserved, one belon-
ging to the synod itself, the other to be found in an 
accompanying document which evidently belongs 
to the occassion of Isho'yahb's diplomatic mission to 
the emperor Maurice. According to the medieval 
chronicle known as the Liber Turris Isho'yahb's 
profession of faith was accepted as orthodox by the 
patriarchs of Constantinople and Antioch. As will 
be seen, the language is indeed far more Chalcedonian 
than Theodoran in spirit. 

(7) Synod held under the Catholicos Sabrisho in 
598. 

Although no formal profession of faith is preserved 
the preamble contains some relevant passages. 

10. The English translation by G.R. Driver and L. Hodgson 
(The Bazaar of Heraclides, Oxford 1925) needs to be used with 
caution: see R.H. Connolly in Journal of Theological Studies 
27 (1926), pp. 191-200. 
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(8) Synod held under the Catholicos Gregory I in 
605. 

It was at this synod that it was laid down that 
"each of us should receive and accept all the commen-
taries and writings of the blessed Theodore the In-
terpreter". The credal statement, however, is not 
distinctly Theodoran; it speaks of the "single union 
of one prosopon" ; no mention is made of the term 
qnoma. 

(9) Assembly of bishops held during the interregnum 
in 612 

After the death of the Catholicos Gregory I in 
608 the Persian Shah Khosroes II refused to let the 
bishops of the Church of the East to elect a successor, 
and during the period while the patriarchate remained 
vacant (till the Shah's death in 628) the affairs of the 
Church of the East were run by Babai the Great 
(see II.b.4) and Aba, Archdeacon of Seleucia. In 612, 
instigated by his influential Christian doctor, Ga-
briel of Sinjar (who was a Syrian Orthodox), Khos-
roes ordered that a disputation take place between 
representatives of the Church of the East and the 
Syrian Orthodox; from this occasion the Synodicon 
Orientale preserves a profession of faith presented 
by the bishops of the Church of the East to the Shah. 
As might be expected in the context of such a confron-
tation the position adopted is a hard-line one, expres-
sed in fairly uncompromising Antiochene phraseology. 

In the- Synodicon Orientale there follows a series 
of objections against the tenets of the "Severan Theo-
paschites",11 as follows: 

-against those who confess a single nature and a 
single qnoma in Christ; 

-against those who say that God suffered in the 
flesh and died in the flesh ; 

-against those who ask whether the holy Virgin 
gave birth to the God or gave birth to the Man; 

-against those who falsely accuse us of confes-
sing a quaternity in God, instead of a Trinity; 

-against those who accuse us of (confessing) a 
duality of Sons". 

These in turn are followed by a reply to two 
questions (clearly posed by their opponents): "Is it 
the Nestorians or the monks12 who have turned 
aside from the foundations of the faith transmitted 
by the teachers of old", and „Previous to Nestorius, 
is there anyone who says that Christ is two natures 
and two qnome, or not?" The reply to these questions 
takes the form of a florilegium, and in the preamble 
to this there occurs an important passage which shows 
that the Church of the East understands the term 
qnoma in a Christological context in a markedly 

11. Chabot (Synodicon Orientale, p. 586) already noted 
that many of the arguments also occur in St. John of Damascus, 
Contra Jacobitas. 

12. i.e. the Syrian Orthodox-
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different sense from that of hypostasis in the Chalce-
donian definition.13 

(b) Individual writers 

Besides the Synodicon Orientale there also survives 
a number of other texts which deal directly or indi-
rectly with Christology; the most important of these, 
for the period late fourth to early seventh century, 
are: 

(1) Narsai 

Narsai, the famous East Syrian poet, taught at 
the 'Persian School' in Edessa until c. 471, when 
local hostility from his theological opponents led 
him to make a hasty move, across the Roman border, 
to Nisibis, where he was welcomed by the metropo-
litan, Barsauma, and where he eventually became 
head of the renowned theological School of Nisibis. 
He died at a great age soon after the turn of the sixth 
century (the exact date is not known). The following 
of his verse homilies, or memre, are of particular 
relevance: 

-Verse homilies on the Nativity, Epiphany, Pas-
sion, Resurrection and Ascension, edited with English 
translation by F.G. McLeod in Patrologia Orientalis 
40, fasc. 1 (1979)14. 

-Verse homily on the Three Doctors (Diodore, 
Theodore, Nestorius), edited with a French transla-
tion by F. Martin in Journal Asiatique IX. 14-15 
(1899-1900)«. 

(2) Cyrus of Edessa 

Cyrus, who belongs to the mid sixth century, 
wrote six 'Explanations of the Liturgical Feasts' 
which have been edited with an English translation 
by W. Macomber in the Corpus Scriptorum Chri-
stianorum Orientalium 355-6 = Scriptores Syri 155-6 
(1974). Although these are not directly concerned 
with Christology, the background which they pro-
vide is helpful for gaining an understanding of the 
general theological approach of writers in this tra-
dition ; a useful outline of this will be found in W. M-
comber's article "The theological synthesis of Cyrus 
of Edessa", in Orientalia Christiana Periodica 30 
(1964), pp. 5-38, 363-84. 

13. Translated below, HI.i.2. 
14. McLeod gives a short introduction; more detailed stu-

dies are provided by his dissertation, The Soteriology of Narsai 
(Pontifical Oriental Institute, Rome 1968) and in thai by L 
Ibrahim, La doctrine christologique de Narsai (Angelicum, Rome 
1974/5). 

15. Cp. G. Sfair, 'L'ortodossia di Narsai rilevata dalla sua 
omelia sui Dottori greci', Bcssarione 33 (1917), pp. 313-27; L. 
Abramowski, 'Das Konzil von Chalkedon in der Homilie des 
Narsai fiber die drei nestorianischen Lehrer', Zeitschrift für 
Kirchengeschichte 66 (1954/5), pp. 140-43; Κ. McVey, ,The 
memra of Narsai on the three Nestorian Doctors as an example 
of forensic rhetoric', Orientalia Christiana Analecta 221 (1983), 
PP. 87�96. 

(3) Discussions between Paul, Metropolitan of 
Nisibis and the Chalcedonians 

The text of an official theological discussion arran-
ged by Justinian which took place soon after 561 
between the Chalcedonians and Paul, the represen-
tative of the Church of the East, is preserved in a 
Syriac manuscript of Monothelete provenance.16 

It has been published with a French translation by 
A. Guillaumont, "Justinien et l'église de Perse", 
in Dumbarton Oaks Papers 23/4 (1969/70), pp. 39-66. 

(4) Babai the Great 

Babai (died 628) was a prolific author who exer-
cised a profound influence on the Church of the East, 
and his treatise „On the Union" (sc. of the two natures 
in Christ) is the one major statement on Christology 
that we have from the Church of the East in this period. 
This work was edited, with a Latin transation, by A 
Vaschalde in Corpus Scriptorum Christianorum Orien-
talium 79-80 = Scriptores Syri 34-5 (1915), together 
with a short treatise „Against those who say that, 
just as the soul and the body are one qnoma, so too 
God the Word and the Man are one qnoma". A useful, 
and sympathetic,17 English presentation of Babai's 
Christology is given by G. Chediath, The Christology 
of Mar Babai the Great (Kottayam, 1982). 

Whereas for most East Syrian writers it is Theodore 
of Mopsuestia who is the prime formative influence, 
Babai's Christology is clearly also influenced by the 
Syriac translation of Nestorius, Book of Herakleides. ' s 

(5) Martyrius) Sahdona (early seventh century) 

Martyrius, the author of a fine work on monastic 
spirituality, The Book of Perfection, is to be identified 
with the bishop Sahdona ('little martyr'), whose ex-
pulsion from the Church of the East for 'heresy' 
is related by Thomas of Marga and others. 

Martyrius' Christological position is outlined in 
chapter 1 of Part II of his Book of Perfection (edited 
with French translation by A. de Halleux in Corpus 
Scriptorum Christianorum Orientalium 214—5 = Scri-
ptores Syri 90-91 (1961)). It was his formulation of 
a single qnoma in Christ (consonant with the wording 

16. For this aspect see my Ά Monothelete florilegium in 
Syriac', in Orientalia Lovaniensia Analecta (forthcoming). 

17. The author is a Syro�Malankara priest (and so belongs 
to a Church with an Alexandrian Christological tradition). 

18. For this aspect see L. Scipioni, Ί1 Libro di Eraclide di 
Nestorio e il Liber de Unione di Babai il Grande', in his Ricerche 
sulta cristologia del 'Libro di Eraclidé di Nestorio (Fribourg 
1956), pp. 110-58. Other important studies of Babai's Christo-
logy are by L. Abramowski, 'Die Christologie Babais des Gros-
sen Orientalia Christiana Analecta 197 (1974), pp. 219-45, and 
'Babai der Grosse: Christologische Probleme und ihre Lösungen', 
Orientalia Christiana Periodica 41 (1975), pp. 290-343; V. 
Grumel, 'Un théologien nestorien, Babai le grand', Echos d' 
Orient 22 (1923), pp. 153-81, 257-80; 23 (1924), pp. 9-33, 
162-77, 257-74, 395-99. 
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of the Chalcedonian definition, but going against 
the traditional usage of the Church of the East) that 
led to his condemnation by the authorities of that 
Church; in all other respects his Christological lan-
guage remains characteristically Antiochene, as is 
shewn by A. de Halleux in an article, "La christologie 
de Martyrios/Sahdona dans l'évolution du nesto-
rianisme", in Orientalia Christiana Periodica 23 (1957), 
pp. 5-32. 

(6) Isho'yahb II 
Isho'yahb II was Catholicos from 628-646, years 

which witnessed the change from Persian to Arab 
rule. His interesting letter on "How we should con-
fers the single propopon of Christ", addressed to a 
certain Rabban Abraham, has recently been publi-
shed, with a French translation and good introdu-
ction, by L.R.M. Sako, Lettre christologique du Pa-
triarche syro-oriental Isho'yahb II de Gdala ('Rome, 
1983).19 

(7) Miscellaneous Christological texts 

An important collection of East Syrian Christo-
logical texts, perhaps put together about the 9th centu-
ry, includes a number of pieces belonging to the late 
sixth and the seventh centuries; these have been 
published with an English translation, by L. Abra-
mowski and A.E. Goodman, A Nestorian Collection 
of Christological Texts (2 vols, Cambridge, 1972)2«. 

(8) Liturgical texts 

Since liturgical texts often contain important 
doctrinal testimony, these should not be overlooked; 
in particular attention should be drawn to the prayers 
introducing the Institution Narratives in the Anaph-
oras attributed to Theodore and to Nestorius, both 
translated into Syriac in the sixth century. A recent 
English translation can be found in K.A. Paul and 
G. Mooken, The Liturgy of the Holy Apostles Adai 
and Mari together with the Liturgies of Mar Theodor us 
and Mar Nestorius (Trichur, 1967), pp. 76-7, 94-6. 

II 

Preliminary Considerations 

When studying the Christology of the Church of 
the East, and especially when comparing it with 
western positions and developments (whether Greek 

19. In 630 during the course of an embassy from Persia, Isho-
'yahb met the emperor Heraklios at Aleppo ; there his profession 
of iaith was accepted by the Greeks and he was invited to cele-
brate the Liturgy, at which both the emperor and his clergy 
received communion (the sources are translated in Sako, pp. 
42, 46-50, 53-7, 59-60). 

20. For some corrections to the translation see the review 
by T. Jansma in Journal of Semitic Studies 20 (1975), pp. 93-
109. 
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or Latin), a number of important considerations need 
to be held in mind. 

(a) Geographical 

Since the Church of the East functioned within 
the Sasanian Empire, and thus outide the bounds 
of the Roman Empire, it was not directly involved 
in any of the general Councils convened by imperial 
command. The canons and the symbol of the Council 
of Nicaea are indeed recognized by the Church of the 
East, but this was only achieved 85 years later, at the 
Synod of Seleucia-Ktesiphon in 410, thanks to the 
initiative of Marutha, bishop of Martyropolis. The 
Council of Ephesus (431) is specifically rejected,21 

but a more ambivalent attitude, post erentum, is 
taken to the Council of Chalcedon; thus Isho'yahb 
II (628-46) comments):22 

Although those who gathered at the Synod of 
Chalcedon were clothed with the intention of 
restoring the faith, yet they too slid away from 
the true faith : owing to their feeble phraseology, 
wrapped in an obscure meaning, they provided 
a stumbling block to many. Although, in accor-
dance with the opinion of their own minds, they 
preserved the true faith with the confession of 
the two natures, yet by their formula of one 
qnoma (hypostasis), it seems, they tempted weak 
minds. As an outcome of the affair a contradi-
ction occurred, for with the formula 'one qnoma' 
they corrupted the confession of 'two natures', 
while with the 'two natures', they rebuked and 
refuted the 'one qnoma'. So they found themselves 
standing at a cross roads, and they wavered23 and 
turned aside from the blessed ranks of the ortho-
dox, yet they did not join the assemblies of the he-
retics; they both pulled down and built up, while 
lacking a foundation for their feet. On what side 
we should number them I do not know, for their 
terminology cannot stand up, as Nature and Scri-
pture testify: for in them many qnome can be 
found in a single .nature', but that there should 
be various 'natures' in a single qnoma has never 
been the case and has not been heard of. 

Likewise the eighth-century writer Shahdost24 

21. For a recent statement see Mar Aprem, The Council of 
Ephesus of 431 (Trichur 1978). 

22. Ed. Sako, sections 42-̂ 19. 
23. The French translation (p. 147) misrepresents the sense 

here. 
24. In Abramowski-Goodman. A Nestorian Collection, 

[I, p. 20. The 'falsification' of the Chalcedonian definition in the 
text of the East Syrian Synodicon will evidently be a subsequent 
development; for this 'revised' text, see A. de Halleux, 'La 
falsification du symbole de Chalcédoine dans le Synodicon 
nestorien'. Mélanges offerts à Jean Dauviîlier (Toulouse 1979), 
pp. 377-84 (the alterations include a change to 'two qnome1). 
Cp. also W. de Vries, 'Die syrisch-nestorianische Haltung zu 
Chalkedon, in Das Konzil von Chalkedon, I, pp. 603-35. 
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says that "although they (sc. the Catholicos Akakios 
and the Metropolitan Barsauma of Nisibis) did not 
accept the Synod of Chalcedon... nevertheless they 
did not entirely reject it". 

Justinian's ecclesiastical policy, culminating in 
the 'Three Chapters' and the Fifth Council, not sur-
prisingly comes under sharp attack, above all from 
Babai. 

In all this it should always be kept in mind that, 
from the point of view of the Church of the East, 
these Councils were far from being truly ecumenical, 
seeing that they were only of direct concern to those 
living within the Roman oikoumene. 

(b) Political 

It was only after Christianity had been adopted 
as the official religion in the Roman Empire that 
persecution of Christians took on serious dimensions 
in the Sasanian Empire. It was certainly the case that, 
in the fourth and fifth century, persecution was a li-
kely concomitant of any outbreak of hostilities bet-
ween the two empires; indeed Persian Christians were 
sometimes suspected of being secret sympathisers 
of the enemy.25 It is, then, possible that one of the 
reasons why the Church of the East chose to adopt 
a markedly Antiochene position on Christology at 
the Synod of Seleucia�Ktesiphon in 486 was the con-
scious desire to disassociate Persian Christianity 
from the official Christological position in the Ro-
man Empire at the time. 

The combination of geographical and political 
separation of the Church of the East from Christianity 
in the Roman Empire had a further important con-
sequence from the point of view of Christology: 
since the Church of the East was not directly involved 
in the fierce Christological controversies taking place 
in the Roman Empire from the 430s onwards, its 
theological language and its understanding of certain 
technical terms remained comparatively'old fashioned'. 
Any awareness of developments within the Greek�
speaking world would come primarily by way of the 
Persian School of Edessa (closed in 489) and its 
successor, the School of Nisibis, and the flavour of 
this theological language was thus going to be essen-
tially Antiochene, and specifically Theodoran. An 
Antiochene slant to Christology having been initially 
accepted, it is not Surprising that subsequent influen-
ces from across the border should have been from 
theologians writing in that tradition, one of whom, 
of course, was Nestorius. 

It is a fact that Nestorius was held in high regard 

25. Occasionally this was justified, cp my »Christians in the 
Sasanian Empire: a case of divided loyalties', Studies in Church 
History 18 (1982), pp. 7�9, reprinted in Syriac Perspectives 
on Late Antiquity (London, 1984), ch. VI. 

26. And perhaps earlier, at the Synod of Beth Lapat in 
484; this was certainly how later Syriar Orthodox writers ex-
plained the matter (e.g. Barhebraeus, Chron. Eccl. Ill, col. 65). 

by Narsai,27 and that Nestorius' Book of Herakleides 
(not translated into Syriac until half a century af-
ter the Synod of 486) exerted a strong influence on 
the Christology of Babai,28 but at the same time it 
needs to be remembered that Nestorius never came to 
hold anything like the position of authority that was 
accorded to Theodore of Mopsuestia, the 'Exegete' 
par excellence. Accordingly, it is misleading in the 
extreme to speak (as is often done) of a 'nestoriani�
zation' of the Persian Church over the course of the 
century and a half that followed the synods of the 480s; 
to do so is to be beguiled by the rhetorical hyperbole 
of the theological opponents of the Church of the East, 
who regularly labelled anything to do with Theodore 
as, by implication, Nestorian. 

(c) Linguistic 

It is well known that one of the complicating 
factors in the Christological controversies of the fifth 
and sixth centuries lay in the varying understandings 
that different parties had of the central technical 
terms ουσία, φύσις, ύπόστασις and πρόσωπον. This 
situation became all the more complex when the con-
troversy was being conducted in Syriac rather than 
Greek, for two different reasons: (i) The standard 
equivalent terms in Syriac had a rather different 
semantic range from that of their Greek counter-
parts;2 9 thus, for example, the connotations of Syriac 
kyana and qnoma are by no means precisely the same 
as those of φύσις and ΰπόστασις which they regular-
ly represent (see further below); (ii) Over the course 
of the late fifth to the seventh century Syriac transla-
tion technique underwent many refinements, above 
all in West Syrian circles.3U Theologians of the Chur-
ch of the East, however, living outside the Roman 
Empire, were not always aware of these develop-
ments which took place in the eastern provinces of 
the Roman Empire, and chiefly in Syrian Orthodox 
circles. 

In the Chalcedonian definition the words µία ΰπό�
στασις proved a stumbling block just as much to the 
Church of the East as they did to the Syrian Orthodox, 
for both groups shared the view that φύσις implied 
ύπόστασις (and vice versa). Thus, to the Syrian Or-
thodox, έν δύο φύσεσι was the illogical element, 
since for them µία ΰπόστασις implied their own 
starting point µία φύσις του θεοΰ λόγου σεσαρκωµέ�

27. His homily on the Three Doctors, however, suggests 
that he had little or no direct knowledge of Nestorius' works; 
probably Narsai (and others in the Church of the East) simply 
saw him as a martyr for the cause of Antiochene Christology. 

28. See note 18. 
29. This was an old problem that had already been high-

lighted by the Greek translators of the Hebrew Bible (e.g. when 
they rendered Torah by Nomos). 

30. Cp. my 'Towards a history of Syriac translation techni-
que', Orientalia Christiana Analecta 221 (1983), pp. 1�14. 
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νη;3 1 to the Church of the East, on the other hand, 
it was the µία ΰπόστασις that was illogical,32 since 
their starting point was the two natures, which for 
them implied two qnome (qnoma being the regular 
translation of ύπόστασις). 

In East Syrian understanting kyana ('nature', 
φύσις) is generic, while qnoma is an individual mani-
festation of a kyana;li thus the two kyane in Christ 
are often specifically described as being 'the divi-
nity and the humanity!, and correspondingly the 
qnoma of the divinity is God the Word, perfect God, 
and the qnoma of the humanity is the Man Jesus, 
perfect Man; and here it needs emphasizing that 
"the Man' 3 4 is definitely never thought of as having 
any separate pre�existence, prior to the Union.35 

Furthermore, for all the traditional dislike of theo�
paschite language in writers of the East Syrian tra�

' dition, there is never any doubt that God the Word, 

in his humanity, suffered and died: there is no que-
stion of two subjects, as will be clear from the texts 
translated below in III. 

Underlying the varying opposing formulations are 
several different understandings of the connotations 
of the term 'nature' : to the Church of the East kyana 
'nature' is associated much more closely with ituta 
('essence', ουσία)36 than with prosopon, while in 
Syrian Orthodox tradition ουσία and φύσις are shar-
ply distinguished, and φύσις is associated rather with 
πρόσωπον.37 This difference of usage is reflected very 
clearly in sixth�century translation practice inconne�

' ction with the term οµοούσιος : 

(1) East Syrian writers normally preserve the older, 
fifth�century, usage whereby οµοούσιος is translated 
by bar kyana, 'of the same nature' (lit. 'son of nature'), 
or by bar ituta, 'of the same essence' (ht. 'son of essen-
ce'). 

31. E.g. Severus, ad Nephalium (Corpus Scriptorum Christ-
ianorum Orientalium 119), p. 16: 'It is obvious to all who have 
just a modicum of training in the teachings of true religion that 
it is contradictory to speak of two natures with reference to the 
one Christ, he being one hypostasis; for whenever one speaks 
of one hypostasis, one must necessarily also speak of one nature'. 

32. E.g. Isho'yahb II, quoted above in H.a. 
33. Thus we often encounter the phrase 'the two kyane 

and their qnome'. 
34. In East Syrian terminology 'the Man' means 'an indi-

vidual human being' (in the abstract), and definitely not a spe-
cific person: see, for example, Babai, Liber de Unione (ed. 
Vaschalde), p. 160. Thus the phrase 'He put on the Man* in 
sixth�century East Syrian writers corresponds to 'He put on 
Adam/our humanity/ (our) body', characteristic of early Syriac 
authors. Cp also note 60. 

35. So Babai repeatedly, e.g. Liber de Unione (ed. Vascha-
lde), pp. 59, 91ff, 100, 111, 116, 244 etc 

36. Thus, from the East Syrian point of view, Cyril's µία 
φύσις τοϋ θεοΟ λόγου σεσαρκωµένη was barely different 
from saying µία oixria �a formulation that Cyril's expositor par 
excellence, Severus, of course firmly rejected. 

37. Here it should be noted that normally East Syrian wri-
ters speak of thre�s qnome in the Trinity (rather than three par�
sope). 
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(2) West Syrian writers refine the translation usage 
and provide the more precise equivalents shawe b�iluta 
or shawe b�ousta, 'equal in essence'. Thus, in sixth�
century Syrian Orthodox usage kyana 'nature' is 
kept firmly separate from ituta 'essence'. 

On occasion some awareness is shown of the exi-
stence of an understanding of key technical terms that 
differs from that which the writer himself employs : 
thus Babai at one point3 8 explains why 'the former 
fathers' used the formula 'one qnoma from two na-
tures'(i.e. the Syrian Orthodox position); this he ex-
plains, was because they were countering Arms, 
Eunomius and Apollinarius who denied that Christ 
was either complete God or complete Man. Babai 
goes on to say that these fathers sometimes used 
qnoma and parsopa interchangeably 'just as happens 
now, so they say, in Roman territory'; such usage, 
however, is to be avoided, according to Babai, in order 
to counter theopaschite teaching. 

In the translations in III below I regularly em-
ploy the following formal translation equivalents: 

itya (divine) Being 
ituta (divine) essence 
kyana nature 
qnoma (transliterated) 
parsopa person, prosopon. 

I have preferred to leave qnoma untranslated in 
order to draw attention to the difference in sense that 
it has in sixth�century East Syrian texts from ϋπόστα�
σις in contemporary Greek writers (even though it is 
the standard translation equivalent). It should be 
noted that modern translators have sometimes ren-
dered qnoma in a Christological context as 'person' : 
this is to be deplored, since it can lead to obvious 
misunderstandings (in none of these East Syrian texts 
do we ever encounter the 'Nestorian' formula of 
'two prosopa')3il 

(d) Variety of positions within the Christological 
spectrum 

In seeking to understand the ecclesiological di-
mensions of the controversies of the fifth and sixth 
centuries it is essential to avoid the simplistic three-
fold model of 'Nestorian �Chalcedonian� Monophy�
site'. Matters are far more complex. For present pur-
poses one might propose the following spectrum, 

38. Ed. Vaschalde, pp. 305�6. 
39. For studies on the East Syrian understanding of the 

various technical terms reference may be made to Anon., 'On 
the history of the Syriac terms ithutha, kyana, parsupa and 
qnumd, in J.F. Bethune�Baker, Nestorius and his Teaching 
(Cambridge 1908), pp. 212�32, and W.A. Wigram, An Intro-
duction to the History of the Assyrian Church (London 1910), 
pp. 279�85, besides the monographs on individual writers men-
tioned in Lb. Cp also J. Pelikan, The Spirit of 'Eastern Chri-
stendom (600�1700) (Chicago/London 1974), pp. 39�49. 
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moving from extreme Antiochene to an extreme Ale-
xandrian Christological position: 

(1) True 'Nestorians' (two prosopa). 
(2) Strict Dyophysites outside Roman Empire: 

Church of the East. 
(3) Strict Dyophysites within Roman Empire: 

e.g. Theodorct, Akoimetai, Roman Church. 
(4) Silence over Chalcedon: e.g. Henotikon, Dio-

nysios the Areopagite. 
(5) Neo�Chalccdonians. 
(6) Henophysites:40 Timothy Ailouros,Philoxenos, 

Severos. 
(7) Eutychians (true Monophysites). 

It should of course be kept in mind that even this 
seven�fold model is an oversimplification in that it 
glosses over the various shades of opinion within 
each group: thus, for example, it is clear that within 
the Church of the East itself there were several stan-
ces, with Babai representing the strictest dyophysite 
position, openly rejecting the Chalcedonian position 
(and so presumably even those of group 3), while 
others41 were evidently very close to the position of 
those in group 3, within the Chalcedonian camp. 

Within this sevenfold model the various posi-
tions can be seen as dividing up in different ways, 
depending on the criterion by which they are being 
judged; thus, for example: 
�acceptance of Chalcedonian definition: groups 3�5 
�Antiochene Christological tradition : 1�3 
�Alexandrian Christological tradition : 4�7 
�anti�Theopaschite : 1�3 
�single subject in Christ : 2�7 
�Christ is οµοούσιος ήµίν 
as well as οµοούσιος τφ πατρϊ 1�6 

Writers belonging to the Neo�Chalcedonian posi-
tion had already conceded that the Chalcedonian 
definition was not an exclusive criterion of orthodoxy: 
έκ δύο φύσεων was, in their eyes, also acceptable, 
provided that έν δύο φύσεσι was not itself rejected.42 

This last point was a stumbling block for the Heno-
physites in the sixth century, and it remains a problem 
in at least some Oriental Orthodox circles today as 
well43 (owing to their rather different understanding 
of the terminology). 

With the Church of the East there is a similar 
problem of verbally conflicting formulae (two qnome 

40. It is very important to avoid the term ,Monophysites' 
for this group. 

41. These will have included Henana and Martyrius. 
42. This was also Justinian's position at the conversations 

with the Syrian Orthodox in 532: see the text translated in my 
'The conversations with the Syrian Orthodox under Justinian 
(532)', Orientalia Christiana Periodica 47 (1981), pp. 113�17. 

43. E.g. Metropolitan Paulos Mar Gregorios, 'The Chri-
stological consensus reached in Vienna', Wort und Wahrheit. 
Suppl. 3 (1976), pp. 21�2. Compare also note 45. 

against µία ΰπόστασις). Clearly if progress in dialogue 
is to be made, several things need to happen: 

(1) The clue offered by the Neo�Chalcedonians, that 
orthodoxy in Christology does not necessarily have 
to be confined to adherence to the Chalcedonian de-
finition, needs to be followed up and developed.44 

In other words, a criterion of orthodoxy other than 
that of Chalcedon needs to be applied to the seven-
fold model suggested above; as a beginning one might 
propose the last two of the various criteria mentioned 
above (a single subject in Christ, and Christ as οµοού-
σιος ήµίν as well a οµοούσιος τω πατρί. 

(2) A serious attempt must be made to penetrate 
behind the wording of the various formulae in order 
to discover how they were arrived at and (above all) 
the way in which they were understood by those who 
put them forward. And here two basic points need 
to be kept constantly in mind : firstly, that the central 
technical terms were understood in markedly different 
ways by the different parties ; 4 5 and secondly, that each 
position was developed by way of reaction against a 
particular trend that was (rightly) seen as dangerously 
heretical : the existence of different bêtes noires led to 
the emergence of different emphases. With the benefit 
of hindsight we are able to see that, at the roots of 
the tragedy of these fifth and sixth-century schisms, lay 
the failure on all sides to make the necessary effort 
of imagination : each party saw its opponent's position 
only in the light of its own understanding of the tech-
nical terminology and only in the light of its own 
fears and preoccupations. A clear example of such 
misunderstanding is provided by the two sides of the 
so-called Theopaschite controversy. 

(3) The concentration of attention on a restricted 
area of Christological terminology needs to be avoi-
ded. Thus, in the case of the Church of the East, 
it would be unfair to find fault with its favoured 
imagery of 'the temple' or 'the clothing', taken in 
isolation; it so happened that, for various reasons, 
this imagery (which had perfectly respectable Bibli-
cal origins) came to be dropped in the sixth century by 
virtually everyone living within the Roman Empire, 
and was thus preserved and developed only by the 
Church of the East, beyond the borders. Furthermore 
we should remember, not only that this imagery is ar-
chaic, but also that its advocates themselves insist that 
no one image should be taken in isolation: each image 
needs to be used in conjunction with a variety of others 
as well, seeing that no single image can provide an 
adequate analogy to the nature of the union of the 
two natures in Christ.4* 

44. See, for example, A. Grillmeier in Wort und Wahrheit, 
Suppl. 2 (1974), pp. 28-40. 

45. Thus on Severus' understanding of what φύσις meant, 
the Chalcedonian definition would have seemed objectionable 
to Chalcedonians themselves. 

46. Babai draws attention to this in his Liber de Unione 
(ed. Vaschalde), pp. 233, 249�50. At the other end of the theolo�
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Any atomistic approach, then, which concentrates 
on individual formulae, images or analogies, will 
inevitably lead to a static and unsatisfactory perception 
of a particular Christological tradition, such as that 
of the Church of the East. What is needed, rather, 
is an approach which seeks to understand that tra-
dition against the backdrop of its theology and an-
thropology as a whole (especially its understanding 
of the nature of the Fall), for only then will the full 
dynamic of the tradition become apparent. 

Translations.41 

(a) Synod of 410. 

(It was pointed out above (I.a.l) that we have two 
texts claiming to be the declaration of faith made at 
this synod, of which the West Syrian recension has 
recently been shown to be the original, while the 
text preserved in the East Syrian Synodicon must 
date at the earliest from the sixth century. Both forms 
of text are translated here; in the West Syrian recen-
sion verbal agreements with the East Syrian (which 
represents the 'pure' Nicene symbol) are italicized). 

(1) West Syrian recension.4* 

We believe in one God, Father, who in his Son, 
made heaven and earlh; and in him were established 
the worlds above and below; and in him he effected 
the resurrection and renovation for all creation. 

And in his Son, the Only�Begotten who was born 
from him, that is, from the essence (ituta) of his Father, 
God from God, Light from Light, true God from true 
God; he was born and was not made ; who is of the 
same nature (bar kyaneh)49 as his Father; who, for 
the sake of us human beings who were created through 
him, and for the sake of our salvation, descended and 
put on a body and became man, and suffered and rose 
on the third day, and ascended to heaven and took his 
seat at the right hand of his Father ; and he is coming 
in order to judge the dead and the living. 

And we confess the living and holy Spirit,,50 the li�

gical spectrum Philoxenus makes the same point in Tractatus 
Très de Trinitate et Incarnatione (Corpus Scriptorum Christiano-
rum Orientalium 9, pp. 152-5). 

47. The translations are deliberately on the literal side; 
brackets denote words added by myself for the sake of the 
sense, or occasionally, where it has been thought helpful, the 
corresponding Syriac term. Annotation is kept to a minimum 
and only direct biblical quotations are noted; each of the pas-
sages deserves a full commentary, but that would be out of place 
here. Much shorter extracts from these synods can also be found 
translated in W.A. Wigram, An Introduction to the History of 
the Assyrian Church, chapter 13. 

48. Translated from Vööbus' edition (see note 5); the text 
is reproduced by de Halleux (title in note 5), with a few modi-
fications (notably the addition of 'Almighty' in the first clause, 
on the basis of Paris syr. 62). 

49. The standard early translation of οµοούσιος : see above 
U.c. 

50. Syriac ruha...qaddisha ; the East Syrian recension here 
retains the older teiminology, ruha d�qudsha. 
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ving Paraclete who (is) from the Father and the Son;31 ; 
And in one Trinity and in one Essence (ituta) 

and in one will (sebyana). 

(2) East Syrian recension.52 

We believe in one God, Father Almighty, maker 
of heaven and of earth, and of all that is seen and that 
is not seen. 

And in one Lord Jesus Christ, Son of God, who 
was born from the Father, the Only�Begotten, that 
is, from the Essence (ituta) of the Father; God from 
God and Light from Light, true God from true God, 
who was born and was not made, of the same essence 
(bar ituta) as the Father, through whom everything 
came into being that is in heaven and on earth; who 
for the sake of us human beings and for the sake of 
our salvation came down from heaven and was em-
bodied and inhominated (etgasham w�etbarnash) ; 
and he suffered and rose after three days, and ascended 
to heaven; and he is coming to judge the living and 
the dead. 

And in the Holy Spirit. 
Those who say that there is (a time) when he was 

not, and that before he was born he was not, or that 
he came into being from nothing; or who say that 
he is from (another) qnoma or from another essence; 
or who consider that the Son of God is subject to 
change and alteration (meshtahlpana w�meshtagnyana) : 
such people the Catholic and Apostolic Church ana-
thematizes. 

(b) Synod of 486« 

Let the faith of us all be in the single confession 
of the one divine nature which exists in the three 
complete qnome of the single true and eternal Trinity 
of the Father and of the Son and of the Holy Spirit, 
(a confession) by which paganism is vanquished and 
Judaism judged. 

(p. 55) Further, let our faith in the dispensation 
of Christ be in the confession of the two natures, 
of the divinity and of the humanity, while none of 
us shall dare to introduce mixture, mingling or con-
fusion (muzzaga aw hultana aw bulbala) into the dif-
ferences (shuhlape) of these two natures; rather, 
while the divinity remains preserved in what belongs 
to it, and the humanity in what belongs to it, it is to 
a single Lordship and to a single (object of) worship 
that we gather together (mkannshinan) the exemplars 
(parshagne)" of these two natures, because of the 

51. Note the absence of 'proceeds', which gives a different 
nuance; de Halleux (title in note 5) offers some pertinent ob-
servations on the wording here, pp. 172�3. 

52. Translated from Chabot, Synodicon Orientate (hencefor-
th SO), pp. 22JJ�23,. 

53. Translated from SO, pp. 542B�55B. 
54. This is not a term used elsewhere in a Christological 

context it seems; in translations from Greek the word usually 
represents άντίγρίκρον. 
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perfect and inseparable conjunction (nqiputa)55 that 
has occurred for the divinity with respect to the hu-
manity. 

And if someone considers, or teaches others, that 
suffering and change (hashsha w�shuhlapa)56 have 
attached (nqep) to the divinity of our Lord, and 
(if) he does not preserve, with respect to the union 
(hdayuta) of the prosopon of our Saviour, a confession 
of perfect God and perfect Man, let such a person 
be anathema. 

(c) Synod of 544 (Letter of Mar Aba)57 

We believe in one eternal G o d who has no begin-
ning or end; and there was never a time when he was 
not, but (rather) he was continually and is always. 
Neither has death or change in any way ever had 
authority over him, nor will i t; nor has he been, nor 
will he be, (involved) in it; and he alone is not made 
and not created: the maker and creator of all existing 
things and all natures. He alone has never been in 
need of anything, nor will (ever) be in need: he who 
fills all our needs. And he it is who, by his indication 
(remzeh), controls everything and guides everything, 
the provisioner of all. And he is the giver of the two 
testaments, of the Old and of the New. And there is no 
other God apart from him; he is the first and he is the 
last. He is omniscient and the giver of wisdom. And 
it was he who was preached to the ancients through 
the prophets in singleness of nature (ba�hdanayut 
kyana) ' in all sorts of ways and in all sorts of forms, 
and in the latter days he spoke with us in his Son 
whom he appointed as heir of everything' (Hebr 1 : 
1�2) who is Christ our Lord, he who was born in the 
flesh from the holy Virgin Mary without intercourse 
with a man, by the power of the Holy Spirit, as was 
told her by the angel Gabriel: "The Holy Spirit will 
come and the Power of the Most High will over-
shadow you' (Luke 1:35).5S And this Son, Christ, 
was in the world for thirty years, in that he was ma-
king repayment on behalf of the debts of nature and 
of Adam, the head of our race, and of the law of 
Moses, as Scripture said: ' H e was under the law', 
and 'he bought us (back) from the curse of the law 
by his perfect righteousness' (Gal. 4:4 and 3:13). 
At the age of thirty he approached and was baptized 
by the blessed John, and he sanctified our baptism 
by his baptism. And after he had been baptized and 
had contended with Satan and overcome him in the 

55. Corresponds to συνάφεια, another once respectable 
term which most Greek writers dropped after the 430s. 

56. Note the combination; among East Syrian writers 'suf-
fering' has something of the Stoic connotations of πάθος, hence 
their abhorrence of Theopaschite language. 

57. Translated from SO, pp. 54I.�543!. 
58. Here, as is the norm in East Syrian exegetical tradition, 

the 'Power of the Most High' is associated with the Holy Spirit; 
this contrasts with West Syrian exegetical tradition which iden-
tifies the 'Power' as the Logos. 

fast of forty days in the wilderness, he chose the holy 
apostles and performed signs and wonders. 

And when he had fulfilled on earth the work of 
him who had sent him, that is, his teaching, which 
he confirmed by various mighty deeds that he per-
formed, and (after) he had handed over the mystery 
of his Body and his Blood to his disciples, then he 
sealed his dispensation by his passion and his death 
on the Cross. And on the third day he overpowered 
Death by the might of his divinity, and he rose after 
three days as he had told the reprobate Jews: ' U n d o 5 9 

this temple, and after three days I will raise it up', 
speaking of the temple of his body, as the Evangelist 
explained (John 2:19, 21). This (temple) which the 
Jews had undone, he rebuilt with immortal and im-
mutable life. 

And after he had arisen from the dead he appeared 
t o his disciples and confirmed them concerning his 
resurrection, saying 'Touch me and recognize that a 
spirit does not have flesh (p. 542) and bones, such as 
you observe that I have (Luke 24: 39). And after forty 
days he ascended to heaven while there were looking 
on (both) his disciples and those to whom it had been 
said by the angels 'This Jesus whom you have seen 
ascend to heaven' (Acts 1:11), (as if) to say that, as 
he ascended in his true body, that is, in his perfect 
humanity, ' thus is he going to come' at the end of the 
world in the glory of his angels in order to raise the 
dead and to judge the whole creation, as it is written 
' G o d is going to judge all the earth in righteousness 
at the hands of a man whom he has separated out; 
and he has caused everyone to turn to faith in him, 
i n ' t h a t he has raised him from the dead' (Acts 17�
31). 

And at the end of the days of Pentecost he sent 
upon his disciples the Holy Spirit from heaven in the 
likeness of tongues of fire, just as he had told them: 
' D o not leave Jerusalem until you have put on might 
from on high' (Luke 24:49). And when the grace 
of the Holy Spirit had rested upon the holy apostles, 
it taught them all truth, as our Lord had told them: 
'When the Spirit, the Paraclete, comes upon you, 
he will teach you all t ruth ' (John 16:13). And what 
truth did the Holy Spirit teach his disciples, if not 
concerning the holy Trinity, which was hidden from 
all created things, and had been spoken of in veiled 
terms (remzana'it) in the Old Testament, but at the 
baptism of our Lord was revealed as though in image 
in the Son who was recognised in him who was being 
baptized, and (in) the Father who was testifying con-
cerning him, and in the Holy Spirit who rested upon 
him like a dove : this is the mystery of the Trinity to 
which he referred when speaking to the apostles 

59. The word used here and elsewhere in these texts (shraw) 
is not that of the Peshitta or Old Syriac Gospels, but is evidently 
derived from the Syriac versions of Theodore's writings where 
shraw occurs (e.g. Commentary on the Creed, ed. Mingana in 
Woodbrooke Studies V, p. 200). 
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after his resurrection : 'Go, instruct and baptize in the 
name of the Father, Son and Holy Spirit' (Matt. 
28:19). These things came to be known with exactitude 
by the gift of the Holy Spirit upon the disciples; for 
they learnt from the Holy Spirit that Christ is not an 
ordinary man, nor is he God naked of the garment 
οΓ humanity 6 0 in which he had been revealed, but(that) 
he is Christ God and Man, that is, the humanity 
which has been anointed with the divinity which anoin-
ted it, as it is said: 'For this reason God your God 
has anointed you with the oil of gladness above your 
companions' (Ps. 44 (45) :8). Thi3 indicates concerning 
his humanity. 6 1 And again: ' In the beginning was the 
Word' (John 1:1). This indicates his divinity, which 
exists eternally for ever, which created all that is 
visible and all that is invisible. 

And (the divinity) exists in three qnomin, without 
beginning, without change, without suffering and 
without division, (the qnome) being the Father Son 
and Spirit, as our Lord said; for in him was the eternal 
Trinity made known, as he indicated concerning him-
self: 'Undo this temple' (John 2:19), that is, the huma-
nity which he had put on; and again 'My Father who 
dwells in me performs these works' (John 14:10); 
and again, concerning the Holy Spirit who (was) 
in him, saying "The Spirit of the Lord is upon me, for 
this reason he has anointed me' (Luke 14:18). 

Thus from the name of Christ we have learnt 
concerning the Father and the Son and the Holy 
Spirit: and from this same (name) we have understood 
concerning his humanity. In it is (p. 543) the seal 
of the entire confession of Christianity. 

(There follow various anathemas, including one 
aimed at the Theopaschiites). 

(d) Synod of 554 6 2 

Before everything else we preserve the upright 
confession of two natures in Christ, that is, his divi-
nity and his humanity. And we preserve (p. 98) the 
characteristics (dilayata) of the natures, by which 
(sc. the characteristics) we get rid of confusion and 
disturbance (bulbala w�duwwada), alteration and 
change (w�shugnaya w�shuhlapa). 

We also preserve the number of the qnome of 
the Trinity as threefold, and we confess the single 

60. This is again archaic imagery (e.g. Ephrem Hymns on 
Faith 19:2) which Greek writers later tended to drop; it derives 
from a Christological interpretation of Genesis 49:11. (The 
phrase 'He put on the body' is the standard metaphor for the 
Incarnation in early Syriac tradition: see my 'Clothing metap-
hors as a means of theological expression in Syriac tradition', 
in ed. M. Schmidt, Typus, Symbol Allegorie bei den östlichen 
Vätern und ihren Parallelen im Mittelalter, Regensburg 1982), 
pp. 11-40). 

61. In East Syrian tradition the 'anointing' of the humanity 
of Christ is understood as having taken place already at his 
very conception: for a specific statement to this effect see Babai, 
Liber de Unione (ed. Vaschalde), pp. 278-9. 

62. Translated from SO, pp. 973,-987. 

true and ineffable union (hdayuta) in the single true 
Son of the one God, the Father of truth. 

In the case of anyone who considers or speaks of 
two Christs, or two Sons, or who for one reason or 
another, and by some device or other, arouses (thought 
of) a quaternity, such a person have we anathematized 
and we do anathematize him, considering him to be 
a limb rejected by the entire body of Christianity. 

(e) Synod of 57663 

We have offered the worship of acknowledgement 
and thanksgiving to God, Lord of all dominions, 
whose nature is high and exalted, and glorified above 
all words of praise, the eternal Being (itya) who 
alone truly exists eternally, ineffably, hidden, unattai-
nable, uncontained, without beginning and without 
end, having authority over all, maker of all created 
things, removed from all changes and alteration, di-
stanced from all sufferings and stirrings (hashsin 
w-zaw'in), in whom all exists while he exists outside 
everything and inside everything in the glory of his 
majesty; and with the indication (remza) of his aut-
hority and with the might of his power he controls 
and governs, provides for and performs everything; 
the giver of the Old and the fulfiller of the New (Te-
stament); through his holy prophets he taught for-
mer (generations) concerning the singleness of his 
nature (hdanayut kyaneh), and by various indica-
tions he manifests concerning the glorious gnome of 
his threefold being (tlilayuteh, Trinity). 

While in latter days, according to the word of 
the universal apostle Paul (Hebr. 1:2) the elect, he 
was revealed to us and spoke with us in his Son Christ 
our Lord; in him the glorious qnome of his Father 
and of himself and of the Holy Spirit became known 
in a new way, when he taught and commanded his 
holy apostles, his true preachers, 'God, instruct all 
peoples, and baptize them in the name of the Father 
and the Son and the Holy Spirit. (Matt. 28:19); and 
when they have been reborn from baptism, give 
them sustenance appropriate to their requirement-
the teaching and commandments and admonitions 
that I gave you, that they should keep them and me-
ditate on them, for from them they are able to enter 
and enjoy the kingdom of heaven; and behold I am 
with you all the days until the end of the world (Matt. 
28:20), amen'. 

It is he who lowered himself of his own will for the 
salvation of our nature that had grown old and worn 
out through acts of sin; and he took for himself a 
perfect temple for the dwelling of his divinity, in an 
inseparable way, from Mary the holy virgin; and he 
was conceived and born from her by the power of the 
Most High: Christ who is in the flesh, who is recogni-

63. Translated from SO, pp. 1137-114e. There are a number 
of reminiscences of Mar Aba's letter (IILc). 
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zed and confessed (as being) in two natures, God 
and Man, one Son. In him the oldness of our nature 
was renewed, and in the robe of his humanity the debt 
of our race was repaid, in his drawing close (metqar-
rbanuteh) to suffering and the death of the cross. 
And by the power of his divinity he rose from the dead 
after three days, as he had told the Jews: 'Undo this 
temple and after three days I will raise it' (John 2:19), 
which (p. 114) the evangelist interpreted, saying 
'Now he spoke of the temple of his body' (John 2:21). 
And in his resurrection he shattered the bars of death 
and broke down the walls of Shcol; he rendered inef-
fective the strength of sin and brought low the pride 
of Satan who had been roaring fiercely for the destru-
ction of our nature. And he gave hope and a pledge 
of resurrection from the dead to all the world through 
his own resurrection and his going around with his 
disciples up to the time of his ascension... 

(t) Synod of 565. 
(1) Profession of faith at the synod:64 

'We believe in one God, Father Almighty, and in 
one Lord Jesus Christ, the Son of God, and in one 
Holy Spirit who proceeds from the Father'. Even 
though the serial reading of the words places the names 
of the Holy Trinity at a distance (from each other), 
owing to the attachment (in each case) of those terms 
which particularly and properly attach to them, yet the 
sense and the meaning of this composition of the 
Fathers requires such an attachment in order to indi-
cate that the Trinity is above number, so that it might 
be realized that the words 'one...one...one' point to 
the single nature of the (divine) essence; as it is said 
'The Lord your God is one' (Deut. 6:4). The words 
'Father, Son, and Holy Spirit' indicate the difference 
of the qnome of the essence, following the tradition 
of the Gospel of Christ our Saviour : 'Go forth, convert 
all peoples and baptize them in the name of the Father 
and the Son and the Holy Spirit' (Matt. 28: 19). 

By adding 'God' and 'Lord' and 'Spirit' they also 
attached common terms to the individual names, 
'Father', 'Son,' 'Holy Spirit'. The fathers clearly sho-
wed that these were common terms, each one of which, 
that is, (all) three, extend to the three qnome, for it is 
clear and without dispute that the Father is God 
and Lord and Spirit, and the Son is Lord and God and 
Spirit, and the Holy Spirit is Spirit and Lord and God. 

Our Fathers did well to utter the confession of the 
Trinity briefly; by it they taught wisely and fully the 
equality of nature and the equality of essence and the 
difference of the qnome and the singleness (hdanayul) 
of the Godhead. They proclaimed equality of essence 

64. Translated from SO, pp. 1331-I36H. The text is in the 
form of a running commentary on the Nicene-Constantino-
politan creed;there seem to be some reminiscences of Theodore's 
commentary (ed. Mingana in Woodbrooke Studies 5), and the 
last paragraph reflects the last paragraph of III.a.2 above. 

and equality of nature, then, as though to stop the 
crazy mouth of Arius who wickedly devised to spbt 
up the equality of essence of the Trinity. And our 
Fathers proclaimed the difference of the qnome of 
the Trinity to nullify the supposition of the obstinate 
Jews who suppose that God is one qnoma. As for the 
terms which are extended and are (held) in common, 
while being attached to the individual names that are 
not extended, our Fathers proclaimed 'one Godhead', 
'one Lordship', 'one spiritual Being' as though to 
nullify and refute the doctrine of the pagans (p. 134) 
who insanely acknowledge various godheads and 
lordships. 

Having thus overthrown the wickedness of Arius 
by the proclamation of the equality of essence, and 
silenced the childishness of the Jews with the diffe-
rence of the qnome, and muzzled the error of paga-
nism too by the singleness of Lordship, then they 
went on to things which follow on from their confes-
sion, attaching 'Almighty' to the words 'one God', 
and saying 'maker of all that is visible and that is 
invisible', in that he is the maker and establisher and 
arranger of all in all. 

Likewise they attached to the words 'one Lord' 
the (further) words 'Jesus Christ', and they showed 
that the word 'one' is common to the qnome of the 
Trinity, as hinted at above. 

The fact that they did not add 'and in one Lord 
the Son', corresponding to the words 'one God the 
Father', but instead altered the order of their words 
and said 'in one Lord, Jesus Christ', will not escape 
the notice of right believers, for this abundandly 
points to the humanity of God the Word and it wi-
sely proclaims the single union (hdayuta) of the divi-
nity and the humanity of Christ, even though the Euty-
chians speak insanely, defrauding the humanity of the 
Son of God: for the name 'Christ' is an indicator 
of his Godhead from the Father and of his humanity 
from (his) mother indisputably, even though Eutyches 
and those in error with him may prattle away, de-
frauding and denying the taking of our humanity, 
or speaking of the suppression of the humanity of 
Christ. For the Fathers add, following on (this), 
'the Only-Begotten and the First-Born of all created 
things', that is, Only-Begotten without brothers, 
with regard to the divinity, and Firstborn of many 
brothers, that is, Firstborn of all created things, as it 
is written (Col. 1:15). 

And then they add 'Through whom the worlds 
were established and everything was created', sho-
wing that he is cause and maker of all, together with 
his Father. And again they show, concerning his 
(divine) essence, that "he was born from his Father 
before all worlds, and he was not made: Light from 
Light, true God from true God', Jesus Christ in his 
divinity. Agiin they add, in refutation of Anus, 
putting 'the Word who is homoousios', that is, of the 
same nature and of the same essence (bar kyaneh 
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w-bar ituteh) 'as the Father, through whom everything 
came into being', Jesus Christ in his divinity. 

Thus, contesting with the invincible armour of 
true doctrine that they wore against the fantasies and 
imaginings of the false teachings of the Simonians 
and the Manichaeans, they say 'He who for the sake 
of us human beings and for the sake of our salvation 
came down from heaven, and was embodied (etgas-
hsham) of the Holy Spirit and of Mary the Virgin 
and became man' -Jesus Christ in the unification of 
his natures (ba-mhayydut kyanaw) and in his manifesta-
tion in the flesh and in his embodiment. The unifi-
cation of the natures, of the divinity and of the huma-
nity, is an indication that he came down and was embo-
died and became man: (p. 135) it informs, without 
dispute, concerning the taking of our humanity, 
thus removing from all sides the empty fancies of 
the Simonians and Mani who deny the fleshly state 
(besranuteh) and the embodiment and manifestation 
of God the Word who took our humanity and resi-
ded ('mar) in it, as (John) said: 'The word became63 

flesh and dwelt among us' (John 1:14) - in order that 
the magnitude of the grace of him who descended 
and resided in us might be all the more manifested. 
For the wicked Arius, by applying both the exalted 
and the lowly things to the nature of the Word's 
divinity, not knowing how to allocate them singly 
and individually as truth demands,66 stumbled and 
fell on this point, going astray himself and leading 
(others) astray, (as a result of which) he was anathe-
matized and driven out. 

The Fathers add further and complete the wording 
about the dispensation: after the teaching on the 
divine nature of the Only-Begotten, and alter the 
teaching on the unification of the natures of Christ-
that is, of his unchanged and undying divinity and 
of his humanity that is not abused or absorbed-they 
attach teaching concerning his humanity. And, just 
as they showed clearly above concerning his divinity, 
(so) they will show openly concerning his humanity 
which was taken for our sakes and for our salvation, 
and for the renovation67 of all created things, saying 
'And he was crucified for us in the days of Pontius 
Pilate, and he suffered and died and was buried and 
rose after three days as the holy Scriptures say'. 
Jesus Christ in his humanity, or, to utter the truth, 
in his fleshly state (besranuteh) accepted the death 
of the cross for our sakes. 

It is obvious to all who are orthodox in their con-
fession that just as he did not suffer or die according 

65. The Syriac can just as well mean 'was'. 
66. It is worth noting that part of the Church of the East's 

abhorrence of Theopaschite language stems from this anti-
Alian stance. 

67. This interestingly reflects the wording of the West 
Syrian recension of the profession of faith of 410, confirming de 
Halleux's view that this recension preserves the original text; 
cp also Isho'yahb I's profession of faith, III.f.2 below. 

to the nature of his divinity, neither did his soul receive 
the sentence(apophasis) of death, in that the nature of 
the soul is not constituted so that it is subject to the 
limit of death, (as) our Lord himself testifies: 'Do 
not fear those who kill the body; they are unable 
to kill the soul' (Matt. 10:28). Also testifying to this 
is the fact that after our Lord had been crucified 
and his holy body had died and been buried, in his 
soul he went to Paradise. 

The blessed Fathers then go on: 'And he ascended 
to heaven and sat at the right hand of his Father' 
-Jesus Christ in his humanity : for it was in his huma-
nity that he received exaltation and the seat at the 
right hand, and not in his divinity, for he had been 
eternally and without beginning with his Father. 

'And he will come in glory to judge the living and 
the dead; whose kingdom has no end' -Jesus Christ 
in his divinity and in his humanity. 

After they had spoken against the ejected bands 
of the Anomoeans, they turned themselves to the wic-
kedness of Macedonians who had blasphened against 
the Holy Spirit, and they said 'And in one Holy 
Spirit, Lord, life-giving, who proceeds from the Fa-
ther and is worshipped with the Father and the Son; 
who spoke in the prophets and apostles'. Thus by 
their divine teaching the Fathers preached magnifi-
cently concerning (p. 136) the qnoma of the Holy 
Spirit, showing him to be of the same essence and of 
the same nature as the Father and the Son. As it is 
said, 'He searches out everything, even the depths 
of God'(I Cor. 2:10). 

This is the faith without corruption; this is its 
sense, put briefly, following the sequence of its phra-
ses. By it the person (prosopon) of Christ and the natu-
res of his divinity and his humanity are fully proclai-
med, in opposition to those who confess his divinity 
but deny his humanity, and in opposition to those 
who confess his humanity but deny his divinity, and 
in opposition to those who deny his divinity and con-
fess that he is an ordinary man, or who liken him 
to one of the just. 

Because our blessed Fathers cause the baptized 
to inherit the wealth of their faith, they further add: 
'And in one holy, catholic and apostolic Church, 
and in one baptism for the forgiveness of sins; and 
in the resurrection of the dead and in the new life, and 
in the world to come'. 

After having thus richly and fully proclaimed the 
truth they turned from this to the anathema on Arius 
and those who had gone astray with him-on those 
who say "There is a time when he was not' and 'Be-
fore he was begotten he was not', or 'He came into 
being out of nothing', or who say that he is from 
(another) qnoma or another essence, or who consider 
the Son of God to be subject to change and altera-
tion : (all) these the catholic and apostolic Church 
anathematizes-heretics who in their stubborness have 
dared to attribute to the nature and qnoma of the 



XII 

138 

divinity and (divine) essence of the Word the chara-
cteristics (dilayata) and sufferings of the nature of 
Christ's humanity, things which sometimes, because 
of the perfect union that took place for the humanity 
of Christ with his divinity, are allocated to God by 
economy, but not by nature. 

(2) Confession of faith composed by Isho'yahb I 6 8 

We believe in one eternal God, uncontained, 
without beginning and without end ; 6 9 a living spirit, 
hidden, unattainable, whose nature power and autho-
rity have no limit or boundary; who knows all prior 
to all, giver of wisdom, who alone is wise, maker 
and lord of all created things, visible and invisible, 
by the indication (remza) of whose will the worlds 
above and below were established and set up; the 
beneficent governor and upright judge, the wise 
provisioner of this world and the world to come, 
giver of all graces, who never wearies or proves lacking, 
who is not changed or subject to blame, the Being 
(itya) without cause, the cause of all, from whom 
is everything, because of whom is everything, belon-
ging to whom is everthing, (directed) towards whom 
is everything; the one timeless Godhead, three qnome 
without any beginning which are perfect in everything 
and do not lack in anything; the one God who is 
known, confessed and worshipped in the three qnome, 
of the Father and of the Son and of the Holy Spirit, 
who are distinct and united in an ineffable wonder, 
equal, not confused, conjoined (nqipin), not inter-
mingled, alike but different: alike in their equality 
of nature, but distinct in the distinction of qnome; 
one Father, beside whom there is no other Father, 
who begat eternally without himself being born, 
cause that has no cause, (p. 194) maker of everything, 
from whom everthing was established; one Son, 
beside whom there is no other Son, who was born 
eternally, but did not beget, the causer ('elltana) 
from the Cause ('ellta), the cause of everything with 
the Father, without whom there was not even a sin-
gle thing that came into being; one Holy Spirit, 
beside whom there is no other Spirit, who proceeds, 
who did not beget and was not born, proceeding from 
the Father eternally, the causer ('elltana) from the 
Cause, the cause of everything along with the Father 
and the Son, who 'searches out everything, even the 
depths of God' (1 Cor. 2:10). 

One nature which is not reduplicated, three qnome 
who do not become four; (whose) fullness (shumlaya) 
is one�fold (hdana'it) and indication (shudda'a) 
is threefold (tlita'it) ; one nature eternally, in which 
and with which are also the qnome eternally; and with 
it the Son is born eternally, and with it the Spirit 
proceeds eternally; at once nature, at once qnome, 

68. Translated from SO, pp. 193le�19413, m ^ � ^ « . 
There are some reminiscences of Mar Aba's letter (III.c) as 
well as of the profession of faith of 585 (Hl.f.l). 

69. I omit here a phrase which is badly corrupted. 

at once Father, at once Son, at once Holy Spirit, one 
God and not three Gods�let the crazy Marcion wail ; 
three qnome and not one qnoma�let the errant Sabel�
lius wail, and along with him Paul of Samosata who 
denied the Essence (ituta) of the Word before the 
ages... 

This is the Christianity that the Holy Spirit taught 
through the apostles and through the prophets con-
cerning the revelation of God the Word and concerning 
his dispensation in the body, and concerning his embo-
diment for our sakes and for the sake of our salvation, 
and for the renovation and restoration of all created 
things. 

Out of his great love with which he loved us he 
departed from the bosom of his Father voluntarily 
and without being changed, and he came to the world, 
while being in the world, as it is written (John 1:10); 
the hidden one who was rovealed in the flesh: 'The 
Word became flesh and dwelt among us' (John 1:10). 
He became, but was not changed�he who is 'the form 
of God emptied himself and took the form of a ser-
vant' (Phil. 2.7) ;70 'he took', but did not add (to 
himself), for both in his 'becoming' and in his 'taking' 
his Essence remained without change or addition. 
Jesus Christ, Son of God, God the Word, Light from 
Light. He came down and was embodied and became 
man, by dispensation, above alteration and change, 
our Lord God, Jesus Christ. He who was born from 
[he Father before all worlds in his divinity was born 
in the flesh from Mary the ever�Virgin in latter times, 
one and the same (Person), but not in the same (way) 
(p. 195). 'The Word became flesh'�in an indivisible 
union (hdayuta)�'and dwelt among us'. Ο profundity 
of the riches of faith! 'He became', but was not 
changed: let the Eutychians and Apollinarians wail; 
'he took*, but did not add (anything): let the Photi�
nians and Paulinians wail. 

Again I say, let the abusers and schimatics listen, 
and let them be united to the Church; let them not be 
like old rags cut off from the harmony of concord; 
let them not rend the perfect garment of faith and 
baptism, woven with divine craftsmanship by the 
operation of the Spirit, the Lord. The soldiers who 
crucified him did not dare, and were not able, to rend 
the garment of Christ (John 19:23�471); so you (sin-
gular) should not tear the perfect garment of the har-
mony of the apostolic Church; rather, listen to the 
truth of the faith and remain inside the ecclesiastical 
sheepfolds, together with all the Church redeemed by 
the blood of the great Shepherd of the flock, Jesus 
Christ the Son of God, God over all, born in his divi-
nity from the Father, without a mother, eternally; 

70. Isho'yahb in fact uses two different Syriac words corre-
sponding to the repeated µορφή in Greek (in this he follows 
the Peshitta New Testament). 

71. For the history of this exegesis of the passage see M. 
Auhineau, 'Dossier patristique sur Jean 19:23�4", La bible 
et les Pères (Strasbourg 1971) pp. 9-50. 

Christology of Church of the East 

one and the same, but not in the same (way), he was 
born in his humanity from (his) mother, without a 
father, in latter times; and he suffered in the flesh 
and was crucified and died and was buried, in the days 
of Pontius Pilate; and he arose from the dead after 
three days. ** 

He suffered in the flesh, Christ the Son of God, one 
and the same; but in the nature of his divinity Christ 
the Son of God is above sufferings: impassible and 
passible, Jesus Christ, creator of the worlds and reci-
pient of sufferings, who for our sakes became poor, 
while being rich (2 Cor. 8:9). God the Word receives 
the abuse of sufferings in the temple of his body ac-
cording to the dispensation in the supreme insepa-
rable union, while in the nature of his divinity he 
does not suffer, as our Saviour himself said: 'Undo 
this temple and after three days I will raise it' (John 
2:19). And because the Jews in their stubbornness 
imagined that he was speaking about the temple 
(made) of stones, the evangelist interprets the Sa-
viour's utterance, saying 'He spoke concerning the 
temple of his body' (John 2:21). Our Lord himself 
indicates the sublimity72 oftheprosopic union (hdayu-
ta parsopayta) unitedly and unconfusedly, when he 
says: 'No one has gone up to heaven except he who 
came down from heaven' (John 3: 13): the Son of 
Man is he who came down from heaven, the Son of 
Man is the one who is in heaven. Christ, who came 
down without any change in his divinity from heaven, 
being unembodied and in the limitlessness of his di-
vinity in heaven, in his humanity is raised up to hea-
ven, while not destroying his visible nature, following 
the angelic indication: "This Jesus who has gone up 
from you to heaven, shall come in like fashion as 
you have seen him ascend to heaven' (Acts 1:11). 
Christ is Only-Begotten (ihidaya) and united (mhay-
yda) : Only-Begotten with respect to the Father, and 
united and unseparated (in the union), for his divinity 
does not die or get destroyed or changed, while his 
humanity is not stolen away or hidden or absorbed... 

(g) Synod of 59673 

(We profess the Nicene faith) which accurately 
and luminously teaches us the confession of the glo-
rious nature of the holy Trinity, of the Father and 
of the Son and of the Holy Spirit; which reveals and 
manifests to us the glorious mysteries of the dispe-
sation of God the Word which he perfected and ful-
filled at the end of times in the nature of our humani-
ty· 

By this faith paganism, which confesses a plu-
rality of gods, is vanquished, and Judaism, which 
does not confess the Trinity of qnome, is judged, and 
all (kinds) of heresy, which deny the divinity or hu-
manity of our saviour Jesus Christ, are rebuked and 

72. Reading m'tywt' for m'lnwf .entry". 
73. Translated from SO, pp. 197„�198Μ. There are some 

reminiscences of III. b. and f.l. above. 
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condemned. We accept it in the precise sense of our 
holy Fathers, expounded by the glorious among the 
orthodox, the blessed Theodore of Antioch, bishop 
of the town of Mopsuestia, the Exegete of the divine 
Scriptures.74 With it all the orthodox everywhere have 
agreed and do agree, and it has also been held by all 
our holy Fathers who governed this apostolic and 
patriarchal see of our government. 

We anathematize and alienate from our company 
anyone who denies the nature of the divinity or the 
nature of the humanity of our Lord Jesus Christ; 
or anyone who (p. 198) introduces into the union of 
the Son of God any mixture, mingling, or composition 
or confusion; or anyone who (introduces) suffering or 
any of the base things of humanity in any way into 
the glorious nature of his divinity; or anyone who 
considers the dominical temple of God the Word 
to be ordinary man �(that temple) which, in an inex-
plicable mystery and in a union that cannot be un-
derstood, he united to himself from the womb of the 
holy virgin in a union which is for ever, indissoluble 
and inseparable. 

We also abhor anyone who introduces a quater�
nity into the holy Trinity; or anyone who calls the one 
Christ Son of God two Sons or two Christs ; or anyone 
who does not say that it was God the Word himself 
who perfected the passion for (lit. of) our salvation 
in the body of his humanity, being in it and with it 
and by it in the womb and on the cross and in the pas-
sion, and for ever, inseparably, while the glorious na-
ture of his divinity did not share in any of the suf-
ferings. 

But we believe firmly, in accordance with the words 
and sense of the Scriptures and the traditions of our 
holy Fathers, in one Lord Jesus Christ, Only�Begot-
ten Son of God, who was born before the foundations 
of the world in his divinity spiritually without a 
mother, and at the end of times was born of the 
holy virgin in the flesh (besrana'it) without inter-
course of a man, by the power of the Holy Spirit. 
In his divinity that is from everlasting and in his 
humanity that is from Mary he is the one true Son 
of God, who, in the nature of his humanity, received 
for our sakes suffering and death. And by the power 
of his divinity he raised up his body without corrup-
tion after three days, and he promised resurrection 
from the dead and ascension to heaven, and a new 
world, indissoluble and lasting for ever. 

With this true and apostolic faith do we agree, 
and both we and the flocks entrusted to us preserve 
it. And if anyone dares to tear up, or does not accept, 
this deposition of the true faith, we will make him an 
alien to the entire company of Christians, ejected 
and driven out, until he accepts correction and agrees 
to this true faith of the Church. 

74. The reference will be to the text published by Mingana 
(see note 64). 
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(h) Syhodof 605JS 

One and the same (sc. with the creeds ofNicaea 
and Constantinople) is our opinion and faith in the 
holy Trinity and the mysteries of the dispensation 
of our Lord in the body. (It is the faith) which our 
Fathers have taught us and shown to us; it consists 
for us in the confession of the one divine nature, 
the eternal Being, Creator of all created things, cause 
of all, having no beginning and possessing no end, 
who exists continually without ending, who is above 
the limit and boundary of suffering, change and al-
teration of any sort. Never has anything had, nor will 
it ever have, authority over him : he controls all and 
governs all; for he is the first and the last, who indi-
cated concerning our renovation through the prophets 
in the Old (Testament), and revealed it through the 
apostles in the New, by means of his beloved Son, 
whom he had made heir of everything and in whom 
he had made known concerning the Trinity of his 
qnome, which are without beginning and without 
change, a single Godhead, unattainable, a single 
eternal nature who is known in three gnome, of the 
Father and of the Son and of the Holy Spirit. 

Who, through the Firstfruits from us (1 Cor. 
15:23), effected the liberation and renovation of our 
race, for 'the form of God took the form of a servant', 
according to the apostolic utterance (Phil. 2:7), and 
in him he perfected and completed his exalted dispen-
sation for the sake of our salvation : the form of God 
in the form (p. 201) of a servant, the single Son, our 
Lord Jesus Christ, through whom everything came 
into being, perfect God and perfect Man: perfect 
God in the nature of his divinity, and perfect Man 
in the nature of his humanity, two natures, of divinity 
and of humanity, the divinity being preserved in 
what belongs to it, and the humanity in what belongs 
to it; and they are united in a true union (hdayuta) 
of the one person (prosopon) of the Son, Christ. And 
the divinity perfected the humanity in the suffering, 
as it is written, while suffering change and alteration 
of any sort did not enter into the divinity. 

This faith we have agreed to and have held. All 
the holy fathers have agreed to it, and we too hold 
it in the pure concurrence of our mind, concurring 
with it and anathematizing all who slip away from it 
in any way. 

(i) Assembly of bishops in 612.7<J 

(1) We believe in one divine nature which exists 
eternally, without beginning, living and life-giving, 
mighty, creating all powers, wise, providing all wis-
dom, simple spirit, unlimited, incomprehensible, 

75. Translated from SO pp. 2093,-210;,. There are remini-
scences of IH.b and perhaps of III.c and f.2. 

76. Translated from SO, pp. 564lü-5678. There are remi-
niscences of III.c,e and f. 1-2. 

uncomposed and without parts, unembodied, invi-
sible, unchangeable, impassible, immortal; neither 
in itself (b-yateh), nor in another, nor with another, 
is it possible that any suffering or change should enter 
into it; rather, it is perfect in its essence (ituteh) and 
in all that belongs to it; and it cannot receive addition 
or subtraction, for it alone is Being (itya) and God 
over all, who is known and confessed in three holy 
qnome, Father, Son and Holy Spirit, a nature with 
three qnome essentially (tlitay qnome itya'it), qnome 
with a single eternal nature (hdanay kyana mtomaya), 
between whom there is no distinction apart from the 
distinct characteristics (dilayata) of their qnome, 
(namely) Fatherhood and Sonhood and Procession. 

For the rest, everything that is confessed of the 
(divine) nature in common is likewise confessed of, 
and is the case with, each of the gnome individually, 
without subtraction. And in that the Father is not 
passible and unchangeable, (so) too the Son and the 
Spirit are confessed as being without suffering and 
without change, along with him and like him. And 
just as the Father is believed (to be) unlimited and 
without parts, so too the Son and the Spirit are confes-
sed (as being) without limit and without composition. 

Three qnome, perfect in everything, in a single 
Godhead, in a single Power that is not weakened ever, 
a single knowledge which is not surpassed, a single 
will which is not deflected, a single authority which 
is not dissolved : for he creates the world in his grace 
and guides it with the indication (remza) of his will. 

Having at the beginning instructed the human 
race with knowledge of his divinity in a small way, 
with respect to the measure of the greatness of know-
ledge of him, and having during the intermediary 
time (p. 565) been revealed in different visions and 
various forms to the saints, and having educated and 
given wisdom to human beings for the increase of 
their knowledge, by means of various laws ; and then, 
at the end of times, it having pleased his unattainable 
wisdom that he reveal and make known to rational 
beings the wonderful mysteries of his glorious Trinity 
in order to magnify our nature and sow in it the true 
seed of resurrection from the dead and the new and 
incorruptible life that receives no alteration unto 
eternity, in accordance with his foreknowledge and 
will that is from eternity; therefore, for the sake of 
us human beings and for the sake of our salvation, 
the Son of God, the Word, without having departed 
from his Begetter, 'came to the world and was in 
the world, and the world came into being through 
him' (John 1:10). 

And because created natures were unable to see 
the glorious nature of his divinity, he fashioned for 
himself in exalted manner, from the nature of the 
house of Adam, a holy temple from the blessed Vir-
gin Mary, a complete man, who was completed 
without the intercourse with a man that follows the 
natural course (of events). And he put him on and 
united him to himself, and in him he was revealed to 
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the world, in accordance with the utterance of the 
angel to the mother of our Saviour: 'The Holy Spirit 
shall come and the power of the Most High shall 
overshadow you; for this reason he who is going to 
be born from you is holy and shall be called the Son 
of God' (Luke 1: 35). 

Concerning the wonderful conjunction (neqpa) 
and inseparable union (hdayuta dla purshana) that 
took place from the very beginning of its fashioning77 

for the human nature that was taken by God the Word, 
the 'taker', he taught us that from that point we should 
recognize as one person (prosopon) our Lord Jesus 
Christ, the Son of God, who was born from before 
the worlds, without beginning, from the Father 
in the nature of his divinity, and who was born lat-
terly of the holy virgin, the daughter of David, in the 
nature of his humanity; just as God had previously 
promised to the blessed David: 'From the fruits of 
your womb shall I cause to sit upon your throne' 
(Ps. 131(132): 11). And after the outcome of the events 
the blessed Paul expounded the promise, saying to 
the Jews concerning David: 'From the seed of this 
man God has raised up, just as he promised, Jesus 
the Saviour' (Acts 13:23). And again, he wrote to the 
Philippians as follows: 'Ponder this in yourselves, 
that even Jesus Christ, although he is the form of God, 
took the form of a servant' (Phil. 2:6-7). For who was 
the one whom he calls 'form of God' if not Christ in 
the nature of his divinity; and whom again does he 
name 'form of a servant', if not Christ in his humanity? 
With respect of the former he says 'he took,' and 
to the latter 'was taken'; (Thus) it is not possible 
to confuse the characteristics (dilayathon) of the na-
tures; for it is impossible that 'he who took' should 
become 'who was taken*, and that 'he who was taken' 
should become ,the taker'. (But) it is possible for 
God the Word to be revealed in the human being whom 
he put on, and for his human nature to become visi-
ble to creation in the mode (teksa) of his humanity 
and in the inseparable union (as) the single Son of 
God, just as we have learnt and hold. (p. 566) That 
the divinity should be changed into humanity, or 
that the humanity should be altered to the nature 
of the divinity, is impossible; for it is not the case 
that Being (itya) can fall under the compulsion of 
change or of suffering, for if the divinity is changed, 
it is no longer a revelation, but a destruction, of the 
divinity. And if, again, the humanity should depart 
from its nature, salvation no longer obtains, but a 
wiping out of the humanity. 

For this reason we believe with our hearts and 
we confess with our lips a single Lord Jesus Christ, 
Son of God, whose divinity is not hidden, and whose 
humanity was not stolen away, but who is perfect 
God and perfect Man. When we speak of Christ as 

77. Here, as perhaps elsewhere in this document, we can 
identify the influence of Babai who isuses this phrase on many 
occasions (e.g. Liber de Unione, pp. 133, 278-9). 
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perfect God, we are not referring to the Trinity, but 
to one of the qnome of the Trinity, God the Word. 
And when again we call Christ perfect Man, we are 
not referring to all mankind, but to that single qnoma 
who was specifically taken, for our salvation, into 
union with the Word. 

For this reason our Lord Jesus Christ, who was 
born in his divinity from his Father eternally, in latter 
times for our sakes was born the holy Virgin in his 
humanity. While he remained, in his divinity, without 
need and without suffering and without change, 
in his humanity after his nativity he was also circum-
cised and grew up, according to the testimony of 
Luke the evangelist: 'Jesus was growing in stature 
and in wisdom and in grace before God and mankind' 
(Luke 2:52); and he kept the law and was baptized 
in the Jordan by John; and then he began to preach 
the new covenant, performing wonders by the power 
of his divinity- the cleansing of lepers, the opening of 
the eyes of the blind, the chasing out of demons, the 
resurrection of dead people; while in the nature of 
his humanity he thirsted, he hungered, and he ate 
and drank, grew tired and slept; and last of all, for 
our sakes he gave himself up and was crucified, and he 
suffered and died-without his divinity having depar-
ted from him or having suffered; and his body was 
wrapped in a shroud and was laid in a place of bu-
rial; then after three days he rose, by the power of 
his divinity, just as he had told the Jews beforehand : 
'Undo this temple, and after three days I will raise 
it up' (John 2:19), which the evangelist interprets, 
saying, 'He was speaking of the temple of his body 
(John 2:21). 

And after he arose, he went about on earth with 
his disciples for forty days, showing them his hands 
and his feet, saying: 'Feel me and know that a spirit 
does not have flesh and bones such as you see that 
I have' (Luke 24:39) - so that both by word and by 
actions he might assure them of his resurrection, and 
so that, from the assurance of his resurrection, he 
might assure in us a hope of our resurrection. 

And after forty days he ascended to heaven in the 
sight of his disciples as they looked on, and a cloud 
received him, and he was concealed from their eyes, 
according to the testimony of Scripture (Acts 1:9). 

And we confess that he is going to come from hea-
ven in the power and glory of his angels, and he will 
effect a resurrection for all the race of humanity, and 
a judgement and examining (p. 567) for all rational 
beings, just as the angels told the apostles themselves 
at the time of his ascension: 'This Jesus, who has been 
taken up from you to heaven, will in like wise come 
just as you saw him go up to heaven'(Acts 1:11). And 
by this they openly taught us this too: 'He was taken 
up to heaven'-and the qnoma of his humanity was not 
dissolved and was not changed, but is preserved in the 
inseparable union with his divinity in the exalted 
glory in which he is going to behold, at his final reve-
lation from heaven, the shame of those who cruci-
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iied him and the glory and pride of those who believe 
fn him. 

To him, and to his Father and to the Holy Spirit, 
be praise and honour, for ever. 

(2) From the reply to questions posed by theological 
opponents:78 

It is clearly apparent that Christ is perfect God 
and perfect Man. Now he is said to be God, being 
perfect in the nature and qnoma of divinity, and he 

is then said to be perfect Man, being perfect in the 
nature and qnoma of humanity. And just as it is made 
known, from the opposition (expressed, in) the words 
just used, that Christ is two natures and two qnome, 
so too, from the fact that they refer to the one Christ, 
Son of God, it is made known that Christ is one�
not in a oneness (hdanayut) of nature and of qnoma, 
but in an the single prosopon of Sonhip and the sin-
gle (source of) authority and single governance and 
single power and single lordship. 

78. Translated from SO, p. 575„�M. 

XIII 

The conversations 
with the Syrian Orthodox 

under Justinian (532) 

P r o b a b l y in t h e spr ing of 532 (l) — only a few m o n t h s after 

t h e N i k a r iots (2) — t h e r e t o o k p lace in Constant inople, u n d e r 

J u s t i n i a n ' s auspices, a t h r e e d a y conference be tween five Chal-

c e d o n i a n b i shops a n d five or m o r e (3) S y r i a n O r t h o d o x ( 'Severan') 

bishops, t h e a i m being ' t h e reunion of t h e c h u r c h e s ' after t h e 

d i s r u p t i o n s caused b y t h e Chalcedonian definition (4). W e are 

J1) The date is note quite certain: see STEIN title in note 4, pp. 378�9. 
(a) These, however, were unconnected with religious issues; see 

A. CAMERON, Circus Factions (Oxford, 1976), pp. 129�30, 278�80. 
(s) See below, pp. 117�118. 
(4) The more important secondary literature is as follows: E. K. 

CHRYSOS, Ή 'εκκλησιαστική πολιτική τον 'Ιουστινιανού (Saloniki, 1969), 
ρ, ι ο ί ; R. DEVREESSE, Essai sur Théodore de Mopsueste (Studi e Testi 141; 
1948), pp. 194-5; F. DIEKAMP, Analecta Patristica (OCA 117; 1938), 
pp. 109-15; L. DUCHESNE, L'Église au VI' siècle (Paris, 1925), pp. 81-7; 
W. H. C. FREND, The Rise of the Monophysite Movement (Cambridge, 
1972), pp. 263-8; R. HAACKE, in ed. A. GRIIXMEIER and H. BACHT, Das 
Konzil von Chalkedon (Würzburg, 1953) I I , pp. 156-8; J . H E F E L E - H . 
LjECtERCQ, Histoire des Conciles (Paris, 1908), II.2, pp. 1120-5; S. H ë I , -
MER, Der Neuchalkedonismus (diss. Bonn, 1962), pp. 132-3; E. HONIG-
MANN, Évêques et Évéchés monophy'sites d'Asie antérieure au VIe siècle 
(CSCO 127, Subsidia 2; 1951), pp. 150-1; J . LEBON, Le monophysisme 
sévérien (Louvain, 1909), pp. 73-4; M. RICHARD, « Le néo-Chalcédonis-
me », MSR 3 (1946), pp. 158-9; E. SCHWARTZ, Kyrillos von Skythopolis 
(Texte und Untersuchungen 49.2; 1939), pp . 389-92; E. STEIN, Histoire 
du Bas-Empire (Paris, 1949) I I , pp. 378-9; A. van RoEY, in Das Konzil 
von Chalkedon, I I , pp. 351-2. Henceforth these works are cited by 
name of author alone. 
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fortunate enough to know something of the proceedings from 
the two summarized accounts emanating from either side (some-
thing of a rarity for antiquity): from the Chalcedonian side there 
is the Letter of Innocentius (5), bishop of Maronia (one of the 
participants), addressed to the priest Thomas, of Thessaloniki, 
while from the Syrian Orthodox there exists a short anonymous 
summary of the proceedings which was published in 1919 by 
F. N A U in Patrologia Orientalis 13 (6), from an eighth century 
manuscript, British l i b r a r y Add. 12155. There also survives the 
plerophoria or doctrinal statement p u t out by the Syrian Orthodox 
bishops for the consideration of the emperor and his bishops ('). 
To these sources can now be added an important new one, the 
full account (albeit preserved only fragmentarily) of the pro-
ceedings from the Syrian Orthodox point of view. Although this 
text is now acephalous, i t is likely t h a t i t is the work of Severus' 
biographer, the abbot John bar Aphtonia, who accompanied the 
bishops and wrote an account of the proceedings (8); it is also 
evident tha t it served as the source for the summary published 
by Nau. 

The new Syriac text is to be found in Harvard syr. 22, of 
the eighth or ninth century; this manuscript has unfortunately 
suffered considerably from the ravages of time, for many folios 
have been lost and those t h a t do survive are in complete disorder 

(5) ACO IV.2, pp. 169�84. 
(e) Pp. 192�6. It is astonishing that this has been almost entirely 

neglected in the secondary literature: only Honigmann gives (just) the 
reference in a footnote (p. 150 note 6; cp also p. 75). The Collatio is 
also mentioned in passing by Elias, in his Life of John of Telia (ed. 
BROOKS), pp. 59�60. (The summary is also quoted in a florilegium in 
Α<1<1· T4533. f� 168a). 

(') Preserved in Ps. Zechariah Rhetor, Eccl. Hist. IX. 15 and in 
Michael the Syrian, Chronicle IX.22; an EngUsh translation is given by 
FREND, pp. 362�6. Plerophoria is the name given to it in our new docu-
ment; Innocentius refers to it as a chartula satisfactionis, Ps. Zechariah 
as a deêsis (p. 8g) or pyasa (p. 115), while Michael calls it a diathesis da-
pyasa. 

(8) So Ps. Zechariah, Eccl. Hist. IX. 15 (ed. Brooks, p. 122s2-8). 
Since John's other works (Life of Severus, Commentary on Song of Songs, 
and some Hymns) were originally written in Greek, this work too may 
be a translation, although there are no obvious internal indications that 
this is so apart from the possible misunderstanding mentioned in note 53. 
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and are often much damaged (9). Although most of the manu-
script is devoted to letters from (or occasionally to) Severus, there 
are several other items belonging to the sixth century which 
have no direct connection with the patriarch; among these are 
ff. 67, 78 and 79, constituting a continuous text of which both 
the beginning and end are missing (10). The contents of these 
folios quickly indicate t ha t we have here the central portion of 
a day by day account of the conversations. 

The extant portion of the text (u) opens (§1) with the ending 
of the second audience which the Syrian Orthodox bishops ev-
idently had with the emperor prior to the arrival of the Chal-
cedonian bishops; during this they handed over to him the state-
ment of their doctrinal position. I t was only after 'a certain 
number of days' t ha t the Chalcedonian bishops arrived in Con-
stantinople and were given the statement to consider (§2). §3 
gives the setting of the conference and mentions the officials 
present (already known from Innocentius). The first day's 
proceedings (§§4-10) are devoted mainly to Dioscorus' reception 
of Eutyches at Ephesus I I (449), a point of embarrassment to 
the Syrian Orthodox, requiring a rather careful explanation. 
The question of ordinations stemming from Chalcedon is also 
said to have arisen, but little information is given on this point. 

§§11-33 cover the second day, during which the plerophoria 
and Syrian Orthodox objections to Chalcedon were discussed; 
the latter centre on the council's acceptance of Theodoret and 
the Letter of Ibas. Ibas' letter causes the Chalcedonian delega-
tion some embarrassment and they t ry to assert that a particular 
praxis had not taken place at all at Chalcedon. Discussion then 
turns to Cyril's letter to Eulogius, and the authority of doctrinal 
statements of the fathers which did not happen to be 'confirmed' 
by Chalcedon. 

On the third day (§§34-47) the bishops met in the presence 
of the emperor who asks the Syrian Orthodox what they have 

(9) See my preliminary list of contents in "Some new letters of the 
Patriarch Severus", Studia Patristica 12 (1975), pp. 17-24. 

(10) As will be seen, the summary published by Nau gives the 
substance of what must have been lost at the end 

ζ11) See below, pp. 118�120, for a comparison of the contents with 
those of Innocentius' account. 
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achieved. The reply is that they have dispelled suspicions some 
had had tha t they were heretical (i.e. Eutychians). Justinian 
accepts this, but he wants practical results, in other words the 
ending of the Sj'rian Orthodox withdrawal from communion with 
the Chalcedonians. He tries to get them to go to discuss the 
doctrinal problems with the other patriarchs, but they offer 
various excuses, whereupon Justinian presses them to suggest 
some means of reunion themselves, and asks them if they are 
in communion with the Patriarch of Alexandria, evidently a 
point of some delicacy, but whose exact significance is obscure: 
since the bishops' guarded reply was couched in manifestly anti-
Julianist language, it would seem that Timothy had at tha t point 
been won over by the Julianist faction in Alexandria. After 
this the text breaks off, but we have the summary of the Syrian 
Orthodox bishops' own proposals (and some indications of the 
concessions the emperor was willing to make himself) in the last 
paragraphs of the summary pubUshed by Nau. 

The new text also gives some interesting information on 
certain procedural points. The Syrian Orthodox bishops repeat-
edly try to have the discussions taken down officially in writing, 
but this was turned down by the Chalcedonian bishops and, 
more importantly, by Strategius, the locum tenens for the Mag-
ister ( § I I ) . Their intention in asking for this becomes clear 
in §33, when, a t the end of the second day, they ask tha t the 
emperor should learn of the day's proceedings with both parties 
present, and not just the Chalcedonian (as had happened on the 
first day). Although this is promised, matters turn out other-
wise the next day (§34), and the Chalcedonian delegation saw 
the emperor before the other side, and when the latter asked 
the emperor for permission to give him their own account of what 
went on, they were refused (§37). 

With these preliminaries it is time to turn to the text itself. 
A fuller discussion of certain aspects of the contents of our new 
document will be reserved until after the text and translation 
have been given. 

XIII 
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Text (u) and translation 

The orthography (often inconsistent for recurrent Greek 
words) of Harvard syr. 22 (== H) is preserved throughout. In 
the small number of places where I have found it necessary to 
correct the text I give the reading of the manuscript in each case 
in the apparatus. 

In the translation, words in brackets are supplied for the 
sake of the sense. In the notes I give cross references to Inno-
centius' account ( = I) and to the Syrian Orthodox summary 
published by NAU (— S) (13). Since the latter text has been 
unduly neglected I also give a translation of this document, fol-
lowing the translation of Harvard syr. 22. 

(ia) The text is published by kind permission of the Harvard Col-
lege Library, and I should like here to thank the Librarian and the staff 
of the Houghton Library, Harvard University, for their help and kind-
ness on my various visits to the library. 

(") H, I and S are quoted by section number. 



XIII 

92 

Translation � Harvard syr. 22 

1 [.. ] prepared a t their hands. Along with it he also gave the 
statement {plerophoria) (14) which the bishops made after they 
went up to the capital. And the bishops were urging t h a t those 
documents (chartai) be read in the presence of him (sc. Justinian) 
and the (state) officials who were there. But the emperor p u t 
off the matter, saying: Ί will read them when I have time'. 

With this speech the second meeting (syntychia) ended. 

2 After a certain number of days there arrived at the capital 
the bishops from the opposing faction who had been summoned 
by the emperor; their names are as follows: Hypatius of Ephesus, 
Stephan of Isaurian Seleucia, Innocentius of Amurnia, John of 
Bizue — these (two) towns are in Thrace — and Anthimus of 
Trebizond (16). The emperor sent them the document of the 
statement which the orthodox bishops had given him (16) ; he also 
sent it to the holder of the see of the capital. (His intention 
was) tha t they should read and examine it minutely and prepare 
themselves for discussion. 

3 After this the order (came) for the two parties to assemble 
in the hall known as Beth Hormisdas, which is today joined to 
the Palace (17). There the discussion was to take place in the 
presence of the synkelloi (18) of the holder of the (patriarchal) 
throne of the capital, seeing t h a t he himself did not come (19). 
Strategius (ao) the patrician was allocated to listen to the dis-
cussion and report on developments to the emperor; he took the 
place of the Magistros. 

(14) The text is preserved in Ps. Zechariah Eccl. Hist. IX. 15 (see 
note 7). S i evidently refers to these initial audiences with the emperor. 

(1C) The lists in I 6 and S 8 are identical. 
(w) Cp I 9. 
(17) Cp I 4. On the House of Hormisdas (to the SW of the Great 

Palace) see R. GUIIXAND, Eludes de topographie de Constantinople byzan-
tine (Berliner byzantinische Arbeiten 37; 1969), pp. 294�303. Procopius, 
Aedif. I.10.4, says t h a t it was embellished and joined to the Palace by 
Justinian ('when he became emperor', according to 1.4.2); our text im-
plies that it had not yet been joined to the Palace in 532, but was so 
shortly afterwards. See also C. MANGO in Byz.Z 68 (1975), pp. 385�6. 

( 1 8 ) Named by I 6 as Heraclianus and Laurentius. Innocentius 
also mentions the presence of 'Leontius apocrisarius', on the problem 
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Harvard Syr. 22 

∆ ρ γ Ό . CQLSBA £*:I .sen* . rV�i » ^ T a Ä_oea»:»-»rc!sa « [ ] ι 67 a. ι 

rC*chOAlso à \ i * : i2a \ rc'^ncnarc' cuAco.i i A \ = jsa.i ion πώ�iÄ-ilsk. 

r£â \sa . poAi (») ooeo Aurtfïi r ^ l a î o ï > V J O »cncvsa.To _^cuco 

reüa ^_ocrA r u r c 1 rc/ii i . i . vsare' *&. Γ ώ τ ^ ο ο Α »CAAïSL ~*;i 

. ~*chïch.i r d â ^ l o c o chsalx. . rdU^nsa recensa . èva^Aicort^ 

r·1 2 

r d l Ä ^ c o . coooa&K'.-t e t u ^ a o e n . ~Acn ^ocrx.Avirc' «^Oca»cröax.:i 

. rcVeOuj* ^ luCu * rcuicvsarc'.i οαΑ 7 ΐαΐ»κ' � ri» i accural räLacAce* 

w i' j i-jAurc/o . r d o i c V a j_.crajAv.rr/ ^Acn -*.i (b) ^ O c n cVuu.i-Sa 

Γ ώ ϊ ο ∆ τ Ι ϋ . ι o m rcOoA^�u. r c Î - A « ^ o r a \ i » - o ' rc*\^.\cxs>-Q^n 

5 P C O µ.ΐ COÎ.TJC . reOcu-.Ci.icrarï' rd°.ci-aQcü&rc' crA t* Oscot,-! 

r c ü L ^ »^Gca-Hch ^ ^ e i i l A Ä u n K.J **. c\2. rcOcn .. çAcra ϊ ο λ = > ο 3 

•±aa_* w * y U.1 >m . i V a u L M i o c n cHisa ρώ·ν.λ\Ξο.ι K'cWî.ts 

.ixure'.i a lx- iäco. i rfch c u r i a s . relWaaea rdncai pncho . ^Λ^\°>�> 

•x.is.crirc' . rc'Àirc' red Ocn.i . \ \ = a . rc'èi ex-Asi cVu^iss.! rsieoiexa. 

. r t f a laaA ç^ttèiAv-sa:. çj-L.r«' Λ�.TCUO π £ � 1 \ _ λ ξ > . λ τ ι τ π ^ I 

(a) Ms r<Ocn . (b) Ms om sey. 

of whose identity see D. Β. EVANS, Leontius of Byzantium (Dumbarton 
Oaks Studies 13; 1970), pp. 156�76. 

(le) I.e. Epiphanius. 
(20) Cp I 5. Innocentius gives his opening speech addressed to 

the Oriental delegation, telling them how he too, being of Egyptian 
origin, had once hesitated to communicate with sanctae maiori ecclesiae 
in Constantinople because of Chalcedon, but that the emperor had per-
suaded him that his scruples were unwarranted and that the faith trans-
mitted by the Chalcedonian fathers was essentially the same as that of 
Nicaea, Constantinople and Ephesus. 

http://j_.crajAv.rr/
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4 When they had assembled (21) and sat down facing each other, 

Hypat ius began churning over his usual old inanities, blaming 

the blessed Dioscorus for accepting the wicked Eutyches at the 

second synod of Ephesus (22). I t is the custom of the upholders 

of the heresy of Nestorius to collect together empty complaints 

against the orthodox fathers: since they cannot make a defence 

for their own flimsy teachings, they hope to cover up their own 

wicked beliefs and not let them be examined, by means of cal-

umnies against the saints. 

5 (23) The orthodox bishops, however, were well aware of their 

opponents' cunning, how, by inviting them t o make a defence 

for the blessed Dioscorus, they would go on to accuse t h e m of 

the heresy of Eutyches. Accordingly, the orthodox bishops began 

by anathematizing Eutyches (M), and having thus thrown off 

from themselves any suspicion of the heresy of Eutyches — (a 

suspicion) that their opponents wanted to bring upon them — 

having fended off from themselves this calumny, the orthodox 

bishops began t o fight on behalf of the blessed Dioscorus, showing 

how Eutyches had submitted a libellus in which he acknowledged 

the orthodox faith, anathematizing Valentinus who says that our 

Lord brought his body down from heaven, acknowledging too 

the teaching of the fathers and accepting the creed of Nicea, 

and that it was (only) after this that Dioscorus had accepted 

him. 

6 The opposing bishops say: 'Dioscorus was negligent in not 

requiring Eutyches to confess that the Word was of the same 

nature as us in the flesh' (25). 

7 The orthodox bishops say: 'The blessed Dioscorus was satis-

fied by the Acta (pepragmena) a t Constantinople, where Eutyches 

agreed to confess that God the Word was of the same nature 

as us in the flesh' (2e). 

(21) For Innocentius' account of the first day's proceedings, see 
I 9�18. 

(2a) Dioscorus' over�hasty reception of Eutyches at Ephesus II was 
a recurrent point raised by the Chalcedonian side. For the Syrian Or-
thodox attitude, see also, for example, Severus' Letter to the people of 

Tyre (ed. BROOKS, PO 12, no 32; a larger fragment of the letter is to be 
found in Harvard syr. 22, f. 5). 

(2S) For H 5�9, compare S 8. 
H Cp I 10,16. 
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\_r2�oco , ix . . re'.ifu» A�inaA * cvatVureO <\xii.A\re' A»%co v � 4 67 a.2 

Λ�k� rcOcn rc*cru�M γ ϊ 1 _ _ _ χ , ϊ ο . rc'ï-.-n rcÜi.:vD rc ' ip- . v^&caso 
criocr-.i çicWHcW.i 00 a .1 cal a cas .1 ~=a v y r f . rc'ieo-u.i r d l a o ü ^ 
. ri'scn ΐ Λ ^ »co P C W . I . w*s.T.j r<S\yOrc!l A�ao cec\caar£s 

r^Aiix.1 cocuvçcai . i ocL.coico.1 rdsocvt-o «^aca.cVuK':. .«Α.—Λ 

KlAn V�V^ »cas . occLî.o.iAnre' rc'chcäsr«' Αλ� , ^ α ι ι ^ ι r^n.'�jcp 

. KiiJOjjcVi ^ O m i l ^ C u .2�V*> r<l»jOi�=i . ^ f l n °k \Λ ^ n l M l l 

.. r<LucU3 ( C . J «^OcaA ^�ir�co . ΓΐΎ.Λη Λ'�•l r t j - o f t ï - - - 3 

. «^ocoè>cu»uco Α>ΛΤι�Ί . iTy�qa 

rc'èicvjwjj,.. ^_ocfA àw_x.A>r«' OQa&o.icViïrC' Ç...1 r^^ocoS-rslA 5 
osan ΑίοΛ «^cvcriA o o c o ^ i o rc*aco Α ^ · β ο . ί . l u s a u j çAco.i 
rc'.ico ^=99.1 ^SQ vyrt* . K'-toQuu.i p S - . i u . a i c °k\ t u r t l w o i s 

^GJcn r f :ut£aa . «^o j r f r\ η τ ν \ οοαο^ογϊ'.ι Ccucoicas 

. oa^cviçOrdA osa iAir f A U ^ Q J O . ocoAcucVirs/ rducvocëaps' 

QCUCO ĉn.l rC*A\CVJ-i--3Cûiil ^ O W \ T3 O.VJL. rdJt rdlco-3 .i__,o 
» ^ O C K J O I TS*\ a f t n J . . i . i \ c o ocicn . Λ 1 . 1 <co . tt> * . ^ o r f n 

r ^ n d o ^ r c ' OTJ�, ^ o c n x s j noiera γ,Ί n c i T s A v » o .. ^ ^ o e n i è x a 
v - o . κ ' ν α ί ι . ι κΊ�ιο�\� jaAjj cvxè\^èvsn\ eu-ix. . oco&oaAiïtV 
re'cVv—jiit̂  πίΆ>CVASTL.en orxal : O C O J ^_j\\i,a\ CoütiJLorc'a >ifti>1l 
coA Au-rc* rctoiT. .san isbK'a o m COCUJ^ACXA ^o-iurcO : , . τ ο γ « ' 

rc*cVicvjj»L.a30 : K'C^CîCLSK'.I rc*i-\\cU-3 ».lOrcO . cni-^ä> ^ ^ i i o 

. . cYiiTn ~Acn îÂxsO . A. a α rT*»n.i�i:i 

rC*A.i ,co K'äjaQcu.i a^qcnrc'i ^.iiarc* r^i-iCVrAa r^S-CV-ocn^r^ 6 

i w i T i rC*cV\Jt=n rtfOcra ^Λί∆ i a . t rC'.iCL�H r^ouV^arctA Jkj=è> 67b 1 
r ^ l 3 Q . y ctA J3ÄCO . ^ i u o r c ' OQaJ5.o.iAiïorç* rd&.CUXÏà&rc' 7 
^ o c a a i : CoAoAeUjA-lX-ooCLna ooco.i rc*>,'aa\<i5^ rc'iocoi.l 
. . i c o n s γ < Ά Λ ξ « rC'orAr«' κΌοη JUa i s i rV.icU.i oa io icOpc' yi\ τ. 

(25) Cp I 14. 'Of the same nature' {bar kyana) is the standard 
early Syriac translation of homoousios; in the course of the sixth and 
seventh centuries it was replaced by bar ituta (already in Philoxenus), 
and, rather later, iaive b�ituta or Sawe b�ousia (cp J. GRIBOMONT in Pa-

role de l'Orient 6/7 (1975/6), pp. 152�3, and A. de HAIAEUX in OCA 205 
(1978), pp. 301�2). It is interesting that Sergius of Resh'aina (died 536) 
still renders oust a by kyana in his translation of Ps. Dionysius. 

η c p 1 1 3 . 

* 

http://file:///_r2-oco
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8 The opposing bishops say: 'What was said (only) hesitatingly 
is not a clear confession. For this reason it was all the more 
necessary for Dioscorus to make exact enquiry of Eutyches con-
cerning the term 'of the same nature' (i.e. homoousios). And then 
they enlarged on the matter, saying: 'Dioscorus' neglect over 
exactitude is a betrayal of the faith, and he who neglects even 
one small item from matters tha t are obligatory is subject to 
censures and serious punishments'. 

9 The orthodox bishops said: 'Reserve those words and the 
discussion of them for the proper time; but now tell us, do you 
hold the blessed Dioscorus to be a heretic?'. 

The opposing bishops say: 'We do not hold him to be a her-
etic, for his opinions were orthodox, but he was neglectful in 
matters of urgent importance'. After this they added other lines 
of argument, saying t h a t the synod at Chalcedon had met very 
usefully on the matter of Eutyches (27). 

ίο With this the first day's session was dissolved. Other things 
were discussed there (too), about ordinations (cheirotoniai) (2S): on 
these, the orthodox bishops said t h a t the ordinations which were 
transmitted from the synod of Chalcedon were confirmed by 
true faith and by communion with the orthodox. 
i i The next day (2B) they gathered again, and first of all the 
orthodox bishops asked t h a t what was said might be taken down 
in writing, just as they had asked the previous day, without 
success. The opposing bishops did not accept this, not did the 
locum tenens for the Magistros, saying: Ί did not receive any 
such authorization from the serene emperor' (3D). 
12 The orthodox bishops asked for the statement they had 
given t o the emperor to be read (31). They straightway provided 
a copy and it was read out, after which they asked the opponents 
saying: 'Say if you have anything you find fault with in this 
statement*. 

(27) Cp I i8 . 
(2e) There is nothing on this in Innocentius. Cp Synodicon (ed. 

VÖÖBUS) §§ 20, 23 . 
(29) For Innocentius' account of the second day, see I 19-78. 
(30) There is no mention of this in Innocentius. 
(31) According to Innocentius (I 9) the Syrian Orthodox bishops 

opened the session on the first day by saying that they had handed over 
satisfactionis chartulam de fide nostra to the emperor; Hypatius, the 
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. iserc*A\ ï« èurtf\A<\x poisa.i . ^issore* r c d s c u A . i rc'frncä&rc' 8 

xi.Tt AurcH^Au rs'.Tco.ViçSo.i . r c ^ i S n . rc*Au.ioe> ,cnoA\jrC νέ\ 

. r d & a j ç O r u .à»sÂu rC*ètOÂuèu» cà làs . t rs' - iooa.i l orA rcOco 

crA ooco ç a s i a s a ^ i è \ = > o " rcti I A i s i »en K l L a è \ i s 

ri'.Tcn » m rC*èiG-l~2nA-Jt-5o:i . oocn ^ i - M r c O π£ΐΐτ�^�αααΛ 

n s T * « o . rc*A\oè\*èu» »sa rc'iociu.i a » core*.! ,cra _. K&CÜ&atCßj 

γ < Ά ι τ ο λ � \ rt'.TM .SJ Arc'.i öen ..rtLiüa rdz-Ha ^oaaSaAo r f U T . ü A 

.· rd^cruso K"è> ^A rc* ^ o a . è u r c ' rtll&cn.f ç * \» rda 
rc*A\.s.-io ^ucra r d l i b . o i s o r c * re'ca^oiiAiirc' rC-ÄOjjcä&rC* 9 

v-yre* » j - C i .. (Λ oisnre* *».ι rdx.cn . c a l s A A o�A^ »»cmW ,i 

rct&ntx&rc* .. rCiooa*.! r e l i s a \ A crA Ä__oAur«' • . ^ î u r t ' r d n A ç i c n 

. crA çU> ç*TJLurC rdnjA^ica v y r d eu . i . •»•isjrï' r c i l scuA . i 

.»»caxli- ^ςΛΚ'Λ . A n r e i s •*! >Oa£irC* . rdi». τ A « ) i i ^ γ « Ά > —*iA\ 

^cA rcOa.l . OOCO .i°kCPCLSq rd^i�T� n r d ^ . & l . �Aeo i i a o 

.coiwcA^orC.W^ia r d i o ^ o l a s a ,o> ooo.icaiooo Aua^Aire* AurcViXM 

.. rcj_sa*�n rcls>3C\_i.=D r f o c n n rc*»x.cm> »lAv�tre* a j m a o 1 0 

^ c o s . i . c o u A ^ i ^ AA^so rc'AuJiur«' redsö ^ i e i •»* ^W-aAirc* 

.sea ^ocn oouoA^T^l . ο ο ο λ ο . ι Α π ο γ « ' rd&ocä&rc ' oocn ^ i u a p s ' 

ΓίΆιο_ν^»χ.οο.ι pc*à\^.-ïoàv=3 Λ� i .Aoib r d i o s η V Aa cooaco�ioco 

.. - . ü Ä i - X - r i ' r d u a O J L i_»ïè> τ»<�η ρϊΆι Ο.∆ Ai CUX^a G · γ < Ά ι — » i A i 

} ο * λ ι Α α ^ni�o »SOG . <xry\h\ref .soAi rdsacu.i craiAisAo « 11 6 7 b . 2 

. S u - ï A u rdAvs^Ax^s.i .oocra .Are lx . GQûA.o.iAnre' r d ä ä o a & r e ' 

. oocn c n o l r d x . rdsacu > w .so â r ^ J »en : A L M A V S O . I .A^rc* 

rcA r d l s c u A i çAcn ç*n µ » » ι ι » » ι « » . ^ o c o A AiGcra r c t l o 

. coo-iXçCûA^ni re'à^.o.i ^ii&. rdAo • » ! cotO^Airc* rc î l . o l a m 

rd^l .sq .sa relico vyrc*:t rC*A\euCû2i_sa A\1SJL relA.i : v^arc* *A. 

. . rcü_»era_s 
»en r d t i & i l à rd-LoAiAi.i o A r d i . OQa^oa^ïrc* rdâJàaaarc' 12 
^ O . » i n Air iO cnJMjjtSk. K ' . ' V U î » c \sca»0 . rd^AseA a a c o i j 
. ç i i ^ a r C o rc*\ B C u A a .AcrA oocn »Arc** *33 . i n A u - d i i A \ s 
.. rc*.icn r d - t e - i l a l . ^ a \ : u - A \ : i y**sa » _ O A 1 Aurc* ^ j ^ oisorc*.! 

Chalcedonian spokesman, replied that they had indeed seen it. On 
the second day it would seem that I 21-27 refer in fact to a discussion 
of the plerophoria. 
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13 The opposing bishops replied: 'We hold a moderate opinion 
about it ' . And they returned a question to the orthodox bishops: 
'Tell us if what is in the statement is all you have to find fault 
with the synod t h a t gathered at Chalcedon?' (32). 
14 The orthodox bishops said: 'That is not all; we have many 
more things to censure in the synod, but above all else, the fact 
t h a t they accepted Ibas, and again t h a t they accepted him on 
the basis of his Letter to Mari the Persian (33) which they accepted 
when it was read out before them, (despite) its being full of every 
wickedness; and on its basis they held (Ibas) to be orthodox. 
They also accepted the wicked Theodoret (s4), without his having 
changed from his evil belief; and they gave him back the priest-
hood too'. 

15 The opposing bishops said: '[3 lines lost] Cyril received him 
. . .because he had made a union with the Orientals' (3ϋ). They 
further added: 'The synod accepted Theodoret with greater exac-
titude than did the holy Cyril' (3e). 

16 The orthodox bishops said: 'First of all, along with the en-
tire eastern synod (sc. Ephesus), the blessed Cyril also accepted 
Theodoret, before he had yet been deprived of his priesthood: 
this, on the grounds that he held the same opinions as the orien-
tals, and gave utterance to them, and as someone who had re-
moved himself from his utter wickedness'. 

17 Then after this the orthodox bishops said: 'At t h a t time (37) 
the wicked heresy of Nestorius was gaining strength and was 
destroying the souls of men, with the result t h a t the bishops of 
the entire eastern diocese (38) did not want to sign the deposition 
of Nestorius, and so there was a danger that the greater portion 

(32) Cp I 21. According to Innocentius the Syrian Orthodox had 
agreed that the Council of Chalcedon had 'justly' met — si et iustum 
finem suscepisset (I 20). 

(35) ACO I I . 1 , pp. 391�3� According to Innocentius their prime 
objection was to the novelty of the 'two natures'. Only later (I 74�8), 
after the discussion of Cyril's Letter to Eulogius (= Η 25�30) and the 
reception of Theodoret (= Η 14�17), does Innocentius mention Ibas' 
Letter. Η passes over in silence Hypatius' allegation that the one 
nature testimonia adduced by the Syrian Orthodox (in their plerophoria) 
were forgeries or interpolations. 

η cp 168�73. 
(36) Cp I 70�71. 
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A u r d i v ^ s a rdsiJ^Axâi <\t\°\ . rdAsevrA.i ~»a rdAncäArc* 13 
reLÄncöÄrdA . A r e l x » ^ cum c u a c n o . reliera A^. ^i-iTitAoa 
a e u A a re l» te i lAs Aurda .Acn »^jd oiisarda .. ooo^oaAt'-irda 
. rdJOin\*k-i A\xl**A\rda »co coGactuooA «^oAv»-Aii ^_cuA Aurd 
. a c u A s »Aire* .Acn o l a . o i i a r d OQQ&oaAxïrd rdÄncii&rdo 14 
Jsao ' cooacnjooo AĴ _ A Aurd r d r d i ^ o o r d Ι , ι Τ . ί rdiiture* retire' 

.soAi »en . rd3.»cnA o ' � i n a »en . ς»αΑ*» rdAuSi*»rd ^Acra )Q^JS 

."V»a »co . »cno'�in rdceiSk ,iso A\oA a n s a »en cnAiàJ^rd .sa a 

. relîkJLoi cnl& rdA=aa »en . c n o l a p ^ o c m ^ i w AuicAirc 
are* ç»a cAan . >A ο en rdcnAoaAnrda oocn cxnai cVusoo 

. MIX. rdA cnAtCUsx.cn Aicvxis λ J A C0cA_»ioare"A\ rdvix.'A 

.. rdAtcucn·» crA are" cui&o 

[ I ' / î lines ] * . oi-sard rd\ sCuAa rdAncäÄrd 15 78 a. 1 
[ l / , une ] Arda rdi*»rd [ »/« l i n e J • · • .pAird rd [ ] 
Α\θ[λ] re*A\cv».TA» re*ocn xa.^.,1 [ '/2 line ] cn\.�>n COCVLïCVD 
rel.τ ,*_• ^93 i»Ai»a . oocn ç&^ceojsa ά θ λ ο .. rdaJaJs�aa 

. cxu�»ioaordA\A . cocvicruoco coAuan A\»rdA\»A\M oocvuiao 

}α^� ^93 Au�s3.�iaa . o i ^ a r d oocu^oaAfHre" rdft, noa-i_arê* 16 
AJLAV»- rcA a*» rdA^ioardAt Ardo rdA\ujL)a..s3 cola, oooaeniooo 
. QQJ_.îCVD relis cA. *sn A a nAird craA\cuorx^ »sa rdoen rdi-x. 
AreO . * I à . î A C » TTZXSXÏXSI ∆ κ Ί ^Acrj ^Jcra aA fierai p a i/yrd 

~ss crA rcOcn ja�uitda »sa v y r d o . vsareO rdoen r d ^ i A c o Oco 

. rdVaixiq cnvT.oà 
. OQc&oaAüord rd°tncäard oocn «jàsord .Acn iAxs .soAio 17 
AiOcn rd i a^Avs a cncuicUçCnia re*Avî i_x.i oo»coicn . r d i s \ oooa.i 
cni&a rdACLnQfl&rt'a rdlîi»rd . rdxird .»i=a rdAiiâJ rd \ -a>fao 
rd.i»rd .^cysot-la oocn ^^G-s—J re*A rdui- ia-M rdooJàevs» 
rdAusaa . rdoen rdôcn a u o n . 1 . 0 0 . oocuicApCnia «xucoiAvos 
. coo.icAçQoii cn^x.oia reluaa p 9 rdls3A\A\ . lisAva rdAvsi 

(3e) Cp I 78: Chalcedonense ergo concilium circa Ibam et Theodoretum 
districtius agit quam beatus Cyrillus. 

(37) I.e. around Ephesus I. 
(38) In the secular sense; the Greek loan word purnasa < πρόνοος 

is employed. 
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of the world would be filled with the harm brought about by 
Nestorius' wickedness. For this reason the blessed Cyril, like a 
wise doctor in an emergency, accepted all the bishops of the 
diocese of the Orient — even if i t was without going into details 
(lit. exactly) — once they had acknowledged that Nestorius had 
been deposed (lit. ejected) by them from the priesthood, and 
they themselves had given an orthodox profession of faith: he 
did not consider Theodoret as a case (where the malady) was 
mingled in with and joined to the entire body. So afterwards, 
when he learnt t h a t he had remained in his teachings t h a t were 
hateful to [5 lines lost] Theodoret . . . and he reminded John (39) 
that 'Theodoret needs reprimands (lit. blows) from you'. Then, 
after a certain time, the synod a t Chalcedon took place, and when 
the orthodox faith had been established through the grace of 
God, and while all peoples everywhere were rejecting the wicked 
heresy of Nestorius with the result t h a t Theodoret, too, of evil 
name, was ejected from the priesthood (m) because of his failure 
to repent of his wickedness, (it was at t h a t point that) the synod 
at Chalcedon received him without trial, (thus) putting itself 
under just condemnation. How are those who received him not 
guilty of his wickedness, since, when he had anathematized Nes-
torius alone, they did not (go on) to require him to anathematize 
his wicked writings which he wrote against the holy Cyril and 
against the true faith?' 

18� The opposing bishops were put to shame by these (words) 
and kept silence, whereupon the orthodox bishops reverted to 
the discussion of the wicked Ibas, and they read from the Acta 
of the synod of Chalcedon the declaration (dialalia) of Pascasinus, 
Lucensius and Bonifatius (41), the representatives of Leo who was 
bishop of the church of Rome. In this declaration they said 
in brief that on the basis of the letter that had been read out 
Ibas was orthodox. 

19 The orthodox bishops then asked the Magistros to allow the 
Letter to be read. He did so (42), and the Letter of the wicked 
Ibas addressed to Mari the Persian was read out. [ 3 % lines lost] 

(3β) Patriarch of Antioch; see ACO I.4, p. 231. 
(40) At Ephesus II , 449. 
( 4 1 ) ACO II.1, p. 398 (161); also cited by Severus in a letter to Ser-

gius the physician and sophist {Collected Letters, 31, in PO 12). 
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rdoen rd�SHAa* rd.cord v y r d . rdA»ie\n rellscA^O r d i e n \ \ * λ 

. rdxAUasa rdcoiici&a rd&nci&rd c\*aore .TAG . rd�Are"* »cna 

. re*Avo~ica�*k ,_S3 rd.v*. coQ�.icvAjCa.j ^^ocnA ,cnoA\_»rda 

. AurdAuAu* oA .wjd A r d o ..Oisard rdAi—»ià\ re*Ai cusa» en ο 

v y r d . oA^ioardAA )oaS3 v y r d m a m rdA Ο . ^ o e o l A Aap 

iAvs .Sao reliAcn . r d i ^ . coWs τα»coo rdocn A^Au.i .so 

* Aji. f.rcii.ico! : , c n c \ I P A C V � U ,c\�n.i A l »rd *.$. . .�»Acn 78a.2 

rda rd [ I line ] ocn [ 1 line ] js [ 1 line ] rd [ 1 line ] 

aens^ao en [V2 l ine] ^a £^ [.. ] s a o cnA^ioardoS [3/4 l ine] 

. v*u=aa rdA\cu>£93 Â _ ooA^ioardA« ,n 1 loo a a j i o A rdocn 

a&O . Aiocn rd^»a» r d i s t àA\= r d i o a n i ^ s a .»a cooacnioco 
ΧΛ.α . Αι Αι Αι core* rdcrArda rdAiOiaA^s re"Ai<~»�iAi re'Aicv..l.si..co 

re*A\*»i t . j Qa»QoicnA ^Αοα^Λ < λ Ο ι \ λ s a , ^ o c n \ fr rfmin V 

A a ^ : oA^ioardAi rdsox. v*s Arda rdlSL.rd cocuicA^oaia 

cnAaao . rdAicucoA. ^n AuaAu c n \ t . o i i rc*A\cU»oA\AiS>3 idA 

AuuuAi chx&l »co . rd l .π r d l a rdlGanV^a CoG.icaJGCo »co 

r d i �1 VnAisa reOcn rdA "uV. rdiA»rd . A i * s ^ rdJrdA. rda .cu» 

a c u A s Qocuà^çQoA a& .· »enolaea .Acn cnajcoia ,^oco»A\»rd 
rdocn Taj.o-i rd-lcn >a.s.a .cno. s. -1A1 rdA . re"ocn ya^urcf 
rdJLsCUç AancA .sAx^rda -Acra . re*A\ ν ι τ.ϊ mAVGJLS Av ĵsa 

« rdiix�a rdAicvisi»cn A�incAo . QOCA»îCVP 
CU>T&. . cisAuco r d i s c u A a A m G-siwAitd A o o a a&o 18 
rd*B.cn Aiwa rd\ \ ' a a AicA OQa^oaAiïrd rd,?. BQâ&rd oocn 
rdiW.a rdlOanlAa Qoaacnioooa r d ü s a ^ i Ä Ä ^n o i n o • rd^iT.i 
rdAv^Gi >i Vsa.sa . ( K i i ^ ^ Q s C eu»tmluic\AG oocu-.Qo,DQ3_2>a 
ciosa . rdsaGcoi.i re*A\a^_a rd<\nQct£rd rdoena ôcn . i^GrdAa 
AuicAirda »'en reAi i^rd çSOa ., o i s i r d rdoooâaa v y r d rdiW.as 

' rela»cn »cnoAurd rdoaAOaAiàre* 
ooäia . coo-AjCûi^n JSî Ooo^oaAtïrd rdàooà&rd cArdx.rdo 19 
rda»cna cnAii-^rd Aui-nAirdO caArdo . rdiaAiAi rdAf i^ rd »cna 
rd [ 2 lines ] • . rdcoiSk »isa AieA rda»A\à.a »en rds iT . i 78h·1 

r»vs~.Cii_5n rdAas ^_oo [ s/4 line ] ..L'aima (A» [ 1 line ] en 

(42) Cp I 75. ('Magistros' will be a slip for 'locum tenens of the 
Magistros'; see H 3). 



I 0 2 

because t h e y did n o t e n d u r e . . . t h e wicked th ings in i t . I n reply, 

t h e opposing b i shops could find n e i t h e r defence, nor (evidence of) 

forgery; ra ther , t h e y renounce d t h e praxis (43), say ing : 'This did 

n o t t a k e p lace a t Chalcedon' . A n d t h e y d e m a n d e d t h a t t h e 

o r t h o d o x b i shop s d e m o n s t r a t e t h a t i t did. 

20 At t h i s t h e o r t h o d o x bishops laughed, a n d sa id: 'whence 

else c a n y o u show t h e ? («*) t h a t t h e s y n o d a t Chalcedon t o o k place, 

except from w h a t w a s w r i t t e n t h e r e , (documents) t h a t are t o b e 

found all over t h e w o r l d ? ' A g r e a t a r g u m e n t was s t i r red u p 

over this , a n d t h e opposing b i shops held o u t in t h e i r denial . 

21 T h e o r t h o d o x b i shops said t o t h e m : 'Tell (us) now w h e t h e r 

y o u accept t h e L e t t e r of I b a s ? ' (45) 

T h e opposing b i shops were p u t o u t b y t h i s too, a n d said: 

'We do n o t a c c e p t w h a t was wrongly said in i t ' (4 e). 

22 I n r e t o r t t h e o r t h o d o x b i shops sa id : 'Then, in t h e case of 

Nes tor ius or a n y o t h e r heret ic, y o u hold i t is only necessary t o 

reject w h a t is wrongly said, a n d no m o r e . I t w a s in vain, i t 

seems, t h a t t h e all�wise fighters for t h e myster ies of t h e Church 

a n a t h e m a t i z e d t h e heret ics, in t h a t t h e l a t t e r said a few t h i n g s 

t h a t were n o t wrong, b u t which are w o r t h y of acceptance . A s 

t o y o u r saying t h a t t h e praxis d id n o t t a k e place a t Chalcedon 

concerning [% line lost] a n a t h e m a t i z e everyone who [accepts] t h e 

L e t t e r of I b a s , for [% ^ e ^ o s i ] t h e a n a t h e m a will n o t t ransgress 

[1 word lost] aga ins t t h e synod a t Chalcedon, seeing t h a t t h i s 

praxis d id n o t t a k e place there , as y o u assert ' (4 7). 

( 4 3 ) Innocentius is silent on all this. I t is interesting in this con-
nection that the Syrian Orthodox do not quote the other explicit ac-
ceptance of Ibas' Letter, by Eunomius of Nicomedia: this has been ex-
cised from the extant Greek texts (ACO I I . 1, p. 400 with note) of the 
Acts of Chalcedon and survives only in the old Latin translation quoted 
by Vigilius (ACO IV.2, p. 160). Although the section must still have 
been in the Acts in 553 (see SCHWARTZ, Abhand. Bayer. Akad. Wiss. 32,2 
(1925), p. 12), the fact that it was not cited by the Syrian Orthodox in 
532 might suggest t h a t it had already been excised by t h a t date in some 
copies of the Acta circulating in Constantinople; in the present passage 
we are witnessing a less successful at tempt to suppress the other 'incrim-
inating' evidence that Chalcedon accepted Ibas on the basis of his 
Letter to Mari. (I should like to thank the Revd. L. WlCKHAM for 
drawing my attention to Eunomius' statement). 

(44) K R N . I a m baffled b y t h i s ; t h e R e v d . L. WlCKHAM ingenious ly 
suggests to me that this might hide χ ( = 6oo fathers of Chalcedon) + 
pv ( = 150 fathers of Constantinople — but in Syriac this should be qn), 
but it is hard to fit this into the Syriac sentence as it now stands. Cor�
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. »_jAcn A10A0 . (c) rdocn A\»rd c h s a rdAu^jX-ï t^[...] o o c o 

r d l o . r c l u G i s A&S3 Q»MT.rc rdA rdAsCUiAa rd&O^cü j&rd 

Aiocra idAa • ^»TSird τλ. οα»αα^τ£» » e n s O J S n rdArd . r d » * s 

rd&noa£>rëli ^ _ o c n A o o c n . . s. s A i p . r d J o a _ n A _ ^ s rdacn 

. . rdacn »en ^ o e i t O J GQo^oaAürd 

»»isard «^ o c a s ^*&.»ι^£3 a«. ·. OcoAOaAtïrd »»a rd°mcY>£rê* 20 

„^oAxird ^ i f ^ T - w ç»ia>rd r d ^ » r d »sa i * ^ ^_oAüre*a .. o o c n 

»sa r d l r d . r d i o a x A ^ s ooGacoioco Aiocna (d) » . j a* »*__ooj»A\a 

r d l s a w o . AasA« cVA&s »»A*»A\x.sa:i »sA\-tAfrd »saAia »A*rd 

rdA.sO.tA a rd-2in CCL2L rd . f-̂ >-» \ Ai Ai rd rdacn Α � λ . rdAireH^Co 

. r d » i o Ä A s o o c n »»evosa 

rdx.cra.1 . OQa_\OaA\Hrd rdÀaoa&rë* »»a «^ocrA oocn . « i s a r d 21 

.. r d a .cna c n A t i - ^ r d »_oA\_ird , i \ τ π · λ »*__rda .. o i � s a r d 

. Ο i s a r d GcnsaAi r d a e n s A r d o v . rdAscinAa »*a rdaeuacoÄrc* 

. . ç i A a a s a r d ! A\»rdT»s eins ^ ^ x i s s r d a -»icna 

A r d »»asa . r d a c n A a o c A o i s a r d oco^oaAiä rd rd&asoa&rê* 22 

Au rd τ. ι s a »A»rd . rdnApicra o e n a r d j u r d A&ao cocu�A^cnja 

rdAo acv»As .^^oAürd »»i_sorda v y r d . aCL-wA s «^ j j j t sard 

• a w a Acviks j ä n A w rcJsaaAisaa v y r d Awrd-a»ioo . rdAoiüa 

o i s a r d a »aAç a-. .. cvnA^ïcrA » j s a i u s a rdAia^_a r d i r d ä a» — 

. c n A t c A a n s A rdc\x.a r eArd Aurd.T.i-) rdoen reA jaxzn > a - s a 

»en * Qo»cû«kT2k r d J o a x A a s Αι ο en rdAa »^oAi i sard a AA�sa > a i s 78 b. 

cnAiä -^ rd [ l/2 line ] »sa Αλλ o s a i * j r d [*/. l ine \ ]\^sa Aiocoa 

AîW [ c 3 ] v y » r d a r d s a v u i_a.v. i»i»^ [ V« ^ne ] ° · r d a _ . e n a 

»*i5arda v y r d e n s Aiocra r d A a s [ r d ] » o a n \ -va Co G a c r u e 00 

. fM.fwvjow rdacn « ^ o A u rd 

(c) Sic. (1) Sic. 

rection to KDN ('thus' in Christian Palestinian Aramaic, but not Syriac) 
does not commend itself. 

η 1 7 5 . 
( 4 6 ) Cp I 47 (p. 177s2�4) in a totally different context (quoted by 

the Chalcedonians from Cyril's Letter to Eulogius) 
( 4 7 ) Despite the breaks enough survives to make it quite certain 

t h a t the Syrian Orthodox bishops t ry t o get their opponents to con-
demn the Letter of Ibas, seeing that they alleged that the dialalia of 
the Roman delegates accepting it did not really feature in the Acts of 
Chalcedon. 
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23 The opposing bishops said: 'We will not do this'. By their 
refusal to anathematize (the Letter of Ibas), they testified that 
this praxis did take place. But they were unable to offer any 
defence for this manifest wickedness, with the result t h a t the 
shame of their denial was apparent to the auditor and to all those 
who were present. 

24 When (all) these things had been said on this topic, they 
came t o the examination of the faith. The opposing bishops 
read the Letter of the oriental bishops t h a t had been written 
to the blessed Cyril concerning the agreement with him (4e). Fol-
lowing this, the Letter of the allwise Cyril, which took the form 
of a reply to the Orientals, was read out (4e). 

25 The orthodox bishops said: 'We acknowledge t h a t we accept 
both (letters), in accordance with the understanding of the wise 
teacher'. They then requested, saying: 'We have in our pos-
session letters of the blessed Cyril, one addressed to Eulogius (50), 
and another to the blessed Acacius bishop of Melitene (51). Let 
them be read out (too)'. 

26 Before they were read the (opposing) bishops said: 'We do 
not accept, for purposes of ecclesiastical law, those things which 
were not confirmed by the synod' (52). 
27 The orthodox bishops held up the discussion and demanded 
that this be put in writing, and that the opposing (bishops) 
should say openly t h a t they do not [% line lost] (53) which was 
written [% line lost] Cyril aft[er the sy]nod at Ephesus [1 word�
lost] for these things were not confirmed by the synod, and, ac-
cording to their word, they necessarily hold them not to be ac-
cepted. 

28 Then the orthodox bishops introduced Gregory the Theo-
logian who called (M) 'the law of the orthodox' all t h a t had been 

(«) In 433. 
(") Cp I 41. 
η ACO I.1.4, pp. 35�7 ( = Ep. 44)· 
(61) ACO I.i.4, pp. 20�31 (= Ep. 40). I 44 mentions the letter to 

Eulogius, the second to Succensus, 'and others'; the discrepancy between 
I and Η here is probably only apparent, for the end of the letter to Aca-
cius was attached to the second letter to Succensus in Dionysius Exi�
guus' Latin translation of the latter (see ACO 1.5, p. 303). 

(82) Hypatius' words are given in I 36 as follows: nos ea quae epi�
stolis eius synodicis consentiunt, suscipimus; quae autem non consentiunt, 
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A > V I ^ rdAa . o i s a r d r d l s o j A a »Acn <_»a rd°> nonArë* 23 
Aiocna oacnco . ^^^osa-vixia ocaxâj^Aird rdAa rdacnso . rdacn 
r d s T . o i ,°Λn rd*>ois xxâsa »»a , ^ o n ° n a • rdacn co»c»wi& 
rdiwCVSurA crA ^a»A\Aia rdl*.»rd . Q»»«.T.rd rdA r d A l ^ rdJcra 

. ^ o c n i i a ° i i , i rdAiAvens ^ o c a l A »jsajjoa »A»rdAo 
rdx- iA oAird . r d x . i rdlcn-s .» \ \ SoAird . »\cra 3-^0 24 
rdAiv^jd oocn »»i-e rdAscuAa rdÀC\cQQare*o . rcAicusi»coa 
rd i soA- A\cA Aiocra A\sAu»A\rda »era . rclküJ.vsa rdao_nco_Ärda 
Au»vpA>rd »era i A v s o . cnAicAa rdAicvsAx. AA ŝa cocA»iCLp 
v y r d C01S3 AiGcraa '»en . oA»ion A A S )niNi>a cral»a rdAti^rd 

.. reV&iasa Α10Λ r d i i i s n a 

»h\ ι η �saa »l_»acvsa . oi�Sird oca�^oaAnrd rdAxaCCLärë* 25 
»»w.q>rg30 reliai») rdsix^-ua cnl»a rdiAOce v y r d »»cn»AtïAi 
rdisoA^a crA»a rdAiü^rd »»ä»rds Aurd rdena ·. »»i-sardo oocn 
cninnre* rdiscAç AicAa »crao . n> 1 Î ^ O r d AicAa »era ccoA»ion 

.. »»ünAu rcliA^Asaa rdApco&rd 
Av^o.is »A*»a . rd°tnOQ^rë* o i sa rd . »»äuAua »»a > a n »sa 26 
cnoacfttoce »saa »A» re* ^ui »Aansa reA . rd»iAia-^. rdceosaj 

. »»iïAuLrd rdX 
OOcn . .vsAiQ . rCAAsA cnoa*»rd ACn&oaAiärd rdÄncoÄrdo 27 
rdVso η \a » »\cn .^o^sard�lao . isardAiAi rdsA\*»�> rdacn a 

c o o L i o n [ Vi line ] . s AnvAirda »» [ V2 line ] * rdAa . A u r d A i ^ 79 a. 1 

reA »Acna " U ^ »en [ c. 3 ] cooca&relsa cooacnl[oco iA\s] »jsa 

rcA A\»re*_Are* .. »^ocnAusa v y r d ο . ooGaonioco »sa iiA\[�x.rd] 

.. »»crA . �ι*"� rdAiiUnn Atta 

. rdAva.^sa\ oocn »»Ausa ocoa.oaA«ïrd rd&pcä&rd »soAio 28 
nd.c&a.GaAvïrdi rdcoosua bora . rdAüorArd AAsaJsa cocY»v^»"v^ 

neque damnamus neque velut legem ecclesiasticam sequimur; synodicas 
autem eius dico, sicut supcrius dictum est, epistolas quae a Sanctis conciliis 
et susceptae et confirmatae sunt, id est tarn earn quae ad Nestorium quam 
earn quae ad Orientales scriptae sunt. 

(53) Presumably 'accept' should be supplied. 
(M) Or. 2i, §37 (PG 35, 1128); the passage is also referred to by 

Severus, Ep. ad Sergium Grammaticum (ed. Lebon), p. 109. 



I <)() 

written by Athanasius, the great fighter in support of religious 

doctrine, despite the fact that these (works) had not been con-

firmed by the synod. 

29 Since the father and teacher Cyril had likewise aided the 

truth, his Letter to Eulogius was read (55). Once its contents 

had been seen, the orthodox bishops said: 'We are of a like opinion, 

and we acknowledge the single nature of God the Word incar-

nate (56), and we do not divide up the single Christ after the union 

into a duality of natures, even though we recognize their dif-

ference'. 

30 The orthodox bishops also wanted the Letter to Acacius of 

Melitene to be read out (57), but the auditor checked them: 'Much 

of the day has already passed, and', he said, 'it is altogether 

equivalent in its sense to that addressed to Eulogius'. 

31 The opposing bishops said: 'We too (will) introduce the holy 

fathers and show that they spoke of two natures with reference 

to Christ' (58). 

32 The orthodox bishops pressed them, saying: 'Show us the 

God�clothed fathers who (used) these words and said that it is 

right to call Christ two united and inseparate natures after the 

union; just as we have (ourselves) shown that they taught that 

after the union [it is right to speak of only a single nature of God 

the Word incarnate'] (5β). The opposing bishops promised: 'We 

will show this tomorrow'. 

33 The orthodox bishops asked that the emperor should not 

learn of the conversations from one of the sides (only), as had 

happened the previous day, but that this should take place with 

both sides present. They promised (that this should be so). 

Thereupon the session was dissolved (00). 

(55) Cp I 44. Η m e n t i o n s n o t h i n g of t h e long discuss ion of t h i s 
letter which ensues in I 45�9. 

(56) Cp S 2. 

( 5 7 ) According to I 50�7 this was also discussed (he calls it the second 
letter to Succensus, for reasons explained above, note 51). In Innocen-
tius' account discussion of Theodoret and Ibas takes place after that 
of Cyril's letters (see note 33). 

(5S) See next note. 
(59) The whole of this statement is quoted almost verbatim in S 2. 

I 58�61 gives 'two nature' testimonia adduced by the Chalcedonians 
already on the second day. No doubt the Syrian Orthodox bishops 
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A.Yua relsi rdA�CoicV^rdA »sAv�tsaa »�»A.»rd »»coA�ΐΑ rdia 

rdA Ga cru ο cas a JA. a^ . ctuctuAird rdcrArd AAuaa rdliAcu 

. »*aiA\x.rd 

. cool»ioo rdüAsao (e) rdsrd rdA\x.c\p ia^- rdla.cn a^o 29 

A\_»v-»Aird a~^o . co»iA_Grd AioAa »en cnAiaJ^re* A\»i_pAird 

rd-l-tcn . (') octv^oaAiird r d < \ n ο ά ι ° ι r e * Girard . cb�s cnAv»i».iAi 

icnasaa rdAAsa rdcnArda rdli�t a�uO . »J_u Ard »l»î»*iAv:sa 

re*Aicuaj» iA\s »sa reluuixsa a*A »l*^A&sa rdAo . »1*1 »»acvsa 

. »Ix^a» ^ , 0 en Αι Ο.Ά AXX �sn »Svrd . rdUAa rdAioq>»°>^\ 

»en rdAii^rd Aid . tdca_voaAiärd rd&p<x&rc* oocn »*=<-o 3° 

. ^_oJrd rdii^ rd^Osax.O . ^ p i m rdlA^Asaa oore* AioAa 

rd»ox.a .rdocn "isardo . rdsacua cnrel^oco »»a crA rdocn vas . 

. ctuiA^ord AioAa »crA rdU»»T» cooA l̂Si »en 

• M? »»Ανι^α »1*» Arda . oisard rdlsOxAa r c * < \ π O Q 2 > r ë * 31 

As». rdl'iS »*äAi oi inrda .. »ι_»ο_.ν»..:=αο rdAicnsrd rdx»a�nA 

. . rd_JA»X^3 

. »»isardo ^_ocrA oocn .isnAi rdooAoaAiärd rdAcipcaJLÄrd 32 

»saa oisard reAsàs »»ensa rdc/ArdA .»jcl'ai rdAicnsreA o o u ] 

jaai : rdx-ä&so rdA ord rdaÄMsa rdll'â. »»ïAi re*Aio»aw iA\s 

.. oA^rda ^cure* »i»cui »ι*> Arda »A»rd . rd*x»xJsA iJSarelsA 

i]co[»asa]a [rdAusa rdctArda rdi*A a»»] « rdAvcua*» iAvs »saa 79 a 2 

iA\sa .. c\»aoA\2Lrd [rd]As[ojA]a rdaooQû£krdo . [o»aosA ja.-u 

. Au »»OjjLsa [re!sa.o]» 

relAsa A^reli rdAa .. cArdx. ooa&oaAiïrd »»a reLAnaArd 33 

)ow »sa oaas-a v y r d r d ä ^ »sa a*> »sa AVsaAirda »A»rd 

0_»aoAucre*0 . r d n \ ^ »^ocn_»ïAi »*a »i-n a*»- rdAri" . rdsao» 

.. rd»x.oiÄ rdi-x- »Acn iAisO .. »^oorA 

(e) Ms pr. A. (f) Ms G capita Ai ï r d 

pointed out that no reference was made in any of the passages adduced 
to 'after the union', for in I 79 Innocentius says that when the second 
session broke up the Chalcedonian bishops 'prepared numerous testi-
monia concerning the two natures'. 

Γ ) Cp I 79. 

http://rdla.cn
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34 The opposing bishops, spurning the just request t h a t the 
orthodox bishops had made at the end of the evening (session), 
went in to the emperor on their own and informed him of what 
they chose (to tell him). Moreover the next day (61), without 
having yet provided the testimonies of the holy fathers which 
they had promised — indeed they could not have done so — 
they came together to the emperor and sent for the orthodox 
bishops to come too (62). They came, and the emperor asked 
them: 'What are you doing?'. 

35 They replied: 'By means of the statement supplied by us 
to your majesty, and by means of what has arisen in the two 
days' discussion, we have dispelled the opinion which, it seems, 
some people held of us, that we do not think in an orthodox 
fashion'. 

36 The emperor said: Ί am not of the opinion, either, that you 
do not think in an orthodox fashion, but you do not want to 
communicate out of excessive (scruples over) detail, and because 
of (certain) names which have been put on the diptychs'. 

37 The orthodox bishops asked if they could give an account 
of what had arisen in the course of the previous two days' dis-
cussions, [for] they wanted [ 3 % lines lost] he (sc. the emperor) 
said . . . you agreed with each other; I do not want to learn what 
arose between you in the dialogue' (e3). So he was unwilling to 
listen to their account of the discussion. 

38 He demanded of them, saying: 'Because you have not been 
able to come to an agreement, but have left the division without 
any solution and the schism without any healing, go off with 
those appointed by me to the archbishops of Rome or of Alexan-
dria and Antioch and Jerusalem, and ask them concerning the 
faith' (<*). 

39 The orthodox bishops declined to undertake the journey to 
the above�mentioned holders of sees, on the grounds of old age 
and weakness of body. They added in conclusion: 'There is no 
propriety in our going to those who hold the opposite view to 
our own and asking them about the faith'. 

(61) Innocentius' account of the third day (I 79�81) contains only 
generalities and praise for the emperor's speech. 

(e2) That the Chalcedonian bishops saw the emperor first on their 
own is specifically stated in I 79. 

(c3) The sense is unclear; perhaps it should be: Ί do not wish to 
hear unless (or, until) you have reached an agreement'. 
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rdAArdx. oAyX. aü rdAscuAa - A c n »»a rdAO-poaArë* 34 
O O S A O J L S . Oc*»a»GaAiïrd rdAnOtAre* .^Gcaisa cArdt-.i rdAurda. 
»sa »cnoAArdo . ^^ocn»ao»*V-i rd-Asa A10A oAs. .. rdoAa 
rdAicosrda rdAioäcooo Aiàsa rdA . ndsacua cniAisAo . os_»a 
rdoen A\»rd i * ^ rdlArd . CUCYM a»aoAvjt.rda v y r d rd.x'.aa 
A r d o C U A L O . r d A s a A»oA .soAi OxUiAird rdArd . ^_OorA 
. ^_cucn Ardo ©As. ο .. relàisa A10A ocoAGaAiäord rdAciPOoiArè* 
. . ^oAurd »»aas. »sa relisaa . i-sardo rd-Asa »^_OJre Arelx-G 
Avscn»Airda rd iAi^A a*s -Vita • »»i-sardo «^cucn c\is.G 35 
. s»»iAiAird »asacl» »»ïAia rdx- iasa »A»rd a»sG vvAicuAsA -isa 
»Axi'rdA Aiocra rdi_saaa v y r d a »en rdAicuisonsa »isa »1M »»ax. 

.. »ι*» . I S . iA\S3 Aurd—»iAi oAa oen v y r d . ^^AdA^sa 

rdAa « ^ O A A S . rd l rd r d l i rd i rd rd\Arda .. i�S?)rd reliAsa 36 

AAy^aa vy»rd rdArd . »_oAvJrd »is�jAisa Aurd—»iAi rdoen 

(ή rel&oAçA»'as cvsa»coAiA\rda rdcn.sa-x.0 rdAii»A\» rdAioAv»A\M 

. «^oAAioAvjuAia .^oAurd »*-s>̂  rdA 
»A»rd ^^GJ^Avxia .. cArdx, OceîtoaAiHord rdAOjoocArdo 37 
[2 lines] * oocn »JLS^ . rdx-iaa -asacu »»aAi »Acns »i»»iAiA\rda 79b. 
^oAcnYx. [ c 7 ] isard r d [ c 5 ] »» [c 2] »Acn [c 5 ] oocn 
»^OA.A\l*s .»-»lAiAirda »A»rd Ai»rd rd l rd r c a - rdA .. rdaa*A 

rdocna rdx-iaa rdV.u ._ ocoisa ^»sixia r d s , . rdAo . rdAAsiSW-s 
—- _S 

»^_oA\*»AJLre* rdAa AA ŝa . i sardo -»a ^_ocrA rdocn .v.sAi 38 
rdAa rdAio^xiÄl cnloAmax. rdArd : rdAio»ordA »__oAirdAia 
»Acn > i . 0A1 Osce ._ rdAicueord reAa r d n a c Ao rdAiQsalx. 
Ord . rdsaocnia rdADCoArc* »_»i A10A ..i.T.y2>AvS3 i_i.S3n 
«^cu rd cArd-x.o . }Ax.iordaG relx&A^jrdao . rd»ia-icn^Arda 

. rdcr\cusi»cra .1 Vsa 
rdA\jc*?a~x.Ai 0A._3.-D rdA ., ooo^oaAiard -»a rdA^coArd 39 
aA · rdAiGooicw «aïurd (") oi-sardAirda »Acn AioAa rd*»iorda 
rdAii*»rdo . r d i ^ k a cnAio'm-aao tdA<cva»co . rdA\s»-sA »»Ausa 
»Acn AioA Airdia »en re*AvAo oAa .. oocn »»-isard »soAi 

.. rdAicusa.cn AAjsa Ardxjo .. A»a rdAsoxAa -*s_iA\iaa 
(«) Corrected by the first hand from rdà.cA_2»»a=a . 
(h) Ms om waw. 
n cp s 3. 

http://0A._3.-D
http://rdAicusa.cn
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40 The emperor said: 'Then suggest some means so t h a t the 
union of all the patriarchs can be achieved (65) ; or, go (yourselves) 
to them'. 
41 The orthodox bishops say: 'The divine canons do not allow 
us, insignificant bishops in small towns, to provide any common 
(statement) on the faith (6e). Moreover, in the statement that 
we have provided and in the dialogue we have held a t the em-
peror's orders, we do not speak for the (church) as a whole, but 
we have (simply) made clear the liberty of our faith, as we have 
said' (<"). 

42 The emperor made the same demands, requiring them either 
to go to the holders of the other sees or to suggest some means 
[of union]. 
43 The orthodox bishops made further excuses, on grounds of 
the canons, propriety, and feebleness of body. 
44 After this the emperor asked them: 'Tell me if you are in 
communion with the archbishop of Alexandria?' (68). 

The orthodox bishops say: 'If that archbishop of Alexandria 
remains in the orthodox faith, then wre embrace communion with 
him'. 
45 The opposing bishops who were there demanded t h a t they 
should say openly if they were in communion with the archbishop 
of Alexandria in the same way as they themselves openly con-
fessed that they were in close communion with the archbishop 
of Rome. 
46 The orthodox bishops said: 'Everyone who confesses the 
orthodox faith and who, on the other hand, anathematizes alien 
and foul doctrines; who says that God the Word was incarnate, 
and t h a t he suffered for us in his flesh — (flesh) that is by nature 
subject to suffering and death; (that he suffered) of his own will, 

(°5) Cp S 3. Their suggestions do not survive in H, but are given 
in S 5�7. 

(66) Quoted almost verbatim in S 3. 
(e?) The phrase 'liberty of our faith' is indeed used in the plero-

phoria (Ps. Zechariah Eccl. Hist. IX.15 (ed. BROOKS, p. n 6 l e l 7 ) . 
C38) I.e. Timothy IV (t535). As is shown by H 47 this was evidently 

a matter of some delicacy, and the guarded reply of §46, using anti�
Julianist language, suggests that Timothy was at that moment a sup-
porter of the Julianists, rather than the Severans. Little is known of 
the course of events in Alexandria at this time, but some support for 
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rd»» Λ T**i cn�sa r d c o i o A »»asa o__«cn . i s a r d rd�Ajsa 40 

. . e^ocnAicA cAt ore rdî»i»aA7A »»^cn!L_a rdAicua-»» rdocoAia 
rdiö__r> »»c_A.sa rdA . -»iisard OQoAoaAiïOrd rdApctuArë* 41 
rdAü-iasi a rdACVjsQctäre* ooenao rdA- '·' * »-1 *»a rd»cnArë* 
Are* . CâliAl rdAioiSi»cra λθΥ�M rC t i C L ^ Το.τΛ _. rdAwäo__l 
»sa »lanAAird a->a ocn rdAAsajsao . »lscn»a »en rd»i_vi3A i ^ ^ 
. rdAusa J u v a s . r d o \ ^ AL»> a*» rdoen rdA . » laas . rd AiorAsa 

. . »lu-ard »lisarda v y r d ,^Aioisa»ena rdAioircl»» r d l r d 
rdocn .s jAi '.· rdA\_.sAi rocra a-, .ocra . .soAi »»a rd_*Asa 42 79 b. 2 
.».Gi-sardJa ord [c 5 rdAi]_>oa »alurd a»,- [*/« n n e .»__0 ] «A 

. [rdAicua*>a rd]coioA 
»»]_rdA\x_3a rdOttiAs .soAi [GC__,oa]Aiärd »»a rdAnctArd 43 
rdAioli»»*73G rdAvAoO r d i o i ö rdà\__<JsA »»A\»-sa a-* [oocn 

. rdi_vAa 
»__rda .A oi-sarda .. «__Q_ird Arélx. rdiAsa »Acn iAiso 44 
. rd»iaie__Arda rdi-Ojat-Ard j _ i a »__GAurd cnAioAAiox. »Us 
tdo α 'a ocn_irda . »�»i�sard Gco__oaAiïrd rdAo.non », °>rë* 
rd»iaicaiArda ocia rdi-CtäcnPird JX.\ rdAi-»»iAi r d A c u a u c n s 

. . craAioAa »en rdAio_\Aiox. »ii.au.si 
. »jsaAi (') rdoen Aurda rdAscuAa »Acn »»a rd°k notAre* 45 
.11 -1 »__rda . Ai . -d . \ N, .^oi-sarelia »^_OcnA oocn .is-iA) 
rel»iaic_iArda rdAoccAre* j _ i Gcraa »__acn»Aurd cnAiOAAiax. 
cnAiG_\Aio_A • 1 **• ι n la . a_aord A\»rdA_s^ »__çucna rd.i_v.rd 

. . relsaocnia rdAanctAre* j _ i a 
r d x l i s A_v »i_ua . oi-sard oct__oaAi"ird rcAO-aca tSvrë* 46 
rdi°Ac\» ^aiMSao vAcn-sa : rdAii»TJ_ rdAiGASa-cn rdao_5oa 
^».xJis^Aird rdAvA_M rdcnArda i-àsrdo . rela»ûLsao rd»v_,cvJ 
: rdAiO-i-sao rdx.0Jtu »craoAurd rdi__=a ocra : crA» a r d j c - a s o 

Sic. 

this suggestion may come from a fragment of a letter, not from or to 
Severus, preserved as f. 73 of Harvard syr. 22 (I hope to publish this 
in due course). 

http://rd.i_v.rd
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(both) sufferings that are natural and not in dispute, and death; 
(everyone who) distinguishes the time before the cross and that 
after the resurrection — with such a man we are in communion'. 
47 Now the bishops thought and were of the opinion that, if 
the emperor asked them about the (archbishop) in Alexandria, 
they should reply in a moderate way, judging and considering 
t h a t this was the most advantageous course for the subject under 
consideration (6B). [The rest is lost] 

(eo) The gist of the contents of the lost portion of H can be found 
in S 4�7 (see translation below). 

INDEX OF GREEK WORDS 

(numbers refer to sections) 

αγωνιστής 

αϊρεσις 

αιρετικός 

γάρ 

διαλαλία 

δίπτυχος 

Επίσκοπος 

καθαίρεσις 

κανών 

κίνδυνος 

λίβελλος 

µάγιστρος 

µέν 

νόµος 

ορθόδοξος 

28 

4. 5. 17, ! 8 

9, 22 

4, 9, 17, 2θ, 22, 27, 34, 

4 ΐ , 47 

ι 8 

36 

ι , 2, 5�34, 37, 38, 39, 

4 1 . 43�47 

17 

4 1 � 43 

17 

5 

3, I I , τ9 

ι 6 , 34 

26, 28 

2, 4, 5, 7, 9�14, !6�22, 

27, 28, 2 9 , 3ο, 32, 33, 

34, 37, 39, 4 ΐ , 43, 44, Φ 

παλάτιον 

πάντως 

πατριάρχης 

πατρίκιος 

πεισαι ap i s 

e t t p i s 

p y a s a 

πεπραγµένα 

πληροφορία 

πόρος 

πραξις 

3 

30 

4° 
3 

Ι, 25 

I I , 23 

43 

7, ι « 

ι , 2, 12, 13, 35, 4 1 

4°, 42 

19, 22, 23, 25 

πρόνοος p a r n e s 41 

p u r n a s a 

σύνκελλος 

σύνοδος 

συντυχία 

χάρτη? 
χειροτονία 

17 

3 

4, 9, ί ο , 13�17, 2ο 
26, 27, 28 

Ι 

Ι , 2 

ί ο 
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: rdAiO�sao rdi»'a 2». rdA G rd i l ï -> rdiù» λι . κ Ί . �. . . * \ t f f_xt 

iAus » ŝaa ocno . rd_A_i_o\ ^na�n »^saa bon : rd_l_si j c i A S a o 

. .»»Aurd ,οποδΑιο.χ. rdicraa . rdAoom 

. .^GcoA Av_.v»*AirdG rd<S ncaArë* j « >. oocn Λ a X »Aird 47 

. rd»j.yien «t\rda öcn A \ , -n »_o_3rd A r d x j rd^A-Saa ocnirda 
rdia-s». rdacn a o i » n o e u a a . rdsa ! ^ A A » ^ a i i u Aurda. •·» 

[ ] . rdA^-^sas rdocn )o»coa rdauA Aiocra 

Translation - Add. 12155 (PO 13, pp. 192-6) = S 

From what the orthodox bishops said in the presence of 
the emperor Justinian when they were summoned by him to 
make an apologia concerning the true faith and to suggest a way 
by which the churches might be united. The bishops are as 
follows: Sergius of Cyrrhus (70), Peter of Reshaina' (71), Thomas 
of Germanicia (72), Thomas of Dara (73), John of Telia ('*). 
1. When the emperor blamed them for leaving their cities 
without (due) cause (7S), they told him: Ά new sentence has come 

(
,0
) HONIGMANN, pp. 68�9. 

(
71
) HONIGMANN, pp. 104�5. 

(
72
) HONIGMANN, pp. 73�4. 

(7S) HONIGMANN, p. 104. See below, pp. 117�118, for the discrepancy 
with I 3 over the list of Syrian Orthodox participants. 

(74) HONIGMANN, pp. 51�2. John's part in the conversations is 
specifically mentioned by his biographer, Elias (ed. BROOKS, p. 59�60). 

C5) This will refer to their flight in 519, after Justin's accession; 
on the present occasion they had been specifically summoned from 'the 
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on the church, and this was the cause of our departure; for libelli 
were given to us all to put our signature to, (libelli) in which we 
were required to anathematize ourselves and those who were 
our fathers — and indeed more or less the entire world. For to 
anathematize Peter, archbishop of Antioch and all who remain 
in communion with him, and Acacius of Constantinople and Peter 
of Alexandria (76), as well as those who persevere (") in communion 
with them, (this) is nothing other than to anathematize ourselves, 
and, as it were, everything under the sky'. 
2. When they had openly (7S) shown forth their true (faith) in 
the presence of the bishops whom the emperor had brought to 
discuss with them, and in the presence of the (state) officials who 
were listening, and stated that ' the fathers taught us to confess 
a single nature of the incarnate Word after the union' (78), then 
they said to the opposing party: 'Show (us) the God-clothed 
fathers who used the words 'after the union we should call the 
one Christ two natures, united or inseparable', in the same way 
tha t we have shown tha t they taught tha t it is right to acknow-
ledge one nature of God the Word incarnate after the union' (80). 

The opposing party said they would show (this), but they 
failed to do so (8l). 
3. Then the emperor tells the orthodox that, because they had 
not agreed to what the diphysites said, they should go again (or 
now) to the patriarch of Rome and of Antioch and of Jerusalem (82), 
and offer them arguments, or provide some means for the peace 
of the churches (83). 

desert' by the dux Theodotus (not otherwise known: cp P.-W. sub nomine 
(no 39)); cp Ps. Zechariah, Eccl. Hist. IX.15 (ed. BROOKS, p. 11618). 

(™) I.e. Peter the Fuller (t488), Acacius (U89) and Peter Mongus 
(Î490). S 1 evidently refers to the two audiences which the Syrian 
Orthodox bishops had with Justinian prior to the arrival of the Chal-
cedonian bishops. 

(77) NATJ misses the sense here. 
(™) N A U mistakenly prints (and translates) 'ly'yt for gly'yt. 
('») Cp H 29. 
(80) A direct quotation of H 32. 
Π Cp Η 34· 
H Cp Η 3 8 . 
(83) Cp Η 4 o . 
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The orthodox bishops say: 'The canon does not allow five 
insignificant bishops, bishops moreover of small towns, to provide 
any common (statement) on the faith by themselves' (M). 
4. (85) When they asked (the emperor) if they might be dis-
missed to their homes (lit. places), the emperor said: 'Put down 
in writing t h a t you will not make any ordinations, and t h a t you 
will not baptize or give the sacrament to anyone apart from those 
who are with you' (8e). 

They refused to put this in writing, saying: ' I t would be 
an insult to the emperor if we were to agree with him in writing 
to the situation that he has ordered (i.e. the status quo)'. 

The emperor then said: 'In t h a t case, let each of you say 
t h a t he will not do any of these things; then you can go. Other-
wise you will be dismissed to Zeugma' (87). 

They replied: 'The divine laws do not allow priests to use 
oaths, nor can any man transgress an imperial order without 
danger'. 

The emperor said: 'Either bring Severus to suggest some 
means for the peace of the churches, or suggest one yourselves'. 

They said: 'We do not know where the holy Severus is' (88). 

η Cp Η 4 I . 
(85) S 4�7 constitute our only source for the lost ending of H. 
(8G) Cp Elias, Life of John of Telia (ed. BROOKS, p. 59) : 'The em-

peror ordered them with threats not to exercise any priestly function 
for the benefit of those who agreed with him (sc. Justinian; i.e. for Chal-
cedonians)'. So ms A, but Β has 'for those who do not agree with you 
(sc. the Syrian Orthodox bishops)'. Brooks' text and translation wrongly 
conflate the two readings (. . .ergo eos qui ci non consentirent. . .), giving 
the wrong sense: the text of both A and Β agree with the Summary here 
in having Justmian seek to limit the bishops' sacerdotal functions to 
their own party: they were not to try to win over Chalcedonians to their 
point of view (presumably Justinian had cases like those of Z'ura/Zooras 
or Mare in mind). 

(87) HONIGMANN (p. 75) conjectures t h a t this was because Zeugma 
( = Belkis) was a Chalcedonian stronghold at the time; in view of its 
military importance this seems likely: Procopius (Aedif. II.9.18�20) 
informs us that its walls were renewed under Justinian; cp also J . WAG-
NER, Seleukeia am Euphratj'Zeugma (Wiesbaden, 1976), p . 96. 

( 8 8 ) From Severus' reply to the emperor, preserved in Ps. Zechariah 
Eccl. Hist. IX. 16, we know t h a t Justinian wrote to Mm at about this 
time, asking him to come to the capital; (it is possible that this letter 
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5. They then pressed them to suggest some means themselves 
by which it might be both fitting and possible to achieve the 
peace of the holy churches. Under this pressure the orthodox 
bishops said: 'We do not think that those who (89) have specifically 
withdrawn themselves from communion with the opposite party, 
will be united, unless they (90) anathematize those who speak 
of two natures after the inexplicable union, as well as the Tome 
of Iveo, and what took place at Chalcedon in opposition to the 
orthodox faith'. They were silent, however, for the moment 
about any anathema of particular names out of consideration 
for the accomplishment of universal union. 

6. The bishops also said this: 'First of all the libelli of the Ro�
maioi must come to an end, to which all the bishops to�day hold-
ing sees have put their signature'. 

Such was the advice of the orthodox bishops if ways were 
to be found of achieving the peace of the churches. 

7. The emperor objected to this, (and said): 'Would (the fol-
lowing conditions), perhaps (91), be acceptable to them: they 
might anathematize Diodore, Theodore, Theodoret, Ibas, Nes-
torius and Eutyches, and accept the Twelve Chapters of the holy 
Cyril, while anathematizing what had been written against them; 
they might confess one nature of God the Word incarnate, but 
they should refrain from anathematizing those who speak of 
two natures after the inexpressible union, (anathematizing) instead 
those who hold Nestorian views and divide up Christ into two 
natures, while confessing, as a crafty device which they had dis-
covered long ago, together with the other side 'the two united 
and inseparable natures' (92); they should accept the synod at 
Chalcedon as far as the expulsion of Eutyches was concerned, 
but they need not accept the definition of the faith made there; 

may have been sent at the same time as the summons issued to the 
oriental bishops through Theodotus). It was only in 535 that Severus 
eventually agreed to come to Constantinople. 

(89) I.e. opponents of Chalcedon. 
(90) I.e. supporters of Chalcedon. 
(81) N A U misses the sense here. The extent of Justinian's con-

cessions is of great interest. 
(M) I.e. the Syrian Orthodox should distinguish between the or-

dinary upholders of Chalcedon and those who did so as a convenient 
front to hide their genuinely Nestorian position. 
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they should cease their anathema of the Tome of Deo; and the 
libelli of the Romaioi should not be suspended'. 

These things failed to persuade the orthodox (93). 
8. The bishops whom the emperor had brought to speak with 
the orthodox bishops are as follows: Hypatius of Ephesus, Stephan 
of Isaurian Seleucia, Innocentius of Amorium, John of Byzie (M) 
— the towns of these (two) are in Thrace — and Anthimus of 
Trebizond. These men found fault with Dioscorus because he 
was not (sufficiently) attentive to details in (the matter of) the 
reception of Eutyches, (failing) to examine him on the matter 
of (his) faith carefully on every point, as is right that everyone 
should be attentive to all the tricks of the heretics; but they had 
no complaint against him (Dioscorus) in matters of faith (9S). 

The Participants 

Our sources are somewhat at variance over the names of the 
participants: 

(1) Innocentius specifically says nos quidem eramus quinque 
et Uli vero sex. On the Chalcedonian side he gives (I 3) Hypatius 
of Ephesus, John of Vezina, Stephan of Seleucia, Anthimus of 
Trebizond, as well as himself. With this H and S are in agree-
ment. Innocentius also mentions that Demetrius of Philippi was 
amongst those summoned by the emperor, but owing to illness 
he was unable to attend; the silence of H and S is thus not sur-
prising. 

On the Syrian Orthodox side Innocentius lists (I 6): Sergius 
of Cyrrhus, Thomas of Germanicia, Philoxenus of Dulichium, 
Peter of Theodosioupolis ( = Resh'aina), Iohannes of Constantia 
(== Telia) and Nonnus of Ceresina. Neither Philoxenus (96) nor 

(93) I t is a pity t h a t the summary does not specify whether all 
or only some (as would seem likely) of these conditions were unaccep-
table; the matter of the libelli would have been an obvious stumbling 
block. 

(94) Corrupted t o Beroea in the manuscript; cp Η 2 for the list. 
In both Η and S Maronia has been corrupted. 

(95) Cp H 4�9; evidently the most important outcome of the con-
versations from the Syrian Orthodox point of view, which is not sur-
prising in view of Justinian's legislation against heretics. 

(*·) HONIGMANN, pp. 72�3. 
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Nonnus (97) figure in the Syriac list (for which we have only S) ; 
in the case of Philoxenus this is not unexpected in view of his 
subsequent defection. 

(2) The Syriac summary agrees with Innocentius over the 
Chalcedonian bishops, but for the orientals it gives: Sergius of 
Cyrrhus, Peter of Resh'aina, Thomas of Germanicia, Thomas of 
Dara and John of Telia. Philoxenus is omitted and Thomas 
of Dara replaces Nonnus of Circessium; the order, too, is slightly 
different. 

(3) Elijah in his Life of John of Telia (ed. Brooks, p. 59) 
specifically states tha t there were eight bishops on the Syrian 
Orthodox side, of whom John of Telia was one. 

Even supposing t h a t both Nonnus and Thomas of Dara were 
present, this would still only make the number up to seven. One 
possible solution is to suppose t h a t the number eight included 
the abbot John bar Aphtonia, who is known to have accompanied 
the bishops (see note 8), and who may be the author of H. 

Innocentius' letter compared with H and S. 

I t is instructive to compare the accounts of the proceedings 
as reported by either side, and it is hardly surprising to find that 
each gives a rather slanted picture, passing over in silence devel-
opments in the discussions that proved embarrassing; likewise 
each gives proportionately more space to the speeches of their 
own side. Here I list the main topics as given by the various 
accounts in order to facilitate comparison between the documents. 

Innocentius Syrian Orthodox (H and S) 

— Preliminary audiences of Syrian 

Orthodox with Justinian ( Η 1, 

S i ) 

Preliminary audience of Chal� — 
cedonians with Justinian (4�5) 

Day 1 (I 6�18; H 4�10) 

Strategius' address (7�8) — 

(97) HONIGMANN, pp. 53�4. 
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chartula of Syrian Orthodox (9) cp H 2 

Reception of Eutyches by Dio� H 4�9 (98) 
scorus (10�18) 

— Ordinations stemming from 
Chalcedon (H 10) 

Day 2 (I 19�78; H 11�33) 

— Procedural request (H n ) 

Recapitulation of Day 1 (19�20) — 

cp 22�8 

Syrian Orthodox objections to 

Chalcedon 

Their 'one nature' testimonia, 

allegations of forgery (22�8) 

Discussion of technical terms — 

subsistentia and natura (29�32) 

Flavian's rescript to Theodo� — 
sius (33) 

Cyril's testimonia (36�63) H 24�30 (··) 

Purpose of Councils (64�7) — 

Theodoret (68�73) H 14�17 

Ibas (74�8) («ο) H 18�23 

— Procedural request 

Plerophoria read (H 12) 

H 13�14 

cp H 12 

Day 3 

For Day 3 we have from Innocentius only a very general 

statement, praising the emperor's speech (I 79�81), in contrast 

to the much more detailed accounts in H 34�47 and S 3�8. 

The remainder of Innocentius' letter (I 82�90) is concerned 
with subsequent events not covered by H or S : the oriental bish�

(98) H has no mention of Flavian and Eusebius, who both feature 
in Innocentius. 

(") H omits all reference to the discussion of the Letter to Eulogius, 
retailed in some detail by Innocentius. 

(10°) Innocentius is silent on the episode of the dialalia of the Roman 
delegates concerning Ibas ' Letter to Mari. 
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ops, he claims, have it insinuated to the emperor tha t the Chal-
cedonian bishops did not believe deum passum came, but this is 
disclaimed by Hypatius (I 82-6) ( m ) . 

The final paragraphs (I 87-90) speak of another audience the 
Chalcedonian bishops had with Justinian, during which he told 
them how, before receiving the bishops on Day 3, he had gone 
to the oratory of the archangel Michael and prayed to God as 
follows: 

si in veritate uniri habent nobis, magis autem sanctae 
ecclesiae tuae, compunge eos velociter consentire nobis; 
sin autem nolunt, praepedi eos, u t ex ipsis magis culpa 
nascatur et non ex nobis (I 88). 

Innocentius goes on to report tha t of the oriental bishops only 
Philoxenus was won over, although subsequently some clergy 
and monks accepted communion with the Chalcedonians (I 89); 
from some of these he learnt (by way of an interpreter, since they 
only spoke Syriac) tha t the Syrian Orthodox bishops had told 
their flock tha t the Holy Spirit had left the Chalcedonian churches 
and their baptism (I 90) (102). 

Conclusion 

Our document is not without contemporary interest, in view 
of the renewed theological discussions between the Syrian Or-
thodox and both Catholics (103) and Orthodox (104). Reading the 
accounts of the discussions of 532 as reported by the two sides 
one can readily enough see tha t each party has given a biased 
account of what must have taken place, dwelling on points where 

(1 0 1) Justinian's so-called 'Theopaschite formula' was issued on 
15 March 533; this provides the terminus ante quern for the discussions. 

(102) For similar claims (this time by East Syrian bishops), see 
Chronicle of Seert §94 (PO 13, p. 572). 

(los) High-lighted by the visit of His Holiness Mar Ignatius Ja-
coub III to the Vatican in October 1971; for an English translation of 
the common declaration of Pope Paul and Mar Ignatius Jacoub, see 
M. FOUYAS, The Person of Jesus Christ in the Decisions of the Ecumenical 
Councils (Addis Ababa, 1976), p. 237. 

(104) Cp FOUYAS, op. cit., pp. 212-32, and the various articles in 
Greek Orthodox Theological Review 10 (1964/5). 
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they felt they had scored, and passing over in silence awkward 
moments; nor is it difficult, with our hindsight, to discern certain 
shortcomings in the attitudes of both sides, and to detect the 
reasons why the conversations failed to achieve the goal which 
Justinian had in mind. One may conclude with the hope that 
the modern successors of these good bishops will learn from the 
mistakes of their predecessors and achieve success where these 
had failed (">ä). 

(105) For a preliminary presentation of the text pubUshed here see 
my "The Orthodox - Oriental Orthodox Conversations of 532", Apo-
stolus Varnavas [Nicosia] 41 (1980), pp. 219-27. Justinian's conversations 
with Paul, the East Syrian bishop of Nisibis, probably belong to much 
later in his reign (562-3: see A. Guillaumont, "Justinien et l'église de 
Perse", Dumbarton Oaks Papers 23/4 (1969/70), pp. 39-66). 
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A M O N O T H E L E T E F L O R I L E G I U M IN SYRIAC 

Among his many contributions to the study of theological develop-
ments during the centuries immediately following the Council of 
Chalcedon Professor Albert van Roey has published a group of short 
Chalcedonian texts in Syriac — something of a rarity in this language ' ; 
accordingly it will not be inappropriate to honour his 70th birthday 
by drawing attention to some sixth and seventh-century Chalcedonian 
excerpts to be found in a Syriac florilegium preserved incomplete 
in British Library Add. 14535. 

Add. 14535 is written in a neat serto dated by WRIGHT to the ninth 
century and contains a very miscellaneous assortment of texts2. The 
acephalous florilegium with which we are here concerned is to be found 
on ff. la-20a, and this is the only item in the manuscript which takes 
up a specific christological position. According to WRIGHT it is la 
treatise against the Nestorians compiled by a Monophysite' . Likewise 
GUILLAUMONT, who published the interesting dialogue held before 
Justinian between a 'Nestorian' and an 'Orthodox' (ff. 16b-20a), also 
speaks of the text as 'd'origine monophysite '3 . An examination, however, 
of the post-Chalccdonian writers cited in the course of the florilegium 
will quickly indicate that the author was a Chalcedonian, for we find 
cited a number of staunchly Chalcedonian writers : Pope Vigilius, the 
Patriarch Menas 4 , Justinian, St Symeon the Stylite of the Wonderful 
Mountain, Anastasios 1, patriarch of Antioch, Heraklios and a certain 
George the monk who wrote against Severus and Julian. 

Further scrutiny of the florilegium in fact provides an even closer 
definition of the compiler's theological stance, for, while the extant 
section headings are straightforwardly anti-Nestorian in character5, 

' Trois auteurs chalcédoniens syriens. Georges de Martyropolis, Constantin et Léon 
de Harran, in Orientalia Lovaniensia Periodica 3. 1972, p. 125-53; his opening remarks 
are very relevant "'L'apport des Melkites et des Maronites à la littérature syriaque 
a été minime si on le compare à celui des Jacobites et des Nestoriens. Ce qui nous en 
reste est d'autant plus précieux et mérite d'être recueilli soigneusement". 

2 W. WRICVHT, Catalogue..., no. DCCXCVIII (p. 796 9). 
3 A Gmu AiMOM, Justinien el l'église de Perse, in Dumbarton Oaks Papers 23/24, 

1969-70, p. 41-66 (esp. 52). 
4 Nicknamed "vessel (mânâ) of wrath" by Michael the Syrian. Chron. IX.xxix. 
5 Printed by WRIGHT, p. 796 (ch. 6: "A chapter showing, by means of testimonies 

of the holy fathers, that the holy Virgin Mary gave birth to God"; ch. 7 ; "a chapter 
showing ... that God was crucified for our sakes in the flesh"). 
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the acephalous earlier part of the collection is clearly aimed against 
the doctrine of the two wills (ff. la-7b) and the two operations or 
energies (ff. 8a-12b) in Christ; in other words, we are dealing with a 
specifically monothelete florilegium. A note by the compiler on f. 12b 
makes the matter perfectly plain : "following this patristic opinion we 
understand one operation for Christ. That we should call 'two operations' 
the properties of the (two) natures and the things performed in them 
(sc the natures), as has pleased some — we have not found that the 
holy fathers employed such a usage, and likewise it does not seem 
to us to be correct and appropriate to the t ru th" 6 . 

In the present article I publish those excerpts which are drawn from 
sixth-century writers, and leave aside for another time the quotation 
from Heraklios' Ekthesis and the fairly extensive extracts from George 
the monk. 

First of all we may take a group of three which belong to around 
the time of the Fifth Council. 

I. Pope Vigilius 
On f. 9b we have the following excerpt: 

ΙηαΛπ o i a i i £*> κ Ξ λ ο ο ί λ λ rd^-UiApâ oa - ' - y p «<χ_,χαΛ 

γ & λ 1 λ ∆ � χ » < \ µ T£A Law 

^»Λ OJffl .· K'ànJL» rtfcnirtf vm.->fr\t^i\ ι ^ Λ Λ Λ γ < ∆ . 1 άοτ∆ 

r(f\MO r i â o - i _ a V M O rĈ SaCULX» ,Ίµ ,οηολν.Κ'Λ re"M t T�TJA 

• jJj�SwyjOa iV^c\_>.\.�i.s._�g» 

Of the holy Vigilius, patriarch of Rome, from the libellon to the emperor 
Justinian. 

Whoever does not confess that God the Word was incarnate, that is to say Christ, 
that he is a single hypostasis (qnömä) |and a single person (prosopon) and a single 
operation, him we anathematize. 

This text can be identified as coming from Vigilius' letter to Justinian 
preserved in the Latin Acts of the Fifth Council ; the corresponding Latin 
(ACO IV. 1, p. 187 3 1 " 3 2 ) 7 reads: 
qui non confitetur incarnatum deum verbum, id est Christum, esse unam 
subsistentiam et unam personam et unam operationem, anathematizamus. 

6 See also the compiler's note following the quotation from Symeon the Stylite 
(printed below). 

1 Compare the passage (according to SCHWARTZ a later forgery) attributed to 
Vigilius in Liberatus, Breviarium 22 (= ACO II. 5, p. 1388"). 
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2. Menas, patriarch of Constantinople 

Attributed to Menas we have two short excerpts : 

(a) on f 3b 

• V J�\,\ a ~> rcSajomVl i^<Va <η.>\»_;^�ϊΑ Α^χ,ογΛ o l n i \ 

i t S u f f * » jk.c\�Z�> ^ S J T J J ^.i iJJrt ' '̂�•�^o -T-ä ν ι τ \ Κ'λ ,\ Y»W 

.\A : mivcvjt jK^ ^ i u K O mfc\ooArnl rcfi. η�, ,οοολν.κ' ^ . i w r n 

m τ a j . i τ < \ . � > ο _ ο Α λ ,οοολν.Γΐ'Λ r^j j · »«�"V crA _·ο_χν^> γ Λ ο ο ^ O 

rtfjejK' i a i o ^ γ Λ ο _ » Λ K'Jnij» riO�Ar<i ^ * 1 " ,\A 

^ > ό ι η rrtTJcA r f ' i \ r Ù L » λ α ^_Μ iui<n."H ·. iuriVicvjjA 

.T�U.1 Γ ώ ν ^ Γ Λ .^»CV�MLSB r<x_*'Ajo rC'k οχηΚ'Λ K'ift ΟΛ οτυη_τ> 

."UM f<i_Äcr> •. oo i . \ A oco rcCxjTjso γ ϊ Ό Λ κ * Γ « Ί ι > ι T*T» ,o->oàv.rc' 

.Γθλ_.Λ τ<Ίΐι �i^. a r ^ ,moà\*r^ 

Of the holy Menas, patriarch of Constantinople; from the libellon which 
he proffered to Vigilius pope of Rome in the palace in the presence of 
Justinian the emperor. 

Because some people mistakenly say that in our Lord Jesus Christ the will of his 
divinity is different from that of his humanity, thereby demonstrating that Christ 
is in opposition to himself, dividing (him) up into God the Word separately and 
the man separately, we fittingly, being advocates for the truth, are demonstrating 
by means of testimonies of the holy fathers how, just as Christ is one, God and 
Man, one and the same, so too his will is one. 

(b) And on f. 9b, following immediately after the excerpt from Vigilius: 

^JS on ι\c\Aft,i.t.\/i�\;rt>cv�p.i riCÄ-üO^a rdt<sn rd*L^.vo.i 

.ρώ>»οσΐΛΛ «^ii�UL^a α>Λ ι \ \ j a ^ . a m . · . ! ^ c v A o a · ^ 

rc"m . p 6 f < s a . rtfi_a.m oco •issri' Γί'ίΛΟλΒκ'Λ κΊ\»α_»>λι ^ υ » Λ S i « 

rc*t t . r^ i ·. %,o_w IV'T > . Ί χ > ri'ia o x a r i ^ rr t\Q AAA�*W l a s Ai�tCO 

XM ' r iOAr^ ivJuj.AjDO inur^—.'iik : γϊΌΑγΛ rVn «\oivo ΓΛ\:υ»_ 

o m l u . ! ^ a r i / i-OL-oio-â àwljK) K ^ c u . y - i . i ··*> rC'.Ajjo ^ * • 3 -

Of the holy Menas, patriarch of Constantinople, from the libellon which 
he gave to Vigilius patriarch of Rome. 

After providing the testimonies of the fathers he said as follows : Menas ; Sec 
now, by means of the teaching of the holy fathers we have shown how the 
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catholic church of God correctly and in piety preaches one will and one operation 
full of salvation, just as our Lord Jesus Christ is one. 

Since neither of these is from the libellus of Menas to Vigilius 
(CPG 6931 = GRUMEL, Regestes 1,1 no 242, dated AD 552), we must 
presume that it is from the lost discourse before Vigilius (of the same 
year), to which reference was made by the patriarch Sergios in his letters 
to bishop Kyros (MANSI XI, 525CD) and to pope Honorius (MANSI XI, 
529E, 532A), and which 'the archontes and the whole synod' at the Sixth 
Council declared to be πλαστός καί φάλσος when it was read out 
(528D). As GRUMEL pointed out, it is by no means certain that the 
Council's judgement was correct in this matter, even though it is 
specifically stated that the libellus was to be found among the texts on 
the three forged quaternions that were discovered to have been inserted 
into the Acts of the Fifth Council (MANSI XI, 225CD, 528D) 8 . If, as 
seems very likely, these Syriac excerpts are from the lost libellus, then the 
case for its authenticity becomes somewhat stronger: since the Syriac 
compiler of the florilegium is not likely to have derived the piece from a 
copy of the Acts originating from Constantinople, where the alleged 
tampering took place, either one must suppose that the 
Constantinopolitan forgers took good care to propagate their forgeries 
outside the capital as well, or that this libellus of Menas did indeed form 
part of the genuine text of the Acts, and as such was available in official 
copies of the Acts in Syria. It is interesting too to note that this libellus of 
Menas was also indirectly known to the Egyptian anti�Chalcedonian 
writer John of Nikiu, who has the following somewhat garbled account 9 : 
XCIV.14 And a man named Menas, who had previously been patriarch of 
Constantinople, wrote to Vigilius, patriarch of the city of Rome, to the following 
effect: 'There is only one will and one volition in our. Lord and Saviour Jesus 
Christ. And we believe in God in perfect fear of heart, instructed as we are in the 
teaching of our fathers'. And all the discourse was in the hands of John, patriarch 
of Constantinople. 

3. Justinian 

On f. 3a we have 

, � ο \ , η . Λ » Κ > ^n .A.�v �ι QaA m w o r£s\ o m rtxA."» rdi*i*A^a>ci».i 

ηΛ^.,^η ι v̂ wT ,\.n n o A mA h a x . 1 

8 Regesles 1,1, no 243; similarly G. WEISS, Studia Anastasiana I, München, 1965, 
p. 204 note 5. Compare W. SPEYER, Die literarische Fälschung im heidnischen und 
christlichen Altertum, München, 1971, p. 199, 276. 

9 Tr. R.H. CHARLES, The Chronicle of John, Bishop of Nikiu, London, 1916, p. 149. 

http://file:///c/Aft
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»_IVi>i\f<O T�fri � i ^ r C ' .�VA γ Λ τ Α γ Λ r i ' à v i i ' J O r<?\s _.."! 

^)β Χµ r<L*t, · Χ2Λ � ^ o τ . ^ i ^ s ,οοολν.κ'Λ o c o : ^_o�\c\_a AA�S»a 

J A L M iv.rdi i_ri_. Κ"λ\α�ϊ>ιΑο ( < i L u A .· K'Jnj_..'Lo rC"i\a_»kAi\ 

r^ iv^A* C O J L ä ·. rrtvAiWA οΛ, Λ Κ ' λ Μ , . ν ο ^.Λ f t i x A j • Α.�ι.η Λ 08 � ι� ι 

.CXIJLAJ (Ti.iv.K' ο Α » λ λ OC0.1 .· coA K O m àv.K' rt'&vAjm.'l ml».l 

, ο ο ο λ ν , Κ ' γ Λ ^ Ο ο Α γ Λ rXf.vt. t T?î3L"> γ < Ί ι � I _ . mAr> . α γ Λ Α \ , · π 

•jajaoA �iiv3o . . a A r ^ o>o_iJïLjà\r<' r U L i ' i o 7^-^-1 οοο.Λ ff> λ »Κ* 

.'V5QK' *. Α ^ Λ ^ O «<*�^ ι f f l ",m οΑ»Λ Qa_»J»V^ 

Of Justinian, the great and all�praised emperor, from the Edikton made by 
him against the Agnoetai. 

The only�begotten Son and Word of God, having become incarnate and 
innominate for our salvation, who is our Lord Jesus Christ, one of the Holy 
Trinity, willingly for our sakes accepted in the flesh sufferings and death. The 
holy soul of the Word possessed the entire knowledge of the Word whose soul it 
was, for the entire will of the divinity is in Christ, as Athanasius, who is with the 
saints, taught. And after he put forward his chrêsis, given above, he said. 

T h e a b r u p t end ing is evident ly d u e t o careless excerpt ing, for there 
follows immedia te ly ex t rac t form G r e g o r y of N a z i a n z u s ' s s econd homi l y 
on t he Son. 

T h e text is evident ly a new one, and n o edict of Jus t in i an aga ins t the 
A g n o e t a i is e lsewhere specifically m e n t i o n e d 1 0 . T h e w o r d i n g of t he first 
sen tence is charac te r i s t i c o f Jus t i n i an ' s ex t an t theological wri t ings , a n d in 
pa r t i cu l a r o n e migh t c o m p a r e his edict o n o r t h o d o x y (551), p reserved in 
b o t h G r e e k a n d La t in ' ' : 

Όµολογουµεν δέ αυτόν τόν µονογενή υίόν του θεοΰ, τόν θεόν λόγον ... 
δια τήν ήµετέραν σωτηρίαν κατελθόντα εκ των ουρανών καί σαρκωθέντα 
... ος έστιν κύριος ΤησοΟς Χριστός είς τής αγίας Τριάδος ... παθητός 
σαρκί, απαθής ό αυτός θεότητι. 

It is t h e se con d sentence, of course , w h i c h is specifically a i m e d a t t h e 

A g n o e t a i w h o asser ted t h a t C h r i s t ' s soul h a d o n l y l imited k n o w l e d g e 1 2 . 

1 0 Michael the Syrian, Chronicle XI.ix, however, considered that the Fifth Council 
was aimed at the Agnoetai among others. For other extracts from Justinian's edicts 
preserved in Syriac, see WRK;HT, Catalogue .... p. 925, 946 and 975 (cp also J. LEBON 
in Le Muséon 59, 1946, p. 521 note 17). 

11 Ed. E. SCHWARTZ, Drei dogmatische Schriften lustinians. in Abhandlungen der 
bayer. Akad. Wiss., phil.-hist. Abt., NF 18, 1939, p. 7229-74'. 

13 Agnoetai were found both among Chalcedonians and the diakrinomenoi; ihe 
monks around Jerusalem, mentioned by Eulogios (apud Photios, Bibliothëké, codex 
230 (284a)) will presumably have been Chalecedonian, while Themislios of Alexandria 
is specifically stated to have been a 'Severan' by Photios elsewhere (codex 108). Un-
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4. Anastasios I, patriarch of Antioch 

F r o m A n a s t a s i o s I (559-70, 593-8) we h a v e t w o excerpts : 

(a) on f. 4a 

r<n ir.o_u.l i<AÜO_i- k f t i l ^ r d U T n a . ! , \ ia(7) O O U K 1 

Κ ' λ . » . ^ Î A C A S , m ^ » γ ^ λ & λ Χ λ » t<^A.s.�*w » ^ » 3 r<2L*r^ àv.rC'vàv. 

^ Ä I U U U J 3 0 .πχ.λν.Κ'Λ jjusaut�fev λν*Κ'—*ΛΑΛ I ^ C U U L O O 

Α �ι n o A ^ W T > , \ J » v i ι n \ refj Οι �>Λ K'Wjh.Âfet .· J v f t A i r t 

: r 6 » j j a i ^ b K ' i K ' v s . r*Cjt.iva.À\jaao r û o t o γ £ » ο ϊ λ ri'inis*. λ λ\ 

• σ Α λνΛ rC"iit\rcf en \ Λ. \ �\ Γί\�Λ>λ\λ\Λ rCifU^�AJA.l ^) K ' ^ f t J � i C U U P 

. , m Κ Ί λ ι rC^NO U � i\, fS>3o rtiiml .moàv . rC ' Χλι ' · \ «*'«• *v�

. \ι\ n ih=> ^93θ 

r< ' i\oaArC' Λ . 1 o m K i n , ι T * D o co ν « Λ J i a m o r n j K ' 

Λ . « ·. rc"\ y.�\o_a κ Α λ ο rcULACn » κ Α λ : « a . a j s o γ Λ \ λ _ τ λ Κ Ό 

ι ^ λ η ΐ . Τ � ΐ Λ ' π ^ Λ Αλ . Κ Ί µ r^Vn * · � » ^ .��»π r t * i . �ι,� . m o i v . r C ' 

V k ä o r C K L L A A A O J L rd i j -3 -A. i < u i k a . V ä : K I U L ä A r c i r d a . i 

K".-i_u .' -^MCTA^. ^Acn λ * 3 cA rd a �**/ '. ι < β Λ ι re lu Àvi^iVi 

. , λ ^ Κ " « m τ ι Κ . κ ' — . ' ί λ\Λ K/w, i T t n rc '^O�i . i n v ^ 

Anastasios patriarch of Antioch, from the letter to Marinos priest and 
grammatikos of Apameia. 

If in a human being like ourselves the entanglements of ordinary (lit. common) 
thoughts allow (lit. give) a single operation to be thought of, how much more so, 
where the union is much more exalted than the one that applies to us, should a 
single operation rightly be considered 1 3 to exist. And in a human being like 
ourselves the deliberation (tar'itä)^ of the flesh very frequently opposes and 
struggles against the deliberation of the spirit, (whereas) in the mystery of Christ 
there is absolutely no place for any opposition of deliberation to be seen, for a 
single will (sebyänä) and a single volition (mestabyänüta) exist for him. 

And after a little : 

published excerpts from a refutation of Themistios by Thcodoros (another Severan 
according to Photios, ibid) survive in Syriac (CPG 7295, and see T. HERMANN in 
Zeitschr. für die neutest. Wissenschaft 32, 1933, p. 287-93). 

13 A caique on δοξάζεσθαι. 
l i This will represent γνώµη, "will', or "free will'. 
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If then Christ, who is composed of divinity and humanity, is one without 
confusion and inseparably, (then) there is one will and one volition. Now every 
operation appropriate for rational beings proceeds by assenting to the authorita-
tive or deliberative will (sebyänä sultânâyâ an kit tar 'ttânâyâ) ' \ (so) how can we 
not, by means of these (analogies) arrive at rightly considering there to be a single 
operation in Christ? 

(b) O n f. 9 b c o m es a fur ther excerpt f rom the s a m e let ter : 

^n r t > ' ^ " * V " ^ - 1 K ^ - w V L j a Κ/Ί �π.νο QoApCo�ίΚ' Kiz_».U.1 

. Κ Ί τ ϊ < \ γ ? Λ r<* ι τ η ρ ώ _ . ΐ Α &\θΑ.Λ K ^ V ^ r ^ 

A.C�Z�· ί » , m o i u K ' χαιΛ Γ ώ ν Α Γ Λ . s m ^ k v κ ∆ ν * _ ^ Κ / 

ri\M Art? K / o c o k K l t A r n j j i s ^ r ^ o VOU3^\K/Ï! rt?*i . y~n 

^ . V » ^ ^AcrA Λ Ο Μ,Α.�ι i r O n K ^ ^.λ\Λλ\ cA . O T L � Λ ^ C U I � I ν ·?? 

. K*)j\c\_i.TüLJWJ?3.I K l a u . .ui\iwàvï>3 rCÀ\oKUt_^&A κ Α κ " 

.AA�o "i&vso 

K'KiAj.'.i ^ Η Α ^ ι λ ν ί β λ α .· K i u v s Λ*Λ κ ^ λ ο « w � > . λ A i ^ m o m a r i * 

,co Kl i j s j �. κ / λ ο � ι co*^v*K/ K ^ O J L . I K / ' ^ î C V J . I - I V 3 J K/.vw : κ 1 ι Λ . * ν λ 

. \ i o K i » j A K/Sco K1ULJOCJ99.1 ΚΛΚ/"Ϊ_= 3 γ Λ Κ^Ο�η�ΟΟ�Λ�Λ K/'̂ \\.~> 

K/."VA> '. o t T U i l Κ"λν»Α_.'Λ ^ρ1ο^\.τ.�π ΛΑ .· t J U ^ ^ K " . ! _ » j i m 

iv�K'iv. iu« , m o i \ . r < ' .ν*»Λ o r n a κ/ / Α γ π λ i ^ v a j . i � i y ."aa o i . i u K ' 

. τ 3 •>• " « ι e m 

Of the holy Anastasios I, patriarch of Antioch, from the letter to Marinos, 
priest of Apameia. 

If it is not granted that, just as our Lord Jesus Christ who was incarnate and 
innominate is one, then let it be the same with his single operation : we would not 
(just) be saying that there were two, but the matter of the operations would be 
extended to a multitude (of them). 

And after a little: 
If then in our human creature man, where the properties of the natures are 
preserved, we acknowledge a single operation that is equal (sâwyâ), what is the 
cause of difficulty is saying this in the case of the mystery of Christ? These 
(natures), whose properties have been gathered together safely preserved, have a 
single operation, provided that he who activates is precisely one. 

T h e s e a re b o t h new texts , a n d n o le t ter of A n a s t a s i o s I t o M a r i n o s 
pr ies t a n d g r a m m a t i k o s o f A p a m e i a is o the rwi se k n o w n . M a r i n o s , t o o , 

15 This presumably represents θέληµα αύτκςούσιον καί γνωµικόν. mestabyänüta, 
above, will render ευδοκία. 
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w o u l d a p p e a r t o be u n k n o w n f rom o t h e r source s (he is of c o u r s e t o be 

di s t inguished f rom a n o t h e r slightly earl ier M a r i n o s of A p a m e i a ) 1 6 . 

T h a t A n a s t a s i o s used m o n o e r g i s t p h r a s e o l o g y is well k n o w n f rom his 

e x t a n t wr i t ings , e . g . 1 7 δ ιό µίαν µέν τ ή ν έ ν έ ρ γ ε ι α ν επί Χ ρ ί σ τ ο υ . 

5. Symeon the Stylite, the younger (521�596) 

I m m e d i a t e l y before t h e excerpt s f r o m Vigilius a n d M e n a s w e h a v e o n 

f . 9 a : 

^ c v A p j a t A i o KJioApteK/ Α χ . } 3 κ £ ο . λ λ λ λ χ » V ä I < L I . I A 1 

• κ Λ ν \ ^ ; \ \ σ β > Γ < ' Κ / σ Α ν = ir\oA.l K/VW>K£Z) ^TS ·. οοο�ίοΚ/ 

. κ Λ M.i.�ιΛ Kit fr\ 1 ί".)! ^,Λ ^ C i à w r i ' . jCOoiv.K' <7XfcV"l 

K ' l ι µ �ι K J L Ï O A i . K / o m v A c r x Ä K / o m J À l M I t**** y n, y y, ν 

•ΊΑ cA . κ Ό Α γ Λ m v 3 o m u o m o .v» . m o à v . K ' .va . Κ / Ϊ λ ο γ γ Α γ Λ 

'. K / V M � S JA^li\JEj99 .VA κ Α κ * l A n i l n v « * _»J\HiA •X.V&fcoa 

. K ' W ä } Q J J O K i œ v x A .=JVO A .· Κ'λνΑΛΛΚΛΛ m i s a l a <· 1 v y K " 

" ù ^ OCTï .Vu . . V a x ρΛί73.1 K i l i a v S « K l i V u r d s Κ£ιν»»Κ' ΛΑ ο λ 

. ^ . c r u ^ H ^ .ι �ι ν � a a 

Κ / λ α Κ Ι λ λ r a u n mA..1 

r f à u j A ^ K I A J L A A ΚΎ \ ï \ �ι �. ^ . Λ ν 3 ΐ · Λ K l s ' v x . v y r ^ κ Α κ Τ 

Κ^\θ_»Λ.�ι y *a> ^ θ λ ^ λ λ ϊ λ λ Ο . f t x v ä .V« Λ V H O . OJ^3�0£) K*KjL5>aO 

ΚΑ rCSi . τ~ίΑ ^ . i a r f ^»imHào ΛΑ .Ά2Λ£0 γΛ.ΛΪι Λ J C V à l 

• OTJXÄ r t f l « . i c v A j 3 0 Kla^C\A.-> .- κ Ί y \ » ν » ^ 

Of the holy Mar Symeon who stands on a pillar on Thaumaston oros, from 
the memrä addressed to Barlaha the stratelates, which begins 'You 
warriors in the valley...1. 

Along with the body that was ensouled he was walking on the waters by the 
power of the divinity, while being one and the same, Son of God : he was not 
separated into two operations, but is considered as (acting) in one. Just as he did 

16 Marinus 7 in J. R. MARTINDALE, Prosopography of the Later Roman Empire II, 
Cambridge, 1980, p. 726-8. The name of the addressee could alternatively have been 
Marianos (the Syriac MRYN" is ambiguous). 

'" S.N. SAKKOS, Anastcisiou A' Antiocheias hapanta, Thessalonike, 1976, 5.δ'.4 
(excerpt from Maximos' Tomos to Marinos); note the fragments on the operations 
in SAKKOS, 6.α�β. (RIEDINGER'S edition of some further scholia on the operations, 
announced in CPG 6953, has not to my knowledge yet appeared). WEISS, Studio 
Anastasiana, p. 203�10, argues that Anastasios was nevertheless implicitly 'orthodox' 
on the monothelete issue. 
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with the son of the widow, when he touched the bier and the dead child arose 
(Luke 7:14-15), it is not to be imagined that he did this as one (acting) in another, 
for he is one who activates the two things. 

From the same memrä : 
But like sheep that are lost people have posited the (two) natures in different roles 
(lit. parts), separating them from one another, and they have posited the 
operations as being separated from one another; by saying that the indivisible 
Christ (acts) with two (operations) they have gone crazy in (their) dividing up 
and separation. 

Once again neither the text nor the addressee is otherwise known1 8 . 
Between the excerpts from Symeon and those from Vigilius and Menas 

is to be found the following, which should be seen as a comment by the 

compiler rather than as a continuation of the quotation from Symeon : 

K I T A J . I rdiVAK^i ·. yV.aA.K' ^ a i . v o ^υ_α>Λ A ^ m ^Am \*s 

rtTivla» vyK/ ^aK/o : r f ^ c u . i � t s TL=> ^js�irt .VM ρ ϊ Ί ^ α ο 

Κ ' ϊ Λ α λ < u m ·. ^ c x n • \ ϊ·\ ^ C V J K ' V I T . v a ^ o u K i 

,m λ α »mo K/.vu .A "ya κ_».νο o m m " i ^ a . l o ΚΌΑγΛ 

,m rt)n\MrS ,ΑΚΌ ·. rrttcu.Vw iîx=> ^λ . ̂ ..τ �ι y *w rf^o�i.v�^.y.'ga 

_»Λ rrt\V*»K^ .· m · \ � 1 K*i\A-ï»a VyK" Κ'ΪΛΟσΑκ'Λ ΚίνΛΡΟΚ/ ^ » 

Λ _·Λ o_»m : K/VV3 rrA r f i .n Κ , κ Ί ι �s λ α CA .γΛλΟ�Χ�ΙγΛ 

K*i\o�.v»i�= κΑκ/ ·. Κ'ΪλοοΑρΛ Κ / ^ 0 � > Λ � ι y *wA m ι » •> 

r ù \ A i ^ . , α . λ ο _ » > γ Λ γ π Α (ms. m ) m"iift»i�.T κ/ΪΛθ_»ν=>Λ»>.Λ 

". K/i\0_i ïOLJ_MAO KrinjjCvruL. λΑο . γ Λ \ ο λ » Α ο K/i\oV=A.1 

J K T î r<JO*.vo rOkcKsrt? * V o . γ Λ ο Α · = ο 1 λ ^..1 mA ^ " i v u » f. 9b 

. ^ i V = j (ΧΣΛ�αΛ 

By these things that are set before us we have learnt that, just as soul and body 
are one in operation — even though we talk about their natures as being 
separate — so (too), in the case of the Word of God and his all�holy body, they 
(sc. the natures) activate one and the same operation after the union — even 
though we talk about the ousia of the divinity as other than that of the humanity, 
the body not having acquired it by nature, that is, the operation of the divinity 
from its own nature, but rather we confess that through the union of the 
economy (the Word) enriched it with this, just as wilh the sonship, the lordship, 
the glory and the power. These holy fathers who have arisen subsequently 
confirm this as well. 

Ifi For Symeon's writings see CPG 7365�7, and for what is known of his letters, 
P. VAN DEN VEN, Les écrits de S. Syméon stylite le jeune avec trois sermons inédits. 
in Le Muséon 70, 1957. p. 2-7. 
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The high incidence of new texts is not surprising seeing that almost 
all the surviving Greek texts on the subject of the operations and the 
wills are of dyothelete provenance. What these sixth-century excerpts 
make clear is that the issue of the operations and wills was already 
being discussed in the second half of the sixth century, a point rightly 
made already by WEISS in his study of Anastasios I ' 9 . 

Concerning the date of compilation of the florilegium not much can 
be said with certainty. That it post-dates 638 is clear, since the Ekthesis20 

is quoted on ff. 9b-10a, and 'George the monk', from whom several 
extracts are given, almost certainly belongs to the seventh century2 1 . 
Although it might be thought that there would be more motivation 
for compiling such a florilegium prior to the Sixth Council and we 
know from the Acts of this Council that Makarios, patriarch of Antioch, 
had indeed assembled a collection of texts in support of the monothelete 
posit ion2 2 , it should also be recalled that the issue remained a live 
one in Syria into the early eighth century. Accordingly it will be 
wisest to place the activity of the compiler loosely somewhere in the late 
seventh or early eighth century. 

That the Sixth Council did not bring the matter to a conclusion is 
shown not only by the accounts of the controversy in the Syriac 
chronicles2 3, but also by another rare survival of monothelete texts 
in Syriac; these are to be found in BL Add. 7192 of the seventh/eighth 
century, a fragmentary manuscript which incorporates three important 
pieces which have a specific bearing on the theological controversy : 
(1 ) A short acephalous text explaining why 'we' reject the Sixth Council, 

published in Oriens Christianus 57, 1973, p. 63-71. 
(2) Two sets of questions to be put to the 'Maximianists' concerning 

their belief in two wills and operations in Christ. The format of the 

" Studio Anustasiima. p. 203. 
20 CPG 7607. 
21 A seventh, rather than sixth, century date is suggested by the very detailed 

argumentation on the operations. If George belongs to the seventh century, then it 
follows that the Abraham, bishop of Resafa, to whom one piece is addressed (f. 5b). 
is not to be identified with the bishop of Resafa of that name who attended the Fifth 
Council (ACO IV. 1, p. 226), as E. HONJOMANN suggested (REs.v. Sergiupolis, col. 1686). 

22 MANSI XI, 320DE. Our present florilegium cannot be identified with this since 
it was evidently compiled in Syriac. not Greek : this is shown by the presence of excerpts 
from Ephrem and other native Syriac writers. 

23 See A. Gui.l.AUMONT, Les 'Kephalaia Gnostica' d'Évagre le Politique et l'histoire 
de l'Ohgénisme chez les grecs et les syriens. Paris. 1962, p. 175-82, and the discussion 
accompanying my publication of the two monothelete texts in Add. 7192, referred to 
below. 
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questions (employing the logical dilemma known as 'Morton's 
fork') is of interest for the background of the argumentation 
employed in early kaläm literature: see M. COOK, 'The origins 
of kaläm , Bulletin, School of Oriental and African Studies 43, 1980, 
p. 32-43. These questions (which I hope to publish shortly) definitely 
belong to the period after 680/681 since they refer to 'your empty 
council'24. 

(3) A hostile life of Maximos the Confessor, published in Analecta 
Bollandiana 91, 1973, p. 299-346. In contrast to the Greek life, 
the Syriac states that Maximos originated from Palestine; in the 
light of his subsequent career this is perfectly plausible25. 

In my editions of (1) and (3) I tried to indicate something of the 
importance of these texts for our understanding of the course of 
religious developments among the Chalcedonian communities in Syria/ 
Palestine in the seventh and eighth centuries, and the light the two 
texts throw on the emergence of the Maronites as a separate Chalce-
donian community26. In the case of the present florilegium and the as 
yet unpublished questions we can perhaps gain a modicum of insight 
into some of the actual thinking behind the 'monothelete' position. 
And as with any theological dispute between two parties, resolution 
can only come through a balanced understanding of each side's true 
position (as opposed to the caricature projected by its opponents), 
combined with a sensitive awareness of what each side was primarily 
afraid of when it came to formulate its position. 

2" F. 67b; COOK publishes nos 2, 3 and 13 of the first set. 
25 For an appraisal of the new life, see I.H. DAI MAIS, La rie de S. Maxime le 

confesseur reconsidérée/, in Studio Patristica 17,1, Oxford, 1982, p. 26-30. 
26 See also the survey by J. GRIBOMONT, Documents sur les origines de l'Église 

Maronite, in Parole de l'Orient 5, 1974, p. 95-132. 
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TWO SETS OF MONOTHELETE QUESTIONS 
TO THE MAXIMIANISTS 

British Library Add. 7192, from which the texts published below are 
taken, combines two separate Syriac manuscripts, of very different 
origins: 
A. ff. 1-50 contain part of the theological polemic against Damian by 

Peter, the Syrian Orthodox Patriarch of Antioch (J591). The 
hand is dated by WRIGHT to the seventh century; Berlin 
Sachau 20IB was originally part of the same manuscript1. 

B. ff. 51-78 contain a variety of texts, several of which are of specifically 
monothelete provenance: 

(1) ff. 51"-57b: fragment of the Julian 'Romance', published by 
HOFFMANN in Julianos der Abtrünnige, p. 242-59; cp NöLDEKE 
in ZDMG 28 (1874), p. 660-74. 

(2) ff. 57b-65b: astronomical and meteorological works ascribed to 
Dionysius the Areopagite, published by KUGENER in Actes du 
XIVe Congrès International des Orientalistes, Paris, 1907, p. 
137-98 (text: p. 146-64); the text on ff. 57b-63" was indepen-
dently published by FURLANI in JRAS 1917, p. 245-72. 

(3) f. 66ab: a acephalous text explaining why 'we' reject the Vlth 
Council (of 680/1), published by myself in OC 57 (1973), p. 
65-71 = Syriac Perspectives on Late Antiquity, London, 1984, 
ch. XIII. 

(4) ff. 66b-71 ' : twenty six questions to be posed to the Maximianists 
on their belief in the two wills (in Christ), published below as 
text I. 

(5) ff. 71a-72b: eleven questions to be posed to the Maximianoi on 
their belief in the two operations (in Christ), published below 
as text II. 

(6) ff. 72b-78b: a (hostile) life of Maximus the Confessor, published 
by myself in Analecta Bollandiana 91 (1973), p. 299-346 = 
Syriac Perspectives, ch. XIII2. 

1 See R.Y. EBIED, A. VAN ROEYand L.R. WICKHAM, Peter ofCallinicum: Anti-Tritheist 
Dossier (OLA 10, 1981), p. 12-13. 

1 For some reactions to this text, which sheds new light on many episodes in Maximus' 
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This second part of the manuscript is dated by WRIGHT to the seventh 
or eighth century3; on internal evidence it must have been written after 
the Sixth Council of 680/1. Texts (3) - (6) are all manifestly written by 
adherents of the Council of Chalcedon who rejected the dyothelete 
teaching of the Sixth Council, which they associate above all with the 
name of Maximus (the Confessor); in other words these texts are of 
monothelete provenance. 

Material from (6) is also to be found in two later Syrian Orthodox 
chronicles4, that of Michael the Syrian and that of the anonymous 
chronicler ad annum 1234; both these writers say that they drew their 
material on Maximus from a refutation of Maximus' 'heresy' by 
Shem'un, a priest of the (Syrian Orthodox) monastery of Qenneshre. The 
anonymous chronicler further adds that Shem'un had made use of 
'Maronite books against the Maximians'. On this evidence we are 
justified in calling the Life of Maximus a Maronite work, and it is 
accordingly highly probable that the other texts in Add. 7192B are also 
of Maronite provenance. In my editions of (3) and (6) I tried to draw 
out something of the significance of this for the obscure period of the 
emergence of the Maronite Church as a separate Chalcedonian commu-
nity5. 

The two series of 'Questions', (4) and (5), which are published below, 
date from a time subsequent to the Sixth Council, to which the first set 
specifically refers (1.4 'that vain assembly of yours'; 1.5 'the wicked 
decree of your concil'). Since, on palaeographical grounds, the manu-
script can hardly date from more than about fifty or so years after the 
Council, and since the presence of certain scribal errors makes it very 

life, as well as on his country of origin, see I. H. DALMAJS, La vie de S. Maxime le confesseur 
reconsidérée? in Studia Patristica 17, Oxford, 1982, p. 26-30, and J.-M. SANSTERRE in 
Byzantion 51 (1981), p. 653-7. 

3 Catalogue ..., p. 126, correcting ROSEN-FORSHALL, Catalogus..., p. 83, where the 
separate origin of the two parts receives no mention. Failure to take note of WRIGHT'S 
corrections has led several scholars (including A. BAUMSTARK, Geschichte der syrischen 
Literatur, Bonn, 1922, p, 247) to assert that the texts in the second half are also of 
'Jacobite' provenance. 

4 See An Early Syriac Life..., p. 337-40, and A. GUILLAUMONT, Les 'Kephalaia 
Gnostica'd'Évagre le Pontique et l'histoire de l'Origénisme chez les Grecs et chez les Syriens, 
Paris, 1962, p. 175-82. 

5 This has been further developed by J. GRIBOMONT, Documents sur les origines de 
l'Église Maronite, in Parole de l'Orient 5 (1974), p. 95-132. For the monothelete florilegium 
in B.L. Add. 14535 see my A monothelete florilegium in Syriac, in OLA 18, Leuven 1985, 
p. 35-45. 
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unlikely that the manuscript is the compiler's autograph, it would seem 
quite probable that the questions were devised in the immediate after-
math of the Council (the same probably applies to (3), on the Council). 

The questions are in the form of a series of logical dilemmas, whereby 
the questioner forces his opponent (who usually has to answer 'yes' or 
'no') into a position where his own doctrinal formulation proves to be 
self-contradictory, and so untenable. The procedure normally takes the 
following pattern. First, the opponent is posed a question to which he 
has to answer 'yes' or 'no'. One of these answers (e.g. 'no') is usually 
manifestly untenable, in which case the interrogator is instructed 'If he 
says "yes", let him be further questioned'; whereupon another such 
question, requiring the answer 'yes' or 'no' is posed. Again, one of the 
answers will land the victim in a position of absurdity or blasphemy, 
while the other (which he will be forced to choose) will show — on 
his own admission — that his own theological position is logically 
untenable, whereas that of his opponent alone follows the dictates of 
this form of dialectic. 

This dialectic technique seems to have gained a considerable popula-
rity in certain circles during the sixth and seventh centuries, and it was 
of course especially suited for public confrontations6. Thus, in the first 
half of the sixth century Simeon of Beth Arsham, or Simeon 'the 
debater' (dârôshâ) as he was popularly known, caused endless consterna-
tion to the local clergy of the Church of the East by turning up 
unexpectedly all over the place and demanding theological disputations 
— whose outcome was always a foregone conclusion, given Simeon's 
great dialectic skill7. As the Zoroastrian umpire at one such debate 
commented to the poor victim of Simeon's onslaught of theological 
dialectics (no less a person than the Catholicos Babai, John of Ephesus 
tells us)8, 

6 Compare C. MOELLER, 'La scholastique de l'époque se manifeste dé deux manières : 
l'utilisation des Catégories d'Aristote, dans la version de Porphyre [i.e. the Eisagoge], aux 
fins d'interpréter les formules dogmatiques litigieuses, et l'emploi du genre didactique 
"Questions et réponses", pour exposer les problèmes et les résoudre' (Le chalcédonisme et le 
néo-chalcédonisme en orient de 4SI à la fin du Vf siècle, in A. GRILLMEIER and H. BACHT, 
Das Konzil von Chalkedon I, Würzburg, 1951, p. 639). The technique of reductio ad 
absurdum is called mawblänütä da-lwät skîrâtâ by Nonnus of Nisibis (9th century; WRIGHT. 
Catalogue, p. 619). 

7 John of Ephesus, Lives of Eastern Saints X (PO 17, p. 144-52). 
8 PO 17, p. 151. My colleague Dr F.W. Zimmermann draws my attention to a pagan 

antecedent in Eunapius, Lives of the Sophists V.3.4 (an episode involving Iamblichus and ό 
διαλεκτικώτατος Άλύπιος). 
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By the words you have spoken you have refuted and condemned yourself; 
and men who are fewer than you hold the true and sound logical 
position, and the thing is as they say by your own testimony. 

Several sets of these theological questions, demanding the answer 'yes' 
or 'no', survive in Syriac. Thus, for example, B.L.Add. 12155, a 'volume 
of demonstrations from the holy fathers against various heresies'9, 
contains questions of this sort posed by Syrian Orthodox both to 
Chalcedonians (ff. 128% 188b) and to Julianists (ff. 180b-82b); since many 
of the texts in this eighth-century manuscript belong to the second half 
of the sixth century, this may well apply to the questions as well. From 
the Chalcedonian side one might adduce some of the texts in Sinai syr. 10, 
recently edited by BETTIOLO10 (texts I, II, IV, VII, VIII, XI-XIII, 
XXI-XXH), while a dated example from the Church of the East is 
provided by the documents accompanying the assembly of bishops in 
612 (CHABOT, Synodicon Orientale, p . 569 = 587, 573 = 590). 

Although this form of argumentation cannot be considered a very 
satisfactory (let alone attractive) mode of conducting theological debates 
in our own age, rather more open to ecumenical encounter, it neverthe-
less turns out to have considerable historical interest, in that it was 
evidently a dialectic technique which was taken over in the early Muslim 
kaläm literature; indeed, in a recent article COOK has pointed explicitly 
to these two sets of questions in Add. 7192 as prime examples of the 
genre11. 

One curious feature of the questions in Add. 7192 should be noted: 
although the compiler usually commences each section as if he were 
providing a set of instructions directed towards the interrogator, telling 
him how to proceed, he then frequently goes on to address the oppo-
nents, who are being questioned, directly in the 2nd person plural. 

Is the Syriac text a translation from Greek? As is often the case with 
seventh-century Syriac literature, it is not possible to given a firm answer 
to this question. There are, however, two small indications which suggest 
that the work was probably compiled in Syriac (even though the 

φ On these see R. DRAGUET, Julien d'Halicarnasse, Louvain, 1924, p. 86�7. M. COOK 
(title in note 11) already adduced Add. 12155 in this context, along with several other texts. 
Cp also PO 14, p. 754�8 (anti�tritheist texts). 

1 0 CSCO 403�4 = Scr. Syri 177�8, 1979. See also the Chalcedonian texts ed. by A. VAN 
ROEY, in OLP 3 (1972), p. 137, 142. 

1 ' The origins of kaläm, in Bulletin of the School of Oriental and African Studies 43 
(1980), 32-43. COOK publishes 1.2,3 and 13. 
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framework of reference for the topic manifestly has its roots in a Greek-
speaking milieu): 
(1) The biblical quotations (not always very accurate) seem to reflect the 

wording of the Peshitta (see notes 37, 39, 40, 42, 50). 
(2) The use of the infinitive for purposes of emphasis (the so-called 

'tautological infinitive'12, corresponding in function to the Classical 
Hebrew infinitive absolute) occurs in 1.12, and this is not a feature 
which one would expect in sevent-century translation style, where 
mirror versions are the norm13. 

Text and translation 

The text contains a few manifest errors which have been corrected in 
the edition below: in every case the manuscript's reading has been given 
in the apparatus. In 1.8, II.1 and II.6 a word has been written twice, over 
a line break; the first occurrence in each case was then subsequently 
crossed out. In 1.21 and 22 a negative has evidently intruded, while in 
1.18 a negative must have fallen out. Twice (11.10 and 11) *d'yn has been 
corrupted to dyn. The rubrication for II.8 has been provided in the 
wrong place. For the spelling of 'yn 'yes', the edition follows the usage 
of the scribe (normally n)1 4. 

The translation has deliberately been kept rather literal, and the 
following equivalents have regularly been employed15: 

will, to will r6jL3y - ^ ^ (θέληµα, θέλει ν) 

gnomic will «j j iwi.ifc rf\ ι ^ (θέληµα γνωµικόν) 

volition � ί . ~ . . � .γ �β (probably βούλησιςrather than ευδο-

κία which mestabyänüta translates in the Harklean) 

equality of volition rfhc\ ι • �>\, <~G i\<x.c\_r. 

(Maximus uses the terms συµβουλή (see Quaestiones et Dubia, ed. J. Η. 
DECLERCK, index) and ταυτοβουλία (e.g. PG 91, 192C), rather than 
συνευδοκία, so it is perhaps best to see συµβουλή as the model for this 
caique where sawyût probably represents συν� rather than όµο�) 

1 2 Cp G. GOLDENBERG. Tautological infinitive, in Israel Oriental Studies 1 (1971), esp. 
p. 47�59. 

1 3 See my Towards a history of Syriac translation technique, in OCA 221 (1983), p. 1�14. 
1 4 The same variation 'yn/'n also occurs in Sinai Syr. 10 (of 8th or 9th century): 

BETTIOLO in CSCO 403 = Scr. Syri 177, p. 7* note 7. 
1 5 In brackets I give the corresponding Greek term. 
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operation, to operate rCX\o�ii�i ·.�*> • λ �ι λ. (ενέργεια, ένεργεΐν) 

desire ΓΛ\ο_ι_=«1.λν»ι (perhaps ορεξις) 

yearning rt'Jv.^i (perhaps επιθυµία) 

mind 1 6 γ ^ Χ ^ λ Ι λ (γνώµη) 
I have not ventured to provide any sort of theological commentary. 

Add. 7192. 

66b. 1 r t ^ m . i . - n ï r n - . ^ A n ncvA r c A c c O Ä ,=>oi\ 

. ι ^ ί ι . ΐ , ο ο λ α ο Α ^ ο rtlo�iVCo 

• r i ' i v .Vs Λ θ ΐ ∆ _ ι ο : m i s fc\e\jsn_jA r É s r i ' K O m r < s ~ .rt? 

^..•USï . r r t l i A r t * ^ τ ί Ό * r<A G K ' ·. r t l s K ' ∆ γ Λ rtfsj VN.pi' 

LSi^j.i «Sen «**« * *v • 

W i r f ΟϊΛ Γ ^ ι Ι ι Λ . Ι ' Υ * » > " . r f i α ι ι . ι ο Γ^ΏΚΊ KU * 3 . OC7Î . \ j j 

b.2 .rtsr^ J*-*- r^ioa -> * , m o L r i «**» » a . W O ->.1=a ·. ift-irt* 

Λθ�a. ^n Γώθ�JJkÎQ ΓΐΊ » �>_ Λ_Μ '. V>�V "^*""1 ' Ι Β Α . _20 ΐ λ Ο ^ Ο Α 

ΚΌίΤϊ r^=>^ Γ&λΛ V Ä r ^ l .�Τ tK* «**« • ·* Χ µ ,µΟα.Ί r d i V A K ' . o o o v a 

^••ΤΛ ·. rtsrt . Α γ Λ vyrC' : ν» a \ »Λ rCl«,.nova r^fc\CvÄ-=j 

t Ù L i a i m A 7>rdflB .· ^Λ_ο�ϊα_ΑΛο rt=»ri\ m \ . �> ι K Î L S O - O A S 

ί · .% t τ λ ο i i % τ γ Λ € 7 ϊ ^ ι ο Λ λ ν . Κ ' γ 6 λ ο ri'voajs.l 

. p v a à v - i o κ Ό Λ γ Λ ω ν ο λ\α_ϊη_ί.ι '*'
x

\
r

*
% r<Om κ!=>— .ja 

r d b — ι ^ ovs jr t i i .n o m ^ Κ Ό . rtfA o r ^ __ ri* ·. m^o^ns .»· •* 

i m . Γ έ χ Α ρ » . m o K . ^ K i » r i }S_A� κ Ί ι n ^ a κ Ό α ^ . .V îQ ·. κ Ό ο ι 

67a.l λ\ΛΑ_»Λ r<*i3.1 * K J A J K ' »**' * �» � r i O m rC^J�. ·> CvArc'àvAJ 

A^SO ·. r<Oc7J f^=>- ^ Ä » « " ί Ό Ψ Γ<Α Ort* ^.Κ" ·. Λ J 1 0 U J O 

»JrC^ Λ�»_^,ίΤΐ rt?\t Λ Α • Κ ' Ϊ Λ Ο Α Λ rCOi Λ OTULSO V a a. >.1 , Λ — «*"«—» 

. m 2 » o � i _ o Λ n ncvA Α & ι ^ Κ ΐ η ο : rn \ . �ι A �ι n n \ γ ^ Λ � 3 9 r ^ o m j 

·. K O m r £ b � κ Α π ο ΰ β ι ύ ^.λ Γΐ* ·> ρ ί Ί Λ ο Λ � a r r t m o 

r C ä - κ Α λ " i i ^ jjLa.&\A2>a . nfh^rd^so γ ^ ο λ ι , λ α rt^im Ar*" 

1 6 In the monothelete/dyothelete controversy γνώµη often has the sense of 'moral will'. 
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o m .� Kbrt^ i m \ . �ι ι r*\ �tn η \ι γ Λ ο ι ο , m o i v . r < O • ^ � o i o £"> 

_ 1 .».,> V »*n ι � π τ Λ ψ me* Λ θ � Ä » ' " r<A(V .CBLu l U C71V3 1^.-1 

. V ï n f ^ s a A r u j L t i . i o K*jj a » > - ^ J » A ',ίτϊ : -_c\j^à\JL5w v y K * ^ D O ^ \ 

k\cuo_z. ^ » rtLjo-j κ*» » �», � O U E J S U J3_>J.AO jLva. i 

, γ π ο ^ Κ ' "^"X, ^ o i u r i ' ^ . . t o ^ l r i l o t j r i ' o m γ ^ λ . ι � ι ^ . � ^ 

r ^ . i ' i snr i ' r i î x » ^\,*** '· ***"Ύ ^5« » � / ^ 0 · Γ < ^ > � 3 Ο Γ < > «<Ό<^ 

r*'» . ι · « r^Gcn « ώ � « ∆ ^�*�\s. ^ Λ Α Ϊ Λ * Λ � Λ λ \ v y K * .KOCTJU 

.· κ Ό σ ΐ rt*v ^ »tTOCV.iAXyi ι.Ί r d a ^ OT�V.».�>^X . 1 ä .· K ' K T X A J S 

o v = » f t l i rix ι *̂  �..ViK' • r ^ o e n j γ < ! λ λ κΌιτϊ ύ β Κ Ό 

.{TX.àuK' r ^ i v i J U ) i \ r t i . t o Γ ^ λ ο ύ λ Χ K J J L _ ^ · . j iTîoiuri 'a 

o i u r ^ ~,λο_ξολ r i i x j r c ' «**« • a A KOcn iur«* < λ > 

o i i i j r t f j ^ ä r<O .τ<Λ o r ^ ^^ r f rdajt�CX�iJo K ' ^ V I � A . S ^ 

^.Ϊλ'λΪλο . λ λ � . Ι χ . γ ϊ ' κ Ό ∆ κ ' Λ m i a � i , σ ι ο � ο α . ν » ^..ν»ι ·. « ^ ^ 

r i \ o Κΐι_»ΪΛ�νΛ.ϋΛ * •*** · 3 y O .' ΟΪΛ�ΙΚ* ^ . Ί Ο Α rCi^jL^�H^ 67b.I 

oi^�irC v � v w V vm K ! L S C \ � Q A A O . o î u i ^ ^ . ΐ α » ΓΤΊΐι> 

o c v B a i f» �v ~« ^.i r ù r i " vsoK* ^ o a o.voa »*V"io ^ λ λ α ι ∆ Λ α ι 

^ U l i \ . 1 r^n .�\m r\ �. \ .1 OCT) rC*» T . O � n . l O ^CV��» .ΤΪ 

λ ^ \ >nn . K 1 M U L A 5 » U 3 r^i_J i u ^ - ï ift CUO rf * \ ï Λ r^l_i_=)_. \ Λ Κ Ό 

kuK* KULJLJ'K' rdaJLCvjJo K' iu . i . ' i^ . l ^ c i à v j r C ^ .v ï i r t 'S 

•\\_C9.1. .VSOrtf"! ttajLQuklK' rCLl_..Vo ^ C \ -̂  -t r^rda_l ·. rt'iut'm 

'_*. *v< m a u c u i rcOm rfi it ικ* r d a ï c u i Q r^S m � > λ rdi_i_3— ^a 

m i i\An : o v s w r ï l j ^..1 ^ r * * Ψ κ ' λ ν Α . » K'crAri'a σ ί Λ ο ι ω 

·. rdjJLJrC' r ^ a x c u i o Κ ' λ ι � λ . Λ λ : ^.ΛΟ�ΐοΛ o m rc't τ t r f P Ù J L S J 

mWA~Hk\ ,�ΐϋιο .crA * ^ . ΐ α » rtli i \ c u j i o · > Λ Λ r^L.j, \. �> ^ . 1 » b.2 

^. « �y V * «g> ΟΟ̂ Λ 1 I No�artf'A 

, A . l C " t rtÎLSa A A - γ < Ή I J » . I Q α , ο χ ι Ι I ^ J L . m 

ori* ·. ο ί Λ Κ ΐ ) Kli_LâA ^ » » ^ J ^ 0 - » ^ ' » ^ ^ o ^ K!sac\-t.xi.\ 

mJLaA ore* *. Q5CCOK' ν ^ Κ " K'k\o�>i\Ai\.3 ^i.1CvM • * » '•'a K**\AS\ 

^..Virc' ·> Q>o_tAj3J0» v y K * .· Ϊ \ 5 λ α ^ ^ \ γ Λ ^ . vser i ' rC'kxtx.àrvA^ 

r d b ^ rf-r\r\ \ r. _,.VÎO A . . 1 A X » f<!SWO 1 Π \.1 ." C l l ï S r U 

http://file://?//_C9.1
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. ν Λ Κ Ί COJL..1 OCTJ κ*. T.c\ \ ·\ Α \ ^ ι ο .K*t ι �ν ο ί ο .m ν Ά ο 

• » �> V r τ»�» . OTL.I ^Am .ins "go ecus— rt*i ϊ . � > ^ Q .VI* J�a.i 

Κ'ίνΑλ* . O A U L C U A S rtAJtOV^ rcTaoaa ν γ Κ " .̂"\cvJ3S ^CiJftJK' 

ν ^..VSLA-ÀO ^-à^-t 

rt*o . ΐ ά » Ο Λ Ι Ι oK* y i A \ J h K O ^ � ? r t^ i. i . i .ο 

68a. rfiAK1 «*** · a A «**• « • a .va ο ί Λ Λ ruaojLO * ^ ή 

^..naA rdjLj3— rt'àAs.i ·. ^ o i u i r c ' ^ A k j t a » ·. ^ C I & V J K * 

·. « Ί · ·ν κ Α κ * } α Α ^ λ » κ Ό Kl= — r u n c u « oA .̂."l ^ » ^ . o i u ( < 

vyrt* ^ o i u r i ' ^ S U ^ l rC^(V>ivi\^ (TULaA ore* ~>.vta 

·> ο»ο_ΛΚ" ν γ Κ ' ^ C I K J K " ^i.icv» KliJùa rc"iAS\ oK* ·. oao i l -ira 

rt''.. . r~n-> ^ o i \ j K * f̂clOJwa KliAJK* f ^ L O ^ r ù m . I 

A ovsori ' . ^ o i u r ^ r * j - ° ° A mj ju-a A - J A A C U O K ^ j a K l ^ K ^ i 

κ Α κ * .rc'àx^/i m A iure ' ^ » àscAo -. m i i c u a r ^ i v i a ,οό κ 1 λ _ » > λ 

r f o m .srcL.à\A.l . K'.'VLA- ^ c \ λ.\ fev»K":t ,m . ο ύ β ι ^ Ϊ Λ v a a 

A A ^ » '· . c \ _ \ . v a o . i v = u a A r£a~s κ Α λ ,οτΑο . ^ Ϊ λ λ rdJLuA 

a.2 .� rC*k\iV5>j ^ o A r c ' ^ r ^ o « Ό ω Aii.Vl ^ c i a x � i K * ^ Ϊ Λ κ · * r i ü m 

K s i i i i s A o t î e r / Ai f w o . K O m «=jK!»àv2*> ^ιλ\Λ K Ü L M A .Va 

K ' à x ^ / i o : rf.\ n r o k a K l i m κ Ί »·3~ KÎA^ncv. CTA iure' . K * I \ A 

^ r ^ o ·!· K A or** rf ·. . ^ ν \ / ϋ \ Α ο . a r ^ à i s e K Ü L M A . I 

^ i u i k l D . ^ · Λ Α » σ Α rfn i . i t t Α » λ . V A . ο ^>.V=Q . ^ τ Λ > > C » V 5 W K L I 

Κ ϊ λ _ ^ Ϊ λ � = ^ c t c r A » m o i u r c ^ jJLaivAM o � y · fla K'ivA.u .ι ο K A ^ X J O 

K \ , V n iu_>ii\ .K*ivj»ijjD i i v a ^ λ λ c u m . K A C L A � . ί ο κ Ί Ν ^ Ί λ 

. e c » a i i i u K ' κ ! » σ ν \ Λ rc'i\A_»jAo 

w o Γ ώ π Α κ * •*** » �»�a r t ' v a o w ! a ^ Κ Ό α .AI 

^ r t f O . κ Α O f / ^ Κ* • Κ ^ α Α κ ' K Î L j J - a <T3L3 ^_ OOTuJVjK' 

68b.l rf\ ι n ^ r u m <· i A r r t v J U * J30ir\ ^ τ Λ ^ o i a r i 

KOcrviA v y r / : KÜAVJLASW .�ι en λλ ^ c i i x j K ' ^ . . ICV-ä . I K J A J K * 

oK" ·. m n M i r^iftO-i-taAg J A S K i a K ' y» >. ο , 7 C T X ä A - κ Ό α 

v y r t ' ^i> . » ^ Ό .K*i\Q \ ι �iN^, ~ Ä a » A a p η fr» ΚΌσνι.Ί ,5» ν γ Κ * 

1 7 pr o u u . first hand; deleted by second hand. 
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• K A J J .1 \i 3 rtiijso A\,*» K ^ O I · 3 0 � • •*•>>•�> rtfcxjL. KOcnj.l Λ 

A VA. K L L A J K ' ^.Λ 0(73 .' ^ A p i O O r*�=3c» • ^ O J A K ' om κ ι · 3 .va 

msojk. Κ Ό α KOtru.i ^^r*' _.Λ .=>oi\ • Α κ ' Κ χ ΐ α ο KOCTJ 

crA κ Ί * ι λ v a : ^ c v ^ i x A s o vyK" ^,.\iw .· «***>«"> » laAg ^»aa 

Klu*.mo . ^ o i v j K ' ^.ÎCOQ oA Κ ί · a .Vu Ar/ 1 . Ο ^ Ι Γ ί " ^ . Ι Λ Λ 

^.Λ ι ^ ί· ^ C U j i u r f ' l ολ�ΐΚ* . t fv Vv » «g« κ Α ^ ί � 3 0 . η . ν 

..V» r n n w i ^ " « · aA^ .yn,�» CTA >A�=>c\ nrr> rcOcrxj.i 

K*u ι T*n�> ^ c i i ^ i K ' ^ . λ λ λ Κ ' ^ ο ι \ � ) θ n m o * κ * ^ ο n a . t ι \. r> b.2 

•Ι· \ .ι .τ. > mo^uK'A ocn 

.̂'•iiv oA.n i u r d u s e r c ' o V u r / ^ . i i w K ' K'im.�i ^.λ \\,*λ .Αρ 

rrtcTJ ^ β Kä^A.Vl .· β ί > Ϊ Λ � ί Κ ' ^.VSeK* ^C>C7ïivLj3 , \ , ι \ τ J A J U P ^ 

^ o . i o i x κ∆^*Α « ^ ï in io .· o ^ L â i \ κ Ό ο Α γ Λ m v a A : ^oA 

r ï j i v j y j i o r Ù L s r d i v s J o κ Ί \ '%·% ^ * · �>/� κ Α κ * : ^ . Κ Ά , ι ΐ τ ) 

ÔmA •. V-««*« · •>• Κ*1 ι ·\ Λ .Α.Λ Λι °k�T. '. ClJurC" ^.ΛΟν^Μ ^ c x r A 

r u n OCTJ ^ α ο . c i K ^ K ± n o ^ r V i . m t \ �ι i r r t ,Γηολν.κ'Λ ytXS» 

^y ι \ κ ' τ · ? ί Λ A o i a r t * rcLtcn ·:· Arc'inAfQO j ) U . . m l . a > . \ f t i ^ . ' l 

K!xaK^dV2QO Κ ΐ ι λ ^ Η ο : •*** » iLa κ Ί ι � > _ ^ . ï i \ .va . ^ ( Λ � a A 

û j u r i * ^ .VÄK" Κ ' Ϊ Λ Λ ί ^ Α ^ A i o ΚΌ(Τ> ^^.Γώ.Λ . V M A 

^ Ο Ϊ Λ � Ι Κ ' ^ . Υ Λ Κ ' Κ*> . κ Α ·. JJVÂ.O ArC'iroLSO.l K I I V A I K A O 

ö o A ore* '. m A rcOm λ ι _ · ο _ µ . λ öcnA * .rtfiKO^oA m ' 3 α.ι 69a. 1 

KOtr» ArC'iNAiO.i ό ο Α �S» r i O . rn�Uw KOCTï Α κ ' Κ α Τ ι λ 

ο α ι > ϊ λ \ Α κ ' Ϊ Λ Α ά « KOCTJ κ*\ � ί α a α> ^ . . ν » : ^ C ^ V ä K " ^ 

• »Ajssivjt.r«' κ Α ^ c i n u a .vu."\ K Î i · a » o 

D I M ggà v y j r f .· K'W cvSïA] rtfocTJ 3JI_>C\-U.1 Ôm K*l ι S ., 

ort* ·. K ^ q j y a A α ι _ » ο _ µ ο rtfam J X . K L » : KJftoggA , m o ι η η ι 

en 1 1 �ι n*w v y r / Λ » . » < Ό .mLinjJtt�i Kl» V u Αα�Λ ^ ^ ν γ Κ * 

οΑ.λ ^ » ν γ κ * ^.λ ^ r ^ . ̂ i \t a λ\Α5β κ ό Α κ " i t u M l ·. ^ C » V S W K I » 

, ω ο χ Α ι ϋ υ r d i v u r c ' Αα,λ K A K * : r c ^ c s u A ,cno ι \ a η * o m 

: A�.K'cx ι τ ι \ \ crA ^�η,ςο κ ! ζ _ · ν ά ο K"VSU».l K Î > a - \ K a ^xsn 

rcfàvASva * A A . ν ι * η ι n?o r V l A U X L · K A Z J C L ä ^•νβόκ'Λ ^ A m a.2 

. ^>mA oocn ^ L S V O o m \ . , 3 � 3 κ Α â r / ftjmo . κ ί ι ν ι ι Κ ' Λ 
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£n r / o m Ar/JxASw.y o m Kli�^a. . . A J A K A S » » .aoiv .Kl» 

KJfljA OOJLSW S *̂  V '�I Kl»,JW _ K/ K*om A—V. '. K*i\oJW 

AAp» •· r i O m �A�.TJ » α ΚΌ . r / o m A�.V» κ Α ort* ·. r/jvcxsw.·! 

κ Α �».ViK* .K1.�SQ κ Α λ K*om A�.vi .va ·. K*om κ Α � s o rCxSn 

OTLXJI A «� o�o.va.l ·· r£* 3 ι »Sa jivjj iv^o.i o l K*JLa_»K* . K*om · α . Λ _ » 

• A J K O J L B W *�\ m i ^.c\�*o» : m i i o a A A � O 

m \ i n v a : r/i\oJ>» »So K*om A r / i v x S t t l o m rf\ ι �\ ..a.» 

r<"i\oJ3ïA o i i a o o .οΑαιΙλαΚ* O A A J J J X A S W .· K*i\tx»sA 

K & A � M O A K A I H K A mi\o�iAK'i\.T.rT) η crxa OK* ·. i u r / i » � ^ , 

69b.l κ*» « ι , � ^ \ » ^ \ u i v j . K ' ο ° Λ » J V A S O * »so » � ^ 0 •*••* *?** 

. m i ^.ICVJSO Kfj�aAjjivASQ 

ort* ·. K*u · » * » u ^ o j u r c * » J V ^ K * r/i\i_A.ii\ rc*.vu �^^* 

K*i\*�A.ii\ K*v»i ^ m »Se . ^ o l r / i m � i K*yu . J O ^ K*o •_£ i\Hi\ 

ovSoKfj . « " Λ »» •^T*'0 · V'1' "ί? ^ ^ ^A*75 ν1 * Ί^^*·5 0 

cxA_ii\ i\_j .·». 3 g _.Hi\ K'ÎM-A.iiv K * V M »S«A K l . - s o κ Ί �s .κ* 

·> K*ii�aA K*Ac73 ·. ο \ » Γ ώ ^»i\Hi\ ^ . 1 ^ ^ K * 

**""iiv » A m ^ o c n u i u r / � u ^ K*i\o \ ι � ι \ , � S a a » - . ö A ..V» 

>J»<\A »5» ΚΌ • Κ ' ^ 0 � » � υ = Α 0 ^ 8 » ^ »AjaÖ-tU» O r / χ»**�"^· 

•*"* » a V u Kli_i_a�a H o J L . i K l i t ν γ κ * ^».VSQ •· K*i\<\.< ι n ^ �So�a 

«*» . �ι � v u K*ihO « ι a i � ^So�a v i O x K*i *\cno .< f cc«Ti»A»K' 

b.2 > V f " K'ivcvA�i�aA. çQX3 »A-ao-QJ» ^ r / o * . e c » m * i v » K ' 

• Κ*Λ ι % r. 

Va�A�K'il K*om κ Α •• K l i j a A »sa j\ivjj^>A . a ^ i i a . . m _ . 

ix�u�» i i n r u t o A J . i r / o m κ Α λ AaAjgo K I A � U ^ . K l i m .»xi�a^ 

piTivaAj, ^h κ*ο . r f J i A U OK* i/JiaAp .· r/ocn rCh^ r d a 

r/i\A�»�=> »Sw «�^*'0 •^�**�> ^ ^ A ? Λ "* ^ , Λ K ' 0 < n ^ . � Λ » 

. K*jjujAi>a_= oi\_ir/ ^ , λ ο λ κίτ.ι.τ) Kit ι ng. ^».vsa 

oiv�iK* ^ ν ί » κ ' Λ K I A A J K * κΐΛ�ι�ay. K l i m .o_* 

K*j_a�»K* m.vaA. » Λ „ f ^ o .m.ya�A� κ Α OK* m i a x : Κ*»» ι τ · ^ 3 

·•�. ν κ Α » α κ Ό . »mcx..v=ï-A_i.i K'ivK' κ Α λ V S * K * o m 

ΚΌ .rrtvaAg.T oK* ·. K*om r<s^ K*i\A�i_a.�i JLA. K*JLS* AoAgSW 

m : 
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κ Α '. Π Ϊ ∆ Λ Λ ^ i\ i \ ^ q .CVJiivAs»» V y K * ^VSQ .r^SxriAg.l ^ 

r&�ts~ ^xsn .K*iv τ ι η ^ ^ ^ ^ o .K' ivaA^a KOCTJ K!a— * 70a.l 

• KluuLASQja n i u r / ^ . ί Λ Λ Klx_i_a 

O K J K * ^.va^»a.i KTt m ^ ^.'·ϋ\ »Ac 

»̂ ..1 K I A V M K O taA» v u O K * ^ ^ o c n v i i v ^οο%.1\»Κ* Kl>.va�A�=q 

o m κ Γ ι λ , . κ ' .^.V3LA�».T n ü e r d i ^ o c r i i H i v ^ . i κ* . κ Α 

•Va�A�K*! K*om κ Α .· K * « � T > T ^o i\ivjA_i.i .vsoK* 

. I M »̂ ».Vta ·. κ Α ^»Λ K l t V u K * l a x i Q V u _».ν>Κ* • ) » » �» • 

κ Α ο / K*Vi�t»K* K l i V l i K O '. Kll.Va�A_S»iO K*V>JO K A ^ I A A . 

OK* 1 3 A X » O L L o ^ a . A o v » K * ^ . i ^ i V 3 . r / U A i A o K A ^ I A A 

*****v ** ** 
i\cvs»i_i.i K*om Klzj�. ΚΓΛΛ K I I A J K * Kl» · *v� Klicn »* ι —»y» '̂ —».» r v i T i r ^ r » * ' � ' ^ . 

κ*·! ι ^ η ^sqo SivA Κ Ί i , n , j m a o r / . ( M v.»**« . �» ^ ^A�wixA.K' 

·• t , � V S l * '• •âA-u ixAK' < K A > ^sô - ^ * ' 0 - > J * * ^ = ν * «<A v a o a.2 

κΙ ιοϊΑλ i\.K* K l a . i o _ ^ κ1ι_.κΌ .»A» K * i j � κ Α v a iuK*vA»ya 

f<ri>»«.T ^ A c n u r / o m Klby. : KliA�tK* K l i j � a ^ . KLicn �\ r 

KOCTJ Krä— »Sa ^ r / o . κ Α O K * K*JVAJ»î Κ Ό Α κ * ^»cTxa K*OCTJ 

»ïé « ^ * Ό *î* <Tï_i_».a_a κΑ.Λ o r / ·. K*om r / à - m t . -> �ι 

cn_i_»_a�=i κ Α λ _».Λ . » / θ . r / o m κΑ�«Α » �».ν» '. rn Χ . �ι �ι 

V u ·ΚΐίΛ*Ί «» ixASw Κΐ»ν»ιΚ*ο Kli.V3_A_ri>ï V M O κ Η « \
η s ~>.vsa 

V a . l i v A ) ! r C J V i i r / o .p/vApQ�a i a l . l .Vw . i / i a » K I J V U K O r/va�A. 

� , ^ o � a i \ i \ o i i � i \ p / j m mAa. ^ Q **A ΓώχΑχοο "^S· V a 3 

• » ^ Κ Ί ( n i t S ^ I H M τ»>Λ . ^ O i l ^ O r C b JX.JVA � ^ V 1 

K*om .vàA- : K T J A J K * K I A - U S , . Klicn .ySnrtfa »JVJJO µ ι ι / c u o m 

rCli�SO AAg» ·. K*om Va�A. »se ^ r / . κ Α o r / r&artx axx^a� * 

A r / i v A ^ o ocno .· r / o m r d b — K l a K O .· K l m a m t a j a A j . 1 >A— 

A r / ·. cn�i »vo »moiv.K' κ Α ·. I/OCTJ K l a ^ . κ Α ,^Λ ^ r / . j i v Ä . o 

. c n \ % A_a cn-ai^oA. κ Α 

K f j m / Λ m v a A o m ja.ii.i : ^ O J A � ^ J O K T J ja>ivA . K l a 

• r u oK* JL0.1VJ1 i / o a i K lä^ . : Kli_z_iK* ·** • *^, • KTjm .^_οΛ\_ιλ 

70b 1 
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Kla— »j.viK* .r/om Κ ϋ > ^ β . ΐ ι κΑ.Λ ,JL.P/ »...vso . κ Α » ä « - ^ ^ 0 

.KlOLa m-LSQ " i s A j - l .»A- rtltsa AcA^s» ·. i / o m 

O P / iur /aA g r / m A r / Λ m�t�ija� ν γ Κ * r/jy�l p / x j i a �=i�a 

en ti�i a � vyr/ ( ώ � KA\ »̂.VSO •· iur/aAg »so ^jfa �iv»K!xt3 

19

 rrn . �> r/om vaÀ iv.r/jt_â_30 .KÜ>~ j u f / τ ι η r/mlr/l 

* •νγΚ" .· r / m i r / Λ "* » * �>, � ν γ Κ * *"/=<� '^l·'» ·" Κ Ί » ι T*w.1 

. κ 1 ο Λ ο _ \ ^ i vAsa VNJ\AS>» 

_»Hi\ »Acn »so κ 1 λ _ » ρ / .er« « * �•». p/ocn�ι.Λ p t A ^ i . a ^ i i a • \ j» 

ö m o r / r i i .mAr/ o m ·. ρ / ο σ υ . Λ ^ o i o r / ^ Α « λ .· ^ιΐι ~)^ 

·. cn.va v κ Α qm _»Λ Kl» •>• »τ/ ·. KIIAJP/ ôcn .so ^ « / o · ρ * Ί τ tr/ 

Om �50 ^ c / o • r/ocnjA ^ c i i v j r / ^aA~a> > iCiîn_»r/o 

.A^jj t ix ixr /o , m nixrZ i ^ i u r / o m ^».U» r/m : K l . m l p / 

Kla 11 . - cBcxsooAgtvo-coova v» nc\_. ,vs» PCAJ.VO v s n r / ..va 

Klx_».Vo κ Ι µ ο λ λ p/i.lm r / i a S miiAtO�aAix KÎat/S m n ± a -

OK* r / a » n i s p /om r { - a r K I I A J P / K*t «">»» rtlim 

p/ . i a A J . l «A»- Kliao AipSo ·. t / o m rZ=r- ^s* «^**'0 * " ^ 

K A O * K l a r / Λ C T U L O » . ν γ Κ * o i ,�..VS*J '. r/om »•<!=>»� r/1 »JS 

p/a_. Κ α . ί ό _ ο . ί ρ / α ι ο λ λ r r t . l m a rcAo .r/va.T miuKAjUL iva 

.p/i\A�».Vo p/i\A>ivAi\.1 r/lao�oA�i »moiur/ l .uLaivASao .r/om 

.KOLSWO�1�O O P / .moJuK* Kiiii�a, K I I A J P / f j � ^ g g .mua 

.« M .vu o3hjp/o rUir/ .Va r/xso Α γ * » '. rZiii λ »a» ^ r / o 

r/\ . ι . Vu �»iur/ p/i '. rf\ ι λ 

~a v y p / ^ cacxsnoAgQPcvtaova » u c u P/A�».VO V S P P / . e v a 

r r \ « « \ ^ o r ^ ,iisn.·, r / f l x a A a . o a p y j ^ a i\cA .^vs>»:i crxswo�a 

υ » j · \ ,»» iv�»K* . r/ i_a m κ Ι α , β Η ρ / ο t i r*à> w.i P / V S P P / S O ο c r u 

•,m."\ ·. v A K l i i Z V2»p/ �,.1 ρ/λρ/ . jc j jr/Λ >A o c n P / V A . — Λ Î R J P / 

•ν** . �»ς . p / i m • ι / — ν ο Α α ρ / λ ,m m ι ι �>».Λ itj*r/ κ Α λ 

n i a � » Λ . « ^ Ό '·' "^Α o r / i\cvrj_i.A p / o m r * £ a � .· I < * J A J P / 

p / a — p/1 �»s ^ r / ·'· p / s r / Λ ο m ι ι �>r. , m o i u p / V u '. p / o m 

1 8 ms ü u o γ ∆ λ . 
1 9 ms adds rtûri. 
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p / a — P/—TJO A A r / v y r / ·. ρ / α α Α α Λ cnivA^Q v y r / : r / o m 

. p / o m 

II 

p / i \ o _ j . v ä A - 5 o ^>i\Hi\ 2 0 A o A < r s o κ ∆ ρ / ö A . a o i \ 

r / i ' s V «**« * —» « can a Sw A_n_ocA 

O r / r / i » � Λ . p /ôJa - l KIJLSQA I / V > / > n n v i i .pi* 

^ ^ Ο Ο ί Α α ^ O V S O P i l i p/l ι �>\ 2 1 »SO ρ / θ ·> r/SQCXAJlA 

.Vu ^ o m u L a . i , 0 1 3 .peleJ»'it O P / O J I / P / 1 O _ A . o r / ·. Kl« ' " ' · ' 

»Α»»ά�ΐ�ο » j ï i v ^..Ufl ·. r Z s o a i a l ^ > o i \ ^ « / o ***' · a O J I / 

• p / i v o - i . l n ·.. ·?» ^ i x ï i v . i P / A A _ . P / .· o J u r / _ » V 5 » ï P / 

. p / s q o . ι α , \ o r / " / ' · a 1 r / V ^ > i � i \ . T ) KISLCLJ KTJLSHI . . a 

o x a » ^ ν Α ^ . ^ c A r / i v A j ο ύ β ι ώ r/i • �\ \ »a» •>^P É'0 

»sa « t _ j 5 ' a - K ^ " ^ ' P ^ 3 L S * , C U »*•'»'*• * »-"UN » A m r / » . . r«a.-> 71b.l 

O r / KTJLSQCX· .1 -».%. .*73 Ά η i .väjkJw ^»i\Hi\ . o A p / i v A j , - V V ' 

»S» »^f*' 0 • • ' J p / »*A»P/ ^ c i O - u j ·. ^ ivHiv »S» r / o . i / V u 

p / i - a m ·. r û e o j j i V u s r / i l v y p / ^. .VSQ . ^ o v s o r t l j p / s a o - i - o A 

.p/ .Vu p/ i \o_s .va-A^QO 

«j-lo-SoA p / j v o L j p / p/ixo-i.-uaA-Sw p / t rn m^iuK* K I A S O . ^ ^ 

, m o ·. ρ / λ �)Λ »m.i .· ^ o v s o K l i »sa ^ p / o .r/»» · " ^ a ^ oJ»�tK* 

f < U a c u m a ^ m . i u r / ·> ^ c x A p / i v x j ·. A_&i\A.p/o ·. , ρ / 1 λ 

A»�a,.VA_o ^.VSQ ". » ^ m « i u r / ^2» . r / o . » > σ ι · ^ ι / r«A Or/ ·. A m 

.i/NivAsa v y r / p/jLu ^ e , \ \ ixr/ p / l o . , m o i u r / K * A O A _ J J 

o c n . n v « i u r / i ι λ ο r/iNO�i.'VzxA�So c r u i u r / iupcl)Lj_a .Λ 

~>.VSQ ·. VSWPCll i u r / \ .«> *n r / o .p/1 O P / _ p/ .Va�A�50.1 

.Va�A�Λ P / S Q O r/ iv^iAç .vâ-Α�Λ r/So »LJP/ 1�I V»«> * V . i Z i . <v b2 

2 0 pr i V 3 0 first hand ; deleted by second hand. 
2 1 ms r£xss. 
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p/SQOJLe »ΐβ , J « , î ' G ·> r / i \>\'Λ O P / vsivAse Vyr/ .· r/iv τ • ,,�> 

KliVaK* '. f<ll.1,�> A.SÖ r/s>3c\ y n ^»ïi\ »*.VSa 1 3 *- 5W.1 t m o i u r / 

·> o i u i / »^..icisa r / i f tcmn«. ,*» »*i\ ï i \ . i 

mA j-iU5).A : r / \ ι y» chi i\A.i r/Vvo i .Va v S» iur/ .m 

r/\ ι » i / i \ o � H i «»,•*>» Aeva.i ·> ^ciVSOKl» »Sa •�^*' 0 · Λ " v ^ Λ 

».iVSQp/ yi \ ï it ^Hi\ cA r/ l -i . r / '. a,n.\ j\.1 chi .A-.USÎ 

»sa «k·'*'0 -K*i\o_i.vä-A-5w »*i\ï i \ . i rd a »r/ .· o J u i / 

• ^ O O - I A J λν»ρ/Λ ^ c i v s e r t l i 

»j.icisao .· ^ ^ c a A κ " ί � » Ϊ Αο ^^o�aA r/ASa_»msa . ο 

r/vi�uJsoA r/Sa »Sa y.iv».i ·. pt*A.vä p/ixcn-äp/ > - A . w o i v j r / 

·. m i v o A - i p / l ^ j j g j m i x o m l r / i \ .v«-ui\p/ : P/V*A-AA P / A S U 

72a.l β ^ Λ * ^ o v s a K l j »se • f c J < ' 0 . κ Α Q P / ^ P / 

p/iivAsa .ii %%*n »âr/Λ rtfjm pCAJVa • ^cvAr/ivA�i 

^ j / o • »jixïiv O P / .ι a s .*a p/i\a_i.vaA»sa r/u> ·. A v & i i s a o 

^ P î O ·> i / o m . m \ τ» ivASx KIM • »—' 2 2 »̂ ».vsa ·. »^ixïiv »sa 

i / v u o l . iurCAvajaj r /1 VLAiixr/Λ o m ρ / χ λ _ . ρ / \ P/VU »sä 

Va-A-p/ p/i> ο « 1 a A Sa 

AA� . A . A O � U 3 p/ASa AA� ·. r / w i t W o A . O J . , 1 r a a i x Λ 

Vu o l p/t λ »p/ ·. r/\ « �> AA. »a> . « / o . r / s a c i �o AA. or/ KTJ ι a 

KTsaO�i�o AA. ^ r / o . p f ^ i ~>C\ η ν • v y r / ivjr/ r/lO�5a Kli_i_a 

·> Kli_i_a o l o Va�* Sao r/à— »̂ ».vsa 

i t M i \ o _ a - »sa ?o.vsa KTJK* .M, t r *a> κ Α ΐ . ^ i s » VSaK* .AI 

p/ap/ .1 �ι ν •w1 ..va s K*ap/!t K*sa o m ^ r / K A P / • .ν�ν.Ό*∆ 

72a.2 ..Va A. sa P / 1 * »sa ^ r C o . 2 3 κ Α ο ι / p/iviAjp/ t/i\o_i.va_A^a 

^ p e * ..Va ^ rdarZ Ar/ ·. va-À. r / i a P/O Va-Â r / \ a P / ÎLôP/O 

·!· . o m A o i u i / »j.m ·> ρ / 1 ρ / 1 _ \ λ 

·. v a \ ?w p/iuAjp/ p/i\o�i.i a *� *a κ**» • rsa.i p/*» \ ^ .Ag 

ρ/ν^ρ∆ .m s. "λ »sa . f / o .p/mlp/1 r/i\c\_i.v=i�A_snA > \ ν i\r/ or/ 

O i L u relier» r/v_s»_â A r / »^.vsa -. mA-..l r / ^ c u . i n A J ) g 

2 2 pr ν ·ν=ο first hand; deleted by second hand. 
2 3 In red (misplaced). 
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V=LA�Sa ι ύ Λ AlpSao ..v=xAjaj pt^a ι υ ,r r<*sa�uA.1 r/i\o_i.1^aA�Sa 

r/i\o�iir> A, Sa »sä ^ » / o ·!· mA o i u i / ^ . σ ί Λ χ Λ rd^u 

. erx.iv.K' r/iv*mAp/ r/i\0�>.1,�» x.Sa r/Vu ..Va�A�Sa r/iv»mlr/ 

1 3 A A . 1 p/Sa ö m »Sa v a A p/i\c\_i.va-A^a i / o m k i r/L»_sa . > 

»̂ ».VSa ·. rC^n r / l « « / o . O O J J J 2 4 » * ρ / λ »sä . « / α · ρ / 1 O P / 

_».lc\_sa r/i ι �> ^»Hi\o . P / n ι τ "a _ » ï i \ o reli.vä-A_Sa _»ïi \ 

* « ^ O K J K * 72b. 1 

p/ io-t p/vtoxSa.l p/sa »sa y iv . . i ·. ^ o-aA P / V . J A . P / J 

^ r e O . κ Α o r / ^ ^ r/�r/i\exAjr<A p/i\ocnlp/i\.ii�ui\p/: ρ/1\ν&„3 

p/i\a_i.iAA_sa reAtva Va�A�Sa ·> o l r / K x j . , ι / λ »»> 
2 4 » * ρ / λ »sa ^ j / o • r/l O P / .chi .Vuuivsa.1 ,ivsar/ : p<*i<xj.l 

.Vi_ui\p/ v a : iv*p/mir/ v a \ *a ^^vsa.l rnv^A Kfsa�a .vu 

.p/mlp/ p/ivAsaA 

ρ / Ι ρ / ο α . 2 S txsaAA 

/nifex o/ Greek Words 

γάρ 1.2,3,14 µέν 1.1�6, 8�16, 18�26; 11.(1), 2�11 
γουν 1.7 πόρος 1.1 
εύαγγέλιον 1.21 τάγµα 1.7, 10 
ευαγγελιστής Ι. 26 

Translation 

I Next, questions (directed) against the empty Maximianists, defrauders of the 
truth. 
1. Did the Father want his Son to die and to save created beings? Yes or no? 
And if he says 'Yes', let him be (further) questioned: 

Did that will which you confess to be in Christ will the death as the Father 
did, or not? And if he says 'Yes', then the will of the Father and of the flesh is 
one. And because you say that it belongs to the nature26, then the flesh is a 
single nature with the Father. For equality of volition by all means indicates one 
will, just as equality of nature indicates one nature. 

But if he says that it was not willing the saving death that was for our sake, as 

2 4 ms ^ * λ . 

2 5 ms TOJLX.. 

2 S Lit. 'natural' (i.e. φυσικός). 
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the Father was (willing it), then he is positing for the will of the flesh an 
opposition to the will of the Father and our salvation. And what is more 
disgraceful27 and wrong than this? 
2. Did Satan will the Son of God to die and our nature to be saved by his 
death? Yes or no? 

And if they say 'He willed it', then Satan has the same will as the Father — 
which is most shocking. But if they say 'He did not will it', then let them be 
further asked: 'Did the human will of the Son will to die and save us? Yes or 
no?' And if it did will this, why did he pray that the cup of death might pass 
from him28? For it is shocking that someone should be praying (for something) 
contrary to his own will and be striving against his own self, especially in prayer. 

But if they say 'It did not will this', then here too is something very shocking, 
for it turns out not to be willing our salvation, and it is, in this, in opposition to 
the will of the Father who did not spare his Son29, but rather delivered him up 
on behalf of us all. There is also found, according to your word(s) something 
very shocking and fearful to utter — that this will separated and drove itself 
back from equality of volition with Satan30. 
3. This human will that you confess, is it good or bad? 

And if good, why did he say 'Let it not be. . . ' 3 1 For according to your 
opinion, Christ was not willing what was good when he was seeking to render 
ineffective his good will and said 'Let it not be. . . ' 

But if they say that it is bad, it is obviously shocking and cannot be covered 
up. 
<4.> Did the human will that you confess have a mind (tar'îta) or thoughts? Yes 
or no? 

And if they say 'Yes', then you are splitting up the Son of God, and you are 
confessing two minds and are confessing a gnomic will, and not a natural one, 
and you are found to be in opposition to your teachers and to the leader of your 
schism, I mean Maximus your master, and (in opposition) to that vain assembly 
of yours which defined and spoke of natural wills, and not gnomic ones, in 
Christ32. 

And since you say that there is a human mind and thoughts in Christ, let the 
holy Athanasius rebuke you, who said37 '(Quite) separate from the will of the 

21 Or 'absurd' (and passim). 
28 Luke 22:42. 
29 Romans 8:32. 
30 COOK (see note 11) translates '... and removed itself [from the Messiah] through its 

agreement with Satan'. 
31 Luke 22:42. 
32 Compare §3 of the Maronite critique of the Sixth Council (text (3) in Add. 7192B). 

The Sixth Council indeed speaks of two 'natural wills' in Christ and appears not to use the 
term 'gnomic will' at all. Maximus held that the θέληµα φυσικόν belonged to the level of 
φύσις or λόγος, and that consequently Christ had two 'natural wills', but that the θέληµα 
γνωµικόν belonged only to the level of τρόπος, and so did not apply to Christ. 

3 3 Ps. Athanasius, c. Apollinarium 11.10 (PG 26, 1148C): (êv επιδείξει σαρκός) δίχα 
σαρκικών θεληµάτων και λογισµών ανθρωπίνων. The passage is also quoted by Maximus, 
Disputatio cum Pyrrho, PG 91, 320B. 
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flesh and human thoughts' was the establishment of our nature in the hypostasis 
(qnömeh) of God the Word. 

And if they say that that human will which they confess does not have a mind 
and thought, then it is something beastlike, and they confess him to be animal-
like, and turn out to be of the same mind as Apollinarius. 
5. The name of Jesus Christ, to what does it refer, to the hypostasis (qnömä) or 
to the nature? 

And if they say 'To the nature', either they are confessing three natures in the 
Trinity, like Arius, or they are saying the entire Trinity was embodied, like 
Sabellius. 

But if they say 'It indicates the hypostasis (qnömä)\ then it is the hypostasis 
(qnömä) which wills and operates, and not the nature; and that council of yours 
is false in that it said34 'Each one of the natures wills and operates what belongs 
to it(self)', and you are found to be confessing, like the wicked decree of your 
council, three who will and operate. 
6. Did the nature will (it) and become embodied, or the hypostasis (qnömä)! 

And if you say 'The hypostasis (qnömä)\ while speaking of the will as 
natural35, you are found to be confessing three wills. 

But if it was not the hypostasis (qnömä) which willed (it) and became 
embodied, but rather the nature, then either you are embodying the whole 
Trinity, like Sabellius, or you are confessing three natures, like Arius. 
7. This human will that you confess in Christ, which you describe as having 
desire and not having authority over itself— tell us, what is its desire? Towards 
what does it have a yearning? But perhaps you will say, as is your wont, that it 
desires the life here, and (refer to) its unwillingness to die; and so, because of 
this, you say that it was afraid and begging off death, while desiring the life here. 
Then tell us, out of love for the truth, does he (Christ) have this desirous will to-
day, and does he (now) desire and yearn with a yearning for life? Yes or no? 

And if they say 'Yes', then they are confessing him to be still lacking 
(something), and placed under fear and dread; and he turns out to be for them 
in the rank(s) of the sinners and the wicked who, after the resurrection, are 
under fear and dread of Gehenna. 
8. Are the Father and Son equal in divine will, and are they one in divine will? 
Yes or no? 

And if they say 'Yes', let them be further questioned: 'This human will which 
you confess that Christ assumed, did he assume it so that it might be equal with 
him and with the Father in volition, or in order that it might be opposed in 
volition? And if it was so that it might be equal in volition, why at the time of 
the Passion, when the divine will was willing and in readiness, was the human 
will running away and begging off? 

Again, if it was that it might be equal with him in volition, then, according to 
your word(s), since you confess it to be a natural (will), you are confessing him 
to be one nature, and so you prove to be Jacobites. 

34 MANSI XI, 639A (dogmatic decree in session 18): ... έκατέραν φύσιν θέλειν καί 
ένεργείν τά ίδια. 

3 5 I.e. as belonging to the nature. 
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But if he assumed it so that it might be opposing him in volition, then you are 
confessing an enmity and opposition in the Christ who is our peace36! 
9. Because you are continually saying this, that you are not talking of two 
autonomous wills — lest, as a result of this, you divide up the Son of God and 
confess numerically two authorities; but, rallier, you confess them to be natural 
wills that are desirous and yearn, (this being so), recognize well that a nature 
naturally yearns for and desires that which it is capable of receiving, while it 
runs away from and begs off that which harms it. Now tell us, who are 
questioning you, when you speak of two natural wills, having yearning and 
desire, the one yearning for and desiring death, and the other begging off and 
running away (from it), which do you say received death — the one which was 
longing for it, or the one begging off it? And if you say the one that was begging 
off it, then death was in opposition to them both, and the will of one of them 
was not fulfilled. 
10. That nature which was longing for death, was it desirous and longing for 
death as one about to receive death, or as one going to impose it upon another? 

And if as (one) going to receive it, then you turn out to be Theopaschites. But 
if as one who was not himself going to receive death, but who was going to 
impose it upon another, then you place Emmanuel among the rank(s) of the 
Scribes and Pharisees who tie up heavy burdens and place them on the shoulders 
of others, while they themselves do not even touch them with their finger37. 
11. Again we ask: That nature which was begging off death, did it know if it 
was possible that the cup of death might pass from it38, or did it not know? 

And if it did know, why was it praying, knowing that it was not possible? 
But if it did not know, how is it not inferior to the prophets, who indicated 

concerning his Passion and his death, pointing out the Emmanuel? 
12. That nature which was begging off death, when it received death, did it 
completely change and receive death willingly? Or did it remain in its state of 
begging off, without change, even though it suffered? 

And if it completely changed, then they are confessing a changeable will. 
13. Do you say that there is one mind (tar'îtâ) in Christ, or two? 

And if one, let them be asked: 'Are these two wills set in motion from this one 
mind?' And if they say 'Yes', how is it possible for two wills to be set in motion 
from a single mind? 

But if they say 'Two', that is shocking. 
14. Are the two wills equal in volition, or opposed in volition? 

And if equal in volition, then, just as those equal in nature are a single nature, 
so those equal in volition are a single will. 

But if they are opposed in volition, that is most shocking. 
15. It is written Ί came down from heaven, not to do my will...'3 9. 

3 6 Eph. 2:14. 
3 7 Matt. 23:4 (Peshitta, with wording slightly adapted). 
3 8 Luke 22:42. 
3 9 John 6:38 (Peshitta). 
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This will, since he did not come down to perform it, what did he will? Good 
or bad? 

And if good, then he did not come down to do good. And if bad, then you are 
confessing a bad will in Christ. 
16. This human will which you speak of in Christ, did he operate it, or did he 
not operate it? 

And if he operated it, how did he say that he had not come to do it? 
And if he did not operate it, why? Because it was wanting something bad or 

something good? And if good, then, according to your word(s), full of blas-
phemy, he was not willing something good. And if bad, then you are confessing 
a bad will in Christ. 
17. These two wills which you confess in Christ: are they both operative, or 
does the one operate, while the other does not? 

Now if they say that the two of them operate, how did he say Ί came down 
from heaven, not to do my will...?3 9 But if one operates and the other does not, 
then one is authoritative and master and operative, while the other is bound, not 
authoritative, and subordinate. But tell us, subordinate of his (own) will, or by 
compulsion? 
18. This human will which was not willing to die, did it change and suffer 
willingly, or did it remain in the same (disposition of) will and suffer out of 
compulsion, while not willing it?' 

And if it did <not> change, then it suffered under compulsion, and without 
willing it. And what blasphemy surpasses this? 
19. This human will, was it willing those things which God the Word willed, or 
not? 

And if it was willing (them), did it will them of its own will, or not of its own 
will? 

And if of its own will, then it was authoritative; but if not of its own will, then 
(it is) from compulsion, and one is the subordinator and the other the subordi-
nated; one is the servant, and the other the master; one directs through 
compulsion, the other is directed by compulsion. And all this is sufficient to you 
(to show up) your shame. 
20. It is written in the Gospel 'He who does the will of my Father is my brother 
and my sister and my mother' 4 0 . This human will, was it doing the will of the 
Father or not? 

If it was doing (it), why did it pray that the cup might pass from i t? 4 1 — And 
(thus) the Father was willing it, but it was begging off and running away (from 
it). 

But if it was not willing (it), (then) it is not his neighbour, nor associate, in any 
way at all. 
21. It is written in the Gospel 'It is right that the Son of Man should be 
crucified'42. This human will, was it willing to be crucified, or not? 

4 0 Matt. 12:50 and Mark 3:35 (the compiler fuses the Peshitta wording of the two 
parallel passages). 

4 1 Luke 22:42. 
4 2 Not an exact quotation: compare Mark 8:3, Luke 9:22 and 17:25 (all with the verb 
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And if not, then it was willing things which were not right. 
But if it was willing (it), why did he pray that the cup might pass away from 

him43? 
22. The man who wills in accord with the will of God, (does he do so) well or 
badly? 

If well, then the person who does not will in accord with the will of God, wills 
badly. Then the will of Christ44 was also acting badly, in that it was not willing 
in accord with the will of God — according to your word(s) filled with 
blasphemy. 
23. It is written that we should pray that his will come to pass45. 

Which of these two wills are you praying to come to pass, the divine one or 
the human? And if the human, how is it that he (himself) did not perform it, 
while you are praying that it should come to pass. 

But if the divine, then the other was despised and rejected. 
24. The holy Mar John Chrysostomos said4* 'The cross (is) the will of the 
Father, the glory of the Son, and the splendour of the Holy Spirit'. 

Did this human will show willing on the cross, or not? And if it did, why did 
he pray that (the cup) should pass by? 

But if he did not will (it), then it was not willing in accord with the will of the 
Father, nor (did it will) the glory of the Son, nor the splendour of the Holy 
Spirit, and it turns out to be in opposition to the Holy Trinity. 
25. Does the human will belong to the nature or to the hypostasis (qnömäyäyl 

And if to the nature, how so, seeing that we and you are a single nature, but 
we are not (of) a single will? 
26. The holy John Chrysostomos said as follows, as though from the mouth of 
our Lord to Peter, in the Commentary on Matthew, in Book 5447: 'Do you 
imagine that it is a shameful thing for me to suffer? I am telling you that my not 
suffering is the will of the devil'. 

This human will, was it willing that he should die, or not? And if it was 
willing, then its will and the Father's are one. 

But if it was not willing, according to the word of the teacher (i.e. John 
Chrysostom) it willed in accord with the devil. 

'suffer'). In all these passages the Peshitta renders δει by 'atiidd�; contrast, however, Luke 
24:46 where zâdeq is used (as here), but there 'Christ' (not 'the Son of Man) is subject, and 
the verb is again 'suffer'. 

43 Luke 22:42. The manuscript erroneously has a negative, 'that the cup might not pass 
away'. 

44Ms sbynh Τ d�msyh': I can make no sense of Τ in this position and assume that it is 
an error (the scribe is changing to a new column at this point). 

4 5 Matt. 6:19, Luke 11:2 (the compiler seems to forget that this is addressed to the 
Father!) 

4 6 John Chrysostom, Sermo de Ceemeterio et de Cruce, PG 49, 396 (end): σταυρός τό 
τοΰ Πατρός θέληµα, ή του Μονογενούς δόξα, τό τοΰ Πνεύµατος άγαλλίαµα. 

4 7 PG 58, 537 (top): συ µεν γαρ νοµίζεις, οτι άνάξιον µου έστι τό παθεΐν · έγώ δέ σοι 
λέγω, ότι τό µή παθεΐν µε της του διαβόλου γνώµης εστίν. 
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II Again, questions concerning the two operations, against the erring 
Maximians. 
1. To what is the operation attached? To the nature or to the hypostasis 
(qnömä)? 

And if to the nature, then let them say: in the case of all humanity, are they 
either wicked or just in that they are all of one nature? 

And again, if to the hypostasis, then you are saying there are two hypostaseis 
just as there are two operations. 
2. To what is the operation attached? To the nature or to the hypostasis? 

And if they say 'To the nature', then let them be asked 'Are these two natures 
preserved in Christ to-day, or not?' And if they are preserved, let them be 
(further) questioned 'Does he operate two operations to-day, or one?' And if 
two, let them show that they are. 

And if they say '(The operation) belongs to the hypostasis', then just as the 
hypostasis is one, so the operation is also one. 
3. What is this human operation which you confess in Christ? 

And if they say 'The one referring to "He wept"48, and the one referring to 
"He wearied and was fatigued'"49, then let them be asked 'Are these in him to-
day, or are they not?' And if they are, then he is still subject to suffering and he 
has not been raised above sufferings, according to your word(s). 
4. Does the operation exist naturally, and does he who operates it operate it 
naturally? Yes or no? 

And if he says 'Naturally', then someone is operating naturally when he 
performs a good deed and when he performs a bad one, according to your 
word(s), Ο Manichaean! 

And if it is the hypostasis which operates, then there are two operative 
hypostaseis, corresponding to your confession of two operations. 
5. Is there an operation that has no power which sets it in motion so that it 
acts? 

And if they say that a power sets in motion every operation so that it acts, 
how is it you do not speak of two powers, corresponding to the two operations? 
And if they say that (this) is so, let them declare (it). 
6. Is it believed by you, and firm for you, and do you confess with the holy 
Fathers, that the divinity of our Lord is united to his humanity (even) more than 
the soul is united to the body? Yes or no? 

And if they say 'Yes', let them be asked 'Does this human being, who even 
though united will be dissolved and separated, operate a single operation, or 
two?' 

And if two, then Christ was operating three. 
And if one, how did he who was united inseparably not operate a single 

operation? 
7. The name 'Jesus' and 'Christ', what do they indicate? Nature or hypostasis? 

And if the nature, how is it you do not confess a single nature, like the 
Jacobites? 

4 8 Luke 19:41; cp John 11:35. 
4 9 Cp John 4:6. 
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And if the hypostasis, then it, and not the nature, wills and operates. 
8. Our Lord said Ί cannot do anything of my own accord, except what the 
Father does'5 0 . 

Does the Father (then) operate the human operation, or not? And if he does 
not operate (it), then neither does the Son. 

But if the Son operates it, then so does the Father — unless you make them 
liars. 
9. Does the body of Christ operate the human operation, or was it raised to the 
divine operation? 

And if the body operates its own operation, then this (eucharistie) Body 
which we receive operates the operation of ordinary bread. Why then do you 
name it 'life�effecting'? 

But if it operates the divine operation, (then) there is a single divine operation. 
10. Can there be an operation outside whatever operates it, or not? 

And if 'Yes', let them demonstrate (it). 
But if it is not possible, then there are two operators, and you are confessing 

two Christs and two Sons. 
11. Is it assured with you that the divinity .is united to the humanity even more 
than fire is united with iron? Yes or no? 

And if: 'Yes', let them be asked 'Does iron operate the operation of fire when 
it is united to the latter, or not?' And if 'Yes', how much more does the body of 
our Lord operate divinely, having been united to God the word. 

The questions are ended. 

Apollinarius 1.4 Maximus 1.4 
Arius 1.5�6 Pharisees 1.10 
Athanasius 1.4 Sabellius 1.5�6 
Council (Vlth) 1.4�5 Scribes 1.10 
Jacobites 1.8, II.7 Theopaschites 1.10. 
John Chrysostom 1.24,26 
Maximianists, Maximians I title, Π 

title 

s o John 5:19 and 30 (the Peshitta wording of the two verses has been run together). 

ADDENDA AND C O R R I G E N DA 

( see end of Preface for cross references ) 

Study I: Syriac Historical Writing 

p.4, line 5: For the Chronicle of Edessa see now W. Witakowski, 'Chronicles 
of Edessa', Orientalia Suecana 33/35 (1984/6), pp.487�98. 

p.6: For the Lives see now S.A. Harvey, Asceticism and Society in Crisis. John 
of Ephesus and the Lives of the Eastern Saints (Berkeley, 1990), and for the 
Ecclesiastical History, E. Honigmann, 'L'histoire ecclésiastique de Jean 
d'Ephèse', Byzantion 14 (1939), pp.615-25. 

p.7 (5): For an annotated translation of this and other Syriac historical texts 
for the seventh century see A.N. Palmer, In the Shadow of the Moon: the 
Seventh Century in Syriac Chronicles and Apocalypses (Liverpool, 
forthcoming). 

p. 10, note 11: = Ch.VIII below. 

p . l l , note 13: This Syriac material needs to be used in the light of P. Peeters' 
critique, Analecta Bollandiana 41 (1923), pp.369-85. 

p . l l , note 14: See also A.N. Palmer, 'Who wrote the Chronicle of Joshua the 
Stylite?', in R. Schulz and M. Görg (eds), Lingua Restituta Orientalis: Festgabe 
für Julius Assfaig (Ägypten und Altes Testament 20; Wiesbaden, 1990), pp.272-
84. 

p.13, note 16: See now W. Witakowski, The Chronicle of Pseudo-Dionysius of 
Tel-Mahre (Studia Semitica Upsaliensia 9, 1987). 

p.21, note 28: see now P. Y. Dolabani, Die Patriarchen der syrisch-orthodoxen 
Kirche von Antiochien [in Syriac] (Glane, 1990). 

p.25, line 6: There is now a photographic edition, with German translation, by 
P. Kawerau in Corpus Scriptorum Christianorum Orientalium 467-8, Scr. Syri 
199-200 (1985). 

p.25 (24): A new edition of the Anonymous Chronicle, with translation and 
commentary, by L.A. Conrad, M. Whitby and S.P. Brock is in preparation. 



2 ADDENDA AND CORRIGENDA 

p.26, line 6: An English translation of Bk XV is now available, see Ch.II 
below. 

p.30: A recent survey is provided by P. Nagel, 'Grundzüge syrischer 
Geschichtsschreibung', in F. Winkelmann and W. Brandes, Quellen zur 
Geschichte des frühen Byzanz (4.-9. Jahrhundert) (Berliner Byzantinische 
Arbeiten 55 (1990), pp.245-59. 

Study II: North Mesopotamia 

p.54, note 17: P.J. Alexander's translation is now published in his The 
Byzantine Apocalyptic Tradition (Berkeley, 1985). 

p.57, note b: For the Life of Gabriel, see now A.N. Palmer, Monk and Mason 
on the Tigris Frontier: The Early History of Tur 'Abdin (Cambridge, 1990). 

Study III: Syriac Inscriptions 

Some additions are provided by A.J.P. Desreumaux in Annali dell'Istituto 
Orientale di Napoli 40 (1980), pp.704-8. Subsequent bibliography can be found 
in my 'Syriac studies 1981-1985, a classified bibliography', Parole de l'Orient 14 
(1987), pp.321-2; cf also A.N. Palmer, Ά corpus of inscriptions from Tur 
'Abdin and environs', Oriens Christianus 71 (1987), pp.53�139. 

Study V: A Piece of Wisdom Literature 

p.212: Harvard Syr. 47 (Accn 3985) now has a new shelf�mark, Harvard Syr. 
59. 

p.216, note 1: The Queen of Sheba's Questions are now published in Le 
Muséon 92 (1979), pp.331-45. 

Study VI: Syriac and Greek Hymnography 

p.81 (4): For this aspect see now W.L. Petersen, The Diatessaron and Ephrem 
Syrus as Sources of Romanos the Melodist (Corpus Scriptorum Christianorum 
Orientalium 475, Subsidia 74, 1985), and my 'From Ephrem to Romanos', 
Stadia Patristica 20 (1989), pp.139-51. 

ADDENDA AND CORRIGENDA 3 

Study VII: A Syriac Collection 

p.211, note 30: Now published, Vigiliae Christianae 38 (1984), pp.77-90. 

p.238, note 70: For the presence of the same passage in Codex Laudianus 
(Bodl.Laud.gr.35) see C. Mango, 'La culture grecque et l'occident au Ville 
siècle', reprinted in his Byzantium and its Image (Variorum Reprints, 1984), 
ch.VI. 

Study VIII: The Laments 

p.217 (d): There is now a new edition by G. Reinink in Corpus Scriptorum 
Christianorum Orientalium 454-5, Scr.Syri 195-6 (1983). 

Study IX: Secundus the Silent Philosopher 

p.96, note 18: Now published, Studio Patristica 16 (1985), pp.114-20. 

p.96, note 19: Isaac is included only in the Russian edition of the Philocalia. 
Tables showing the correspondence between the Syriac and Greek chapters can 
now also be found in [D. Miller], 77ie Ascetical Homilies of St Isaac the Syrian 
translated by the Holy Transfiguration Monastery (Boston, 1984), pp.CXIII-
CXV. 

http://Bodl.Laud.gr.35
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Chronicle to year 724:19,28 
Chronicle to year 813:113,28 
Chronicle to year 819:113,28 
Chronicle to year 846:114,28 
Chronicle to year 1234:117-8,28; II56, 

61,63; IV 224; VIII 218; XV 120 
Cicero:X 5 
Clement of Alexandria: VII204 
Constantine: 16, 8; VII242 
Constantine of Edessa: X 3 
Constantinople: XII127,140; XIII87, 89, 

94; XIV 38 
Cosmas Indicopleustes: XII126 
Crete: II58 
Ctesiphon: see Seleucia 
Cyprus: X 2 
Cyril of Alexandria: VII204, 206,239-41 ; 

X 2,6; XII 131; XIII 89, 98,100, 
103-4,106,116,119 

Cyrus, bp: XIV 38 
Cyrus of Batna: 116 
Cyrus of Edessa: XI17, 26; XII 128 
Cyzicus: VII205,208,229,232 

Damian: XV119 
Dante: IV 217 
Dara: I 6 
Darius: VIII213,216 
David: XII141 
David, bp: 113 
Demetrius: VIII208,212 
Demetrius: bpofPhilippi: XIII 117 
Didymus: VII204 

Diodore: XII128; XIII 116 
Diogenes: VIII214 
Dionysius bar Salibi: 14, 16; VII 205, 

211-3,243,245 
Dionysius, Ps. : see Chronicle of Zuqnin 
Dionysius, Ps. the Areopagite: X 2; 

XII 132; XIII 95; XV 119 
Dionysius of Telmahre: 110,14-6,28 
Dios:V215 
Dioscorus, patr.: XIII94,96,117,119 

Edessa: 13,11,15,17-8; IV 219; XII 128 
130 

Egypt: II58; V 214; XI21 
Elias of Nisibis: I 8,26-8, II 56 
Elisha of Zuqnin: 111 
EnGeddi:IV214 
Enoch: IV 217,224,230-1 
Ephesus, I Council of: XII126,129; 

XIII 93,98-9,104,106 
Ephesus, II Council of: XIII89 
Ephesus, Seven Sleepers of: 14,11 
Ephrem: IV218-21,223, 225-7,231; 

VI 77-81; VII 243; XI 13,15,19-27, 
31-2; XII135 

Ephrem, Ps.: VIII217 
Epiphanius,Ps.: VIII217 
Epiphanius, patr. of Cp: XIII 93 
Esha'ya: 121 
Eulogius (1): XIII104 
Eulogius (2): XIV 39 
Eunapius: XV 121 
Eunomius, Eunomians: II67; XII 131 
Eunomius of Nicomedia: XIII 102 
Euphrates: II66 
Eusebius: 11,8,10,16,27; VII 240; X 3, 

6,11 
Euthalius: 110 
Eutyches, Eutychians: 14; XII136,138; 

XIII 89,94,96,116-7, 119 
Eutychius: VIII207-8,211,214-5 
Evagrius: X 5 
Eve: IV 217,221-2; XI12-3,19 
Ezekiel:IV217 
Ezekiel, catholicus: XI26 

Flavian: XIII119 

Gabriel, archangel: XII134 
Gabriel of Qartmin: II 57 
Gabriel ofSinjar: XII127 
Gamaliel: 14 
George, chorepiscopus: 110 
George, patr.: II65; IX 96 

I N D E X 3 

George, bp of the Arabs: X 3 
George the monk: XIV 35-6,44 
Gregory I, patr.: XII127 
Gregory of Nazianzus: X2 , 6; XIII 104; 

XIV 39 

Hadrian, emperor: IX 100 
Hagar: II53, 57,59-60 
Harmonius: VI77,79-80 
Harran: 113-4; IV 216; VII 205,208-10, 

232-4,244 
Hatem, king of Cilicia: 121 
Hatra:IV219 
Hcnana: XII132 
Henanisho', patr.: II52 
Heraclianus:XIII92 
Heraclius: 17-8,19; XII129; XIV 35-6 
Hermes Trismegistos: VII205-6,208, 228, 

230-1 
Hezekiah:IV217 
Hippolytus, Ps.:XI16 
Hiram: V 215 
Honorios: VII 209 
Honorios, pope: XIV 38 
Hormisdas, House of: XIII92 
Hunayn ibn Ishaq: VIII 205-6,208 
Hypatius, bp of Ephesus: XIII92,94, 96, 

98,104,117,120 

Jerome: X 5 
Jerusalem: 118; II54,70; VII 203; 

XIII 108,114 
John, Acts of: XI 15,24 
John, catholicus: II65 
John, patr. of Antioch" XIII100 
John I, patr. of Antioch: 18 
John of Apameia: XI24-5 
John bar Aphtonia: XIII88, 118 
John the Baptist: XII134 
John Chrysostom: XV138 
John of Dara: 114 
John of Dasen: II52,65 
John the Elder (of Dayatha): II 52 
John of Ephesus: 15-6,12,16,28; XV 121 
John of Litarba: 116; IV 224 
John Malalas: VII206,236-41, 245 
JohnofNikiu:XIV38 
John of Phenek: 126,28; II passim 
John Rufus: 111 
John of Telia: XIII88, 113,117-8 
John of Vezinia (Bizue): XIII 92,117 
Jordan:XI12,18 
Joseph and Aseneth: 14; IV 223; X 2 
Josephus: IV 214,226; V 215 
Joshua the Stylite: I 11 
Jubilees, Book of: IV 224,227,230 
Judaea: VII235 
Judah: VII231 
Julian, emperor: XV 119 
Julius Africanus: IV 226 
Julian of Halicarnassus: XIV 35 
Justin II: 15,19 
Justin, Ps.: VII204 
Justinian: 15; II59; VII244; XII 128,130, 

132; XIII 87,90,113,115,117-8,120; 
XIV 35, 38-9 

Karka d-Beth Slokh: 122 
Kedrenos: VII236,238 
Kewan: see Kronos 
Khazir, river: II53,65 
Kosmas Indicopleustes: XII126 
Kronos: VII229,245 
Kush: II58 

Lampon: VII234,245 
Laurentius: XIII92 
Lazarus of B. Qandasa: VII208, 211-3, 

241,243 
Leo, emp.: 110 
Leo, pope: XIII 116 
Lotas: VIII208, 212 
Lucensius: VIII 100 

Ibas: XIII89,98,100,102-3,104,106,116, 
119 

Ibrahim: II66 
Ignatius of Melitene: 116 
Innocentius of Maronia: XIII 88-9,92-3, 

96, 98,106-8,117-20 
Isaac of Antioch: XI27 
Isaac of Nineveh: DC passim 
Isho': see Joshua 
Isho'dad of Merv: IV 220,229; XI 26 
Isho'yahb I: XII127,137-8 
Isho'yahb II: XII129 
Isho'yahb III: II54 
Isho'zkha, bp:IV230 
Ishtar: IV 222; XI14 
Iwannis of Kaisum: 116 
Iyarios: VII209 

Jacob of Edessa: 18,16,28; IV 223-4; X 3, 
10 

Jacob of Serugh: IV 221,226,229; VII244; 
VIII 217; XI 22,24,26-7 

Jacobites: XV135,139 
Jeremiah: II70; VIII 217 
Jericho: IV 224 



4 I N D E X 

Lucian, pr.: 14 
Lykourgos: V214 

Mabbug: IV 216; X 3 
Macedonians: XII137 
Mahdi: I 10 
Makarios, patr.: XIV44 
Makin: VIII 207 
Malalas: see John Malalas 
Manasseh:IV216,225 
Manetho: VII245 
Mani, Manichaeans: V79; XI 30; XII137; 

XV 139 
Mara bar Serapion: VI 79; VII 212 
Marcion: XII138 
Marcius Turbo: 1X98 
Maremmeh: II54 
Mari the Persian: XIII 98,100 
Marinos, pr.: XIV40-1 
Martyrius: XII128, 132 
Maruthaof Martyropolis: XII126,129 
Mary: VII206,229,232; XI12; 

XII134-5,137-40 
Mas'udi: VIII207 
Maurice, emp.: VII209; XII127 
Maximus the Confessor: XIV 45; 

XV119-20,123,134 
Meir,Rabbi:IV222;XI14 
Melito: XI 16 
Menas, patr.: XIV 35,37-8,43 
Meshihazkha: 123; I I51 ; see also 

Chronicle of Arbela 
Mesopotamia: II 66 
Methodius, Ps. Apocalypse: II54, 61,69, 

72; IV 228; VII 244 
Metron: VIII208 
Michael, archangel: XIII120 
Michael the Syrian: 11,8,15-7,19,28; 

II 56; IV 224,230; VII 209; VIII 218; 
XIII 88; XV 120 

Moriah: IV 217 
Moses: I I73; IV217,226,229; VII 238; 

XII 134 
Moses of Inghilene: 14; IV 223; X 2 ,9 , 12 
Muhammad: 19; II 61 
Muhammad ibn 'Ali al-Ansari: VIII 206 
Mukhtar: II52-3, 64-6 
Musa b. Mus'ab: I 9 
Mu'awiyah: 17; II 53,55, 61 

Narsai: 122; IV 221 ; XI24-6; XII 128 
Nawruz: 121 
Nectanebo: V214 
Nemesius: XI31 

Nestorius: X 6; XII126-30; XIII 98, 100, 
102,105,116 

Nicaea, Council of: II59; XII126,129, 
133,140; XIII 93-4 

Nicodemus: 14 
Nikopolis: VII209 
Nile: VII229 
Nineveh: II65; V 214; IX 96 
Nisibis 122; II52-3,64-7; IV 216,219; 

XII 128,130 
Nitron, bar: II64-5 
Noah:IV219,226,229 
Nonnus of Ceresina: XIII117-8 
Nonnus of Nisibis: IV 230; XV 121 

Origen: XI17 
Orpheus: VII205,208, 228, 230,240 

Panodorus: IV 229 
Pascasinus: XIII100 
Paul, apostle: II72; X 7; XI 16-7; XII 135 
Paul of Edessa: X 2 
PaulofKallinikos:X2,12 
Paul, bp of Nisibis: XII128 
Paul of Samosata: XII138 
Paul of Telia: X 2, 9 
Persians: II57; VII234 
Peter, patr.: I 15 
Peter, patr. Alexandria: XIII 114 
Peter, patr. Antioch: XIII114; XV 119 
Peter the Fuller: XIII114 
Peter Mongus: XIII114 
Peter, bp of Reshaina: XIII113, 117-8 
Petissonios: VII205,208,229 
Petrus Alphonsus: VIII206 
Philo: IV 218; XI28 
Philoxenus: 17; X 2-3,6, 8-9,11; 

XI 17-8,21,24,27; XII 132 
Philoxenus, bp of Dulichium: XIII 117-8 
Phokas: X 3,10,13 
Photinians: XII138 
Photius: XIV 39-40 
Plato: VII203,205,208,210,229-30; 

XI 28 
Plotinus: VII205-6,208, 230 
Plutarch: V 215; VII203 
Plyqtn: VIII 208,213 
Poiniandres: VII206,208,231 
Polycarp:X2, 11 
Porphyry: VII205-6,208, 230; XI 34, 

XV 121 
Probus (1):X 3, 12 
Probus (2): 115 
Proclus, bp: I 4 

I N D E X 5 

Proclus, philosopher: XI34 
Procopius: XIII92,115 
Pythagoras: VII205,208,229 
Pythia: VII229 

Qardu (Judi Dagh): IV 213-4 
Qartmin: I 14 
al-Qirqisani:IV230 
Qumi: X 3 

Rabbula:X2,6,11 
Reqem:IV214 
Resh'aina:IV219 
Romanos: VI 77 
Rome: 14; VII231,234; XIII 100,108, 

110,114 
Rushank (Roxana): VIII213 

Sabellius: XV 135 
Sabians: VII210 
Sabrisho' II, patr.: II51,72,74 
Sabrisho', mon.: II51 
Sagai: VII205, 208,231 
Sahdona: see Martyrius 
Sampson: V216 
Secundus: IXpassim 
Sekenenrê: V214 
Seleucia: IV219; XI16,18; XII 126, 

129-30 
Seleucus: 122 
Semiazos:IV231 
Sergius: 111 
Sergius, patr.: XIV38 
Sergius, bp of Cyrrhus: XIII113, 117-8 
Sergius of Resh'aina: X 2,10, 13; XIII 95 
Seth: IV 217,226,229,231; XI 20 
Severus: 113 
Severus, patr.: I 4; VII 244; X 2; 

XII 131-2; XIII 88-9,94,100,111, 
115; XIV 35 

Shahdost: XII129 
ShapurII :I22 
Sheba, Queen of: V 216 
Shem'on of Qenneshre: XV 120 
Shem'on Shenqlawaya: 12 
Shmona: IV 220 
Sibyl: VII205-6,208,231,242-3 
Simeon bar Sabba'e: XI 25 
Simeon of Beth Arsham: I 12; XV 121 
Simonians: XII137 
Sion:II70 
Sisynnios: VIII208,212 
Socrates: VII203 
Socrates, historian: 12, 11, 16 

Solomon: V 215-6 
Solomon, Odes of: VI 79; XI 19 
Solomon of Bosra: IV 228; XI 23 
Solon: VII203 
Sophocles: VII205,208,229 
Sophronius, patr. : X 3 
Sozomen: VI77, 79-80 
Stephanos, bp: VII 209 
Stephanos, bp of Seleucia: XIII 92,117 
Strategius: XIII 90, 92 
Susa: XII127 
Sylvester, St: I 4 
Symeon: see also Simeon 
Symeon the Stylite (the Younger): XIV 35, 

42-3 

Targum: IVpassim; XI14-5, 29 
Tertullian: XI16 
Tha'alabi:VllI207 
Thebes: V 214 
Themistius of Alexandria: XIV 39-40 
Theodore bar Koni: VII239 
Theodore of Mopsuestia: X 3; XI 17; 

XII 126-30,134, 136,139; XIII 116 
Theodoret: 12,16; VII204; XI 17; 

XIII 89,98,100, 106,116,119 
Theodoros: XIV 40 
Theodosius, patr. of Alexandria: X9 
Theodosius, emp.: XIII 119 
Theodotion: IV 225 
Theodotus: XIII116 
Theon: VIII208,211 
Theopaschites: II59; XII135; XV 136 
Theosophia: VII204 
Thomas, Acts of: V 79; XI15-6,21,23-4 
Thomas, bp of Dara: XIII113, 118 
Thomas, bp of Germaniceia: XIII 113, 

117-8 
ThomasofHarkel :X2,9 
Thomas of Marga: XII128 
Thrace: XIII92 
Thucydides: VII203 
Thules: VII205,208,228, 230 
Tiberius, emp.: 119 
Timothy I: I I53; IV 224, 230 
Timothy Aelurus: XII132 
Timothy, patr. of Alexandria: XIII 90 
Timur: I 21 
Titus of Bostra: X 3, 11 
Trisagion: II62 
Trismegistos: VII228; see also Hermes 
Tyre: V 215 

'Ubaydallah: II64-5 



6 INDEX 

Ummayads:II61 Yazid I: II53,63 
bar 'Uthman: II64 Yazid II: 19 

Valentinus: XIII94 
Vigilius, pope: XIV 35-8,43 Zacharias Rhetor, Ps.: see Chronicle of Ps. 

2Lacharias 
Yahelman: II58 Zeno: XII126 
Ya'qubi: VIII207 Zeugma: XIII115 
Yazdgard II: 122 al-Zubayr, ibn: II52,64 
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