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Preface

In August 2015, the XvII. International Conference on Patristic Studies in Ox-
ford held its very first workshop on Arabic translations of patristic texts. It was
a milestone in the study of a promising but insufficiently researched area in
the history of Christianity: the translation and reception of patristic works in
Arabophone Christian communities (Melkite, Coptic, Maronite, Syrian Ortho-
dox, and the Church of the East).

In an attempt to enhance the visibility of this branch of Patristic Studies, the
editors have taken the initiative to publish the conference papers in this vol-
ume, together with several other relevant contributions from a new generation
of scholars of Arabic Christianity. The volume presents and analyzes a wealth
of hitherto unstudied texts and manuscripts that are the fruit of various phases
in the Graeco-Arabic and Syro-Arabic patristic translation movements.

These texts are relevant for several reasons. They are an important compo-
nent of the intellectual history of the Middle Eastern Churches. Research into
the surviving manuscripts and their contents contributes to our understand-
ing of the heritage and identity of these communities and of their intellectual
exchanges with others. Studies of these Arabic translations of patristic litera-
ture increase awareness of the continuity between early Christianity, of which
the Middle East is the ancient heartland, and Arabic Christianity. This, in turn,
helps re-conceptualize the history of Arabic-speaking Christianity as an inte-
gral part of the history of Christianity, rather than as a distant and marginal
outgrow of it.

The unexplored manuscripts of Arabic translations of patristic works
deserve study also because they often contain texts lost in their original lan-
guages or preserve them in a more ancient or more complete form. The exam-
ples presented in this volume will hopefully encourage further study. The intro-
ductory “Bibliographical Guide to Arabic Patristic Translations and Related
Texts” at the end of the volume is intended as an overview of the material avail-
able and as a tool to understand the steps to be taken next in the study of Arabic
patristics.

The editors take this opportunity to offer sincere thanks to the participants
of the Oxford workshop, to all our contributors, to the editorial board of Brill’s
ACTS book series, and to the editorial staff at Brill, especially Maurits van den
Boogert, Franca de Kort, and Cas Van den Hof, for helping to produce this vol-
ume.
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Introduction

Alexander Treiger and Barbara Roggema

This volume, Patristic Literature in Arabic Translations, examines a fascinating,
yet insufficiently explored area: Arabic translations of the Church Fathers—
and, more generally, of Christian works. The oldest translations of Christian
works into Arabic were produced as early as the second half of the eighth cen-
tury. Hundreds, possibly even thousands of texts, large and small, were trans-
lated into Arabic, initially by learned monks in the monasteries of Palestine and
Sinai in the eighth, ninth, and tenth centuries (this took place contemporarily
with, but independently from, the famous “Graeco-Arabic translation move-
ment” in Baghdad, which concentrated on philosophical and scientific mate-
rial);! later, translation activity flourished in monasteries surrounding Antioch
and in Antioch itself (mostly, in the period of the Byzantine re-conquest of the
city, 969-1084AD); still later in a variety of other localities in Syria, Iraq, Pales-
tine, and Egypt.2

The diversity of these translations is breathtaking. There are biblical trans-
lations, typically of individual books or groups of books (e.g., the Pentateuch,
the Psalms, the Gospels, and the Epistles). These were done mainly from Greek
and Syriac and, to alesser extent, Coptic and Latin; occasionally, Jewish transla-
tions of the Old Testament produced from Hebrew—principally, Saadia Gaon’s
Tafsir—were also adapted for Christian use.® Some of these translations were

1 Onthe Baghdad Graeco-Arabic translation movement, see Dimitri Gutas, Greek Thought, Ara-
bic Culture: The Graeco-Arabic Translation Movement in Baghdad and Early Abbasid Society
(2nd-4th/8th—10th Centuries), London and New York, Routledge, 1998.

2 For an overview, see Alexander Treiger, “Christian Graeco-Arabica: Prolegomena to a History
of the Arabic Translations of the Greek Church Fathers,” Intellectual History of the Islamicate
World, 3 (2015), pp. 188—227; Alexander Treiger, “The Fathers in Arabic,” in Ken Parry (ed.),
The Wiley-Blackwell Companion to Patristics, Chichester, West Sussex, and Malden, Ma, Wiley-
Blackwell, 2015, pp. 442—455; Alexander Treiger, “Arabic Translations,” in Stratis Papaioannou
(ed.), The Oxford Handbook of Byzantine Literature, Oxford, Oxford University Press (forth-
coming). See also Maria Mavroudi, “Translations from Greek into Latin and Arabic during
the Middle Ages: Searching for the Classical Tradition,” Speculum, go (2015), pp. 28-59, esp.
Pp. 50-5L

3 For an overview, see Sidney H. Griffith, The Bible in Arabic: The Scriptures of the “People of the
Book” in the Language of Islam, Princeton, Princeton University Press, 2013; on the Pentateuch,
see Ronny Vollandt, Arabic Versions of the Pentateuch: A Comparative Study of Jewish, Chris-
tian, and Muslim Sources, Leiden, Brill, 2015; on Daniel, see Miriam Hjalm, Christian Arabic
Versions of Daniel: A Comparative Study of Early Mss and Translation Techniques in MSS Sinai

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI:10.1163/9789004415041_002



2 TREIGER AND ROGGEMA

meant to be used in church services; others were intended for personal study. It
would seem that apart from these Arabic scriptural readings (from the Gospels,
the Epistles, the Psalms, and the Prophets), the liturgies of the Oriental
Churches were long kept in their traditional languages—Greek, Syriac, and
Coptic—and it was not before the start of the second millennium AD that grad-
ual Arabicization of the liturgies themselves began.*

Simultaneously with biblical books, a vast corpus of patristic works, as well
as other Christian works of diverse content (biblical apocrypha, hagiography,
hymnography, history, canon law, etc.), was translated as well. The earliest
translation that we can securely date is from 772AD: the Arabic version of
Ammonius’ Account of the Martyrdom of the Fathers of Sinai and Raithu (CPG
6088; BHG 1300); as a philological analysis shows, the translation was done
from Syriac, but was also corrected against the Greek.> Other dated translations
include:

— Leontius of Damascus’Life of St. Stephen of Mar Saba (translated from Greek

by Yannah ibn Istifan al-Fahari at Mar Saba in 903);6
— the Dionysian corpus (from Greek by Ibn Sahqiin in Damascus in 1009);”

Ar. 1and 2, Leiden, Brill, 2016; on Paul’s Epistles, see Sara Schulthess, Les manuscrits arabes
des lettres de Paul: Etat de la question et étude de cas (1 Corinthiens dans le Vat. Ar. 13), Lei-
den, Brill, 2018. See also Ronny Vollandt, “The Status Quaestionis of Research on the Arabic
Bible,” in Nadia Vidro, Ronny Vollandt, Esther-Miriam Wagner, and Judith Olszowy-Schlanger
(eds.), Semitic Linguistics and Manuscripts: A Liber Discipulorum in Honour of Professor Geof-
frey Khan, Uppsala, Uppsala Universitet, 2018, pp. 442—467.

4 In the Chalcedonian Orthodox Church (historically called “Melkite”), the process of Arabi-
cization of the liturgy coincided with Byzantinization of the rite. On Byzantinization, see
Daniel Galadza, Liturgy and Byzantinization in Jerusalem, Oxford, Oxford University Press,
2018.

5 Alexander Treiger, “The Earliest Dated Christian Arabic Translation (772AD): Ammonius’
Report on the Martyrdom of the Monks of Sinai and Raithu,” Journal of the Canadian Society
for Syriac Studies, 16 (2016), pp. 29—38.

6 John C. Lamoreaux, The Life of Stephen of Mar Sabas (csco 578-579, Scriptores arabici 50—
51), 2 vols., Louvain, Peeters, 1999; cf. John C. Lamoreaux, “Leontius of Damascus,” in ¢MRi,
Pp- 406—410.

7 Alexander Treiger, “New Evidence on the Arabic Versions of the Corpus Dionysiacum,” Le
Muséon, 118.3—4 (2005), pp. 219—240; Alexander Treiger, “The Arabic Version of Pseudo-
Dionysius the Areopagite’s Mystical Theology, Chapter 1: Introduction, Critical Edition, and
Translation,” Le Muséon, 120.3—4 (2007), pp. 365—-393; Cécile Bonmariage and Sébastien Mou-
reau, “Corpus Dionysiacum Arabicum: Etude, édition critique et traduction des Noms Divins
1V, §1-9. Partie 1" Le Muséon, 124.1—2 (2011), pp. 181—227; Cécile Bonmariage and Sébastien
Moureau, “Corpus Dionysiacum Arabicum: Etude, édition critique et traduction des Noms
Divins 1v, §1—9. Partie 11,” Le Muséon, 124.3—4 (2011), pp. 419—459. In these articles, the transla-
tor’s name is given erroneously as “Ibn Sahqiiq.” See also Nasrallah, HMLEM, vol. 1, pp. 205-—
212.
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Basil of Caesarea’s Hexaemeron (from Greek by ‘Abdallah ibn al-Fadl in Anti-
och in 1051/2);8

The Didascalia and the Testament of Our Lord (from Sahidic Coptic by priest
Abu Ishaq ibn Fadlallah in Egypt in 1295);°

the Sabaite Typikon (from Greek by Qustantin ibn Abi I-Ma‘ali in Cairo in
1335);'°

the Life of St. Basil the New (BHG 264d—f; from Greek by Yuwasaf ibn Suway-
dan in Jerusalem in 1693);!!

Augustine’s Confessions and other works (from Italian by Melkite Catholic
author Leontius Salim in Rome in 1755);12

select works by Athanasius of Alexandria (from Greek by Melkite Orthodox
translator Mas‘ad Nus@’ in Cairo in 1783-1785);!3

John Climacus’ Book of the Ladder (from Greek by the Athonite archiman-
drite Ishaq ‘Ata Allah [1937-1998] in 1985);!4

Theodoret of Cyrrhus’ Historia religiosa (from Greek by the Lebanese Melkite
Catholic archimandrite Adrianos Chaccour [1910-1988] in 1987);1%
Athanasius of Alexandria’s Against the Heathen (from Greek by the Coptic
scholar Joseph Maurice Faltas in 2013);16 and numerous others.

As can be seen from the last examples, this process has continued unabated all

the way to the present.

While Arabic biblical translations are being intensely scrutinized, and indi-

vidual biblical versions are being edited and analyzed,'” non-biblical transla-

10

11

12

13
14

15

16

17

See Alexandre M. Roberts’ article in this volume.

Graf, 6cAL, vol. 1, p. 565; the translation is extant in Vat. Borg. Ar. 22.

Nasrallah, HMLEM, vol. 3.2, pp. 148-150; Samir Khalil Samir, “Qustantin ibn Abi al-Ma‘ali
ibn Abi I-Fath Aba l-Fath,” in: Coptic Encyclopedia, vol. 7, New York, Macmillan, 1991,
pp. 2046—2047; cf. Graf, 6cAL, vol. 1, pp. 630-631. The translation is preserved in Sinai
Ar. 264 (year 1335, the translator’s autograph), Saint Petersburg, NLR, Arab. N.S. 109 (14th-
century), and another, 16th-century manuscript.

Commissioned by the patriarch of Jerusalem Dositheus 11 (. 1669—1707), this translation is
preserved in the unicum manuscript Damascus, Orthodox Patriarchate 227 [old shelfmark
1639] (year 1790). On the translator see Nasrallah, HMLEM, vol. 4.1, pp. 210—212.

Graf, GcAL, vol. 1, p. 218; Nasrallah, HMLEM, vol. 4.2, pp. 185-186; on translations of Latin
authors, see Treiger, “The Fathers in Arabic,” pp. 451-452.

Graf, 6cAL, vol. 3, p. 142; Nasrallah, HMLEM, vol. 4.2, pp. 222—223.

John Climacus, Sullam al-sama’ li-l-giddis Yiuhanna al-Sullami al-Sin@’t, trans. Ishaq ‘Ata
Allah al-Atiisi, Cairo, Dayr Sant Katrin bi-Sina’, 1985.

Theodoret of Cyrrhus, Tarif asfiya’ Allah, trans. Archimandrite Adrianos Chaccour [Sak-
kar], Jounieh, al-Matba‘a al-Bulusiyya, 1987.

Athanasius of Alexandria, Didd al-wataniyyin li-l-giddis al-baba Atanasiyus al-rasuli, trans.
Joseph Maurice Faltas, Cairo, Orthodox Patristic Centre, 2013. See also other volumes in
the series “Nusts Aba’iyya” published by the Coptic Orthodox Patristic Centre in Cairo
(http://patristiccairo.com/?page_id=379, accessed on 1 June 2019).

Notably, by the “Biblia Arabica” team in Munich (http://biblia-arabica.com), with the


http://patristiccairo.com/?page_id=379
http://biblia-arabica.com

4 TREIGER AND ROGGEMA

tions remain, for the most part, unpublished and unstudied. The only Church
Father the Arabic translations of whose works have appeared in critical edi-
tions on a significant scale is Gregory of Nazianzus, owing to the efforts of
Jacques Grand'Henry and Laurence Tuerlinckx of the Université catholique de
Louvain; yet this remains the exception that proves the rule.!8

The goal of the present volume is to call attention to this vast and impor-
tant corpus of texts, to offer tools for studying them, and to set an example for
how this can be done. The contributors have tackled the subject from differ-
ent angles. Their papers are organized chronologically, according to the era of
translation, followed by several editiones principes of Arabic patristic transla-
tions.

Barbara Roggema focuses on Pseudo-Athanasius’ Quaestiones ad Antiochum
ducem—an important Late Antique erotapokriseis (questions-and-answers)
text, which, though ascribed to Athanasius of Alexandria, is from a later date, its
real author having remained anonymous. The Arabic translation of the Greek
text, likely produced in one of the monasteries of Palestine or Sinai, is attested
from as early as the ninth century in two recensions, one of which contains
all 137 questions, and its extant manuscripts are older than those surviving
in Greek. The fact that the text was used as a source in three well-known
early Melkite treatises indicates its popularity among Arabic-speaking Chris-
tians.

Tamara Pataridze’s article surveys patristic and hagiographic works trans-
lated into, and composed in, Arabic in the monasteries of Palestine and Sinai
in the ninth and tenth centuries. Much of this literature is preserved in man-
uscripts dating from this period and kept mostly at Sinai. Because many of
these Arabic texts were also translated from Arabic into Georgian—by Geor-
gian monks active in Palestine and Sinai in the exact same period—Pataridze’s
article covers these Georgian translations as well.

results published in Brill's book series “Biblia Arabica: Texts and Studies” (http://www.brill
.com/products/series/biblia-arabica). See also references in n. 3 above.

18  Jacques Grand’Henry, “La version arabe du Discours 24 de Grégoire de Nazianze: Edi-
tion critique, commentaires et traduction,” in Bernard Coulie (ed.), Versiones orientales,
repertorium ibericum et studia ad editiones curandas, Turnhout, Brepols, 1988, pp. 197—291;
Jacques Grand'Henry, Sancti Gregorii Nazianzeni Opera: Versio arabica antiqua, I: Ora-
tioxxI (arab. 20), Turnhout, Brepols, 1996; Laurence Tuerlinckx, Sancti Gregorii Nazianzeni
Opera: Versio arabica antiqua, 11: Orationes I, XLV, XLIV (arab. g, 10, 11), Turnhout, Bre-
pols, 2001; Jacques Grand’'Henry, Sancti Gregorii Nazianzeni Opera: Versio arabica anti-
qua, 111: Oratio XL (arab. 4), Turnhout, Brepols, 2005; Jacques Grand'Henry, Sancti Gregorii
Nazianzeni Opera: Versio arabica antiqua, 1v: Orationes X1, XLI (arab. 8, 12), Turnhout, Bre-
pols, 2013.
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Aaron Michael Butts' contribution examines the different strands of the Ara-
bic transmission of the famous Syriac author Jacob of Serugh. Butts shows
how Syriac Christian tradition is transformed in the various Christian Arabic
translations and recensions, preserved in well over a hundred manuscripts, and
traces Jacob of Serugh’s influence on three Middle Eastern Christian commu-
nities: the Melkites, the Copts, and the Syrian Orthodox.

Jonas Karlsson’s contribution deals with the Arabic versions of the Life of
John of Daylam (East Syriac, d. 738). It includes a detailed analysis of these
hagiographic narratives’ manuscript transmission. In addition to the Arabic
versions of the Life of John of Daylam, Karlsson’s article also examines the ver-
sions in Syriac, Sogdian, and Ethiopic.

Three papers—by Habib Ibrahim, Joshua Mugler, and Alexandre M. Rob-
erts—deal with three principal Graeco-Arabic translators from eleventh-cen-
tury Antioch: Antonios, the abbot of the Monastery of St. Symeon the Wonder-
worker, Ibrahim ibn Yuhanna the protospatharius, and the deacon ‘Abdallah
ibn al-Fadl (the latter also an important philosopher and theologian in his own
right).1® Ibrahim studies Antonios’ translations of John of Damascus, Mugler
provides a survey of Ibrahim ibn Yuhanna's life and Graeco-Arabic translation
activity, while Roberts examines ‘Abdallah ibn al-Fadl’s re-translation (based
on an earlier Arabic version) of Basil of Caesarea’s Hexaemeron. These contri-
butions break new ground in examining the three translators’ literary output.

The last three papers—by Joe Glynias, Sergey Kim, and Alexander Treiger—
present critical editiones principes of Arabic patristic translations. Glynias’ con-
tribution offers a critical edition of the Arabic version of Germanus of Con-
stantinople’s Homily on the Sash of the Theotokos (translated from Greek in
Antioch by a little-known translator Yani ibn al-Duks). Kim’s article offers an
edition and French translation of the Arabic version of Pseudo-Severian of
Gabala’s Homily on Nativity (CPG 4290, translated from a lost Syriac original
by Gregory, abbot of the Monastery of Our Lady in Dafniina near Antioch).20
Finally, Treiger’s contribution offers an edition and English translation of the

19  On ‘Abdallah ibn al-Fadl's philosophical and theological works, see Samuel Noble and
Alexander Treiger, “Christian Arabic Theology in Byzantine Antioch: ‘Abdallah ibn al-Fadl
al-Antaki and His Discourse on the Holy Trinity,’ Le Muséon, 124.3—4 (2011), pp. 371-417;
Samuel Noble, “Abdallah ibn al-Fadl al-Antaki,” in Samuel Noble and Alexander Treiger
(eds.), The Orthodox Church in the Arab World (700-1700): An Anthology of Sources, DeKalb,
Northern Illinois University Press, 2014, pp. 171-187; Alexander Treiger, “Abdallah ibn al-
Fadl al-Antaki,” in cMR3, pp. 89—113; CMRj5, pp. 748—749. Alexandre M. Roberts’ monograph
on ‘Abdallah ibn al-Fadl is forthcoming.

20  The text is not identical to Severian’s authentic Homily on Nativity (CPG 4260), extant in
Syriac.
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last chapter of the Noetic Paradise—an important patristic treatise probably
from the eighth or ninth century of which the Greek original is lost. The Arabic
translation, likely produced in the region of Antioch ca. the eleventh century,
is the only witness to this fascinating text.

“A Bibliographical Guide to Arabic Patristic Translations and Related Texts"—
which the editors hope will become a useful tool for future researchers—
concludes the volume.

What is the significance of these texts? First, some Arabic translations pre-
serve material lost in the original languages; the examples of Pseudo-Severian
of Gabala’s Homily on Nativity and the Noetic Paradise have already been men-
tioned. Other examples of patristic texts lost in Greek and preserved only in
Arabic (or in Arabic together with other “Oriental” versions) include: fourteen
unidentified texts preserved in one of the Arabic collections of the Macar-
ian Homilies;?' (Pseudo?-)John of Damascus’ Expositio et declaratio fidei (cPG
8078);22 and Strategius’ (or Eustratius’) account of the Persian conquest of
Jerusalem in 614AD (cPG 7846), extant also in Georgian.?3 In addition to com-
plete texts, there are also fragments of early Christian texts surviving in Ara-
bic: for example, a section from Theodore of Mopsuestia’s On the Perfection
of Observances (CPG 3855) survives in an Arabic collection of monastic rules
attributed to Antony of Egypt.2*

Second, the Arabic translations of the Church Fathers—and of Christian
works generally—are the main source of information on the diffusion and
influence of these Christian texts in the Middle Eastern Christian communities
from the eighth century to the present. Without an adequate understanding of
how Middle Eastern Christians translated and employed the rich patristic her-
itage, we will have only a very inadequate picture of their intellectual history.

Third, some Muslim and Jewish philosophers and theologians may have
used Arabic patristic translations or have been otherwise influenced by patris-

21 The text is unpublished. German trans.: Werner Strothmann, Makarios / Symeon: Das
arabische Sondergut, Wiesbaden, Harrassowitz, 1975; cf. review by Samir Khalil Samir, Ori-
entalia Christiana Periodica, 44 (1978), pp. 494—498.

22 The text is unpublished. For a Latin translation from Arabic, see PG 95, col. 4177-438.

23 Gérard Garitte, Expugnationis Hierosolymae A.D. 614 recensiones arabicae, I (CSCO 340—
341, 347—348, Scriptores arabici 26—29), Louvain, Secrétariat du csco, 1973-1974; cf. José
Martinez Delgado, “Las versiones arabes de La Destruccion de Jerusalén por los Persas (614
d.C.),” ’Ilu: Revista de Ciencias de las Religiones, 11 (2006), pp. 179—204. An English transla-
tion by Stephen Shoemaker and Sean Anthony is forthcoming.

24  Francois Graffin, “Une page retrouvée de Théodore de Mopsueste,” in Robert H. Fischer
(ed.), A Tribute to Arthur Voobus: Studies in Early Christian Literature and Its Environment,
Primarily in the Syrian East, Chicago, The Lutheran School of Theology, 1977, pp. 29-34.
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tic thought. A systematic examination of Arabic patristic translations would
allow us to assess their possible impact. Did the early Safis have access to Eva-
grius,?5 John Climacus,?® John of Apamea,?” and Isaac of Nineveh,?® whose
works were translated into Arabic in Palestine as early as the ninth and tenth
centuries??? Were Arabic patristic translations available to the “Brethren of

Purity” (Thwan al-safa’), and did they influence their esoteric theological syn-

thesis? Did Muslim and Jewish philosophers and theologians have access to

John of Damascus’ works, particularly his Dialectica and his theological master-

piece Exposition of the Orthodox Faith, translated into Arabic in Antioch in the

early eleventh century? These and similar questions still await their answers.3°

25

26
27

28

29

30

Irénée Hausherr, “Le De Oratione d Evagre le Pontique en syriaque et en arabe,” Orientalia
Christiana Periodica, 5 (1939), pp- 7-71; Samir Khalil Samir, “Evagre le Pontique dans la
tradition arabo-copte,” in Marguerite Rassart-Debergh and Julien Ries (eds.), Actes du 1v®
Congrés Copte, Louvain-la-Neuve, Institut Orientaliste de I'Université Catholique de Lou-
vain, 1992, vol. 2, pp. 123-153; Paul Géhin, “Les versions syriaques et arabes des Chapitres
sur la priére d Evagre le Pontique: Quelques données nouvelles,” in Patrimoine syriaque:
Actes du Colloque 1x: Les Syriaques transmetteurs de civilisations: L’expérience du Bilad el-
Shdam a ['époque Omeyyade, Antélias, Centre d’études et de recherches orientales, 2005,
pp- 181-197; Paul Géhin, “La tradition arabe d’ Evagre le Pontique,” Collectanea Christiana
Orientalia, 3 (2006), pp. 83-104; Stephen J. Davis, “Evagrius Ponticus at the Monastery of
the Syrians: Newly Documented Evidence for an Arabic History of Reception,” in David
Bertaina, Sandra Keating, Mark N. Swanson, and Alexander Treiger (eds.), Heirs of the
Apostles: The Story of Arabic Christianity in Honor of Sidney H. Griffith, Leiden, Brill, 2019,
PP- 349-394-

Treiger, “Christian Graeco-Arabica,” pp. 199, 215218, and 204—206.

Alexander Treiger, “Syro-Arabic Translations in Abbasid Palestine: The Case of John of
Apamea’s Letter on Stillness (Sinai ar. 549),” Parole de [ Orient, 39 (2014), pp. 79-131.
Tamara Pataridze, “Les Discours Ascétiques d’Isaac de Ninive: Etude de la tradition géorgi-
enne et de ses rapports avec les autres versions,” Le Muséon, 124.1-2 (2011), pp. 27-58;
Treiger, “Syro-Arabic Translations,” pp. 87, 111, and 113-122.

On contacts between Sufis and Christian monks, see Suleiman A. Mourad, “Christian
Monks in Islamic Literature: A Preliminary Report on Some Arabic Apophthegmata
patrum,” Bulletin of the Royal Institute for Inter-Faith Studies, 6.2 (2004), pp. 81-98; Yihanna
Sadir (ed.), Ruhban ‘arab fi ba'd siyar al-mutasawwifin al-muslimin, Beirut, Dar Sadir, 2005;
Alexander Treiger, “Mutual Influences and Borrowings,” in David Thomas (ed.), The Rout-
ledge Handbook of Christian-Muslim Relations, London, Routledge, 2018, pp. 194—206, at
pp- 196—198; Jack Tannous, The Making of the Medieval Middle East: Religion, Society, and
Simple Believers, Princeton, Princeton University Press, 2018, pp. 461—473; on echoes of the
Apophthegmata Patrum, see Sabino Chiala, “Les mystiques musulmans lecteurs des écrits
chrétiens: Quelques échos d’ Apophtegmes,” Proche-Orient Chrétien, 60 (2010), pp. 352—
367. .

For some preliminary findings, see Alexander Treiger, “From Dionysius to al-Gazali: Patris-
tic Influences on Arabic Neoplatonism,” Intellectual History of the Islamicate World, 8.1
(2020) (in press).
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Especially with regard to this third point, this volume tries to answer the
calls of colleagues working on early Islam, especially on the question of how
Islam was shaped by its late antique environment. Several scholars have under-
scored the importance of patristic studies as a potentially significant avenue
for finding and studying overlapping ideas, narrative themes and topoi, argu-
ments and debates. Averil Cameron, in particular, has called for combined
efforts of Patristic Studies and early Islamic Studies—fields that are usually
considered separate not only because of disciplinary boundaries in modern
academia but also because of a persistent notion that the patristic era had
more or less ended by the early seventh century, when Islam came into being.3!
Cameron has mentioned the strong focus on the issue of monotheism and
polemics against polytheism as well as the question of iconoclasm and atti-
tudes to pictorial depictions in both sixth and seventh-century patristic and
early Islamic thought as common themes whose convergence deserves to be
explored more comprehensively. Garth Fowden has argued even more force-
fully that breaking disciplinary boundaries and artificial periodization should
help to recognize Arabic Christianity as an integral part of the patristic era. In
confluence with Jewish and Islamic culture, by which Middle Eastern Chris-
tians were inspired and challenged, the “full maturation of patristics” could
arguably be posited in the ninth and tenth century, after Theodore Abt Qurra.32
Turning back to the seventh century, Robert Hoyland has argued that if the
commonality of themes between early Islam and late antique Christianity is
due to encounters going back as far as the milieu in which the Qur’an came
into being, then the probability of the Christian religious knowledge and lore
being expressed contemporaneously in Arabic needs to be taken seriously.
Though in this period Arabophone Christians would have expressed their ideas
orally, this would not alter the fact that there was “pre-Islamic theological dis-
course in Arabic.”3® Considering our lack of written seventh-century Arabic

31 Averil Cameron, “Patristic Studies and the Emergence of Islam,” in Brouria Bitton-
Ashkelony, Theodore de Bruyn, and Carol Harrison (eds.), Patristic Studies in the Twenty-
First Century: Proceedings of an International Conference to Mark the 50th Anniversary of
the International Association of Patristic Studies, Turnhout, Brepols, 2015, pp. 249—278. For
Cameron’s comments on the importance of studying the translations of Greek texts from
the Byzantine period and their dissemination, see her “New Themes and Styles in Greek
Literature: Seventh-Eighth Centuries,” in Averil Cameron and Lawrence Conrad (eds.), The
Byzantine and Early Islamic Near East. I: Problems in the Literary Source Material, Prince-
ton, Darwin Press, 1992, pp. 81-105, at pp. 86-87.

32 Garth Fowden, Before and After Muhammad: The First Millennium Refocused, Princeton,
Princeton University Press, 2014, pp. 181-188, esp. 186-188.

33 Robert Hoyland, “The Jewish and/or Christian Audience of the Qur’an and the Arabic
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patristic discourse, Hoyland’s suggestion of “a whole new avenue of research”
is perhaps not straightforward. Yet, his point that the early Arabic expression
of Christian thought deserves closer study needs to be made, and our map-
ping and close analysis of Arabic patristic translations is a step in this direc-
tion.

How are Arabic patristic translations to be studied? First and foremost, we
need to establish a Aéstory of these translations and of their diffusion, influence
(both within their Christian communities of origin and beyond), and interpre-
tation. In many cases, this will require painstaking manuscript work with a view
to cataloguing, more precisely than before, the various translations and recen-
sions by their titles and incipits, and keying them to their originals in Greek,
Syriac, Coptic, and other source languages.

Second, a careful philological analysis of the terminology and “translation
grammar” of each translation is required, with a view to grouping translations
into translation complexes (by milieu: e.g., Palestinian monastic translations,
Antiochian translations, etc.) and, if possible, assigning anonymous transla-
tions to known translators based on distinct terminological and grammatical
features. For example, such idiosyncratic renderings of the Greek alpha priva-
tivum as adim an yakan ..., ‘adim an yakin ..., yahtagiz an ..., haib min ..., etc.
have been shown to be characteristic of Antonios’ translation style. This has
allowed assigning several translated texts (e.g., one of the Arabic versions of
John Climacus’ Ladder) to this translator.34

Third, the Christian translation movement—or rather a centuries-long
uninterrupted sequence of such movements—needs to be analyzed from the
perspective of social history. We need to understand not only what was trans-
lated, where, when, and by whom, but also why. Some translations were clearly
produced to provide liturgical books for Arabophone Christian communities’
worship, following the Arabicization of the liturgy; others were intended to
create or complement the monastic reading curriculum for those monks who
were not conversant in Greek, Syriac, or Coptic; others were meant to serve
the needs of a particular sponsor—‘Abdallah ibn al-Fadl’s introductions to his

Bible,” in Francisco del Rio Sanchez (ed.), Jewish Christianity and the Origins of Islam, Turn-
hout, Brepols, 2018, pp. 31—40, esp. p. 40.

34  Treiger, “Christian Graeco-Arabica,” pp. 209-218; Georg Graf, “Arabische Ubersetzungen
von Schriften des Johannes von Damaskus (herausgegeben und eingeleitet von Eva Am-
bros),” Oriens Christianus, 97 (2013—2014), pp. 100—-136; Habib Ibrahim and Mike Makhoul,
“Les débuts du renouveau intellectuel a Antioche au Xe s.: Quatre hagiographies inédites
traduites au Mont-Admirable,” Pecia: Le livre et ’écrit, 18 (2015), pp. 39-54; and Habib
Ibrahim’s article in this volume.
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translations, in particular, helpfully identify some such sponsors;33 others were
meant to counteract polemical arguments by Muslims, Jews, or rival Christian
groups. While considering the often bewildering abundance of detail supplied
by manuscript colophons, readers’ notes, and individual translations’ philolog-
ical characteristics, we must not lose sight of the overall picture of the Sitz im
Leben of each translator and translation milieu.

With regard to the field of Arabic Bible translations, Ronny Vollandt has
recently noted how the field of Christian Arabic Studies has been a victim of
shifts in academic disciplines.36 In the nineteenth and early twentieth century,
Arabic was considered one of the useful Eastern Christian languages for Bibli-
cal studies, and it is to this era that we owe Graf’s monumental first volume
of his Geschichte der christlichen arabischen Literatur, which surveys Chris-
tian texts in Arabic translations in 662 pages. Gradually, however, Arabic came
to be considered more narrowly the language of Islam, and hence its studies
moved to Middle Eastern departments which rarely have a focus on Eastern
Christianity. Fortunately, the awareness that there is a long-lasting and deeply-
rooted Middle Eastern Christianity—now most emphatically put back on the
scholarly map by Jack Tannous in his monograph The Making of the Medieval
Middle East3"—is again gaining strength in Western academia. Recent and cur-
rent projects on the Sayings of the Desert Fathers (University of Lund), late
antique florilegia (University of Venice), Question-and-Answer literature and
disputations (King’s College London), Adversus Iudaeos literature (Ruhr Uni-
versity Bochum and Central European University, Budapest), to name a few,
have included extensive research on Christian Arabic patristic texts. In the
meantime, the wealth of unstudied Christian Arabic texts, consisting, to a large
degree, of patristic translations and adaptations, is becoming more easily avail-
able to scholars thanks to digitization projects, notably those spearheaded by
the Hill Museum and Manuscript Library (HMML) in Collegeville, Minnesota.
Even though there still needs to be a further consolidation of the field, these
projects are reasons to be optimistic about the future of Christian Arabic Stud-
ies, including Arabic patristics. It is the editors’ hope that the contributions
collected in this volume will help further reinvigorate this important and fasci-
nating field.

35  Treiger, “Abdallah ibn al-Fadl al-Antaki,” p. go; Noble and Treiger, “Christian Arabic The-
ology,” pp. 374—375; Treiger, “Christian Graeco-Arabica,” pp. 207—-208.

36 Vollandt, “The Status Quaestionis of Research on the Arabic Bible,” p. 3.

37  Tannous, The Making of the Medieval Middle East.
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CHAPTER 1

The Integral Arabic Translation of Pseudo-
Athanasius of Alexandria’s Quaestiones ad
Antiochum ducem

Barbara Roggema

Pseudo-Athanasius of Alexandria’s Quaestiones ad Antiochum ducem (CPG
2257) is in many respects a hidden treasure of late antique Christian thought
and controversy.! This collection of questions and answers on a wide variety of
issues of faith, daily life, cosmology, and theodicy was originally composed in
Greek sometime between the mid-seventh and the early eighth century Ap.2 It
falls in the genre of encyclopedic erotapokriseis, which had didactic and cate-

1 PG 28, col. 597-699. The research presented in this paper was done within the framework
of two ERC-projects: DEBIDEM (King's College London) and JEWSEAST (Ruhr Universitat
Bochum). I am grateful to the ERc for making this research possible. I also want to express
my sincere thanks to the Library of Congress and the National Library of Israel for sending
me reproductions and to a number of dear colleagues who have helped me with important
aspects of the paper. Ilse De Vos and Peter Hatlie have patiently checked many passages in
unedited Greek manuscripts of the Quaestiones to find divergences from the edition in pc.
Yannis Papadogiannakis has encouraged me to pursue this project and has kindly shared his
draft English translation of the Greek text with me. A special word of thanks is due to Alexan-
der Treiger whose generous practical help in acquiring many of the manuscripts, comments,
and encouragement at various stages have been crucial. I would also like to thank André
Binggeli, Adam McCollum, and Tamara Pataridze for their suggestions in the early stages of
this project. It goes without saying that I bear sole responsibility for any shortcomings of this
paper, which is very much a work in progress.

2 Its terminus post quem is determined by its allusions to Islamic rule (esp. in Question 42,
which must refer to Umayyad attempts to introduce coins without crosses), while its terminus
ante quem is 730AD, by which time it has been cited twice: in John of Damascus’ Discourse
against the Calumniators of Icons and in the anonymous florilegium Doctrina Patrum; Car-
oline Macé, “Les Quaestiones ad Antiochum ducem d’un Pseudo-Athanase (cPG 2257),” in
Marie-Pierre Bussiéres (ed.), La littérature des questions et réponses dans "’ Antiquité profane
et chrétienne: de ['enseignement a ['exégése: actes du séminaire sur le genre des questions et
réponses tenu a Ottawa les 27 et 28 septembre 2009, Turnhout, Brepols, 2013, pp. 121-150, at
128-143. Occasional claims of modern readers (for example, Andreas Kiilzer, Disputationes
graecae contra Iudaeos. Untersuchungen zur byzantinischen antijiidischen Dialogliteratur und
ihrem Judenbild, Stuttgart and Leipzig, Teubner, 1999, pp. 134-136) that the text must precede
Islam are based on very superficial readings. The dating of the text will be discussed in more
detail in Barbara Roggema and Ilse De Vos, “Ps. Athanasius of Alexandria’s Quaestiones ad

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI:10.1163/9789004415041_003
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chetical purposes and was widely used in the Christian Greek-speaking world
from the sixth century onward.® The hundreds of surviving manuscripts of the
Quaestiones ad Antiochum ducem (henceforth: the Quaestiones) are surely an
indication that the text became hugely popular reading material in Byzantium,
but also beyond, in the wider Eastern Christian world, where we find it in
numerous redactions in Arabic, Slavonic, Armenian, Georgian, and Ge‘ez.* The
questions which the fictional interlocutor Antiochus poses are 137 in number

Antiochum ducem: A Byzantine Window onto the World from the Umayyad period” (forth-
coming).

3 Yannis Papadogiannakis, “Didacticism, Exegesis, and Polemics in Pseudo-Kaisarios’ erota-
pokriseis,” in Bussieres, La littérature des questions et réponses dans ['Antiquité profane et
chrétienne, pp. 271-290; Yannis Papadogiannakis, “Instruction by Question and Answer: The
Case of Late Antique and Byzantine Erotapokriseis,” in Scott F. Johnson (ed.), Greek Literature
in Antiquity. Dynamism, Didacticism, Classicism, Aldershot and Burlington, Ashgate, 2006,
pp- 91-105, and Yannis Papadogiannakis, “Defining Orthodoxy in Pseudo-Justin’s ‘Quaestiones
et responsiones ad orthodoxos)” in Eduard Iricinschi and Holger Zellentin (ed.), Heresy and
Identity in Late Antiquity, Tiibingen, Mohr Siebeck, 2008, pp. 115-127; Péter T6th, “New Ques-
tions on Old Answers: Towards a critical edition of The Answers to the Orthodox of Pseudo-
Justin,” Journal of Theological Studies, n.s. 65 (2014), pp. 550-599; Annelie Volgers and Claudio
Zamagni (eds.), Erotapokriseis: Early Christian Question and Answer Literature in Context, Lou-
vain, Peeters, 2004.

4 The online survey of manuscripts, “Pinakes,” of the Institut de recherche et d’histoire des
textes (pinakes.irht.cnrs.fr) currently (2018) lists 271 manuscripts of the Quaestiones, but
many of these contain only a select number of questions, and some are duplicates and mis-
attributions; see Ilse De Vos, “The manuscript tradition of the Quaestiones ad Antiochum
Ducem,” in Reinhout Ceulemans and Pieter de Leemans (ed.), On Good Authority. Tradition,
Compilation and the Construction of Authority in Literature from Antiquity to the Renaissance,
Turnhout, Brepols, 2015, pp. 43-66, p. 43, n. 3. For the textual heritage in the Christian
East (besides the Christian Arabic, which will be discussed in this paper), see the follow-
ing studies: Armenian: Anahit Avagyan, Die Armenische Athanasius-Uberlieferung: das auf
armenisch unter des Athanasius von Alexandrien tradierte Schrifttum, Berlin and Boston, Wal-
ter de Gruyter, 2014, pp. 70—75 and her forthcoming study on the Quaestiones; for a partial
Ge‘ez version see: Paris, Ethiopien d’ Abbadie 96 (https://gallica.bnf.fr/ark:/12148/btvibs2500
2774), Veronika Six, “Athiopische Handschriften der uB Tiibingen,” Hamburg, 2000 [unpub-
lished], p. 5, and Heinrich von Ewald, “Uber die athiopische Handschriften zu Tiibingen,”
Zeitschrift fiir die Kunde des Morgenlandes, 5 (1844), pp. 164—201, at p. 191; from the first, second
and last question it is clear that these are the Quaestiones, with the final one being the same
as the final one in the “Arabic Translation of 45,” from which it might derive. For the various
Slavonic translations see: Ilse De Vos and Olga Grinchenko, “The Quaestiones ad Antiochum
ducem: Exploring the Slavonic Tradition,” Byzantion, 84 (2014), pp. 105-143. Parts of a tenth-
century manuscript with a Georgian translation are divided over libraries in Leipzig and Oslo:
Julius Assfalg, Georgische Handschriften, Wiesbaden, Franz Steiner Verlag, 1963, pp. 45-47,
Tafel 11 (not identified by cataloguer) and Scheyen 1600. I thank the curators of both collec-
tions for sending me images of the Georgian leaves.


https://gallica.bnf.fr/ark:/12148/btv1b525002774
https://gallica.bnf.fr/ark:/12148/btv1b525002774
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in the complete manuscripts.® Most Greek manuscripts, the oldest of which are
dated to the tenth century, contain only selected questions.

This collection of questions gives us insight into what theological, social,
and personal issues Chalcedonian Christian readers were wondering about
or expected to be wondering about in the seventh to eighth-century East-
ern Mediterranean, how their questions were to be answered authoritatively
and where the limits lay of what could be buttressed through argumentation
as opposed to what should be accepted in good faith. Although the text has
been described by some modern scholars as topically disjointed® and although
the argumentative approaches in the replies are quite varied, the connecting
thread in the collection appears to be its purpose to provide believers with a
variegated set of tools to cope with issues that provoke a clash between the let-
ter of scripture, Christian doctrine, belief in Divine justice, and common sense.

Nowadays the text is most frequently regarded as a work of Adversus Iu-
daeos.” Several questions indeed contain open and veiled anti-Jewish polemic,
while a small number of passages seem to reflect a non-confrontational atti-
tude towards the Jews and other non-Christians.® The last question, Ques-
tion 137, is a testimonia collection which forms the longest answer in the col-
lection.® However, characterizing the text as a work of Adversus Iudaeos is
certainly too restrictive, since the percentage of questions involving Judaism
does not even exceed ten percent. Clearly, such a label does not do justice to
the rich and varied contents of the work. The text has also received attention
in recent years because of its having been composed shortly after the begin-
ning of Islamic rule in Syria-Palestine. The glimpses of the author’s awareness
of burgeoning Islam are few but fascinating.!

5 The invented figure of Antiochus was probably chosen so as to represent the same person
as the one to whom two other pseudo-Athanasian works are dedicated: the Doctrina ad
Antiochum (PG 28, col. 555-589) and the Sermo ad Antiochum (PG 28, col. 589-598).

6 See for example Andrew Jacobs, Christ Circumcised: A Study in Early Christian History and
Difference, Philadelphia, University of Pennsylvania Press, 2012, p. 67.

7 E.g. Kiilzer, Disputationes graecae contra Iudaeos, pp. 134-136; Shaun O’Sullivan, “Anti-
Jewish Polemic and Early Islam,” in David Thomas (ed.), The Bible in Arab Christianity,
Leiden and Boston, Brill, 2007, pp. 49-68, p. 49, n. 3. See also the literature cited in n. 10
and n. 12 below.

See Questions 39 and 101.
For Question 137, see further at pp. 45—46 below.

10 See, for example, Patricia Crone, “Islam, Judeo-Christianity and Byzantine Iconoclasm,”
Jerusalem Studies in Arabic and Islam, 2 (1980), pp. 59-95, at pp. 68—69, n. 41, and p. 91;
Robert Hoyland, Seeing Islam As Others Saw It: A Survey and Evaluation of Christian, Jew-
ish and Zoroastrian Writings On early Islam, Princeton, Darwin Press, 1997, pp. 82—-83;
David Olster, Roman Defeat, Christian Response, and the Literary Construction of the Jews,
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Renewed interest in late antique Christian literature in general and ero-
tapokriseis in particular has led scholars to explore some of the individual ques-
tions and intriguing topics in the Quaestiones, such as the question of whether
people will recognize each other after the general resurrection, whether the
hour of one’s death is predetermined regardless of one’s virtues and prayers to
the saints, and how ancient philosophers foretold the Incarnation.!! The search
for sources of the Quaestiones and for texts closely related to it has borne some
fruit. There are overlaps with several anti-Jewish works of the same period such
as Leontius of Neapolis’ Apology, the Trophies of Damascus, and the Disputation
of the Jews Papiscus and Philo with a Monk.'? A connection was also found with
the Greek First Apocryphal Apocalypse of St John,'® while the clearest thematic
and most extensive textual overlaps are with the better researched Questions

Philadelphia, University of Pennsylvania Press, 1994; Roggema and De Vos, “Ps. Athanasius
of Alexandria’s Quaestiones ad Antiochum ducem” (see n. 2 above).

11 Dirk Krausmiiller, “‘/At the Resurrection We Will Not Recognize One Another’: Radical
Devaluation of Social Relations in the Lost Model of Anastasius’ and Pseudo-Athanasius’
Questions and Answers,” Byzantion, 83 (2013), pp. 1—27; Dirk Krausmiiller, “Affirming
Divine Providence and Limiting the Powers of Saints: The Byzantine Debate about the
Term of Life (6th-uth Centuries),” Scrinium, 14 (2018), pp. 392—433; Gilbert Dagron,
“L' ombre d’un doute: I hagiographie en question, vie—Xx1e siecle,” Dumbarton Oaks Papers,
46 (1992), pp. 59-68, pp. 61-62; Joseph Munitiz, “The Predetermination of Death: The
Contribution of Anastasios of Sinai and Nikephoros Blemmydes to a Perennial Byzantine
Problem,” Dumbarton Oaks Papers, 55 (2001), pp. 9—20; Caroline Macé and Ilse De Vos,
“Pseudo-Athanasius, Quaestio ad Antiochum 136 and the Theosophia,” Studia Patristica, 66
(2013), pp. 319—332.

12 Hans Georg Thiitmmel, Die Friihgeschichte der Ostkirchlichen Bilderlehre: Texte und Unter-
suchungen zur Zeit von dem Bilderstreit, Berlin, Akademie Verlag, 1992, pp. 246—252; Vin-
cent Déroche, “L’Apologie contre les Juifs de Léontius de Néapolis,” Travaux et Mémoires,
12 (1993), pp- 45-104 [repr. in: Gilbert Dagron and Vincent Déroche, Juifs et Chrétiens en
Orient Byzantin, Paris, ACHCByz, 2010, pp. 381-443] and Vincent Déroche, “Les Dialogues
adversus Iudaeos face aux genres paralleles,” in Sébastien Morlet, Olivier Munnich, and
Bernard Pouderon (ed.), Les Dialogues Adversus Iudaeos: Permanences et mutations d’une
tradition polémique, Paris, Institut d’Etudes Augustiniennes, 2013, pp. 257-266; Gustave
Bardy, “Les Trophées de Damas. Controverse judéo-chrétienne du vile siécle,” Patrologia
Orientalis, 15 (1927), pp. 169—292, at pp. 185-188; Macé, “Les Quaestiones ad Antiochum
ducem d’un Pseudo-Athanase (cPG 2257),” pp. 121-150.

13 Laurence Vianes, “Les citations bibliques dans la Premiére Apocalypse Apocryphe de saint
Jean et dans les Quaestiones ad Antiochum Ducem,” in Gabriella Aragione and Rémi
Gounelle, «Soyez des changeurs avisés»: Controverses exégétiques dans la littérature apoc-
ryphe chrétienne, Strasbourg, Université de Strasbourg, 2012, pp. 145-161; Péter Toth, “New
Wine in Old Wineskin: Byzantine Reuses of the Apocryphal Revelation Dialogue,” in Averil
Cameron and Niels Gaul (eds.), Dialogues and Debates from Late Antiquity to Byzantium,
London and New York, Routledge, 2017, pp. 77-93, at p. 82, and n. 34.
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and Answers of Anastasius of Sinai (d. ca. 700).1* How the Quaestiones relate
to Anastasius’ collection of erotapokriseis has not yet been properly elucidated,

despite some ill-founded claims to the contrary in secondary literature. There is

no consensus as to whether the former was a model for the latter or vice versa.l®

An attractive theory is that the two collections used the same unknown source,

as Dirk Krausmiiller has suggested.!® Yet, many source-critical issues remain
unresolved due to the lack of a critical edition of the Quaestiones.””

14

15

16
17

Marcel Richard and Joseph Munitiz, Anastasii Sinaitae Quaestiones et responsiones, Turn-
hout, Brepols, 2006; Joseph Munitiz, Anastasios of Sinai, Questions and Answers, Turnhout,
Brepols, 2o11. Listings of questions contained in both Anastasius and Pseudo-Athanasius
canbe found in Gustave Bardy, “La Littérature patristique des ‘Quaestiones et Responsiones’
sur I'Ecriture Sainte (suite et fin),” Revue biblique, 42 (1933), pp. 328352, at p. 342, and
Richard and Munitiz, Anastasii Sinaitae Quaestiones et responsiones, pp. lii-Iv.

One of the first scholars to notice the similarities was Gustave Bardy (see previous note).
He does not express judgment about the channel of transmission between the two texts
and yet he is cited in more recent scholarship as having posited the priority of Anasta-
sius over Pseudo-Athanasius. See for example Marcel Richard, “Les veritables ‘Questions
etréponses’ d’ Anastase le Sinaite,” Bulletin de [’ Institut de recherches et d’ histoire des textes,
15 (1967-1968), pp. 3956, at p. 55, posits the priority of the work of Anastasius without giv-
ing arguments (cf. Marcel Richard, “Les fragments du commentaire de S. Hippolyte sur les
Proverbes de Salomon,” Le Muséon, 79 (1966 ), pp. 6194, at p. 61, n. 3); Dagron in turn uses
Richard as his authority in this matter: Dagron, “L’ombre d’un doute: I'hagiographie en
question,” pp. 61-62. The opposite is claimed by Vincent Déroche; see for example his “Les
Dialogues adversus Iudaeos face aux genres paralléles,” p. 261, n. 21. John Haldon, in his
“The Works of Anastasius of Sinai: A Key Source for the History of Seventh-Century East
Mediterranean Society and Belief,” in Averil Cameron and Lawrence Conrad (eds.), The
Byzantine and Early Islamic Near East. I: Problems in the Literary Source Material, Prince-
ton, Darwin Press, 1992, pp. 107-147, seems to hold both positions at once; compare p. 18
and p. 129 (and cf. pp. 121-122). Haldon’s chapter was in turn misread by O’Sullivan (“Anti-
Jewish Polemic and Early Islam,” pp. 49-50), who believed Anastasius of Sinai to be the
author of the Quaestiones; Munitiz, Anastasios of Sinai, Questions and Answers, p. 22, views
the matter as hitherto unresolved but gives a powerful argument in favor of an earlier date
for the Quaestiones, which is that the latter contain considerably fewer references to Arab
rule. [ will deal with this issue in more detail in “Ps. Athanasius of Alexandria’s Quaestiones
ad Antiochum ducem: A Byzantine Window onto the World from the Umayyad Period” (cf.
n. 2 above).

Krausmiiller, “‘At the Resurrection We Will Not Recognize One Another’”

Yannis Papadogiannakis has taken the initiative of a collaborative project entailing a crit-
ical edition and English translation.
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1 The Arabic Translations of the Quaestiones

Judging from the geographical focus in the text, it seems most likely that the
text originated in Syria-Palestine.!® That is in all likelihood also the area where
it was translated into Arabic, being among the first texts considered worth pos-
sessing in the language which more and more Christians in the late antique
Near East had as their mother tongue.

There are several prominent reasons why it is interesting to explore the Ara-
bic translations of the Quaestiones. First of all, it is worth investigating how the
Arabic stands in relation to the original Greek. This is not only interesting per
se, insofar as the text provides ample material for the study of patristic Graeco-
Arabic translations, but also specifically because the Arabic manuscripts are
the oldest surviving textual witnesses. It is also worth considering that (as far
as can be determined) the oldest Arabic translation was made in a context, the
Chalcedonian monasteries of Palestine, not long after it was, or even when it
was still, a living text in Greek, presumably with a readership for whom this
text was used for their intellectual training and fed into their spiritual develop-
ment. If it was indeed still a text that was alive in the minds of the translators,
then the transition from the Greek to the Arabic would have been more or less
seamless. This has two implications. First of all, the Arabic texts should be taken
into consideration as potentially useful witnesses in the analysis of the trans-
mission of the Greek text.!® Secondly, when there are divergences between the
Greek and the Arabic, we may assume that these were wilfully made rather
than erroneously, and this is interesting from the point of view of the reception
of the text. The remarkably low number of misinterpretations of the Greek in
the Arabic translations may strengthen the hypothesis that the text did not get
detached from its original historical context.20

Of course, the Arabic versions of the Quaestiones are also interesting in
and of themselves, because they are a fascinating testimony to the burgeoning
Melkite world of learning. It is also interesting to observe that the text con-
tinued to be copied, read, and excerpted in Christian Arabic texts through the

18 I agree therefore with Patricia Crone (cf. “Islam, Judeo-Christianity and Byzantine Icon-
oclasm,” p. 61, n. 8 and p. 81). However, her claim that the text was originally written in
Syriac cannot be supported.

19  See the example of the Arabic readings of Question 1 on pp. 40—43 below.

20  This is why it is infelicitous to refer to the Arabic translation as “medieval,” as though it
stems from a different epoch than the late antique era in which the Greek original came
into being (cf. Macé, “Les Quaestiones ad Antiochum ducem d’'un Pseudo-Athanase (cPG
2257),” p. 121).
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centuries and that it appears to have impacted theological discussions between
Christians, Muslims, and Jews in the centuries after its translation.?!

None of these topics has, as yet, been explored with regard to the Quaes-
tiones, but there are some valuable studies of the vibrant Patristic Graeco-
Arabic translation movement in the monasteries of Palestine that allow us to
understand the historical setting in which the translation of the Quaestiones
took place.?2 Although the names of its translators are unknown, the names of
the scribes allow us to locate the transmission of the text in the famous monas-
teries of Palestine and Sinai, where during the eighth through the tenth century
many Greek and Syriac works were translated into Arabic, studied, commented
upon, and integrated into the Melkite world of learning.

It has long been known that a partial Arabic translation existed in the late
ninth century. The certainty we have in this regard is due to the fact that the
oldest surviving manuscript of that partial translation, Strasbourg, BNU 4226,
is dated to 885/6 AD (the date given is 272 of the Higra). Its scribe was Anthony
David of Baghdad, a well-known early Christian Arabic scribe.?? In the same
year, he also copied, among others, Vatican Ar. 71, which is another set of Arabic
translations of patristic texts.2* Both manuscripts were copied at the monastery

21 The reception of the Quaestiones in Melkite apologetics will be discussed in Section 4 of
this chapter.

22 Alexander Treiger, “Christian Graeco-Arabica: Prolegomena to a History of the Arabic
Translations of the Greek Church Fathers,” Intellectual History of the Islamicate World, 3
(2015), pp.188—227; Alexander Treiger, “The Fathers in Arabic,” in Ken Parry (ed.), The Wiley
Blackwell Companion to Patristics, Chichester and Malden, Wiley Blackwell, 2015, pp. 442—
455; André Binggeli, “Early Christian Graeco-Arabica: Melkite Manuscripts and Transla-
tions in Palestine (8th—10th Centuries AD),” Intellectual history of the Islamicate World, 3
(2015), pp. 228—247; Sidney Griffith, Arabic Christianity in Monasteries of Ninth-Century
Palestine, Aldershot, Ashgate, 1992; Kate Leeming, “Greek-Arabic Translation in the Chris-
tian Communities of the Medieval Arab World,” in Harald Kittel, Juliane House, and
Brigitte Schultze (eds.), Ubersetzung: Ein internationales Handbuch zur Ubersetzungsfor-
schung—Translation: An International Encyclopedia of Translation Studies—Traduction:
encyclopédie internationale de la recherche sur la traduction, 3 vols., Berlin and New York,
De Gruyter, 2004—2011, vol. 2, pp. 1217-1220. See also the Introduction to this volume.

23 The extensive literature regarding the date, colophon, and virtual reconstruction of this
manuscript (divided over libraries in Strasbourg, Birmingham, and Saint Petersburg) is
listed by André Binggeli in his detailed study “Les trois David, copistes arabes de Palestine,”
in André Binggeli, Anne Boud'hors, and Mattieu Cassin (eds.), Manuscripta Graeca et Ori-
entalia. Mélanges monastiques et patristiques en [’ honneur de Paul Géhin, Louvain, Peeters,
2016, pp. 79-117, at pp. 80-81; its contents were described in J. Oestrup, “Uber zwei arabis-
che codices sinaitici der Strassburger Universitéts- und Landesbibliothek,” Zeitschrift der
Deutschen Morgenlindischen Gesellschaft, 51 (1897), pp. 453—471, at pp. 455—458.

24  Sidney Griffith, “Anthony David of Baghdad, Scribe and Monk of Mar Sabas: Arabic in the
Monasteries of Palestine,” Church History, 58 (1989), pp. 7-19; repr. in Griffith, Arabic Chris-
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of Mar Saba and had been commissioned for Saint Catherine’s Monastery at
Mount Sinai. This manuscript of the Quaestiones contains 45 questions which
had been selected, without a detectable focus on specific themes, from the
longer collection and were given a new consecutive numbering.?

Graf’s entry about the text in volume 1 of his 6cAL predates the current
scholarly interest in late antique erotapokriseis.?® He merely quoted Barden-
hewer’s description of it as a late compilation of several unknown hands,?7 as
well as Abti 1-Barakat, who described it in his book catalogue as a collection of
45 questions on the “Trinity and Divine unity, the faith, and other matters.”?8
Graf then lists the manuscripts known to him, but, possibly because he was
unaware, he did not specify that besides the selection of 45 questions and a
compilation of 68 questions,® there exists an integral Arabic translation.3? This

tianity, Essay X1; André Binggeli, “Early Christian Graeco-Arabica,” p. 233, and Binggeli, “Les
trois David,” pp. 80—100.

25  The Arabic 45 questions (A) are listed here with the corresponding questions in the order
of the edition of Migne’s PG (G): A1-11 = G1—11; A12 = G13; A13-15 = G15-17; A16-18 = G19—21;
A19 = G23; A20—21 = G25—26; A22—25 = G34—37; A26—28 = G39—41; A29—31 = G45—47; A32—
34 = G49-51; A35 = G55; A36 = G57; A37 = G59; A38-39 = G64-65; Ag0—41 = G101-102; Ag2
= G111; A43 = Gu3; A44 = Gus; A45 = G124. The edition in PG is based on late manuscripts
that diverge considerably from the bulk of manuscripts, yet, for obvious reasons it has
become the point of reference for research and will probably remain so until a critical
edition has been produced. The numbering in PG may not reflect the original numbering
(in fact, only about a quarter of the Greek manuscripts are numbered; see De Vos, “The
Manuscript Tradition of the Quaestiones ad Antiochum Ducem,” p. 48) but this does not
hamper our comparisons here.

26 Graf, 6cAL, vol. 1, pp. 312—-313.

27  Otto Bardenhewer, Geschichte der altchristlichen Literatur, Freiburg im Breisgau, Herder,
5 vols., 1913-1935, vol. 3, p. 68.

28  Wilhelm Riedel, “Der Katalog der christlichen Schriften in arabischer Sprache von Abu
'|-Barakat,” Nachrichten von der Konigl. Gesellschaft der Wissenschaften zu Gottingen. Philo-
logisch-historische Klasse (1902), pp. 635—706, at p. 646.

29  Graf mentions (GcAL, vol. 1, p. 313) that the library of Charfeh held a 17th-century man-
uscript with shelfmark 8/10 (kar$ani) with 68 questions that subsequently disappeared.
Graf did not know that Milan, Biblioteca Ambrosiana, xv E1 sup. (fols. 14%-507), listed
by him as “Mailand Ambros. (de Hammer) or. 90,2,” also contains 68 questions only (cf.
Oscar Lofgren and Renato Traini, Catalogue of the Arabic Manuscripts in the Biblioteca
Ambrosiana, 2 vols., Vicenza, N. Pozza, 1975-1981, vol. 1, p. 13). These 68 questions are not a
different translation or recension but simply the second half of the Integral Arabic Trans-
lation, the text having been divided into two equal parts (hence the note “al-tani” above
the text; the questions are numbered again from 1 onward). Presumably Dayr al-Sir 431
contains the same 68 questions, although possibly it has the first half (P. Adrien Chac-
cour, Catalogue des manuscrits arabes de Dayr al-Sir (Liban) des moines basiliens alépins,
Liban [s.l.],1976, p. 34).

30  Graf’s information on the Mount Sinai manuscripts is notoriously scant. He was depen-
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complete translation of the 137 Greek questions and answers survives in some
of the oldest Arabic manuscripts from Sinai (gth—10th c.), notably Sinai Ar.
431 (fols. 2557—321%) and Sinai Ar. 330 (fols. 2277-273"), as well as a number of
manuscripts from later centuries.3! Some of the Arabic manuscripts even con-
tain additional questions, such as the elegant but hitherto unstudied London,
Royal Asiatic Society, Arabic 25, which contains a total of 146 questions.32

2 “The Arabic Translation of 45” versus “The Integral Arabic
Translation”

The first question with regard to the Arabic versions of the Quaestiones, is how
the texts in the partial translation (henceforth: “The Arabic Translation of 45”),
which is found in the oldest dated manuscript, and the complete translation

dent on rudimentary catalogues that gave little detail, because in all likelihood he did
not travel to Sinai and therefore lacked good knowledge of what is the most important
collection of Christian Arabic patristic translations and “arguably the single most impor-
tant repository of Christian Arabic manuscripts in the world” (Treiger, “Christian Graeco-
Arabica,” pp. 196-197). Despite Graf’s reference to manuscripts of the Quaestiones with
more questions in it, some scholars have continued to refer to the Arabic translation
as existing of only 45 questions, e.g. Macé, “Les Quaestiones ad Antiochum ducem d’un
Pseudo-Athanase (cPG 2257),” p. 121, . 3.

31  Onthe additional witnesses from the New Finds, see below, pp. 33—40. Other manuscripts
from Sinai are: Sinai Ar. 481, fols. 225V—283" (1091AD); Sinai Ar. 485, fols. 124—190" (ca. 13th
c.); Sinai Ar. 585, fols. 27—217 (partial: abrupt end at Question 33, followed by a 1.5 blank
folios). Sinai Ar. 474 is listed both by Atiya (Aziz Suryal Atiya, The Arabic Manuscripts of
Mount Sinai: A Hand-list of the Arabic Manuscripts and Scrolls Microfilmed at the Library of
the Monastery of St. Catherine, Mount Sinai, Baltimore, the Johns Hopkins Press, 1955, p. 16)
and by Kamil (Murad Kamil, Catalogue of All Manuscripts in the Monastery of St. Cather-
ine on Mount Sinai, Wiesbaden: Harrassowitz, 1970, p. 41) as one of the witnesses, but it
only contains Question 1 (on fols. 307'—309*). Kamil also mentions two manuscripts, not
listed by Atiya, to which I have not had access: Sinai Ar. 468 (17th—18th c.) and Sinai Ar.
345 (1386 AD) (Kamil, Catalogue, p. 41, No. 500 and p. 37, No. 472 respectively). There are
also several confusing misattributions. Sinai Ar. 346 (1117AD) does not contain the Quaes-
tiones but another series of erotapokriseis attributed to Athanasius of Alexandria, which
can also be found in Sinai Ar. 481 (cf. Atiya, Arabic Manuscripts, p. 9); Sinai Ar. 454 is listed
erroneously as a witness in Kamil, Catalogue, p. 32 (repeated in Nasrallah, HMLEM, vol. 1,
p.124).

32 https://www.fihrist.org.uk/catalog/work 9669 (17th c., no folio numbering). The addi-
tional questions in the manuscript are not known from any other manuscript of the
Quaestiones, but are similar in style and content and deserve further study. Another impor-
tant manuscript, besides the Sinai manuscripts, containing all the Quaestiones is Oxford,
Bodleian, Greaves 30, fols. 1Y—59", which contains three additional questions.
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(henceforth: “The Integral Arabic Translation”) relate to each other.33 Was the
Greek text translated twice independently or does one version of the Arabic
Quaestiones depend on the other? Answering this question will be useful for the
reconstruction of the translation history and especially for determining when
the entire text was first translated into Arabic. I will try to answer this ques-
tion by comparing the two texts. Along the way, I will comment on some other
features of the Arabic manuscripts and the nature of their textual variants.

Reading the opening sections of the Arabic Translation of 45 and the Inte-
gral Arabic Translation, the answer to this question seems within easy reach,
because these sections are virtually identical. The textual closeness of the two
Arabic texts is shown here below:

Arabic translation of 45: Strasbourg, Integral Arabic translation: Sinai Ar. 431,
BNU 4226, fol. 45V fol. 2557
Preamble Preamble

O3] ol L Yy st 58 dlatle foleoe odn sl Bl 412 4 a8,y sl

Lkie o sl ) It Ol ) 0Ll N5 3 ot o bt 4 I s 0L Bl 0l s

Pl o AL g 4 4B rl) B el Ul ) o I8 ) el ) ol Lo
O oI s s 0yt AUy LSl 3kt b Oyt oLy oSl 3 et Ol o el
i) o g s S e L OST A s 5n ohs  tndin 3 050 o s O] ol U
e 25b ol oo (b o et 0B 31 ol et o ppel) d I (g
S Ol A b e Bl a8 B e e il g L 2
ol U Mol AU o 287 s

33  The “Arabic Translation of 45” is also to be found in later manuscripts: e.g., Mingana Chr.
Ar. 56, Charfet Ar. 378, and Jerusalem, Monastery of St Mark 21. The select questions found
in Vat. Ar. 99 are taken from this translation. The select questions found in Paris Ar. 214 and
Vat. Borg. Ar. 135 have very different wording and appear to be independent translations.
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(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fol. 45V

Integral Arabic translation: Sinai Ar. 431,
fol. 255™

Christ, my God, my power, my hope and my
savior. These are selected questions of Anti-
ochus and our father the Holy Athanasius,
Patriarch of Alexandria.

In that time an important man called Anti-
ochus, from the elite of the Persians [or
non-Arabs, al-‘agam], came to Athana-
sius and said to him: “My father, I would
like to ask you about various topics in the
Scriptures that people disagree about, and
I would like you to elucidate them to me,
to my benefit and that of Christians after

»

me.

And Athanasius answered: “Ask me, my son,
whatever you like and I will inform you of
what God sends down on my tongue through
the Holy Spirit, for I am a priest unto Him,
even though I am not worthy of that.”

In the name of the Father, the Son and the
Holy Spirit. From the words of our holy father
Patriarch Athanasius, in answer to the ques-
tions of Antiochus the chief.

In that time an important man called Anti-
ochus, from the elite of the Persians [or
non-Arabs, al-‘agam], [came] to the holy
Athanasius and said to him: “My father, I
would like to ask you about various topics

in the Scriptures that people disagree about,
and I would like you to elucidate them to

me, to my benefit and that of Christians after

»”

me.

And Athanasius answered: “Ask me, my son,
whatever you like and I will inform you of
what God sends down through His Spirit on
my tongue, for  am a priest unto Him, even
though I am not worthy of that.”

A comparison of the two introductory sections shows that the Arabic texts are
virtually the same. The scribe or redactor has changed the heading but after
that the texts are very close. Sinai Ar. 431 has a clear error in writing ana for ata.
Other manuscripts of the Integral Arabic Translation do not contain this error.
It shows that in any case Sinai Ar. 431 is not the very first manuscript of the
Integral Arabic Translation, because the scribe must simply have had an Ara-
bic Vorlage in which he mistook two dots for one, rather than having misread
the Greek. There is no divergence in the vocabulary employed, the orthogra-
phy shows some very slight variation, and the few differences in wording and
word order do not change the meaning. On the basis of this brief example, it
is tempting to conclude that these texts derive from one and the same trans-
lation into Arabic and that hence the short recension has been made simply
by selecting questions from the long translation. What is interesting, further-
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more, is that this introductory section is not to be found in any of the Greek
manuscripts. It may have been added by the Arabic translator or a later redac-
tor, although as long as we do not have a better grasp on the genealogy of the
Greek manuscripts, it cannot be entirely excluded that it was included in an
earlier stage of the Greek, which no longer survives. However this may be, it
is not impossible that a second Arabic translator copied the introduction from
the first Arabic translation but proceeded to make his own translation after
that. Since there is no shortage of comparative textual material, we can pro-
ceed to compare a few of the Questions more closely.

In Question 1, the divergences between the two Arabic recensions are much
more prominent. To compare:

Question 1

PG 28, col. 597: 'Epwymoaig o'. ITieteboavtes xal fantiobévres eig Tptdda opoovatov,
ol Méyovreg Oedv elva tov Iartépar, duoiwg xat Oedy elvat tév Yid, hoadtwg d¢ xal
Oedv elvat 6 dytov Tvedpa, TAG 0 Aéyopev Tpels Beods, SN Eva xal pévov Oedy; Kot
el pév éva poaxuvoduey Ozdv, eldniov 8ti, el povapyiav matedovres, Toudailopev:
el 3¢ mdAw Tpels Beods, TpddnAov Tt ENvilouey, moduleio eladyovteg, xal ovy &va
Hévov Oedv eDTEBRS TPOTHUVODVTES.

Arabic translation of 45: Strasbourg, Integral Arabic translation: Sinai Ar. 431,
BNU 4226, fol. 45V fols. 255"V

) o)t ll Loy el (8 6V o) JB anall LT ey W) 2 13U 3 8 45 o Ll B
) s dte V1 pl dl VI 01 s b pb Al Yl b ) V1 Ol iy ) o))
A Sy bl ol Jsi ¥ s N3 s ) dorly Al S5 ab s Iy N b dl o) g5
425l) Jo b a8l dB ol Y o K OB drly e ol () e o ey B0 ol 0
Lpwll 85 ab) a2 ke Ll 2 Oy 5 B ey 2o 0857ab) doms (omd abl s domi L) € 01y 551
AY oy o5 Ldy 028 ab) s b oy i) J) oy Al ety L]

J»b

34  Apeculiar spelling of 4% (?).
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(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fol. 45V

Integral Arabic translation: Sinai Ar. 431,
fols. 255"V

Antiochus said: “Why do we believe and bap-
tize in the one nature, trinitarian in essence,
and say that the Father is a perfect God and
the Son like Him and the Holy Spirit a God
likewise; and why is it that we do not say that
there are three Gods but rather one? For if
we were to worship one God, then we would
reduce ourselves to Judaism and affiliate with
the Jews, and, likewise, if we were to worship
three Gods, we would affiliate with pagan-
ism and we would worship many gods and
we would not believe in and worship one
God”

Antiochus said: “Before anything else, why is
our belief and our object of worship the one
trinitarian nature and why do we say that

the Father is a perfect God and the Son a per-
fect God and the Holy Spirit a perfect God but
we do not say three Gods but one God? For if
we were to worship one God then we would
worship one Principle like the Jews, and like-
wise if we were to worship three Gods then
we would worship many Gods like the pagans
and not one God.”

In this first question of the text, the wording is somewhat similar, but much less
so than in the opening section. One notices various divergences in the choice of
words:suchas 5| 2l vs. & JU); ds g oV vs. d |y ol 5; 4nte> vs. L. The Ara-
bic Translation of 45 paraphrases the Greek verb “to Judaize” (Touvdai{ouev) as
356 & Lawd s 4351 e b 28] A3, while the Integral Arabic Translation chooses
a simple “like the Jews.”

Another conspicuous difference furthermore can be found in the very begin-
ning where the Arabic Translation of 45 gives “we believe and baptize,” while
the other text gives “our belief and object of worship.” In this case, the Arabic
Translation of 45 is closer to the Greek text, which indeed refers to baptism.
This particular divergent reading should not force us to conclude that the Ara-
bic Translation of 45 cannot be an extract from the Integral Arabic Transla-
tion, because, as it turns out, another early manuscript of the Integral Arabic
Translation does include the correct reading “baptism.” Sinai Ar. 330, fol. 2277,
gives andall Lanos Lsl, e, an exact agreement with the Arabic Translation
of 45 and the Greek.35 It seems logical to assume that if the two recensions

35  Sinai Ar. 330, fol. 227"
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do not derive from two separate translations but rather from one, that Lz
was misread and the preposition before “nature” was dropped so as to make
sense of the phrase.36

In another instance the Integral Arabic Translation contains a reading which
is closer to the Greek than the Arabic Translation of 45. Rather than using the
simple “one God,” it uses “one head” (which I translated as “one Principle”),
which must come from the Greek term povapyic, “monarchy.”

More comparison is needed to understand the textual relation between the
two recensions.

Question 4

PG 28, col. 601: Epwt. &". TI60ev SijAov 61t xTiaTol €latv of dyyelot; 003€ yap Eppépe-
tal Tt Totodtov &v Tf) BifAw Thg Tevéaews.

Amtédx. Twwoxwy 6 Ogdg 6 pLAeidwlov xal ToAbBeov T@V dvBpwmwy, xal pdAiota Tév
"Tovdaiwv, TodTou Xdpwv dméxpuev ev ) T'evéael Tov mepl TOV dyyEAwy Adyov: v
My xal adtodg Beomoowaty of TV uéayov xal dMa Tva Beomomaavteg wg Beods.
“O71 3¢ xal xTioTol glow o dyyehot, dxovaov tod dyiov Ivedpartog Sid tod pog-
Tov Aéyovtog “Alvelte Tov Kbplov, mdvteg ot dyyehot avtod: aivelte adtov, mdoat
al Suvdperg adtod, 8t adTés elne, xal dyewibyoay, adtéds Eveteilaro, xal éxtioty-

»”

aoy.
Arabic translation of 45: Strasbourg, Integral Arabic translation: Sinai Ar. 431,
BNU 4226, fols. 47 fols. 258

G S N s 85k SN OL Oy 1] e @\Méd;bé}?—&ﬁ\d\éﬁ@\w

aa L) Camenan ":\AO"LS:'
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O (g I g d 5 Jowia bW T3 OBV ggn U1l (g d sl o bV 6557 08,

36  All other manuscripts of the Integral Arabic Translation give L5 (& o; Sinai Ar. 330 retains
some other readings that are closer to the Greek, such as the correct answer to Question 7
while in all other manuscripts the answer given is in reality the answer to Question 8 (and
see below at the textual comparison of Question 10), but because the manuscript is quite
divergent from all others and heavily damaged, it is not useful to choose it here as the base
manuscript for comparison of the recensions.
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(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 47V

Integral Arabic translation: Sinai Ar. 431,
fols. 258+

VLS S o o (g2 A e G
Joed) oiale 5 Liptns s VKT b ol L
Wb .atl 05 ool oy 35 AL o

) gy @@);&wo\ggo\w,\ ol
o 5 et O M e 291> 5 e 3

s o)l go 1565 JB sl 5o 46 415 K

W1 sy S 4l o W) S o ol

L 40 oy i bl s

Whence is it known that the angels are cre-
ated, as there is no confirmation of that in the
Book of Genesis?

Answer: Preceding in God’s knowledge was
that the race of the Jews loves idolatry and
polytheism. Therefore He did not reveal to
Moses that he should write anything about
the issue of angels in the Book of Genesis, lest
the Jews would adopt them as gods and wor-
ship them as with their worship of the calf

at Horeb and other various things and their
worship of these besides God.

If you want to know that the angels are cre-
ated, then listen to the Holy Spirit speaking
through the mouth of David the Prophet:
“Praise the Lord, all His angels, praise Him,
all His forces”? and He is the one who spoke
and they were, “He is the one who com-

37  Psalms148:2.

LSO S o p L ] i 3 K 0
L1 Ly A1 o) 1521 6kl ) 52
e e S 01 s 01 03 0 Ll ke
N et s 3 (M sls b e oty i) )
)52 1558 JB &Y eslr] amnd a0 K7
Fr

Whence do we know that the angels are cre-
ated, as we do not find anything about it in
the Book of Genesis?

Answer: Preceding in God’s knowledge was
that the race of the Jews loves idolatry and
polytheism. Therefore He did not reveal to
Moses that he should write anything about
the issue of angels in the Book of Genesis, lest
the Jews would adopt them as gods, in the way
they took the calf as a god and various other
things they worshipped.

If you want to know that the angels are cre-
ated, then listen to the Holy Spirit speaking
through the mouth of David the Prophet:
“Praise the Lord, all His angels praise Him,

all His hosts” and He spoke and they were, “He
commanded and they were created.”
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(cont.)
Arabic translation of 45: Strasbourg, Integral Arabic translation: Sinai Ar. 431,
BNU 4226, fols. 477V fols. 258+

manded and they were created.”3® We do not
know anything precisely about the creation

of the angels except for this passage and this
saying only.

The comparison of the two textual versions of Question 4 is straightforward.
The differences between the two are minimal. The Arabic Translation of 45
is slightly more elaborate and contains a final phrase that is undoubtedly a
gloss. The tendency of the redactor of the Arabic Translation of 45 to expand
and to clarify also becomes clear in Question 10, which deals with the fall of
Satan.

Question 10

PG 28, col. 604: "Epwrt. V. T1dte, xai 318 ti Eémeaey 6 Sidforog, Mubebovtan ydp Twveg,
81, xatadekdpevos mpooxuvijoat Tév Addy, did tobto eEémeaey.

Amtéx. Appdvwy dvdpdv, Ta Totadta Tuy)dvoval prparta. ‘O yap SidBoAog, ply yevé-
obou tév Aday, ekémeoe. Tlpédnhov 8¢, &t S Ty dmepnavioy adtod, &g ot
‘Hoalog 6 mpognyg, Aoytaduevog, 8Tt “Onow Tov Bpdvov pov ETl TRV VEGEADY xal
gaopat Spotog @ YioTtw.”

Arabic translation of 45: Strasbourg, Integral Arabic translation: Sinai Ar. 431,
BNU 4226, fols. 487V fol. 259¥

JEUL U] e L OB Olla2)l Lz 13U 20 aa\/sf’(é, 61 dsa e Case) Ollag2l) B ol b
02Y ol pp aclaal e bk 4l 058 p2Y ot U

38  Psalms148:s.
39  Words between brackets supplied by Sinai Ar. 330. For this manuscript see p. 28, n. 36
above and p. 35 below.
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(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 487V

Integral Arabic translation: Sinai Ar. 431,
fol. 259

Y U o ey B L I8 1150

o oY i3y o3l 3 O J5 o Lk 5 Ol
gﬁ@\dlﬁﬁ\u@\d&{alﬂﬂfjwj
Al 2 05T pladll 39

When and why did Satan fall? For theologians
among the people who speak falsehood say
that it was with his rejection of the worship of
Adam.

Answer: Those who say this are dumb and
ignorant among the people, because Satan
fell before Adam was created and that was
because of his pride and arrogance and
haughtiness, as Isaiah said about him: he said:
“I'will place my throne above the clouds and I
will be like the Most High” [cf. Isaiah 14:13-14].

06 o Ollagtl) L 5 ol m U3 Vs ol
N2l 31 g1 L2 B S o o o) 3l 0

When and why did Satan fall? [T heard some
say that he fell] because he refused to worship
Adam.

Answer: This is what dumb people say. Satan
fell before Adam was created because of his
haughtiness, as the Prophet Isaiah said that
Satan said in his mind: “I will place a throne
for myself on the clouds and I will be like the
Most High” [cf. Isaiah 14:13—14].

Again we have an example of minor variations in the vocabulary that do not
affect the meaning. We find rLu’J\ vs. als for “clouds” and i vs. é o for “fell.”4
The Arabic Translation of 45 again amplifies the meaning by means of hendi-

adys. The Greek “foolish” (d¢povog) is expressed with the “foolish and ignorant”

40 Read: 4.5 as in other manuscripts.

41 With regard to the former variation, one might wonder whether this is due to differ-
ent Bible translation being used. Because of the great amount of Bible quotations in the
Quaestiones, it would be worth examining to what extent they echo contemporary Bible
translations, which would have belonged to the oldest Arabic Bible translations made.
This is beyond the scope of this paper, however. One observation can be made with regard
to Question 101. There the Arabic translations contain the same error. In referring to the
good deeds of Jews and gentiles, they both miss the word “peace” in the quotation of Rom.
2:10. It indicates that the redactors and scribes did not review and edit the quotes they

encountered on the basis of the Bible text.
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(15 ). Satan’s pride (dmepneavia) is even rendered with three consecu-
tive terms: “pride and arrogance and haughtiness” (ob_nSy azelie 5 o, lc3!).

In the Greek text the reference to the people who attribute Satan’s fall to his
refusal to worship Adam suggests disagreement between them and the inter-
locutor; these people pvéebdovtal, “speak myths.” In the Integral Arabic Trans-
lation there is no such a term, even though the translator creates distance
between himself and the ones who believe this, by saying “I heard some people
say. The Arabic Translation of 45 uses the strong words JbUL _sU! -e &L,
i.e., “the speakers of falsehood among the people.” The first word, mutakallimin,
expresses not only “speakers” but also theologians, especially Muslim theolo-
gians. There is little doubt that the redactor/translator has wanted to point his
finger at Islam, for in the Quran (Q 38:71-78) this is the explanation for the
fall of Satan. Islam had adopted this view of the Fall from Jewish and Syriac
Christian traditions in the Middle East and we cannot be entirely sure whether
the original Greek question alluded to this notion as found in nascent Islam
or in various heterodox Jewish and/or Christian groups. A century or two later,
when an Arabic translator refers to the mutakallimun, it is most likely that he
has Muslim theologians as his specific target.*?

This question is again a good example of the methods employed by the
redactor/translator of the Arabic Translation of 45. He expands and adds force
to the discourse in this way. I have used the double term “redactor/transla-
tor” here, because the person who produced the shorter recension did so on
the basis of the Integral Arabic Translation, but probably by checking the
existing Arabic against a Greek copy of the text. There are two reasons for
assuming this: (a) the frequent employment of hendiadys seems more plau-
sible as a product of translation rather than of redacting; (b) a secondary
translation process can explain the inconsistency of textual agreement, i.e.,
certain turns of phrase and entire phrases which agree, mixed with very diver-
gent sentences in which the divergences are casual, i.e., not new interpreta-
tions.

42 For the remarkable permutations of this extra-Biblical tradition about Satan, see Sergey
Minov, “Satan’s Refusal to Worship Adam: A Jewish Motif and its Reception in Syriac
Christian Tradition,” in Menahem Kister et al (eds.), Tradition, Transmission, and Transfor-
mation from Second Temple Literature through Judaism and Christianity in Late Antiquity,
Leiden and Boston, Brill, 2015, pp. 230—271.
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3 A Glimpse of the Sinai Arabic New Finds

Besides the important Sinai Arabic manuscripts discussed above, it is worth
looking at the New Finds, that is to say: the manuscripts which have been found
in Saint Catherine’s Monastery during the 1970s and which have not yet been
fully made available for consultation. The catalogue that was made of these
finds by Yannis Meimaris tells us that there are at least two other rather ancient
parchments among the New Finds that contain an Arabic version of the Quaes-
tiones, Mss Sinai Ar. NF Parch. 17 and 25, and one folio of each is reproduced in
the catalogue. My observations here are based on the catalogue only, since I
have not had access to these texts.

The first manuscript, Sinai Ar. NF Parch. 17, is only 10 folios long and the
only text in it is the Quaestiones.*® It is unlikely that the whole text was copied
here, because it could not fit on a mere 10 folios of this size. The text could
be an excerpt or the codex could be partially lost. A third possibility—that it
represents the Arabic Translation of 45—can be excluded because the ques-
tions that feature on the reproduction in the catalogue are not among those
included in that recension.** On the image, the right-hand page consists of the
last few words of Question 116 through half of the answer to Question 118. Some
leaves are missing then (and the image shows that the spine is loose), for on the
left-hand part of the image there is part of Question 127 until the beginning of
Question 130. An interesting aspect of the manuscript is that the hand is quite
similar to that of two well-known Christian Arabic manuscripts from the last
quarter of the ninth century: Sinai Ar. 72 and London, BL Or. 4950. Their copyist
is Stephen of Ramla, a monk and scholar at the Monastery of Mar Khariton.*>
One peculiar element in the paleography of Sinai NF Parch. 17 distinguishes it
from those two manuscripts copied by Stephen of Ramla, however, and that is
the fact that the letter gaf is written with a diacritical point under the letter,
rather than two above. This feature is known from a few other early Christian
and Islamic Arabic manuscripts, such as Sinai Ar. 154 of ca. the year 800, as well
as several other manuscripts from the ninth and early tenth centuries.#6

43 Twdvwng Metpdpns, KatdAoyos t@v véwy dpafBuedv yeipoypapwy s Tepds Movijs aylas Aixare-
plvys To0 dpovg Zwva | Katalig al-mahtatat al-‘arabiyya al-muktasafa haditan bi-Dayr Sant
Katrin al-Mugaddas bi-Tar Sina’, Athens, Ethnikon Hidryma Ereunon, 1985, p. 83, image
22; the brief description is on p. 25* and p. 27.

44  For the list of questions in the “Arabic Translation of 45,” see n. 25 above.

45  Sidney Griffith, “Stephen of Ramlah and the Christian Kerygma in Arabic in Ninth-Century
Palestine,” Journal of Ecclesiastical History, 36 (1985), pp. 23—45, €sp. 38—45.

46 Juan Pedro Monferrer-Sala, “Once Again on the Earliest Christian Arabic Apology: Re-
marks on a Palaeographic Singularity,” Journal of Near Eastern Studies, 69 (2010), pp. 195—
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If we look at Question 117 (Ei £dv dpa Toig dpyovat Sdpa déyeaba, xal Tadta
elg TTwyolg dvadioxew;) and compare the wording with Sinai Ar. 431, we notice
that there is no divergence in wording at all. Both manuscripts ask: dleall & &
L9 il g O Bz 5 048 i, e, “Is it permissible for officials to take bribes and
to donate as alms what they have received as bribes?”

Close textual agreement can also be noticed in the next question, Ques-
tion 118, about the possible conflict between one saint’s invocation and that
of another. The questions are similar but not identical:

Question 118

PG 28, col. 672: 'Eput. pi' Edv dwnp dytog dmoateidy maudeiav, 1) Timwplay, 1) dal-
pova, #) Bdvortov, 1) 8N Tvd mtaidevay elg olxov, #) odatav dvbpdimov, 1 el Téxvar
Gpa SHvartar 6 dvBpwog xelvog mapaxadéoag ETepov dytov Exuyely TV dmépaaty,
v dméateidey adT® 6 SolAog Tob Oeod;

Sinai Ar. 431, fol. 3027 Sinai Ar. NF Parch. 17
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When a holy person invokes God against When a holy person inflicts upon someone
someone else and he is struck by misfortune else misfortunate or damage or a devil or
or damage or a devil or death or similar things  death or similar things or upon his offspring
or his offspring or his property are, is it ben- or upon property of his, is it possible for that
eficial for that person to ask another saint to person to ask another saint to dispel that by

dispel that misfortune from him by imploring  imploring God in the same way as the misfor-
God in the same way as the misfortune struck  tune overcame him through imploring God as

him through the prayer of that first saint? well?

197; La Spisa presents some more examples and shows that the scribal habit also features
in early Islamic Arabic texts: Paolo la Spisa, “Cross Palaeographical Traditions. Some exam-
ples from Old Christian Arabic Sources,” in Dmitry Bondarev, Alessandro Gori and Lameen
Souag (eds.), Creating Standards. Interactions with Arabic Script in 12 Manuscript Cultures,
Berlin and Boston, Walter de Gruyter, 2019, pp. 93-109, pp. 98-100. As for Sinai Ar. 154, see
also pp. 40—43 below.
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A comparison of the two versions of the passage yields some interesting
points. First of all, we find again confirmation that the scribes worked with
what is ultimately the same translation from Arabic. It is not conceivable that
the identical turns of phrase (e.g., lds Jls! 51 &40 5| Olarl 511 & 41 D) would be
independent.

One can also notice that both versions have tried to make some improve-
ments and clarifications. Sinai Ar. 431 had specified that the question concerns
cases where the saintly invocation of misery has not just been uttered but also
been realized, by means of the word 4ls. There is also a more specific verb used:
rather than just asking whether it is possible ( Céa"..{ J» as in Greek dvvatat) to
ask a second holy man, this manuscript asks whether it is beneficial (22, |»)
to ask another saint. Sinai Ar. NF Parch. 17, in its turn, by adding the words (adly
L) &l -) has wanted to underscore that the suggested way of undoing the
invoked affliction would be through exactly the same process as the one that
brought the affliction about.

Sinai Ar. NF Parch. 17 is closer to the Greek with regard to the first verb:
to send misfortune (ba‘ta, translated above as “to inflict”) corresponds to the
Greek (dmooteidy, “sends”) while the other translation (da‘a ‘alg, i.e., “to invoke
God against,

Interestingly, we may note too that Sinai Ar. 330, fol. 266V, has the same word-
ing as Sinai Ar. NF Parch. 17. Whereas in the example of the difference between
Sinai Ar. 330 and the other manuscripts of the Integral Arabic translation in the
opening section of the text, the divergence was probably due to a misreading of
the word “baptism,” here the divergence between Sinai Ar. 330 and Sinai Ar. NF
Parch. 17, on the one hand, and Sinai Ar. 431 and some other manuscripts of the
Integral Arabic Translation, on the other, we get the impression that the latter

” «

to curse”) is more specific.

have undergone a more conscious intervention aimed at clarifying the mean-
ing of the text. The passage allows us to distinguish two different branches in
the transmission of the Integral Arabic Translation. Sinai Ar. 481, Sinai Ar. 485,
Oxford, Bodleian, Greaves 30, and London, Royal Asiatic Society 25 follow Sinai
Ar. 431 while Milan, Biblioteca Ambrosiana, xv E1 sup. follows Sinai Ar. 330.

Now that we have determined that despite the small differences in wording
Sinai Ar. NF Parch. 17 is part of the Integral Arabic Translation, it is interesting to
look at the radically different wording of the answer to Question 117. Whereas
the questions were identical, the answers are as follows:

Answer to Question 117

PG 28, col. 672: Améx. Ei puév tiveg ebepyetyBévteg €v edmopla Tuyydvouat, xal xov-
alwg adtois TadTta mpoogépouat, Aéyw &) Tolg edepyeToaaty: lowg ob TOAD xplpa
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&xovaty ol dexdpevol: dfjAov &L, &av eig TTwyols adTd Staveiuwatv. 'Emel Soa €x yew-
TV 1) XeLpotevaY SéEovTat ddpa, xatamovouuévmy xal avtidny yrotvrwy, thp
xal x6Aagy EauTolg quvdyouat, kv el puplag edmotiag avta dadwaouat, xabwg
enow v Tpagn, 6t “TIdp xatagdyetat oixoug Swpodextdv.”

Sinai Ar. 431, fol. 3027

Sinai Ar. N¥ Parch. 17
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Anyone who was asked for bribes must get
justice from the one who oppresses him. And
for the one who took the bribe there will be a
grievous punishment and an unquenchable
fire, even if he gave alms from it and did all
good deeds with it, as the Scripture says: “Fire
will burn the houses of anyone who demands

bribes” [Job 15:34].

Bo S22l Il OV 18 36 (e 1567 01 Lol
:ﬂsf.gﬁgsdu\%;cwbm&raﬁ)
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If they are rich, knowing that the officials are
people who give alms, and they are giving the
bribe willingly, then there is not great blame
on the officials [for]*7 all that. As for any bribe
from a farmer or from a [crafts]man,*8 he
must get justice from the one who oppresses
him, and for the one who took the bribe

there will be a grievous punishment and an
unquenchable fire, even if he gave alms from it
and did all good deeds with it, as the Scripture
says: “Fire will burn the houses of anyone who
demands bribes” [Job 15:34].

A comparison with the Greek shows that Sinai Ar. NF Parch. 17 is again closer
to it. In the Greek version of PG the answer begins also with the description
of how and why certain bribes are not all that reprehensible, when the ones
paying them are rich and do not do it against their will. The very interesting
insight we gain from this brief comparison is the way in which somewhere fur-

47  Missing in the Arabic.
48  Word missing, cf. Greek xetpdteyvos.
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ther down the line one of the scribes of the Integral Arabic Translation has
decided to remove the beginning of the passage and create a slightly different
beginning, thereby altering the tenor of the answer entirely. Apparently, what
Athanasius of Alexandria supposedly thought of bribery is made secondary to
the redactor’s urge to depict bribery as an immense sin tout court. The textual
intervention must have happened at a different stage than the one described
with regard to Question 118, because in this case Sinai Ar. 330 agrees with the
other manuscripts of Integral Arabic Translation against Sinai Ar. NF Parch.
17.

The second relevant manuscript from among the New Finds is Sinai Ar. NF
Parch. 25. Meimaris’ catalogue contains one image of this parchment manu-
script.4? The first of four texts included in this undated 64-folio manuscript
consists of all or part of the Quaestiones. The hand might be estimated as
late ninth or early tenth-century. André Binggeli has noticed the similarity
between this hand and one single leaf, fol. 116, of Vatican Ar. 71, the rest of
which was written almost entirely in 885/6 by Anthony of Baghdad.>° I agree
with Binggeli’s hypothesis that this one folio and Sinai Ar. NF Parch. 25 were
written by the same scribe, since the writing in the two manuscripts is far
too similar and too particular to be of two different scribes.5! From the digital
images on the website of the Vatican Library, the one leaf seems an integral
part of the codex and if this is the case, the scribe would have been one of
Anthony of Baghdad’s contemporaries, and thus also have worked in the late
ninth century.52 The fact that the hand is squarish Kufi-like supports such a
dating.

Until the New Finds become accessible, we cannot determine how many of
the Quaestiones are contained in Sinai Ar. NF Parch. 25, but the fact that the
Greek question numbers in the margins are in agreement with the number-
ing of the full set may indicate that this was originally part of the complete
text, not merely a selection. What can be determined, too, is that this is not a
witness to the Arabic Translation of 45. This is because the section displayed

49  For the brief descriptions of this manuscript, see Meimaris, Katalogos, pp. 26*—27* and
p. 28; the image on p. 87 is No. 29.

50  Binggeli, “Les trois David,” p. 83 and n. 17. For this manuscript copied by David Anthony of
Baghdad, see p. 21 above.

51 Ihave no doubt that also part of Sinai Ar. 508 was written by this scribe. See, for example,
the frontispiece in Margaret Dunlop Gibson, Apocrypha Arabica, London, CJ. Clay, 1901,
depicting fol. 957 of the Book of the Rolls.

52 Norepairs or insertions are visible at that section of the manuscript: https://digi.vatlib.it/
view/MSS_Vat.ar.71.
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on the picture consists of the end of Question 83 until the beginning of Ques-
tion 86, which are not contained in that select translation.5® We may compare
the small excerpt readable from the image in the catalogue with our Integral
Arabic Translation.

Question 85

PG 28, col. 649: 'Epwr. me'. Twvég paoty, 81t ob Oel dvekétaotov Tapéyety EAenuocy-
vy, G EpwT@v MeTd dxptfeiag, i &v dAndeia €vdeng €Ty 6 NIV TPOTEPXOMUEVOS.
Aéyeryap, pnaty 6 Lodopwy, &t1, “Edv motfjg dyadov, BAEme Tivt motels.”

Amdxp. Obtw xai tag Aotmdg Tpagag of xodg voolvteg Staatpépovaty: o ydp mepl
100 dvBpcimov Tod Ty Todto elnev & Tohouwv: dM “BAéme, Tivt molels,” TouTé-
aTw, 6Tt 1§ O motels. Ei ydp mpo tod dvapivev todg altobvtag todTé ¢uat, még 6
Kbptog Aéyet “Tlavti ¢ aitodvti oe didov;”

Sinai Ar. 431, fols. 288v-289* Sinai Ar. N¥ Parch. 25°*
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53  For the list of questions included in the “Arabic Translation of 45,” see n. 25 above.
54  See Meimaris, Katalogos, p. 87, the left-hand page of image 29.
55  Sic.
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(cont.)

Sinai Ar. 431, fols. 288v—289*

Sinai Ar. NF Parch. 25

Some people say that it is not necessary for
anyone to give alms and make donations to
anyone whom he comes across but that one
should put down what[ever] one has, when
necessary, and ask whether that is a person in
need, for Solomon the Prophet says: “When

you do good, look to whom you do good.”>¢

Answer: This is what happens to all the Scrip-
tures: they get twisted by those whose opinion
is despicable. Solomon the Prophet did not
speak with reference to a poor person but said
rather: “Look to whom you do good,” meaning
that you do good to God. If we meant ask-

ing every person if they are in need, would

we believe him and would we claim that the
Scripture commanded that? Then why is it
that the Lord said in the Gospel: “Give to any-
one who asks you and do not refuse anyone
who takes from you” [Luke 6:30]?

I heard some say that it is not necessary for
anyone to give alms and make donations as
he comes across (i.e., the person) but that one
should put down what one has, when nec-
essary, and ask about that one whether the
person is in need, for Solomon the Prophet
says: “When you do good, look to whom you
do good”

Answer: This is what happens to all the Scrip-
tures: they get [twisted] by those whose opin-
ion is vicious. Solomon the Prophet did not
speak with reference to a poor person but said
rather: “Look to whom you do good,” meaning
that you do good to God. If we meant asking
every poor person if they are poor, would we
believe him? And that is what the Scripture
means? Then why is it that the Lord said in the
Gospel: “Give to anyone who asks you and do
not refuse anyone who takes from you” [Luke
6:30]?

The texts express the same idea and are quite similar and yet there is a high
number of small divergences. It turns out that this applies to all the Arabic
manuscripts that contain the passage—which is shorter and simpler in the
Greek of Migne. A few readings of Sinai Ar. NF Parch. 25 agree with Sinai Ar.
330 against Sinai Ar. 431, such as L5 vs. s and C\:s- V8. (pSKns.

After these observations on the textual differences between the various ancient

textual witnesses, it is worth drawing some preliminary conclusions. The most
important finding of the comparison is that the oldest dated and partial trans-
lation of the Quaestiones, contained in Strasbourg, BNU 4226 (885/6AD)—
what I have called “The Arabic Translation of 45"—was certainly not the first

56  Not a literal citation. An echo of Proverbs 3:27?
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translation made. It was written at a time when the text had already been trans-
lated in full. We have determined by means of a textual analysis that this inte-
gral translation was used by the redactor/translator of the Arabic Translation
of 45. The exploration of various ancient manuscripts of the Integral Arabic
Translation yields two interesting facts: (a) the number of Arabic manuscripts
of the Quaestiones produced up to the early tenth century is remarkably high,
a fact which underscores the popularity of the text in early Melkite circles; (b)
the Integral Arabic Translation must have been made at least several decades
before the last quarter of the ninth century, since by that time the textual vari-
ation in the manuscripts is already considerable.

In the next section of the article I will touch upon the question of the date
of the Integral Arabic Translation again, while discussing the reception of the
text among early Melkite authors.

4 The Quaestiones in Early Arabic Christian Apologetics

One of the ways in which we can determine the popularity of the Quaestiones
among Melkite Christians is by looking for quotations and echoes of it in their
writings. Since the text was deemed worthy of being translated, we may assume
it was appreciated and read in the Melkite monastic circles where its transla-
tion was commissioned. As it turns out, three early and well-known Christian-
Arabic apologetic texts from the Melkite milieu integrated parts of the Quaes-
tiones.

The first example is what is believed to be the oldest Christian Arabic apolo-
getic text, the anonymous and untitled work known in English under the title
“On the Triune Nature of God.”5” The text has received considerable attention
on the grounds that it creatively expresses the Christian view of salvation his-
tory by using Qurianic phraseology. The opening part of the text is a prayer
with echoes of the Fatiha of the Quran. After that opening prayer and before
the long narration of salvation history, there is a section on the unknowability
of the mystery of the Trinity and the Divine majesty.58 It is introduced by the

57  Margaret Dunlop Gibson, An Arabic Version of the Acts of the Apostles and the Seven
Catholic Epistles from an Eighth or Ninth century Ms. in the Convent of St Catherine on Mount
Sinai, with a Treatise On the Triune Nature of God, with Translation, from the Same Codex,
London, CJ. Clay and Sons, 1899 (to be used with caution; see n. 58 below).

58  Because of errors in the edition and the translation by Gibson (cf. Gibson, An Arabic Ver-
sion of the Acts of the Apostles, pp. 75%—76%), the reader is referred to Sinai Ar. 154, fols. 100"—
101%, and Paolo la Spisa, “Excerptum dalla piu antica apologia araba cristiana,” Quaderni
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defensive statement: “We do not profess three Gods—God forbid—rather, we
profess that God and His Word and His Spirit are one God and one Creator.” The
author proceeds to explain how the one God, with his “Word and Spirit,” form
the Trinity. What follows is a long list of examples of natural phenomena that
can be regarded simultaneously as one and three, and of which one element
that manifests itself forms the proof of the existence of the other elements that
might be invisible. Several of these are frequently found in Christian-Arabic
texts, such as the sun with its rays and its heat, and the mouth with its tongue
and its word.>® In “On the Triune Nature of God” this list of examples is, how-
ever, more elaborate than usual:

— the sun (disk, rays, heat);

— the eye (pupil, light);

— soul (body, spirit);

— atree (trunk, branches, fruit);

— abody of water (source, river, lake);

— human spirit (spirit, intellect, word);

— the mouth (tongue, word).

The only other case of such a long list of which I am aware appears in the
answer to Question 1 in the Quaestiones, where the issue under discussion is
also how to distinguish the belief in the Trinity from polytheism. The list of
examples is very similar, albeit even more extensive:

the sun (disk, rays, heat);

the eye (light, pupil);

— the finger ( flesh, bone, nail);

soul (mind, ratio);

a tree (roots, branches, leaves);

— abody of water (spring, river, lake);
daybreak (light, sun);

fire (light, heat);

— the mouth (tongue, word).

di studi arabi, n.s. 9 (2014), pp. 3356, pp. 50—52. For a new and improved translation,
see Mark Swanson, “An Apology for the Christian Faith,” in Samuel Noble and Alexander
Treiger (eds.), The Orthodox Church in the Arab World, 700-1700. An Anthology of Sources,
DeKalb, Northern Illinois University Press, 2014, pp. 40-59, at pp. 44—45, from which I cite
here.

59  For the frequent use of such explanations in Christian Arabic apologetics, see: Rashid
Haddad, La Trinité divine chez les théologiens arabes 750-1050, Paris, Beauchesne, 1985,
pp. 115-127; Michat Sadowski, “The Knowledge of God in the Arab Christian Theology,’
Studia Oecumenica, 12 (2012), pp. 241-256.
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The commentary after both lists shows that we are dealing with the same
text in both the Quaestiones and “On the Triune Nature of God.” The final exam-
ple of the mouth is elaborated on in both sources by means of a quotation from
Isaiah (2011 [ 40:5), “the mouth of the Lord has spoken.” After this, both texts,
somewhat paradoxically, end the relevant section with a resolute dismissal of
attempts to delve deeply into the Divine mysteries, by saying that it cannot be
grasped by words, arguments, or imagery. Two metaphors are used to under-
score this dismissal: whoever attempts to fully comprehend God’s essence is
“like someone searching hard for his own shadow” and “like someone trying to
weigh the water of the ocean in the palm of his hand.”

Comparing these two passages, several interesting facts emerge. Whereas
the textual overlap is unmistakable, there is no verbal agreement in the Ara-
bic of the two texts, as we can see with the two metaphors mentioned:

1 1 &5 Y 1604l i, 4 in “On the Triune Nature of God” vs. 4.2 4
Ab b 3 &) ¢l in the Arabic version of the Quaestiones;
2. S Al - 3l Je ;%6 & &b in “On the Triune Nature of God” vs. &5
-1 yleedl ols S5 OV 42 ~ Al in the Arabic version of the Quaestiones.
“On the Triune Nature of God” was written in the middle of the eighth cen-
tury, and it is probable that the Quaestiones had not yet been translated into
Arabic at this time.®! The author of the apologetic text was therefore in all
likelihood working with its Greek original. In the Greek of the edition in rG
the answer to Question 1 is much shorter than in the Arabic manuscripts and
contains nothing of this passage under discussion. As it turns out, however,
at least eight of the Greek manuscripts have the more elaborate passage with
the Trinitarian analogies, which all Arabic manuscripts contain as well.52 The

60  Diacritical dot missing in the manuscript (Sinai Ar. 154, fol. 101¥), but the meaning
“shadow” ( &) is clear.

61 The oldest known dated patristic translation into Arabic is from 772AD and presumably
the Graeco-Arabic patristic translation movement began to emerge some decades before
that, so it is not to be excluded a priori that the translation of the Quaestiones had been
made when “On the Triune Nature of God” was composed. See Alexander Treiger, “The
Earliest Dated Christian Arabic Translation (772AD): Ammonius’ Report on the Martyr-
dom of the Monks of Sinai and Raithu,” Journal of the Canadian Society of Syriac Studies,
16 (2016), pp. 21—-38. For the date of “On the Triune Nature of God,” see Alexander Treiger,
“New Works by Theodore Abii Qurra Preserved under the Name of Thaddeus of Edessa,”
Journal of Eastern Christian Studies, 68 (2016), pp. 1-51, at p. 12.

62 See, for example, Oxford, Bodleian, Barocci 129 (14th c.; the oldest manuscript of this

branch).
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author of “On the Triune Nature of God” as well as the Arabic translators
must have been working from Greek manuscripts that belong to this specific
branch.53

Another early Christian Arabic text in which the Quaestiones are cited is
Theodore Abu Qurra’s treatise on icon veneration, which is to be dated the
first quarter of the ninth century.64 In Chapter 8 of this work, Aba Qurra refers
explicitly to the Quaestiones, when he quotes a passage from Question 39,
which is a defense of the veneration of the cross and of icons.5 Since Theodore
Abui Qurra composed his treatise in Arabic, there is a distinct possibility that he
cited the passage from an Arabic version of the Quaestiones, although it is also
possible that he searched patristic texts in their original Greek, the language in
which most patristic texts would have been available to him and which he knew
well. It is worth comparing Theodore’s Arabic passage with the extant Arabic
translation, because a textual agreement between these passages would indi-
cate that already during Theodore’s time of writing (early ninth century), there
was an Arabic translation in existence.

Question 39

PG 28, col. 621: 'Epwyt. A8". Tod Ogod did Tév Tpo@nT@V EMITPETOVTOG, U¥) TPOTKUVELY
XetpomoinTa, St Tl wpoawvvodpey eixdvag xal aTavpov, Epya TEXTEVWY UTTApXOVTA,
xodwg xal T eidwAa TuyYdvouaLy;

Amtdx. Oty tg Beobs TpoaxuvoDpey TS eixdvag ol miaToi uy) yévorto! wg of "EAAnves:
GG udvoY TNV axETY xal TV &yaTTnV THS YuxTis NUAY THS PSS TOV XapoThpa THS
eldvos Eppavilopey: 80ev moMdxig Tob yapaxthipog Aetavbévtog, g EvAov dpydv Aot-
OV TNV ToTE eindva xalopev. Kat domep Towwp péMwy TeAeuTdv €l TO dxpov TS
papdou, T@ TwaV)p TpoTexLWYTEY, 00 TNV pABSov TIUAY, GANG TOV TATYV XaTEXOVTA:

[...]

63  The connection between the Integral Arabic Translation and this particular branch of
the Greek textual genealogy will be discussed in a forthcoming article by Ilse De Vos and
myself.

64  Ignace Dick, Théodore Abuqurrah: Traité du culte des icones: Introduction et texte critique,
Jounieh, Librairie Saint-Paul, 1986, pp. VIII-IX.

65  Ithank Alexander Treiger for drawing my attention to this quotation.
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Theodore Abu Qurra, Treatise on the Venera-
tion of the Holy Icons

Sinai Ar. 431, fols. 269vV—270"
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What business is it of ours to make prostra-
tion to the icons and to the cross? They are
the handiwork of carpenters, like the idols. In
the prophets God gave the command that we
should not make prostration to the work of
human hands.

In his answer to him St. Athanasius said that
for us believers, making prostration to God is
not the same as making it to the icons; it is not
like idolatry. Rather, with our prostration to an
icon or to the cross, we undertake only to show
love and affection for the person whose icon
it is. For this reason, whenever the icon is
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God, the blessed and exalted, has commanded
us in the prophets not to make prostration to
any created thing, so why do we make prostra-
tion to the cross and to representations, while
people make them?

Answer: We, believers, do not make prostra-
tion to representations but to God, and our
objective is not in those representations, as
with pagans. It is, however, because of our
affection for the martyrs and the saints, who
pleased God, and our love for them. When we
look at their representations, we yearn for

66 Ioannes Arendzen, Theodori Abu Kurra de cultu imaginum libellus e codice arabico nunc

primum editus latine versus illustratus, Bonn, Typ. Caroli Drobnig, 1897, p. 11; see also Dick,
Théodore Abuqurra: Traité du culte des icones, pp. 15*-116%.
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(cont.)

Theodore Abu Qurra, Treatise on the Venera- Sinai Ar. 431, fols. 269V—270"
tion of the Holy Icons

effaced, what was once an image is then most  their deeds. This is why whenever their repre-

frequently burnt as wood. sentation gets spoiled, or the plank on which
he is depicted breaks, [then] we take it and
burn it in a fire like firewood.

And just as Jacob when he came near death, And just like Jacob when he bowed down at
bowed down on the top of Joseph'’s staff, he the knob of Joseph'’s staff, at his death, he did
did not do so to honor the staff, but the one not intend the honoring of the staff with that
who was holding the staff in his hand.5” but rather the honoring of its holder.

A comparison of the versions of the passage reveals that the wording is very dif-
ferent. First of all, the use of (near-)synonyms shows that these do not represent
the same translation. Secondly, the semantic divergences, such as “the person
whose icon/image it is” as opposed to the “beloved martyrs and saints,” suggest
that they may go back to slightly different Greek exemplars. It is also interest-
ing to note that Theodore Abu Qurra designates Antiochus in the introduction
to the quotation as al-arkun, i.e., archon. In none of the Arabic manuscripts of
the Quaestiones is this label to be found. There Antiochus is simply said to be
“min ‘uzama’al-‘agam,” i.e., an eminent Persian (foreigner, non-Arab), and ra’zs,
i.e., chief, important man. In all likelihood, Theodore Abu Qurra made his own
translation of Question 39.

The third text in which we find quotations from the Quaestiones is the Kitab
al-Burhan, in the manuscripts often falsely attributed to Athanasius of Alexan-
dria or, following Graf, to Eutychius of Alexandria, but in reality written by the
ninth-century Melkite Peter of Bet Ra’s.58 The oldest manuscript of this text is
the ninth-century Sinai Ar. 75 (fols. 102V—222"). Its scribe is undoubtedly identi-

67  Sidney Griffith, A Treatise on the Veneration of the Holy Icons, Written in Arabic by Theodore
Abii Qurrah, Translated into English with Introduction and Notes, Louvain, Peeters, 1997,
PP 43—44, with minor adaptations of mine; it should be noted that the quote from the
Quaestiones runs on until p. 45, end of second paragraph, not to n. 86 on p. 44.

68  Mark N. Swanson, “Peter of Bayt Ra’s,” in cMRi1, pp. 902—906. To the manuscripts listed
there Sinai Ar. 510 (13th c., acephalous), fols. 1-157" should be added (identified by Alexan-
der Treiger).
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cal to the one of Sinai Ar. 431, which contains, among other texts, the Integral
Arabic Translation of the Quaestiones, as we have seen.? This extensive Melkite
apologetic text finishes with a testimonia list containing passages from the Old
Testament adduced as prophecies that are fulfilled in the events of Christ’s life
and that prove the divine Incarnation.”® Graf already noted that this list is sim-
ilar to Question 137 of the Quaestiones and must be a reworking of it.”! Mark
Swanson proceeded to compare the two texts and confirmed Graf’s sugges-
tion that it is a somewhat altered version of it.”? Question 137 has sometimes
attracted special attention because it is longer than the rest of the Quaestiones,
is sometimes transmitted separately, and could stand as an individual work
within the Adversus Iudaeos tradition. Although it cannot be confirmed, it has
even been suggested that it was an older independent treatise to begin with,
which was later added to the Quaestiones.” Be this as it may, a look at our Ara-
bic manuscripts of the Quaestiones reveals that Peter of Bet Ra’s used neither
the separate version nor Question 137 in the form in which it appears in the
Greek Quaestiones, but rather the Integral Arabic Translation. In other words,
he did not translate and reword the Greek, but he must have copied the entire
Question 137 from the Arabic version of the collection.”* As we have seen in
the discussion of the manuscript tradition, the text began to circulate widely

69  Atiya, Arabic Manuscripts, p. 4, gives Sinai Ar. 75 a ninth-century dating, whereas he
assigns Sinai Ar. 431, p. 12, a tenth-century dating. The same dates are given by Kamil:
Kamil, Catalogue, p.14 (No. 68) and p. 39 (No. 488). There is no doubt, however, that these
are written by one and the same scribe.

70  Pierre Cachia (ed.) and W. Montgomery Watt (trans.), Eutychius of Alexandria, The Book
of the Demonstration (Kitab al-Burhan) (CSCo0 192193 and 209—210, Scriptores arabici 20—
23), 4 vols., Louvain, Peeters, 1961, vol. 3, pp. 114-132 (Arabic) and vol. 4, pp. 68—78 (trans.).

71 Georg Graf, “Zu dem bisher unbekannten Werk des Patriarchen Eutychios von Alexan-
drien,” Oriens Christianus, n.s. 2 (1912), pp. 136-137.

72 Mark Swanson, “Folly to the Hunafa’: The Cross of Christ in Arabic Christian-Muslim
Controversy in the Eighth and Ninth centuries A.p.,” Unpublished Ph.D. Diss., Rome, Pon-
tificio Instituto di Studi Arabi e d’Islamistica, 1992, pp. 36, 39, and 121 and Mark Swanson,
“Beyond Prooftexting (2): The Use of the Bible in Early Arabic Christian Apologies,” in
David Thomas (ed.), The Bible in Arab Christianity, Leiden and Boston, Brill, 2007, pp. 91—
112, at pp. 101-104.

73 See, for example, Arthur Lukyn Williams, Adversus Judaeos: A Bird’s Eye View of Christian
apologiae until the Renaissance, Cambridge, Cambridge University Press, 1935, pp. 160-162;
Kiilzer, Disputationes graecae contra Iudaeos, p. 136.

74  The texts are identical and hence also share peculiarities, such as the extension of Zecha-
riah 14:4 “On that day his feet shall stand on the Mount of Olives, which lies before
Jerusalem on the east” with the words “and He raised him up”: compare Sinai Ar. 481,
fol. 282" and Cachia and Watt, Eutychius of Alexandria, The Book of the Demonstration
(Kitab al-Burhan), vol. 3, p. 130.
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in Arabic during the ninth century. Precisely in this period, we also see it being
excerpted in Arabic for the first time.

The three examples discussed here show how the Quaestiones were used
by early Melkite authors. They confirm what has emerged from the discussion
above about the manuscripts: they were popular reading material in the Mid-
dle East during the eighth and ninth century. In the cases we discussed, the
excerpts of the text have been recognized or, as in the case of Theodore Abu
Quurra’s Treatise on the Veneration of the Holy Icons, explicitly labelled as deriv-
ing from the Quaestiones. How the text impacted other thinkers and shaped
opinions in the wider Arabic-speaking world is harder to trace and is a task
that needs to be taken up within a larger project of unlocking Arabic patristic
erotapokriseis.”® As a start, I hope to have drawn attention to its diverse and
intriguing contents, which impacted Melkite literature from its inception and
remained a point of reference for the Melkite community during its formative
period.
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CHAPTER 2

Patristique et hagiographie palestino-sinaitique des
monasteres melkites (1x°-x¢ siecles)

Tamara Pataridze

La présente étude est consacrée aux traductions et compositions originales en
arabe produites dans les milieux melkites de Palestine et Sina.

Sa premiere partie cernera de pres le noyau des manuscrits arabes palestino-
sinaitiques (des 1x®-x¢ siecles) issus des milieux melkites et attestant une écri-
ture caractéristique. Ce noyau des manuscrits véhicule la variété de textes
que nous allons aborder: d’une part, des vies de saints et des récits monas-
tiques locaux et, d’ autre part, des écrits patristiques. Plus précisément, ce sont
'hagiographie et les récits monastiques de la région palestino-sinaitique qui
seront passés en revue dans la seconde partie; la troisiéme partie sera consa-
crée aux traductions patristiques arabes des milieux melkites et, plus concre-
tement, a la réception du Pére de I'Eglise syriaque Jacques de Saroug dans la
tradition arabe.

La littérature arabe chrétienne provenant des milieux melkites de la Terre
Sainte est composée de textes souvent traduits du grec (ou du syriaque) en
arabe et parfois directement écrits en arabe. Il est impossible de les étudier
sans tenir compte de leurs traductions géorgiennes systématiquement réali-
sées a partir de |'arabe a la méme époque et dans les mémes centres, d’autant
que ces traductions sont souvent les seules traces qui nous sont parvenues de
leurs modeles arabes aujourd’ hui perdus!. Ensemble avec leurs modeéles arabes,
les traductions géorgiennes sont indispensables pour reconstruire le caractére
etle contenu de la littérature arabe chrétienne en éclosion. C’est bien la raison
pour laquelle, tout aulong de notre étude, lorsque nous traitons de la littérature

1 «Georgian manuscripts have played such an important role in discovering the history of the
appearance of the Arabic language in the literature of the Holy Land monasteries in the first
Abbasid century »: Sidney H. Griffith, « The Monks of Palestine and the Growth of Christian
Literature in Arabic», The Muslim World, 78 (1988), p. 2-28, ici, p. 15; «Nous voyons ici avec
regret combien de lacunes présente la tradition de la littérature arabe chrétienne; la moitié
des ouvrages n’existe plus dans I’ original. Si nous pouvons reconstituer partiellement la sil-
houette de cette littérature, c’est grace aux traductions géorgiennes»: Robert P. Blake, «La
littérature grecque en Palestine au vi1I® siécle », Le Muséon, 78 (1965), p. 367-380, ici, p. 376-
377.
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arabe chrétienne des centres palestino-sinaitiques, nous prendrons également
en compte sa branche inhérente: les traductions géorgiennes.

1 Les manuscrits arabes palestino-sinaitiques

Un type de I'écriture des manuscrits arabes chrétiens palestino-sinaitiques
des 1x°-x¢ siécles, caractérisé souvent comme intermédiaire entre le coufique
et le nashi, représente un style bien particulier? que I'on dit influencé par le
syriaque®. Les manuscrits qui renferment cette écriture proviennent souvent
des monasteéres melkites de la Terre Sainte, essentiellement de Mar Saba, Mar
Chariton ainsi que de St-Catherine du Sinai. Ces centres formaient alors la
terre natale intellectuelle du christianisme arabe naissant*. Sans prétendre a
I’exhaustivité, sur base de recherches qui ont traité de ce sujet nous présen-
tons ci-dessous le noyau des manuscrits arabes palestino-sinaitiques des 1x¢-x¢
siecles, dont I’ écriture est bien homogeéne:
— Palimpseste de Cambridge, University Library, Oriental 1287, d’ origine sinai-
tique®, avec I écriture arabe de la couche supérieure datant du 1x¢ siecle;
— Leipzig, Universitdtsbibliothek gr. 2 (Codex Rescriptus Tischendorf 2; voir plus
loin dans le chap. 2.2), provenant de Mar Saba et copié avant 924; le copiste
en est David de Homs?®;

2 Agnes Smith Lewis & Margaret Dunlop Gibson, Forty-One Facsimiles of Dated Christian Arabic
Manuscripts (Studia Sinaitica 12), Cambridge, Cambridge University Press, 1907, p. IX; Agnes
Smith Lewis, Apocrypha Syriaca, The Protoevangelium Jacobi and Transitus Mariae (Studia
Sinaitica 11), London, CJ. Clay and Sons, 1902, p. X.

3 «The writer’s hand is decidedly influenced by the habit of writing Syriac»: Lewis & Gibson,
Forty-One Facsimiles, p. X111; « Christians were making use of the old square, angular forms of
the letters, which in the first place remind one of Syriac»: Joannes Arendzen, Theodori Abu
Kurra de Cultu imaginum libellus e codice arabo nunc primum editus, latine versus, illustratus,
Bonn, C. Drobnig, 1897, p. XV1.

4 Sidney H. Griffith, « Anthony David of Baghdad, Scribe and Monk of Mar Saba: Arabic in the
Monasteries of Palestine », dans Sidney H. Griffith, Arabic Christianity in the Monasteries of
Ninth-Century Palestine, Aldershot, Hampshire, Variorum, 1992, p. 7-19, ici, p. 12.

5 Lewis, Apocrypha Syriaca, p. 1X-X1. Voir: http://cudllib.cam.ac.uk/view/MS-OR-01287/1; Alba
Fedeli, «The Digitization Project for the Qur'anic Palimpsest, Ms Cambridge University Li-
brary Or. 1287, and the Verification of the Mingana—Lewis Edition: Where Is salam ? », Journal
of Islamic Manuscripts, 2/1 (20o11), p. 100-117, 121; Alphonse Mingana et Agnes Smith Lewis
(éd.), Leaves From Three Ancient Qurdns Possibly Pre-‘Othmdnic with a List of Their Variants,
Cambridge, Cambridge University Press, 1914; Joshua Blau, A Grammar of Christian Arabic
Based Mainly on South-Palestinian Texts from the First Millennium (CSco 267-269, Subsidia
27-29), Louvain: Secrétariat du csco, 1966-1967, p. 26.

6 André Binggeli, «Les trois David, copistes arabes de Palestine aux 9¢-10¢ s. », dans André Bing-
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10

11

12

13

14

15

Londpres, British Library, Oriental1475 (Add. 26116) du 1x¢ siecle (un membrum
disiectum de Sinai arabe 1), provenant probablement de Mar Saba?;
Londres, British Library, Oriental 4950 (de I'an 877)8, le copiste est Etienne de
Ramlah;

Londpres, British Library, Oriental 5008 (de 918), le copiste est Daniel fils
d’ Arsin;

Moscou, La Bibliothéque d’Etat de Russie 432, un psautier du 1xe siécle, tri-
lingue grec-syriaque-arabel®, provenant de Mar Saba;

Sinai arabe 72 (de 897), le copiste est Etienne de Ramlah! de Mar Chariton;
Sinai arabe 154 (1x° siecle)!?;

Sinai arabe 4283 (1x¢ siecle), le copiste en peut étre Antoine-David!4.

Sinai arabe 460 (x° siecle)!5;

geli, Anne Boud’hors et Matthieu Cassin (éd.), Manuscripta Graeca et Orientalia: Mélanges
monastiques et patristiques en [’honneur de Paul Géhin, Louvain, Peeters, 2016, p. 79-117, ici,
p. 100-106.

Miriam Hjalm, Christian Arabic Versions of Daniel: A Comparative Study of Early Mss and
Translation Techniques in MSS Sinai Ar. 1 and 2, Leiden, Brill, 2016, p. 74-77.

«It was written by the poor contemptible mean Stephen son of Hakm known as the native
of Ramleh in the cloister of Mar Haretin»: Lewis & Gibson, Forty-One Facsimiles, p. 4;
Griffith, « The Monks of Palestine », p. 24; Sidney H. Griffith, «Stephen of Ramlah and the
Christian Kerygma in Arabic in Ninth-Century Palestine », Journal of Ecclesiastical History,
36 (1985), p. 23-45, ici, p. 39; Blau, A Grammar of Christian Arabic, p. 21.

Lewis & Gibson, Forty-One Facsimiles, pl.111: « the sinner Daniel son of Arsin wrote (this) »,
p. 6; Blau, A Grammar of Christian Arabic, p. 24.

Humna B. ITurynesckas, «I'pexo-cupo-apabckas pyKonmuch XI B.», Ilasecmunckuil Coop-
Huk, 1/63 (1954), p. 59-90; Blau, A Grammar of Christian Arabic, p. 33.

Samir Arbache, L’E"vangile arabe selon saint Luc: texte du viII® siécle, copié en 897, édition et
traduction, Bruxelles: Editions de Safran, 2012 ; Murad Kamil, Catalogue of All Manuscripts
inthe Monastery of St. Catharine on Mount Sinai, Wiesbaden, Harrassowitz, 1970, p.14; Grif-
fith, «The Monks of Palestine », p. 26 ; Blau, A Grammar of Christian Arabic, p. 30.

Voir: https://www.loc.gov/item/00279384386-ms; Kamil, Catalogue, p. 16; Griffith, «The
Monks of Palestine », p. 21.

Margaret Dunlop Gibson, Catalogue of the Arabic Manuscripts in the Convent of S. Catha-
rine on Mount Sinai (Studia Sinaitica 3), London 1894, p. 80-81; Kamil, Catalogue, p. 38-39;
Gérard Garitte, Expugnationis Hierosolymae A.D. 614 recensiones arabicae, I (CSCO 340-341;
Scriptores Arabici 26-27), Louvain, Secrétariat du ¢Sco, 1973 et II (CSCO 347-348; Scrip-
tores Arabici 28-29), Louvain, Secrétariat du csco, 1974, p. v-v1 et Binggeli, «Les trois
David », p. 85-87.

1l s’agit du méme scribe qui a copié Strasbourg Arabe 4226: Binggeli, « Les trois David »,
p- 85.

Huxkonaii f. Mapps, « Kpemenie apMaHb, Ipy3uHb, a6Xa30Bb U aIaHOBB CBATHIMSB ['pu-
ropiemsb (apabckast Bepcist)», 3anucku socmounazo omon.aenis Hmnepamopckazo pyc-
CKazo apxeosozuveckazo oowecmsa, 16/2-3 (1905), pl. V-vIII et p. 63-211, description du
manuscrit: p. 183-184; Kamil, Catalogue, p. 44; Blau, A Grammar of Christian Arabic, p. 27.
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Sinai arabe 461 (1x°-X¢ siecle)!6;

Sinai arabe 51417 (vi11°-1X® siecles quant a I écriture arabe de couche supér-
ieure)!8;

Sinai arabe 542'9;

Sinai arabe NF perg. 1 (1x¢ siecle)?0;

Sinai arabe NF perg. 2%1;

Sinai arabe NF perg. 1222;

Sinai arabe NF perg. 14 + 16 (de 873)23;

Kamil, Catalogue, p. 43-44; Blau, A Grammar of Christian Arabic, p. 27.

Voir: https://www.loc.gov/item/00279390210-ms; Lewis & Gibson, Forty-One Facsimiles,
frontispiece et p. xv11-xvI11I; Griffith, « The Monks of Palestine », p. 19. Il s’ agit du palimp-
seste avec les couches inférieures en arabe (Evangiles?), en syriaque (Peshitta) et en
grec (Lectionnaire) et la couche supérieure en arabe: Kamil, Catalogue, p. 42. Voir éga-
lement Laurence Tuerlinckx, «Les palimpsestes a écriture supérieure arabe, témoins
d’une culture multiple », dans Véronique Somers (éd.), Palimpsestes et éditions des textes:
les textes littéraires, Louvain-la-Neuve, Institut Orientaliste, 2009, p. 187-201, ici, p. 193-
194.

Aziz Suryal Atiya, The Arabic Manuscripts of Mount Sinai: A Hand-list of the Arabic Manus-
cripts and Scrolls Microfilmed at the Library of the Monastery of St. Catherine, Mount Sinai,
Baltimore, The Johns Hopkins Press, 1955, p. 19; Aziz Suryal Atiya, « Codex Arabicus (Sinai
Arabic Ms. 514)», dans Hellmut Lehmann-Haupt (éd.), Homage to a Bookman: Essays
on Manuscripts, Books and Printing Written for Hans P. Kraus on His 6oth Birthday, Ber-
lin, Mann, 1967, p. 75-85 et Sebastian P. Brock, «A Palimpsest Folio of Matt. 20:23-31
(Peshitta) in Sinai Ar. 514 (Codex Arabicus)», Orientalia, 61 (1992), p. 102-105. Voir sur
ce manuscrit plus loin dans la section consacrée a Jacques de Saroug dans le présent
article.

Voir: https://www.loc.gov/item/00279390386-ms; Kamil, Catalogue, p. 50 ; André Binggeli,
«L’hagiographie du Sinai arabe d’aprés un recueil du 1x¢ siecle (Sinai arabe 542) », Parole
de [ Orient, 32 (2007), p. 163-180; Blau, A Grammar of Christian Arabic, p. 28.

"Twdvwng E. Metpdpng, KatdAoyos t@v véwv dpafixdv yeipoypdpwy tis Tepds Movijs ayiag Aixa-
Teplvyg Tl dpous Zva / Katalig al-mahtitat al-‘arabiyya al-muktasafa haditan bi-Dayr Sant
Katirin al-mugaddas bi-Tar Sin@’, Athénes, Ethnikon Idryma Ereunon, 1985, p. 21-22 et 74
/ YV-\A. Contrairement de I'information donnée par Meimaris, ce manuscrit ne date pas
de I'’an 868, donc de 255 de 'hégire. Or, la date 255 (en réalité: 155) de I'hégire est la date
de la traduction arabe du traité d’ Ammonius contenu dans ce manuscrit; le manuscrit
lui-méme date du 1x¢ siécle. Nous remercions A. Treiger pour cette suggestion.

Meiudpns, Katddoyos, p. 22 et 74 [ Y A-\A.

Meipdprs, KatdAoyos, p. 25 et 79 / ¥1-YY.

Meipdpns, KardAoyos, p. 27 et 82 [ Y¢-Yeo. Voir: André Binggeli, «Early Christian Graeco-
Arabica: Melkite Manuscripts and Translations in Palestine (8th-10th Centuries AD)»,
Intellectual History of the Islamicate World, 3 (2015), p. 228-247, ici, p. 232-233; /Imutpuit
A.Mopo3sos, «K gaTuposke npeBHeiimeii apabckoit pykonucy EBanresus », dans Kanme-
pesckue umenus: Cooprux cmameii, t. 6, Moscou, Institute de I’ histoire universelle, 2008,
p-19-23.
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24

25
26

27
28

29
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31

Sinai arabe NF perg. 20 + 35%4;

Sinai arabe NF perg. 21%5;

Sinai arabe NF perg. 33%6;

Sinai arabe NF perg. 38%7

Sinai arabe NF perg. 47%8;

Sinai arabe NF perg. 48%°.

Strasbourg, Bibliothéque nationale et universitaire 4225 (arabe 150) de 90130
copiée au monastere de St. Catherine par Thomas;

Strasbourg, Bibliothéque nationale et universitaire 4226 (arabe 151)3, copié a
Mar Saba par le scribe Antoine-David en 885-886 en exécution d’'une com-
mande du monasteére de Sainte-Catherine au Sinai;

MEeiudpng, Katddoyos, p. 28, 30-31, 85, 8g et 149 / Yo-Y™ et YA-Y4; Binggeli, « Les trois David »,
p- 84-85.

Meipdpyg, KatdAoyos, p. 28 et 85 / Y.

Meiudipvg, KatdAoyos, p. 30 et 88 / YA.

Metudpng, KatdAoyos, p. 31 et go [ Ye.

Metudpng, Katddoyos, p. 32 et 95 / VY.

Meiudpng, Katddoyos, p. 32 et 95 / VY.

Johannes Oestrup, « Uber zwei arabische Codices sinaitici der Strassburger Universitts-
und Landesbibliothek», Zeitschrift der Deutschen Morgenlindischen Gesellschaft, 51
(1897), p. 453-471; Ernest Wickersheimer, Catalogue des manuscrits des bibliothéques pu-
bliques de France, t. XLV11, Paris, Librairie Plon, 1923, p. 746-747; Ignace-Abdo Khalifé,
«Les traductions arabes de Marc!’ Ermite », Mélanges de [’ Université Saint-Joseph, 28 (1949-
1950), p. 117-224; Bernard Outtier, «Les Enseignements des Péres. Un recueil géorgien tra-
duit de I'arabe », Bedi Kartlisa, 31 (1973), p. 36-47; Bernard Outtier, « Les recueils géorgiens
d’ ceuvres attribuées a St. Ephrem le Syrien», Bedi Kartlisa, 32 (1974), p. 18-125; Alain
George, «Le Palimpseste Lewis—Mingana de Cambridge, témoin ancien de I’histoire du
Coran», dans Académie des Inscriptions & Belles-lettres, comptes-rendus des séances de
I’année 20m, Paris, 2011, p. 377-429; Blau, A Grammar of Christian Arabic, p. 25.

A propos de ce manuscrit, voir: Griffith, « Anthony David of Baghdad »; Binggeli, «Les
trois David », p. 80-82; Sebastian P. Brock, « Syriac on Sinai: The Main Connections », dans
Vincenzo Ruggieri et Luca Pieralli (éd.), Eykozmia: Studi miscellanei per il 75° di Vin-
cenzo Poggi S.J., Soveria Mannelli, Rubbettino, 2003, p. 103-117, ici, p. no-111; Michel van
Esbroeck, «Un feuillet oublié du codex arabe Or. 4226 a Strasbourg», Analecta Bollan-
diana, 96 (1978), p. 383-384; Oestrup, « Uber zwei arabische Codices sinaitici» ; Willi Heffe-
ning, «Die griechische Ephraem-Paraenesis gegen das Lachen in arabischer Ubersetzung:
Ein Beitrag zum Problem der arabischen Ephraemiibersetzungen und ihrer Bedeutung fiir
eine kritische Ausgabe des griechischen Ephraem», Oriens Christianus, 111.2 [24] (1927),
p. 94-119; Urnatiii 0. Kpaukosckiit, « HoBosasbrHblit anmokpuds Bb apabcKoit pyKonucu
885-886 roga mmo P. Xp. (Un apocryphe du Nouveau Testament d’'un manuscrit arabe daté
de 885-886) », Busanmiiickiil Bpemennuis, 14 (1907), p. 246-275; Gérard Garitte, « Homélie
d’Ephrem “sur la mort et le diable”: version géorgienne et version arabe », Le Muséon, 82
(1969), p. 125-129.
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— Vatican arabe 71, copié a Mar Saba par le méme scribe Antoine-David en 885-
88632,

Du point de vue paléographique on observe la parenté des écritures utili-

sées dans ces manuscrits. Il s’agit effectivement d’un style bien particulier et

assez homogene, qui a souvent retenu I'attention des chercheurs. Ces obser-

vations étant ponctuelles et éparpillées, a ce stade actuel de la recherche il

nous semble indispensable de passer aI’analyse paléographique systématique

de I'ensemble des manuscrits palestino-sinaitiques des 1x¢-x¢ siécles afin de
mieux identifier I'attribution des écritures a tel ou autre scribe, centre ou pér-
iode. Voici quelques éléments soutenant cette nécessité:

1. Ce répertoire des manuscrits comprend, par exemple, deux manuscrits,
notamment de Strasbourg 4226 et Vatican arabe 71, écrits, comme men-
tionné ci-dessus, par le scribe Antoine-David en 885-886. Sur base des
colophons, nous savons stirement que ce scribe écrivait a Mar Saba pour
exécuter des commandes provenant du Sinai. L'étude paléographique
comparative menée sur un noyau restreint des manuscrits Palestino-
Sinaitiques des 1x°-x¢ siécles a récemment permis de suggérer I'identité
de I’ écriture du manuscrit Sinai’'arabe NF perg. 35 avec ceux de Strasbourg
arabe 4226 et Vatican arabe 71, ce, qui suppose que la paternité de tous les
trois est assurée par Antoine-David33.

2. Il est également fort possible que Sinai arabe 542 et Sinai' arabe NF perg. 1
soient I’ ceuvre d’un seul et méme scribe. Notons en passant que les deux
manuscrits ont en commun le récit de massacre des péres du Sinai et
de Raithou3*. Or, selon la note qui se trouve dans Sinai' arabe NF perg.
1, ce manuscrit fut copié par un scribe Ishaq au Sinai®. Si I'identité des
écritures entre ces deux témoins est confirmée, on pourra, par voie de
conséquence, connaitre I'identité du scribe de Sinai arabe 542. En outre,
il suffit de souligner la grande importance de ce témoin pour la littérature
arabe chrétienne, importance soulignée par les études approfondies qui
lui ont été consacrées3®.

32 Voir: http://digi.vatlib.it/view/MSS_Vat.ar.71; Binggeli, « Les trois David », p. 82-83.

33  Voir Kate Leeming, «The Adoption of Arabic as a Liturgical Language by the Palestinian
Melkites», ARAM, 15 (2003), p. 239-246, ici, p. 243 et surtout Binggeli, «Les trois David »,
p- 84-85.

34  Kamil, Catalogue, p. 50; Binggeli, «L'hagiographie du Sinai», p. 169-170; Alexander Trei-
ger, «The Earliest Dated Christian Arabic Translation (772AD): Ammonius’ Report on the
Martyrdom of the Monks of Sinai and Raithu», Journal of the Canadian Society for Syriac
Studies, 16 (2016), p. 29-38.

35  Meiudpys, KardAoyos, p. 22 [ \A.

36  Binggeli, «L'hagiographie du Sinai».
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2

2.1

Comme nous I'avons signalé, notre étude réservera une attention par-
ticuliere aux traductions exécutées de I'arabe vers le géorgien dans les
centres melkites palestino-sinaitiques des 1x®-x¢ siécles. Les manuscrits
arabes du répertoire de la présente étude ont souvent été ceux qui ont
servi de modéles pour les traducteurs géorgiens. Comme nous le verrons
plus loin, il est souvent possible de cerner le cercle des témoins arabes
et géorgiens étroitement liés entre eux et qui ont permis le passage des
textes d'une communauté a I’ autre. Il est également a noter que, souvent,
les manuscrits arabes qui portent les signatures des cahiers en géorgien
sont également ceux dont les traducteurs géorgiens se sont servis pour les
traduire®”. Tenant compte de ce fait, il convient de préciser que plusieurs
témoins arabes repris dans notre répertoire portent les signatures des
cahiers en géorgien. Il s’ agit notamment des manuscrits Sinai arabe 542,
Sinai'arabe 457, Sinai arabe 428, Sinai arabe 460, Strasbourg 4225 et Leipzig
gr. 2 (Codex Rescriptus Tischendorf 2). Cette liste sera sans doute enri-
chie lorsqu'il sera possible d’étudier a cette fin les manuscrits arabes de
la nouvelle collection sinaitique. De toute maniére, le critére de doubles
signatures est un indice de plus pour émettre I'hypotheése selon laquelle
les versions géorgiennes des textes dont il existe des équivalents en arabe
(dans les manuscrits arabes a doubles signatures) peuvent dépendre jus-
tement des modéles arabes.

A titre d’ exemple, on peut indiquer les manuscrits géorgiens qui sont trés
susceptibles de contenir des traductions palestino-sinaitiques effectuées
sur I'arabe: Sinai géo. 35 (de 906), un recueil de textes ascétiques; Sinai
géo. 32-33-57 connu comme 'Homéliaire du Sinai (de 864); Sinai géo. 36
(de 925), un recueil de textes ascétiques, et Sinai géo. 97 (1x°-x© siecles),
un recueil des homélies. Sur base des colophons, il est manifeste que ces
manuscrits ont été copiés a Mar Saba38.

L’ hagiographie et des récits monastiques palestino-sinaitiques

Mosaique linguistique et migration des textes

Le grec était une langue dominante de la culture ecclésiastique de la Terre
Sainte entre les 1ve-vIII® siécles; cependant, entre 750 et 1050 I'arabe est pro-

37

38

Tamara Pataridze, «Les signatures des cahiers unilingues et bilingues dans les manuscrits
sinaitiques (géorgiens, arabes et syriaques) », Manuscripta Orientalia, 18/1 (2012), p. 15-35.
Tamara Pataridze, «La collection des manuscrits géorgiens sinaitiques », Semitica et Clas-
sica, 8 (2015), p. 177-187, ici, p. 180-181.
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gressivement devenu la langue de la communauté melkite de Palestine et
du Sinai. Il s’agit d’une langue caractérisée par des spécificités morphosyn-
taxiques et orthographiques, y compris paléographiques3?. C’est bien la con-
quéte arabe qui fut la cause de ce changement de la situation linguistique. Bien
que le grec ne disparfit point, des le viire siecle la plus grande partie des textes
melkites étaient déja écrits en arabe*® qui devint ainsi la langue la plus cou-
ramment utilisée dans les monastéres de Palestine*!.

Quant au syriaque, plus largement utilisé au sein des Eglises syriaques, il
demeurera de préférence (mais non exclusivement) la langue des cercles non-
chalcédoniens*?. Cependant son usage est attesté dans les milieux melkites
également: preuve en est le cas d’Isaac de Ninive. Ses Discours sont connus en
deux recensions — orientale (primaire) et occidentale (secondaire). Cependant,
la toute premiére adaptation del’ ceuvre d’Isaac en version occidentale a certai-
nement été réalisée a Mar Saba dans les milieux melkites de langue syriaque et
ensuite seulement dans les milieux dits syro-jacobites*3. Cette recension mel-
kite du texte syriaque fut utilisée comme modéle pour d’ autres traductions qui

39  Blau, A Grammar of Christian Arabic; Georg Graf, Der Sprachgebrauch der dltesten christ-
lich-arabischen Literatur. Ein Beitrag zur Geschichte des Vulgdr-Arabisch, Leipzig, Harras-
sowitz, 1905.

40  Sidney H. Griffith, « From Aramaic to Arabic: The Languages of the Monasteries of Pales-
tine in the Byzantine and Early Islamic Periods », Dumbarton Oaks Papers, 51 (1997), p. 11-31,
ici, p. 24. Voir également Alexander Treiger, « The Arabic Tradition », dans Augustine Casi-
day (éd.), The Orthodox Christian World, London, Routledge, 2012, p. 89-104.

41 Le fait que les textes géorgiens provenant de ces milieux sont souvent traduits de I'arabe,
confirme qu’au début du 1x¢ siécle I'arabe est devenu une langue quotidienne parlée par
les moines.

42 Bernard Flusin, «Palestinian Hagiography (Fourth-Eighth Centuries)», dans Stephanos
Efthymiadis (éd.), The Ashgate Research Companion to Byzantine Hagiography, vol. 1, Farn-
ham, Surrey, Ashgate, 2011, p. 199-225, ici, p. 199. Voir Griffith, « From Aramaic to Arabic ».

43  Marcel Pirard, ABBa Ioadsx tod Xipov Adyor dawntixol. Kpituey) éxdoat, “Ayiov "Opog : Tepd Moy
IBnpwv 2012; Grigory Kessel, «Sinai Syr. 24 as an Important Witness to the Reception His-
tory of Some Syriac Ascetic Texts», dans Francoise Briquel Chatonnet et Muriel Debié
(éd.), Sur les pas des Araméens chrétiens, Mélanges offerts a Alain Desreumaux, Paris,
Geuthner, 2010, p. 195-207; I'puropuit M. Keccens, «Pykonucnoe naciezue npi. Hca-
aka Cupuna: 0630p CHpHHCKUX pykoruceil», dans Mamepuaavt [Tepeoil mesicdynapoo-
Holl nampucmuteckoil Kongeperyuu O0ULeyepKo8HOL ACRUPAHNTYPbL U OOKIMOPAHNTYPbL
umenu cessmuix Kupunna u Megpoous « llpenodobruiii Heaak Cupun u e2o dyxosHoe Hacae-
due », Moscou, Ss. Cyril and Methodius Theological Institute for Postgraduate Studies,
2014, P. 44-66 ; Tamapa Ilarapuase, « cTopus 3aposxaeHus nepesogos Tpyzos npi. Hca-
aka CupuHa u mx pacnpocrpanenus B Jlaspe cB. CaBBbl», dans Mamepuanst Ilepsoii
MedxcdyHapoOroli nampucmueckoil kongepenyuu ObuieyepkosHol acnupanmypst u 0oK-
mopanmypust umenu ceamuix Kupuana u Megpoous «Ilpenodoonuii Heaax Cupun u ezo
dyxosHoe Hacaedue », . 66-80.
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en dépendent: grec, arabe et géorgien*4, toutes réalisées a Mar Saba au sein
de la méme communauté melkite. Un autre exemple intéressant est celui de
Jacques de Saroug qui, dans les milieux melkites arabophones fut traduit du
syriaque en arabe, et selon toute vraisemblance, de I'arabe vers le géorgien.
Comme on le voit, le passage de textes du syriaque vers le grec ou I'arabe (et,
enfin, vers le géorgien) dans les centres monastiques melkites peut revétir un
intérét particulier: ce passage permet aux rares auteurs syriaques de franchir
les frontiéres du clivage ecclésial et de se voir acceptés par les cercles chalcé-
doniens.

A T'égard de la littérature arabe transmise en géorgien, la question se pose
de savoir quel type de textes a circulé entre ces deux communautés linguis-
tiques, problématique liée a la compréhension du profil général du proces-
sus littéraire développé dans ces centres melkites. Pour faciliter notre tache,
nous adoptons ici le classement proposé par S. Griffith qui distingue entre
«Church-books» (patristique, homilétique, hagiographie), autrement dit, des
textes utilisés pour les besoins internes de la vie religieuse et ceux de «traités
apologétiques » orientés, eux, vers I'extérieur afin de se positionner vis-a-vis
d’autres confessions. Or, toutes les traductions de la littérature arabe vers le
géorgien, faites dans les monasteres palestino-sinaitiques, relevent exclusive-
ment de la catégorie de « Church-books». Quant a la littérature apologétique,
et on pense ici avant tout aux traités de Théodore Abui-Qurra (750-825), s'ils
existent en géorgien, il ne s’agit pas de traductions réalisées dans les milieux
palestino-sinaitiques; au contraire, les traités apologétiques d’ Abu-Qurra sont
traduits du grec en géorgien dans I'école grécophile d’Iqaltho (Géorgie) posté-
rieurement a la période qui nous intéresse ici, notamment au x11° siécle*5. Pour
résumer, nous pouvons donc affirmer que la littérature apologétique palestino-
sinaitique n’a pas suscité un intérét particulier de la part des traducteurs géor-
giens*® et n’a pas été traduite dans son ensemble de I'arabe vers le géorgien
dans ces mémes milieux au cours des 1x®-xe siécles.

Il en va par contre tout autrement avec les « Church-books» que nous allons
traiter plus bas. Ces écrits ont suscité I’attention particuliere des traducteurs

44  Tamara Pataridze, «Les Discours Ascétiques d’Isaac de Ninive: Etude de la tradition géor-
gienne et de ses rapports avec les autres versions», Le Muséon, 124/1-2 (2om), p. 27-58;
ITatapuzse, « icropus ».

45  Cestextes furent traduits sur le grec pour étre inclus dans un recueil de nature dogmatique
(«Dogmatikon ») rédigé au x11° siécle par Arsen d’Iqgaltho.

46  Cestdailleurs vrai du c6té grec également: «the Greek manuscripts written in Palestine
during the ninth and tenth centuries, all seemingly in the “church-book category” must
have served the needs only of a Greek readership, which would have been found exclusi-
vely in the monastic community » : Griffith, « The Monks of Palestine », p. 17.
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géorgiens. Plus spécialement, on constate un grand intérét pour deux sujets:
(1) les vies des saints des milieux palestiniens et sinaitiques et (2) les récits
qui racontent des histoires locales (massacres des péres sinaitiques, prise de
Jérusalem). Ces textes ont été abondamment traduits de I'arabe vers géorgien
dans les centres melkites*” ou les communautés arabophones et géorgiennes
se cotoyaient. D’une maniéere générale, on assiste ici au processus du dévelop-
pement de la littérature arabe chrétienne mené dans les monasteéres palestino-
sinaitiques; cette littérature était structurée sur base d'un intérét particulier
porté a I'histoire du christianisme local (avec la sensibilité particuliere mani-
festée envers la documentation locale). Dans la méme ligne, il faut imaginer
le transfert systématique et synchronisé de cette documentation vers la litté-
rature géorgienne qui a constitué une branche additionnelle de ce processus
littéraire.

Etant donné qu’il s’agit d’histoires et des personnages locaux propres a la
Terre Sainte, il est bien siir naturel que ces textes furent traduits par les tra-
ducteurs géorgiens vivant dans ces mémes milieux géographiques palestino-
sinaitiques. Il convient en outre de préciser que les traducteurs géorgiens ont
travaillé principalement dans les monasteres melkites multilingues qui regrou-
paient les moines géorgiens et arabophones. Il s’ agit ici principalement de Mar
Saba et de St. Catherine de Sinai*8 et, dans une moindre mesure, de Mar Chari-
ton et Ste-Croix de Jérusalem. Cette activité des traductions arabo-géorgiennes
s’ étalait de la fin de viII® au xe siecles; son centre, qui au début était plutot a
Mar Saba, s’ est déplacé vers la fin de cette période au Sinai.

Il reste a dire un mot sur la littérature patristique arabe melkite. Les écrits
des Peres de I'Eglise qui sont traduits (du grec) en arabe sont de nature pra-
tique, concréte: ils traitent des modalités de la vie monastique au quotidien.
Les traités plus spéculatifs sont rarement traduits en arabe, possiblement parce
que leurs lecteurs les lisaient encore en grec*®. Quant a la branche géorgienne
de la littérature patristique de langue arabe, on peut remarquer ce qui suit:
quand les écrits patristiques sont traduits de 1'arabe vers géorgien, ils le sont

47  «[I]n the first two Abbasid centuries, Melkite Christians in the Holy Land, whose eccle-
siastical language had been largely Greek, with a substratum of Syriac, were in fact now
making the endeavor to produce a fluent Christian Literature in Arabic»: Griffith, «The
Monks of Palestine », p.10; « Most of the Palestinian texts in question were translated from
Greek or Syriac originals », ibid., p. 1.

48  Tamara Pataridze, « Christian Literature Translated from Arabic into Georgian», Annual
of Medieval Studies at CEU, 19 (2013), p. 47-65.

49  Alexander Treiger, « Christian Graeco-Arabica: Prolegomena to a History of the Arabic
Translations of the Greek Church Fathers», Intellectual History of the Islamic World, 3
(2015), p. 188-227, ici, p. 201
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de maniére sélective et non systématique. Ce fait est compréhensible: la lit-
térature géorgienne issue du christianisme ancien s’ étant constituée au début
du 1ve siecle, possédait déja aux 1xe-xe siecles d’abondantes traductions patris-
tiques et bibliques effectuées principalement sur le grec. Les Péres de I'Eglise
sont souvent traduits du grec en géorgien. D’un autre c6té, les traductions du
grec constituent la majorité écrasante des traductions existantes dans la lit-
térature géorgienne. Il est des lors bien clair qu’il n’ était guere nécessaire de
traduire des Péres de I'Eglise & partir de I'arabe vers géorgien, sauf pour une
raison bien particuliere. Cependant ces traductions existent et nous renvoyons
notre lecteur a I'excellent article d’ A. Treiger qui suggere sur base de I'analyse
du manuscrit Sinai arabe 549 quels Péres de I' Eglise ayant fait part de curricu-
lum de monasteéres palestiniens peuvent étre traduits de I’ arabe en géorgien>°.
Or, la raison évidente pour traduire des Péres de I'Eglise de I'arabe vers géor-
gien existe en réalité dans le cas de Péres appartenant aux Eglises syriaques
qui furent par suite appropriés par les cercles melkites (de la langue grecque
ou I'arabe ou des deux), et qui passent, par suite a cette adoption, dans la lit-
térature géorgienne. C'est le cas des monastéres chalcédoniens multilingues
lorsque le passage d’un Peére de I'Eglise syriaque vers le géorgien est assuré
parl'intermédiaire de ses traductions arabes, selon le schéma syriaque>'-arabe-
géorgien. Ce fut le cas de certains écrits de St. Ephrem5?2 (bien qu’il s’agisse de
«I"Ephrem grec», méme en arabe) et de Jacques de Saroug, dont nous parle-
rons plus bas. De maniére plus générale, on peut affirmerici que les traductions
arabes, géorgiennes ou grecques des auteurs syriaques que I’on rencontre dans
ces centres témoignent de I’assimilation de la littérature syriaque par le Mains-
tream calcédonien.

Il est également a noter que le principe de compilations monastiques des
textes patristiques en arabe de cette époque dépendait beaucoup du besoin de
I’élaboration du discours identitaire. Ainsi, des recueils entiers, comme ¢’ est
le cas du Sinai arabe 542, peuvent se lire comme I'histoire des centres (dans

50  Alexander Treiger, «Syro-Arabic Translations in Abbasid Palestine: The Case of John of
Apamea’s Letter on Stillness (Sinai ar. 549)», Parole de ['Orient, 39 (2014), p. 79-131. Sur ce
manuscript voir Blau, A Grammar of Christian Arabic, p. 21.

51  «Syriac was a language of the Melkite community and not a monopoly of the non-
Chalcedonian churches, as is sometimes thought » : Sidney H. Griffith, « Greek into Arabic:
Life and Letters in the Monasteries of Palestine in the Ninth Century: The Example of the
Summa Theologiae Arabica», Byzantion, 56 (1986), p. 117-138, ici, p. 130.

52 Les plus anciennes versions d’ Ephrem dans les archives palestiniennes sont traduits du
grec et non du syriaque vers I'arabe: Joseph-Marie Sauget, «Le dossier éphrémien du
manuscrit arabe Strasbourg 4226 et de ses membra disiecta», Orientalia Christiana Per-
iodica, 42 (1976), p. 426-458.
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ce cas du Mont Sinai) représentés comme des bastions du Christianisme en
terre d’Islam et des lieus de la résistance a I’assimilation®3. D’en autre c6té,
Dorothée de Gaza (existe en Sinai arabe 549 et Sinai géo. 35), Marc le moine,
un anachorete du désert Palestinien (en Strasbourg arabe 4225 et Sinai géo.
35)5% sont des personnages également liés a la région Palestino-Sinaitique. Ces
tendances suggérent que quand on cherche quelles traductions géorgiennes
peuvent étre effectuées a partir des écrits ascétiques et patristiques arabes,
il faut souvent préter I'attention aux textes attachés a la région Palestino-
Sinaitique; d’'un autre coté, I' étude systématique du contenu des manuscrits
Palestino-Sinaitiques de la période du début de I'époque de I'Islam va per-
mettre a établir le contenu précis du curriculum monastique de ces centres:
cela facilitera, de son coté, I'identification des traductions géorgiennes qu’ on
verra siirement et systématiquement rattachées au modéles arabes structurant
ce curriculum.

2.2 Du grecvers ['arabe

De nombreux textes furent traduits du grec vers I'arabe pour répondre aux
besoins des moins arabophones. Le noyau important de I'hagiographie pales-
tinien chalcédonien est constitué de I'ceuvre de Cyrille de Scythopolis (né
525)%5 qui fut I'auteur des Vies d’Euthyme, St. Sabas, St. Cyriaque (Kyriakos),
St. Jean I'Hésychaste, St. Théodosius. Ces Vies, qui décrivent le quotidien des
monasteres palestiniens chalcédoniens sont préservées dans certains témoins
du répertoire des manuscrits présentés dans la premiére partie de notre contri-
bution. Il faut notamment citer le palimpseste Leipzig gr. 2 (Codex Rescriptus
Tischendorf 2)6, contenant des versions arabes des Vies de St. Sabas et St.

53  Binggeli, «L'hagiographie du Sinai», p. 178.

54  Treiger, «Syro-Arabic Translations ».

55  Richard M. Price, Lives of the Monks of Palestine by Cyril of Scythopolis, Kalamazoo, Cister-
cian Publications, 1991; Eduard Schwartz (éd.), Kyrillos von Skythopolis, Leipzig, J.C. Hin-
richs, 1939; André Jean Festugiére, Les moines d’Orient, t. 111, 1-3: Les moines de Palestine,
Paris, Editions du Cerf, 1962-1963.

56  Voir: http://menadoc.bibliothek.uni-halle.de/dmg/periodical/pageview/2616, reproduc-
tion du fol. 7: http://menadoc.bibliothek.uni-halle.de/dmg/periodical/pageview/2685;
Griffith, « Anthony David of Baghdad», p. 14-15; Heinrich Leberecht Fleischer, « Uber
einen griechisch-arabischen Codex rescriptus der Leipziger Universitits-Bibliothek »,
Zeitschrift der Deutschen Morgenlindischen Gesellschaft, 1 (1847), p. 148-160 (réimpr. dans:
Heinrich Leberecht Fleischer, Kleinere Schriften, Leipzig, S. Hirzel, 18851888, t. 3, p. 379-
388, n° xxI1I + pl. 1); Georg Graf, « Atar nasrani qadim, aw targamat Mar Abramiyus al-
qiddis bi-l-‘arabiyya », al-Masrig, 8 (1905), p. 258-265; Georg Graf, « Die arabische Vita des
hl. Abramios», Byzantinische Zeitschrift, 14 (1905), p. 509-518; Michel van Esbroeck, «Le
codex rescriptus Tischendorf 2 a Leipzig et Cyrille de Scythopolis en version arabe », dans
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Euthyme. Le Codex Rescriptus fait part de I'«old south palestinian Archive »
avec une écriture qui partage les particularités paléographiques du 1x® siecle%”.
Le colophon du manuscrit nomme comme son scribe un certain « David »%8. On
a déja souligné la ressemblance de ce colophon avec deux autres rédigés par
le scribe « Antoine-David» susnommé et qui a copié les manuscrits de Stras-
bourg arabe 4226 et Vatican arabe 71 en 885-8865°. Malgré la ressemblance des
écritures, il est actuellement démontré que Codex Rescriptus Tischendorf 2 est
écrit par un autre David, notamment David de Homs avant entre 9o3 et 925,
donc un peu apres qu'Antoine-David aie copié ses deux témoins de Strasbourg
et de Vatican®C. Dans ce cadre, il est intéressant de noter que, de son coté, le
Vatican arabe 71 présente des Vies de St. Euthyme et celle de St. Sabas. Selon
un sondage effectué par M. van Esbroeck, les textes de Codex Rescriptus et ceux
de Vatican arabe 71 «sont rigoureusement paralleles, présentant les mémes dif-
férences vis-a-vis du grec »%!; cependant Codex Rescriptus semble contenir des
rédactions plus anciennes de ces Vies par rapport au codex de Vatican. Notons
ensuite que le Codex Rescriptus Tischendorf 2, tant dans ses folios de Leipzig
que de ceux de Saint-Pétersbourg, porte des signatures des cahiers en géor-
gienb2. Il n’est deés lors pas étonnant que les versions géorgiennes des Vies des
saints palestiniens, notamment celles de St. Euthyme et de St. Sabas, soient
traduites de I'arabe vers géorgien. Plus concrétement: le manuscrit géorgien
Londpres, British Library Add. 1128152 (1034-1042) est un gros codex presque tota-
lement traduit de I'arabe®4, nommé «Patérique palestinien ». Il a été copié au
monastere de Ste-Croix a Jérusalem, mais ce manuscrit, d’apres les notes du
scribe, estla copie d’un codex géorgien traduit plus tot a la Laure de Mar Saba®5.
British Library Add. 11281 préserve les traductions géorgiennes des Vies de St.

Samir Khalil Samir (éd.), Actes du deuxiéme congrés international d’études arabes chré-
tiennes, Rome, 1986, p. 81-91; Binggeli, «Les trois David », p- 100-106.

57  Griffith, « Anthony David of Baghdad », p. 14.

58  van Esbroeck, «Le codex rescriptus», p. 85.

59  Griffith, « Anthony David of Baghdad », p. 14-15; Fleischer, Kleinere Schriften, t. 3, pl. 1.

60  Binggeli, «Les trois David », p. 101-105; van Esbroeck, « Le codex rescriptus », p. 87; Griffith,
«Anthony David of Baghdad », p. 15.

61 van Esbroeck, «Le codex rescriptus », p. 88.

62 Ibid., p. 86.

63  0.00650030000, dodsms 3bmM7ds60, 0Mm0Gsb900b d1d9980L Jommemo bganbsfgmo
X1 bsg3960bs (1. Imnaisvili, Les Vies des Péres, un manuscript du British Museum du x1¢
siécle), Thilissi, 1975.

64  Description dans le supplément de J. Oliver Wardrop (Appendix on the Georgian Mss of
the British Library) dans Frederic C. Conybeare, A Catalogue of the Armenian Manuscripts
in the British Museum, London : British Museum, 1913, p. 397-405.

65 Kopuunuii C. Kekenupge, « utne u mogsuru MoanHa, karonukoca Yphaiickoro », dans
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Euthyme®6, St. Sabas®7, St. Théodose et St. Cyriaque®® dont on a suggéré qu’ elles
provenaient toutes de modeéles arabes. Notons rapidement que le Sinai arabe
NF peryg. 47, dans le répertoire présenté ci-dessus, comprend lui aussi la version
arabe de la vie d'Euthyme qu’il faudrait prendre en compte dans’étude de ce
texte.

En effet, pour la Vie de St. Cyriaque (BHG 463)%9, Garitte a découvert la paral-
lele arabe” conservé dans le manuscrit du Monastére de Sainte-Catherine
Sinai arabe 395 du x1ve siécle. C' est la comparaison avec le texte contenu dans
ce manuscrit qui a permis au chercheur de conclure a la provenance de la tra-
duction géorgienne de I'arabe. Cependant, le Sinai arabe 395 est un manuscrit
tardif par rapport a la période de I'activité la plus intense des Géorgiens au
Sinai. Il est sans doute plus logique de supposer que le modéle immédiat arabe
de la traduction géorgienne aurait pu étre contenu dans le Codex Rescriptus
Tischendorf 2 dans sa forme primitive. En effet, la reconstruction qu’en pro-
pose Van Esbroeck montre clairement combien ce manuscrit nous est parvenu
endommagé?l. Tenons également compte du fait que le Codex Rescriptus est
un de premiers témoins du noyau de manuscrits arabes chrétiens contenant,
en outre, les numéros des cahiers en géorgien.

Quant a la Vie de St. Euthyme, seul un bref sondage de la version géor-
gienne par rapport au Codex Rescriptus Tischendorf 272 fut effectué par M. van
Esbroeck. Le Codex Rescriptus semble étre le modele de la version géorgienne.

Kopuesnuii C. Kekenugge, Imiodst no ucmopuu dpesrezpysunckoti aumepamyput, t. 7, Tbi-
lissi, 1961, p- 102-135, ici, p. 109.

66  Imnaisvili, Les Vies des Péres, p. 143-233.

67  Kornili Kekelize, Monumenta Hagiographica Georgica, Keimena, t. 2, Tbilissi, 1946, p. 139-
219; Imnaisvili, Les Vies des Péres, p. 56-126.

68  Lapremiére édition est due a Imnaisvili: Imnaisvili, Les Vies des Peéres, p. 244-255. Voir éga-
lement Gérard Garitte, «La version géorgienne de la Vie de Saint Cyriaque par Cyrille de
Scythopolis », Le Muséon, 75 (1962), p. 399-441.

69  Acta Sanctorum, Septembre, t. V111, Anvers, Bernardus Alb. vander Plassche, 1762, p. 147-
158; Schwartz, Kyrillos von Skythopolis, p. 222-235.

70  Garitte a découvert la version arabe de ce texte et a démontré via une étude philologique
que le géorgien dérivait de la version arabe: Gérard Garitte, « La Vie géorgienne de Saint
Cyriaque et son modele arabe», Bedi Kartlisa, 28 (1971), p. 92-105 (réimpr. dans Gérard
Garitte, Scripta Disiecta 1941-1977, t. 2, Louvain-la-Neuve, Institut Orientaliste, 1980, p- 662-
675).

71 van Esbroeck, «Le codex rescriptus », p. 86-87. Il est dailleurs intéressant que les 6 folios
nouvellement identifiés de ce manuscrit comportent la Vie d’Etienne le Sabaite, également
traduite en géorgien de I'arabe. Nous en parlons en détails plus loin. Voir a ce propos Bing-
geli, «Les trois David », p. 102.

72 «Pourlavie d’Euthyme il n’ est que d’ observer les 53 chapitres: avec quelques sondages il
est évident que I'arabe en est le modele »: van Esbroeck, « Le codex rescriptus», p. 9o.
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Cependant, I étude comparative et systématique entre les deux versions, ainsi
que la publication de la traduction de la version géorgienne en langues euro-
péennes attendent encore leur heure.

Dans le cas de la Vie de St. Sabas, M. van Esbroeck a briévement suggéré
la dépendance de la version géorgienne du modele arabe, mais d’une version
antérieure a celle qui est préservée par le Codex Rescriptus donnant le texte
déja abrégé. De son coté, Kekelize notait la différence entre les versions géor-
gienne et grecque de ce texte en proposant les viIe-viii® siecles comme date
de la traduction géorgienne. Comme indiqué par M. van Esbroeck, «I'intérét
du codex de Leipzig (c’est-a-dire de Codex Rescriptus Tischendorf 2) c’est de
nous montrer les restes d’un trés gros volume, qui doit dater du début du 1x¢
siecle sans doute, et qui, cependant, présente déja des raccourcis par rapport
aux versions géorgiennes faites sur I'arabe »7. Il est de lors clair qu’il faudrait
étudier le rapport entre les versions arabe et géorgienne de cette Vie plus sys-
tématiquement tenant compte du faite que la traduction géorgienne remontre
a I'état plus antérieure du texte arabe que celui qui est conservé dans Codex
Rescriptus Tischendorf 2.

Il reste un mot a dire sur la Vie de St Jean ’Hésychaste (BHG 897-898)7%,
évéque de Colonia en Arménie (481-490). Cette Vie est conservée en grec’® ainsi
qu’en arabe dans les manuscrits Leipzig, Universitdtsbibliothek Or. 1063 (1)77 et
Sinai arabe 398. Sa version géorgienne est, une fois de plus, disponible dans Bri-
tish Library Add. 1128178, Garitte a déja signalé que «la vie de I' Hésychaste aura
sans aucun doute été traduite en méme temps que celle de St. Sabas »?. Cepen-
dant, la comparaison entre les deux versions attend encore son heure.

Une autre Vie encore, écrite par Cyrille de Scythopolis, notamment celle
de St. Théodosios (BHG 1777)80, entre dans le cadre de notre intérét, tenant
compte du fait que le parcours de St. Théodosios est décrit par d’ autres auteurs

73 van Esbroeck, «Le codex rescriptus», p. go.

74  Ibid, p. 9o.

75  Joseph Patrich, « The Hermitage of St. John the Hesychast in the Great Laura of Sabas»,
Liber Annuus, 44 (1994), p. 315-337-

76  Gérard Garitte, «La mort de S. Jean ' Hésychaste d’apres un texte géorgien inédit», Ana-
lecta Bollandiana, 72 (1954), p. 75-84, ici, p. 75-76.

77 Karl Vollers, Katalog der islamischen, christlich-orientalischen, jiidischen und samaritani-
schen Handschriften der Universitdts-Bibliothek zu Leipzig, Leipzig, Harrassowitz, 1906,
p- 375. Voir: http://www.islamic-manuscripts.net/receive/IslamHSBook_islamhs_ooooog4
30.

78  Texte:Kekelize, Monumenta Hagiographica Georgica, Keimena, t.1, p.15-27 ; Imnaisvili, Les
Vies des Péres, p. 273-285; Garitte, La mort de S. Jean ’Hésychaste.

79 Garitte, «La mort de S. Jean I'Hésychaste », p. 82.

80  Schwartz, Kyrillos von Skythopolis, p. 235-241.
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encored!; une fois de plus le Codex Rescriptus Tischendorf 2, qui présente le texte
de Cyrille de Scythopolis®?, nous est parvenu dans un état treés fragmentaire. La
version arabe peut étre restituée grace a la traduction géorgienne faite toujours
sur |'arabe. En effet, le manuscrit de British Library Add. 11281 présente un texte
identique aux fragments arabes édités par van Esbroeck®3. Le texte grec n’ ayant
pas été conservé et I'arabe étant fragmentaire, la version géorgienne reste un
témoin important de cette Vie dont la traduction arabe aurait pu apparaitre
vers 78584, si on croit a la suggestion de M. van Esbroeck, et la traduction géor-
gienne au x¢ siecle au plus tard.

Disons encore quelques mots sur d’ autres textes du grand intérét de I hagio-
graphie palestinienne, comme de la Vie d’Etienne le Sabaites® (BHG 1670; mort
en 794) écrit par Léonce de Damas8®: selon les colophons des manuscrits
arabes qui concernent cette Vie, ce texte fut traduit du grec vers I’arabe a Mar
Saba en go3. En grec, il est seulement partiellement conservé dans un seul
manuscrit, Coislin 303 de Paris (x© siécle). La traduction géorgienne a été faite
sur la version arabe entre 9o3 et 983 (la date de manuscrit Sinai géo. 6)%7. Les
manuscrits arabes qui le contiennent sont le Sinai arabe 505 et le Sinai arabe
496 (deI'an 1238) ainsi que le palimpseste de la nouvelle collection Sinai arabe
NF perg. 66 qui est une partie a restituer au méme Codex Rescriptus Tischen-
dorf 288, Ce texte illustre la vie monastique du viI1I® siecle en Palestine, avec

81  DeThéodore de Petra (vi¢ siecle) et de la version métaphrastique.

82 Michel van Esbroeck, « La Vie arabe de Saint Théodose le Cénobiarque », Parole de [’ Orient,
18 (1993), p- 45-73-

83  van Esbroeck, «La Vie arabe de Saint Théodose», p. 47.

84  Ibid, p. 49.

85  Etienne fut moine a Mar Saba entre 735 et 794: Marie-France Auzépy, «De la Palestine
a Constantinople (virre-1xe siecles): Etienne le Sabaite et Jean Damasceéne », Travaux et
Mémoires, 12 (1994), p. 183-218.

86  Quinze ans apres la mort de son maitre: Auzépy, «De la Palestine a Constantinople »,
p.185; «ca. 810AD » : Alexander Treiger, « Unpublished Texts from the Arab Orthodox Tra-
dition (2): Miracles of St. Eustratius of Mar Saba (written ca. 860)», Chronos, 33 (2016),
p- 7-20, ici, p. 7.

87  La version géorgienne est éditée par Gérard Garitte, « Un extrait de la Vie d’Etienne le
Sabaite», Le Muséon, 67 (1954), p. 71-93. Sur la version arabe, voir Gérard Garitte, «Le
début de laVie de S. Etienne le Sabaite retrouvée en arabe au Sinai», Analecta Bollandiana,
77 (1959), p. 332-369; Bartolomeo Pirone (éd.), Leonzio di Damasco. Vita di Santo Stefano
Sabaita (725-794): Testo arabo, introduzione, traduzione e note, Cairo et Jérusalem, Francis-
can Center of Christian Oriental Studies, 1991. Voir également John C. Lamoreaux (éd. &
trad.), The Life of Stephen of Mar Sabas (CSCO 578-579, Scriptores Arabici 50-51), Louvain,
Peeters, 1999; John C. Lamoreaux, « Leontius of Damascus », dans cMRi, p- 406-410.

88 Griffith, « The Monks of Palestine », p. 15 et voir Garitte, « Le début de la vie de S. Etienne »,
chap. X1x, p. 368-369 ; Meipdpys, KatdAoyos, p. 35 / ¥\ Sur I'identification de ce manuscrit
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les épisodes qui portent sur les relations entre moines melkites et les autorités
musulmanes. Ce document est du plus haut intérét car il fournit des données
précieuses sur I'Eglise de Jérusalem®°.

2.3 Compositions originales en arabe
A la méme époque, des compositions originales commencent a voir le jour
dans les monasteres melkites, d’abord en arabe, pour étre ensuite traduites en
grec ou en géorgien. Dans ce cas, un effort est souvent consenti pour écrire
une histoire sur la résistance chrétienne face aux autorités musulmanes. Ces
textes sont diffusés dans le but évident de renforcer la résistance des popu-
lations palestino-syriennes face a I'islamisation. Tel est, par exemple, le cas
de la Passion de Romain le Néomartyr (mort en 780) attribué a Etienne Man-
sur. Ce texte est pour certains chercheurs «vraisemblablement composé en
grec»90 et pour d’autres — directement écrit en arabe: «[s]ince no Greek Vita
of St. Romanos has come to light, the most reasonable assumption to make is
that Arabic was indeed its original language »°L Le titre du document géorgien
nous apprend que la Passion fut rédigée a Mar Saba par un moine de la Laure,
Etienne de Damas, probablement peu de temps apres la mort du Saint, avant
78792, Aujourd’ hui seule la version géorgienne traduite du modele arabe perdu
conserve ce texte%3,

Le méme Etienne Mansiir nous a laissé la Passion des vingt martyrs sabaites
(BHG1200; massacrés en 797)%4. Le seul manuscrit grec qui le conserve est Cois-
lin 303%. Ce précieux manuscrit d’origine hiérosolymitaine du x¢ siécle ren-

comme une autre partie de Codex Rescriptus Tischendorf2 voir Binggeli, « Les trois David »,
p. 102.

89  Garitte, «Le début de la vie de S. Etienne», p. 332; Flusin, «Palestinian Hagiography »,
p- 217.

9o Flusin, «Palestinian Hagiography », p. 216.

91 Griffith, « The Monks of Palestine », p. 15.

92  Paul Peeters, « Saint Romain le Néomartyr (1 mai 780) d’apres un document géorgien »,
Analecta Bollandiana, 30 (1911), p. 393-427, ici, p. 401; Griffith, « The Monks of Palestine »,
p-15.

93 Peeters, « Saint Romain le Néomartyr »; David H. Vila et Mariam Nanobashvili, «Stephen
Mansir », dans cMRi, p. 388-396, ici, p. 390-393.

94  Robert P. Blake, « Deux lacunes comblées dans la Passio xx monachorum Sabaitarum »,
Analecta Bollandiana, 68 (1950), p. 27-43; Vila et Nanobashvili, « Stephen Mansar », p. 393-
3:96.

95  Editée par Athanasios Papadopoulos-Kerameus, ZvAoyy madatativys xal cuptaxijs aytodoyioag
/ CéopHuks nasecmunckoll u cupiiickoil azionoaiu, t. 1 (= Ilpasocaasrutii llarecmumckiil
Coopruxs, 57), Saint-Pétersbourg, V.F. Kirshbaum, 1907, p. 1-41 et traduction russe par
Bacwuriii B. Jlarsimess, ibid., p. 1-48: http://www.krotov.info/acts/08/3/pps57a.htm.
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ferme les vies des saints palestiniens et notamment la Vie d’Etienne le Sabaite.
Il en existe également une version géorgienne nous parvenue par quelques
manuscrits dont les plus anciens sont Thilissi, A-95 (X1° siécle) et Oxford, Biblio-
théque Bodléienne, Hibericus 1%, copié a Ste-Croix de Jérusalem (en 1050).
D’apres le bref sondage effectué par Blake%, la version géorgienne, rédigée
avant 825, dérive d’'un modele arabe aujourd’hui perdu®8. Le texte géorgien
reste inédit, excepté deux extraits que R. Blake a publiés pour combler les
lacunes du texte grec. Il est évident que la publication de la version géorgienne
qui refléte la version arabe perdue et qui différe de la version grecque, sera
importante pour la reconstruction du profil du modele arabe. Cela permet-
tra également d’ éclairer le type de rapport textuel entre les versions ainsi que
d’étudier I'image historique de Mar Saba du vi11e siecle.

Enfin, La Passion de Michel le Sabaite®® existe en géorgien.1%0 C’est une tra-
duction réalisée a Mar Sabal®! entre les 1x® et x® siecles a partir du modele
arabe perdu!©2. En grec!®3 cette Passion ne se présente pas indépendamment

96 Description de Paul Peeters, «De codice Hiberico Bibliothecae Bodleianae Oxoniensis »,
Analecta Bollandiana, 31 (1912), p. 301-318, ici, p. 306, 318.

97  «Latraduction comparée au texte grec parait assez libre: sans doute faut-il supposer une
version intermédiaire quelconque, trés probablement arabe»: Blake, « Deux lacunes»,
p. 28. Voir également Griffith, « The Monks of Palestine », p. 15.

98 Blake, «La littérature grecque », p. 375; voir aussi Blake, « Deux lacunes», p. 43.

99  On trouvera la bibliographie sur Michel le Sabaite dans Graf, ccAL, t. 2, Vatican: Biblio-
teca Apostolica Vaticana, 1947, p. 23; Barbara Roggema, « The Martyrdom of Michael of Mar
Saba», dans cMR1, p. 911-915.

100 Edité: Kekelize, Monumenta Hagiographica Georgica, Keimena, t. 1, p. 165-173 sur base de
Athos, viron géo. 57; Paul Peeters, «La passion de S. Michel le Sabaite », Analecta Bollan-
diana, 48 (1930), p. 65-98 (traduction latine). Traduction anglaise: Monica J. Blanchard,
«The Georgian Version of the Martyrdom of Saint Michael, Monk of Mar Sabas Monas-
tery», Aram, 6 (1994), p. 149-163.

101 Samir Khalil Samir, «Les plus anciens homéliaires géorgiens et les versions patristiques
arabes», Orientalia Christiana Periodica, 42 (1976), p. 217-234, ici, p. 226 ; Blanchard, « The
Georgian Version», p. 159-163. S.H. Griffith rejoint les autres chercheurs en indiquant que
«All the authorities who have had the occasion to examine the text so far have agreed
that it was translated from Arabic. Here it will be argued that in all probability the original
author of the Michael story was an Arabophone monk of the monastery of Mar Saba, who
wrote the account of Michael’s exploit in Arabic at some point in the ninth century»: Sid-
ney H. Griffith, « Michael the Martyr and Monk of Mar Sabas Monastery », Aram, 6 (1994),
p. 115-148, ici, p. 121.

102 Paul Peeters, Orient et Byzance: Le tréfonds oriental de ’hagiographie byzantine, Bruxelles:
Société des Bollandistes, 1950, p. 21 et 185.

103 Publication: ViBans B. IlomsioBckiii, Kumie usce 0 ceamovixs omya nHawezo Geodopa
apxienucxona Edecckazo, Saint-Pétersbourg, L' Académie impériale des sciences, 1892. Elle
est étudiée par Alexandre Vasiliev, « The Life of St. Theodore of Edessa», Byzantion, 16
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mais elle se trouve incorporée dans la Vie de Théodore d’Edesse (BHG 1744).
Selon I'information provenant des sources géorgiennes, notamment, selon le
témoignage de Georges I'Hagiorite (1009-1065)194, Euthyme 1'Hagiorite (mort
en 1028) a traduit du géorgien vers le grec le « Balahvar» (La sagesse de Balah-
var), « Abukura» et d’autres écrits. Il est suggéré d’identifier I'ceuvre appelé
«Abukura» comme La Passion de Michel le Sabaite: en effet, | introduction de
la Passion dit que cette histoire fut racontée aux moines du monastére de Mar
Saba par Theodore Abui Qurrah, qui, comme on le sait bien, lui-méme était
attaché a la Laure par sa vie, ainsi que par son ceuvre. Il est de lors logique
que la version géorgienne de La Passion soit préservée dans le manuscrit atho-
nite, notamment dans celui de Iviron géo. 57 (x© siecle), un témoin qui aurait
pu étre utilisé par Euthyme I'Hagiorite pour traduire cette ceuvre du géorgien
vers le grec. C'est bien cette traduction qui fut ultérieurement incorporée dans
la version métaphasique de la vie Vie de Théodore d’Edesse en grec!?5. Ainsi, on
est en face d’un exemple intéressant d’' un texte qui aurait passé de I'arabe vers
le grec par intermédiaire géorgien. Il est a noter que le précieux témoin Iviron
géo. 57 contient bien d’autres passions de cette époquel®, toutes provenant
d’ originaux arabes. Composé par un moine de Mar Saba, la Passion de Miche!
le Sabaite exalte la gloire de son couvent!?7.

(1942-1943), p. 165-225; voir également Klaus-Peter Todt et Mark N. Swanson, « Life of Theo-
dore, Bishop of Edessa », dans CMR2, p. 585-593.

104  «M389007 05833500 s 30739MoQ s bbysbogs MsmEg660-0g FgMombo JoMmy-
mOoLsgsb MsMadbs 09MI6YMs », voir: «Vies de Jean et Euthyme Hagiorites» (http://
titus.uni-frankfurt.de/texte/etcs/cauc/ageo/gh/gh2/gh2.htm?gh2013.htm); pour la tra-
duction latine voir: Paul Peeters, « Histoires monastiques géorgiennes », Analecta Bollan-
diana, 36-37 (1917-1919), p. 13-68.

105 Kekelize, «®m3s60 “s0739Ms” s dobo mMo MYsJE0s dggam JoMmoym dfgmenm-
0880 » (Le roman « Abukura » et ses deux rédactions dans la littérature géorgienne), dans
Etudes, vol. 3, Thilissi, 1960, p. 18-40; Leila Datiasvili, « »gmg gogbgmol 3bmgmgds
©9 “0079339Ms”» (Vie de Théodore d’Edesse et Abukura), dans Les questions de la littéra-
ture ancienne et de Rustvélologie, vol. 5, Thilissi, 1973, p. 144-174; Elguja Khintibidze (éd.),
Georgian Literature in European Scholarship, Amsterdam, Hakkert, 2000, p. 17-18; Robert
Volk (éd.), Die Schriften des Johannes von Damaskos. vi/1, Historia animae utilis de Barlaam
et Ioasaph (spuria), Berlin et New York, Walter de Gruyter, 2009, p. 81.

106 Ce méme manuscrit contient bien d’autres Passions du début de la période islamique,
comme celle de St. Antoine-Rawh. Voir: David Vila, « The Martyrdom of Anthony (Rawh
al-Qurashi)», dans cMRi, p. 498-501; traduction anglaise: John C. Lamoreaux, « Hagio-
graphy», dans Samuel Noble et Alexander Treiger (éd.), The Orthodox Church in the Arab
World (700-1700) : An Anthology of Sources, DeKalb, Northern Illinois University Press, 2014,
p- 112-135, ici, p. 117-123.

107 Peeters, «La passion de S. Michel le Sabaite », p. 28.
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2.4 Récits des histoires locaux

Les Vies des Saints et Bienheureux Péres qui furent massacrés au Sinal et Rai-
thu par les barbares (cPG 6088; BHG 1300-1300Db) relatent le sort réservé aux
Peéres sinaitiques dans les années 373-378198. Cette piéce, attribuée a Ammo-
nios semble avoir été écrite initialement en copte, méme sil’ original n’ a jamais
été retrouvé. Ce texte est conservé dans presque toutes les langues de la littéra-
ture chrétienne: cpA (L’ araméen palestinien chrétien)!99, grecquel', syriaque,
arabe et géorgien!!l. I histoire est traduite du grec en syriaque en 76712. Le plus
ancien manuscrit syriaque qui le conserve estle Vatican syr. 623 de 886 de prove-
nance sinaitique!’. De son c6té, le traducteur arabe a pris la peine de préciser
qu'il a effectué sa traduction a partir du grec en I'an 77214, Cela fait de cette
ceuvre I'un de plus anciens documents de la littérature arabe chrétiennel’.
Les manuscrits arabes qui le conservent sont pour la plupart sinaitiques. La

108 Daniel F. Caner, History and Hagiography from the Late Antique Sinai, Liverpool, Liverpool
University Press, 2010 en donne la traduction anglaise de la version grecque basée princi-
palement sur Sinaiticus graecus 519 (X siecle).

109 Editions: Agnes Smith Lewis, The Forty Martyrs of the Sinai Desert and the Story of Eulogios,

from a Palestinian Syriac and Arabic Palimpsest, Cambridge, Cambridge University Press,
1912; Christa Miiller-Kessler et Michael Sokoloff, The Forty Martyrs of the Sinai Desert, Eulo-
gios, the Stone-Cutter, and Anastasia, Groningen, Styx Publications, 1996.

110 Anuyrprog I. Toduns (éd.) & Kwvartavtivog I'. Katedwyg (trad.), To MaptupoAdytov 100 Zivd,
TIEPIEYEL KEUEVA XQUl UETAPPATES TTEP! TV AYWVwY, TaatgudTwy xal paptvplewy T@Y dvaipedéviwy
Aylwy Iatépwy év 1) Seofadliorw doet Zva xal tjj Lvaitingj éprjuw, Thessalonique, Mont Sinai,
1989, p. 183-235.

111 M. 330Ms80s, sdmb0ombob “bobs-Ms000b Fiows sdsms mbMm3zol” sMydHem Jomor-
Jmo 39Mbogoo (R. Gvaramia, Les versions arabe et géorgienne du « Massacre des Saints
Péres de Sinai et Raithu »), Tbilissi, 1973.

112 Voir Vaticanus syr. 623 (de 886): Caner, History and Hagiography, p. 143.

113 Description de Vaticanus syr. 623: Arnold van Lantschoot, Inventaire des manuscrits sy-
riaques des fonds Vatican (490-631) Barberini oriental et Neofiti, Vatican: Biblioteca Apos-
tolica Vaticana, 1965, p. 151-153; Sebastian P. Brock, «Sinai: A Meeting Point of Geor-
gian with Syriac and Christian Palestinian Aramaic», dans 3og3s00s s@3mbsgemgorbs
@8 ©sbogmgml dmmob. obdmmozyan-gocmmemmgoymo dogdsbo, dodmzboemo dsdo
sm9gbodob ©sdsY00b 75 Femobmsgobswdo (Caucase entre [ Orient et Occident, dédié
au 75¢ anniversaire de Z. Aleksizge), Tbilissi, 2012, p. 482-494, ici, p. 486.

114 Sinai arabe 542, Londres, BL Or. 5019: Joshua Blau, «The Importance of Middle Arabic
Dialects for the History of Arabic», dans Uriel Heyd (éd.), Studies in Islamic History and
Civilization, Jérusalem, Magnes, 1961, p. 206-228, ici, p. 219; Joshua Blau, « Uber einige
christlich-arabische Manuskripte aus dem g. und 10. Jahrhundert», Le Muséon, 75 (1962),
p. 101-108, ici, p. 103-104; Gvaramia, Les versions arabe et géorgienne, p. 022-023; Griffith,
«Greek into Arabic», p. 123.

115 Daniel, History and Hagiography, p. 141-171; Binggeli, «L'hagiographie du Sinai arabe »;
Treiger, « Christian Graeco-Arabica», p. 199-200; Treiger, « The Earliest Dated Christian
Arabic Translation ».
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plus ancienne de deux différentes traductions existant en arabe!'® est contenue
dans les manuscrits Sinai' arabe NF perg. 1 (1x¢ siecle)\V7, Londres, British Library
Or. 5019 (x°-X1° siecles), Sinal arabe 542 (1x°-X¢ siecles), Sinai arabe 557 (X111¢
siecle). C'est de cette traduction que dérive la version géorgienne!'8, traduite,
elle, au plus tard au 1x¢ siécle et rapportée par le Mravaltavi du Sinai, de 864, le
manuscrit provenant de Mar Saba. Or, il n’ est pas étonnant que, comme on!'a
déjasignalé, le Sinai'arabe 542 porte les signatures des cahiers en géorgien. Dans
son édition, D. Caner donne la traduction anglaise de la version grecque avec,
dans I'apparat, les notes qui renvoient aux versions CPA, syriaque et arabe. La
version géorgienne n’ est malheureusement pas prise en considération dans les
notes. Le récit reste extrémement important car il décrit les habitants arabes
de Sinai ainsi que les habitations chrétiennes et les relations entre eux. C’est
aussi un des anciens documents relatifs au pélerinage chrétien!!°.

Il reste enfin un mot a dire sur le récit Prise de Jérusalem par les Perses en
614, histoire rédigée au viI® siecle 8 Mar Saba par le moine Antiochus Strate-
gos (CPG 7846)'20. L original du texte d’ Antiochus ayant disparu, ne nous sont
parvenues que des versions en arabe et en géorgien. N. Marr'?}, qui édita en
paralléle les versions arabe et géorgienne, conclut a la dépendance du géor-
gien de I'arabe'?2, Quant a la version arabe, elle a été étudiée par A. Couret!?3
et Peeters!?4. Ce dernier a également découvert une version géorgienne de ce

116 L'étude de Gvaramia nous en donne une édition en deux colonnes paralléles avec un
apparat.

117  Melpdpy, Katddoyogs, p. 22 / Y A. Ce manuscrit n’ est pris en compte ni par Gvaramia ni par
Caner.

118 Paul Peeters, «Bulletin des publications hagiographiques», Analecta Bollandiana, 53
(1935), p- 404; Gvaramia, Les versions arabe et géorgienne. Version géorgienne éditée par
Kekelize, Monumenta Hagiographica Georgica, Keimena, t.1, p. 28-44.

119 Caner, History and Hagiography, p. 144.

120 C’est N. Marr qui émet I'hypothése selon laquelle I'auteur est Antiochus Strategus, ce,
qui est contesté, voir Paul Peeters, «La prise de Jérusalem par les Perses», Mélanges de
U’Université Saint-Joseph, 9 (1923-1924), p. 3-42.

121 Huxonaii . Mapps, Aumioxs Cmpamues, Ilarnsnenie Iepycanuma Ilepcamu 6s 614 2., Saint-
Pétersbourg, L' Académie des sciences, 1909.

122 Mapps, Aumioxs Cmpamues, p. 11.

123  Alphonse Couret, La prise de Jérusalem par les Perses en 614. Trois documents nouveaux,
Orléans, H. Herluison, 1896, p. 1-16 (réédition dans Revue de ['Orient Chrétien, 2 (1897),
p. 123-164, ici, p. 143-164).

124 Peeters, «La prise de Jérusalem ». Les autres manuscrits arabes qui contiennent ce texte
sont Sinai' arabe 428 (x° siecle), Sinai' arabe 520 (X° siécle), Sinai arabe 531 (I'an 1232) et
Sinai arabe NF perg. 1 (1x¢ siécle) : voir Atiya, The Arabic Manuscripts, p. 12, 19-20 et Me(ud-
png, KatdAoyos, p. 22 et 74 [ \A.
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texte dans le codex Oxford, Bibliothéque Bodléienne, Hibericus 1 (daté de
1050)125, édité plus tard par G. Garitte!26 avec la traduction latine!??. Garitte a en
outre édité les quatre recensions arabes de ce texte!?8 et préparé une étude sur
les questions littéraires et historiques que posent les textes géorgien et arabe.
La traduction arabe semble avoir été effectuée aux virre-ixe siecles. Le plus
souvent, on présume que la version originale en fut grec, sauf P. Peeters, qui
suppose que le syriaque aurait pu étre |’ intermédiaire entre le grec et 1’ arabe!29.
Quant a la traduction géorgienne, elle ne devrait pas étre postérieure au x®
siécle; G. Graf fait méme remonter son existence aux viIre-1xe siécles30, Reste
a remarquer que la version longue'®! de la Prise de Jérusalem en arabe, dont
dérive la version géorgienne, se trouve au moins dans deux manuscrits sinai-
tiques du x¢ siecle: Sinai arabe 428 et Sinai arabe 520, dont le premier porte les
signatures des cahiers en géorgien.

3 La patristique en arabe: un exemple de Jacques de Saroug

Les recherches de J.-M. Sauget et Kh. Samir ont démontré que les mémreé de
Jacques de Saroug, qui appartenait a I'Eglise syriaque dite «jacobite », furent
adoptés par la communauté melkite au cours des 1x°-X¢ siécles et faisaient
part de leurs recueils. On parle notamment des homéliaires composés au Sinai,
au monastere de Ste-Catherine. En effet, les plus anciens manuscrits arabes
contenant des ceuvres de Jacques de Saroug sont tous des témoins des I1xe-
x¢ siecles qui émanent de ce centre chalcédonien, de sorte qu’on ne trouve
a cette époque aucun manuscrit arabe de Jacques de Saroug qui ne serait pas
de provenance sinaitique!32, Evidemment, les premiéres adaptations en arabe

125 Peeters, « De codice Hiberico ».

126  Georg. Bodl. 1. Les autres manuscrits qui conservent le texte sont Jérusalem, Iber. 26 et Tbi-
lissi A-7o0.

127  Gérard Garitte, La prise de Jérusalem par les Perses en 614 (CSCO 202-203, Scriptores Iberici
11-12), Louvain, Secrétariat du csco, 1960.

128  Garitte, Expugnationis Hierosolymae A.D. 614 recensiones arabicae.

129 Peeters, «La prise de Jérusalem ».

130 Graf, 6cAL, t.1, p. 411

131 La version longue se trouve dans les manuscrits Sinai arabe 428, Sinai arabe 520 et Sinai
arabe 531.

132 Samir Khalil Samir, «Un exemple de contacts culturels entre les églises syriaques et
arabes: Jacques de Saroug dans la tradition arabe », dans René Lavenant (éd.), 111° Sym-
posium Syriacum, 1980: Les contacts du monde syriaque avec les autres cultures (Goslar,
7-11 Septembre 1980), Rome: Pont. Institutum Studiorum Orientalium, 1983, p. 213-245, ici,
p- 214.
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auraient pu étre réalisées, plus largement, dans les monasteéres melkites pales-
tiniens (comme par exemple, Mar Saba et autres) et non exclusivement a Sinai
qui sert comme dépositaire des manuscrits provenant de tous ces centres. Il
s’agit donc du passage de cet auteur dusyriaque vers |’ arabe, quand les commu-
nautés melkites arabophones du Sinai I'adopterent pour en réaliser la traduc-
tion. En second lieu, grace ala collaboration arabo-géorgienne au Sinai, Jacques
de Saroug aurait probablement bénéficié d’une seconde traduction, effectuée
cette fois-ci de I'arabe vers le géorgien.

En effet, nous avons déja étudié une homélie de Jacques de Saroug Sur la
Nativité de Notre Seigneur'®3 dont il existe une traduction géorgienne dans le
manuscrit du x¢ siecle Tbilissi A-19. L article, qui en contenait la traduction
francaise et une étude sur la langue de la version géorgienne!34, constatait
I’absence du modéle immédiat direct de la traduction géorgienne. En effet, la
possibilité du passage de Jacques de Saroug de I'arabe vers le géorgien n’est
qu’une conjecture, vu que le modele arabe de I'homélie sur la Nativité semble
avoir intentionnellement détruit. Voyons cette question de preés. A cette fin,
nous résumons ci-dessous!3® le répertoire des plus anciens témoins arabes de
Jacques de Saroug, liés au monastere de St. Catherine de Sinai:

Sinai arabe 514, mentionné ci-dessus, date du 1x¢ siecle (Aziz Suryal Atiya),
du 1x°e-début x¢ siecles (Georg Graf), ou de la seconde moitié de 1x® siecle
(Kh. Samir). I contient les homélies suivantes:

— Surlinterdiction de jurer (Assemani, n° 74, éd. Bedjan'35, t. 3, p. 375-395);
— Sur Joseph fils de Jacob (pas de correspondance chez Assemani; inédit);
— Sur Thomas I’ Apbtre (Assemani, n° 192c; Bedjan, t. 3, p. 763-765);

— Surla mort (pas de correspondance chez Assemani; inédit);

133 Intitulé wea=asx (.nniAn mlamy Fi= sanss 1S ~raaoy, voir Paulus Bedjan,
S. Martyrii, qui et Sahdona, quae supersunt omnia, Paris et Leipzig, Harrassowitz, 1902
(homélie n° 6), p. 720-774. 1l s’agit d’'une homélie signalée par Guiseppe Simone Asse-
mani, Bibliotheca Orientalis Clementino-Vaticana, Rome, Congregatio de Propaganda Fide,
1719-1728, t. 1, p. 309, n° 11. La traduction italienne de cette piece est disponible dans Cos-
tantino Vona, Omelie mariologiche di S. Giacomo di Saroug, Rome, Facultas theologica
Pontificii Athenaei Lateranensis, 1953, p. 195-235. Pour la traduction anglaise, voir Tho-
mas Kollamparampil, Jacob of Serugh, Select Festal Homilies, Rome, Centre for Indian and
Inter-Religious Studies, 1997, p. 41-93.

134 Tamara Pataridze, « La version géorgienne de I'homélie de Jacques de Saroug “Sur la Nati-
vité” », Le Muséon, 121/3-4 (2008), p. 373-402.

135 Voir principalement Samir, « Un exemple de contacts » ainsi que Joseph-Marie Sauget, «La
Collection homilético-hagiographique du manuscrit Sinai'arabe 457 », Proche-Orient Chré-
tien, 22 (1972), p. 129-167.

136 Paulus Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, t. 1-5, Paris et Leipzig, Harrasso-
witz, 1905-1910.
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Sinai arabe 457 (x¢ siécle):

— Sur le baptéme du Christ!'3” (Assemani, n° 28; Bedjan, t. 1, p. 167-193);

— Sur!’entrée du Christ au temple!38 (Assemani, n° 37; Bedjan, t. 5, p. 447-466);

— Sur!Annonciation (Assemani, n° 8; Bedjan, S. Martyrii'3°, p. 639-661).

Le fragment du Palimpseste de Beuron (Monastere bénédictin de Beuron, Alle-

magne) conserve deux palimpsestes sinaitiques acquis en 1920. Sur I'un des

fragments, qui remonte au Ix°-X¢ siécles, se trouve un index mentionnant trois

ceuvres de Jacques de Saroug:

— Sur le fils prodigue (Assemani, n° 97; Bedjan, t. 1, p. 267-299);

— Sur Lazare et le riche (Assemani, n° 89; Bedjan, t. 1, p. 364-424);

— Sur Zacchée (Assemani, n° 95; Bedjan, t. 1, p. 344-364).

Les fragments de Bryn Mawr College Library sont des fragments sinaitiques

achetés par L. Rosenthal. M. van Esbroeck!#? a reconstitué le manuscrit originel

daté de 950:

— Sur Joseph (inédit);

— Sur Joseph (Assemani, n° 154);

— Sur!’annonciation a Notre-Dame Marie (Assemani, n° 8 oug?).

Munich Arabe 1066, fragments acquis par Bayerische Staatsbibliothek. Ils datent

de goo environ:

— Dialogue entre les deux larrons au sujet de Jésus (publié par G. Graf)L

Hiersemann 14 est un manuscrit mis a la vente par K.W. Hiersemann, détenteur

d’une riche collection de manuscrits sinaitiques. Il fut acquis par I' Université

de Louvain mais br(ilé dans la guerre:

— Sur Abraham et I'annonce de la naissance d’Isaac (Assemani, n° 1407?);

— Sur Abraham et Sara en Egypte (existe en trois différentes versions étant
attribuées a St. Ephrem);

137 Existe en trois versions arabes dont celle-ci est la plus ancienne et se trouve également
en Milan, Ambrosienne x. 198 Sup. de X1¢ siécle. La troisiéme version est celle des Coptes,
éditée au Caire: Rama Miha’1l Atanasiyas, Kitab mayamir, ay mawa‘iz al-Sarugt, Le Caire,
Matba‘at Misr bi-I-Faggala, 1905, p. 333-343.

138 On en connait quatre versions arabes différentes, la quatrieme est celle des Coptes, éditée
au Caire: Atanasiyus, Kitab mayamir, p. 314-322.

139 Bedjan, S. Martyrii.

140 Michel van Esbroeck, «Remembrement d’'un manuscrit sinaitique arabe de 950 », dans
Samir Khalil Samir (éd.), Actes du 1¢" Congreés international d’Etudes arabes chrétiennes,
Rome, Pont. Institutum Studiorum Orientalium, 1982, p. 135-147, ici, p. 137 et 141. On pour-
rait davantage préciser en disant que les deux premieres piéces ne faisaient pas part
du manuscrit initial, mais lui ont été ajoutés ultérieurement. Par contre, la troisiéme
piéce apparait mentionnée dans un index original du manuscrit, bien que disparu a
present.

141 Georg Graf, «Maymar gayr ma‘raf li-Mar Ya‘qub al-Saragi», al-Masrig, 48 (1954), p. 46-49.
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— Sur le sacrifice d’'Isaac (Bedjan, t. 4, p. 61-103);

— Sur la mort de Moise (Assemani, n° 207).

L'homéliaire Milan, Ambrosiana x. 198 Sup.1*? est un manuscrit de provenance

sinaitique de x1¢ siecle:

— Surl'entrée de Notre Seigneur dans le Temple (avec I'autre témoin en Sinai
arabe 457; Assemani, n° 37; Bedjan, t. 5, p. 447-466);

— Surle baptéme du Christ (disponible en outre en Sinai arabe 457; Assemani
n° 28, Bedjan, t. 1,167-193);

— Sur Jonas et la pénitence des Ninivites (I'édition du Caire en a une seconde
traduction#3, Assemani n° 36; Bedjan, t. 4, 368-490);

— Lazare et le riche (I'édition du Caire en a une seconde traduction!#4; Asse-
mani, n° 89, Bedjan, t. 1, p. 364-424);

— Sur I’ange et le larron (cinq recensions différentes existent en arabe; Asse-
mani, n° 168; Bedjan, t. 5, 658-6877);

— Surl’annonciation ou la Nativité, Jacques?: cinq lignes subsistent!45.

A ce répertoire il faut en toute vraisemblance ajouter le Sinai arabe 460 (x°

siecle) lesquel selon M. Kamil contient «[s]ome sayings of ... Jacob the Pious,

Bishop of Butnan Surug »'46 et Sinai arabe NF perg. 2 qui selon le catalogue doit

avoir un «Adyog 100 6aiov Mdp INaxodpn émiondmov Batvwy Lovpolbyx mept Tod

Xpovou xatd Tov omolov €PagiAevaey 6 Lodopwv 6 viog Tod Aawid» | Qawl Mar(y)

Ya‘qub al-tuban usquf Batnan Sarug qalahu ‘ala Sulayman ibn Da’ad al-malik

‘indama malika (Discours de Mar Jacob, évéque de Batnan de Sartg, sur le

temps quand régna Salomon, fils de David)#”. Le manuscrit d’ origine sinai-

tique Cambridge, University Library, Oriental 1287 (1x¢ siecle) analysé ci-dessus

contient une sélection de Péres d’Eglise dont «Mar Jacob », mais le texte n’a

pas encore été identifié!48.
Que peut-on dire sur ce répertoire ? Dans le cas de Sinai' arabe 514 et de Sinai

arabe 457,49 il s’ agit des manuscrits des archives palestiniennes présentés ci-

dessus. Les similitudes de contenu entre Milan, Ambrosiana x. 198 Sup. et le

142 Joseph-Marie Sauget, «L'homéliaire arabe de la bibliothéque Ambrosienne (x. 198 Sup.)
et ses membra disiecta », Analecta Bollandiana, 88 (1970), p. 391-475; Georg Graf, « Der vom
Himmel gefallene Brief Christi», Zeitschrift fiir Semitistik und verwandte Gebiete, 6 (1928),
p. 10-23.

143 Atanasiyts, Kitab mayamir, p. 125-176.

144 Ibid,, p. 456-480.

145 Sauget, « homéliaire arabe », p. 464.

146 Kamil, Catalogue, p. 43.

147 MEeipdpng, Karddoyos, p. 22 [ YA

148 Lewis, Apocrypha Syriaca, p. XXX1V; George, «Le palimpseste Lewis-Mingana », p. 415.

149 Sauget, «La Collection homilético-hagiographique ».
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manuscrit géorgien Mravaltavi d’Iviron ont été depuis longtemps relevées!>°.
Le Sinai arabe 457 mérite davantage d’attention. Outre les memre de Jacques
de Saroug, ce manuscrit contient la version arabe de la Vie ’Ephrem (BHO 269)
traduite de Iarabe en géorgien'®.. Enfin, le Sinai arabe 457 est un manuscrit qui
possede des signatures des cahiers en arabe et en géorgien!52.

Comme on I'a mentionné, le Sinai’ arabe 457 contient actuellement des
traces de trois fragments des homélies de Jacques, parmi lesquels ne figure pas
I"homélie sur la Nativité, dont il existe une traduction géorgienne. Cependant,
il va falloir tenir compte du fait que Sinai arabe 457 est un manuscrit inten-
tionnellement mutilé, qui ne préserve plus sa physionomie primitive, notam-
ment parce que les folios contenant les memreé de Jacques de Saroug en furent
volontairement arrachés. En effet, sur ses 208 feuillets, seuls 127 nous sont par-
venus'®3, alors que les lacunes s’expliquent par «avoir voulu faire disparaitre
la fin et le début d’une homélie»!5* de Jacques. A la suite de I'actuel folio 42
et avant le folio 129, ainsi que dans les 11 feuillets disparus, qui faisaient suite
a I'actuel folio 128, se trouvaient initialement les folios comportant d’autres
homélies complétes de I évéque de Batnan!5s.

Nous pensons que 'homélie sur la Nativité traduite en géorgien aurait pu
figurer dans les folios perdus du Sinai' arabe 457. 1l est a supposer que le modele
arabe de la traduction géorgienne de 'homélie sur la Nativité a été perdu
avec les folios endommagés de Sinai arabe 457. Quant aux trois fragments de
Jacques, qui figurent actuellement dans ce manuscrit, ils ne nous sont préservés
que gréice a la volonté de conserver un autre texte figurant au verso du méme

150 Samir, «Les plus anciens homéliaires », p. 230, Sauget, «L’homéliaire arabe » ; Michel van
Esbroeck, Les plus anciens homéliaires géorgiens: étude descriptive et historique, Louvain-
la-Neuve, Institut orientaliste, 1975.

151 Editée par Garitte et ensuite par Imnaisvili. Garitte avait considéré la version géorgienne
de Vie comme traduite du syriaque, mais sa conclusion a été contestée par B. Outtier. Ce
dernier a remarqué I'existence de la version arabe de cette Vie qui nous parvenue par
plusieurs manuscrits dont le plus ancien est notamment le Sinai'arabe 457. Selon ce cher-
cheur, c’est de cette version du texte que se rapproche la traduction géorgienne. Voir:
Gérard Garitte, Vies géorgiennes de S. Syméon Stylite I'Ancien et de S. Ephrem (cSco 172;
Scriptores Iberici 8), Louvain, L. Durbecq, 1957 et Imnaisvili, Les Vies des Péres. Les deux
éditions se basent sur le manuscrit Londres, British Library, Add. 11281 (géorgien1): Bernard
Outtier, « Le manuscrit Tbilissi A-249: Un recueil traduit de I’arabe et sa physionomie pri-
mitive », Bedi Kartlisa, 35 (1977), p. 97-108, ici, p. 103.

152 Sauget, «La Collection homilético-hagiographique»; Pataridze, «Les signatures des
cahiers».

153 Sauget, «La Collection homilético-hagiographique », p. 134.

154 Ibid, p.134.

155 Samir, « Un exemple de contacts culturels», p. 221.
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folio. Par conséquent, bien que dans son état actuel le manuscrit Sinai arabe
457 ne contient plus de traces de ' homélie de Nativité de Jacques de Saroug, ce
texte aurait pu s’y trouver avant la défiguration du manuscrit. L'homélie aurait
pu étre ensuite traduite par les moines géorgiens du Sinai qui, comme on en
possede des preuves tangibles, ont connu ce manuscrit.

L'effort systématique vers le durcissement dogmatique, advenu dans les
milieux melkites du Sinai a1’ égard de Jacques de Saroug, et qui se manifesta par
I'élimination intentionnelle de ses homélies, est démontré également sur base
d’autres témoins également, comme par exemple I'homiliaire Milan, Ambro-
siana x.198 Sup. qui en fut lui aussi victime!®6. Quant a la destruction des piéces
de Jacques de Saroug, J.-M. Sauget!5” estime que c’est probablement aux 1x°-
x¢ siecles que Jacques fut accepté dans les milieux melkites et que ce sont
les mémes milieux melkites qui, au moment d’un raidissement des positions
ecclésiastiques, I ont expulsé de leur patrimoine littéraire. Kh. Samir remarque
de son coté qu’au xI¢ siécle les Coptes d’Egypte ont utilisé Jacques de Saroug
dans leur florilege dogmatique anti-chalcédonien célébre — Confessio Patrum
(I'tiraf al-aba’, rédigé en 1078): ils ont notamment réalisé leurs propres tra-
ductions des meémré de Jacques de Saroug en arabel58. Face a cet usage anti-
chalcédonien del évéque de Batnan, les Melkites ont probablement durci leurs
positions en expurgeant désormais Jacques de Saroug de leurs livres.

Quant a la version géorgienne de I'homélie sur la Nativité, la confronta-
tion textuelle entre elle et la seconde traduction arabe de la méme homélie,
émanant des milieux coptes montre que la seconde traduction copto-arabe
n’est pas le modele de la version géorgienne. Il reste alors a supposer que la
version géorgienne dépend de la premiére traduction arabe de cette homélie
aujourd’hui perdue, réalisée, en toute vraisemblance, dans les milieux mel-
kites, plutot aux 1x°-x¢ siécles. On peut émettre la conjecture selon laquelle la

156 Sauget, «L'homéliaire arabe», p. 473 et Sauget, «La Collection homilético-hagiogra-
phique », p. 140.

157 Sauget, «La Collection homilético-hagiographique », p. 140.

158 Pour I'édition de 'homélie sur la Nativité voir Atanasiyus, Kitab mayamir, p. 247-270.
L' homélie en question a pour titre dud- Ly y 5N é&: 387} J‘:\*H ekl Plus concrétement,
Confessio Patrum, contenait 4 homélies de Jacques, y compris les extraits de I'homélie sur
la Nativité que nous analysons. Sa confrontation textuelle avec la traduction géorgienne
exclut la dépendance de cette derniére du modéle copto-arabe. Il faut noter qu'il est de
toute maniére fréquent d’avoir plusieurs rédactions différentes (traductions) des mémes
homélies de Jacques en arabe. Par exemple, I'homélie Sur le baptéme du Christ est connue
en trois rédactions différentes dont une palestinien (Sinai'arabe 457) et]’ autre copto-arabe
(édition du Caire). De méme, I'homélie Sur [’entrée du Christ au Temple est connue en
quatre rédactions différentes etc. Voir: Samir, « Un exemple de contacts», p. 221-222.
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premiere traduction arabe de ce texte aurait pu figurer dans le Sinai arabe 457
avant la mutilation du manuscrit, ce, qui aurait permis a Jacques de Saroug de
faire un passage vers la littérature géorgienne pendant que la fenétre pour ce
passage était encore ouverte!5.
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CHAPTER 3

Diversity in the Christian Arabic Reception of
Jacob of Serugh (d. 521)

Aaron Michael Butts

A large body of Syriac literature made its way into Christian Arabic.! This
includes Arabic translations of well-known Syriac authors, such as Aphrahat
(fl. 336—345), Ephrem (d. 373), Jacob of Serugh (d. 521), the topic of the current
paper, and Isaac of Nineveh (seventh century), as well as of scores of anony-
mous texts, including exegetical homilies, synodical literature, and hagiogra-
phy, to name only a few genres.? In some cases, the Arabic versions of Syriac
texts differ markedly from their Syriac Vorlagen. This is, for instance, the case
with the prose retelling of the Joseph narrative (Gen. 37, 39—47, 50, i.e., omit-
ting Jacob’s blessings) called the History of Joseph: the Arabic version diverges
from the Syriac to such an extent that it could reasonably be called re-written
re-written Bible.3 Or, to take another example, the Paradise of Christianity (Fir-

1 Earlier versions of some of this material were presented at a workshop on Jacob of Serugh,
Princeton University, Princeton, NJ, January 30—February1, 2015 and at a symposium on Chris-
tian Arabic Literature, Department for the Study of Religion, University of Toronto and the
Canadian Society of Syriac Studies (csss), Toronto, Canada, November 14, 2015. I am grateful
to these audiences for their insightful comments. I would also like to thank a number of peo-
ple who contributed to this paper in various ways, by sharing their own work, commenting
on drafts, making manuscripts available, etc.: Stephen Davis, Ted Erho, Philip Forness, Kris-
tian Heal, Adam McCollum, Barbara Roggema, Alin Suciu, Janet Timbie, Alexander Treiger,
Lucas Van Rompay, and Joseph Witztum. Research on this article has been supported by a
Grant-in-Aid award from the Catholic University of America.

2 The starting place for this translation literature, as is so often the case for Christian Arabic
studies, is Georg Graf’s monumental ¢cAL. In addition to Graf’s GcAL, where these Syriac
authors and genres (as well as many more) are discussed, for Aphrahat in Arabic, see Samir
Khalil Samir and Pierre Yousif, “La version arabe de la troisiéme Démonstration d’ Aphrahate
(sur le jetine),” in Samir Khalil Samir (ed.), Actes du deuxiéme congrés international d’études
arabes chrétiennes. Oosterhesselen, septembre 1984, Rome, Pontificio Istituto Orientale, 1986,
Pp- 31-66; Joseph-Marie Sauget, “Entretiens d’ Aphraate en arabe sous le nom d’ Ephrem,” Le
Muséon, 92 (1979), pp. 61-69; Joseph-Marie Sauget, “Le dossier éphrémien du manuscrit arabe
de Strasbourg 4226 et ses membra disiecta,” Orientalia Christiana Periodica, 42 (1976), pp. 426—
458. For Ephrem in Arabic, see Samir Khalil Samir, “L’ Ephrem arabe: Etat des travaux,” in
Francois Graffin and Antoine Guillaumont (eds.), Symposium Syriacum, 1976, Roma, Pontifi-
cio Istituto Orientale, 1978, pp. 229—240.

3 The Syriac History of Joseph is edited in Magnus Weinberg, Die Geschichte Josefs angeblich
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daws al-nasraniyya) by Ibn al-Tayyib (d. 1043) is an adaptation and abridg-
ment in Arabic of two great works of East-Syriac biblical exegesis: the running
commentary by Isho‘dad of Merv (fl. ca. 850) and the Scholion, in the genre
of question-and-answer, by Theodore Bar Koni (fl. end of eighth century).#
Whether through adaptations and abridgments or through more straightfor-
ward translations, the Syriac literary heritage has left an indelible mark on
Christian Arabic literature.5

verfasst von Basilius dem Grossen aus Cdsarea, Halle, H. Itzkowski, 1893; Samuel W. Link, Die
Geschichte Josefs angeblich verfasst von Basilius dem Grossen aus Cdsarea, Berlin, H. Itzkowski,
1895; an English translation is available in Kristian Heal, “The Syriac History of Joseph: A New
Translation and Introduction,” in R. Bauckham and J.R. Davila (eds.), Old Testament Pseude-
pigrapha: More Noncanonical Scriptures, Grand Rapids, Eerdmans, 2013, vol. 1, pp. 85-120. The
Arabic version remains unedited. The Arabic History of Joseph was translated into both Latin
and Ethiopic. A joint project is underway to produce comparative editions and translations
of the Syriac, Arabic, Ethiopic, and Latin versions of the History of Joseph. The Syriac will be
edited and translated by Kristian Heal, the Arabic by Joseph Witztum, the Latin by Geoffrey
Moseley, and the Ethiopic by the present author. The results will be published with Brepols
in their series Corpus Christianorum Series Apocryphorum (ccsa). For preliminary fruits of
this project, see Aaron M. Butts, Kristian Heal, Geoffrey Moseley, and Joseph Witztum, “Notes
on the History of Joseph (CAVT 113, 14) and the Death of Joseph (CAVT 16, 117),” Apocrypha, 28
(2017), pp. 233-237.

4 Only the running commentary part on Genesis of Ibn al-Tayyib’s Paradise of Christianity has
been edited; see Joannes C. Sanders, Ibn al-Tayyib. Commentaire sur la Genése (CSCO 274—275,
Scriptores arabici 24—25), Louvain, Peeters, 1967. For Isho‘dad of Merv as the source of this
part, see idem, Inleiding op het Genesiskommentaar van de Nestoriaan Ibn at-Taiyib, Leiden,
W. Cowley, Ethiopian Biblical Interpretation. A Study in Exegetical Tradition and Hermeneutics,
Cambridge, Cambridge University Press, 1988, p. 66; Paul Féghali, “Ibn at-Tayyib et son com-
mentaire sur la Genese,” Parole de ['Orient, 16 (1990-1991), pp. 149-162; Julian Faultless, “Ibn
al-Tayyib,” in CMRz2, pp. 667-697, at p. 669, p. 681; Sidney H. Griffith, The Bible in Arabic: The
Scriptures of the “People of the Book” in the Language of Islam, Princeton, Princeton University
Press, 2013, pp. 150-151; Aaron M. Butts, “Embellished with Gold: The Ethiopic Reception of
Syriac Biblical Exegesis,” Oriens Christianus, 97 (2013-2014), pp. 137-159, at pp. 140-145. For
Bar Koni as the source of the question-and-answer part, see Aaron M. Butts, “In Search of
Sources for Ibn al-Tayyib’s The Paradise of Christianity: Theodore Bar Koni's Scholion,” Journal
of the Canadian Society for Syriac Studies, 14 (2014), pp. 3—29 with further references.

5 This is not to mention cases in which texts in other languages passed through Syriac on their
way to Christian Arabic. First and foremost here would be the Bible. See the recent, spe-
cialist studies of Hikmat Kashouh, The Arabic Versions of the Gospels: The Manuscripts and
their Families, Berlin, Walter de Gruyter, 2012; Ronny Vollandt, Arabic Versions of the Penta-
teuch. A Comparative Study of Jewish, Christian, and Muslim Sources, Leiden, Brill, 2015; Miriam
L. Hjdlm, Christian Arabic Versions of Daniel: A Comparative Study of Early Mss and Transla-
tion Techniques in MsS Sinai Ar. 1 and 2, Leiden, Brill, 2016, as well as the broader Griffith, The
Bible in Arabic.
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In the present paper, I explore one particular instance in the long and varied
history of the Christian Arabic reception of Syriac literature: Arabic transla-
tions of homilies by Jacob of Serugh (d. 521). Jacob of Serugh, who is known
as “the Flute of the Holy Spirit and the Harp of the Believing Church,” is one
of the most important Syriac authors of the miaphysite tradition.® Jacob is
the author of a large ceuvre that includes letters, hagiographical vitae, prose
homilies, and especially metrical homilies (Syriac mémre). The Syriac tradition
ascribes some 760 or so metrical homilies to Jacob, and at least 400 of these sur-
vive.” These metrical homilies proved extremely popular among miaphysites.
In Syriac, Jacob’s homilies are found in a large number of manuscripts, a few
dating back as early as the sixth century with huge collections—some con-
taining over 200 homilies!—produced in the eleventh to thirteenth centuries.®
Jacob’s poetic homilies were also translated into a number of languages for use
among the wider miaphysite commonwealth. A single homily is known in Cop-
tic.? More homilies attributed to Jacob are found in Armenian and Georgian.!°

6 For Jacob and his thought, see Philip M. Forness, Preaching Christology in the Roman
Near East, Oxford, Oxford University Press, 2018. For previous scholarship, see Brock’s
“select bibliographical guide” in G.A. Kiraz, Jacob of Serugh and His Times: Studies in Sixth-
Century Syriac Christianity, Piscataway, Gorgias Press, 2010, pp. 219-244 as well as the
older but more detailed bibliography in Khalil Alwan, “Bibliographie générale raisonnée
de Jacques de Saroug (}521),” Parole de [’ Orient, 13 (1986), pp. 313—384.

7 More than half were edited by Paul Bedjan: S. Martyrii qui et Sahdona, quae supersunt
omnia, Paris and Leipzig, Harrassowitz, 19o2; Cantus seu Homiliae Mar-Jacob in Jesum
et Mariam, Paris and Leipzig, Harrassowitz, 1902; and especially Homiliae Selectae Mar-
Jacobi Sarugensis, Paris and Leipzig, Harrassowitz, 1905-1910, which was reprinted with
an extra volume in 2006 by Gorgias Press. More recently, Akhrass and Syryany have pub-
lished another 160 mémreé (or parts thereof) attributed to Jacob: Roger-Youssef Akhrass
and Imad Syryany, 160 Unpublished Homilies of Jacob of Serugh, Damascus, Department of
Syriac Studies—Syriac Orthodox Patriarchate, 2017. It should also be noted that a bilingual
series (usually reprints of Bedjan’s Syriac texts with new English translations) of individ-
ual homilies, entitled The Metrical Homilies of Mar Jacob of Sarug (2008-), is in the process
of publication by Gorgias Press.

8 For the Syriac manuscript attestation, see Arthur Voobus, Handschriftliche Uberlieferung
der Memre-Dichtung des Ja'qobvon Serug (CSCO 344345, 421-422, Subsidia 39-40, 60-61),
4 vols., Louvain, Peeters, 1973-1980.

9 Edited with an English translation in Alin Suciu, “The Sahidic Version of Jacob of Serugh’s
memra on the Ascension of Christ,” Le Muséon, 128 (2015), pp. 49—83.

10  For catalogues of texts attributed to Jacob of Serugh in Armenian, see Garegin Zarb-
hanalean, Uwwnbuwnwnpw hwihwlwi pwupgduintpbuig wwpibug [Cata-
logue of Ancient Armenian Translations], Venice, Mekhitarist Press, 1889, 572—575 and
Edward G. Mathews, Jr., “Jacob of Serugh, Homily on Good Friday and Other Armenian
Treasures: First Glances,” in Kiraz, Jacob of Serugh and His Times, pp. 125-153. In addition,
Andy Hilkens is currently preparing an updated analysis of the Armenian reception of
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In addition, well over one hundred homilies attributed to Jacob are found in
Arabic, and it is these Arabic translations that I focus on in this paper. In partic-
ular, I explore the diversity of the Arabic reception of Jacob’s homilies arguing
that atleast some are witnessed in distinct textual traditions of Coptic, Melkite,
and Syriac Orthodox provenance. I begin the paper with previous scholarship
on Arabic translations of Jacob, looking at the presentation in Graf’s Geschichte
as well as a couple of more recent studies. I then proceed to the main topic of
the paper, the diversity of the Christian Arabic tradition of Jacob, which I inves-
tigate primarily through a series of case studies on individual passages.

Before turning to the main body of this paper, I need to say briefly what I
do not discuss here. I focus on the pre-modern Christian Arabic reception of
Jacob. Thus, I do not deal with modern Arabic translations of Jacob. Over the
last decade or so, a number of Jacob’s homilies have been translated into Arabic.
This includes Behnam Sony’s five-volume Arabic translation of Bedjan’s edition
of the Syriac homilies of Jacob as well as translation volumes of individual hom-
ilies by Imil Abi Habib Antuni, Bulus Fagali, and others.' T also focus exclusively
on Jacob’s homilies and do not deal with other genres. It should, however, be
noted that some letters attributed to Jacob appear in Arabic translation. Three
letters are, for instance, witnessed in Cairo, Coptic Museum, Lit. 113 [Graf 98]
(1871), Cairo, Coptic Orthodox Patriarchate, Theol. 157 [ Graf 462] (18th cent.),
Dayr Abi Maqar 335 (1784), and Dayr al-Baramiis 2/38 (1853).!% In addition, an
anaphora attributed to Jacob is attested in some Arabic manuscripts.’® From
Arabic, this anaphora made its way into Ethiopic, where it is found in the Missal

Jacob. For the Georgian reception of Jacob, see Tamara Pataridze, “La version géorgienne
d’une homélie de Jaques de Saroug Sur la Nativité. Etude et traduction,” Le Muséon, 121
(2008), pp. 373-402.

11 Behnam Sony, Targama min al-suryaniyya ila l-‘arabiyya wa-dirasa ‘ala mayamir al-malfan
mar Yaqub al-sarugt, 5 vols., Baghdad, [s.n.], 2003. The Syriac Vorlage is edited in Bedjan,
Homiliae Selectae Mar-Jacobi Sarugensis.

12 Compare Philip M. Forness, “New Textual Evidence for Jacob of Serugh's Letters: An Analy-
sis and Collation of Five Monastic Miscellanies,” Hugoye, 20 (2016 ), pp. 51-128, at pp. 80—82.
The Arabic text of these three letters can be found in Miha1l Atanasiyus, Kitab mayamir,
ay mawa‘iz al-Sarugi, Cairo, Matba‘at Misr bi-1-Faggala, 1905, pp. 357—362 (No. 29), 389—392
(33), and 393—394 (34). For more information on this volume, see Samir Khalil Samir, “Un
exemple des contacts culturels entre les églises syriaques et arabes: Jacques de Saroug dans
la tradition arabe,” in René Lavenant (ed.), 111° Symposium Syriacum 1980, Rome, Pontifi-
cio Istituto Orientale, 1983, pp. 213—245, at pp. 241—242; Khalil Alwan, Jacques de Saroug.
Quatre homélies métriques sur la création (CsCO 508-509, Scriptores Syri 214—215), Lou-
vain, Peeters, 1989, p. xii; Aaron M. Butts, “The Christian Arabic Transmission of Jacob of
Serugh (d. 521): The Sammlungen,” Journal of the Canadian Society for Syriac Studies, 16
(2016), pp. 3959, at p. 41.

13 See, for instance, Diyarbakir, Meryem Ana Syriac Orthodox Church 270, pp. 300-325.
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(H 18).14 The attribution of this anaphora to Jacob is, however, probably spuri-
ous.!’® Thus, while other works either by Jacob or attributed to him are found in
Arabic, my focus in this paper is exclusively on the homilies. Finally, I do not
discuss homilies that are attributed to Jacob in at least some manuscripts, but
are known to be spurious, such as a homiletic re-telling of Abraham and Sarah
in Egypt and a homily on the annunciation.!

1 Previous Research

The natural place to begin with the Christian Arabic transmission of Jacob is
Graf’s Geschichte.l” Graf’s presentation has shaped later research so it is worth
dwelling on its structure briefly. Graf dedicates almost eight full pages to Jacob.
After a brief biographical sketch of Jacob, Graf discusses the oldest witnesses
to Jacob in Arabic, all of which come from Sinai (his Section 1). He then spends
a page on collections, or Sammlungen (= Graf’s S), of Jacob in Arabic (his Sec-
tion 2). In the third and longest section, which runs almost five dense pages,
Graf provides a list of Arabic homilies attributed to Jacob grouped by theme.
For each homily, he provides the Arabic manuscripts that attest it. This is truly
a remarkable achievement! By my count, Graf lists 127 different manuscripts
with at least one Arabic homily attributed to Jacob, and ca. 85 different homi-
lies plus a group of unidentified ones. Thus, it is difficult to overestimate Graf’s
contribution.

14  The Ethiopic is edited with a German translation in Sebastian Euringer, Die dthiopischen
Anaphoren des hl. Evangelisten Johannes des Donnersohnes und des hl. Jacobus von Sarug,
Rome, Pontificio Istituto Orientale, 1934, pp. 79-122.

15 See Ernst Hammerschmidt, Studies in the Ethiopic Anaphoras, Stuttgart, F. Steiner Verlag,
1987, pp- 47-48 as well as Voobus, Handschriftliche Uberlieferung, vol. 1, pp. 30-31.

16 For the latter, see Khalil Alwan, “Une homélie de Bulus al-Basi attribuée a Jacques de
Saroug,” Parole de I’Orient, 16 (1990-1991), pp. 207—226. The Syriac and Arabic texts of the
former are edited with an English translation in Sebastian P. Brock and Simon Hopkins,
“A verse homily on Abraham and Sarah in Egypt: Syriac original with early Arabic transla-
tion,” Le Muséon, 105 (1992), pp. 87-146. An Ethiopic translation of the Arabic was edited
with a French translation in André Caquot, “Une homélie éthiopienne attribuée a Saint
Mari Ephrem sur le séjour d’ Abraham et Sara en Egypte,” in Mélanges Antoine Guillau-
mont. Contributions a l’étude des christianismes orientaux, Geneva, P. Cramer, 1988, pp.173—
185. For further details, see also Samir, “Un exemple des contacts culturels,” pp. 229—232.

17  Graf, 6cAL, vol. 1, pp. 444—452. It is worth pointing out that Graf also edited one of the
Arabic homilies attributed to Jacob; see his “Maymar gayr ma‘raf al-mar Ya‘qub al-saragi,”
al-Masriq, 48 (1954), pp- 46—49.
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Graf’s presentation is not, however, without its difficulties and problems.!8
To begin, Section 3 of Graf’s presentation, which lists the individual homilies
and their manuscript attestation, does not include comprehensive references
to the manuscripts discussed in Sections 1 and 2. This is unfortunate since the
presentation in Section 3 does not include the earliest Arabic witnesses from
Sinai, which Graf discusses in Section 1. In addition, Section 3 of Graf’s presen-
tation does not generally include references to the large Arabic collections of
Jacob. There are a dozen and half such collections, each of which contains at
least a dozen homilies by Jacob and sometimes many more. The information
on the individual homilies in these collections is not specified in Section 2 of
Graf, and it is unfortunately also not incorporated systematically into the pre-
sentation in Section 3.

An even more serious problem with Graf’s presentation is that he does not
attempt to identify the Syriac Vorlage for any of the Arabic texts that he lists.
In addition, he does not provide enough information for the reader to do this
either. This is because Graf provides only titles in German translation (i.e., with-
out the Arabic) and sometimes abbreviated ones at that. Graf also never gives
an incipit for an Arabic text. Thus, without additional research, it is not in
general possible to link an Arabic text in Graf’s list definitively with its Syr-
iac Vorlage. Graf, for instance, lists a homily on the prodigal son (Verlorener
Sohn).’® Without additional information, such as an incipit, this could be one
of the two homilies on the prodigal son found in Syriac.2° Even in cases where
there is only one potential homily on a particular topic preserved in Syriac, it
cannot simply be assumed that the Arabic text mentioned in Graf is a transla-
tion of this based on title alone.

18  See already Samir, “Un exemple des contacts culturels,” p. 214.

19 Graf, 6cAL, vol. 1, p. 450.

20  Theseare B2236 = B! 353 = A12 (ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol.1,
pp- 267—299) and B2 306 = B! 443 = A 9o (ed. Bedjan, Homiliae Selectae Mar-jacobi Sarugen-
sis, vol. 3, pp. 500-529). When referencing individual homilies of Jacob in Syriac, I follow
Kristian Heal (“A Note on Jacob of Sarug’s Memre on Joseph,” Hugoye, 14 [2011], pp. 215—
223) in using the sigla B! and B2 to refer to the indices of incipits published in Sebastian
P. Brock, “The Published Verse Homilies of Isaac of Antioch, Jacob of Serugh, and Narsai:
Index of Incipits,” Journal of Semitic Studies, 32 (1987), pp. 279—313 and Sebastian P. Brock,
“Index of First Lines,” in Paul Bedjan and Sebastian P. Brock, Homilies of Mar Jacob of Sarug,
Piscataway, Gorgias Press, 2006, vol. 6, pp. 372—399, respectively. To these, I add references
to the more recently published list in Roger-Youssef Akhrass, “A List of Homilies of Mar
Jacob of Serugh,” Syriac Orthodox Patriarchal Journal, 53 (2015), pp. 87-161, marked with
the siglum A. It should be noted that none of these numbering systems is the last word on
the matter, since additional homilies attributed to Jacob continue to be re-discovered in
manuscripts.
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On the one hand, Graf has done a great service in assembling such a large
body of Arabic manuscripts containing homilies attributed to Jacob. On the
other hand, much more work remains to be done. Each homily needs to be
identified by title and incipit and ultimately linked to its Syriac Vorlage. To
do this, it is necessary to go back to the catalogues and in many cases to the
manuscripts themselves, when the catalogues do not provide enough informa-
tion. Before leaving Graf, I should note that these problems are not restricted
to Graf’s presentation of the Arabic transmission of Jacob, but they re-occur in
the Geschichte with many other authors and texts translated from Syriac.?!

The next study of the Christian Arabic transmission of Jacob that should
be mentioned is an important article by Samir Khalil Samir.2? Samir points
out many of these same problems in Graf’s treatment (p. 214) and adopts a
methodology similar to that proposed here: classifying homilies by title and
incipit and connecting them back to their Syriac Vorlagen. In this, Samir cer-
tainly succeeds. This success, however, comes at a cost: Samir restricts his pre-
sentation to Sinai manuscripts from the ninth and tenth centuries. Thus, the
scope of Samir’s article corresponds more or less to Graf’s Section 1. Indeed,
these manuscripts are the earliest witnesses to Jacob in Arabic. The Sinai
manuscripts, however, represent only a fraction of the surviving witnesses. In
fact, Samir deals with only seven manuscripts, which attest a total of eigh-
teen, or so, different homilies. Recall that Graf lists 127 different manuscripts
and ca. 85 different homilies plus a group of unidentified ones. Thus, while
Samir’s study represents a step in the right direction, especially in methodolog-
ical terms, it is only a step.

What Samir did for the Sinai manuscripts, I have recently done for the Arabic
collections, or Sammlungen, of Jacob.?3 By Sammlungen, I refer to manuscripts
that contain a collection of homilies, usually a dozen or more, attributed to
Jacob (and no one else).?* A dozen and a half such manuscripts are known.
The oldest is Vat. Ar. 73, which probably dates to the fifteenth century (though
a thirteenth century date has also been proposed).2> The vast majority of the

21 Forsimilar problems with Graf’s treatment of Ephrem, see Samir, “L’Ephrem arabe,” p. 229.

22 Samir, “Un exemple des contacts culturels.”

23  Butts, “The Christian Arabic Transmission of Jacob of Serugh (d. 521): The Sammlungen.”

24  Forsome caveats, see Butts, “The Christian Arabic Transmission of Jacob of Serugh (d. 521):
The Sammlungen,” p. 41.

25  Inthe earlier publication (“The Christian Arabic Transmission of Jacob of Serugh (d. 521):
The Sammlungen,’42), I dated this manuscript to the thirteenth century following Angelo
Mai, Scriptorum veterum nova collectio e Vaticanis codicibus edita, vol. 1v, Rome, Typis
Vaticanis, 1831, pp. 146149 (a date also accepted in Samir, “Un exemple des contacts cul-
turels,” p. 240). This date is, however, probably too early. A date in the fifteenth century, as
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Sammlungen are, however, relatively recent, stemming from the late eighteenth
to the nineteenth centuries. All of the Samml{ungen for which there is informa-
tion come from a Coptic provenance—a point to which I return shortly. The
Sammlungen attest fifty-eight different homilies, and I have been able to iden-
tify fifty-six of these and connect them back to their Syriac Vorlagen.

The studies by Samir and by me have, then, identified the Arabic homilies
by Jacob in the Sinai manuscripts and the Sammlungen, respectively. Together,
these two articles cover more or less the same scope as Sections 1 and 2 in
Graf’s treatment. What remains is to do the same with the third and longest
section in which Graf provides a list of Arabic homilies attributed to Jacob.
This represents the bulk of the Arabic manuscripts. Graf in fact already knew
over 100 such manuscripts when he wrote his Geschichte. Graf’s list is, how-
ever, far from comprehensive. A search of some of the manuscript collections
that have been more recently digitized by the Hill Museum and Manuscript
Library (HMML), for instance, uncovers dozens of more manuscripts that con-
tain at least one homily attributed to Jacob. There is no doubt that a full sur-
vey of the extant Christian Arabic manuscripts would reveal many more wit-
nesses to Jacob in Arabic.26 Ultimately, the homilies in all of these manuscripts
need to be identified by titles and incipits and connected to their Syriac Vorla-
gen.

My aim in providing this brief history of previous research is, at least partly,
to help establish a new methodology for the study of Christian Arabic texts
translated from Syriac: Texts need to be identified by title and incipit and then
connected to their Syriac Vorlagen.?” This is foundational work that has quite
simply not yet been accomplished. In the remainder of this paper, however, I
want to change topics and attempt to counteract one of the problems that can
arise with this approach: It tends to conceal the diversity of the textual tradi-
tion. This is true both with Arabic translations of Syriac texts more broadly and

proposed by Graf in his unpublished notes (available online in the digital catalogue of the
Vatican Library), is more likely. I am grateful to Fr. Adrien de Fouchier, 0.p., for bringing
this to my attention.

26 Mention should be made in this regard to Khalil Alwan, “Les homélies metriques de
Jacques de Saroug dans la tradition arabe: Inventaire des manuscrits arabes,” Disserta-
tio ad Licentiam, Pontifical Gregorian University, 1983 (non vidi). Fr. Khalil Alwan kindly
informs me that he is currently producing a revised version of his thesis, with many
additional manuscripts, that will be published with the Centre de documentation et de
recherches arabes chrétiennes (CEDRAC) at Saint Joseph University in Beirut.

27 This methodology is not unique or even new with me; see already Samir, “L' Ephrem arabe,”
p- 229; Samir, “Un exemple des contacts culturels,” pp. 214—215.
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of Jacob in particular. I focus here on the latter.28 Already in his Geschichte, Graf
hinted at this diversity on occasion with phrases such as “anderer Ueberset-
zung” (p. 448 [twice]), “Davon verschieden ...” (p. 448), “Nach ihrem Verhéltnis
unbestimmt ...” (p. 448), and “anderer Text” (pp. 449, 450). This diversity was
also noted frequently in the study of Samir. The most important discussion to
date, however, can be found in several pages at the beginning of Kh. Alwan’s
edition of several Syriac homilies by Jacob, in which he establishes that the
Arabic version of “Expulsion of Adam from paradise” (B2 185 = B! 279 = A 229)
exists in two different recensions that he calls version ancienne and version tar-
dive.2 Both of these recensions are found in the Arabic Sammlungen of Jacob,
all of which, as I have mentioned, are of Coptic provenance. His version anci-
enne closely follows the Syriac Vorlage, whereas his version tardive departs in
a number of places. In the remainder of this paper, I want to develop further
Alwan’s findings, which are limited to the Arabic recensions of a single homily,
in two ways: 1. by looking at sample passages from several other homilies; 2. by
expanding the manuscript attestation beyond those of Coptic provenance to
include both Syriac Orthodox and Melkite manuscripts.

2 Manuscript Provenance: Coptic, Melkite, and Syriac Orthodox

Before turning to the more narrow case studies, I want to look briefly at the
provenance of Arabic manuscripts that attest homilies attributed to Jacob. The
majority of manuscripts come from one of three provenances: Coptic, Melkite,
and Syriac Orthodox.30 The earliest attested tradition is the Melkite. This tradi-
tion is known already from the seven manuscripts of the ninth and tenth cen-
turies that stem ultimately from the Monastery of St. Catherine on Sinai, which
were studied by Samir.3! There are also (slightly) later Arabic manuscripts from
Sinai that attest homilies by Jacob, such as Sinai Ar. 406 (1264) as well as Min-

28 See, however, n. 84 below.

29 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.

30 These three are not intended to be exhaustive. Homilies by Jacob are, for instance, also
attested in Arabic in the Chaldean tradition: Several manuscripts in the Chaldean Cathe-
dral at Mardin contain homilies attributed to Jacob, including Macomber 51.9 (= ccM
00344), Macomber 51.10 (= CCM 00345), and Macomber 51.20 (= CCM 00354), all Garshuni
manuscripts probably dating to the seventeenth century. In addition, an Arabic homily
attributed to Jacob is found in a Syriac Catholic manuscript in Aleppo (shelfmark 9/63,
probably of the 1gth cent.).

31 Samir, “Un exemple des contacts culturels.”



98 BUTTS

gana Chr. Ar. Add. 171 (ca. 1350) and Mingana Chr. Ar. Add. 172 (ca. 1400).32
While the Melkite tradition provides the earliest evidence for Jacob in Ara-
bic, it seems that he was not always so warmly received in this tradition. In
fact, there is evidence that Jacob suffered damnatio memoriae at Sinai, per-
haps in the twelfth century.3® One indication of this comes from the so-called
Ambrosian homiliary, which survives primarily in Milan, Ambros. X.198 sup.,
with additional folios in London, Munich, and Birmingham.3* Of the ninety-six
homilies that this manuscript originally contained, only seventy-four survive
today, whether partially or completely. Seven out of these ninety-six homi-
lies were probably at one point attributed to Jacob.3> None of the homilies
attributed to Jacob, however, survives complete. Rather, each has been inten-
tionally removed from the manuscript, and the only traces of them that sur-
vive are found on folios that preserve other texts, which apparently the eraser
of Jacob—whoever he was—was loathe to destroy.2¢ This deletion is perhaps
most striking with the list of titles ( fihrist), where Jacob’s name has been sys-
tematically erased in each case.3” The damnatio memoriae of Jacob at Sinai is
also witnessed in Sinai Ar. 457.38 This manuscript originally contained three
homilies by Jacob.3? Again, however, most of the text of these homilies has been

32 See Samir, “Un exemple des contacts culturels,” p. 214 with n. 6.

33  See already Sauget, “La collection homilético-hagiographique du ms Sinai arabe 457,
Proche-Orient Chrétien, 22 (1972), pp. 129-167, at p. 140 and, with more detail, Samir, “Un
exemple des contacts culturels,” pp. 243-244.

34  For the reconstitution of this manuscript, see Joseph-Marie Sauget, “L'homéliaire arabe
de la Bibliothéque Ambrosienne (X. 198 Sup.) et ses membra disiecta,” Analecta Bollan-
diana, 88 (1970), pp. 391-475 along with Samir Khalil Samir, “Nouveaux fragments de
I'homéliaire arabe de I’ Ambrosienne,” Orientalia Christiana Periodica, 52 (1986), pp. 214—
219, who added seven further leaves subsequently discovered at St. Catherine’s monastery
(NF Ar. Perg. 46).

35  See Sauget, “L'homéliaire arabe de la Bibliotheque Ambrosienne,” pp. 467, 475 as well as
Samir, “Un exemple des contacts culturels,” pp. 234—239. For additional details with the
proposal of a new identification, see Aaron M. Butts and Ted Erho, “Jacob of Serugh in the
Ambrosian Homiliary (ms. Ambros. X.198 sup. and its membra disiecta),” Deltio Biblikon
Meleton, 33 (2018), pp. 37-54-

36  Samir, “Un exemple des contacts culturels,” pp. 243244, ventures a proposal to the iden-
tity of this person: a certain Mark, a Melkite from Egypt, who is known to have added in
172 Coptic enumeration to the homilies in the Ambrosian homiliary (see the colophon in
Sauget, “L’homéliaire arabe de la Bibliotheque Ambrosienne,” pp. 421-422).

37  Forthe index, see Sauget, “L’homéliaire arabe de la Bibliotheque Ambrosienne,” pp. 407—
420.

38  For this manuscript, see the important study in Sauget, “La collection homilético-hagio-
graphique.”

39  See Samir, “Un exemple des contacts culturels,” pp. 220—224.
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deliberately cut out of the manuscript, with the only surviving words of Jacob
being those written on folios that contained other authors. Thus, Jacob seems
eventually to have fallen out of favor with his Chalcedonian readers at Sinai
resulting in the deletion of his texts. Nevertheless, these Melkite manuscripts
point to Jacob’s reception in the Chalcedonian tradition in the ninth and tenth
centuries.*0

The Coptic tradition of Jacob is most clearly witnessed, atleast in the current
state of scholarship, in the Sammlungen manuscripts.*! Jacob is hardly known
in literature in the Coptic language. In fact, it is only a very recent discovery
that established that any of Jacob’s works were translated into Coptic: Jacob’s
homily on “Ascension” (B2 55 = B! 81 = A 204) is partially preserved in a Sahidic
Coptic translation in two fragmentary codices from the White Monastery.+2
This, however, changes in the later period, when Jacob finds a warmer recep-
tion in the Arabic language. The earliest evidence for Jacob in Arabic in the
Coptic tradition comes from the Confession of the Fathers (I'tiraf al-aba’), an
anonymous work compiled, at least for the most part, in 1078, which contains
four extracts from two homilies by Jacob.#3 By at least the fifteenth century and
possibly earlier, we begin to have Arabic collections of homilies, or Sammlun-
gen, by Jacob, as witnessed by Vat. Ar. 73 (15th cent.?), which contains twenty-
three such homilies.** Interestingly, this manuscript can, according to a note

40  For Jacob’s contested place in the Chalcedonian tradition, whether in antiquity or in the
more recent secondary scholarship, see the insightful discussion in Philip Forness, “Cul-
tural Exchange and Scholarship on Eastern Christianity: An Early Modern Debate over
Jacob of Serugh’s Christology,” Journal of Eastern Christian Studies, 70 (2018), pp. 257—
284. For other Arabic manuscripts of Chalcedonian provenance that contain homilies
attributed to Jacob, see n. 30 above.

41 For these, see Butts, “The Christian Arabic Transmission of Jacob of Serugh (d. 521):
The Sammlungen.” It should be noted that the Sammlungen are not the only Arabic
manuscripts of Coptic provenance that contain homilies attributed to Jacob; many non-
Sammlungen also do. The Sammlungen are just the best studied to date.

42 Suciu, “The Sahidic Version of Jacob of Serugh’s memra on the Ascension of Christ.”

43  See Georg Graf, “Zwei dogmatische Florilegien der Kopten, B. Das Bekenntnis der Viter,”
Orientalia Christiana Periodica, 3 (1937), pp- 345402, at pp. 393-394 and Samir, “Un exem-
ple des contacts culturels,” p. 242 with n. 115-116. The homilies are B2 366 = A 201 “Nativ-
ity” (ed. Bedjan, S. Martyrii qui et Sahdona, pp. 720-774 = Bedjan, Cantus seu Homiliae
Mar-Jacob in Jesum et Mariam, pp. 108-162) and B% g7 = B! 146 = A 53 “Passion of our
Lord” (ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol. 2, pp. 447-610). Note
that the incipits—and so also presumably the entire text—of these extracts differ from
the other Arabic recension(s). It is via the Arabic Confession of the Fathers that these
four extracts of Jacob made their way into the Ethiopic Faith of the Fathers (haymanoti
abaw).

44  See the description in Mai, Scriptorum veterum nova collectio, vol. 4.2, pp. 146—149.
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on fol. 1%, be provenanced to Dayr Anba Bisay in the Wadi Natran. Dayr Anba
Bisay had a close relationship with Dayr al-Suryan, which beginning in the
ninth century had a large number of Syriac monks and manuscripts, includ-
ing manuscripts of Jacob, and which witnessed a revival in the first half of the
thirteenth century, not too far in time from when Vat. Ar. 73 may have been pro-
duced (regardless of whether it is dated to the 13th century following Mai or the
15th following Graf).*> This just might explain the appearance of this Arabic
Sammlung of Jacob at this particular time and place.*¢ Sammlungen of Jacob
continued to be copied up until the nineteenth century. A number of these
were clearly intended for liturgical use, since they specify the day, according to
the Coptic calendar, on which each homily is to be read. Thus, the Sammlun-
gen provide clear evidence for the reception of Jacob in Arabic among Coptic
Christians.*7

Finally, alarge number of the Christian Arabic manuscripts containing hom-
ilies by Jacob are of Syriac Orthodox provenance. This should not be surpris-
ing since Jacob himself was a Syriac miaphysite. The earliest Syriac Orthodox
manuscripts attesting Arabic homilies attributed to Jacob seem to stem from
the sixteenth century, making them later than all of the Melkite manuscripts
from Sinai as well as later than the Sammlung in Vat. Ar. 73 (15th cent.?)—not to
mention the eleventh-century reception in the Arabic Confession of the Fathers.
What these manuscripts of Syriac Orthodox provenance lack in early date, they

45  For the problems with the dating of Vat. Ar. 73, see n. 25 above. For Dayr al-Suryan, see
Lucas Van Rompay, in GEDSH, 386387 and, with more detail, Sebastian P. Brock and Lucas
Van Rompay, Catalogue of the Syriac Manuscripts and Fragments in the Library of Deir al-
Surian, Wadi al-Natrun, Louvain, Peeters, 2014, pp. xili—xxi. For Mushe of Nisibis, who was a
particularly successful collector of (early) Syriac manuscripts for this monastery, see Mon-
ica J. Blanchard, “Moses of Nisibis (fl. 906—-943) and the Library of Deir Suriani,” in Leslie
S.B.MacCoull (ed.), Studies in the Christian East in Memory of Mirrit Boutros Ghali, Wash-
ington, D, Society for Coptic Archaeology, 1995, pp. 13—25; Sebastian P. Brock, “Without
Musheé of Nisibis, where would we be? Some reflections on the transmission of Syriac lit-
erature,” Journal of Eastern Christian Studies, 56 (2004), pp. 15—24.

46 See Samir, “Un exemple des contacts culturels,” pp. 240—241, 244 and Butts, “The Christian
Arabic Transmission of Jacob of Serugh (d. 521): The Sammlungen,” 55.

47  The Coptic tradition of Jacob in Arabic, though not necessarily that of the Sammlungen,
will have provided the bridge by which Jacob reached Ethiopic Christianity. For Jacob in
Ethiopic, see for now Siegbert Uhlig, “Dorsan des Ya‘qob von Sorug fiir den vierten Son-
ntag im Monat Tahs$as,” Aethiopica, 2 (1999), pp. 7-52, at pp. 13-16 and Witold Witakowski,
“Jacob of Serug,” in Siegbert Uhlig (ed.), Encyclopaedia Aethiopica, 111: He-N, Wiesbaden,
Harrassowitz, 2007, pp. 262—263. The present author, in collaboration with Ted Erho, is
currently writing an updated inventory of Jacob’s homilies that circulated independently
in Ethiopic.
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make up for in number. Consider, for instance, the manuscripts in Garshuni,
i.e., Arabic language in Syriac script. Garshuni manuscripts containing hom-
ilies attributed to Jacob can be found in European collections, including six
manuscripts in the Bibliothéque nationale de France in Paris (Par. Syr. 13,
30, 193, 197, 200, 233), four manuscripts in the Biblioteca Apostolica Vaticana
(Vat. Syr. 159, 199, 408, 424), and nineteen manuscripts in the Mingana col-
lection in Birmingham (Ming. Syr. 22, 35, 87, 88, 138, 174, 188, 223, 352, 401,
403, 446, 450, 453, 461, 464, 465, 562, 607). In addition to these, all of which
were already mentioned by Graf, a number of Garshuni manuscripts can be
added from collections in the Middle East. These include one manuscript from
the Monastery of Saint Mark in Jerusalem (49), two manuscripts from the
Syriac Orthodox Archdiocese of Homs (2 and 22), five manuscripts from the
Monastery of Dayr al-Zafaran outside of Mardin (52, 211, 215, 220, and 240),
eight manuscripts from the Church of Meryem Ana in Diyarbakir (135, 181,
190, 214, 239, 242, 268, and 287), and nine manuscripts from the Church of
the Forty Martyrs in Mardin (72, 109, 122, 125, 287, 289, 290, 298, and 300).#8
This list is far from exhaustive, but it does illustrate the sheer number of
Garshuni manuscripts that attest homilies attributed to Jacob. These Garshuni
manuscripts, in turn, witness Jacob’s reception in Arabic among Syriac Ortho-
dox Christians.

3 Sounding One: Coptic and Syriac Orthodox Textual Traditions

Having looked in the previous section at the provenance of the Arabic manu-
scripts that witness homilies attributed to Jacob, I now want to turn to the
textual traditions to which these manuscripts bear witness. I begin in this
first sounding by exploring distinct Coptic and Syriac Orthodox textual tra-
ditions. For this sounding, I have chosen the first dozen lines of the homily
“On Godly Love” (B2 95/106 = Bl 155 = A 26). Before looking at the Arabic texts,
however, it is first necessary to present the Syriac text with an English transla-
tion:*9

48  Images of all of these manuscripts are available from the Hill Museum & Manuscript
Library (HMML).

49  The translations throughout this study are deliberately source-oriented—bordering on
wooden—in order to help facilitate comparisons between the various texts.
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Syriac “On Godly Love”

(ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol. 1 pp. 606—627)

10

11

12

Son of God, who came in his love to renew every-
thing,

give to me your love, that I might speak by it to the
one who listens to me.

Exalted one, who descended from his dwelling places
to our wretchedness,

give to me, that I might ascend to the place of your
love, and that I might narrate its beauties.

O one who through his love endured the sufferings of
crucifixion,

may your blood boil up in me to speak about your
grace.

By the heat of your love, may my word be moved con-
cerning your tidings,

so that copiously I might tell your story among the
earthly.

Come, beloved, whom the womb of baptism has
birthed,

let us obtain love, because it is great wealth for the
one who obtains it.

Brothers, who from within the (baptismal) water have
come to belong to the only-begotten,

in the story of love, come, let us rejoice discerningly.
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There are at least two different recensions of this text found in Arabic: one
in manuscripts of Coptic provenance in Arabic script and the other in manu-

scripts of Syriac Orthodox provenance in Syriac script. The Arabic text of Coptic

provenance is as follows:
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Arabic “On Godly Love”

(edited according Cairo, Coptic Museum, Lit. 113 [Graf 98], fols. 80*-85"; Vat. Ar. 73,

fols. 1007-108"; Vat. Borg. Ar. 59, fols. 148'—161')50

10

11

12

Son of God, who came in his love to renew every-
thing,

give to me your love, that I might speak by it to the
one who listens to me.

O exalted one, who descended from his dwelling
place to our iniquities,

give to me, that I might ascend to the place of your
love, and that I might narrate its beauty.

O one who through his love endured the sufferings of
crucifixion,

may your blood boil up in me to speak about your
grace.

By the heat of your love, may my word be moved con-
cerning your tidings,

and may it tell (your) majesty among the earthly copi-
ously.

O beloved ones, whom the womb of baptism has
birthed,

let us obtain love, because it is great wealth for the
one who obtains it.

Ones who became brothers for the only-begotten
from within the (baptismal) water,

arise, let us rejoice spiritually in the story of love.
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The Arabic text of this recension of the entire homily is edited in Atanasiyus, Kitab

mayamir ay mawa‘iz al-sarugt, pp. 497-506 (46).
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This edition of the Arabic text is based on three of the Sammlungen: Vat. Ar.
73 (15th cent.?), which is the earliest of the Sammlungen, its copy in Vat. Borg.
Ar. 59 (18th cent.), as well as Cairo, Coptic Museum, Lit. 113 [Graf 98] (1871). In
the case of the Arabic translation of the “Expulsion of Adam from paradise” (B2
185 = Bl 279 = A 229), these three manuscripts witness what Alwan calls the ver-
sion ancienne.®! With the homily under investigation here, it should be noted
that there is very little variation between these three witnesses: Cairo, Coptic
Museum, Lit. 113 [Graf 98] adds vocative markers at the beginnings of lines 1
(yd) and 11 (ayyuha), and otherwise the differences are solely orthographic.
This is then a stable textual tradition.

This Arabic translation closely follows its Syriac Vorlage. To illustrate with
just one example, consider line 5. Both the Syriac Vorlage and this Arabic trans-
lation proceed in exactly the same way: vocative particle, headless relative pro-
noun, prepositional phrase, verb, and a direct object consisting of two words
in a genitive construction (idafa). The placement of the prepositional phrase
is not typical in either Arabic or Syriac. Also, the Arabic replicates the abstract
ending in the word for crucifixion: Arabic al-salbut translates Syriac zqgiputa.
The Arabic, then, closely follows its Syriac Vorlage.

If we turn to the differences between this Arabic translation and its Syriac
Vorlage, these are minor. Line 8 provides a good illustration: The verb in Arabic
has been changed from the first common singular “I” to the third feminine sin-
gular “she” referring to “word” in the previous line, and the adverb “copiously”
is moved in Arabic to the end of the line instead of coming toward the begin-
ning, as in the Syriac. In addition, the word “majesty” in Arabic differs from
“your story” in Bedjan’s edition of the Syriac. This difference, however, is to be
explained by a different Syriac Vorlage: Bedjan records a Syriac variant of “your
glory” (Subhak), which is obviously the source of “majesty” here in Arabic.

In general, then, the Arabic here is a source-oriented translation of the Syr-
iac. The translation technique seen here is similar to what Alwan found for
these manuscripts’ witness of the “Expulsion of Adam from paradise” (B2 185
= Bl279 = A 229).

A different Arabic tradition of this Syriac text comes from Syriac Orthodox
provenance and in Garshuni:

51 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.
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Arabic “On Godly Love”

(edited according to Jerusalem, Monastery of Saint Mark 49 as well as Mardin, Church of the

Forty Martyrs 72, 109, and 122)

0O, Son of God, who came in his love to renew every-
thing,

give to me your love, that I might speak by it to the
one who listens to it.

R el o =
A\~ 11*-3 mAhauas
FAREIRVR ERC XA NG

~ma <m <mo

3 O exalted one, who descended from his dwelling M A\ Ko =
place to the weak, A\ A < AT
~as A
4 give to me, that I might ascend to the place of your oasn N\ e s\ s~
love, and that I might reveal its piety. Km.urds im\~<a u\&\:m:a
5 O one who through his love came and endured the m&haums )\ Roa &
crucifixion and sufferings, Al Amdua ey
oA
6 give favor to me to speak about your grace. A wladed A naw
R E N

7-8 ... omitted ...
9 O beloved ones, born from baptism, ~<an\ Ko <
e piadasle
dusiasas s\
10 arise, let us obtain love, because it is beneficial for man=a\e & ol
the one who obtains it. ~maiea) Buas amird

11-12 ... omiitted ...

This edition is based on four different manuscripts, and each one presents
exactly the same text, with only minor orthographic variants, which have not
been recorded here. Thus, this is again a stable textual tradition. This Syriac
Orthodox recension of the homily in Garshuni, however, shows significant dif-
ferences from the one of Coptic provenance in Arabic script discussed above.
There are, for instance, many differences in individual lexemes. To take only
the first line, the recension in Arabic script has “ata for “he came” whereas the
Syriac script one has ga (translating Syriac ‘eta), and the recension in Arabic
script has hubb for “love” whereas the Syriac script one has mahabba (translat-
ing Syriac hubba). Basically every line contains such differences in vocabulary.
Differences are not, however, limited to vocabulary. A grammatical difference
can be illustrated by the participle construction for “the ones who hear it” in
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line 2 of the Syriac script recension (li-sami‘iha) versus the indefinite pronoun
plus finite verb in the Arabic script one (li-man yasma“ [i). Note also that in
line 5 the Syriac construction “sufferings of crucifixion” has been changed into
the coordinated nouns “crucifixion and sufferings” in the Syriac script recen-
sion but retained in the Arabic script one. In addition, the recension in Syriac
script has several additions, such as “he came” in line 5 and “arise” in line 10,
as well as deletions, such as the deletion of “womb” in line g and “great” in
line 10. There are also larger changes. Line 6 in the Syriac Vorlage and the recen-
sion in Arabic script begins “may your blood boil up in me,” whereas the Syriac
script recension has “Give favor to me.” The most obvious difference, however,
between the Syriac Vorlage and the recension in Arabic script, on the one hand,
and the Arabic recension in Syriac script, on the other hand, is that the latter is
missing lines 7-8 as well as 11-12.

To summarize briefly, in this sounding, the recension of Coptic provenance
in Arabic script follows the Syriac Vorlage closely, whereas the recension of Syr-
iac Orthodox provenance in Syriac script diverges in a number of ways, from
deletions and additions to changes in phraseology. In addition, the vocabulary
of the Syriac script recension differs from that of the one in Arabic script. This
raises a number of questions, one of the more pressing of which is whether
the Syriac Orthodox recension represents an adaptation of a recension simi-
lar to that preserved in the Sammlungen manuscripts of Coptic provenance or
whether it represents a different, independent translation of the Syriac orig-
inal. Before venturing an answer to this question, I want to look at another
passage.

4 Sounding 2: Coptic and Syriac Orthodox Textual Traditions, Once
Again

The previous passage illustrated well some of the diversity that can be found
in the Arabic tradition of Jacob. This diversity is not, however, limited to script,
that is, Arabic versus Syriac. To illustrate this, I want to look at another pas-
sage, this time from Jacob’s homily on “Jonah” (B2 140 = B! 209 = A 122). This
passage will also allow us to interact with the two recensions established by
Alwan, which he calls version ancienne and version tardive. The first ten lines of
the Syriac text of this homily are as follows:
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Syriac “Jonah”
(ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol. 4, pp. 368-490)

Give to me, our Lord, a word full of every benefit, AT AT R\ ) D om
widas
so that I might bring out daily every benefit from your e idas Aa padla nas
treasury. n dus
May my tongue be a vehicle for your word discern- u\&\l:z\l ~oaai nrl <am
ingly, duraia
and by it (viz. my tongue) may it (viz. your word) be ~aoaar be laudd moa
delivered to the hearers who rejoice in it. L EETIR-Y
Draw out and give in me symbols to your church to u\é\.ul =i o ~oxra aaly
drink, o rich one, ~bda o
mix in me the wine for your church, which you have V\A\.\;_\ NI 3D A 00
delivered from captors. iy = duas <y
You, I beseech concerning the crowned one (i.e., the dAl\ = e o w)
church), <&\ oy
give to me that I may give her sweet drink to drink e ks Kra duar )\ sm
from your spring. “naaa=
May my word be living for your word when it appears, <= < 8> V\A\l:zﬁ ~amd
sadxdnn
so that by the beautiful one (viz. your word) the odi- Ad Fhue <chuar o3
ous one (viz. my word) might become as resplendent ~ais nerd
as beryl.

The Arabic text of this homily that I want to look at first comes from Cairo, Cop-
tic Museum, Lit. 113 [ Graf 98] (1871). This manuscript is of Coptic provenance.
In the case of the Arabic translation of “Expulsion of Adam from paradise” (B2
185 = B! 279 = A 229), it attests a more source-oriented translation, which Alwan
has labelled the version ancienne.52 For ease of reference, I will refer to it here
simply as Arabic recension 1.

52 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.
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Arabic Recension 1 “Jonah”

(edited according to Cairo, Coptic Museum, Lit. 113 [Graf 98], fols. 103V-1357)%3

10

Give to me, o our Lord, a word full of every bene-
fit,

so that it might bring out benefits>* from your
treasury daily.

May my tongue be a vehicle for the differentia-
tion of your word,

and by it (viz. my tongue) may it (viz. your word)
be delivered to the hearers so that they might
rejoice in it.

O rich one, draw out in me your symbols and
give the church to drink,

mix in me your wine for the church, which you
have brought back from captors.

I beseech you concerning her crown,

give to me that I may give her sweet drinks to
drink from your spring.

May your word dress in my word when it
appears,

so that by the beautiful one (viz. your word)
the odious one (viz. my word) might become
as resplendent as beryl.
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To lay the foundation for the discussion of the next Arabic recension, I would

like to provide a brief commentary comparing the Arabic translation in Cairo,
Coptic Museum, Lit. 113 [ Graf 98] with its Syriac Vorlage. Line 1 of Arabic recen-
sion 1 is fairly close to the Syriac Vorlage. In line 2, the Arabic has changed the
first person verb in the Syriac “I might bring it out” to third feminine singular,
referring to “word” from line 1.55 In addition, “every” in “every benefit” is not ren-
dered, and “daily” is moved to the end of the sentence. Line 3 has only a couple

53  The Arabic text of this recension of the entire homily is edited in Atanasiyus, Kitab

mayamir ay mawa‘iz al-sarugt, pp. 125-176 (12).
54 Or, “so that benefits might come out.”

55  Alternatively, this could be “so that benefits might come out.”
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of differences: “discerningly” (parosa’it) in Syriac probably relates in some way
to Arabic “separation, differentiation” (ifraz). Both roots have similar meanings
in their respective languages, but their forms and functions here are different.
There is only one difference in line 4: The Syriac has a relative clause “who
rejoice” whereas the Arabic has the result clause “so that they might rejoice.”
In line 5, the word order in the Arabic differs: This is most clear with “o rich
one” coming at the beginning of the clause in Arabic instead of at the end of the
clause in Syriac, but there are other differences as well. In line 6, the pronominal
suffix has been moved from “church” to “wine.” In line 7, Syriac “crowned one,”
which, if I am understanding the Syriac correctly, refers to the church, has been
changed into the more transparent “her crown,” that is, the crown of the church.
Line 8 of the Arabic closely follows the Syriac: Note, for instance, the transla-
tion of Syriac ‘adsa “kind, species,” but here understood as “type (of drink),” by
Arabic asnaf “kinds, sorts.” So, the Arabic translation attested in Cairo, Cop-
tic Museum, Lit. 113 [Graf 98] diverges in a number of details from its Syriac
Vorlage, while at the same time retaining the same general structure. The trans-
lation technique of this homily in Cairo, Coptic Museum, Lit. 113 [Graf 98] (=
recension 1), thus, more or less conforms with that of the same manuscript for
“Expulsion of Adam from paradise” (B2 185 = B! 279 = A 229), as described by
Alwan.56

One final word needs to be said about Arabic recension 1 of this homily: In
line g, the Arabic text reads “May your word dress in my word” whereas Bedjan’s
edition of the Syriac has “May my word be living for your word.” Bedjan, how-
ever, records a Syriac variant of “May my word dress in your word ...” (tehweé lbisa
[melltak mellat{y]). This Syriac variant is obviously much closer to the Arabic
recension, and thus the Vorlage of Arabic recension 1 will not have been the Syr-
iac manuscript of Bedjan’s base text but rather another Syriac manuscript—I
return to this point toward the end of this paper.

A different Arabic recension, to which I will refer here as Arabic recension
2, is found in a number of other manuscripts of Coptic provenance. In the case
of the Arabic translation of “Expulsion of Adam from paradise” (B2185 = B! 279
= A 229), these manuscripts witness a translation that is less source oriented,
which Alwan has labelled the version tardive.5”

56 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.
57 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.
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Arabic Recension 2 “Jonah”

(edited according to Cairo, Coptic Museum, Lit. 57 [Graf 75], fols. 186*—197%; Cairo, Coptic

Cath. Patr. 7—15, pp. 449—479; Florence, Bibl. Naz. Cen. NA 685, fols. 274"—293%; London, Brit.
Libr. Oriental 4710, fols. 251Y-267"; Paris, Bibl. Nat. Ar. 4760, fols. 280v—299"; Bibl. Nat. Ar.

4897, fols. 27-27)

5—-8

10

Give to me, o Lord, a word full of joys,

so that I might bring out daily knowledge from your
treasury.

Make my tongue a vehicle carrying your word in
knowledge,

so that the hearers honor and rejoice in your men-
tion,

so that I might enter and give from your spring the
church of the mysteries of your wealth to drink.
May your word be a refuge for my word whenever it
tells®® about it,

so that it comes a hundredfold to those who obtain
it.
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Again, it will be useful to provide a brief commentary comparing Arabic recen-

sion 2 with the Syriac Vorlage as well as, this time, occasionally with Arabic

recension 1. In line 1, there are only minor differences: The Arabic of recension
2, for instance, has only “Lord” whereas the Syriac Vorlage had “our Lord,” and
the Arabic deletes the word “every.” Note that Arabic recension 1 is closer to
the Syriac in both regards than it is to Arabic recension 2. In line 2 of Arabic
recension 2, the verb “to bring out” is first common singular like the Syriac but
different from Arabic recension 1. This is important since it shows that Arabic

recension 2 cannot be an adaptation of Arabic recension 1, at least without re-

58 Or, “you tell.”
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consulting the Syriac Vorlage. Arabic recension 2, however, differs from both the
Syriac Vorlage and Arabic recension 1 in having “knowledge” (ma‘rifa) instead
of “benefit” (Syriac yutrana, Arabic mauna). This change is difficult to explain
on the semantic level, but it seems to be a graphic error for Arabic al-ma‘una
(found in recension 1), which is similar in the Arabic script: that is, a confu-
sion between Arabic waw and ra’ as well as nun and f@. Note that this could
only have occurred in the Arabic script (not the Syriac one), which will become
important shortly when we look at a Garshuni text of this same homily. Inline 3,
there are several interesting differences. The Syriac Vorlage and Arabic recen-
sion 1 both have “May my tongue be a vehicle” whereas Arabic recension 2 has
“make my tongue a vehicle.” In addition, Arabic recension 2 adds “carrying,’
which is not found in the Syriac or in Arabic recension 1. At the end of line 3,
Arabic recension 2 has “in knowledge” which is found in the Syriac Vorlage,
but not in Arabic recension 1. This is again important since it shows that Ara-
bic recension 2 cannot be an adaptation of Arabic recension 1. In line 4, Arabic
recension 2 begins to diverge rather significantly from the Syriac Vorlage as well
as from Arabic recension 1. There are several words in common, such as “hear-
ers” and “rejoice,” but the differences are more striking than the similarities.
Lines 5-8 of Arabic recension 2 represent the biggest change in this passages:
What is four lines in the Syriac Vorlage and its translation in Arabic recension
1 are reduced to a single line in Arabic recension 2. Arabic recension 2 begins
with “draw out” and “give drink” as in line 5 of the Syriac, but it also includes
“from your spring,” which is not found until line 8 in Syriac. Moving to line g,
we see that Arabic recension 2 has “refuge” for Syriac “living,” whereas Arabic
recension 1 has “dressed in” (following a variant in Syriac). It should be noted
that the final verb in line g may well be corrupt in Arabic recension 2, and that
my reading “it tells” (tuhaddit) is an emendation based on the Garshuni text, to
which we turn shortly. Finally, line 10 of Arabic recension 2 does not correspond
to the present selection but to a line slightly later in the Syriac text (line 12).

I would like to look briefly at one additional Arabic text of this passage,
which is in Syriac script:

Arabic “Jonah”
(edited according to Homs, Syriac Orthodox Archdiocese 22)

Give to me, o Lord, a word of joys, aalA 53 s ) smar
so that I might rejoice every day and become rich wos A4 a8 viac ~oudl

from your treasury. NHA dus =0 1\ hwoa
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112
Make my tongue a vehicle carrying your word,
so that the hearers keep and rejoice in his mention

so that I might enter and give from the spring of your
church the mysteries of your wealth to drink.

May your word be a refuge for my word whenever it
tells® about it,

so that it comes a hundredfold to those who obtain
it.
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This Garshuni text is very similar to Arabic recension 2. The major differ-
ences are as follows: In line 1, the Garshuni deletes the word “full.” In line 2,
the Garshuni has “I might benefit” and “I might become rich” whereas Arabic
recension 2 has “I might bring out,” following the Syriac Vorlage. In line 3, the
Garshuni deletes “in knowledge” aligning it in a way more closely with Ara-
bic recension 1. In line 4, the pronominal suffix “your” has been moved from
“spring” to “church.”6® At the end of line 6, there is the verb “you tell about
it which, as already mentioned, seems to be corrupt in Arabic recension 2.
In general, however, the Garshuni text of Homs, Syriac Orthodox Archdiocese
22 closely aligns with Arabic recension 2, including the major changes found in
lines 4-8, against the Arabic text of recension 1 and the Syriac Vorlage.

I have presented here three different Arabic texts, two in Arabic script and
one in Garshuni. It is clear that Arabic recension 2 and the Garshuni text are
related in some way. How do they, however, relate to Arabic recensions 1? It
seems fairly certain, at least to me, that they represent different translations of
the Syriac Vorlage. It is impossible for Arabic recension 1 to be an adaptation of
the text witnessed in Arabic recension 2 and the Garshuni. What is more, Arabic
recension 2 cannot derive directly from Arabic recensions 1, since it preserves
features of the Syriac Vorlage that are not found in Arabic recension 1. Thus, I
propose that what I have been calling Arabic recension 1, on the one hand, and
Arabic recension 2 (as well as the Garshuni text), on the other hand, represent
two independent translations of the Syriac.6! My analysis here of a sample from
these two Arabic recensions of “Jonah” (B2 140 = B! 209 = A 122) corroborates

59  Or “you tell”

60  Note that Brit. Libr. Oriental 4710 and Coptic Cath. Patr. 7-15, both of which attest Arabic
recension 2, also do not have a pronominal suffix on “spring.”

61 Alternatively, one could be a revision of the other with a new consultation of the Syriac
Vorlage.



CHRISTIAN ARABIC RECEPTION OF JACOB OF SERUGH 113

Alwan’s analysis of the two recensions of “Expulsion of Adam from paradise”
(B2 185 = B! 279 = A 229).52 The case here, however, add another interesting
datum: the Garshuni manuscript, which aligns with my Arabic recension 2 (=
Alwan’s version tardive). How is all of this to be explained? Were two separate
translations made in Egypt, one of which eventually made its way to Syria, as is
represented by the Garshuni manuscript from Homs? Or, was one translation
made in Egypt, represented by Cairo, Coptic Museum, Lit. n3 [Graf 98], and
another in Syria, which is represented there by the Garshuni manuscript from
Homs and which travelled down to Egypt and is now found in the majority of
Coptic Sammlungen? Only further studies of the textual tradition will be able
to provide answers to these questions. For now, however, it seems that multi-
ple Arabic translations exist for some homilies of Jacob, and that these can—as
in the case of Sounding 1—align with manuscript provenance, though do not
necessarily have to—as in the case of Sounding 2 as well as in Alwan’s example.

5 Sounding Three: A Distinct Early Melkite Textual Tradition

In this final sounding, I aim to establish a distinct Melkite textual tradition of
Jacob’s homilies in Arabic. To do this, I want to look briefly at some of the final
lines of Jacob’s homily on “Annunciation” (B? 87 = B! 138 = A 197). The Syriac
text of this passage is as follows:

Syriac “Annunciation”

(ed. Bedjan, S. Martyrii qui et Sahdona, quae supersunt omnia, pp. 639-661)

417 He annulled her word concerning the fact that she mdior s &l ~ira
called Joseph his father, »mas< amaal
418 and he showed who his hidden father is, and which =Aama ,mAS QLD QA
is his house. AL~ mdusa
419 He did not want to be a witness to Mary thathe hasa ~ msi=nl ~<3mo ~<amax ~<oe =\
father, <o @) dura
420 but only the one God who is his begetter. maabsy Kmlr 1 3anls A
am
421  Then, Mary, for a reason, as we have said, ~oiaa M\ > xai= o1 Hm
QA e

62 Alwan, Quatre homélies métriques sur la création, vol. 1, pp. ix—xviii.
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borrowed the name of the righteous Joseph to be his
father.

Lest she exhaust herself making excuses to the
Hebrew women,

“husband,” the virgin called the righteous Joseph at
that time.

Joseph was made a curtain between her and her son,

until the son of God wanted to reveal himself.

On account of the family of Joseph, which is from
the house of David,

it was again necessary that he be betrothed to a
daughter of David.

He would become her head, so that his name would
be delivered among the tribes,

because a woman could not be written in the genera-
tion of the kings.

The tribes descended from Abraham and from
David,

and they arrived at Mary. Joseph entered and stood
that he might become head.

The name of a borrowed man, she took, although he
had not approached (her),

because into the accounting of men a woman could
not enter.

BUTTS
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amas mo Ao xizm) K\ =a
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mdlar i~ ia\ 1 m=ara
< hdur <iny uasaly
Sam Jav

... (continues for another nine lines) ...

The Arabic recension at which I want to look first is attested in a number of
the Sammlungen of Coptic provenance. It should be noted that there is only
one textual tradition of this homily among the Sammlungen: That is, there are
not distinct traditions, one witnessing a source-oriented translation (= Alwan’s
version ancienne) and the other witnessing a less source-oriented translation (=

Alwan'’s version tardive), as was the case in Sounding 1. What is more, in the case

of Sounding 2 above as well as in Alwan’s example, the group of manuscripts

considered here attest a translation that is less source-oriented (= Alwan’s ver-

sion tardive). This is not, however, the case with the homily on “Annunciation”

(B2 87 =B'138 = A197), as we will see.
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Arabic “Annunciation”

(edited according to Bibl. Nat. Ar. 4760, fols. 5*—12%; Brit. Libr. Oriental 4710, fols. 14¥-19";

Cairo, Coptic Museum, Lit. 57 [Graf 75], fols. 13V—17"; Coptic Cath. Patr. 7-15, pp. 24-33;

Florence, Bibl. Naz. Cen. NA 685, fols. 14™—207)%3

417

418

419
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421
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423
424
425
426
427
428
429

430

431
432
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64
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66

He annulled her word, which called®* Joseph his
father,

and he showed who his hidden father is, and which
is his house.

He did not want to be a witness to Mary that he has a
father

except the one God who begot him only.

Because Mary, on account of scandal,

borrowed the name of the righteous Joseph to be his
father.

Lest she exhaust herself making excuses to the
Hebrews,

the virgin called the righteous Joseph, “husband,”

... omitted ...
until the son of God wanted to reveal his essence.5>
Because the family of Joseph was from the house of
David,
it was necessary that he be betrothed to Mary, a
daughter of David,
so that he would become her head and his name
would be delivered among her tribe,
because he had not written a woman®6 in the gener-
ation of the kings.

The tribes descended from Abraham and David,
and they arrived at Mary. Because Joseph stood that
he might become head.
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The Arabic text of this recension of the entire homily is edited in Atanasiyus, Kitab

mayamir ay mawa‘iz al-sarug, pp. 212—220 (No. 15).
Or alternatively, “(by) which she called.”

Perhaps: “himself”

Perhaps: “a woman had not been written.”
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433 Asaloaned man, she took him, without approach- O 0ds 4o oy
ing,

444 because into the accounting of men women had not L) J’*“”} JJsam 0V
entered.

.. (continues for another nine lines) ...

417 LS” (_g.,é\ Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685 | &3] 45 Cairo Graf 75; Florence, Bibl. Naz.

Cen. NA 685 | 419 |4al2] uals Cairo Graf 75; Florence, Bibl. Naz. Cen. Na 685 | 420 4»\] om. Cairo Graf 75;
Florence, Bibl. Naz. Cen. NA 685 | 422 < ylxwl] 5 ylazs] Bibl. Nat. Ar. 4760; Cairo Graf 75; Florence, Bibl. Naz.
Cen. NA 685 | 422-424 ,U) ... C))@] om. Coptic Cath. Patr. 7-15 | 424 C& 3] 45 Cairo Graf 75; Florence, Bibl.
Naz. Cen. Na 685 | Dlas] Mel, Brit. Libr. Oriental 4710 | 426 L3] L2 Cairo Graf 75; Coptic Cath. Patr. 7-15] b!
Brit. Libr. Oriental 4710 | &1] om. Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685 | 428 Jb.,a\] J@.E.,'a\ Bibl. Nat.
Ar. 4760 (ante corr.) | 4x\] &) Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7-15 | 429 Jud, 3] JuX Brit. Libr.
Oriental 4710| 4~1] om. Florence, Bibl. Naz. Cen. Na 685 | 430 £ gll|] £) L ac*| Bibl. Nat. Ar. 4760 (ante corr.)
| 431145%61] 1 J3Ls| Bibl. Nat. Ar. 4760; Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7-15 | ﬁb\ 2] e | Cairo Graf
75| 433 4J51] 45| Florence, Bibl. Naz. Cen. Na 685

The Arabic translation here closely follows its Syriac Vorlage with only minor
changes. Line 419 serves as a good example of the similarities: Every word,
apart from the initial waw, of the Syriac text is rendered precisely in Arabic.5”
This includes the phrase “to be a witness” (d-neAwe sahda) in Syriac, which
is rendered in exactly the same way in the Arabic (an yakin sahidan), even
though a single verb “to witness” would have worked equally well, as we will
see shortly with the Melkite tradition. Differences between the Syriac Vorlage
and this Arabic recension can be illustrated with line 421. Here the Arabic does
notrender “as we have said” from the Syriac. In addition, the Syriac text has “rea-

67  Inote in passing that Arabic has no easy way to capture the Syriac existential particle i
in the expression “there is to him a father > he has a father” (it leh ‘aba), since a simi-
larly functioning existential particle is not found in Arabic. The translation with simply
the preposition [- (i.e., lahu ‘ab) is what is often found. This can be illustrated by the Syr-
iac and Arabic renderings of the Greek verb &ew “to have” in a section discussing this
idea in Aristotle’s Categories (chapter 11). The three Syriac translations regularly, though
not exclusively, render &xewv by (d-)’it léh, whereas the Arabic translation by Hunayn
ibn Ishaq uses (an) lahu. The Syriac texts are edited in Daniel King, The Earliest Syriac
Translation of Aristotle’s Categories, Leiden, Brill, 2010, pp. 166-169 (the earliest anony-
mous translation); Khalil Georr, Les Catégories d’ Aristote dans leurs versions syro-arabes,
Beirut, Institut francais de Damas, 1948, 304—305 (the translation of Jacob of Edessa);
Guiseppe Furlani, Le Categorie e gli Ermeneutici di Aristotele nella versione siriaca di Gior-
glo delle Nazioni, Rome, Accademia nazionale dei lincei, 1933, p. 45 (the translation of
George bishop of the Arabs); the Arabic is edited in Georr, Les Catégories d’Aristote, 357—

358.
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son” (pursa) whereas the Arabic has “scandal, dishonor, humiliation” ( fadiha),
which is probably a translation of Syriac pursaya “revealing, exposure, humil-
iation.”68 Another difference is that line 425 of the Syriac text is not included.
These differences and others notwithstanding, this Arabic translation is in gen-
eral source-oriented. This is quite interesting: The translation technique of this
recension of the Arabic version of “Annunciation” (B2 87 = B 138 = A 197) cor-
responds to that of Alwan’s version ancienne, but the manuscripts that attest it
are known to witness Alwan's version tardive in other cases, such as “Jonah” (B2
140 = B! 209 = A 122) and “Expulsion of Adam from paradise” (B2 185 = B! 279 =
A 229).

A different Arabic recension of this homily is attested in the early Melkite

tradition from Sinai.

Arabic “Annunciation”

(according to the Sinai Ar. 457)%°

417

418
419

420
421
422

423
424
425
426
427

428

He annulled her word when she called Joseph his
father,

and he made known to her his hidden father,
because he did not desire to witness to Mary that
he has a father

except God alone.

Then, Mary, on account of scandal, as we have said,
sought the name of the righteous Joseph to be his
father.

Since she did not consider arguing with the people,
“husband,” she called the excellent Joseph.

His children (?) became ... for her son,

until the son of God desired to reveal himself.

On account of the family of Joseph, because he
was from the house of David,

thus, he became her betrothed,

Gy S bodio L2 Jhasls]
o5)

A} 4l el

O el 42 Ol e | &Y

oo AISS‘ ‘Y\
U BV oo i 0
4l 0, LLN s, ol b

Jo) Gy o )
SR RY PN PR PRISISS
ks gl A oy (50 b
JJ\J;,.y.chYJMju-J\eJew

e OS] &M

68 It should be noted that Syriac pursaya would not fit the meter, regardless of whether or
not ‘a(y)k demarnan “as we have said” was in the Syriac Vorlage of this Arabic translation.

69  This section was previously edited and translated into French in Samir, “Un exemple des
contacts culturels,” pp. 222—223. My edition and translation differ in a few minor places
from his.
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429-430 and the mention of his name came out. 4l §3 A
431 The chosen came out from Abraham to David J (‘:aj,\ o O o 2y
2405

432 to Mary, and Joseph became her husband in name. VU L 5 vy Lo £ 4
Blessed is the one who became incarnate from the -\iré\\ ol e dud sl 5L

virgin. Praise and honor to him forever. Amen. ’ el Jg\((d\ B

This Arabic recension differs significantly from the one discussed above and
witnessed by the Sammlungen. The previously analyzed lines provide a good
illustration of these differences. Line 419 begins differently in the text from
Sinai with “because,” which is not motivated by the Syriac Vorlage. The Sinai
text also uses a different root (Awy vs. $w’) to translate Syriac “he did not want”
(la sba). And the Sinai text opts for the more synthetic “to witness” (an yashad)
instead of the more analytic “to be a witness,” which is found in the Syriac Vor-
lage (d-nehwe sahda) as well as in the Arabic recension of the Sammlungen (an
yakun s$ahidan). A number of differences are also found in line 421. The Sinai
text is closer to the Syriac Vorlage in reading “then” and “as we have said,” nei-
ther of which is found in the Arabic recension of the Sammlungen, but both
of which are found in the Syriac Vorlage. The Sinai text, however, departs from
the Syriac Vorlage in having “humiliation, scandal” (inkisaf’) for Syriac “reason”
(pursa). Interestingly, the recension found in the Sammlungen follows a simi-
lar path with its “scandal, dishonor, humiliation” ( fadiha) but using a different
word.”™ If we look at larger differences, a similar pattern emerges. On the one
hand, the Arabic text from Sinai seems to have a rendering of line 425 of the
Syriac text, even if it is unclear how it exactly relates to the Syriac Vorlage (at
least partly due to the broken text), whereas the Arabic text witnessed in the
Sammlungen does not render this line. On the other hand, the Sinai text has a
much abridged rendering of lines 429—430 of the Syriac text, which are trans-
lated in full in the text of the Sammlungen. Even more strikingly, the Sinai text
ends abruptly at line 432, whereas the Syriac Vorlage and the Arabic text wit-
nessed in the Sammlungen continue for eleven more lines. It is quite clear from
even this brief treatment that the Arabic texts witnessed by Sinai Ar. 457 and by
the Sammlungen represent independent translations. That is, one of the Ara-

70 Likely going back to ;L= "Y! as a translation of Syriac sarbata, or better, Sarbé “stories, mat-
ters.”

71 I do not consider this an “agreement in error” in text critical terms, but rather what is
described as “drift” among linguists, i.e., independent developments.
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bic recensions cannot be a revision of the other. Rather, the Syriac text was
translated on at least two occasions, and one of these translations is attested
in a manuscript of Melkite provenance and the other in manuscripts of Coptic
provenance.” This sample, then, establishes a distinct Melkite textual tradi-
tion vis-a-vis the Coptic one that atleast in this case represents an independent
translation.

The existence of a distinct Melkite textual tradition of at least some Arabic
homilies of Jacob can be further corroborated by looking at a couple of incipits,
which is often almost all that we have, given the damnatio memoriae of Jacob
at Sinai (see above).”® Consider, for instance, Jacob’s homily on “The Baptism
of Jesus (Epiphany)” (B2 170 = B! 253 = A 8; ed. Bedjan, Homiliae Selectae Mar-
Jacobi Sarugensis, vol. 1, pp. 167-193), the Syriac incipit of which is as follows:

~=asas il @) ras Aals ~asars b
The bridegroom Christ made a wedding for the church of the nations

The incipit of this text in the Arabic Sammlungen of Jacob is as follows:7*

Corillind oAl woe Al eed)

The bridegroom Christ made a wedding for the church of the nations

72 Graf lists a number of Arabic manuscripts with a homily on the annunciation attributed
to Jacob of Serugh (Graf, ccAL, vol. 1, pp. 447-448). It is, however, unlikely that any of these
is an Arabic version of “Annunciation” (B2 87 = B1138 = A 197).

73 Atthe outset of this discussion of incipits, it should be noted that the beginnings of texts
are often not representative of texts as a whole. A narrow application of this principle
in textual criticism has been dubbed the Kaufinan Effect: “the end of a frequently copied
text is subject to fewer scribal improvements than its beginning” (the quote comes from
Stephen A. Kaufman and Yeshayahu Maori, “The Targumim to Exodus 20: Reconstruct-
ing the Palestinian Targum,” Textus, 16 [1991], pp. 1-78, at pp. 33—34; the moniker derives
from Edward Cook, “The ‘Kaufman Effect’ in the Pseudo-Jonathan Targum,” Aramaic Stud-
ies, 4 [2006], pp. 123—132). This principle, however, has an application broader than scribal
practice and textual criticism.

74 The relevant manuscripts are as follows: Aleppo, Sbath 1184, fols. 57"~61"; Cairo, Coptic
Museum, Lit. 57 [ Graf 75], fols. 487—53"; Cairo, Coptic Museum, Varia 5 [ Graf 145], fols. 141"—
147"; Cairo, Coptic Catholic Patriarchate 715, pp. 107-118; Dayr Aba Magqar 333, No. 11; Dayr
Abu Magar 334, No. 10; Dayr Aba Magqar 336, No. 11; Dayr al-Baramas 2/38, No. 27; Florence,
Bibl. Naz. Cen. NA 685, fols. 657—72%; London, Brit. Libr. Oriental 4710, fols. 60*™—667; Paris,
Bibl. Nat. Ar. 4760, fols. 58"65"; Paris, Bibl. Nat. Ar. 4897, fols. 140*—150". The Arabic text
of this recension of the entire homily is edited in Atanasiyus, Kitab mayamir ay mawa‘iz
al-sarugt, pp. 333-343 (27).
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A different incipit is found in Sin. Ar. 457 and Milan, Ambros. x.198 sup.:7®

VﬁY\ LS o Gl C_.A\ g€
Christ the bridegroom made a wedding for the church of the nations

Despite the similarity in my translations, most of the words in these two Ara-
bic incipits differ. The only exceptions are: “Christ” (al-masih), which how-
ever occurs in a different word order in the two texts, and “wedding” (‘urs),
which occurs with the definite article in the Sammlungen but without it in the
Sinai manuscripts. These differences would again seem to point to indepen-
dent translations of the Syriac text, one attested among manuscripts of Coptic
provenance and the other among Melkite manuscripts. The same situation is
found with Jacob’s homily “On Lazarus and the rich man” (B2 208 = B! 313 =
A16; ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol. 1, pp. 364—424).
The Syriac incipit of this homily is:

A 30 383l r A\ <oams »)

To you, giver, I confide my request, while I worship

The incipit of this text in the Arabic Sammlungen of Jacob is as follows:76

7T e g2 520l Jaall Lol sl N
You, I worship, o giver, and I confide my request

Each of the Syriac words is represented in the Arabic translation, but the Arabic
changes the circumstantial Syriac clause “while I worship” into a coordinated

75  See Samir, “Un exemple des contacts culturels,” pp. 221 and 236—237.

76 The relevant manuscripts are as follows: Aleppo, Sbath 1184, fols. 160v-173%; Cairo, Cop-
tic Museum, Lit. 57 [Graf 75], fols. 148'—160*; Cairo, Coptic Museum, Lit. 113 [Graf 98],
fols. 160™-174"; Cairo, Coptic Museum, Varia 5 [Graf 145], fols. 15V-122Y; Cairo, Coptic
Catholic Patriarchate 7-15, pp. 352—379; Dayr al-Baramis 2/38, No. 43; Florence, Bibl. Naz.
Cen. NA 685, fols. 215V—232 (?; image missing); London, Brit. Libr. Oriental 4710, fols. 196V—
213; Paris, Bibl. Nat. Ar. 4760, fols. 2167—234"; Vat. Ar. 73, fols. 1207-143%; Vat. Borg. Ar. 59,
fols. 177v—215%. The Arabic text of this recension of the entire homily is edited in Atanasiyts,
Kitab mayamir ay mawa‘iz al-sarugi, pp. 456—480 (43).

77 Some manuscripts, e.g., Cairo, Coptic Museum, Lit. 57 [Graf 75], Cairo, Coptic Catholic
Patriarchate 7-15, and Florence, Bibl. Naz. Cen. NA 685, have ¢) 4« instead of Js¢| ¢\l
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clause and moves it to the beginning. A different incipit is found in Milan
Ambros x.198 sup., which, as was discussed above, stems from the Monastery
of St. Catherine on Sinai:?8

G 023 Al Ll
To you, o giver, I confide my request

The first and last words of this incipit are the same as those found in the Samm-
lungen, but the similarities end there: The vocabulary differs for the vocative
particle (ya vs. ayyuha), the word “giver” (wahib vs. al-muatti), and the verb
“I confide” (ufawwid vs. astawdi), and the phrase “I worship” is not included
in the Sinai manuscript. Again, if this very small sample is representative, we
seem to be dealing with two independent translations of the Syriac text, one
of Melkite provenance and the other of Coptic. These two incipits, then, cor-
roborate the argument made above based on a larger sample of text from the
homily on “Annunciation.” Thus, even though little of Jacob remains in the
Arabic manuscripts from Sinai, it is possible to establish that the Arabic trans-
lations witnessed in these manuscripts represent a separate textual tradition,
and that this textual tradition is an independent translation of the Syriac.

6 Excursus: A Cautionary Anecdote

Before concluding this discussion of diversity in the Christian Arabic reception
of Jacob, I want to provide a word of caution in the form of an anecdote from
the history of scholarship. An Arabic (Garshuni) translation of the Syriac His-
tory of Abda damsiha can be found in Vat. Syr. 199 (1545).7° This text was edited
with a Latin translation by Peeters (unfortunately, however, in Arabic script).8°
Several scholars noted that the Arabic text of Vat. Syr. 199 diverges from the

78  SeeSamir, “Un exemple des contacts culturels,” pp. 237—238. This homily is also mentioned
in the index of the Beuroner Palimpsest Fragm. 2 (Samir, “Un exemple des contacts cul-
turels,” p. 224).

79  For this manuscript, see Joseph S. Assemani and Stephanus E. Assemani, Biblioteca apos-
tolica vaticana: Bibliothecae Apostolicae Vaticanae codicum manuscriptorum catalogus in
tres partes distributus; in quarum prima Orientales, in altera Graeci, in tertia Latini Ital-
ici aliorumque Europaeorum idiomatum codices, reprint: Paris, Maisonneuve, 1926, vol. 3,
PP- 442—449.

80 Paul Peeters, “La passion arabe de S. ‘Abd al-Masih,” Analecta Bollandiana, 44 (1926),
pp- 270-341.
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Syriac text of London, Brit. Libr. Add. 12,174, which was edited by Corluy and
subsequently republished by Bedjan in his widely consulted Acta martyrum et
sanctorum.8 Thus, the Arabic of Vat. Syr. 199 was considered to be a “free” trans-
lation of its Syriac Vorlage.82 It was not, however, recognized that a different
recension of the Syriac text is partially preserved in another manuscript at the
British Library, London, Brit. Libr. Add. 17,267.83 As it turns out, this other Syriac
recension is very similar to the Arabic translation in Vat. Syr. 199. Thus, the Ara-
bic text of Vat. Syr. 199 is a translation of the Syriac recension in the hitherto
neglected Syriac manuscript of Brit. Libr. Add. 17,267 and not of the better-
known Syriac recension found in Brit. Libr. Add. 12,174 that was published by
Corluy and then by Bedjan. This anecdote provides a warning regarding the
diversity of the Arabic transmission of Jacob: Without more-thorough studies
of the textual transmission of Jacob in Syriac as well as critical editions of these
texts, it is always possible that the diversity in the Arabic transmission is simply
a reflection of the state of the text in Syriac and is not an innovative feature of
the Arabic tradition. In fact, already in two cases discussed above variants in
Bedjan's very minimal apparatus account for seeming differences in the Arabic
versions. This is likely only the tip of the proverbial iceberg.

7 Conclusion

Much work remains to be done on the Christian Arabic reception of Syriac
authors and literature. This is true generally speaking as well as in the particular
case of Jacob of Serugh. For Jacob, Graf provides a good start in his Geschichte
der christlichen arabischen Literatur by identifying so many Arabic manuscripts
that contain homilies attributed to Jacob. Graf’s work, however, has its limita-

81  For this manuscript, see William Wright, Catalogue of Syriac Manuscripts in the British
Museum Acquired since the Year 1838, London, 1870-1872, vol. 3, pp. 123—-1139. The editio
princeps of the text is J. Corluy, “Acta sancti Mar Abdu’l Masich, aramaice et latine, edidit
nunc primum ex cod. Londinensi (Addit. mss. 12174),” Analecta Bollandiana, 5 (1886), pp. 5—
52. This was reprinted, apparently without consulting the manuscript, in P. Bedjan, Acta
martyrum et sanctorum, Paris and Leipzig, Harrassowitz, 1890-1897, vol.1, Pp- 173—201.

82 Garitte, for instance, characterized the Arabic as follows: “[I]l a souvent le caractere d’une
paraphrase assez libre” (Gérard Garitte, “La Passion géorgienne de saint ‘Abd al-Masih,” Le
Muséon, 79 [1966], pp. 187—237, at p. 188).

83  What survives of this recension of the Syriac History of Abda damsiha is edited for the first
time, along with a new critical edition of the other recension, which is witnessed not only
by London, British Library Add. 12,174 but also by Damascus, Syriac Orthodox Patriarchate
12/18 (also not previously consulted) in Aaron M. Butts and Simcha Gross, The History of
the “Slave of Christ”: From Jewish Child to Christian Martyr, Piscataway, Gorgias Press, 2016.
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tions: He failed to connect any of these Arabic texts with their Syriac Vorlagen,
and unfortunately by organizing them by title alone, in German translation,
did not provide enough information for later researchers to do this either. Thus,
the next step in research on the Christian Arabic transmission of Jacob—as it
is with most Syriac authors in Arabic translation—is to identify the individ-
ual Arabic texts, both by title and incipit, and connect them to Syriac Vorlagen
when possible. Samir did this for the early Melkite manuscripts from Sinai that
attest homilies attributed to Jacob resulting in the identification of eighteen
or so homilies. I have done the same for the larger—but later—collections, or
Sammlungen, of Jacob, which contain fifty-eight different homilies, fifty-six of
whichThave been able to identify and connect with their Syriac Vorlagen. These
two articles, however, deal with only a little over two dozen manuscripts, which
is a fraction of those that are extant. Graf, for instance, mentions some 127
manuscripts, and many more are known to contain Arabic homilies attributed
to Jacob. Thus, there is still a massive amount of foundational work to be done
on the Christian Arabic transmission of Jacob.

The identification of the Arabic homilies by title and incipit and their con-
nection with Syriac Vorlagen should not be the end of the story. Multiple
recensions—and, as I have proposed here, independent translations—are hid-
ing behind at least some of these homilies. In this paper,  have conducted only
three brief soundings, but even so I hope to have illustrated that at least some
homilies were translated more than once, and that these independent transla-
tions are at times, though certainly not always, reflected in the provenance of
the manuscripts (Coptic, Melkite, or Syriac Orthodox). Based on a more pre-
liminary but much broader survey of the manuscript witnesses, I do not think
that these three samples are exceptional, but rather they are representative of
the diversity found throughout the Christian Arabic reception of Jacob.8* Ulti-

84  Itshould be noted that this diversity is not restricted to the Christian Arabic reception of
Jacob, but rather it extends to other Christian Arabic texts as well. To take just one exam-
ple, from a text mentioned in the introduction above, the Arabic History of Joseph exists in
multiple recensions. This was already noted by Graf (6cAL, vol. 1, p. 205), who pointed out
the existence of two different recensions of this text in a single manuscript, Vat. Ar.175. Pre-
sumably extrapolating from Graf’s statement, both Haelewyck (Jean-Claude Haelewyck,
Clavis Apocryphorum Veteris Testamenti, Turnhout, Brepols, 1998, p. 8o [s.v. 13]) and
Denis (Albert-Marie Denis, Introduction a la littérature religieuse judéo-hellénistique, vol. 1.
Pseudépigraphes de I’ Ancien Testament, Turnhout, Brepols, 2010, p. 346) claim that the Ara-
bic History of Joseph exists in two recensions. Based on preliminary manuscript studies,
however, the translation of this text is more complicated than this “two recensions” picture
and likely involves numerous recensions, some of which may well represent independent
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mately, this diversity will only be captured by editing the Arabic translations,
in their various recensions, of the homilies by Jacob of Serugh.8>
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CHAPTER 4
The Arabic Lives of John of Daylam

Jonas Karlsson

John of Daylam (c. 660—738) is an East-Syriac saint from early Muslim times.!
Although presently not very well known, his importance in certain circles in
earlier times is glimpsed by several mentionings in Syriac literature. In the
tenth-century Life of Joseph Bisnayad, the protagonist’s spiritual elder is com-
pared with John of Daylam to show his magnificence. In the Chronicle of Seert,
the trial by fire to which John is subjected is included in a list of the occasions
when God resurrected the dead.? Furthermore, several hymns are addressed
and attributed to him in liturgical manuscripts.?

This article presents an overview of the various versions of the Life of John of
Daylam extant in Oriental sources: Syriac, Arabic, Sogdian, and Ethiopic. While
the Syriac material was analysed and partly edited by Sebastian Brock and the
fragmentary Sogdian material has recently been published and thoroughly dis-
cussed by Nicholas Sims-Williams, the Arabic and Ethiopic materials remain
poorly studied so far.#* Since Fiey’s article on John of Daylam’s monastic foun-
dation, which touches upon part of the Arabic material, the Arabic traditions
concerning John of Daylam have repeatedly been dismissed as late develop-
ments, even though several of the Arabic manuscripts are of a comparatively

1 This article is mainly based on the first part of my M.A. thesis “The Lives of John of Dailam,
with special reference to the Ethiopic life found in the Gadla Sama‘tat,” defended at Uppsala
University on 5 April 2016. I would like to express my gratitude to Dr. Witold Witakowski, who
assisted me in choosing a topic for the thesis, and to my supervisor, Prof. Mats Eskhult, for his
valuable comments.

2 Addai Scher, Histoire nestorienne (Chronique de Séert) (Patrologia Orientalis, tom. 4, fasc. 3,
No. 17), Turnhout, Brepols, 1907, p. 257/[145].

3 For references to four manuscripts, the earliest dating to the 12th century, containing hymns
attributed to the saint, see Anton Baumstark, Geschichte der syrischen Literatur mit Ausschlufs
der christlich-paldstinensischen Texte, Bonn, A. Markus und E. Webers Verlag, 1922, p. 211,
nn. 10-11. For the prayers for his daily office, see Ms Syriac 190 (fols. 1-8) at the Houghton
Library, Harvard University.

4 Sebastian Brock, “A Syriac Life of John of Dailam,” Parole de I’Orient, 10 (1981-1982), pp. 123—
189; Nicholas Sims-Williams, “An Early Source for the Life of John of Dailam: Reconstructing
the Sogdian Version,” Name-ye Iran-e Bastan, 12 (1-2), pp. 121-134; Nicholas Sims-Williams, The
Life of St Serapion and Other Christian Sogdian Texts from the Manuscripts E25 and E26, Turn-
hout, Brepols, 2015.
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early date.> I would like to argue for a reevaluation of the Arabic material, based
on a more comprehensive reading of the known manuscripts. In this article, an
introduction to the Arabic Lives of John of Daylam is given and an attempt is
made to relate them to Syriac and other sources.

The Life of John of Daylam may be briefly summarized as follows. Born
c. 660AD in Hodatta, a town located just south of the confluence of Tigris
and Upper Zab, he entered the Monastery of Bét ‘Abé at a young age and
became a disciple of a certain Simon the Beardless (Sem‘on Sannota). During
a famine, the monks were forced to disperse and Simon, together with a few
disciples, retired to the mountains in northeast Adiabene to lead an ascetic
life there. After Simon’s death, John was taken captive by Daylamite raiders.
The Daylamites, an Iranian people, brought him to their land south of the
Caspian Sea, where he subsequently spent numerous years performing mir-
acles, preaching the Gospel and promoting the destruction of pre-Christian
idols. After a pilgrimage to Jerusalem, John then arrived in Damascus. There
he healed the daughter of the Umayyad caliph ‘Abd al-Malik ibn Marwan and
was granted the permission to build monasteries in Fars. On his journey there,
he met with al-Haggag, the famous seventh-eighth-century Arab governor of
Iraq, and, according to some accounts, healed him from his cancer. Then John
continued to Fars, to the town of Arragan, where he fought with demons and
subsequently founded a number of monasteries and built churches. The first
monastery accommodated Syriac as well as Persian monks, and a conflict arose
regarding which language should be used in the liturgical celebrations. John
resolved the problem by establishing another monastery in the vicinity, where
the Syriac-speaking monks could live. He died at an old age in the year 738AD
and was buried in the monastery of the Syrians.

1 The Syriac, Sogdian, and Ethiopic Versions

11 Thomas of Marga and ’I$6'doanah of Basra

Our earliest sources for the life of John of Daylam are short notices in the works
of the ninth-century Syriac writers Thomas of Marga and ’[§6‘denah of Basra.
In the Book of the Governors (Book 11, chapters 22—25), Thomas relates about
John of Daylam’s birth and the story of his life up to the point when he is taken
captive by the Daylamites. This text, which has been published several times,

5 Jean Maurice Fiey, “Jean de Dailam et I'imbroglio de ses fondations,” Proche-Orient Chrétien,
10 (1960), pp. 195—211.
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includes material that is not known from any of the free-standing lives.® For
some years, Thomas was himself a monk in the Monastery of Bet ‘Abé,” and on
several occasions, he explicitly informs us of his use of local oral sources (see,
e.g., 1v, 25). The Book of the Governors gives a fuller account than any of the free-
standing lives as to why Simon the Beardless was visiting the house of John's
parents, a visit that had as one of its consequences John’s birth. Simon had been
chosen by the monks of the monastery as their representative to welcome the
patriarch George at his return back to the patriarchal see (11, 22). The other texts
that provide a motivation for this visit (i.e., ArabB, EthA) say that the monks
were on a pilgrimage to Jerusalem. The richness of details in Thomas’s account,
as compared to the others, lends it a ring of historicity. Thomas also provides a
more detailed picture of John’s stay in Bet ‘Abé, completely in accordance with
the fact that he stayed there himself, for example relating how he (John) tended
one of the vineyards of the monastery and how one of the fathers of Thomas'’s
own time tended the same vineyard and then still could see the fingerprints of
the saint in the plaster of the hut. The chapter on John ends when he is taken
captive by the Daylamites. Thomas motivates this abrupt end by the comment
that saggrata maktaban ‘olaw(hy) wa-rawrabatd, “many and great things have
[already] been written about him” (11, 25), earlier making explicit reference to
writings by Abt Nith (11, 23) and implying that he figured in the Little Paradise
by David, bishop of the Kurds (11, 24). Both these sources are now presumably

6 It was first published, together with a Latin translation, in 1725 by J.S. Assemani in his Bib-
lioteca Orientalis (Giuseppe Simone Assemani, Bibliotheca Orientalis Clementino-Vaticana, 4
vols., Rome, Typis Sacrae Congregationis de Propaganda Fide, 1719-1728, vol. 3.1, pp. 182-185;
cf. p. 477), and later by Budge, who provided an English translation (Ernest A.W. Budge, The
Book of Governors: The Historica Monastica of Thomas, Bishop of Margd A.D. 840, 2 vols., Lon-
don, Kegan Paul, Trench, Triibner, 1893). It was included among a number of Syriac texts
published by Bedjan in 1901 (Paul Bedjan, Liber superiorum seu Historia Monastica, Paris and
Leipzig, Dicta de Sevres and Harrassowitz, 1901). An Arabic translation has been prepared
by Abouna (Albert Abouna (trans.), Kitab al-ruasa’ wa-yatanawal ahbar unas fudala’ asi
fi muhtalif al-agyal fi dayr “Bét Abé” al-muqaddas / The Book of the Governors, Which Treats
the Stories of the Eminent People Who Lived during Various Times in the Holy Monastery of Bét
Abe, Mosul, al-Matba‘a al-asriyya, 1966, pp. 90—-94) and was reprinted by Sony (Behnam Sony,
Bagdide finusus suryaniyya wa-karsuniyya wa-‘arabiyya wa-agnabiyya min bidayat al-qarn al-
sabi‘ila nihayat al-qarn al-tasi‘ ‘asar / Bakhdida in Syriac, Garsiini, Arabic and Persian Sources
from the Beginning of the Seventh Century to the End of the Nineteenth Century, vol. 2, Erbil,
Matba‘at wizarat al-taqafa, 2011, pp. 217—222). The partial German translation by Braun (Oscar
Braun, Ausgewdhlte Akten persischer Mdrtyrer mit einem Anhang: Ostsyrisches Minchsleben,
Kempten & Miinchen, Verlag der Jos. Késel'schen Buchhandlung, 1915) does not include the
chapters on John of Daylam.

7 Ernest A.W.Budge, The Book of Governors: The Historica Monastica of Thomas, Bishop of Margd
A.D. 840, 2 vols., London, Kegan Paul, Trench, Triibner & Co., 1893, p. xxvi.
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lost. Fiey, on the other hand, interprets the sudden end of Thomas'’s account
as an indication that the monasteries founded by John of Daylam, established
towards the end of his life, were not in the immediate vicinity of Bét ‘Abé and
Mosul, seeing that Thomas “ne parle que de ce qu’il a sous les yeux.”®

Another early Syriac source is’I$6‘donah of Basra, who includes short notices
onJohn of Daylam and his fellow monk ’[§6‘sabran in his Book of Chastity (chap-
ters 104 and 116 in Chabot’s edition). This text has likewise been published sev-
eral times.? ’[30‘donah was bishop of Basra in the ninth century and the work is
a sort of laconic history of monastic founders in the Persian empire. The infor-
mation about John of Daylam is of little value. The notice of ’[§0‘sabran, one
of John’s fellow monks from Bét ‘Abé, is more informative and includes details
not present in the free-standing lives of John of Daylam. Noticeably, this text is
unique in naming John's elder Abraham the Beardless (’Abraham Sannota).

Apart from these old, short notices, two longer text about John of Daylam
have been preserved in Syriac: a West-Syriac prose life (Brock’s H, which will
be called SyrA below) and an East-Syriac verse homily (Brock’s C, called SyrB
below).

1.2 SyrA
SyrA is known from three manuscripts: Harvard Syr. 38, which is dated to 1448—
1449 and was published by Sebastian Brock in 1982, and two late manuscripts
from the Church of Forty Martyrs in Mardin (CFMM), nos. 267 and 276. The two
latter manuscripts have been catalogued and digitized by the Hill Museum &
Manuscript Library (HMML) in Collegeville, Minnesota. There are noticeable
differences between, on the one hand, the Harvard manuscript and, on the
other hand, the two Mardin manuscripts, the latter seemingly representing a
later tradition.

Harvard Syr. 38 is a West-Syriac paper manuscript, containing 236 folios, each
measuring 18 x13cm.!0 It is written in a clear serto hand. Apart from the SyrA
Life of John of Daylam, it contains the Acts of Thomas, the Lives of Cyriacus,

Fiey, “Jean de Dailam,” p. 200.
There are two editions, one by Chabot (Jean-Baptiste Chabot, Le livre de la chasteté com-
posé par Jésusdenah, évéque de Bagrah, Rome, [no publisher],1896) and one, mentioned in
n. 6 above, by Bedjan. In the first, the entry on John of Daylam (No. 116) appears on p. 60
(Syriac text)/p. 50 (French translation), while the entry on *I$6sabran (No. 104) appears
on pp. 55-56 (Syriac text) / pp. 46—47 (French translation). In Bedjan’s edition, the entry
on John of Daylam (No. 117) appears on p. 504 and the entry on ’I$6‘sabran (No. 105) on
PPp- 499-500.

10  Moshe H. Goshen-Gottstein, Syriac Manuscripts in the Harvard College Library: A Cata-
logue, Missoula, Montana, Scholars Press, 1979, p. 51; a more detailed description is found
in Brock, “A Syriac Life of John of Dailam.”
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Sallita, Philoxenus, etc., and three Letters from Heaven. The manuscript is made
available online in its entirety by the Harvard University Library.!! The Life of
John of Daylam, found on fols. 1757-186, is entitled neshana da-mar(y) Yohan-
nan Daylamaya da-dayreh ba-Pars lowat Re(’)gan madi(n)tta, “The Triumph of
Mar John the Daylamite, whose monastery is in Pars near the city of Re(’)gan.”

CFMM 267 (olim Dayr Al-Za‘faran 120) is a paper manuscript dated to 22
March 1916 (fol. 71* = p. 138), written in serto. It contains eight hagiographical
texts, among which are the stories of Mar Behnam, Ahiidemmeéh, Philoxenus
and an abridged story of Jacob Baradaeus ascribed to John of Asia. According
to the online catalogue of the HMML, the outer measures of the manuscript
are 23 x16.5x1cm. It contains 73 folios, written in one column with 19 lines per
page. The Life of John of Daylam is found on fols. 66v—717 (= pp. 129-138) and
is entitled tasiteh da-gaddisa Yohannan Daylamaya da-dayreh sé(y)d Arragan
madi(n)tta ba-Fars, “The Story of the holy John the Daylamite, whose monastery
is near the city of Arragan in Fars.” A colophon at the end of the life informs us
that it was copied by a Yohannan dayraya bar qassisa manaha Yosef Dolabant,
“monk Yohannan, son of the late priest Yosef Dolabani” (fol. 717 = p. 138).

CFMM 276 is a paper manuscript dated to 1961 (fol. 205%). It is likewise writ-
ten in serto. Outer dimensions: 22 x 17 x 2.5 cm. The text is written in one column
with 17 lines per page and contains 206 folios. Some of the texts contained in
the previous manuscript are also found here, but the match is only partial. The
Life of John of Daylam is found on fols. 28*34" (= pp. 50-62) and is entitled
tasiteh da-mar(y) Yohannan Daylamaya da-dayreh se(y)d Arragan madi(n)tta
ba-Fars, “The Story of Mar John the Daylamite, whose monastery is near the city
of Arragan in Fars” (fol. 287).

13 SyrB

SyrB, Brock’s “East Syrian verse panegyric,” is known from two manuscripts:
Cambridge Add. 20202 and Vatican Borg. Syr. 39. This text, composed in twelve
syllable couplets, is longer than the prose life and presents itself, according
to Brock, as a mémra to be read on the feast day of John of Daylam.!® It
refers expressly to “our community” and “the two monasteries,” which, as sug-
gested by Brock, could be understood as references to the double monasteries

11 Persistent URL: http://nrs.harvard.edu/urn-3:FHCL.HOUGH:9464931?n=175 (accessed on
26 July 2016).

12 Iam grateful to Prof. Nicholas Sims-Williams for generously providing me with his copy
of this manuscript.

13 Brock, “A Syriac Life of John of Dailam,” p. 126.
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founded by John according to the lives.'* SyrB was partly published by Brock.!>
Brock used the Cambridge manuscript for his publication and hence calls the
text C.

Cambridge Add. 2020 is an East-Syriac paper manuscript dated to 18 Tishri 1,
2009AG, i.e., 18 October 1697 AD. According to the catalogue, it measures about
12x8 in. and is written in “a good, Nestorian serta.”'¢ Apart from the Life of
John of Daylam, Cambridge Add. 2020 contains a number of martyrdoms,
lives, theological treatises, the proverbs of Ahiqar and a number of fables by
Aesop. The Life of John of Daylam, occurring on fols. 109*-120", is introduced
as me(’)mra da-qaddisa mar(y) Yohannan Daylomaya, “A Mémra on Mar John
the Daylamite.”

Vatican Borg. Syr. 39, dated to c. 1680, is an East-Syriac paper manuscript.!”
Apart from our text, it contains a great number of hagiographical items, stories
of miracles, patristics extracts, apocrypha, apophthegmata, and other edifica-
tory literature (in total, some thirty pieces). Its codicological features and con-
tent have been thoroughly studied by Sauget, who also expressed his intention
to publish the panegyric about John of Daylam based on the two manuscripts.1®
As far as I know, this intention was, however, never realized. The Life of John of
Daylam, entitled me(’)mra da-qaddisa mar(y) Yohannan Daylomaya, exactly as
in Cambridge Add. 2020, is found on fols. 3446~

It is noteworthy that the contents of the two manuscripts match to some
extent. Out of the fifteen items in Cambridge Add. 2020, nine find a counter-
part in Vatican Borg. Syr. 39. Vatican Borg. Syr. 39, however, consisting of almost
120 fols. more than the first, naturally contains a substantial portion of other
materials. Both manuscripts were evidently produced in Alqosh at the end of
the seventeenth century.®

14 Brock, “A Syriac Life of John of Dailam,” p. 124.

15  Inhis commentary on SyrA (= H), some text portions of SyrB are given in English transla-
tion; these are, then, also given in the Syriac original in an appendix (Brock, “A Syriac Life
of John of Dailam,” pp. 182-189).

16 William Wright, A Catalogue of the Syriac Manuscripts Preserved in the Library of the Uni-
versity of Cambridge, 2 vols., Cambridge, Cambridge University Press, 1901, vol. 1, pp. 583—
586.

17  Addai Scher, “Notice sur les manuscrits syriaques du Musée Borgia aujourd’ hui a la Biblio-
theque Vaticane,” Journal asiatique X, 13 (1909), pp. 249—287, at pp. 259—260; Joseph-Marie
Sauget, Un cas trés curieux de restauration de manuscrit: le Borgia syriaque 39. Ftude codi-
cologique et analyse du contenu, Citta del Vaticano, Biblioteca Apostolica Vaticana, 1981.

18 Sauget, Un cas trés curieux, p. 79, 1. 55.

19  Wright, A Catalogue of the Syriac Manuscripts, p. 587; Sauget, Un cas trés curieux, p. 59.
The colophon of the Cambridge manuscript mentions a priest named Yalda as sponsor-
ing the copy (Wright, A Catalogue of the Syriac Manuscripts, p. 587). It is possible that this
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One characteristic of the SyrB version is that it, just as Thomas of Marga,
explicitly names one of its sources. On fol. 18* in Cambridge Add. 2020, there
is a mentioning of a kataba da-tas‘it Sarbeh, “the book of the history of his story.”
As we will see below, this work, lost at least in the Syriac original, has been men-
tioned as a potential common source for several of the different lives of John
of Daylam.

1.4 SogdA

Next to the notices of Thomas of Marga and ’I§6‘denah of Basra, our earliest
witness about the life of John of Daylam appears to be the Sogdian version
(SogdA), which was recently published by Nicholas Sims-Williams.2° The life,
which is only very fragmentarily preserved, was found in the remnants of an
East-Syriac monastic library, discovered in the early twentieth century in the
vicinity of Turfan (H: &%, Tulifan), present-day Xinjiang province in China.
As the library is believed to stem from the ninth or tenth century, the Sogdian
fragments seem to represent the earliest life discovered so far. If it is a transla-
tion from Syriac, as has generally been proposed, the Vorlage must have been
composed within at most two centuries after John's death.?! In the catalogue
of the Turfan fragments presently preserved in Berlin, Sims-Williams describes
nineteen fragments (nos. E26/7—23) that can be attributed to this text.22 While
some of them are extremely small, one includes as many as 29 lines. Due to
this poor state of preservation, it is difficult to form an impression of the origi-
nal length of the text. However, traces of chapter numbers and titles are found,
a fact that differentiates SogdA from the other lives and could perhaps indi-
cate that it was of some length.23 The manuscript context is naturally to a large
extent lost, but incidentally, it is clear that a Life of Serapion once formed part
of the same manuscript.24

is the same priest Yalda, who copied the Borgia manuscript; see Sauget, Un cas trés curieux,
pp- 49-58.

20  Sims-Williams, The Life of St Serapion and Other Christian Sogdian Texts.

21 See,e.g., Erica Hunter, “The Christian Library from Turfan: Syr HT 41-42-43. An Early Exam-
ple of the Hudra,” Hugoye: Journal of Syriac Studies, 15 (2012), pp. 301-335, at p. 306; Sims-
Williams, “An Early Source for the Life of John of Dailam,” p. 123.

22 Nicholas Sims-Williams, Mitteliranische Handschriften, Teil 4: Iranian Manuscripts in Syr-
iac Script in the Berlin Turfan Collection, Stuttgart, Franz Steiner Verlag, 2o12.

23 Sims-Williams, “An Early Source for the Life of John of Dailam,” pp. 126-127.

24  The recto of fragment E26/23 contains the end of the Life of John of Daylam, as well as a
colophon, while on the verso of the same fragment, the beginning of that of Serapion is
found (Sims-Williams, Mitteliranische Handschriften, Teil 4, p. 88).



136 KARLSSON

15 EthA

An Ethiopic version of the life, a Ga‘az translation of ArabB (on which see
below) is preserved in the Gddli Sama‘stat, an Ethiopic collection of hagio-
graphical material. An introduction to the collection is found in the first part of
Alessandro Bausi’s La versione etiopica degli Acta Phileae nel Gadla Sama‘tat.?>
The Gdadld Sdma‘atat contains hagiographical material of different types, typi-
cally concerning non-Ethiopian saints. From its attestation in the manuscript
material, it appears that the Gddld Sdma‘stat peaked in popularity in the four-
teenth and fifteenth centuries, then gradually became obsolete as the revised
version of the Sonkassar spread.26 A Gdadld Sima‘atat manuscript typically
contains a varying number of items, ordered according to the ecclesiastical
calendar of the Ethiopian Church. In his study, Bausi surveyed thirty-four
manuscripts, dating from between the thirteenth and the twentieth century,
and of these, eleven were found to contain the Ethiopic version of the Life of
John of Daylam.

As mentioned, EthA is a translation of ArabB, on which see below. The oldest
Ethiopic manuscripts known to contain the text (EMML 6965 and EMML 1766)
date from the fourteenth century, which thus constitutes a terminus ante quem
for the translation. The translation language shows many of the characteristics
listed by Kropp and Weninger, including the use of the kond + imperfect syn-
tagm and different ways of coping with elative forms and inner passives.?” See
further below, in the discussion on ArabB.

There is also an entry on John of Daylam in the Ethiopian Sankassar (19th
of the month of Togamt). The entry on John of Daylam, which occurs only in
the second recension of the Sankassar?® is clearly an abbreviated version of
EthA, the life found in the Gadli Sama‘atat. It follows the Vorlage closely, some-
times quoting verbatim from it, and its only real idiosyncracy can be identified
as a Biblical quotation.?® The beginning of the story is retold in detail, but the

25  Alessandro Bausi, La versione etiopica degli Acta Phileae nel Gadla Sama‘tat, Napoli, Insti-
tuto Orientale di Napoli, 2002.

26  Bausi, La versione etiopica degli Acta Phileae nel Gadla Sama‘tat, p. 14.

27  Manfred Kropp, “Arabisch-ithiopische Ubersetzungstechnik am Beispiel der Zena Ayhud
(Yosippon) und des Tarikd Walda-Amid,” Zeitschrift der Deutschen Morgenlindischen
Gesellschaft, 136 (1986), pp. 314-346; Stefan Weninger, “Beobachtungen zur Ubersetzungs-
sprache im dthiopischen Secundus Taciturnus,” in Martin Heide, Secundus Taciturnus. Die
arabischen, dthiopischen und syrischen Textzeugen einer didaktischen Novelle aus der romis-
chen Kaiserzeit, Wiesbaden, Harrassowitz, 2014, pp. 45-59.

28 Cf. Gérard Colin, “Le synaxaire éthiopien. Etat actuel de la question,” Analecta Bollandi-
ana, 106 (1988), pp. 273—317.

29 Corresponding to wd-Sara-hi ‘ardgawit, “Sarah is an old woman,” in the Gédli Sima‘stat
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account of John'’s pilgrimage to Jerusalem and his subsequent dealings with the
caliph and monastic foundations in Fars have been omitted. It appears that the
abbreviator decided that he had included enough material from the story and
therefore left its later parts out.

As both the Gddlid Sima‘atat and the Sankassar are widely diffused col-
lections, there is no point in trying to list the manuscripts containing EthA
and the Sonkassar entry here. Suffice it to mention that the present study of
EthA is based on the three manuscripts kept at the British Library (BL Or. 686,
c. 1755-1769, fols. 5458 BL Or. 687/688, 18th c., fols. 74V—79%; BL Or. 689, 15th
c., fols. 62—70%) and that the oldest manuscripts containing the EthA Life of
John of Daylam, known to me, are EMML 6965 (fols. 58"64%), dated to the
fourteenth century, and EMML 1766 (fols. 106v-1177), dated to the fourteenth/fif-
teenth century. It should be noted that Antonella Brita is currently working on
a comprehensive study on Gddli Sima‘stat. As for the Sankassar entry on John
of Daylam, it is included in Colin’s edition.30

2 The Arabic Versions

As mentioned above, the Arabic versions of the Life of John of Daylam (to-
gether with the Ethiopic version) have so far received little scholarly attention.
There are no published critical editions. Stray references to manuscripts and
the different versions contained in them are given by Brock and Fiey, but until
now no one has attempted to assemble the information at hand into a uni-
fied picture. An important source, which will recur in the following descrip-
tion, is the second volume of Behnam Sony’s Bagdide fi nusus suryaniyya wa-
karsuniyya wa-‘arabiyya wa-agnabiyya min bidayat al-qarn al-sabi‘ ila nihayat
al-qarn al-tasi‘ ‘asar, a three-volume history of the village Qaraqosh/Bakhdida/
al-Hasaniyya.3! Sony discusses connections made historically (although prob-

text, the synaxary has wdi-ba’asitaya-ni halifi mdawa‘sliha, “the days of my wife have
passed,” using an expression that appears to have been taken from the Abraham narrative
in the Ethiopic Bible (Gen. 18:11; cf. Oscar Boyd, The Ochtateuch in Ethiopic according to the
Text of the Paris Codex, with the Variants of Five Other Manuscripts, Leiden and Princeton,
Brill and The University Library, 1909, p. 45; August Dillmann, Veteris testamenti aethiopici
tomus primus, sive Ochtateuchus Aethiopicus, Leipzig, Fr. Crr. [sic] Guil. Vogelii, 1853).

30  Gérard Colin, Le synaxaire éthiopien: mois de Teqemt. Edition critique du texte éthiopien et
traduction (Patrologia Orientalis, tom. 44, fasc. 1, No. 197), Turnhout, Brepols, 1987, pp. 104—
108.

31 Behnam Sony, Bagdideé fi nusis suryaniyya wa-karsiniyya wa-‘arabiyya wa-agnabiyya min
bidayat al-qarn al-sabi‘ila nihayat al-qarn al-tasi ‘asar / Bakhdida in Syriac, Garsuni, Ara-
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ably erroneously) between the village and John of Daylam, and as part of this
discussion mentions and quotes in full three hitherto unknown manuscripts
containing lives of John of Daylam. The description below is based on a survey
of all manuscripts known to contain a Life of John of Daylam.

2.1 ArabA

ArabA is known from four West-Syriac Garshuni manuscripts. Brock mentions
one of them, Mingana Syriac 543, which, based on the handwriting, has been
dated to around 1780AD.32 Since Brock’s article, the cataloguing of the micro-
film collections at the HMML has made two more manuscripts easily available
to the scholarly world. These are kept in the Church of the Forty Martyrs in
Mardin (CFMM), where they have the catalogue numbers 294 and 299. One is
dated to the seveteenth/eighteenth century, the other to the eighteenth/nine-
teenth. To these, another manuscript can be added, known to me only from
Sony, who calls it the Mar Matta manuscript, based on its location.33 The
same designation is used below. It is possible that a microfilm copy of this last
manuscript is also at the HMML, but it does not appear in the online catalogue
as yet (as of November 2016).

As for Mingana Syr. 543, the following information can be extracted from
the catalogue entry.3* It measures 212 x156 mm. and contains 124 leaves, each
counting 18 lines. Apart from the Life of John of Daylam, the manuscript con-
tains a number of Christian Garshuni texts: Biblical (Song of Songs, Ecclesti-
astes, Proverbs), pseudepigraphical (The Conversation of Moses with God, The
Vision of St Gregory concerning Heaven and Hell), as well as hagiographical
(The Acts of Thomas). It is written in a clear serto hand with headings in red.
As can be seen, the codicological context reminds us to some extent of that of
SyrA (see above). The Life of John of Daylam, found on fols. 67—767, is entitled
sirat al-qiddis al-barr mar(y) Yahanna al-Daylami alladi dayruhu bi-l-Fars ‘inda
Arragan al-madina, “The Life of the venerable saint Mar John the Daylamite,
whose monastery is in Fars near the city of Arragan.”

CFMM 294, kept at the Church of the Forty Martyrs in Mardin with a digi-
tized microfilm copy at the HMML, is a paper manuscript, dated to the eigh-

bic and Persian Sources from the Beginning of the Seventh Century to the End of the Nine-
teenth Century, vol. 2, Erbil, Matba‘at wizarat al-taqafa, 2o11.

32 Brock, “A Syriac Life of John of Dailam,” pp. 126, 128 (n. 20).

33  See the discussion of this manuscript further below.

34  Alphonse Mingana, Catalogue of the Mingana Collection of Manuscripts Now in the Posses-
sion of the Trustees of the Woodbrooke Settlement, Selly Oak, Birmingham, vol. 1, Cambridge,
W. Heffer and Sons, 1933, pp. 999-1001, No. 543.
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teenth/nineteenth century (?). It contains 158 folios, written in 1—2 columns
with 25 lines per page. The script is serto. The outer dimensions of the manu-
script are 22 x16.5x 4cm. The Life of John of Daylam, contained at fols. 94¥-97"
(pp- 186—192), is entitled gissat ‘aga’ib mar(y) Yuhanna al-Daylami, “The Story
of the Miracles of Mar John of Daylam.”

CFMM 299, likewise kept at the Church of the Forty Martyrs in Mardin and
with a digitized microfilm copy at the HMML, is also a paper manuscript, dated
to the seventeenth/eighteenth century (?). It contains 143 folios, written in one
column with 15 lines per page. Outer dimensions: 16 x11.5x 3.5cm. The Life of
John of Daylam is found at fols. 93™—104" (pp. 184—207) and the title, similar to
the one seen in Mingana Syr. 543, is gissat al-qiddis mar(y) Yahanna al-Daylami
alladi dayruhu ‘inda Arragan al-madina fi Fars, “The Story of the holy Mar John
the Daylamite, whose monastery is near the city of Arragan in Fars.”

The Mar Matta manuscript does not seem to have been catalogued so far.
Sony states that the manuscript is written in serto Garshuni and that it dates to
the seventeenth century.3> It is (or was, at the time Sony consulted it) kept at the
Monastery of Mar Matta at Mt. Alfaf, north of Mosul. The Life of John of Day-
lam is found on fols. 81"-84". Concerning the codicological context of the life,
Sony only states that the rest of the manuscript contains hagiography.36 He pro-
vides a transcription of the manuscript into Arabic characters with some notes
in Arabic.37 The title given by Sony is gissat al-giddis al-‘azim mar Yihanna al-
Daylamialladi dayruhu ‘inda Arragan al-madina fil-Fars, “The Story of the great
saint Mar John the Daylamite, whose monastery is near the city of Arragan in
Fars,” and thus seems to mirror the one found in CFMM 299 almost perfectly.

As pointed out by Brock, ArabA is a translation of SyrA.38 The Vorlage
must have been closely related to the SyrA manuscripts presently found at the
Church of the Forty Martyrs in Mardin, as it frequently agrees with the text of
these manuscripts against the text of the SyrA manuscript at Harvard. This is
examplified by the reproduction of a short passage as found in Harvard Syr. 38,
CFMM 267, and Mingana Syr. 543, respectively.

SyrA: Harvard Syr. 38, fol. 176

RMOA . ~aary moans @i hia( e rmd¥ asar wlm o>
D ~<am a3 A\ > ,malas <o <as duss ~imas) My

35  Sony, Bagdide, pp. 106, 212, n. 581

36 Sony, Bagdide, p. 212, n. 581.

37  Sony, Bagdide, pp. 212—221.

38 Brock, “A Syriac Life of John of Dailam,” p. 126.
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As a result of these divine narrations, his mind was enflamed with the
love of Christ, and he stood up and went to the Monastery of Bét ‘Abe,
but they did not accept him, because he was a child. But one of the holy
men, whose name was Sannota [and] who knew his parents, led him into
his cell and instructed him sufficiently in the Scriptures. And because of
a famine that reigned in that land, his master Sannota departed, together
with the brethren, to the mountain of Beggas, and they lived quietly in
caves there, nourishing themselves with roots and fruits from the trees.

SyrA: CFMM 267, fol. 67*
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And as a result of these words, he was enflamed with the love of our Lord
Jesus Christ, and he stood up and went to the Monastery of DHLH, but
they did not accept him, because he was still a child. But one of those
monks, whose name was Sannota, knew his parents. He took him into his
cell and instructed him thoroughly in the Scriptures. There happened a
great famine and his master Sannota left together with the other brethren
to a mountain, and they lived in a cave, nourishing themselves with herbs
and the fruits of the trees of the mountain.

ArabA: Mingana Syr. 543, fol. 69"
~satesled | aars (O3D @A »a smdle prdale rm 0
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39 Mar Matta, CFMM 294, CFMM 299 om.
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As a result of these words, he was enflamed with the love of our Lord
Jesus Christ, and he stood up and went to the Monastery of bHLH, but
they did not accept him, because he was a child. But one of those holy
men, whose name was Sannota, knew his parents. He took him into his
cell and instructed him thoroughly in the Scriptures. There happened a
great famine and his master Sannota left together with the brethren to a
mountain, and they lived in a cave and nourished themselves with herbs
and the fruits of the trees of the mountain.

ArabA and the Mardin SyrA manuscripts sometimes deviate from the Harvard
manuscript when it comes to toponyms. In the extract above, one can see that
the monastery which John entered as a child is called the Monastery of DHLH in
ArabA and in the Mardin SyrA manuscripts, whereasit is Bet 4b¢ in the Harvard
manuscript. Another example of this concerns the specification of the loca-
tion of John's birthplace, Hodatta. Harvard Syr. 38 has ba-genséh “itaw(hy) men
Hadatta madi(n)tta da-Bé(y)t Qira, “on account of his family, he came from the
town of Hodatta, in Bét Qira,” but the Mardin SyrA manuscripts, as well as all
ArabA manuscripts, leave out the mentioning of Bét Qira, simply stating that
he was born in Hadatta.

However, ArabA cannot be directly based on the Mardin SyrA manuscripts,
firstly because the manuscripts containing ArabA are older than crmm 267
and cCFMM 276. Furthermore, the ArabA manuscripts at times include details
absent in the Mardin SyrA manuscripts. Corresponding to ArabA (Mingana Syr.
543, fol. 69¥) wa-lamma galasa fi gabal Begas wa-Salak*® ‘isrin sana, “when he
had sat in the mountain of Bega$ and Salak for twenty years,” Harvard Syr. 38
has wa-men d-iteb ba-tura da-Salag wa-d-Begas ‘a(y)k ‘esrin Sanin, “after he had
dwelt in the mountains of Salaq and Begas around twenty years,” while both
Mardin SyrA manuscripts have batar da-‘mar(w) ba-tura da-Begas ‘a(y)k ‘esrin
$onin, “after they had lived in the mountain of Begas around twenty years,” leav-

40  CFMM 299 spells the toponym with an ‘alaf (vsém), while in the Mar Matta manuscript,
the text has been corrupted to wa-sakana, “and he stayed.”
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ing out the mentioning of Salak. Sometimes, the relationship between the texts
preserved in the different manuscripts seems to be even more complicated.
For example, the two Mardin SyrA manuscripts, as well as two of the ArabA
manuscripts—CFMM 299 and the Mar Matta manuscript—share the omission
of the name of one of John's fellow-disciples, but Harvard Syr. 38, CFMM 294,
and Mingana Syr. 543 all have it.

ArabA is the only one of the Arabic Lives of John of Daylam, for which a
(Syriac) Vorlage is preserved. While this certainly does not preclude the pos-
sibility that ArabB and ArabC (on which see below) are also translations, it
enables a different kind of discussion concerning ArabA. Where was this trans-
lation made, by whom, in what context, and for what reasons? At the cur-
rent state of research, these are nevertheless difficult questions to answer. As
the SyrA/ArabA text is found only in Syriac Orthodox manuscripts, it can be
assumed that the translation was carried out within this religious community.
The earliest Syriac manuscript dates to the fifteenth century, while the earliest
Arabic manuscript is from the seventeenth century. The latter date thus consti-
tutes a terminus ante quem for the translation. As concluded above, the Arabic
translation overall shows close connections to the two later Syriac manuscripts,
presently kept in Mardin, dating to the twentieth century. If one presumes that
the SyrA manuscripts available to us represent different stages of the same Syr-
iac Orthodox transmission line, it is possible to place the translation of the
ArabA version between the fifteenth and the seventeenth century. However,
given the scarcity of manuscript material, this remains highly speculative.

When it comes to the geographical location, the following is known. Out of
the five manuscripts that are still kept in the Middle East, four are presently
kept in the Church of the Forty Martyrs in Mardin, while one is located in the
Monastery of Mar Matta in northern Iraq. This further confirms that the text
belongs in a Syriac Orthodox context. However, it gives us no clear indications
about where or by whom the translation may have been produced.

2.2 ArabB

ArabB is known from three manuscripts: Vatican Borg. Ar. 219, Mar Behnam
403, and a manuscript from the private collection of Fr. Quryaqus al-Taragi,
priest in Bartella, which will be called the Bartella manuscript below. All man-
uscripts are written in Garshuni. As far as I am aware, the last manuscript is
presently available only in a transcription to Arabic script printed in Sony’s Bag-
dide. It appears that after Sony examined the manuscript, the village of Bartella
fell into the hands of the so-called Islamic State. Notwithstanding reports that it
was liberated in October 2016, the fate of the manuscript is presently unknown
to me.
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Vatican Borg. Ar. 219 is described by Graf as a manuscript written in a clear
serto Garshuni, probably dating to the sixteenth century.*! Whether this char-
acterization is based on a colophon or, more probably, on paleography is not
stated. Again according to Graf, the Life of John of Daylam is found on fols. 84—
97". This seems, however, to be erroneous, as the text continues beyond fol. 97".
For the present article, only fols. 84*—97" have been considered.#2 In the photo-
copy to which I have had access, the title of the life is illegible.

Mar Behnam 403 is a paper manuscript written in a clear serto Garshuni
and kept at the Monastery of Mar Behnam, close to the town of Qaraqosh.
A digitized copy is made accessible online by the HMML, where it has the
project number MBM 386.43 Descriptions of the manuscript can be found in
Sony’s catalogue of the manuscript collection of the Mar Behnam monastery,
as well as in the online catalogue of the HMML.44 If not stated otherwise, the
following is based on the latter. Mar Behnam 403 contains 173 leaves, measuring
16 x10.5 x 5.5 cm. Each folio has one column with 22 lines. It contains hagiogra-
phy, including the Life of Mar Behnam and the Life of Zakkay. Sony published
the text of the Life of John of Daylam, in Garshuni, followed by an Arabic tran-
scription.*® While Sony cites pages according to the Syriac numbers at the down
left corner of each folio, I follow the numbers written with a pencil at the top.
According to a note on fol. 337, the manuscript was copied on 25 Nisan (i.e.,
April) 1947AG (= 1636 AD) by the priest Ibrahim, son of the priest Mas‘ad, son
of priest Barsawma, son of priest Ishaq, from Qastrat Qalaq in balad al-Sawr. In
his description of the manuscript, Sony leaves out the two names in the mid-
dle and gives the date in the scribal note as 1941 AG (= 1630AD), apparently
reading the zayn as an alaf.® In the catalogue, he gives the date as 1947AG (=
1636 AD).#” The title of the life, found on fols. 557-68, is gissat al-qiddis al-tahir

41 Graf, 6cAL, vol. 1, p. 527.

42 The remarks on the folio numbers are based on a copy of part of the manuscript, which
was ordered from the Vatican Library in January 2015. No folio numbers are discernible on
the images, but it is clear that the folios do not match the original order. Working on the
supposition that Graf was correct in claiming that the Life of John of Daylam begins on
fol. 847, it follows that it stretches beyond fol. 97".

43 Persistent URL: https://w3id.org/vhmml/readingRoom/view/131684 (accessed on 19 Jan-
uary 2017; no longer accessible on 17 August 2019).

44  Behnam Sony, Fihris mahtatat dayr Mar Bahnam al-$ahid | Catalogue of Manuscripts Con-
served in St. Behnam’s Monastery Near Bagdédé-Karakosh, Baghdad, [no publisher], 2005,
Pp- 297-299.

45  Sony, Bagdide, pp.165-180 (Garshuni), pp. 180-196 (Arabic).

46 Sony, Bagdide, p. 175, n. 516.

47 Sony, Bagdide, pp. 297—299.
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al-nafis mar Yahanna al-Daylami, “The Story of the holy, pure, and noble Mar
John the Daylamite.”

The Bartella manuscript is known to me only from Sony. When he examined
it, it seems to have been in the private possession of Fr. Quryaqus al-Taragi,
one of the Syriac (?) Orthodox priests of Bartella. Sony states that it is a late
manuscript, dating it to the twentieth century. He includes an Arabic tran-
scription of the Garshuni text.*® There, the title appears as gissat mar Yuhanna
al-Daylami al-qiddis al-fadil, “The Story of the virtuous saint Mar John the Day-
lamite.” In the original manuscript, the text occupies fols. 111*-123%, but when
Sony examined the manuscript, fol. 120 was missing.

The provenance of Mar Behnam 403 and the Bartella manuscript makes one
think of a notice by Fiey about traditions placing John of Daylam’s monastic
foundations in the vicinity of Nineveh. He writes:

L'un de ces textes se trouve dans un manuscrit du couvent de Mar
Behnam, prés de Mossoul. Mgr Ephrem Abdal, supérieur du couvent, a
bien voulu me le communiquer. C’ est un manuscrit garshuni (arabe écrit
en caracteéres syriaques), sans colophon final, mais signé (fol. 135) par le
prétre Ibrahim, fils de Mas'ud, fils de Barsaume, fils de Ishaq, du pays de
Al Sawr, du village de Qalug, et daté 1636. J'ai pu également étudier un
manuscrit trés semblable, mais sans date ni colophon, qui se trouve dans
le famille Saka de Bartelli.#?

Fiey then goes on to connect these manuscripts to Paris Ar. 281 (an ArabC
manuscript, on which see below). He laments not having had his notes from
Mosul with him when examining the Paris manuscript, but nevertheless writes
that it “semble étre trés proche du texte précédent [ie. the one represented
by the Mar Behnam and the Bartella manuscripts].” Given the identical scribal
signature of the Mar Behnam manuscripts, in both cases found on fol. 135, we
can safely conclude that the first manuscript Fiey examined was what we know
now as Mar Behnam 403. Even though the name of the owner is different, the
same most probably holds true for the Bartella manuscripts. It is not impossi-
ble that the manuscript changed owner during the time between Sony’s and
Fiey’s visits. As it seems, Fiey was mistaken in identifying these manuscripts as
similar to Paris Ar. 281.

48  Sony, Bagdide, pp. 197—211.
49 Fiey, “Jean de Dailam,” p. 210.
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Although all ArabB manuscripts presently known are written in Garshuni,
it is clear that there must have been a manuscript written in Arabic characters
somewhere in the line of transmission. This is indicated by a number of erro-
neous transcriptions; for example, the demon known as y==5, Ba(°)bi, in SyrA,
SyrB, and ArabA, appears as y<s in ArabB.5°

The Ethiopic version, EthA, presented above, is a translation of ArabB. The
Ethiopic witness is important, insofar as it weakens the arguments used by
Fiey to dismiss ArabB (and the other Arabic versions) as late elaborations
of the legend of John of Daylam.5! Fiey points to the geographical confusion
that results from the displacement of John’s monastic foundations (from Fars
proper to Qaraqosh/Bakhdida/al-Hasaniyya) and comes to the conclusion that
the text is late and devoid of any historical value. However, the Ethiopic transla-
tion consistently lacks the attempts to locate John's later activities in northern
Mesopotamia. We will now look at the occasions, where ArabB tries to situate
Mt. Mam and the land of Fars, where John founded two monasteries at the end
of his life, in the vicinity of Mosul. Reference is continuously made to the folio
numbers of Vatican Borg. Ar. 219.

(a) When the caliph ‘Abd al-Malik, after John has healed his daughter, asks
him how he can reward him, John asks to be granted land in “the land of
Fars,” which in the Arabic text receives the following explanation wa-hiya
Atar wa-Naynawa wa-l-Mawsil, “that is Assur and Nineveh and Mosul”
(fol. 95%). EthA lacks this explaining gloss.

(b) After visiting al-Haggag, John sails to Mt. Mam, where he subsequently
founds his monasteries. In ArabB, the location is explained with the
following gloss: wa-hiya qaryat Bahudida wa-Naqurtd (~<zsaaarts
~&io~0), “that is the village of Bakhdida and Naqurta” (fol. 96r).
Bakhdida is the Syriac name for the town also known as Qaraqosh and
al-Hasaniyya. This gloss does not occur in EthA.

(c) Arguing with the people of Fars before the judge about whether John
should be allowed to build a monastery on Mt. Mam or not, this toponym
again receives a gloss: wa-hiya Naqurta, “that is Naqurta” (fol. 96v). Here,
the EthA text is corrupt as the result of a misreading, but there is no trace
of the gloss.

On account of the syntax and narratological structure, the passages where

ArabB tries to connect Mt. Mam and Fars to Bakhdida and Mosul can eas-

ily be understood as secondary interpolations. I have the impression that the

50  This is further distorted in the Ethiopic tradition, where one manuscript (BL Or. 686) has
both the form Yay and Nay.
51 Fiey, “Jean de Dailam,” pp. 201-203.
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Ethiopic version preserves a more original text. Admittedly, there are other
occasions where the Ethiopic version has lost a toponym, but these cases seem
to be without ideological implications, and furthermore explicable on philo-
logical grounds. Thus, in an episode unique to ArabB/EthA, ArabB relates how
John leaves the school, pursuing the monks, and fa-ga‘ala yamsi wa-yusallt
wa-yatadarra‘ila rabbihi hatta balaga ila al-Zab al-kabir fa-fazi‘a an ya‘bur wah-
dahu, “he started to walk and pray and implore his Lord, until he came to the
Greater Zab river, and he was afraid to cross it alone.” Corresponding to this,
the Ethiopic text has wd-ahazd yahor wi-yaselli (sic) wd-yasal wa-yastdibdqq™a
habd ‘amlaku *askd bdsha habd “anqgds ‘abiyy wi-firha bawia bahatitu, “[ John)]
started to walk and pray and ask and supplicate his God, until he came to a great
door. He did not dare to enter it alone.” Somewhere in the transmission chain,
the hydronym al-Zab al-kabir was clearly misread as *al-bab al-kabir, which
then was translated into Ethiopic. This misreading most probably occurred
with an Arabic script manuscript.

All in all, if the repeated absence of references to the Mosul area in EthA
is taken as an indication that these are later additions to the Arabic text,
this implies that the original ArabB text was not marked by this northern
Mesopotamian tendency. The fact that all ArabB manuscripts contain these
false explanatory glosses should be understood simply as a result of the manu-
scripts’ provenance from the Mosul area. This means that ArabB (and the same
holds true for ArabC, which, as we have seen, Fiey confused with the former)
cannot a priori be dismissed as a late elaboration of the legend. On the con-
trary, as we will see below, both ArabB and ArabC are intrinsically connected
to the Syriac lives.

2.3 ArabC

ArabC is known from four manuscripts: Sinai Ar. 510, Sinai Ar. 530, Vat. Ar. 697,
and Paris Ar. 281,52 all of which are written in Arabic characters. After the Sog-
dian fragments, the manuscripts which contain this life are the oldest, both
Sinai Ar. 510 and Sinai Ar. 530 dating from the thirteenth century. The use of
Arabic script, as opposed to Garshuni, is in accordance with this. ArabC devi-
ates from the other Arabic versions (or rather: from the rest of the versions
whatever their language), especially when it comes to its length. While the
majority of the lives of John of Daylam occupy no more than twenty folios in the
manuscripts, the ArabC version is at least twice as long and in one manuscript,

52 Iwould like to express my gratitude to Prof. Zeljko Pasa, s.J. at CEDRAC for making it pos-
sible for me to study a photocopy of this manuscript during a stay in Beirut.
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Sinai Ar. 530, takes up almost one hundred and fifteen folios. Its length is the
result of frequent passages of dialogue, of verbose prayers etc., rather than the
insertion/preservation of unique episodes.

Sinai Ar. 510 is a paper manuscript dating to the thirteenth century.53 It con-
tains 205 folios, which measure 17.5x13.5 cm and are written in an easily legible
Arabic script. Apart from the Life of John of Daylam, the manuscript contains a
collections of mémre, likewise in Arabic. The end of the manuscript is missing
and as the Life of John of Daylam is the last attested text, it is incomplete, cov-
ering forty-seven folios. However, it appears that not much of the life is missing,
as the passage which occurs on the last preserved page of Sinai Ar. 510 paral-
lels the one that occurs on the third to last folio of Paris Ar. 281 (fol. 86*). The
life, which occurs on fols. 158205 [ ...],5* bears the simple title gissat Yuhanna
al-Daylami, “The Story of John the Daylamite” (fol. 158%).

As for the Sinai Ar. 530, a note written on 5 June 1950 (presumably when the
manuscript was microfilmed) and prefixed to the microfilm available online>3
contains the following information. The manuscript includes 421 paper folios,
measuring 17 x11.5 cm. It is dated to 1233 AD. In her catalogue, Margaret Dunlop
Gibson lists the contents of the manuscript, which, apart from our life, includes
the apocryphal Acts of John the Evangelist attributed to Prochorus (_y s y &
[ Ipéyopos), the Life of Maximus and Domatius, and a few other martyrdoms.>%
The Life of John of Daylam, which is found on fols. 185V—299V, has the title gissat
abuna [?] al-barr al-muhtass min Allah bi-l-ni'ma al-ilahiyya mar(y) Yuhanna al-
Daylami al-mutalmid li-balad al-Daylam wa-gayrihi wa-ma amkana min gami
story of our venerable father (?), favored with divine grace by God, Mar John the
Daylamite, who converted the land of Daylam and other [lands], and [of] what
it has been possible [to include] of all his affairs, and [of] the exalted traces (?)
and signs that God wrought through him” (fol. 185Y). In a handwritten table of
contents on fol. 1Y, the life is listed as gissat Yithanna al-Daylami wa-‘aga’ibihi,
“The Story of John the Daylamite and his wonders.”

53  Murad Kamil, Catalogue of all Manuscripts in the Monastery of St. Catherine on Mount
Sinai, Wiesbaden, Harrassowitz, 1970, p. 34.

54  I'have had access to this manuscript by means of a copy of the microfilm preserved at
the National Library of Israel. In the microfilm, two different folios are numbered 192 and
fol. 199 is missing.

55  Adigitized reproduction of the microfilm is available online at https://www.loc.gov/item/
0027939026A-ms (accessed: 17 August 2019).

56  Margaret Dunlop Gibson, Catalogue of the Arabic Mss in the Convent of S. Catharine on
Mount Sinai, London, CJ. Clay and Sons, 1894, pp. 106-107.
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Vat. Ar. 697 is described in Mai’s catalogue as a “[c]odex in 8 bombyc. folio-
rum146” written in Arabic letters.5” Mai does not give any information concern-
ing the measurements of the manuscript, but lists the contents. Apart from the
ArabC Life of John of Daylam, the manuscript contains the Life of St. Febronia,
the Life of St. Xenophon, his spouse Marina and their sons John and Arcadius,
Cosmas Patricius’s (i.e., Cosmas Vestitor's) Encomium on the Recovery of St.
John Chrysostom’s Body,® and a homily by John Chrysostom. At the end of the
Life of St. Febronia, there is a dating to 27 November 6837AM (i.e., 1328 AD).
The Life of John of Daylam, found on fols. 116*—191Y, is entitled gissat al-ab al-
fadilwa-l-mu‘allim al-Sahm al-nasik al-muhtass min Allah bi-l-na‘tm al-ilahiyya
[sic] Yahannd al-Daylami al-mutalmid balad al-Daylam wa-gayrahu min al-
buldan, wa-sarh ma tahayya'a lahu min ahbar ft [...] wa-husn siratihi mimma
agra Allah ‘ala yadayhi min al-mu$gibat wa-l-ayat allati aktaruha mutatawwima
[?] ila waqtina hada, “The story of the eminent father and sagacious teacher,
the ascetic favored with divine comfort by God, John the Daylamite, who con-
verted the land of Daylam and other lands, and the exposition of what befell
him of [...] and of the beauty of his life, from what God wrought through him
of wonderful [things] and signs the majority of which [...] to the present time”
(fol. n67).

For Paris Ar. 281, the following information can be retrieved from Trou-
peau’s catalogue.5? It contains, apart from the ArabC Life of John of Daylam, a
rather large number of hagiographical texts, apocrypha and homilies by church
fathers (in total, 32). It is written on paper and contains 361 folios, which mea-
sure 18.5x13.5cm and have 12—14 lines of writing per page. According to a note
on fol. 102V (as cited by Troupeau), the part of the manuscript that contains the
Life of John of Daylam was copied by Miisa ibn Yuwakim, bishop of Yabrad,
in the month of Subat in the year 7054AM (i.e., 1546 AD; the latter part of the
manuscript was finished the following year). In the table of contents found on
fol. 3¥ of the manuscript, the Life of John of Daylam is entitled gissat Yithanna
al-Daylami al-mustashad fi btida® tamalluk al-umma al-hagiriyyin, “The Story

57 Angelo Mali, Scriptorum veterum nova collectio e Vaticanis codicibus edita, tom. 1v, Rome,
Typis Vaticanis, 1831, p. 600.

58  This text (= Oratio iv de translatione Iohannis Chrysostomi: PG 8145; BHG 878) is also pre-
served in Sinai Ar. 396, fols. 202V—208" (truncated), Sinai Ar. 423, fols. 237257, Sinai Ar. 477
(13th c.), fols. 557—71", and Sinai Ar. 528, fols. 309™—327". I am thankful to Prof. Alexander
Treiger for providing me with this information.

59  Gérard Troupeau, Catalogue des manuscrits arabes. Premiére partie: Manuscrits chrétiens,
2 vols., Paris, Bibliothéque nationale, 1972-1974, vol. 1, pp. 247—251; cf. William McGuckin
de Slane, Catalogue des manuscrits arabes, Paris, Imprimerie nationale, 1883-1895, pp. 78—
79.
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of John the Daylamite, who was martyred in the beginning of the reign of the
Hagarenes.” The title at the beginning of the life itself, which is found on fols. 57—
87, is illegible. The text is written in multiple hands and is at times poorly
preserved.

Asnoted above, Fiey, during his stay in the Middle East, had the opportunity
to study two manuscripts, which he noted contained late lives attributing to
John of Daylam the conversion of some people in the vicinity of Mosul. When
later studying the Paris manuscript of ArabC, he remarked that it seemed “tres
proche” to the Mosul manuscripts, but, as he did not have his notes with him, he
was unable to “affirmer la similitude parfaite.”6% As made clear above, I believe
that these manuscripts were in fact those transcribed by Sony and that they rep-
resent the ArabB text discussed above. There are some similarities between the
two texts, especially in the beginning, where the birth of John, in both ArabB
and ArabC, is explicitly placed in the vicinity of Mosul. Perhaps this detail could
have led Fiey to an erroneous conclusion.

3 Relationship between the Various Lives

The lives of John of Daylam form a collection of texts, which all retell the same
basic story, while differing in details and in the exact episodes they contain.
The situation is in some ways reminiscent of that of the Canonical Gospels. To
delineate with exactitude the interrelations of the known texts is an enterprise
that will not be embarked upon on the following pages. Rather, I will attempt to
give a taste of the complexity of the question by pointing to a few details that
unite and separate the various texts. Counting occurrences of the same text
type in different languages as one text, we know of a total of five Lives of John
of Daylam: (1) SyrA/ArabA, (2) SyrB, (3) SogdA, (4) ArabB/EthA, and (5) ArabC.
In this section, SogdA will only seldom be referred to, due to its fragmentary
state of preservation.

Concerning the relationship between SyrA/ArabA and SyrB, Brock con-
cludes that none of them could have acted as a Vorlage of the other.®! It is
probable, however, that SyrA and SyrB share a common written source (Brock
quotes the detail that after cutting down the sacred trees in a pagan city, John
places the axe under his head and falls asleep, as an example of a detail which
most likely goes back to a common written source).52 One possibility is that this

60 Fiey, “Jean de Dailam,” p. 210.
61 Brock, “A Syriac Life of John of Dailam,” p. 127.
62 Brock, “A Syriac Life of John of Dailam,” p. 127, n. 19.
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was the kataba da-tasit Sarbeh, “book of the history of his story,” mentioned
explicitly in SyrB (Cambridge Add. 2020, fol. 118") as one of its sources. How-
ever, as this text is not preserved, the ascription of the shared elements to this
source has to remain speculative. SyrA/ArabA and SyrB share a number of com-
mon traits against ArabB/EthA and ArabC (for SogdA, nothing can be said with
certainty, due to its fragmentary state of preservation). For example, the name
of Bét ‘Abé occurs in manuscripts of both the Syriac lives, but not in any of
the others.63 Together with [$0‘denah, both the SyrA/ArabA and SyrB preserve
the tradition that one of John's fellow disciples as a young monk was called
’[§0‘sabran. SyrB, additionally, gives the name of the second fellow disciple,
Maranzaka. These names seem not to be known to ArabB/EthA and ArabC.

Apart from ArabA, none of the Arabic lives is directly based on the extant
Syriac lives. Both ArabB and ArabC share some episodes with SyrA that SyrB
lacks, and others with SyrB that SyrA lacks. Before giving examples of these, a
few of the traits shared by ArabB and ArabC against both Syriac texts (again,
SogdA is left out of the discussion because of our poor knowledge of it) will be
presented.

ArabB and ArabC’s common traits include both some striking similarities
and some shared distortions. An example of the latter is that the demon inhab-
iting the temple at Mt. Mam, who is driven out by John but for some time nev-
ertheless continues to harass the monasteries that he establishes, is called Yay
in both these lives.64 The form Yay can easily be explained as a distorted form
of Babi, the form that occurs in both the Syriac texts (Cambridge Add. 2020
vocalizes Babay, fol. 115%). As the underlying misreading is unlikely to have taken
place in a Syriac script context, this is a clear indication that ArabB, though
presently preserved solely in Garshuni manuscripts, was once also transmitted
in Arabic script manuscripts (or that it is genetically related to ArabC).

63 In ArabB, the monastery where John first resides is not named, while in ArabC, Sinai Ar.
510 and Vat. Ar. 697 have different versions of the name Baawi (?, (g slcl; fol. 158¥ and
fol. 116, respectively), and Paris Ar. 281 calls the monastery al-dayr al-ma‘rif bi-Madinat
al-Bartemar [?, )\&_4\] fi l-ard al-Gazira, “the monastery known as the City of Bartemar
in al-Gazira” (fol. 57).

64 Of course, the same holds true for the Ethiopic life, where one fifteenth-century man-
uscript (London, BL Or. 689) also has a by-form Nay (see, e.g., fol. 69¥), clearly indicating
that the text was translated from Arabic. The later Ethiopic manuscript tradition, as repre-
sented by London, BL Or. 686 and London, BL Or. 687/688, spots the inconsistent transcrip-
tion from the Arabic and regularizes the name in the original form Yay, thus obliterating
an error which must have its origin in the original Arabic-Ethiopic translation process.
Note that this error does not tell us whether the antigraph was written in Garshuni or in
Arabic script.
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Both ArabB and ArabC, but neither of the Syriac lives, record an episode

where John meets a Christian woman among the captives in Daylam, who prays
for him. ArabB (Vatican Borg. Ar. 219, fol. 88*V) has:
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In that house, there was a woman named Maryam, who believed in Christ
and who had been taken captive from Riim many years before. She came
before Mar John and received blessing from him and said: “You are called
the blessing of the faith and through you, all the people of this land will
be blessed. You will establish among them the light of Christ, your Lord.
These oppressors will see the miracles that God will work though your
hands and many people will return to the faith of your Lord, through
which God will show them wonders through you, [...] the Holy Spirit. And
as for these crowns upon your head, they are the crowns of the joy with
which Christ will crown you on the day of resurrection. You will possess
the land of these oppressors, and you will tear down the idol temples, and
you will expel the demons from them through the power of Christ. And
the name of Christ shall be with you and in your soul unto eternity. Amen.”

In ArabC (Sinai Ar. 510, fol. 166*),56 the same episodes occurs as follows:

65

66

The Bartella manuscript, in Sony’s transcription (Bagdidé, p.198), has 3 Jebkdasly
), “and by means of you, the Holy Spirit will [?].” Alexander Treiger suggests that Jo\i

should read as Jé, “will indwell.” In Mar Behnam 403, this phrase is missing.
In Vat. Ar. 697, the same episode, but expanded and varied in different ways, occurs on
fol. 135™V.
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In one of the villages that the venerable one converted, there was a vir-
tuous Christian woman among the captives, whose name was Maryam.
When she saw the venerable John, she fell at his feet and said: “Blessed
is your soul, O John! You are one of the disciples of our Lord Jesus Christ,
for the lamp of the faith in our God will be lit by you, and you will save
many peoples in this land from the worship of demons, and it is you who
will expel them from this country and through you and your prayers, God
will make many signs in the cities of Daylam and in other countries, and
you will receive the crown of loftiness (?) from our Lord Christ when He
receives your spirit.” And this woman’s prophecy (?) about the venerable
one took place in accordance with what God put in her mouth, and the
venerable John left the village where the woman was.

As mentioned, there are also episodes shared between SyrA/ArabA, ArabB/
EthA, and ArabC against SyrB. For example, the first three texts all mention

a famine, which forces Simon the Beardless, John and his other disciple(s) to

leave the monastery where they live.6” This detail is absent in SyrB, although

Simon and his disciples still retire into the mountains at the same point in
the story here as well. One of the episodes that takes place in Fars at the end
of John's life is shared between SyrA/ArabA, ArabB/EthA, and ArabC, namely
the story about the quarrel about whether the liturgical language of the first
monastery should be Persian or Syriac.58 This episode is missing from SyrB.

67

68

SyrA: Harvard Syr. 38, fol. 176%; ArabB: Vatican Borg. Ar. 219, fol. 86V; ArabC: Sinai Ar. 510,
fol. 1617 (?).

SyrA: Harvard Syr. 38, fol. 185"; ArabB: Vatican Borg. Ar. 219, fol. 96Y; ArabC: Paris Ar. 281,
fol. 68Y; Vat. Ar. 697, fol. 1757 (?). Possibly, this episode is alluded to in SogdA (E26/16; Sims-
Williams, The Life of St Serapion and other Christian Sogdian texts, pp. 8081, 100).
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On the other hand, SyrB, ArabB/EthA, and ArabC all include the detail that
after having been taken captive by the Daylamites, John is made to carry heavy
loads,®® something which SyrA does not mention. These texts also agree against
SyrA in naming John’s parents Abraham and Sarah, and in recording the per-
sonal name of Simon the Beardless (in SyrA, he is known only by his epithet,
Sannota). An episode shared between these three texts, as opposed to SyrA, is
what happens when John first reaches Mt. Mam. In these texts, on entering the
city, the saint meets a madman, heals him, and asks him to go and buy bread
for him and his companions.”® A similar episode is recorded in SyrA, but then
it takes place early in John’s career as a missionary in Daylam.

Sims-Williams noticed a number of similarities between SogdA and SyrB.
Most striking is the occurrence of a solitary named Ké(*)nay, who accompanies
John in Fars.” Several other personal names are also shared between these two
texts, namely Prsgy,”? a notable in Fars who according to both SyrB and SogdA
helps paying for John’s construction projects, a metropolitan Simon, who in
SyrB refuses to consecrate John’s monastery, and a companion of John’s named
George, although the role he plays in SogdA is not entirely clear. These texts
also share the fact that John experiences economical problems while construct-
ing the monasteries.”® SogdA has the following title zprt ptry (ywhnn)[dylwmy’
xy](p)8 “z(n)[ty] pwsty (23R14-15), which Sims-Williams translates as “the book
of the story of the holy father John [Dailomaya].””* This could possibly be put
in connection with the textual source mentioned in SyrB, the kataba das-tast
Sarbeh, “the book of the history of his story,” but again, this remains tentative.

John's visit to the caliph ‘Abd al-Malik ibn Marwan is recorded in all four
completely preserved texts.”> However, as might be expected, the details differ.
In SyrA/ArabA, John meets the caliph in Damascus, heals his daughter, and is
granted the permission to build the churches he wants. In SyrB, the meeting

69 SyrB: Cambridge Add. 2020, fol. 110Y; ArabB: Vatican Borg. Ar. 219, fol. 87"; ArabC: Sinai Ar.
510, fol. 162V.

70 SyrB:Cambridge Add. 2020, fol. 115"; ArabB: Vatican Borg. Ar. 219, fols. 95v—96*; ArabC: Sinai
Ar. 510, fol. 188",

71 SyrB: Cambridge Add. 2020, fols. 1157, 116Y; SogdA: E26/14-15.

72 Aspointed out by Sims-Williams (The Life of St Serapion and Other Christian Sogdian Texts,
p- 93), the form with a final ‘@laf quoted by Brock (“A Syriac Life of John of Dailam,” pp. 170,
177) is a mere slip.

73 SyrB: Cambridge Add. 2020, fols. 115"-116V (cf. Brock, “A Syriac Life of John of Dailam,”
pp- 169-170); SogdA: E26/9.

74  Sims-Williams, The Life of St Serapion and Other Christian Sogdian Texts, p. 58.

75 SyrA: Harvard Syr. 38, fols. 182r-183%; SyrB: Cambridge Add. 2020, fol. 114*; ArabB: Vatican
Borg. Ar. 219, fols. 94'—95%; ArabC: Sinai Ar. 510, fols. 178" ff,; Vat. Ar. 697, fol. 158".
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again takes place in Damascus, but it is the son of the caliph who is healed
by John, who furthermore receives a substantial amount of money for the con-
struction of his monastery. In ArabB/EthA, the meeting takes place in Kufa. This
time it is a daughter of ‘Abd al-Malik who is healed. Now, John does not receive
the financial aid directly from the caliph, but he receives a letter instructing
the governor al-Haggag, whom John subsequently meets in Wasit on his way to
Fars, to provide him with the money. In ArabC, John again meets the caliph in
Damascus. Now, the caliph gets in contact with the saint by means of his Chris-
tian scribe and again it is the caliph’s daughter who is healed. No fragment of
SogdA records this episode.

As stated at the beginning of this chapter, the web of interrelations between
the different Lives of John of Daylam is a complex matter. Another detail, which
I presently do not know how to interpret, is that ArabC and Thomas of Marga
both mention that Simon the Beardless was engaged in book production, and
that one of his disciples sold his books after his death.”® This notice seems too
specific to be coincidental. Did they derive this information from a common
source? Perhaps more interesting, but likewise perplexing, is the fact that both
SyrB and ArabC mention that John healed al-Haggag from cancer (sartana /
saratan),”” something which can perhaps have parallels in historical sources.”®
What connection is there between these texts, that they alone should share
this detail? Another episode with a singular distribution is the one about the
sacristan who was thrown down from a height by Babi/Yay while striking the
semantron and about the spoiled dough. It occurs in SyrA, ArabB/EthA, and
seemingly also in SogdA,” but it is absent from SyrB, and I have not been able
to find it in any of the ArabC manuscripts.

It is clear that the present contribution has not managed to present an
entirely clear picture of the relations between the different Lives of John of Day-
lam found in the manuscript material. Rather, it may have shed some new light
on the textual and historical complexity that characterizes the hagiographical
dossier of John of Daylam. I hope that it has also shown convincingly that there
is reason to reevaluate the importance of the Arabic lives, based partly on the
information derived from EthA, partly from the intrinsic connections between
the ArabB, ArabC, and the Syriac sources.

76 ArabC: Paris Ar. 281, fol. 15%; Thomas of Marga, Book of the Governors, Book 11, chapter 25
(Budge, The Book of Governors, vol. 2, pp. 226—227).

77  SyrB: Cambridge Add. 2020, fol. 110¥; ArabC: Sinai Ar. 510, fol. 181%.

78  Brock, “A Syriac Life of John of Dailam,” p. 168.

79 SyrA: Harvard Syr. 38, fol. 184%; ArabB: Vatican Borg. Ar. 219, fols. 96v—977; SogdA, fragm.
E26/15 (cf. Sims-Williams, The Life of St Serapion and Other Christian Sogdian Texts, pp. 78—
79, 97-98).
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CHAPTER 5

Some Notes on Antonios and His Arabic
Translations of John of Damascus

Habib Ibrahim

The present article is a summary of my new findings about the translator Anto-
nios, abbot of the Monastery of Saint Symeon the Younger near Antioch, and
about his translation of a corpus of John of Damascus’ works from Greek into
Arabic.

Whereas Georg Graf and Joseph Nasrallah dated Antonios’ activity to the
tenth century, ca. 989AD,! new evidence points to a different dating. The tenth
century is uncertain for the following reason: while none of Antonios’ trans-
lations can be securely dated to the tenth century, at least one of them is
doubtlessly from the eleventh century—as will be documented below.

The Arabic corpus of John of Damascus, according to Graf, includes two
works from the Fountain of Knowledge: Philosophical Chapters (cPG 8041b) and
An Exact Exposition of the Orthodox Faith (CPG 8043), along with five shorter
treatises: Exposition and Declaration of Faith (cPG 8078), Against Nestorians
(cpG 8053), Against Jacobites (CPG 8047), Against Iconoclasts (a compilation
from cPG 8045), and On the Stay of Jesus in the Tomb (according to Graf, a
compilation from De fide orthodoxa, Book 1v, chapters 27—29).2 I have previ-
ously demonstrated that Antonios, abbot of the Monastery of Saint Symeon
the Younger translated a corpus of John of Damascus’ works slightly different
from the one attributed to him by Graf.3 I shall summarize these findings below.
I shall also discuss several issues concerning these works in the Arabic transla-
tion.

1 Graf, 6cAL, vol. 2, p. 41; Nasrallah, HMLEM, vol. 3.1, p. 273.

2 Graf, 6cAL, vol. 2, pp. 43—45. Upon verification, this turned out to be not a compilation from
De Fide orthodoxa, as stated by Graf, but a short text from the Homily on the Holy Saturday
(cPG 8o59). See Bonifatius Kotter, Die Schriften des Johannes von Damaskos, Berlin and New
York, Walter de Gruyter, 1988, vol. 5, pp. 135-136.

3 This was one of the main topics discussed in my PhD dissertation: Habib Ibrahim, “Jean Dam-
ascéne arabe: Edition critique des deux traités Contre les Nestoriens,” Paris, Ecole Pratique des
Hautes Etudes, 2016.
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1 Who is Antonios?

Nasrallah wrote a short account of Antonios’ life containing some ambiguous
and erroneous information. He believed that Antonios lived in the tenth cen-
tury; that he was initially a monk at the Lavra of Mar Saba near Jerusalem; that
he then became abbot of the Monastery of Saint Symeon the Younger near
Antioch.* At the end of this account, Nasrallah listed Antonios’ translations.®
Before discussing the date of Antonios’ floruit, I would like to correct and com-
plement Nasrallah’s account of Antonios’ life and translations.

Concerning this translator’s life, many manuscripts—some of them already
identified, others still largely unknown—contain precise, yet insufficiently
explored information. One of the known manuscripts is Paris, BnF Ar. 276. In
the colophon of this manuscript (fol. 2577) we read as follows:
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Translated from Greek into Arabic by the holy father and virtuous mas-
ter Abba Antonios the elder, monk of the Monastery of our holy father
Symeon the Wonderworker. ... This copy was completed at midday on
Wednesday, 27 March, the day of repentance of the Great Lent in the year
1001 of Alexander the Greek (= 780AD).

The year 780 AD, unfortunately, seems to be a falsified date written by a second
hand.® The date of this manuscript is around the eleventh century, because it
contains The Beneficial Tales of Paul of Monembasia (tenth century).” Despite

4 Graf, 6cAL, vol. 2, p. 41; Nasrallah, HMLEM, vol. 3.4, pp. 273-274.

Graf, 6cAL, vol. 2, pp. 41-45; Nasrallah, HMLEM, vol. 3.1, pp. 273—289.

6 Gérard Troupeau has already called attention to this falsification in his Catalogue des manu-
scrits arabes: Premiére partie, manuscrits chrétiens, Paris, Bibliothéque Nationale, 1972, vol. 1,
p- 244-

7 For the date of Paul of Monembasia’s The Beneficial Tales, see Joseph-Marie Sauguet, “Le
Paterikon du ms arabe 276 de la Bibliotheque Nationale de Paris,” Le Muséon, 82 (1969),
PPp- 363—404; John Wortley, Les récits édifiants de Paul, évéque de Monembasie, et d’autres
auteurs, Paris, Edition du CNRs, 1987.
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that, the colophon of this manuscript contains important information about
Antonios that previous scholars did not highlight. When Antonios translated
these works, he was still rahib, a monk at the Monastery Saint Symeon, prob-
ably advanced in age or in monastic life, and for this reason was called sayh,
“elder.” It seems that Antonios was not yet abbot when he accomplished this
translation.

Another manuscript, Sinai Ar. 529 confirms this information.® Based on the
colophon of this manuscript, | mentioned in a previous article that Antonios is
the translator of The Life of St. John Chrysostom by (Pseudo-)George patriarch
of Alexandria, preserved in two manuscripts Sinai Ar. 528 and Sinai Ar. 529.%
According to the copyist, Antonios was only a monk at the Monastery of Saint
Symeon when he translated this work.

Here is the colophon of Sinai Ar. 529 (fol. 279Y):
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The life of Saint John Chrysostom Archbishop of the city of Constantino-
ple, translated from Greek into Arabic by the virtuous father and precious
master Abba Antonios the holy monk living in the Monastery of our glo-
rious father among the saints Saint Symeon the Wonderworker, in which

he became later priest and abbot of the brethren and where he completed
his life as abbot.

In this notice, the copyist transmits to us a particularly interesting detail. He
says that, after having been a monk for a while at Saint Symeon, Antonios
became priest and abbot of the same monastery. Therefore, he had lived at
the Monastery of Saint Symeon even before he became its superior. This calls
in question Nasrallah’s conviction that Antonios had been, initially, a monk at
Mar Saba.

8 For a description of this manuscript, see Murad Kamil, Catalogue of All Manuscripts in the
Monastery of St. Catherine on Mount Sinai, Wiesbaden, Harrassowitz, 1970, p. 46.

9 Habib Ibrahim and Mike Makhoul, “Les débuts du renouveau intellectuel a Antioche au xe s.:
Quatre hagiographies inédites traduites au Mont-Admirable,” Pecia: Le livre et I’écrit, 18 (2015),
PP- 3954, at pp. 40—42.
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In reality, the belief that Antonios had stayed at Mar Saba is a misunder-
standing of the copyist of the manuscript Beirut, Bibliotheque Orientale 347
(eighteenth century). In this manuscript, we read for the first time that Anto-
nios was a monk at the Monastery of Mar Sabal® (the word “Monastery” is
corrected to “Lavra” above the line). This scribal correction apparently reveals
the error of the copyist who was unaware of the existence of the Monastery
of Saint Symeon and wrote “Mar Saba” instead. Another manuscript, al-Harf
(Lebanon), Monastery of Saint George 10 (year 1849) repeats the same error.
Here is the incipit (fol. 57):
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John of Damascus’ Book of Philosophy translated by Father Antonios of
the Lavra of Saint Saba from Greek into Arabic.

We notice also that these two manuscripts have modified Antonios’ usual
expression for his translation work: da e . Instead, they write ga ;. It is
obvious, especially based on the first argument, that this is a relatively late alter-
ation, which does not reveal any reliable information about the translator.

2 Antonios’ Translations

Nasrallah’s notes about Antonios’ monastic life are not the only aspect of his
account that intrigues us. He assumes that there are two distinct Arabic transla-
tions of John Chrysostom’s Commentary on the Gospel of Matthew. He attributes
one of them to ‘Abdallah ibn al-Fadl and the other to Antonios.! This thesis is
based on two relatively late manuscripts (seventeenth/eighteenth centuries)
that attribute the translation of the Commentary on the Gospel of Matthew to
‘Abdallah ibn al-Fadl: Jerusalem, Mar Ya‘qub Ar. 5 (year 1640) and Sbath 984
(year 1718) (modern call number: Aleppo, Fondation Salem Ar. 185),'2 while

10 For a description of this manuscript, see Louis Cheikho, “Catalogue raisonné des manu-
scrits de la Bibliothéque Orientale,” Mélanges de la Faculté Orientale de I’ Université Saint-
Joseph, 10 (1925), pp. 112—113 [216—217].

11 Nasrallah, EMLEM, vol. 3., p.197.

12 Nasrallah mentions three other anonymous and undated manuscripts from Sbath’s FiAris
(a catalogue of privately owned manuscripts): Aleppo, Collections of Yasuf Bahhas and C.
Hudari. We do not know whether those manuscripts still exist or are lost.
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older manuscripts identify the translator as Antonios. For example, at the end
of the manuscript Sinai Ar. 285 (year 1053), fol. 334%, we read as follows:
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Translated from Greek into Arabic by Abba Antonios, abbot of the Mon-
astery of Saint Symeon the Wonderworker, may God give rest to his soul
with all His saints.

Furthermore, all three manuscripts feature the same Arabic translation. There
is, accordingly, no reason to think that there was a second translation by ‘Abdal-
lah ibn al-Fadl.

Similarly, Nasrallah assumes that there are two Arabic translations of John
Chrysostom’s Commentary on the Gospel of John. He likewise attributes one of
them to ‘Abdallah ibn al-Fadl and the other to Antonios.’® Once again, Nas-
rallah’s information is based on a relatively late manuscript, Sbath 778 (year
1633)—modern call number: Aleppo, Fondation Salem Ar. 2—where the copy-
ist Talga says that Antonios, abbot of the Monastery of Saint Symeon copied
‘Abdallah ibn al-Fadl’s translation in 1134AD.}* By way of comparison, in the
colophon of Sinai Ar. 292 (thirteenth century), fol. 375" we read:
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Saint John Chrysostom’s Commentary on the Gospel of John the Theologian
in eighty-eight chapters has been completed. It was translated from Greek
into Arabic by the holy father Abba Antonios, abbot of the Monastery of
Saint Symeon the Wonderworker.

Nasrallah also attributes to ‘Abdallah ibn al-Fadl an Arabic translation of John
Chrysostom’s Commentary on Corinthians. In the manuscript Paris, BnF Ar. 94

13 Nasrallah, HMLEM, vol. 3.1, pp. 198-199.

14  Another manuscript in which the translation is attributed to ‘Abdallah ibn al-Fadl is Dam-
ascus, Orthodox Patriarchate 8 (year 1712/3); the translation is identical to Antonios’ trans-
lation preserved in Sinai Ar. 291 (thirteenth century).
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(year 1236), we find some Homilies of John Chrysostom on Matthew and some
Homilies on Corinthians (9, 22—36, and 40—42).15 Nasrallah, who believes that
the Commentary on the Gospel of Matthew was translated by ‘Abdallah ibn al-
Fadl, consequently attributes the translation of the Homilies on Corinthians,
found in the same manuscript, to the same translator. Now that we know for
certain that Antonios is the only Arabic translator of the Commentary on the
Gospel of Matthew, we can invert Nasrallah’s analysis and propose that he was
the translator of the Homilies on Corinthians as well.16 Only a future philological
analysis could prove or disprove this hypothesis.

We can see that in all these cases Nasrallah uncritically accepted informa-
tion found in relatively late manuscripts (seventeenth-nineteenth centuries).
Therefore, it is highly unlikely that ‘Abdallah ibn al-Fadl was the translator of
any of these works.

At the end of this section, I would like to mention two works recently identi-
fied as Antonios’ translations. The first one is The Ladder of John Climacus. Of
the two extant Arabic translations of The Ladder the more recent one was iden-
tified by Alexander Treiger as belonging to Antonios.!” It is fragmentarily pre-
served in the manuscript Saint Petersburg, Institute of Oriental Manuscripts,
B1217 (year 1178). We find the complete text in Sinai Ar. 343 (year 1612).!8 Neither
of these manuscripts transmits Antonios’ name, but we can easily recognize
his style—his “fingerprints,” in Treiger’s words.!® The second text is the life of
Saint Symeon the Stylite the Younger (BHG 1690) written by the duke of Anti-
och Nicephorus Uranus ca. 1000. I identified Antonios as the translator through
a philological analysis.2® This Vita is preserved in Sinai Ar. 406 (thirteenth cen-
tury), fols. 2r—142". Future studies will, no doubt, shed light on additional texts
translated by Antonios.

15  The same homilies are apparently preserved in Sinai Ar. 289 (thirteenth century), fols.
243"-316%; see Kamil, Catalogue, p. 27; Nasrallah, HMLEM, vol. 3.1, p. 201.

16 Nasrallah, HMLEM, vol. 3.1, p. 201.

17  Alexander Treiger, “Christian Graeco-Arabica: Prolegomena to a History of the Arabic
Translations of the Greek Church Fathers,” Intellectual History of the Islamicate World, 3
(2015), pp. 188—227, at pp. 215-218.

18 On this manuscript, see Kamil, Catalogue, p. 37.

19 Treiger, “Christian Graeco-Arabica,” p. 216.

20  Ibrahim and Makhoul, “Les débuts,” pp. 42—47.
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3 Antonios’ Translation Style

The first scholar to have written about Antonios’ style was Georg Graf in 1950,
though his article was published only in 2014.2! T also examined Antonios’ style
in my edition of his translation of John of Damascus’ De Fide contra Nestori-
anos (cPG 8054) and Against Nestorians (CPG 8053).22 The most characteristic
element of Antonios’ translation style is his rendering of the Greek alpha priva-
tivum.23 For this purpose, he uses such expressions as ‘adim an, ‘adim + masdar,
and bar?’ min. Here is a comparison between how alpha privativum is rendered
in Antonios’ translations and in ‘Abdallah ibn al-Fadl’s translation of John of

Damascus’ Libellus de recta sententia (PG 94, 1421-1432):24

Antonios ‘Abdallah ibn al-Fadl
dyévnog 15950 055 O e 39
&daipetog rwb 8550 e (..‘a..,omc
detmapbévog kisdg Js
Sy Tep AN el
dvémagog e OS50 it e
GvumdaTaTog p;é&ﬁ&\ﬂx/fﬁ\Sdﬁd\ﬂx/r}‘é&édﬁd\ﬁ.\c f\fwﬂc
36partog s o O}Q_(J\f;x sk s
dmadig 4l p b edlad fy O o e [ (5 cloJlo 05K 01 e 52U Jrie
dmdTwp ol o s <
dmeplypomtog L2 [ ygaz 050 e gt
dotpartog o O - fv»;.-\ VK" ol

21 Georg Graf, “Arabische Ubersetzungen von Schriften des Johannes von Damaskus, heraus-
gegeben und eingeleitet von Eva Ambros,” Oriens christianus, 97 (2013—2014), pp. 100-136.

22 Ibrahim, “Jean Damascéne arabe,” pp. 113-118; see also Treiger, “Christian Graeco-Arabica,’

pp- 209-218, esp. p. 213.
23 Ibrahim, “Jean Damascene arabe,” p. 116.

24  Thisis an unedited work; I refer to two manuscripts: Sinai Ar. 317, fols. 450™—459" and Vat.

Ar. 79, fols. 325v—3267".
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Antonios also has a characteristic vocabulary:25

— the root Az is used to render opdw / fAénw / Bedopa;

— gazil is used to say “a lot of”;

— mdbog is translated as da’ ‘azm;

— mpooéyw is translated as yatasaffah;

— mapoavopla is translated as zayig ‘an al-sari'a;

— eboéPeta is translated as tahdib din;

— ebAoyla is translated as igab al-tabrik.

He translates verb + i by verb + present participle (ism fa‘il) derived from the
same verb:

— €lmot &v Tig is translated as yasif wasif;

— mpoodyetal TS is translated as gaba gayib;

— mpoaijAbé Tig is translated as warada warid.

He also has a specific way of translating particles and conjunctions:

— ydp is translated by cU3 e JJul or &l3 0L 4 (instead of the simple 0Y);
— TOpev... 10 3t is translated by ~ VI Canally ... dol ) Canallb;

— w0 is translated by aall |igh (instead of 14d);

— xafa is translated by L yd> e (instead of §7).26

Adverbs ending in —wg are translated as ala gihat + adjective or noun.??

4 Dating Antonios’ Floruit

Graf and Nasrallah dated Antonios’s floruit to the tenth century, because they
claimed that the manuscript Vat. Ar. 436,28 copied in 1581 by the priest David
from Btaran,?? is a copy of a lost antegraph copied in 379AH, i.e., 989/90AD.30
However, Graf and Nasrallah seem to misunderstand the colophon of the
Vat. Ar. 436. Recently, Alexander Treiger has suggested a new reading for this
colophon.3! Here is the Arabic text of the colophon and its translation:

25 For detailed references, see Ibrahim and Makhoul, “Les débuts.”

26 For a more detailed list, see Ibrahim, “Jean Damasceéne arabe,” p. 111.

27  Ibrahim, “Jean Damascéne arabe,” p. 110.

28  Onthis manuscript, see also Angelo Mai, Scriptorum veterum nova collectio e Vaticanis cod-
icibus edita, vol. 1v, Rome, Typis Vaticanis, 1831, p. 513.

29  Nowadays called Bturram, a village of the Kara region near Tripoli.

30 Graf, 6cAL, vol. 2, p. 41; Nasrallah, HMLEM, vol. 3.1, p. 273.

31 Personal communication (14 December 2016).
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This blessed book was copied from an antegraph whose date is older than
the date of this [book] by 379 lunar years.

It is thus clear that the antegraph was not copied in 379AH, i.e., 989/90AD.
To obtain the date of the antegraph we need to subtract 379 lunar (i.e., higri)
years from 1581AD. Because 1581AD corresponds to 989 AH, the date of the ante-
graph is 989 minus 379 = 610AH, i.e., 1213/4AD. Thus, the antegraph was copied
ca.1213/4AD, and not in 989/990AD, as earlier scholars have assumed.

I believe this reading is correct. It also correlates with our new discover-
ies about Antonios’ translations. The manuscript Vat. Ar. 436 does not have
the original corpus of John of Damascus translated by Antonios (as discussed
below, this original corpus is preserved in two manuscripts: Sinai Ar. 319 and
Sinai Ar. 599), and consequently its antegraph could not be that old.

A more or less sure terminus post quem for Antonios’ floruit is provided by
the translation of the Vita of Saint Symeon the Stylite the Younger (BHG 1690). As
mentioned above, the duke of Antioch Nicephorus Uranus composed this Vita
ca.1000AD, and, consequently, Antonios must have translated it no earlier than
the first half of the eleventh century. Thus, the only sure terminus post quem for
Antonios’ floruit is 1000, and there is no reason to date Antonios to the tenth
century.

As regards the terminus ante quem, we read in the manuscript Sinai Ar. 285
(year 1053) an invocation for the repose of Antonios’ soul:

c::@;la;as\d\aﬂ”&.@\ﬁswd(_;)bj\u%ﬂ\d\gbﬂ\A\&U\yoﬁgépu

.M.@eKng)\

Translated from Greek into Arabic by Abba Antonios, abbot of the Mon-
astery of Saint Symeon the Wonderworker, may God give rest to his soul
with all His saints.

The invocation “may God give rest to his soul with all His saints” is typically used
to commemorate the dead. This means that Antonios must have died before
this date. The terminus ante quem for this translator is, therefore, 1053.
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5 Some Notes on Antonios’ Translation of John of Damascus

5.1 Two Arabic Corpuses of John of Damascus

Nasrallah has correctly observed that there are two slightly different corpuses
of John of Damascus in Arabic. This observation is based on two passages from
Vat. Ar. 177 (thirteenth/fourteenth century).32 On fol. 1v, the copyist claims:

wﬁ\\.'a-xr:léﬂ\g\ﬂd\uwU\d\j\/\yq}J\M\\i&Mbéﬂ
d)lm\ Lt cal W ay il ) L}b):i\ OLlll oy a5y calll g £ S P
Table of contents of this honourable collection of beneficial treatises
(agwal) written by the famous father John, the priest from Damascus,
known as Chrysorrhoas, translated from Greek into Arabic by the monk

Anba Antonios, abbot of the Monastery of Saint Symeon. It includes 153
chapters and other treatises on diverse subjects.

On fol. 27, the copyist adds:

SV Caos gV 1y s By 0887 1 Olan 3y 6oV 3 21 JIS1 4,
S G I AV the e L oab G dlae o b G e Linly
LoV ol g get) I 5 ) pl) 8 iy b el 203 o Juy 83U 3

L) oy S e b sl ey ol o cpads e ueld] ¢ et

He has other treatises on faith and other diverse subjects, six in number:
(1) Classification and Clarification of the Faith; (2) a chapter from the trea-
tise written in refutation of the Iconoclasts; (3) On Theology, in which
he explains about the Resurrection of our Lord Jesus Christ after three
days; (4) On the Holy Transfiguration of our God Jesus Christ; (5) a trea-
tise written in refutation of the Nestorians; and (6) Another refutation of
the same.

This means that the thirteenth/fourteenth century copyist of Vat. Ar. 177 was
unaware of any translation of Against Jacobites and, by contrast, knew two

32 On this manuscript, see Mai, Scriptorum veterum, pp. 319-324.
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treatises against Nestorians. These two treatises are: De Fide contra Nestorianos
(cPG 8o54) and Against Nestorians (CPG 8053), in this order. Nasrallah correctly
interprets this passage as referring to the original corpus translated by Anto-
nios. In the thirteenth century, however, a new corpus appeared where the first
of the two treatises against Nestorians (De Fide contra Nestorianos, CPG 8054)
was replaced with Against Jacobites, and the Homily on the Transfiguration was
omitted. Nasrallah attributes this new corpus to the copyist Poimen of Dam-
ascus (year 1223). Despite this, however, Nasrallah was unable to identify any
manuscript witnesses to the original corpus to prove his thesis.

I was fortunate to discover in the Sinai Arabic collection two manuscripts
containing the original corpus. These are Sinai Ar. 319 and Sinai Ar. 599 (thir-
teenth century).23 The translation preserved in these two manuscripts does not
contain the treatise Against Jacobites. Instead, we have an additional treatise
against Nestorians—the De Fide contra Nestorianos (CPG 8054)—and a Homily
on the Transfiguration (CPG 8057), as described in Vat. Ar. 177. Unfortunately,
both manuscripts have missing folios at the beginning and at the end, which
results in the loss of the translator’s name. Nonetheless, we can prove that
Antonios is the translator of these two additional works of John of Damascus
and that, conversely, he is not the translator of Against Jacobites. On the one
hand, none of the manuscripts containing the treatise Against Jacobites has
Antonios’ name; conversely, we do find his name in manuscripts with the two
treatises against Nestorians and the Homily on the Transfiguration, e.g., Bask-
inta (Lebanon), Monastery of Saint Michael 1. On the other hand, both Homily
on the Transfiguration and the additional treatise against Nestorians—the De
Fide contra Nestorianos (CPG 8054)—unquestionably reflect Antonios’ style of
translation; this, however, is not the case with the treatise Against Jacobites.
Here is one example demonstrating similarities between the Arabic transla-
tions of the two treatises against Nestorians.34

33  Graf’s and Nasrallah’s coverage of Sinai Arabic manuscript is insufficient. They seem to
have known them only from catalogues.

34  For a comprehensive analysis and an edition of the two treatises against Nestorians, see
Ibrahim, “Jean Damascéne arabe.”
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De Fide contra Nestorianos 23 (Arabic trans. Against Nestorians 43 (Arabic trans. ed.
ed. Ibrahim, “Jean Damascéne arabe,” p. 149, Ibrahim, “Jean Damascéne arabe,” p. 227,
lines 112-113) lines 369—-371)

O J s LSO U Sl sy Sl SN0 g ldy ) Sl L 3 0L 21 3 a6 4 o
BV g A Il ol 3 oS s 1) i) BV g5 A€ Blosl S8 G ol 5L sl
i Lt U ol Ll ey Jid) e G20, @,uuz\a\,u.)ﬁ,@bwﬁrg,

BBle 4L iy Lk ABle 4Rl iy Lkt Loor 413 3 8 41 23

Thus, we have to make a distinction between Antonios’ translation and
Poimen’s Arabic corpus of John of Damascus—the latter containing the trea-
tise Against Jacobites, and compiled prior to 1223 (or probably 1213/4, if the
copyist David of Btaran gives a correct date of the antegraph of Vat. Ar. 177).
Here is a comparison between the works found in each of these corpuses.3®

Antonios’ original corpus Poimen’s corpus

(Sinai Ar. 319 and Sinai Ar. 599) (Vat. Ar. 436 and Sinai Ar. 317)

1. Letter to Cosmas 1. Letter to Cosmas

2. Philosophical Chapters (CPG 8041b) 2. Philosophical Chapters (CPG 8041b)

3. Exact Exposition of the Orthodox Faith (cPG 3. Exact Exposition of the Orthodox Faith (CPG
8043) 8043)

4. Six Treatises: 4. Five Treatises:

— Classification and Clarification of the Faith — Classtfication and Clarification of the Faith
(cpG 8078) (cPG 8078)

— Against Nestorians (CPG 8053) — Against Nestorians (CPG 8053)

35  The ordering of the treatises in the table below is my own. The actual order of the trea-
tises differs in the two corpuses. In Antonios’ original corpus, the Six Treatises (No. 4
in the above table) are arranged as follows: Classification and Clarification of the Faith;
Against Iconoclasts; On Theology and Nativity; Homily on the Transfiguration; De Fide con-
tra Nestorianos; and Against Nestorians. It is possible that the corpus began with the Exact
Exposition of the Orthodox Faith and ended with the Philosophical chapters (if we follow
Sinai Ar. 319; cf. description of Sinai Ar. 319 and Sinai Ar. 599 in Ibrahim, “Jean Damascéne
arabe,” pp. 74—76). In Poimen’s corpus, on the other hand, the sequence is: Letter to Cos-
mas; Philosophical Chapters; Five Treatises (in the order given in the table above); and
Exact Exposition of the Orthodox Faith.
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(cont.)
Antonios’ original corpus Poimen’s corpus
(Sinai Ar. 319 and Sinai Ar. 599) (Vat. Ar. 436 and Sinai Ar. 317)

Against Iconoclasts (CPG 8045)
On Theology and Nativity (cf. cPG 8059)

Against Iconoclasts (CPG 8045)
On Theology and Nativity (cf. cPG 8059)
— De Fide contra Nestorianos (CPG 8054) — Against Jacobites (CPG 8047)

Homily on the Transfiguration (CPG 8057)

Appendix: Life of John of Damascus; Libellus
de recta sententia; etc.

5.2 The Greek Text behind the Dialectica

In Greek, there are two recensions of John of Damascus’ Philosophical Chapters:

(1) recensio brevior (b, short recension) and (2) recensio fusior (f, more extensive

recension), divided into sixty-eight chapters. Kotter edited both recensions.36 1

compared the Greek and Arabic texts to determine which group of manuscripts

the Arabic translation follows. Here are some characteristics of the Arabic
text:37

— Chapter 2: 88/89 100 dmo yévoug om. (like bz2. 435); 150 dvBpwmov add. Aoyt-
%0V xal €ig & dAoya (like b); 154 &M dmoatacels om. (like b); 158 xata pépog
om. (like b); 163 olite yap—auvaugpdtepov] adtod oddé ¢ awuartt (like b); 171
[MovAov—xai? om. (like b); 186 eiatv eidiccytara] uévov elal xat od yéwy, 16 eidt-
xwtatd elow (like f2. b).

— Chapter 3: 11 00 dtépov om. (like b); et tiig odaiog om. (like b).

— Chapter 4: 12 u)—rtwa] edpebijvar dvo tva uy Srapépovta dMAwy (like b); 18
dmep—amapardxtws om. (like b); 21 ToutéoTiv—atdpov om. (like b); 22/23 6
uev—23 ypurds om. (like b); uév?] el dvBpwmos (like b); 25 mepi—=epoduev om.
(like b).

— Chapter 5: 6 todto—11 guuPefnxétt om. (like b); 12 Aeyopévnv om. b; 24 Tijg
¢boews om. (like b).

— Chapter 6: 13 Ei—15 dvtiotpépew om. (like b); 18/19 xal 6 dpBomepimatyTindy
om. (like b); 7 10 adtédv om. (like b); 31 dAA& add. pévov (like b).

36 Kotter, Schriften, vol. 1.

37  The chapter numbers follow the recensio brevior. Thereafter, I present the line number(s)
following Kotter’s edition, the reading, the kind of modification (om. = omission; add. =
addition; etc.), and the group of manuscripts with which the Arabic version most closely
aligns.
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— Chapter 8: 1’ ITept dmoxeipuévov om. b add. Aet 3¢ yivaoxew, 8t (like f2. b).

— Chapter 15: 16 dA\d pdMov cuvwvupot om. (like ba).

— Chapter 16: 1 cuvwvipov ] cuvwvipwy (like b).

— Chapter 17: 7 xupiov] mpaypatos (like b).

— Chapter 18: 2 yyouv—oplop® om. (like b).

— Chapter 19: 10 povaud)| Sicatoadwy (like bi); 11 povaindg] Sixatog (like br); éx

TG pouatiiig xal 6] ot 6 ypapupatds 6 ydp (like b).

— Chapter 20: 5-10 numbers o'—t’ om. (like b1); 8 wépvat add. x0¢s (like b); 14
xai om. (like ba).

— Chapter 22: 2-12 numbers o'—1a’ om. (like b).

— Chapter 30: 5 post Stautpettat inserit ug’ 6 16 c@pa—a21P Tatépes et Tadto—

@boewg (like b1).

— Chapter 31: 26 émovaiwddv] émel ovatwddv ovdauds (like b).

— Chapter 32: 7-11 numbers a'—1" om. (like ba).

— Chapter 33: 37 mévte om. (like b).

— Chapter 35: 12 xai Aoyixols om. b; évurdpyovat| vmapyovat (like b).

— Chapter 36: 32 ev—yxpévw om. (like b).

— Chapter 43: 11 xdwv add. xat t& totodta (like b).

— Chapter 48: 5 6112 om. (like b); 31 €o112—32 xoTyyopodpevov om. (like b).

— Chapter 50: 12 puoid om. (like b); 33 €pyov om. (like ba).

It is obvious that in most cases the Arabic follows the short recension (b), espe-
cially the subgroup (b1). I noticed that in three other major cases the Arabic
follows only (bz).

First, after chapter 3, entitled ITept dtépov, Antonios adds a chapter 4 entitled:
oY) ¢! e g ! OV g I QU (= 6 odota yevuedratov yévog gotiv).
In Kotter’s recensio brevior (b), this chapter happens to be part of chapter 30,
but not in b138 as he notices in a footnote on p. 81: “12 dméatacy b1 add. eundem
textum, qui infra pg’ 4—21°, et eum qui in app. crit. ad pg’ 21° (Tadta—aeioews)
invenitur.”

This means that after the word Omégtacw (chapter 3, line 12), the manuscripts
of the subgroup b1 add the text that we find below chapter 47, 4—21° (recensio
fusior) with the section provided in the critical apparatus after 21. If we try
to reconstruct the text of b1 according to Kotter’s description, it gives the same
textas in Arabic, as we can see in the table below (the underlined sections come
from the recensio fusior and the critical apparatus).

38  These manuscripts are: Paris, BnF gr. 1105 (eleventh century), Venice, Marc. gr. 11, 196
(eleventh century), and Vat. Barb. gr. 434 (thirteenth century).
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b1

Arabic

"ANw. ‘H odaia yevixwtotov yévog éativ:
adty Spettat el odpa xal dowpatov, T
odpa eldog Tiig olaieg xal yévoug Tod -
XV, T0 adpa elg Euhuyov xal dpuyov, To
Euuyov eldog o0 chpartog xal yévos Tod
atiofyriod to Euuyov el aloBytiedv xal
dvaiadnrov ({Pov, {wdpuTov xat euTév), Td
alofnTuedy LQov eldog Tob éudiyov xai yévog
o0 Aoytxod 10 {Pov eig Aoyuedv xai dAo-

yov, T Aoytxdv eldog Tod {wou xal yévos Tod
Bvytod o Aoyedv eig Bvnov xat dbdvatov,
70 Bvnrov idog Tod Aoyixod xai yévog Tod
avpwou T6 B Tov eig dvBpwmov, Bodv xal
té totadtar, 6 dvBpwoes eidixwratov eldog 6
dvBpwmog eig Métpov, ITadAov xal Todg Aot-
To0G Xt U€pog avBpimoug, olTivég elaty
dropa xal drroatdoelg xal mpbowna. €ldog
Ydip éott tod Bvntod xar ldog Métpou xarl
Tavdov, 8mep ot @uats xal popet) xai odala
xatd Tobg ayloug matépag. Tabta péoa Tod
YEVIXWTATOU YEVOUS HTol THS ovatog xat Tav
eiSiewtdTwy eidv ftot avlpwmov, fods,

xal Yéwn lot xat ey dmaXnAa. Tadta &
Aéyovrat obo1detg xal puotxal Stapopal
ol o8 TN TES, StaltpeTieal TAV Emdve xal
ovaTatieol TV DToxdTw, kol eidomotol TQV
elduwtdtwy eldQv ouvicTdoat dutd xal St

podaat pia and ploews.

O oy LoV ool e 52 01 G ) I
N A iy A 5 b o 0 oy e
85 il 5B o o sl o (63 ) ey s
ol g B ey ol 53 ALkl (A iy o
@i g5 orld B Ol Llao 05 01 g

85501 e B B g s GBI iy ol

Cor B s oIy ol iy (A 75 UG L
Sl LN iy G £ 5 Sl b 050 01 e
AN 55l OLAVB s sy Ty 5 35 Ol B e

Als s b ) ey OLAYI £33 a1

4 e s 02 on ) YN AU B
drsk s s ) p s Coll 5 2 OLINB 0 5
oo Lo daws gl 0 VLY (g Je 25 0500
253 QLY o Lady b W ool e g2 (501 2
bt ¢151y bl 2 15V sl 6151 2 @ K1

o DSy dnk 4 p o Vppdd (£ 0dn SV L
OS5y gl 00 151 dokny (i Lo 45 L 5 U el
7 dalally g1V el (2 ) 1N dal o an

Y el g )

We notice that the only difference is that the Arabic considers this text as chap-
ter (4) while the Greek calls it &y (“another one”). This explains the difference

in chapter numbering between b1 and the Arabic translation.
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Arabic b1 Title

no

1 1 Iept tod vtog odaiag Te xal aupuBeBrndtog

2 2 Iept yévoug xat eldoug, oD yevixwTatov xal oD €idiwtdTon xal T@V HITaMAWY
3 3a Iept dtépou

4 3b "ANw

5 4 Iepi tagopds

6 5 Iepi aupfBepyrdrog

7 6 Iept idiov

8 7 Iept TAV xaTYOPOVUEVWY

9 8 Iept guvwvdpov xat GUWVIKOL xaThyopiag

10 9 Iept TG €v T@ Tl €07t xatyyoplag xal THg €v T4 0moldy Tl ot oty yoplag
11 10 Iept YmooTATEWS KAl EVUTTOTTATOV Xal AVUTIOTTATOV

12 11 Iept odaiag xal QUTEWS xal op@iig ATéMOU TE Xal TPOTWTOL Xal VTOTTATENS
13 12 Iept Stapéaewg

14 13 Iepi oD @pdoeL TpoTépou

15 14 Iepi dpLapod

16 15 Iept Opwvdpwy

17 16 Iept guvwvdpoy

18 17 Iept TOAVWVOHWY

19 18 Iept £Tépwv xal ETEPLVOUWY

20 19 Iept mopwvipwy

21 20 Iepl TOV Jéxa YEVIXWTATWY YEVQY

Second, at the end of the standard text, both b1 and Arabic have two additional
chapters, divided slightly differently in Arabic than in Greek, though they still
contain exactly the same information.3® Here is the incipit.

"Etepov xepdatov. T yévog Stapeitar eig algl Al (wi,i i) i) (3 Oy GO
€ldn" T Yévog Emdvw éaTiv, Ta 3¢ €1dy) Umo- o . A . .
| | pnet Igly 3 yuid &
*ATw. ASVvorTov TO YEVOS i) EXELY DTTOXdTW o ot 050 CHVCL A B
adtod €1y, dddvartov Ta €18y uy Exew Endve OE L g b ¢l 0,55 0! & acl | ad 4

VTV YEVOS, DTTEP ASVVAULTOV TTAUTEPXL WY . . . .
” :Y‘ VoS P s P WJ, .g\aﬁﬂd\uﬁu\&;ﬁ;&\ajwﬁy\dﬁd\w
e viov xal adbvarov vidv uy) Exetv TaTépa.

39 Kotter, Schriften, vol. 1, pp. 142-146.
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Third, because chapters 30 and 31in Greek (b) merge into one chapter (chap-
ter 29) in b1,#? they also merge into one chapter (chapter 32) in Arabic.

However, it should be mentioned that the Arabic has a peculiarity shared
by none of the b1 manuscripts used in Kotter’s edition. In Arabic, the Greek
chapter 21 is divided into two chapters (in Arabic numbered as chapters 22—
23), the new one starting after at cuviot@oat ta iy and entitled “On the One”
(ft l-wahid, presumably reflecting the Greek ITepi tod évég). Thus, the number-
ing is once more disturbed. Here is the concordance.

Arabic ba Title

22-23 21 Tept Opoyevév xai OUoEId@Y ETEPOYEVRV TE xal ETEPOEIdMVY xal APIBU®
StapepdvTLy

24 22a (Kotter 22) Iept tod &v Tivt

25 22b (Kotter 23) Iept odatag

26 23 (Kotter 24) Iept pioEwg

27 24 (Kotter 25) Iept popeiis

28 25 (Kotter 26) Iept mooTdoEwg

29 26 (Kotter 27) Iept mpoowmou

30 27 (Kotter 28) Iept évumoaTatou

31 28 (Kotter 29) Iept dvumoaTdTou

32 29 (Kotter 30-31)  Auwaipeaig tod dvtog xal tjg odalag + Iept Tod Tt dmapyet 1Siov Thg
obaoiog

33 30 (Kotter 32) "Ett epl 6uoYevRY ol OISRV ETEPOYEVAV TE Xal ETEPOEISHY Xal
opolmoaTdTwy xal dptdud Stapepdvtwy

34 31 (Kotter 33) Iept mogod xai moadtyTog

35 32 (Kotter 34) Iept T@V Tpdg Tt

36 33 (Kotter 35) ITept motod xat motdTyTog

37 34 (Kotter 36) Iept tod motelv xal maayew

38 35 (Kotter 37) Iept o0 xeioat

39 36 (Kotter 38) Iept T mod

40 37 (Kotter 39) Iept Tig TOTE

41 38 (Kotter 40) Iept tob Eyew

42 39 (Kotter 41) Iept dvtietuévey

43 40 (Kotter 42) Mept &ewg xal otepioeng

44 41 (Kotter 43) Iept mpoTépou xal VaTEPOU

40 Kotter, Schriften, vol. 1, pp. 10-112.
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(cont.)

Arabic b1 Title

45 42 (Kotter 44) Iept tob dpar

46 43 (Kotter 45) Iept wtvioews

47 44 (Kotter 46) Iept Tod Exetv

48 45 (Kotter 47) Iepi dmogdvaens dmopaoems T ol KoTAPATENS
49 46 (Kotter 48) Iept 8pou xat TpoTdoews xat cudoytauod

50 47 (Kotter 49) ‘Optopot T prhosopiag eiolv €€

51 48 (Kotter 50) Iept g xa®’ dmdataaty Evaoeng

52 49 “Etepov xe@dlatov

53 50 No title

In this way, the Arabic translation has almost the same material as b1 though set
in a slightly different configuration having fifty-three chapters in total instead
of fifty in Kotter’s standard text (48 and 49 in some manuscripts).

How can we know whether Antonios decided on his own configuration of
chapters or found this configuration in the manuscript that he was translating,
especially as regards the division of chapter 21 into two chapters? While I was
thinking about this question, a brief footnote in Kotter’s edition kept my atten-
tion. Toward the end of his edition of the Philosophical Chapters, Kotter indi-
cates that the last chapter of manuscript Paris, BnF gr. 1119 (fourteenth century)
is entitled vy’ Zdvtopog éxdatov dAwatg.#! This means that this manuscript has
fifty-three chapters like the Arabic. Strangely, this manuscript appears nowhere
else in the critical apparatus of the Philosophical Chapters. 1 checked Paris, BnF
gr. 1119 and found that it has the same configuration as the Arabic translation:
(a) after chapter 3, chapter 47, lines 4—21 ( fusior) are interpolated as chapter 4;
(b) chapter 21 is divided into two chapters (22—23) after al cuvigt@oot & €1dy;
(c) chapters 30 and 31 are combined into one; and (d) two additional chapters
at the end are added, entitled "Etepov xepdiaiov and Zdvtopog éxdatov SHAWTIG.
This manuscript from the fourteenth century clearly reflects the configuration
that Antonios’ Greek manuscript must have had.

Moreover, we find this same configuration in an even older manuscript wit-
ness than the one just mentioned. In the eleventh century, the Monastery of
Saint Symeon the Stylite on the Wondrous Mountain had a rich collection of

41 Kotter, Schriften, vol. 1, p. 145.
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Greek manuscripts. This pushed many Georgians to stay at this monastery and
use its manuscripts for translations from Greek into Georgian. One of these
Georgian translators is Ephrem Mtsire (ca. 1027—ca. 1094) who translated into
Georgian the Greek translation (by Samuel of Adana) of Michael al-Simant’s
Arabic life of John of Damascus as well as some of John of Damascus’ works.*#2
In a recent study of the Georgian translations of the Dialectica, Maia Rapava
underlines that Ephrem Mtsire’s translation (eleventh century) has 50 chap-
ters + 3 additional chapters, which are unnumbered. Regarding the content of
the Georgian text, she says that chapters 4, 32, and 33 of Ephrem’s translation
correspond to chapter 47 of the recensio fusior and chapters 30 and 31 of the
recensio brevior.*3 This is basically the same configuration as in Arabic. In fact,
it is possible that Ephrem’s Georgian translation and Antonios’ Arabic transla-
tion were both produced from one and the same Greek manuscript then kept at
the Monastery of Saint Symeon, though additional research is needed to con-
firm this.

We notice that Ephrem Mtsire kept three chapters unnumbered so as to have
only fifty chapters. How can we explain this? The original number of the philo-
sophical chapters is still a mystery because neither the number fifty nor the
number fifty-three is uniformly respected in the manuscript tradition of the
recensio brevior (the manuscripts Venice, Marc. gr. 11, 196 and Venice, Marc. gr.
1%, 23 have 48 chapters; the manuscript Vat. Barb. gr. 434 has 49 chapters).**
Despite this difference in numbering, all these manuscripts have the complete
text with the additional two chapters. This is also the case with Arsen of Iqalto’s
Georgian translation (49 chapters).4®

The number fifty comes probably from a Byzantine tradition starting in the
eleventh century: the Philosophical Chapters and the Exact Exposition of the
Orthodox Faith (The Hundred Chapters) would jointly have the same number
of chapters as the Psalms, 150.46 This could explain why the last two chapters
gradually came to be considered as an appendix and were later omitted or lost
in most manuscripts of the recensio brevior, especially in the subgroup bz.

42 Alexander Treiger, “Michael al-Sim‘ani, The Arabic Vita of St. John of Damascus,” in: CMR35,
pp- 655664, esp. p. 660; Bernard Flusin, “De I'arabe au grec, puis au géorgien: Une Vie de
saint Jean Damascéne,” in Geneviéve Contamine (ed.), Traduction et traducteurs au Moyen
Age, Paris, Editions du cNRs, 1989, Pp- 51-61.

43  Maia Rapava (ed.), JoAn of Damascus, Dialectica: Georgian Translations, Tbilisi, Mec‘nie-
reba, 1976, pp. 52—54 (in Georgian).

44  Kotter, Schriften, vol. 1, pp. 139-146.

45  Rapava, John of Damascus, pp. 52-54.

46 On the problems of this numbering, see Vassa Kontouma, “Jean Damasceéne,” Connais-
sance des Péres de ['Eglise, 18 (2010), pp. 11-20.
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At the end of this section, I should mention the Vat. Ar. 178, which has a
revised version of Antonios’ translation produced prior to 1223AD.4” A com-
plete comparison between Antonios’ translation and its revision in Vat. Ar. 178,
which could reveal important information about the Greek text used for the
revision, will have to be postponed to a future occasion.

5.3 Some Notes on the Treatise against Iconoclasm

Graf and Nasrallah believed that Antonios selected a few paragraphs from John
of Damascus’ three treatises against the Iconoclasts and translated them into
what he called Against Iconoclasts.*® In reality Antonios translated a continu-
ous text that matches with Imag. 1, 18 (I1&g odv Mpels odx elxovoypagroopey T
awtpla Xptatod tod 8eod Npdv Tady xal Badpata) to Imag. 1, 23 (Kal Tovtolg 0ddelg
avtepel ovxolv) without interruption.*® Why did he opt for this particular sec-
tion and discard the rest?

I believe Antonius did not actively choose this section; rather, it is likely that
the text before and after this section was already lacking in the manuscript that
he was translating. This would explain why Antonios’ translation of the first
sentence “Il&¢ odv—~Hadpata” is slightly different from the Greek. In Arabic we
read: “We must make images for our Lord and God’s sufferings and miracles.”
This indicates that the interrogation “I1&¢ odv Yuels 0dx” must have been miss-
ing in Antonios’ manuscript. The translator had to guess what the missing word
or expression was and assumed that it was 3¢l. Moreover, Antonios translated
the Greek text without interruption until he suddenly stopped in the middle
of a citation from the “twenty-seventh chapter of the Epistle of Basil the Great
to Amphilochius on the Holy Spirit.”>° The only logical explanation for this is
that Antonios’ antegraph had missing folios at the end. Antonios must have
translated what he had in front of him, presumably because he was unable to
complete the missing sections from any other manuscript.

47  Poimen, the copyist of Vat. Ar. 79, copied at the end of the fifty-three philosophical chap-
ters two additional chapters from this revised version, see Vat. Ar. 79, fols. 63'—67".

48 Graf, 6cAL, vol. 2, p. 44: “4. Gegen die Ikonoklasten, Kompilation aus den Orationes de
imaginibus (ebd. [= PG 94] 1232-1420; latein. aus dem Arabischen ebd. [= PG] 95, 435—
438)”; Nasrallah, EMLEM, vol. 3., p. 278: “Contre les Iconoclastes, qui est un arrangement
des trois traités contre les briseurs d’icénes” and note 171: “Fragments des trois traités sur
les images, équivalent a PG 95, col. 435-438.”

49 For the Greek text of Imag. 1,18-1,21, see Kotter, Schriften, vol. 3, pp. 94—96 and 107-112.

50 Cf. Benoit Pruche, Basile de Césarée, Sur le Saint—Espr[t (Sources Chrétiennes 17 bis), Paris,
Editions du Cerf, 1968, pp. 478:15-480:9.
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6 Conclusion

It is in the first half of the eleventh century, a few decades after the Byzantine
reconquest of Antioch, that Antonios translated into Arabic some rare texts of
John of Damascus. He transmitted to us the Classification and Clarification of
the Faith lost in Greek,! the De Fide contra Nestorianos, which survives in only
one Greek manuscript,>? and the “irregular” Dialectica divided into fifty-three
philosophical chapters whose Greek ancestor I sought to identify in this study.

This exercise of comparing Greek patristic texts, in this case John of Damas-
cus’ works, and their Arabic translations has helped us recognize an old recen-
sion of the Dialectica, which is possibly older than those recensions with which
we have been hitherto familiar. The translator Antonios lived and worked in a
particular period and place (Antioch in the eleventh century) where he had
access to some rare manuscripts. This is what makes his translations partic-
ularly interesting. While Kotter supposed that Antonios worked much like
Hunayn ibn Ishag, i.e., collected several Greek manuscripts, compared them,
and translated the collated text into Arabic,> I have shown in this short study
that we have to reconsider this hypothesis. It seems more likely that Antonios
had only one manuscript at his disposal, which, however, contained a different
recension of the text, as compared to the manuscripts used in Kotter’s edition.
This is an excellent example of how the study of Arabic Patristic translations in
comparison to the Greek can be beneficial for editing Patristic texts; the Arabic
versions can often help select the original readings and recover some lost texts.
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CHAPTER 6

Ibrahim ibn Yahanna and the Translation Projects
of Byzantine Antioch

Joshua Mugler

When the Byzantines conquered Antioch in 969 amid the chaos that had then
engulfed the ruling Hamdanid dynasty, a young man named Ibrahim, son of
Yuhanna, was somewhere in the crowd. As he tells us in his Life of Christopher,
he had been deeply affected by the assassination of his mentor, the Chalcedo-
nian Christian patriarch Christopher, two and a half years earlier.! The patriarch
had worked, among other things, to encourage the education of the Christians
of Antioch, founding a school system in which Ibrahim was educated before
Christopher’s undying loyalty to the Hamdanid emir made him a target for
embittered Antiochian rebels. Despite the patriarch’s murder, Ibrahim appar-
ently received a thorough enough education that he found success within the
imperial bureaucracy after the conquest, eventually attaining the title of pro-
tospathdrios.

While he may have had a variety of tasks and interests, the only activity of
Ibrahim’s for which we have direct evidence is his involvement in the major
translation projects that swept through the Church of Antioch in the late tenth
and early eleventh centuries. In this article, I will survey the current state of the
evidence for his life and literary output, which has improved considerably since
the major histories of Georg Graf and Joseph Nasrallah appeared in the twen-
tieth century. Ibrahim’s work, and the larger imperial context within which it
took place, had a dramatic effect on the Church in Antioch and beyond.

1 This article is excerpted from my forthcoming dissertation, “A Martyr with Too Many Causes:
Christopher of Antioch (d. 967) and Local Collective Memory.” The dissertation explores the
many legacies of Christopher’s life and death, including the memories preserved by Ibrahim,
and discusses his story through the interpretive lenses of collective memory and place. I hope
to understand how authors like Ibrahim used Christopher’s story to shape the present and
future of Antioch.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI:10.1163/9789004415041_008
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1 Information from the Life of Christopher

While Ibrahim translated a number of Greek works by early Christian authors,
the Life of Christopher is his only extant original work.2 The Arabic text is known
to exist in only two manuscripts: a 17th-century manuscript that was published
with a French translation by Habib Zayat in 1952, the whereabouts of which
are now unknown; and Sinai Ar. 405, a menologion of 1334.3 An Arabic edition
using both manuscripts was published by Ignatiyis Dik in 1997 and a Russian
translation of Zayat’s manuscript was published by Sofia Moiseeva in 2013.4

Much of what we know about Ibrahim’s life comes from the occasional auto-
biographical references found in the Life. Before proceeding to the text of the
Life, however, I will begin with the title as it is found in the Sinai manuscript,
which describes the author as “Ibrahim ibn Yuhanna, the royal Protospathdrios
there”—that is, in Antioch—and claims that he “composed it in Greek, then
translated it also into Arabic.”®

Ibrahim thus bore a highly elevated imperial title, that of protospathdrios.
This title originally referred to a leader of the imperial bodyguards, the “first
swordbearer” in a functional sense, but became an important title of dignity
by about 700.6 By Ibrahim’s time, the title had lost some of its prestige as it
became more and more widely distributed, but it was still a sign of success
within the empire. Some scholars claim, without citing any evidence, that his
father Yahanna held this title as well, while others assert that the title belongs

2 Georg Graf’s foundational history of Christian Arabic literature was not aware of the Life of
Christopher and only attributed translations to Ibrahim; see Graf, GcAL, vol. 2, pp. 4, 45—48. For
some reason, Graf calls this author Ibrahim ibn Qustantin on p. 4, but names him correctly
on later pages. See now John Lamoreaux’s entry on this text in cMRz2, pp. 611-616.

3 I'will cite the Life of Christopher according to the section numbers in the 1952 edition and
French translation by Habib Zayat, with slight modifications of my own as they will appear
in my forthcoming English translation of the text. See Habib Zayat, “Vie du patriarche melkite
d’ Antioche Christophore (}967) par le protospathaire Ibrahim b. Yuhanna: Document inédit
du xe siécle,” Proche-Orient chrétien, 2 (1952), pp. 11-38, 333—366.

4 Ignatiyas Dik, Sirat al-batriyark Haristufurus al-Antaki sadiq Sayf al-Dawla, Aleppo, n.p.,1997;
Sofia A. Moiseeva, “ YKutre anTHOXHMiiCKOro narpuapxa Xpucrogpopa' Kak IaMATHHK apabo-
MeJBKUTCKOM aruorpaduu KoH. X-Had. X1 B.” [ “Life of the Patriarch of Antioch Christopher” as
a Document of Melkite Arabic Hagiography of the End of the 10th-Beginning of the 11th Cen-
tury], in N.G. Golovnina (ed.), Araby-Khristiane v istorii i literature Blizhnego Vostoka, Moscow,
PSTGU, 2013. Moiseeva follows Zayat’s section numbers, but Dik’s are somewhat different.

5 Ibrahim ibn Yuhanna, Life of Christopher, Title.

6 Rodolphe Guilland, “Etudes sur I'histoire administrative de I'empire byzantin: Les titres
auliques des eunuques: Le protospathaire,” Byzantion, 25/27.2 (1955-1957), pp. 649—695, at
pp- 649-670.
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only to him and not to his father.” In any case, the title certainly belonged to
Ibrahim, showing his high placement within the bureaucracy of the empire. His
parents were likely prominent citizens of Antioch as well, and young Ibrahim
was thus well placed for success, as the episodes described in the Life attest.

The heading’s reference to Ibrahim’s self-translation work points to the
translation of Greek texts for which he was most widely known. He grew up
in Antioch under Muslim rule, so he was fluent in Arabic, but he spent most
of his adult life as a prominent member of the Byzantine bureaucracy, where
he needed Greek to succeed. His bilingual proficiency made him well quali-
fied to bring newly accessible Greek texts into the Arabic that was more readily
understood by most of the people of his home city.8

The text of the Life occasionally points toward additional information about
its author’s life, especially when Ibrahim shifts into an autobiographical mode
of writing. In this way we discover that Ibrahim was a young boy in the late
9508 when emissaries came from Central Asia to Antioch to seek the appoint-
ment of a new catholicos.® He must therefore have been born in the early g5os,
placing him in an ideal position to observe Christopher’s patriarchate from
960 to 967. He was closely involved with Church affairs in Antioch through-
out this period, enough that he claims to have seen Christopher come close
to collapsing during some of his intense prayer vigils.'® Similarly, he observed
Christopher taking care of a poor priest who had come to ask for supplies.!!
Despite this involvement in Church life, he is never described as a deacon or
given any other ecclesiastical title.

7 Joseph Nasrallah, in fact, has espoused both positions in separate works without acknowl-
edging a contradiction. The claim that the title was shared by Ibrahim and his father is
found in Nasrallah, EMLEM, vol. 3.1, p. 289; the claim that the title was Ibrahim’s alone is
found in Joseph Nasrallah, “Deux auteurs melchites inconnus du x¢ siecle,” Oriens chris-
tianus, 63 (1979), pp- 75-86, at p. 75. See also Zayat, “Vie,” p. 15. Nasrallah also notes that
Ibrahim’s father Yithanna al-Antaki should not be confused with an 11th-century theolo-
gian by that name, cited by al-Mu’taman ibn al-‘Assal; see Nasrallah, HMLEM, vol. 3.,
p. 290.

8 This was a major phenomenon during the period of Byzantine rule in Antioch from 969
to 1084; see Alexander Treiger, “Christian Graeco-Arabica: Prolegomena to a History of
the Arabic Translations of the Greek Church Fathers,” Intellectual History of the Islami-
cate World, 3 (2015), pp. 188—227, at pp. 192, 203—208; A. Asa Eger, “(Re)Mapping Medieval
Antioch: Urban Transformations from the Early Islamic to the Middle Byzantine Peri-
ods,” Dumbarton Oaks Papers, 67 (2013), pp. 95-134, at p. 103; Samuel Noble and Alexander
Treiger, “Christian Arabic Theology in Byzantine Antioch: ‘Abdallah Ibn al-Fadl al-Antaki
and His Discourse on the Holy Trinity,” Le Muséon, 124.3—4 (2011), pp. 371—417, at . 371

9 Ibrahim, Life, § 2.

10 Ibrahim, Life, § 4.

11 Ibrahim, Life, § 8.
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When Ibrahim describes Christopher’s educational programs, he speaks in
general terms about the 12 rich and 150 poor young people for whom Christo-
pher provided teachers and other necessities.!? Toward the end of the Life,
however, he addresses Christopher directly: “you did not disdain to run on your
own two feet for my sake, until you could hand me over to that excellent divine
educator.® This implies that one of the students in Christopher’s school—and
likely one of the rich students—was Ibrahim himself. He self-deprecatingly
claims that he remained “lacking in the sciences,” but notes that his father
entrusted him and his brothers to Christopher’s care in their youth, showing
that this prominent Antiochian was able to ensure a bright future for his sons by
means of ecclesiastical institutions. Nothing more is known of Ibrahim’s broth-
ers or father, but Ibrahim certainly found success within the imperial system.

Ibrahim mentions that Christopher’s relics were moved by Patriarch Nicho-
las 11 (bp. 1025-1030), so the time of writing was around 1030 or slightly ear-
lier!* Assuming this was not inserted by some later editor, this would make
Ibrahim nearly 8o years old, and he apologizes to Christopher for delaying so
long in committing his biography to writing.!> He must have died around 1030
or shortly thereafter, having lived a long and accomplished life.

At the very end of the Life, Ibrahim lists some of the most prominent dis-
ciples of Christopher and claims that “I have also devoted to each of them an
individual account, as they deserve to be remembered, even though I have been
far too brief¢ None of these biographies have survived, with the exception
of Christopher’s, but it seems that Ibrahim’s original work included a num-
ber of saints’ lives. Several Arabic synaxaria list an Antiochian hermit named
St. Timon (?) on March 24 or 25 and claim that his biography can be found
“with the stories of the other recent fathers in Antioch,” including “Ya‘ish and
Jeremiah,” both of whom are mentioned in Ibrahim’s list of Christopher’s disci-
ples.’” This may be the sole independent testimony to the now-lost collection
of biographies potentially authored by Ibrahim, and suggests that these biogra-
phies were circulating as a collection at the time that these synaxaria were
compiled.!® On the other hand, it is also possible that when Ibrahim speaks of

12 Ibrahim, Life, § 9.

13 Ibrahim, Life, § 21.

14  Ibrahim, Life, §18.

15  Ibrahim, Life, § 21.

16 Ibrahim, Life, § 22.

17  Joseph-Marie Sauget, Premiéres recherches sur ['origine et les caractéristiques des synax-
aires melkites (x1°-xviI¢ siécles), Brussels, Société des Bollandistes, 1969, pp. 367—-369.

18  The earliest, Sinai Ar. 413, is from 1286.
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“individual accounts,” he is simply referring to the preceding sentences, where
he has mentioned these saints briefly.

Zayat notes that Ibrahim is said to have written the Life in Greek first, then
translated it into Arabic, and therefore asserts that “he probably descended
from a Greek family.”’® He then claims that Ibrahim’s Arabic “does not always
lack elegance, but ... in certain places, is charged with Hellenisms or becomes
frankly obscure, the author having to render by paraphrases the proper words
that are lacking in his Arabic.”20 Tama Bitar largely agrees, writing that

his Arabic language is a little unpleasant; he combines classical [ fusha]
and colloquial [ ‘@ammiyya] language and shows some twisting of the for-
mulation, and this arises from his reliance on the foreign expressive forms
that he was used to originally. Likewise in his style there are numerous
Arabized words. Some foreign wordings that he did not find available to
him in Arabic, or that the storehouse of his vocabulary was lacking, he
brings over, translating the entire phrase in the likeness of the original 2!

Marius Canard, on the other hand, notes that “his name does not indicate a
Greek origin, and the title of protospathdrios that he bears must have been
given to him after the Byzantine reconquest.”?2 Moiseeva discusses some of the
skillful Arabic literary techniques that the author uses, and even Zayat admits
that “without a doubt the copyists also had a large part in the deformation
of the text such as it has reached us.”?3 This is certainly obvious from a com-
parison of the two extant manuscripts, as they frequently tend to correct each
other’s grammatical issues and therefore call into doubt our ability to know
much about the original grammatical skill of the author. Ibrahim’s “ethnic”
origins must therefore remain obscure, and in any case terminology such as
Nasrallah’s description of his “Arabized Greek family” is somewhat overprecise
in the mixed cultural environment of medieval Antioch.24 However, it should

19 Zayat, “Vie," p. 14. See also Tama Bitar, Al-Qiddisun al-mansiyyun fi al-turat al-Antaki,
Dima, ‘Ailat al-Talat al-Quddis, 1995, p. 383.

20  Zayat, “Vie,” pp.14-15.

21 Bitar, al-Qiddisun, p. 383.

22 Marius Canard, “Une Vie du patriarche melkite d’ Antioche, Christophore (1 967),” Byzan-
tion, 23 (1953), pp. 561-569, at p. 562.

23 Sofia Moiseeva, “The Early Melkite Arabic Hagiography (1xth—xith Centuries): Evolution
of the Literary Style,” Parole de I’Orient, 39 (2014), pp. 33—56, at pp. 50-55; Sofia A. Moi-
seeva, Apabckas meavkumcekxasn azuozpagpus 1x—x1 eexoe [Melkite Arabic Hagiography of
the gth—11th Centuries], Moscow, PSTGU, 2015; Zayat, “Vie,” p. 15.

24  Nasrallah, “Auteurs,” p. 75; Nasrallah, HMLEM, vol. 3., p. 289.
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suffice to note that he almost certainly spoke—and was educated in—Arabic
as a child in Antioch before spending his adult life within the Greek-focused
imperial bureaucracy. This may explain both his skill in each language and his
occasional inability to find the appropriate Arabic word, leading to a few occur-
rences of transliterated Greek (along with Syriac and even Persian).

2 Information from Ibrahim’s Translations

Little more biographical information about Ibrahim can be gleaned from the
Life, but numerous other texts offer hints that can help us understand this
author and translator. Based on manuscript quantity, by far Ibrahim’s most pop-
ular translated work seems to have been his contribution to a collection of 52
short works (usually identified as mayamir, from Syriac memreé) attributed to
Ephrem the Syrian (d. 373).25 This collection concludes with a panegyric in
Ephrem’s honor attributed to Gregory of Nyssa (d. 394).26 Numerous modern
scholars claim that this collection is “dated to 980,” but to my knowledge, none

25  With only one exception (sermon No. 5) these works have not been preserved in Syriac,
and their authenticity is debated; see K. Samir, “Le recueil ephrémien arabe des 52 homé-
lies,” Orientalia christiana periodica, 39.1 (1973), pp. 307—332, at pp. 323—324. Graf lists 29
manuscript witnesses to this collection, to which Nasrallah adds eight more, attesting to
its popularity. The work is also mentioned in Joseph Simon Assemani’s Bibliotheca orien-
talis Clementino-Vaticana, 3 vols. in 4, Rome, 1719-1728, vol. 1, pp. 149-156. Assemani uses
Vatican Ar. 67 (which he calls No. 8) as the basis for his analysis. The earliest manuscript
is Sinai Ar. 311, from the u1th century, but the beginning is lost; the earliest complete text is
Beirut, Bibliothéque Orientale 505, from 1216; see Nasrallah, HMLEM, vol. 3.1, pp. 291—-293;
Graf, 6cAL, vol. 2, pp. 46—47; Samir, “Recueil,” p. 309.

The collection is mentioned (without a translator’s name) in the catalog of Arabic
Christian literature by Abu al-Barakat ibn Kabar (d. 1324); see Wilhelm Riedel, “Der Kat-
alog der christlichen Schriften in arabischer Sprache von Abu 'IBarakat,” Nachrichten der
K. Gesellschaft der Wissenschaften zu Gdottingen, Philologisch-Hist. Klasse, 5 (1902), pp. 635—
706, at p. 647. He indicates that this translation of Ephrem had become a standard devo-
tional text for monks by the 14th century, again showing its importance for the Arabo-
phone Church; see Samir, “Recueil,” p. 331. This must also have contributed to the stability
of the text.

26  Original Greek text in PG 46, pp. 820-849. Nasrallah (HMLEM, vol. 3.1, p. 292) argues that
this panegyric must have been written around the seventh century. The panegyric occa-
sionally appears separately in manuscripts, as in Beirut, Bibliothéque Orientale 618 (18th
c.). Ithasbeen published independently by Louis Cheikho as found in Beirut, Bibliothéque
Orientale 505; see Luwis Sayhii, “Madih qadim li-Mar Afram wada‘ahu al-qiddis Garig-
ariyas usquf Nisas,” al-Masrig, 19 (1921), pp. 452—459, 506—516. It was also published by
Patriarch Ignatius Aphrem 1 Barsim (bp. 1933-1957) of the Syriac Orthodox Church in al-
Magalla al-batriyarkiyya, 7 (1940).
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of them cites a source for this information. As long as this claim remains in the
passive voice, little can be added to it, except to say that this date would place
the work quite early in Ibrahim’s life, perhaps as one of the ways that he made
his mark as a young imperial scholar and scribe.??

Some copies of this collection of Greek Ephrem do not name the translator,
and those that name Ibrahim do so only at the end of Gregory’s panegyric. For
example, Paris Ar. 135, a thirteenth-century manuscript, says at the end of the
panegyric that “the protospathdrios, the royal secretary Ibrahim ibn Yahanna of
Antioch, translated this panegyric, dictating to someone who wrote it in Ara-
bic from a Greek copy.”?8 We have already seen the title protospathdrios given to
Ibrahim, but here we have the additional information that he was a “secretary”
or “scribe.” This Arabic word, katib, is a standard word for a bureaucrat and fills
in a bit of detail regarding Ibrahim’s professional career. We also have a picture
of his translation method here, though not much detail.

Though the manuscripts of this Ephrem collection attribute only the pane-
gyric to Ibrahim, scholars have often sought to attribute the entire collection
to him. This is due in large part to Graf’s misreading of katabahu (“wrote it”) as
kutubihi (“his books”), a plural noun that he took to refer to the entire collection
of texts.?? Jacques Grand’Henry corrects Graf’s translation, but maintains the
claim that the entire collection is Ibrahim’s work.3% Only detailed examination
of the text can show whether Ibrahim translated any works of Greek Ephrem,
but even if his only contribution to the collection was the translation of Gre-
gory’s panegyric, his name and his work became famous as the text was copied
and spread.

27  Jacques Grand’Henry, “La méthode de révision d’une version patristique arabe ancienne
chez Ibrahim fils de Yithanna d’ Antioche,” Annales du Département des Lettres Arabes, 6B
(1991-1992), pp. 161-172, at p. 161; Nasrallah, HMLEM, vol. 3.1, p. 290; Graf, GCAL, vol. 2, p. 45;
Hans Bonnet et al., “Der Fiinfte Deutsche Orientalistentag,” Zeitschrift der Deutschen Mor-
genlindischen Gesellschaft, 82.2 (1928), pp. XLIII-C1V, at p. LxxXVI. Graf implies that the
date can be found in Vatican Ar. 463, fol. 184", but the only date on this page is the year in
which the manuscript was copied: according to the Coptic calendar, “the 21st of the month
of Abib, in year 1045 of the pure martyrs” (July 15,1329 CE).

28  Paris Ar. 135, fol. 293". This note was written several centuries after Ibrahim’s death, so the
source of its information is not certain, but its similarity to the other notes discussed here
indicates that it had earlier prototypes. See also Vatican Ar. 463 (1329), fol. 184. Vatican Ar.
463 is mentioned, and its colophon quoted, in Graf, GcAL, vol. 2, pp. 45-46; Grand'Henry,
“Méthode,” pp. 161, 165; Assemani, Bibliotheca orientalis, vol. 1, pp. 149-150. Grand'Henry
inaccurately dates the manuscript to 1581.

29 Graf, 6cAL, vol. 2, pp. 45-46; Graf is translating Vatican Ar. 463, fol. 184".

30  Grand'Henry, “Méthode,” pp. 161, 165.
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Another influential translation by Ibrahim was his contribution to a collec-
tion of 29 short works (again, mayamir) by Gregory of Nazianzus (patriarch of
Constantinople 379—381). This includes, as described by Nasrallah, “25 of the
saint’s 45 orationes, two of his letters, and two of his poems, to which he added
the panegyric for Gregory of Nazianzus by Gregory of Cappadocia.”3! The struc-
ture is therefore quite similar to that of the Ephrem collection: a collection of
a single author’s works translated from Greek, concluding with a panegyric by
another author (named Gregory in both cases) in praise of the primary author.
Again, only two of these works explicitly name Ibrahim as their translator, but
scholars have often seen him as the guiding force behind the entire collection,
seemingly on the grounds that no other translator or compiler is named.

The only titles from manuscripts of the Gregory of Nazianzus collection that
mention Ibrahim are those introducing the two orations on the Son—Orations
29 and 30 according to their traditional Greek numbering, found in this collec-
tion in various locations.32 Sinai Ar. 274, for example, describes its 17th text as an

31 Nasrallah, HMLEM, vol. 3.1, p. 294. Little is known about this “Gregory of Cappadocia”; the
PG edition simply calls him “Gregory the priest.” See PG 35, pp. 243—244.

32 These orationes appear as No. 17 and No. 18 in the first recension of the collection, No. 12
and No.13 in the second recension (as described by Ibn Kabar; see Riedel, “Katalog,” p. 643).
See Nasrallah, EMLEM, vol. 3.1, pp. 295—296; Graf, GCAL, vol. 2, p. 47. Their Greek text is
found in PG 36, pp. 73-134. This collection of works by Gregory of Nazianzus is preserved
in at least three different recensions, and its order is less stable than that of the Ephrem
collection. Two recensions include all 30 texts, but in a different order, while the third
omits some of the texts and replaces them with others. The earliest manuscript witness to
the first recension is Sinai Ar. 274, from the thirteenth century; for the second, it is Cairo,
Coptic Orthodox Patriarchate, Theol. 16 [Graf 617; Simaika 216], from 1231; see Nasrallah,
HMLEM, vol. 3.1, pp. 294—297. There is a Garshani version of this collection (the second
recension) preserved in Paris syr. 191; see Jacques Grand'Henry, “Les discours de Saint Gré-
goire de Nazianze dans le manuscrit arabe du Sinai 274,” Le Muséon, 94 (1981), pp. 153-176,
at pp. 174-175.

Nevertheless, manuscript data testifies to the popularity and continuing usage of the
Gregory collection, including excerpted homilies that appear individually; see Nasrallah,
HMLEM, vol. 3.1, pp. 297—299. There is also a quotation from Gregory’s panegyric for Basil
(Oration 43—No. 6 in the first recension of the collection, No. 28 in the second recension)
that appears in Kitab al-Burhan fi al-gawanin, a legal compendium by the Coptic scholar
Abu Sakir ibn al-Rahib (13th c.). Aba Sakir writes that “Saint Gregory the Theologian said
in his 28th homily, his panegyric for Basil: No one who is a physician can be unaware of the
nature of diseases”; see Vatican Ar. 104, fol. 23". This passage can be found in the context
of the full oration in Sinai Ar. 401, fol. 21 (among other places).

Once again, Ibn Kabar mentions this collection, including a full table of contents
according to the second recension. He even mentions Ibrahim by name in connection
with the 12th work in the collection, Gregory’s Oration 29 on the Son, which he says
“Ibrahim ibn Yuhanna translated.” He also gives some information that helps to under-
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“interpretation of the first homily on the Son by Saint Gregory the Theologian,
which the protospathdrios Ibrahim ibn Yahanna undertook to translate, by the
help of God, in Antioch, God rest his soul.”3 Similarly, the 18th text bears the
title “the second on the Son by Saint Gregory the Theologian, which the proto-
spathdrios Ibrahim ibn Yuhanna of Antioch undertook to translate by the help
of God, may God reward him.”3* One title describes Ibrahim as “of Antioch,”
while the other says that he translated the homily “in Antioch.” We may again
ask whether these unique titles suggest that the entire collection is the work
of Ibrahim, as many scholars have assumed, or whether they should instead be
taken to indicate that only these two homilies are connected to him.

Though only these two titles in the Gregory collection mention Ibrahim,
his name is sometimes explicitly associated with at least two other titles from
the collection, Gregory’s homily on baptism and his panegyric for Basil of Cae-
sarea.3> The panegyric is included in the Antiochian menologion as the entry
for Basil’s feast day, January 1, with a title mentioning that “Ibrahim, the son of
the physician [al-tabib], the protospathdrios, the royal secretary, translated it.”36

stand the reordering of the works, noting that his table of contents “is found written in
the copy in the handwriting of Abba Yasab [13th c.], bishop of Fih, and has been collated
and corrected with everything it contains under the heading ‘the Theologian.’ The original
text, from which the text current in the land of Egypt was made, is in a different order, and
the copyist mentions that he ordered the homilies according to that which people need
most quickly, then he copied [nagala, incorrectly read as “was sick” (taqula) in Riedel’s
edition and translation] the rest afterwards.” Thus the second recension of the collection
appears to be a pragmatic rearrangement according to the actual usage of the different
texts, perhaps carried out by Bishop Yasab himself; see Riedel, “Katalog,” pp. 642—644. This
passage is also translated in Nasrallah, HMLEM, vol. 3.1, p. 296; Graf, ccAL, vol. 2, p. 47.

33 Sinai Ar. 274, fol. 358"; a partial translation is provided in Grand'Henry, “Méthode,” p. 165.

34  Sinai Ar. 274, fol. 375". Similar, though abbreviated, titles are found in Aleppo, Greek
Catholic Archdiocese 105 (1771), fol. 157, 164%; see Grand'Henry, “Méthode,” p. 166.

35  These are Orations 40 and 43 according to the typical Greek numbering, found as texts
No. 4 and No. 6 in the first recension of the Arabic Gregory collection, No. 4 and No. 28 in
the second recension; Greek texts in PG 36, pp. 360425, 493-606. See Alexander Treiger,
“Greek into Arabic in Byzantine Antioch: ‘Abdallah ibn al-Fadl’s ‘Book of the Garden’
(Kitab ar-Rawda),” in Zachary Chitwood and Johannes Pahlitzsch (eds.), Ambassadors,
Artists, Theologians: Byzantine Relations with the Near East from the Ninth to the Thirteenth
Centuries, Mainz, Verlag des Romisch-Germanischen Zentralmuseums, 2019, pp. 227—238,
at p. 228.

36  Sinai Ar. 400, fol. 4Y; Sinai Ar. 401, fol. 5¥. Both manuscripts are from the thirteenth cen-
tury. The Antiochian menologion, a truly massive hagiographical collection, was compiled
near Antioch by the monk Yuhanna ‘Abd al-Masih in the first half of the thirteenth cen-
tury. Several texts that were translated by Ibrahim are only preserved in this compilation,
showing that the memory of Ibrahim was alive in the region of Antioch several centuries
after his death; see Alexander Treiger, “Sinaitica (1): The Antiochian Menologion, Com-
piled by Hieromonk Yahanna ‘Abd al-Masih (First Half of the 13th Century),” Khristianskiy
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Though Yuhanna’s name is replaced with the title “the physician,” Ibrahim’s
usual titles of ‘protospathdrios” and “royal secretary” are here, so it seems clear
that it refers to the same person. This indicates that Ibrahim’s father was a
physician, explaining his prominent place in tenth-century Antioch. The head-
ings that appear with the homily on baptism are similar.3” There is no explicit
statement that any of the other works were translated by someone other than
Ibrahim, and a thorough comparison of the translation style in the various texts
would be necessary to make any further claims. However, the fact that these
works are attributed to Ibrahim in some manuscripts may indicate that the pro-
tospathdrios was viewed as the translator of the entire collection and that his
name could be applied to any portion of it.

Grand’'Henry compares several passages from this Gregory collection to a
translation made by Antonios, abbot of the Monastery of St. Symeon on the
Black Mountain, near Antioch.38 He asserts that in most cases, Ibrahim—if
indeed he was the translator—improves the translation of Antonios, avoid-
ing literal translation and expressing himself in better Arabic, thus showing his
fluency in both languages. In fact, Grand'Henry argues that Ibrahim probably
worked with the translation of Antonios in front of him, trying to improve it as
he worked through the Greek text and dictated his translation—or more accu-
rately, revision of Antonios’s translation—in Arabic. He therefore questions
Zayat's assertions about Ibrahim’s lack of fluency in Arabic, though it is also
possible that the translation of this oration is not actually the work of Ibrahim.

Whether or not the entire Ephrem and Gregory collections should be attri-
buted to Ibrahim, he is named as the translator of numerous other individ-
ual texts. Though Graf knows only Ibrahim’s two major collections, Nasrallah
adds several other translations from the Greek works of John Chrysostom and
Pseudo-Dionysius the Areopagite (fl. ca. 500). For example, a homily (mimar)
attributed to Chrysostom in Sinai Ar. 282 (1278) begins with the title “a homily
by Saint John Chrysostom ... that the protospathdrios3® Ibrahim ibn Yuhanna

Vostok, 8 (2017), pp. 215—252; Habib Ibrahim, “Liste des vies de saints et des homélies con-
servées dans les ms Sinai arabe 395-403, 405-407, 409 et 423,” Chronos: Revue d’histoire de
I’Université de Balamand, 38 (2018), pp. 47-114.

37  Sinai Ar. 400, fol. 135"; Sinai Ar. 401, fol. 167".

38  The passages are taken from Oration 16—No. 15 in the first recension, No. 25 in the second
recension; see Grand’Henry, “Méthode,” pp. 162, 166—172. On this Antonios, see Graf, GcAL,
vol. 2, pp. 41-45; Nasrallah, HMLEM, vol. 3.1, pp. 273—289; and Habib Ibrahim’s contribution
to this volume (re-dated Antonios to the first half of the uth century).

39  The spelling of this word is a bit garbled and difficult to read. ‘Aziz ‘Atiyya does not
know the term and writes the last portion as the separate word “saint” (mar). This would
be the only reference to Ibrahim as a “saint,” but it is a misreading and is corrected by
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translated from Greek and wrote in Arabic for his brothers.”#? The same homily
concludes with another note:

The protospathdrios and royal secretary, Ibrahim ibn Yuhanna of Antioch,
translated this from the speech of the pure and innocent teacher, the shin-
ing*! lamp of Christianity, Chrysostom [Fam al-Dahab], from the Greek
language into the Arabic language, desiring to benefit thereby the peo-
ple of his town—may God the Exalted guard them. He asks anyone who
reads, copies, or hears it to mention him in mercy.4?

This is the first manuscript note to attribute any specific motivation to Ibra-
him’s translation project, and it is noteworthy: to benefit the people of his town
(or country). Another thirteenth-century manuscript, Sinai Ar. 505, includes
the same Chrysostom homily with almost identical opening and closing notes,
but it clarifies that Ibrahim’s “brothers” are “the Antiochians” (al-Antakiyyin).*3
Thus the textual tradition surrounding Ibrahim’s Chrysostom translation pre-
sents it as a gift to the people of Antioch from one of their native sons. It is
worth noting in this context that Chrysostom himself was a native of Antioch,
unlike Ephrem, any of the Gregorys, or Dionysius.**

Grand'Henry. See ‘Aziz ‘Atiyya, al-Faharis al-tahliliyya li-mahtatat Tar Sina al-‘arabiyya,
Alexandria, Munsa’at al-Ma‘arif, 1970, vol. 1 [all published], p. 518; Grand'Henry, “Méth-
ode,” p. 164.

40  Sinai Ar. 282, fol. 180". The homily can be found in its original Greek—classified as
“spuria”—in PG 60, pp. 723—730. The final word is also very difficult to read. Grand’Henry
(“Méthode,” p. 164) reads it as “of Antioch” (al-Antakt), while ‘Atiyya (al-Faharis, p. 518)
gives “for his brothers” (li-ihwatihi). I agree with the meaning given by ‘Atiyya, but by
comparing this text with Sinai Ar. 505 (13th c.), fol. 258", it seems clear that the word is
li-ihwanihi, not li-ihwatihi. Nasrallah (“Auteurs,” p. 76) claims that ‘Atiyya has made this
superscription “unintelligible,” though only the word protospathdrios has been misread.
On the other hand, Nasrallah’s complaint that ‘Atiyya misidentifies Ibrahim in his index
is valid. ‘Atiyya (al-Faharis, p. 565) makes this Ibrahim the same as a Damascene doctor
and copyist of the thirteenth century. He lists a separate “Ibrahim the protospathdrios” in
connection with Sinai Ar. 85 (12th/13th c., see below), but also supposes that this Ibrahim
lived in the twelfth or thirteenth century.

41 This word is written as al-mati in Sinai Ar. 282, but Sinai Ar. 505 (fol. 2757) gives it as al-
mudr’. Grand'Henry (“Méthode,” p. 164) simply omits it.

42 Sinai Ar. 282, fol. 189".

43  Sinai Ar. 505, fol. 2587258". It also describes the lamentation over the dead as “repulsive”
($ani‘). To the closing note, Sinai Ar. 505 simply adds at the end, “may the Lord have mercy
on him, Amen”; see fol. 275". The same heading is found on Sinai Ar. 439 (1279), fol. 223".
Sinai Ar. 439 omits the closing note entirely.

44  SinaiAr.505and other manuscripts contain Arabic versions of other Chrysostom sermons,
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Ibrahim’s translation of a passage of Pseudo-Dionysius can be found in
Sinai Ar. 85, a manuscript of the twelfth or thirteenth century, where it begins
with the title, “a treatise [mimar] composed by Dionysius the holy Areopagite,
bishop of Athens, on good and evil, that Ibrahim the protospathdrios and royal
secretary, the son of Yahanna, of Antioch, undertook to translate by the help
of God."*> This “treatise” makes up roughly the second half of chapter 1v of
Dionysius’s Divine Names, excerpted and translated independently.#¢ Again,
the manuscript includes other texts by Dionysius and other authors, and it is
unknown whether Ibrahim had a hand in translating anything other than this
single work.

Alexander Treiger has recently discovered a number of other translations
attributed to Ibrahim. These include Basil of Caesarea’s second homily on Lent,
which Treiger also calls Homily on Cheesefare Sunday;*” a panegyric by Chrysos-
tom for the prophet Elijah;*® and similar panegyrics from the monumental
Greek menologion of Symeon Metaphrastés (1oth century), Ibrahim’s contem-
porary, which are dedicated to the evangelists Luke*® and John.*° The heading
on the encomium for Elijah claims that “the royal protospathdrios, Ibrahim the
physician of Antioch, translated it [ fassarahu] from the Greek language [al-
luga al-rumiyya] into the Arabic tongue [al-lisan al-‘arabr]."5 This surprisingly
identifies Ibrahim, not Yuhanna, as a “physician,” though it may be simply the
result of the word “son” dropping out in transmission.

The two panegyrics from Symeon’s Menologion are the only known exam-
ples in which Ibrahim translated contemporary texts rather than works from

which may or may not be translated by Ibrahim; see Nasrallah, HMLEM, vol. 3.1, pp. 299—
300.

45  SinaiAr. 85, fol. 627; translated in Grand’'Henry, “Méthode,” pp. 163-164. See also Nasrallah,
HMLEM, vol. 3.1, p. 300.

46 Pseudo-Dionysius, Divine Names 1v.18—35. See Alexander Treiger, “‘New Evidence on the
Arabic Versions of the Corpus Dionysiacum,” Le Muséon, 118 (2005), pp. 219-240, at p. 238;
Treiger, “Graeco-Arabica,” p. 207; Treiger, “Greek,” p. 224.

47  Treiger, “Greek,” p. 224; Treiger, “Fathers,” 444. Greek text in PG 31, pp. 185-197. This
translation is explicitly attributed to Ibrahim in Saint Petersburg, Institute of Oriental
Manuscripts A509, fol. 19¥—24". It is also extant in Dayr Sayyidat al-Balamand 125, fol. 159"—
167".

48  Greektextin PG 50, pp. 725-736. Found on Elijah’s feast day, July 20, in at least two menolo-
gia: Sinai Ar. 407 (1334), fol. 156v-168Y; Sinai Ar. 423 (1626), fol. 578"—587".

49  Greek text in PG 115, pp. 1129-1140. Found in Sinai Ar. 482 (possibly 13th c.), fol. 157—22".

50  Greektext in PG 116, pp. 683—706. Found as an entry for May 8 in a 1334 menologion, Sinai
Ar. 405, fol. 50v-61". This is also one of the two extant manuscripts containing the Life
of Christopher. Though Symeon lists John on December 27, Ibrahim mentions two other
dates on which he was commemorated: September 26 and May 8 (fol. 617).

51 Sinai Ar. 407, fol. 156V—157".
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earlier centuries, though of course Symeon’s collected hagiographies were
edited from earlier texts.52 It is noteworthy that the panegyric on Luke begins
with a lengthy description of the beautiful and impressive city of Antioch,
hometown of Luke as well as Ibrahim. Perhaps this is part of the reason this
text appealed to Ibrahim.

Thus the corpus of Ibrahim’s translation work is both less extensive than
many twentieth-century scholars claimed in some areas (because he may not
have translated the entire Ephrem and Gregory collections) and more exten-
sive than they knew in other areas. His known, explicitly attributed translations
include:

— Basil of Caesarea: second homily on Lent;
— Gregory of Nazianzus: two orations on the Son, homily on baptism, and pan-

egyric for Basil of Caesarea (Orations 29, 30, 40, 43);

— Gregory of Nyssa: (spurious) panegyric for Ephrem the Syrian;

— John Chrysostom: panegyric for the prophet Elijah, (spurious) first homily
on Patience;

— Pseudo-Dionysius: “treatise on Good and Evil” excerpted from Divine Names;

— Symeon Metaphrastés: panegyrics for the evangelists Luke and John.

This list has grown several times over the past century and will likely continue

to grow in the future.

3 Information from Other Sources

There were almost certainly more Greek texts translated by Ibrahim, but these
are the only examples currently known. The term that I have translated
throughout this chapter as “royal” is the Arabic malaki, which could also be
translated as “Melkite” in reference to Ibrahim’s Chalcedonian Christological
affiliation. However, I believe this would be an error. All of the manuscripts
using the term were written by “Melkites” who would have little reason to
distinguish him in this way. Moreover, one Syriac liturgical manuscript, pro-
duced on the Black Mountain near Antioch, claims that it was translated from

52 On the encomium for Luke, the heading says that “the protospathdrios translated it
[ragalahu] in Antioch”; on that for John, the heading says that it is “from the translation
[tafsir] of Ibrahim the protospathdrios, the son of the physician”; see Sinai Ar. 482, fol. 157
Sinai Ar. 405, fol. 50¥. Though the heading for Luke’s panegyric does not mention the name
Ibrahim, he is clearly the intended protospathdrios of Antioch. Both of these headings
identify Symeon as “the Logothete,” adding weight to the argument of some scholars that
Symeon Logothetés and Symeon Metaphrastés are the same person; see Warren Tread-
gold, The Middle Byzantine Historians, Basingstoke, Palgrave MacMillan, 2013, pp. 203—207.
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Greek “in the days of Abraham, the secretary of the king [katuba d-malka]."53
Although the manuscript was copied in 1056, Sebastian Brock believes that
this might be a reference to Ibrahim, in whose time the text (a Triodion) was
translated for the first time.>* In fact, the colophon distinguishes between the
translator (Antonios) and the copyist (John, son of Joseph), so the time of trans-
lation must have been earlier than 1056, likely during Ibrahim’s lifetime.

This manuscript adds to the evidence for Ibrahim’s close connection to the
emperor and service as a high-ranking secretary in the bureaucracy. It sug-
gests that katuba d-malka (“the secretary of the king”) should be read as a
Syriac equivalent to al-katib al-malaki (“the royal secretary”) and thus that the
Arabic phrase is a reference to Ibrahim’s role in the service of the emperor,
not a reference to his Christology. If this colophon truly refers to Ibrahim ibn
Yuhannaj, it is a strong indication that he had some connection to the trans-
lation movement that brought the Constantinopolitan liturgical tradition—
including the Triodion—into the Syriac language used in Antiochian church
settings. Whether he was personally fluent in Syriac or not, he may have been
involved in overseeing those who did this translation work, including Anto-
nios.?® Much of this translation and manuscript production work took place in
the monasteries on the Black Mountain.

Ibrahim’s name is also potentially mentioned in a decree of Patriarch Alex-
ios of Constantinople (bp. 1025-1043) from 1030.56 Within the list of signatories,
immediately following along collection of metropolitans, the document names
“Abramios, protospathdrios over the God-guarded [imperial] bedchamber and
mystikds.”>” There is no way to be sure whether this Abramios is our Ibrahim,
but the name seems uncommon enough in the Byzantine context that it is not

53  London, BL or. 8607, fol. 28".

54 Sebastian Brock, “Syriac Manuscripts Copied on the Black Mountain, near Antioch,” in
Regine Schulz and Manfred Gorg (eds.), Lingua restituta orientalis, Wiesbaden, Harras-
sowitz, 1990, pp. 59—67, at pp. 62, 66—67.

55  This Antonios may be identified with a translator (generally working in Arabic), on whom
see n. 38 above.

56 Gerhard Ficker, Erlasse des Patriarchen von Konstantinopel Alexios Studites, Kiel, Kommis-
sionsverlag der Universitét Kiel, 1911, pp. 6—21; Guilland, “Protospathaire,” p. 670; Rodoloph
Guilland, “Etudes sur I histoire administrative de I’empire byzantin: Le mystique,” Revue
des études byzantines, 26 (1968), pp. 279—289, at p. 284. The decree imposes increased
restrictions on the Syriac Orthodox Christians who had been relocated to Melitene around
the time of Nikephoros’s conquest of northern Syria in the late g60s. For more on this
decree and its context, see Gilbert Dagron, “Minorités ethniques et religieuses dans
I' Orient byzantin a la fin du x¢ et au x1° siécle: L'immigration syrienne,” Travaux et mém-
oires, 6 (1976), pp. 177—216, at pp. 200—204.

57 Ficker, Erlasse, p. 20.
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out of the question. This would certainly be near the end of Ibrahim’s life, and
if it is our author, it indicates the imperial heights to which he had risen, giv-
ing him the additional title of mystikds—a private secretary—and connecting
him with the imperial bedchamber. Both of these points imply that he was
extremely close to the emperor, who at the time was Romanos 111 (r. 1028-1034).
This would also be the only sure indication that he had moved from Antioch to
Constantinople in the course of his career.58

4 Conclusion

We know little about the life of Ibrahim ibn Yihanna, but we can make a general
sketch. He was born in the early 950s in Antioch, to a prominent family—his
father was apparently a physician—with close connections to the Church, and
Ibrahim was educated there under Patriarch Christopher. He spent his career
within the Byzantine bureaucracy and at some point attained the rank of pro-
tospathdrios, probably moving to Constantinople along the way, at least on
a part-time basis. It is possible that he was in a position quite close to the
emperor, especially if the decree of Patriarch Alexios actually refers to him.
One of his tasks while working in the bureaucracy was to translate into Arabic
some of the Greek works that had recently become available as a result of the
Byzantine reconquest of Antioch. This included works attributed to many of
the greatest fourth and fifth-century writers, Pseudo-Dionysius, and Ibrahim’s
older contemporary Symeon Metaphrastes. It is very likely that he was also
closely involved with the imperial project to translate the Constantinopoli-
tan liturgy into Syriac, even if he was not doing the translations himself. He
viewed these translations, especially his translations of fellow Antiochian John
Chrysostom, as a gift to the primarily Arabophone residents of his hometown,

58  Thereis also a protospathdrios named Abramios mentioned on a seal of the eleventh cen-
tury, which gives the title “imperial protospathdrios and eidikds.” Another—undated and
fragmentary—seal names an Abramios as “imperial protospathdrios over [the eidikon?],”
which may or may not be the same Abramios (Prosopographie der mittelbyzantinischen
Zeit, No. 20029, No. 66). The eidikén was the imperial treasury, so this would also con-
nect Ibrahim closely to the emperor. Ultimately, there is no way to know whether this
is the author of the Life of Christopher. Klaus-Peter Todt also suggests that there may be
a reference to Ibrahim in the form of a seal referring to an Abramios as sakelldrios tés
Antiokhéon ekklésias; see Klaus-Peter Todt, “The Greek-Orthodox Patriarchate of Antioch
in the Period of the Renewed Byzantine Rule and in the Time of the First Crusades (969—
1204),” in Tarth kanisat Antakiya li-l-Ram al-Urtaduks: Ayya husisiyya?, Tripoli, Mansuirat
Gami‘at al-Balamand, 1999, pp. 33-53, at p. 40.
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although the imperial authorities also had an interest in translating Greek texts
as a way to Byzantinize the Church of Antioch. Late in life, Ibrahim finally
found the time to compose biographies of Christopher in Greek and Arabic,
and potentially of his followers as well, which he had long intended to do. He
must have died around 1030 or shortly thereafter.

Ibrahim’s long life stretched from the pinnacle of the Hamdanid emirate
until well into the development of the Byzantine translation project that
reshaped the Church in Antioch and its region. As I argue in the larger study
from which this chapter is taken, there is evidence in the Life of Christopher that
Ibrahim eventually came to feel an ambivalent or even critical attitude toward
imperial designs in his city, but for most of his life he was a valuable contribu-
tor to the Empire’s projects and bureaucratic apparatus.5® Although he is not as
famous as some of the other translators from middle Byzantine Antioch, most
notably ‘Abdallah ibn al-Fadl (11th century), his life is a window into the transi-
tion from Hamdanid Muslim rule to Byzantine Christian rule in Antioch, as he
describes in the Life.
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CHAPTER 7

A Re-translation of Basil’s Hexaemeral Homilies by
‘Abdallah ibn al-Fadl of Antioch

Alexandre M. Roberts

The present contribution will examine the eleventh-century Arabic translation
of Basil of Caesarea’s Homilies on the Hexaemeron by the translator and the-
ologian ‘Abdallah ibn al-Fadl of Antioch.! Because there is no edition of Ibn
al-Fadl’s Arabic translation of these homilies (nor of the other medieval Ara-
bic translations of the homilies, to be discussed below), much space will be
devoted to a partial examination of its manuscript tradition.

After introducing the translator (section 1 below), I will survey other late
antique and medieval translations of Basil's Hexaemeron, from Basil's death
until the eleventh century (section 2), since these provide a literary back-
ground, cultural context, and potentially a source for Ibn al-Fadl's work. Of
the manuscripts containing an Arabic Hexaemeron translation I will briefly
describe those which I have been able to consult in person or by means of a
reproduction, furthermore listing all manuscripts to my knowledge reported
to contain such a translation, working out some of the relationships between
Ibn al-Fadl's and another, anonymous Arabic translation, as they appear in
manuscripts (section 3). A third Arabic translation, made from a Coptic origi-
nal, will be shown to be unrelated to the other two Arabic translations (section
4). Finally, I will examine the opening passage in the two interrelated Arabic
translations to better understand Ibn al-Fadl's method and translation style
(section 5).

1 This is an extract from my larger project examining Ibn al-Fadl’s translation program and its
intellectual context. It has benefited from the comments and corrections of Maria Mavroudi,
Asad Q. Ahmed, Michael Cooperson, and Alexander Treiger, and from the unpublished
research and ideas which Alexander Treiger and Samuel Noble generously shared with me. I
am grateful to the libraries and librarians who provided me with manuscript reproductions
or permitted me to consult the collections under their care. Here I thank in particular Fr.
Makarios Haidamous of the Basilian Salvatorian Order, Joun, Lebanon, and Fr. Polycarpos
Avva Mena of the Monastery of Mar Mina, Maryut, Egypt, to whom Hany Takla of the St.
Shenouda Coptic Society kindly directed my inquiries.
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1 The Translator

Manuscripts call him al-Sammas Abu 1-Fath ‘Abdallah ibn al-Fadl ibn ‘Abdal-
lah al-Mutran al-Antaki. Biographical data on Ibn al-Fadl are limited to what
can be gleaned from his name and works. His name reveals that he was a dea-
con, the grandson of a metropolitan bishop, and an Antiochian (whether by
birth or residence). His works make clear that he was a Chalcedonian Christian
and a sophisticated theologian, as well as a prolific translator. He flourished
ca. 1051CE, a date given in some manuscripts of his translations. His works
name a number of his teachers and patrons, who include prominent individ-
uals in the region such as bishops and, as Noble and Treiger have suggested,
perhaps even the famous Arab-Muslim poet Aba al-‘Ala’ al-Ma‘arri.?

For some time now it has been recognized that in the eighth-to-tenth-
century Greek-Arabic translation movement of Greek secular learning, trans-
lation and re-translation was a key element in an ongoing critical engagement
with the ancient and late antique heritage.3 More recently, the Greek-Arabic
translations of late antique Christian texts in and around tenth- and eleventh-
century Antioch have begun to be regarded in a similar light.# Ibn al-Fadl’s work
is a major part of this Antiochian translation movement.

2 Translations of Basil’'s Homilies on the Hexaemeron

The six-day Genesis creation narrative (known as the hexaemeron) is the exe-
y
getical focus of Basil's famous Hexaemeron.®> The work, composed of nine

2 For these and further observations, see Alexander Treiger, “Abdallah ibn al-Fadl al-Antaki,” in
CMR3, pp. 89—113, supplemented by cMR5, pp. 748—749; Alexander Treiger, “Christian Graeco-
Arabica: Prolegomena to a History of the Arabic Translations of the Greek Church Fathers,”
Intellectual History of the Islamicate World, 3 (2015), pp. 188—227, at p. 208; Samuel Noble
and Alexander Treiger, “Christian Arabic Theology in Byzantine Antioch: ‘Abdallah ibn al-
Fadl al-Antaki and his Discourse on the Holy Trinity,’ Le Muséon, 124.3—4 (2011), pp. 371417, at
Pp- 375—376. The last also offers an example of his theological work and a list of his transla-
tions and other works.

3 Dimitri Gutas, Greek Thought, Arabic Culture: The Graeco-Arabic Translation Movement in
Baghdad and Early Abbasid Society (2nd—4th/8th-10th centuries), London, Routledge, 1998;
George Saliba, “Al-Jahiz and the Critique of Aristotelian Science,” in Arnim Heinemann et
al. (eds.), Al-Jahiz: A Muslim Humanist for Our Time, Wiirzburg, Ergon Verlag, Beirut, Orient-
Institut, 2009, pp. 39-50.

4 See Treiger, “Christian Graeco-Arabica,” pp. 203—208.

5 Emmanuel Amand de Mendieta and Stig Y. Rudberg (eds.), Basil of Caesarea, Homilien zum
Hexaemeron, Berlin, Akademie Verlag, 1997.
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homilies, moves line-by-line through Genesis 1:1—26. By confronting previous
philosophical opinions on such questions as the eternity of the world and the
material composition of the sky, Basil builds a Christian cosmological synthesis
upon Scripture and his own Hellenic education.® The text as usually transmit-
ted (and as translated by Ibn al-Fadl) barely reaches God’s culminating act of
the sixth day, the creation of human beings (Genesis 1:26—31) and leaves the
topic mostly unexplored. This gap is filled in manuscripts (both Greek and Ara-
bic) by the inclusion of Gregory of Nyssa’s On Making Man. These two texts,
along with Gregory of Nyssa’s Apology on the Hexaemeron (ostensibly a defense
and explication of Basil's Hexaemeron), form what the modern editors of Basil's
Hexaemeron called the (Normal) Hexaemeron Corpus.”

Long before Ibn al-Fadl translated the nine homilies of Basil's Hexaemeron
into Arabic, it had already been translated into Latin, Syriac, Armenian, and
Georgian. There had also been an earlier Arabic translation. These translations
attest to its popularity throughout late antiquity and the early middle ages.® At
some point before the late fourteenth/early fifteenth century it would be trans-
lated into Old Church Slavonic. A Coptic translation must also have existed.
Although the focus here is on translations of Basil's Hexaemeron, it should be
mentioned that of the other two Normal Hexaemeron Corpus texts, at least
Gregory of Nyssa’s On Making Man was translated into Latin, Syriac, Georgian,
Armenian, and Arabic.?

6 Basil’s homilies were not the beginning of Greek literary elaborations on the opening chap-
ter of Genesis; the tradition goes back at least to Philo of Alexandria, upon whose De op(ficio
mundi Basil draws. After Basil, the hexaemeron tradition continued, for example, with George
of Pisidia’s (6th/7th century) Hexaemeron in iambic verse. Basil’s homilies also shaped how
creation was discussed in the Latin tradition from Ambrose of Milan and Augustine of Hippo
onwards. For a partial account, see Frank Egleston Robbins, The Hexaemeral Literature: A
Study of the Greek and Latin Commentaries on Genesis, Chicago, University of Chicago Press,
1912.

7 See Emmanuel Amand de Mendieta and Stig Y. Rudberg, Basile de Césarée: la tradition
manuscrite directe des neuf homélies sur I’ Hexaéméron: étude philologique, Berlin, Akademie-
Verlag, 1980, p. 3, where the Small and Large Hexaemeron Corpora are also discussed.

8 See cPG 2835, which lists Syriac, Latin, Georgian, Armenian and Arabic translations. The
following survey of translations of Basil’s Hexaemeron is based on the cp6 and Paul J. Fed-
wick, “The Translations of the Works of Basil before 1400,” in his Basil of Caesarea: Christian,
Humanist, Ascetic, 2 vols. [continuous pagination], Toronto, Pontifical Institute of Mediaeval
Studies 1981, pp. 439—512.

9 c¢P6 Suppl. p. 157, which also lists the Arabic translation. Because Gregory’s Apology on the
Hexaemeron was appended as an extra chapter of his On Making Man in the Arabic T-AbF
and T-Anon manuscripts which I have seen, the same may have occurred in the case of other
translations, so that catalogue entries on manuscripts containing the Apology on the Hexae-
meron may not mention that text.
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2.1 Ibn al-Fadl’s Arabic Translation (T-AbF)
There are at least three distinct medieval translations of Basil's Hexaemeron
into Arabic. Because I will refer to them repeatedly throughout this chapter,
I will call them T-AbF (‘Abdallah ibn al-Fadl), T-Anon (Anonymous), and T-
Gurayg, respectively.10

Although I have only seen Ibn al-Fadl’s translation in late manuscripts (the
earliest is dated 1623 CE), the attribution of the translation to Ibn al-Fadl that
appears in all of them is unambiguous. It appears before the table of contents
(fihrist)," where the basmala, title and attribution read as follows:!2
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In the name of God, the one, the eternal (abadr), the pre-eternal (azalr),
the pre- and post-eternal (sarmadr); from him do we seek aid. The Book of
the Explication of the Six Days of Creation and what God created in them
since the beginning of time (mundu [-gadim),'® by Our Father, exalted
(nabil) among the saints, Basil the Sublime (galil), the Great (‘azim). The
number of its homilies (magalat) is nine known homilies (malima), and
the total count of its sections (fusiu!) is one hundred and twenty-one

10  Samuel Noble and Alexander Treiger alerted me to the existence of more than one trans-
lation, and in the course of our correspondence Samuel Noble shared his view that T-AbF
is a revision of T-Anon.

11 InE, itappears on the title page, with no basmala or date.

12 B2, D unnumbered, E title page, Q title page. For the sigla used in the apparatus, see
Table 7.1 below.

13  qadimisthe technical term for “pre-eternal”; here it seems best to construe it in this related
sense.
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conventional sections (mafhuma).!* ‘Abdallah ibn al-Fadl al-Antaki trans-
lated it from the Greek and Roman language into the language of the
Arabs (a‘rab) in order to seek recompense and reward. That was in the
fourth indiction (ta’rih) of the group of years,!® in the year six thousand
five hundred sixty.

The two dates given are off by a year. Anno Mundi 6560 corresponds to 1 Sep-
tember 105131 August 1052 CE, but the fourth year of this indiction cycle cor-
responds to 1 September 1050—31 August 1051 CE.'6 The indiction year was the
standard dating system that would have been familiar to those living under
Byzantine rule, while the Anno Mundi date was rather bookish, so it is likely
that Ibn al-Fadl got the indiction year right.!” This would make the date of trans-
lation 1050-1051CE (not 1052, as usually reported based on the Anno Mundi
figure).18

Manuscripts also assign the exact same date (6560 AM and the fourth indic-
tion) to Ibn al-Fadl’s joy of the Believer and his Arabic translation of Pseudo-
Kaisarios’s Questions and Answers (incorporated into the Joy of the Believer).19
One way to read this evidence would be that 1050-1051CE was a year of inten-
sive productivity for Ibn al-Fadl. But it could also be that this date originally
appeared in only one of Ibn al-Fadl's works but was then added to others by
early-modern scribes wishing to assign dates to undated works.20

14  The phrases ending in malama and mafhiima together form a bit of sag* (rhymed prose).
Ibn al-Fadl was capable of producing excellent sag’, as we know from his other works, for
example, his preface to his translation of Andrew of Crete’s Encomium to Saint Nicholas
(Samuel Noble kindly sent me a copy of his unpublished edition of this text).

15  This formula refers to the Roman-Byzantine indiction year and is not part of the Anno
Mundi date as suggested in Rachid Haddad, Manuscrits du couvent Saint-Sauveur (Saida),
Beirut, Dar al-Kalima, 1972, p. 96.

16 Ithank Alexander Treiger for bringing this discrepancy to my attention.

17  SeeVenance Grumel, La chronologie, Paris, Presses universitaires de France, 1958, pp. 193—
203; Nicolas Oikonomides, “Indiction,” in Alexander Kazhdan et al., The Oxford Dictionary
of Byzantium, vol. 2, Oxford, Oxford University Press, 1991, p. 99. For the consideration that
where indiction and Anno Mundi reckoning disagree the indiction is to be trusted, see also
Cyril Mango and Roger Scott, The Chronicle of Theophanes Confessor: Byzantine and Near
Eastern History, AD 284-813, Oxford, Clarendon Press, 1997, pp. Ixiv—Ixv.

18 For example, Graf, 6cAL, vol. 2, p. 56; Nasrallah, HI\_/I_LEM, vol. 3.1, pp. 193, 204.

19 Vat.Ar.164, fol.1%; Vat. Sbath 45, fol. 1% %lewuas y V! G (s\.c L.; A AN o GU\ 'é)l:i\ L’;
U s

20  lam grateful to Alexander Treiger for raising this possibility (in connection with my obser-
vation about Joy of the Believer, question 53, below) and for pointing out that known extant
manuscripts of the Joy of the Believer (see Treiger, “Abdallah ibn al-Fadl,” pp. 105-106) and
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The assertion that the text was translated from the original Greek is as unam-
biguous as the attribution. This statement appears on other translations by Ibn
al-Fadl too.?! It seems to have been an important selling point of his transla-
tions. The phrasing in this particular case may be intended to stress a continuity
between the ancient Greek and contemporary Byzantine language: the text’s
original language is called “the Greek (yunaniyya) and Roman (rumiyya) lan-
guage,”? or, in modern parlance, “the ancient Greek and Byzantine language.”?3
This usage contrasts with the Muslim philhellenic, anti-Byzantine propaganda
that stressed the terminological and conceptual rift between ancient Greek and
contemporary Byzantine culture.2* Nor is this usage unique to Ibn al-Fadl; an
Arabic manuscript copied no later than the tenth century and an Arabic trans-
lation dated to 772 CE (and preserved in manuscripts copied as early as the
ninth century) refer to the Greek language with the adjective rami.25

2.2 The Anonymous Translation upon Which Ibn al-Fadl’'s Was Based
(T-Anon)

What this attribution does not mention is that Ibn al-Fadl’s translation is highly

dependent on another Arabic translation attested in manuscripts, which I call

of Ibn al-Fadl’s translation of the Hexaemeron (see Table 7.1 below) all date to the seven-
teenth century or later.

21 E.g, his Arabic Psalter (Vat. Ar. 4 [1711CE), fol. 1¥) and his translations of John Chrysostom’s
Commentary on Hebrews (Paris Ar. g6, fol. 2¥), Isaac the Syrian (Vat. Sbath 649, fol. 37),
and an adaptation (as I discuss further in my larger project on Ibn al-Fadl) of Sophronios’s
Synodal Letter (Vat. Sbath 44, fol. 81¥). In both cases the phrasing omits al-ramiyya: 4\ o
&y Al A3, These examples also share other aspects of this attribution, such as
the phrase 1y ~ Y| .

22 Except in E, which omits “and Roman"—perhaps because the scribe (or a predecessor)
found it outdated or unnecessary.

23 One of the three manuscripts (E) calls it more simply “the Greek (yunant) language,”
which may represent a later emendation. Yiznan (~Iwvia, Ionia) in medieval Arabic tends
to refer to ancient Greece, while the term Ram (~ ‘Pwpafot) was used to describe those who
are now called the Byzantines (see, for example, Franz Rosenthal, The Classical Heritage
in Islam, trans. Emile Marmorstein and Jenny Marmorstein, New York, Routledge, 1975,
PP- 39, 195).

24 Gutas, Greek Thought, Arabic Culture, pp. 83—95; Maria Mavroudi, “Translations from
Greek into Latin and Arabic during the Middle Ages: Searching for the Classical Tradition,”
Speculum, 90.1 (2015), pp. 2859, at pp. 38—39.

25  André Binggeli, “Early Christian Graeco-Arabica: Melkite Manuscripts and Translations
in Palestine (8th—10th Centuries AD),” Intellectual History of the Islamicate World, 3 (2015),
pp- 228-247, at p. 237; Alexander Treiger, “The Earliest Dated Christian Arabic Translation
(772AD): Ammonius’ Report on the Martyrdom of the Monks of Sinai and Raithu,” Journal
of the Canadian Society for Syriac Studies, 16 (2016), pp. 29—38, at p. 31 and notes 5 and 13,
with further references.
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the Anonymous Translation (T-Anon). This dependence was first discovered
by Samuel Noble,26 and my own comparison of the two translations alongside
the Greek (section 5 below) confirms this dependence and further reveals that
Ibn al-Fadl’s translation was produced in consultation with the Greek text as
well. That is, Ibn al-Fadl’s Arabic translation, T-AbF, was most likely based on
both an earlier Arabic translation, T-Anon, and the original Greek. The Anony-
mous Translation is undated and makes no reference to the translator in the
manuscripts I have consulted (see Table 7.1 below).

A further piece of evidence that the Anonymous Translation pre-dates Ibn
al-Fadl’s translation is found in Ibn al-Fadl’s joy of the Believer. In question 53 of
that work, Ibn al-Fadl quotes a passage from Basil’'s Hexaemeron—not from his
own translation, but rather from T-Anon.?? This suggests that when he wrote
question 53, he had not yet composed his own Arabic version of the Hexae-
meron. It would also seem to make it particularly unlikely that Ibn al-Fadl pro-
duced both T-AbF and the joy of the Believer in the same year.

It should also be noted that all the T-AbF and T-Anon manuscripts I have
consulted also contain the same Arabic version of the other two Normal Cor-
pus texts, Gregory of Nyssa’s On Making Man and Apology on the Hexaemeron,
or at least the former.28

2.3 A Third, Independent Translation from Coptic (T-Gurayg)
A Coptic monk named Gurayg ibn Yuhannis al-Rarawi also produced an Arabic
translation, at the famous monastery of Saint Makarios (Dayr Aba Maqar)?° at

26  Seen.10 above.

27  Bahgat al-mw'min, Recension A (see Treiger, “Abdallah ibn al-Fadl,” pp. 103-107), Cairo,
Coptic Orthodox Patriarchate, Theol. 12 = Graf 638 = Simaika 238, p. 45(fol. 23)4 ;6. Cf.
Anonymous Translation, homily 9, fas/10 (= Amand de Mendieta and Rudberg, Basil of
Caesarea, Homilien zum Hexaemeron, 9.4, pp. 1535,-1543), P fol. 987, S fols. 1317-132".

28  Sinai Ar. 270 (which contains Hexaemeron translation T-Anon) does not contain Gregory’s
Apology on the Hexaemeron; in that manuscript, bab 31 (the last chapter of On Making Man
in the Arabic translation) ends on fol. 243, matching the text of the end of bab 31 in the
T-AbF manuscript D 1L.109. Then, after some blank pages and a doodle (a drawing of a
human figure), a text of nuskiyyat by Basil begins on fol. 248.

In all the manuscripts I have seen which contain the Arabic translations of these two
works by Gregory, they are not explicitly ascribed to a translator. The translation style
used for the Arabic versions of Gregory’s works appears similar to the style of Hexae-
meron translation T-ADbF. It is also plausible that Ibn al-Fadl would have translated the
entire Normal Hexaemeron Corpus at once, since that is how the work circulated in Greek
manuscripts. On the other hand, the presence of the same Arabic translations of Gregory’s
works in T-Anon manuscripts might suggest that they pre-date Ibn al-Fadl.

29  Itis conventional to refer to this monastery using an uninflected Arabic form (“Abt,” not
“Ab1”) foreign to Classical Arabic. It is also called “Dayr Anba Maqar.”
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Sketis (Greek Zxfjtig, Coptic Shiet), in Wadi Natran (in the Nile delta), in the
thirteenth century.3° Gurayg translated all nine homilies, although the single
manuscript containing this translation is missing many folios; this manuscript
will be discussed further below (section 4). As I show there on the basis of

2

the colophon, Gurayg’s translation is distinct from T-AbF and T-Anon and
was almost certainly translated from a Coptic exemplar. (Gurayg also seems
to have translated Gregory of Nyssa's On Making Man, contained in the same
manuscript, and this translation is distinct from the version of the same text
which accompanies the other two Hexaemeron translations.)

2.4 Translations into Other Languages before 1050

The earliest translation of Basil's Hexaemeron into any language was probably
the Latin translation, produced ca. 400 or the mid-fifth century—certainly by
the mid-sixth—Dby one Eustathius, perhaps an Italian or North African.?! This

30  Dayr Abu Maqar was founded by Saint Makarios the Egyptian/the Great (b. Upper Egypt
ca. 300, d. Sketis ca. 390): Kazhdan, Oxford Dictionary of Byzantium, s.v. “Makarios the
Great,” p. 1271. “The present four monasteries in Wad1 Natriin represent a development
after the gth C., when for security reasons monks settled within an area surrounded by
a high wall”: Oxford Dictionary of Byzantium, s.v. “Wadi Natran,” p. 2189. It has continu-
ally been an important monastic center, closely associated with the (Coptic) patriarch of
Alexandria, who resided there in times of persecution or instability; see Ugo Zanetti, Les
manuscrits de Dair Abti Magadr, Geneva, Patrick Cramer, 1986, p. 5, who notes further that
it is at the monastery that the Coptic patriarch, “according to ancient tradition (partially
modified in the thirteenth century),” consecrates the Myron (oil for anointing) “during the
celebration of the Holy Week.”

31 Critical edition: Emmanuel Amand de Mendieta and Stig Y. Rudberg, Eustathius, Ancienne
version latine des neuf homélies sur I’Hexaéméron de Basile de Césarée, Berlin, Akademie
Verlag, 1958. For date and geography, see Berthold Altaner, Kleine patristische Schriften,
Berlin, Akademie Verlag, 1967, pp. 437—447 (I refer to the reprinted version; the original
article was published in 1940); cited by Fedwick, “Translations of the Works of Basil,” p. 459
n. 101. Altaner argues—against the old dating of the translation to ca. 440 and identi-
fication of Eustathius as a North African—that a passage in which Augustine refers to
a “Syrian’s” explication of the Biblical statement that God’s spirit “superferebatur super
aquas” as meaning that God “fovebat,” on the basis of the Aramaic text, derives directly
from Eustathius’s translation of the relevant passages (even though it is not a verbatim
quote), since Augustine’s wording is closer to Eustathius than to a parallel passage by
Ambrose of Milan; he rules out that Augustine was using the Greek text directly by way of
circumstantial evidence (Augustine tended to use the Latin translation of Greek patristics
when available) and by Augustine’s tendency to render Greek words very literally when
he translated them himself, so that he would have translated cuvéBoAmev as confovebat,
whereas he actually used fovebat, paralleling Eustathius’s fovebant (and Ambrose’s fove-
bat). The date of Augustine’s work means that “Eustathius’s work must already have been
completed around 400" (p. 444: “deshalb muf} die Arbeit des Eustathius bereits um 400
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translation, a highly literal one, proved very popular in the west, even after new
Latin translations were made in the thirteenth century and later.32

A Syriac Hexaemeron translation was made almost as early.33 One of the frag-
ments of the only known extant Syriac translation survives in a manuscript
probably dating to the fifth century.34 Barsawm (d. 1957) says that Athanasius 11
of Balad made a translation in 666—667 CE,3® but the modern editor of the Syr-
iac Hexaemeron considers all known manuscripts and fragments to be part of
the same translation.36 If so, and if Barsawm is correct, then it would seem that
Athanasius’s translation is lost. The only surviving complete version of the text
is contained in Sinai Syr. 9 (before 734 CE).37

vollendet gewesen sein”). Perhaps. What is certain is that Eustathius’s work was completed
by 550-560, when Cassiodorus refers to it explicitly (p. 439). Eustathius’s editors follow
Altaner’s dating: Amand de Mendieta and Rudberg, Eustathius, Ancienne version latine,
p-XI, n. 1.

32 Fedwick, “Translations of the Works of Basil,” pp. 449—450, who reaches this conclusion
from the manuscript tradition. Of the three texts in the (Normal) Hexaemeron Corpus,
Eustathius seems only to have translated Basil’s homilies; some manuscripts, however,
follow these with a Latin translation of Gregory of Nyssa’s On Making Man (= PL 67:345B—
408B) by Dionysius Exiguus (b. ca. 470, d. before 556): Amand de Mendieta and Rudberg,
Eustathius, Ancienne version latine, pp. XIX—LIv. These manuscripts include the follow-
ing: Paris Lat. 12134 [= A, 8th c., p. X1xX]; Copenhagen, Royal Library, Gammel kongelige
Samling 20, 2° [= C, uth c. (1st half), p. xx1v]; Vendome, Bibliothéque de la ville, 122 [= B,
uth c. (beginning), p. xxxvi1]. Other manuscripts of Eustathius do not contain Dionysius
Exiguus, e.g., Zurich, Zentralbibliothek, Car. C. 146 [= Z, gth c., p. xxx11]. For Dionysius
himself, see Hubert Cancik und Helmuth Schneider (eds.), Der Neue Pauly: Enzyklopddie
der Antike, Stuttgart, Metzler, s.v. “Dionysios [55].”

33  Critical edition and translation: Robert Thomson, Basil of Caesarea, The Syriac Version of
the Hexaemeron by Basil of Caesarea (CSCO, 550-551, Scriptores Syri 222—223), 2 vols., Lou-
vain, Peeters, 1995.

34  London, British Library Add. 17143 (= Thomson’s A), in which folios 1-12 contain Basil,
Hexaemeron, 8 and 9; see Thomson, Basil of Caesarea, vol. 1, pp. V—VIL

35  Sebastian Brock, “Basil's Homily on Deut. xv 9: Some Remarks on the Syriac Manuscript
Tradition,” in Jiirgen Dummer and Johannes Irmscher (eds.), Texte und Textkritik: eine Auf-
satzsammlung, Berlin, Akademie Verlag, 1987, pp. 57—66, at p. 59 (Fedwick, “Translations
of the Works of Basil,” p. 449), citing Barsawm’s Ktobo d-berulle d-‘al mardut yulfone sury-
oye hdire, Qamishli, 1967, p. 229, p. 373. I was able to consult the Arabic version of this
book, where it is stated (Ignatiyus Barsawm, al-Lu’lw’ al-mantur fi tarth al-‘ulim wa-l-adab
al-suryaniyya, Glane-Losser, Bar Hebraeus Verlag, 1987, p. 290) that Athanasius of Balad’s
translation was made in 666-667: ¢z \jJLw el L) Ls).\\ ol \Jeb
‘E\yds)}b&c'\‘\\/ "\‘\"\Muyw L;M\w%bw.&ﬂu}ty\u\{
L) ae N wld) 3o Slitasy 4l OB LU Here a footnote then spec1ﬁes sde
ve). i

36 See Thomson, Basil of Caesarea, vol. 1, p. v, n. 1.

37 Thomson, Basil of Caesarea, vol. 1, p. v: “The translation is not dated, but a colophon indi-
cates that the manuscript was bought by the scribe Thomas from the priest Simeon in1045
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Was Basil's Hexaemeron translated into Coptic? Fedwick asserts that it never
was.3® Amand de Mendieta and Rudberg seem to suggest that a Coptic transla-
tion was carried out, but also mention that they know of no Coptic manuscript
containing all nine homilies or even a single homily.3® However, as I will dem-
onstrate below (§4), there can be little doubt that a Coptic translation once

2

existed and that it formed the basis for Gurayg’s Arabic version of Basil’s Hex-
aemeron.

The Armenian version of Basil's Hexaemeron is a translation of the Syriac
translation, with elaboration, a feature unusual for “early Armenian transla-
tors."#0 Before the tenth century, some form of the Hexaemeron was apparently

of the Seleucid era, i.e. 734AD.” See also Anton Baumstark, Geschichte der syrischen Liter-
atur mit Ausschluf$ der christlich-paldstinensischen Texte, Bonn, Marcus & Webers Verlag,
1922, p. 78.—A Syriac translation of Gregory of Nyssa’s On Making Man is contained in Vat.
Syr. 106, which has been dated anywhere from the end of the sixth to the beginning of the
eighth century: Francesco Pericoli Ridolfini, “Dedica e sommario del De opificio hominis
di Gregorio di Nissa nel Vat. Sir. 106,” Orientalia Christiana Periodica, 66.2 (2000), pp. 295—
316, p. 295. See also Baumstark, Geschichte der syrischen Literatur, p. 79, n. 6. For the Syriac
translation of Gregory’s Apology on the Hexaemeron, Baumstark lists only one manuscript
containing fragments of it, London, British Museum 787 = Add. 17,196 (9th century): Baum-
stark, Geschichte der syrischen Literatur, p. 79, n. 7; cited by cP6 3153.

38  Fedwick, “Translations of the Works of Basil,” 485. But cf. the question he poses on the fol-
lowing page: “from what language did Garih [sic, i.e., the translator of T-Gurayg] translate
Basil's work—Greek, Syriac, or Coptic?”

39  They speak of “les anciennes versions de I'Hexaéméron basilien en syriaque, en armé-
nien, en copte, en arabe et en géorgien,” but then the footnote to the word “copte” reads,
“Je ne connais aucun manuscrit copte ancien qui présenterait une version de I'ensemble
des neuf homélies sur ' Hexaéméron, ou méme d’une seule homélie entiére” (Amand de
Mendieta and Rudberg, Basile de Césarée, pp. 4-5, p. 5, 1n. 2).

40  RobertW.Thomson, Saint Basil of Caesarea and Armenian Cosmology: A Study of the Arme-
nian Version of Saint Basil’s Hexaemeron and Its Influence on Medieval Armenian Views
about the Cosmos (CSCO 646, Subsidia 130), Louvain, Peeters, 2012, pp. VII, 23. In 1981,
Fedwick (“Translations of the Works of Basil,” p. 476) followed Muradyan, the editor of
the Armenian Hexaemeron, in seeing it as a translation from Greek, not Syriac. Thomson
(Saint Basil of Caesarea and Armenian Cosmology, p. v11) rejected this position, holding
that the Armenian excerpt(s?) of the Hexaemeron appearing in the work of a fifth-century
author are derived directly from the Greek and not from a complete Armenian transla-
tion of the work. Thomson’s conclusion (Saint Basil of Caesarea and Armenian Cosmology,
pp- 22—25) that the Armenian version was translated from Syriac derives from his own
edition and translation of the Syriac text and a comparison of that text with Muradyan’s
critical edition of the Armenian version. Thomson’s examples are convincing, especially
readings in the Armenian which are easily explicable as misreadings of Syriac words for
similar-looking Syriac words. Thomson'’s translation with commentary of the Armenian
text (Thomson, Saint Basil of Caesarea and Armenian Cosmology, pp. 55-246) uses the
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used as an Armenian school text.* The oldest manuscript containing the Arme-
nian translation is dated 1187.42

George of the Holy Mountain (d. 1065), a Georgian translator active at Mount
Athos, Antioch, and elsewhere, based himself on previous Georgian trans-
lations, no longer extant, and presumably the Greek as well, to prepare his
own Georgian recension.*3 George also translated Gregory of Nyssa’s On Mak-
ing Man into Georgian; again, earlier Georgian translations of this work had
already existed.**

A Slavonic translation (in “the Serbian recension”) of the Hexaemeron is pre-
served in Athos, Chilandari, 405 (late 14th or early 15th century), along with
Gregory of Nyssa’'s On Making Man.*> In the second half of the tenth century,
John the Exarch had based his own Old Church Slavonic Hexaemeron compo-
sition (a catena of excerpts from patristic hexaemeral works) largely on Basil’s,
but there does not seem to have been a full translation of Basil's Hexaemeron
into Old Church Slavonic until later.46

All this gives us a fairly clear, if partial picture of Hexaemeron translations
which preceded Ibn al-Fadl’s. After early Latin (ca. 5th century) and Syriac
(5th century) translations, another Syriac version (possibly based on the first)
may have been produced (mid-7th century). An Armenian version (not extant)
existed sometime before the tenth century, while the extant Armenian trans-

Syriac to correct many of Muradyan’s choices among variant readings in the Armenian
manuscripts.

41 Fedwick, “Translations of the Works of Basil,” p. 477.

42 Matenadaran 18o1; Thomson, Saint Basil of Caesarea and Armenian Cosmology, p. 21. The
Armenian manuscripts are listed by Gabriella Uluhogian, “Repertorio dei manoscritti
della versione armena di S. Basilio di Cesarea,” in Fedwick, Basil of Caesarea: Christian,
Humanist, Ascetic, p. 585, cited by Thomson, who also provides a list (Thomson, Saint Basil
of Caesarea and Armenian Cosmology, pp. 20—22). Gregory of Nyssa's On Making Man was
translated into Armenian in Constantinople by Step’anos of Siwnik’ “between 711 and 718”
(Thomson, Saint Basil of Caesarea and Armenian Cosmology, p. 29). For the edition of this
translation, see Thomson, Saint Basil of Caesarea and Armenian Cosmology, p. 5, . 22.

43  Michael Tarchnigvili, Geschichte der kirchlichen georgischen Literatur, Citta del Vaticano,
Biblioteca Apostolica Vaticana, 1955, p. 164; cited by Amand de Mendieta and Rudberg,
Basile de Césarée, p. 5. 4.

44  Tarchnisvili, Geschichte der kirchlichen georgischen Literatur, p. 164. Tarchnisvili does not
mention Gregory of Nyssa’s Apology on the Hexaemeron.

45  Fedwick, “Translations of the Works of Basil,” p. 509. There may also be a 15th-century
manuscript of the Russian recension, for Fedwick writes: “T.B. Ukhova mentions a fif-
teenth-century ms of the Hexaemeron apparently of the Russian recension on which I
was unable to gather more information” (Fedwick, “Translations of the Works of Basil,”
p- 509, 1. 326).

46 Fedwick, “Translations of the Works of Basil,” p. 509.
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lation, made from the Syriac, was made sometime before 1187 (so that it is pos-
sible that it predates Ibn al-Fadl’s translation). There had thus been sustained
interest in the Hexaemeron Corpus, including Basil’s Hexaemeron, throughout
the Mediterranean, among speakers of many languages, and not only among
Chalcedonian Christians. Then in the eleventh century, probably very close to
the time Ibn al-Fadl carried out his translation, a Georgian translation (based
on previous translations) was produced; perhaps this contemporary desire to
prepare a more satisfactory version of Basil's Hexaemeron is not entirely uncon-
nected to Ibn al-Fadl’s translation activities.

3 The Manuscripts of T-AbF and T-Anon

The manuscripts known to me to contain an Arabic translation of Basil's Hex-
aemeron are summarized in Table 7.1 below.#” There are probably others. Previ-
ous published surveys of manuscripts containing “Ibn al-Fadl’s” Arabic transla-
tion of Basil's Hexaemeron—Cheikho, Graf, and Nasrallah—do not distinguish
between T-AbF and T-Anon.*® They sometimes note when a manuscript con-
tains Ibn al-Fadl’s scholia, but while this and other indications help us guess
which translation it contains, each manuscript (or a transcribed excerpt from

47  Based on previous surveys: Louis Cheikho, Kitab al-mahtutat al-‘arabiyya li-katabat al-
nasraniyya / Catalogue des manuscrits des auteurs arabes chrétiens, Beirut, Matba‘at al-
Aba’ al-YasiTyin, 1924, pp. 52—53; Graf, 6CAL, vol. 2, p. 56; Nasrallah, HMLEM, vol. 3.1, p. 205;
Joseph Nasrallah, “Dossier arabe des ceuvres de Saint Basile dans la littérature melchite,”
Proche-Orient chrétien, 29 (1979), pp. 17—43, here p. 28; Paul J. Fedwick, Bibliotheca Basiliana
Universalis: A Study of the Manuscript Tradition, Translations and Editions of the Works of
Basil of Caesarea, 5 vols., Turnhout, Brepols, 1993-2004, vol. 2.1, pp. 169-171, where each
manuscript is assigned a unique identifier (“h” followed by a number).

Notes: Dayr al-Mubhallis 2171 contains [pseudo-|Epiphanios of Cyprus’s Hexaemeron,
perhaps cPG 3783, in addition to Basil's Hexaemeron.—Dayr Aba Magar Theology 22 is
listed as No. 293 by Zanetti, Manuscrits, p. 42. One manuscript not included in Table 7.1,
Dayr al-Mubhallis 678, is listed by Nasrallah, as “A(ncienne) C(ote) 31,” but this appears to
be an error. Nasrallah says this manuscript contains an Arabic version of Basil's Hexae-
meron (Nasrallah, “Dossier,” p. 28, n. 45; cited by Fedwick, Bibliotheca Basiliana Universalis,
vol. 2.1, p. 171, where it is called “h528”), but the monastery’s handlist of manuscripts does
not list this as one of the manuscript’s texts, although it does mention a commentary
on Leviticus (Tafsir Sifr al-Lawiyyin) by “Saint Basil” (Basilian Salvatorian Order, “Handlist
manuscrits ordre basilien salvatorien” [http://obslb.com/img/handlist manuscrits_ordre
_basilien_salvatorien.pdf], p. 22). There is also a discrepancy between the manuscript date
given (Nasrallah: 1627, hand list: 1727). The name of the scribe given, however, is the same.

48  Graf, in his entry on Arabic translations of Basil's works (Graf, 6cAL, vol. 1, p. 321), simply
refers to his entry on Ibn al-Fadl (Graf, ccaL, vol. 2, p. 56).


http://obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
http://obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
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TABLE 7.1 Manuscripts containing an Arabic translation of Basil's Hexaemeron. For each,
I note its date, whether I have seen it (and in what form, manuscript or repro-
duction), and whether its Hexaemeron translation is T-AbF, T-Anon, or T—Gurayg.
Three columns indicate the H(exaemeron) C(orpus) texts contained in the
manuscript (“+” presence; “~” absence): HC1 = Basil of Caesarea, Homilies on the
Hexaemeron; HC2 = Gregory of Nyssa, On Making Man; Hc3 = Gregory of Nyssa,
Apology on the Hexaemeron. The rightmost column gives the unique identifier
assigned to the manuscripts by Fedwick’s B(ibliotheca) B(asiliana) V(niversalis).
The leftmost column contains an asterisk (*) for manuscripts which are not
listed by Graf or Nasrallah. The six Damascus shelf numbers probably represent
only two manuscripts as currently bound (see n. 57 below);  have placed round
brackets around the four Damascus manuscripts listed by Nasrallah that may be
equivalent to the two Damascus manuscripts marked by an asterisk.
Manuscript Siglum Date Seen Hex.trans. HC1 HC2 HC3 BBV
Aleppo Bib. Maronite 15 ? ? + ? hs23
Aleppo Girgis Sulhot ? ? + ? ? hs24
Balamand 115 1831 ? + ? ? hs14
Beirut BO 479 B/~  18th repr. T-AbF + + hs12
Beirut BO 480 19th ? + + + hs13
Beirut Bib. Nationale? 17th/18th ? + ? ? hs09
Cairo cop Theology 165 = Graf 351 13th ?T-Anon + + ? hs20
Cairo cop Theology 139 = Graf 380 W/, 1798 repr. T-Anon + + + hg21

* Cairo cop Theology 313 = Simaika 535 1890 ?T-Anon + + ? hg22

* Damascus OP Ar. 142 D/s 18th repr. T-AbF + + +

* Damascus OP Ar. 149 E/3 1839 repr. T-AbF + + +
(Damascus OP Ar. 1546) ? ? + ? + h516
(Damascus OP Ar. 1551) 1839 ? + ? + hs17
(Damascus OP Ar. 1553) 1839 ? ? ? + -
(Damascus OP Ar. 1557) 1879 ? + + ? -

* Dayr Aba Maqar Theology 22 %15th ? + + ? hs33

* Dayr al-Baramas? ? T-Anon + ? ? -
Dayr al-Mubhallis 114 Q/é 1623 repr. T-AbF + + hs29
Dayr al-Muballis 218 R/, 1833 repr. T-AbF + + hs30

*  Dayr al-Mubhallis 584 19th ? + ? -

* Dayr al-Mubhallis 1731 1833 ? + - - -

* Dayr al-Muhallis 2171 1896 ? + - - -
Dayr al-Na‘ima ? ? + ? ? -
Dayr al-Sir 324 N.C. ? ? + + ? -
Dayr al-Suwayr 121 pre-1756 ? + ? ? hso5
Dayr al-Suwayr 122 18th ? + ? + hs06
Paris Ar. 134 P/ < 15th ms. T-Anon + + + hg27
Sinai Ar. 270 S/ 1625 repr. T-Anon + + - hs31
Vat. Borg. Ar. 153 G/ C 14th ms. T-Anon + + + hs15

* Vienna, ONB, Cod. Mixt. 1381 15th repr. T-Guray§ + + ?  hs34
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it) must ultimately be consulted again to be sure. Whether medieval Arabic
translations other than T-AbF, T-Anon, and T-Gurayg (discussed in § 4) exist is
also an open question.*® Here I will provide a partial account of the manuscript
tradition based on my research so far.

3.1 Manuscripts of Ibn al-Fadl!’s Translation (T-AbF)

Five manuscripts certainly containing Ibn al-Fadl’s translation, one in Beirut at
the Bibliothéque Orientale of the Université Saint-Joseph, two in Damascus at
the library of the Greek Orthodox Patriarchate of Antioch and All the East,5°
and two at Dayr al-Mubhallis, of the Basilian Salvatorian Order, in Joun, Lebanon
(referred to by Nasrallah as Saint-Sauveur, Saida):

1. B/o =Beirut Bo 479 (18th c.).

2. D/s> = Damascus OP Ar. 142 (18th c; “black leather binding” of low qual-

ity).5!

3. E/3 = Damascus OP Ar. 149 (1839 CE; 123 + 127 folios, “engraved leather
binding”).52 There are two colophons, one for the first portion (to the end
of Basil's Hexaemeron), with the date 17 August 1839 (1.123), and another
for the second portion (Gregory of Nyssa's On Making Man and Apology
on the Hexaemeron: 17 November 1839 [colophon at 11.127]). Margins were
wider at one point but have since been clipped.>3

49  Thave encountered a fragment of an Arabic translation which is neither T-AbF nor T-Anon
in Vat. Borg. Ar. 153 fols. 1Y—2, that is, on the two most recently-added folios at the begin-
ning, written in a modern hand. This modern hand may have been copying yet another
medieval translation (although it cannot yet be excluded that it is T-Gurayg, since that
translation is missing its beginning in the one known manuscript). It is equally likely that
the scribe was recording a more recent, possibly even his or her own translation. In this
translation, the beginning of Homily 1 reads: b |4 2 & (1\35\ Ladl e oA ol 5=
I ) ol 3»]&1\@\!\?}@85.\3\ o 2

50  Inaccordance with standard convention, I will refer to this library as “Damascus O(rtho-
dox) P(atriarchate)”; this is not meant to imply that Damascus is a patriarchal see, only
that it is the location of the library. The library’s manuscripts are described in al-Mahtutat
al-‘arabiyya fi maktabat Batriyarkiyyat Antakiya wa-s@ir al-masriq li-l-Rum al-Urtuduks,
Beirut, Markaz al-Dirasat al-Urtiiduksi al-Antaki, 1988. I am grateful to Samuel Noble for
placing his reproductions of Damascus OP Ar. 142 and 149 at my disposal. It was thanks to
my correspondence with him that I became aware in the first place that these manuscripts
might contain the same translation as Beirut Bo 479, a reproduction of which was in my
possession.

51 Al-Mahtatat al-‘arabiyya fi maktabat Batriyarkiyyat Antakiya, p. 24: ‘gilaf gild aswad
(sayyi’)”

52 Al-Mahtatat al-‘arabiyya fi maktabat Batriyarkiyyat Antakiya, p. 25: ‘gilaf gildi manqas”

53  See, e.g, the marginalium clipped at 1.34.
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4.  Q/& =Dayr al-Mubhallis 114 (1623 CE; 476 pages).5* Date, scribe, and patron
supplied by the colophons after Basil's Hexaemeron (Q 233, brief) and at
the end of the manuscript (Q 477, longer).

5. R/, =Dayr al-Mubhallis 218 (1833 CE; 446 pages).? Date from colophon (R
446). Although the manuscript appears intact, it is missing the title and
the ascription of the translation to Ibn al-Fadl. After a table of contents
on the first recto, followed by a blank verso, the text opens on R1 (a recto
page) with the opening line of Basil’s first homily (... :_» sy D) JB
rjbd\ Ol). This suggests that its exemplar (or another ancestor) had lost its
title page.

All of these manuscripts are paginated (rather than foliated), so I cite them by

page number. The pagination of D and E begins anew with Gregory of Nyssa’s

On Making Man. When there is a possible ambiguity, I refer to the first set of

pages as “part 1,” and the second as “part 11" (for example, D 11.1 is the first page

of the second portion of D). Recto pages are odd in Band D 11, evenin D 1, E

1-11, and Q (up to p. 442; there is no p. 444, so beginning with p. 445 rectos are

odd).

B is mentioned by both Graf and Nasrallah, as well as Cheikho (the last with-
out a shelf number).56 Graf mentions neither of the Damascus manuscripts. As
for Nasrallah, he refers to four different manuscripts at the “Patr. Orth. Damas”
(Orthodox Patriarchate in Damascus) containing parts of the Hexaemeron Cor-
pus: numbers 1546, 1551, 1553, and 1557 (of which only No. 1553, according to
him, does not contain a copy of Basil's Hexaemeron). These “four” manuscripts
probably correspond to the two manuscripts D and E.57

54  Haddad, Manuscrits du couvent Saint-Sauveur, pp. 96—97. The pagination skips p. 444, so
the last page with writing is labeled p. 477.

55  Haddad, Manuscrits du couvent Saint-Sauveur, p. 191.

56 Graf, 6caL, vol. 2, p. 56; Nasrallah, HMLEM, vol. 3.1, p. 205. Cheikho, Kitab al-mahtitat, p. 52,
refers to “two copies in our oriental library” in one of which there are “scholia (suraf) by
the aforementioned ‘Abdallah [ibn al-Fadl]”; these must be Beirut Bo 479 (with scholia)
and 480 (without).

57  Nasrallah, HMLEM, vol. 3.1, p. 205. It is plausible that Nasrallah here refers to the two parts
of E by two separate shelf numbers, 1551 (referring to E 1, containing Basil's Hexaemeron)
and 1553 (referring to E 11, containing the two works by Gregory of Nyssa, of which Nasral-
lah would then have had to overlook On Making Man, since he does not list No. 1553 under
that title). It is otherwise difficult to explain why his No. 1551 and No. 1553 have the exact
same date, 1839 CE, which they also share with E. Even if E’s two parts were bound sepa-
rately when Nasrallah consulted them, each part has a colophon with the date, so that he
could reasonably assign the date to each of the two. We can thus with some confidence
propose the identification E 1 = No. 1551, E 11 = No. 1553. The other two, Nasrallah’s No. 1546
and No. 1557, are more difficult to sort out. It would be natural to consider them to be



A RE-TRANSLATION OF BASIL'S HEXAEMERAL HOMILIES 213

These manuscripts contain essentially the same texts:58

1.

Basil’s Hexaemeron, with basmala, title and attribution, table of contents,
followed by the nine homilies;

Gregory of Nyssa’s On Making Man, with basmala, title and attribution,
proem, table of contents, followed by the text itself in 31 sections, each
called a bab; and

Gregory of Nyssa’s Apology on the Hexaemeron, presented in the manu-
scripts as bab 32 of On Making Man.

D has running headers, much like a modern printed book. These indicate an
awareness that Gregory of Nyssa’s Apology on the Hexaemeron is a text separate
from his On Making Man: on pages containing Gregory of Nyssa, On Making
Man, 1-31, the headers read “A Book on the Creation of Man / by Saint Gregory
bishop of Nyssa,”>® while on pages containing what is presented as section 32 of
On Making Man (but is actually Gregory of Nyssa's Apology on the Hexaemeron),

58

59

the two parts of D, except that he assigns No. 1557 the date 1879 CE (a suspect date since
it is typographically similar to “1839”) and says that both No. 1546 and No. 1557 contain
Basil's Hexaemeron (while No. 1546 also contains Gregory’s Apology on the Hexaemeron
and No. 1557 also contains Gregory of Nyssa’s On Making Man). This raises the possibil-
ity that if D was in two parts when Nasrallah saw it, the more recent title page in D 1 (on
the flyleaf, before the original title page, which latter is the only one I include in the list
of contents below) might have led Nasrallah to believe that D 1 (which, in this scenario,
he would have called No. 1557) contained both Basil's Hexaemeron and Gregory of Nyssa’s
On Making Man: (‘lf.‘ W s O Y D L}Y\ oz e W SR s o)
s p ol Y OF G bl B Gl et 3 o LY 2zl
sl O 2, Ol 2dls 3 el xSl S baas Cakel. Then, seeing D 11,
which ends in Gregory’s Apology, clearly labeled as such with running headers, Nasrallah
might have called it No. 1546, mistakenly noting that its other text was Basil's Hexaemeron
(rather than Gregory’s On Making Man). Nasrallah assigned no date to his No. 1546, so if
we ignore Nasrallah’s date for No. 1557 and consider that a simple error might have led to
the incorrect description of No. 1546’s contents, the identification D 1 = No. 1557, D 11 =
No. 1546 at least seems possible.

Basil, Hexaemeron: title page (D and E, not in B) || basmala, title and attribution (B2 and D
unnumbered, in E these appear on the title page) || table of contents (B 2, D unnumbered,
not in E, which places tables of contents before each homily) || §1 (B 9, D 1.1, EL[1]:inE,
the corner of the page where the page number would have been is damaged) || § 2 (B 23,
D1.18,E115) || §3 (B35, D1.33, E1.28) || §4 (B 48,D1.49,E140) || §5(B 58 D 1.61, E150) ||
§6 (B73,D1.79,E1.64)|| §7 (B93, D 1103, E1.82) || §8 (B1o5, D L.u7, E1.93) || § 9 (B123, D
1138, E 1.108). Gregory of Nyssa, On Making Man: title page (D and E, not in B) || basmala,
title, attribution and proem (B 142, D unnumbered, E 11.1) || table of contents [including
mention of “bab 32,” which is in fact Gregory of Nyssa’'s Apology on the Hexaemeron] (B
144, D unnumbered, E 11.3) || §1-31 (B147, D 111, E 1L5).

E.g, D 11108-109: @ Caiw! BB u.a.u\.iﬂ [ OLAY! dals L} gg.
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the headers read “Gregory’s Apology (ihtigaqg) [addressed] to His Brother Peter
| about the Creation in the Six Days."6°

I have not systematically collated the manuscripts. The passages I have col-
lated (including the opening passage discussed in section 5 below) yield the
following observations:
1. Bisanapograph of D;
2. D and E are probably mutually independent.
The difficulty with E is that its text reflects a scribe’s strong tendency to make
emendations (whether E’s scribe or the scribe of an ancestor).

Preliminary study of Q%! suggests that:
3. D and Q are probably mutually independent;
4. Eand Q have some mutual affinity.
In what follows I will focus on the first two claims (about B, D, and E). Most of
the evidence for the more tentative third and fourth claims can be found in the
apparatus below.52

The evidence for the first claim is as follows. To begin with, textual variants
suggest that B is a direct descendant of D: I have encountered no instance in
which B is correct while D is in error, except for trivial orthographical “errors”
which B’s scribe might easily have corrected; otherwise, B always follows D’s
errors.53 At the same time, B includes additional errors which are independent
of D.64 At one point, B’s error is best explained by the layout of D’s text, in which
the hanging tail of a mim () on the line above intrudes precisely where B’s text
has an additional alif (1).6>

This does not on its own prove that B is an apograph of D (rather than merely
a descendant), but there are also a number of scribal errors in B which are best
explained by supposing that B’s scribe was copying directly out of D. These

60 E.g,DiLuo-u: \J{ rb\w\gw\up/wjhawydx)ffcbw\

61  Iobtained reproductlons of Q and R after the bulk of this chapter was complete. At present
I omit R from the stemmatic considerations.

62 D and Q’s mutual independence is suggested by errors found exclusively in one or the
other; e.g, ascription: ! ¢ Y1 4l Q versus &I Y1 4 D; Homily 5, fas! 8 (see below):
I, BD (error) versus ,l&*| EQ. The latter also exemplifies affinity between E and Q;
elsewhere too these two manuscripts correctly supply a final alif where a tanwin fath is
required but BD omit it. See also opening of Homily 1: _y* sl u..a_.,\.ls\ JB EQ, omitted
by BD. Both E and Q put lists of fusil at the beginning of each homily, rather than at the
head of the whole book as BD do. Their afﬁmty is only loose; see, e.g., n. 74 below.

63 such orthographical errors include D’s L>- for Lk;- and +!3 for |3. The former type of

“error” is so widespread as to be considered an alternative orthographical convention. B
and D's shared errors include: 93 for 13 (B 81,7_49); OK s for 0§ d\) in one of Ibn al-Fadl’s
scholia.

64 Eg,J\)ﬁ\forJ; B 84135 0 3 for 095 5.
65 Breads G‘ |y instead of the correct Sy in the passage on the stars (Basil, Hexaemeron, 1.4).
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errors all result from B’s accidental skipping or repeating of lines, permitting a
reconstruction of the line breaks in the scribe’s exemplar. I present here several
of these errors, printing the Arabic text common to both manuscripts, along
with words in B which have been crossed out (marking such erasures with dou-
ble brackets, [...]), but then with line breaks corresponding to D’s line breaks
(not B’s).

At Basil, Hexaemeron, 9, fasl 11 (B 132,6-133;, D 148,9),%¢ the scribe of B
skipped a line in his exemplar before realizing the mistake and crossing out
the prematurely copied words:

351 3o Lnls cpny el )i 5l el L
[ oI5 Vs 0 5 bomom &Yty o2y GU 015K 4852 O o V) Lol ]
B 852 Ol Y] el

The erased text in B begins precisely where D has a new line and corresponds to
the beginning of the line which follows it in D. A similar phenomenon appears
at Gregory of Nyssa, On Making Man, 9 (B 16443 54, D 111995 ,4) and Gregory of
Nyssa, On Making Man, 12 (B 17215_14, D 11.30,5_;7): in both cases the beginning
of erased text in B again corresponds to the beginning of a line which is two
lines (rather than one) below in D; i.e., here too B’s scribe skipped a line in an
exemplar whose line breaks correspond to those of D.

At Gregory of Nyssa, On Making Man, 26 (B 212,4_5¢, D 11.783), on the other
hand, the scribe of B accidentally began to repeat the line he had just copied,
then crossed it out:

s g Jizd 2l i o b 1 Job SIS
e QLB [ 2 s ok 1 b U]

Here, we can reconstruct a whole line of B’s exemplar precisely, for it must
begin with A (since that is where the crossed-out portion begins) and run
until L s (right before the beginning of the crossed-out portion); therefore,
the exemplar’s full line must read: d),e G2l i e a gl O e 015y
Lz 29 b s%. And indeed, this corresponds precisely to oneq:i;e inD.

Other examples of such errors, even where they do not constitute indepen-
dent proof of this relationship, are nevertheless consistent with the claim that

66 = Greek § 9.5, ed. Amand de Mendieta and Rudberg, Basil of Caesarea, Homilien zum Hex-
aemeron, p. 154:6_1s-
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B is an apograph of D. At Basil, Hexaemeron, 6, fas{ 11 (B 81;9_5;, D 899_y9), for
example, is this error:

(x5 o dend e GVITaESs e ) sl odn oo oy 8 Ve
)

4o e B ol ods o oy B sy iy

It may seem a stretch to claim that the scribe’s eye skipped mid-line to the line
below, but in this particular case it is plausible because the phrase - Jo-|5 f
oJa appears on both lines in D, and f in the second line is lined up with sd»
in the first. Likewise, in a scholion to Basil, Hexaemeron, 1, fasl1 (B 14,516, D
714-16)» B commits this error:

[ oy W) eolos Y a8 LWl ol 01 5§35 ¢ e JSC
[ Gl 05 ) b g2l el ¢y pall e lle [ und)] O
]

Could B’s scribe have jumped to the next line in his exemplar after copying
only one word from the line he was on? Again it might seem unlikely, but it
is explicable from the fact that he had just mistakenly copied that first word
of the line (0K3) as 0Ky, after which he corrected the mistake by connecting
the waw’s tail to the following letter (to approximate the fa’letter shape) and
adding a dot above the waw. Since this issue would have distracted him for a
moment, making him pause in his work, it is plausible that when he resumed
copying, he accidentally began at the beginning of the wrong line.

In short, the line-skipping evidence overall strongly supports the hypothesis
that B is an apograph of D.

The second claim, that D and E are probably mutually independent wit-
nesses, is a more tentative one. While D and E each contain non-trivial errors
which the other does not contain, implying that they are mutually indepen-
dent, E's tendency to emend the text (especially to improve its grammar) makes
itdifficult to find clear instances where D has a rejected reading and E has a pre-
ferred reading which could not have been produced by a correction on the part of
E’s scribe.5”

67  Eserrorsindependent of D include: omitting 4 in 5 52l b 4» uw}‘; Y for V. For examples
of D’s errors independent of E, see B and D’s shared errors in n. 63 above.
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There is other, though equally tentative, evidence that D and E are indepen-

dent: a marginal note (actually in the margin, unlike the “marginalia,” hawast,
ascribed to Ibn al-Fadl), probably quite late, at E 34 on Basil, Hexaemeron, 3,

fasl 5 (partly clipped):

Aot o WRAL[L] gl 58S 2 Sl 2 58
2Nl 2 s el 2 [ ]y B oL @ s [ ] [ 51

;)r.;l\:T/‘;.\sj :J}r&l\l

It's not the *wksts [read: Ifksinus]®8 but rather the sea of Ocean (Ukiyanis),
which [...]. The Slavs®® are the Ris. The Danube (Danubis) is [...?7] the
well-known? [...]. He means the lighthouses of Hercules (Hirkal) in [...].
The Sea of Pontus is the Black Sea (bahr al-aswad). And [...] in Rome [or:
the Roman language, i.e., Greek], i.e., because its edges (haffat/hafat) are
[...] and its shore is hollowed out, like the Sea [...].

This is clearly a list of separate glosses; each of them is labeled with a different

mark which also appears at the appropriate place in the text, a bit like mod-
ern footnotes. B 41 and D 40 have an anonymous inline scholion (labeled a
“marginalium,” hasiya) at a nearby spot, just a few lines down: |5 » ,l» an
oY1 .7 This is one of the glosses in Es list of glosses, on the Pillars of

68

69

70
71

In the main text, it is spelled wf\.&\, an error for Ifksinus ( M\, not attested), i.e.,
EEewog. B 415: w\._\.mf 1. D 40y, w\._..“f "ol The shift from f&’ to waw probably reflects an
attraction to the name “Ocean,” as this gloss itself would seem to confirm (although it also
has the effect, probably coincidental, of producing a pronunciation closer to the Erasmian
system of Greek pronunciation).

Sagaliba. For the use of Greek ethnic terms in Arabic (sometimes following the ancient
Greek and Byzantine practice of referring to contemporary peoples by the ancient names
of peoples occupying the same territory, sometimes using contemporary names to refer
to ancient peoples, the latter especially in translations of ancient Greek texts into Arabic),
see Gotthard Strohmaier, “Volker- und Landernamen in der griechisch-arabischen Uber-
setzungsliteratur,” Philologus: Zeitschrift fiir antike Literatur und ihre Rezeption, 18.1 (1974),
pp- 266—271, where the case of “Slavs” in particular is discussed; cited by Dols, in ‘Ali Ibn
Ridwan, Medieval Islamic Medicine: Ibn Ridwan’s Treatise “On the Prevention of Bodily Ills
in Egypt,” ed. Adil S. Gamal, trans. and introduction Michael W. Dols, Berkeley, University
of California Press, 1984, p. 102, n. 15.

Reading al-mashur, not al-mashud.

Q also has this in-line marginalium.
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Hercules, here called the “lighthouses” (mana’ir) of Hercules, since Ibn al-Fadl
translates Basil’s “¢5w A&V’ (Hexaemeron, 3.6, ed. Amand de Mendieta and
Rudberg, 48;) here as “harig al-mana’ir.” Hercules’ name is spelled in two differ-
ent ways: |5,» (BD)72versus K » (E). This and the fact that neither B nor D73
contains any of the other glosses in E at this point further suggests the inde-
pendence of D and E (and is consistent with B's dependence on D)—although
again, only tentatively.”

At the point in the text corresponding to Basil, Hexaemeron, 9.5 (ed. Amand
de Mendieta and Rudberg, 1555), D 1.1495_¢ has Greek characters written over
Arabic transcriptions of those words: givot (recte éxivol) above  qsVls, xat-
xpe[a]vol (recte xexpipadol) above (il § K, and x(ai) evuotpa (recte Evo-
atpa) above | LwsV¥y. These Greek glo’sses to the Arabic text were apparently
made without recourse to the Greek original, but on the basis of the Arabic, as
indicated by “xaupngavot” for xexpiganot, in which the change from A to v is
explicable by the Arabic kakrifant.”> At this point, E 1.118¢ has the correct tran-
scription, kakrifali, but no Greek characters. (Q shares D’s reading il § K1.)76
This is no proof of independence, since as already mentioned, E’s scribe fre-
quently emended the text, especially to bring it closer to Classical Arabic gram-
mar. Such a scribe (working in the nineteenth century) may well have found
the Greek word in a lexicon and corrected the text accordingly. The simplest
explanation, however, would be that E’s exemplar had the correct transcrip-
tion.

All five manuscripts are late. Nevertheless, the clear attribution and trans-
lation style lead me to consider T-AbF the work of Ibn al-Fadl. The scholia
carefully labeled in all manuscripts with Ibn al-Fadl’s name (and so distin-
guished from other scholia, labeled simply “hasiya”) seem even more likely to

72 Qshares this spelling.

73  NorQ.

74  In one case, E has a hasiya in the margin, and DQ has the same Aasiya as an in-line
“marginalium”: in Basil, Hexaemeron, 6.1 ( fas! 2; D 81, E 67, Q 125), at ﬂ\ ‘;W L@»JAP, this
anonymous “marginalium” (hasiya) reads: “In the saint’s [Basil's] opinion, its [the sun’s]

magnitude is equal to that of the world all together” ((\LJ\ ol lgakae O] uadl Iy Je

D)

75 ;;s Arabic form could have arisen as a copying error in the Arabic tradition, butit is prima
facie also possible that the translator himself committed this error, since in Greek uncials
and semi-uncials, the letters A and N look quite similar.

76 Q 2227 14: Exvot @JY\); xatxplpavot (sic) L}L&;jm\; w(oi) Ewartpa | aws V. Perhaps
the first part of xéxpipatot became xal by attraction to the wa- before the word in the
Arabic.
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be authentic, distorted only by the process of textual transmission and not by
a redactor’s pen, since the tradition has taken unusual care to set these scholia
apart from the text and label them with Ibn al-Fadl’s name.””

3.2

Manuscripts of the Anonymous Translation (T-Anon)

There are five manuscripts which I know to contain T-Anon, at the Vatican,

Mount Sinai, Paris, the Monastery of Baramus, and the Coptic Orthodox Patri-

archate in Cairo:"8

1.

2
3.
4

77

78

79

8o

G/ tz Vat. Borg. Ar. 153 (14th century);

P/ = Paris Ar. 134 (15th century);

S/ = Sinai Ar. 270 (1625 CE);"®

W/, = Cairo, Coptic Orthodox Patriarchate, Theology 139 = Graf 380 =
Simaika 431 (1798 CE; 260 folios).8% Contains all three works of the Hex-
aemeron Corpus, labeling the third (Gregory of Nyssa, Apology on the

Some of these scholia explain the process of translation, as if they were penned by the
translator. Furthermore, other translations by (or at least attributed to) Ibn al-Fadl have
similar scholia, suggesting that it was Ibn al-Fadl's habit to make relatively long notes in
the margins of his translations—and that at least some of these copies with autograph
notes (or notes by a student studying the text with the translator himself) were preserved
by the tradition. In other words, the evidence is all consistent with the authenticity of
these scholia (we need only posit that an early transmitter who knew that he was work-
ing with a copy containing Ibn al-Fadl's autograph notes took the trouble to copy the
notes and label them neatly—and that subsequent scribes saw no reason to suppress the
name).

Manuscripts belonging to the Coptic Orthodox Patriarchate in Cairo are currently being
kept at the Monastery of Mar Mina. Three different call numbers are given for each of
these manuscripts: first, the shelf number, then the number assigned to it by Graf (Georg
Graf, Catalogue de manuscrits arabes chrétiens conservés au Caire, Citta del Vaticano, Bib-
lioteca Apostolica Vaticana, 1934), and finally the number assigned by Simaika (Marcus
Simaika and Yassa ‘Abd al-Masih, Catalogue of the Coptic and Arabic Manuscripts in the
Coptic Museum, the Patriarchate, the Principal Churches of Cairo and Alexandria and the
Monasteries of Eqypt, 3 vols. [only vols.1and 2.1 published], Cairo, Govt. Press, 1939-1942).
See Samir Khalil Samir, Tables de concordance des manuscrits arabes chrétiens du Caire et
du Sinai (Csco 482, Subsidia 75), Louvain, Peeters, 1986.

Samuel Noble pointed me to an online reproduction of this manuscript (https://www.loc
.gov/item/00279384660-ms), which, as he informed me, often has better readings than
Paris Ar. 134.

Graf, Catalogue de manuscrits arabes chrétiens conservés au Caire, p. 144; Simaika and ‘Abd
al-Masth, Catalogue of the Coptic and Arabic Manuscripts in the Coptic Museum, vol. 2,
p- 191. Date given in the longer colophon (fol. 260r) according to Coptic (Friday, 18 Amshir
1514 Anno Martyrum =? 25 February 1798) and Higri (7 Ramadan 1212AH = 23 February
1798) reckoning. The Higri date corresponds to a Friday, so it seems the Coptic date is off
by two days.


https://www.loc.gov/item/00279384660-ms
https://www.loc.gov/item/00279384660-ms
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Hexaemeron) as a separate text (fol. 2147, after a colophon on the previ-

ous verso)—rather than as bab 32 of Gregory’s On Making Man.
5. amanuscript (or perhaps two) at Dayr al-Baramis.
The last of these I have not inspected, but I infer its existence from the tran-
scription published in 1998 by Augustine al-Baramusi, a Coptic monk at the
Monastery of Baramiis in Wadi al-Natriin,® who has gone on to publish further
texts from the monastery’s manuscripts: John Chrysostom’s homilies on Gen-
esis (1999), Matthew (2000), and John (2001).82 Baramusi drew the text for his
publication of Basil's Hexaemeron and Gregory of Nyssa's On Making Man in
Arabic from a manuscript at Dayr al-Baramiis, making his own corrections to
the text in order to standardize the Arabic.83 BaramusT's text of the Arabic Hex-
aemeron is taken from a single Baramuis manuscript (or possibly two), which
he calls simply “al-Tksaymarus” (presumably taken from the title page).84 The

81  For the monastery, see Ugustinis al-Baramusi, Dayr al-Baramis bayn al-madi wa-l-hadir,
Cairo, Dar Nubar, 1993.

82  Ugustinas al-Baramast, Sarh ayyam al-haliqa al-sitta li-I-qiddis Basiliyas al-kabiy, wa-Hilgat
al-insan li-l-qiddis Grigariyiis usquf Nisus, Cairo, Dar Niibar, 1998 (I owe this reference to
Gregor Schwarb). Whereas in earlier publications he was a priest (giss), by 2001 he had
become a qummus, from Greek vjyoduevog, also used in the Coptic Orthodox Church in
the sense of “archpriest”: Georg Graf, Verzeichnis arabischer kirchlicher Termini (Csc0147,
Subsidia 8), 2nd ed., Louvain, Durbecq, 1954, p. 93. An online biographical entry notes
that he is a monk at Dayr al-Baramas and responsible for the monastery’s library: http://
st-takla.org/characters/monk-father/alif/oghostenos-elbaramosy.html (accessed 17 April
2015).

83  Ugustinis al-Baramiisi, Sarh ayyam al-haliqa al-sitta, p. 11. Speaking generally about the
Baramiis manuscripts which, as he announces, he will be publishing in a new series, Bara-
musi writes: “Perhaps you may hope to see or possess a manuscript, and now your wish
has been realized, that is, by our publishing some of the manuscripts of Dayr al-Baramiis
after carefully reading over them and presenting them in sound language” gd\ &F el
el s Olb bz ae b2k Nl cd:u\;,i}i.uu\(\, et d\;\c\la}laﬁ-‘_gj
Ao Bl Lo 2 Lt ).

84  Ugustinis al-Baramusi, Sarh ayyam al-haliga al-sitta, p. 11: “The book before you now
consists of [which I take to mean ‘is a transcription from’] a manuscript by the name ‘al-
TIksaymaras’ by Saint Basil the Great which I undertook to read over carefully and present,

as you will see” (“_r s LoeuS™ Y1 ( 1) L bz e 5le OV oy O ¢l oK
Y 2 o9 el o4 cj_s..&l\ uﬂ):l.:«t all). The vocalization “Iksaymaris”

would be closer to the Greek than “Iksimaras,” but Baramusi's gloss of the word in a foot-
note suggests he assumed the latter pronunciation (= _ b (dw = 6‘5 = g bS]
Wby W52 c(rb\ Lo = g lesnS d\ LQ\ cr}:) He seems to equate 6“{\ (ikst) with
the modern Greek form of the word “six,” ¢ The possibility that Baramusi is drawing
on more than one manuscript appears in Ugustinis al-Baramiisi, Sarh ayyam al-paliga
al-sitta, p. 18, n. 5, a footnote to the first heading of the text: “Manuscript number 46,


http://st-takla.org/characters/monk-father/alif/oghostenos-elbaramosy.html
http://st-takla.org/characters/monk-father/alif/oghostenos-elbaramosy.html
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Baramuis manuscript contains T-Anon of Basil's Hexaemeron and the same ver-
sion of Gregory’s On Making Man as the one contained in T-AbF and T-Anon
manuscripts.85
Beyond these manuscripts, it is likely that another Cairo manuscript con-
tains T-Anon:
6.  Cairo, Coptic Orthodox Patriarchate, Theology 165 = Graf 351 = Simaika
316 (13th century, 233 folios).86
I base my guess that it contains T-Anon upon the preface mentioned in Graf’s
catalogue entry, since its description matches the preface that P contains, on
how Basil died before completing the work, which Gregory of Nyssa then com-
pleted and sent to their brother Peter.
Another Cairo manuscript, this one not catalogued by Graf, also contains an
Arabic version of Basil's Hexaemeron, possibly T-Anon:
7. Cairo, Coptic Orthodox Patriarchate, Theology 313 = Simaika 535 (1890 CE,
154 folios).8”
In Simaika’s catalog, the title of this entry, is: “The Hexaimeron [sic] ... by St.
Basil in 11 chapters; 31 chapter on the same Sublect by his brother St. Gregory,
with anIndex” (Dlas 1) o sdemls LY caal) s i), LS” CL\ e 2 S aslenS Y

o e ¥ gy 2 4:>-Y '4). This suggests that the manuscript may con-
tain (1) Basil, Hexaemeron (nine homilies); (2) the two further homilies on the
Hexaemeron, in particular on the creation of man, often attributed to Basil®8
and transmitted with the first nine homilies in the Greek manuscript tradition

manuscript number 47. Maymars and sayings of the fathers[,] ‘the Hexaemeron’ by Saint
Basil the Great"(u.a.\n.ﬂ JJJL....{\U ;L\H J\y\; /L,e % V’U a\la)h.si\ 13 ('-"J cLla)L.sE\
25 sdel).

85  As shown by a comparison of the opening lines of each text in Ugustints al-Baramais1’s
edition with P and D. Basil T-Anon: P 7¥ ~ Ugustiniis al-Baramiisi, Sarh ayyam al-paliga al-
sitta, p.18. Gregory T-AbF/T-Anon: D 11, verso of the unnumbered title page ~ Ugustinas
al-Baramasi, Sarh ayyam al-haliqa al-sitta, p. 68.

86 Graf, Catalogue de manuscrits arabes chrétiens conservés au Caire, p. 132; Simaika and ‘Abd
al-Masth, Catalogue of the Coptic and Arabic Manuscripts in the Coptic Museum, vol. 2,
p- 132.

87  Simaika and ‘Abd al-Masth, Catalogue of the Coptic and Arabic Manuscripts in the Coptic
Museum, vol. 2, p. 237. Not in Graf, Catalogue de manuscrits arabes chrétiens conservés au
Caire.

88  Alexis Smets and Michel van Esbroeck, Basil of Caesarea, Sur l’origine de ’homme. Hom.
X et xI de ’Hexaéméron (Sources chrétiennes 160), Paris, Les Editions du Cerf, 1970; Had-
wiga Horner, Gregorii Nysseni opera. Supplementum. Auctorum incertorum vulgo Basilii vel
Gregorii Nysseni Sermones de creatione hominis. Sermo de paradiso, Leiden, Brill, 1972, first
text (de creatione hominis).
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as part of the Small and Large Hexaemeron Corpora;®® and (3) Gregory of Nyssa,
On Making Man (which has 31 chapters, abwab, in the Arabic version known
to me). If this is correct, then it would correspond to the Large Hexaemeron
Corpus, omitting only the two optional texts, the On Paradise and Gregory of
Nyssa's Apology on the Hexaemeron.

The title as presented in Simaika and Yassa’s catalogue also suggests that the
Arabic translation of Basil's Hexaemeron (the nine homilies) contained in this
manuscript may be T-Anon, since manuscripts containing T-Anon use similar

wording to refer to the text (L2 (s &) S L5)\ L‘}!\ ) 69\ oleeS Y OE
4aJd:1), in contrast to T-AbF (f.w\ e s &) L’la- Loy ca)d:l VL\ Lt 0&).90

Still, the close correspondence of the manuscript’s apparent contents to the
Large Hexaemeron Corpus of the Greek manuscript tradition raises the possi-
bility that its texts are independent of the versions (T-Anon and T-AbF) found
in manuscripts containing only the three texts of the Normal Hexaemeron Cor-
pus.’!

Concerning the rest of the manuscripts, I cannot yet determine which trans-
lation they contain.

3.3 Section Divisions in T-AbF and T-Anon

While the translations T-AbF and T-Anon are different, their section divisions
and headings are mostly the same, offering further evidence of how they relate.
T-AbF and T-Anon divide each homily into the sections. These section divisions
are the same in the two translations but do not correspond to the divisions in
modern editions of the Greek text.92 In all versions (including the modern edi-
tion), the text is divided into nine homilies. The Greek calls each a “homily”
(omAia); T-AbF, a magala; and T-Anon, a gaw! or maqala, depending on the
manuscript.®® Within each homily, the Greek tradition contains no consistent
divisions, although many manuscripts include marginal lemmata, executed at
the same time as the main text and often numbered, to provide for easy ref-

89 Amand de Mendieta and Rudberg, Basile de Césarée: la tradition manuscrite directe des
neuf homélies sur I’Hexaéméron, p. 3.

9o  T-Anon:P 7%, 4, W83 4, (Wadds wa[\]] after LS;'\ for (¢ s read ‘J) T-AbF: quoted in sec-
tion 2 above.

91 On the other hand, a scribe seeking to produce an Arabic manuscript corresponding to
a Greek manuscript of the Large Hexaemeron Corpus might nevertheless have drawn on
Arabic translations already available in Arabic manuscripts of the Normal Hexaemeron
Corpus.

92 That T-AbF shares T-Anon’s section divisions was pointed out to me by Samuel Noble.

93 G and S use magala, while P and W use gaw!.
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erence to particular passages of the work, effectively dividing it up. As for the
Arabic tradition, all manuscripts I have consulted, whether they contain T-AbF
or T-Anon, have the same, consistent system of section division within each
homily. They are labeled as “sections” ( fusu!), often with a brief description of
the contents of that section.

T-AbF manuscripts and some T-Anon manuscripts provide a heading for
each homily and section. The T-Anon manuscript S lacks the section headings.
Instead, it merely labels each section al-fas! al-awwal (and so on) in the margin.

T-AbF’s section headings derive from T-Anon’s. The following two examples
from Homily 5 may serve to illustrate this. As is often the case for short section
headings, that of Homily 5, fas{10, is identical for T-AbF and T-Anon (other than
T-Anon’s additional reference to the homily number, which it contains while T-
ADF consistently lacks it): T-Anon (P 54) reads 3 _weld| J5dl o W1 Jadl
L) Edes|, while T-AF (D 72) reads <L) s (3 2 Ladl. Fasl 8 of the
same homily has a longer heading; in this case the texts of T-AbF and T-Anon
are related but not identical. T-Anon (P 52™V) reads:

o de (15) 55 058 I G 06 5,1 01 & sl Sl o cold] Lol
257 oo b oy W LEN 2 1)W1 T iy O] I

O qas? Jf 1
while T-AbF (B 65, D 69, E 58, Q 108) reads:

A i 0635 4] JB o e 2555 ¢21,2 15 V3T 087 5,01 0T 3 el ol

#oon s Loy 802048 4l oL

g g

w«n

o (559)°8 o B 05155568 sy 3ga (AN Ba A 1) S B oSl
:;.J:/\)@TQJS:)\.ATMS—gd:g:.@3|af}ﬂo&)la.&\d)ué

The tables of contents in T-AbF (B 4, D unnumbered, E 51, Q 95) have a slightly
different text:

i 8 81816 e e 5y e2ls5 i 3V G OB 5,01 01 3 el Juadl
£ b Lo 3 juze e St Ul

3:u0le@ s ol
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Note the following differences between T-AbF, T-Anon, and the T-AbF table
of contents:
1. T-Anon + sl J5d) -
2. T-Anon and T-AbF table of contents J3¥! 3, versus T-AbF N3k 5);
3.  T-Anon, T-AbF table of contents, and the T-AbF manuscript E have s,
whereas the other T-AbF manuscripts (BDQ) have ;
4. T-ADbF and T-ADbF table of contents +J3;
T-Anon U ¢ Y &, versus T-AbF and T-AbF table of contents 5 % & Ll
6. T- Anon @J < - Wb oy, versus T-AbF and T-AbF table of contents b

R

@J,)J .
The T-AbF table of contents agrees with T-AbF’s text in all but two cases (Nos. 2

and 3).

Clearly either T-AbF’s title here is derived from T-Anon’s or the other way
around, since the differences are fairly minor. The last two differences suggest
that T-AbF’s section label is derived from T-Anon’s. In No. 5, T-AbF replaces the
collective noun $agar with the plural asgar and replaces the simple expression
“which have no fruit” ({a tamara laha) with the more sophisticated-sounding
“fruitless” (gayr mutmira). In No. 6, more tellingly, T-AbF replaces the some-
what inelegant wa-laysat laha with wa-ma laha and the term hubub (grain,
seed) with the word bizr (seed), with a stronger connotation of cultivation,*
according well with the following word, “which is sown” (yuzra’, tuzra®). But
the resulting phrase in T-AbF is actually more awkward than T-Anon: where
T-Anon reads “against the one who says that without the Creator’s command
there was a tree which has no fruit and has no grains/seeds to be sown,” T-
ADF has: “against the one who says that without the Creator’'s command there
were trees fruitless and having no seed to be sown.” In other words, T-AbF has
retained the connector wa- (and) in T-Anon, but by changing the first relative
clause la tamara laha to the attributive adjective mutmira, T-AbF has obviated
the need for that connector to lead to the second relative clause.

Of course, the section headings might well have been added later in either
translation. For example, we might imagine that the recension of T-AbF rep-
resented by the manuscripts I have been consulting contains section divisions
inserted by a scribe who was consulting a copy of T-Anon. On the other hand,
the simplest explanation is that the section headings and divisions are due to T-
Anon (in which case they must have been dropped by the tradition represented
by S), and Ibn al-Fadl simply adopted them for his own translation, T-AbF.

94  bazara means “to sow.”
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Could the Arabic headings derive from a Greek manuscript? The partic-
ular section heading I have just presented confirms that T-AbF and T-Anon
are too similar to have derived, independently, from Greek lemmata. Never-
theless, a complete understanding of the section divisions will require a close
study of the Greek tradition as well. I have not consulted enough of the Greek
manuscripts to know whether there are manuscripts whose section divisions
correspond precisely to those used in T-AbF and T-Anon (some of those which
I have seen seem to correspond roughly and occasionally to these divisions).9%

Whatever the source of the section headings, its habit (shared by T-Anon
and T-AbF manuscripts) of quoting the verse being discussed at the beginning
of each homily puts it in affinity with A-group Greek manuscripts. For exam-
ple, at Basil, Hexaemeron, 2 (ed. Amand de Mendieta and Rudberg, p. 21), the
words mepl 00" ddpartog v ) Y1) xal dxataoxebagros were added to the title in A1
A3 Correspondlng to that is T-Anon’s Yy § vaw & =E ua)‘}(\ u\ W J,al

M.,L.f (P 17"). T-AbF has a similar text: >,V Lb SV ORI g L'; sl

Gedie Y S;a.; & =6 (D 18). T have shown elsewhere® that T-AbF has affin-
ity to G- and E-group Greek manuscripts, while T-Anon has affinity to A-group
manuscripts. These observations taken together allow us to hypothesize that T-
Anon and the source of the section headings were drawn from the same family
of Greek manuscripts. This would be consistent with T-Anon itself being the
source of the Arabic section headings.

4 Excursus on a Third Translation by Gurayg ibn Yuhannis al-Rarawi

One manuscript,

1. Vienna, 6NB, Cod. Mixt. 1381 (= Vienna, ONB, Ar. 2137; ?15th century,
according to Loebenstein), of unknown provenance, acquired in 1932 by
the Austrian National Library®7

95  For example, I have briefly consulted Vat. Gr. 408 (C1 in Amand de Mendieta and Rud-
berg, Basil of Caesarea, Homilien zum Hexaemeron), which contains numbered lemmata,
but whose lemmata do not quite match up: Homily 8, for instance, contains 30 lemmata,
whereas T-AbF and T-Anon divide the same homily into 25 fusal.

96  As part of my larger project on Ibn al-Fadl.

97  Helene Loebenstein, Katalog der arabischen Handschriften der Osterreichischen Nation-
albibliothek: Neuerwerbungen 1868-1968. Teil 1: Codices mixti ab Nr. 744, Vienna, Briider
Hollinek, 1970, pp. 60-61, provenance at p. 61. Graf and Nasrallah do not mention the
manuscript.
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preserves the Hexaemeron translation made by a Coptic monk of Dayr Abu
Magqar. Already in 1981, Fedwick raised the possibility that a third Arabic trans-
lation of Basil's Hexaemeron was extant,®® pointing to Loebenstein’s 1970 cata-
logue entry for this manuscript. A digital reproduction of the manuscript has
allowed me to confirm that this is indeed a third, distinct translation. It has
also become clear that Loebenstein’s catalogue entry contains several errors
which obscure the significance of this translation. After listing both Basil’s
Hexaemeron and Gregory of Nyssa's On Making Man, Loebenstein reports,
“The Coptic monk Garih [sic] ibn Yuhannes al-Rarawi translated the work”—
presumably both Basil’s and Gregory’s—*“in the year 964 in the monastery ‘Dayr
Abt Magqar, into Arabic.”®

Loebenstein derived this information from the colophon on fol. 76 (see Fig-
ure 7.1 below), which reads as follows:

) ) el 5 KLY E A ccal 0 oD waldl ol
ol 4l o Ol e ol Tand oy €33 0303 % )ld ai] 801 oy

o 3 A Ll o b o ol i i o 0 b o )2
SRR P (, ) gty s c)‘ Lo B lae y

The ninth homily (maymar) is complete, by the Lord’s peace, Amen. By its
completion, finished too is the Hexaemeros (Iksatmarus) which is by the
eminent teacher Saint Basil the Great, bishop of Cappadocian Caesarea,
and which contains nine homilies, by God’s mercy, Amen.

May God forgive the one who translated/interpreted ( fassara) it,
Gurayg ibn Yuhannis al-Rarawi, from $Sa, from Coptic into Arabic, in the
monastery of Saint Bimaqar [Makarios], in the year four and sixty and
nine (?) hundred of the Holy Martyrs.

In the second paragraph, I highlight three crucial points (italicized in the trans-
lation above). First, there can be no doubt that the monk’s name is Gurayg

é ~) and not Garih ( i . ~). George is a more plausible name, and furthermore
the colophon unambiguously reads Gurayg (the only difference between the
two words being a single dot—which is clearly present in the manuscript). The
translator was George, son of John.

98 Fedwick, “Translations of the Works of Basil,” p. 486.

99  Loebenstein, Katalog der arabischen Handschriften, p. 60: “Der koptische Ménch Garih ibn
Yuhannes ar-Rarawi iibersetzte das Werk im Jahr 964 in dem Kloster ‘Dayr Aba Magar’ in
das Arabische.”
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X0

FIGURE 7.1 Colophon of Gurayg’s translation of Basil's Hexaemeron (T-Gurayg), Vienna, ONB,
Cod. Mixt. 1384, fol. 76%, appearing between Basil’'s Hexaemeron and Gregory of
Nyssa’s On Making Man
COURTESY OF THE OSTERREICHISCHE NATIONALBIBLIOTHEK

Second, the colophon states that the translation was made “from Coptic into
Arabic,” but Loebenstein only reports the latter part, “into Arabic.” The reason
becomes clear when one considers that she calls him “the Coptic monk Garih,”
presumably interpreting the word “Coptic” (al-gibti, masculine form) as an
adjective describing the translator. This is an easy mistake to make because in
Classical Arabic the word when describing the Coptic language would be fem-
inine (al-gibtiyya). However, in the vernacular, the masculine form was (and
is) the ordinary way to refer to a language; indeed, the word for “Arabic” (al-
‘arabr) is a parallel masculine form. Another factor is the phrase which appears
immediately before the phrase “from Coptic”: min Sa. Loebenstein appears to
have read the following word min as part of the same phrase, as if it were “min
Samin,” thus freeing up al-qibti to describe the translator. But the most plau-
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sible reading of this phrase is as a reference to the translator’s origins in the
town of Sais (Greek Xdig, Arabic Sa), in the Nile Delta not far from Dayr Aba
Magqar.100

Finally the date. The only difficult reading is the word I have rendered (in
agreement with Loebenstein) as “nine.” It carries the consonantal skeleton cor-
responding to » (no diacritics). This is not a number. (Nor do I see how it could
be an abgad numeral.) It seems most likely that this skeleton resulted from the
scribe writing “nine” ( CJ) with a “toothless” sin written as a simple line (such
as appears to be used in the previous word ). All that needed to happen
was for the scribe to shorten the line so much that it came to look like there
was no letter there at all (as happened in the word 4.l directly below); for
which a possible motive is the fact that the left margin was coming up fast, and
the scribe still wanted room to write “hundred” (% ).19! This would make the
year 964. According to what calendar? As the colophon tells us, it is the Era
of the Martyrs (Anno Martyrum), which counts from the beginning of Diocle-
tian’s reign (284 CE) and is a standard Coptic era.l%2 This makes the date Anno
Martyrum 964, or 1248 CE.1%3 During the Coptic Renaissance of the thirteenth
century, Coptic scholars like Ibn al-‘Assal held Coptic-language versions of texts
originally written in Greek to be more authoritative than contemporary Greek
versions in circulation.l* Gurayg’s translation, with its emphasis on a Coptic,
rather than Greek, original, would certainly fit this context.1%5 I would add that

100 See Hubert Cancik und Helmuth Schneider (eds.), Der Neue Pauly, s.v. “Sais,” where it is
noted that it was a bishopric already in the fourth century and “remained important for
the Coptic church until the end of the uth century.” See also Yaqat al-Rami, Mujam al-
buldan, 5 vols., Beirut: Dar al-Sadir, 1977, vol. 3, p. 387.

101 Much less likely is that the scribe meant to write one of two other numbers containing
this skeleton: “four” ( & ), “seven” ( C.»:) ; these would require the scribe to have actually
omitted one or two entire consonants.

102 Loebenstein seems to have ignored the phrase li-l-Suhada’ al-athar (which appears in the
same hand in the space between this line and the next): by placing the translation “in the
year 964” without specifying an era, she implies that the year is according to the Common
Era/Anno Domini (or, in the context of an Arabic manuscript catalogue, possibly the Higr
era).

103 The other two possibilities (reading “four” or “seven” instead of “nine”), which are much
less likely based on the consonant skeleton, would be Anno Martyrum 464 (= 748CE) and
764 (= 1048 CE).

104 Duncan B. MacDonald, “Ibn al-Assal’s Arabic Version of the Gospels,” in Estudios de eru-
dicion oriental: Homenaje d D. Francisco Codera, Zaragoza, M. Escar, 1904, pp. 375-392, at
pp- 375-376.

105 The scribe of the manuscript knew Coptic (see, e.g., fols. 159"-160", where words written
in Coptic script are incorporated into the text).
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the colophon is phrased as if it was written by Gurayg himself, not about him by
someone else. This suggests that the manuscript itself might have been copied
closer in time to Guray’s translation than the fifteenth century.106

The translation includes all nine homilies, although the manuscript is miss-
ing many folios. Its title began with the words Tis‘at mayamir, and the word
‘E&omjpuepov was transcribed as )LC\LA{Y\ This form, equivalent to the Greek
‘EEanuepog with a sigma, may imply that Gurayg's translation has an affinity
with the G-manuscripts of the Greek tradition, since the title in one of those is
given as “EEavpepog tod dylov Baoteiov ..."107

Gurayg's translation refers to each homily as a maymar (aloanword from Syr-
iac memro), rather than amagala or a gawl.1°8 But it does not have much affinity
with the extant Syriac version. For example, the Syriac title for the work—at
least the version edited by Thomson—does not use a title which transcribes the
word ‘E&apepov or ‘EEapepog; instead, it reads (referring to the first homily):
“Homily of Saint Basil the bishop on the Six Days, which he delivered in the
great week of unleavened bread [Holy Week]."109

As for Gurayg’s translation of Gregory of Nyssa’s On Making Man, it also
appears to be distinct from the one which both T-AbF and T-Anon manuscripts
contain, based on a comparison of the incipits. Gurayg’s translation begins: J

5Ll 3Dl ol £ 52511 OF, as contrasted with: 058191 oladl 1] ﬁ O oS S

.10 A bit further along is Gurayg's }3 o 55uS oo slised f% Jﬁ Lab) odgd
o s o s sl 3 (“This gift is speech that we wove [reading nasag-

nahu), like a set of clothes, from the poverty of our hearts, and not without
toil”), as contrasted with the rhyming, rhythmic translation in T-AbF and T-

Anon manuscripts: wadly cadl bl (SUILS o Fain s J$ b WAkl

S| (again, reading mansig, “woven,” for mansih, “copied”). ! At this point

106 The colophon might even lead one to suspect that this is an autograph manuscript, but
a scribal error in the manuscript’s text of Gregory of Nyssa's On Making Man (see below)
would seem to speak against it.

107 The manuscript with this title is G1: Basil, Hexaemeron, 1.

108 See n. g3 above.

109 Thomson, Basil of Caesarea, The Syriac Version of the Hexaemeron, vol. 1, p. 1: memro
d-mor(i) Basilyus efisqofo ‘al estot yawme, d-malleleh b-Sabto rabto d-fatire. For the last
phrase, see Robert Payne Smith, Thesaurus syriacus, Oxford, Clarendon Press, 1879, p. 3094;
I thank Alexander Treiger for the reference.

110 T-Gurayg: fol. 76Y, quoted by Loebenstein, Katalog der arabischen Handschriften, p. 60. T-
ADbF: D 11, reverse of title page (unnumbered), line 10.

111 T-Gurayg: fol. 777, quoted by Loebenstein, Katalog der arabischen Handschriften, p. 60. T-
AbF and T-Anon: D 11, reverse of title page (unnumbered), lines 17-18; Q 235-236. The
corresponding Greek reads: “To 8¢ 3@pov Adyog éotiv olov ipudTidy Tt mevixpdy éx THs mTw-
X7s Audv Stavolag ox dmdvwg eupaopévoy” (Gregory of Nyssa, Sancti Patris Nostri Gregorii
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the two translations contain analogous scribal errors, each replacing a word
derived from the root nsg with one derived from nsf.1'2 This apparently inde-
pendent error is perhaps explicable by this, that copying (nsk) is a more com-
monly occurring concept than weaving (nsqg), especially in a scribal context,
and that by coincidence “copying” is eminently applicable to words (kalam,
gawl).

5 Comparing the Two Translations T-Anon and T-AbF

We can finally turn to a brief comparison of the Anonymous Translation and
Ibn al-Fadl's translation. This allows us to infer their relationship (namely that
Ibn al-Fadl based his translation on the Anonymous Translation) and consider
Ibn al-Fadl's approach to his re-translation.

The two translations have considerable overlap in words and phrases, often
verbatim. The shared phrases can be quite long. On the other hand, the two
translations are significantly different overall. The Anonymous Translation is
literal and strives for close agreement with the Greek word order. This often
makes for awkward Arabic. Ibn al-Fadl's translation is less literal; it displays
an even, elegant Arabic style. Translators (and readers) sometimes preferred
highly literal translations, especially in the case of authoritative texts, because
of the closer access to the original text that they might provide.!!® There is no
reason on the face of it that someone starting with a translation like Ibn al-
Fadl’s might not have wished to arrive at a more literal translation. We should
therefore consider the possibility that the relationship might be the reverse,
namely that T-AbF was produced first and then T-Anon was produced on the
basis of T-AbF along with the original Greek.!'#

Nevertheless, this becomes less plausible when T-AbF and T-Anon are closely
compared: T-Anon often misconstrues a Greek word by translating it based on
one sense of the word, whereas another, equally literal, sense of the Greek is
the one intended. In many of these cases, T-AbF carries the alternative, bet-

Nysseni Basilii Magni fratris quae supersunt omnia, ed. George H. Forbes, 2 vols., Burntis-
land, Typographeo de Pitsligo, 1855-1861, vol. 1, p. 102 = PG 44:125B).

112 Ithank Alexander Treiger for pointing out these two scribal errors.

113 For such different approaches to translation, see Sebastian Brock, “Aspects of Translation
Technique in Antiquity,” Greek, Roman, and Byzantine Studies, 20.1 (2011), pp. 69—87.

114 Itwould have been impossible to begin with T-AbF and produce T-Anon without recourse
to the original Greek, since T-Anon’s literal translations of individual words often repro-
duce a sense of the Greek word where T-AbF has a less literal word or phrase.
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ter translation; in such cases it is difficult to see why T-Anon would not have
adopted the perfectly literal but more suitable translation of T-AbF.

The reverse scenario—that Ibn al-Fadl’s translation is based on the Anony-
mous Translation—does not encounter these difficulties. Ibn al-Fadl clearly
had the Greek in front of him; otherwise it would be difficult to explain the
points where the Anonymous Translation translates the Greek literally but in
a way that obscures the meaning but Ibn al-Fadl’s rendering, literal or not,
captures that original meaning. I have so far encountered no point where the
Anonymous Translation has an accurate translation but Ibn al-Fadl’s transla-
tion is inaccurate; Ibn al-Fadl is often less literal, sometimes to the point of
being quite loose, but always in a controlled way that suggests someone who
had a good understanding of the original text’s meaning.

In short, we can be fairly confident that Ibn al-Fadl produced his Arabic
translation of Basil's Hexaemeron (T-AbF) as a revision of an earlier Arabic
translation (T-Anon) based on constant consultation of at least one manuscript
containing the Greek original.

I now illustrate this with the opening passage of the first homily, in the
two translations and the Greek original. To facilitate the comparison, phrases
shared by the two translations are printed in boldface."'> In simple but elegant
style, Basil builds expectation in his audience about the sublime subject they
are about to hear expounded:

‘Opthla A. “Ev dpyfj émoinaev 6 0gdg Tov 00pavoy xal v YAV

ITpémovaa dpyn T4 Tepl Tig To0 ®éapov cuaTdaews pueMovTt Stmyeiadat, dpxmv
TS TV opwuévay Staxoaunaewg Tpodetval Tod Adyov. Odpavod yap xal YTig
moinaig mapadidoabat uéMel, odx adTopdTwg uveveyBelon, W Tveg EpavTd-
abnoay, mapd 3¢ Tod Oeod v aitiav AaBodoa. TTola dxoy) Tod peyéboug T@v
Aeyoudvwy d&io; TS Tapearevacpéwy Yoy Tpdg THY TAY THAKOUTWY dxpd-
aa Tpoatixev dmavtdy, xadapedovaovl® T Taddv ThS caprds, dvemiaNsTY)-
Tov pepipvars Brwtixals, pridmovoy, eEetaotinyy, mévtodev meploxomodaay el
noBev AdBot d&iav Evvoray Tod Beod.

Homily 1: In the beginning God made the heaven and the earth.

It is a fitting beginning, for the one about to tell of the formation of the
world, to put at the start of the discourse the beginning of the orderly
arrangement of the visible things. For the making of the heaven and

115 When the texts use words from the same root to translate the same passage (e.g., C\,\g\
and t‘u\f ), this is not indicated with boldface.
116 My punctuation; Amand de Mendieta and Rudberg: “... dmavtav; Kabapebovoav ...”
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earth is about to be imparted, which did not happen spontaneously, as
some have imagined, but takes its cause from God. What ear is worthy
to hear the greatness of what is said? How thoroughly prepared the soul
should be to receive such high lessons, pure from the passions of the flesh,
unclouded by the cares of life, industrious, exacting, looking every which
way in case somewhere it might find a notion of God worthy [of Him |7

The Anonymous Translation (T-Anon) cleaves to the literal sense of Greek
words and phrases, with rather uneven results:!18
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First Speech: on the words of Moses In the beginning God made the
heaven and the earth.

It may be fitting firstly for the one who is about to report about some-
thing on the creation of the world to put at the beginning (yugaddim ~
mpobetvat) speech on the adornment (zina) of the visible things. That is, he
wants to hand over a mention (yusallim dikran—mapadidogfat) concern-

Basil, Hexaemeron, 1.1, Amand de Mendieta and Rudberg, Basil of Caesarea, Homilien zum
Hexaemeron, pp. 1—2. Trans. based on Blomfield Jackson, Basil of Caesarea, Letters and
Select Works, Oxford and New York, James Parker and Christian Literature Co., 1895, p. 52.
P 7v-8r,S 8V,
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ing the creation (ibtida“) of the heaven and the earth, being that which
was not composed spontaneously [lit., from itself], as one group imag-
ined it; rather the cause in it was from God, Exalted be His name. What
ear (sam‘ ~ dxoy)) is deserving (mustahigqgan) of the immensity of what
is said? And how is it possible to make a soul righteous enough to lis-
ten to such things, [or for it] to be pure from the pains of the body, that
darkness from the cares of the world not overcome it, but rather that it
be enduring of toil, searching, groping about (mutasakki‘a) {that is, strug-
gling},19 desirous that the grasping of an idea might occur to it which is
worthy of God (li-llahi mustahigqgan).

Ibn al-Fadl's translation (T-AbF), on the other hand, manages to capture some
of the elegance of the original Greek in his Arabic:12°

119
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First Homily: on the words of Moses the Prophet in the Pentateuch In the
beginning God created the heaven and the earth.

Saint Basil said: It is incumbent upon him who invites [others] to an expli-
cation of the constitution of the world to begin by speaking about the
composition of the visible things. And behold! the Divine Book acquaints
us with the creation (ibda‘) of the heaven and the earth, not sponta-

ay mugtahida: a gloss—probably interpolated later—on the less common word muta-
sakki‘a, which is a quite literal translation of meptoxomoboav.
Bg,D1,E[1],Q1-2.
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neously [lit,, from themselves], as one group has imagined; rather its
cause is God, Exalted. What ear deserves ( yastawgib) to hear the immen-
sity of these words (magqulat ~ Aeyopévwv)? And how is it possible to make
a soul righteous enough to listen to such things, without its purifica-
tion from the pains of the body, its release from the darkness of worldly
cares, its incitement to penetrating searching and steadfast desire (al-fahs
al-taqib wa-l-hirs al-ratib), [that] perhaps it might obtain a conception
(nagar) fitting for God.

Let us compare these two translations. The Greek word xéouvoig can mean
“adornment,” such that diuxéounoig could be construed to have a similar
sense.'?! But in the phrase “tijg T@v dpwuévwy daxoounoews,” Basil is clearly
speaking not of the adornment of the visible things but their orderly arrange-
ment, a sense used by Pythagoreans—and Gregory of Nyssa—in connection
with the universe.l?2 T-Anon translates this term as zina, “adornment,” which
Ibn al-Fadl replaces with taalluf (or, in one manuscript, ta’lif ), “composition,”
a word which also connotes harmony. In the same phrase, T-Anon’s yugaddim
gawlan (“put at the beginning speech ...”) matches Basil’s tpofetvat tod Adyou,123
but Ibn al-Fadl's yabtadi’ bi-l-kalam (“begin by speaking ...”) is a more elegant
way to express the idea that this speech will come first, and kalam, “talking
(about)” is more appropriate in this context, with its connotation of discus-
sion, than gawl, “saying” / “something said.” T-Anon’s yusallim dikran “hand
over / surrender a mention” clings to the literal sense of mapadidogbat (which
can mean to “surrender / hand over” as well as to “hand down / transmit”) but
seems to have construed it as a middle, rather than passive, verb. The expres-
sion was odd enough that a later scribe replaced it with “talk” (yatakallam),
as attested by one manuscript. Ibn al-Fadl rewords the entire phrase by intro-
ducing the “Divine Book” as its subject and abandoning the sense of “transmit”
in favor of an expression which works much better in Arabic: al-kitab al-ilaht
yufiduna, “the Divine book acquaints us with ...” This also has the effect of
elevating the linguistic register, since it does away with T-Anon’s apparent col-
loquialism “yurid yusallim” (Classical Arabic: yurid an yusallim).

Finally, at the very end, T-Anon describes the soul’s goal with the very awk-
ward phrase fi an yattagiha laha ittihadu fikrin yakanu li-llahi mustahiqgan.
This translation seeks to preserve the directional connotations of mavrtobev

121 LSJs.v. xoopnatg; and s.v. Staxoopéw 11: “adorn variously.”

122 LSJs.v. Slaxdopyaig A.2; Lampe s.v. Staxdopnaig 1.

123  Albeit roughly, since to0 Adyouv refers not to the speech being put first but to the whole
discourse.
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(“from all sides”) and el mofev (“if from somewhere”) with the expression
yattagih laha, “occur to it,” but literally “face in its direction.” At the same time,
by literally translating the Greek Adfot ... &wotav, it produces ittihad fikr, “grasp-
ing/getting an idea,” and the relative clause yakun etc. uses the verb “to be”
(yakun) in a way that is not particularly elegant. The Greek word order and lit-
eral translations of Greek words have been privileged. Ibn al-Fadl, by contrast,
aimed for elegance. The phrase ‘as@ha an captures the sense of the optative
(AdPot) in a way that is natural in Arabic. The rest avoids T-Anon’s oddities,
using the straightforward tahza bi- to describe the soul’s “obtaining” a notion
of God, losing the Greek’s directional connotations but producing much bet-
ter Arabic in the process; and instead of T-Anon’s awkward relative clause, Ibn
al-Fadl uses a simple participial phrase. The overall effect is clearer and more
elegant: ‘asaha an tahza bi-nazarin bi-llahi ta‘ala [@igin.

Ibn al-Fadl takes over plenty of material straight from the Anonymous Trans-
lation, including the entire phrase “And how is it possible to make a soul righ-
teous enough to listen to such things ...” (wa-kayfa yatamakkanu min islahi
nafsin li-stima‘i ma hada sabiluhu). He maintains many shorter expressions
as well. “Visible things” are still mubsarat; “as one group imagined” is still
kama tahayyala gawmun, although Ibn al-Fadl has added the particle gad and
dropped the direct object -Au; “pains / passions of the body” and “the darkness
of worldly cares” are still alam al-gism and zalam al-humam al-‘alamiyya. These
expressions mostly correspond well to the Greek and are consistent with good
Arabic style. A possible exception is alam for maby, instead of infiGlat as one
might expect (at least from the perspective of Graeco-Arabic philosophy).124
But this corresponds to a Christian usage of the term alam to refer more gen-
erally to suffering, and so to passions.12%

When a felicitous expression occurs to him, Ibn al-Fadl does not hesitate
to replace an entirely satisfactory one in T-Anon. T-Anon’s rendering of the
traits the soul must have in order to listen to the sublime words of scripture is
unobjectionable: the soul must be “enduring of toil, searching, groping about,
desirous ...” (sabira ‘ala l-ta‘’h, fahisa, mutasakki‘a, harisa ...). Ibn al-Fadl’s trans-
lation is much finer, incorporating the jaunty rhythm of the rhymed prose

124 Ithank Asad Ahmed for pointing out the oddity of this translation. In his adapted trans-
lation of Sophronios’s Synodical Letter, Ibn al-Fadl translates nd®v as infiGlat.

125 See J.G. Hava, Al-Far@’id al-durriya: ‘arabt inglizt / al-Fard’id Arabic-English Dictionary,
Beirut, Dar al-Mashriq, 1970 (4th repr. 1977), p. 12, s.v. ’lm. This seems to be reflected in
Ibn al-Fadl's encomium for Saint Nicholas (pre-pended to his translation of Andrew of
Crete’s encomium for the same saint); at one point Ibn al-Fadl refers to “base pains/pas-
sions” (%) f‘Y‘Y\); ed. Samuel Noble (see n. 14 above).
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(sag‘) fashionable in high Arabic literary circles: the soul cannot listen without
being incited “to penetrating searching and steadfast desire” (al-fahs al-taqib
wa-l-hirs al-ratib). The words not only rhyme, but they also capture the spirit
of Basil’s text perfectly, perhaps even improving on it. While he inherits the
“searching” and “desire” ( fahs and hirs) from the Greek and T-Anon, the words
taqib and ratib are his own. Taqib has the sense of “penetrating” but also “lumi-
nescent,” like a star: the soul must cast about like a light which penetrates the
darkness separating it, like a veil, from God. The soul’s desire for God must be
ratib, which has the sense of “fixed, at rest,” and can also have a pious reso-
nance, as in the case of the Muslim worshipper who is so intent on prayer
that he ignores the catapult-stones crashing around him, “as if he were a die
at rest (ka‘b ratib)"—he is steadfast and unshakable.1?6 Such is the steadiness
of purpose the soul must have. This desire for God, absent in the Greek—or
at most implied in the desperation of the soul which is “looking around every
which way” (wepioxomoboav)—was introduced by T-Anon, but only in Ibn al-
Fadl’s translation is it so artfully heightened. Ibn al-Fadl has departed from the
phrasing of the Greek, resulting in beautiful, resonant Arabic.

The patristic text that Ibn al-Fadl re-translated in the mid-eleventh cen-
tury was, in Byzantium, a classic. It was popular, and not only in the capital;
in the 1050s, the private library of the Cappadocian Eustathios Boilas, in or
near Edessa, had a copy.!?” Drawing on the old translation, Ibn al-Fadl had con-
stant recourse to one such Byzantine copy. With both on hand, he produced an

126 Ibn Manzur, Lisan al-‘arab (www.baheth.info), s.v. rtb: “Something [is said to] rataba |...]
[when] it is at rest and does not move. One says, ‘he rataba’ed like a die, meaning ‘he sat
up straight’ [...]. In the hadith of Lugman ibn ‘Ad: ‘He rataba’ed like a die, meaning ‘he sat
as a die sits when you cast it, he credits him with vigor and keenness of the soul. And there
is also the hadith of [i.e., about] Ibn al-Zubayr, may God be pleased with both of them: ‘He
used to pray in the Holy Mosque [of Mecca] while catapult-stones passed right by his ear,
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sort of perseverance and iron will because a die that is still in motion is fickle and could
turn to any side, while the die which has come to rest is unmoving, unchangeable: it has

made its decision.

N

127 Paul Lemerle, Cing études sur le x1¢ siécle byzantine, Paris, Centre national de la recherche
scientifique, 1977, p. 25, line 157: “E&auepog tob &yiov Bagteiov.” Cited by Fedwick, Biblio-
theca Basiliana Universalis, vol. 4.1, p. 220.
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elegant, authoritative new version in Arabic, suitable for the Arabic-speaking
Chalcedonian community thriving, with imperial sponsorship, in and around
Byzantine Antioch.

Bibliography

Altaner, Berthold. Kleine patristische Schriften, Berlin, Akademie Verlag, 1967.

Amand de Mendieta, Emmanuel, and Stig Y. Rudberg. Eustathius, Ancienne version
latine des neuf homélies sur I’Hexaémeéron de Basile de Césarée, Berlin, Akademie Ver-
lag, 1958.

Amand de Mendieta, Emmanuel, and Stig Y. Rudberg. Basile de Césarée: la tradition
manuscrite directe des neuf homélies sur ’Hexaéméron: étude philologique, Berlin,
Akademie Verlag, 1980.

Amand de Mendieta, Emmanuel, and Stig Y. Rudberg (eds.). Basilius von Caesarea,
Homilien zum Hexaemeron, Berlin, Akademie Verlag, 1997.

Barsawm, Ignatiyas Afram. al-Lw’lw’ al-mantur fi tarih al-‘ulim wa-l-adab al-suryaniyya,
Glane-Losser, Bar Hebraeus Verlag, 1987.

Baumstark, Anton. Geschichte der syrischen Literatur mit Ausschluf8 der christlich-pa-
lastinensischen Texte, Bonn, A. Markus und E. Webers Verlag, 1922.

Binggeli, André. “Early Christian Graeco-Arabica: Melkite Manuscripts and Transla-
tions in Palestine (8th—1oth Centuries AD),” Intellectual History of the Islamicate
World, 3 (2015), pp. 228—247.

Brock, Sebastian. “Basil’s Homily on Deut. xv 9: Some Remarks on the Syriac Manuscript
Tradition,” in Jiirgen Dummer and Johannes Irmscher (eds.), Texte und Textkritik:
Eine Aufsatzsammlung, Berlin, Akademie Verlag, 1987, pp. 57—66.

Brock, Sebastian. “Aspects of Translation Technique in Antiquity,” Greek, Roman, and
Byzantine Studies, 20.1 (2011), pp. 69—-87.

Cancik, Hubert, und Helmuth Schneider (eds.). Der Neue Pauly: Enzyklopddie der An-
tike, 16 vols., Stuttgart, Metzler, 1996—2003.

Cheikho, Louis. Kitab al-mahtutat al-‘arabiyya li-katabat al-nasraniyya / Catalogue des
manuscrits des auteurs arabes chrétiens, Beirut, Matba‘at al-Aba’ al-Yast‘TyIn, 1924.

Fedwick, Paul. “The Translations of the Works of Basil before 1400,” in Paul Fedwick
(ed.), Basil of Caesarea: Christian, Humanist, Ascetic, 2 vols., Toronto, Pontifical Insti-
tute of Mediaeval Studies, 1981, pp. 439—512.

Fedwick, Paul. Bibliotheca Basiliana Universalis: A Study of the Manuscript Tradition,
Translations and Editions of the Works of Basil of Caesarea, 5 vols., Turnhout, Bre-
pols, 1993—2004.

Graf, Georg. Catalogue de manuscrits arabes chrétiens conservés au Caire, Citta del Vat-
icano, Biblioteca Apostolica Vaticana, 1934.



238 ROBERTS

Graf, Georg. Geschichte der christlichen arabischen Literatur, 5 vols., Citta del Vaticano,
Biblioteca Apostolica Vaticana, 1944-1953.

Graf, Georg. Verzeichnis arabischer kirchlicher Termini (CSCO 147, Subsidia 8), 2nd ed,,
Louvain, Durbecq, 1954.

Gregory of Nyssa. Sancti Patris Nostri Gregorii Nysseni Basilii Magni fratris quae super-
sunt omnia, ed. George H. Forbes, 2 vols., Burntisland, Typographeo de Pitsligo, 1855
1861.

Grumel, Venance. La chronologie, Paris, Presses universitaires de France, 1958.

Gutas, Dimitri. Greek Thought, Arabic Culture: The Graeco-Arabic Translation Movement
in Baghdad and Early Abbasid Society (2nd-4th/8th-10th centuries), London, Rout-
ledge, 1998.

Haddad, Rachid. Manuscrits du couvent Saint-Sauveur (Saida), Beirut, Dar al-Kalima,
1972.

Hava, ].G. Al-Far@’id al-durriyya: ‘arabi inglizi / al-Fard'id Arabic-English Dictionary,
Beirut, Dar al-Masriq, 4th printing, 1977.

Horner, Hadwiga. Gregorii Nysseni opera. Supplementum. Auctorum incertorum vulgo
Basiliivel Gregorii Nysseni Sermones de creatione hominis. Sermo de paradiso, Leiden,
Brill, 1972.

Ibn Manzur. Lisan al-‘arab [www.baheth.info].

Ibn Ridwan, Ali. Medieval Islamic Medicine: Ibn Ridwan’s Treatise “On the Prevention
of Bodily Ills in Egypt”, ed. Adil S. Gamal, trans. and introduction Michael W. Dols,
Berkeley, University of California Press, 1984.

Jackson, Blomfield (trans.). Basil of Caesarea, Letters and Select Works, Oxford and New
York, James Parker and Christian Literature Co., 1895.

Kazhdan, Alexander, et al. (eds.). The Oxford Dictionary of Byzantium, 3 vols., Oxford,
Oxford University Press, 1991.

Lemerle, Paul. Cing études sur le x1¢ siécle byzantin, Paris, Centre national de la re-
cherche scientifique, 1977.

Loebenstein, Helene. Katalog der arabischen Handschriften der Osterreichischen Natio-
nalbibliothek: Neuerwerbungen 1868-1968. Teil 1: Codices mixti ab Nr. 744, Vienna,
Briider Hollinek, 1970.

MacDonald, Duncan B. “Ibn al-‘Assal’s Arabic Version of the Gospels,” in Estudios de
erudicion oriental: Homenaje d D. Francisco Codera, Zaragoza, M. Escar, 1904, pp. 375~
392.

al-Mahtutat al-‘arabiyya fi maktabat Batriyarkiyyat Antakiya wa-s@ir al-masriq li-l-Rum
al-Urtuduks, Beirut, Markaz al-Dirasat al-Urtaduksi al-Antaki, 1988.

Mango, Cyril, and Roger Scott (trans.). The Chronicle of Theophanes Confessor, Oxford,
Clarendon Press, 1997.

Mavroudi, Maria. “Translations from Greek into Latin and Arabic during the Middle
Ages: Searching for the Classical Tradition,” Speculum, 9o.1 (2015), pp. 28-59.


http://www.baheth.info

A RE-TRANSLATION OF BASIL'S HEXAEMERAL HOMILIES 239

Nasrallah, Joseph (in collaboration with Rachid Haddad). Histoire du mouvement lit-
téraire dans 'Eglise melchite du v au xx¢siécle: contribution a ['étude de la littérature
arabe chrétienne, 5 vols., Louvain, Peeters; Beirut, Centre de Recherches et de Publi-
cations de I' Orient-Chrétien; Damascus, Institut francais de Damas, 1979—2017.

Nasrallah, Joseph. “Dossier arabe des ceuvres de Saint Basile dans la littérature mel-
chite,” Proche-Orient chrétien, 29 (1979), pp. 17—-43.

Noble, Samuel, and Alexander Treiger. “Christian Arabic Theology in Byzantine Anti-
och: ‘Abdallah ibn al-Fadl al-Antaki and His Discourse on the Holy Trinity,’ Le Muséon,
124.3—4 (2011), pp. 371-417.

Payne Smith, Robert. Thesaurus syriacus, Oxford, Clarendon Press, 1879.

Pericoli Ridolfini, Francesco. “Dedica e sommario del De opificio hominis di Gregorio di
Nissa nel Vat. Sir. 106,” Orientalia Christiana Periodica, 66 (2000), pp. 295—316.

Robbins, Frank Egleston. The Hexaemeral Literature: A Study of the Greek and Latin Com-
mentaries on Genesis, Chicago, University of Chicago Press, 1912.

Rosenthal, Franz. The Classical Heritage in Islam, trans. Emile Marmorstein and Jenny
Marmorstein, New York, Routledge, 1975.

Saliba, George. “Al-Jahiz and the Critique of Aristotelian Science,” in Arnim Heinemann
et al. (eds.), Al-Jahiz: A Muslim Humanist for Our Time, Wiirzburg and Beirut, Ergon
Verlag and Orient-Institut, 2009, pp. 39-50.

Samir, Samir Khalil. Tables de concordance des manuscrits arabes chrétiens du Caire et
du Sinai (csco Subsidia 75), Louvain, Peeters, 1986.

Simaika, Marcus, and Yassa ‘Abd al-Masth. Catalogue of the Coptic and Arabic Manu-
scripts in the Coptic Museum, the Patriarchate, the Principal Churches of Cairo and
Alexandria and the Monasteries of Egypt, 3 vols. (only vols. 1and 2.1 published), Cairo,
Govt. Press, 1939—1942.

Smets, Alexis, and Michel van Esbroeck. Basile de Césarée, Sur ['origine de I’homme.
Hom. x et x1 de I’Hexaéméron (Sources chrétiennes 160), Paris, Les Editions du Cerf,
1970.

Strohmaier, Gotthard. “Vélker- und Landernamen in der griechisch-arabischen Uber-
setzungsliteratur,” Philologus: Zeitschrift fiir antike Literatur und ihre Rezeption, 18.1
(1974), pp. 266—271.

Tarchnisvili, Michael. Geschichte der kirchlichen georgischen Literatur, Citta del Vati-
cano, Biblioteca Apostolica Vaticana, 1955.

Thomson, Robert W. (ed. and trans.). The Syriac Version of the Hexaemeron by Basil of
Caesarea (CSCO, 550551, Scriptores Syri 222—223), 2 vols., Louvain, Peeters, 1995.
Thomson, Robert W. Saint Basil of Caesarea and Armenian Cosmology: A Study of the
Armenian Version of Saint Basil’s Hexaemeron and Its Influence on Medieval Arme-

nian Views about the Cosmos (CSCO 646, Subsidia 130), Louvain, Peeters, 2012.

Treiger, Alexander. “Abdallah ibn al-Fadl al-Antaki,” in cMR3, pp. 89-113, CMR5, pp. 748—

749.



240 ROBERTS

Treiger, Alexander. “Christian Graeco-Arabica: Prolegomena to a History of the Ara-
bic Translations of the Greek Church Fathers,” Intellectual History of the Islamicate
World, 3 (2015), pp. 188—227.

Ugustinas al-Baramusi. Dayr al-Baramis bayn al-madi wa-l-hadir, Cairo, Dar Nubar,
1993

Ugustins al-Baramust. Sark ayyam al-haliqa al-sitta li-l-qiddis Basiliyas al-kabir, wa-
Hilgat al-insan li-l-giddis Grigariyiis usquf Nisus, Cairo, Dar Niibar, 1998.

Uluhogian, Gabriella. “Repertorio dei manoscritti della versione armena di S. Basilio di
Cesarea,” in Fedwick, Basil of Caesarea: Christian, Humanist, Ascetic, pp. 439—512.

Yaqut al-Rami. Mu'gam al-buldan, 5 vols., Beirut, Dar al-Sadir, 1977.

Zanetti, Ugo. Les manuscrits de Dair Abti Magar, Geneva, Patrick Cramer, 1986.



CHAPTER 8

Homiletic Translation in Byzantine Antioch: The
Arabic Translation of a Marian Homily of Patriarch
Germanos I of Constantinople by Yani ibn al-Duks,
Deacon of Antioch

Joe Glynias

On March 6, 1258 CE, the scribe Gawan ibn Dimitri ibn Yahanna ibn Hamza
completed a manuscript now known as Sinai Ar. 408, after having the hier-
omonk Tama ibn Hilal collate it against its model. As Alexander Treiger has
recently demonstrated, this manuscript was the ninth volume of the set of the
Antioch Menologion commissioned by Simeon ibn al-Butayta, the oikonomos
of Mount Sinai, for his monastery; its exemplar was the original collation of
the Arabic Menologion of Antioch completed by Yithanna ‘Abd al-Masih only
some decades previously.! In the entry for August 31, on folios 159*-163" of this
manuscript, there is a homily, whose introduction reads:
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1 Alexander Treiger, “Sinaitica (1): The Antiochian Menologion, Compiled by Hieromonk
Yuhanna ‘Abd al-Masth (First Half of the 13th Century),” Khristianskiy Vostok, 8/14 (2017),
pp- 215-252.

2 This notice seems to be a direct translation of the text found in the Synaxarion of Con-
stantinople, including even the transliteration of the little-known town of Zela in the genitive
as in the Greek (_#\ ). The notice from the Synaxarion reads as follows: ‘H dvdpvnoig tis &v
Tfj dryla cop@ xarabéaews Ths Tuing Lows Ths dmeparyiag Oeotdxov év 6 aeBaciin adTis otkw, T@
dvtt év tols Xadxompareiols, dvaxopuadeioyg amo Thg émtoxomijs ZnAag émt Tod edoefols PfagiAéwg
"Tovativiavod (Hippolyte Delehaye, Synaxarium ecclesiae Constantinopolitanae. Propylaeum
ad Acta Sanctorum Novembris, Brussels, Bollandist Society, 1902, pp. 935-936).
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On the 31st day of this month [i.e., August], is the remembrance of the
placing of the precious belt (zunnar) of the holy Mother of our God, in
the sanctified box in her venerable church which is in Chalkoprateia. [It
was] moved from the bishopric of the city of Zelas® in the days of the
rightly worshiping Emperor Justinian.

In the name of the Father, the Son, and the Holy Spirit, one God. A
mimar by our honorable father among the saints, Germanos, archbishop
of the city of Constantinople. He delivered it on [the occasion of] the ren-
ovation of the church of the sanctified Lady, the Mother of God, known
as Chalkoprateia, on the placing of her precious and holy belt, and the
clothing of the glorified and venerated One, our Lord, Jesus Christ. And
the lowly one among the perfect deacons in the great church in Antioch,
Yani ibn al-Duks, translated it from the Greek language into the Arabic
language. May God reward him for his effort!

This homily, given by Patriarch Germanos I (r. 715—730) on the belt ({ww) of the
Theotokos and the swaddling clothes (emapyava) of Christ, is known to modern
scholars from the seventeenth-century edition of Frangois Combefis published
in the Patrologia Graeca.® It has been translated into English twice in the last
ten years,” as scholars have given more attention to eighth century homiletics,

3 Note the Arabic transliteration of the Greek XoAxompateia, where Germanos delivered this
sermon.

4 Sinai Ar. 409 has 42, instead of 4% .

5 This is the town Zela (ZAa) in Asia Minor, from which the relic was said to have been brought
during the reign of Justinian; see Leslie Brubaker and Mary B. Cunningham, “Byzantine Vener-
ation of the ‘Theotokos’: Icons, Relics, and Eight-Century Homilies,” in Hagit Amirav and Bas
ter Haar Romeny (eds.), From Rome to Constantinople: Studies in honour of Averil Cameron,
Leuven, Peeters, 2007, pp. 235-250, at p. 244; for an account of the translation of this relic,
see CPG 8027, edited and translated in Leslie Brubaker and Mary B. Cunningham, The Virgin
Mary in the Byzantine World (forthcoming).

6 cPG 8013; PG 98, col. 372—384.

7 Gregory E. Roth, Paradox beyond Nature: An Eastern Orthodox and Roman Catholic Dialogue
on the Marian Homilies of Germanos 1, Patriarch of Constantinople (715—730), Bloomington, IN,
Authorhouse, 2012, pp. 273—282; Mary B. Cunningham, Wider than Heaven: Eighth-Century
Homilies on the Mother of God, Crestwood, Ny, St. Vladimir’s Seminary Press, 2008, pp. 247—
255.
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and has found itself addressed in numerous scholarly discussions regarding the
history of Marian cult in Constantinople.® My aim here, however, is not to inves-
tigate questions regarding Marian relics or eighth-century Greek homiletics,
but to focus on the act of translation. In this article, I will explore the purpose
behind the translation of a homily such as this, the process of translation, and
the changes wrought upon the text. For what reasons, beyond antiquarianism,
should modern scholars continue to investigate the process of homiletic trans-
lation? I will furthermore provide the first edition, translation, and commen-
tary on this Arabic homily, which provides valuable insight into Antiochene
translation practices and the Melkite intellectual heritage.

1 The Translator and His Context

All we know of Yani ibn al-Duks comes from his translation of this text, and
the very brief introduction given to it. His name is worth noting: Yani is clearly
an Arabic transliteration of the Greek I'dvwy(s), which is a shortened form of
‘Twavwyg (John). While such a common name helps us very little in identifying
this particular individual, it should be noted that he is known even in Arabic by
a Greek form of the name John, not by one of the two Arabic forms (Yahya or
Yahanna). Even more notable is his patronymic, which could be taken to mean
either “son of the duke” or “son of Doukas.” While both are entirely possible, the
former seems more likely in context, since there is no reason to believe that any
member of the Doukas family knew Arabic or served as a deacon in the patriar-
chate of Antioch. On the other hand, it is quite plausible that one of the sons of
the long list of Byzantine doukes of Antioch, at least some of whom are known
to have been Christian Arabs,® would have served as a deacon in the patriar-

8 Most recently, see Stephen J. Shoemaker, “The Cult of Fashion: The Earliest Life of the Vir-
gin and Constantinople’s Marian Relics,” Dumbarton Oaks Papers, 62 (2008), pp. 53—74; Dirk
Krausmiiller, “Making the Most of Mary: The Cult of the Virgin in the Chalkoprateia from Late
Antiquity to the Tenth Century,” in Leslie Brubaker and Mary B. Cunningham (eds.), The Cult
of the Mother of God in Byzantium: Texts and Images, Burlington, vT, Ashgate, 2011, pp. 219—
246; Brubaker and Cunningham, “Byzantine Veneration.”

9 “Arab” in the sense of (native) Arabic speaker/user. E.g., the tenth-century Kulayb and ‘Ubay-
dallah (although they were properly basilikoi), and Peter Libellisios in the late 1060s; for
Kulayb and ‘Ubaydallah, see Catherine Holmes, Basil 11 and the Governance of Empire, Oxford,
Oxford University Press, 2005, pp. 377—381; for Peter Libellisios, see Klaus-Peter Todt, “Antioch
in the Middle Byzantine Period (969-1084): The Reconstruction of the City as an Administra-
tive, Military, Economic, and Ecclesiastical Center,” Topoi, Suppl. 5 (2005), pp. 171-190. More
generally, see Eric McGeer, John Nesbitt, and Nicolas Oikonomides, Catalogue of Byzantine
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chate of Antioch and been well educated in both Greek and Arabic, like the
famous Graeco-Arabic translator and deacon of the Antiochene patriarchate
in the 1050s, ‘Abdallah ibn al-Fadl al-Antaki.°® While we do not know Yani’s
dates, he must have served the patriarchate during the Byzantine reconquest
period (969-1084), when the duchy existed.!! It was during this period that a
remarkable number of other Greek patristic texts were translated into Arabic,
in what Alexander Treiger has described as a translation movement compara-
ble to that of ‘Abbasid Baghdad.!? As a deacon in the Byzantine patriarchate
of Antioch bearing a Greek name and claiming a Byzantine doux as his father,
Yani ought to be analyzed for who he was: a bilingual Byzantine official who
worked in both Greek and Arabic contexts.

2 Translation Technique

Generally speaking, Yani translates the homily of Germanos as literally as pos-
sible, in most cases with word-to-word correspondence. But as the commen-
tary below will show, there are also numerous instances of innovation, where
certain words or phrases are added in the Arabic, ignored from the Greek, or

Seals at Dumbarton Oaks and in the Fogg Museum of Art, Volume 5: The East (continued),
Constantinople and Environs, Unknown Locations, Addenda, Uncertain Readings, Washing-
ton, D.C., Dumbarton Oaks Research Library and Collection, 2005, pp. 20—23; Jean-Claude
Cheynet, “The Duchy of Antioch during the Second Period of Byzantine Rule,” in Krijnie
N. Ciggaar and David M. Metcalf (eds.), East and West in the Medieval Eastern Mediter-
ranean I: Antioch from the Byzantine Reconquest until the End of the Crusader Principality,
Leuven, Peeters, 2006, pp. 1-16. Regarding the Doukas family, see Demetrios Polemis, The
Doukai: A Contribution to Byzantine Prosopography, London, Athlone Press, 1968.

10 See Alexander Treiger, “Abdallah ibn al-Fadl al-Antaki,” in cmR3, pp. 89-113.

11 As Cheynet shows in his documentation of every known Byzantine ruler of Antioch, not
all carried the title doux (Jean-Claude Cheynet, Sceaux de la collection Zacos (Bibliothéque
nationale de France) se rapportant aux provinces orientales de ['Empire byzantin, Paris,
Bibliothéque nationale, 2001, pp. 22—23). Regardless, it is only attested as a title of Byzan-
tine officials from the first attested doux, Leo Melissenos, in 985 until the last, Philaretos
Brachamios (d. 1084), and thus places us firmly within the Byzantine reconquest period.
The only possible exception to this would be if Yani comes from the late eleventh or early
twelfth century, and was the son of a former official. However, this seems less likely, as
the Byzantine reconquest period was such an important locus of Greek-to-Arabic patris-
tic translation, in addition to the fact that YanT's patronymic “son of the duke” implies that
his father was at least in recent memory.

12 Alexander Treiger, “Christian Graeco-Arabica: Prolegomena to a History of the Arabic
Translations of the Greek Church Fathers,” Intellectual History of the Islamicate World, 3
(2015), pp. 188—227.
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changed to have a slightly different meaning. Such exceptions notwithstand-
ing, the predominant mode of translation remains word-for-word. To borrow
categories from hadit criticism, Yani aimed to transmit his text bi-l-lafz, not bi-
l-mana.

Some examples of YanT’s literalisms will illustrate these observations. In the
middle of section 10, Yani mimics the Greek, maintaining the original word
order to the point that the Arabic becomes irregular.

‘Hyelg év 16 mAnbel tév apoptiddyv ex Oeod dediwypévol, elnthoauey dia god Tov
Oedv, xal ebpopuev: xal edpdvTeg Eawdnuey. Avvarty) Toryapolv Tpodg awtnpiay 1
Bonbetd cov, Ocotdue, xal uy) xpnlovad Tiveg ETépov Tpds Bedv peaitou.

Ol bagry Loy ol b u)\JLJLLLwU‘ 8 O e e Ml 2
M@L&-YJ\ oo e oYY °-\“}L‘VL}*‘L>°\>\ 5yl L,al;-m)»
N AL

The first sentence of this passage is translated literally and cleanly into Ara-
bic, with the only changes in the translation being the replacement of “God”
(tov ®edv) with “Lord” (—))), a common occurrence in Yani's translation, and
the addition of a pronominal suffix in sls -, which is necessary in Arabic
and makes it syntactically even clearer than the Greek; in two cases (LLeL‘T and
U> = 5), Yani adds possessive pronouns implied by the Greek. In the second sen-
tence, we have the addition of 4,4 & s in the Arabic, an epithet qualifying
God, and the translation of the participle ebpévteg as Us > 5 JAie 5, which fits the
semantics but not the morphology of the Greek, unlike the explicit rendering
of the Greek participle dediwypévot by the Arabic participle O o  \! in the first
sentence quoted herein. The literal translation becomes more of a problem in
the next sentence, where Yani starts his translation with (# 13} 3 5L, match-
ing the Greek Avvaty) totyapodv, but making for strange Arabic syntax. While
this is a fitting literal translation of the Greek, it is not typical or smooth Arabic
phrasing.

In section 11, there is a similar situation wherein Greek word order (and
rhetoric) is preserved at the expense of a more idiomatic and flowing Arabic

style:

“0O0ev 6 OMBopevog Tpdg a& XATAPEDYEL 6 ASIKOVUEVOS ETTL OE TTPOTTPEXEL O
Tolg dewolg quvexdpevog, T o émtcaeitat Bonbetav. “OAa Td gd, BeoTdxe,
napddo&a, Eha U1ep @uaty, Bha OTtép Adyov xal ShvouLy.
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With the exception of the swapping of the placement of xatagpedyet and npoa-
TpéxEL (§ 4 and ¢ zb)—which may be a product of varying manuscript tradi-
tions—the Arabic closely follows the Greek. Yani even goes so far as to maintain
the Greek rhetoric in the second half of the thought, beginning each phrase
with f to match the Greek 8Aa.. In attempting to follow the Greek syntax ("OAa
T8 06 ... 8Aat), Yani switches from & y\ K to JQ\ Unlike in the Greek, the sec-
ond person pronoun is not clearly carried into the subsequent two instances of
ﬁ\, and the Arabic is thus not entirely clear.

A passage from section 4 again illustrates how the Greek rhetorical style
was maintained in Arabic, this time in Yani's translation of Germanos’ usage of
anaphora, in repeating the phrase Zawyg éxetvig, ), rendered as (3 U ) els.

Zvng éxeivyg, 1) TOV Tovdrytov Exelvo TEPLETPLYYE TRMA, Kol TOV €V XOLALR xpu-
TTOMEVOY OLdy TEPIEBAME. Zyvy§ éxelvng, NTIS TV ToD B0l x1PwTév wpaiwg
NOTEXOTUEL, XAl TEUVOTATWG. ZWVY)G EXEIVYS, 1] TTOMAXIS Ex TAV Sy pavTwV THS
TV PAVTOU TOD YIAXKTOS XATETAIVETO TTAAXY V.

ls 3l eleo N (3 el oYY e cor ikl ) s a5 L s,
a1 o i 3l 1 5,000 el Nlery b Gl gl i sl 5651
)

Beyond the anaphora in this passage, Yani almost exactly maintains the struc-
ture of the Greek, including apparently coining the verb <! (form vir from the
root J~ ) to match the Greek xotemiaiveto,'® and breaking the Greek moMducig
into its constituent parts, aJc | )\ - Insections 3, 6,8, 9, and 12, Yani has recourse
to similar devices in translatmg Germanos’ repeated apostrophes, using Lr‘ to
translate the Greek vocative &.

In many other instances throughout this text, Yani produces an Arabic trans-
lation that, while closely mirroring the Greek, is not in idiomatic Arabic and
does not adhere to the traditional canons of classical Arabic grammar. While
this can partly be explained by the differing Arabic norms of what scholars
now deem “Middle Arabic,” as a rule, Yani attempts to represent Greek sen-

13 For an alternative explanation, see n. 77 below.
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tence structure literally and does not force it to conform it to Arabic rhetorical
norms. This is not to say that Yani never deviates from the Greek—he does so in
certain instances, particularly in shifting the order of phrases for clarity. While
precision—if not exactitude—is clearly important to Yani, Arabic style does
not seem an equally high priority. Faithfulness to the Greek trumps any con-
cerns about producing idiomatic, easily intelligible Arabic. The examples that
we have seen as well as those discussed in the commentary below point to the
premium that Yani placed on literal translation and on preserving the Greek
word order, with the result that the translation closely follows the rhetoric of
Germanos’ sermon.

With this being said, it should be noted that although Yani aims for literal
translation, he does not aim for an exact correspondence between Greek and
Arabic words throughout his translation. Three examples of this phenomenon
are notable. Firstly, Yani makes no systemized attempt to render Greek partici-
ples, which are extremely common in Germanos’ sermon, by Arabic participles,
but instead translates each according to its function. This can be seen in sec-
tion 5, in which of the eight Greek participles only one is translated into Arabic
by a participle, while the seven others are treated as verbs in relative clauses.*
While Yani is not so wary of Arabic participles throughout, he is not focused
on exactly replicating the Greek syntactic value of each word, but instead tries
to maintain the meanings of specific words within their clauses, which makes
the Arabic less wooden than it would otherwise be.

Secondly, Yani in not at all consistent in his rendering of Germanos’ many
adulatory adjectives. In a number of cases, he leaves their translation out or
simplifies Germanos’ encomiastic speech. In translations of the Greek adjec-
tive oentég (“reverenced”) the five times it occurs in the text, Yani translates it as
ﬂﬂ\ twice, (’ﬂ\ twice, and ignores it altogether once.!® This looks remarkably
consistent in comparison to the adjective (sometimes used as a substantive
epithet) mavdpwpos, which is translated differently throughout.!® Furthermore,
Yani uses the adjective sl a total of twelve times throughout his translation,

2

14 These are: évetMjoavta, diedhboavta, TeplopiyEavta, dvappwoavta, ppovpodvtd, TepiQUAdT-
Tovta, Seoodvta, and xataBdXhovre. Only éverdjoovta is translated as a participle (_al2|).

15  These are in section 3 (modifying dxpoatpiov—untranslated), three times in section 8
(modifying Z(bvn—f;ﬂ\, vo@—f;ﬂ\, and again van—f;_\\), and in section 11 (modify-
ing vao}—vﬂ\).

16 This adjective appears three times as a substantive, once rendered as J 5231 5 k)l (sec-
tion 3), once as Rﬁ;l\ | (section 10), and the third time not translated (section 11). In
section 2, a phrase containing it and two other adjectives is simplified to J 216 allall In
section 5, a varying adjectival form of this word, mavapountov, is translated as UU\‘
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rendering with it a variety of Greek adjectives with meanings related to purity.!”
In other cases, particularly when confronted with one of the many compound
adjectives that Germanos had at his disposal, Yani uses the Arabic construc-
tion idafa gayr haqiqiyya'® to create his own compound adjectives.!® In order
to translate alpha privatives, he uses the Arabic privative y.20 Alpha privatives
are also rendered with other comparable negative expressions or simply trans-
lated based on meaning.2!

Finally, let us look at Yani's rendering of Greek particles, which require inge-
nious solutions to be rendered in a Semitic language.?? Three particles, and
their vastly differing fates in Yani's translation, illustrate how Yani does not bind
himself to specific translations for specific words. The Greek yap occurs 14 times
within the text: in ten of those occasions, he renders it is as 0%9,23 intwo as 3,24
and in two the particle is left untranslated.?> While the translation of yap by
&‘Y predominates, it is nevertheless not translated as such in each occasion.
In the translations of dM\d, we see more variance: four times, it is rendered as
Qﬁ,% three times as &,27 and twice, left untranslated.28 The Greek odv is never
translated into Arabic the four times it occurs within Germanos’ text.2%

17 These thirteen times are in section 1 (yméparyvov), 2 (in compound as J 52! 5 s\l figuring
the Greek tiig mavaypdvrov xal mavaudpov, as mentioned above), 3 (Tavduwpos), 3 again
(two instances with the noun form & ;s to translate Germanos’ triple usage of &yvog),
4 (added in to modify sli> Y1), 4 again (mavaypdvtov), 5 (xabapdtatov), 6 (Tavdyvou), 6
again (ayvals), 9 (Tavdypavte), and 10 (TaVApwE).

18  Le. “the improper annexation,” see William Wright, A Grammar of the Arabic Language,
Vol. 2, Cambridge, Cambridge University Press, 1898, pp. 198-199.

19 E.g edoefel (Section 3, sle Y| dd-), modvebomiayyvog as el S| (section 6), three
Greek compounds as three varying idafat (section 10, mdvaryve, xal mavdyade, xal ToAved-
omharyyve as & ylglall Wy pndil 5887 i )1 G 02 ), pihavBpdimou (section 12, 42 ) 3 jall).

20  E.g. dpuyov (section 5, 3bU ), dpbdprov (section 8, duwls uwall), mavdypavte (section o,
oeite ).

21 E.g dmpenéc (Section 3: b Y bs); dbevdarg (section 6: L)

22 Sebastian Brock, “Limitations of Syriac in Representing Greek,” in Bruce Metzger, The Early
Versions of the New Testament: Their Origin, Transmission, and Limitations, Oxford, Claren-
don Press, 1977, pp. 83—98. See also Leonardo Taran and Dimitri Gutas, Aristotle, Poetics:
Editio Maior of the Greek Text with Historical Introductions and Philological Commentaries,
Leiden, Boston, 2012, p. 454 (on 0dv) and pp. 463—464 (Yop).

23 Sections 2, 4, 5, 6 (twice), 10 (three times), 11 (twice).

24 Sections 2, 10.

25  Sections 6, 11.

26 Sections 2, 3,10, 12.

27 Sections 1, 5, 10.

28 Sections 2, 10.

29  Sections 2, 3, 10, 12.



HOMILETIC TRANSLATION IN BYZANTINE ANTIOCH 249

In all of these cases, Yani seeks specific solutions to render certain phrases,
often using the same morphological and syntactic tools, but without a system-
atic translational correspondence. While Yani in each instance does seem to
seek word-by-word and phrase-by-phrase accuracy, he does not keep his word
choice consistent throughout, illustrating how he aimed more to translate the
Greek as literally as possible phrase-by-phrase, rather than creating an Arabic
imprint of the Greek text, from which the original could be reconstructed.

3 The Translation and Transformation of Homilies: A Shift in Genre?

In viewing this act of translation in its context, we arrive at two important and
connected questions: For what purpose was this text translated? And, how was
the text altered through the process of translation? As mentioned above, all
specific information regarding this translation comes from the heading and
text itself in the Arabic Menologia manuscripts of Sinai. At present, we know
of no instance of the preservation of the translation of this homily outside of
the context of the Menologion.3? However, as this translation was apparently
produced about two centuries before the compilation of this Menologion, we
must return to Yani, his cultural context, and his particular goals as a translator.

As we know of no patron of this translation, we must ask: why would Yani
translate a homily about the swaddling clothes of Christ and the belt of the Vir-
gin? In YanT’s context in the eleventh century—as in that of Germanos in the
eighth century—these were relics preserved and venerated in Constantinople,
in the Chalkoprateia church.3! Indeed, Dirk Krausmiiller has argued that from
the eighth to tenth centuries, the Virgin’s belt and its cult were conspicuously
promoted as part of a larger effort to promote the Chalkoprateia as a Mar-
ian shrine under direct control of the patriarchate.3? This homily—and other

30  Itshould be noted that my assumption that this homily is uniquely attested in the Menolo-
gion is made here with a grain of salt because there is such a large mass of Arabic liturgical
material that still must be properly worked through. See Graf, ccaL, vol. 1, p. 377; Treiger,
“Christian Graeco-Arabica,” p. 207.

31 The continued presence in the Chalkoprateia of these relics becomes somewhat unclear
over time. However, it is certain that they were major venerated objects there in the tenth
century, and perhaps may be among the relics pillaged by the Latins in the thirteenth
century. See Krausmiiller, “Making the Most”; Shoemaker, “The Cult of Fashion”; Brubaker
and Cunningham, “Byzantine Veneration”; Raymond Janin, La géographie ecclésiastique de
’Empire Byzantin, Premiére partie: Le siége de Constantinople et le patriarcat cecuménique,
Tome 111: Les églises et les monasteres, Paris, Centre National de la Recherche Scientifique,
1953, Pp. 246—251.

32 Krausmiiller, “Making the Most.”
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Marian homilies of Germanos—formed an important aspect of that effort. Yet
perhaps more important than Constantinopolitan ecclesiastical politics is the
later sanctity of Patriarch Germanos, as is evident in the heading for the Ara-
bic translation. In eleventh-century Antioch, the large-scale transmission of
the Greek Christian heritage into Arabic was promoted in earnest. And as the
patristic heritage was being transferred into Arabic,33 a large quantity of litur-
gical texts was also translated, as part of the Byzantinization and Arabicization
of the Antiochene liturgy.3+

Yet, what purpose was this homily to serve, once translated into Arabic?
Here we must return to the style of the translation. In wooden language, often
reading more as Greek “translationese” than as idiomatic Arabic, it would be
difficult to perform this homily for an audience and expect it to be intelli-
gible, much less edifying.3% Indeed, Germanos’ rhetoric is generally literally
handled into Arabic, as are his rhetorical usages of anaphora, hendiadys, and
apostrophe. While this is in no way atypical of Greek homiletic style of the
period, which indeed both rhythmically and rhetorically often converged on
hymnography,36 in Arabic it is irregular except as a translation of Greek. Such
a translation would have been most useful for clerics who themselves knew
Greek and were accustomed to Greek style, or who were at least accustomed to
Arabic written—or translated—in the style of Greek. In Yant’s Antioch, this
undoubtedly would not have been a problem. It is not difficult to postulate
“translationese” as taking a pride of place within the well-educated Antiochene
Arabic intellectual community, comparable to the audiences for intentionally
precise, sixth-century Syriac translations from Greek.3” The extremely stilted

33 Treiger, “Christian Graeco-Arabica.”

34  For the process of Byzantinization, see Daniel Galadza, “Sources for the Study of Liturgy
in Post-Byzantine Jerusalem (638-1187 CE),” Dumbarton Oaks Papers, 67 (2013), pp. 75-94;
Daniel Galadza, Liturgy and Byzantinization in Jerusalem, Oxford, Oxford University Press,
2018; Joseph Nasrallah, “La liturgie des Patriarcats melchites de 969 a 1300,” Oriens Chris-
tianus, 71 (1987), pp. 156—181.

35  Much more research must be done on middle Byzantine “homilary” compilations, partic-
ularly in trying to figure out for what purpose so many earlier and patristic homilies were
copied. Were they fundamentally aimed at would-be preachers to base their own sermons,
or as objects of study, patristic works to understand and cite?

36  Brubaker and Cunningham, “Byzantine Veneration,” p. 246.

37  On Syriac translations, see the work of Sebastian Brock, e.g. “Toward a History of Syriac
Translation Technique,” in Sebastian Brock, Studies in Syriac Christianity: History, Liter-
ature and Theology, Aldershot, Variorum, 2001, Essay X (pp. 1-14); “Aspects of Transla-
tion Technique in Antiquity,” Greek, Roman, and Byzantine Studies, 20.1 (1979), pp. 69-87;
“From Antagonism to Assimilation: Syriac Attitudes to Greek Learning,” in Nina Garsoian,
Thomas F. Mathews and Robert W. Thomson (eds.), East of Byzantium: Syria and Armenia
in the Formative Period, Washington, D.C., Dumbarton Oaks, 1982, pp. 17-34.
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seventh-century Syriac Syro-Hexaplar translation of the Septuagint found itself
in Lectionaries—and thus for liturgical use—centuries after its cultural con-
text of translation.3® While medieval Muslim intellectuals like al-Gahiz would
have scorned the “translationese” style of this homily’s Arabic,3° there is no
reason to assume that Yant's audience would have felt the same way; indeed,
it is much more likely that in eleventh-century Antioch where Greek had lin-
guistic prestige, the preservation of Greek rhetoric in Arabic translation was a
goal worth being pursued. The Arabic literary style of al-Gahiz was not the only
benchmark against which Arabic was judged in the medieval world. Nonethe-
less, significantly more analysis of Antiochene translations is required before
we can speak further about the common distinctive features of translations
from this locale.

Even once removed from such a bilingual environment, and separated from
its potential use as a piece of Arabic rhetoric, this text would still have been of
use as an object of study upon which more fluent Arabic homilies and hymns
could be based. In its translation, this text fundamentally changed. In Greek,
this text was both a rhetorical exemplar and a patristic text, the homily of a
saint useful for a particular feast day and the veneration of particular relics. In
Arabic, however, this text eventually lacked appeal as a piece of rhetoric to be
adapted for performance. It is preserved in the large, later compilation of the
Menologion, as a homily written by a saint, the only text relating to the feast
day of August 31.

We can see how potentially problematic the “translationese” style of Ara-
bic could become, in the copy made from Sinai Ar. 408: Sinai Ar. 409. Even
though the text in Sinai Ar. 408 is nearly pristine and containing all its dia-
critics, in instances where dots are unclearly placed or difficult to discern, the
scribe of Sinai Ar. 409 often made errors, likely because the text was in such
unwieldy and difficult to understand Arabic. While these errors are typically
quite small—such as sl instead of ,als in section 1, ki instead of L in
section 4, and La instead of Lii in section 5—they illustrate the difficulty
that the scribe of Sinai Ar. 409 had in understanding the syntax of the text. If
we were to work only from Sinai Ar. 409 and thus lack most diacritics and the
Greek text, the Arabic homily would be very difficult to understand.

38  Willem Baars, New Syro-Hexaplaric Texts, Edited, Commented upon and Compared with the
Septuagint, Leiden, Brill, 1968, p. 2. I thank Jack Tannous for this reference.

39 Dimitri Gutas, Greek Thought, Arabic Culture: The Graeco-Arabic Translation Movement in
Baghdad and Early Abbasid Society (2nd—4th/8th-10th centuries), London and New York,
Routledge, 1998, pp. 137-138.
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Translation is a complex, historically contingent process, and we have only
begun to scratch the surface of what was occurring in and around the Byzantine
patriarch in eleventh-century Antioch. We must study many more liturgical
and patristic texts translated in Syria before we can understand the goals and
achievements of the translation movement therein. However here, we can see
how YanT’s particular bilingual context enabled a particular style of translation
that would not necessarily fit the interests of future readers.

4 Notes on the Manuscripts and the Edition

There are two known Arabic manuscripts of this homily, Sinai Ar. 408 and
Sinai Ar. 409, both copies of the aforementioned Antioch Menologion. While
Sinai Ar. 408 was copied in 1258, and is a very good manuscript, clearly writ-
ten, with its diacritics generally properly placed, and even vowels, saddas, and
hamzas written in certain places, Sinai Ar. 409, which descends from it, having
been written between 1328 and 1334 on Mount Sinai for the Church of the Syr-
ians therein,*° lacks many diacritics and is more prone to minor scribal errors.
Thus, the readings from the earlier Sinai Ar. 408 are generally preferred, par-
ticularly as in instances of their disagreement, the translation in Sinai Ar. 408
more closely matches the Greek text. The Greek text given here is not a criti-
cal edition, as it stems from the Patrologia Graeca, edited by Francois Combefis
(d.1679). It should be noted that the Greek and Arabic do seem to match nearly
throughout, with the exception of some phrases or sentences present in only
one or the other. In the commentary, the likely possibility that the Greek text(s)
to which Yani had access differed from that published in the PG is noted when
appropriate, as in some cases it may explain what would otherwise appear
translational innovations. While it would be ideal to have a critical edition of
the Greek before editing and commenting upon the Arabic translation, this is,
unfortunately, outside the scope of this article. Although the earliest Greek wit-
nesses of this text are from the tenth century, and are thus older than the Arabic
translation, the alternative readings provided by this translation should never-
theless be taken into account for the production of any critical edition of the
Greek homily.#

40  Treiger, “The Antiochian Menologion,” p. 223.

41 Asearch in Pinakes reveals 28 manuscript witnesses of this homily; the two tenth-century
witnesses are Paris, BNF gr. 1194 and Vat. gr. 1671. Undoubtedly, it is imperfect to assess the
translation of a text of which we do not have a critical edition. However, little more can be
done if we want to study the Arabic translations of this period. Yani is known only from
this text, so studying this translation is the only avenue we have to access his thought.
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The paragraph breaks in the edition below mirror those in the pg, but the
section numbering is my own. Hamzas have been restored throughout. Punc-
tuation is based on that in Sinai Ar. 408, though edited to conform to the edition
of the Greek text; for example, many periods—the typical punctuation in Sinai
Ar. 408—have been replaced by commas. The edition is primarily based upon
the prior and preferable Sinai Ar. 408, but disagreements with Sinai Ar. 409 are

noted in the commentary. Column numbers of the PG edition and folio num-

bers of Sinai Ar. 408 are indicated in square brackets. Folio numbers of Sinai

Ar. 409 are provided in parentheses.

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

[372] Tob év arytowg Matpdg Npdv Feppavod dpx!t-
emtondmou KwvatavtivountdAews, Aéyos eig ta
"Eyxaivia 100 oeBaouiov vaod Tig dmeparyiag
Aeamoivng Nudv Beotdxov, xal €lg T dyto amdp-
yova tod Kuplov N 'Tneod Xptatod.

(1) Aedoacpéva eEhodnBn mept 600, 1) TEAIG
100 [373] O=0D, 6 Oelog Vv év ITvedpatt bmé-
Yoke AaBid TTdAw Bvtwg dpidnAdrata, Tept i

oYY ol =51y Y1 <Y ) (h95) [150]

42,41

c W B S PR [ FE TS N (TR
Al Codl Son wad (3 o8 Biatland) g o
Lo, s B 3L silel 25 Ll YY1 5L
et s o ey demal) Uy (rutil] 2 S

A OLA AL U OL o N3 5y ¢

38 il o) 2SOl G Bl ozl 3 sk

s o Mt B LS 5 L
Se6 3 o @YY agsls 2748 (1)
(i #0500 9500 2o L el 213 Slimall

42 This typical Christian Arabic incipit is not present in the Greek edition.
43  Note the Arabic transliteration of the Greek XaAxomnpartela, where Germanos delivered this

sermon.
44  Seen. 4 above.

45  Note the replacement of “God” (100 @eod) with “Lord” (< J).
46  Instead of the Greek’s ITdAwv 8vtwg to return to the description of the “city,” Yani gives 4x e
8 JbUa‘ ... Clearly, his Greek manuscript must have read: méAw vtws.
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(cont.)

Greek Text Arabic Edition

(PG 98) (from Sinai Ar. 408 and 409)

Sedokaopéva Aeddhytar, xoddv Tod Baohéwg tod 48l bl hs L@l,\ 63\ 475 8

peydhov e 81 oty olpa cagpéotata xal

BvovTIP PN TIWTATA, THY BVTWG EXAEAEYMEVNY, Kol
Taadv UEpEyovaay Qaval; odx bmtepoxf) Soun-
RATwY, xol DPet YeEwASQuY EMapUATWY: GAAL TV
TH) peyadopuia TOV EvBéwy dmepnppuévny dpeTdv,
xal T} xabopdtTL Uepéyovaay Mapiow v Omé-
peryvov, xol Omepdpwpiov Oeotéxov. 'Ev § 6 8vtwg
&v BagtAedg Tv Pagtievovwy, xal Kbplog tév
KVPLEVOVTWY XATETKAVWIE UEMAoY 82, &v | v Td
TAYpwa THG BEGTHTOS XATWXNTE TWUATIAS.

(2) Al 8vteg dedokaouéwn oG ality voyT)
Siev. Tardtny, olpat xal Aafid edbev Tpoaveqw-
ynoev. El 8¢ Tig xal tdv tadmng olov Sedokacuéviy
TOAW xohéoete, olx EEw TR dAndeiag xal Tod

47

48

49

50

51
52

53

Bl op 5005 s ¥ 490k il o b ey ‘@B’“
o S e T 0l Sl e alle (o 15t
Jad gl alle o A Gl bl gl
splll e s oLkl e e Baly B YY)

e JAL I oS oYYl 22

T3 2 Uv\«> o3 e Y SOl oy L

RGPS )

‘-9.:“ J_U\:ﬁ a.lb"f« 6'33}3&“ OW ‘?h oda 52(\‘)
Cedb 5kt s e [1160] LSl ol Lo 0B ccls Y
S 04N 5B 3aaly sl e V) AS

Sinai Ar. 408 has & b while Sinai Ar. 409 has 5 ,s\b. Sinai Ar. 408's readings are typically
preferred, as the earlier manuscript which matches more with the Greek, and & sl is a
better translation of the Greek dpidnAdtata.

Both manuscripts have U, which may indicate a corruption from Lsr' which would mir-
ror the Greek xcA@v, particularly if | were then also emended to ¢\. The word for
“heaven” here, <&, would be an understandable scribal insertion, particularly because
alif magsura is often written as a simple alif. Moreover, corrupted transmission would not
be surprising, as this language mirroring the Greek would be very strange Arabic.
Perhaps because of the confusion with s L / s~ the Arabic here diverges further from the
meaning of the Greek, using the same words but in a different grammatical arrangement.
Sinai Ar. 408 has Jida Y, butds ela Y, present in Sinai Ar. 409, seems a better reading.
&L Y here translates olua (as in section 2 below). .

Sinai Ar. 408 has an extra dot under the final & of &bVl

The phrase Aty vtwg Sedofacuéwy méAis does not seem to be explicitly echoed in the Ara-
bic translation.

In both Arabic manuscripts the reading is (3.2, and there is a period placed before it—
this seems to be because it should read (34,2} |5, and as the 4 was distorted into a 2, the
punctuation was changed to explain the grammar.
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(cont.)
Greek Text Arabic Edition
(PG 98) (from Sinai Ar. 408 and 409)

xohod @rioetev. Ei yap ol té dvépara émi tédv
YRRV ETIXEXANVTAL, €I KOKPEOV TNV LYYV THS
aMoewg daowlovaty: dMwy 8¢ v 0dE did
XEEwY Sixatov T& dvbpaTa QEPEL, oTHANL xal
TEpEV), xal elwAa péypt xal ThHS auepov, el xai
T QYUY pévy SN odv Drtepextétavtal, ol g
adTol TTEPLOVTES, TOTG TOV APEAETTEPWY Wl DlEXw-
SwvioOnoav, ti 8v Tig elmot mept Thg feodokdaTov
xol TTOVUUVYTOL XOPYG THS TTOVOrY PAVTOU Xatl TTov-
apwpov; El yap abty méhig Eupuyog Tod Bagtiéwg
éxpyudrioe Xplatod, ixaiwg dpa xal 6 Tadtyg
Tovdrytog vode, o0 el & Eyxalvia afpepov €optd-
Lopev, moALg dedokaapévy Eott Te xal dvopdleTal.
T16Ag oUx émryeie xat 8wt BactAel moAitoypa-
podaa Todg OO yelpar GG TG Emovpavi, TG eig
Ly aiwviov Tapamépmovtt, xai Bagtheiow Ty
goutod Tolg adTE ETOUEVOLS TTOPEYOVTL.

Lo Uy Lo Y it Sl Vb a5 LY
ol G b 55 540051, lay U o 2 Vs
sl ) o Gy 13 (53t (G s 1100
Ty oda 75631, 550 21 Al O ) o
s 54 0f (cor05) 1) o gl
S o) ke TGt ke oyt s OV ()
R Bl ol £l gler ST el Lgnar
59 2 ) w5 S

There seems to be an extraneous extra dot in both manuscripts (thus < j not O )T).

In the translation of this passage (Ei ydp ol ... xai mavaumpov), Yani reshuffled and skipped
large portions of the Greek. The Greek &ig paxpév ... dvépata @épetv is completely missing
in the Arabic, as i§;ai xal Tf) ... bmepextétavtal. Moreover, the translation of xal cg adtol
meptéovres (pdb MF M&) is shifted with the translation of Toig T&v dpeAeatépwy dat dte-

3| should perhaps be emendated to |3}, matching the Greek (&) and making better sense

The e xa dvopdetar is represented in the Arabic earlier in the sentence (s (£ ).
The word (31 renders 8w, but the émiyeiw and the idea of the citizenry (todg 010 xelpa)
beyond the king is not present in the Arabic—the vague g~ inserted in the Arabic must

54
55
xwdwvighnoay (C\.L.J\ CL..» B ok 8s).
56
of the Arabic that follows. It is also possible that the 3| actually translates ydp.
57
58
be intended to render these ideas.
59

The Arabic translation of this sentence is more concise than the Greek, but quite literal,
except for using only one participle for God’s “offering” as opposed to the parallel two in
the Greek.
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Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

(3) Eyxawiwv 8¢, & tijuov xai gemtdy, dunwobtes,
dxpoortyplov, uy) veoxtiatolg olxodopals xal aptl-
TaryEat xotaaxevais T TV Eyxawiny dnoldpyte
Bvopal, GANG TOV &V TIVEDUATL XAUVLTOY, X’ By

6 €ow NUAY dvBpwTtog, TO TaAato xai Steppw-

Y96 g duaptiog dmobéuevog Evdupa, xal o véov
i eboePeiag mepiBaridpevos, ev xawdthTt {whig
mottedetat. TobTolg xal 1) Tavdpwpog edgpal-
veta olg 8v dpetas, ol Tf) xorrd Ocdv edoepel
xouvigdpevot molrteie, oltw xal TOV dyvav Tig
ayviig ayvas 'Eyxawiov xatatpugpiowpev: xal og
adTj Topovay) [376 ] uéMovteg poatéval, oltw
T TG oePacuin vad Tpooepyduevol, TavTa
puBuicwuey, xail TévTa TPOS TO KPElTTOV PETARAA-
Aopebar Tpd&iv e xai Adyov, xai fewpiov. Mydeév
gotw MUY THS Népag dvd&iov: wi) Bhpa Todds,

0F €] 800 pual ) T ¢Sl 2 (¥)
ool 01k 36 syt s
ool g el o S i Bl Ola e
ool by e U b QLAY O o o ot
62,5 sl V) (o 2 ey JUI ool 2k

SLE gyl

e o2y M) 5l 5 elds 5Ly
b 88z Yl and |5 el s liadl bsad
o35 3l ) el el 5k 3
LSCn ) Lot e ¢ a1 (4] Lghacy <12V

64 01 U5 By 5 ol L bslizely o 2

o ey ISty Jad1 655 s o) Loy

The Arabic translation of the duplicated Greek dxmxoétes and dxpoatijpiov is handled
&) Wad. The description of the audience (dxpoo-

There is wordplay in the Arabic not present in the Greek, in the use of &>Jeezs to render
Sinai Ar. 409 has Jm.A ), while 408 has JmA the latter is preferable, as the form V verb better
Yani uses a compound idafa gayr haqigiyya to translate edoefe], 3l Y| ud | (cf. the pre-

The word order of the translation of this sentence is switched around. Yani starts with the
% 9), then returns to the
. balizel4); however, this last clause in
the Arabic translation essentially differs from the Greek, changed from “and [us] wanting
o0 “and our belief, as if she were present and flourishing to all.”
The cause of this change is unclear, whether it indicates YanT’s lack of understanding, his
desire to innovate from the text to what he may have thought was its implicit meaning, or

60
cleanly in Arabic, as O seslud] ;|
THptov) as Tiplov xal gemtov, is simplified to « Dladl.
61
VeoxTioToLg.
62
renders the middle Greek verb, moAttedetat.
63
vious sentence where Tij edgeBeiag is translated as slaze Y =)
64
two Greek main clauses (mdvta ... petaforwpedo, as J,,as\/\
two participles (xal &g ... TpogepydpEVOL, as u@\
to approach her, present” t
a corruption in the Greek and/or Arabic traditions.
65

The manuscripts disagree here; Sinai Ar. 408 has ¢ 53 . e 53, while Sinai Ar. 409 has simply
¢ 5. Sinai Ar. 408 is here preferred, as Yani likely added thls rhetorical question, because
he shifted the word order, putting J,,aﬁw d e, ;LwY\ (‘}b} at the front of the sen-
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(cont.)
Greek Text Arabic Edition
(PG 98) (from Sinai Ar. 408 and 409)

U1 YéAwG 036vTwy, TO 81 AeyOpevoy: UY) CTOALTUOG
¢oBfitog mpds 6 dmpenés éxtpemécdwaay. Tl odv
N Kat adtag tag dvBupnoets pubpiowpev. Tod-
Ty 8¢ TévTwy Tponopeviadm xai EAeog, § Oedg
Bepamedetal, wg &v xawol Yy Te xal cwpartl,
™V 1@V 'Eyxawiwv i mavaypdvtov Tod Ocod
xatd adpxa Mntpdg iuépay, xawis toptdowpey. L. 3] ae Jlana Sl3 e 7%;23 ol 2469

(4) Zvvexhdumet yap vty xal ¥ Tipiag xat oeBa-
oplag adthg Lovng xatdbeois xal mpoardwatg:
xat T@v Tavorypdvtwy Tod Tard Ty Yiod omapydvwy
TOV TIULWTATWV. ZWWY§ EXEiVNG, 1] TOV Tavdylov

66

67

68

69

70

71
72

73

Lal6T 15 Y chm Lo G Y o g8ty Y 60
S, €l Lo 7LV, Slnidl)
e €U 311305 . Y L 053] 5, 98 oLl
sl A S g Loy s [ 160] SESY)

()

CHadlly Kon 4 oy on S0 Vs )1 g
pwe sy CJ)L. Ordee A5 AL,

tence, as opposed to its placement in the Greek at the end (mdvta puluicwuey, xat mdvta
Tpog T6 xpeltTov petafarpeda), where it leads into the next thought.

The grammar here is changed in the Arabic, in that the previous clause (mpd&{v e xai Aéyov,
xai Bewpiav) connects to what follows it rather than what is before it, through the addition
of the Arabic C.> o

Instead of literally translating yé\wg 636vtwv, the Arabic translator breaks it up into Eloe.2)
(L..L.Y\ | 5. Otherwise, the sentence is quite literal.

Yani expanded on the Greek here, transforming the simple atohoudg €96ijtog mpds, into a
full and more complex idea, referring not only to clothing, but the “pride” therein: %]
Lo W UL )

The words ey db Ol ):.“5 42y have no correspondence in the published
Greek version, though may have been present in Yant’s Greek manuscript. _x. ¢ in Sinai
Ar. 408 has be emended to_xudl 5 ( w.a)\;«;l\ is a common designation of Christ’s poPepév
Biuo, “dread judgment seat,” and Sinai Ar. 409, in fact, reads _wly).

While both manuscripts have ¢ 5, perhaps the correct reading would actually be (-.‘\.4;
which would thus translate the prefix mpo- in Tpomopevégdw.

The Arabic .ﬂ\ stands in for the Greek synonyms tipicg xai oefacpiog.

This Arabic adds 2.2 peeul| C’“{" which has no parallel in the Greek. In this homily,
the spelling of thename of Jesus is according to the Greek, with the alif at the front.
This phrase, f;ﬂ\ B J;;L&j\ _*Wly, is not present in the Greek, and may either repre-
sent a rhetorical elaboration of Yan, or an alternative manuscript tradition of the Greek
from that represented in the pG.

Tea S oy miogs clgnn G20 8 oY (¢)
72, i) el sl g S ) AL
B U sy 72 Ll el e 5010



258 GLYNIAS
(cont.)

Greek Text Arabic Edition

(PG 98) (from Sinai Ar. 408 and 409)

gxelvo TEPLETQUyYE TAUA, xal TOV €V xotAla xpu- RPN L} L;;L'\ oYY & cordall dud | ells

TTopEVOV Bedv TeptEBarhe. Zavyg Exelvg, TS
v 100 Oe0d ) PwTdV Wpaing )aTeEXdTHEL, ol

b )1 b5 J (gl i) 3 745 Ll

TEMVOTATWS. ZAWS xetwg, 1) ToM g €x TOVY 78 L, soc 5 (i196) 77‘};\ 76 )1 &3 Nlaxs

G PAVTWY THG TaVorPAVToU ToD YooK Tog XaTE-
miadveto otoharyudv. Kai wirig dmeucds elvat

s o ls e a1 de] i S a5 sl

NyNoarto Tobto eV pepudipoipwy, g éupdyols 805;119\'{ lelblsy C)\jgr,U\ T gl LY

Sraekbuebor, xal TV edpy iy Tpoooicopey.

74

75

76

77

78

79

8o

AL L,

The 5 ;L) is an elaboration in the Arabic from the Greek, as is the J,.'obi)\ Wi, at the

beginning of the sentence. .

While both manuscripts have J»*, the original translation must have been J.?:, “beau-
tified,” which translates the Greek xatexéopel and thus gives a literal translation of the
whole phrase. The loss of the dot on | is understandable, as it provides a semantically
viable alternative. The Arabic Yl  below inexactly translates the Greek oepvotdTwg.
Surprisingly here the ¢! after ,i}1 N3 is dropped.

This would be form vi1 ( J:ub\) of the root  }.5, seemingly a coined word to evoke the pas-
sive meaning of the Greek xatemaiveto, meaning “to enrich,” unless it is improperly dotted
in the manuscripts and should be read as x| (“be moistened”).

Sinai Ar. 408 has ka4, although with the diacritical point under the < displaced under
the O and difficult to distinguish. Perhaps as a result, Sinai Ar. 409 has corrected it to .lzL_ .
The reading of Sinai Ar. 408 is preferred as mirroring the Greek quitg, literally, and also
explaining 4,23!, placed at the end of the sentence, which modifies L.

The Arabic nearly literally translates the Greek, but changes the meaning from “none of
the censurers would think this is unreasonable” to “no one would think this is unreason-
able and among things worthy of censure,” by the addition of the 4 before +L&Y| o
maintaining the Greek word order that puts the censurers (in Arabic: censure) at the end
of the thought.

The concise Greek &g éupiyois StoreEdueba, literally meaning “that we converse with what
is ensouled” is translated into Arabic as (pab& L&l las 4 48 O). Yani's use of the dual in
this clause indicates that he takes the Greek éuixois to refer to the belt and the clothes.
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(cont.)
Greek Text Arabic Edition
(PG 98) (from Sinai Ar. 408 and 409)

(5) Ei yap dyyeiov pdpw mpogoptAfjooy xdv mtpog
Bpod, xal TodTou xevwbévtog olde uéypt ToAod
™V edwdiav StapuAdTTew, Tl dv Tig Elmol TEpt

TS, T SvTg dévewtoy éxelvo xai Belov udpov, o
xa@aprytatov Aéyw TS O=oTdrou TR Kol TTovaL-
HOUNTOY, TEPLEIAYTdang {ovng, kol TUMTAaXELTNG
uéxpt moMod; Odx elg aidva v edwdiav T
louditev TapaguidEete, xal Tolg TioTel xol Téhw
mpoatoday éumAnaetev; Ebwdlav, odyl Bnivtuaiy
o xal déBAnTov, dMa Befav wal TavaeBdapiov:
mabdv Puyiis Te xal arpatog OepuoTd TNV EAG-

£ s gt ) 3 iy Lo i 8101 0V (o)
I 1318 cle 08y ] ol i3 2 Ladst e 2l
AV i) B2l el g e 6
LT Al oYY 5l e el i ¥ ol
@S%T ¢ Al ) 2wl Ol o 83 Lais
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Tetpa. Kot €i t6 dpuyov dyyelov, domep Epnuey,
1§ dpdyw udpw TpocopAfioay, olde The TovTou
petodapfdvey oldtTog, Ti xal pduev et

T 6 Euhuyov Tod Beod Adyou Tpoaeyyladang
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82

83

84

85

86

87

88

Though both manuscripts have the reading (£ §)!, the word ¢\¢ | (= dyyeiov, “receptacle”) is
restored here. This specific orthography could reflect a particular pronunciation or hamza
usage, which may be original to Yan's text or to the scribes thereafter.

The Greek divides the prepositional phrase i ... Teptetinodoys {wng, xai cvpmiaxeions,
while the Arabic translator shifts the word order for clarity to keep it together and uses
one word (,]4zs!) to render the two Greek synonyms (meptetinodoys and cupmhaxelon).
Sinai Ar. 409 has i<, seemingly as an elaboration because the diacritics for the (¢ are
displaced under the 2 of J24£. Once again, the Greek helps us see the correct readfng of
the Arabic, present in Sinai Ar. 408.

Sinai Ar. 409 has 24! (dropping the implied bs), though this is corrected in the margin.
The forms ax bl (Sinai Ar. 408 and Sinai Ar. 409 post corr.) and sxa) (Sinai Ar. 409 ante
corr.) are synonymous, but the former is more explicit. Neither is an exact translation of
the Greek, which has only one negative at the beginning of the sentence but connects the
two clauses with xat.

The Arabic here literally translates the Greek with the exception of no translation given
for Beppotdmyy.

bl sl used here and again a few words later to render the Greek dpuyov, is a common
Middle Arabic formation of the idafa gayr haqgiqiyya, with an indefinite al-mudaf ilayhi.
mpocoptAfjoay is translated by the composite €1 | Ls here, a phrase that differs but has
a similar meaning (implying “inclusion”) to how the word was rendered above, where it
was translated as 43 i o b Lo ..

This clause in the Arabic (Gead! 4.5 C)ﬁ ol =Y S&) is not represented by the Greek,

a8 o Sy 8 bl Lo 8740 )
08 6 i 3Ly $8aend) 157 0,85 011~ K3
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xaTotnptov. 00 mpoadpauovuela; OV mpoa-
mecopeba; oyl xdbapaty Puyis Te xal copaTog
map’ a0t Aafely aitnodueda ex mavtég; Ti 3¢;
oyt xai wg {way) drokeEdpeda, xai edgpHuovs pddg
npogarydywpev; Tobto d1) xal moawuey.

(6) "Q Lo, i T Thg Lwiis Ty Teptlhoaoa,
xat Luny Tapéyovoa Tols ot TR aiwviov!
Q {ww), 1) Tag TAV ool TPOTTPEXSVTWY 60U,
VEXPWTLY eV xaTd TtV Swpoupuévy), dvdplay ¢
PRSPy 130 P
Tpos TPAEW dpeTdv xal evépyetav! *Q Lowy, 1) 1o
dofeves Thg VpeTépag pUoEWS AvaaTéMoVad Te
xal mepLogiyyovaa: xal Todg GopdToug Te al

e Ble A QI S s o1 6]
Lo ey ) i 3B 0 e T ol U

903 0y 5 ol 25 L LI L 913l 8965, 2
M3 Jaicl S5l 910 1 U r.wx'u,

055l peiay %L 50 5 Al (1)
ool 90 LU 98 1 U1 Ll i YIS
el 9. Joladl) b G dages Bl NS
belael 8oy Lens Cinis 96105 36 (o1 ,U3)

b 4 oo 13k e ey lail s el

but seems like a logical extension of the thought. It is quite possible that the P edition is
missing this line of Greek text, though unfortunately it is outside the scope of this article
to study Greek manuscripts of this text.

The Arabic inventively translates & mavtd as 5,5 ~al, a departure from the literalism of
the rest of the sentence’s translation (with the additional exception of the shortening of

Both manuscripts have O );,‘l\, but the reading of this word must be J )ﬁ\, mirroring the
The literal translation even goes so far as to keep the wordplay in the Greek ({ovy ... mepl-

“» in figuring two synonyms (mapéyovoa and dwpouuévy).

This noun is voweled in two different incorrect ways in the two manuscripts: in Sinai Ar.
408 the waw has a damma, while in 409 it has a fatha; normatively, it should have a sukan.
This sentence js translated nearly literally, with only two changes worth noting: the refer-
ence to the ;U in the third person (because of the vocative ;) instead of the Greek
second person, and the movement up in the sentence of 4.2 (translating évépyeiaw),
which puts the ensuing prepositional clause with it instead of with dels¥ (Gvdpiav).

89
the compound AaBeiv aitnadpeda to simply s ). .
90  The Greek adjective {woy is turned into two Arabic adjectives: 4> s J‘b\,.
91
Greek ®3dg.
92
Lhoaoa = Sy ... ;L)
93  Note the repetition of
94
95
96

The Arabic translates the two Greek participles (&vaotéMovad te xai Teplopiyyovoa) with
a single verb (4% J8).
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bpartods ExBpods Audv cupmodifovoal AN ola 3 sl s Blda g 5 allall 3520 97

Ydip pot aupuBERYe, TG T60w THS Tavdyvou vuT-
Tépevov, xal ) 100 Adyou pOUY xaTETAYSUEVOV,

A9 0N o 13 s ol 99 sfﬁi

ThV omapydvwy émiabiabar. Kai od favpoaatéy: 10034194 Cjiu;.gdi gﬁ) B 5mal) U1 2

Myrpds yap SoEalouéwrs, 88 prioptwp Yidg
edgpaivetart. AAG xal vopw OmeixovTes @hoews,

Leelb 102 00 (C196) £ 1018 /;\“ oK 36

el xal breép @oow 1 [377] mpdypata, T Mntpl Yo s (31 51U 26l ) ljg,\S 1031 oy 13] L gelll
TPATOY TO YEPAS doatwaopev. Kat odx dnwaetal ’

97

98
99

100

101

102

103

The scribe of Sinai Ay. 409 seems to have been,at a loss at the literal translation of the
Greek vuttéuevov as Lo -, giving instead ., . Again, the reading in Sinai Ar. 408 is a
preferred witness to the translation.

The displaced dot of the > again threw off the scribe of Sinai Ar. 409, who gives Cy e
An Arabic phrase (gl @f):\ 3)) here replaces a single Greek word (¢mihabéafou), in
notable contrast to the preceding clauses, which are literal to the point of being nonsen-
sical Arabic.

The Arabic translation here diverges from the Greek, in dropping “nature” entirely. The
Arabic marks “us” as obedient merely to “law” (_ s»i), not to the law of nature as in
Germanos (Vopw ... pUoews). Moreover, the Greek phrase &l xat Omép @bow & mpdypata
is essentially not translated at all (except for the “if”). Five options seem plausible: either
(1) there is textual corruption in our Arabic manuscripts, (2) in our Greek edition, (3) in
the Greek manuscript(s) that Yani had access to, (4) Yani drastically misunderstood the
Greek and did the best he could, or (5) he intentionally innovated in his translation. Based
on the literalism he displays elsewhere in his translation, it seems that some combination
of the first three options is most plausible, as it seems especially likely that at least in this
case there is a significant divergence between the two Greek texts edited in the 6 and
translated by Yani.

In a rare move, Yani has translated this sentence non-literally, and elongated the concise
Greek text; the single edgpaivetal in Germanos’ text is elaborated into z g u\ Lg\ |y 8.
Even more striking is the addition of s /Y\ o 306 to the end of the thought, seem-
ing to indicate that Yani was at a loss as to how to hterally render the Greek.

In Sinai Ar. 409 there is an extraneous waw added to the beginning of As, perhaps because
itis the first word of a new page (fol. 196V) and the scribe forgot that he had already written
u; -3 on the bottom of the previous page.

Sinai Ar. 409 gives L. |, which is synonymous with L,> -9, written in Sinai Ar. 408 without
the Sadda.
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Kdplog mdvrag, 6 dmepdryados. ‘Qg yap dpeudig o105 5| T 6N 104 -3l ‘;Q\ ;}J\ &l

dvBpumog ¢& adtiis mpoeAdely ed8dinae, xal Yidg
adThg xAnbivar NEiwoey, drmodéEetal Ty TOMuoY

Qs i3S oy ey 0F ey B L L2

- w > 7
g xortd dvBpwmov yeyovulaw & moAvEdGTTANY- Ak oydie e S Lall 107 ) eS1106; 2

xvog. ITAv omapydvey pvnadels, TaAw mpog Ty
texobaav dvayopar Al ydp Tadta Talg ayvais

511108 L1y S WLl 55 8 S 0l b

abtiis xepol xateoxedacey. AlTy Bpepompenig P19 e 5 alldll lﬂ,\ﬂ, sdl 2 J}BLJ}&T

Tov uéyav Koplov yepal pmtpoalg év totTolg
évelArrtev. AUty abv TovTolg TobToV EyxdATIoV

&Jigjbﬁ\mg)\lﬂ@ﬁg@\}n Lﬂv\;\{no&;”

Pépouaa, EYaholyeL, TOV oY) @UaEL TIVOVY Xal ol 3, 5 ) Sl b I M s ik

TPOPYV TIOUPEYOUEVOV.

104

105

106

107

108

109

110

111
112

113

A3y s s K0 a5 il

Continuing from the last clauses, the Arabic does not literally match the Greek—though it

does not semantically diverge as starkly as the immediately preceding material. The play-

ful litotes of Germanos (olx dmwoeta) is replaced simply with .25 s (as happens in the

following phrase with L& for dipev36c). Following that, the Greek mdvrwg, 6 dmepdyados is

translated by two Arabic adjectives—the first &’J\ non-literally figuring the Greek adverb

mavtws, while C‘)La.‘\ L@\ figures the compound adjective as an idafa gayr haqiqiyya.

Note the presence of an alif instead of an alif magsira in both manuscripts, as also occurs

immediately after (lc.).

Though both manuscripts have i J..‘A it is clear that the correct reading is U J..“A reflect-

ing the Greek téApav. This reading is restored here.

Somewhat ingeniously, Yani uses an idafa gayr haqigiyya here to literally translate the

Greek compound adjective ToAvebamhayyvog as eed) S,

In an attempt to mirror the Greek, Yani seems to have sacrificed some intelligibility here,

as UKJ does not evoke the sense of the Greek mO\w (contrasted with Ol Ly J / Tipv), while

the placement of the 5./ ! L}\ | g before the verb Jw\ mirroring the Greek TpdG i TEx0DTAY

dvdyopay, is very strange Arabic syntax.

This word is uncertain; translating the Greek xateoxebacey, it appears as % in Sinai Ar.

408 and |3 J# in Sinai Ar. 409; neither seems appropriate, though o & is preferred.

It is interesting to note the switch from 6-’3‘ in the previous sentence to LS“ in this one as
a pronoun representing the Virgin.

Sinai Ar. 409 has an extraneous <} (xSJI <) ke )| ;_,.d.‘

This phrase (_.a)l JALJ\ G &) periphrastically and literally represents the Greek adverb

Bpegompema.

The Arabic here diverges importantly from the Greek in a single word: the Greek &yxéAmiov,

meaning “breast,” is translated into Arabic as oLz, meaning “womb”; while of course
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(7) AW & omdpyava, tdv Elevbepwtiiy Kbptov
EVELAMNoaVTa, Xal TQV NUETEPWY TIOPATTWUATWY
oetpag Stoadvoavtal "Q oTdpyave, T TOV XpaTady
Kbptov mepiopiyEavta, xal v T00 yévoug Hudv
dodévetay dvappwaavtal *Q amdpyava, TaTodg
UEY QpovpolvTd Te xal TEPIQUAdTTOVTA" TOVG
évavtioug 3¢ deauodvra, xal xatafdovral

(8) AW & amdipyava xai {vy) gemTi)! véporté pot
TOV QYLOTEY, TNV PRTLY, TOV IAATOV, TV Uyletoy:
gpof Te, xal Tolg b THde mpoatodat xal mpoa-
xuvodat cent® oov va@. *Q {hvn cemty), ) ™y oy
AW TEpuXAoDoa xal TEpIETOVTY, KAl

e Joms Gl IV G gl AU L3 (V)
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both Germanos and Yani agree that the Virgin bore Christ in her womb, breastfeeding is
the topic at issue in Germanos’ text because of his discussion of the swaddling clothes
(signaled by obv Tovto1, translated by \.), which were assuredly not present in the womb.
The whole series of apostrophes beginning with (¢}l _#U L is translated literally. .

In Sinai Ar. 409, the scribe here mistakenly recoﬁies a previous apostrophe (_#Ll L.} L

Both ¢li2)l and 5 ,&dfhave to be restored, as in both manuscripts we have 5 ;2! dLiJ\. It
is clear that the literal translation of the Greek asyndeton confused the copyists.

In two ways in this sentence, Yani moves away from literalism to a slight but significant
degree. First of all, he changes Germanos’ two first person singular references, making
both plural and thus more communal. Secondly, he removes the Greek differentiation
between the objects (& omdpyave xai {ow), place (1¢8¢), and Virgin (cov va), simplifying
and addressing the whole sentence to the two objects (K._J\‘) On the other hand, he liter-
ally copies (two of the three) Greek nouns following and parallel to tov aylaauév including
the connection by asyndeton (tijv p&ow, év idaopdy, T byiewav) as s axl! +Lazll, producing

114
115

Gt ity 2 ).
116
117

confusing Arabic phrasing.
118

L ;< inthe Arabicreplaces the two Greek participles with similar meanings, mepicuxhobon
xal TEpLEmovaa.
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BapBapuiis émdpopijs dvemiBovievtoy Stagw-
fovaa! "Q Lww Twpier, 1) OV Odv Abyov Eyyd-
oTptov 8vta TEPLEIAYTATD, Xal TV TAV {dTEwY
ebAoylow exelfev mhovthoaoa, kot NV dvtL-
népmovoal *Q Lowy eaudpd, 1) Ths Tod dpbdpTov
Oe0d MyTpdg T6 OTEPTEUVOV TR TERVOTIPETIRG
mpoageyyloaaa, xdxelbev v dpdapaiov augra-
capévy), amapagdAgvtog xal dgBapTog pévovaa,

Al ) ST 1 1095, 2
120 2] 7, s e sy cad) 3 060
VY Bl dt 581 ) 121;9(;\,@\ Ll L
G b oty B30 s e éj) 1225,

A 3 o L ooy Lo 306 Y,

g elg NAg TIg AdYog THS dAnBeiog wateAnAv-

Bev!

Yani resourcefully translated dvemiBodAevtov meaning here “unassailable” and modifying
TOMW as 6 y s4w, meaning “deliberation,” thus illuminating the root of the Greek word (Bou-
Aedw), but modifying the meaning of the Greek, particularly because he places it in idafa
() 6 gine ¢ 98), adding in & 4 to tie it together, giving the sentence the meaning
“preserves the city far from the attacks of the deliberation of the Barbarians” instead of
the Greek “preserving [the city] unassailable to Barbarian attack.”

The Greek in this sentence is translated literally to this point: the translator’s 3§
Q]n..l\ & renders the Greek participial ¢yydotpiov dvra, his Hla o the Greek éxeibev,
and his «la2)) ”A{J,, the Greek genitive construction, v t@v idoewv edhoyloav. However,
the ensuing Greek phrase, mhovtioaca, xai Yulv dvtimépmovoa, is not translated, perhaps
indicating different versions of the Greek text as accessed by Yani and edited in the

In Sinai Ar. 408, there seems to be a period placed after this adjective, which Sinai Ar. 409
takes as the dot over the last letter, rendering Q??”? Sinai Ar. 408’s reading is once again

Yani here does not translate the two Greek modifiers from the root cépvog (Unépoepvov
oepvomtpends), and again employs an idafa gayr haqigiyya with an indefinite al-mudaf

119
120

PG.
121

preferred as a translation of the Greek.
122

ilayhi (Juwb_pal)).
123

Perhaps because Germanos is so insistently repetitive about incorruptibility in this sen-
tence, Yani translates this iteration of Tjv dgapoiay as 4D, instead of a negated form
of the root 4. as he does twice elsewhere in the sentence.
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(9) AN Ti xarl TGV aduvdTwy Emiyelpodpey, xal
Umep ta Eoxappéva 3Gy emeryduedar Tig éx
AV Adywy Tiufis Tadta Tindy xot dEiay melpd-
pevot, 8mep xal dryyéhotg a80vartov. TIAny, @ Tipia
i bmeptipov Tod Ogod Myjtpdg Loy, Tepilw-
gov Tag 6a¢pis NUAV dAYPeta, Sixatoahvyy Te xai
mpadtyta. Thg didiov xai poxapiag Lwijs Toinaov
*AY)pOVOpOUS, Xatl THV ETtixy)pov NUAY TadTV Lwiy,
ExBp&v dopdtwy T xal OpaT®Y, AvemBovAeVTOY
Srthpnaov. Ty miotw &v elpnvy dodAeutov Sta-
pVAakov. T oiv xAnpovopiay, ToV obv Aady, @
TOVAYPAVTE THG TTovor pdvTou {wvy), 6pBods Th
nioTel, cwoug T@ xorta Oedy Piw, dPAaBels Thg
olawolv enypeiog didowle. "Exotuév e ioydy xai
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129
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131

Yani translates the literal meaning of émiyeipodpev with u“"\;' instead of the figurative
meaning more likely meant by Germanos here, “to attempt,” and thus must add 4.,
changing the meaning slightly (from “try the impossible,” to “to touch what one cannot
touch”).

Yanti here translates the idiomatic to “jump” Omép ta éoxappéva (meaning “too far,” LsJ, s.v.
oxdntw) non-literally but effectively, saying “we endeavor to overcome what is determined
forus” (L 5 94| 35l O) aid o).

This adjective is an insertion of Yani, perhaps meant to replace the Greek xat’ &fav, which
is unnecessary being implied in the doubled discussion of T

The conjunction &3 J?Y used by Yani contradicts the concessive ITAjv. Moreover the
ensuing clause (f)@\ c-JJ.Js ng'aﬂ\) L)) L})’ translating to “so let us offer up speech in
prayer and supplication,” is an addition in the Arabic.

The word %)W} is an addition of the Arabic, while 4s!§~ K & quiteliterally translates
the Greek compound adjective Omeptipou.

Again, Ll sl is voweled strangely in Sinai Ar. 408; in this case the waw carries a fatha
instead of a sukiin.

Although for clarity, Yani rightly shifts the Greek imperative (3iagiAa&ov) to the front of
his Arabic clause (1ié>|4), but then as we saw abave, he creatively translates avemiBotAev-
Tov, focusing on the root Boviedw (rendered as (5! ;). The resultant Arabic does not make
much sense, let alone communicate the Greek. )

Yani continues his discomfort with Germanos’ repetition of adjectives, translating the
mavaypavte modifying the belt as u*“‘ ), but transforming the mavoypdvtov modify-
ing the Virgin into & U\,
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BonBeta, Telyog xal Tpomhpytlov Alpéva xal xato-
QUYYV TWTPLOV.

(10) 0 8¢ pot, & mdvoryve, xal movdyade, ol
TOAVEVTTAQYYVE AéaTowa, TO T@V XpIoTIaVRY
mopapddiov, T6 T@v BAiBouévewy Beppdtatov
TOPYYOPN A, TO TRV AUAPTAVOVTWY ETOLUGTA-

TOV XATAPUYLOV, M) EYXATAAITTYS NUAS dppavods
Tijg afjs avtiAews. Ei yap 016 god éyxarta-
AeipBeinpev, mod dpa xal mpoadpapodpeda. Ti

3¢ dpa xal yewnadueda, & mavorylo Oeotdue; 1
6 Xptotiov@v mvor) xal {w. [380] Qg ydp td
a@pa AV {wTudfs Evepyelag T6 dvarmvely Texuy-
plov xéxtyta, oiTw xal T6 gov Tavdytov Svoua
ASIAEIT TS €V Tolg TV TV SoUAWY TTOMATL TTPO-
PEPOMEVOY €V TTaVTL XALP® Xl TOT xal TPOTW,
Gwiis xat BupnSiag xal Bondeiag olyl Texuyptov,
GG mpbEevov yivetat. Txémolg Nuds mrépuél Thg
afjg dyafdtyTog. Ppovpyang Nuds tals peattelalg

132
manuscripts.
133
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Note the presence of an alif instead of an alif magstira in rendering &, present in both

Note the two sound plurals used here in place of broken plurals, ‘yu > (not +i:~) and

Ol ) (not slas). These forms may thus indicate groups of discrete individuals, as
opposed to collective entities (Wright, Grammar, vol. 1, p. 233).

134
135

word for the Greek tpéme.
136

Yani notably here translates Xpiotiavév (Christians) as (pw 5 (believers).
The effective literal translation of this sentence is only missing a corresponding Arabic

Yani adds some explication of intercessions (<slela%) here, as directed “to your Son and

your God” (la¥ly £y L)), not present in the Greek edition.

137

138

Sinai Ar. 409 spells (¢ ,Ladl as | ,Ladl, while Sinai Ar. 408 spells it (¢ L\,

As above, the period placed after ‘_9(:3\ in Sinai Ar. 408 is taken in Sinai Ar. 409 as the dot
over the last letter, rendering O??H; Sinai Ar. 408’s is preferred, though itisnot a direct trans-
lation of dxataioyuvte, but seems to rather be a general epithet of the Theotokos used by
Yani in place of an obscure adjective.
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oov. [apdoyotg v Ty aiwviov {wny, Xploi-
vy EATtlg dcartaioyuvte. ‘Huels yap ol mtwyol
Peiwv Epywv xal TpdTwy, ToV did god mapaaye-
Pévta N s xpnotdTyTog TAoDTOV Beaadpievol,
elmwpev: “Tod éréovg Kupiov mAVpng v y1)". ‘Hyels
&v 1@ TAYOeL TQVY AuapTIGY €x Oeod Sediwyuévol,
glnmioauey did cod Tov Oedv, xail ebpouey: xai
e0pVTES €000 pe. Avvaty) Toryapolv Tpog cwTy-
plav 1) BorBeld aov, Oeotdxe, xal w) xprlovad
Tvog ETEPOL TPOG Odv peaitov. Tobto wal Nuels
gmiotdpevol, ob uv dANG xal Teipa puabévreg ¢&
@V ToAkdx1g altodvTég oe THY Beppotd Ty NUdV
avtidndy, dpdvews Tag TAV altoewy Tapoxds
Aaupdvopev, xal Tavdv gol TPOTPELYONEY, 6 TG
Aadg, 1) am) wAnpovouia, TO gov moipviov, T Tf) Tod
god Yiod xAnoet xatocoXuvpevov. Odx Eativ

Bvtwg TS afig meYaAeldTyTog Tépag: 0dx Tl Tijg

139 Psalm 32 (33):5.
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140 This Arabic phrase, 4,8 C)}G, is not present in the Greek.
141 The Arabic word order in this sentence is strange, as it attempts to mimic the Greek, begin-

ning with 13} 5,518 (Avvary) Toryapotv).

142  Sinai Ar. 409 has o, but |is is preferred because of the pronoun attached to s ¥

143 It is also possible to read this as Gas! based on the lack of clear diacritics in the
manuscripts; however, an added address to the Virgin as “our support” is more likely, par-
ticularly because the grammar would otherwise be unclear.

144 Yani simplifies the Greek tdg tév aithoewv mapoxds to merely Llsall, an insignificant

change semantically.

145 Sinai Ar. 409 has Jwo-, but we must read with Sinai Ar. 408 (Awe-_s€ °»), which accurately

represents the Greek adverb dg86veg.

w

146  The Arabic here turns the single Greek participle (xataxoaduvépevov) into two ( J.«adl\

p3aly).

147 The Greek adverb dvtwg is ignored in the translation.
148  The vocative mavayie is not present here in the Arabic.
149 Sinai Ar. 409 has |1, but the reading is again preferred in Sinai Ar. 408.
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Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

afig avtiApewg x6pog. Obx €Tt TGV giv ebepye-
o1& dptBpds. OVSels yap 6 owlbpevos el ) did
god, mavarylo. O03eig 6 TRV Setvdv AvTpoluevos, &l
w1 3id god, Tavauwpe. OV3els 6 guy wPodUEVOS
3dpov el ) Sta god, mdvaryve. O03elg 6 Eheod-
pevos xdprrt, el uy St 0o, mdvaepve. AvE’ Gv,
Tig o€ W) pocapiaet; Tlg ) peyorduved; el xal uy)
xat’ dEloy, dAN 0By mpobupbtatar ot Ty Sedoka-
TUEVY" TE TNV UEUOXAPITUEVYY: TE TIV UEYOAELR
axobaav map’ adtod Tob god Yiod xal @cod wg
peydAa xat Bowpactd: 80ev oe xal yeveal mdaat
yepaipovaw.

(11) Tig obtw Tod T@V dvBpWTWY Yévoug HETA TOV
aov Yiov wg ab mpovoettay; Tig obtwg dvTiAnmrTi-
x0G TAV NueTEpwY mpotatatal BAlPewy; Tig obtwg
d&éwg TpoBdvwy poeTa TAV Dmtepyouévmy NV

[162] el Vi tandl o ol 3, 2] e
-6 150 3,51 L |
il 3 K L 013 g Y ol
el el ol ) e 15165 )y 5 42y SO
AVl Dy o Sl 152080 el sl
oo e 19820 s 1S

o SHIEY il o e 5 o

155]_&\ 154
Beoldl sl e Ll Serle gt sl o
o 30U 82 ol Lo ol o e )

‘:-r—)-"s}'\”u‘év\“u”uy(“)

150

151
152

153

154
155

156

The Arabic translation is missing a sentence present in the Greek (O03elg 6 cuyywpoldpevog
ddpov el i) did ood, mdvaryve)—Ilikely because it was in the long line of somewhat synony-
mous statements addressed to the Virgin, easy for a scribe to miss whether in a Greek or
Arabic manuscript.

Yani translates the adverb mpoSupérara with hendiadys, as 5 ;) ~ 9 & 2.

Yani gives no equivalent for peyoela, perhaps because it is implied by his translation of
ueydha, ¢ &I,

Sinai Ar. 408 has a hole in the page here, but the word is clear in Sinai Ar. 409.

Ibid.

The Arabic here incompletely translates the Greek text, as edited in the P6. The phrase dg
o is missing in the translation, changing the rhetoric in the Arabic, because this phrase
is what turns this series of clauses into praise of the greatness of the Virgin (made clearer
after this series of Tig / 6A\  clauses), as opposed to the inadequacy of subsequent gen-
erations in comparison “to Christ. Additionally, the whole sentence Tig oUtwg AvTIANTTIXOS
TAV NpeTépwy Tpolotartat OAipewy is missing from the translation.

Yani does not here translate the Greek word by word, perhaps because the Greek is so con-
cise because of the particular meaning of dmepuayel, translating to “who fights on behalf
of the requests of the sinners?” Nevertheless, he communicates the idea of fighting in
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(cont.)
Greek Text Arabic Edition
(PG 98) (from Sinai Ar. 408 and 409)

netpaaudv. Tig Togoltov, TGV dpaptwidy ixeoloag T o] 157,‘;\?[: l:\f,- o ) e calg gl
. . o T 1590, Cpmpa Llad s 1592005 0 5,81 {1
Tov GvTIpuVN TGS Drtepamooyeltal; B0 ydp :
wn-[381]tpdrarv Exouoa mpdg Tov adv Yiov Ty map- O e Oy il s Ll b gl 2 Luald
pnatav ot ™y loydy, Nuds Todg Tals dpaptiog 160, kUL 5 Slolats V1 Lol Ol o |y
) K s e

) A ; . -
Umeppayet; Tig TV ddioptytwy xatd Togod-

WOTOKERPLUEVOUS, Xatl 1) TOAUGVTOG undE T Bipog
gupAear tod odpaved, ouls évtedieat xal oailg ¢t A Lals A il 4 gl e Ly

Sl gl ol 16T ol @l ¢yt
xoAdoews. “Ofev 6 BABduevog Tpog o€ xataged- =1 U ‘p&l St
Ye 6 &31xolpevog €mt o€ mpoaTpéxet: 6 Tolg Setvoig Jo Vol ﬁ\ Chomns Hy50l Ky usng (£
TUVEXOMEVOG, THV oV EmixaAeitat Boydetav. "Ora Lk e .. .

el Y, 162, I eaaball
Ta 06, O=0téxe, Mapddo&a, Sha vmep platy, SAa N "‘Q e

Orep Adyov xal dlvarputv. A todT0 %ol 1) TpoaTa- (1198) sy oy 164.(%} y Joe S G 10882

peatreiong xai owlel, xal g aiwviov Autpodoat

response to requests, transforming the meaning somewhat to “who fights sins away from
us in response to the multitude of requests.”

157 Inarepeated tactic, Yani takes complex Greek modifiers in Germanos’ rhetoric and trans-
forms them into words he has already used that are not exactly translations, in this case
figuring xatd Toooltov dvTiewYNTIES as D le.

158 The translation of this Greek clause is effective and nearly literal, lacking only a translation
of the Greek word untpwav, which does not very much change the meaning.

159 This Arabic clause, 4 (pawas s s (“and you make us confidents to him”), is not
reflected in the Greek but develops naturally out of the statement relating to mappnaia
in the sentence before. Perhaps it reflects a differing underlying Greek text used by Yani
or an elaboration in his translation.

160 Yani has shifted the Greek grammar around here, which consists of two participles (xata-
XEXPILEVOLS ... ToApAVTAG) referring to (Wudg), as direct objects of the verb (gwleis). Yani
puts the verb before the first participle (b s uﬁ Lwald 4) and makes the second par-
ticipial phrase a separate main clause (&klelaz V) s Ledl ) (5 Iy, OV Je Oy ml&
b ).

161 Yani shifted the two Greek verbs (xaragebyet ... mpootpéxet) in order (¢ 2k ... CJ,.A_)

162 Thissentence is translated extremely literally into Arabic, except for dropping the Vocative
Oeotdxe, even preserving the word order, as each Arabic clause begins with ﬁ\ mirroring
the Greek 6Aa.

163 Yani translates the word mpootacia with é.»», shifting the focus from the action of the
Virgin to the praise of her.

164 The Greek &vwvolay is elaborated into two Arabic words, r.@: 9 J.Z.a
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Greek Text
(PG 98)

Arabic Edition
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ala gov, Omep Ewvotav. Todg Yap dmwapévous, Todg
EnSED WY EVOUS, TOVG EXTIETIOAEUWMUEVOUG, TH T
Téue xaTnMakag xai exelwoag: xal viods xal
XANPOVOpOUS TETOINKaS. XU Tog xad’ ExdaTny
Tals apaptiong xaramovti{opévous, yelpag Bon-
Pelog éxtetvovan, €EEAxeLg ToD xAVdwvog. XU Tég
00 TTowpod xatd TéV gty dovAwv EmavaaTd-
OELS, Tf) XANTEL gou povy Tfj mavaryia dmodicixovoa
Sraoletg. O ToUG ETIXANOVEVOVS TE X TTATNG
Qvdryng, €x Tavtolwy TELPATU@Y TPogddvovaa
&xdvtpodoal, Tavauwue. “O8ev xal ¢ o vad
omoudaiwg TPOTTPEXOUEY: Xal €V AUTRH ETTATES,
&v obpov® éatdvat vopifopev. "Ev toltw dokolo-
yobvtés ae, dyyéhotg auyyopevety Vyodpedo. Ilolov
Yap yévos dvBpwwv mdpeE XploTiov@y ToladTyg
evmdpnoe 3Ly, TolalbTyg EméTUYEY AvTIMPEwS,
ToladTyg mpoataaiag memAodTyxe; Tig MaTdS TH

o s AL (s Jall o AT g 165 51 Lo
Uil (3 ol mo 1 (08 T 613 15
il el oy s 3 cj.r@s,a 166 0 v
gl Gl oy D) 3l 2lie
(e § op 02 5 o ety S| el
}thﬂw3&%168.w3§w%jlﬁ7h
s iz ¢ [1163] U o sy i) UG )
169y oo il &l 4p b ey elad] (3 0L
okl s I sl g e T OY AU
@l o 170,03 3 31 N3 Sy 5 lall s JU

171¢

D1 8 o oAl s £S5 Q) slel,

)] fpla ] (“we think we are present with angels”).

- memhobTe), Yani uses two synonyms, one of them twice (Jb ... Jb

165 Note the spelling of this and the following word for the 2nd person feminine singular past
indicative.

166  Sinai Ar. 409 repeats (y» at the end of the previous line and beginning of the first line.

167 Though both manuscripts have bs, it seems that the original reading is U, reflecting the
Greek vocative mavdpwye. This reading is restored here.

168 Yanihas reorganized this passage (X0 Tovg émtxaAovpuévous ... mavdpwpe), clarifying the first
two clauses by putting verbs in front of each (V‘(‘“ali ‘:;sl::), the first of which is not
present in the Greek.

169 Yanisimplifies Germanos’ complex image, dyygAotg auyxopevew fyoduedo (“we think we are
dancing with angels”), to S|

170 While Germanos uses three verbs'in this sentence with slightly differing meanings (edmé-
PYOE ... EMETUYEY ..

u«.&f | ...). He also strangely translates mpootasia as 2 5 Jl; as it is the second time he
translated this word so non-literally, it seems likely he does not know its meaning.

171

YanT's translation diverges from the Greek (@cotéxe, odx €00b¢ Bupndiag éumimiatar). Yan
drops the vocative, and reverses the meaning of the clause, from “is not immediately filled

with joy” to “is not saved from every evil” (;5 &% f ooz ‘l 9).
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Greek Text Arabic Edition
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Tl oov Levy mpooartevioag, Oeotdxe, 0dx
€000g Buundiag eumimiarar; Tig Oepudds Tad Ty
TIPOTTIETRY, XEVOS THG TUMPEPOVTNS ATHIEWS
¢EeMlbe; Tig Tov oo yapoetiipa Evomtpi{bpe-
vog, 0dx adtixa maavg OAlPews EmAgAnatar; Ot
8¢ wal 1) gETTE Tou VA TPoTEPYSHEVOL, £V G TV
any Tipiav drotebivar oy eddéxnoag, xal Ta
100 600 YioD xai @cod Hpdv ondpyava, Gv xal
v xatdeaty avpepov Eoptalopey, Tolag xopds,
molag edppPoalhvyg, Tolag TéEpewg év dmoAadaet
xafeatixaaty, ovx Tty imel.

(12) AMN & otdpve, €€ g T udwva The dverd-
&ews, ol Tolg detvols xavowbévtes memwxauey!

"Q tpdmea 8 #g o ApctTovtes oV TH Lwhis
dptov dmepemiabnuev! "Q Auyvia 0’ g of

&v T§ oxoTel xaluevol, TO péya eAg xaTnL-
YdoBuev! "Exels éx Oeob tév Emd&idv oot xal
TpEmovTa Emavov: W) amway) 8¢ xal ToV NpéTepov

3. n oo e 20y 551 2 ] L7 11 o
e Y e J) 5 ol o S T
S U e 3] 00k oI BTy 0 8
L1y 8y Uy 2 51205 4 @;: ol dﬂ
W5 A 53 e o AL Loy o 1 Ly 3 3

175, dns aduoy O Tt 51 e p 1 oLt

AT b2 A1 76l JI LT L (1Y)

o2 Gl e 8L Lo ) LT L1zl o
i) 1792 2l el 4 G ) ] Ll L gLt
Ot sl gl a) N all) (3 0 2
o e O 0y L 10 13] g 756 )

172 Note !y for 2|, and‘L'a.,e for g2s, present in both manuscripts.
173 Note the spelling of 4Jluws as 42l.us, which is present in both manuscripts.

Sinai Ar. 408 reads dzs and Sinai Ar. 4009, RE.& However, from the Arabic skeleton and

174
Greek text, its restoration is clear.

175 Yanibroke thislong Greek sentence (Oi 3¢ ... €&otwv einelv) into two Arabic sentences, chang-
ing the subject in the second from the 3rd person plural to the singular. He also adds a
clear verbal action in the second sentence (Jls, “he would obtain”) from the impersonal
construction in the Greek (from év dmodadoet xabeatinaatv).

176 See n. 81 above.

177 Yani here does not translate the Greek 1 pdwva tiis dvapvews, literally (“the manna of
relief”), but simply as sLd-|, “life.”

178  Yani simplifies the Greek here, removing the vocative calling the Virgin “table” (tpdmela),
and toning down the verb dmepemAyjodypev (“we were overfilled”) to L 4 (“we were nour-
ished”).

179

In Sinai Ar. 408 this is spelled ;&J\ while in Sinai Ar. 409,},'4.1\; the hamza has here been
restored.
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Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

&vd&rov, dAN odv éx mébou got Tpogarybuevov. My
dndoy puTapdv xethéwy alvov, Tavdpwte, ¢&
ebvolag oot Tpoapepdpevov. My BEeAbEY dvakiog
YA®aaNs Adyov ixéatov. ANG Tév o dvTipe-
TpNoaoa, fe0dbEaaTe, Tapdayov MUY THY TRV
QUAPTYHATWY TUYXWPENa, TS aiwviov {wijg

™V dmoAauay, xal Taang BAABNG THY AbTpw-
ow. "Emuide & drylov xatonmtypiov cou TovTov 1o
TEPLETTHG Tol TTLaTéTaToV dfpotapa, o ot Kupiav
xal [384] mpooTtdty xal Aéamotvay Exew xato-
TAouTHoay, TO 0 &x Yuyiis Dvijoat cuveAnAvdog,
Oeotdxe, xal émtoxomnyj gov Ol mtaxedapévy,
maang EEENoV ToUTOUG TUKPOPAS TE ol OAlPEwS:
navrolag véoov, Tavtolag BAABYS, mavtolag é&dp-
magov énvpetag: maavg xapds, Taang idoews,
A XdpLtog EUmAngov: xal €v Tfj Tob god Yiod
glevoet 1) @rAavBpwmov Oeod kv, Ste

o276 181,33 120 olia s 15 K 180, 53 limez.)
Al e U] B2 B olit e it |
o ¢ Gtn e (198) QLI B8 LT 137V %
Watkl 5 a1 (g8 0 ) o bt b e 3520 503
1 B30 8 e Blemi Wy %l 3L 334
S Bl skl ki Vs ) o) s e
Letdaomd S84 GUs e Gy 5w AR
(Oms 32 S e o 4l S e YY1
§ on bl 3l 8 0 1990l 8 [163]
Aand 8 it 5y S 1960 aendly 210
2y e cLa | 187 ) oWl 2 p8 Loy

w

AV ,UI e %430 S Lpals B g ) el

This whole phrase &l8liscul -2 \;;.i» 0K Oy, translates the single Greek adjective qvd-

Yani emphasizes the idea of “desire” from simply mé6ov in the Greek to (3 3& A&\ in his

7w

Yani renders the Greek participial verb mpooepdpevov literally in Arabic (Lo J2s), a surpris-
Sinai Ar. 409 here reads _>\4), but again, the reading in Sinai Ar. 408 is definitively pre-
The Arabic Jl> has a somewhat different meaning than the word it translates, végog; this
may indicate textual corruption in the Greek or Arabic traditions, or a conscious choice

This s is present in Sinai Ar. 409 but not in Sinai Ar. 408. Either is possible, although a

180
£lov; Yani is making Christian humility quite e‘xplicit.
181
translation.
182
ingly rare occurrence.
183
ferred.
184 Yani translates mpootdtig non-literally (following his similar translations of mpoatacia).
185
of Yani.
186
simple & would perhaps be more expected.
187

Note how Yani renders the Greek compound adjective, pthavBpwmov with a definite idafa

gayr haqigiyya (31 3, ;).
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xpWOfjvat mavTeS TapaaTYabpeda, TH xpaTatd gou Cpocans L | 189.2:_;3\}1\ Al ‘_;K/.l; 45 188

elpl, WG uTpway Exovoa mappnaioy e xal ioydy, .
XEWPl, &5 FTpey EXO0a% RRpprotan T X 1K Ly lin s o0y ey b 5l Y g1 o)
700 aiwviov Nuds EEayaryodoa Tupds, T@V alwvinwy z

émituyelv dEiwaov dyab@v: xdprtt xal riavbpw- o g ;;\H & 3535 sl o) gl C,.A\ g
o Tod éx god TeyBévtog Kupiov nudv 'Ingod sk .

) . Ig elag ONII90 LI il 5 )1y oltal
Xptotod: @ 1) S6&a wai T6 xpdiTog, vOv xal el Tovg >3 déj > ‘,}' d C}) el d
ai@vag Tév aiwvwy. Apy. -LD‘T-CL}‘\-\S\
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CHAPTER 9

L'homélie arabe In Nativitatem Domini (CPG 4290)
attribuée a Sévérien de Gabala: Edition, traduction
francaise

Sergey Kim

L'’ homélie arabe In Nativitatem Domini classée sous le numéro 4290 dans la
Clavis Patrum Graecorum, que nous présentons ici, est attribuée a Sévérien de
Gabala dans une partie de la tradition manuscrite (cf. plus bas).! Une comparai-
son avec les ceuvres authentiques de cet auteur, conservées en grec, arménien,
géorgien et syriaque, ne nous permet pas de donner raison a cette attribu-
tion. L'absence de traits stylistiques et de paralleles littéraires avec le corpus
authentique de Sévérien? nous induit a un verdict négatif: le texte est étranger
a I'héritage littéraire de Sévérien de Gabala, tel un spurium exotique. Notons
aussi que I'homélie arabe differe du sermon authentique de Sévérien sur le
méme sujet conservé en syriaque3.

1 Jetiens a remercier M. Marcel Pirard (Belgique) qui a eu la gentillesse de relire le texte arabe
et ma traduction francaise; je remercie également le prof. Jacques-Noél Péres pour avoir
accueilli les lectures de ce texte lors de ses séminaires a I'Institut Catholique de Paris. Je
suis redevable au M. Paul Géhin (CNRs, France), au M. Andrea Mele (Miinchen) et au pére
Alexander Treiger (Dalhousie) pour plusieurs indications précieuses. Une présentation pro-
visoire de I'homélie et de son contenu a été faite par le auteur a I’ occasion de la 1x Conference
of Christian Arabic Studies, tenue a Valetta, Malta, le 19-21 juillet 2012; cf. aussi le chapitre
consacré a ce texte de ps.-Sévérien dans: Sergey Kim, « Sévérien de Gabala dans les littéra-
tures arménienne et géorgienne », These de Doctorat, Université Paris-Sorbonne, Paris, 2014,
P- 409-443.

2 Sur I'importance de I'analyse stylistique pour I'étude de I'héritage littéraire de Sévérien de
Gabala on verra par exemple: Sever Voicu, « Nuove restituzioni a Severiano di Gabala », Rivista
di studi bizantini e neoellenici, 20-21 (1983-1984), p. 3-24.

3 De Natiuitate, CPG 4260, pour le texte syriaque et la traduction anglaise cf. Cyril Moss,
«Homily on the Nativity of Our Lord by Severian of Gabala », Bulletin of the School of Oriental
and African Studies, 12 (1947-1948), p. 555-566.
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1 Contenu de I’homélie

L'homélie se présente comme un discours prononcé pour la féte de la Nativité
du Christ, peu de jours apres une féte en 'honneur des martyrs*. Le Prologue
de I'homélie (§1) développe I'idée que la continuité des fétes pendant I'année
liturgique refléte une continuité temporelle mystique en fonction de laquelle la
grice divine parvient jusqu’a nous en passant par les martyrs dont nous véné-
rons les fétes.

Peu de lignes apres, une section polémique s’ ouvre portant a la fois contre
Marcion et les Juifs qui reprochent aux chrétiens le fait de célébrer la naissance
du Christ; ces deux parties, si différentes qu’ elles soient, se mettent de concert
'une avec I'autre pour attaquer la doctrine chrétienne (§6). La doctrine de
Marcion vis-a-vis de la naissance du Christ est pour notre auteur purement
docétique: le fait de dire, que le Christ est apparu comme ombre ou fantéme,
correspond parfaitement aux témoignages sur Marcion, fournies, par exemple,
par Tertullien® ou Epiphane de Salamine®.

L’attention de I’ orateur se tourne ensuite envers les Juifs, tandis qu’il essaie
de formuler les arguments en faveur de I'enfantement virginal de la Mere de
Dieu (§7-22). Plusieurs images bibliques sont citées pour illustrer la véracité
de ce dogme chrétien; le polémiste s’efforce a mettre en difficulté son adver-
saire sur le terrain vétérotestamentaire sur lequel le dernier se base.

Le reste de 'homélie (§23-43) est formé par une série d’invectives impi-
toyables contre le peuple d’Israél et d’ observations ameéres sur son sort histo-
rique: le prédicateur prend gotit a énumérer les calamités que les Israélites ont
connues depuis les temps bibliques jusqu’a la destruction de Jérusalem. Pour
lui, ces malheurs traduisent le signe historique que Dieu les a abandonnés, une
perspective qui sert d'un procédé rhétorique pour discréditer 1'adversaire et
ses arguments.

4 1l reste difficile & décider a quelle féte des martyrs le prédicateur fait allusion, en absence
d’indications stires sur I origine etla datation de I'homélie (cf. plus bas, pour nos observations
sur une probable Vorlage syriaque). On notera d’ailleurs que le titre de I'homélie identifie la
féte de I'Epiphanie avec celle de la Nativité (sur le lien historique des deux fétes cf. Bernard
Botte, Les origines de la Noél et de [’Epiphanie, Louvain, 1932; Thomas J. Talley, The Origins of
the Liturgical Year. New York, 1986, p. 79-155).

5 Cf. par exemple: «Caro ..., cuius Christus etsi non induit veritatem, ut tuae haeresi visum est,
imaginem tamen eius subire dignatus est», Tertullien, Adversus Marcionem, 1, 24.

6 Cf. par exemple, la question qu’ Epiphane pose 4 Marcion: «I1é 0dv culAyeBeis atawpodrat &
1) D70 Gy DTToTTiTTTRY MarTd oV adv Adyov, & Mapxiwy; 36xnaw yap elvan Aéyeig», Epiphane de
Salamine, Panarion, haer. 42, 11,17, refut. 4 (éd. Karl Holl, Epiphanius, Ancoratus und Panarion,
vol. 2, Leipzig, J.C. Hinrichs, 1922, p. 126).
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Une exégese polémique agrege les passages Is. 5, 1-6 et Mt. 21, 34-37 (§35-
42); ils sont réunis par I'image de la vigne qui représente I'ancien Israél. Les
émissaires du propriétaire de la vigne et son fils sont persécutés et mis a mort
par les vignerons (cf. Mt. 21, 34-36) — ce sont respectivement les propheétes et le
Christ.

Une courte exhortation se transforme en doxologie (§ 44-45) et clot le ser-
mon.

2 Grégoire, traducteur du syriaque

Le nom du traducteur du texte arabe de cPG 4290 apparait dans cinq manus-
crits qui contiennent notre homélie (S N'Y X B). Quatre témoins sinaitiques
(S NY X), dont le plus ancien remonte au x11¢ siécle (S), livrent le titre sui-
vant:

0 b gzl g gl L 33in g0 SN ANV 556k 3 5l s BN Ll I8 e e
Qb o o B
L'homélie prononcée par notre saint pére Sévérien (Sawiryants) surl’ Ap-

parition de Dieu, ¢’ est-a-dire la Nativité de notre Seigneur Jésus Christ que
Grégoire traduisit du syriaque.

Un titre plus développé nous est fourni par le manuscrit tardif B (xvirres.):

gl e 0adls Lalee AV ks Jo (sl ol u,.A*.AB\L'.aYL}j:J\ JM\L}N
Uydls odeadl s Sy rsosm B Ol skl 4 &l aal) L}\ al Wl adlll e A 8

L'homélie sur la naissance virginale (prononcée) par notre saint pere
Sévérien (Safiryanas) sur I’ Apparition de Dieu notre Sauveur et sa nais-
sance de la Vierge, traduite de la langue syriaque en la langue arabe parle
bienheureux Grégoire, higouméne du monastere de Notre Dame Dafnuina
sur la Montagne Noire.

Les détails fournis par ce manuscrit tardif correspondent bien aux rares notices
historiques concernant la figure de Grégoire, higouméne du monastere de
Notre Dame de Dafnina sur la Montagne Noire; un personnage connu pour
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ses traductions du syriaque en arabe”. Les données sur Grégoire ont été réunies
par J. Nasrallah dans son étude sur les disciples du patriarche Christophore®
(23 mai 967). Les témoignages anciens sur Grégoire peuvent étre représentés

dans un tableau suivant:

Liste des disciples
de Christophore
patriarche d’ Antioche,

Titre de cPG 4290

Source Témoins manuscrits ~ Traduction francaise

Explicit delalettre de  Sin. ar. 444 (1218A.D.),  «Cela a été traduit de la langue syriaque en
Philoxéne sous lenom  Par. ar. 253 (XIV s.), arabe par I'illustre docteur notre pére Gré-
de Siméon Stylite Vat. ar. 362, Sin. ar. 328  goire, couronné par le diadéme de prétrise et

(1816 A.D.), Damas,
ar. 162 [0lim 1606
(1827A.D.)

Sin. ar. 405 (1335A.D.)

dressée par Abraham
le Protospathaire

Sin. ar. 455 (X11s.), Sin.
ar. NF pap. 8 (X11s.),

Sin. ar. 398 (1258A.D.),
Sin. ar. 423 (1622A.D.),

Beirut, ar. 510 (XVIIIs.)

élevé dans les degrés de la vie monastique,
(+ vainqueur dans les ceuvres de bienfai-
sance qui font approcher de Dieu et portant
une grande utilité pour ceux qui le lisent et

écoutent Damas, ar. 162) »

«Et parmi eux il y eut aba anba Grégoire le
Grand, I'illustre higouméne du monastére
de Notre Dame Meére de Dieu connu comme
Dafinind »

— «... que Grégoire traduisit du syriaque »
(Sin. ar. 455, Sin. ar. NF pap. 8)

— «... que Grégoire traduisit du syriaque en
arabe» (Sin. ar. 423, Sin. ar. 398)

— «... traduite de la langue syriaque en la
langue arabe par le bienheureux Grégoire,
higoumene du monastére de Notre Dame
Dafniana sur la Montagne Noire »

7 A part de notre homélie, il a traduit également la lettre & Patrikios de Philoxéne de Mabboug,
transmise sous le nom de Syméon Stylite (pour I'identification du texte arabe cf. Alexander
Treiger, « Christian Graeco-Arabica: Prolegomena to a History of the Arabic Translations of
the Greek Church Fathers », Intellectual History of the Islamicate World, 3 (2015), p. 188-227, ici,
p- 206). Pour les manuscrits de la version arabe de cette ceuvre de Philoxéne cf. Joseph Nasral-
lah, «Deux auteurs melchites inconnus du Xe siécle », Oriens Christianus, 63 (1979), p. 75-86,
ici, p. 83-84 [= Nasrallah, HMLEM, vol. 3.1, p. 306-307].

8 Nasrallah, « Deux auteurs melchites» [= Nasrallah, HMLEM, vol. 3.1, p. 301-308].



280 KIM

Que savons-nous du monastere de la Mére de Dieu de Dafniing, auquel le
nom du traducteur Grégoire est associé dans deux sources citées plus haut?
Il est connu dans la littérature liturgique syriaque, particuliérement dans les
Ménées melkites?; en effet, une féte du 21 septembre commémore un miracle
de la Vierge qui s’ était jadis produit dans ce monastere : « Mémoire du miracle
de la Notre Dame, Mére de Dieu, qu’elle opéra en tuant un dragon, dans le
monastere appelé Dafnina sur la Montagne Noire, dans la région (x&pa) de
la ville d’ Antioche »1°. Le colophon d’un manuscrit arabe perdu intégré dans
le mémorial d'un codex plus récent conservé aujourd’ hui a Saint-Pétersbourg
(Institut des manuscrits orientaux, B 1217) contient aussi la mention de ce
monastere de Dafnina'l.

Sauget!? et Nasrallah'® placent le monastere Dafnuna a I'intérieur de la
localité Dafne, pres d’ Antioche: cette localité, connue des temps anciens et
mentionnée déja par saint Jean Chrysostome dans ses homélies sur le mar-
tyr Babylas (en grec Adgwn!4), figure parfois dans les colophons des manuscrits
syriaques'®. L’argument principal de Sauget repose sur le fait que la traduction
arabe du synaxaire rend le mot syriaque Dafné comme Dafnina'® (L 335).

Ainsi, le texte arabe du sermon In Nativitatem doit remonter a la fin du xe-
début du x1¢ siecle, traduit du syriaque par Grégoire, higoumene du monastere
de la Mére de Dieu de Dafné/Dafinuna sur la Montagne Noire pres d’ Antioche
et disciple du patriarche antiochien Christophore (}967); apparu initialement
dansles cercles melkites, le sermon a ensuite connu une certaine diffusion chez
les coptes et les maronites (cf. plus bas).

9 Cf. Joseph-Marie Sauget, Premiéres recherches sur ['origine et les caractéristiques des
synaxaires melkites (x1°-xviIe siécles), Bruxelles, 1969, p. 406-407.

10 Sauget, Premiéres recherches, p. 406-407.

11 Cf Treiger, Christian Graeco-Arabica, p. 204-206. Si le manuscrit de Saint-Pétersbourg est
daté de I'an 1178, son colophon composite conserve une date plus ancienne (20-31 juillet
931), a laquelle le modéle du manuscrit actuel a été achevé.

12 Sauget, Premiéres recherches, p. 406-407.

13 Nasrallah, « Deux auteurs melchites » [= Nasrallah, HMLEM, vol. 3.1, p. 306].

14  Sauget, Premiéres recherches, p. 404.

15  Cf, par exemple, le manuscrit dispersé, dont les parties se conservent actuellement dans
British Library, Oriental 8607(114) et Sinai syr. 71, copié au monasteére de St. Georges, a Dafné
en1056A.D. (Paul Géhin, « Manuscrits sinaitiques dispersés 111: les fragments syriaques de
Londres et de Birmingham », Oriens Christianus, 94 (2010), p. 14-57, ici, p. 21-23). Cf. aussi
Sebastian Brock, « Syriac Manuscripts Copied on the Black Mountain, near Antioch », dans
Regine Schulz et Manfred Gorg (éd.), Lingua Restituta Orientalis. Festgabe fiir Julius Ass-

falg, Wiesbaden, 1990, p. 59-67.
16 Sauget, Premiéres recherches, p. 406-407.
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3 Auteur de I'homélie

3.1 Sévérien de Gabala?

Une partie de la tradition manuscrite assigne le sermon In Nativitatem a Sévé-
rien de Gabala (témoins S NYX B P, voir sigla plus bas), dont un seulement (P)
précise qu'il s’ agit de I’ évéque de Gabala.

Une comparaison de cette homélie avec les ceuvres authentiques de Sévé-
rien de Gabala nous force a constater que le texte arabe ne présente aucune
affinité lexique ou stylistique avec elles. En ce qui concerne les paralleles litté-
raires avec les textes de Sévérien, nous n’en avons relevé qu'un seul plus ou
moins direct avec le sermon authentique De cruce'?, cPG 4213. Pourtant, ce
parallele n’est pas représentatif et constitue plutdt un acquis commun de la
théologie mariale, attesté aussi dans d’autres homélies anciennes; on compa-
rera, par exemple, les phrases trés proches que nous trouvons dans le sermon
pseudo-chrysostomien In illud : Memor fui Dei'8, cPG 4636, étranger lui-aussi au
corpus homilétique de Sévérien:

In Nativitatem, cCPG 4290 De cruce, CPG 4213 In illud : Memor fui Dei, cPG 4636
(Combefis'?) (PG 61, 691)

(§10) Et le feu que vit (p- 224) My odv dmaltet émiths  "Edv oot elmy Tovdariog: «elmé, méig

Moise, brilant sur Sinai, — map8évou Tov dvdpa, Emel dmat- gyévwaev 1) mapBévog Siya dvdpds»,

était-ce naturel ou habi- ™00y xal ob émt Tod ASau v eime adTd xal ab- «I1dg Etexe ™y

tuel ? Qui jamais vit un yuvaixa. ‘Eav yap Aéyyg: Edav 6 ‘Ao Sty yuvautxds; »

17 Francois Combefis, Sancti Ioannis Chrysostomi de educandis liberis liber aureus, Paris, Ber-
tier, 1656, p. 224-226; Henry Savile, Tod év ayiots matpos fudv Twdvvov ol Xpuoootduov tév
ebptoxouévwy, Eton, 1611, vol. 5, p. 898.

18  Ce long texte d’inspiration a la fois apologétique et ascétique a été attribué a Proclus,
patriarche de Constantinople, par Benedikt Marx (Procliana. Untersuchung uber den
homiletischen Nachlass des Patriarchen Proklos von Konstantinopel, Miinster, 1940, p. 20-
22 [no. 7]), mais cette attribution n’a pas été retenue, cf. Francois Leroy, L’homilétique de
Proclus de Constantinople, Citta del Vaticano, Biblioteca Apostolica Vaticana, 1967, p. 257-
272. On verra aussi un réarrangement du matériel polémique tiré de cette homélie In
illud : Memor fui Dei dans le centon slavon De adventu Domini (cf. I édition: Sergey Kim,
«CrnapaHcKa 371aToycToBa 9k10ra “Cl10Bo 3a IpuiIecTBHe XPUCTOBO” 10 PBKOMMC 11 TCJL.
HWspanue, naeHTH(UKALNA HA UCTOUHHULLE », Proglas. The Journal of the Philological Faculty
of the Veliko Tarnovo University, XX11/2 (2013), p. 29-47 [en bulgare]).

19 Combefis, Sancti Ioannis Chrysostomi, p. 224-225.
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In Nativitatem, CPG 4290

De cruce, CPG 4213
(Combefis)

In illud : Memor fui Dei, CPG 4636
(PG 61, 691)

feu briiler tout en conser-

vant en soi sa nature?

(§15) Dis-moi, main-
tenant, 0 Juif’ tous les
miracles qui se sont
opérés en ce temps-la,
eurent-ils lieu de fagon
habituelle? (...) le rocher
sec qui fit jaillir I’ eau.

« TG EyEvwnaey 1) Tapdévog dved
av3pdg;» "Epd got xdyw: « Ths 1]
Eda mtpofjABev éx tod Addu dved
YOVaUXOG 5 »

(p- 225) AuptpdMers, & Touvdale,
Tédg ETexev v) maplévog; ‘Eppn-
vevgov ab, Tig ETEXEV V) TETPA
76 8wp, 00X Exovaa DITOXEUEVIV
@AEPa, ob moTapdy UTEQOpETHUE-

nds EEvbnoey ¥) v Stya oméppartog;

elré, midg exaleto ) Bdtog xal 00 xave-

xaleTo;

elmé, mhg o0 xatepAg Oy 'HAlag év
¢ dppatt @ Tupive;

glmé, T &yévwnoey 1) vOE TV Mé-

pav;

vov, o0 pilorv VOdTWV;

Notons aussi qu'un passage (§17) sur le miracle accompli par Elisée avec une
piece de bois (cf. 1v Rois, 6, 1) entre en paralléle quelque peu éloigné avec un
fragment géorgien nouvellement découvert, appartenant a la deuxieme homé-
lie de Sévérien de son cycle De mundi creatione®®, ou Sévérien s’ interroge aussi
sur la conduite du bois et du fer dans I’ eau.

Nous ne citons ces paralléles que pour montrer qu'’ils ne suffisent pas pour
revendiquer le texte arabe a Sévérien de Gabala; de plus, aucune tournure sty-
listique caractéristique aux textes authentiques de Sévérien n’est détectable
dans ce sermon.

3.2 Isaac (le Syrien) ?

Encore moins siire est ]’ attribution du sermon a un Isaac attestée par la famille
manuscrite y (A M). La présence du nom d’Isaac et I'absence de la mention
du traducteur dans les témoins de cette famille, nous semblent deux phéno-
meénes liés I'un a I’autre et portant une valeur idéologique. En effet, il est bien
logique de supposer une nécessité d’adapter a posteriori une traduction de pro-
venance melkite a I'usage des autres dénominations chrétiennes de la langue

20  Cf. Sergey Kim, «Un passage inédit du De mundi creatione (CPG 4194) de Séverien de
Gabala conservé dans sa version géorgienne », dans Johan Leemans, Geert Roskam, Josien
Segers (éd.), John Chrysostom and Severian of Gabala: Homilists, Exegetes & Theologians,
Leuven, Peeters, 2019 (a paraitre).
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arabe, notamment celle copte (témoins V; et A) et maronite (M). Méme si les
formules 3 (g ,le 31 (V;A) et Gl Lo oWl 443 (M) sont trop évasives,
elles semblent renvoyer a saint Isaac le Syrien, une figure universelle, accep-
table pour toutes les dénominations chrétiennes arabes. La mention d'Isaac
d’ Antioche dans le catalogue de Mingana?! ne repose sur aucun argument et
doit étre jugée une hypothese peu heureuse du catalogueur.

3.3 Un auteur syriaque ?

En méme temps que nous arrivons a des forts doutes concernant la paternité de
Sévérien de Gabala (et encore plus d’'un Isaac) vis-a-vis de notre homélie arabe
In Nativitatem, quelques indices nous invitent a chercher! origine du texte dans
les milieux littéraires syriaques.

Ainsi, un passage au § 9 semble trahir la connaissance de I’ orateur du com-
mentaire d’ Ephrem le Syrien sur la Genése, une ceuvre qui n’a jamais été tra-
duite en grec. L élan polémique améne le prédicateur a se rappeler de I’ épisode
du sacrifice d’ Abraham relaté dans le chapitre 22 de la Genese: selon notre
auteur, au moment du sacrifice un arbre incréé a poussé instantanément et a
produit (littéralement, <.\ s «enfanté ») un agneau en remplacement d’Isaac.
Ce détail, a savoirI'image du blicher donnant naissance a I'agneau, n’ est connu
que chez les auteurs de la langue syriaque et est en soi tributaire de I'exégese
d’Ephrem le Syrien22; dans un article de 199423 Sebastian Brock donna une liste
de prédicateurs et poetes syriaques ayant repris cette image d’Ephrem dans
leurs compositions. On comparera le passage arabe avec la phrase syriaque
d’Ephrem:

In Nativitatem, CPG 4290 Ephrem, In Genesim, ch. 22

(§ 9) Dis-moi, était-il naturel et ordinaire que I'arbre  La question que fait Isaac sur I'agneau
enfanta un agneau sur la montagne ? C’ était un atteste qu’il n’y avait pas d’agneau; de
miracle qu’en un instant un arbre incréé crit et méme le fait qu'Isaac portait du bois

21 Alphonse Mingana, Catalogue of the Mingana Collection, Now in the Possession of the Trus-
tees of the Woodbrooke Settlement, Selly Oak, Birmingham, vol. 1, Cambridge, W. Heffer, 1933,
col. 8os.

22 Raymond Tonneau, Ephraem Commentarii in Genesim et in Exodum (CSCO 152, Scriptores
Syri 71), Louvain, L. Durbecq, 1955, p. 84 (§ 20, 3).

23  Sebastian Brock, «Syriac Poetry on Biblical Themes, 2. A Dialogue Poem on the Sacrifice
of Isaac», The Harp, 7 (1994), p. 55-72, ici, p. 56.



284 KIM

(suite)

In Nativitatem, CPG 4290 Ephrem, In Genesim, ch. 22

donna un fruit qui ne lui était pas conforme et ne sur ses épaules confirme I'absence

lui ressemblait pas par la nature. Qui jamais vit de I'arbre. La montagne a produit

un arbre enfanter un agneau ? Et cela tu le crois et un biicher et le biicher a produit un
I’acceptes, mais que la Vierge enfanta, tu ne le crois agneau; ainsi — a travers |’agneau sus-
pas. Comme I’agneau naquit de I'arbre de maniere pendu sur |arbre et a travers le sacrifice
inhabituelle, de méme le Fils de Dieu naquit de la quAbraham a offert au lieu de son fils —

trés-sainte Marie de maniere inhabituelle. Et comme  était préfiguré le jour de Celui qui était
I’agneau délivra Isaac de la mort, de méme le Filsde  suspendu sur le bois comme cet agneau
Dieu sauva de la mort le monde entier par Sa croix et qui devait gotiter la mort au lieu du
vivifiante. monde entier.

Un autre détail intéressant échappe a notre orateur (§18) lorsqu’il parle du
miracle de trois jeunes gens de Babylonie (cf. le livre de Daniel, ch. 3). Les Per-
sans sont appelés par lui des «fils du feu», tandis que le feu est leur «mere ».
L'auteur s’étonne au paradoxe: le feu — telle une meére de Persans — tue ses
propres enfants, mais épargne les fils d’autrui, ¢’ est-a-dire les trois jeunes gens
Juifs, enfants du vrai Dieu. Notre auteur se montre ainsi un connaisseur du culte
de feu des Persans?* et utilise une terminologie avisée. Ce détail, pourrait-il
nous aider a localiser ce texte dans les territoires syriaques limitrophes de la
Perse?

Enfin, loin d’étre I'argument décisif, le titre de I'homélie transmis par les
manuscrits de la famille sinaitique « (témoins S N'YX) sauvegarde I'indication
que le texte a été traduit du syriaque.

4 Les manuscrits utilisés

Voici la liste des manuscrits de I’homélie In Nativitatem que nous avons utilisés
(en ordre chronologique):

24  Sur le culte du feu des Persans cf. par exemple: Charlotte Lerouge, L’image des Parthes
dans le monde gréco-romain. Du début du Ier siécle av. J.-C. jusqu’a la fin du Haut-Empire
romain. Stuttgart, 2007, p. 323; Mary Boyce, « Ata$», dans Encyclopeedia Iranica, 111/1, Lon-
don, 1980, p. 1-5 (cf. édition en ligne http://www.iranicaonline.org/articles/atas-fire).
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A
B
M

Sinai, monastere Sainte-Catherine, nouveau fonds, arab. pap. 823, x11¢ s.,
fol. pAB™-pAY'r;

Sinai, monastére Sainte-Catherine, arab. 45525, x11¢ / X111€ 8., fol. 54%-64";
le texte est mutilé au début (il manque un folio entre fol. 53 et 54);

Sinai, monastére Sainte-Catherine, arab. 39827, de I’an 1258, fol. 268v-273";
Sinail, monastére Sainte-Catherine, arab. 42328, de I’an 1622, fol. 353v-357";
Saint-Pétersbourg, Institut des manuscrits orientaux, Agg32%, xvIre s., fol.
150%-160Y;

Beirut, Bibliotheque orientale, 50930, de I'an 1739, fol. 43-50%;

Beirut, Bibliotheque orientale, 51081, xv111° 5., fol. 259v-264";

Birmingham, Cadbury Research Library, collection Mingana, syr. 45032, de
I’ an 1865, fol. 41¥-507; écrit en karchouni.

Nous avons collationné sept témoins de I'homélie In Nativitatem (SYXP B A
M) et partiellement le témoin N dont je n’ ai consulté que les deux pages repro-
duites dans le catalogue du nouveau fonds arabe de Sinai®?; je n’ai pas vu les

témoins V, et V,, cf. ci-dessous:

25

26

27

28

29

30

31

32
33

Twdvwys E. Metudpns, KatdAoyos tdv véwy dpaBixdv yewpoypdpwy tijs T.M. Ay. Aixatepivys o0
"Opovs Zva. Abfvau, 1985, p. 39, 111 (ill. 78).

Margaret Dunlop Gibson, Catalogue of the Arabic Mss. in the Convent of S. Catharine on
Mount Sinai, London, CJ. Clay and Sons, 1894, p. 88; Aziz Suryal Atiya, The Arabic Manus-
cripts of Mount Sinai: A Hand-list of the Arabic Manuscripts and Scrolls Microfilmed at the
Library of the Monastery of St. Catherine, Mount Sinai, Baltimore, The John Hopkins Press,
1955, p. 15; Murad Kamil, Catalogue of all manuscripts in the Monastery of St. Catharine
on Mount Sinai. Wiesbaden, Otto Harrassowitz, 1970, p. 41 (no. 499 [453]) (a corriger en
[455], —s.K.).

Gibson, Catalogue of the Arabic Mss. in the Convent of S. Catharine on Mount Sinai, p. 66-
68; Atiya, The Arabic Manuscripts of Mount Sinai, p. 11; Kamil, Catalogue of all manuscripts
in the Monastery of St. Catharine on Mount Sinai, p. 18 (no. 158 [398]).

Gibson, Catalogue of the Arabic Mss. in the Convent of S. Catharine on Mount Sinai, p. 79-80;
Graf, 6cAL, vol. 1, p. 356 ; Atiya, The Arabic Manuscripts of Mount Sinai, p. 12; Kamil, Cata-
logue of all manuscripts in the Monastery of St. Catharine on Mount Sinai, p. 20 (no. 182
[423]).

Une description détaillée du codex est en train d’ étre préparée par M. Sergei Frantsouzoff
pour un nouveau catalogue de la collection arabe de I'Institut.

Joseph-Marie Sauget, Une collection arabe d’homélies pour les Fétes du Seigneur. Etude com-
parée des mss. Vat. ar. 81-82 et Beyrouth 509, Rome, Accademia Nazionale dei Lincei, 1974,
p- 437-438.

Graf, 6caL, vol. 1, p. 356 ; Joseph-Marie Sauget, « Homéliaire melkite bipartite : le manuscrit
Beyrouth, Bibliothéque Orientale 510 », Le Muséon, 101 (1988), p. 231-290, ici, p. 286-287.
Mingana, Catalogue of the Mingana Collection, vol. 1, col. 804-806.

Meipdpns, KatdAoyo, p. 111 (ill. 78).
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V, Vatican, BAv, arab. 8134, x111°-X1V® 5., fol. 39v-47"; le texte est mutilé ala fin;
V, Vatican, BAV, Borgia, arab. 20035, x1x¢ s., fol. 17-20".

Les variantes fournies par les témoins collationnés nous permettent de regrou-

per les manuscrits en trois familles:

(a) La rédaction ancienne attestée par les manuscrits de provenance sinai-
tique (S NY X). C’est le groupe des manuscrits que nous suivons dans
I édition.

(B) Une révision postérieure de la traduction ancienne « (les témoins B et P).
Son texte est caractérisé par un nombre importants de reformulations et
de changements au niveau du vocabulaire.

(Y) Une rédaction légerement remaniée (témoins A, M): le lexique semble
avoir subi encore une modification (ou un ajournement) ultérieure.

Ces trois groupes peuvent étre représentés sous forme d’un stemma suivant:

avantla finduxs. SYT.
Xs. archetype arabe
XIs. /
XIIS. o B
S N
XIIIS.
Y
XIVS. Y
XVs.
XVIS.
XVIIS. X P
XVIIIS.
B A
XIXS. M

34  Sauget, Une collection arabe d’homélies, p. 437-438.
35  Manuscrit mentionné dans: Nasrallah, Deux auteurs melchites [= Nasrallah, Histoire du
mouvement littéraire, p. 308].
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Discours prononcé par notre saint pere Sévérien sur I’ Apparition de Dieu,
' est-a-dire la Nativité de notre Seigneur Jésus Christ, que Grégoire traduisit
du syriaque.

(1) La grace de Dieu, qui recouvre et domine tout, nous conduit, mes bien-
aimés, d’une féte a I'autre, de la féte des martyrs a celle du Maitre des mar-
tyrs. Toutefois, la féte des martyrs est comptée et rangée avec la féte du Christ,
puisqu'll est la cause de tous les bienfaits3®. Si, en effet, Il n’ était pas mort pour
nous, les martyrs n’ auraient pas la force et ne seraient pas capables d’ affronter
la mort. De plus, la mort des martyrs atteste la résurrection de notre Seigneur
et notre Sauveur, puisque c’est pour le Vivant qu’ils meurent et non pas pour
un défunt, car Il est mort une fois et ne meurt plus®’. La mort des martyrs est une
rétribution pour leur Maitre, puisqu’ll mourut pour eux. Par I'effusion de leur

36  CfJac.1,17.
37 Rom. 6, g-10.
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sang, ils recoivent la purification de leurs péchés, puisque le Christ se livra a la
mort, méme s'Il n’en avait point besoin, car Il ne commit pas de péché et il ne
se trouva pas de mensonge dans sa bouche38:1'Innocent pour les serviteurs, le
Créateur pour les créatures, le Pur pour les impurs.

(2) Mais puisque les Juifs, ces ignorants, se moquent de nous, comme si nous
vénérions et adorions un simple homme, et comme si la multitude de nos
fétes se multipliait sans discernement, j ai voulu réfuter leur erreur, tant que
je le pourrai. Je n’ affronte pas les Juifs afin de les convaincre par mes paroles,
puisqu’ils ne sont persuadés ni par les prophetes, ni par le Maitre des pro-
phetes; cependant, si nous manifestons leur tort, nous connaitrons le bon droit
et la véridicité des fidéles; et si nous montrons le chatiment qu’ ont recu ceux
qui se sont éloignés de la vérité, alors s’accroitra la prudence de ceux qui per-
sistent dans la foi, pour qu’ils ne tombent pas.

(3) Les Juifs disent a présent que Celui qui est né de Marie, est un simple
homme et un blasphémateur. Quant a nous, nous disons que Celui qui est né
d’elle, est Dieu de Dieu avant sa naissance de la tres sainte Marie. Il n’ est pas
seulement homme, mais également Dieu apres sa naissance de la tres pure
Marie. La naissance de sa divinité n’a point du tout eu son commencement

38 Is.53,9;1P 2, 22.
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par la tres sainte et trés pure Marie, mais sa naissance est d’avant les siecles
dans] éternité aupres de son Pére éternel. Dans les derniers temps, il vint man-
ifestement a la naissance de chair selon la volonté de son Pére, en se créant
un temple, le corps de la Vierge. Il naquit d’elle selon sa volonté, sans qu’il fiit
séparé de sa Patrie et sans qu’il eit un commencement. Il manifesta sa divinité
dans la chair de son humanité par les glorieux miracles qu’elle (sc. sa divinité)
accomplit, et il attesta son humanité par les infirmités humaines qu’il assuma.
Voici la foi que nous préchons.

(4) Amenons maintenant en témoin de notre parole Isaie, glorieux parmi les
prophétes, qu’ils déshonoraient durant sa vie et dont ils se glorifient apres sa
mort. Que dit-il ? « La vierge deviendra enceinte et enfantera un fils, et on lui don-
nera le nom d’Emmanuel, ce qui se traduit comme “notre Dieu est avec nous”3%».
Cette indication suffit pour démasquer I'insolence des Juifs, puisque le nom
Emmanuel n’ existe pas dans d’ autres langues, mais seulement en hébreu. S’il
avait été traduit en hébreu a partir d’un autre livre, ils auraient pu dire: « Cela
nous est venu d’ une autre langue ». Mais ce nom vint par leur propre prophete
en langue hébraique. Et en expliquant ce nom par les mots: « Notre Dieu est
avec nous*®», le propheéte affirma sa divinité. Par ce nom, il a montré la divi-

39 Is. 7,14; Mt. 1, 23.
40 Is.7,14.
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nité et I’humanité de notre Sauveur, puisqu’en disant: « Une vierge deviendra
enceinte et enfantera* », il attesta son humanité ; et quand il dit: « Notre Dieu est
avec nous*?», il déclara sa divinité. Parce que la naissance de la divinité de notre
Sauveur n’eut pas son commencement par la glorieuse et pure Marie (comme
il a été dit plus haut), mais avant les siecles.

(5) Si donc le propheéte prédisait et déclarait depuis tres longtemps que ¢’ était
d’une vierge que Dieu et homme naitrait, pourquoi les Juifs luttent-ils contre
la divinité du Fils?

(6) Cependant, les adversaires ne sont pas non plus d’accord entre eux, parce
que les Juifs disent que le Nouveau-né est un simple homme et Marcion dit
qu’il ne naquit point d’une femme, mais apparut, croit-il, dans un semblant
d’ombre ou de fantome. Ils sont loin de la vérité tous les deux: I'un renie sa
divinité, I'autre rejette son humanité, alors que les adversaires auraient dii se
persuader I'un I'autre. Disons au Juif: « Marcion, qui professe sa divinité, ne te
persuade-t-il pas? Et lui, ne devrait-il se mettre d’accord avec ta déclaration de
son humanité ?»

41 Is. 7,14.
42 Is.7,14.
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(7) Mais le Juif dit: «Il m’est dur de croire que la vierge enfanta sans mariage ».
Cela, dit-il, est inaccoutumé et contre-nature. Mais que ferai-je du prophete qui
crie: «La vierge deviendra enceinte et enfantera un fils**»? Croirai-je a toi ou
bien au prophete ? Toi, puisque tu ne lui as pas cru, tu as été rejeté (par Dieu),
mais moi, comment puis-je ne pas lui croire si je Iaccepte comme prophéte?

(8) De méme, si tu rejettes Marie, tu déshonores toute la Loi. Nous savons bien
que Dieu fit beaucoup de choses contre ce qui est naturel et habituel. En tout
cela tu y crois et tul’acceptes, mais que la Vierge enfanta, tu n'y crois pas.

(9) Dis-moi, était-il naturel et ordinaire que I'arbre enfanta un agneau sur la
montagne**? C’était un miracle qu’ en un instant un arbre incréé criit et donna
un fruit qui ne lui était pas conforme et ne lui ressemblait pas par la nature. Qui
jamais vit un arbre enfanter un agneau? Et cela tu le crois et I'acceptes, mais
que la Vierge enfanta, tu ne le crois pas. Comme I’agneau naquit de I’arbre de

43 Is.7,14.
44  Cf. Gen. 22,13.
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maniere inhabituelle, de méme le Fils de Dieu naquit de la tres-sainte Marie de
maniére inhabituelle. Et comme I’ agneau délivra Isaac de la mort, de méme le
Fils de Dieu sauva de la mort le monde entier par Sa croix vivifiante.

(10) Et le feu briilant que vit Moise sur Sinai*?, était-ce naturel ou habituel ?
Qui jamais vit un feu briiler tout en conservant en soi sa nature? C’est cela le
mystere*® de la divinité du Fils qui revétit la nature de notre humanité sans la
diminuer. Et cela tu le crois et I'acceptes, mais que Marie engendre le Fils de
Dieu, cela t'est insupportable.

(11) Et la gréle qui tomba sur le peuple d’Egypte alors que le feu briilait en
elle*7, était-ce selon la nature ? Ces deux éléments incompatibles s’ unirentl'un
al’autre, I'eau avec le feu. L' eau 1’ éteint-elle pas le feu? Et le feu ne fait-il pas
fondre la gréle ? Toutefois, ces deux choses s’accomplirent selon la volonté de
Dieu par la main de Moise son serviteur. Les Juifs croient bien en cela, mais que
la Vierge enfante, ils ne I'acceptent pas.

(12) Et le baton de Moise qui avala les batons des magiciens*3, était-ce selon
'habituel ? Le miracle, c’est que les batons ont cessé d’étre allongés et épais,
qu'’ils entrérent en lui et n’en sortirent plus. Qu’un baton avale des bétons, tu
le crois et I’acceptes, mais que la Vierge enfante, tu ne I'acceptes pas. Je dirai

45 CfEx. 3, 2.

46 Sc.lapréfiguration vétérotestamentaire d’ une réalité qui s’accomplit dans le Nouveau Tes-
tament.

47  Cf.Ex.9,22.

48 Cf. Ex. 7,12.
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aussi que le baton de Moise était une préfiguration de la croix de notre Seigneur.
Regarde: comme le baton de Moise extermina les batons des Egyptiens, de
méme la croix de notre Sauveur chassa et anéantit tous les dieux des Gentils. Le
propheéte I atteste en disant: « Au jour de la manifestation du Seigneur, les idoles
disparaitront de la surface de la terre et entreront dans les cavernes des rochers
et dans les crevasses de la terre a cause de la peur devant le Seigneur et devant
Péclat de sa puissance*®».

(13) Et également I’ ange de la mort qui fuyait en Egypte devant le signe du sang,
tuant les premiers-nés des Egyptiens mais épargnant les enfants des Hébreux5°,
était-ce habituel ? Qui vit jamais la mort fuir devant le sang? Tu crois en cela,
mais que la Vierge enfantat, cela t'est insupportable. C’ était le mystére du sang
de notre Sauveur par lequel il aspergea les premiers-nés des nations, détruisit
la mort, et une vie sans fin fut donnée aux peuples.

(14) Qui vit jamais la mer s’ enfuir devant un baton, comme elle s’enfuit devant
le baton de Moise qui divisa la mer par son baton, y fraya une voie séche et
conduisit le peuple qui avait de la poussiere sous les pieds, entre les vagues
humides. Etait-ce habituel ? Mais comme par la division de la mer se fit ' entrée
du peuple dans la terre promise®!, de méme par I'anéantissement de la mort il
nous a été donné d’entrer dans le Royaume des cieux.

49 Is. 2,18-19.
50 Ex. 12, 21-29.
51 Cf. Ex. 14, 21.
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(15) Dis-moi, maintenant, 6 Juif: tous les miracles qui se sont opérés en ce
temps-la, eurent-ils lieu de fagon habituelle? La colonne du feu qui donnait
la lumiere5?, le rocher sec qui fit jaillir I'eau3, le ciel qui faisait descendre la
manne54, la mer qui produisit les cailles®, la verge d’ Aaron qui fit pousser des
feuilles et produisit des fruits®¢, le soleil qui interrompit son cours de sorte que
le jour dura deux jours®?, et le ciel qui devint sec pendant trois ans et six mois®8 ?

(16) Tout cela, 0 Juifs, se produisit-il de maniere ordinaire ? L' dnesse qui parla®®
le fit-elle de maniere naturelle? Qu’est-ce qui est plus facile: que la Vierge
enfantdt ou qu'un 4ne parlat? O 4ne! Le lion qui protége un corps mort et
I’anesse qui se tient pres de lui®?, était-ce habituel ? C’était un miracle que
le lion s’accroupit et que I'dnesse se tint pres de lui, qu'il ne toucha pas la
dépouille et ne s’approcha point de I'éanesseb!. Cela tu le crois, 6 Juif, et tu le
reconnais, mais que la Vierge enfanta, tu n'y crois pas.

52  Cf Ex.13, 21

53  Cf. Num. 20, 1.

54  Cf.Ex.16,12-35.

55  Cf. Num.n, 31

56  Cf.Num. 17, 8-10.

57  Cf.Jos.10,12-14.

58 Cf. 111. Reg. 18, 1, Lc. 4, 25, Jac. 5,17.
59  Cf. Num. 22, 28.

60 Cf. 111 Reg. 13, 24.

61 Cf. 111 Reg. 13, 28.
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(17) Et le bois bien léger qui s'immergea dans I'eau pour chercher en tirer le
fer lourd ? Que le bois descendit et que le fer émergea et flotta®?, cela était-il
habituel et naturel ? Ici encore, ¢’ est le mystere de la divinité du Fils qui descen-
dit chercher la chair de la lignée d’ Adam plongé dans les péchés comme dans
les profondeurs de la mer. Il I’en tira, I’ éleva aux hauteurs et le fit s’assoir sur
les cieux au-dessus de tout ce qui a été créé.

(18) Et le feu ardent qui ne toucha pas aux jeunes gens a son intérieur, était-
ce habituel ? C'était un miracle qu'il fit fondre le fer tout en conservant les
cheveux®3, qu’il fit périr ceux qui étaient dehors, mais épargna ceux qui étaient
dedans®*. Qui vit jamais une génitrice tuer ses enfants et prendre pitié les
enfants d’autrui ? Alors, le feu s’empara des gens de Babylone qui le vénéraient
et les briila, mais aspergea avec de la rosée les fils des Hébreux qui le déni-
graient. Ceux-ci s’y comportaient comme des domestiques dans un palais; ils
marchaient sur les flammes du feu comme sur des effusions®® de roses; et la
fournaise était pour eux plus désirée que la chambre nuptiale, et la fumée du
feu plus agréable que le parfum de I'encens, car ils chantaient des louanges
spirituelles au milieu des langues de feu.

62 Cf. 1v Reg. 6, 5.

63 Dan. 3, 94.

64  Dan. 3, 48-50.

65 Un endroit difficile; le ms. P donne la variante < svai «les statues» qui n’est pas moins
obscure.
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(19) Et si on dit au Juif que ce n’est pas vrai, il se querellera et affirmera qu’il a
raison. Mais si on dit que la Vierge enfanta, il cherchera querelle et fera front.
Il dira que ce n’est pas vrai, il dira que la ou le prophéte Isaie dit que la vierge
deviendra enceinte et enfantera®®, il entendait, croit-il, non pas une vierge, mais
une jeune femme, ¢’ est-a-dire une femme mariée.

(20) Mais nous savons bien que I'Ecriture appelle partout jeunes femmes
comme «vierges». Ainsi, quand Eléazar, serviteur d’ Abraham, alla chercher
Rebecca en mariage et se tenait prés du puits pour avoir de I'eau, et qu'une
jeune femme vint puiser de I eau, alors il dit: « Une vierge qu’aucun homme ne
Uavait connueb”».

(21) De méme le prophéte David dit: « Au milieu de jeunes filles battant du
tambourin dans les assemblées®® », désignant les vierges comme des «jeunes
femmes», parce que ce sont bien celles-la qui ont I'habitude de battre du tam-
bourin.

(22) Dans un autre endroit les princes du peuple disent a Israél: « Voici la féte du
Seigneur qui se déroule a Siloé d’une année a [’ autre, et les filles de Siloé sortiront
et battront du tambourin. Allez-y et enlevez pourvous de belles jeunes femmes®?».
Ici il est évident que ce sont les vierges qui sont appelées «jeunes femmes»,
puisque personne n’a la coutume d’ enlever des femmes mariées.

66 Is.7,14.

67 Gen. 24, 16.
68 Ps. 67, 26-27.
69  Tud. 21,19-21.
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(23) Mais s'ils s’arréteront fatigués a cause de ces questions, ils aborderont un
autre argument en disant: « Cet homme était un blasphémateur”, qui détru-
isait et abolissait la Loi; c’est pourquoi nous I’avons tué». Lui, cependant, il
disait: « Je suis venu non pour abolir la Loi et les prophétes, mais pour accom-
plir™; Je ne suis venu que pour les brebis perdues d’Israél’® » ; et ceux qui crurent
en lui, Il les conduisit vers le Dieu d’Israél.

(24) Et Il n’enseignait rien qui efit été contraire a I'enseignement de Moise.
En effet, Moise dit: « Tu aimeras ton Seigneur et ton Dieu™ », et: « Tu aimeras
ton prochain comme toi-méme’* »; et notre Seigneur, Lui-aussi, quand un de
ses disciples lui demanda: «Que dois-je faire pour hériter la vie éternelle 775 »,
Il lui répondit: «Ecoute, 6 Israél! Le Seigneur est ton Dieu unique; tu aimeras
ton Seigneur et ton Dieu de tout ton cceur, et tu aimeras ton prochain comme
toi-méme’%», et notre Seigneur dit encore que personne ne peut servir deux

maitres’”.

(25) Cependant, ils diront qull blasphémait quand Il s’appela Lui-méme
«Dieu»8. Mais pourquoi cela te dérange-t-il? Moise ne fut-il pas appelé
«dieu»? Dieu, n'a-t-Il pas dit: « Je ¢’ai fait dieu pour Pharaon™ »? Et les justes
de la Loi, ne sont-ils pas appelés «dieux» la ot il dit: « " avais dit: “Vous étes des

70 Cf.Mt. 26, 65; lo. 10, 33.

71 Mt. 5,17.
72 Mt. 15, 24.
73 Deut. 6, 5.
74 Lev. 19,18.
75 Lc. 10, 27.
76 Lc. 10, 27.
77 Mt. 6, 24.

78  Cf.lo.10,33.
79 Ex. 7,1
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dieux et tous des fils du Trés-Haut”8°» ? Alors, a cause de leur justice ils furent
appelés «dieux», mais quand Celui qui est vraiment Dieu s’appelle Lui-méme
«Dieu, vous dites qu'll blasphéme.

(26) S'Il n’accomplissait pas les ceuvres de Dieu, vous auriez pu ne pas croire,
mais Il dit: « Mon Pére agit jusqu’a présent; Moi-aussi, ]’ agis®' », et ce qu'll dit en
parole Il I'accomplit en acte: Il ressuscita les morts, purifia les 1épreux, ouvrit
les yeux des aveugles, rassasia les affamés et chassa les démons.

(27) Et ¢’ils n'y croient pas, qu’ils nous disent quelle récompense ils regurent
pour leur zéle, et nous serons persuadés par eux. En effet, a propos de tous
les justes qui montrerent la ferveur dans la Loi et dont le zele fut attesté,
I'Ecriture témoigne de la récompense qu'ils regurent. Ainsi, le fait que Phi-
nées s’enflamma de zele, « cela lui fut imputé a victoire pour les générationss?»,
comme dit David. Et lorsqu’ Elie agit avec zele et tua les prophétes de Baal, un
char de feu descendit et I'’emporta aux cieux®3. Une couronne d’ or fut posée
sur la téte de Judas Maccabée et il a été daigné d’ (étre élevé a) la hauteur de la

8o Ps. 81, 6.

81 lo. 5,17.
82 Ps. 105, 31.

83 Cf. 1 Mach. 2, 66.
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prétrise®+. Mais vous, qui avez montré du zele et avez tué, comme vous dites, un
homme blasphémateur, quelle récompense avez-vous regue en faisant ce que
vous avez fait?

(28) Mais comme ils ont honte de dire ce qu’ils ont recu, nous allons le dire a
leur place: leur royaume est parti en fumeée, leur ville a été dévastée, leur tem-
ple a été détruit, il n'y a plus de prétres et de docteurs, le peuple entier s’est
épuisé et délité dans la captivité des Gentils.

(29) Dis-moi, 0 Juif, ou est ta ville? Il dit: «Les Romains I'ont prise». Si les
Romains ont pris la ville, alors penses-tu que les Romains ont aussi pris le sac-
erdoce? Ou sont tous les trésors de la Loi? Ou est I'arche de I’ Alliance et le
baton d’ Aaron, le vase contenant la manne et les tables écrites par le doigt du
Seigneur? Ou sont les sacrifices et les offrandes, les prétres et les docteurs?

(30) Quand vous exterminiez les prophetes, vous en aviez plusieurs, et main-
tenant que vous vous enflammez de ferveur pour la Loi, il n’y a aucun prophéte.
Quand vous serviez les idoles, comme en témoigne le prophéte en disant:
«Autant tu as de villes, autant tu as de dieux, é Juda!8>», alors, Dieu prenait
soin de vous; et maintenant vous adorez le Dieu d’ Abraham, mais il s’ est faché
contre vous. Alors que vous faisiez taire les prophétes pour qu'’ils ne prophéti-
sassent pas, comme vous I'aviez dit a propos de Jérémie: « Venesz, coupons-

84  Cf.1Mach. 10, 20 (a propos de Jonathan, frere de Judas).
85 Ier. 11, 13.
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lui la langue pour ne plus entendre ses discours!86», les prophéties étaient
abondantes chez vous; et maintenant vous vous croyez rendre honneur aux
prophétes, mais la prophétie s’est éloignée de vous.

(31) Ils scierent Isaie8” et Osée se mit a parler; ils lapidérent Osée et Urie clama;
ils décapitérent Urie® et Jérémie cria; ils jetérent Jérémie dans le puits®® et
Ezéchiel se mit a précher.

(32) Quand ils se conduisaient envers les prophétes en bouchers, il leur adve-
nait beaucoup de bienfaits. Aujourd’hui, cependant, quand ils lisent les
prophetes et récitent la Loi, leurs maux accroissent. Alors, ils disent que c’est
parce qu'ils sont en captivité que, d’ apres eux, « nous n’avons pas de prophétes
ni docteurs ». Toutefois, en Egypte, ne serviez-vous pas en esclavage ? Et nonob-
stant, vous aviez Moise, Aaron et Mariam aupres de vous.

(33) De méme, a Babylone, vous n’étiez pas privés de propheétes. Vous aviez
le prophéte Ezéchiel; vous aviez Josué, fils de Josédec®; vous aviez Azaria le
docteur; vous aviez Zorobabel le gouverneur de Judée®! avec vous; vous aviez
Daniel, Hanania, Azaria et Misaél parmi vous. Pour quelle raison vos prophetes
étaient naguere nombreux en captivité et maintenant vous n’ en avez-vous pas

un seul ?

86 Ier.18,18.

87  Hebr. 1, 37; Ascension d’Isaie, v, 1-16 ; Talmud de Babylone, Jévamoth, 49b; Targum sur 11
Reg. 21,16.

88 ler. 26, 20-23.

89 ler. 38, 6.

go  Cf.1Esdr 3, 2.
91 Cf. 1Esdr,, Ag. 1,114, 2, 2.21.
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(34) Mais ils disent encore: «Si nous retournions et faisions I'exode, comme
depuis I'Egypte, toute sorte de bienfaits augmenterait alors en nous ». Dans ce
cas-1a, montre-moi la promesse que tu as avais recue, qui mettrait terme a ton
retour, et je te croirai. Dans la captivité d’ avant, en effet, un terme vous a été fixé
a partir de votre installation jusqu’a votre retour. En Egypte quatre cent trente
ans vous furent fixés®2 et a Babylone soixante-dix ans, comme I' atteste Jérémie
en disant: « Bdtissez des maisons, et habitez-les; plantez des jardins, et mangez-
en les fruits93», puisque «deés que soixante-dix ans seront écoulés a Babylone, il
les délivrera®* ». Pourquoi, alors, un terme de votre retour ne vous a pas été fixé
dans cette derniére captivité ? Il n’ est rien écrit a propos de cela, mais il est écrit
que vous ne retournerez pas??!

(35) Si Daniel vous persuade, en disant de votre ville qu'au terme de la dés-
olation elle s’établira dans les montagnes®, et si vous n’acceptez pas Daniel,
alors Isaie vous réprimandera. Il dit: « Mon bien-aimé avait une vigne, sur un
coteau dans la terre fertile7 », (¢’ est-a-dire) dans le pays de la Palestine, car ¢’ est
au puits dans I'intérieur des terres qu'ils se trouvaient en ce temps-la. « Il se
mit a la cultiver, 'entoura d’une enceinte, y plaga des ceps; il batit une tour au

92  Cf Gen.15,13.

93 Ier. 29, 5.

94  ler.29,10.

95  Nous n’avons pas identifié I allusion biblique.
96  Cf. Dan.u, 45.

97 Is. 5,1
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milieu d’elle, et il y creusa aussi une cuve®®». Par les vignerons, il entendait des
précheurs, par I'enceinte la Loi, par les ceps le royaume, par la tour les prétres,
par le pressoir le baptéme.

(36) Et apres cela il dit: « ’espérais qu’elle produirait des grappes de raisin, mais
elle a produit des caroubes. Maintenant donc, hommes de Juda et habitants de
Jérusalem, soyez juges entre moi et ma vigne! Qu’y avait-il encore a faire a ma
vigne, que je n’aie pas fait pour elle et qu’elle ait produit des caroubes au lieu de
raisin ?9°» Alors, la punition de la vigne sera la privation des bienfaits. « J’en
arracherai la tour, pour qu’elle soit broutée; j’en abattrai la cléture, pour qu’elle
soit foulée aux pieds; je la réduirai en ruine; elle ne sera plus taillée, ni cultivée; les
ronces et les épines y croitront; et je ordonnerai aux nuées qu’elles ne laissent plus
tomber la pluie sur elle’®® ». Vois-tu comment le prophéte a affirmé et a parlé de
la dévastation de la vigne ?

(37) Les prophétes annoncent que tu ne retourneras point, et tu dis que tu y
retourneras par conviction. Saint Etienne vous dit : « Vous vous opposez toujours
au Saint Esprit!® ». Les prophétes préchent diligemment, et eux, ils interpretent
a contresens. Les prophetes disent que le Christ est déja venu, et eux, ils disent
que non. Les prophétes disent que la ville sera détruite par le Fils, et eux, ils
disent que ce n’est pas vrai.

98 Is. 5, 2.

99 Is. 5, 2-4.
100 Is.5,5-6.

101 Act. 7,51
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(38) Je désire expliquer les paroles d’'Isaie a propos de la vigne a travers les
paroles de notre Seigneur dans I' Evangile; tu verras comment une parole con-
corde avec I'autre, (celle de) la Nouvelle (Alliance) avec (celle de) I Ancienne.

(39) Notre Seigneur dit en s’adressant aux Juifs: « Un homme planta une vigne,
et 'entoura d’'une haie, y creusa un pressoir, bdtit une tour et il la donna a des
vignerons et s’en alla'®?». 1l ne dit pas que Dieu s’éloigna d’elle, mais qu’ll fixa
un terme a la vigne pour qu’elle porte le fruit.

(40) «Au temps de la récolte, il envoya un de ses serviteurs, pour qu’ils lui don-
nent les fruits en leurs temps, mais ils le battirent et renvoyérent les mains vides.
Alors, il s’affligea et en envoya d’ autres, mais ils les battirent et tuérent'3». Cela
montre bien ce qu'ils faisaient aux prophetes.

(41) Enfin, le maitre de la vigne dit: « " enverraivers eux mon fils bien-aimé, peut-
étre qu'ils le verront et auront honte'®*». O mon Seigneur! Ne sais-tu pas qu'ils
n’obéiront pas au Fils non plus? Il dit: «Je sais qu’ils ne le recevront pas, mais
c’est pour montrer leur méchanceté et aussi pour faire voire ma miséricorde,
puisque je n’ai pas caché d’ eux mon Fils bien-aimé05»,

102 Mt 21, 33.

103 Mt. 21, 34-36.
104 Mt. 21, 37.

105 Cf.Rom. 8, 32.
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(42) Mais, quand les vignerons virent le fils, ils dirent: « Voici [’ héritier; venez,
tuons-le et son héritage sera a nous ». Et ils se saisirent de lui, le conduisirent hors
de la vigne et le tuérent'6. Le Seigneur les demanda, tout comme le prophete
Isaie, de juger entre eux ce qu'il convient faire a ces vignerons? Alors ils
répondirent ainsi: « Qu’il chatie leur méchanceté avec le mal et qu’il donne la
vigne a d’autres vignerons, qui lui en donneront le fruit a son temps!®». Et le
Seigneur leur répondit: « C’est pourquoi le Royaume de Dieu vous sera enlevé et
il sera donné a une autre nation qui en rendra les fruits'®».

(43) Alors, mes bien-aimés, les Juifs ne croient pas que le Royaume de Dieu leur
a été enlevé, parce qu'ils ne croient point aux paroles des prophetes. Mais nous,
nous croyons aux propheétes et au Maitre des prophétes et, pour cela, soyons
assurés et convaincus que le Royaume de Dieu, duquel les Juifs ont été chassés,
nous a été donné.

106 Cf. Mt. 21, 38-39.
107 Mt 21, 41.
108 Mt. 21, 43.
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(44) Prenons garde de n’en étre pas retranchés a ' instar de ceux qui ne crurent
pas, parce qu'll n’a pas épargné les branches naturelles'®® quand elles devinrent
sauvages et desséchées, et Il les a retranchées de I'arbre. Et nous, qui avons été
enté a leur place, pour quelle raison, penses-tu, nous accepte-t-Il, si ce n’est
pour que nous accomplissions la volonté de Dieu qui nous a aimés?

(45) Demandons donc a notre Seigneur qu’ll redouble en nous la saveur de
son amour et que le parfum!!! de sa connaissance nous soit manifesté, en tout
temps, dans les siecles des siecles. Amen.

109 Rom., 21
110 Rom.1,17.
111 Cf Apoc. 5, 8;8, 4.
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CHAPTER 10

The Noetic Paradise (al-Firdaws al-‘aqlt):
Chapter xx1v

Alexander Treiger

The Noetic Paradise is an anonymous Greek mystical and ascetic treatise, writ-
ten between the eighth and the eleventh centuries, probably in Palestine or
Sinai (though Byzantine provenance cannot be excluded). The Greek original
appears to be lost, and the treatise is preserved only in an Arabic translation
(entitled al-Firdaws al-‘aqlr), produced, most likely, in Antioch or its environs
in the eleventh or twelfth century (the earliest manuscript—Sinai Ar. 483—
dates to 1178). The treatise discusses the primordial fall of the human mind
(volg) from the “noetic paradise,” i.e., the angelic realm of contemplation, and
the ascetic practices required to gain re-admittance into it.!

While almost forgotten among Arabophone Christians today, The Noetic Par-
adise seems to have been extraordinarily popular from the late twelfth to the
early twentieth century both among the Arabic Chalcedonian Christians (the
so-called Melkites)—who were responsible for translating it from Greek into
Arabic in the first place—and among the Copts. The thirteenth-century Copto-
Arabic scholar al-Saff ibn al-‘Assal produced an abridgment of it.2 Moreover,

1 For a general discussion of The Noetic Paradise and four excerpts in translation, see Alexan-
der Treiger, “The Noetic Paradise,” in Samuel Noble and Alexander Treiger (eds.) The Ortho-
dox Church in the Arab World (700-1700): An Anthology of Sources, DeKalb, Northern Illinois
University Press, 2014, pp. 188—200. The text’s Greek provenance is provable on philolog-
ical grounds, as will be evident from the discussion below. It is, moreover, demonstrated
by its close affinities with, as well as citations from and allusions to, Greek Patristic texts,
particularly Evagrius, the Macarian Homilies, Dorotheus of Gaza, and John Climacus. Some
preliminary observations have been offered by David Giinzburg, “Manuscrits Arabes, Coptes
etc.,” in David Giinzburg et al., Les Manuscrits arabes (non compris dans le n°1), Karchounis,
Grecs, Coptes, Ethiop[ens, Arméniens, Géorgiens et Babys de 'Institut des Langues Orientales,
St. Petersburg, 1891 [repr. Amsterdam, Celibus, 1971], pp. X1v and 58-77, esp. p. 69; cf. Graf,
GcAL, vol. 1, pp. 301 and 413—414; vol. 2, pp. 370—371; Nasrallah, HMLEM, vol. 2.1, pp. 98—
99

2 Al-Safi ibn al-‘Assal, Kitab al-Firdaws al-‘aqli, muhtasar al-alim al-sayh al-Saft ibn al-Assal,
ed. Andra’@is al-Antiini, Cairo, Matba‘at ‘Ayn Sams, 1912 (apparently based on manuscript
Monastery of St. Antony, Theol. 320, copied by the same Andra’ais al-Antani in 1906)—I am
grateful to Barbara Roggema for a photocopy of this edition. Cf. Graf, caL, vol. 2, p. 397; Georg
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two copies of The Noetic Paradise have survived in manuscripts of Syrian Ortho-
dox (“Jacobite”) provenance, written in Syriac script (Garstni). One manuscript
(in Arabic script) is extant also at an Armenian Catholic institution, Our Lady of
Bzommar in Lebanon.? An inventory of the manuscripts of The Noetic Paradise
and of al-Safi ibn al-‘Assal’s abridgment—66 manuscripts and manuscript frag-
ments in total—is presented in Appendix A below.

In what follows, I shall offer an English translation of the final section of the
treatise: Chapter xx1v.# The translation is based on a sample critical edition,
presented in Appendix B below. As the edition shows, the manuscripts are not
uniform in how they conclude the treatise, some of them cutting it short, while
others adding embellishments not original to the treatise.5 For the concluding
section, the translation will therefore follow the thirteenth-century manuscript
Sinai Ar. 439 (siglum: E), the most reliable of all of the manuscripts examined,
which also preserves the original ending. Following the translation, I shall offer
a brief commentary with general remarks about The Noetic Paradise and an
analysis of biblical quotations contained in Chapter xx1v.

1 Translation of Chapter xx1v

(1) [St. Paul] also says: “God, whom I worship in my spirit” (Rom. 1:9). This con-
forms to the Lord’s utterance: “God is Spirit, and it is necessary to worship Him
in spirit and truth” (Jn. 4:24).

Graf, “Die koptische Gelehrtenfamilie der Aulad al-‘Assal und ihr Schrifttum,” Orientalia, N.s.
1(1932), pp- 3456, 129-148, 193—204, at pp. 140—-141. It should also be mentioned that the Fir-
daws is cited in Ibn al-Rahib’s Kitab al-Burhan (Vat. Ar. 104, fol. 88; Vat. Ar. 116, fol. 1307; Vat.
Ar. 17, fol. 977).

3 My sincere gratitude to Nikolai Seleznyov (National Research University Higher School of
Economics, Institute for Oriental and Classical Studies, Moscow) for drawing my attention to
these and several other manuscripts.

4 Several manuscripts divide the treatise into twenty-four chapters. While it is quite certain that
the chapter division is not original to the treatise (it is absent in the majority of manuscripts,
including the most ancient ones), it is maintained here for convenience’s sake.

5 Mostother manuscripts contain an appendix with citations from Basil of Caesarea, and in one
case three additional citations (one from an unspecified “philosopher,” ba'd al-hukama’, and
two others from Batlimiis, i.e., Ptolemy). These citations have no connection to the treatise.
One late manuscript (Beirut, Bibliothéque Orientale 483; siglum: Z) has omitted the original
ending (probably due to physical damage in its antegraph) and substituted its own ending
written in a flowery Arabic style.
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(2) Here is an explanation of this, by God’s power. Worship is of the following
kinds: faith, prayer, supplication, prostration, glorification, reading, fasting, and
the like.

(3) Faith must not proceed only in a sensory [manner], i.e., by the mouth, as
though we satisfy a sensory god simply by expressing our faith in him. Rather,
[it must be conducted] by the spirit: it is by the mind in us (bi-I-‘agl alladi fina)
that we must confess God, who has no body, have faith in Him, and believe in
Him. If [on the contrary] the sensory [organ] confesses faith, while the mind
doubts, this is not faith according to the spirit, but according to the flesh.

(4) Prayer, too, must not proceed only in a sensory [manner], as though through
it we are conversing with a sensory man. By “sense” I mean here the sensory
organ—i.e., the tongue—and the instrument of speech. Rather, because God
is a spirit and has no body, one must worship Him by the spirit in us, i.e., by the
spiritual mind, which has no body. If [on the contrary] the sensory [organ] is
praying, while the mind dwells on other things, this is not worship according
to the spirit, but according to the flesh, i.e., [conducted] by the tongue of flesh.

(5) Similarly, reading: if one reads in a sensory [manner|, while the mind reads
other things, this is not reading according to the spirit, but according to the
flesh.

(6) Similarly, prostration: if one’s body does the prostration, while the mind
fails to participate in it, this is not prostration according to the spirit, but
according to the flesh.

(7) Similarly, silence: if one is silent in a sensory [manner], i.e., by the tongue
of flesh, while the mind keeps conversing about other things, this is [merely] a
sensory silence, not a spiritual [silence].

(8) Similarly, asceticism and abstinence: if one abstains in a sensory [man-
ner| from sensory things, while the spirit contemplates them, craves them, and
takes possession over these desires, this is asceticism according to the flesh, not
according to the spirit.

(9) Similarly, if a merciful person is merciful towards his neighbour and serves
him in a sensory [manner], while his mind does not participate in mercy, but
seeks other things instead, this is mercy according to the flesh, not according
to the spirit.
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(10) Similarly, if someone loves his neighbour in a sensory [manner], i.e., by the
tongue, while his mind detests him and hates him, this is love according to the
flesh, not according to the spirit.

(11) Similarly, if someone is gentle [with his neighbour] in a sensory [manner],
while his mind is triumphant over him and resents him, this is sensory gentle-
ness, not spiritual [gentleness].

(12) Similarly, if someone is chaste in a sensory [manner], while his mind con-
templates fornication, this is bodily chastity, not spiritual [chastity].

(13) Similarly, if someone forgives his neighbour in a sensory [manner], i.e., by
his tongue, while his spirit does not forgive him, this is forgiveness according
to the flesh, not according to the spirit. The Lord says: “If you do not forgive
your brothers, from the bottom of the heart, their trespasses, neither will your
heavenly Father forgive you your trespasses” (cf. Mat. 6:15). (14) [The Lord]
has commanded that one should worship Him with all one’s mind and rea-
son, because, as He® says, the body “profits nothing, but the spirit gives life”
(cf. Jn. 6:63). This means that actions done only according to the flesh and in a
sensory [manner| are of no benefit, because the spirit does not participate in
them. Only actions done by the spirit give life to the soul.

(15) Another explanation: When one understands the flesh of the divine say-
ings (basarat al-agwal al-ilahiyya) as [literally] written, it kills; but when one
examines the spirit of their meanings, invisible in the writing, then through it
the invisible spirit [in us], i.e., our mind, becomes alive (cf. 2 Cor. 3:6).

(16) Another explanation: Religious observances conjoined with contempla-
tions of fleshly vices are of no benefit. Only acts of worship [conducted] in
accordance with spiritual and noetic virtues give life to those performing them.

o7

(17) An explanation of the authority that the mind has been given over using
its faculties and its senses (isti'mal quwahu wa-hawassihi): God endowed the
mind with a property (hassiyya): the faculty of reason (quwwat al-nutq). He
gave [the mind] the authority—in virtue of its [free] power over itself® and

6 Iam omitting in translation ‘azza gawluhu (as here) and similar honorifics.
7 One sentence is hopelessly corrupt and defies translation.
8 The underlying Greek term is obviously: adte£ovatos.
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its unrestricted ability to govern itself and its servants—to apply [the faculty
of reason in one of two ways]. If it so wishes, it can apply it to practicing glori-
fication [of God]; then it shall live by its choice. Or, if it so wishes, it can apply
it to practicing acts of defamation and foul contemplations; then it shall die by
its preference.

(18) [God] endowed [the mind] with the [internal] sense of reflection (hassat
al-fikr).? He gave [the mind] the authority to apply [reflection] towards what it
wishes. If it so wishes, it can use it to have reflections about the good. Oy, if it
so wishes, it can use it to reflect on evil.

(19) [God] endowed [the mind] with the [internal] sense of conceptualization
(hassat al-tasawwur). He gave [the mind] the authority to apply [conceptu-
alization in one of two ways]. If it so wishes, it can use it to conceptualize
beneficial imaginations. Or, if it so wishes, it can use it to imagine concepts
of destructive pleasures.

(20) [God] endowed [the mind] with the [internal] sense of memory (hdssat al-
dikr). He gave [the mind] the authority to apply [memory in one of two ways].
If it so wishes, it can use it to remember the good. Or, if it so wishes, it can use
it to remember evil, thus bringing death upon itself.

(21) [God] endowed [the mind] with sense-perception (al-hiss). He gave [the
mind] the authority to apply [sense-perception in one of two ways]. If it so
wishes, it can use it to perceive virtue. Or, if it so wishes, it can use it to perceive
vice.

(22) [God] endowed [the mind] with craving (al-§ahwa). He gave [the mind]
the authority to apply [craving in one of two ways]. If it so wishes, it can use it
to crave the good and good actions. Or, if it so wishes, it can use it to crave evil
and evil contemplations.

(23) [God] endowed [the mind] with the faculty of anger (quwwat al-gadab).
He gave [the mind] the authority to apply [anger in one of two ways]. If it so
wishes, it can use it to be angry at the vices and at those enticing towards them.

9 According to The Noetic Paradise, reflection ( fikr) is one of the so-called “internal senses.”
Several other internal senses (tasawwur, dikr, and hiss) are mentioned below. Normally, the
list of “internal senses” in The Noetic Paradise includes also dihn.
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Or, if it so wishes, it can use it to be angry at the virtues and those commanding
to practice them.

(24) [God] endowed [the mind] with choice (al-‘azm).1° He gave [the mind]
the authority to apply [choice in one of two ways]. If it so wishes, it can use it
to choose to perform virtuous deeds. Or, if it so wishes, it can apply it to evil

deeds.

(25) [God] endowed [the mind] with understanding (al-ra’y).!! He gave [the
mind] the authority to apply [understanding in one of two ways]. If it so wishes,
it can use it to pursue understandings that are beneficial both to the person and
to his neighbour. Or, if it so wishes, it can use it to pursue harmful understand-
ings.

(26) [God] endowed [the mind] with will and desire (al-masrta wa-l-hawa). He
gave [the mind] the authority to apply [will and desire in one of two ways]. If
it so wishes, it can use them to will and desire to perform the commandments.
Or, if it so wishes, it can use them to pursue and wish vices.

(27) Similar is the case with the rational virtues (al-fad@’il al-nutqiyya). If [the
mind] so wishes, it loves the good. Or, if it so wishes, it loves evil. If it so wishes,
it has faith. Or, if it so wishes, it rejects faith. If it so wishes, it has fear [of God].
Or, if it so wishes, it becomes rebellious. It is the same with the rest of the ratio-
nal virtues.

(28) [Similar is the case with] the animal properties (al-hassiyyat al-hayawa-
niyya)—there is no need to enumerate them. God gave the mind, which is
endowed with [free] power over itself,!? the authority to apply them to what-
ever it wills and chooses. Therefore, it rightly earns paradise and life when it
performs, by its choice and will, those [actions] that render it worthy of them.
Similarly, it is condemned to a punishment when it performs, by its will and
choice, those [actions] that render it worthy of it. (29) [The mind] is neither
compelled nor restricted [in its action]. Rather, it has the ability to govern both

10 The term ‘azm, as used in The Noetic Paradise, seems to reflect the Greek mpoaipeaig. It is
translated accordingly.

11 The term ra’y, as used in The Noetic Paradise, seems to reflect the Greek ppévnaig. It is
translated accordingly.

12 Here again, the underlying Greek term is: adte&otatos.
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itself and its senses. Therefore, it lives when it chooses life; and it dies when
it chooses death. This means that if it chooses to apply its faculties and its
senses to virtuous deeds and good actions, specific to each of these [faculties
and senses], then it shall live. If [on the other hand] it chooses to apply them
to vices, transgressing the boundaries appointed for each of them, then it shall

die.

(30) It has been said: “Life and death have been set before man; whichever of
the two he chooses and likes, that one he shall be given” (Sir. 15:17). This clari-
fies that man operates under no restriction or constraint. He has the power to
govern himself. If he chooses the good and applies his senses and his properties
to it, he shall live by it. If [on the other hand] he chooses evil and applies his
senses and his properties to it, he shall die and perish.

(31) Adam’s example makes this clear. He sinned in the way he applied his prop-
erties and his senses. This is why he died and brought death upon his senses
along with him. This is because he craved to become like a god (istaha al-
ta’alluh),3 thus transgressing the boundary appointed for craving. He liked the
pleasure of food, thus transgressing the boundary appointed for will. He chose
to consume [this food], thus committing a mistake in the use of choice. He
applied his understanding to it, thus transgressing the boundary appointed for
understanding. He conceptualized vainglorious imaginings, thus transgress-
ing the boundary appointed for conceptualization. He applied his reflection
and reason to disobeying the commandment, thus transgressing the boundary
appointed for these two. After that, he brought this to completion by means
of his external senses. (32) This is how every virtue and vice is constituted:

13 In The Noetic Paradise, the term taalluh is always used in the negative sense of “becom-
ing like gods” (Gn. 3:5), not in the positive sense of “deification.” The expression “craving
to become like gods” (émQupia ewoews) is also found in John of Damascus’ Treatises on
the Divine Images, 11.2 and 111.1—see Bonifatius Kotter, Die Schriften des Johannes von
Damaskos, vol. 3, Berlin and New York, Walter de Gruyter, 1975, p. 69 (E080¢ pév ydp &v
Gpydj EAmtida xal émibupioy Bewoews adTd Eomelpe xal St aVTHG €l TOV TAV GASYWY XATHYAYE
8dvatov); English trans.: Andrew Louth, St John of Damascus, Three Treatises on the Divine
Images, Crestwood, NY, St Vladimir’s Seminary Press, 2003, pp. 60 and 81. John Climacus’
Book of the Ladder (one of the sources of The Noetic Paradise) also avoids the term “deifi-
cation” in the positive sense—see Kallistos Ware, “Introduction,” in Colm Luibheid and
Norman Russell (trans.), John Climacus, The Ladder of Divine Ascent, London, Society for
Promoting Christian Knowledge, 1982, pp. 1-70, at p. 54; Angelo di Berardino, Patrology:
The Eastern Fathers from the Council of Chalcedon (451) to John of Damascus (1 750), trans.
Adrian Walford, Cambridge, James Clarke & Co, 2006, p. 312.
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the mind, along with its faculties, senses, and properties, performs [virtue or
vice] with its invisible actions. After that, the flesh performs [virtue or vice]
with its visible actions.

(33) This pattern applies to all virtues and vices, with the exception of the
actions of ostentation, fraud, malice, and deception. The mind and its servants
practice them and do certain things, while the flesh, under the mind’s orders,
does their opposite.1*

(34) The holy apostle Paul says in his second epistle to the Corinthians: “For
though we walk in the flesh, we do not war according to the flesh. For the
weapons of our warfare are not fleshly but mighty in God for pulling down
strongholds, casting down thoughts and every high thing that exalts itself
against the knowledge of God, bringing every intelligible [concept] to the obe-
dience of Christ” (2 Cor. 10:3-5).

(35) Here is an explanation of the meaning of this. The weapons of the Chris-
tian warfare are not fleshly like an army’s weapons made of iron and [designed]
to repel sensory [dangers]. They are spiritual. [St. Paul] mentioned them in his
epistle to the Ephesians, when he says (Eph. 6:14-17): “Put upon your souls”
and upon their senses “the breastplate of righteousness,” i.e., righteousness in
the use of natural faculties, internal and external senses, and the properties of
both rational and animal virtues, each of these performing that for the sake of
which it was created. “Gird your waist with truth”—by “waist” he means under-
standing (ra’y), so that man’s understanding in everything that he understands
would be tied to the truth of God’s commandments. (36) “Put” on the head
of your mind “the helmet of salvation,” the head of the mind being discern-
ment (tamyiz) which needs to be [protected] by the helmet of abstinence from
all sensory and intelligible possessions and liberated from all the matters in
which sense-perception takes pleasure. (37) “Shoe your feet with the prepara-
tion of the gospel of peace,” the mind’s feet being choice and activity (al-azm
wa-l-nasat), both of which need to be protected by dispassion (‘adam al-alam),
which is the peace and tranquility of sense-perception from the agitation and
turmoil of the passions. (38) “Along with all this, take the shield of faith with
which you will quench the fiery darts of the evil one—the meaning of this is

14 The idea is that, e.g., in the case of ostentation, it is practiced by the mind, while the body
is directed by the mind to feign piety.
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that the shield of perfect faith (with its six kinds)!® should protect man’s reflec-
tion ( fikr) from all the thoughts coming from the enemy, for reflection is one
of the mind’s hands, the left hand. (39) With your right hand, which is reason
(nutq), draw “the sword of the spirit, which is the word of God"—this means
that reason should always engage in prayer and in [performing] God’s com-
mandments, like the sword in a soldier’s hand.

(40) These are the weapons: the “breastplate of righteousness” surrounding the
soul and its senses, the “girdle” of the truth of God’s commandments, which
bind [man’s] understanding from breaking out to deceptive vices, the “hel-
met” of abstinence from all things, which protects discernment, the “shoes”
of dispassion, which protect choice and activity from the turmoil of the pas-
sions, the “shield of faith,” which protects man’s reflection, and the “sword of
the spirit,” which is united with reason. These weapons are “mighty in God for
pulling down strongholds” (2 Cor.10:4), the strongholds being the obstacles that
prevent the mind from embracing the virtues [as illustrated by the following
examples].

(41) Lack of faith and doubting concerning it erect a wall that prevents the mind
from embracing faith.

(42) Lack of hope erects a stronghold that prevents the mind from embracing
hope.

(43) Hatred prevents [the mind] from embracing love.

(44) Mercilessness and love of money prevent the mind from embracing mercy
and charity.

(45) Love of the things that bring pleasure to the senses prevents the mind from
embracing gentleness, meekness, and chastity.

(46) Love of honour and authority prevents [the mind] from embracing humil-

ity:

(47) Love of food and gluttony prevent [the mind] from embracing fasting.

15  On the division of faith into six kinds, see Chapter v of The Noetic Paradise (partial trans-
lation: Treiger, “Noetic Paradise,” pp. 195-197).
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(48) Love of sleep and comfort prevents [the mind] from embracing vigilance,
watchfulness, and service.

(49) Predilection for teaching and excessive speech prevents [the mind] from
embracing silence.

(50) Predilection for luxury and being accustomed to it prevent [the mind]
from embracing hardship.

(51) Buffoonery and laughter prevent [the mind] from embracing lamentation
and weeping.

(52) Slander prevents [the mind] from praise.

(53) Other [attitudes] which prevent the mind from embracing the virtues fol-
low a similar pattern: they stand in its way as an unassailable stronghold. It is
for this reason that the Lord said: “Strive to enter through the narrow gate”—
narrow for the senses accustomed to fulfilment of their desires—“for I say to
you, many will seek to enter it and will not be able” (Lk. 13:24), for this cus-
tom has taken root in them so much that it may have become natural [for
them].

(54) Using the aforementioned weapons, [we can] “pull down these strong-
holds” and “cast down evil thoughts” whose shapes are presented to the mind,
if it used to perform them [in the past] in a sensory [manner]. [We can] also
destroy “every high thing that exalts itself against the knowledge of God” (2 Cor.
10:4-5). (55) Knowledge of God is the true humility, because whoever has
recognized his weakness and failure to perform God’s commandments and
has been blaming himself constantly for having fallen short of fulfilling God’s
will, this person will have known the ocean of God’s forbearance, the sea of
God’s longsuffering towards him, and the greatness of God’s love and goodness
poured out upon all His creatures. By means of [this knowledge] he will destroy
every consideration of the self, pride, and vainglory which exalts itself over true
humility.

(56) [St. Paul also] mentioned that by means of the aforementioned weapons,
“all intelligible [concept] and contemplation is brought to the obedience of
Christ” (2 Cor.10:3—5). This is because the person who has put on these weapons
brings every thought occurring to him, every sound he hears, every aroma he
smells, every object he sees, and everything he eats, drinks, or touches, to the
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obedience of Christ, not to disobedience to Him. In other words, he puts all
this to the service of that which pleases Christ, with an intention at which
[Christ] rejoices and which He accepts, not to the service of that which angers
Christ, with an intention contrary to His commandments. (57) The issue boils
down to applying each of the internal and external senses to that for the sake
of which the Creator created it in the first place (this being obedience to Him)
and refraining from applying it to the contrary of that for the sake of which it
was created. Acting in this way, one will bring them to the obedience of Christ,
not to disobedience to Him.

[The treatise] is completed, with God’s help and good guidance.

2 Commentary

2.1 General Remarks on Chapter xx1v

In reading Chapter xx1v, one is struck by the author’s emphasis on the vari-
ous faculties of the mind. We learn that the mind has a special property (fas-
styya, presumably reflecting Greek i316tvg or dlwpa), i.e., the faculty of reason
(quwwat al-nutq, reflecting Greek Adyog or Aoyloteév) (§17). In addition to this
faculty, the mind has an array of “internal senses” (hawass batina). The Noetic
Paradise typically (e.g., in Chapters xv1, Xxv11, and X1X) lists five internal senses:
fikr (reflection / Stdvoia or Stavontindv), dikr (memory [ vy or uvUoVELTINGY),
tasawwur (conceptualization / eavtacio or eavtaotinév), dihn (opinion [ 36&x),
and hiss (sense-perception / aigdyaig); however, here in Chapter xx1v dihn is
omitted (§§18—21).16 To these, two further faculties (quwa) are added: sahwa

16 For a similar list of the five internal senses (vots, Stdvota, 86&a, avtacia, and aiobyois), see
John of Damascus, Exposition of the Orthodox Faith, chapter 36 [11.22]—Kotter, Schriften,
vol. 2, Berlin and New York, Walter de Gruyter, 1973, p. 89; English trans.: Frederic H. Chase,
Jr.,, Saint John of Damascus, Writings, New York, Fathers of the Church, Inc., 1958, p. 247.
See also Pseudo-John of Damascus’ On Virtues and Vices (cpG 8111), PG 95, col. 85B—C;
English trans.: Gerald E.H. Palmer, Philip Sherrard, and Kallistos Ware, The Philokalia: The
Complete Text, Compiled by St Nikodimos of the Holy Mountain and St Makarios of Corinth,
vol. 11, London and Boston, Faber & Faber, 1981, p. 334; on this work, also preserved under
the name of Ephrem (cPG 4055) and related to Pseudo-Athanasius’ (Stephen of Nicome-
dia’s) Syntagma, cf. Dirk Krausmiiller, “Religious Instruction for Laypeople in Byzantium:
Stephen of Nicomedia, Nicephorus Ouranos, and the Pseudo-Athanasian Syntagma ad
quendam politicum,” Byzantion, 77 (2007), pp. 239—250, at p. 242, n. 19; a related text con-
taining brief definitions of the five internal senses, and possibly also authored by Stephen
of Nicomedia, has been published in: Marie Chalendard, Nicétas Stéthatos, Le paradis
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(craving) and gadab (anger), corresponding to the Greek émiupia / Eémbupy-
Tieov and Gupds / Bupoeidég | Ouuindv respectively (§§22—23). Next, the text
speaks of ‘azm (probably: choice / mpoaipeais), ra’y (probably: understand-
ing / epéwotg), and masta wa-hawa (will and desire | BodAnoig and 8pekis)
(§§24—26). As evidenced by these and other passages, the author of The Noetic
Paradise was very much abreast of Late Antique medical and psychological
terminology, as codified by Galen and—on the Christian side—Nemesius of
Emesa.

Another striking feature of Chapter xx1v is the author’s deployment of alle-
gorical interpretation, particularly of Ephesians 6:14-17 (which I here cite in
NKJV):

Stand therefore, having girded your waist with truth, having put on the
breastplate of righteousness, and having shod your feet with the prepara-
tion of the gospel of peace; above all, taking the shield of faith with which
you will be able to quench all the fiery darts of the wicked one. And take
the helmet of salvation, and the sword of the Spirit, which is the word of
God.

In the author’s interpretation, the armour mentioned in Ephesians is the mind’s
armour. Accordingly, the bodily limbs mentioned in the passage are the mind’s
faculties and internal senses. The “waist,” for instance, is equated with under-
standing (ra’y | epéwaic); the “head” (not, strictly speaking, mentioned in the
passage, but assumed), with discernment (tamyiz / Sidxpioig); the “feet,” with
choice and activity (al-‘azm wa-l-nasat, ‘azm probably reflecting mpoaipeaic);
the “left hand,” with reflection ( fikr / Sidvowa or dtavontieév); and the “right
hand” with reason (nutq / Adyog or Aoylotcdv). Similarly, the “girdle of truth”
is interpreted as God’s commandments; the “helmet of salvation,” as absti-
nence; the “shoes,” as dispassion (‘adam al-alam = the Evagrian dmndfeia); the
“shield,” as faith; the enemy’s “darts” as demonic thoughts (hawatir = the Eva-
grian Aoyiopotl); and the “sword,” as prayer and performing God’s command-
ments.

spirituel et autres textes annexes, Paris, Editions du Cerf, 1945, pp. 70-73 (mis-ascribed to
Nicetas Stethatos; cf. Jean Darrouzes, Nicétas Stéthatos, Opuscules et lettres [Sources chré-
tiennes 81], Paris, Editions du Cerf, 1961, p. 48,n.1).
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2.2 A Note on Biblical Citations
Chapterxx1vincludes eight biblical quotations: seven from the New Testament
(one from Matthew, one from Luke, two from John, one from Romans, one from
2 Corinthians, and one from Ephesians) and one from the Old Testament (Sir-
ach). It may be worth looking at them more carefully. In the following table,
these biblical quotations are matched against the Greek text. In addition, the
quotations from the Epistles are compared with the Epistle Lectionary Sinai Ar.

164 (copied by the Sinaitic copyist Nilus al-Dimasqi in 1238).1”

TREIGER

§§ Reference Greek Noetic Paradise Sinai Ar. 164
Ed M 3
1 Rom. 1:9 6 Beds, @ Aotpedw €v TG Fanode! AW ode! i) ... avl (hog)
mvedpatl pov )
S
P P
1 In. 4:24 mvedpor 6 Bebg, xal Todg A doed O) 2 o <l anl ol n/a
TPoTXVVODVTAG OOV €V -
TvedpaTL xat dAnBely Jetl o
TPOTIVVETY
13 Mt. 6115 & B¢ w) dgfite Tolg f:/.‘" o S‘)é-‘y \L.,&}Je ol n/a
dvOpwolg T TToPTTE)- N0 | .
porte aTév, 0038 6 TP ;JJM' w&"”’* 7 ;j\’
DpdV deyoeL T& TopaTTR- ;’Y} & slewd! F}t\
pote BuGv
14 Jn. 6:63 70 Tvedpd oty T6 {wo- = C))\ QL @1 Lo ... n/a
mowdv, 1 adpE obx dperel
00d¢v
wh
30 Sir. 15117 Evavtt avBpwmev 1) {wn ERII cb\ ?.\5 4 n/a

xai 6 Oavartog, xal 6 éav
eddoxnay), SobnoeTan
adTé

s=ls kbl gl

T

A3 o

17  Avirtually identical text in Sinai Ar. 158 (year 1232), fols. 41 (Romans), 74¥ (2 Corinthians),
87" (Ephesians); Sinai Ar. 168 (year 1238), fols. 89" (Romans), 168'-169* (2 Corinthians),
199" (Ephesians). Both these manuscripts were copied by priest (al-giss) Ba Sakir. This
Epistle Lectionary was incorporated into the London Polyglot Bible, Biblia sacra poly-
glotta, complectentia textus originales, Hebraicum, cum Pentateucho Samaritano, Chal-
daicum, Graecum, versionum antiquarum Samaritanae, Graecae LXXII interp., Chaldaicae,
Syriacae, Arabicae, Aethiopicae, Persicae, Vulg. Lat. quicquid comparari poterat, ed. Brian
Walton, 6 vols., London, Thomas Roycroft, 1654-1658; see vol. 5, pp. 637 (Romans), 745
(2 Corinthians), and 785 (Ephesians).



THE NOETIC PARADISE (AL—FIRDAWS AL-%QLI_)t CHAPTER XXIV 341
(cont.)
§§ Reference Greek Noetic Paradise Sinai Ar. 164
34,40, 2Cor.10:3—5 3 év gapxl ydp mepima- g& SJ.LQ[{ ok & s Q&Jb g Oly L3 (<146)
54, 56 TolvTES 00 XaTd ThpxL Y\ - . ‘. \’j PN TR
aTpatevdpeba—*= Td yap oY °ML' o K 1 ':‘4 bas U :JWJL
8mha Thg otpatelog NUAV B 2 W i Toel) Geled OV 5 2L Loy
00 gapxixd GG Suvartd: Lo o . o
s e anl s, aie LS8 2 o LS i
6 0 Tpdg xabaipeaty f Jc 102 J “ oo
BYUPWRATWY—AOYLTHOVS DN iy Sgad]  Ogadl pe o il 5z
xoBoupobvreg ® xai mav " o o .
- | -
Uowpa EmatpOpEVOV XoTd: e d‘: ‘%LM*"‘C LEJ s ‘.\FJ JK’Y Cpeols
ThHS Yvwoews oD Beod, 1§56) dytne Kby il by 1% e o latat

35-40 Eph. 61417

- . 5
xal atypodwtilovres Ty
vonpa elg T Yooy tod
Xpiotod

14 g1fite obv mepilwod-
KevoL T dapuy DV év
dAnOeia, xal évduaduevol
Tov Bwpowa TG Steatoad-
e, 15 xail Urodyodpevot
Tolg édag €v ETolpa-

ata Tod edaryyeAiov Tijg
elpNng, 16 év mdow dva-
Aafévreg Tov Bupedv Tig
niotews, &v § duwoeobe
TVt T8 BEAY) ToD TOVY)-
pod memupwpéva aPéoar
17yl TV TepeQataioy
100 cwtypiov Séacde, xal

O (103 Jgis 7 G
C’““U el

[Cited piecemeal; here
assembled together|

G E A
ol 53 S \,Miﬁm
slancal S| Lyl
LK o dn s ekl 5L
@Al BleY) 71 sl
Sl el Lol o

0o 33 gy sk

delb 1%y, akd €
o

Cpabaaza 1311488 (1163)
£33 crtY G F
o) Czdloms S
S8 el 5L sl
BLNT o7 Jls LK o
|gwias O O gadazd 4 ()
Sk 18 ) Ol B
oAl 33 5 1031, st
o) iy (02D))

v e SHoEE ’"“«5““‘@)\““‘*(’) |36 1d9) 55 5 A

TV pdyanpay Tod mvedpa- IR -
106, 8 €0tV i O=0d f Al (aE

53 Lk.13:24 Aywvileade eloehbelv dia N P Y S PR n/a
TS aTevijs mhAn, ot X 5136 ol
ToMol, Aéyw Oy, {ny)- © SJ Js &3\.9 -
govow eloeAbelv xod 0lx ad Jall Qg S
loybaovaty eyl

18  Here and below, the words in parentheses are glosses written above the line. The parallel

passage in Sinai Ar. 158 and Sinai Ar. 168 has |3, w2l and J g as the main text (L2,
UAJ?-\, andﬁ do not appear at all). In the London Polyglot (Biblia sacra polyglotta, vol. 5,
p- 785), the readings are: ;')Lﬁ, ua.l'sl-\, and d}
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Overall, The Noetic Paradise is quite precise in rendering biblical quotations,
albeit it does so with occasional abridgment (e.g., in Jn. 4:24 the words Todg
mpoaxuvodvTag adTov are omitted), modification and amplification (e.g., in the
Arabic translation of Mt. 6:15 toig dvpwmoig is translated as S‘;ﬁ-\!, and the
words ; o8 (::4 . are added),' or transposition (e.g., in Jn. 6:63 the two parts
of the verse 16 mvedud éotwv 16 {womotodv, 1) oapE olx wpelel 0082y are inverted in
translation, presumably because they were already inverted in the translator’s
Greek Vorlage). Two cases of a hendiadys have been detected: in Sir. 15:17 €0d0-
wijoy is rendered as 45,14 4ls-1; in 2 Cor. 10:5 véna is rendered (on the second
of the two occasions) as % 5 J sans.

What is truly remarkable is how closely the quotations from the Epistles
(Romans, 2 Corinthians, and Ephesians) correlate with the corresponding pas-
sages in the Epistle Lectionary.2? This correlation (down to such a relatively

19 Interestingly, this is done, with small variations, every time this verse is cited. In addition
to Chapter xx1v, it is cited in Chapter 11 (Sinai Ar. 439, fol. 16 rr"\}u: S‘?‘Y \)j&}de. ol
;‘VJ S sled! Fj\ ;] an U ﬂ ﬁz‘ ) and Chapter v111 (Sinai Ar. 439, fol. 70‘:9 ol
SYJ LS)LMJ\ Fy\ pﬁ*’ ¢} '\)fus S}\S ru:‘ o F",’-Y I3 ,4%); cf. paraphrase in Chap-
terXXI (Slnal Ar. 439, fol. 132%: ;‘?-‘Y ;Jb r«':‘ o | ez e ol L;)L;...J\ ‘_3\ ; Sy S
20 here is no such correlation with other Arabic translations of the Epistles. For compari-
son, here are three other Arabic translations of 2 Cor. 10:3-5 (all of them from the ninth

century): (1) Sinai Ar. 155, fol. 83": L3 C‘)M OV dd) £ el (1) Lid Cd}ilw»i ded| L}j
A e o o i) s psobl o 31 0 pad) QLA AL 31 S Gleor 5 o

| ]‘a;-ﬁ f GMA 4 (cf. Margaret Dunlop Gibson, An Arabic Version of the Epistles
0 S Paul to the Romdns, Corinthians, Galatians, with Part of the Epistle to the Ephesians,
London, CJ. Clay and Sons, 1894, Arabic section, p. 4+); (2) Vat. Ar. 13, fol. 1277 dud-| <1 ).,\:

W\U‘JJJ)”MLJL?’\CWQ\J’\ cww\u\),\:‘r&;\b
?wajm\rkc‘_pm JCLLU\"K) pbl e 31O 5ad | (1) JW&L;\‘;\J}

(on this manuscript, see now Sara Schulthess, Les manuscrits arabes des let-
tres de Paul: Etat de la question et étude de cas (1 Corinthiens dans le Vat. Ar. 13), Leiden, Brill,
2018); (3) Sinai Ar. 151, fol. 83"—84": p&; ) e o L LSy sl ed € 01 LY

“ T . “
}kcf};ﬂ\r,\fga&;l\\Oﬂ!—\w&idu}cﬂ\;};i&w\iwtﬂh"cﬁmd\

\ Zella) s ) GMA) 4.\!\ B o s l3l C"-’J..(Cf Harvey Staal, Mt. Sinai Arabic Codex
151 I Paulme Eptstleq?sco 452—453, Scriptores Arabici 40—41], 2 vols., Louvain, Peeters,
1983, vol. 1, pp. 104-105; the translation was done from Syriac by Bisr ibn al-Sirri in Dam-
ascus in 867; the manuscript dates to the first half of the tenth century—see Alexander
Treiger, “From Theodore Abti Qurra to Abed Azrié: The Arabic Bible in Context,” in Miriam
L. Hjdlm [ed.], Senses of Scripture, Treasures of Tradition: The Bible in Arabic among Jews,
Christians and Muslims, Leiden, Brill, 2018, pp. 1-57, at p. 40, note c). Berlin, Staatsbiblio-
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rare, idiosyncratic feature as the translation of cdp§ as basara, under the influ-

ence of the Syriac =) cannot be accidental. As far as I can see, there are

only two explanations for this correlation.

(1) Itis possible that the translator of The Noetic Paradise consulted the Epis-
tle Lectionary and lifted the biblical quotations from there—much as
today, in translating a theological text with embedded biblical quotations,
we might have recourse to a standard biblical translation in the target lan-
guage.

(2) Itispossible that both the The Noetic Paradise and the Epistle Lectionary
were produced by the same translator.

The first explanation, certainly, seems attractive. However, in my view, it does

not adequately explain the evidence at hand. To begin with, assuming, for the

sake of the argument, that the translator of the The Noetic Paradise consulted
the Epistle Lectionary, he does not cite it verbatim. He has certainly modified
the text. Some of the discrepancies seem to be stylistic: compare, for instance,

6 =l L,a}.,as'- \J.J- L.A.;- s 2l u&)u & Ol \:6 in the Epistle Lectionary versus
o il e g e ée o 2l ik & ¢, in The Noetic Paradise in 2 Cor. 10:3—

there would be little sense to change, e.g., O 1<l into Ay or Il into ik,
except for stylistic reasons (though in that case, too, it is not immediately clear
what these stylistic reasons might have been).

Other discrepancies seem to reflect a different underlying Greek Vorlage:
compare, for instance, (pesls and (y.lw in the Epistle Lectionary versus _xaas
and 4.l / 6‘1"‘3 in The Noetic Paradise in 2 Cor. 10:4—5. Here, the Epistle Lec-
tionary correctly renders the masculine plural Greek participles xafaipodvreg
and aiyparwtilovres by masculine plural Arabic participles. The Noetic Paradise,
by contrast, uses feminine singular verbal and participial forms. It is tempting
to assume that the underlying Greek text had neuter plural participles xofat-
pobvra and aiypadwtilovra, referring to 8mAa, “weapons,” hence the feminine
singular (ie., inanimate plural) forms in the Arabic translation.?! It is some-
what difficult to envision the translator of The Noetic Paradise consulting the
Epistle Lectionary in order to lift the biblical quotations from there, as we have

thek, Diez A oct. 162 [Ahlwardt 10175; online: http://orient-digital.staatsbibliothek-berlin
.de/receive/SBBMSBook_islamhs_ooo03421] (year 1265), fol. 205" has a text virtually iden-
tical to Sinai Ar. 151.

21 2Cor. 104 is paraphrased with xaBaipodvta instead of xabaipodvreg, e.g., in John Chrysos-
tom’s On the Incomprehensible Nature of God, Homily I—see PG 48, col. 797; Anne-Marie
Malingrey (ed.) and Robert Flaceliére (trans.), Jean Chrysostome, Sur [’ incompréhensibilité
de Dieu, Tome 1 (Homélies 1-v) (Sources chrétiennes 28's), Paris, Editions du Cerf, 1970,
p- 130.


http://orient-digital.staatsbibliothek-berlin.de/receive/SBBMSBook_islamhs_00003421
http://orient-digital.staatsbibliothek-berlin.de/receive/SBBMSBook_islamhs_00003421
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assumed, but then carefully editing these same quotations for both style and
correspondence with a discordant Greek Vorlage.

I therefore tentatively suggest to adopt the second explanation: that both
the The Noetic Paradise and the Epistle Lectionary were produced by the same
translator. This explanation, in my view, better accounts for both similarities
and differences in the rendering of passages in the two works: the similarities
would have resulted from the same translator producing both; the differences,
from different stylistic choices made in separate translation instances (and,
occasionally, by discrepancies in the underlying Greek Vorlagen). It is also note-
worthy that the Epistle Lectionary’s idiosyncratic rendering of odp§ as basara
(and gapxxds as basart), under the influence of the Syriac ~4m>, is extremely
common in The Noetic Paradise (e.g., Chapter xx1v, §§3-10, 13, 15-16, 32—33,
35). This, too, strongly points to the possibility that the same translator was at
work in producing both the Epistle Lectionary and The Noetic Paradise.

Unfortunately, we do not know who translated the Epistle Lectionary and
when and where it was translated. Vevian Zaki has kindly informed me that
the earliest manuscript of this particular Epistle Lectionary is Sinai Ar.169 (year
1192). This is very close to the earliest manuscript of The Noetic Paradise: Sinai
Ar. 483 (year 1178). Both works, therefore, must have been translated around
mid-twelfth century at the latest (or earlier). If the hypothesis presented here is
correct, the two texts’ histories are bound together. It is to be hoped that future
research will shed further light on their provenance.

Appendix A: An Inventory of the Manuscripts of The Noetic
Paradise

Here is an inventory of all the manuscripts of The Noetic Paradise presently
known, in chronological order.?2 The “Attribution” column specifies whether
the manuscript in question ascribes the treatise to Gregory of Nyssa (G), John
of Damascus (]), both Gregory of Nyssa and John of Damascus (G+]), or Mosé
bar Kéfa (M) (all these attributions being false), lacks attribution because of
being acephalous (n/a), or leaves the treatise anonymous (Anon.). Manuscripts
of al-Safl ibn al-‘Assal’s abridgment are indicated as () and italicized.

22 The dates after 1582 are provided according to the Julian calendar.
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Date Copied by / at Location & call number  Folios Attribution

23
24

25

26

27

16 May 1178 Priest Yasuf ibn Barakat / A = Sinai Ar. 483%% 149"—257" Anon.

village Qalhat?3 [com- [mis-
missioned by priest numbered
Yahanna ibn Abi I- as 357"]
Hasan]

1 May 1188 Monk Saba (and Monk B = Sinai Ar. 36026 1-94", n/a

Tlyas)25 / Sinai acephalous7

In northern Lebanon, close to the present-day Monastery and University of Balamand.
Aziz Suryal Atiya, The Arabic Manuscripts of Mount Sinai: A Hand-list of the Arabic Man-
uscripts and Scrolls Microfilmed at the Library of the Monastery of St. Catherine, Mount
Sinai, Baltimore, The John Hopkins Press, 1955, p. 17; Murad Kamil, Catalogue of All
Manuscripts in the Monastery of St. Catherine on Mount Sinai Wiesbaden, Harrassowitz,
1970, p. 33 (No. 418); [lomxponiii A. Ceipky, Onucanie 6ymazs enuckona Illopgupia Yenen-
CKa20, NOJCEPMBOBAHHBIXG UMB 85 Mmnepamopckyro Axademito Hayks no sasmuamiro,
Saint Petersburg, Tum. Mmi. akagemin Hayks, 1891, p. 343 (No. 207). This manuscript also
includes the Summa theologiae arabica (cf. Mark N. Swanson, “AlJami‘ wujuh al-iman,
in cMRy, pp. 791-798) and Agathon of Homs’ Apology (cf. Alexander Treiger, “Agathon of
Homs,” in Noble and Treiger, The Orthodox Church in the Arab World (700-1700): An Anthol-
ogy of Sources, DeKalb, Northern Illinois University Press, 2014, pp. 201—215; Treiger, “From
Theodore Abii Qurra to Abed Azrié,” pp. 28—32). This and many other Sinaitic manuscripts
are now viewable online: https://www.loc.gov/collections/manuscripts-in-st-catherines
-monastery-mount-sinai.

Thus according to the colophon (fol. 947). The handwriting seems fairly uniform through-
out, so presumably, one of the monks dictated the text, while the other wrote it down. It
is noteworthy that the manuscripts Vat. Borg. Ar. 71 (Gospel; viewable online: http://digi
.vatlib.it/view/MSS_Borg.ar.71), Sinai Ar. 160 (Epistle lectionary), Sinai Ar. 356 (fols. 179"
216" only; Life of St. Anthony by Athanasius of Alexandria and Life of St. Pachomius), and
Sinai Ar. 359 (fols. 1™—205" only; manuscript C of The Noetic Paradise) have the same hand-
writing (my sincere thanks to Vevian Zaki, who generously shared with me some pho-
tographs of Sinai Ar. 160). Furthermore, it may be deduced that, in all likelihood, the
handwriting is by Monk Saba (rather than Monk Ilyas), because the first part of Sinai
Ar. 356 (fols. 1™-178%) was commissioned by him (it was copied in 1185 at his request by
Meletius the reader [Malati al-agnustus] at the Monastery of the Theotokos Ar$aya near
Antioch).

Atiya, Arabic Manuscripts, p. 10; Kamil, Catalogue, p. 30 (No. 375). The manuscript also
includes writings of Dorotheus of Gaza.

Begins: o Sl e an d»; 4y \;{a}x‘ s & <2 ;1 Y (corresponds to Sinai Ar. 439,
fol. 387).


https://www.loc.gov/collections/manuscripts-in-st-catherines-monastery-mount-sinai
https://www.loc.gov/collections/manuscripts-in-st-catherines-monastery-mount-sinai
http://digi.vatlib.it/view/MSS_Borg.ar.71
http://digi.vatlib.it/view/MSS_Borg.ar.71
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(cont.)
No. Date Copied by / at Location & call number  Folios Attribution
3. ca. 1188 The scribe of B (i.e., pre-  C = Sinai Ar. 35929 1123, n/a
sumably, Monk Saba) / acephalous®?
Sinai%8
4. Sept. 189 The scribe of C, / Sinai D = Sinai Ar. 4803! 142%,1"-120V, n/a
acephalous®2
5. 1235 Gubriyal, the future Cop-  Dayr al-Suryan 215 (for- Anon.
tic Pope Gabriel 111 merly Theol. 48)33
6. 12Jan.1243  ‘Abd al-MasthibnIshag =~ V=Vat. Ar. 67135 1V-140" Anon.
ibn ‘Abd al-Masih, known (attributed
as Ibn al-Muhabrak / to J in the
the Mu‘allaqa church colophon)36
in Cairo [from a Vor-
lage copied in 1234 by
his uncle Yasab ibn al-
Mubhabrak, Coptic bishop
of Fuwwa]34
7. 1254-1255 Copied for the library of ~ Glasgow, University G
an archdeacon of Tyre by  Library, Hunter 449
deacon Aradalbas (?) (v.519)%7

28  The manuscript is in two different hands: C, = 1™—205Y, including The Noetic Paradise, is in
the same hand as B; C, = 206*—245" is in the same hand as D.

29  Rasimat seqer el kitbé ha-yyad ba-sifriyyat minzar St. Qaterinah, Sinay [A Checklist of the
Manuscripts at the Library of St. Catherine’s Monastery, Sinai], Jerusalem, National and
University Library, 1968, p. 62; Kamil, Catalogue, p. 30 (No. 374). The manuscript also
includes writings of Dorotheus of Gaza.

30 Begins: 4 s o 003 £ CLA\ 58 o axlia, (5 A1y (corresponds to Sinai Ar. 439, fol. 167).

31 Atiya, Arabic Manuscripts, p. 16; Kamil, Catalogue, p. 33 (No. 415). The manuscript also
includes writings of Isaac the Syrian.

32 Fol.1i42"begins: daag g aJs g5 e (corresponds to Sinai Ar. 439, fol. 27); fol. 17 begins:
sla C’u"J, 613 ablg oy 7 @ 4o Iy (corresponds to Sinai Ar. 439, fol. 127). Presumably,
fol. 142V (not I%Ztographed by the Library of Congress, glued to the cover?) contains the
beginning of the treatise.

33  Ithank Stephen Davis (private communication, 9 August 2015) for information about the
current call number and the copyist. See also Leslie S.B. MacCoull, “A Note on the Career
of Gabriel 111, Scribe and Patriarch of Alexandria,” Arabica, 43.2 (1996 ), pp. 357—360.

34  On Yuasab of Fuwwa, see Graf, GcAL, vol. 2, pp. 369—371; Samuel Moawad, “Yasab of
Fuwwa,” in CMR4, pp. 486—490; cf. Sebastian Euringer, Die Uberlieferung der arabischen
Ubersetzung des Diatessarons, Freiburg im Breisgau, Herdersche Verlagshandlung, 1912,
pp- 51-58.

35  Viewable online: http://digi.vatlib.it/view/MSS_Vat.ar.671.

36  Euringer, Uberlieferung, p. 58.

37  John Young and P. Henderson Aitken, A Catalogue of the Manuscripts in the Library of


http://digi.vatlib.it/view/MSS_Vat.ar.671
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(cont.)

No.

Date Copied by / at Location & call number  Folios Attribution

10.

11.

22June1262 Misa ibn Yasuf al-Kar'i  Sinai Ar. NF Paper 12

9

(al-Karaki?) / Sinai
[copied for deacon Anba
Arsani]38

14Nov.1278  Monk Yuhanna [commis- E = Sinai Ar. 439*0 2¥-150" Anon.

sioned by Anba Butrus
al-iskaf al-Sina’1 / Sinai]

13th cent. (?) Cairo, Coptic Orthodox  3'1415, n/a

Patriarchate, Theol. 164 acephalous
(= Graf 386; Simaika
315)41

1302—-1303 The manuscript for-

38

39

40

42

merly designated as Sinai
Porph. 209%2

the Hunterian Museum in the University of Glasgow, Glasgow, ]. Maclehose and Sons, 1908,
pp- 508-509 (cf. online catalogue: http://special.lib.gla.ac.uk/manuscripts/search/detail _c
.cfm?ID=36386).

Apparently the same deacon Arsani (Arsenius) left a colophon in both Greek and Arabic
in Sinai gr. 817 (Octoechos) of the year 1258—see Victor Gardthausen, Catalogus cod-
icum graecorum sinaiticorum, Oxford, Clarendon Press, 1886, pp. 176—177; Samir Khalil
Samir, Tables de concordance des manuscrits arabes chrétiens du Caire et du Sinai, Louvain,
Peeters, 1986, p. 33. To judge from the handwriting, he is not identical with the abbot of
Mount Sinai Arsani (abbot from 1284 or earlier to 1295 or later).

Twdvwng E. Meiudpng, KatdAoyos t@v véwv dpafixdv yeipoypdpwy tis Tepds Movijs ayiag Aixa-
Teplvys Tod dpovs Zivd / Katalig al-mahtatat al-‘arabiyya al-muktasafa haditan bi-Dayr Sant
Katirin al-muqaddas bi-Tar Sin@’, Athens, Ethnikon Idryma Ereunon, 1985, Greek section,
pp- 37 and 107 (illustration 70); Arabic section, p. YA (reproduces the copyist’s note).
Atiya, Arabic Manuscripts, p.13; Kamil, Catalogue, p. 31 (No. 405); Csipky, Onucatie, p. 343
(No. 208). The manuscript also includes writings of John Climacus, John Chrysostom, and
others.

Georg Graf, Catalogue de manuscrits arabes chrétiens conservés au Caire, Vatican, Bib-
lioteca Apostolica Vaticana, 1934, p. 145; Marcus Simaika, Catalogue of the Coptic and Ara-
bic Manuscripts in the Coptic Museum, the Patriarchate, the Principal Churches of Cairo and
Alexandria and the Monasteries of Egypt, vol. 2.1, Cairo, Government Press, 1942, p. 132;
Graf, ceaL, vol. 1, p. 414 (gives the date as “17. Jh.?”). The manuscript also includes works
of Barsanuphius; it was not microfilmed by ByU. The entry on al-Safi ibn al-‘Assal in Graf,
GCAL, vol. 2, p. 397 also mentions this manuscript; however, the large number of folios
seems to indicate that this is the original work, not al-Safi ibn al-‘Assal’s abridgment.

2 z
Cripky, Onucatie, p. 343 (No. 209): %L'.U AV g,:{ 4o % L ). This manuscript cannot
be identified at present.


http://special.lib.gla.ac.uk/manuscripts/search/detail_c.cfm?ID=36386
http://special.lib.gla.ac.uk/manuscripts/search/detail_c.cfm?ID=36386
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No. Date Copied by / at Location & call number  Folios Attribution
12. 1325 Dayr Abu Magqar, Lit. 207 No. 2, n/a
(catalogue 251)*3 acephalous,
a dozen folios
missing
13. 1371 Damascus, al-Asad S
National Library 59846
[78/6/F 014
14.  14th cent. Syrian provenance P = Paris, BNF Ar. 16345 112"—305% Anon.
15. 14th cent. Oxford, Bodleian Chr. Ar.  Incomplete
4346
16.  14th cent. Cairo, Coptic Ortho- Excerpts
dox Patriarchate, Theol.
220 (= Graf 524; Simaika
387)%7
17.  ca. 15th cent. Cairo, Coptic Orthodox 17-55" S
Patriarchate, Theol. 154 (=
Graf 372; Simaika 312)48
18. EndofJan. Masaibn al-giss Sa‘ada Jerusalem, Holy Sepul- 149¥—3227
1570 from Marmita in the chre Ar. 6649
region of Hisn al-Akrad,
copied in Damascus,
donated in 1577 to the
Monastery of Mar Saba

43 Ugo Zanetti, Les manuscrits de Dair Abti Maqdr, Geneva, Patrick Cramer, 1986, p. 36.

44 T owe this information to the following web page: http://k-tb.com/manuscrit/
19334—&&\—@ 195 ,d))- 272 (the manuscript does not appear in the electronic catalogue
of the al-Asad National Library: http://www.alassad-library.gov.sy/Search_makhtotat2013
.php).

45 Gérard Troupeau, Catalogue des manuscrits arabes; Premiére partie: Manuscrits chrétiens,
2vols.,, Paris, Bibliothéque nationale, 1972-1974, vol. 1, pp. 137-138. The Noetic Paradise does
not end at 291", as indicated by Troupeau; in fact, the following text, which he presents as
a separate work, is also a part of The Noetic Paradise. The manuscript was copied in the
thirteenth-fourteenth centuries, but the part containing The Noetic Paradise is fourteenth
century (the first part, with which it is bound together, contains an Arabic translation of
Maximus the Confessor’s Chapters on Love).

46 Alexander Nicoll, Bibliothecae Bodleianae codicum manuscriptorum orientalium catalogi
partis secundae volumen primum, Oxford, Clarendon Press, 1821, pp. 44—46 (No. XL11I).

47 Graf, Catalogue, p. 197; Simaika, Catalogue, vol. 2.1, pp. 169-170.

48 Graf, Catalogue, p. 140; Simaika, Catalogue, vol. 2.1, p. 131.

49  Kieomag M. KowwAidvg, Katddoyos dpafixdv yetpoypdpwyv tis igpocodvurtinijs BiBAtodnxxs,

Jerusalem: Holy Sepulchre, 1901, pp. 67—-69. The manuscript is viewable online: https://
www.loc.gov/item/00271071164-jo/?q=arabic+66.


http://www.alassad-library.gov.sy/Search_makhtotat2013.php
http://www.alassad-library.gov.sy/Search_makhtotat2013.php
https://www.loc.gov/item/00271071164-jo/?q=arabic+66
https://www.loc.gov/item/00271071164-jo/?q=arabic+66
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No. Date Copied by / at Location & call number  Folios Attribution
19. 4Nov.1570 Monastery of St. Antony,
(?) Theol. 153
20.  ca.16th cent. Balamand Monastery 47176 ]
13050
21.  ca.1600 Birmingham, Mingana 2 leaves, not n/a
Collection, Chr. Ar. Add.  sequential
191 (catalogue 224)°!
22. 17 Feb.1604 Talga al-Hamawi®2 / Vat. Ar. 401 Includes three G
Jerusalem fragments by
Basil at the
end
23. 1617 Vat. Sbath 20753 G
24. 3 Sept.1625 Balamand Monastery 4v-154" Anon.
12954
25. 1696 Rome, Sant’Antonio G
Abate dei Maroniti,
P 0025%
26.  17th cent. Beirut, Bibliothéque Ori- Anon.
entale 484%6
50  Su@ad Sim, Al-mahtutat al-‘arabiyya fi al-adyira al-urtuduksiyya al-Antakiyya fi Lubnan:
IL. Dayr al-Sayyida al-Balamand, Beirut, Qism al-tawtiq wa-l-dirasat al-Antakiyya, 1994,
pp- 11-112. The text contains the following attribution: <! 4> o ¥4 d.ﬁx)\ o3l OF
Lj..i«.ﬂ\ ;',AU\ u@'..\fd\. Digitized by HMML: BALA 00125; sample pages: http://cdm.csbsju
.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%z2000125.
51 Alphonse Mingana, Catalogue of the Mingana Collection of Manuscripts, Now in the Pos-
session of the Trustees of the Woodbrooke Settlement, Selly Oak, Birmingham, 4 vols., Cam-
bridge: W. Heffer and Birmingham: Selly Oak Colleges Library, 1933-1963, vol. 3, p. 42.
52 Talga al-Hamawi (d. 1647) is a brother of Meletius Karma (Patriarch Euthymius 11 of Anti-
och, 1634-1635) and a friend of the future Patriarch of Antioch Macarius 111 Ibn al-Za‘im.
Graf, 6cAL, vol. 3, p. 93, n. 1 offers some details on other manuscripts copied by Talga; see
also Habib Ibrahim, “Talgat an-Nasih fils du prétre Huran al-Hamawi,” Chronos, 39 (2019),
pp- 125-170 (on p. 126, n. 4 identifies the copyist of Vat. Ar. 401 as Talga’s brother Meletius).
53  Paul Sbath, Bibliothéque de manuscrits Paul Sbath, prétre syrien d’Alep: Catalogue, 3 vols.,
Cairo, H. Friedrich & Co., 1928-1934, vol. 1, p. 103.
54  Shim, Al-mahtutat, p. m. Digitized by HMML: BALA 00124; sample pages: http://cdm.csbsju
.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000124.
55 I owe this information to the web page: http://www.ndu.edu.lb/research/cdp/collections/
rome_man.html.
56  Louis Cheikho and Ignace-Abdo Khalifé, Catalogue raisonné des manuscrits de la Biblio-

théque Orientale de ' Université Saint-Joseph, Beirut [collected from Mélanges de ['Univer-
sité Saint-Joseph], 1964, p. 202 [296].


http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000125
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000125
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000124
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000124
http://www.ndu.edu.lb/research/cdp/collections/rome_man.html
http://www.ndu.edu.lb/research/cdp/collections/rome_man.html
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No. Date Copied by / at Location & call number  Folios Attribution
27.  17th cent. Dayr al-Mubhallis G
oBs1225%7
28.  17th cent. Copied for Coptic monks ~ Saint Petersburg, 27108, G (M)>9
at the Monastery of St. Institute of Oriental includes chap-
Stephen near St. Peterat ~ Manuscripts C740 (for- ter divisions
the Vatican merly 235)%8
29. 17th cent. Vat. Sbath 2260 G
30. 17thcent. Girgis Mitha’il Cairo, Coptic Orthodox S
Patriarchate, Theol. 233 (=
Graf 345; Simaika 440)61
31 1708 Harisa-Dar‘awn, Charfet G
Ar. 8/1352
32. 1708 Private collection of Anon.
E. Karam 363
33. 1709 Mardin, Church of the pp- 1-171; G
Forty Martyrs 8364 acephalous,
in Gar$ani
34. 1711 Zouk Mosbeh, Notre G
Dame University Louaize,
sp 01865
57 I owe this information to the online checklist: http://www.obslb.com/img/handlist manu

58
59

60
61
62
63

64

65

scrits_ordre_basilien_salvatorien.pdf.

Giinzburg, “Manuscrits Arabes, Coptes etc.,” pp. X1V and 58—77.

A note at the beginning of the manuscript states that Cardinal Bellarmine (1542-1621)
thought that the work was not by Gregory of Nyssa but by Masa ibn Kifa al-Kaldani, i.e.
Mose bar Keéfa. This is obviously a confusion with M6sé bar Kéfa's Syriac work on Paradise
(translated into Latin by Andreas Masius as early as 1569 and mentioned by Bellarmine
in his De scriptoribus ecclesiasticis, Leiden, Sumptibus Horatii Boissat & Georgii Remevs,
1663, p. 260), on which see Yonatan Moss, “Scholasticism, Exegesis, and the Historicization
of Mosaic Authorship in Moses Bar Kepha's On Paradise,” Harvard Theological Review, 104.3
(201), pp. 325348,

Sbath, Bibliothéque, vol. 1, p.18.

Graf, Catalogue, p. 130; Simaika, Catalogue, vol. 2.1, p. 195.

Ishaq Armala, Al-Tarfa fi Mahtitat Dayr al-Sarfa, Giniya, Matba‘at al-aba’ al-mursalin al-
lubnaniyyin, 1936, p. 402.

Joseph Nasrallah, Catalogue des manuscrits du Liban, 4 vols., Harissa and Beirut, Im-
primerie St. Paul, 1958-1970, vol. 3, p. 304.

Digitized by HMML: CFMM 00083; sample pages: http://cdm.csbsju.edu/digital/collection
/HMMLMicrofi/search/searchterm/CFMM%2000083.

I owe this information to the web page: http://www.ndu.edu.Ib/research/cdp/collections/
ndl_mon_mc.html.


http://www.obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
http://www.obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/CFMM%2000083
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/CFMM%2000083
http://www.ndu.edu.lb/research/cdp/collections/ndl_mon_mc.html
http://www.ndu.edu.lb/research/cdp/collections/ndl_mon_mc.html

THE NOETIC PARADISE (AL—FIRDAWS AL- (AQLI_) CHAPTER XXIV 351
(cont.)
No. Date Copied by / at Location & call number  Folios Attribution
35. 1713 Hingara, Dayr al-Suwayr ~ No. 2; includes G
299 (formerly 119)%6 chapter divi-
sions
36. 15]an.1714 A late copy of Vat. Ar. Vat. Ar. 78 2V-149" 68
671, copied by Clemens
Caraccioli in Rome®67?
37. 1719 A late copy of Vat. Ar. Vat. Ar. 672
67169
38.  21Nov.1737 Balamand Monastery 3V-119" G+]
12870
39. 1760 Aleppo, Ram Orthodox
Archdiocese go”!
40. 1764 Cairo, Coptic Orthodox 147" S
Patriarchate, Graf 37472
4. 1767 Grigorios Nebot Bzommar, Our Lady of 8—104" G
Bzommar 7773
42. 4 Mar.1768  al-qummus Yasuf Girgis ~ Monastery of St. Antony, S
Barayu Theol. 154
43. 1773 Damascus, Ram Ortho- 1"—82F G+]
dox Patriarchate 70
(formerly 2332)74
66  Nasrallah, Catalogue, vol. 3, p. 217; copied together with the Book of the Ladder; digitized by
HMML: OBC 00299; sample pages: http://cdm.csbsju.edu/digital/collection/HMMLMicrof
i/search/searchterm/OBC%2000299.
67  Graf, 6caL, vol. 2, p. 370
68 Fol.1m uw\ Mo A{Ju 0 L ) Lo-j)b Al el M\ #9541 O fol. ot in
the margin: %)= Y ua..m_ﬂ\ L>-Jv Lg)\.a adeas UKH
69  Graf, 6carL, vol. 2, p: 370 (though Graf mistakenly gives the call number as Vat. Ar. 632).
70 Shim, Al-mahtutat, p. . The catalogue says: 4 5 & Laas (g 3 g B (el 3] O s
d?..’.’m.ﬂ\ u,ﬁ\ Loy o Ad) &Y (the same description appears in manuscript Damascus,
Ram Orthodox Patriarchate 70). Digitized by HMML: BALA 00123; sample pages: http://
cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%z2000123.
71 Gassan Ward, Al-mahtitat al-arabiyya fi maktabat mutraniyyat Halab li-l-Riam al-urtii-
duks, Beirut, Markaz al-dirasat al-urtaduksi al-Antaki, 1989, p. 35.
72 Graf, Catalogue, p. 142 (does not appear in Simaika’s catalogue).
73 Digitized by HMML: BzAr 00077; sample pages: http://cdm.csbsju.edu/digital/collection/
HMMLMicrofi/search/searchterm/BzAr%z2000077.
74  llyas Jabbara, Al-mahtutat al-‘arabiyya fi maktabat batriyarkiyyat Antakiya wa-s@’ir al-

masriq li-l-Ram al-urtuduks, Beirut, Markaz al-dirasat al-urtaduksi al-Antaki, 1988, p. 13.


http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/OBC%2000299
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/OBC%2000299
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000123
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000123
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BzAr%2000077
http://cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BzAr%2000077

352 TREIGER
(cont.)
No. Date Copied by / at Location & call number  Folios Attribution
44. 1793 London, British Library, G
Or. 112867°
45. 18th cent. Mosul, Syrian Orthodox 1¥-129%; in Gar- G
Archdiocese of Mosul $ani
1876
46. 18th cent. Z = Beirut, Bibliotheque ~ 8"-85%; G
Orientale 48377 includes chap-
ter divisions
47. ca.18th cent. Tripoli, Balamand Uni- G
versity 1678
48. 23Dec.1834  Nahla Abd al-Sayyid al-  Birmingham, Mingana 148 S
Gazzawi Collection, Chr. Ar. 21 (cat-
alogue 77)79
49. 19th cent. Dayr al-Muballis 236780 G
50. 19th cent. London, British Library, G
Or. 809581
51 late1gth Baalbek, Ram Catholic
cent. Archdiocese 582
52.  20June1go6  al-qummusAndr@us al-  Monastery of St. Antony,  148-217 (?) S
Antuni Theol. 320
53. 22Mar.1908 al-qummus Miha’l al- Monastery of St. Antony,
anba Bula Theol. 152
54. Unknown Aleppo, Maronite Arch- G
diocese 1096

75 I owe this information to the web checklist: http://www.islamicareastudies.jp/joint/docs/
P.%20Christian%zoLiterature.pdf.

76  Digitized by HMML: ASOM oon8; sample pages: http://cdm.csbsju.edu/cdm/search/collec
tion/HMMLMicrofi/searchterm/ASOM%2000118.

77  Cheikho and Khalifé, Catalogue, p. 202 [296].

78  Digitized by HMML: IHAN 00016; sample pages: http://cdm.csbsju.edu/cdm/search/collec
tion/HMMLMicrofi/searchterm/IHAN%2000016.

79  Mingana, Catalogue, vol. 2, p. 106 (the Coptic year is given erroneously as “1851”; it should
be corrected to 1551 AMart). The manuscript also includes Isaac of Nineveh in ‘Abdallah
ibn al-Fadl’s translation, al-Safi ibn al-‘Assal’s abridgment of John Climacus’ Book of the
Ladder, and works of John of Dalyatha.

8o I owe this information to the web checklist: http://www.obslb.com/img/handlist manusc
rits_ordre_basilien_salvatorien.pdf.

81 I owe this information to the web checklist: http://www.islamicareastudies.jp/joint/docs/
P.%20Christian%?2oLiterature.pdf.

82 Nasrallah, Catalogue, vol. 3, pp. 4-5.


http://www.islamicareastudies.jp/joint/docs/P.%20Christian%20Literature.pdf
http://www.islamicareastudies.jp/joint/docs/P.%20Christian%20Literature.pdf
http://cdm.csbsju.edu/cdm/search/collection/HMMLMicrofi/searchterm/ASOM%2000118
http://cdm.csbsju.edu/cdm/search/collection/HMMLMicrofi/searchterm/ASOM%2000118
http://cdm.csbsju.edu/cdm/search/collection/HMMLMicrofi/searchterm/IHAN%2000016
http://cdm.csbsju.edu/cdm/search/collection/HMMLMicrofi/searchterm/IHAN%2000016
http://www.obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
http://www.obslb.com/img/handlist_manuscrits_ordre_basilien_salvatorien.pdf
http://www.islamicareastudies.jp/joint/docs/P.%20Christian%20Literature.pdf
http://www.islamicareastudies.jp/joint/docs/P.%20Christian%20Literature.pdf
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No. Date Copied by / at Location & call number  Folios Attribution
55.  Unknown Aleppo, Maronite Arch- G
diocese 1153
56.  Unknown Aleppo, Private collection G
of N. Bassal and Rabbat83
57.  Unknown Dayr al-Kreim 2784
58.  Unknown Dayr al-Sir N.C. 328 Anon.
59. Unknown Dayr al-Suryan 2168°
60. Unknown Harisa-Dar‘awn, Charfet G (M)
43555
61.  Unknown Dayr al-Muharraq 2287 S
62.  Unknown Dayr al-Muharraq 23 S
63.  Unknown Dayr al-Muharraq 24 S
64.  Unknown Dayr al-Muharraq 29 S
65.  Unknown Dayr al-Muharraq 36 S
66.  Unknown Monastery of St. Antony, ~ 129-166 S

Theol. 75

Appendix B: A Sample Critical Edition

A sample critical edition, based on eight manuscripts (those that have been

assigned sigla in the inventory above), is provided below. For this purpose, I
have chosen the very end of the treatise (designated “Chapter xx1v” in the
Beirut manuscript Z and in the Saint Petersburg manuscript), where the manu-

83

84
85

86

87

Paul Sbath, Al-Fihris: Catalogue de manuscrits arabes, 3 vols., Cairo, Imprimerie Al-Chark,
1938-1940, vol. 1, p. 56 (No. 434).

Nasrallah, Catalogue, vol. 2, pp. 29—30.

I thank Stephen Davis (private communication, 9 August 2015) for information about the
manuscript.

Bahnam Siini, Mhawwyana da-ktibata d-patriyarkita d-siryayé da-b-Sarfa, Lebnan / Fihris
al-maptatat al-batriyarkiyya fi Dayr al-Sarfa, Lubnan, Beirut, Sarikat al-tab* wa-l-nagr al-
lubnaniyya, 1993, p. 168; has a note at the beginning ascribing it to Mosé bar Kéfa (Masa
ibn al-Hagar).

This and the following manuscripts are indicated in Bartolomeo Pirone, “I manoscritti
di Dayr al-Muharraq,” Studia Orientalia Christiana, Collectanea, 21 (1988), pp. 295-321, at
p- 309. The description is slightly ambiguous. It is possible that only Manuscript 36 con-
tains al-Safi ibn al-‘Assal’s abridgment, while the other manuscripts contain The Noetic
Paradise in its original form.
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scripts display several different endings.88 It is clear that manuscript E (Sinai
Ar. 439) is, by far, the most reliable of the eight; in several cases it is the only
one to preserve what is demonstrably the correct reading.89

88  The edition begins at: A 355":5; B 87V:11; C 119":5; D 1157115; E 144":7; P 301713; V133V:7; Z 8213,
89  Seepp. 359 (apparatus notes 3 and 9), 363 (apparatus notes 5 and 9), 366 (apparatus notes
19 and 26), and 367 (apparatus note g).
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A Bibliographical Guide to Arabic Patristic
Translations and Related Texts

This Bibliographical Guide is meant as a supplement to the major reference works
listed in section 1.1 below. To navigate the field, scholars are advised to check, as a first
step, Georg Graf’s Geschichte der christlichen arabischen Literatur (GCAL, especially vol-
ume 1, wholly devoted to translations) and Joseph Nasrallah’s Histoire du mouvement
littéraire dans [Eglise melchite (HMLEM), both of which have detailed indexes (an index
to Nasrallah’s HMLEM was published as its volume 5 in 2017). The Coptic Encyclopedia
(CoptE) has multiple entries on the Church Fathers (e.g., Andrew of Crete, Evagrius,
Maximus the Confessor, Origen, etc.) with a wealth of information on their Coptic and
Copto-Arabic reception. Some relevant information is available also in Paul Peeters’
Bibliotheca Hagiographica Orientalis as well as in the fundamental Christian-Muslim
Relations: A Bibliographical History (cMR), edited by David Thomas. The latter, however,
focuses on original compositions, both Christian (post-600AD) and Muslim, rather
than translations of Patristic works. The Clavis Patrum Graecorum (cPG)—including
the “Supplementum” and the “Volumen 1114” published in 1998 and 2003 respectively—
contains important updates on the Arabic versions of the Greek Church Fathers.
While certainly not exhaustive (as information found in these reference works is
often not duplicated), the Bibliographical Guide below will offer some additional help
in locating resources on many of the Church Fathers and some other related authors
and texts (exclusive of the Bible, Apocrypha, and hagiography) in pre-modern and early
modern Arabic translations.! The articles referenced in sections 1.2 (“General Studies”)
and 1.3 (“Studies of Manuscripts with Patristic Content”) contain a wealth of informa-
tion which remains to be systematized. Not only Greek, but also Syriac (section 3),
Armenian, Coptic, Latin, and Romanian authors and works (sections 4.1-4.4) are cov-
ered. Special sections are devoted to Ethiopic and Georgian translations of Christian
Arabic works (sections 5.1-5.2) and to the insufficiently explored but promising field of
Muslim and Jewish reception of Arabic Patristic translations (section 6 below).

1 On Arabic translations of the Apocrypha, Pseudepigrapha, and some related texts, see John
Reeves’ forthcoming chapter on Christian Arabic in Alexander Kulik et al. (eds.), A Guide to
Early Jewish Texts and Traditions in Christian Transmission, Oxford, Oxford University Press,
2019, pp. 195-210 (in press) and the following web pages: http://syri.ac/OTPseudepigrapha;
http://syri.ac/ntapocrypha.
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1 General
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4 Translations of Armenian, Coptic, Latin, and Romanian Authors
and Works (including via Greek or Syriac Intermediaries)
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Sinai Ar. 409
Sinai Ar. 423
Sinai Ar. 428
Sinai Ar. 431

Sinai Ar. 439
Sinai Ar. 444
Sinai Ar. 454
Sinai Ar. 455
Sinai Ar. 457
Sinai Ar. 460

204n28, 210, 219
187,188n33-34

189, 190n40

162, 166

162
185n25

164n24, 169—170

166, 168-170

279

23, 27-28, 30, 35, 37
163

23n31

345n25

345n25, 346, 355-372
345, 355—372

66

67, 279, 285-325
188n37

187n32, 188n35, 189n37
181, 191150, 192152, 279
97,163

191148, 191n51

241, 251-273

242, 251-273

148n58, 191n48, 279, 285325
55,59

23, 44-47

190n43, 329, 347, 355—372
279, 368n10

23n31

279, 285-325

98, 117-120

55,59, 77

Sinai Ar. 485
Sinai Ar. 496 68

23n3L,

35

Sinai Ar. 505 68,190

Sinai Ar. 508  37n51

Sinai Ar. 510  45n68, 146—147, 151-154
Sinai Ar. 514 56, 75-77

Sinai Ar. 520  73n124, 74

Sinai Ar. 528  148n58, 160

Sinai Ar. 529 160

Sinai Ar.530  146-147

Sinai Ar. 542 55, 58-59, 72—73
Sinai Ar.549  63—64

Sinai Ar.557 59,73

Sinai Ar. 585  23n31

Sinai Ar. 599 166, 168-170

Sinai Ar. NF Paper1 347

Sinai Ar. NF Paper 8 279, 285-325
Sinai Ar. NF Parch.1 56,58, 73
Sinai Ar. NF Parch.2 56,77

Sinai Ar. NF Parch.12 56

Sinai Ar. NF Parch.14+16 56

Sinai Ar. NF Parch. 17

33-37

Sinai Ar. NF Parch. 20+35 57

Sinai Ar. NF Parch.21 57
Sinai Ar. NF Parch. 25  33,38-39
Sinai Ar. NF Parch.33 57
Sinai Ar. NF Parch. 35 58
Sinai Ar. NF Parch. 38 57
Sinai Ar. NF Parch. 46 98
Sinai Ar. NF Parch. 47 57,66
Sinai Ar. NF Parch. 48 57
Sinai Ar. NF Parch. 66 68
Sinai Geo.6 68

Sinai Geo.35 59, 64

Sinai Geo. 32—33-57 59
Sinai Geo.36 59

Sinai Geo.97 59

Sinai Gr. 817 347

Sinai Porph. 209 347

Sinai Syr.9g 206
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Strasbourg

Bibliotheque Nationale et Universitaire 4225
57,59, 64

Bibliothéque Nationale et Universitaire 4226
21, 24-31, 39, 57-58, 63n52, 65

Thilisi

A9 75

A-95 70

Vatican

Vat.Ar.4  203n21
Vat. Ar.67  185n25
Vat.Ar.71 58,65
Vat.Ar.73 95, 99-100, 103—104, 120
Vat. Ar.78 351

Vat. Ar.79  164n79
Vat. Ar.99  24n33
Vat. Ar.104  329n2
Vat. Ar. 116  329n2
Vat. Ar.117  329n2
Vat. Ar.164  202n19
Vat. Ar.175  123n84
Vat. Ar.177  167-169

Vat. Ar.178 177
Vat. Ar. 401 349

Vat. Ar. 436  165-166, 169-170

Vat. Ar. 463  186n27—29

Vat. Ar. 671 346, 351, 355—372

Vat. Ar. 672 351

Vat. Ar. 697 146, 148, 150163, 151-153

Vat. Barb. Gr. 434
Vat. Borg. Ar. 59  103-104, 120176, 142-143
Vat.Borg. Ar.71 345

Vat. Borg. Ar.135  24n33

171138, 176
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Vat. Borg. Ar.153 210, 211049, 219
Vat. Borg. Ar.200 286
Vat. Borg. Ar. 219 142-145,151-154

Vat. Borg. Syr.39  133-134
Vat. Gr. 408 225N95
Vat. Gr. 1671 252N41

Vat. Sbath 22 350
Vat. Sbath 44  203n21
Vat. Sbath 45  202n19
Vat. Sbath 207 349
Vat. Sbath 649  203n21
Vat. Syr.106 207

Vat. Syr.159 101
Vat.Syr.199 101

Vat. Syr. 408 101

Vat. Syr. 424 101

Vat. Syr. 623 72

Vendéme

Bibliothéque delaville122 ~ 206n32
Venice

Biblioteca Marciana, Gr. 11,196 171,176
Biblioteca Marciana, Gr.1xX,23 176

Vienna

Osterreichische Nationalbibliothek, Cod.
Mixt.1381 210, 225, 227

Zouk Mosbeh

Notre Dame University Louaize sp 018
350

Zurich

Zentralbibliothek, Car. C.146  206n32



Index of Names, Texts, and Subjects

‘Abd al-Malik ibn Marwan, Umayyad caliph
130, 145, 153-154

‘Abd al-Masih ibn Ishaq ibn ‘Abd al-Masih,
see Ibn al-Muhabrak

‘Abdallah ibn al-Fadl, Melkite author, transla-
tor  3,5,9,10n35,161-164, 195, 198—240,
349, 352179, 383
Joy of the Believer 202, 204, 349152

Abda da-Msiha, see History of Abda da-
Mgiha

Abraham bar Dasandad 404

Abraham Sannota (“Abraham the Beardless”)
132

Abramios, protospathdrios 193, 279

Abu Ishaq ibn Fadlallah, Copto-Arabic trans-
lator 3

Abu Nubh, East-Syriac author 131

Adversus Iudaeos literature 1718, 276—
327

Agapios Landos 384

Ahiqar 134, 404

Akathistos 384

Alexander of Cyprus 384

Alexander Romance 385

Alexios, patriarch of Constantinople  193—
194

Alpha privativum, Arabic translation of o,
164, 248

Ambrose of Milan ~ 200n6

Ammonius, Account of the Martyrdom of the
Fathers of Sinai and Raithu 2, 42n61,
72-73, 385

Anastasius of Sinai ~ 385-386
Questions and Answers  18-19

Andra’us al-Anttni, Copto-Arabic scribe
328, 352

Andrew of Crete 386
Encomium to Saint Nicholas

2350125

202n14,

Anthony David of Baghdad, scribe 21, 37,
55, 5758, 65

Antioch, Byzantine reconquest of 178,184,
194, 244

Antiochian Menologion 188, 252, 384

Antiochian translation movement  158-
275

Antiochus Strategius, see Strategius
Antonios, translator at the Monastery of

Saint Symeon the Younger  158-179
Aphrahat 89, 404—405
Apocrypha of the Bible 18, 37n51, 89—
9ons3, 134, 147-148, 377
Apologetics, Christian Arabic ~ 40-47
Apophthegmata Patrum 134, 386
Arabic Bible translations  1-2, 8—9, 340—
344

Arabic translations of lost original texts 6,
178, 328—-376

Aradalbas, scribe 346

Armenian patristic translations 16, 01,
124185, 200, 207—208, 276, 410—411

Arsani, deacon, scribe 347

Arsen of Iqalto 45, 61n45, 176

Athanasius of Alexandria, Against the Hea-
then 3
Life of St. Anthony  345n25
Quaestiones ad Antiochum ducem [spuri-

ous] 15-53

Athanasius of Balad 206

Augustine of Hippo ~ 200n6, 205n31

Confessions 3

Babylas, martyr 280

Balahvar, Wisdomof 71

Bar Hebraeus 405

Basil of Caesarea, History of Joseph [spurious]
89—90
Homilies on the Hexaemeron 198-240
Second Homily on Lent (Homily on Cheese-

fare Sunday) 191

Bible, translations into Arabic, see Arabic
Bible translations

Book of the Rolls ~ 37n51

Balus Fagali, translator 92

Cave of Treasures 405

Chaccour, Adriane, Melkite Catholic Archi-
mandrite, translator 3

Chariton of the Monastery of the Theotokos

Arsaya 345,383
Christopher, patriarch of Antioch 181187,
279-280
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Chronicle of Seert 129

Clemens Caraccioli, scribe 351

Clement of Alexandria 387

Clement of Rome 387

Confessio Patrum, see I'tiraf al-aba’

Coptic patristic texts and translations  1-
3, 72, 761137, 79, 91-92, 96-100, 198, 200,
204—205, 207, 220, 226—227, 280, 283, 328,
amu-413

Copyists, see under individual names

Cyril of Alexandria 388

Cyril of Scythopolis ~ 64-68, 388
Life of Cyriacus 64, 66
Life of Euthymius  64—-66
Life of John the Hesychast
Life of Saba  64—65, 67
Life of Theodosius 64, 67-68

64, 67

Dadiso‘ Qatraya 405

Daniel ibn Arsin, scribe 55

Dating systems 166, 202, 219n80, 228

David, bishop of the Kurds 131

David of Btaran, scribe 165, 169

David of Homs, scribe 54, 65, 204—205,
226, 228

Dayr Abat Maqgar

Dayr Anba Bisay

Dayr al-Suryan

Diadochus of Photike

Didascalia 3

Dionysius bar Salibi 405

Dionysius the Areopagite [Pseudo-] 2,
189-194

Dionysius Exiguus ~ 206n32

Disputation of the Jews Papiscus and Philo
with a Monk 18

Doctrina Patrum 15

Dorotheus of Gaza
346n29

Dositheus 11, patriarch of Jerusalem  gnu

204—205, 226, 228
99-100

100, 130

388-389

64, 328, 345126,

‘Enaniso’  405-406
Ephrem 63, 76, 78,185-187, 189-192, 283—
284, 355n16

Ephrem Mtsire, Georgian translator 176

Epiphanius of Salamis 209, 277, 390

Erotapokriseis see Question-and-Answer lit-
erature

Ethiopic patristic texts and translations
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1614, 9on3, 92-93, 99N43, 100N47, 124185,

129130, 136-137, 145-146, 150n64, 414—415
Eusebius of Caesarea 390
Eustathios Boilas 236
Eustathius, Latin translator
Eustratius, see Strategius
Euthymius the Hagiorite 71
Euthymius 11, patriarch of Antioch
Eutychius of Alexandria 45
Evagrius Ponticus 7, 328, 390—391

205—206

349n52

Faltas, Joseph Maurice, translator 3
First Apocryphal Apocalypse of St. John 18

Gabriel 111, Coptic pope 346
Gabriel of Basra 407
Gddld Sima‘atat  136-137
Garih, see Gurayg ibn Yuhannis al-Rarawt
Gar$tni  22n29, 137, 329, 350, 352
Gawan ibn Dimitri ibn Yahanna ibn Hamza,
scribe 241
Ga‘az, see Ethiopic
George, patriarch of Alexandria [Pseudo-?],
Life of St. John Chrysostom 160
George of Pisidia 200
George the Hagiorite 71,208
Georgian patristic translations 6,16, 53—
54, 59—80, 91, 176, 200, 208—209, 276, 282,
415-416
Germanos I, patriarch of Constantinople
391
Homily on the Sash of the Theotokos — 241—
275
Girgis M1ha1l, scribe 350
Graeco-Arabic translation movement 1,
199
Gregory, abbot of the Monastery of Our Lady
in Dafnina 5, 278280, 383
Gregory of Cappadocia, Panegyric for Gregory
of Nazianzus 187
Gregory of Nazianzus 4,187, 391
Oration 29 (On the Son) 187-188,192
Oration 30 (On the Son) 187-188,192
Oration 40 (On Baptism) 188,192
Oration 43 (Panegyric for Basil of Cae-
sarea) 188,192
Gregory of Nyssa 393
Apology on the Hexaemeron
207137, 208144, 210—211, 213, 220, 222

200, 204,
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On Making Man
227, 229
Panegyric for Ephrem the Syrian [spuri-
ous] 185,192
Grigorios Nebot, scribe 351
Gubriyal, see Gabriel
Gurayg ibn Yuhannis al-Rarawi, translator
204, 225-230, 383

200, 204—215, 222, 226—

al-Haggag, Umayyad governor
154

Hagiographies, Arabic translations of 53—
80, 142154, 241275

Hamdanids 180,195

Hebrew, translations into Arabic from 1

Hexaemeron literature ~ 198-240

History of Abda da-Msiha

Homily on Abraham and Sarah

Hunayn ibnIshaq  116n67,178

130, 145,

121-122
93, 407

Ibn al-Fadl, see ‘Abdallah ibn al-Fadl

Ibn al-Muhabrak, scribe 346

Ibn al-Rahib, Aba Sakir, Copto-Arabic author
187n32

Ibn Sahqun, translator 2

Ibn al-Tayyib, Paradise of Christianity ~ 89—

90
Ibrahim ibn Yahanna  180-197
Life of Christopher 180-197, 383

Ihwan al-safa’ (“Brethren of Purity”) 7
Imil Abi Habib Antani, translator 92
Isaac of Nineveh 7, 60-61, 203n21, 282—
283, 346031, 352179, 407-408
Ishagq, scribe at the Monastery of Saint
Catherine at Sinai 58
Ishaq ‘Ata Allah, Athonite archimandrite,
translator 3
so‘dad of Merv 9o
$0‘dnah of Basra, Book of Chastity 130,
132,135

I
I

I'tiraf al-aba’ (Confessio Patrum) 79, 99,
384
Jacob of Serugh  74-80, 89124, 408

Dialogue between the Two Thieves on the
Subject of Jesus 76, 93n17

On Abraham and Sarah in Egypt 76

On Abraham and the Annunciation of
Isaac’s Birth 76

427

On the Angel and the Thief 77

On the Annunciation to Our Lady Mary
76—77, 113-121

On the Apostle Thomas 75

On the Baptism of Christ 77

On Christ’s Entry into the Temple 77

On Death 75

On Godly Love  101-106
On Jonah and the Penitence of Nineveh
77,106-113

On Joseph, Son of Jacob 75
On Lazarus and the Rich Man 77
On the Death of Moses 77
On the Nativity of Our Lord Jesus Christ
75, 78-79
On the Prodigal Son 76
On the Prohibition of Swearing 75
On the Sacrifice of Isaac 77
On Zacchaeus 76
Jewish reception of Arabic patristic transla-
7, 416417
John Chrysostom 148, 160, 189-192, 194,
280, 347140, 394395
Commentary on Corinthians
Commentary on Genesis 220
Commentary on the Gospel of John 162,

tions

162-163

220
Commentary on the Gospel of Matthew
161-163
Commentary on Hebrews — 203n21
On the Incomprehensible Nature of God
343021
Panegyric for the Prophet Elijah
First Homily on Patience [spurious] 192
In illud: Memor fui Dei [spurious] 281—
282
John Climacus, Book of the Ladder
163, 32811, 334113, 352179
John Moschos 396
John of Apamea 7, 409
John of Dalyatha 409
John of Damascus  6-7, 158-179
Against Iconoclasts 1512, 158, 177
Against Jacobites 158, 167-170
Against Nestorians 158,164, 168-169
De Fide contra Nestorianos 164,168-170,
178
Dialectica / Philosophical Chapters 7,
158, 169, 176, 178

191-192

379
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Exact Exposition of the Orthodox Faith 7,
158, 169, 176, 338n16

Expositio et declaratio fidei [spurious?]
6,168-169, 178

Homily on Holy Saturday 158

Homily on Transfiguration  167-170
Letter to Cosmas 169
Libellus de recta sententia 164, 170

On the Stay of Jesus in the Tomb 158
On Theology 167

On Theology and Nativity 169n35, 170
On Virtues and Vices [spurious] 338n16
John of Daylam  129-157

John Philoponus 397
John the exarch 208

Josephus 397
Julian Romance 409

Kaisarios [Pseudo-], Questions and Answers
202

Kars$uni, see Gar$uni

Kaufmann effect  19n73

Kulayb, duke of Antioch  243ng

Latin, translations into Arabic from

Legend of Sergius Bahira 409

Leo v1, Byzantine emperor 397

Leontius of Byzantium 398

Leontius of Damascus, Life of Stephen of Mar
Saba 2,398

Leontius of Neapolis, Apology 18

Leontius Salim, translator 3

Life of Basil the New 3

Life of Ephrem 78

Life of John of Edessa 398

Life of Joseph Busnaya 129

Life of Pachomius ~ 345n25

Life of Theodore of Edessa 71

Liturgical texts, translations into Arabic 2,
9,100, 249-252

3 413

al-Ma‘arri, Abu al-Al&, poet 199

Macarian Homilies 6, 328n1, 398

Macarius 111 Ibn al-Za‘im, patriarch of Anti-
och  349n52

Marcion, polemic against

Mark the Monk 64, 399

Martyrdom of Michael of Mar Saba 70—
71

277,295
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Meletius Karma, see Euthymius 11
Methodius of Constantinople 399
Michael al-Sim‘ani, Life of John of Damascus
176
Michael the Syrian ~ 409-410
Mih&1l al-anba Bala, scribe 352
Monastery of Bét Abé  130-131, 140
Monastery of the Cross, Jerusalem
70
Monastery of Mar Behnam 143,144
Monastery of Mar Chariton 54, 62
Monastery of Mar Matta 139
Monastery of Mar Saba  21-22, 54, 50-62,
65, 68—75
Monastery of Saint Catherine at Sinai 22,
33, 54, 62, 74
Monastery of Saint Macarius, see Dayr Abat
Magqar

62, 65,

Monastery of Saint Symeon the Younger near
Antioch  158-161, 175-176, 189, 204

Monastery of the Syrians, see Dayr al-Suryan

Monastery of the Theotokos in Dafniina near
Antioch 280

Moses bar Kéfa 344, 350n59, 353186, 410

Moses of Nisibis ~ 100n45

Misa ibn al-Hagar, see Moses bar Kéfa

Mausa ibn al-qiss Sa‘ada, scribe 348

Miisa ibn Yasuf al-Kar1 (al-Karaki?), scribe
347

Misa ibn Yuwakim, bishop of Yabrad, scribe
148

Muslim reception of Arabic patristic transla-
tions 7-10, 416—417

Nahla ‘Abd al-Sayyid al-Gazzawi, scribe
352

Nemesius of Emesa 339, 399—400

Nicephoros Uranos, Life of Saint Symeon the
Stylite the Younger 163,166

Nicholas 11, patriarch of Antioch 183

Nikon of the Black Mountain 400

Nilus al-Dimasqi, scribe 340

Nilus of Ancyra 400

Noetic Paradise ~ 328-376, 400—401

On the Triune Nature of God ~ 40-43

Old Church Slavonic, patristic translations
16, 200, 208, 281
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Paleography, early Christian Arabic
54, 58, 60, 65

Palestinian Paterikon 65

Palestinian-Sinaitic translation movement
15—88

Peter of Bet Ra’s, Book of Demonstration
45-46

Peter Libellisios, duke of Antioch

Philo of Alexandria  200n6, 401

Philokalia 401

Philoxenus of Mabbug 410
Letter to Patrikios 279

Physiologos 401

Procheiros Nomos 401

Proclus of Constantinople

33,37

243n9

28118

Question-and-Answer literature
gong, 202

Questions and Answers of Basil and Gregory
401

Quryaqus al-Taragi, priest 142

Qustantin ibn Abi -Ma‘alj, translator 3,
181n2, 383

15-52,

Romanian, translations into Arabic from
413-414
Romanos 111, Byzantine emperor 194

Sa‘adya Gaon 1
al-Safi ibn al-‘Assal 228
abridgment of the Noetic Paradise
329, 347041, 353187
abridgment of John Climacus’ Book of the
Ladder 352n79
sag  202n14, 236
Sannota, see Abraham Sannota and Sem‘on
Sannota
Sayings of the Desert Fathers, see Apophtheg-
mata Patrum

328—

Scribes, see under individual names

Sem‘on Sannota (“Simon the Beardless”)
130-132, 152-154

Sankassar, Ethiopic Synaxarion  136-137

Severian of Gabala [Pseudo-], Homily on
Nativity 6, 276—327

Severus of Antioch 402

Sibylline Oracles 402

Simanibn Kalil ~ 349n52

Simeon d-Taybateh 410

429
Simeon ibn al-Butayta 241
Slavonic, see Old Church Slavonic
Sogdian, translations from Syriac 129,135

Sony, Behnam, historian, cataloguer g2,
137
Sophronius of Jerusalem 402
Synodal Letter
Stephen Mansar 69
Passion of the Twenty Sabaite Martyrs

203n21, 235N124

69—70
Martyrdom of Saint Romanos the Neomar-
tyr 70
Stephen of Nicomedia, Syntagma  338m6
Stephen of Ramla 33,55

Strategius (“Eustratius”), Account of the Per-

sian conquest of Jerusalem 6, 73—74,
403

Sufism, interaction with Christian asceticism
7

Simeon the Stylite (the Older) 279
Step’anos of Siwnik, Armenian translator
208n42

Stephen of Nicomedia ~ 338n16
Stephen of Thebes 402
Symeon Metaphrastes  191-192

Panegyric for the Evangelist John 191

Panegyric for the Evangelist Luke 191
Synaxarion of Constantinople
Syriac, translation into Arabic

241n2

Talga al-Hamaw1, scribe 349
Tertullian 277
Testament of Our Lord 3
Testimonia lists 17, 46
Theodore Aba Qurra 8, 61,71
Treatise on the Veneration of the Holy Icons
43-45
Theodore bar Koni, Scholion 90
Theodore of Mopsuestia 403
On the Perfection of Observances 6
Theodore of Petra ~ 68n81
Theodoret of Cyrrhus, Religious History 3
Theophilus of Alexandria 403
Thomas, scribe at the Monastery of Saint
Catherine at Sinai 57
Thomas of Marga, The Book of the Governors
130,135, 154
Timon, Saint 183
Timothy 1, catholicos 410
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Translation movement, see Antiochian trans-
lation movement, Graeco-Arabic trans-
lation movement, Palestinian-Sinaitic
translation movement

Translations of patristic texts, see under indi-
vidual authors and languages

Translation style and technique ~ 23-35,
101-121, 164-165, 189, 205N, 230—237, 244—
252, 342-344

Translators, see under individual names

Triodion 193

Trophies of Damascus 18

Typikon of Mar Saba 3, 404

INDEX OF NAMES, TEXTS, AND SUBJECTS

‘Ubaydallah, duke of Antioch  243ng9
Umayyads  15n2

Yalda, scribe, sponsor  134-135n19
Yani ibn al-Duks, translator 241275

Yannah ibn Istifan al-Fahari, translator 2
Yahanna ‘Abd al-Masith ~ 188n36, 241, 383
Yithanna ibn al-Gurayr, translator 384
Yasuf Girgis Barayi, scribe 351

Yasuf ibn Barakat, scribe 345

Yuwasaf ibn Suwaydan, translator 3
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