
Patristic Literature in Arabic Translations



Arabic Christianity:
Texts and Studies

Series Editor

Alexander Treiger (Dalhousie University, Canada)

Editorial Board

David Bertaina (University of Illinois, Springfield, USA)
Elie Dannaoui (University of Balamand, Lebanon)

Stephen J. Davis (Yale University, USA)
John-Paul Ghobrial (Balliol College, Oxford, UK)
Sandra Toenies Keating (Providence College, USA)

Johannes Pahlitzsch ( Johannes Gutenberg-Universität, Mainz, Germany)
Mark N. Swanson (Lutheran School of Theology at Chicago, USA)

Jack Tannous (Princeton University, USA)

volume 2

The titles published in this series are listed at brill.com/acts

http://brill.com/acts


Patristic Literature
in Arabic Translations

Edited by

Barbara Roggema
Alexander Treiger

LEIDEN | BOSTON



Cover illustration: Manuscript Strasbourg Or. 4226, fol. 45v. Courtesy of the Bibliothèque nationale et
universitaire de Strasbourg.

Library of Congress Cataloging-in-Publication Data

Names: Roggema, Barbara, editor. | Treiger, Alexander, editor.
Title: Patristic literature in Arabic translations / edited by Barbara Roggema,

Alexander Treiger.
Description: Leiden ; Boston : Brill, [2020] | Series: Arabic Christianity : texts and

studies, 2468-2454 ; volume 2 | Includes bibliographical references and index. |
Chapters in English and French, with excerpts in Arabic and Ancient Greek.

Identifiers: LCCN 2019034627 (print) | LCCN 2019034628 (ebook) |
ISBN 9789004414945 (hardback) | ISBN 9789004415041 (ebook)

Subjects: LCSH: Christianity–Arab countries. | Christian literature, Early–
Translations into Arabic–History and criticism. | Christian literature,
Arabic–History and criticism. | Fathers of the church, Arabic. | Arab
countries–Church history.

Classification: LCC BR1067.A7 P38 2020 (print) | LCC BR1067.A7 (ebook) |
DDC 275.6/02–dc23

LC record available at https://lccn.loc.gov/2019034627
LC ebook record available at https://lccn.loc.gov/2019034628

Typeface for the Latin, Greek, and Cyrillic scripts: “Brill”. See and download: brill.com/brill‑typeface.

ISSN 2468-2454
ISBN 978-90-04-41494-5 (hardback)
ISBN 978-90-04-41504-1 (e-book)

Copyright 2020 by Koninklijke Brill NV, Leiden, The Netherlands.
Koninklijke Brill NV incorporates the imprints Brill, Brill Hes & De Graaf, Brill Nijhoff, Brill Rodopi,
Brill Sense, Hotei Publishing, mentis Verlag, Verlag Ferdinand Schöningh andWilhelm Fink Verlag.
All rights reserved. No part of this publication may be reproduced, translated, stored in a retrieval system,
or transmitted in any form or by any means, electronic, mechanical, photocopying, recording or otherwise,
without prior written permission from the publisher.
Authorization to photocopy items for internal or personal use is granted by Koninklijke Brill NV provided
that the appropriate fees are paid directly to The Copyright Clearance Center, 222 Rosewood Drive,
Suite 910, Danvers, MA 01923, USA. Fees are subject to change.

This book is printed on acid-free paper and produced in a sustainable manner.

https://lccn.loc.gov/2019034627
https://lccn.loc.gov/2019034628
http://brill.com/brill-typeface


Contents

Preface vii
Abbreviations viii
Notes on Contributors x

Introduction 1
Alexander Treiger and Barbara Roggema

1 The Integral Arabic Translation of Pseudo-Athanasius of Alexandria’s
Quaestiones ad Antiochum ducem 15

Barbara Roggema

2 Patristique et hagiographie palestino-sinaïtique des monastères
melkites (IXe-Xe siècles) 53

Tamara Pataridze

3 Diversity in the Christian Arabic Reception of Jacob of Serugh
(d. 521) 89

AaronMichael Butts

4 The Arabic Lives of John of Daylam 129
Jonas Karlsson

5 Some Notes on Antonios and His Arabic Translations of John of
Damascus 158

Habib Ibrahim

6 Ibrāhīm ibn Yūḥannā and the Translation Projects of Byzantine
Antioch 180

JoshuaMugler

7 A Re-translation of Basil’s Hexaemeral Homilies by ʿAbdallāh ibn al-Faḍl
of Antioch 198

Alexandre M. Roberts

8 Homiletic Translation in Byzantine Antioch: The Arabic Translation of a
Marian Homily of Patriarch Germanos I of Constantinople by Yānī ibn
al-Duks, Deacon of Antioch 241

Joe Glynias



vi contents

9 L’homélie arabe In Nativitatem Domini (CPG 4290) attribuée à Sévérien
de Gabala : Édition, traduction française 276

Sergey Kim

10 The Noetic Paradise (al-Firdaws al-ʿaqlī): Chapter XXIV 328
Alexander Treiger

A Bibliographical Guide to Arabic Patristic Translations and Related
Texts 377
Index of Manuscripts 419
Index of Names, Texts, and Subjects 425



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 andmanuscripts 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 volumewill 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 thematerial avail-
able and as a tool to understand the steps to be takennext 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 intoArabic, initially by learnedmonks in themonasteries 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);1 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 donemainly fromGreek
and Syriac and, to a lesser extent, Coptic and Latin; occasionally, Jewish transla-
tions of theOldTestament produced fromHebrew—principally, Saadia Gaon’s
Tafsīr—were also adapted for Christian use.3 Some of these translations were

1 On theBaghdadGraeco-Arabic translationmovement, seeDimitri Gutas,GreekThought,Ara-
bic Culture: The Graeco-Arabic Translation Movement in Baghdad and Early ʿAbbāsid 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.),
TheWiley-Blackwell Companion to Patristics, Chichester,West Sussex, andMalden, 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, 90 (2015), pp. 28–59, esp.
pp. 50–51.

3 For an overview, see Sidney H. Griffith, The Bible in Arabic: The Scriptures of the “People of the
Book” in theLanguageof Islam, Princeton, PrincetonUniversity Press, 2013; on thePentateuch,
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 Hjälm, Christian Arabic
Versions of Daniel: A Comparative Study of Early MSS and Translation Techniques in MSS Sinai
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meant to be used in church services; others were intended for personal study. It
would seem that apart from these Arabic scriptural readings (from theGospels,
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 secondmillenniumAD that grad-
ual Arabicization of the liturgies themselves began.4

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
fromSyriac, butwas also corrected against theGreek.5 Other dated translations
include:
– Leontius of Damascus’Life of St. Stephen of Mar Saba (translated fromGreek

by Yannah ibn Iṣṭifān al-Fāḫūrī at Mar Saba in 903);6
– the Dionysian corpus (from Greek by Ibn Saḥqūn in Damascus in 1009);7

Ar. 1 and 2, Leiden, Brill, 2016; on Paul’s Epistles, see Sara Schulthess, Les manuscrits arabes
des lettres de Paul: État 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, RonnyVollandt, Esther-MiriamWagner, and Judith Olszowy-Schlanger
(eds.), Semitic Linguistics andManuscripts: 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 CMR1,
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,”LeMuséon, 120.3–4 (2007), pp. 365–393; Cécile Bonmariage and SébastienMou-
reau, “Corpus Dionysiacum Arabicum: Étude, édition critique et traduction des Noms Divins
IV, §1–9. Partie I,” Le Muséon, 124.1–2 (2011), pp. 181–227; Cécile Bonmariage and Sébastien
Moureau, “Corpus Dionysiacum Arabicum: Étude, édition critique et traduction des Noms
Divins IV, §1–9. Partie II,”LeMuséon, 124.3–4 (2011), pp. 419–459. In these articles, the transla-
tor’s name is given erroneously as “Ibn Saḥqūq.” See also Nasrallah, HMLÉM, vol. 1, pp. 205-–
212.
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– Basil of Caesarea’sHexaemeron (fromGreek by ʿAbdallāh ibn al-Faḍl in Anti-
och in 1051/2);8

– The Didascalia and theTestament of Our Lord (from Sahidic Coptic by priest
Abū Isḥāq ibn Faḍlallāh in Egypt in 1295);9

– the Sabaite Typikon (from Greek by Qusṭanṭīn ibn Abī l-Maʿālī in Cairo in
1335);10

– the Life of St. Basil the New (BHG 264d–f; from Greek by Yuwāṣaf ibn Suway-
dān in Jerusalem in 1693);11

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

– select works by Athanasius of Alexandria (from Greek by Melkite Orthodox
translator Masʿad Nušūʾ in Cairo in 1783–1785);13

– John Climacus’ Book of the Ladder (from Greek by the Athonite archiman-
drite Isḥāq ʿAṭā Allāh [1937–1998] in 1985);14

– Theodoret of Cyrrhus’Historia religiosa (fromGreekby theLebaneseMelkite
Catholic archimandrite Adrianos Chaccour [1910–1988] in 1987);15

– 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,17 non-biblical transla-

8 See Alexandre M. Roberts’ article in this volume.
9 Graf, GCAL, vol. 1, p. 565; the translation is extant in Vat. Borg. Ar. 22.
10 Nasrallah, HMLÉM, vol. 3.2, pp. 148–150; Samir Khalil Samir, “Qusṭanṭīn ibn Abī al-Maʿālī

ibn Abī l-Fatḥ Abū l-Fatḥ,” in: Coptic Encyclopedia, vol. 7, New York, Macmillan, 1991,
pp. 2046–2047; cf. Graf, GCAL, 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.

11 Commissioned by the patriarch of JerusalemDositheus II (r. 1669–1707), this translation is
preserved in the unicummanuscriptDamascus, OrthodoxPatriarchate 227 [old shelfmark
1639] (year 1790). On the translator see Nasrallah, HMLÉM, vol. 4.1, pp. 210–212.

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

13 Graf, GCAL, vol. 3, p. 142; Nasrallah, HMLÉM, vol. 4.2, pp. 222–223.
14 John Climacus, Sullam al-samāʾ li-l-qiddīs Yūḥannā al-Sullamī al-Sīnāʾī, trans. Isḥāq ʿAṭā

Allāh al-Āṯūsī, Cairo, Dayr Sānt Kātrīn bi-Sīnāʾ, 1985.
15 Theodoret of Cyrrhus, Tārīḫ aṣfiyāʾ Allāh, trans. Archimandrite Adrianos Chaccour [Šak-

kūr], Jounieh, al-Maṭbaʿa al-Būlusiyya, 1987.
16 Athanasius of Alexandria,Ḍiddal-waṯaniyyīn li-l-qiddīs al-bābāAṯanāsiyūs al-rasūlī, trans.

Joseph Maurice Faltas, Cairo, Orthodox Patristic Centre, 2013. See also other volumes in
the series “Nuṣūṣ Abāʾiyya” published by the Coptic Orthodox Patristic Centre in Cairo
(http://patristiccairo.com/?page_id=379, accessed on 1 June 2019).

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

http://patristiccairo.com/?page_id=379
http://biblia-arabica.com
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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.18

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.

BarbaraRoggema focuses on Pseudo-Athanasius’Quaestiones adAntiochum
ducem—an important Late Antique erotapokriseis (questions-and-answers)
text,which, thoughascribed toAthanasius of Alexandria, is froma 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-
gianmonks 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: Édi-
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-
tio XXI (arab. 20), Turnhout, Brepols, 1996; LaurenceTuerlinckx, Sancti Gregorii Nazianzeni
Opera: Versio arabica antiqua, II: Orationes I, XLV, XLIV (arab. 9, 10, 11), Turnhout, Bre-
pols, 2001; Jacques Grand’Henry, Sancti Gregorii Nazianzeni Opera: Versio arabica anti-
qua, III: Oratio XL (arab. 4), Turnhout, Brepols, 2005; Jacques Grand’Henry, Sancti Gregorii
Nazianzeni Opera: Versio arabica antiqua, IV: Orationes XI, XLI (arab. 8, 12), Turnhout, Bre-
pols, 2013.

http://www.brill.com/products/series/biblia-arabica
http://www.brill.com/products/series/biblia-arabica
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AaronMichael 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 inwell over a hundredmanuscripts, 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 theMonastery of St. Symeon theWonder-
worker, Ibrāhīm ibn Yūḥannā the protospatharius, and the deacon ʿAbdallāh
ibn al-Faḍl (the latter also an important philosopher and theologian in his own
right).19 Ibrahim studies Antonios’ translations of John of Damascus, Mugler
provides a survey of Ibrāhīm ibn Yūḥannā’s life and Graeco-Arabic translation
activity, while Roberts examines ʿAbdallāh ibn al-Faḍl’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 Yānī 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 Dafnūnā near Antioch).20
Finally, Treiger’s contribution offers an edition and English translation of the

19 On ʿAbdallāh ibn al-Faḍl’s philosophical and theological works, see Samuel Noble and
Alexander Treiger, “Christian Arabic Theology in Byzantine Antioch: ʿAbdallāh ibn al-Faḍl
al-Anṭākī and His Discourse on the Holy Trinity,” Le Muséon, 124.3–4 (2011), pp. 371–417;
Samuel Noble, “ʿAbdallāh ibn al-Faḍl al-Anṭākī,” in Samuel Noble and Alexander Treiger
(eds.),TheOrthodoxChurch in theArabWorld (700–1700): AnAnthology of Sources, DeKalb,
Northern Illinois University Press, 2014, pp. 171–187; Alexander Treiger, “ʿAbdallāh ibn al-
Faḍl al-Anṭākī,” in CMR3, pp. 89–113; CMR5, pp. 748–749. AlexandreM. Roberts’ monograph
on ʿAbdallāh ibn al-Faḍl 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;21 (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.23 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.24

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 theMiddle Eastern Christian communities
from the eighth century to the present.Without an adequate understanding of
howMiddle 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. 417–438.
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
Martínez Delgado, “Las versiones árabes de La Destrucción de Jerusalén por los Persas (614
d.C.),” ʾIlu: Revista de Ciencias de las Religiones, 11 (2006), pp. 179–204. An English transla-
tion by Stephen Shoemaker and Sean Anthony is forthcoming.

24 François Graffin, “Une page retrouvée de Théodore de Mopsueste,” in Robert H. Fischer
(ed.), ATribute to Arthur Vööbus: 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 Ṣūfīs have access to Eva-
grius,25 John Climacus,26 John of Apamea,27 and Isaac of Nineveh,28 whose
works were translated into Arabic in Palestine as early as the ninth and tenth
centuries?29 Were Arabic patristic translations available to the “Brethren of
Purity” (Iḫwān al-ṣafāʾ), and did they influence their esoteric theological syn-
thesis? Did Muslim and Jewish philosophers and theologians have access to
John of Damascus’ works, particularly hisDialectica andhis theologicalmaster-
piece Exposition of the Orthodox Faith, translated into Arabic in Antioch in the
early eleventh century? These and similar questions still await their answers.30

25 Irénée Hausherr, “Le DeOratione d’Évagre le Pontique en syriaque et en arabe,”Orientalia
Christiana Periodica, 5 (1939), pp. 7–71; Samir Khalil Samir, “Évagre le Pontique dans la
tradition arabo-copte,” in Marguerite Rassart-Debergh and Julien Ries (eds.), Actes du IVe
Congrès Copte, Louvain-la-Neuve, Institut Orientaliste de l’Université Catholique de Lou-
vain, 1992, vol. 2, pp. 123–153; Paul Géhin, “Les versions syriaques et arabes des Chapitres
sur la prière d’Évagre le Pontique: Quelques données nouvelles,” in Patrimoine syriaque:
Actes du Colloque IX: Les Syriaques transmetteurs de civilisations: L’expérience du Bilâd el-
Shâm à l’époque Omeyyade, Antélias, Centre d’études et de recherches orientales, 2005,
pp. 181–197; Paul Géhin, “La tradition arabe d’Évagre 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.

26 Treiger, “Christian Graeco-Arabica,” pp. 199, 215–218, and 204–206.
27 Alexander Treiger, “Syro-Arabic Translations in Abbasid Palestine: The Case of John of

Apamea’s Letter on Stillness (Sinai ar. 549),”Parole de l’Orient, 39 (2014), pp. 79–131.
28 Tamara Pataridze, “Les Discours Ascétiques d’ Isaac de Ninive: Étude 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.

29 On contacts between Ṣūfīs and Christian monks, see Suleiman A. Mourad, “Christian
Monks in Islamic Literature: A Preliminary Report on Some Arabic Apophthegmata
patrum,”Bulletin of theRoyal Institute for Inter-Faith Studies, 6.2 (2004), pp. 81–98;Yūḥannā
Ṣādir (ed.), Ruhbān ʿarab fī baʿḍ siyar al-mutaṣawwifīn al-muslimīn, Beirut, Dār Ṣādir, 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, PrincetonUniversity Press, 2018, pp. 461–473; on echoes of the
Apophthegmata Patrum, see Sabino Chialà, “Les mystiques musulmans lecteurs des écrits
chrétiens: Quelques échos d’Apophtegmes,” Proche-Orient Chrétien, 60 (2010), pp. 352–
367.

30 For somepreliminary findings, see AlexanderTreiger, “FromDionysius to al-Ġazālī: 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
Islamwas 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.31
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 beposited in theninth and tenth century, afterTheodoreAbūQurra.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 Qurʾān 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 periodArabophoneChristianswould have expressed their ideas
orally, this would not alter the fact that there was “pre-Islamic theological dis-
course in Arabic.”33 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-EighthCenturies,” inAveril Cameron andLawrenceConrad (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 Muḥammad: 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 Qurʾān 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 history of these translations and of their diffusion, influence
(both within their Christian communities of origin and beyond), and interpre-
tation. Inmany cases, thiswill requirepainstakingmanuscriptworkwith 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 ʿādim an yakūn …, ʿadīm an yakūn …, yaḥtaǧiz an …, ḫāʾib 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—ʿAbdallāh ibn al-Faḍl’s introductions to his

Bible,” in FranciscodelRío Sánchez (ed.), JewishChristianityand theOriginsof Islam, Turn-
hout, Brepols, 2018, pp. 31–40, esp. p. 40.

34 Treiger, “Christian Graeco-Arabica,” pp. 209–218; Georg Graf, “Arabische Übersetzungen
von Schriften des Johannes von Damaskus (herausgegeben und eingeleitet von Eva Am-
bros),”Oriens Christianus, 97 (2013–2014), pp. 100–136; Habib Ibrahim andMikeMakhoul,
“Les débuts du renouveau intellectuel à Antioche au Xe s.: Quatre hagiographies inédites
traduites au Mont-Admirable,” Pecia: Le livre et l’ 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;35 others were
meant to counteract polemical arguments by Muslims, Jews, or rival Christian
groups.While considering the often bewildering abundance of detail supplied
bymanuscript 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 East37—is again gaining strength inWestern 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, thewealth of unstudied Christian Arabic texts, consisting, to a large
degree, of patristic translations and adaptations, is becomingmore 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 volumewill help further reinvigorate this important and fasci-
nating field.

35 Treiger, “ʿAbdallāh ibn al-Faḍl al-Anṭākī,” p. 90; 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, TheMaking of the Medieval Middle East.
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chapter 1

The Integral Arabic Translation of Pseudo-
Athanasius of Alexandria’sQuaestiones 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.1 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 themid-seventh and the early eighth century AD.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 Universität
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 PG.
Yannis Papadogiannakis has encouraged me to pursue this project and has kindly shared his
draft English translation of the Greek text withme. 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,
whichmust refer toUmayyad attempts to introduce coinswithout 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 Bussières (ed.), La littérature des questions et réponses dans l’Antiquité profane
et chrétienne: de l’ enseignement à l’ exégèse: actes du séminaire sur le genre des questions et
réponses tenu à Ottawa les 27 et 28 septembre 2009, Turnhout, Brepols, 2013, pp. 121–150, at
128–143. Occasional claims of modern readers (for example, Andreas Külzer, Disputationes
graecae contra Iudaeos. Untersuchungen zur byzantinischen antijüdischen 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
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chetical purposes and was widely used in the Christian Greek-speaking world
from the sixth century onward.3 The hundreds of surviving manuscripts of the
Quaestiones ad Antiochum ducem (henceforth: the Quaestiones) are surely an
indication that the text became hugely popular readingmaterial in Byzantium,
but also beyond, in the wider Eastern Christian world, where we find it in
numerous redactions in Arabic, Slavonic, Armenian, Georgian, andGeʿez.4 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 Bussières, La littérature des questions et réponses dans l’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, andYannis Papadogiannakis, “DefiningOrthodoxy inPseudo-Justin’s ‘Quaestiones
et responsiones ad orthodoxos’,” in Eduard Iricinschi and Holger Zellentin (ed.), Heresy and
Identity in Late Antiquity, Tübingen, Mohr Siebeck, 2008, pp. 115–127; Péter Tóth, “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: EarlyChristianQuestionandAnswer Literature inContext, 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-Überlieferung: 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
Geʿez version see: Paris, Ethiopien d’Abbadie 96 (https://gallica.bnf.fr/ark:/12148/btv1b52500
2774), Veronika Six, “Äthiopische Handschriften der UB Tübingen,” Hamburg, 2000 [unpub-
lished], p. 5, and Heinrich von Ewald, “Über die athiopische Handschriften zu Tübingen,”
Zeitschrift für dieKundedesMorgenlandes, 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-
centurymanuscriptwith aGeorgian translation are divided over libraries in Leipzig andOslo:
Julius Assfalg, Georgische Handschriften, Wiesbaden, Franz Steiner Verlag, 1963, pp. 45–47,
Tafel II (not identified by cataloguer) and Schøyen 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


the arabic translation of quaestiones ad antiochum ducem 17

in the completemanuscripts.5MostGreekmanuscripts, 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 somemodern scholars as topically disjointed6 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.7 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.8 The last question, Ques-
tion 137, is a testimonia collection which forms the longest answer in the col-
lection.9 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.10

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. Külzer, 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.

8 See Questions 39 and 101.
9 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 someof 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.11 The search
for sources of theQuaestiones and for texts closely related to it has borne some
fruit. There are overlapswith several anti-Jewishworks of the same period such
as Leontius of Neapolis’Apology, theTrophies of Damascus, and theDisputation
of the Jews Papiscus and Philo with aMonk.12 A connection was also found with
the Greek First Apocryphal Apocalypse of St John,13 while the clearest thematic
and most extensive textual overlaps are with the better researched Questions

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

11 Dirk Krausmüller, “ ‘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 Krausmüller, “Affirming
Divine Providence and Limiting the Powers of Saints: The Byzantine Debate about the
Term of Life (6th–11th Centuries),” Scrinium, 14 (2018), pp. 392–433; Gilbert Dagron,
“L’ombre d’un doute: l’hagiographie en question, VIe–XIe siècle,”DumbartonOaks 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 Thümmel, Die Frühgeschichte 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 parallèles,” in Sébastien Morlet, Olivier Munnich, and
Bernard Pouderon (ed.), Les Dialogues Adversus Iudaeos: Permanences et mutations d’une
tradition polémique, Paris, Institut d’Études Augustiniennes, 2013, pp. 257–266; Gustave
Bardy, “Les Trophées de Damas. Controverse judéo-chrétienne du VIIe siècle,” 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 Vianès, “Les citations bibliques dans la Première 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 Tóth, “New
Wine inOldWineskin: ByzantineReuses of theApocryphal RevelationDialogue,” inAveril
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.



the arabic translation of quaestiones ad antiochum ducem 19

and Answers of Anastasius of Sinai (d. ca. 700).14 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 towhether the formerwas amodel for the latter or vice versa.15
An attractive theory is that the two collections used the same unknown source,
as Dirk Krausmüller has suggested.16 Yet, many source-critical issues remain
unresolved due to the lack of a critical edition of the Quaestiones.17

14 Marcel Richard and JosephMunitiz, Anastasii Sinaitae Quaestiones et responsiones, Turn-
hout, Brepols, 2006; JosephMunitiz, Anastasios of Sinai,QuestionsandAnswers, Turnhout,
Brepols, 2011. Listings of questions contained in both Anastasius and Pseudo-Athanasius
canbe found inGustaveBardy, “LaLittératurepatristiquedes ‘Quaestiones etResponsiones’
sur l’Écriture Sainte (suite et fin),” Revue biblique, 42 (1933), pp. 328–352, at p. 342, and
Richard and Munitiz, Anastasii Sinaitae Quaestiones et responsiones, pp. lii–lv.

15 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
et réponses’ d’Anastase le Sinaïte,”Bulletin de l’ Institut de recherches et d’histoire des textes,
15 (1967–1968), pp. 39–56, at p. 55, posits the priority of thework of Anastasiuswithout giv-
ing arguments (cf. Marcel Richard, “Les fragments du commentaire de S. Hippolyte sur les
Proverbes de Salomon,”LeMuséon, 79 (1966), pp. 61–94, at p. 61, n. 3); Dagron in turn uses
Richard as his authority in this matter: Dagron, “L’ombre d’un doute: l’hagiographie en
question,” pp. 61–62. The opposite is claimed byVincent Déroche; see for example his “Les
Dialogues adversus Iudaeos face aux genres parallèles,” p. 261, n. 21. John Haldon, in his
“TheWorks 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. 118
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 theQuaestiones;Munitiz, Anastasios of Sinai,QuestionsandAnswers, p. 22, views
thematter as hitherto unresolved but gives a powerful argument in favor of an earlier date
for theQuaestiones, which is that the latter contain considerably fewer references to Arab
rule. I will dealwith this issue inmore detail in “Ps. Athanasius of Alexandria’sQuaestiones
adAntiochumducem: A ByzantineWindow onto theWorld from the Umayyad Period” (cf.
n. 2 above).

16 Krausmüller, “ ‘At the ResurrectionWeWill Not Recognize One Another’.”
17 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 theQuaestiones

Judging from the geographical focus in the text, it seems most likely that the
text originated in Syria-Palestine.18 That is in all likelihood also the area where
it was translated into Arabic, being among the first texts consideredworth 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 theQuaestiones. 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 amplematerial 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 wasmade 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, theArabic texts shouldbe taken
into consideration as potentially useful witnesses in the analysis of the trans-
mission of the Greek text.19 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.21

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.22 Although the names of its translators are unknown, the names of
the scribes allow us to locate the transmission of the text in the famousmonas-
teries of Palestine and Sinai, where during the eighth through the tenth century
manyGreek and Syriacworkswere translated intoArabic, 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 885/6AD (the date given is 272 of the Hiǧra). Its scribe was Anthony
David of Baghdad, a well-known early Christian Arabic scribe.23 In the same
year, he also copied, among others, VaticanAr. 71, which is another set of Arabic
translations of patristic texts.24 Bothmanuscriptswere copied at themonastery

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; AlexanderTreiger, “The Fathers inArabic,” inKenParry (ed.),TheWiley
Blackwell Companion to Patristics, Chichester andMalden,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.), Übersetzung: Ein internationales Handbuch zur Übersetzungsfor-
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 byAndréBinggeli in his detailed study “Les troisDavid, copistes arabes dePalestine,”
in André Binggeli, Anne Boud’hors, andMattieu Cassin (eds.), Manuscripta Graeca et Ori-
entalia.Mélangesmonastiques et patristiques en l’honneur de Paul Géhin, Louvain, Peeters,
2016, pp. 79–117, at pp. 80–81; its contents were described in J. Oestrup, “Über zwei arabis-
che codices sinaitici der Strassburger Universitäts- und Landesbibliothek,”Zeitschrift der
DeutschenMorgenländischen Gesellschaft, 51 (1897), pp. 453–471, at pp. 455–458.

24 Sidney Griffith, “Anthony David of Baghdad, Scribe andMonk of Mar Sabas: Arabic in the
Monasteries of Palestine,”ChurchHistory, 58 (1989), pp. 7–19; repr. inGriffith, 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.25

Graf ’s entry about the text in volume 1 of his GCAL predates the current
scholarly interest in late antique erotapokriseis.26 He merely quoted Barden-
hewer’s description of it as a late compilation of several unknown hands,27 as
well as Abū l-Barakāt, who described it in his book catalogue as a collection of
45 questions on the “Trinity and Divine unity, the faith, and other matters.”28
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
compilationof 68questions,29 there exists an integralArabic translation.30This

tianity, Essay XI; AndréBinggeli, “EarlyChristianGraeco-Arabica,” p. 233, andBinggeli, “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; A40–41 = G101–102; A42
= G111; A43 = G113; A44 = G115; 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, GCAL, 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 Abū

’l-Barakāt,”Nachrichten von der Königl. Gesellschaft derWissenschaften zuGöttingen. 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 (karšūnī) with 68 questions that subsequently disappeared.
Graf did not know that Milan, Biblioteca Ambrosiana, XV E1 sup. (fols. 14v–50r), listed
by him as “Mailand Ambros. (de Hammer) or. 90,2,” also contains 68 questions only (cf.
Oscar Löfgren 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-ṯānī,” above
the text; the questions are numbered again from 1 onward). Presumably Dayr al-Šīr 431
contains the same 68 questions, although possibly it has the first half (P. Adrien Chac-
cour, Catalogue des manuscrits arabes de Dayr al-Šīr (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 (9th–10th c.), notably Sinai Ar.
431 (fols. 255r–321r) and Sinai Ar. 330 (fols. 227r–273v), as well as a number of
manuscripts from later centuries.31 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 theQuaestiones, 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, n. 3.

31 On the additional witnesses from the New Finds, see below, pp. 33–40. Othermanuscripts
from Sinai are: Sinai Ar. 481, fols. 225v–283r (1091AD); Sinai Ar. 485, fols. 124v–190r (ca. 13th
c.); Sinai Ar. 585, fols. 2r–21r (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: AHand-list of the ArabicManuscripts and ScrollsMicrofilmed at the Library of
theMonastery of St. Catherine,Mount Sinai, Baltimore, the JohnsHopkins 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. 307v–309r). 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 (1386AD) (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, ArabicManuscripts, p. 9); Sinai Ar. 454 is listed
erroneously as a witness in Kamil, Catalogue, p. 32 (repeated in Nasrallah, HMLÉM, 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 anddeserve further study.Another impor-
tant manuscript, besides the Sinai manuscripts, containing all the Quaestiones is Oxford,
Bodleian, Greaves 30, fols. 1v–59v, which contains three additional questions.

https://www.fihrist.org.uk/catalog/work_9669
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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
Quaestionesdependon theother?Answering this questionwill beuseful 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,
BNU 4226, fol. 45v

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

Preamble Preamble

يصلخموياجرويتوقويهالاحيسملا

سويسانثاسيدقلاانيبالوسخويتنالهطقتلملياسمهذه

هيردنسكالاكريرطب

امظعنمسخويتناهللاقيسيرناسنااتانامزلاكلذيف

باوبانعكلياساانوبايديراهللاقفسويسانثايلامجعلا

نابحاانافاهيفنوفلتخيسانلاوبتكـلايفيهاتش

نييحيسملانميدعبنملويلهعفنماهيفنوكيليلاهرسفت

امبكربخافتببحاامنعينبايينلسسويسانثاهللاقف

تنكناونهاكهلينافهسدقحوربيمفيلعهّٰللايحوي

الهاكلذلاناسيل

سيدقلاانوبالوقنم:سدقلاحورونبالاوبالامسب

سخويطنالياسملهبواجمهيردنكسالاكريرطبسويسانثا

سيرلا

نمسخايطناهللاقيسيرناسناانانامزلاكلديف

انوباايديراهللاقفسيدقلاسويسانثايلامجعلاامظع

اهيفنوفلتخيسانلاوبتكـلايفيهاتشباوبانعكلسا

يدعبنملويلهعفنماهيفنوكيليلاهرسفتنابحااناف

ينباايتببحاامنعلسسويسانثاهللاقفنييحيسملانم

هلنهاكينافيمفيلعهسدقحوربهّٰللايحويامبكربخاف

الهاكلذلاناسيلتنكناو

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 StMark 21. The select questions found
inVat. 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. 255r

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-ʿaǧam], 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-ʿaǧam], [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 I 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 anā for atā.
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: Ἐρώτησις αʹ. Πιστεύσαντες καὶ βαπτισθέντες εἰς Τριάδα ὁμοούσιον,
καὶ λέγοντες Θεὸν εἶναι τὸν Πατέρα, ὁμοίως καὶ Θεὸν εἶναι τὸν Υἱὸν, ὡσαύτως δὲ καὶ
Θεὸν εἶναι τὸ ἅγιον Πνεῦμα, πῶς οὐ λέγομεν τρεῖς θεοὺς, ἀλλ’ ἕνα καὶ μόνον Θεόν;Καὶ
εἰ μὲν ἕνα προσκυνοῦμεν Θεὸν, εὔδηλον ὅτι, εἰς μοναρχίαν πιστεύοντες, Ἰουδαΐζομεν·
εἰ δὲ πάλιν τρεῖς θεοὺς, πρόδηλον ὅτι Ἑλληνίζομεν, πολυθεΐαν εἰσάγοντες, καὶ οὐχ ἕνα
μόνον Θεὸν εὐσεβῶς προσκυνοῦντες.

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

Integral Arabic translation: Sinai Ar. 431,
fols. 255r–v

هثلثملاهدحاولاهعيبطلابانغبصوانمايشيالسخويتنالاق

سدقلاحوروهلثمنبالاوماتهلابالانالوقنورهوجلاب

هلانكـلوههلاهثلثمهنابلوقنالفيكفكلذلثمهلا

هيدوهيلايلعانرصتقادقفدحاوهلالدجسنانكنافدحاو

انبسنادقوههلاهثلثاندبعاضيانحنناودوهييلاانبسنو

هلالدجسنونمونانسلوهريثكههلادبعنانرصوهيفينحلايلا

دحاو

هعيبطلاانتياغوانتنامايهاذامليشلكلبقسخايطنالاق

ماتهلانبالاوماتهلابالانالوقنوهثولاثلاهدحاولا

دحاوهلانكـلوههلاهثلثلوقنالوماتهلاسدقلاحورو

لثمدحاوساردبعننحنفدحاو34هاليلدجسنانكناف

لثمهريثكههلادبعننحنفههلاهثلثدبعناضياانكناودوهيلا

دحاوهلاسيلوافنحلا

34 A peculiar spelling of هلال (?).
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(cont.)

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

Integral Arabic translation: Sinai Ar. 431,
fols. 255r–v

Antiochus said: “Why dowe 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, thenwe would
reduce ourselves to Judaism and affiliate with
the Jews, and, likewise, if we were to worship
three Gods, wewould 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 worshipmany Gods like the pagans
and not one God.”

In this first question of the text, thewording is somewhat similar, butmuch less
so than in the opening section.Onenotices various divergences in the choice of
words: such as رهوجلابهثلثملا vs. هثولاثلا ; دحاوهالا vs. دحاوسار ; هيفينح vs. افنح . TheAra-
bic Translation of 45 paraphrases the Greek verb “to Judaize” (Ἰουδαΐζομεν) as

دوهييلاانبسنوهيدوهيلايلعانرصتقادقف , while the Integral Arabic Translation chooses
a simple “like the Jews.”

Another conspicuous difference furthermore canbe 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. 227r,
gives هعيبطلابانغبصوانما , i.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. 227r.
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do not derive from two separate translations but rather from one, that انغبصو

was misread and the preposition before “nature” was dropped so as to make
sense of the phrase.36

In another instance the Integral ArabicTranslation contains a readingwhich
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 μοναρχία, “monarchy.”

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

Question 4

PG 28, col. 601:Ἐρώτ. δʹ.Πόθεν δῆλον ὅτι κτιστοί εἰσιν οἱ ἄγγελοι; οὐδὲ γὰρ ἐμφέρε-
ταί τι τοιοῦτον ἐν τῇ βίβλῳ τῆς Γενέσεως.

Ἀπόκ. Γινώσκων ὁ Θεὸς τὸ φιλείδωλον καὶ πολύθεον τῶν ἀνθρώπων, καὶ μάλιστα τῶν
Ἰουδαίων, τούτου χάριν ἀπέκρυψεν ἐν τῇ Γενέσει τὸν περὶ τῶν ἀγγέλων λόγον· ἵνα
μὴ καὶ αὐτοὺς θεοποιήσωσιν οἱ τὸν μόσχον καὶ ἄλλα τινὰ θεοποιήσαντες ὡς θεούς.
Ὅτι δὲ καὶ κτιστοί εἰσιν οἱ ἄγγελοι, ἄκουσον τοῦ ἁγίου Πνεύματος διὰ τοῦ Προφή-
του λέγοντος· “Αἰνεῖτε τὸν Κύριον, πάντες οἱ ἄγγελοι αὐτοῦ· αἰνεῖτε αὐτὸν, πᾶσαι
αἱ δυνάμεις αὐτοῦ, ὅτι αὐτὸς εἶπε, καὶ ἐγενήθησαν, αὐτὸς ἐνετείλατο, καὶ ἐκτίσθη-
σαν.”

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 47r–v

Integral Arabic translation: Sinai Ar. 431,
fols. 258r–v

يفتيبثٺكلدلسيلوهقولخمهكيالملانابفرعينيانم

هقيلخلافحصم

هدابعبحيدوهيلاسنجناهّٰللاملعيفقبس:باوج

نايسوميلايحويملكلذلجنمههلالاهرثكوناثوالا

هقيلخلافحصميفدجنملوهقولخمهكيالملاناملعننيانم

اذهنميش

هدابعبحيدوهيلاسنجنابهّٰللاملعيفقبس:باوج

ىسوميلاهّٰللايحويملكلدلجانمفههلالاهرثكوناثوالا

36 All other manuscripts of the Integral Arabic Translation give انتياغو ; Sinai Ar. 330 retains
some other readings that are closer to the Greek, such as the correct answer to Question 7
while in all othermanuscripts 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. 47r–v

Integral Arabic translation: Sinai Ar. 431,
fols. 258r–v

الاميكـلهكيالملارمانميشهقيلخلافحصميفبتكي

لجعلامهتدابعلثمكاهنودبعيوههلالاكمهلدوهيلااهنودختي

اماف.هّٰللانودنماهلمهدوجسويتشرخاايشاوبيروحيف

سدقلاحورعمسافنيقولخمهكيالملاناملعتناتدرانا

هوحبسهتكيالمعيمجبرلاحبسييبنلادوادمفيلعلوقي

اوقلخفرمايذلاوهواوناكفلاقيذلاوههنافهتاوقلك

الانيقيهكيالملاهقلخنعهيهلالابتكـلانمملعنسيلف

طقفهملكلاهذهوعضوملااذهنم

اميكـلهكيالملارمانمايشهقيلخلافحصميفبتكينا

ارخاايشاوهلالجعلااودختاامكههلادوهيلامهودختيال

عمسافنيقولخمهكيالملاناملعتناتدرانافاضيااهودبع

برللحبسيلوقيذايبنلادوادمفيلعلوقيسدقلاحور

رماوهواوناكفلاقهنالهدانجالكهحبستهتكيالملك

اوقلخف

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”37 and He is the onewho spoke
and they were, “He is the one who com-

Whence do we know that the angels are cre-
ated, aswe 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.”

37 Psalms 148:2.
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(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 47r–v

Integral Arabic translation: Sinai Ar. 431,
fols. 258r–v

manded and they were created.”38We 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:Ἐρώτ. ιʹ.Πότε, καὶ διὰ τί ἐξέπεσεν ὁ διάβολος,Μυθεύονται γάρ τινες,
ὅτι, καταδεξάμενος προσκυνῆσαι τὸν Ἀδὰμ, διὰ τοῦτο ἐξέπεσεν.

Ἀπόκ.Ἀφρόνων ἀνδρῶν, τὰ τοιαῦτα τυγχάνουσι ῥήματα.Ὁγὰρ διάβολος, πρὶν γενέ-
σθαι τὸν Ἀδὰμ, ἐξέπεσε. Πρόδηλον δὲ, ὅτι διὰ τὴν ὑπερηφανίαν αὐτοῦ, ὥς φησιν
Ἡσαΐας ὁ προφήτης, λογισάμενος, ὅτι “Θήσω τὸν θρόνον μου ἐπὶ τῶν νεφελῶν καὶ
ἔσομαι ὅμοιος τῷ Ὑψίστῳ.”

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 48r–v

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

لطابلابسانلانمنيملكتملانافناطيشلاطقساذاملويتم

مدالدوجسلانمهعانتمادنعطقسهنانولوقي

هنال39⟩عقوهنالوقينمتعمس⟨ناطيشلاعقواداملواتم

مدالدجسيابا

38 Psalms 148:5.
39 Words between brackets supplied by Sinai Ar. 330. For this manuscript see p. 28, n. 36

above and p. 35 below.



the arabic translation of quaestiones ad antiochum ducem 31

(cont.)

Arabic translation of 45: Strasbourg,
BNU 4226, fols. 48r–v

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

نالسانلانملاهجلاواقمحلااذهبملكتيامنا:باوج

هراختفالكلذومداقلخينالبقنمطقسدقناطيشلا

يربنمعضالاقهناهنعايعشالاقامكهايربكوهتمظعو

يلعلالثمنوكاومامغلاقوف

لبقنمناطيشلاطقسدقسانلااقمحلوقاذه:باوج

ناطيشلانايبنلاايشالاقامكهايربكلجانممداقلخينا

يلعلا40هبسكنوكاوهباحسيلعاربنميلعضاهركفيفلاق

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].

When and why did Satan fall? [I 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 themeaning.We find مامغلا vs. هباحس for “clouds” and طقس vs. عقو for “fell.”41
The Arabic Translation of 45 again amplifies the meaning by means of hendi-
adys. The Greek “foolish” (ἄφρονος) is expressed with the “foolish and ignorant”

40 Read: هبشك 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 bemadewith regard
to Question 101. There the Arabic translations contain the same error. In referring to the
good deeds of Jews and gentiles, they bothmiss theword “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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( لاهجلاواقمحلا ). Satan’s pride (ὑπερηφανία) is even rendered with three consecu-
tive terms: “pride and arrogance and haughtiness” ( هايربكوهتمظعوهراختفا ).

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 μυθεύονται, “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 لطابلابسانلانمنيملكتملا ,
i.e., “the speakers of falsehood among the people.” The first word,mutakallimīn,
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 Qurʾān (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 theMiddle 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 mutakallimūn, it is most likely that he
has Muslim theologians as his specific target.42

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
ChristianTradition,” inMenahemKister et al (eds.),Tradition, Transmission, andTransfor-
mation from Second Temple Literature through Judaism and Christianity in Late Antiquity,
Leiden and Boston, Brill, 2015, pp. 230–271.



the arabic translation of quaestiones ad antiochum ducem 33

3 A Glimpse of the Sinai Arabic New Finds

Besides the important Sinai Arabic manuscripts discussed above, it is worth
looking at theNewFinds, that is to say: themanuscriptswhich 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 byYannisMeimaris tells us that there are at least two other rather ancient
parchments among theNewFinds that contain anArabic version of theQuaes-
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.43 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.44 On the image, the right-hand page consists of the
last fewwords of Question 116 through half of the answer toQuestion 118. Some
leaves aremissing 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, BLOr. 4950. Their copyist
is Stephen of Ramla, a monk and scholar at the Monastery of Mar Khariton.45
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 qāf 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 Arabicmanuscripts, such as Sinai Ar. 154 of ca. the year 800, as well
as several other manuscripts from the ninth and early tenth centuries.46

43 Ἰωάννης Μεϊμάρης, Κατάλογος τῶν νέων ἀραβικῶν χειρογράφων τῆς Ἱερᾶς Μονῆς ἁγίας Αἰκατε-
ρίνης τοῦ ὄρους Σινᾶ / Katālūǧ al-maḫṭūṭāt al-ʿarabiyya al-muktašafa ḥadīṯan bi-Dayr Sānt
Katrīn al-Muqaddas bi-Ṭūr Ṣīnāʾ, Athens, Ethnikon Hidryma Ereunōn, 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 SidneyGriffith, “Stephenof Ramlahand theChristianKerygma inArabic inNinth-Century

Palestine,” Journal of Ecclesiastical History, 36 (1985), pp. 23–45, esp. 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 (Εἰ ἐξὸν ἄρα τοῖς ἄρχουσι δῶρα δέχεσθαι, καὶ ταῦτα
εἰς πτωχοὺς ἀναλίσκειν;) and compare the wording with Sinai Ar. 431, we notice
that there is no divergence inwording at all. Bothmanuscripts ask: لامعلللحيله

اوشرتساامبنوقدصتيونوشرتسي , 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: Ἐρώτ. ριηʹ.Ἐὰν ἀνὴρ ἅγιος ἀποστείλῃ παιδείαν, ἢ τιμωρίαν, ἢ δαί-
μονα, ἢ θάνατον, ἢ ἄλλην τινὰ παίδευσιν εἰς οἶκον, ἢ οὐσίαν ἀνθρώπου, ἢ εἰς τέκνα·
ἆρα δύναται ὁ ἄνθρωπος ἐκεῖνος παρακαλέσας ἕτερον ἅγιον ἐκφυγεῖν τὴν ἀπόφασιν,
ἣν ἀπέστειλεν αὐτῷ ὁ δοῦλος τοῦ Θεοῦ;

Sinai Ar. 431, fol. 302v Sinai Ar. NF Parch. 17

واارضواالبهلانفرخايلعاعدسيدقناسناناكنا

عفتنيلههلاملواهدلولوااذهلاتماواتومواناطيش

هتبلطبالبلاكلذعفديرخاسيدقيلابلطيناسنالاكلذ

لوالاسيدقلاكلذهوعدبهلانهناامكهّٰللايلا

واناطيشواارضواالبرخايلعثعبسيدقناسنانا

عيطتسيلههللاموهلهدلويلعوااذهلاثماواتوم

هبلطبهنعكلذعفديرخاسيدقيلابلطيناسنالاكلذ

اضياهّٰللانمهبلطبهيلبلاهتٺاامكهّٰللانم

When a holy person invokes God against
someone else and he is struck by misfortune
or damage or a devil or death or similar things
or his offspring or his property are, is it ben-
eficial for that person to ask another saint to
dispel that misfortune from him by imploring
God in the same way as the misfortune struck
him through the prayer of that first saint?

When a holy person inflicts upon someone
else misfortunate or damage or a devil or
death or similar things or upon his offspring
or upon property of his, is it possible for that
person to ask another saint to dispel that by
imploring God in the same way as the misfor-
tune overcame him through imploring God as
well?

197; La Spisa presents some more examples and shows that the scribal habit also features
in early IslamicArabic texts: Paolo la Spisa, “Cross PalaeographicalTraditions. Someexam-
ples fromOldChristianArabic Sources,” inDmitry Bondarev, AlessandroGori andLameen
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., اذهلاثماواتومواناطيشواارضواالب ) 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, bymeans of theword هلانف . There is also amore specific verb used:
rather than just asking whether it is possible ( عيطتسيله as in Greek δύναται) to
ask a second holy man, this manuscript asks whether it is beneficial ( عفتنيله )
to ask another saint. Sinai Ar. NF Parch. 17, in its turn, by adding the words ( هبلطب

اضياهّٰللانم ) 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 (baʿaṯa, translated above as “to inflict”) corresponds to the
Greek (ἀποστείλῃ, “sends”) while the other translation (daʿā ʿalā, i.e., “to invoke
God against,” “to curse”) is more specific.

Interestingly,wemaynote too that Sinai Ar. 330, fol. 266v, has the sameword-
ing as Sinai Ar. NF Parch. 17.Whereas in the example of the difference between
Sinai Ar. 330 and the othermanuscripts of the Integral Arabic translation in the
opening section of the text, the divergencewas probably due to amisreading 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 othermanuscripts of the
Integral Arabic Translation, on the other, we get the impression that the latter
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 ArabicTranslation, 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: Ἀπόκ. Εἰ μέν τινες εὐεργετηθέντες ἐν εὐπορίᾳ τυγχάνουσι, καὶ ἑκου-
σίως αὐτοῖς ταῦτα προσφέρουσι, λέγω δὴ τοῖς εὐεργετήσασιν· ἴσως οὐ πολὺ κρῖμα
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ἔχουσιν οἱ δεχόμενοι· δῆλον ὅτι, ἐὰν εἰς πτωχοὺς αὐτὰ διανείμωσιν.Ἐπεὶ ὅσα ἐκ γεω-
πόνων ἢ χειροτεχνῶν δέξονται δῶρα, καταπονουμένων καὶ ἀντίληψιν ζητούντων, πῦρ
καὶ κόλασιν ἑαυτοῖς συνάγουσι, κἂν εἰς μυρίας εὐποιίας αὐτὰ διαδώσουσι, καθώς
φησιν ἡ Γραφὴ, ὅτι “Πῦρ καταφάγεται οἴκους δωροδεκτῶν.”

Sinai Ar. 431, fol. 302v Sinai Ar. NF Parch. 17

نملهوشرلاهكـلتفهلملاظنمهقحيغبنياشرتسانملك

اهباولمعواهباوقدصولوافطتالرانوديدشباذعاهذخاي

نملكتويبقرحترانلاباتكلالوقياملثمكهنسحلك

يشرتسي

هقدصباحصالامعلانااوفرعدقنيرسيماوناكنااما

كلذلكديدشبنذلامعلايلعسيلفنيعياطمهوشرف

ناسنانمواضرابحاصنمنوكتهوشرلكاماف

رانوميلاباذعاهذخاينملكلتفهلملاظنمهقحيغبني

لوقياملثمكهنسحلكاهباولمعواهباوقدصولوافطتال

يشرتسينملكتويبقرحترانلاباتكلا

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].

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]47 all that. As for any bribe
from a farmer or from a [crafts]man,48 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 χειρότεχνος.
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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.49 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.50 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.51 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 howmany 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 I have 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, C.J. Clay, 1901,
depicting fol. 95r of the Book of the Rolls.

52 No repairs or insertions are visible at that section of the manuscript: https://digi.vatlib.it/
view/MSS_Vat.ar.71.

https://digi.vatlib.it/view/MSS_Vat.ar.71
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.53 We may compare
the small excerpt readable from the image in the catalogue with our Integral
Arabic Translation.

Question 85

PG 28, col. 649: Ἐρώτ. πεʹ. Τινές φασιν, ὅτι οὐ δεῖ ἀνεξέταστον παρέχειν ἐλεημοσύ-
νην, ἀλλ’ ἐρωτᾷν μετὰ ἀκριβείας, εἰ ἐν ἀληθείᾳ ἐνδεής ἐστιν ὁ ἡμῖν προσερχόμενος.
Λέγει γὰρ, φησὶν ὁ Σολομὼν, ὅτι, “Ἐὰν ποιῇς ἀγαθὸν, βλέπε τίνι ποιεῖς.”

Ἀπόκρ. Οὕτω καὶ τὰς λοιπὰς Γραφὰς οἱ κακῶς νοοῦντες διαστρέφουσιν· οὐ γὰρ περὶ
τοῦ ἀνθρώπου τοῦ πτωχοῦ τοῦτο εἶπεν ὁ Σολομών· ἀλλὰ “βλέπε, τίνι ποιεῖς,” τουτέ-
στιν, ὅτι τῷ Θεῷ ποιεῖς. Εἰ γὰρ πρὸ τοῦ ἀνακρίνειν τοὺς αἰτοῦντας τοῦτό φησι, πῶς ὁ
Κύριος λέγει· “Παντὶ τῷ αἰτοῦντί σε δίδου;”

Sinai Ar. 431, fols. 288v–289r Sinai Ar. NF Parch. 2554

قدصتينادحاليغبنيسيلهنالوقيسانلاضعبنا

يغبنيتيحهتقدصعضينكالوكردانملكليطعيوا

لوقييبنلانميلسنافاجاتحمناسنالاكلذناكنالسيو

نسحتنميلارظنافتنسحااذا

.سيسخمهيارنيدلانولوحيبتكـلارياسواذكه:باوج

هنكالوريقفلاناسنالاناشيفيبنلانميلساذهلوقيمل

انكنافنسحتهّٰللايلاكنابينعينسحتنميلارظنالاق

جتحنوهيلعانقدصاجاتحمناكناناسنالكنعلسنديرن

يطعاليجنالايفبرلالاقفيكفكلذبرماباتكلاناب

.كنمذخاينملكعنمتالوكلسيلك

قدصتينادحاليغبنيسيلهنالوقيضعبتعمس

لسيويغبنيثيحهليدلاعضينكالوكرداامكيطعيو

اذالوقييبنلانميلسنافجاتحمناسنالاناكناكلذنع

نسحتنميلارظنافتنسحا

مل.ثيبخمهيارنيذلانولحيبتكـلارياسوادكه:باوج

لاقهنكالوريقفلاناسنالاناشيفيبنلانميلساذهلوقي

ديرن55انكنا.نسحتهّٰللايلاكنابينعينسحتنميلارظنا

اذهو.هيلعانقدصنيكسمناكنانيكسملكنعلسن

نملكيطعليجنالايفبرلالاقفيكفباتكلاانع

.كنمذخاينملكعنمتالوكلسي

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–289r 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.”56

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 wouldwe 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 ثيبخ vs. سيسخ and جاتحم vs. نيكسم .

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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translationmade. It waswritten at a timewhen 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 TheQuaestiones 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 textwas deemedworthy of being translated,wemay 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.”57 The text has received considerable attention
on the grounds that it creatively expresses the Christian view of salvation his-
tory by using Qurʾānic phraseology. The opening part of the text is a prayer
with echoes of the Fātiḥa of the Qurʾān. 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
CatholicEpistles fromanEighthorNinth centuryMS. in theConvent of StCatherineonMount
Sinai, with a Treatise On the Triune Nature of God, with Translation, from the Same Codex,
London, C.J. 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 theActs of theApostles, pp. 75*–76*), the reader is referred to Sinai Ar. 154, fols. 100r–
101r, and Paolo la Spisa, “Excerptum dalla più antica apologia araba cristiana,” Quaderni
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defensive statement: “We do not profess three Gods—God forbid—rather, we
profess that God andHisWord andHis Spirit are oneGod and oneCreator.” 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
thatmanifests 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.59 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);
– a tree (trunk, branches, fruit);
– a body 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);
– a body of water (spring, river, lake);
– daybreak (light, sun);
– fire (light, heat);
– the mouth (tongue, word).

di studi arabi, n.s. 9 (2014), pp. 33–56, 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 ArabWorld, 700–1700. An Anthology of Sources,
DeKalb, Northern Illinois University Press, 2014, pp. 40–59, at pp. 44–45, fromwhich 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; Michał 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 theQuaestiones and “On theTriuneNature of God.” The final exam-
ple of themouth is elaborated on in both sources bymeans of a quotation from
Isaiah (20:1 / 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. ادباهكردياليدلا60هلطبلطيهناف in “On the Triune Nature of God” vs. هبشيوهف

هلظبلطيفدتشايذلا in the Arabic version of the Quaestiones;
2. هفكبرحبلاامليكيناىلعردقدقهناف in “On the Triune Nature of God” vs. لثمك

هتحاربراحبلاهايمليكيناصرحيذلا 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.61 The author of the apologetic text was therefore in all
likelihood working with its Greek original. In the Greek of the edition in PG
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.62 The

60 Diacritical dot missing in the manuscript (Sinai Ar. 154, fol. 101r), but the meaning
“shadow” ( لظ ) 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 Abū 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.63

Another early Christian Arabic text in which the Quaestiones are cited is
Theodore Abū 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, Abū 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.65 SinceTheodore
AbūQurra composed his treatise inArabic, 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
whichmost patristic textswouldhavebeenavailable tohimandwhichheknew
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:Ἐρώτ. λθʹ.Τοῦ Θεοῦ διὰ τῶν προφητῶν ἐπιτρέποντος, μὴ προσκυνεῖν
χειροποίητα, διὰ τί προσκυνοῦμεν εἰκόνας καὶ σταυρὸν, ἔργα τεκτόνων ὑπάρχοντα,
καθὼς καὶ τὰ εἴδωλα τυγχάνουσιν;

Ἀπόκ.Οὐχ ὡς θεοὺς προσκυνοῦμεν τὰς εἰκόνας οἱ πιστοί· μὴ γένοιτο! ὡς οἱ Ἕλληνες·
ἀλλὰ μόνον τὴν σχέσιν καὶ τὴν ἀγάπην τῆς ψυχῆς ἡμῶν τῆς πρὸς τὸν χαρακτῆρα τῆς
εἰκόνος ἐμφανίζομεν· ὅθεν πολλάκις τοῦ χαρακτῆρος λειανθέντος,ὡς ξύλον ἀργὸν λοι-
πὸν τήν ποτε εἰκόνα καίομεν. Καὶ ὥσπερ Ἰακὼβ μέλλων τελευτᾷν ἐπὶ τὸ ἄκρον τῆς
ῥάβδου, τῷ Ἰωσὴφ προσεκύνησεν, οὐ τὴν ῥάβδον τιμῶν, ἀλλὰ τὸν ταύτην κατέχοντα·
[…]

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 icônes: Introduction et texte critique,
Jounieh, Librairie Saint-Paul, 1986, pp. VIII–IX.

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

Sinai Ar. 431, fols. 269v–270r

نيراجنلاةعنصيهيتلابيلصلاوروصللدجسناننأشام

يدايالاةعنصلدجسنالاءايبنالايفرمادقهّٰللاوناثوالاك

اندوجسكهّٰللاندوجسسيل:لاقوسويسانثارمهباجاف

يدتبنامنالبنوكيالناثوالاةدابعكنينموملانحنروصلل

انبحوهلةروصلايذلاهجولاببيلصللوةروصللاندوجسب

قرحناماريثكةروصلاتسرداذااذهلجنمهايااقشع

دوعلاكامنصةرمناكيذلاكلذ

اصعفرطىلعدجستوملانماندذابوقعيناامكو

66.هديباهكسميناكيذللنكـلواصعلامركيلسيلفسوي

نودجسيالناايبنالايفسانلارمادقالاعتوكرابتهّٰللانا

سانلاوليثامتللوبيلصللدجسننحناذاملفقولخميشل

اهنوعنصي

هّٰللنكالوليثامتللنينموملانحندجسنسيل:باوج

انتدوملنكالوافنحلالثمكليثامتللكلديفانضرغسيلو

انرصبااذامهاياانتبحملوهّٰللااوضرانيذلانيسيدقلاوادهشلل

والاثمتلادسفناامبركلذلفمهلامعايلاانقتشامهليثامت

رانلابهانقرحاواندخاروصمهيفوهيذلاحوللارسكنا

بطحلاك

ديريملوهتومدنعفسوياصعلصالبوقعيدجسامكو

اهكسامهماركلباصعلاهمارككلذب

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 thework 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

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 themartyrs 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 Ḳurra 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 icônes, pp. 115*–116*.
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(cont.)

Theodore Abū Qurra, Treatise on the Venera-
tion of the Holy Icons

Sinai Ar. 431, fols. 269v–270r

effaced, what was once an image is then most
frequently burnt aswood.

And just as Jacob when he came near death,
bowed down on the top of Joseph’s staff, he
did not do so to honor the staff, but the one
who was holding the staff in his hand.67

their deeds. This is why whenever their repre-
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 like Jacob when he bowed down at
the knob of Joseph’s staff, at his death, he did
not intend the honoring of the staff with that
but rather the honoring of its holder.

Acomparison of the versions of the passage reveals that thewording is very dif-
ferent. First of all, theuseof (near-)synonyms shows that thesedonot represent
the same translation. Secondly, the semantic divergences, such as “the person
whose icon/image it is” as opposed to the “belovedmartyrs and saints,” suggest
that they may go back to slightly different Greek exemplars. It is also interest-
ing to note that Theodore Abū Qurra designates Antiochus in the introduction
to the quotation as al-arkūn, 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 ʿuẓamāʾ al-ʿaǧam,” i.e., an eminent Persian (foreigner, non-Arab), and raʾīs,
i.e., chief, important man. In all likelihood, Theodore Abū Qurra made his own
translation of Question 39.

The third text in which we find quotations from theQuaestiones is the Kitāb
al-Burhān, in themanuscripts 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 Raʾs.68 The oldest manuscript of this text is
the ninth-century Sinai Ar. 75 (fols. 102v–222r). Its scribe is undoubtedly identi-

67 Sidney Griffith, ATreatise on theVeneration of theHoly Icons,Written in Arabic byTheodore
Abû 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 Raʾs,” in CMR1, pp. 902–906. To the manuscripts listed
there Sinai Ar. 510 (13th c., acephalous), fols. 1r–157v should be added (identified byAlexan-
der Treiger).
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cal to the one of Sinai Ar. 431, which contains, among other texts, the Integral
ArabicTranslationof theQuaestiones, aswehave seen.69This extensiveMelkite
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.70 Graf already noted that this list is sim-
ilar to Question 137 of the Quaestiones and must be a reworking of it.71 Mark
Swanson proceeded to compare the two texts and confirmed Graf’s sugges-
tion that it is a somewhat altered version of it.72 Question 137 has sometimes
attracted special attention because it is longer than the rest of theQuaestiones,
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.73 Be this as it may, a look at our Ara-
bic manuscripts of the Quaestiones reveals that Peter of Bet Raʾs 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.74 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 (Kitāb al-Burhān) (CSCO 192–193 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 Ḥunafāʾ: The Cross of Christ in Arabic Christian-Muslim
Controversy in the Eighth and Ninth centuries A.D.,” 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 LukynWilliams, Adversus Judaeos: A Bird’s Eye View of Christian
apologiae until theRenaissance, Cambridge, CambridgeUniversity Press, 1935, pp. 160–162;
Külzer, 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. 282v and Cachia and Watt, Eutychius of Alexandria, The Book of the Demonstration
(Kitāb al-Burhān), 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 Abū
Qurra’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.75 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-sinaïtique des
monastères melkites (IXe-Xe siècles)

Tamara Pataridze

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

Sa première partie cernera de près le noyau desmanuscrits arabes palestino-
sinaïtiques (des IXe-Xe siècles) 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
l’hagiographie et les récits monastiques de la région palestino-sinaïtique qui
seront passés en revue dans la seconde partie ; la troisième partie sera consa-
crée aux traductions patristiques arabes des milieux melkites et, plus concrè-
tement, à la réception du Père de l’Église 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 à partir de l’arabe à la même époque et dans les mêmes centres, d’autant
que ces traductions sont souvent les seules traces qui nous sont parvenues de
leursmodèles arabes aujourd’hui perdus1. Ensemble avec leursmodèles arabes,
les traductions géorgiennes sont indispensables pour reconstruire le caractère
et le contenu de la littérature arabe chrétienne en éclosion. C’est bien la raison
pour laquelle, tout au long denotre étude, lorsquenous 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 l’original. Si nous pouvons reconstituer partiellement la sil-
houette de cette littérature, c’est grâce aux traductions géorgiennes» : Robert P. Blake, «La
littérature grecque en Palestine au VIIIe siècle», Le Muséon, 78 (1965), p. 367-380, ici, p. 376-
377.
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arabe chrétienne des centres palestino-sinaïtiques, nous prendrons également
en compte sa branche inhérente : les traductions géorgiennes.

1 Les manuscrits arabes palestino-sinaïtiques

Un type de l’écriture des manuscrits arabes chrétiens palestino-sinaïtiques
des IXe-Xe siècles, caractérisé souvent comme intermédiaire entre le coufique
et le nasḫī, représente un style bien particulier2 que l’on dit influencé par le
syriaque3. Les manuscrits qui renferment cette écriture proviennent souvent
des monastères melkites de la Terre Sainte, essentiellement de Mar Saba, Mar
Chariton ainsi que de St-Catherine du Sinaï. Ces centres formaient alors la
terre natale intellectuelle du christianisme arabe naissant4. Sans prétendre à
l’exhaustivité, sur base de recherches qui ont traité de ce sujet nous présen-
tons ci-dessous le noyau desmanuscrits arabes palestino-sinaïtiques des IXe-Xe
siècles, dont l’écriture est bien homogène :
– Palimpseste de Cambridge, University Library, Oriental 1287, d’origine sinaï-

tique5, avec l’écriture arabe de la couche supérieure datant du IXe siècle ;
– Leipzig, Universitätsbibliothek 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 Homs6 ;

2 Agnes Smith Lewis&MargaretDunlopGibson, Forty-OneFacsimiles of DatedChristianArabic
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, C.J. 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. XIII ; «Christians weremaking 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. XVI.

4 Sidney H. Griffith, «Anthony David of Baghdad, Scribe andMonk 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. IX-XI. Voir : http://cudl.lib.cam.ac.uk/view/MS‑OR‑01287/1 ; Alba
Fedeli, «The Digitization Project for the Qurʾānic Palimpsest, MS Cambridge University Li-
braryOr. 1287, and theVerification of theMingana–Lewis Edition :Where Is salām?», Journal
of Islamic Manuscripts, 2/1 (2011), p. 100-117, 121 ; Alphonse Mingana et Agnes Smith Lewis
(éd.), Leaves From Three Ancient Qurâns Possibly Pre-ʿOthmânic 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 9e-10e s.», dans André Bing-

http://cudl.lib.cam.ac.uk/view/MS-OR-01287/1
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– Londres, British Library, Oriental 1475 (Add. 26116) du IXe siècle (unmembrum
disiectum de Sinaï arabe 1), provenant probablement de Mar Saba7 ;

– Londres, British Library, Oriental 4950 (de l’an 877)8, le copiste est Étienne de
Ramlah;

– Londres, British Library, Oriental 5008 (de 918)9, le copiste est Daniel fils
d’Arsîn ;

– Moscou, La Bibliothèque d’État de Russie 432, un psautier du IXe siècle, tri-
lingue grec-syriaque-arabe10, provenant de Mar Saba ;

– Sinaï arabe 72 (de 897), le copiste est Étienne de Ramlah11 de Mar Chariton ;
– Sinaï arabe 154 (IXe siècle)12 ;
– Sinaï arabe 42813 (IXe siècle), le copiste en peut être Antoine-David14.
– Sinaï arabe 460 (Xe siècle)15 ;

geli, AnneBoud’hors etMatthieuCassin (éd.),ManuscriptaGraeca etOrientalia :Mélanges
monastiques et patristiques en l’honneur de Paul Géhin, Louvain, Peeters, 2016, p. 79-117, ici,
p. 100-106.

7 Miriam Hjälm, 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.

8 «It waswritten by the poor contemptiblemean Stephen son of Hakmknown as the native
of Ramleh in the cloister of Mar Haretin» : Lewis & Gibson, Forty-One Facsimiles, p. 4 ;
Griffith, «TheMonks of Palestine», p. 24 ; Sidney H. Griffith, «Stephen of Ramlah and the
ChristianKerygma inArabic inNinth-CenturyPalestine», Journal of EcclesiasticalHistory,
36 (1985), p. 23-45, ici, p. 39 ; Blau, A Grammar of Christian Arabic, p. 21.

9 Lewis&Gibson, Forty-OneFacsimiles, pl. III : « the sinnerDaniel sonof Arsînwrote (this)»,
p. 6 ; Blau, A Grammar of Christian Arabic, p. 24.

10 Нина В. Пигулевская, «Греко-сиро-арабская рукопись XI в. », Палестинский Сбор-
ник, 1/63 (1954), p. 59-90 ; Blau, A Grammar of Christian Arabic, p. 33.

11 Samir Arbache, L’Évangile arabe selon saint Luc : texte du VIIIe siècle, copié en 897, édition et
traduction, Bruxelles : Éditions de Safran, 2012 ;MuradKamil,Catalogue of AllManuscripts
in theMonasteryof St. CatharineonMountSinai,Wiesbaden,Harrassowitz, 1970, p. 14 ;Grif-
fith, «The Monks of Palestine», p. 26 ; Blau, A Grammar of Christian Arabic, p. 30.

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

13 Margaret Dunlop Gibson, Catalogue of the Arabic Manuscripts in the Convent of S. Catha-
rine onMount Sinai (Studia Sinaitica 3), London 1894, p. 80-81 ; Kamil, Catalogue, p. 38-39 ;
GérardGaritte, ExpugnationisHierosolymaeA.D.614 recensiones arabicae, I (CSCO 340-341 ;
Scriptores Arabici 26-27), Louvain, Secrétariat du CSCO, 1973 et II (CSCO 347-348 ; Scrip-
tores Arabici 28-29), Louvain, Secrétariat du CSCO, 1974, p. V-VI et Binggeli, «Les trois
David», p. 85-87.

14 Il s’agit du même scribe qui a copié Strasbourg Arabe 4226 : Binggeli, «Les trois David»,
p. 85.

15 Николай Я. Марръ, «Крещенiе армянъ, грузинъ, абхазовъ и алановъ святымъ Гри-
горiемъ (арабская версiя)», Записки восточнаго отдѣленiя Императорскаго рус-
скаго археологическаго общества, 16/2-3 (1905), pl. V-VIII et p. 63-211, description du
manuscrit : p. 183-184 ; Kamil, Catalogue, p. 44 ; Blau, AGrammar of Christian Arabic, p. 27.

https://www.loc.gov/item/00279384386-ms
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– Sinaï arabe 461 (IXe-Xe siècle)16 ;
– Sinaï arabe 51417 (VIIIe-IXe siècles quant à l’écriture arabe de couche supér-

ieure)18 ;
– Sinaï arabe 54219 ;
– Sinaï arabe NF perg. 1 (IXe siècle)20 ;
– Sinaï arabe NF perg. 221 ;
– Sinaï arabe NF perg. 1222 ;
– Sinaï arabe NF perg. 14 + 16 (de 873)23 ;

16 Kamil, Catalogue, p. 43-44 ; Blau, A Grammar of Christian Arabic, p. 27.
17 Voir : https://www.loc.gov/item/00279390210‑ms; Lewis & Gibson, Forty-One Facsimiles,

frontispiece et p. XVII-XVIII ; Griffith, «TheMonks of Palestine», p. 19. Il s’agit du palimp-
seste avec les couches inférieures en arabe (Évangiles?), en syriaque (Peshitta) et en
grec (Lectionnaire) et la couche supérieure en arabe : Kamil, Catalogue, p. 42. Voir éga-
lement Laurence Tuerlinckx, «Les palimpsestes à 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.

18 Aziz Suryal Atiya,TheArabicManuscripts of Mount Sinai : AHand-list of the ArabicManus-
cripts and Scrolls Microfilmed at the Library of theMonastery 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 60th 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 à Jacques de Saroug dans le présent
article.

19 Voir : https://www.loc.gov/item/00279390386‑ms; Kamil,Catalogue, p. 50 ; André Binggeli,
«L’hagiographie du Sinaï arabe d’après un recueil du IXe siècle (Sinaï arabe 542)», Parole
de l’Orient, 32 (2007), p. 163-180 ; Blau, A Grammar of Christian Arabic, p. 28.

20 Ἰωάννης Ε. Μεϊμάρης, Κατάλογος τῶν νέων ἀραβικῶν χειρογράφων τῆς Ἱερᾶς Μονῆς ἁγίας Αἰκα-
τερίνης τοῦ ὄρους Σινᾶ / Katālūǧ al-maḫṭūṭāt al-ʿarabiyya al-muktašafa ḥadīṯan bi-Dayr Sānt
Kātirīn al-muqaddas bi-Ṭūr Sīnāʾ, Athènes, Ethnikon Idryma Ereunōn, 1985, p. 21-22 et 74
/ ١٨-١٧. Contrairement de l’ information donnée par Meimaris, ce manuscrit ne date pas
de l’an 868, donc de 255 de l’hégire. Or, la date 255 (en réalité : 155) de l’hégire est la date
de la traduction arabe du traité d’Ammonius contenu dans ce manuscrit ; le manuscrit
lui-même date du IXe siècle. Nous remercions A. Treiger pour cette suggestion.

21 Μεϊμάρης, Κατάλογος, p. 22 et 74 / ١٩-١٨.
22 Μεϊμάρης, Κατάλογος, p. 25 et 79 / ٢٣-٢١.
23 Μεϊμάρης, Κατάλογος, p. 27 et 82 / ٢٥-٢٤. 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 ; Дмитрий
А.Морозов, «К датировке древнейшей арабской рукописи Евангелия», dans Капте-
ревские чтения : Сборник статей, t. 6, Moscou, Institute de l’histoire universelle, 2008,
p. 19-23.

https://www.loc.gov/item/00279390210-ms
https://www.loc.gov/item/00279390386-ms
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– Sinaï arabe NF perg. 20 + 3524 ;
– Sinaï arabe NF perg. 2125 ;
– Sinaï arabe NF perg. 3326 ;
– Sinaï arabe NF perg. 3827
– Sinaï arabe NF perg. 4728 ;
– Sinaï arabe NF perg. 4829.
– Strasbourg, Bibliothèque nationale et universitaire 4225 (arabe 150) de 90130

copiée au monastère de St. Catherine par Thomas ;
– Strasbourg, Bibliothèque nationale et universitaire 4226 (arabe 151)31, copié à

Mar Saba par le scribe Antoine-David en 885-886 en exécution d’une com-
mande du monastère de Sainte-Catherine au Sinaï ;

24 Μεϊμάρης,Κατάλογος, p. 28, 30-31, 85, 89 et 149 /٢٦-٢٥ et٢٩-٢٨ ; Binggeli, «Les troisDavid»,
p. 84-85.

25 Μεϊμάρης, Κατάλογος, p. 28 et 85 / ٢٦.
26 Μεϊμάρης, Κατάλογος, p. 30 et 88 / ٢٨.
27 Μεϊμάρης, Κατάλογος, p. 31 et 90 / ٣٠.
28 Μεϊμάρης, Κατάλογος, p. 32 et 95 / ٣٢.
29 Μεϊμάρης, Κατάλογος, p. 32 et 95 / ٣٢.
30 Johannes Oestrup, «Über zwei arabische Codices sinaitici der Strassburger Universitäts-

und Landesbibliothek», Zeitschrift der Deutschen Morgenländischen Gesellschaft, 51
(1897), p. 453-471 ; Ernest Wickersheimer, Catalogue des manuscrits des bibliothèques pu-
bliques de France, t. XLVII, Paris, Librairie Plon, 1923, p. 746-747 ; Ignace-Abdo Khalifé,
«Les traductions arabesdeMarc l’Ermite»,Mélangesde l’Université Saint-Joseph, 28 (1949-
1950), p. 117-224 ; Bernard Outtier, «Les Enseignements des Pères. Un recueil géorgien tra-
duit de l’arabe», Bedi Kartlisa, 31 (1973), p. 36-47 ; Bernard Outtier, «Les recueils géorgiens
d’œuvres attribuées à St. Éphrem le Syrien», Bedi Kartlisa, 32 (1974), p. 118-125 ; Alain
George, «Le Palimpseste Lewis–Mingana de Cambridge, témoin ancien de l’histoire du
Coran», dans Académie des Inscriptions & Belles-lettres, comptes-rendus des séances de
l’année 2011, Paris, 2011, p. 377-429 ; Blau, A Grammar of Christian Arabic, p. 25.

31 À propos de ce manuscrit, voir : Griffith, «Anthony David of Baghdad»; Binggeli, «Les
trois David», p. 80-82 ; Sebastian P. Brock, «Syriac on Sinai : TheMain Connections», dans
Vincenzo Ruggieri et Luca Pieralli (éd.), ΕΥΚΟΣΜΙΑ : Studi miscellanei per il 75° di Vin-
cenzo Poggi S.J., Soveria Mannelli, Rubbettino, 2003, p. 103-117, ici, p. 110-111 ; Michel van
Esbroeck, «Un feuillet oublié du codex arabe Or. 4226 à Strasbourg», Analecta Bollan-
diana, 96 (1978), p. 383-384 ; Oestrup, «Über zwei arabischeCodices sinaitici» ;Willi Heffe-
ning, «Die griechische Ephraem-Paraenesis gegen das Lachen in arabischer Übersetzung :
EinBeitrag zumProblemder arabischenEphraemübersetzungenund ihrer Bedeutung für
eine kritische Ausgabe des griechischen Ephraem», Oriens Christianus, III.2 [24] (1927),
p. 94-119 ;ИгнатiйЮ. Крачковскiй, «Новозавѣтный апокрифъ въ арабской рукописи
885-886 года по Р. Хр. (Un apocryphe du Nouveau Testament d’un manuscrit arabe daté
de 885-886)», Византiйскiй Временникъ, 14 (1907), p. 246-275 ; Gérard Garitte, «Homélie
d’Éphrem “sur la mort et le diable” : version géorgienne et version arabe», Le Muséon, 82
(1969), p. 125-129.
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– Vaticanarabe 71, copié àMar Saba par lemême 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 homogène, qui a souvent retenu l’attention des chercheurs. Ces obser-
vations étant ponctuelles et éparpillées, à ce stade actuel de la recherche il
nous semble indispensable de passer à l’analyse paléographique systématique
de l’ensemble des manuscrits palestino-sinaïtiques des IXe-Xe siècles afin de
mieux identifier l’attribution des écritures à 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 sûrement que ce scribe écrivait à Mar Saba pour
exécuter des commandes provenant du Sinaï. L’étude paléographique
comparative menée sur un noyau restreint des manuscrits Palestino-
Sinaïtiques des IXe-Xe siècles a récemment permis de suggérer l’ identité
de l’écriture dumanuscrit Sinaï 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 Sinaï arabe 542 et Sinaï arabe NF perg. 1
soient l’œuvre d’un seul et même scribe. Notons en passant que les deux
manuscrits ont en commun le récit de massacre des pères du Sinaï et
de Raithou34. Or, selon la note qui se trouve dans Sinaï arabe NF perg.
1, ce manuscrit fut copié par un scribe Isḥāq au Sinaï35. Si l’ identité des
écritures entre ces deux témoins est confirmée, on pourra, par voie de
conséquence, connaître l’ identité du scribe de Sinaï 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 consacrées36.

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 Sinaï», 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 Μεϊμάρης, Κατάλογος, p. 22 / ١٨.
36 Binggeli, «L’hagiographie du Sinaï».

http://digi.vatlib.it/view/MSS_Vat.ar.71
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3. Comme nous l’avons signalé, notre étude réservera une attention par-
ticulière aux traductions exécutées de l’arabe vers le géorgien dans les
centres melkites palestino-sinaïtiques des IXe-Xe siècles. Les manuscrits
arabes du répertoire de la présente étude ont souvent été ceux qui ont
servi de modèles 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 à l’autre. Il est également à 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
traduire37. 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 Sinaï arabe 542,
Sinaï arabe 457, Sinaï arabe 428, Sinaï 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 à cette fin les manuscrits arabes de
la nouvelle collection sinaïtique. De toute manière, le critère de doubles
signatures est un indice de plus pour émettre l’hypothèse selon laquelle
les versions géorgiennes des textes dont il existe des équivalents en arabe
(dans les manuscrits arabes à doubles signatures) peuvent dépendre jus-
tement des modèles arabes.

4. À titre d’exemple, on peut indiquer lesmanuscrits géorgiens qui sont très
susceptibles de contenir des traductions palestino-sinaïtiques effectuées
sur l’arabe : Sinaï géo. 35 (de 906), un recueil de textes ascétiques ; Sinaï
géo. 32-33-57 connu comme l’Homéliaire du Sinaï (de 864) ; Sinaï géo. 36
(de 925), un recueil de textes ascétiques, et Sinaï géo. 97 (IXe-Xe siècles),
un recueil des homélies. Sur base des colophons, il est manifeste que ces
manuscrits ont été copiés à Mar Saba38.

2 L’hagiographie et des récits monastiques palestino-sinaïtiques

2.1 Mosaïque linguistique et migration des textes
Le grec était une langue dominante de la culture ecclésiastique de la Terre
Sainte entre les IVe-VIIIe siècles ; cependant, entre 750 et 1050 l’arabe est pro-

37 Tamara Pataridze, «Les signatures des cahiers unilingues et bilingues dans les manuscrits
sinaïtiques (géorgiens, arabes et syriaques)», Manuscripta Orientalia, 18/1 (2012), p. 15-35.

38 Tamara Pataridze, «La collection des manuscrits géorgiens sinaïtiques», 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 Sinaï. Il s’agit d’une langue caractérisée par des spécificités morphosyn-
taxiques et orthographiques, y compris paléographiques39. C’est bien la con-
quête arabe qui fut la cause de ce changement de la situation linguistique. Bien
que le grec ne disparût point, dès le VIIIe siècle la plus grande partie des textes
melkites étaient déjà écrits en arabe40 qui devint ainsi la langue la plus cou-
ramment utilisée dans les monastères de Palestine41.

Quant au syriaque, plus largement utilisé au sein des Églises syriaques, il
demeurera de préférence (mais non exclusivement) la langue des cercles non-
chalcédoniens42. 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 première adaptationde l’œuvre d’ Isaac en version occidentale a certai-
nement été réalisée àMar Saba dans les milieuxmelkites de langue syriaque et
ensuite seulement dans les milieux dits syro-jacobites43. Cette recension mel-
kite du texte syriaque fut utilisée commemodèle pour d’autres traductions qui

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

40 Sidney H. Griffith, «From Aramaic to Arabic : The Languages of the Monasteries of Pales-
tine in theByzantine andEarly IslamicPeriods»,DumbartonOaksPapers, 51 (1997), p. 11-31,
ici, p. 24. Voir également Alexander Treiger, «The Arabic Tradition», dans Augustine Casi-
day (éd.), The Orthodox ChristianWorld, London, Routledge, 2012, p. 89-104.

41 Le fait que les textes géorgiens provenant de ces milieux sont souvent traduits de l’arabe,
confirme qu’au début du IXe siècle l’arabe est devenu une langue quotidienne parlée par
les moines.

42 Bernard Flusin, «Palestinian Hagiography (Fourth-Eighth Centuries)», dans Stephanos
Efthymiadis (éd.),TheAshgate ResearchCompanion to ByzantineHagiography, vol. I, Farn-
ham, Surrey, Ashgate, 2011, p. 199-225, ici, p. 199. Voir Griffith, «From Aramaic to Arabic».

43 Marcel Pirard, Ἀββᾶ Ἰσαὰκ τοῦ Σύρου Λόγοι ἀσκητικοί. Κριτικὴ ἔκδοσι,Ἅγιον Ὄρος : Ἱερὰ Μονὴ
Ἰβήρων 2012 ; Grigory Kessel, «Sinai Syr. 24 as an ImportantWitness to the Reception His-
tory of Some Syriac Ascetic Texts», dans Françoise Briquel Chatonnet et Muriel Debié
(éd.), Sur les pas des Araméens chrétiens, Mélanges offerts à Alain Desreumaux, Paris,
Geuthner, 2010, p. 195-207 ; Григорий М. Кессель, «Рукописное наследие прп. Иса-
ака Сирина : обзор сирийских рукописей», dans Материалы Первой международ-
ной патристической конференции Общецерковной аспирантуры и докторантуры
имени святых Кирилла иМефодия «Преподобный Исаак Сирин и его духовное насле-
дие», Moscou, Ss. Cyril and Methodius Theological Institute for Postgraduate Studies,
2014, p. 44-66 ; Тамара Патаридзе, «История зарождения переводов трудов прп. Иса-
ака Сирина и их распространения в Лавре св. Саввы», dans Материалы Первой
международной патристической конференции Общецерковной аспирантуры и док-
торантуры имени святых Кирилла и Мефодия «Преподобный Исаак Сирин и его
духовное наследие», p. 66-80.
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en dépendent : grec, arabe et géorgien44, toutes réalisées à Mar Saba au sein
de la même 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 l’arabe vers le géorgien.
Comme on le voit, le passage de textes du syriaque vers le grec ou l’arabe (et,
enfin, vers le géorgien) dans les centres monastiques melkites peut revêtir un
intérêt particulier : ce passage permet aux rares auteurs syriaques de franchir
les frontières du clivage ecclésial et de se voir acceptés par les cercles chalcé-
doniens.

À l’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 à la compréhension du profil général du proces-
sus littéraire développé dans ces centres melkites. Pour faciliter notre tâche,
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 l’extérieur afin de se positionner vis-à-vis
d’autres confessions. Or, toutes les traductions de la littérature arabe vers le
géorgien, faites dans les monastères palestino-sinaïtiques, relèvent exclusive-
ment de la catégorie de «Church-books». Quant à la littérature apologétique,
et on pense ici avant tout aux traités de Théodore Abū-Qurra (750-825), s’ ils
existent en géorgien, il ne s’agit pas de traductions réalisées dans les milieux
palestino-sinaïtiques ; au contraire, les traités apologétiques d’Abū-Qurra sont
traduits du grec en géorgien dans l’école grécophile d’ Iqaltho (Géorgie) posté-
rieurement à la période qui nous intéresse ici, notamment au XIIe siècle45. Pour
résumer, nous pouvons donc affirmer que la littérature apologétique palestino-
sinaïtique n’a pas suscité un intérêt particulier de la part des traducteurs géor-
giens46 et n’a pas été traduite dans son ensemble de l’arabe vers le géorgien
dans ces mêmes milieux au cours des IXe-Xe siècles.

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

44 Tamara Pataridze, «Les Discours Ascétiques d’ Isaac de Ninive : Étude de la tradition géor-
gienne et de ses rapports avec les autres versions», Le Muséon, 124/1-2 (2011), p. 27-58 ;
Патаридзе, «История».

45 Ces textes furent traduits sur le grec pour être inclus dans un recueil de nature dogmatique
(«Dogmatikon») rédigé au XIIe siècle par Arsen d’ Iqaltho.

46 C’est d’ailleurs vrai du côté 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 intérêt pour deux sujets :
(1) les vies des saints des milieux palestiniens et sinaïtiques et (2) les récits
qui racontent des histoires locales (massacres des pères sinaïtiques, prise de
Jérusalem). Ces textes ont été abondamment traduits de l’arabe vers géorgien
dans les centres melkites47 où les communautés arabophones et géorgiennes
se côtoyaient. D’une manière générale, on assiste ici au processus du dévelop-
pement de la littérature arabe chrétiennemené dans lesmonastères palestino-
sinaïtiques ; cette littérature était structurée sur base d’un intérêt particulier
porté à l’histoire du christianisme local (avec la sensibilité particulière mani-
festée envers la documentation locale). Dans la même 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 à la
Terre Sainte, il est bien sûr naturel que ces textes furent traduits par les tra-
ducteurs géorgiens vivant dans ces mêmes milieux géographiques palestino-
sinaïtiques. Il convient en outre de préciser que les traducteurs géorgiens ont
travaillé principalement dans lesmonastèresmelkitesmultilingues qui regrou-
paient lesmoines géorgiens et arabophones. Il s’agit ici principalement deMar
Saba et de St. Catherine de Sinaï48 et, dans unemoindremesure, deMar Chari-
ton et Ste-Croix de Jérusalem. Cette activité des traductions arabo-géorgiennes
s’étalait de la fin de VIIIe au Xe siècles ; son centre, qui au début était plutôt à
Mar Saba, s’est déplacé vers la fin de cette période au Sinaï.

Il reste à dire un mot sur la littérature patristique arabe melkite. Les écrits
des Pères de l’Eglise qui sont traduits (du grec) en arabe sont de nature pra-
tique, concrète : 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 grec49. Quant à la branche géorgienne
de la littérature patristique de langue arabe, on peut remarquer ce qui suit :
quand les écrits patristiques sont traduits de l’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 questionwere translated from
Greek or Syriac originals», ibid., p. 11.

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 manière sélective et non systématique. Ce fait est compréhensible : la lit-
térature géorgienne issue du christianisme ancien s’étant constituée au début
du IVe siècle, possédait déjà aux IXe-Xe siècles d’abondantes traductions patris-
tiques et bibliques effectuées principalement sur le grec. Les Pères de l’Église
sont souvent traduits du grec en géorgien. D’un autre côté, les traductions du
grec constituent la majorité écrasante des traductions existantes dans la lit-
térature géorgienne. Il est dès lors bien clair qu’ il n’était guère nécessaire de
traduire des Pères de l’Église à partir de l’arabe vers géorgien, sauf pour une
raison bien particulière. Cependant ces traductions existent et nous renvoyons
notre lecteur à l’excellent article d’A. Treiger qui suggère sur base de l’analyse
du manuscrit Sinaï arabe 549 quels Pères de l’Église ayant fait part de curricu-
lum demonastères palestiniens peuvent être traduits de l’arabe en géorgien50.
Or, la raison évidente pour traduire des Pères de l’Église de l’arabe vers géor-
gien existe en réalité dans le cas de Pères appartenant aux Églises syriaques
qui furent par suite appropriés par les cercles melkites (de la langue grecque
ou l’arabe ou des deux), et qui passent, par suite à cette adoption, dans la lit-
térature géorgienne. C’est le cas des monastères chalcédoniens multilingues
lorsque le passage d’un Père de l’Église syriaque vers le géorgien est assuré
par l’ intermédiaire de ses traductions arabes, selon le schéma syriaque51-arabe-
géorgien. Ce fut le cas de certains écrits de St. Éphrem52 (bien qu’ il s’agisse de
«l’Éphrem grec», même en arabe) et de Jacques de Saroug, dont nous parle-
rons plus bas. Demanière plus générale, on peut affirmer ici que les traductions
arabes, géorgiennes ou grecques des auteurs syriaques que l’on rencontre dans
ces centres témoignent de l’assimilation de la littérature syriaque par leMains-
tream calcédonien.

Il est également à noter que le principe de compilations monastiques des
textes patristiques en arabe de cette époque dépendait beaucoup du besoin de
l’élaboration du discours identitaire. Ainsi, des recueils entiers, comme c’est
le cas du Sinaï arabe 542, peuvent se lire comme l’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 l’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» : SidneyH.Griffith, «Greek intoArabic :
Life and Letters in theMonasteries of Palestine in the Ninth Century : The Example of the
SummaTheologiae Arabica», Byzantion, 56 (1986), p. 117-138, ici, p. 130.

52 Les plus anciennes versions d’Éphrem dans les archives palestiniennes sont traduits du
grec et non du syriaque vers l’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 Sinaï) représentés comme des bastions du Christianisme en
terre d’ Islam et des lieus de la résistance à l’assimilation53. D’en autre côté,
Dorothée de Gaza (existe en Sinaï arabe 549 et Sinaï géo. 35), Marc le moine,
un anachorète du désert Palestinien (en Strasbourg arabe 4225 et Sinaï géo.
35)54 sont des personnages également liés à la région Palestino-Sinaïtique. Ces
tendances suggèrent que quand on cherche quelles traductions géorgiennes
peuvent être effectuées à partir des écrits ascétiques et patristiques arabes,
il faut souvent prêter l’attention aux textes attachés à la région Palestino-
Sinaïtique ; d’un autre côté, l’ étude systématique du contenu des manuscrits
Palestino-Sinaïtiques de la période du début de l’époque de l’ Islam va per-
mettre à établir le contenu précis du curriculum monastique de ces centres :
cela facilitera, de son côté, l’ identification des traductions géorgiennes qu’on
verra sûrement et systématiquement rattachées aumodèles arabes structurant
ce curriculum.

2.2 Du grec vers l’arabe
De nombreux textes furent traduits du grec vers l’arabe pour répondre aux
besoins des moins arabophones. Le noyau important de l’hagiographie pales-
tinien chalcédonien est constitué de l’œuvre de Cyrille de Scythopolis (né
525)55 qui fut l’auteur des Vies d’Euthyme, St. Sabas, St. Cyriaque (Kyriakos),
St. Jean l’Hésychaste, St. Théodosius. Ces Vies, qui décrivent le quotidien des
monastères palestiniens chalcédoniens sont préservées dans certains témoins
du répertoire desmanuscrits présentés dans la première partie de notre contri-
bution. Il faut notamment citer le palimpseste Leipzig gr. 2 (Codex Rescriptus
Tischendorf 2)56, contenant des versions arabes des Vies de St. Sabas et St.

53 Binggeli, «L’hagiographie du Sinaï», p. 178.
54 Treiger, «Syro-Arabic Translations».
55 RichardM. Price, Lives of theMonks 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 Festugière, Les moines d’Orient, t. III, 1-3 : Les moines de Palestine,
Paris, Éditions 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, «Über
einen griechisch-arabischen Codex rescriptus der Leipziger Universitäts-Bibliothek»,
Zeitschrift der DeutschenMorgenländischen Gesellschaft, 1 (1847), p. 148-160 (réimpr. dans :
Heinrich Leberecht Fleischer, Kleinere Schriften, Leipzig, S. Hirzel, 1885-1888, t. 3, p. 379-
388, no XXII + pl. 1) ; Georg Graf, «Aṯar naṣrānī qadīm, aw tarǧamat Mār Abrāmiyūs al-
qiddīs bi-l-ʿarabiyya», al-Mašriq, 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 à Leipzig et Cyrille de Scythopolis en version arabe», dans

http://menadoc.bibliothek.uni-halle.de/dmg/periodical/pageview/2616
http://menadoc.bibliothek.uni-halle.de/dmg/periodical/pageview/2685
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Euthyme. Le Codex Rescriptus fait part de l’«old south palestinian Archive»
avec une écriture qui partage les particularités paléographiques du IXe siècle57.
Le colophondumanuscrit nommecommeson scribeun certain «David»58.On
a déjà 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 885-88659. 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 903 et 925,
donc un peu après qu’Antoine-David aie copié ses deux témoins de Strasbourg
et de Vatican60. Dans ce cadre, il est intéressant de noter que, de son côté, le
Vatican arabe 71 présente des Vies de St. Euthyme et celle de St. Sabas. Selon
un sondage effectué parM. van Esbroeck, les textes de Codex Rescriptus et ceux
deVatican arabe 71 «sont rigoureusement parallèles, présentant lesmêmes dif-
férences vis-à-vis du grec»61 ; 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-
gien62. Il n’est dès lors pas étonnant que les versions géorgiennes des Vies des
saints palestiniens, notamment celles de St. Euthyme et de St. Sabas, soient
traduites de l’arabe vers géorgien. Plus concrètement : le manuscrit géorgien
Londres, British Library Add. 1128163 (1034-1042) est un gros codex presque tota-
lement traduit de l’arabe64, nommé «Patérique palestinien». Il a été copié au
monastère de Ste-Croix à Jérusalem, mais ce manuscrit, d’après les notes du
scribe, est la copie d’un codex géorgien traduit plus tôt à la LauredeMar Saba65.
British Library Add. 11281 préserve les traductions géorgiennes des Vies de St.

Samir Khalil Samir (éd.), Actes du deuxième congrès 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 ი. იმნაიშვილი, მამათაცხორებანი, ბრიტანეთისმუზეუმისქართულიხელნაწერი

XI საუკუნისა (I. Imnaišvili, Les Vies des Pères, un manuscript du British Museum du XIe
siècle), Tbilissi, 1975.

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

65 Корнилий С. Кекелидзе, «Житие и подвиги Иоанна, католикоса Урhайского», dans
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Euthyme66, St. Sabas67, St.Théodose et St. Cyriaque68 dont ona suggéréqu’elles
provenaient toutes de modèles arabes. Notons rapidement que le Sinaï arabe
NF perg. 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 l’étude de ce
texte.

En effet, pour laVie de St. Cyriaque (BHG 463)69, Garitte a découvert la paral-
lèle arabe70 conservé dans le manuscrit du Monastère de Sainte-Catherine
Sinaï arabe 395 du XIVe siècle. C’est la comparaison avec le texte contenu dans
ce manuscrit qui a permis au chercheur de conclure à la provenance de la tra-
duction géorgienne de l’arabe. Cependant, le Sinaï arabe 395 est un manuscrit
tardif par rapport à la période de l’activité la plus intense des Géorgiens au
Sinaï. Il est sans doute plus logique de supposer que le modèle immédiat arabe
de la traduction géorgienne aurait pu être contenu dans le Codex Rescriptus
Tischendorf 2 dans sa forme primitive. En effet, la reconstruction qu’en pro-
pose Van Esbroeckmontre clairement combien cemanuscrit nous est parvenu
endommagé71. 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 à 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 être le modèle de la version géorgienne.

Корнелий С. Кекелидзе, Этюды по истории древнегрузинской литературы, t. 7, Tbi-
lissi, 1961, p. 102-135, ici, p. 109.

66 Imnaišvili, Les Vies des Pères, p. 143-233.
67 Kornili Kekeliʒe, Monumenta Hagiographica Georgica, Keimena, t. 2, Tbilissi, 1946, p. 139-

219 ; Imnaišvili, Les Vies des Pères, p. 56-126.
68 La première édition est due à Imnaišvili : Imnaišvili, LesVies des Pères, 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. VIII, 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 modèle 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 d’ailleurs intéressant que les 6 folios
nouvellement identifiés de cemanuscrit comportent laVie d’Étienne le Sabaïte, également
traduite en géorgien de l’arabe. Nous en parlons en détails plus loin. Voir à ce propos Bing-
geli, «Les trois David», p. 102.

72 «Pour la vie d’Euthyme il n’est que d’observer les 53 chapitres : avec quelques sondages il
est évident que l’arabe en est le modèle» : van Esbroeck, «Le codex rescriptus», p. 90.
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Cependant, l’ 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 brièvement suggéré
la dépendance de la version géorgienne du modèle arabe, mais d’une version
antérieure à celle qui est préservée par le Codex Rescriptus donnant le texte
déjà abrégé73. De son côté, Kekeliʒe notait la différence entre les versions géor-
gienne et grecque de ce texte en proposant les VIIe-VIIIe siècles comme date
de la traduction géorgienne. Comme indiqué par M. van Esbroeck, « l’ intérêt
du codex de Leipzig (c’est-à-dire de Codex Rescriptus Tischendorf 2) c’est de
nous montrer les restes d’un très gros volume, qui doit dater du début du IXe
siècle sans doute, et qui, cependant, présente déjà des raccourcis par rapport
aux versions géorgiennes faites sur l’arabe»74. 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
à l’état plus antérieure du texte arabe que celui qui est conservé dans Codex
Rescriptus Tischendorf 2.

Il reste un mot à dire sur la Vie de St Jean l’Hésychaste (BHG 897-898)75,
évêquedeColonia enArménie (481-490). CetteVie est conservée en grec76 ainsi
qu’en arabe dans les manuscrits Leipzig, Universitätsbibliothek Or. 1063 (I)77 et
Sinaï arabe 398. Sa version géorgienne est, une fois de plus, disponible dans Bri-
tish Library Add. 1128178. Garitte a déjà signalé que «la vie de l’Hésychaste aura
sans aucun doute été traduite enmême temps que celle de St. Sabas»79. 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 intérêt, tenant
compte du fait que le parcours de St. Théodosios est décrit par d’autres auteurs

73 van Esbroeck, «Le codex rescriptus», p. 90.
74 Ibid., p. 90.
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 l’Hésychaste d’après un texte géorgien inédit», Ana-

lecta Bollandiana, 72 (1954), p. 75-84, ici, p. 75-76.
77 Karl Vollers, Katalog der islamischen, christlich-orientalischen, jüdischen und samaritani-

schen Handschriften der Universitäts-Bibliothek zu Leipzig, Leipzig, Harrassowitz, 1906,
p. 375. Voir : http://www.islamic‑manuscripts.net/receive/IslamHSBook_islamhs_000004
30.

78 Texte : Kekeliʒe,MonumentaHagiographicaGeorgica, Keimena, t. 1, p. 15-27 ; Imnaišvili, Les
Vies des Pères, p. 273-285 ; Garitte, La mort de S. Jean l’Hésychaste.

79 Garitte, «La mort de S. Jean l’Hésychaste», p. 82.
80 Schwartz, Kyrillos von Skythopolis, p. 235-241.

http://www.islamic-manuscripts.net/receive/IslamHSBook_islamhs_00000430
http://www.islamic-manuscripts.net/receive/IslamHSBook_islamhs_00000430
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encore81 ; une fois deplus leCodexRescriptusTischendorf 2, qui présente le texte
de Cyrille de Scythopolis82, nous est parvenu dans un état très fragmentaire. La
version arabe peut être restituée grâce à la traduction géorgienne faite toujours
sur l’arabe. En effet, le manuscrit de British Library Add. 11281 présente un texte
identique aux fragments arabes édités par vanEsbroeck83. Le texte grec n’ayant
pas été conservé et l’arabe étant fragmentaire, la version géorgienne reste un
témoin important de cette Vie dont la traduction arabe aurait pu apparaître
vers 78584, si on croit à la suggestion de M. van Esbroeck, et la traduction géor-
gienne au Xe siècle au plus tard.

Disons encore quelquesmots sur d’autres textes du grand intérêt de l’hagio-
graphie palestinienne, comme de la Vie d’Étienne le Sabaïte85 (BHG 1670 ; mort
en 794) écrit par Léonce de Damas86 : selon les colophons des manuscrits
arabes qui concernent cette Vie, ce texte fut traduit du grec vers l’arabe à Mar
Saba en 903. En grec, il est seulement partiellement conservé dans un seul
manuscrit, Coislin 303 de Paris (Xe siècle). La traduction géorgienne a été faite
sur la version arabe entre 903 et 983 (la date de manuscrit Sinaï géo. 6)87. Les
manuscrits arabes qui le contiennent sont le Sinaï arabe 505 et le Sinaï arabe
496 (de l’an 1238) ainsi que le palimpseste de la nouvelle collection Sinaï arabe
NF perg. 66 qui est une partie à restituer au même Codex Rescriptus Tischen-
dorf 288. Ce texte illustre la vie monastique du VIIIe siècle en Palestine, avec

81 De Théodore de Petra (VIe siècle) et de la version métaphrastique.
82 Michel vanEsbroeck, «LaVie arabede SaintThéodose leCénobiarque», Parole de l’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 à Mar Saba entre 735 et 794 : Marie-France Auzépy, «De la Palestine

à Constantinople (VIIIe-IXe siècles) : Étienne le Sabaïte et Jean Damascène», Travaux et
Mémoires, 12 (1994), p. 183-218.

86 Quinze ans après la mort de son maître : Auzépy, «De la Palestine à 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’Étienne le
Sabaïte», Le Muséon, 67 (1954), p. 71-93. Sur la version arabe, voir Gérard Garitte, «Le
début de laVie de S. Étienne le Sabaïte retrouvée enarabe au Sinaï», AnalectaBollandiana,
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 CMR1, p. 406-410.

88 Griffith, «TheMonks of Palestine», p. 15 et voir Garitte, «Le début de la vie de S. Étienne»,
chap. XIX, p. 368-369 ;Μεϊμάρης, Κατάλογος, p. 35 / ٣٦. Sur l’ 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 intérêt car il fournit des données
précieuses sur l’Église de Jérusalem89.

2.3 Compositions originales en arabe
À la même époque, des compositions originales commencent à voir le jour
dans les monastères melkites, d’abord en arabe, pour être 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 à l’ islamisation. Tel est, par exemple, le cas
de la Passion de Romain le Néomartyr (mort en 780) attribué à Étienne Man-
ṣūr. 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»91. Le titre du document géorgien
nous apprend que la Passion fut rédigée à Mar Saba par un moine de la Laure,
Étienne de Damas, probablement peu de temps après la mort du Saint, avant
78792. Aujourd’hui seule la version géorgienne traduite dumodèle arabe perdu
conserve ce texte93.

Le même Étienne Manṣūr nous a laissé la Passion des vingt martyrs sabaïtes
(BHG 1200 ;massacrés en 797)94. Le seulmanuscrit grec qui le conserve estCois-
lin 30395. Ce précieux manuscrit d’origine hiérosolymitaine du Xe siècle ren-

commeune autre partie deCodexRescriptusTischendorf 2 voir Binggeli, «Les troisDavid»,
p. 102.

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

90 Flusin, «Palestinian Hagiography», p. 216.
91 Griffith, «The Monks of Palestine», p. 15.
92 Paul Peeters, «Saint Romain le Néomartyr (†1 mai 780) d’après 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
Manṣūr», dans CMR1, 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, «StephenManṣūr», p. 393-
396.

95 ÉditéeparAthanasiosPapadopoulos-Kerameus,Συλλογὴπαλαιστίνης καὶ συριακῆςἁγιολογίας
/ Сборникъ палестинской и сирiйской агiологiи, t. 1 (= Православный Палестинскiй
Сборникъ, 57), Saint-Pétersbourg, V.Ḟ. Kirshbaum, 1907, p. 1-41 et traduction russe par
Василiй В. Латышевъ, ibid., p. 1-48 : http://www.krotov.info/acts/08/3/pps57a.htm.

http://www.krotov.info/acts/08/3/pps57a.htm
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ferme les vies des saints palestiniens et notamment la Vie d’Étienne le Sabaïte.
Il en existe également une version géorgienne nous parvenue par quelques
manuscrits dont les plus anciens sontTbilissi, A-95 (XIe siècle) etOxford, Biblio-
thèque Bodléienne, Hibericus 196, copié à Ste-Croix de Jérusalem (en 1050).
D’après le bref sondage effectué par Blake97, la version géorgienne, rédigée
avant 825, dérive d’un modèle arabe aujourd’hui perdu98. 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 reflète la version arabe perdue et qui diffère de la version grecque, sera
importante pour la reconstruction du profil du modèle arabe. Cela permet-
tra également d’éclairer le type de rapport textuel entre les versions ainsi que
d’étudier l’ image historique de Mar Saba du VIIIe siècle.

Enfin, La Passion de Michel le Sabaïte99 existe en géorgien.100 C’est une tra-
duction réalisée à Mar Saba101 entre les IXe et Xe siècles à partir du modèle
arabe perdu102. En grec103 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 «La traduction comparée au texte grec paraît assez libre : sans doute faut-il supposer une
version intermédiaire quelconque, très 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 Sabaïte dans Graf, GCAL, t. 2, Vatican : Biblio-

tecaApostolicaVaticana, 1947, p. 23 ; Barbara Roggema, «TheMartyrdomof Michael of Mār
Saba», dans CMR1, p. 911-915.

100 Édité : Kekeliʒe, Monumenta Hagiographica Georgica, Keimena, t. 1, p. 165-173 sur base de
Athos, Iviron géo. 57 ; Paul Peeters, «La passion de S. Michel le Sabaïte», 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. 217-231, 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 fromArabic. Here it will be argued that in all probability the original
author of theMichael story was an Arabophonemonk of themonastery 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 theMartyr andMonk of Mar SabasMonastery», Aram, 6 (1994),
p. 115-148, ici, p. 121.

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

103 Publication : Иванъ В. Помяловскій, Житiе иже во святыхъ отца нашего Θеодора
архiепископа Eдесскaго, 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’Édesse (BHG 1744).
Selon l’ information provenant des sources géorgiennes, notamment, selon le
témoignage de Georges l’Hagiorite (1009-1065)104, Euthyme l’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 l’œuvre appelé
«Abukura» comme La Passion de Michel le Sabaïte : en effet, l’ introduction de
la Passion dit que cette histoire fut racontée aux moines du monastère de Mar
Saba par Theodore Abū Qurrah, qui, comme on le sait bien, lui-même était
attaché à la Laure par sa vie, ainsi que par son œuvre. 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 (Xe siècle), un témoin qui aurait
pu être utilisé par Euthyme l’Hagiorite pour traduire cette œuvre du géorgien
vers le grec. C’est bien cette traduction qui fut ultérieurement incorporée dans
la versionmétaphasique de la vie Vie de Théodore d’Édesse en grec105. Ainsi, on
est en face d’un exemple intéressant d’un texte qui aurait passé de l’arabe vers
le grec par intermédiaire géorgien. Il est à noter que le précieux témoin Iviron
géo. 57 contient bien d’autres passions de cette époque106, toutes provenant
d’originaux arabes. Composé par un moine de Mar Saba, la Passion de Michel
le Sabaïte exalte la gloire de son couvent107.

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

104 «რამეთუ ბალაჰვარი და აბუკურაჲ და სხუანიცა რაოდენნი-მე წერილნი ქართუ-
ლისაგან თარგმნა ბერძნულად», 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 Kekeliʒe, «რომანი “აბუკურა” და მისი ორი რედაქცია ძველ ქართულ მწერლო-
ბაში» (Le roman «Abukura» et ses deux rédactions dans la littérature géorgienne), dans
Études, vol. 3, Tbilissi, 1960, p. 18-40 ; Leila Datiašvili, «თედორე ედესელის ცხოვრება

და “აბუკურა”» (Vie de Théodore d’Édesse et Abukura), dans Les questions de la littéra-
ture ancienne et de Rustvélologie, vol. 5, Tbilissi, 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 vonDamaskos. VI/ 1, Historia animaeutilis de Barlaam
et Ioasaph (spuria), Berlin et New York, Walter de Gruyter, 2009, p. 81.

106 Ce même manuscrit contient bien d’autres Passions du début de la période islamique,
comme celle de St. Antoine-Rawḥ. Voir : David Vila, «The Martyrdom of Anthony (Rawḥ
al-Qurashī)», dans CMR1, 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) : AnAnthology of Sources, DeKalb,Northern IllinoisUniversity Press, 2014,
p. 112-135, ici, p. 117-123.

107 Peeters, «La passion de S. Michel le Sabaïte», p. 28.

http://titus.uni-frankfurt.de/texte/etcs/cauc/ageo/gh/gh2/gh2.htm?gh2013.htm
http://titus.uni-frankfurt.de/texte/etcs/cauc/ageo/gh/gh2/gh2.htm?gh2013.htm
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2.4 Récits des histoires locaux
Les Vies des Saints et Bienheureux Pères qui furent massacrés au Sinaï et Raï-
thu par les barbares (CPG 6088 ; BHG 1300-1300b) relatent le sort réservé aux
Pères sinaïtiques dans les années 373-378108. Cette pièce, attribuée à Ammo-
nios semble avoir été écrite initialement en copte,même si l’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)109, grecque110, syriaque,
arabe et géorgien111. L’histoire est traduite du grec en syriaque en 767112. Le plus
ancienmanuscrit syriaquequi le conserve est leVaticansyr. 623de886deprove-
nance sinaïtique113. De son côté, le traducteur arabe a pris la peine de préciser
qu’ il a effectué sa traduction à partir du grec en l’an 772114. Cela fait de cette
œuvre l’un de plus anciens documents de la littérature arabe chrétienne115.
Les manuscrits arabes qui le conservent sont pour la plupart sinaïtiques. La

108 Daniel F. Caner,History andHagiography 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 (Xe siècle).

109 Éditions : Agnes Smith Lewis,TheFortyMartyrs of the SinaiDesert and the Story of Eulogios,
from a Palestinian Syriac and Arabic Palimpsest, Cambridge, Cambridge University Press,
1912 ; ChristaMüller-Kessler etMichael Sokoloff,TheFortyMartyrs of the SinaiDesert, Eulo-
gios, the Stone-Cutter, and Anastasia, Groningen, Styx Publications, 1996.

110 Δημήτριος Γ. Τσάμης (éd.) & Κωνσταντίνος Γ. Κατσάνης (trad.), Τὸ Μαρτυρολόγιον τοῦ Σινᾶ,
περιέχει κείμενα καὶ μεταφράσεις περὶ τῶν ἀγώνων, παλαισμάτων καὶ μαρτυρίων τῶν ἀναιρεθέντων
Ἁγίων Πατέρων ἐν τῷ θεοβαδίστῳ ὄρει Σινᾶ καὶ τῇ Σιναϊτικῇ ἐρήμῳ, Thessalonique, Mont Sinaï,
1989, p. 183-235.

111 რ. გვარამია, ამონიოსის “სინა-რაითის წმიდა მამათა მოსრვის” არაბულ ქართ-
ული ვერსიები (R. Gvaramia, Les versions arabe et géorgienne du «Massacre des Saints
Pères de Sinaï et Raïthu»), 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 კავკასია აღმოსავლეთსა

და დასავლეთს შორის. ისტორიულ-ფილოლოგიური ძიებანი, მიძღვნილი ზაზა

ალექსიძის დაბადების 75 წლისთავისადმი (Caucase entre l’Orient et Occident, dédié
au 75e anniversaire de Z. Aleksiʒe), Tbilissi, 2012, p. 482-494, ici, p. 486.

114 Sinaï 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, Magnès, 1961, p. 206-228, ici, p. 219 ; Joshua Blau, «Über einige
christlich-arabische Manuskripte aus dem 9. 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 Sinaï 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 arabe116 est contenue
dans les manuscrits Sinaï arabe NF perg. 1 (IXe siècle)117, Londres, British Library
Or. 5019 (Xe-XIe siècles), Sinaï arabe 542 (IXe-Xe siècles), Sinaï arabe 557 (XIIIe
siècle). C’est de cette traduction que dérive la version géorgienne118, traduite,
elle, au plus tard au IXe siècle et rapportée par le Mravaltavi du Sinaï, de 864, le
manuscrit provenant de Mar Saba. Or, il n’est pas étonnant que, comme on l’a
déjà signalé, le Sinaïarabe542porte les signatures des cahiers en géorgien.Dans
son édition, D. Caner donne la traduction anglaise de la version grecque avec,
dans l’apparat, les notes qui renvoient aux versions CPA, syriaque et arabe. La
version géorgienne n’estmalheureusement pas prise en considération dans les
notes. Le récit reste extrêmement important car il décrit les habitants arabes
de Sinaï ainsi que les habitations chrétiennes et les relations entre eux. C’est
aussi un des anciens documents relatifs au pèlerinage chrétien119.

Il reste enfin un mot à dire sur le récit Prise de Jérusalem par les Perses en
614, histoire rédigée au VIIe siècle à Mar Saba par le moine Antiochus Strate-
gos (CPG 7846)120. L’original du texte d’Antiochus ayant disparu, ne nous sont
parvenues que des versions en arabe et en géorgien. N. Marr121, qui édita en
parallèle les versions arabe et géorgienne, conclut à la dépendance du géor-
gien de l’arabe122. Quant à la version arabe, elle a été étudiée par A. Couret123
et Peeters124. Ce dernier a également découvert une version géorgienne de ce

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

117 Μεϊμάρης, Κατάλογος, p. 22 / ١٨. 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
Kekeliʒe, Monumenta Hagiographica Georgica, Keimena, t. 1, p. 28-44.

119 Caner, History and Hagiography, p. 144.
120 C’est N. Marr qui émet l’hypothèse selon laquelle l’auteur est Antiochus Strategus, ce,

qui est contesté, voir Paul Peeters, «La prise de Jérusalem par les Perses», Mélanges de
l’Université Saint-Joseph, 9 (1923-1924), p. 3-42.

121 Николай Я.Марръ, Антiохъ Стратигъ,Плѣненiе IерусалимаПерсами въ 614 г., Saint-
Pétersbourg, L’Académie des sciences, 1909.

122 Марръ, Антiохъ Стратигъ, 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 l’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 Sinaï arabe 428 (Xe siècle), Sinaï arabe 520 (Xe siècle), Sinaï arabe 531 (l’an 1232) et
Sinaï arabe NF perg. 1 (IXe siècle) : voir Atiya, The Arabic Manuscripts, p. 12, 19-20 etΜεϊμά-
ρης, Κατάλογος, p. 22 et 74 / ١٨.
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texte dans le codex Oxford, Bibliothèque Bodléienne, Hibericus 1 (daté de
1050)125, édité plus tard parG.Garitte126 avec la traduction latine127. Garitte a en
outre édité les quatre recensions arabes de ce texte128 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 VIIIe-IXe siècles. Le plus
souvent, on présume que la version originale en fut grec, sauf P. Peeters, qui
suppose que le syriaque aurait pu être l’ intermédiaire entre le grec et l’arabe129.
Quant à la traduction géorgienne, elle ne devrait pas être postérieure au Xe
siècle ; G. Graf fait même remonter son existence aux VIIIe-IXe siècles130. Reste
à remarquer que la version longue131 de la Prise de Jérusalem en arabe, dont
dérive la version géorgienne, se trouve au moins dans deux manuscrits sinaï-
tiques du Xe siècle : Sinaï arabe 428 et Sinaï 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 mēmrē de
Jacques de Saroug, qui appartenait à l’Église syriaque dite « jacobite», furent
adoptés par la communauté melkite au cours des IXe-Xe siècles et faisaient
part de leurs recueils. On parle notamment des homéliaires composés au Sinaï,
au monastère de Ste-Catherine. En effet, les plus anciens manuscrits arabes
contenant des œuvres de Jacques de Saroug sont tous des témoins des IXe-
Xe siècles qui émanent de ce centre chalcédonien, de sorte qu’on ne trouve
à cette époque aucun manuscrit arabe de Jacques de Saroug qui ne serait pas
de provenance sinaïtique132. Évidemment, les premières 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-70.
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, GCAL, t. 1, p. 411.
131 La version longue se trouve dans les manuscrits Sinaï arabe 428, Sinaï arabe 520 et Sinaï

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.), IIIo 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 être réalisées, plus largement, dans les monastères melkites pales-
tiniens (comme par exemple, Mar Saba et autres) et non exclusivement à Sinaï
qui sert comme dépositaire des manuscrits provenant de tous ces centres. Il
s’agit doncdupassagede cet auteurdu syriaque vers l’arabe, quand les commu-
nautés melkites arabophones du Sinaï l’adoptèrent pour en réaliser la traduc-
tion. En second lieu, grâce à la collaboration arabo-géorgienne auSinaï, Jacques
de Saroug aurait probablement bénéficié d’une seconde traduction, effectuée
cette fois-ci de l’arabe vers le géorgien.

En effet, nous avons déjà étudié une homélie de Jacques de Saroug Sur la
Nativité de Notre Seigneur133 dont il existe une traduction géorgienne dans le
manuscrit du Xe siècle Tbilissi A-19. L’article, qui en contenait la traduction
française et une étude sur la langue de la version géorgienne134, constatait
l’ absence du modèle immédiat direct de la traduction géorgienne. En effet, la
possibilité du passage de Jacques de Saroug de l’arabe vers le géorgien n’est
qu’une conjecture, vu que le modèle arabe de l’homélie sur la Nativité semble
avoir intentionnellement détruit. Voyons cette question de près. À cette fin,
nous résumons ci-dessous135 le répertoire des plus anciens témoins arabes de
Jacques de Saroug, liés au monastère de St. Catherine de Sinaï :

Sinaï arabe 514, mentionné ci-dessus, date du IXe siècle (Aziz Suryal Atiya),
du IXe-début Xe siècles (Georg Graf), ou de la seconde moitié de IXe siècle
(Kh. Samir). Il contient les homélies suivantes :
– Sur l’ interdiction de jurer (Assemani, no 74, éd. Bedjan136, t. 3, p. 375-395) ;
– Sur Joseph fils de Jacob (pas de correspondance chez Assemani ; inédit) ;
– Sur Thomas l’Apôtre (Assemani, no 192c ; Bedjan, t. 3, p. 763-765) ;
– Sur la mort (pas de correspondance chez Assemani ; inédit) ;

133 Intitulé 犯ܣܒܒܕ爯ܩܘ犯ܦܕܗ煟ܠ熏ܡܕܐ犯ܡ焏ܡܒ熏ܩܥܝܝ犯ܡ焏ܫܝ煟ܩܕ , voir Paulus Bedjan,
S. Martyrii, qui et Sahdona, quae supersunt omnia, Paris et Leipzig, Harrassowitz, 1902
(homélie no 6), p. 720-774. Il s’agit d’une homélie signalée par Guiseppe Simone Asse-
mani, BibliothecaOrientalis Clementino-Vaticana, Rome, Congregatio de Propaganda Fide,
1719-1728, t. 1, p. 309, no 11. La traduction italienne de cette pièce 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 l’homélie de Jacques de Saroug “Sur la Nati-
vité”», Le Muséon, 121/3-4 (2008), p. 373-402.

135 Voir principalement Samir, «Unexemple de contacts» ainsi que Joseph-Marie Sauget, «La
Collectionhomilético-hagiographiquedumanuscrit Sinaï arabe457», Proche-OrientChré-
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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Sinaï arabe 457 (Xe siècle) :
– Sur le baptême du Christ137 (Assemani, no 28 ; Bedjan, t. 1, p. 167-193) ;
– Sur l’entrée duChrist au temple138 (Assemani, no 37 ; Bedjan, t. 5, p. 447-466) ;
– Sur l’Annonciation (Assemani, no 8 ; Bedjan, S. Martyrii139, p. 639-661).
Le fragment du Palimpseste de Beuron (Monastère bénédictin de Beuron, Alle-
magne) conserve deux palimpsestes sinaïtiques acquis en 1920. Sur l’un des
fragments, qui remonte au IXe-Xe siècles, se trouve un indexmentionnant trois
œuvres de Jacques de Saroug :
– Sur le fils prodigue (Assemani, no 97 ; Bedjan, t. 1, p. 267-299) ;
– Sur Lazare et le riche (Assemani, no 89 ; Bedjan, t. 1, p. 364-424) ;
– Sur Zacchée (Assemani, no 95 ; Bedjan, t. 1, p. 344-364).
Les fragments de Bryn Mawr College Library sont des fragments sinaïtiques
achetés par L. Rosenthal.M. vanEsbroeck140 a reconstitué lemanuscrit originel
daté de 950:
– Sur Joseph (inédit) ;
– Sur Joseph (Assemani, no 154) ;
– Sur l’annonciation à Notre-DameMarie (Assemani, no 8 ou 9?).
MunichArabe 1066, fragments acquis parBayerische Staatsbibliothek. Ils datent
de 900 environ :
– Dialogue entre les deux larrons au sujet de Jésus (publié par G. Graf)141.
Hiersemann 14 est unmanuscrit mis à la vente par K.W. Hiersemann, détenteur
d’une riche collection de manuscrits sinaïtiques. Il fut acquis par l’Université
de Louvain mais brûlé dans la guerre :
– Sur Abraham et l’annonce de la naissance d’ Isaac (Assemani, no 140?) ;
– Sur Abraham et Sara en Egypte (existe en trois différentes versions étant

attribuées à St. Éphrem) ;

137 Existe en trois versions arabes dont celle-ci est la plus ancienne et se trouve également
en Milan, Ambrosienne X. 198 Sup. de XIe siècle. La troisième version est celle des Coptes,
éditée au Caire : Rūma Mīḫāʾīl Aṯanāsiyūs, Kitāb mayāmir, ay mawāʿiẓ al-Sarūǧī, Le Caire,
Maṭbaʿat Miṣr bi-l-Faǧǧāla, 1905, p. 333-343.

138 On en connaît quatre versions arabes différentes, la quatrième est celle des Coptes, éditée
au Caire : Aṯanāsiyūs, Kitāb mayāmir, p. 314-322.

139 Bedjan, S. Martyrii.
140 Michel van Esbroeck, «Remembrement d’un manuscrit sinaïtique arabe de 950», dans

Samir Khalil Samir (éd.), Actes du Ier Congrès international d’Études 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 premières pièces ne faisaient pas part
du manuscrit initial, mais lui ont été ajoutés ultérieurement. Par contre, la troisième
pièce apparaît mentionnée dans un index original du manuscrit, bien que disparu à
present.

141 Georg Graf, «Maymar ġayr maʿrūf li-Mār Yaʿqūb al-Sarūǧī», al-Mašriq, 48 (1954), p. 46-49.
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– Sur le sacrifice d’ Isaac (Bedjan, t. 4, p. 61-103) ;
– Sur la mort de Moïse (Assemani, no 207).
L’homéliaire Milan, Ambrosiana X. 198 Sup.142 est un manuscrit de provenance
sinaïtique de XIe siècle :
– Sur l’entrée de Notre Seigneur dans le Temple (avec l’autre témoin en Sinaï

arabe 457 ; Assemani, no 37 ; Bedjan, t. 5, p. 447-466) ;
– Sur le baptême du Christ (disponible en outre en Sinaï arabe 457 ; Assemani

no 28, Bedjan, t. 1, 167-193) ;
– Sur Jonas et la pénitence des Ninivites (l’édition du Caire en a une seconde

traduction143, Assemani no 36 ; Bedjan, t. 4, 368-490) ;
– Lazare et le riche (l’édition du Caire en a une seconde traduction144 ; Asse-

mani, no 89, Bedjan, t. 1, p. 364-424) ;
– Sur l’ange et le larron (cinq recensions différentes existent en arabe ; Asse-

mani, no 168 ; Bedjan, t. 5, 658-687?) ;
– Sur l’annonciation ou la Nativité, Jacques? : cinq lignes subsistent145.
À ce répertoire il faut en toute vraisemblance ajouter le Sinaï arabe 460 (Xe
siècle) lesquel selon M. Kamil contient «[s]ome sayings of … Jacob the Pious,
Bishop of Buṭnān Surūg»146 et Sinaï arabe NF perg. 2 qui selon le catalogue doit
avoir un «Λόγος τοῦ ὁσίου Μὰρ Γιακοὺμπ ἐπισκόπου Βάτνων Σουροὺγκ περὶ τοῦ
χρόνου κατὰ τὸν ὁποῖον ἐβασίλευσεν ὁ Σολομὼν ὁ υἱὸς τοῦ Δαυίδ» / Qawl Mār(y)
Yaʿqūb al-ṭūbān usquf Baṭnān Sаrūǧ qālahu ʿalā Sulaymān ibn Dāʾūd al-malik
ʿindamā malika (Discours de Mar Jacob, évêque de Baṭnān de Sarūǧ, sur le
temps quand régna Salomon, fils de David)147. Le manuscrit d’origine sinaï-
tique Cambridge, University Library, Oriental 1287 (IXe siècle) analysé ci-dessus
contient une sélection de Pères d’Église dont «Mar Jacob», mais le texte n’a
pas encore été identifié148.

Que peut-on dire sur ce répertoire? Dans le cas de Sinaï arabe 514 et de Sinaï
arabe 457,149 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 bibliothèque Ambrosienne (X. 198 Sup.)
et sesmembradisiecta», AnalectaBollandiana, 88 (1970), p. 391-475 ; GeorgGraf, «Der vom
Himmel gefallene Brief Christi», Zeitschrift für Semitistik und verwandte Gebiete, 6 (1928),
p. 10-23.

143 Aṯanāsiyūs, Kitāb mayāmir, p. 125-176.
144 Ibid., p. 456-480.
145 Sauget, «L’homéliaire arabe», p. 464.
146 Kamil, Catalogue, p. 43.
147 Μεϊμάρης, Κατάλογος, p. 22 / ١٨.
148 Lewis, Apocrypha Syriaca, p. XXXIV ; 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 relevées150.
Le Sinaï arabe 457 mérite davantage d’attention. Outre les mēmrē de Jacques
de Saroug, cemanuscrit contient la version arabe de laVie d’Éphrem (BHO 269)
traduite de l’arabe en géorgien151. Enfin, le Sinaï arabe 457 est unmanuscrit qui
possède des signatures des cahiers en arabe et en géorgien152.

Comme on l’a mentionné, le Sinaï arabe 457 contient actuellement des
traces de trois fragments des homélies de Jacques, parmi lesquels ne figure pas
l’homélie sur la Nativité, dont il existe une traduction géorgienne. Cependant,
il va falloir tenir compte du fait que Sinaï arabe 457 est un manuscrit inten-
tionnellement mutilé, qui ne préserve plus sa physionomie primitive, notam-
ment parce que les folios contenant les mēmrē de Jacques de Saroug en furent
volontairement arrachés. En effet, sur ses 208 feuillets, seuls 127 nous sont par-
venus153, alors que les lacunes s’expliquent par «avoir voulu faire disparaître
la fin et le début d’une homélie»154 de Jacques. À la suite de l’actuel folio 42
et avant le folio 129, ainsi que dans les 11 feuillets disparus, qui faisaient suite
à l’actuel folio 128, se trouvaient initialement les folios comportant d’autres
homélies complètes de l’évêque de Batnan155.

Nous pensons que l’homélie sur la Nativité traduite en géorgien aurait pu
figurer dans les folios perdus du Sinaï arabe 457. Il est à supposer que lemodèle
arabe de la traduction géorgienne de l’homélie sur la Nativité a été perdu
avec les folios endommagés de Sinaï arabe 457. Quant aux trois fragments de
Jacques, qui figurent actuellement dans cemanuscrit, ils nenous sont préservés
que grâce à la volonté de conserver un autre texte figurant au verso du même

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 Éditée par Garitte et ensuite par Imnaišvili. 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 l’existence de la version arabe de cette Vie qui nous parvenue par
plusieurs manuscrits dont le plus ancien est notamment le Sinaï 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 l’Ancien et de S. Éphrem (CSCO 172 ;
Scriptores Iberici 8), Louvain, L. Durbecq, 1957 et Imnaišvili, Les Vies des Pères. Les deux
éditions se basent sur lemanuscrit Londres, British Library, Add. 11281 (géorgien 1) : Bernard
Outtier, «Lemanuscrit Tbilissi A-249 : Un recueil traduit de l’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 Sinaï arabe
457 ne contient plus de traces de l’homélie de Nativité de Jacques de Saroug, ce
texte aurait pu s’y trouver avant la défiguration dumanuscrit. L’homélie aurait
pu être ensuite traduite par les moines géorgiens du Sinaï qui, comme on en
possède des preuves tangibles, ont connu ce manuscrit.

L’effort systématique vers le durcissement dogmatique, advenu dans les
milieuxmelkites du Sinaï à l’égard de Jacques de Saroug, et qui semanifesta par
l’élimination intentionnelle de ses homélies, est démontré également sur base
d’autres témoins également, comme par exemple l’homiliaire Milan, Ambro-
siana X. 198 Sup. qui en fut lui aussi victime156. Quant à la destruction des pièces
de Jacques de Saroug, J.-M. Sauget157 estime que c’est probablement aux IXe-
Xe siècles que Jacques fut accepté dans les milieux melkites et que ce sont
les mêmes milieux melkites qui, au moment d’un raidissement des positions
ecclésiastiques, l’ont expulsé de leur patrimoine littéraire. Kh. Samir remarque
de son côté qu’au XIe siècle les Coptes d’Égypte ont utilisé Jacques de Saroug
dans leur florilège dogmatique anti-chalcédonien célèbre – Confessio Patrum
(Iʿtirāf al-ābāʾ, rédigé en 1078) : ils ont notamment réalisé leurs propres tra-
ductions des mēmrē de Jacques de Saroug en arabe158. Face à cet usage anti-
chalcédonien de l’évêque deBatnan, lesMelkites ont probablement durci leurs
positions en expurgeant désormais Jacques de Saroug de leurs livres.

Quant à la version géorgienne de l’homélie sur la Nativité, la confronta-
tion textuelle entre elle et la seconde traduction arabe de la même homélie,
émanant des milieux coptes montre que la seconde traduction copto-arabe
n’est pas le modèle de la version géorgienne. Il reste alors à supposer que la
version géorgienne dépend de la première traduction arabe de cette homélie
aujourd’hui perdue, réalisée, en toute vraisemblance, dans les milieux mel-
kites, plutôt aux IXe-Xe siècles. 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 l’édition de l’homélie sur la Nativité voir Aṯanāsiyūs, Kitāb mayāmir, p. 247-270.

L’homélie en question a pour titre دسجلابانبرداليمىلع،نورشعلارميملا . Plus concrètement,
Confessio Patrum, contenait 4 homélies de Jacques, y compris les extraits de l’homélie sur
la Nativité que nous analysons. Sa confrontation textuelle avec la traduction géorgienne
exclut la dépendance de cette dernière du modèle copto-arabe. Il faut noter qu’ il est de
toute manière fréquent d’avoir plusieurs rédactions différentes (traductions) des mêmes
homélies de Jacques en arabe. Par exemple, l’homélie Sur le baptême du Christ est connue
en trois rédactionsdifférentes dontunepalestinien (Sinaïarabe457) et l’autre copto-arabe
(édition du Caire). De même, l’homélie Sur l’ 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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première traduction arabe de ce texte aurait pu figurer dans le Sinaï arabe 457
avant la mutilation du manuscrit, ce, qui aurait permis à Jacques de Saroug de
faire un passage vers la littérature géorgienne pendant que la fenêtre pour ce
passage était encore ouverte159.
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chapter 3

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

AaronMichael Butts

A large body of Syriac literature made its way into Christian Arabic.1 This
includes Arabic translations of well-known Syriac authors, such as Aphrahaṭ
(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.2 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,
PrincetonUniversity, Princeton, NJ, January 30–February 1, 2015 and at a symposiumonChris-
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 GCAL. In addition to Graf’s GCAL, where these Syriac
authors and genres (as well as many more) are discussed, for Aphrahaṭ in Arabic, see Samir
Khalil Samir and Pierre Yousif, “La version arabe de la troisième Démonstration d’Aphrahate
(sur le jeûne),” in Samir Khalil Samir (ed.), Actes du deuxième congrès 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’Éphrem,” Le
Muséon, 92 (1979), pp. 61–69; Joseph-Marie Sauget, “Le dossier éphrémien dumanuscrit arabe
de Strasbourg 4226 et sesmembradisiecta,”OrientaliaChristianaPeriodica, 42 (1976), pp. 426–
458. For Ephrem in Arabic, see Samir Khalil Samir, “L’Ephrem arabe: État des travaux,” in
François 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-naṣrāniyya) by Ibn al-Ṭayyib (d. 1043) is an adaptation and abridg-
ment in Arabic of two great works of East-Syriac biblical exegesis: the running
commentary by Ishoʿdad of Merv (fl. ca. 850) and the Scholion, in the genre
of question-and-answer, by Theodore Bar Koni (fl. end of eighth century).4
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 Cäsarea, Halle, H. Itzkowski, 1893; Samuel W. Link, Die
Geschichte Josefs angeblich verfasst vonBasilius demGrossen ausCäsarea, 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:MoreNoncanonical Scriptures, Grand Rapids, Eerdmans, 2013, vol. 1, pp. 85–120. The
Arabic version remains unedited. The Arabic History of Josephwas 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 JosephWitztum, 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 AaronM. Butts, KristianHeal, GeoffreyMoseley, and JosephWitztum, “Notes
on the History of Joseph (CAVT 113, 114) and the Death of Joseph (CAVT 116, 117),”Apocrypha, 28
(2017), pp. 233–237.

4 Only the running commentary part on Genesis of Ibn al-Ṭayyib’s Paradise of Christianity has
been edited; see Joannes C. Sanders, Ibn al-Ṭayyib. Commentaire sur la Genèse (CSCO 274–275,
Scriptores arabici 24–25), Louvain, Peeters, 1967. For Ishoʿdad of Merv as the source of this
part, see idem, Inleiding op het Genesiskommentaar van de Nestoriaan Ibn at-Taiyib, Leiden,
Brill, 1963; idem, Ibn al-Ṭayyib. Commentaire sur la Genèse, ii–iii (“la source principale”); Roger
W. Cowley, EthiopianBiblical Interpretation. A Study in ExegeticalTradition andHermeneutics,
Cambridge, Cambridge University Press, 1988, p. 66; Paul Féghali, “Ibn aṭ-Ṭayyib et son com-
mentaire sur la Genèse,” Parole de l’Orient, 16 (1990–1991), pp. 149–162; Julian Faultless, “Ibn
al-Ṭayyib,” in CMR2, 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-Ṭayyib’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.AComparativeStudyof Jewish,Christian, andMuslimSources, Leiden, Brill, 2015;Miriam
L. Hjälm, 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.6 Jacob is
the author of a large œuvre that includes letters, hagiographical vitae, prose
homilies, and especially metrical homilies (Syriacmēmrē). The Syriac tradition
ascribes some 760 or sometrical homilies to Jacob, and at least 400 of these sur-
vive.7 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.8
Jacob’s poetic homilies were also translated into a number of languages for use
among thewidermiaphysite commonwealth. A single homily is known inCop-
tic.9 More homilies attributed to Jacob are found in Armenian and Georgian.10

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 andHisTimes: 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 l’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, 1902; 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 mēmrē (or parts thereof) attributed to Jacob: Roger-Youssef Akhrass
and Imad Syryany, 160 Unpublished Homilies of Jacob of Serugh, Damascus, Department of
Syriac Studies—SyriacOrthodoxPatriarchate, 2017. It should also benoted that a bilingual
series (usually reprints of Bedjan’s Syriac texts with new English translations) of individ-
ual homilies, entitledTheMetricalHomilies of Mar Jacob of Sarug (2008–), is in the process
of publication by Gorgias Press.

8 For the Syriac manuscript attestation, see Arthur Vööbus, Handschriftliche Überlieferung
derMemre-Dichtungdes Jaʿqob von Serug (CSCO 344–345, 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
memrā 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, Մատենադարան հայկական թարգմանութեանց նախնեաց [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 at least some arewitnessed in distinct textual traditions of Coptic,Melkite,
and Syriac Orthodox provenance. I begin the paper with previous scholarship
onArabic translations of Jacob, looking at the presentation inGraf’sGeschichte
as well as a couple of more recent studies. I then proceed to the main topic of
the paper, the diversity of the ChristianArabic 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 decadeor so, anumber of Jacob’s homilies havebeen translated intoArabic.
This includes BehnamSony’s five-volumeArabic translation of Bedjan’s edition
of the Syriachomilies of Jacobaswell as translation volumesof individual hom-
ilies by Imīl AbīḤabībAnṭūnī, Būlus Faġālī, and others.11 I 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 Abū Maqār 335 (1784), and Dayr al-Baramūs 2/38 (1853).12 In addition, an
anaphora attributed to Jacob is attested in some Arabic manuscripts.13 From
Arabic, this anaphoramade itsway into Ethiopic,where it is found in theMissal

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

11 BehnamSony,Tarǧamamin al-suryāniyya ilā l-ʿarabiyyawa-dirāsa ʿalāmayāmir al-malfān
mār Yaʿqūb al-sarūǧī, 5 vols., Baghdad, [s.n.], 2003. The Syriac Vorlage is edited in Bedjan,
Homiliae Selectae Mar-Jacobi Sarugensis.

12 Compare PhilipM. Forness, “NewTextual Evidence for Jacob of Serugh’s Letters: AnAnaly-
sis andCollationof FiveMonasticMiscellanies,”Hugoye, 20 (2016), pp. 51–128, at pp. 80–82.
The Arabic text of these three letters can be found in Mīḫāʾīl Aṯanāsiyūs, Kitāb mayāmir,
aymawāʿiẓ al-Sarūǧī, Cairo,MaṭbaʿatMiṣr bi-l-Faǧǧāla, 1905, pp. 357–362 (No. 29), 389–392
(33), and 393–394 (34). For more information on this volume, see Samir Khalil Samir, “Un
exempledes contacts culturels entre les églises syriaques et arabes: Jacquesde Sarougdans
la tradition arabe,” in René Lavenant (ed.), IIIo 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. 39–59, 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.15 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.16

1 Previous Research

The natural place to begin with the Christian Arabic transmission of Jacob is
Graf ’s Geschichte.17 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 äthiopischen
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 Vööbus, Handschriftliche Überlieferung, vol. 1, pp. 30–31.

16 For the latter, see Khalil Alwan, “Une homélie de Būlus al-Būšī attribuée à Jacques de
Saroug,”Parole de l’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 à Saint
Mari Éphrem sur le séjour d’Abraham et Sara en Égypte,” in Mélanges Antoine Guillau-
mont.Contributionsà l’ étudedes christianismesorientaux, Geneva, P. Cramer, 1988, pp. 173–
185. For further details, see also Samir, “Un exemple des contacts culturels,” pp. 229–232.

17 Graf, GCAL, 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 ġayr maʿrūf al-mār Yaʿqūb al-sarūǧī,”
al-Mašriq, 48 (1954), pp. 46–49.
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Graf’s presentation is not, however, without its difficulties and problems.18
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 becauseGraf provides only titles inGerman 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).19 Without additional information, such as an incipit, this could be one
of the two homilies on the prodigal son found in Syriac.20 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, GCAL, vol. 1, p. 450.
20 These are B2 236 = B1 353 = A 12 (ed. Bedjan,Homiliae SelectaeMar-Jacobi Sarugensis, vol. 1,

pp. 267–299) andB2 306 =B1 443 =A90 (ed. Bedjan,Homiliae SelectaeMar-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 B1 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,
“Indexof First Lines,” inPaulBedjanandSebastianP. Brock,Homilies of Mar Jacobof 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 siglumA. 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.



christian arabic reception of jacob of serugh 95

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 Geschichtewith many other authors and texts translated from Syriac.21

The next study of the Christian Arabic transmission of Jacob that should
be mentioned is an important article by Samir Khalil Samir.22 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 inmethodolog-
ical terms, it is only a step.

What Samir did for the Sinaimanuscripts, I have recently done for theArabic
collections, or Sammlungen, of Jacob.23 By Sammlungen, I refer to manuscripts
that contain a collection of homilies, usually a dozen or more, attributed to
Jacob (and no one else).24 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).25 The vast majority of the

21 For similar problemswithGraf’s treatment of Ephrem, see Samir, “L’Ephremarabe,” p. 229.
22 Samir, “Un exemple des contacts culturels.”
23 Butts, “The Christian Arabic Transmission of Jacob of Serugh (d. 521): The Sammlungen.”
24 For some caveats, see Butts, “TheChristianArabicTransmissionof Jacobof Serugh (d. 521):

The Sammlungen,” p. 41.
25 In the 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. IV, Rome, Typis
Vaticanis, 1831, pp. 146–149 (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 Sammlungen 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 thesemanuscripts
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.27 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 bothwith Arabic translations of Syriac textsmore 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, O.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 Thismethodology is not uniqueor evennewwithme; see already Samir, “L’Ephremarabe,”
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 hisGeschichte, Graf
hinted at this diversity on occasion with phrases such as “anderer Ueberset-
zung” (p. 448 [twice]), “Davon verschieden …” (p. 448), “Nach ihremVerhältnis
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 = B1 279 = A 229)
exists in two different recensions that he calls version ancienne and version tar-
dive.29 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 Arabicmanuscripts 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 theMelkite. This tradi-
tion is known already from the seven manuscripts of the ninth and tenth cen-
turies that stemultimately from theMonastery of St. Catherine on Sinai, which
were studied by Samir.31 There are also (slightly) later Arabicmanuscripts 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), andMacomber 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 19th cent.).

31 Samir, “Un exemple des contacts culturels.”
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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.33 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.34Of 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.35 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.36 This deletion is perhaps
most striking with the list of titles ( fihrist), where Jacob’s name has been sys-
tematically erased in each case.37 The damnatio memoriae of Jacob at Sinai is
also witnessed in Sinai Ar. 457.38 This manuscript originally contained three
homilies by Jacob.39Again, 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 Sinaï 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 Bibliothèque Ambrosienne (X. 198 Sup.) et ses membra disiecta,” Analecta Bollan-
diana, 88 (1970), pp. 391–475 along with Samir Khalil Samir, “Nouveaux fragments de
l’homéliaire arabe de l’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 Bibliothèque 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 AaronM. Butts and Ted Erho, “Jacob of Serugh in the
Ambrosian Homiliary (ms. Ambros. X.198 sup. and its membra disiecta),” Deltio Biblikōn
Meletōn, 33 (2018), pp. 37–54.

36 Samir, “Un exemple des contacts culturels,” pp. 243–244, ventures a proposal to the iden-
tity of this person: a certain Mark, a Melkite from Egypt, who is known to have added in
1172 Coptic enumeration to the homilies in the Ambrosian homiliary (see the colophon in
Sauget, “L’homéliaire arabe de la Bibliothèque Ambrosienne,” pp. 421–422).

37 For the index, see Sauget, “L’homéliaire arabe de la Bibliothèque 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.40

TheCoptic tradition of Jacob ismost clearlywitnessed, at least in the current
state of scholarship, in the Sammlungen manuscripts.41 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 = B1 81 = A 204) is partially preserved in a Sahidic
Coptic translation in two fragmentary codices from the White Monastery.42
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 (Iʿtirāf al-ābāʾ), an
anonymous work compiled, at least for the most part, in 1078, which contains
four extracts from two homilies by Jacob.43 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.44 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’smemrā on the Ascension of Christ.”
43 See Georg Graf, “Zwei dogmatische Florilegien der Kopten, B. Das Bekenntnis der Väter,”

Orientalia Christiana Periodica, 3 (1937), pp. 345–402, 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 B2 97 = B1 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 (haymanotä
abäw).

44 See the description in Mai, Scriptorum veterum nova collectio, vol. 4.2, pp. 146–149.
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on fol. 1r, be provenanced to Dayr Anbā Bišāy in the Wādī Naṭrūn. Dayr Anbā
Bišāy had a close relationship with Dayr al-Suryān, 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 fromwhenVat. Ar. 73may have been pro-
duced (regardless of whether it is dated to the 13th century followingMai or the
15th following Graf).45 This just might explain the appearance of this Arabic
Sammlung of Jacob at this particular time and place.46 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.47

Finally, a large number of theChristianArabicmanuscripts 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
fromSinai aswell as later than the Sammlung inVat. Ar. 73 (15th cent.?)—not to
mention the eleventh-century reception in theArabicConfession of the Fathers.
What thesemanuscripts of SyriacOrthodox provenance lack in early date, they

45 For the problems with the dating of Vat. Ar. 73, see n. 25 above. For Dayr al-Suryān, see
LucasVanRompay, inGEDSH, 386–387 and,withmore detail, Sebastian P. Brock and Lucas
Van Rompay, Catalogue of the Syriac Manuscripts and Fragments in the Library of Deir al-
Surian,Wadial-Natrun, Louvain, Peeters, 2014, pp. xiii–xxi. ForMusheof Nisibis,whowas a
particularly successful collector of (early) Syriacmanuscripts for thismonastery, seeMon-
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, DC, Society for Coptic Archaeology, 1995, pp. 13–25; Sebastian P. Brock, “Without
Mushē 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, “Dǝrsan des Yaʿqob von Sǝrug für den vierten Son-
ntag imMonat Taḫśaś,”Aethiopica, 2 (1999), pp. 7–52, at pp. 13–16 andWitoldWitakowski,
“Jacob of Serug,” in Siegbert Uhlig (ed.), Encyclopaedia Aethiopica, III: 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 Bibliothèque 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 theMiddle East. These include onemanuscript from
the Monastery of Saint Mark in Jerusalem (49), two manuscripts from the
Syriac Orthodox Archdiocese of Ḥomṣ (2 and 22), five manuscripts from the
Monastery of Dayr al-Zaʿfarān 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).48
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 = B1 155 = A 26). Before looking at the Arabic texts,
however, it is first necessary to present the Syriac text with an English transla-
tion:49

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 SelectaeMar-Jacobi Sarugensis, vol. 1 pp. 606–627)

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

煿ܒ熏ܚܒܐܬܐܕܐ煿ܠܐܕܐ犯ܒ

爏ܟܬ煟ܚܢܕ

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

煿ܒ爏ܠܡܐܕ燿ܒ熏ܚ營ܠܒܗ

營ܠ牟ܡܫ煟ܠ

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

煟ܝܨܝܗܘܪܝ煟ܡ爯ܡ狏ܚܢܕ焏ܡܪ

ܢܬ熏ܫܝܒ

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

燿ܒ熏ܚܕܗܪܬ焏ܠ犟ܣܐܕ營ܠܒܗ

ܝܗܘܪܦ熏ܫ焏ܢܬܐܘ

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

焏ܫ̈ܚ犯ܒܝܣ煿ܒ熏ܚܒܕܘܐ

ܐܬ熏ܦܝܩܙܕ

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

爏ܥ熏ܠܠܡܡܠ營ܒܚܬ犯ܢ燿ܡܕ

ܟܬ熏ܒܝܛ

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

ܝ狏ܠܡ牟ܝܙܬܬ燿ܒ熏ܚܕ煿ܚܬ犯ܒ

ܟܬܪܒܣ爏ܥ

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

狏ܝܒ燿ܒ犯ܫ犯ܡܐ狏ܝܐ犯ܝ狏ܥܕ

焏ܢܥܪܐ

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

焏ܣ犯ܟܬ煟ܠܝܕ焏ܒܝ̈ܒܚܘܬ

ܐ狏ܝܕ熏ܡܥܡܕ

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

焏ܒܪܘܗܐܪܬ熏ܥܕ焏ܒ熏ܚ焏ܢܩܢ

ܢܩ煟ܠ
ܿ

焏ܠ煿

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

焏ܝ̈ܡ熏ܓ爯ܡܘܘܗܕ焏ܚ̈ܐ

焏ܝ煟ܝܚܝܠ

12 in the story of love, come, let us rejoice discerningly. 爟ܣܒ狏ܢܘܬ焏ܒ熏ܚܕ煿ܒ犯ܫܒ

狏ܝ焏ܫܘ犯ܦ

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 SyriacOrthodoxprovenance in Syriac script.TheArabic 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. 80r–85r; Vat. Ar. 73,

fols. 100r–108v; Vat. Borg. Ar. 59, fols. 148r–161r)50

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

لكلاددجيلهبحبيتايذلاهّٰللانبا

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

يلعمسينملهبملكتالكبحينطعا

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

انرورشىلاهنكسمنملزنيذلايلاعلااهيا

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

هنسحينثاوكبحناكملدعصالينطعا

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

توبلصلامالالمتحاهبحبيذلااي

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

كتمعنىلعملكتاليفيلغيكمد

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

ةراشبلاىلعيتملككرحتتكبحةرارحب

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

اينغنييضرالانيبدجملالترتو

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

ةيدومعملانطبتدلونيذلاابحالااهيا

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

هيناقلميظعانغهنالبحلاينتقن

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

هايملالخادنمةوخاديحوللاوراصنيذلا

12 arise, let us rejoice spiritually in the story of love. بحلاربـخبايناحورمعنتناولاعت

1 add. اي ante نبا Cairo Graf 98 | 2 ينطعا ] ينيطعا Cairo Graf 98 | 4 ينطعا ] ينيطعا Cairo Graf 98 | 7 ةرارحب ] ترارحب
Cairo Graf 98 | 9 نيذلا ] يذلا Cairo Graf 98; Vat. Ar. 73; Vat. Borg. Ar. 59 | 11 add. اهيا ante نيذلا Cairo Graf 98 |
نيذلا ] يذلا Vat. Ar. 73; Vat. Borg. Ar. 59

50 The Arabic text of this recension of the entire homily is edited in Aṯanāsiyūs, Kitāb
mayāmir ay mawāʿiẓ al-saruǧī, 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 fromparadise” (B2
185 = B1 279 = A 229), these threemanuscripts witness what Alwan calls the ver-
sion ancienne.51 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
(yā) and 11 (ayyuhā), 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 SyriacVorlage and this Arabic trans-
lation proceed in exactly the sameway: vocative particle, headless relative pro-
noun, prepositional phrase, verb, and a direct object consisting of two words
in a genitive construction (iḍāfa). 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-ṣalbūt translates Syriac zqip̄uṯā.
The Arabic, then, closely follows its Syriac Vorlage.

If we turn to the differences between this Arabic translation and its Syriac
Vorlage, these areminor. 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 SyriacVorlage: Bedjan records a Syriac variant of “your
glory” (šubḥāḵ), 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
= B1 279 = 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)

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

焏ٓܓܝ煟ܼܠܐ煿ܠܠܐ爯ܒܐ焏ܝ

狏ܒܚܡܒ
ܿ

煟ܓܝܠܗ
ܿ
ܕ
ܿ

ܟܠܐ
ܿ

爏

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

狏ܒܚܡ營ܢܝܛܥܐ
ܿ

犟ܛܢ焏ܠܟܿ

ܐ煿ܥܡ焏ܣܠܐ煿ܒ

3 O exalted one, who descended from his dwelling
place to the weak,

ܝ煟ܼܠܐ營ܠ焏ܥܠܐܐ煿ܝܐ焏ܝ

ܟܡ爯ܡܠ熟ܢ
ܿ

焏ܢ煿ܠܐ營ܢܥ煟
ܿ

焏ܦܥ犏ܿܠܐ

4 give to me, that I might ascend to the place of your
love, and that I might reveal its piety.

煟ܥܨܐ營ܢܝܛܥܐ
ܿ

ܟܡ營ܠܐ
ܿ

焏ܢ

狏ܒܚܡ
ܿ

ܐ煿ܚ焏ܠܨܪ煿ܜܐܘܟܿ

5 O one who through his love came and endured the
crucifixion and sufferings,

ܗ狏ܒܚܡܒܝ煟ܼܠܐܐ煿ܝܐ焏ܝ

狏ܚܐܘ焏ٓܔ
ܿ

焯ܠ犏ܠܐ爏ܡ

ܡ焏ܠ焏ܠܐܘ

6 give favor to me to speak about your grace. ܬ焏ܠ營ܠܥ爟ܥܢܐ
ܿ

ܟ
ܿ
營ܠܥ爟ܠ

狏ܡܥܢ
ܿ

ܟܿ

7–8 … omitted …
9 O beloved ones, born from baptism, 焏ܒܚ焏ܠܐܐ煿ܝܐ焏ܝ

ܕ熏ܠ熏ܡܠܐ
ܿ
爯ܡ爯ܝ

ܕ熏ܡܥܡܠܐ
ܿ
煿̈ܝ

10 arise, let us obtain love, because it is beneficial for
the one who obtains it.

狏ܩܢܐ熏ܠ焏ܥܬ
ܿ

煿ܒܚܡܠܐ營ܢ

煟ܝܦܡܐ煿ܢ焏ܠ
ܿ

ܐ煿ܝܢ焏ܩܠًܗ̈

11–12 … omitted …

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 ʾatā for “he came” whereas the
Syriac script one has ǧā (translating Syriac eʾṯā), and the recension in Arabic
script has ḥubb for “love” whereas the Syriac script one hasmaḥabba (translat-
ing Syriac ḥubbā). 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-sāmiʿihā) versus the indefinite pronoun
plus finite verb in the Arabic script one (li-man yasmaʿ lī). 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 9 and “great” in
line 10. There are also larger changes. Line 6 in the SyriacVorlage 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 SyriacVorlage and the recension inArabic 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 SyriacVorlage 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 Sammlungenmanuscripts 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 = B1 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 SelectaeMar-Jacobi Sarugensis, vol. 4, pp. 368–490)

1 Give to me, our Lord, a word full of every benefit, 爏ܟ焏ܝܠܡܕܐ狏ܠܡܢ犯ܡ營ܠܒܗ

爯ܝܢܪܬ熏ܝ

2 so that I might bring out daily every benefit from your
treasury.

爯ܡ焏ܢܪܬ熏ܝ爏ܟܡ熏ܝܠܟ犟ܦܐܕ

ܟ熟ܓ狏ܝܒ

3 May my tongue be a vehicle for your word discern-
ingly,

ܟ狏ܠܡܠ焏ܒ熏ܟܪ營ܢܫܠܐܘ煿ܢ

狏ܝ焏ܫܘ犯ܦ

4 and by it (viz. my tongue) may it (viz. your word) be
delivered to the hearers who rejoice in it.

焏ܥ熏ܡ̈ܫ煟ܝܨ爏ܒܝܬܬ煿ܒܘ

煿ܿܒ爯ܝܚܝ犏ܦܕ

5 Draw out and give in me symbols to your church to
drink, o rich one,

ܟܬ煟ܥܠܐܙܪܐ營ܒ焏ܩܫܐܘܥ熏ܠܙ

ܐ犯ܝ狏ܥܘܐ

6 mix in me the wine for your church, which you have
delivered from captors.

ܟܬ煟ܥܠܐ犯ܡܚ營ܒܓܘ熟ܡ

焏ܝ̈ܒܫ爯ܡ狏ܝ煟ܥܐܕ

7 You, I beseech concerning the crowned one (i.e., the
church),

ܥܒ燿ܠ
ܿ

焏ܢܐ焏ܠܛܡ狏ܿܗ

ܐ狏ܠܠܟܡܕ

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

爯ܡ焏ܝܠܚ焏ܫܕܐ煿ܿܝܩܫܐ營ܠܒܗ

燿ܥ熏ܒܡ

9 May my word be living for your word when it appears, 焏ܡ焏ܝܚܝ狏ܠܡܟ狏ܠܡܠܐܘܗܬ

焏ܚܢܕ狏ܡܕ

10 so that by the beautiful one (viz. your word) the odi-
ous one (viz. my word) might become as resplendent
as beryl.

ܓ犯ܦܬܐ狏ܝܢܣܐܬ犯ܝܦܫ爯ܡܕ

焏ܠܘ犯ܒ燿ܝܐ

TheArabic text of this homily that Iwant to look at first comes fromCairo, 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 = B1 279 =A 229), it attests amore 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–135r)53

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

حابرالالكنمةيلتممةملكانبرايىنيطعا

2 so that it might bring out benefits54 from your
treasury daily.

مويلككنيازخنمتانوعملاجرختل

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

كتملكزارفالابوكرميناسلنوكي

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

كباوجهتبيلنيعماسلاىلاملستٺهبو

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

ةعيبلايقساوكرارسايبلشناينغلااهيا

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

نييباسلانمتددرتسايتلاةعيبللكرمخيبجزما

7 I beseech you concerning her crown, اهليلكالجانمكيلابلطا

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

كعوبنينمةولحفانصااهيقساينيطعا

9 May your word dress in my word when it
appears,

قرشتامدنعيتملكةسبالكتملكنوكت

10 so that by the beautiful one (viz. your word)
the odious one (viz. my word) might become
as resplendent as beryl.

رولبلاكةلوذرملاجهتبتةنسحلابيكـل

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,
CopticMuseum, Lit. 113 [Graf 98] with its SyriacVorlage. 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 Aṯanāsiyūs, Kitāb
mayāmir ay mawāʿiẓ al-saruǧī, 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” (pārošāʾiṯ) in Syriac probably relates in some way
to Arabic “separation, differentiation” (ifrāz). Both roots have similarmeanings
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 inArabic instead of at the end of the
clause in Syriac, but there are other differences aswell. In line 6, thepronominal
suffix has been moved from “church” to “wine.” In line 7, Syriac “crowned one,”
which, if I amunderstanding the Syriac correctly, refers to the church, has been
changed into themore transparent “her crown,” that is, the crownof the church.
Line 8 of the Arabic closely follows the Syriac: Note, for instance, the transla-
tion of Syriac ʾāḏšā “kind, species,” but here understood as “type (of drink),” by
Arabic aṣnāf “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 = B1 279 = A 229), as described by
Alwan.56

One final word needs to be said about Arabic recension 1 of this homily: In
line 9, theArabic text reads “May yourword dress inmyword”whereas Bedjan’s
edition of the Syriac has “May my word be living for your word.” Bedjan, how-
ever, records a Syriac variant of “Maymyworddress in yourword…” (tehwē lḇišā
lmellṯāḵ mellaṯ[y]). This Syriac variant is obviously much closer to the Arabic
recension, and thus theVorlage of Arabic recension 1will 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” (B2 185 = B1 279
= A 229), these manuscripts witness a translation that is less source oriented,
which Alwan has labelled the version tardive.57

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. 186r–197r; Cairo, Coptic

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

4897, fols. 2r–27v)

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

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

تيبنمةفرعممويلكيفجرخااميكـل

كزنك

3 Make my tongue a vehicle carrying your word in
knowledge,

ةفرعمبكتملكلالماحابكرميناسلريص

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

كركذبنوحرفيونيعماسلاهلجبيل

5–8 so that I might enter and give from your spring the
church of the mysteries of your wealth to drink.

ةسينككعوبنينمىقتساولخدايكـل

كيانغريارس

9 May your word be a refuge for my word whenever it
tells58 about it,

ثدحتاماذايتملكلىوامكتملكنوكت

اهيف

10 so that it comes a hundredfold to those who obtain
it.

اهونتقينيذللفعضةيامبيتاتل

1 به ] ينبه Paris, Bibl. Nat. Ar. 4760; Paris, Bibl. Nat. Ar. 4897 | براي ] يبراي Paris, Bibl. Nat. Ar. 4897] om. Brit.
Libr. Oriental 4710 | 2 مويلك ] لك Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685| 4 نيعماسلا ] عماسلا Paris, Bibl.
Nat. Ar. 4897 | كركذب ] كركذوكتملكب Paris, Bibl. Nat. Ar. 4897 | 5–8 كعوبني ] عوبني Brit. Libr. Oriental 4710; Coptic
Cath. Patr. 7–15 | ةسينك ] تسينك Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7–15 | كيانغ ] كانغ Cairo Graf 75;
Florence, Bibl. Naz. Cen. NA 685 | 9 اماذا ] اذا Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7–15; Paris, Bibl. Nat.
Ar. 4760; Paris, Bibl. Nat. Ar. 4897 | 9 ثدحت (cf. 煟ܚܬ

ܿ
ܬܼ in Ḥomṣ, Syriac Orthodox Archdiocese 22)] ترجت Cairo

Graf 75; Florence, Bibl. Naz. Ar. 16, fols. 274r–293r] ترجتا Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7–15; Paris,
Bibl. Nat. Ar. 4760; Paris, Bibl. Nat. Ar. 4897 | 10 ةيامب ] تيامب Brit. Libr. Oriental 4710

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 SyriacVorlage. Arabic recension2, however, differs fromboth the
Syriac Vorlage and Arabic recension 1 in having “knowledge” (maʿrifa) instead
of “benefit” (Syriac yuṯrānā, Arabicmaʿūna). This change is difficult to explain
on the semantic level, but it seems to be a graphic error for Arabic al-maʿūna
(found in recension 1), which is similar in the Arabic script: that is, a confu-
sion between Arabic waw and rāʾ as well as nūn and fāʾ. Note that this could
only have occurred in the Arabic script (not the Syriac one), whichwill become
important shortlywhenwe look at aGarshuni text of this samehomily. In line 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 SyriacVorlage aswell
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 9,
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 9 may well be corrupt in Arabic recension 2, and that
my reading “it tells” (tuḥaddiṯ) is an emendation based on the Garshuni text, to
whichwe turn shortly. Finally, line 10 of Arabic recension 2does 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 Ḥomṣ, Syriac Orthodox Archdiocese 22)

1 Give to me, o Lord, a word of joys, ܟܒܪ焏ܝ營ܠܒܗܘܐ
ܿ
煿̈ܡܠ

焏ܚܐ犯ܦܐ

2 so that I might rejoice every day and become rich
from your treasury.

ܟܠ
ܿ
ܟ營ܦܚ犯ܦܐ焏ܡܝ

ܿ
爏ܝ熏ܡ

ܟ狏ܝܒ爯ܡ營ܢܓ狏ܼܣܐܘ
ܿ
ܟ熟ܿܢ
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3 Make my tongue a vehicle carrying your word, ܟ犯ܡ營ܢ焏ܣܠ犯ܝܨ
ܿ

爏ܡ焏ܚ焏ܒ

ܟܠ
ܿ
狏ܡܠ

ܿ
ܟܿ

4 so that the hearers keep and rejoice in his mention ܐ熏ܚ犯ܦܝܘ爯ܝܥܡ焏ܣܠܐܐܘ犯ܜܢܝܠ

ܟ煟ܒ
ܿ
犯ܗ

5–8 so that I might enter and give from the spring of your
church the mysteries of your wealth to drink.

ܟܠ
ܿ
營ܟܼܕܐ爏ܣܐܘ狏

ܿ
ܥ熏ܒܢܝ爯ܡ營ܩ

ܟ
ܿ
狏ܣܝܢ

ܿ
狏ܝ焏ܢܓ犯ܼܝܐ犯ܣܟܿ

ܿ
ܟܿ

9 May your word be a refuge for my word whenever it
tells59 about it,

ܟܢ熏ܟܬ
ܿ
狏ܡܠ

ܿ
ܟܠܝܘ焏ܡܟ

ܿ
狏ܡܠ

ܿ
ܝ

煟ܚܬ焏ܡܐܕܐ
ܿ

ܐ煿ܒܬܼ

10 so that it comes a hundredfold to those who obtain
it.

爯ܝ煟ܠܠ牯ܥܨ焏ܿܡܒܝܬܐ狏ܠ

ܐܗ熏ܢ狏ܩܝ

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.”60 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 Ḥomṣ, Syriac Orthodox Archdiocese
22 closely aligns with Arabic recension 2, including themajor 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 SyriacVorlage. It is impossible for Arabic recension 1 to be an adaptation of
the textwitnessed inArabic recension2and theGarshuni.What ismore,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.61My analysis here of a sample from
these two Arabic recensions of “Jonah” (B2 140 = B1 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.
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Alwan’s analysis of the two recensions of “Expulsion of Adam from paradise”
(B2 185 = B1 279 = A 229).62 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
translationsmade in Egypt, one of which eventually made its way to Syria, as is
represented by the Garshuni manuscript from Ḥomṣ? Or, was one translation
made in Egypt, represented by Cairo, Coptic Museum, Lit. 113 [Graf 98], and
another in Syria, which is represented there by the Garshuni manuscript from
Ḥomṣ 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 aswell 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” (B2 87 = B1 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
called Joseph his father,

ܗܬ犯ܩܕ爏ܥܗ狏ܿܠܡܐ犯ܫܘ

ܝܗ熏ܒܐ牯ܣ熏ܝܠ

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

焏ܝܣܟܝܗ熏ܒܐ熏ܢܡܕܝ熏ܚܘ

熏ܢܝܐܗ狏ܝܒܘ

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

爟ܝ犯ܡܠܐܕ煿ܣܐܘ煿ܢܕ焏ܒܨ焏ܠ

焏ܒܐ煿ܠ狏ܝܐܕ

420 but only the one God who is his begetter. ܗܕ熏ܠܝܕܐ煿ܠܐ煟ܚܕ熏ܚܠܒ焏ܠܐ

ܘܗ

421 Then, Mary, for a reason, as we have said, 焏ܣܪ熏ܦ爏ܛܡ爟ܝ犯ܡ爯ܝܕܝܗ

爯ܢ犯ܡܐܕ燿ܝܐ

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

焏ܢ焏ܟ牯ܣ熏ܝܕ煿ܡܫܠ狏ܠ焏ܫ

ܝܗ熏ܒܐܐܘ煿ܢܕ

423 Lest she exhaust herself making excuses to the
Hebrew women,

焏ܚܘܪܩ熏ܦܬܬܘܗܐ焏ܠܬ焏ܠܕ

ܐ狏ܝܪܒܥܠ

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

焏ܢ焏ܟ牯ܣ熏ܝܠܗܬ犯ܩ焏ܠܥܒ

爯ܝ煟ܝܗܐ狏ܠܘ狏ܒ

425 Joseph was made a curtain between her and her son, 牯ܣ熏ܝܐܘܗ煟ܝܒܥ焏ܥܪܬ營̈ܦܐ

ܗ犯ܿܒܠ煿ܿܠ狏ܝܒ

426 until the son of God wanted to reveal himself. ܐ煿ܠܐܕܐ犯ܒ焏ܒܨܕ焏ܡ煟ܥ

煿ܫܦܢ焏ܠܓܢܕ

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

ܝܗܘ狏ܝܐܕ牯ܣ熏ܝܕ煿ܣܢܓ爏ܛܡ

煟ܝܘܕ狏ܝܒ爯ܡ

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

ܐܘ煿ܢܕܒܘܬܬܘܗܐ犏ܠܐ

煟ܝܘܕܬ犯ܒ煿ܠܐ犯ܝܟܡ

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

煿ܡܫܐ狏ܒܪܫܒܕ煿ܿܫܪܐܘ煿ܢ

爏ܒܝ狏ܢ

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

ܟܠܡܕ焏ܠܒ熏ܝܒܕ
̈

焏ܢܐ狏ܠܐܬ焏

焏ܒ狏ܟ狏ܡ

431 The tribes descended from Abraham and from
David,

ܦܐܡܗ犯ܒܐ爯ܡܐ狏ܒܪܫ狏ܚܢ

煟ܝܘܕ爯ܡ

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

牯ܣ熏ܝ爟ܩ爏ܥܘ爟ܝ犯ܡܠ焏ܛܡܘ

焏ܫܪܐܘ煿ܢܕ

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

ܗ狏ܠܩܫ焏ܠܝ焏ܫܐ犯ܒܓܕ煿ܡܫܘ

焯ܝ犯ܩ焏ܠ煟ܟ

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

焏ܠܐܬ狏ܢܐܐܪܒܓܕ焏ܢܝܢܡܠܕ

ܬܘܗܠ熏ܥܬ

… (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
versionancienne) and the otherwitnessing a less source-oriented translation (=
Alwan’s version tardive), aswas the case in Sounding 1.What ismore, 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 = B1 138 = A 197), as we will see.
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Arabic “Annunciation”
(edited according to Bibl. Nat. Ar. 4760, fols. 5r–12r; Brit. Libr. Oriental 4710, fols. 14v–19v;
Cairo, Coptic Museum, Lit. 57 [Graf 75], fols. 13v–17v; Coptic Cath. Patr. 7–15, pp. 24–33;

Florence, Bibl. Naz. Cen. NA 685, fols. 14r–20r)63

417 He annulled her word, which called64 Joseph his
father,

هوبافسويتعديتلااهتملكلحو

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

هتيبوهنمويفخلاهوباوهنمرهظا

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

باهلناميرملادهاشنوكينااشيملو

420 except the one God who begot him only. طقفهدلويذلاهّٰللادحاولاالا

421 Because Mary, on account of scandal, ةحيضفلالجالميرمنال

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

هوبانوكيلرابلافسويمساتراعتسا

423 Lest she exhaust herself making excuses to the
Hebrews,

نييناربعللراذتعالاببعتٺاليل

424 the virgin called the righteous Joseph, “husband,” العبرابلافسويتعدلوتبلا

425 … omitted …
426 until the son of God wanted to reveal his essence.65 هتاذرهظيلهّٰللانبااشىتح

427 Because the family of Joseph was from the house of
David,

دووادتيبنمفسويسنجنال

428 it was necessary that he be betrothed to Mary, a
daughter of David,

دووادةنباميرملابيطخنوكيلرطضا

429 so that he would become her head and his name
would be delivered among her tribe,

اهتليبقبهمساملستيواهسارنوكيل

430 because he had not written a woman66 in the gener-
ation of the kings.

ةارمابتكيملكولملاميلستبنال

431 The tribes descended from Abraham and David, دووادوميهاربانمليابقلااولزنتا

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

سارنوكيلماقفسوينالوميرمغلبو

63 The Arabic text of this recension of the entire homily is edited in Aṯanāsiyūs, Kitāb
mayāmir ay mawāʿiẓ al-saruǧī, pp. 212–220 (No. 15).

64 Or alternatively, “(by) which she called.”
65 Perhaps: “himself.”
66 Perhaps: “a woman had not been written.”
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433 As a loaned man, she took him, without approach-
ing,

برقتريغبهتذخاةيراعلجرو

444 because into the accounting of men women had not
entered.

اسنلالخدتمللاجرلاددعبنال

… (continues for another nine lines) …

417 يتلا ] يذلا Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685 | تعد ] ةعد Cairo Graf 75; Florence, Bibl. Naz.
Cen. NA 685 | 419 ادهاش ] دهاش Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685 | 420 هّٰللا ] om. Cairo Graf 75;
Florence, Bibl. Naz. Cen. NA 685 | 422 تراعتسا ] ةراعتسا Bibl. Nat. Ar. 4760; Cairo Graf 75; Florence, Bibl. Naz.
Cen. NA 685 | 422–424 رابلا…نوكيل ] om. Coptic Cath. Patr. 7–15 | 424 تعد ] ةعد Cairo Graf 75; Florence, Bibl.
Naz. Cen. NA 685 | العب ] العاب Brit. Libr. Oriental 4710 | 426 اش ] اشا Cairo Graf 75; Coptic Cath. Patr. 7–15] اتا
Brit. Libr. Oriental 4710 | هّٰللا ] om. Cairo Graf 75; Florence, Bibl. Naz. Cen. NA 685 | 428 رطضا ] رهظضا Bibl. Nat.
Ar. 4760 (ante corr.) | ةنبا ] تنبا Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7–15 | 429 ملستيو ] ملستي Brit. Libr.
Oriental 4710| همسا ] om. Florence, Bibl. Naz. Cen. NA 685 | 430 كولملا ] كولملاهمسا Bibl. Nat. Ar. 4760 (ante corr.)
| 431 اولزنتا ] اولزانتا Bibl. Nat. Ar. 4760; Brit. Libr. Oriental 4710; Coptic Cath. Patr. 7–15 | ميهاربا ] ميهربا Cairo Graf
75 | 433 هتذخا ] هتاخا 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 wāw, of the Syriac text is rendered precisely in Arabic.67
This includes the phrase “to be a witness” (d-nehwē sāhdā) in Syriac, which
is rendered in exactly the same way in the Arabic (an yakūn šāhidan), 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
not render “aswehave said” from the Syriac. In addition, the Syriac text has “rea-

67 I note in passing that Arabic has no easy way to capture the Syriac existential particle ʾiṯ
in the expression “there is to him a father > he has a father” (ʾiṯ lēh ʾaḇā), since a simi-
larly functioning existential particle is not found in Arabic. The translation with simply
the preposition l- (i.e., lahu ʾab) is what is often found. This can be illustrated by the Syr-
iac and Arabic renderings of the Greek verb ἔχειν “to have” in a section discussing this
idea in Aristotle’s Categories (chapter 11). The three Syriac translations regularly, though
not exclusively, render ἔχειν by (d-)ʾiṯ lēh, whereas the Arabic translation by Ḥunayn
ibn Isḥāq 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 français 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-
gio 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” (pursā) whereas the Arabic has “scandal, dishonor, humiliation” ( faḍīḥa),
which is probably a translation of Syriac pursāyā “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 = B1 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 = B1 209 = A 122) and “Expulsion of Adam from paradise” (B2 185 = B1 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)69

417 He annulled her word when she called Joseph his
father,

فسويتعدامدنعاهتملكلط]باو[
هوبا

418 and he made known to her his hidden father, يفخملا}هيباب{هيباباهملعاو
419 because he did not desire to witness to Mary that

he has a father
باهلنامي]رمل[دهشينااوهيملهنال

420 except God alone. هدحوهّٰللاالا

421 Then, Mary, on account of scandal, as we have said, انلقامكفاشكنالالجنمذينيحميرم

422 sought the name of the righteous Joseph to be his
father.

هيبانوكيلراب]لا[فسويمساتبلط

423 Since she did not consider arguing with the people, سانلاججاحتركفتملف

424 “husband,” she called the excellent Joseph. لضافلافسويتمسجوز

425 His children (?) became … for her son, اهنبالهو]…[هدالواوراصو
426 until the son of God desired to reveal himself. هسفنرهظيهّٰللانبىوهاتح

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

دوادتيبنمهنالفسويسنجلجنم

428 thus, he became her betrothed, اهبيطخنا]ك[كلذلو

68 It should be noted that Syriac pursāyā would not fit the meter, regardless of whether or
not ʾa(y)k d eʾmarnan “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. همساركذجرخو

431 The chosen came out from Abraham to David ىلاميهربانم70رايخالاتجرخو
دواد

432 to Mary, and Joseph became her husband in name. مسالاباهلجرفسويراصوميرمىلا

Blessed is the one who became incarnate from the
virgin. Praise and honor to him forever. Amen.

دجملاهليرذعلانمدسجتيذلاكرابم

نيمادبالاىلاراقولاو

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 (hwy vs. šwʾ) to translate Syriac “he did not want”
(lā ṣḇā). And the Sinai text opts for themore synthetic “to witness” (an yašhad)
instead of the more analytic “to be a witness,” which is found in the Syriac Vor-
lage (d-nehwē sāhdā) as well as in the Arabic recension of the Sammlungen (an
yakūn šāhidan). 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” (inkišāf ) for Syriac “reason”
(pursā). Interestingly, the recension found in the Sammlungen follows a simi-
lar path with its “scandal, dishonor, humiliation” ( faḍīḥa) but using a different
word.71 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 elevenmore lines. It is quite clear from
even this brief treatment that theArabic texts witnessed by Sinai Ar. 457 and by
the Sammlungen represent independent translations. That is, one of the Ara-

70 Likely going back to رابخالا as a translation of Syriac šarbāṯā, or better, šarḇē “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.72 This sample, then, establishes a distinct Melkite textual tradi-
tion vis-à-vis the Coptic one that at least 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).73 Consider, for instance, Jacob’s homily on “The Baptism
of Jesus (Epiphany)” (B2 170 = B1 253 = A 8; ed. Bedjan, Homiliae Selectae Mar-
Jacobi Sarugensis, vol. 1, pp. 167–193), the Syriac incipit of which is as follows:

焏ܡ̈ܡܥܬ煟ܥܠ煿ܿܠ煟ܒܥ焏ܠ熏ܠܚ焏ܚܝܫܡ焏ܢ狏ܚ

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:74

بوعشلاةعيبلسرعلاعنصسيرعلاحيسملا

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, GCAL, vol. 1, pp. 447–448). It is, however, unlikely that any of these
is an Arabic version of “Annunciation” (B2 87 = B1 138 = A 197).

73 At the 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 Kaufman 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-JonathanTargum,”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. 57r–61v; Cairo, Coptic
Museum, Lit. 57 [Graf 75], fols. 48r–53r; Cairo, CopticMuseum,Varia 5 [Graf 145], fols. 141v–
147v; Cairo, Coptic Catholic Patriarchate 7–15, pp. 107–118; DayrAbūMaqār 333, No. 11; Dayr
AbūMaqār 334, No. 10; Dayr AbūMaqār 336, No. 11; Dayr al-Baramūs 2/38, No. 27; Florence,
Bibl. Naz. Cen. NA 685, fols. 65r–72r; London, Brit. Libr. Oriental 4710, fols. 60r–66r; Paris,
Bibl. Nat. Ar. 4760, fols. 58r–65v; Paris, Bibl. Nat. Ar. 4897, fols. 140r–150r. The Arabic text
of this recension of the entire homily is edited in Aṯanāsiyūs, Kitāb mayāmir ay mawāʿiẓ
al-saruǧī, pp. 333–343 (27).
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A different incipit is found in Sin. Ar. 457 and Milan, Ambros. X.198 sup.:75

ممالاةسينكـلسرعننحتملاحيسملالمع

Christ the bridegroommade 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-masīḥ), which how-
ever occurs in a different word order in the two texts, and “wedding” (ʿurs),
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 = B1 313 =
A 16; ed. Bedjan, Homiliae Selectae Mar-Jacobi Sarugensis, vol. 1, pp. 364–424).
The Syriac incipit of this homily is:

焏ܢܐ煟ܓܣ煟ܟܝ狏ܠ焏ܫ爏ܥܓܐ焏ܒܘ煿ܝ燿ܠ

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

77يتلاسمعدوتساويطعملااهيادجساكل

You, I worship, o giver, and I confide my request

Each of the Syriacwords is represented in theArabic translation, but theArabic
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–173r; Cairo, Cop-

tic Museum, Lit. 57 [Graf 75], fols. 148v–160r; Cairo, Coptic Museum, Lit. 113 [Graf 98],
fols. 160r–174v; Cairo, Coptic Museum, Varia 5 [Graf 145], fols. 115v–122v; Cairo, Coptic
Catholic Patriarchate 7–15, pp. 352–379; Dayr al-Baramūs 2/38, No. 43; Florence, Bibl. Naz.
Cen. NA 685, fols. 215v–232 (?; image missing); London, Brit. Libr. Oriental 4710, fols. 196v–
213r; Paris, Bibl. Nat. Ar. 4760, fols. 216r–234v; Vat. Ar. 73, fols. 120r–143r; Vat. Borg. Ar. 59,
fols. 177v–215r.TheArabic text of this recensionof the entirehomily is edited inAṯanāsiyūs,
Kitāb mayāmir ay mawāʿiẓ al-saruǧī, 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 كلدجسا instead of دجساكل .
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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:78

يتلسمضوفابهاوايكل

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 (yā vs. ayyuhā), the word “giver” (wāhib vs. al-muʿaṭṭī), and the verb
“I confide” (ufawwiḍ vs. astawdiʿ), 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 ʿAbdā damšiḥā can be found in Vat. Syr. 199 (1545).79 This text was edited
with a Latin translation by Peeters (unfortunately, however, in Arabic script).80
Several scholars noted that the Arabic text of Vat. Syr. 199 diverges from the

78 See Samir, “Un exemple des contacts culturels,” pp. 237–238.This homily is alsomentioned
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. ʿAbd al-Masīḥ,” 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.81 Thus, theArabic of Vat. Syr. 199was 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 veryminimal 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 aswell as in the particular
case of Jacob of Serugh. For Jacob, Graf provides a good start in his Geschichte
der christlichenarabischenLiteratur by identifying somanyArabicmanuscripts
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. 1123–1139. The editio
princeps of the text is J. Corluy, “Acta sancti Mar Abdu’l Masich, aramaice et latine, edidit
nuncprimumexcod. Londinensi (Addit.mss. 12174),”AnalectaBollandiana, 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 caractère d’une
paraphrase assez libre” (Gérard Garitte, “La Passion géorgienne de saint ʿAbd al-Masīh,”Le
Muséon, 79 [1966], pp. 187–237, at p. 188).

83 What survives of this recension of the SyriacHistory of ʿAbdādamšiḥā 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 ChristianMartyr, 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 earlyMelkitemanuscripts 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
which I havebeen able to identify and connectwith their SyriacVorlagen. These
two articles, however, deal with only a little over two dozenmanuscripts, which
is a fraction of those that are extant. Graf, for instance, mentions some 127
manuscripts, andmanymore 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, I 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.84 Ulti-

84 It should 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 textmentioned in the introduction above, the ArabicHistory of Joseph exists in
multiple recensions. This was already noted by Graf (GCAL, vol. 1, p. 205), who pointed out
the existenceof twodifferent recensionsof this text in a singlemanuscript,Vat. Ar. 175. Pre-
sumably extrapolating from Graf’s statement, both Haelewyck (Jean-Claude Haelewyck,
Clavis Apocryphorum Veteris Testamenti, Turnhout, Brepols, 1998, p. 80 [s.v. 113]) and
Denis (Albert-Marie Denis, Introduction à la littérature religieuse judéo-hellénistique, vol. 1.
Pseudépigraphesde l’AncienTestament, Turnhout, Brepols, 2010, p. 346) claim that theAra-
bic History of Joseph exists in two recensions. Based on preliminary manuscript studies,
however, the translationof this text ismore complicated than this “two recensions” picture
and likely involves numerous recensions, some of whichmay 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.85
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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.1
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 Būsnāyā, 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.2 Furthermore, several hymns are addressed
and attributed to him in liturgical manuscripts.3

This article presents an overviewof the various versions of the Life of John of
Daylam extant inOriental sources: Syriac, Arabic, Sogdian, and Ethiopic.While
the Syriac material was analysed and partly edited by Sebastian Brock and the
fragmentary Sogdianmaterial has recently been published and thoroughly dis-
cussed by Nicholas Sims-Williams, the Arabic and Ethiopic materials remain
poorly studied so far.4 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 Samāʿtāt,” defended at Uppsala
University on 5 April 2016. I would like to expressmy gratitude to Dr.WitoldWitakowski, who
assistedme in choosing a topic for the thesis, and tomy 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 Literaturmit Ausschluß
der christlich-palästinensischen 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. 1–8r) at the Houghton
Library, Harvard University.

4 Sebastian Brock, “A Syriac Life of John of Dailam,” Parole de l’Orient, 10 (1981–1982), pp. 123–
189; Nicholas Sims-Williams, “An Early Source for the Life of John of Dailam: Reconstructing
the SogdianVersion,”Nāme-ye Irān-e Bāstān, 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.5 I would like to argue for a reevaluation of theArabicmaterial, based
on amore comprehensive reading of the knownmanuscripts. 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 Ḥəḏattā, a town located just south of the confluence of Tigris
and Upper Zab, he entered the Monastery of Bēṯ ʿĀḇē at a young age and
became a disciple of a certain Simon the Beardless (Šemʿōn Sannōṭā). 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 ʿAbd al-Malik ibn Marwān and
was granted the permission to build monasteries in Fars. On his journey there,
he met with al-Ḥaǧǧāǧ, 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 Arraǧān, where he fought with demons and
subsequently founded a number of monasteries and built churches. The first
monastery accommodated Syriac as well as Persianmonks, 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

1.1 Thomas of Marga and ʾĪšōʿdənaḥ of Basra
Our earliest sources for the life of John of Daylam are short notices in theworks
of the ninth-century Syriac writers Thomas of Marga and ʾĪšōʿdənaḥ of Basra.
In the Book of the Governors (Book II, 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 l’ 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.6 For
some years, Thomas was himself a monk in theMonastery of Bēṯ ʿĀḇē,7 and on
several occasions, he explicitly informs us of his use of local oral sources (see,
e.g., IV, 25). The Book of theGovernors 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. Simonhadbeen
chosen by the monks of the monastery as their representative to welcome the
patriarchGeorge at his returnback to thepatriarchal see (II, 22).Theother 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 Bēṯ ʿĀḇē, completely in accordance with
the fact that he stayed there himself, for example relating howhe (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 saggīʾāṯā maḵtəḇān ʿəlāw(hy) wə-rawrəḇāṯā, “many and great things have
[already] been written about him” (II, 25), earlier making explicit reference to
writings by Abū Nūḥ (II, 23) and implying that he figured in the Little Paradise
by David, bishop of the Kurds (II, 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 Margâ A.D. 840, 2 vols., Lon-
don, Kegan Paul, Trench, Trübner, 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 Sèvres and Harrassowitz, 1901). An Arabic translation has been prepared
by Abouna (Albert Abouna (trans.), Kitāb al-ruʾasāʾ wa-yatanāwal aḫbār unās fuḍalāʾ ʿāšū
fī muḫtalif al-aǧyāl fī dayr “Bēt ʿĀbē” al-muqaddas / The Book of the Governors, Which Treats
the Stories of the Eminent PeopleWho Lived during Various Times in the Holy Monastery of Bēt
ʿĀbē, Mosul, al-Maṭbaʿa al-ʿaṣriyya, 1966, pp. 90–94) andwas reprinted by Sony (BehnamSony,
Baġdīdē fī nuṣūṣ suryāniyyawa-karšūniyyawa-ʿarabiyyawa-aǧnabiyyamin bidāyat al-qarn al-
sābiʿ ilā nihāyat al-qarn al-tāsiʿ ʿašar / Bakhdida in Syriac, Garšūnī, Arabic and Persian Sources
from the Beginning of the Seventh Century to the End of the Nineteenth Century, vol. 2, Erbil,
Maṭbaʿat wizārat al-ṯaqāfa, 2011, pp. 217–222). The partial German translation by Braun (Oscar
Braun, Ausgewählte Akten persischer Märtyrer mit einem Anhang: Ostsyrisches Mönchsleben,
Kempten & München, Verlag der Jos. Kösel’schen Buchhandlung, 1915) does not include the
chapters on John of Daylam.

7 ErnestA.W.Budge,TheBookof Governors:TheHistoricaMonasticaof Thomas,Bishopof Margâ
A.D. 840, 2 vols., London, Kegan Paul, Trench, Trübner & 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 Bēṯ ʿĀḇē and
Mosul, seeing that Thomas “ne parle que de ce qu’ il a sous les yeux.”8

Another early Syriac source is ʾĪšōʿdənaḥof Basra,who includes short notices
on Johnof Daylamandhis fellowmonk ʾĪšōʿsaḇran inhisBookof Chastity (chap-
ters 104 and 116 in Chabot’s edition). This text has likewise been published sev-
eral times.9 ʾĪšōʿdənaḥwas 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 ʾĪšōʿsaḇran, one
of John’s fellow monks from Bēṯ ʿĀḇē, 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 (ʾAḇrāhām Sannōṭā).

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 threemanuscripts: 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 FortyMartyrs inMardin (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 aWest-Syriacpapermanuscript, containing 236 folios, each
measuring 18×13cm.10 It is written in a clear serṭo hand. Apart from the SyrA
Life of John of Daylam, it contains the Acts of Thomas, the Lives of Cyriacus,

8 Fiey, “Jean de Dailam,” p. 200.
9 There are two editions, one by Chabot (Jean-Baptiste Chabot, Le livre de la chasteté com-

posé par Jésusdenah, évêque de Baçrah, 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 ʾĪšōʿsaḇran (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 ʾĪšōʿsaḇran (No. 105) on
pp. 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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Šallīṭā, Philoxenus, etc., and threeLetters fromHeaven.Themanuscript ismade
available online in its entirety by the Harvard University Library.11 The Life of
John of Daylam, found on fols. 175r–186v, is entitled neṣḥānā də-mār(y) Yōḥan-
nān Daylamāyā də-ḏayrēh bə-Pārs ləwāṯ Re(ʾ)ḡan məḏi(n)ttā, “The Triumph of
Mār John the Daylamite, whose monastery is in Pars near the city of Re(ʾ)gan.”

CFMM 267 (olim Dayr Al-Zaʿfarān 120) is a paper manuscript dated to 22
March 1916 (fol. 71r = p. 138), written in serṭo. It contains eight hagiographical
texts, among which are the stories of Mār Behnām, Aḥūdemmēh, 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 23×16.5×1cm. It contains 73 folios, written in one column with 19 lines per
page. The Life of John of Daylam is found on fols. 66v–71r (= pp. 129–138) and
is entitled tašʿīṯēh də-qaddīšā Yōḥannān Daylamāyā də-ḏayrēh ṣē(y)ḏ Arrāǧān
məḏi(n)ttābə-Fārs, “The Story of theholy John theDaylamite,whosemonastery
is near the city of Arraǧān in Fars.” A colophon at the end of the life informs us
that it was copied by a Yōḥannān dayrāyā bar qaššīšā mənāḥā Yōsef Dōlabānī,
“monk Yōḥannān, son of the late priest Yōsef Dōlabānī” (fol. 71r = p. 138).

CFMM 276 is a paper manuscript dated to 1961 (fol. 205r). It is likewise writ-
ten in serṭo.Outer dimensions: 22×17×2.5cm.The text iswritten 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. 28r–34r (= pp. 50–62) and is entitled
tašʿīṯēh də-mār(y) Yōḥannān Daylamāyā də-ḏayrēh ṣē(y)ḏ Arrāǧān məḏi(n)ttā
bə-Fārs, “The Story of Mār John theDaylamite, whosemonastery is near the city
of Arraǧān in Fars” (fol. 28r).

1.3 SyrB
SyrB, Brock’s “East Syrian verse panegyric,” is known from two manuscripts:
Cambridge Add. 202012 andVatican Borg. Syr. 39. This text, composed in twelve
syllable couplets, is longer than the prose life and presents itself, according
to Brock, as a mēmrā to be read on the feast day of John of Daylam.13 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 I am 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.

http://nrs.harvard.edu/urn-3:FHCL.HOUGH:9464931?n=175
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founded by John according to the lives.14 SyrB was partly published by Brock.15
Brock used the Cambridge manuscript for his publication and hence calls the
text C.

Cambridge Add. 2020 is an East-Syriac papermanuscript dated to 18 Tishri I,
2009AG, i.e., 18 October 1697AD. According to the catalogue, it measures about
12×8 in. and is written in “a good, Nestorian serṭā.”16 Apart from the Life of
John of Daylam, Cambridge Add. 2020 contains a number of martyrdoms,
lives, theological treatises, the proverbs of Aḥiqar and a number of fables by
Aesop. The Life of John of Daylam, occurring on fols. 109r–120v, is introduced
as mē(ʾ)mrā də-qaddīšā mār(y) Yōḥannān Daylōmāyā, “A Mēmrā on Mār John
the Daylamite.”

Vatican Borg. Syr. 39, dated to c. 1680, is an East-Syriac paper manuscript.17
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 Johnof Daylambased on the twomanuscripts.18
As far as I know, this intention was, however, never realized. The Life of John of
Daylam, entitledmē(ʾ)mrā də-qaddīšāmār(y) YōḥannānDaylōmāyā, exactly as
in Cambridge Add. 2020, is found on fols. 34r–46r.

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 inVatican 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.19

14 Brock, “A Syriac Life of John of Dailam,” p. 124.
15 In his 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 WilliamWright, 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 lesmanuscrits syriaques duMusée Borgia aujourd’hui à la Biblio-
thèque Vaticane,” Journal asiatique X, 13 (1909), pp. 249–287, at pp. 259–260; Joseph-Marie
Sauget, Un cas très curieux de restauration de manuscrit: le Borgia syriaque 39. Étude codi-
cologique et analyse du contenu, Città del Vaticano, Biblioteca Apostolica Vaticana, 1981.

18 Sauget, Un cas très curieux, p. 79, n. 55.
19 Wright, A Catalogue of the Syriac Manuscripts, p. 587; Sauget, Un cas très curieux, p. 59.

The colophon of the Cambridge manuscript mentions a priest named Yalda as sponsor-
ing the copy (Wright, A Catalogue of the SyriacManuscripts, 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. 118r in Cambridge Add. 2020, there
is amentioning of a kəṯāḇā də-ṯašʿīṯ šarbēh, “the book of the history of his story.”
Aswewill see below, thiswork, lost at least in the Syriac original, has beenmen-
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 ʾĪšōʿdənaḥ 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.20 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 (吐鲁番, Tǔlǔfān), 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.21 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.22While
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 Themanuscript 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 samepriestYalda,who copied theBorgiamanuscript; see Sauget,Uncas très curieux,
pp. 49–58.

20 Sims-Williams, The Life of St Serapion and Other Christian Sogdian Texts.
21 See, e.g., EricaHunter, “TheChristian Library fromTurfan: Syr HT 41-42-43. An Early Exam-

ple of the Ḥuḏrā,”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, 2012.

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).
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1.5 EthA
An Ethiopic version of the life, a Gəʿəz translation of ArabB (on which see
below) is preserved in the Gädlä Sämaʿətat, an Ethiopic collection of hagio-
graphicalmaterial. An introduction to the collection is found in the first part of
Alessandro Bausi’s La versione etiopica degli Acta Phileae nel Gadla Samāʿtāt.25
The Gädlä Sämaʿətat contains hagiographical material of different types, typi-
cally concerning non-Ethiopian saints. From its attestation in the manuscript
material, it appears that the Gädlä Sämaʿətat peaked in popularity in the four-
teenth and fifteenth centuries, then gradually became obsolete as the revised
version of the Sənkəssar spread.26 A Gädlä Sämaʿətat 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.

Asmentioned, EthA is a translation of ArabB, onwhich 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 showsmany of the characteristics
listed by Kropp and Weninger, including the use of the konä + imperfect syn-
tagm and different ways of coping with elative forms and inner passives.27 See
further below, in the discussion on ArabB.

There is also an entry on John of Daylam in the Ethiopian Sənkəssar (19th
of the month of Ṭəqəmt). The entry on John of Daylam, which occurs only in
the second recension of the Sənkəssar28 is clearly an abbreviated version of
EthA, the life found in theGädlä Sämaʿətat. It follows theVorlage closely, some-
times quoting verbatim from it, and its only real idiosyncracy can be identified
as a Biblical quotation.29 The beginning of the story is retold in detail, but the

25 Alessandro Bausi, La versione etiopica degli Acta Phileae nel Gadla Samāʿtāt, Napoli, Insti-
tuto Orientale di Napoli, 2002.

26 Bausi, La versione etiopica degli Acta Phileae nel Gadla Samāʿtāt, p. 14.
27 Manfred Kropp, “Arabisch-äthiopische Übersetzungstechnik am Beispiel der Zena Ayhud

(Yosippon) und des Tarikä Wäldä-Amid,” Zeitschrift der Deutschen Morgenländischen
Gesellschaft, 136 (1986), pp. 314–346; StefanWeninger, “Beobachtungen zur Übersetzungs-
sprache im äthiopischen Secundus Taciturnus,” inMartin Heide, SecundusTaciturnus. Die
arabischen, äthiopischenundsyrischenTextzeugeneinerdidaktischenNovelleausder römis-
chen Kaiserzeit, Wiesbaden, Harrassowitz, 2014, pp. 45–59.

28 Cf. Gérard Colin, “Le synaxaire éthiopien. État actuel de la question,” Analecta Bollandi-
ana, 106 (1988), pp. 273–317.

29 Corresponding to wä-Sara-hi ʾarägawit, “Sarah is an old woman,” in the Gädlä Sämaʿətat
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account of John’s pilgrimage to Jerusalem and his subsequent dealingswith the
caliph andmonastic 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 Gädlä Sämaʿətat and the Sənkəssar are widely diffused col-
lections, there is no point in trying to list the manuscripts containing EthA
and the Sənkəssar 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. 54r–58r; BL Or. 687/688, 18th c., fols. 74v–79r; BL Or. 689, 15th
c., fols. 62r–70r) and that the oldest manuscripts containing the EthA Life of
John of Daylam, known to me, are EMML 6965 (fols. 58r–64r), dated to the
fourteenth century, and EMML 1766 (fols. 106v–117r), dated to the fourteenth/fif-
teenth century. It should be noted that Antonella Brita is currently working on
a comprehensive study on Gädlä Sämaʿətat. As for the Sənkəssar 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 Baġdīdē fī nuṣūṣ suryāniyya wa-
karšūniyya wa-ʿarabiyya wa-aǧnabiyya min bidāyat al-qarn al-sābiʿ ilā nihāyat
al-qarn al-tāsiʿ ʿašar, a three-volume history of the village Qaraqosh/Bakhdida/
al-Ḥasaniyya.31 Sony discusses connections made historically (although prob-

text, the synaxary has wä-bəʾəsitəya-ni ḫaläfä mäwaʿəliha, “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,TheOchtateuch 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 Ṭeqemt. Édition critique du texte éthiopien et
traduction (PatrologiaOrientalis, tom. 44, fasc. 1, No. 197), Turnhout, Brepols, 1987, pp. 104–
108.

31 Behnam Sony, Baġdīdē fī nuṣūṣ suryāniyya wa-karšūniyya wa-ʿarabiyya wa-aǧnabiyya min
bidāyat al-qarn al-sābiʿ ilā nihāyat al-qarn al-tāsiʿ ʿašar / Bakhdida in Syriac, Garšūnī, Ara-



138 karlsson

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 fourWest-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 Mār Mattā 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.34 It measures 212×156mm. 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 serṭo 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. 67r–76r, is entitled
sīrat al-qiddīs al-bārrmār(y) Yūḥannā al-Daylamī allaḏī dayruhu bi-l-Fars ʿinda
Arrāǧan al-madīna, “The Life of the venerable saint Mār John the Daylamite,
whose monastery is in Fars near the city of Arrāǧan.”

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, Maṭbaʿat wizārat al-ṯaqāfa, 2011.

32 Brock, “A Syriac Life of John of Dailam,” pp. 126, 128 (n. 20).
33 See the discussion of this manuscript further below.
34 AlphonseMingana, Catalogue of theMingana Collection of Manuscripts Now in the Posses-

sion of theTrustees of theWoodbrooke Settlement, SellyOak, 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 serṭo. The outer dimensions of the manu-
script are 22×16.5×4cm. The Life of John of Daylam, contained at fols. 94v–97v
(pp. 186–192), is entitled qiṣṣat ʿaǧāʾib mār(y) Yūḥannā al-Daylamī, “The Story
of the Miracles of Mār John of Daylam.”

CFMM 299, likewise kept at the Church of the Forty Martyrs in Mardin and
with a digitizedmicrofilm copy at the HMML, is also a papermanuscript, dated
to the seventeenth/eighteenth century (?). It contains 143 folios, written in one
column with 15 lines per page. Outer dimensions: 16×11.5×3.5cm. The Life of
John of Daylam is found at fols. 93r–104v (pp. 184–207) and the title, similar to
the one seen inMingana Syr. 543, is qiṣṣat al-qiddīsmār(y)Yūḥannā al-Daylamī
allaḏī dayruhu ʿinda Arrāǧān al-madīna fī Fars, “The Story of the holyMār John
the Daylamite, whose monastery is near the city of Arrāǧān in Fars.”

The Mār Mattā manuscript does not seem to have been catalogued so far.
Sony states that themanuscript is written in serṭo Garshuni and that it dates to
the seventeenth century.35 It is (orwas, at the timeSony consulted it) kept at the
Monastery of Mār Mattā at Mt. Alfāf, north of Mosul. The Life of John of Day-
lam is found on fols. 81v–84r. Concerning the codicological context of the life,
Sony only states that the rest of themanuscript contains hagiography.36Hepro-
vides a transcription of themanuscript into Arabic characters with some notes
in Arabic.37 The title given by Sony is qiṣṣat al-qiddīs al-ʿaẓīm mār Yūḥannā al-
Daylamīallaḏī dayruhu ʿindaArrāġānal-madīna fī l-Fars, “The Story of the great
saint Mār John the Daylamite, whose monastery is near the city of Arrāġān 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. 176r–v

ܓܬܐ܆焏ܝ煿ܠܐ焏̈ܥܡ̈ܫ爯ܸܝܠܗ爯ܡ
ܿ

熏̣ܢܝܥܪܠܙ煿ܚܒ熏ܼܒ煿ܚܝܫܡܕ焏ܩ̣ܘ܆爟
犿ܢܐ܆ܐܘܗ焏ܝܠܛܕ爏ܛܡܝܗ熏ܠܒܩ焏ܼܿܠܘ܆焏ܒ̈ܥ狏ܝܒܹܕܐ犯ܡ熏ܥܠܠܙ̣ܐ

35 Sony, Baġdīdē, pp. 106, 212, n. 581.
36 Sony, Baġdīdē, p. 212, n. 581.
37 Sony, Baġdīdē, pp. 212–221.
38 Brock, “A Syriac Life of John of Dailam,” p. 126.
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ܢܣܐܘܗ煿ܡܫܕ焏ܫܝ煟̈ܩ爯ܡ爯ܝܕ
ܿ

煟ܝܕ焏ܛ
ܿ

煿ܠܥ̣ܐܝܗܘ煿̈ܒ焏ܠܐܘܗܥ
ܣ焏ܒ狏̈ܟܒ煿ܫܪܕܰ.ܗ狏ܝܠܩܠ

ܿ
狏ܠܥܸܒܘ܆狏ܝ焏ܩܦ

̇
狏ܫܐܕ焏ܢܦܟ

̇
ܐܪܬ焏ܒ熿ܠ̣

ܢܣ煿ܒܪ犟ܦ̣ܢ܆ܘܗ̇
̇

܆ܐܪܥܡܒ爯ܡܬ熏ܫ̣ܟܰܘ犿ܓܰܒ̤ܕܐܪ熏ܛܠ焏ܚ̈ܐ爟ܥ焏ܛ
ܬ狏ܡ

ܰ
ܢܠܝܐܕܐܪ焏ܦܘܐܪܩܥ爯ܡ|ܘܘܗ爯ܝܣܸܪ

̈
焏܆

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 Bēṯ ʿĀḇē,
but they did not accept him, because he was a child. But one of the holy
men, whose namewas Sannoṭā [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 Sannoṭā departed, together
with the brethren, to the mountain of Beggaš, and they lived quietly in
caves there, nourishing themselves with roots and fruits from the trees.

SyrA: CFMM 267, fol. 67r

熏ܫܝܸܢ犯ܡ狏ܡܚ犯ܒ煿ܿܒܒ煿ܠ狏ܫܐ܆焏ܠܡ爯̈ܝܠܗ爯ܡܘ
ܿ

爟ܩ̣ܘ.焏ܚܝܼܫܡܥ
煟ܚܡ犯ܒ.爏ܝܟ煟ܥܐܘܗ焏ܝܠܛܕ爏ܛܡ܆ܝܗ熏ܠܒܩ焏ܠܘ܆煿ܠܚܕܕܐ犯ܝ煟ܠܠܙ̣ܐ
煟ܝ焏ܛ熏ܢܣ煿ܡܫܕ焏ܝ犯̈ܝܕܢ熏ܢܗ爯ܿܡ

ܿ
ܘ煿ܒ焏ܠܐܘܗܥ

̈
煿ܠܥܐ焏ܢܗ.ܝܗ

ܪܕ焏ܒ狏̈ܟܒ煿ܫܶܪܕܰ.ܗ狏ܝܠܩܠ
ܳ

ܬܼܐܘ̣ܗܘ.焏ܝܠܡܫܼܿܡ焏ܫܳ
ܿ

.焏ܒܪ焏ܢܦܟ爯ܡܵ
ܘ犯ܡ̣ܥܘ܆ܐܪ熏ܛܠ焏ܢܪܚܐ焏ܚ̈ܐ爟ܥ焏ܛ熏ܢܣ煿ܒܪ爏ܝܟܡ犟ܦ̣ܢܘ
ܢܠܝܼܐܕܐܪ焏ܦܹܘ焏ܒ̈ܣܥ爯ܡܸܘܘܗ爯ܝܣܸܪܬ狏ܡ܆ܐ煟ܚܐܬ犯ܥܡܒ

̈
焏

.ܐܪ熏ܼܛܕ

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 DḤLH, but
they did not accept him, because he was still a child. But one of those
monks, whose namewas Sannōṭā, knew his parents. He took him into his
cell and instructed him thoroughly in the Scriptures. There happened a
great famine and hismaster Sannōṭā left together with the other brethren
to amountain, and they lived in a cave, nourishing themselves with herbs
and the fruits of the trees of the mountain.

ArabA: Mingana Syr. 543, fol. 69r–v

ܟܠܐܐܕܼܗ爯ܡܘ
ܿ
狏ܠܐܡ焏ܠ

ܿ
煟ّܝܣ煿َ̈ܒܚܡ營ܦܼܒܗ

ܿ
܆熯ܝܣܡܠܐ|ܥ熏ُܫܝ焏ܢ

ܕܒܗܕܼܘܡ焏ܩܦܼ
ܿ
ܕ營ܠܐ犯39ܝ

ܿ
煟ܠܐ犯ܝ

ܿ
ܟ煿ُܢ焏ܠ܆ܗ熏ܠܒܩܝ爟ܠܦ煿ܼܠܚ

ܿ
焏ܒܨܢ營܆

39 Mār Mattā, CFMM 294, CFMM 299 om.
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煟ܚܐ熏ܦܼ
ܿ

煟ܩܠܐ燿ܿܝܠܘܐ爯ܡ
ܿ
ܟ܆焏ܛ熏ܢܣ煿ُܡܣܐ爯ܝܣܝ

ܿ
焏ܥܝܢ犯ܼܦ

ܕܐܘُܗ煟ܼܟܼܐ煿ܝ熏ُܒܐ
ܿ

狏ܝ焏ܠܩ營ܠܐ煿ُܠܟܼ
ܿ

ܕܘُܗ
ܿ
ܟܠܐ營ܦ煿ُܼܣܕ

ܿ
狏
ܿ

ܕܒ
ܿ
焏ًܣܪ

ܟ
ܿ

焏ܼܝܦ焏ًܼܦ犏ܢܗܪܐ焏ܿܔܟ熏ܥ焏ًܝܜܥ爟ܼܟܼܦ犯ܒܪܔ焏َܢ煿ُܢܣ熏ܛ焏ܡ牟َ
ܟܣܘ爏ܒܔ營ܠܐܗ熏ܟ焏ܼܠܐ

ܿ
ܟܘܗܪ焏ܓܼܡ營ܦܼܐ熏ܢ

ܿ
焏ܢ熏ܝܐ狏

ܿ
ܬ熏ܩ

ܿ
爯ܡܐܘ

܆煿̈ܝܠܒܔܠܐܪ焏ܔܫ焏ܠܐܪ焏ܡܬܼܐܘܒ焏َܫܥ焏ܠܐ

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 DḤLH, but
they did not accept him, because he was a child. But one of those holy
men, whose name was Sannōṭā, knew his parents. He took him into his
cell and instructed him thoroughly in the Scriptures. There happened a
great famine and his master Sannōṭā 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
themonasterywhich John entered as a child is called theMonastery of DḤLH in
ArabAand in theMardin SyrAmanuscripts,whereas it isBēṯ ʿĀḇē in theHarvard
manuscript. Another example of this concerns the specification of the loca-
tion of John’s birthplace, Ḥəḏattā. Harvard Syr. 38 has bə-ḡensēh ʾīṯaw(hy) men
Ḥəḏattā məḏi(n)ttā də-Ḇē(y)ṯ Qīrā, “on account of his family, he came from the
town of Ḥəḏattā, in Bēṯ Qīrā,” but the Mardin SyrA manuscripts, as well as all
ArabA manuscripts, leave out the mentioning of Bēṯ Qīrā, simply stating that
he was born in Ḥəḏattā.

However, ArabA cannot be directly based on the Mardin SyrA manuscripts,
firstly because the manuscripts containing ArabA are older than CFMM 267
and CFMM 276. Furthermore, the ArabA manuscripts at times include details
absent in theMardin SyrAmanuscripts. Corresponding toArabA (Mingana Syr.
543, fol. 69v) wa-lammā ǧalasa fī ǧabal Begaš wa-Salak40 ʿišrīn sana, “when he
had sat in the mountain of Begaš and Salak for twenty years,” Harvard Syr. 38
has wə-men d-īṯeḇ bə-ṭūrā də-Salaq wa-ḏ-Ḇegaš ʾa(y)ḵ ʿesrīn šənīn, “after he had
dwelt in the mountains of Salaq and Begaš around twenty years,” while both
Mardin SyrA manuscripts have bāṯar da-ʿmar(w) bə-ṭūrā də-Ḇegaš ʾa(y)ḵ ʿesrīn
šənīn, “after they had lived in themountain of Begaš around twenty years,” leav-

40 CFMM299 spells the toponymwith an ʾālaf ( 燿ܠ焏ܣ ), while in theMārMattāmanuscript,
the text has been corrupted to wa-sakana, “and he stayed.”
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ing out thementioning 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 theMārMattāmanuscript—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
Arabicmanuscript 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 Syriacmanuscripts,
presently kept inMardin, dating to the twentieth century. If one presumes that
the SyrAmanuscripts 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 Mār Mattā 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, Mār Behnām
403, and a manuscript from the private collection of Fr. Quryāqūs al-Ṭarāǧī,
priest in Barṭella, which will be called the Barṭella 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 toArabic script printed in Sony’sBaġ-
dīdē. It appears that after Sony examined themanuscript, the village of Barṭella
fell into thehands of the so-called Islamic State.Notwithstanding reports that it
was liberated in October 2016, the fate of themanuscript is presently unknown
to me.
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Vatican Borg. Ar. 219 is described by Graf as a manuscript written in a clear
serṭo Garshuni, probably dating to the sixteenth century.41 Whether this char-
acterization is based on a colophon or, more probably, on paleography is not
stated. Again according toGraf, the Life of John of Daylam is found on fols. 84r–
97v. This seems, however, to be erroneous, as the text continues beyond fol. 97v.
For the present article, only fols. 84r–97v have been considered.42 In the photo-
copy to which I have had access, the title of the life is illegible.

Mār Behnām 403 is a paper manuscript written in a clear serṭo Garshuni
and kept at the Monastery of Mār Behnām, 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 Mār Behnām monastery,
as well as in the online catalogue of the HMML.44 If not stated otherwise, the
following is based on the latter.Mār Behnām403 contains 173 leaves,measuring
16×10.5×5.5cm. Each folio has one column with 22 lines. It contains hagiogra-
phy, including the Life of Mār Behnām and the Life of Zakkay. Sony published
the text of the Life of John of Daylam, in Garshuni, followed by an Arabic tran-
scription.45While Sony cites pages according to the Syriacnumbers at thedown
left corner of each folio, I follow the numbers written with a pencil at the top.
According to a note on fol. 33r, the manuscript was copied on 25 Nisan (i.e.,
April) 1947AG (= 1636AD) by the priest Ibrāhīm, son of the priest Masʿūd, son
of priest Barṣawmā, son of priest Isḥāq, fromQāsṭrat Qālūq in balad al-Ṣawr. 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 ʾālaf.46 In the catalogue, he gives the date as 1947AG (=
1636AD).47 The title of the life, found on fols. 55r–68v, is qiṣṣat al-qiddīs al-ṭāhir

41 Graf, GCAL, 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 theVatican 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. 84r, it follows that it stretches beyond fol. 97v.

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, Fihrismaḫṭūṭāt dayrMār Bahnāmal-šahīd / Catalogue of Manuscripts Con-
served in St. Behnam’s Monastery Near Bagdédé-Karakosh, Baghdad, [no publisher], 2005,
pp. 297–299.

45 Sony, Baġdīdē, pp. 165–180 (Garshuni), pp. 180–196 (Arabic).
46 Sony, Baġdīdē, p. 175, n. 516.
47 Sony, Baġdīdē, pp. 297–299.

https://w3id.org/vhmml/readingRoom/view/131684
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al-nafīs mār Yūḥannā al-Daylamī, “The Story of the holy, pure, and noble Mār
John the Daylamite.”

The Barṭellamanuscript is known tome only from Sony.When he examined
it, it seems to have been in the private possession of Fr. Quryāqūs al-Ṭarāǧī,
one of the Syriac (?) Orthodox priests of Barṭella. Sony states that it is a late
manuscript, dating it to the twentieth century. He includes an Arabic tran-
scription of the Garshuni text.48 There, the title appears as qiṣṣatmār Yūḥannā
al-Daylamī al-qiddīs al-fāḍil, “The Story of the virtuous saint Mār John the Day-
lamite.” In the original manuscript, the text occupies fols. 111r–123r, but when
Sony examined the manuscript, fol. 120 was missing.

The provenance of Mār Behnām403 and the Barṭellamanuscriptmakes 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 Mâr
Behnâm, près de Mossoul. Mgr Ephrem Abdal, supérieur du couvent, a
bien voulume le communiquer. C’est unmanuscrit garshuni (arabe écrit
en caractères syriaques), sans colophon final, mais signé (fol. 135) par le
prêtre Ibrahim, fils de Mas’ud, fils de Barsaume, fils de Ishaq, du pays de
Al Sawr, du village de Qaluq, et daté 1636. J’ai pu également étudier un
manuscrit très semblable, mais sans date ni colophon, qui se trouve dans
le famille Sâka de Bartelli.49

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 himwhen examining the Parismanuscript, but nevertheless writes
that it “semble être très proche du texte précédent [i.e. the one represented
by the Mār Behnām and the Barṭella manuscripts].” Given the identical scribal
signature of the Mār Behnām manuscripts, in both cases found on fol. 135, we
can safely conclude that the firstmanuscript Fiey examinedwaswhatwe know
now as Mār Behnām 403. Even though the name of the owner is different, the
same most probably holds true for the Barṭella 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, Baġdīdē, 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 營ܼܒ焏ܒܳ , Bā(ʾ)bī, in SyrA,
SyrB, and ArabA, appears as ܝ焏ܝ in ArabB.50

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.51 Fiey points to the geographical confusion
that results from the displacement of John’s monastic foundations (from Fars
proper to Qaraqosh/Bakhdida/al-Ḥasaniyya) 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. Mām and the land of Fars, where John founded twomonasteries 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 ʿAbd 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
Āṯūr wa-Naynawā wa-l-Mawṣil, “that is Assur and Nineveh and Mosul”
(fol. 95r). EthA lacks this explaining gloss.

(b) After visiting al-Ḥaǧǧāǧ, John sails to Mt. Mām, where he subsequently
founds his monasteries. In ArabB, the location is explained with the
following gloss: wa-hiya qaryat Bāḫūdīḏā wa-Nāqurtā ( ܕ熏ܟ焏ܼܒܿ

ܿ
ܐ煟ܼܝ

ܬ犯ܩ焏ܢܘ
ܿ

ܐ ), “that is the village of Bakhdida and Naqurta” (fol. 96r).
Bakhdida is the Syriac name for the town also known as Qaraqosh and
al-Ḥasaniyya. 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 amonastery onMt. Mām or not, this toponym
again receives a gloss: wa-hiya Nāqurtā, “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. Mām 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 Yāy and Nāy.

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-ǧaʿala yamšī wa-yuṣallī
wa-yataḍarraʿ ilā rabbihi ḥattā balaġa ilā al-Zāb al-kabīr fa-faziʿa an yaʿburwaḥ-
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 wä-ʾaḫazä yəḥor wä-yəṣelli (sic) wä-yəśʾal wä-yastäbäqqʷəʿ
ḫabä ʾamlaku ʾəskä bäṣḥa ḫabä ʾanqäṣ ʿabiyy wä-färha bäwiʾa baḥətitu, “[John]
started towalk andpray and ask and supplicate hisGod, until he came to a great
door. He did not dare to enter it alone.” Somewhere in the transmission chain,
the hydronym al-Zāb al-kabīr was clearly misread as *al-bāb al-kabīr, 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 theMosul area. Thismeans 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 Johnof Daylamoccupynomore than twenty folios in the
manuscripts, the ArabC version is at least twice as long and in onemanuscript,

52 I would like to express my gratitude to Prof. Željko Paša, 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, whichmeasure 17.5×13.5cm and are written in an easily legible
Arabic script. Apart from the Life of John of Daylam, themanuscript contains a
collections of mēmrē, 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 notmuch of the life ismissing,
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. 86r–v). The
life, which occurs on fols. 158r–205v […],54 bears the simple title qiṣṣatYuḥannā
al-Daylamī, “The Story of John the Daylamite” (fol. 158r).

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 online55
contains the following information. The manuscript includes 421 paper folios,
measuring 17×11.5cm. It is dated to 1233AD. In her catalogue, Margaret Dunlop
Gibson lists the contents of themanuscript, which, apart fromour life, includes
the apocryphal Acts of John the Evangelist attributed to Prochorus ( سويروخورب

/Πρόχορος), the Life of Maximus andDomatius, and a few othermartyrdoms.56
The Life of John of Daylam,which is found on fols. 185v–299v, has the title qiṣṣat
abūnā[?]al-bārral-muḫtaṣṣminAllāhbi-l-niʿmaal-ilāhiyyamār(y)Yuḥannāal-
Daylamī al-mutalmiḏ li-balad al-Daylam wa-ġayrihi wa-mā amkana min ǧamīʿ
aḫbārihi wa-mā aǧrāhu Allāh ʿalā yadayhi min ǧalīl āṯārihi [?] wa-āyātihi, “The
story of our venerable father (?), favoredwith divine grace byGod,Mār 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. 185v). In a handwritten table of
contents on fol. 1v, the life is listed as qiṣṣat Yūḥannā al-Daylamī wa-ʿaǧāʾibihi,
“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 A digitized reproduction of themicrofilm 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, C.J. Clay and Sons, 1894, pp. 106–107.

https://www.loc.gov/item/0027939026A-ms
https://www.loc.gov/item/0027939026A-ms
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Vat. Ar. 697 is described in Mai’s catalogue as a “[c]odex in 8 bombyc. folio-
rum 146”written inArabic letters.57Mai does not give any information concern-
ing themeasurements of themanuscript, but lists the contents. Apart from the
ArabC Life of John of Daylam, themanuscript 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,58 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., 1328AD).
The Life of John of Daylam, found on fols. 116r–191v, is entitled qiṣṣat al-ab al-
fāḍil wa-l-muʿallim al-šahm al-nāsik al-muḫtaṣṣ min Allāh bi-l-naʿīm al-ilāhiyya
[sic] Yūḥannā al-Daylamī al-mutalmiḏ balad al-Daylam wa-ġayrahu min al-
buldān, wa-šarḥ mā tahayyaʾa lahu min aḫbār fī […] wa-ḥusn sīratihi mimmā
aǧrāAllāh ʿalā yadayhimin al-muʿǧibāt wa-l-āyāt allatī akṯaruhāmutaṭawwima
[?] ilā waqtinā hāḏā, “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. 116r).

For Paris Ar. 281, the following information can be retrieved from Trou-
peau’s catalogue.59 It contains, apart from the ArabC Life of John of Daylam, a
rather large number of hagiographical texts, apocrypha andhomilies by church
fathers (in total, 32). It is written on paper and contains 361 folios, which mea-
sure 18.5×13.5cm and have 12–14 lines of writing per page. According to a note
on fol. 102v (as cited by Troupeau), the part of themanuscript that contains the
Life of John of Daylam was copied by Mūsā ibn Yuwākīm, bishop of Yabrūd,
in the month of Šubāṭ in the year 7054AM (i.e., 1546AD; the latter part of the
manuscript was finished the following year). In the table of contents found on
fol. 3r of the manuscript, the Life of John of Daylam is entitled qiṣṣat Yūḥannā
al-Daylamī al-mustašhad fī btidāʾ tamalluk al-umma al-hāǧiriyyīn, “The Story

57 Angelo Mai, Scriptorum veterum nova collectio e Vaticanis codicibus edita, tom. IV, Rome,
Typis Vaticanis, 1831, p. 600.

58 This text (= Oratio iv de translatione Iohannis Chrysostomi: CPG 8145; BHG 878) is also pre-
served in Sinai Ar. 396, fols. 202v–208v (truncated), Sinai Ar. 423, fols. 23r–25r, Sinai Ar. 477
(13th c.), fols. 55v–71v, and Sinai Ar. 528, fols. 309r–327r. I am thankful to Prof. Alexander
Treiger for providing me with this information.

59 Gérard Troupeau, Catalogue des manuscrits arabes. Première partie: Manuscrits chrétiens,
2 vols., Paris, Bibliothèque nationale, 1972–1974, vol. 1, pp. 247–251; cf. William McGuckin
de Slane, Catalogue desmanuscrits 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 thebeginningof the life itself,which is foundon fols. 5r–
87v, is illegible. The text is written in multiple hands and is at times poorly
preserved.

As noted above, Fiey, during his stay in theMiddle 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 “très
proche” to theMosulmanuscripts, but, as he didnot havehis noteswithhim, he
was unable to “affirmer la similitude parfaite.”60 As made clear above, I believe
that thesemanuscriptswere in fact those transcribedbySonyand 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
andArabC, 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
thatwill 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.61 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 commonwritten source).62Onepossibility 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 kəṯāḇā də-ṯašʿīṯ šarbēh, “book of the history of his story,” mentioned
explicitly in SyrB (Cambridge Add. 2020, fol. 118v) 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/ArabAand SyrB share a number of com-
mon traits against ArabB/EthA andArabC (for SogdA, nothing can be saidwith
certainty, due to its fragmentary state of preservation). For example, the name
of Bēṯ ʿĀḇē occurs in manuscripts of both the Syriac lives, but not in any of
the others.63 Together with ʾĪšōʿdənaḥ, both the SyrA/ArabA and SyrB preserve
the tradition that one of John’s fellow disciples as a young monk was called
ʾĪšōʿsaḇran. SyrB, additionally, gives the name of the second fellow disciple,
Māranzəḵā. 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. Mām, who is driven out by John but for some time nev-
ertheless continues to harass the monasteries that he establishes, is called Yāy
in both these lives.64 The form Yāy can easily be explained as a distorted form
of Bābī, the form that occurs in both the Syriac texts (Cambridge Add. 2020
vocalizes Bābay, fol. 115r). As the underlyingmisreading 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 Bāʿāwī (?, يواعاب ; fol. 158v and
fol. 116v, respectively), and Paris Ar. 281 calls the monastery al-dayr al-maʿrūf bi-Madīnat
al-Bartemār [?, رامتربلا ] fī l-arḍ al-Ǧazīra, “the monastery known as the City of Bartemār
in al-Ǧazīra” (fol. 5r).

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 Nāy (see, e.g., fol. 69v), clearly indicating
that the text was translated fromArabic. The later Ethiopicmanuscript tradition, as repre-
sentedbyLondon, BLOr. 686andLondon, BLOr. 687/688, spots the inconsistent transcrip-
tion from the Arabic and regularizes the name in the original form Yāy, 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 Johnmeets aChristianwomanamong the captives inDaylam,whoprays
for him. ArabB (Vatican Borg. Ar. 219, fol. 88r–v) has:

營َܥܕُܬ熯ܝܣܡܠ焏ܒ煿ܿܢܡ熏ܡܗءܐ犯ܡܐ狏ܝܒܠܐ燿ܠܕ營ܦܼܢ焏ܟ煟ܩܘ
ܟ爯ܝܢܣ煟ܢܡܡܘ犯ܠܐ爯ܡ狏ܝܒܿܣ煟ܩ.爟ܝ犯ܡ

ܿ
狏ܼܝ犯ܦ.ܗ煟ܢ狏

ܿ
ܡܐ煟ܩ營ܠܐ

ܬܘ焏ܢܚ熏ܝܪ焏ܡ
ܿ

ܟ犯ّܒܿ
ܿ

狏
ܿ

.爯ܝ煟ܠܐ煿̈ܟ犯ܒ焏ܥܕܬ狏ܢܐ..煿َُܠ狏ܠ焏ܩܘ܆煿ُܢܡ
狏ܝܘ

ܿ
ܟ犯ّܒܿ

ܿ
熏ܢܡܢ燿ܠܒܠܐܗܕܗܠܗܐ煟ܟܗ

ܿ
ܬܘ.ܡ煿ܠ

ܿ
ܔܐ犯ܣܡ煿ܝܦܼܝّܨܿ

ܝ煟ܠܐ焯ܿܝ焏ܔܥܠܐ營ܠܐܗ焏ܓܼܛܠܐ營ܠܘܐܗܐܘܪ犏ܢܝܘ.熯ܝܣܡܠܐ燿ܒܪ
.燿ܒܪ|ܢ焏ܡܝܐ營ܠܐܗ犯ܝ狏ܿܟܒ熏ܥܫܐ熏ܥܔ犯ܝܘ.燿ܝ煟ܝ營ܠܥ煿ܠܠܐ牟ܢ犏ܝ
ܚܘܪ爏ّ65ܚܬ燿ܝ煟ܝ營ܠܥ焯ܝ焏ܔܥܠܐ爯ܡ煿ܠܠܐܡ煿ܝ犯ܝܝ煟ܠ焏ܒܿ
煟ܩܠܐ

ܿ
ܟ焏ܠܐܗ̇ܕܗܘ.ܣ

ܿ
焏ܝܠ爏ܠܐ煟ܦܝ熏ܣܐܪܩ燿ܼܟܐܝܗ

ܿ
焏ܝܠ爏ܦܠܐ犯ܚ

ء焏ܠܘܗ煟ܠܒ燿ܠܡܬܘ.煿ܡ焏ܝܩܠܐܡ熏ܝ熯ܝܣܡܠܐ煿ܒ燿ܠّܠܟܝܝ煟ܠܐ
狏ܝܒܡܿܕܗܬܘ.ܗ焏ܓܛܠܐ

ܿ
ܬܘ.ܡ煿ܡ焏ܢܨܐ

ܿ
.爯ܝܛ焏ܝܫܠܐܡ煿ܢܡܔ犯ܟܼ

營ܠܐ燿ܣܦܼܢ營ܦܼܘ.燿ܥܡܢ熏ܟܝ熯ܝܣܡܠܐ爟ܣܐܘ.熯ܝܣܡܠܐ爏ܝَܚِܒ
煟ܠܐ
ܿ

.爯ܝܡܐܪܗ

In that house, therewas awoman namedMaryam,who believed in Christ
and who had been taken captive from Rūmmany years before. She came
before Mār 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
whichGodwill show themwonders through you, […] theHoly 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 youwill tear down the idol temples, and
you will expel the demons from them through the power of Christ. And
thenameof Christ shall bewith youand in your soul unto eternity. Amen.”

In ArabC (Sinai Ar. 510, fol. 166r–v),66 the same episodes occurs as follows:

65 The Barṭellamanuscript, in Sony’s transcription (Baġdīdē, p. 198), has حورلحايكتطساوبو
سدقلا , “andbymeans of you, theHoly Spiritwill [?].” AlexanderTreiger suggests that لحاي

should read as لُّحي , “will indwell.” In Mar Behnam 403, this phrase is missing.
66 In Vat. Ar. 697, the same episode, but expanded and varied in different ways, occurs on

fol. 135r–v.
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ترصباملفةلضافميرماهمساةينارصنيبسلانمةارمارابلااهذملتيذلاارقلاضعبيفناكو

عوسيانبرذيمالتدحاتنكاذاانحيايكسفنلابوطتلاقوهيمدقىلعتدجسرابلاانحويىلا

نمدالبلاهذهيفةريثكبوعشصلختوانهالابناميالاجارسوضيكيديىلعنالحيسملا

تاياكتالصبوكيديىلعهّٰللارهظيودالبلاهذهنممهدرطتيذلاتناونيطايشلاةدابع

هضبقدنعحيسملاانديسنم|]؟[ةيلعلاليلكاذخاتودالبلانماهريغومليدلاندميفةريثك

يذلاةيرقلانمرابلاانحيجرخواهمفىلعهّٰللاهباجامبرابلاىلعةرملاهذه]؟[يبنتمتوكحورل

ةرملااهيفتناك

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.67 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.68 This episode is missing from SyrB.

67 SyrA: Harvard Syr. 38, fol. 176r; ArabB: Vatican Borg. Ar. 219, fol. 86v; ArabC: Sinai Ar. 510,
fol. 161r (?).

68 SyrA: Harvard Syr. 38, fol. 185r–v; ArabB: Vatican Borg. Ar. 219, fol. 96v; ArabC: Paris Ar. 281,
fol. 68v; Vat. Ar. 697, fol. 175r (?). Possibly, this episode is alluded to in SogdA (E26/16; Sims-
Williams, The Life of St Serapion and other Christian Sogdian texts, pp. 80–81, 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,69 somethingwhich SyrAdoes notmention.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,
Sannōṭā). An episode shared between these three texts, as opposed to SyrA, is
what happens when John first reachesMt. Mām. 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.70 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 Kē(ʾ)nay, who accompanies
John in Fars.71 Several other personal names are also shared between these two
texts, namely Prsgy,72 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 Johnexperiences economical problemswhile construct-
ing the monasteries.73 SogdA has the following title zprt ptry (ywḫnn)[dylwmyʾ
xy](p)θ ʾʾz(n)[ty] pwsty (23R14–15), which Sims-Williams translates as “the book
of the story of the holy father John [Dailomaya].”74 This could possibly be put
in connection with the textual source mentioned in SyrB, the kəṯāḇā də-ṯašʿīṯ
šarbēh, “the book of the history of his story,” but again, this remains tentative.

John’s visit to the caliph ʿAbd al-Malik ibn Marwān is recorded in all four
completely preserved texts.75 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. 110v; ArabB: Vatican Borg. Ar. 219, fol. 87v; ArabC: Sinai Ar.
510, fol. 162v.

70 SyrB: CambridgeAdd. 2020, fol. 115v; ArabB:VaticanBorg. Ar. 219, fols. 95v–96r; ArabC: Sinai
Ar. 510, fol. 188r.

71 SyrB: Cambridge Add. 2020, fols. 115r, 116v; SogdA: E26/14–15.
72 As pointed out by Sims-Williams (TheLife of St SerapionandOtherChristian SogdianTexts,

p. 93), the formwith a final ʾālaf quoted by Brock (“A Syriac Life of John of Dailam,” pp. 170,
177) is a mere slip.

73 SyrB: Cambridge Add. 2020, fols. 115v–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–183r; SyrB: Cambridge Add. 2020, fol. 114r–v; ArabB: Vatican

Borg. Ar. 219, fols. 94v–95r; ArabC: Sinai Ar. 510, fols. 178r ff.; Vat. Ar. 697, fol. 158r–v.
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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-
structionof hismonastery. InArabB/EthA, themeeting takesplace inKufa.This
time it is a daughter of ʿAbd 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-Ḥaǧǧāǧ, whom John subsequentlymeets inWāsiṭ 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 bymeans 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
thedifferent Lives of Johnof Daylam is a complexmatter. 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.76 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-Ḥaǧǧāǧ from cancer (sarṭānā /
saraṭān),77 something which can perhaps have parallels in historical sources.78
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 Bābī/Yāy while striking the
semantron and about the spoiled dough. It occurs in SyrA, ArabB/EthA, and
seemingly also in SogdA,79 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 relationsbetween thedifferent Lives of Johnof Day-
lam found in themanuscriptmaterial. 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. 15v; Thomas of Marga, Book of the Governors, Book II, chapter 25
(Budge, The Book of Governors, vol. 2, pp. 226–227).

77 SyrB: Cambridge Add. 2020, fol. 110v; ArabC: Sinai Ar. 510, fol. 181r.
78 Brock, “A Syriac Life of John of Dailam,” p. 168.
79 SyrA: Harvard Syr. 38, fol. 184r; ArabB: Vatican Borg. Ar. 219, fols. 96v–97r; SogdA, fragm.

E26/15 (cf. Sims-Williams,The Life of St Serapion andOther Christian SogdianTexts, 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,1 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 IV, 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 himbyGraf.3 I shall summarize these findings below.
I shall also discuss several issues concerning these works in the Arabic transla-
tion.

1 Graf, GCAL, vol. 2, p. 41; Nasrallah, HMLÉM, vol. 3.1, p. 273.
2 Graf, GCAL, 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 8059). 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 themain topics discussed inmy PhDdissertation: Habib Ibrahim, “JeanDam-
ascène arabe: Édition critique des deux traités Contre les Nestoriens,” Paris, École Pratique des
Hautes Études, 2016.



antonios and his arabic translations of john of damascus 159

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.4 At the end of this account, Nasrallah listed Antonios’ translations.5
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, manymanuscripts—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. 257r) we read as follows:

خيشلاينوطناابالضافلاملعملاوسيدقلابالاهيبرعلاىلاهينانويلاهغللانمهلقنبينعامم

نمفصنلااعبرالامويهخسنغارفقفتاو…يبياجعلاناعمسيرامانيباسيدقلاريدببهارلا

نمسدقالاموصلانمهبوتلامويكلذناكوراذارهشنمتضماموينيرشعوهعبسلراهنلا

.ينانويلاردنكسالنيعستودحافلاهنسخيراتلا

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, 27March, the day of repentance of the Great Lent in the year
1091 of Alexander the Greek (= 780AD).

The year 780AD, unfortunately, seems to be a falsified date written by a second
hand.6 The date of this manuscript is around the eleventh century, because it
contains The Beneficial Tales of Paul of Monembasia (tenth century).7 Despite

4 Graf, GCAL, vol. 2, p. 41; Nasrallah, HMLÉM, vol. 3.1, pp. 273–274.
5 Graf, GCAL, vol. 2, pp. 41–45; Nasrallah, HMLÉM, vol. 3.1, pp. 273–289.
6 Gérard Troupeau has already called attention to this falsification in his Catalogue des manu-

scrits arabes: Première partie, manuscrits chrétiens, Paris, Bibliothèque 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 Bibliothèque Nationale de Paris,” Le Muséon, 82 (1969),
pp. 363–404; John Wortley, Les récits édifiants de Paul, évêque de Monembasie, et d’autres
auteurs, Paris, Édition 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 rāhib, a monk at the Monastery Saint Symeon, prob-
ably advanced in age or in monastic life, and for this reason was called šayḫ,
“elder.” It seems that Antonios was not yet abbot when he accomplished this
translation.

Another manuscript, Sinai Ar. 529 confirms this information.8 Based on the
colophon of this manuscript, I 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. 529.9
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. 279v):

هينانويلاهغللانمهلقناممهمفيبهذلاانحويةينيطنطسقلاةنيدمةفقاساسييروسيدقلاربخ

يفليلجلاانيباريدبميقملاسيدقلابهارلاينوطنااباسيفنلاملعملاولضافلابالاهيبرعلاىلا

يفهتايحلمكاهيفوهوخاللاسييرواسقدعباميفهيلعرياصلايبياجعلاناعمس⟩ر⟨امنيسيدقلا

.هتساير

The life of Saint John Chrysostom Archbishop of the city of Constantino-
ple, translated fromGreek 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 theWonderworker, in which
he became later priest and abbot of the brethren andwhere 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 onMount Sinai, Wiesbaden, Harrassowitz, 1970, p. 46.

9 Habib Ibrahim andMikeMakhoul, “Les débuts du renouveau intellectuel à Antioche au Xe s.:
Quatre hagiographies inédites traduites auMont-Admirable,”Pecia: Le livre et l’ écrit, 18 (2015),
pp. 39–54, 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, Bibliothèque Orientale 347
(eighteenth century). In this manuscript, we read for the first time that Anto-
nios was a monk at the Monastery of Mar Saba10 (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-Ḥarf
(Lebanon), Monastery of Saint George 10 (year 1849) repeats the same error.
Here is the incipit (fol. 5r):

هغللانماباسسيدقلاقيسنميذلاسوينوطنابالااهمجرتيقشمدلاانحويلهفسلفلاباتك

.هيبرعلاىلاهينانويلا

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: هلقنبينعامم . Instead, they write اهمجرت . It is
obvious, especially basedon 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 twodistinctArabic transla-
tions of JohnChrysostom’sCommentary on theGospel of Matthew. He attributes
one of them to ʿAbdallāh ibn al-Faḍl and the other to Antonios.11 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
ʿAbdallāh ibn al-Faḍl: Jerusalem, Mār Yaʿqūb Ar. 5 (year 1640) and Sbath 984
(year 1718) (modern call number: Aleppo, Fondation Salem Ar. 185),12 while

10 For a description of this manuscript, see Louis Cheikho, “Catalogue raisonné des manu-
scrits de la Bibliothèque Orientale,”Mélanges de la Faculté Orientale de l’Université Saint-
Joseph, 10 (1925), pp. 112–113 [216–217].

11 Nasrallah, HMLÉM, vol. 3.1, p. 197.
12 Nasrallah mentions three other anonymous and undatedmanuscripts from Sbath’s Fihris

(a catalogue of privately ownedmanuscripts): Aleppo, Collections of Yūsuf Baḫḫāš and C.
Ḫuḍarī. 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. 334r, we read as follows:

حينيبياجعلاناعمسسيدقلاريدسييرينوطنااباهيبرعلاىلاهينانويلاهغللانمهلقنبينعامم

.هيسيدقهفاكعمهسفنبرلا

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 therewas a second translation by ʿAbdal-
lāh ibn al-Faḍl.

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 ʿAbdallāh ibn al-Faḍl and the other to Antonios.13 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 Ṯalǧa says that Antonios, abbot of the Monastery of Saint Symeon copied
ʿAbdallāh ibn al-Faḍl’s translation in 1134AD.14 By way of comparison, in the
colophon of Sinai Ar. 292 (thirteenth century), fol. 375v we read:

نينمثونامثيفسغولواثلاانحويىلابوسنملاليجناللابهذلامفسيدقلاانحويريسفت…مت

ريدىلعسييرلاينوطنااباسيدقلابالاهيبرعلاىلاهينانويلاهغللانمهلقنبينعاممهلاقم

…يبياجعلاناعمسرمسيدقلا

Saint JohnChrysostom’sCommentary on theGospel of John theTheologian
in eighty-eight chapters has been completed. Itwas translated fromGreek
into Arabic by the holy father Abba Antonios, abbot of the Monastery of
Saint Symeon theWonderworker.

Nasrallah also attributes to ʿAbdallāh ibn al-Faḍl an Arabic translation of John
Chrysostom’s Commentary on Corinthians. In the manuscript Paris, BnF Ar. 94

13 Nasrallah, HMLÉM, vol. 3.1, pp. 198–199.
14 Anothermanuscript in which the translation is attributed to ʿAbdallāh ibn al-Faḍl 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 ʿAbdallāh ibn al-
Faḍl, 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 theHomilies onCorinthians aswell.16Only 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 ʿAbdallāh ibn al-Faḍl was the translator of
any of these works.

At the end of this section, I would like tomention twoworks recently identi-
fied as Antonios’ translations. The first one is The Ladder of John Climacus. Of
the two extant Arabic translations of The Ladder themore recent onewas iden-
tified by Alexander Treiger as belonging to Antonios.17 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).18 Neither
of these manuscripts transmits Antonios’ name, but we can easily recognize
his style—his “fingerprints,” in Treiger’s words.19 The second text is the life of
Saint Symeon the Stylite the Younger (BHG 1690) written by the duke of Anti-
ochNicephorusUranus ca. 1000. I identifiedAntonios as the translator through
a philological analysis.20 This Vita is preserved in Sinai Ar. 406 (thirteenth cen-
tury), fols. 2r–142r. 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.
243r–316r; see Kamil, Catalogue, p. 27; Nasrallah, HMLÉM, vol. 3.1, p. 201.

16 Nasrallah, HMLÉM, 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 2014.21 I 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 theGreek alpha priva-
tivum.23 For this purpose, he uses such expressions as ʿadīman, ʿadīm +maṣdar,
and barīʾ min. Here is a comparison between how alpha privativum is rendered
in Antonios’ translations and in ʿAbdallāh ibn al-Faḍl’s translation of John of
Damascus’Libellus de recta sententia (PG 94, 1421–1432):24

Antonios ʿAbdallāh ibn al-Faḍl

ἀγέννητος ادولومنوكيناميدع دولومريغ

ἀδιαίρετος مسقنمنوكيناميدع مسقنمريغ

ἀειπαρθένος اميادلوتب لوتب

ἀμήτωρ مانميرب ماالب

ἀνέπαφος سوملمنوكينازجتحي سوملمريغ

ἀνυπόστατος مونقنوكيناميدع/مونقاذنوكيناميدع/مونقيفنوكيناميدع منقتمريغ

ἀόρατος اظوحلمنوكيناميدع روظنمريغ

ἀπαθής ملاتلانميجان،ملاهيفرثوينانمميدع/يرب،امولامنوكينانميجان لعفنمريغ

ἀπάτωρ بانمبياخ باالب

ἀπερίγραπτος ايوحم/اروصحمنوكيناميدع روصحمريغ

ἀσώματος مسجنمبياخ مسجلاماكحانميراع

21 GeorgGraf, “ArabischeÜbersetzungen von Schriften des Johannes vonDamaskus, heraus-
gegeben und eingeleitet von Eva Ambros,” Oriens christianus, 97 (2013–2014), pp. 100–136.

22 Ibrahim, “Jean Damascène arabe,” pp. 113–118; see also Treiger, “Christian Graeco-Arabica,”
pp. 209–218, esp. p. 213.

23 Ibrahim, “Jean Damascène arabe,” p. 116.
24 This is an unedited work; I refer to two manuscripts: Sinai Ar. 317, fols. 450r–459v and Vat.

Ar. 79, fols. 325v–326r.
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Antonios also has a characteristic vocabulary:25
– the root lḥz is used to render ὁράω / βλέπω / θεάομαι;
– ǧazīl is used to say “a lot of”;
– πάθος is translated as dāʾ ʿazm;
– προσέχω is translated as yataṣaffaḥ;
– παρανομία is translated as zāyiġ ʿan al-šarīʿa;
– εὐσέβεια is translated as tahḏīb dīn;
– εὐλογία is translated as īǧāb al-tabrīk.
He translates verb + τις by verb + present participle (ism fāʿil) derived from the
same verb:
– εἴποι ἄν τις is translated as yaṣif wāṣif ;
– προσάγεταί τις is translated as ǧāba ǧāyib;
– προσῆλθέ τις is translated as warada wārid.
He also has a specific way of translating particles and conjunctions:
– γάρ is translated by كلذىلعليلدلا or كلذنايبو (instead of the simple نال );
– τὸ μὲν… τὸ δὲ is translated by رخالافنصلاو…دحاولافنصلاف ;
– διὸ is translated by ىنعملااذهلف (instead of اذهل );
– καθὼς is translated by اموذحىلع (instead of امك ).26
Adverbs ending in –ως are translated as ʿalā ǧihat + adjective or noun.27

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 Bṭarān,29 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.31 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 Damascène arabe,” p. 111.
27 Ibrahim, “Jean Damascène arabe,” p. 110.
28 On thismanuscript, see alsoAngeloMai, Scriptorumveterumnova collectio eVaticanis cod-

icibus edita, vol. IV, Rome, Typis Vaticanis, 1831, p. 513.
29 Nowadays called Bṭurrām, a village of the Kūra region near Tripoli.
30 Graf, GCAL, vol. 2, p. 41; Nasrallah, HMLÉM, vol. 3.1, p. 273.
31 Personal communication (14 December 2016).
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ةنسنیعبسوةعستوةیامثلثهخیراتنعاهخیراتمدّقتدقةخسننمكرابملاباتكلااذهلقُن

.ةیرمق

This blessed bookwas copied from an antegraphwhose 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., hiǧrī)
years from 1581AD. Because 1581AD corresponds to 989AH, 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 theVita of Saint Symeon the Stylite theYounger (BHG 1690). As
mentioned above, the duke of Antioch Nicephorus Uranus composed this Vita
ca. 1000AD, and, consequently, Antoniosmust 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:

حينيبياجعلاناعمسسيدقلاريدسييرينوطنااباهيبرعلاىلاهينانويلاهغللانمهلقنبينعامم

.هيسيدقهفاكعمهسفنبرلا

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 “mayGodgive rest tohis soulwith allHis 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:

سقلاانحويميظعلابالاهفلااممهعفانلالاوقالانمفيرشلافحصملااذههنمضتيامهفرعم

ينوطناابنابهارلاهيبرعلاهغللاىلاينانويلاناسللانمهمجرتوبهذلاىرجمبىنكملايقشمدلا

.اتشناعمتاذرخالاوقاوالصفنوسمخوهثلثوهياماهتلمجوناعمسيرامريدسيير

Table of contents of this honourable collection of beneficial treatises
(aqwāl) written by the famous father John, the priest from Damascus,
known as Chrysorrhoas, translated from Greek into Arabic by the monk
Anbā Antonios, abbot of the Monastery of Saint Symeon. It includes 153
chapters and other treatises on diverse subjects.

On fol. 2r, the copyist adds:

هنامالافينصتلوالالوقلاو:هتسيهوهريثكرخاناعميفوهنامالايفرخالاوقاهلو

ملكتلايفثلاثلا،تانوقيالايدنفمىلعاهبنعطيتلاهلاقمنملصفيناثلا،اهحاضياو

انهالاحيسملاعوسيايلجتيفعبارلا،ماياهثلثدعبانديسحيسملاهمايقىلعلديوتوهاللايف

.اضيانيروكذملاىلعنعطسداسلا،نييروطسنلاىلعنعطهلاقمسماخلا،سدقتملا

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 8054) 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 appearedwhere the first
of the two treatises against Nestorians (De Fide contra Nestorianos, CPG 8054)
was replaced with Against Jacobites, and the Homily on the Transfigurationwas
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).33 The translation preserved in these twomanuscripts 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 Damascène arabe.”
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De Fide contra Nestorianos 23 (Arabic trans.
ed. Ibrahim, “Jean Damascène arabe,” p. 149,
lines 112–113)

Against Nestorians 43 (Arabic trans. ed.
Ibrahim, “Jean Damascène arabe,” p. 227,
lines 369–371)

نالوقناننكـلامحلراصوريغتولاحهملكلانالوقنانسلو

يهالاعرزهلزنمبلوتبلانطبيفنكسهسفنهّٰللاهملكلا

هيفصخشتامحلهرهاطلااهيامدنمولوتبلانمذختاو

هلقاعهقطانسفنباسفنم

هسيدقلالوتبلااشحيفنامزالارخايفهيباهرسمبهبلبحُ

يهالاعرزهلزنمبهفاصواهفاكيفبيعلادقافلارهاطلا

ىنعمو،لاقتنانماولخوريغتوابّلقتنماولخمسجتو

هلقاعهقطانسفنباسفنمامسجهتاذيفمّنقهناكلذ

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 Bṭarān gives a correct date of the antegraph of Vat. Ar. 177).
Here is a comparison between the works found in each of these corpuses.35

Antonios’ original corpus
(Sinai Ar. 319 and Sinai Ar. 599)

Poimen’s corpus
(Vat. Ar. 436 and Sinai Ar. 317)

1. Letter to Cosmas
2. Philosophical Chapters (CPG 8041b)
3. Exact Exposition of the Orthodox Faith (CPG

8043)
4. Six Treatises:
– Classification and Clarification of the Faith

(CPG 8078)
– Against Nestorians (CPG 8053)

1. Letter to Cosmas
2. Philosophical Chapters (CPG 8041b)
3. Exact Exposition of the Orthodox Faith (CPG

8043)
4. Five Treatises:
– Classification and Clarification of the Faith

(CPG 8078)
– 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-
traNestorianos; and Against Nestorians. It is possible that the corpus beganwith 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 Damascène
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
(Sinai Ar. 319 and Sinai Ar. 599)

Poimen’s corpus
(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)
– Homily on the Transfiguration (CPG 8057)

– Against Jacobites (CPG 8047)

– Appendix: Life of John of Damascus; Libellus
de recta sententia; etc.

5.2 The Greek Text behind theDialectica
InGreek, 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 I
compared theGreek andArabic texts to determinewhich groupof manuscripts
the Arabic translation follows. Here are some characteristics of the Arabic
text:37
– Chapter 2: 88/89 τοῦ ἀπὸ γένους om. (like b2. 435); 150 ἄνθρωπον add. λογι-

κὸν καὶ εἰς τὰ ἄλογα (like b); 154 ἀλλ’ ὑποστάσεις om. (like b); 158 κατὰ μέρος
om. (like b); 163 οὔτε γὰρ—συναμφότερον] αὐτοῦ οὐδέ τῷ σώματι (like b); 171
Παύλου—καὶ2 om. (like b); 186 εἰσὶν εἰδικώτατα] μόνον εἰσὶ καὶ οὐ γένη, διὸ εἰδι-
κώτατά εἰσιν (like f2. b).

– Chapter 3: 11 τοῦ ἀτόμου om. (like b); ἐπὶ τῆς οὐσίας om. (like b).
– Chapter 4: 12 μὴ—τινὰ] εὑρεθῆναι δύο τινα μὴ διαφέροντα ἀλλήλων (like b); 18

ὅπερ—ἀπαραλλάκτως om. (like b); 21 τουτέστιν—ἀτόμου om. (like b); 22/23 ὁ
μὲν—23 γρυπός om. (like b); μὲν2] εἶς ἄνθρωπος (like b); 25 περὶ—ἐροῦμεν om.
(like b).

– Chapter 5: 6 τοῦτο—11 συμβεβηκότι om. (like b); 12 λεγομένην om. b; 24 τῆς
φύσεως om. (like b).

– Chapter 6: 13 Εἴ—15 ἀντιστρέφειν om. (like b); 18/19 καὶ τὸ ὀρθοπεριπατητικὸν
om. (like b); 7 10 αὐτῶν om. (like b); 31 ἀλλὰ add. μόνον (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: ιζʹ Περὶ ὑποκειμένου om. b add. Δεῖ δὲ γινώσκειν, ὅτι (like f2. b).
– Chapter 15: 16 ἀλλὰ μᾶλλον συνώνυμοι om. (like b1).
– Chapter 16: 1 συνωνύμου] συνωνύμων (like b).
– Chapter 17: 7 κυρίου] πράγματος (like b).
– Chapter 18: 2 ἤγουν—ὁρισμῷ om. (like b).
– Chapter 19: 10 μουσικὴ] δικαιοσύνη (like b1); 11 μουσικὸς] δίκαιος (like b1); ἐκ

τῆς μουσικῆς καὶ ὁ] καὶ ὁ γραμματικὸς ὁ γάρ (like b).
– Chapter 20: 5–10 numbers αʹ—ιʹ om. (like b1); 8 πέρυσι add. χθές (like b); 14

καὶ om. (like b1).
– Chapter 22: 2–12 numbers αʹ—ιαʹ om. (like b).
– Chapter 30: 5 post διαιρεῖται inserit μζʹ 6b τὸ σῶμα—21b πατέρες et ταῦτα—

φύσεως (like b1).
– Chapter 31: 26 ἐπουσιωδῶν] ἐπεὶ ουσιωδῶν οὐδαμῶς (like b).
– Chapter 32: 7–11 numbers αʹ—ιʹ om. (like b1).
– Chapter 33: 37 πέντε om. (like b).
– Chapter 35: 12 καὶ λογικοῖς om. b; ἐνυπάρχουσι] υπάρχουσι (like b).
– Chapter 36: 32 ἐν—χρόνῳ om. (like b).
– Chapter 43: 11 κύων add. καὶ τὰ τοιοῦτα (like b).
– Chapter 48: 5 ὅτι2 om. (like b); 31 ἐστι2—32 κατηγορούμενον om. (like b).
– Chapter 50: 12 φυσικὰ om. (like b); 33 ἔργον om. (like b1).
It is obvious that inmost 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 (b1).

First, after chapter 3, entitledΠερὶ ἀτόμου, Antonios adds a chapter 4 entitled:
سانجالامعاسنجوهرهوجلانايفعبارلابابلا (= ὅτι οὐσία γενικώτατον γένος ἐστίν).

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 ὑπόστασιν b1 add. eundem
textum, qui infra μζʹ 4–21b, et eum qui in app. crit. ad μζʹ 21b (Ταῦτα—φύσεως)
invenitur.”

Thismeans that after theword ὑπόστασιν (chapter 3, line 12), themanuscripts
of the subgroup b1 add the text that we find below chapter 47, 4–21b (recensio
fusior) with the section provided in the critical apparatus after 21b. If we try
to reconstruct the text of b1 according to Kotter’s description, it gives the same
text as inArabic, aswe can see in the table below (theunderlined sections come
from the recensio fusior and the critical apparatus).

38 These manuscripts are: Paris, BnF gr. 1105 (eleventh century), Venice, Marc. gr. II, 196
(eleventh century), and Vat. Barb. gr. 434 (thirteenth century).



172 ibrahim

b1 Arabic

Ἄλλη.Ἡ οὐσία γενικώτατον γένος ἐστίν·
αὕτη διαιρεῖται εἰς σῶμα καὶ ἀσώματον, Τὸ
σῶμα εἶδος τῆς οὐσίας καὶ γένους τοῦ ἐμψύ-
χου, τὸ σῶμα εἰς ἔμψυχον καὶ ἄψυχον, τὸ
ἔμψυχον εἶδος τοῦ σώματος καὶ γένος τοῦ
αἰσθητικοῦ τὸ ἔμψυχον εἰς αἰσθητικὸν καὶ
ἀναίσθητον (ζῷον, ζωόφυτον καὶ φυτόν), τὸ
αἰσθητικὸν ζῷον εἶδος τοῦ ἐμψύχου καὶ γένος
τοῦ λογικοῦ τὸ ζῷον εἰς λογικὸν καὶ ἄλο-
γον, τὸ λογικὸν εἶδος τοῦ ζῴου καὶ γένος τοῦ
θνητοῦ τὸ λογικὸν εἰς θνητὸν καὶ ἀθάνατον,
τὸ θνητὸν εἶδος τοῦ λογικοῦ καὶ γένος τοῦ
ἀνθρώπου τὸ θνητὸν εἰς ἄνθρωπον, βοῦν καὶ
τὰ τοιαῦτα, ὁ ἄνθρωπος εἰδικώτατον εἶδος ὁ
ἄνθρωπος εἰς Πέτρον, Παῦλον καὶ τοὺς λοι-
ποὺς κατὰ μέρος ἀνθρώπους, οἵτινές εἰσιν
ἄτομα καὶ ὑποστάσεις καὶ πρόσωπα. εἶδος
γάρ ἐστι τοῦ θνητοῦ καὶ εἶδος Πέτρου καὶ
Παύλου, ὅπερ ἐστὶ φύσις καὶ μορφὴ καὶ οὐσία
κατὰ τοὺς ἁγίους πατέρας. Ταῦτα μέσα τοῦ
γενικωτάτου γένους ἤτοι τῆς οὐσίας καὶ τῶν
εἰδικωτάτων εἰδῶν ἤτοι ἀνθρώπου, βοός,
καὶ γένη εἰσὶ καὶ εἴδη ὑπάλληλα. Ταῦτα δὲ
λέγονται οὐσιῶδεις καὶ φυσικαὶ διαφοραὶ
καὶ ποιότητες, διαιρετικαὶ τῶν ἐπάνω καὶ
συστατικαὶ τῶν ὑποκάτω, καὶ εἰδοποιοὶ τῶν
εἰδικωτάτων εἰδῶν συνιστῶσαι ἀυτὰ καὶ διαι-
ροῦσαι φύσιν ἁπὸ φύσεως.

ىلامسقنيسانجالامعاسنجوهرهوجلانايفعبارلابابلا

سفنلايذلسنجورهوجللعونمسجلافمسجنمبياخومسج

عونسفنلاوذفسفننمبياخوسفنيذىلامسقنيمسجلاو

ساسحيحىلامسقنيسفنلاوذوساسحلايحللسنجومسجلل

يذلعونساسحلايحلافتابنلاوهاساسحنوكيناميدعىلاو

نوكيناميدعوقطانىلامسقنييحلاوقطانلاسنجوسفنلا

تيمىلامسقنيقطانلاوتيمللسنجويحللعونقطانلافاقطان

تيملاوناسناللسنجوقطانللعونتيملافاتيمنوكيناميدعو

بلكلاوروثلاوناسنالافاهرياظنوبلكوروثوناسناىلامسقني

ىلاوسولوبوسرطبىلامسقنيناسنالاوعاونالاصخاعاونا

هيزجتمريغصاخشامهنيذلانييوزجلادارفالاسانلايقاب

هعيبطوهوسولوبوسرطبلعونوتيمللعونوهناسنالافهوجوو

نيباميفهطسوتملاهذهفنيسيدقلاابالايارىلعرهوجوهروصو

روثلاوناسنالانيباميفوسانجالامعاسنجوهيذلارهوجلا

اهدحاعاوناوسانجايهعاونالاصخاعاونايهيتلابلكلاو

يهفتايفيكوهيعيبطهيرهوجالوصفىعدتهذهرخالاتحت

نوكتومسقتهذهعاونالاهعدبمواهتحتامهنوكمواهقوفاملهمساق

بترتهعيبطلاوعاونالاصخايهىتلاعاوناللهعيبطنمهعيبط

.عاونالاصخاعونل

Wenotice that the only difference is that the Arabic considers this text as chap-
ter (4) while theGreek calls it ἄλλη (“another one”). This explains the difference
in chapter numbering between b1 and the Arabic translation.
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Arabic b1 Title

1 1 Περὶ τοῦ ὄντος οὐσίας τε καὶ συμβεβηκότος
2 2 Περὶ γένους καὶ εἴδους, τοῦ γενικωτάτου καὶ τοῦ εἰδικωτάτου καὶ τῶν ὑπαλλήλων
3 3a Περὶ ἀτόμου
4 3b Ἄλλη
5 4 Περὶ διαφορᾶς
6 5 Περὶ συμβεβηκότος
7 6 Περὶ ἰδίου
8 7 Περὶ τῶν κατηγορουμένων
9 8 Περὶ συνωνύμου καὶ ὁμωνύμου κατηγορίας
10 9 Περὶ τῆς ἐν τῷ τί ἐστι κατηγορίας καὶ τῆς ἐν τῷ ὁποῖόν τί ἐστι κατηγορίας
11 10 Περὶ ὑποστάσεως καὶ ἐνυποστάτου καὶ ἀνυποστάτου
12 11 Περὶ οὐσίας καὶ φύσεως καὶ μορφῆς ἀτόμου τε καὶ προσώπου καὶ ὑποστάσεως
13 12 Περὶ διαιρέσεως
14 13 Περὶ τοῦ φύσει προτέρου
15 14 Περὶ ὁρισμοῦ
16 15 Περὶ ὁμωνύμων
17 16 Περὶ συνωνύμου
18 17 Περὶ πολυωνύμων
19 18 Περὶ ἑτέρων καὶ ἑτερωνύμων
20 19 Περὶ παρωνύμων
21 20 Περὶ τῶν δέκα γενικωτάτων γενῶν

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.39 Here is the incipit.

Ἕτερον κεφάλαιον. Τὸ γένος διαιρεῖται εἰς
εἴδη· τὸ γένος ἐπάνω ἐστίν, τὰ δὲ εἴδη ὑπο-
κάτω. Ἀδύνατον τὸ γένος μὴ ἔχειν ὑποκάτω
αὐτοῦ εἴδη, ἀδύνατον τὰ εἴδη μὴ ἔχειν ἐπάνω
αὐτῶν γένος, ὥσπερ ἀδύνατον πατέρα μὴ
ἔχειν υἱὸν καὶ ἀδύνατον υἱὸν μὴ ἔχειν πατέρα.

هعاوناىلامسقنيسنجلاسنجلايفنوسمخلاويناثلابابلا

سيلسنجلانوكيناعنتممفهتحتهعاوناوقوفنموهسنجلاف

ناامكاهسنجاهقوفاهلسيلعاونانوكتناعنتمموهعاوناهتحتهل

.باهلسيلنبانوكينااعنتممونباهلسيلبانوكينااعنتمم

39 Kotter, Schriften, vol. 1, pp. 142–146.
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Third, because chapters 30 and 31 inGreek (b)merge into one chapter (chap-
ter 29) in b1,40 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 αἱ συνιστῶσαι τὰ εἴδη and entitled “On the One”
( fī l-wāḥid, presumably reflecting the Greek Περὶ τοῦ ἑνός). Thus, the number-
ing is once more disturbed. Here is the concordance.

Arabic b1 Title

22–23 21 Περὶ ὁμογενῶν καὶ ὁμοειδῶν ἑτερογενῶν τε καὶ ἑτεροειδῶν καὶ ἀριθμῷ
διαφερόντων

24 22a (Kotter 22) Περὶ τοῦ ἔν τινι
25 22b (Kotter 23) Περὶ οὐσίας
26 23 (Kotter 24) Περὶ φύσεως
27 24 (Kotter 25) Περὶ μορφῆς
28 25 (Kotter 26) Περὶ ὑποστάσεως
29 26 (Kotter 27) Περὶ προσώπου
30 27 (Kotter 28) Περὶ ἐνυποστάτου
31 28 (Kotter 29) Περὶ ἀνυποστάτου
32 29 (Kotter 30–31) Διαίρεσις τοῦ ὄντος καὶ τῆς οὐσίας + Περὶ τοῦ τί ὑπάρχει ἴδιον τῆς

οὐσίας
33 30 (Kotter 32) Ἔτι περὶ ὁμογενῶν καὶ ὁμοειδῶν ἑτερογενῶν τε καὶ ἑτεροειδῶν καὶ

ὁμοϋποστάτων καὶ ἀριθμῷ διαφερόντων
34 31 (Kotter 33) Περὶ ποσοῦ καὶ ποσότητος
35 32 (Kotter 34) Περὶ τῶν πρός τι
36 33 (Kotter 35) Περὶ ποιοῦ καὶ ποιότητος
37 34 (Kotter 36) Περὶ τοῦ ποιεῖν καὶ πάσχειν
38 35 (Kotter 37) Περὶ τοῦ κεῖσθαι
39 36 (Kotter 38) Περὶ τῆς ποῦ
40 37 (Kotter 39) Περὶ τῆς ποτέ
41 38 (Kotter 40) Περὶ τοῦ ἔχειν
42 39 (Kotter 41) Περὶ ἀντικειμένων
43 40 (Kotter 42) Περὶ ἕξεως καὶ στερήσεως
44 41 (Kotter 43) Περὶ προτέρου καὶ ὑστέρου

40 Kotter, Schriften, vol. 1, pp. 110–112.
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(cont.)

Arabic b1 Title

45 42 (Kotter 44) Περὶ τοῦ ἅμα
46 43 (Kotter 45) Περὶ κινήσεως
47 44 (Kotter 46) Περὶ τοῦ ἔχειν
48 45 (Kotter 47) Περὶ ἀποφάνσεως ἀποφάσεώς τε καὶ καταφάσεως
49 46 (Kotter 48) Περὶ ὅρου καὶ προτάσεως καὶ συλλογισμοῦ
50 47 (Kotter 49) Ὁρισμοὶ τῆς φιλοσοφίας εἰσὶν ἕξ
51 48 (Kotter 50) Περὶ τῆς καθ’ ὑπόστασιν ἑνώσεως
52 49 Ἕτερον κεφάλαιον
53 50 No title

In thisway, theArabic translationhas almost the samematerial 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 themanuscript 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 keptmy 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 νγʹ Σύντομος ἑκάστου δήλωσις.41 This means that this manuscript has
fifty-three chapters like theArabic. Strangely, thismanuscript appears nowhere
else in the critical apparatus of the Philosophical Chapters. I 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 αἱ συνιστῶσαι τὰ εἴδη;
(c) chapters 30 and 31 are combined into one; and (d) two additional chapters
at the end are added, entitledἝτερον κεφάλαιον and Σύντομος ἑκάστου δήλωσις.
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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Greekmanuscripts. This pushedmany 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-Simʿānī’s
Arabic life of John of Damascus as well as some of John of Damascus’ works.42
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.43 This is basically the same configuration as in Arabic. In fact,
it is possible that Ephrem’s Georgian translation and Antonios’ Arabic transla-
tionwere both produced fromone and the sameGreekmanuscript then kept at
the Monastery of Saint Symeon, though additional research is needed to con-
firm this.

Wenotice that EphremMtsire 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. II, 196 and Venice, Marc. gr.
IX, 23 have 48 chapters; the manuscript Vat. Barb. gr. 434 has 49 chapters).44
Despite this difference in numbering, all these manuscripts have the complete
text with the additional two chapters. This is also the casewithArsen of Iqalto’s
Georgian translation (49 chapters).45

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 b2.

42 Alexander Treiger, “Michael al-Simʿānī, The ArabicVita of St. John of Damascus,” in: CMR5,
pp. 655–664, esp. p. 660; Bernard Flusin, “De l’arabe au grec, puis au géorgien: Une Vie de
saint JeanDamascène,” inGenevièveContamine (ed.),Traduction et traducteurs auMoyen
Âge, Paris, Éditions du CNRS, 1989, pp. 51–61.

43 Maia Rapava (ed.), John of Damascus, Dialectica: Georgian Translations, Tbilisi, Mecʿnie-
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 Damascène,” Connais-

sance des Pères de l’Église, 118 (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.47 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 theTreatise against Iconoclasm
Graf andNasrallah 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.48 In reality Antonios translated a continu-
ous text that matches with Imag. I, 18 (Πῶς οὖν ἡμεῖς οὐκ εἰκονογραφήσομεν τὰ
σωτήριαΧριστοῦ τοῦ θεοῦ ἡμῶνπάθη καὶ θαύματα) to Imag. I, 23 (Καὶ τούτοις οὐδεὶς
ἀντερεῖ οὐκοῦν) without interruption.49 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 sectionwas already lacking in themanuscript that
he was translating. This would explain why Antonios’ translation of the first
sentence “Πῶς οὖν—θαύματα” 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 “Πῶς οὖν ἡμεῖς οὐκ” must have been miss-
ing inAntonios’manuscript. The translator had to guesswhat themissingword
or expression was and assumed that it was δεῖ. 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.”50 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. 63v–67r.

48 Graf, GCAL, 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, HMLÉM, vol. 3.1, p. 278: “Contre les Iconoclastes, qui est un arrangement
des trois traités contre les briseurs d’ icônes” and note 171: “Fragments des trois traités sur
les images, équivalent à PG 95, col. 435–438.”

49 For the Greek text of Imag. I,18–I,21, see Kotter, Schriften, vol. 3, pp. 94–96 and 107–112.
50 Cf. Benoit Pruche, Basile de Césarée, Sur le Saint-Ésprit (Sources Chrétiennes 17 bis), Paris,

Éditions 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,51 the De Fide contra Nestorianos, which survives in only
one Greek manuscript,52 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 theDialectica, which is possibly older than those recensionswithwhich
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
Ḥunayn ibn Isḥāq, i.e., collected several Greek manuscripts, compared them,
and translated the collated text into Arabic,53 I have shown in this short study
that we have to reconsider this hypothesis. It seems more likely that Antonios
had only onemanuscript 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

Ibrāhīm ibn Yūḥannā and the Translation Projects
of Byzantine Antioch

JoshuaMugler

When the Byzantines conquered Antioch in 969 amid the chaos that had then
engulfed the ruling Ḥamdānid dynasty, a young man named Ibrāhīm, son of
Yūḥannā, 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-
nianChristianpatriarchChristopher, twoandahalf years earlier.1Thepatriarch
had worked, among other things, to encourage the education of the Christians
of Antioch, founding a school system in which Ibrāhīm was educated before
Christopher’s undying loyalty to the Ḥamdānid emir made him a target for
embittered Antiochian rebels. Despite the patriarch’s murder, Ibrāhīm appar-
ently received a thorough enough education that he found success within the
imperial bureaucracy after the conquest, eventually attaining the title of prō-
tospathários.

While he may have had a variety of tasks and interests, the only activity of
Ibrāhīm’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,whichhas improved considerably since
the major histories of Georg Graf and Joseph Nasrallah appeared in the twen-
tieth century. Ibrāhīm’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 frommy forthcoming dissertation, “AMartyr with TooMany 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 Ibrāhīm,
and discusses his story through the interpretive lenses of collectivememory and place. I hope
to understand how authors like Ibrāhīm used Christopher’s story to shape the present and
future of Antioch.
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1 Information from the Life of Christopher

While Ibrāhīm translated a number of Greek works by early Christian authors,
the Life of Christopher is his only extant originalwork.2TheArabic text is known
to exist in only twomanuscripts: a 17th-centurymanuscript 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 Iġnāṭiyūs Dīk in 1997 and a Russian
translation of Zayat’s manuscript was published by Sofia Moiseeva in 2013.4

Much of whatwe know about Ibrāhīm’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 “Ibrāhīm ibn Yuḥannā, the royal Prōtospathários
there”—that is, in Antioch—and claims that he “composed it in Greek, then
translated it also into Arabic.”5

Ibrāhīm thus bore a highly elevated imperial title, that of prōtospathários.
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 Ibrāhīm’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 Yūḥannā 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 andonly attributed translations to Ibrāhīm; seeGraf,GCAL, vol. 2, pp. 4, 45–48. For
some reason, Graf calls this author Ibrāhīm ibn Qusṭanṭīn on p. 4, but names him correctly
on later pages. See now John Lamoreaux’s entry on this text in CMR2, 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
inmy forthcoming English translation of the text. SeeHabib Zayat, “Vie du patriarchemelkite
d’Antioche Christophore (†967) par le protospathaire Ibrahim b. Yuhanna: Document inédit
du Xe siècle,”Proche-Orient chrétien, 2 (1952), pp. 11–38, 333–366.

4 Iġnāṭiyūs Dīk, Sīrat al-baṭriyarkḪarīsṭūfūrus al-Anṭākī ṣadīq Sayf al-Dawla, Aleppo, n.p., 1997;
Sofia A. Moiseeva, “ ‘Житие антиохийского патриарха Христофора’ как памятник арабо-
мелькитской агиографиикон. X-нач. XI в.” [“Life of the Patriarch of AntiochChristopher” as
a Document of Melkite Arabic Hagiography of the End of the 10th–Beginning of the 11th Cen-
tury], inN.G.Golovnina (ed.), Araby-Khristiane v istorii i literatureBlizhnegoVostoka,Moscow,
PSTGU, 2013. Moiseeva follows Zayat’s section numbers, but Dīk’s are somewhat different.

5 Ibrāhīm ibn Yūḥannā, Life of Christopher, Title.
6 Rodolphe Guilland, “Études sur l’histoire administrative de l’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.7 In any case, the title certainly belonged to
Ibrāhīm, showinghis highplacementwithin thebureaucracy of the empire.His
parents were likely prominent citizens of Antioch as well, and young Ibrāhīm
was thus well placed for success, as the episodes described in the Life attest.

The heading’s reference to Ibrāhīm’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 wasmore 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 Ibrāhīm shifts into an autobiographical mode
of writing. In this way we discover that Ibrāhīm was a young boy in the late
950s when emissaries came from Central Asia to Antioch to seek the appoint-
ment of a new catholicos.9 Hemust therefore have been born in the early 950s,
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.10 Similarly, he observed
Christopher taking care of a poor priest who had come to ask for supplies.11
Despite this involvement in Church life, he is never described as a deacon or
given any other ecclesiastical title.

7 JosephNasrallah, in fact, has espoused both positions in separate works without acknowl-
edging a contradiction. The claim that the title was shared by Ibrāhīm and his father is
found in Nasrallah, HMLÉM, vol. 3.1, p. 289; the claim that the title was Ibrāhīm’s alone is
found in Joseph Nasrallah, “Deux auteurs melchites inconnus du Xe siècle,” Oriens chris-
tianus, 63 (1979), pp. 75–86, at p. 75. See also Zayat, “Vie,” p. 15. Nasrallah also notes that
Ibrāhīm’s father Yūḥannā al-Anṭākī should not be confused with an 11th-century theolo-
gian by that name, cited by al-Muʾtaman ibn al-ʿAssāl; see Nasrallah, HMLÉM, vol. 3.1,
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-
cateWorld, 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,”DumbartonOaks Papers, 67 (2013), pp. 95–134, at p. 103; Samuel Noble and Alexander
Treiger, “Christian Arabic Theology in Byzantine Antioch: ʿAbdallāh Ibn al-Faḍl al-Anṭākī
and His Discourse on the Holy Trinity,”Le Muséon, 124.3–4 (2011), pp. 371–417, at p. 371.

9 Ibrāhīm, Life, §2.
10 Ibrāhīm, Life, §4.
11 Ibrāhīm, Life, §8.
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When Ibrāhīm 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.12 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 handme over to that excellent divine
educator.”13 This implies that one of the students in Christopher’s school—and
likely one of the rich students—was Ibrāhīm 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 prominentAntiochianwas able to ensure abright future for his sonsby
means of ecclesiastical institutions. Nothingmore is known of Ibrāhīm’s broth-
ers or father, but Ibrāhīm certainly found success within the imperial system.

Ibrāhīmmentions that Christopher’s relics were moved by Patriarch Nicho-
las II (bp. 1025–1030), so the time of writing was around 1030 or slightly ear-
lier.14 Assuming this was not inserted by some later editor, this would make
Ibrāhīm nearly 80 years old, and he apologizes to Christopher for delaying so
long in committing his biography to writing.15 He must have died around 1030
or shortly thereafter, having lived a long and accomplished life.

At the very end of the Life, Ibrāhīm 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.”16 None of these biographies have survived, with the exception
of Christopher’s, but it seems that Ibrāhīm’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 “Yaʿīsh and
Jeremiah,” both of whom arementioned in Ibrāhīm’s list of Christopher’s disci-
ples.17 This may be the sole independent testimony to the now-lost collection
of biographies potentially authored by Ibrāhīm, and suggests that these biogra-
phies were circulating as a collection at the time that these synaxaria were
compiled.18 On the other hand, it is also possible that when Ibrāhīm speaks of

12 Ibrāhīm, Life, §9.
13 Ibrāhīm, Life, §21.
14 Ibrāhīm, Life, § 18.
15 Ibrāhīm, Life, §21.
16 Ibrāhīm, Life, §22.
17 Joseph-Marie Sauget, Premières recherches sur l’origine et les caractéristiques des synax-

aires melkites (XIe–XVIIe siècles), 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 Ibrāhīm 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.”19 He then claims that Ibrāhīm’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 Tūmā Bīṭār largely agrees, writing that

his Arabic language is a little unpleasant; he combines classical [ fuṣḥā]
and colloquial [ʿāmmiyya] language and shows some twisting of the for-
mulation, and this arises fromhis 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.21

Marius Canard, on the other hand, notes that “his name does not indicate a
Greek origin, and the title of prōtospathários that he bears must have been
given to him after the Byzantine reconquest.”22Moiseeva 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.”23 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. Ibrāhīm’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 Tūmā Bīṭār, Al-Qiddīsūn al-mansiyyūn fī al-turāṯ al-Anṭākī,
Dūmā, ʿĀʾilat al-Ṯālūṯ al-Quddūs, 1995, p. 383.

20 Zayat, “Vie,” pp. 14–15.
21 Bīṭār, al-Qiddīsūn, p. 383.
22 Marius Canard, “Une Vie du patriarche melkite d’Antioche, Christophore (†967),”Byzan-

tion, 23 (1953), pp. 561–569, at p. 562.
23 Sofia Moiseeva, “The Early Melkite Arabic Hagiography (IXth–XIth Centuries): Evolution

of the Literary Style,” Parole de l’Orient, 39 (2014), pp. 33–56, at pp. 50–55; Sofia A. Moi-
seeva, Арабская мелькитская агиография IX–XI веков [Melkite Arabic Hagiography of
the 9th–11th Centuries], Moscow, PSTGU, 2015; Zayat, “Vie,” p. 15.

24 Nasrallah, “Auteurs,” p. 75; Nasrallah, HMLÉM, vol. 3.1, 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 Arabicword, leading to a few occur-
rences of transliterated Greek (along with Syriac and even Persian).

2 Information from Ibrāhīm’s Translations

Little more biographical information about Ibrāhīm can be gleaned from the
Life, but numerous other texts offer hints that can help us understand this
author and translator. Basedonmanuscript quantity, by far Ibrāhīm’smost pop-
ular translated work seems to have been his contribution to a collection of 52
short works (usually identified as mayāmir, from Syriac mēmrē) 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 11th century, but the beginning is lost; the earliest complete text is
Beirut, Bibliothèque Orientale 505, from 1216; see Nasrallah, HMLÉM, vol. 3.1, pp. 291–293;
Graf, GCAL, 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 Abū al-Barakāt ibn Kabar (d. 1324); see Wilhelm Riedel, “Der Kat-
alog der christlichen Schriften in arabischer Sprache von Abū ’lBarakāt,”Nachrichten der
K. Gesellschaft derWissenschaften zuGöttingen, 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 (HMLÉM, 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, Bibliothèque Orientale 618 (18th
c.). It has beenpublished independently byLouisCheikhoas found inBeirut, Bibliothèque
Orientale 505; see Luwīs Šayḫū, “Madīḥ qadīm li-Mār Afrām waḍaʿahu al-qiddīs Ġarīġ-
ūriyūs usquf Nīsas,” al-Mašriq, 19 (1921), pp. 452–459, 506–516. It was also published by
Patriarch Ignatius Aphrem I Barṣūm (bp. 1933–1957) of the Syriac Orthodox Church in al-
Maǧalla al-baṭriyarkiyya, 7 (1940).



186 mugler

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 Ibrāhīm’s life, perhaps as one of the ways that he made
his mark as a young imperial scholar and scribe.27

Some copies of this collection of Greek Ephrem do not name the translator,
and those that name Ibrāhīm 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 prōtospathários, the royal secretary Ibrāhīm ibnYūḥannā of
Antioch, translated this panegyric, dictating to someone who wrote it in Ara-
bic fromaGreek copy.”28Wehave already seen the title prōtospathários given to
Ibrāhīm, but here we have the additional information that he was a “secretary”
or “scribe.” This Arabic word, kātib, is a standard word for a bureaucrat and fills
in a bit of detail regarding Ibrāhīm’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 Ibrāhīm, 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.29 Jacques Grand’Henry corrects Graf ’s translation, but maintains the
claim that the entire collection is Ibrāhīm’s work.30 Only detailed examination
of the text can show whether Ibrāhīm 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 Ibrāhīm fils de Yūḥannā d’Antioche,”Annales du Département des Lettres Arabes, 6B
(1991–1992), pp. 161–172, at p. 161; Nasrallah, HMLÉM, vol. 3.1, p. 290; Graf, GCAL, vol. 2, p. 45;
Hans Bonnet et al., “Der Fünfte Deutsche Orientalistentag,”Zeitschrift der DeutschenMor-
genländischen Gesellschaft, 82.2 (1928), pp. XLIII–CIV, at p. LXXXVI. Graf implies that the
date can be found in Vatican Ar. 463, fol. 184v, but the only date on this page is the year in
which themanuscriptwas copied: according to theCoptic calendar, “the 21st of themonth
of Abīb, in year 1045 of the pure martyrs” (July 15, 1329CE).

28 Paris Ar. 135, fol. 293v. This note was written several centuries after Ibrāhīm’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. 184v. 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, GCAL, vol. 2, pp. 45–46; Graf is translating Vatican Ar. 463, fol. 184v.
30 Grand’Henry, “Méthode,” pp. 161, 165.
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Another influential translation by Ibrāhīm was his contribution to a collec-
tion of 29 short works (again, mayāmir) 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 byGregory of Cappadocia.”31 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 Ibrāhīm 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 frommanuscripts of theGregory of Nazianzus collection that
mention Ibrāhīm 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 SinaiAr. 274, for example, describes its 17th text as an

31 Nasrallah, HMLÉM, 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
andNo. 13 in the second recension (as describedby IbnKabar; seeRiedel, “Katalog,” p. 643).
See Nasrallah, HMLÉM, 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 themwith 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. 116 [Graf 617; Simaika 216], from 1231; see Nasrallah,
HMLÉM, vol. 3.1, pp. 294–297. There is a Garshūnī 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 Sinaï 274,”LeMuséon, 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,
HMLÉM, 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 Kitāb al-Burhān fī al-qawānīn, a legal compendium by the Coptic scholar
Abū Šākir ibn al-Rāhib (13th c.). Abū Šākir writes that “Saint Gregory the Theologian said
in his 28th homily, his panegyric for Basil: No onewho is a physician can be unaware of the
nature of diseases”; see Vatican Ar. 104, fol. 23v. This passage can be found in the context
of the full oration in Sinai Ar. 401, fol. 21r (among other places).

Once again, Ibn Kabar mentions this collection, including a full table of contents
according to the second recension. He even mentions Ibrāhīm by name in connection
with the 12th work in the collection, Gregory’s Oration 29 on the Son, which he says
“Ibrāhīm ibn Yuḥannā translated.” He also gives some information that helps to under-



188 mugler

“interpretation of the first homily on the Son by Saint Gregory the Theologian,
which the prōtospathários Ibrāhīm ibn Yūḥannā undertook to translate, by the
help of God, in Antioch, God rest his soul.”33 Similarly, the 18th text bears the
title “the second on the Son by Saint Gregory the Theologian, which the prōto-
spathários Ibrāhīm ibn Yūḥannā of Antioch undertook to translate by the help
of God, may God reward him.”34 One title describes Ibrāhīm 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 Ibrāhīm, 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 Ibrāhīm,
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.35 The panegyric is included in the Antiochian menologion as the entry
for Basil’s feast day, January 1, with a title mentioning that “Ibrāhīm, the son of
thephysician [al-ṭabīb], theprōtospathários, 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 Yūsāb [13th c.], bishop of Fūh, and has been collated
and correctedwith everything it contains under the heading ‘theTheologian.’ The original
text, fromwhich the text current in the land of Egypt wasmade, 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 [naqala, incorrectly read as “was sick” (ṯaqula) 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 BishopYūsāb himself; see Riedel, “Katalog,” pp. 642–644. This
passage is also translated in Nasrallah, HMLÉM, vol. 3.1, p. 296; Graf, GCAL, vol. 2, p. 47.

33 Sinai Ar. 274, fol. 358v; a partial translation is provided in Grand’Henry, “Méthode,” p. 165.
34 Sinai Ar. 274, fol. 375v. Similar, though abbreviated, titles are found in Aleppo, Greek

Catholic Archdiocese 105 (1771), fol. 157r, 164r; 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. 360–425, 493–606. See Alexander Treiger,
“Greek into Arabic in Byzantine Antioch: ʿAbdallāh ibn al-Faḍl’s ‘Book of the Garden’
(Kitāb ar-Rawḍa),” 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 Römisch-Germanischen Zentralmuseums, 2019, pp. 227–238,
at p. 228.

36 Sinai Ar. 400, fol. 4v; Sinai Ar. 401, fol. 5v. Both manuscripts are from the thirteenth cen-
tury.TheAntiochianmenologion, a trulymassive hagiographical collection,was compiled
near Antioch by the monk Yūḥannā ʿAbd al-Masīḥ in the first half of the thirteenth cen-
tury. Several texts that were translated by Ibrāhīm are only preserved in this compilation,
showing that the memory of Ibrāhīm was alive in the region of Antioch several centuries
after his death; see Alexander Treiger, “Sinaitica (1): The Antiochian Menologion, Com-
piled by HieromonkYūḥannā ʿAbd al-Masīḥ (First Half of the 13th Century),”Khristianskiy
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Though Yūḥannā’s name is replaced with the title “the physician,” Ibrāhīm’s
usual titles of “prōtospathários” and “royal secretary” are here, so it seems clear
that it refers to the same person. This indicates that Ibrāhīm’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.37 There is no explicit
statement that any of the other works were translated by someone other than
Ibrāhīm, 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 Ibrāhīm in somemanuscriptsmay indicate that the prō-
tospathários 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, Ibrāhīm—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 Ibrāhīm 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—ormore accu-
rately, revision of Antonios’s translation—in Arabic. He therefore questions
Zayat’s assertions about Ibrāhīm’s lack of fluency in Arabic, though it is also
possible that the translation of this oration is not actually the work of Ibrāhīm.

Whether or not the entire Ephrem and Gregory collections should be attri-
buted to Ibrāhīm, he is named as the translator of numerous other individ-
ual texts. Though Graf knows only Ibrāhīm’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 (mīmar)
attributed to Chrysostom in Sinai Ar. 282 (1278) begins with the title “a homily
by Saint John Chrysostom … that the prōtospathários39 Ibrāhīm ibn Yuḥannā

Vostok, 8 (2017), pp. 215–252; Habib Ibrahim, “Liste des vies de saints et des homélies con-
servées dans lesms Sinaï arabe 395–403, 405–407, 409 et 423,” Chronos: Revue d’histoire de
l’Université de Balamand, 38 (2018), pp. 47–114.

37 Sinai Ar. 400, fol. 135v; Sinai Ar. 401, fol. 167v.
38 The passages are taken fromOration 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,HMLÉM, vol. 3.1, pp. 273–289; andHabib Ibrahim’s contribution
to this volume (re-dated Antonios to the first half of the 11th century).

39 The spelling of this word is a bit garbled and difficult to read. ʿAzīz ʿAṭiyya does not
know the term and writes the last portion as the separate word “saint” (mār). This would
be the only reference to Ibrāhīm as a “saint,” but it is a misreading and is corrected by
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translated fromGreek andwrote in Arabic for his brothers.”40 The same homily
concludes with another note:

The prōtospathários and royal secretary, Ibrāhīm ibnYuḥannā of Antioch,
translated this from the speechof thepure and innocent teacher, the shin-
ing41 lamp of Christianity, Chrysostom [Fam al-Ḏahab], 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.42

This is the first manuscript note to attribute any specific motivation to Ibrā-
hīm’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 Ibrāhīm’s “brothers” are “the Antiochians” (al-Anṭākiyyīn).43
Thus the textual tradition surrounding Ibrāhīm’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.44

Grand’Henry. See ʿAzīz ʿAṭiyya, al-Fahāris al-taḥlīliyya li-maḫṭūṭāt Ṭūr Sīnā al-ʿarabiyya,
Alexandria, Munšaʾat al-Maʿārif, 1970, vol. 1 [all published], p. 518; Grand’Henry, “Méth-
ode,” p. 164.

40 Sinai Ar. 282, fol. 180v. 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-Anṭākī), while ʿAṭiyya (al-Fahāris, p. 518)
gives “for his brothers” (li-iḫwatihi). I agree with the meaning given by ʿAṭiyya, but by
comparing this text with Sinai Ar. 505 (13th c.), fol. 258v, it seems clear that the word is
li-iḫwānihi, not li-iḫwatihi. Nasrallah (“Auteurs,” p. 76) claims that ʿAṭiyya has made this
superscription “unintelligible,” though only the word prōtospathários has been misread.
On the other hand, Nasrallah’s complaint that ʿAṭiyya misidentifies Ibrāhīm in his index
is valid. ʿAṭiyya (al-Fahāris, p. 565) makes this Ibrāhīm the same as a Damascene doctor
and copyist of the thirteenth century. He lists a separate “Ibrāhīm the prōtospathários” in
connection with Sinai Ar. 85 (12th/13th c., see below), but also supposes that this Ibrāhīm
lived in the twelfth or thirteenth century.

41 This word is written as al-maṭī in Sinai Ar. 282, but Sinai Ar. 505 (fol. 275r) gives it as al-
muḍīʾ. Grand’Henry (“Méthode,” p. 164) simply omits it.

42 Sinai Ar. 282, fol. 189r.
43 Sinai Ar. 505, fol. 258r–258v. It also describes the lamentation over the dead as “repulsive”

(šaniʿ). To the closing note, Sinai Ar. 505 simply adds at the end, “may the Lord havemercy
on him, Amen”; see fol. 275r. The same heading is found on Sinai Ar. 439 (1279), fol. 223v.
Sinai Ar. 439 omits the closing note entirely.

44 SinaiAr. 505 andothermanuscripts containArabic versionsof otherChrysostomsermons,
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Ibrāhīm’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 [mīmar] composed by Dionysius the holy Areopagite,
bishop of Athens, on good and evil, that Ibrāhīm the prōtospathários and royal
secretary, the son of Yūḥannā, of Antioch, undertook to translate by the help
of God.”45 This “treatise” makes up roughly the second half of chapter IV of
Dionysius’s Divine Names, excerpted and translated independently.46 Again,
the manuscript includes other texts by Dionysius and other authors, and it is
unknown whether Ibrāhīm had a hand in translating anything other than this
single work.

Alexander Treiger has recently discovered a number of other translations
attributed to Ibrāhīm. These include Basil of Caesarea’s second homily on Lent,
whichTreiger also callsHomily onCheesefare Sunday;47 a panegyric byChrysos-
tom for the prophet Elijah;48 and similar panegyrics from the monumental
Greek menologion of SymeonMetaphrastēs (10th century), Ibrāhīm’s contem-
porary, which are dedicated to the evangelists Luke49 and John.50 The heading
on the encomium for Elijah claims that “the royal prōtospathários, Ibrāhīm the
physician of Antioch, translated it [ fassarahu] from the Greek language [al-
luġa al-rūmiyya] into the Arabic tongue [al-lisān al-ʿarabī].”51 This surprisingly
identifies Ibrāhīm, not Yūḥannā, 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 Ibrāhīm translated contemporary texts rather than works from

which may or may not be translated by Ibrāhīm; see Nasrallah, HMLÉM, vol. 3.1, pp. 299–
300.

45 Sinai Ar. 85, fol. 62r; translated in Grand’Henry, “Méthode,” pp. 163–164. See also Nasrallah,
HMLÉM, vol. 3.1, p. 300.

46 Pseudo-Dionysius, Divine Names IV.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 Ibrāhīm in Saint Petersburg, Institute of Oriental
Manuscripts A509, fol. 19r–24v. It is also extant in Dayr Sayyidat al-Balamand 125, fol. 159v–
167v.

48 Greek text in PG 50, pp. 725–736. FoundonElijah’s feast day, July 20, in at least twomenolo-
gia: Sinai Ar. 407 (1334), fol. 156v–168v; Sinai Ar. 423 (1626), fol. 578r–587v.

49 Greek text in PG 115, pp. 1129–1140. Found in Sinai Ar. 482 (possibly 13th c.), fol. 15r–22v.
50 Greek text in PG 116, pp. 683–706. Found as an entry for May 8 in a 1334 menologion, Sinai

Ar. 405, fol. 50v–61v. This is also one of the two extant manuscripts containing the Life
of Christopher. Though Symeon lists John on December 27, Ibrāhīm mentions two other
dates on which he was commemorated: September 26 and May 8 (fol. 61r).

51 Sinai Ar. 407, fol. 156v–157r.
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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 Ibrāhīm. Perhaps this is part of the reason this
text appealed to Ibrāhīm.

Thus the corpus of Ibrāhīm’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 onGood and Evil” excerpted fromDivineNames;
– Symeon Metaphrastēs: 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 fromOther Sources

There were almost certainly more Greek texts translated by Ibrāhīm, but these
are the only examples currently known. The term that I have translated
throughout this chapter as “royal” is the Arabic malakī, which could also be
translated as “Melkite” in reference to Ibrāhīm’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 prōtospathários translated it
[naqalahu] in Antioch”; on that for John, the heading says that it is “from the translation
[tafsīr] of Ibrāhīm the prōtospathários, the son of the physician”; see Sinai Ar. 482, fol. 15r;
Sinai Ar. 405, fol. 50v. Though the heading for Luke’s panegyric does notmention the name
Ibrāhīm, he is clearly the intended prōtospathários of Antioch. Both of these headings
identify Symeon as “the Logothete,” adding weight to the argument of some scholars that
Symeon Logothetēs and Symeon Metaphrastēs are the same person; see Warren Tread-
gold,TheMiddleByzantineHistorians, Basingstoke, PalgraveMacMillan, 2013, pp. 203–207.
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Greek “in the days of Abrāhām, the secretary of the king [kātūbā d-malkā].”53
Although the manuscript was copied in 1056, Sebastian Brock believes that
this might be a reference to Ibrāhīm, in whose time the text (a Triodion) was
translated for the first time.54 In fact, the colophon distinguishes between the
translator (Antonios) and the copyist (John, sonof Joseph), so the timeof trans-
lation must have been earlier than 1056, likely during Ibrāhīm’s lifetime.

This manuscript adds to the evidence for Ibrāhīm’s close connection to the
emperor and service as a high-ranking secretary in the bureaucracy. It sug-
gests that kātūbā d-malkā (“the secretary of the king”) should be read as a
Syriac equivalent to al-kātib al-malakī (“the royal secretary”) and thus that the
Arabic phrase is a reference to Ibrāhīm’s role in the service of the emperor,
not a reference to his Christology. If this colophon truly refers to Ibrāhīm ibn
Yūḥannā, 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.55 Much of this translation andmanuscript production work took place in
the monasteries on the Black Mountain.

Ibrāhīm’s name is also potentially mentioned in a decree of Patriarch Alex-
ios of Constantinople (bp. 1025–1043) from 1030.56Within the list of signatories,
immediately following a long collectionof metropolitans, thedocumentnames
“Abramios, prōtospathários over the God-guarded [imperial] bedchamber and
mystikós.”57 There is no way to be sure whether this Abramios is our Ibrāhīm,
but the name seems uncommon enough in the Byzantine context that it is not

53 London, BL or. 8607, fol. 28v.
54 Sebastian Brock, “Syriac Manuscripts Copied on the Black Mountain, near Antioch,” in

Regine Schulz and Manfred Görg (eds.), Lingua restituta orientalis, Wiesbaden, Harras-
sowitz, 1990, pp. 59–67, at pp. 62, 66–67.

55 This Antoniosmay be identified with a translator (generally working in Arabic), onwhom
see n. 38 above.

56 Gerhard Ficker, Erlasse des Patriarchen vonKonstantinopel Alexios Studites, Kiel, Kommis-
sionsverlag derUniversität Kiel, 1911, pp. 6–21; Guilland, “Protospathaire,” p. 670; Rodoloph
Guilland, “Études sur l’histoire administrative de l’empire byzantin: Le mystique,”Revue
des études byzantines, 26 (1968), pp. 279–289, at p. 284. The decree imposes increased
restrictions on the SyriacOrthodoxChristianswhohadbeen relocated toMelitene around
the time of Nikephoros’s conquest of northern Syria in the late 960s. For more on this
decree and its context, see Gilbert Dagron, “Minorités ethniques et religieuses dans
l’Orient byzantin à la fin du Xe et au XIe siècle: 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 Ibrāhīm’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 mystikós—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 timewasRomanos III (r. 1028–1034).
This would also be the only sure indication that he hadmoved fromAntioch to
Constantinople in the course of his career.58

4 Conclusion

Weknow little about the life of Ibrāhīm ibnYūḥannā, butwecanmakeageneral
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
Ibrāhīm was educated there under Patriarch Christopher. He spent his career
within the Byzantine bureaucracy and at some point attained the rank of prō-
tospathários, 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 Ibrāhīm’s
older contemporary Symeon Metaphrastēs. 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 fellowAntiochian John
Chrysostom, as a gift to the primarily Arabophone residents of his hometown,

58 There is also a prōtospathários named Abramiosmentioned on a seal of the eleventh cen-
tury, which gives the title “imperial prōtospathários and eidikós.” Another—undated and
fragmentary—seal names an Abramios as “imperial prōtospathários over [the eidikón?],”
which may or may not be the same Abramios (Prosopographie der mittelbyzantinischen
Zeit, No. 20029, No. 66). The eidikón was the imperial treasury, so this would also con-
nect Ibrāhīm 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 Ibrāhīm in the form of a seal referring to an Abramios as sakellários tḗs
Antiokhéōn ekklēsías; 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 Tārīḫ kanīsat Anṭākiya li-l-Rūm al-Urṯūḏuks: Ayya ḫuṣūṣiyya?, Tripoli, Manšūrāt
Ǧāmiʿat al-Balamand, 1999, pp. 33–53, at p. 40.
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although the imperial authorities also had an interest in translatingGreek texts
as a way to Byzantinize the Church of Antioch. Late in life, Ibrāhīm 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.

Ibrāhīm’s long life stretched from the pinnacle of the Ḥamdānid 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
fromwhich this chapter is taken, there is evidence in the Life of Christopher that
Ibrāhīm 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.59 Although he is not as
famous as some of the other translators frommiddle Byzantine Antioch, most
notably ʿAbdallāh ibn al-Faḍl (11th century), his life is a window into the transi-
tion fromḤamdānid 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
ʿAbdallāh ibn al-Faḍl of Antioch

Alexandre M. Roberts

The present contributionwill examine the eleventh-century Arabic translation
of Basil of Caesarea’s Homilies on the Hexaemeron by the translator and the-
ologian ʿAbdallāh ibn al-Faḍl of Antioch.1 Because there is no edition of Ibn
al-Faḍl’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-Faḍl’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-Faḍl’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-Faḍl’s method and translation style
(section 5).

1 This is an extract from my larger project examining Ibn al-Faḍl’s translation program and its
intellectual context. It has benefited from the comments and corrections of MariaMavroudi,
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-šammās Abū l-Fatḥ ʿAbdallāh ibn al-Faḍl ibn ʿAbdal-
lāh al-Muṭrān al-Anṭākī. Biographical data on Ibn al-Faḍl 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 worksmake clear that hewas 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 Abū al-ʿAlāʾ al-Maʿarrī.2

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-
centuryAntiochhave begun to be regarded in a similar light.4 Ibn al-Faḍl’swork
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-
getical focus of Basil’s famous Hexaemeron.5 The work, composed of nine

2 For these and further observations, see Alexander Treiger, “ʿAbdallāh ibn al-Faḍl al-Anṭākī,” 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: ʿAbdallāh ibn al-
Faḍl al-Anṭākī and his Discourse on the Holy Trinity,”LeMuséon, 124.3–4 (2011), pp. 371–417, 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 ʿAbbāsid Society (2nd–4th/8th–10th centuries), London, Routledge, 1998;
George Saliba, “Al-Jāḥīẓ and the Critique of Aristotelian Science,” in Arnim Heinemann et
al. (eds.), Al-Jāḥiẓ: A Muslim Humanist for Our Time, Würzburg, 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.6 The text as usually transmit-
ted (and as translated by Ibn al-Faḍl) barely reaches God’s culminating act of
the sixth day, the creation of human beings (Genesis 1:26–31) and leaves the
topicmostly unexplored. This gap is filled inmanuscripts (both Greek andAra-
bic) by the inclusion of Gregory of Nyssa’s On Making Man. These two texts,
alongwithGregory of Nyssa’s Apology on theHexaemeron (ostensibly a defense
and explication of Basil’sHexaemeron), formwhat themodern editors of Basil’s
Hexaemeron called the (Normal) Hexaemeron Corpus.7

Long before Ibn al-Faḍl 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.8 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 OnMakingManwas translated into Latin, Syriac, Georgian,
Armenian, and Arabic.9

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 opificio
mundi Basil draws. After Basil, the hexaemeron tradition continued, for example, withGeorge
of Pisidia’s (6th/7th century) Hexaemeron in iambic verse. Basil’s homilies also shaped how
creationwas discussed in the Latin tradition fromAmbrose 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 l’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 CPG and Paul J. Fed-
wick, “The Translations of theWorks 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 CPG 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-Anonmanuscripts which I have seen, the samemay have occurred in the case of other
translations, so that catalogue entries on manuscripts containing the Apology on the Hexae-
meronmay not mention that text.
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2.1 Ibn al-Faḍl’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 (ʿAbdallāh ibn al-Faḍl), T-Anon (Anonymous), and T-
Ǧurayǧ, respectively.10

Although I have only seen Ibn al-Faḍl’s translation in late manuscripts (the
earliest is dated 1623CE), the attribution of the translation to Ibn al-Faḍl that
appears in all of them is unambiguous. It appears before the table of contents
( fihrist),11 where the basmala, title and attribution read as follows:12

امو،ةقيلخلاماّيأةتسريسفتباتك1.نيعتسنهبو،يدمرسلايلزألايدبألادحاولاهّٰللامسب

هتالاقمةدع.ميظعلاليلجلاسويليسابنيسيدقلايفليبنلاانيبأفيلأت؛ميدقلاذنماهيفهّٰللاقلخ

3هلقنو.ةموهفم2لصفنورشعودحأوةئامهلوصفباسحةلمجو،ةمولعمتالاقمةعست

رجألابلطليكاطنألالضفلا6نبهّٰللادبع5بارعألاةغلىلإ4ةيمورلاوةينانويلاةغللانم

7.نيّتسوةئامسمخوفالآةتسماعيفنينسلاةلمجنمعبارلاخيراتلايفكلذو.باوثلاو

3|ذ:ًالصف؛قدب:لصف2|ذ–؛قدب:نيعتسنهبو،يدمرسلايلزألايدبألادحاولاهّٰللامسب1

:نب6|ق:بارعالاةغللا؛ذدب:بارعألاةغل5|ذ–؛قدب:ةيمورلاو4|ذ:هلقن؛قدب:هلقنو

دب:نيّتسوةئامسمخوفالآةتسماعيفنينسلاةلمجنمعبارلاخيراتلايفكلذو7|ذدب:نبا؛ق

ذ–؛ق

In the name of God, the one, the eternal (abadī), the pre-eternal (azalī),
the pre- and post-eternal (sarmadī); fromhimdowe seek aid. The Book of
the Explication of the Six Days of Creation andwhat God created in them
since the beginning of time (munḏu l-qadīm),13 by Our Father, exalted
(nabīl) among the saints, Basil the Sublime (ǧalīl), the Great (ʿaẓīm). The
number of its homilies (maqālāt) is nine known homilies (maʿlūma), and
the total count of its sections ( fuṣūl) 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 In E, it appears on the title page, with no basmala or date.
12 B 2, D unnumbered, E title page, Q title page. For the sigla used in the apparatus, see

Table 7.1 below.
13 qadīm is the technical term for “pre-eternal”; here it seemsbest to construe it in this related

sense.
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conventional sections (mafhūma).14 ʿAbdallāh ibn al-Faḍl al-Anṭākī trans-
lated it from the Greek and Roman language into the language of the
Arabs (aʿrāb) in order to seek recompense and reward. That was in the
fourth indiction (taʾrīḫ) of the group of years,15 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 1051–31 August 1052CE, but the fourth year of this indiction cycle cor-
responds to 1 September 1050–31 August 1051CE.16 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-Faḍl got the indiction year right.17Thiswouldmake thedate 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-Faḍl’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-Faḍl. But it could also be that this date originally
appeared in only one of Ibn al-Faḍl’s works but was then added to others by
early-modern scribes wishing to assign dates to undated works.20

14 The phrases ending inmaʿlūma andmafhūma together form a bit of saǧʿ (rhymed prose).
Ibn al-Faḍl was capable of producing excellent saǧʿ, 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 (Saïda),
Beirut, Dār al-Kalima, 1972, p. 96.

16 I thank Alexander Treiger for bringing this discrepancy to my attention.
17 See Venance Grumel, La chronologie, Paris, Presses universitaires de France, 1958, pp. 193–

203; Nicolas Oikonomides, “Indiction,” in Alexander Kazhdan et al.,TheOxford Dictionary
of Byzantium, vol. 2, Oxford, OxfordUniversity Press, 1991, p. 99. For the consideration that
where indiction andAnnoMundi reckoningdisagree the indiction is to be trusted, see also
Cyril Mango and Roger Scott, The Chronicle of Theophanes Confessor: Byzantine and Near
Eastern History, AD284–813, Oxford, Clarendon Press, 1997, pp. lxiv–lxv.

18 For example, Graf, GCAL, vol. 2, p. 56; Nasrallah, HMLÉM, vol. 3.1, pp. 193, 204.
19 Vat. Ar. 164, fol. 1r; Vat. Sbath 45, fol. 1v: ةئامسمخوفالآةتسماعيفنينسلاةلمجنمعبارلاخيراتلايف

نيتسو .
20 I amgrateful to AlexanderTreiger for raising this possibility (in connectionwithmy obser-

vation about Joyof theBeliever, question 53, below) and for pointing out that knownextant
manuscripts of the Joy of the Believer (see Treiger, “ʿAbdallāh ibn al-Faḍl,” 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-Faḍl too.21 It seems to have been an important selling point of his transla-
tions.Thephrasing in this particular casemaybe intended to stress a continuity
between the ancient Greek and contemporary Byzantine language: the text’s
original language is called “the Greek (yūnāniyya) and Roman (rūmiyya) lan-
guage,”22 or, inmodernparlance, “the ancientGreek andByzantine language.”23
This usage contrasts with theMuslim philhellenic, anti-Byzantine propaganda
that stressed the terminological and conceptual rift betweenancientGreek and
contemporary Byzantine culture.24 Nor is this usage unique to Ibn al-Faḍl; an
Arabic manuscript copied no later than the tenth century and an Arabic trans-
lation dated to 772CE (and preserved in manuscripts copied as early as the
ninth century) refer to the Greek language with the adjective rūmī.25

2.2 The Anonymous Translation uponWhich Ibn al-Faḍl’sWas Based
(T-Anon)

What this attribution does notmention is that Ibn al-Faḍl’s translation is highly
dependent on another Arabic translation attested in manuscripts, which I call

of Ibn al-Faḍl’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. 1v) and his translations of John Chrysostom’s
Commentary on Hebrews (Paris Ar. 96, fol. 2v), Isaac the Syrian (Vat. Sbath 649, fol. 3r),
and an adaptation (as I discuss further inmy larger project on Ibn al-Faḍl) of Sophronios’s
Synodal Letter (Vat. Sbath 44, fol. 81v). In both cases the phrasing omits al-rūmiyya: ةغللانم

ةيبرعلاةغللاىلإةينانويلا . These examples also share other aspects of this attribution, such as
the phrase باوثلاورجألابلطل .

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 (yūnānī) language,”
whichmay represent a later emendation. Yūnān (~ Ἰωνία, Ionia) in medieval Arabic tends
to refer to ancient Greece, while the term Rūm (~Ῥωμαῖοι) was used to describe thosewho
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 andArabic during theMiddleAges: Searching for theClassical Tradition,”
Speculum, 90.1 (2015), pp. 28–59, 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 IslamicateWorld, 3 (2015),
pp. 228–247, at p. 237; Alexander Treiger, “The Earliest Dated Christian Arabic Translation
(772AD): Ammonius’ Report on theMartyrdomof theMonks 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-Faḍl’s translation was produced in consultation with the Greek text as
well. That is, Ibn al-Faḍl’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-Faḍl’s translation is found in Ibn al-Faḍl’s Joy of the Believer. In question 53 of
that work, Ibn al-Faḍl quotes a passage from Basil’sHexaemeron—not from his
own translation, but rather from T-Anon.27 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-Faḍl 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 OnMaking Man and Apology on the Hexaemeron,
or at least the former.28

2.3 AThird, Independent Translation from Coptic (T-Ǧurayǧ)
ACopticmonk namedǦurayǧ ibnYuḥannis al-Rarāwī also produced anArabic
translation, at the famous monastery of Saint Makarios (Dayr AbūMaqār)29 at

26 See n. 10 above.
27 Bahǧat al-muʾmin, Recension A (see Treiger, “ʿAbdallāh ibn al-Faḍl,” pp. 103–107), Cairo,

Coptic Orthodox Patriarchate, Theol. 112 = Graf 638 = Simaika 238, p. 45(fol. 23v)4–16. Cf.
Anonymous Translation, homily 9, faṣl 10 (= Amand de Mendieta and Rudberg, Basil of
Caesarea, Homilien zumHexaemeron, 9.4, pp. 15321–1543), P fol. 98r, S fols. 131v–132r.

28 Sinai Ar. 270 (which containsHexaemeron translationT-Anon) does not containGregory’s
Apology on theHexaemeron; in thatmanuscript, bāb 31 (the last chapter of OnMakingMan
in the Arabic translation) ends on fol. 243v, matching the text of the end of bāb 31 in the
T-AbF manuscript D II.109. Then, after some blank pages and a doodle (a drawing of a
human figure), a text of nuskiyyāt by Basil begins on fol. 248r.

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-AbF. It is also plausible that Ibn al-Faḍl would have translated the
entire NormalHexaemeronCorpus at once, since that is how thework circulated inGreek
manuscripts. On the other hand, the presence of the sameArabic translations of Gregory’s
works in T-Anon manuscripts might suggest that they pre-date Ibn al-Faḍl.

29 It is conventional to refer to this monastery using an uninflected Arabic form (“Abū,” not
“Abī”) foreign to Classical Arabic. It is also called “Dayr Anbā Maqār.”
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Sketis (Greek Σκῆτις, Coptic Shiet), in Wādī Naṭrūn (in the Nile delta), in the
thirteenth century.30 Ǧurayǧ 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
the colophon, Ǧurayǧ’s translation is distinct from T-AbF and T-Anon and
was almost certainly translated from a Coptic exemplar. (Ǧurayǧ 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—by one Eustathius, perhaps an Italian or North African.31 This

30 Dayr Abū Maqār 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 Wādī Naṭrūn represent a development
after the 9th C., when for security reasons monks settled within an area surrounded by
a high wall”: Oxford Dictionary of Byzantium, s.v. “Wādī Naṭrūn,” 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 AbûMaqâr, 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 theMyron (oil for anointing) “during the
celebration of the HolyWeek.”

31 Critical edition: Emmanuel AmanddeMendieta and StigY. Rudberg, Eustathius, Ancienne
version latine des neuf homélies sur l’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
articlewas published in 1940); cited by Fedwick, “Translations of theWorks 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 συνέθαλπεν 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 muß die Arbeit des Eustathius bereits um 400
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translation, a highly literal one, proved very popular in thewest, even after new
Latin translations were made in the thirteenth century and later.32

A SyriacHexaemeron translationwasmade almost as early.33Oneof the frag-
ments of the only known extant Syriac translation survives in a manuscript
probably dating to the fifth century.34 Barṣawm (d. 1957) says that Athanasius II
of Balad made a translation in 666–667CE,35 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 Barṣawm 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 734CE).37

vollendet gewesen sein”). Perhaps.What is certain is that Eustathius’sworkwas 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’sOnMakingMan (= 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. XIX]; Copenhagen, Royal Library, Gammel kongelige
Samling 20, 2o [= C, 11th c. (1st half), p. XXIV]; Vendôme, Bibliothèque de la ville, 122 [= B,
11th c. (beginning), p. XXXVII]. Other manuscripts of Eustathius do not contain Dionysius
Exiguus, e.g., Zurich, Zentralbibliothek, Car. C. 146 [= Z, 9th c., p. XXXII]. For Dionysius
himself, see Hubert Cancik und Helmuth Schneider (eds.), Der Neue Pauly: Enzyklopädie
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–VII.

35 Sebastian Brock, “Basil’s Homily on Deut. xv 9: Some Remarks on the Syriac Manuscript
Tradition,” in Jürgen Dummer and Johannes Irmscher (eds.),Texte undTextkritik: eine Auf-
satzsammlung, Berlin, Akademie Verlag, 1987, pp. 57–66, at p. 59 (Fedwick, “Translations
of theWorks of Basil,” p. 449), citing Barṣawm’s Ktobo d-berulle d-ʿal 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 (Iġnāṭiyūs Barṣawm, al-Luʾluʾ al-manṯūr fī tārīḫ al-ʿulūmwa-l-ādāb
al-suryāniyya, Glane-Losser, Bar Hebraeus Verlag, 1987, p. 290) that Athanasius of Balad’s
translation wasmade in 666–667: ،بتاكلااريواسسيسقلاوامهيلاأموملانينارطملاحارتقابمجرتو

طباوضيفدروامىلع٦٦٧–٦٦٦ةنستالاقمعستيرصيقلاسويليسابسيدقللةتسلامايالاباتك
ةينارفعزلاةنازخلايفةنفالملاتافنصموزيزعلاباتكلاظافلا . Here a footnote then specifies: ددع

٢٤١.
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 themanuscriptwas bought by the scribeThomas from the priest Simeon in 1045
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Was Basil’sHexaemeron translated into Coptic? Fedwick asserts that it never
was.38 Amand deMendieta and Rudberg seem to suggest that a Coptic transla-
tion was carried out, but alsomention that they know of no Copticmanuscript
containing all nine homilies or even a single homily.39 However, as I will dem-
onstrate below (§4), there can be little doubt that a Coptic translation once
existed and that it formed the basis for Ǧurayǧ’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.”40 Before the tenth century, some form of theHexaemeronwas apparently

of the Seleucid era, i.e. 734AD.” See also Anton Baumstark, Geschichte der syrischen Liter-
atur mit Ausschluß der christlich-palästinensischen Texte, Bonn, Marcus &Webers Verlag,
1922, p. 78.—ASyriac translation of Gregory of Nyssa’sOnMakingMan is contained inVat.
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 theHexaemeron, Baumstark lists only onemanuscript
containing fragments of it, London, BritishMuseum787=Add. 17,196 (9th century): Baum-
stark, Geschichte der syrischen Literatur, p. 79, n. 7; cited by CPG 3153.

38 Fedwick, “Translations of theWorks of Basil,” 485. But cf. the question he poses on the fol-
lowing page: “fromwhat language did Ǧarīh [sic, i.e., the translator of T-Ǧurayǧ] translate
Basil’s work—Greek, Syriac, or Coptic?”

39 They speak of “les anciennes versions de l’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 l’ensemble
des neuf homélies sur l’Hexaéméron, ou même d’une seule homélie entière” (Amand de
Mendieta and Rudberg, Basile de Césarée, pp. 4–5, p. 5, n. 2).

40 RobertW.Thomson, Saint Basil of CaesareaandArmenianCosmology: A Study of theArme-
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. VII) rejected this position, holding
that the Armenian excerpt(s?) of theHexaemeron appearing in thework of a fifth-century
author are derived directly from the Greek and not from a complete Armenian transla-
tion of thework. Thomson’s conclusion (Saint Basil of Caesarea andArmenianCosmology,
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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usedas anArmenian school text.41Theoldestmanuscript containing theArme-
nian translation is dated 1187.42

Georgeof theHolyMountain (d. 1065), aGeorgian translator active atMount
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.43 George also translated Gregory of Nyssa’s OnMak-
ing Man into Georgian; again, earlier Georgian translations of this work had
already existed.44

A Slavonic translation (in “the Serbian recension”) of theHexaemeron is pre-
served in Athos, Chilandari, 405 (late 14th or early 15th century), along with
Gregory of Nyssa’s On Making Man.45 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-Faḍl’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 theWorks of Basil,” p. 477.
42 Matenadaran 1801; 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 byThomson, who also provides a list (Thomson, Saint Basil
of Caesarea and Armenian Cosmology, pp. 20–22). Gregory of Nyssa’sOnMakingManwas
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, n. 22.

43 Michael Tarchnišvili, Geschichte der kirchlichen georgischen Literatur, Città del Vaticano,
Biblioteca Apostolica Vaticana, 1955, p. 164; cited by Amand de Mendieta and Rudberg,
Basile de Césarée, p. 5 n. 4.

44 Tarchnišvili, Geschichte der kirchlichen georgischen Literatur, p. 164. Tarchnišvili 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, n. 326).

46 Fedwick, “Translations of theWorks 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-Faḍl’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-Faḍl carried out his translation, a Georgian translation (based
on previous translations) was produced; perhaps this contemporary desire to
prepare amore satisfactory version of Basil’sHexaemeron is not entirely uncon-
nected to Ibn al-Faḍl’s translation activities.

3 TheManuscripts 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.47 There are probably others. Previ-
ous published surveys of manuscripts containing “Ibn al-Faḍl’s” Arabic transla-
tion of Basil’sHexaemeron—Cheikho, Graf, andNasrallah—do not distinguish
between T-AbF and T-Anon.48 They sometimes note when a manuscript con-
tains Ibn al-Faḍl’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, Kitāb al-maḫṭūṭāt al-ʿarabiyya li-katabat al-
naṣrāniyya / Catalogue des manuscrits des auteurs arabes chrétiens, Beirut, Maṭbaʿat al-
Ābāʾ al-Yasūʿīyīn, 1924, pp. 52–53; Graf, GCAL, vol. 2, p. 56; Nasrallah,HMLÉM, vol. 3.1, p. 205;
Joseph Nasrallah, “Dossier arabe des œuvres de Saint Basile dans la littérature melchite,”
Proche-Orient chrétien, 29 (1979), pp. 17–43, herep. 28; Paul J. Fedwick, BibliothecaBasiliana
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-Muḫalliṣ 2171 contains [pseudo-]Epiphanios of Cyprus’s Hexaemeron,
perhaps CPG 3783, in addition to Basil’s Hexaemeron.—Dayr Abū Maqār Theology 22 is
listed as No. 293 by Zanetti, Manuscrits, p. 42. One manuscript not included in Table 7.1,
Dayr al-Muḫalliṣ 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, BibliothecaBasilianaUniversalis,
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 (Tafsīr Sifr al-Lāwiyyīn) 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 themanuscript 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, GCAL, vol. 1, p. 321), simply
refers to his entry on Ibn al-Faḍl (Graf, GCAL, 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-Ǧurayǧ.
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, OnMakingMan; 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); I 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 ? ? + ? + h523
Aleppo Ǧirǧis Šulḥot ? ? + ? ? h524
Balamand 115 1831 ? + ? ? h514
Beirut bo 479 B/ب 18th repr. T-AbF + + + h512
Beirut bo 480 19th ? + + + h513
Beirut Bib. Nationale? 17th/18th ? + ? ? h509
Cairo cop Theology 165 = Graf 351 13th ?T-Anon + + ? h520
Cairo cop Theology 139 = Graf 380 W/و 1798 repr. T-Anon + + + h521

* Cairo cop Theology 313 = Simaika 535 1890 ?T-Anon + + ? h522
* Damascus op Ar. 142 D/د 18th repr. T-AbF + + +
* Damascus op Ar. 149 E/ذ 1839 repr. T-AbF + + +

(Damascus op Ar. 1546) ? ? + ? + h516
(Damascus op Ar. 1551) 1839 ? + ? + h517
(Damascus op Ar. 1553) 1839 ? ? ? + –
(Damascus op Ar. 1557) 1879 ? + + ? –

* Dayr Abū Maqār Theology 22 ?15th ? + + ? h533
* Dayr al-Baramūs? ? T-Anon + ? ? –

Dayr al-Muḫalliṣ 114 Q/ق 1623 repr. T-AbF + + + h529
Dayr al-Muḫalliṣ 218 R/ر 1833 repr. T-AbF + + + h530

* Dayr al-Muḫalliṣ 584 19th ? + + ? –
* Dayr al-Muḫalliṣ 1731 1833 ? + – – –
* Dayr al-Muḫalliṣ 2171 1896 ? + – – –

Dayr al-Nāʿima ? ? + ? ? –
Dayr al-Šīr 324 n.c. ? ? + + ? –
Dayr al-Šuwayr 121 pre-1756 ? + ? ? h505
Dayr al-Šuwayr 122 18th ? + ? + h506
Paris Ar. 134 P/پ 15th ms. T-Anon + + + h527
Sinai Ar. 270 S/س 1625 repr. T-Anon + + – h531
Vat. Borg. Ar. 153 G/غ 14th ms. T-Anon + + + h515

* Vienna, önb, Cod. Mixt. 1381 15th repr. T-Ǧurayǧ + + ? h534
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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-Ǧurayǧ (discussed in §4) exist is
also an open question.49Here Iwill provide a partial account of themanuscript
tradition based on my research so far.

3.1 Manuscripts of Ibn al-Faḍl’s Translation (T-AbF)
Fivemanuscripts certainly containing Ibn al-Faḍl’s translation, one in Beirut at
the Bibliothèque Orientale of the Université Saint-Joseph, two in Damascus at
the library of the Greek Orthodox Patriarchate of Antioch and All the East,50
and two atDayr al-Muḫalliṣ, of the Basilian SalvatorianOrder, in Joun, Lebanon
(referred to by Nasrallah as Saint-Sauveur, Saïda):
1. B/ب = Beirut BO 479 (18th c.).
2. D/د = Damascus OP Ar. 142 (18th c.; “black leather binding” of low qual-

ity).51
3. E/ذ = Damascus OP Ar. 149 (1839CE; 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 (I.123), and another
for the second portion (Gregory of Nyssa’s On Making Man and Apology
on theHexaemeron: 17 November 1839 [colophon at II.127]). Margins were
wider at one point but have since been clipped.53

49 I have encountered a fragment of anArabic translationwhich is neitherT-AbF norT-Anon
in Vat. Borg. Ar. 153 fols. 1v–2v, 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-Ǧurayǧ, since that
translation is missing its beginning in the one knownmanuscript). 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: امادبمصقنناملاعلااشناادبمعضنناانلقحي

ةنيزلاتاذةروظنملاايشالاحضونهبيذلاهحرشن .
50 In accordance 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-Maḫṭūṭāt
al-ʿarabiyya fī maktabat Baṭriyarkiyyat Anṭākiya wa-sāʾir al-mašriq li-l-Rūm al-Urṯūḏuks,
Beirut, Markaz al-Dirāsāt al-Urṯūḏuksī al-Anṭākī, 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 correspondencewith him that I became aware in the first place that thesemanuscripts
might contain the same translation as Beirut BO 479, a reproduction of which was in my
possession.

51 Al-Maḫṭūṭāt al-ʿarabiyya fī maktabat Baṭriyarkiyyat Anṭākiya, p. 24: “ġilāf ǧild aswad
(sayyiʾ).”

52 Al-Maḫṭūṭāt al-ʿarabiyya fī maktabat Baṭriyarkiyyat Anṭākiya, p. 25: “ġilāf ǧildī manqūš.”
53 See, e.g., the marginalium clipped at I.34.
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4. Q/ق =Dayr al-Muḫalliṣ 114 (1623CE; 476 pages).54 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/ر = Dayr al-Muḫalliṣ 218 (1833CE; 446 pages).55 Date from colophon (R
446). Although the manuscript appears intact, it is missing the title and
the ascription of the translation to Ibn al-Faḍl. After a table of contents
on the first recto, followed by a blank verso, the text opens on R 1 (a recto
page) with the opening line of Basil’s first homily (… :سويليسابسيدقلالاق

مزاعلانإ ). 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 I,” and the second as “part II” (for example,D II.1 is the first page
of the second portion of D). Recto pages are odd in B and D II, even in D I, E
I–II, and Q (up to p. 442; there is no p. 444, so beginning with p. 445 rectos are
odd).

B ismentioned by bothGraf andNasrallah, as well as Cheikho (the last with-
out a shelf number).56 Graf mentions neither of theDamascusmanuscripts. As
for Nasrallah, he refers to four different manuscripts at the “Patr. Orth. Damas”
(OrthodoxPatriarchate inDamascus) containingparts of theHexaemeronCor-
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,GCAL, vol. 2, p. 56;Nasrallah,HMLÉM, vol. 3.1, p. 205. Cheikho,Kitābal-maḫṭūṭāt, p. 52,

refers to “two copies in our oriental library” in one of which there are “scholia (šurūḥ) by
the aforementioned ʿAbdallāh [ibn al-Faḍl]”; these must be Beirut BO 479 (with scholia)
and 480 (without).

57 Nasrallah, HMLÉM, 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 I, containing Basil’s Hexaemeron)
and 1553 (referring to E II, containing the twoworks by Gregory of Nyssa, of which Nasral-
lahwould then have had to overlookOnMakingMan, 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, 1839CE, 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 I = No. 1551, E II = 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
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These manuscripts contain essentially the same texts:58
1. Basil’sHexaemeron, with basmala, title and attribution, table of contents,

followed by the nine homilies;
2. 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 bāb; and

3. Gregory of Nyssa’s Apology on the Hexaemeron, presented in the manu-
scripts as bāb 32 of OnMakingMan.

D has running headers, much like a modern printed book. These indicate an
awareness that Gregory of Nyssa’s Apology on theHexaemeron 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,”59 while on pages containingwhat is presented as section 32 of
OnMakingMan (but is actuallyGregory of Nyssa’s Apologyon theHexaemeron),

the two parts of D, except that he assigns No. 1557 the date 1879CE (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 I (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 I (which, in this scenario,
he would have called No. 1557) contained both Basil’s Hexaemeron and Gregory of Nyssa’s
On Making Man: ماياةتسريسفتباتك:لوالااهركذيتآلانيدلجمىلعكرابملاباتكلااذهلمتشي

سويروغيرغسيدقلاانيبألباتك:يناثلا.ميظعلاليلجلاسويليسابنيسيدقلايفليبنلاانيبألةقيلخلا

هيناعمفرشوناسنالاةقلخيفسويليسابريبكـلاسيدقلايخاصصينفقسا . Then, seeing D II,
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 I = No. 1557, D II =
No. 1546 at least seems possible.

58 Basil,Hexaemeron: title page (D andE, not inB) || basmala, title and attribution (B 2 andD
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 I.1, E I.[1]: in E,
the corner of the page where the page number would have been is damaged) || §2 (B 23,
D I.18, E I.15) || §3 (B 35,D I.33, E I.28) || §4 (B 48,D I.49, E I.40) || §5 (B 58,D I.61, E I.50) ||
§6 (B 73,D I.79, E I.64) || §7 (B 93,D I.103, E I.82) || §8 (B 105,D I.117, E I.93) || §9 (B 123,D
I.138, E I.108). Gregory of Nyssa, OnMakingMan: title page (D and E, not in B) || basmala,
title, attribution and proem (B 142, D unnumbered, E II.1) || table of contents [including
mention of “bāb 32,” which is in fact Gregory of Nyssa’s Apology on the Hexaemeron] (B
144, D unnumbered, E II.3) || §1–31 (B 147, D II.1, E II.5).

59 Е.g., D II.108–109: صصينفقساسويروغيرغسيدقلل/ناسنالاةقلخيفباتك .
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the headers read “Gregory’s Apology (iḥtiǧāǧ) [addressed] to His Brother Peter
/ about the Creation in the Six Days.”60

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. B is an apograph 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 Q61 suggests that:
3. D andQ are probably mutually independent;
4. E andQ 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 themore tentative third and fourth claims can be found in the
apparatus below.62

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.63 At the same time, B includes additional errors which are independent
ofD.64 At onepoint,B’s error is best explainedby the layout ofD’s text, inwhich
the hanging tail of amīm (م) on the line above intrudes precisely where B’s text
has an additional alif 65.(ا)

This does not on its ownprove thatB is anapographofD (rather thanmerely
a descendant), but there are also a number of scribal errors in Bwhich are best
explained by supposing that B’s scribe was copying directly out of D. These

60 Е.g., D II.110–111: )اذك(ماياةتسلايفةقيلخلانع/سرطبهيخالسويروغيرغجاجتحا .
61 I obtained reproductions ofQ andR after thebulk of this chapterwas 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: بارعالاةغللا Q versus بارعالاةغل D; Homily 5, faṣl 8 (see below):
اراجشأ BD (error) versus راجشأ EQ. The latter also exemplifies affinity between E and Q;

elsewhere too these two manuscripts correctly supply a final alif where a tanwīn fatḥ is
required but BD omit it. See also opening of Homily 1: سويليسابسيدقلالاق EQ, omitted
by BD. Both E and Q put lists of fuṣūl at the beginning of each homily, rather than at the
head of the whole book as BD do. Their affinity is only loose; see, e.g., n. 74 below.

63 Such orthographical errors include D’s طًخ for ًاطخ and ءاذ for اذ . The former type of
“error” is so widespread as to be considered an alternative orthographical convention. B
and D’s shared errors include: وذ for اذ (B 8117–19); ناكو for ناكنإو in one of Ibn al-Faḍl’s
scholia.

64 E.g., بكاوكـلا for بكوك , B 8413; هروصت for هوروصت .
65 B reads يفاو instead of the correct يفو 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
withwords inBwhich 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, faṣl 11 (B 13226–1331, D 14819),66 the scribe of B
skipped a line in his exemplar before realizing the mistake and crossing out
the prematurely copied words:

/ةوبللاتراصانهاهنمو،دلولاةليلقفةدسفملامياهبلااّماف

/نملزنيالونومعزيامبسحهنال،دحاولبشبيتاتناداكلاب⟧هقزخينادعبالإاهيايح⟦

…هبيلاخمبهقزخينادعبالإاهيايح

The erased text inBbegins preciselywhereDhas a new line and corresponds to
the beginning of the line which follows it inD. A similar phenomenon appears
at Gregory of Nyssa, OnMakingMan, 9 (B 16423–24,D II.1922–24) and Gregory of
Nyssa, OnMaking Man, 12 (B 17212–14, D II.3015–17): 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 21224–26, D II.783), on the other
hand, the scribe of B accidentally began to repeat the line he had just copied,
then crossed it out:

/اهيبريواهودغيلزيمل،ةيرشبلاسفنرغصعضوملبرلالعفكلذك

…ىلإاجف⟧ةيرشبلاسفنرغصعضوملبرلالعفكلذك⟦

Here, we can reconstruct a whole line of B’s exemplar precisely, for it must
begin with كلذك (since that is where the crossed-out portion begins) and run
until اهيبريو (right before the beginning of the crossed-out portion); therefore,
the exemplar’s full line must read: لزيمل،ةيرشبلاسفنرغصعضوملبرلالعفكلذك

اهيبريواهودغي . And indeed, this corresponds precisely to one line in D.
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 deMendieta and Rudberg, Basil of Caesarea, Homilien zumHex-
aemeron, p. 15416–18.
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B is an apograph of D. At Basil, Hexaemeron, 6, faṣl 11 (B 8119–21, D 899–10), for
example, is this error:

،جربلكينعيً،امسقرشعىنثالا⟧ةقيقدنيتسىلاجردلا⟦هذهنمدحاولكاومسقو

/ىلا

ةقيقدنيتسىلاجردلاهذهنمدحاولكاوزجو،ةجردنيثلث

It may seem a stretch to claim that the scribe’s eye skippedmid-line to the line
below, but in this particular case it is plausible because the phrase نمدحاولك

هذه appears on both lines in D, and لك in the second line is lined up with هذه

in the first. Likewise, in a scholion to Basil, Hexaemeron, 1, faṣl 1 (B 1415–16, D
714–16), B commits this error:

/لحزاّما،ءامدقسانالةميدقامسالاهذهنااوركذو،جوعملكش

/اّماو،نويريسالاىلعفيرتشملااّماو،نييرصملاىلعكلم⟧سمشلا⟦ناكف

…سمشلا

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 ( ناكف ) as ناكو , after which he corrected the mistake by connecting
the wāw’s tail to the following letter (to approximate the fāʾ letter shape) and
adding a dot above the wāw. 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
it difficult to find clear instanceswhereDhas a rejected reading andEhas a pre-
ferred reading which could not have been produced by a correction on the part of
E’s scribe.67

67 E’s errors independent of D include: omitting اهل in ةوقلاباهلوهسيل ; الو for ال . 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 thatD and E are indepen-
dent: a marginal note (actually in the margin, unlike the “marginalia,” ḥawāšī,
ascribed to Ibn al-Faḍl), probably quite late, at E 34 on Basil, Hexaemeron, 3,
faṣl 5 (partly clipped):

رهنو.سورلامهةبلاقصلا.]…[يذلاسونايكوارحبلبستسكوارحبوهسيل

.دوسالارحبوهسطنبلارحب.]…[ـبلكرهريانمينعي1.روهشملا]…وـ[ـه]سـ[ـيبونادلا

.]…[رحبلاكفوجمهلحاسو]…[ـمجهتافاحنالياةيمورلاب]…[ـمو

دوهشملا:أرقُيدقو:روهشملا1

It’s not the ʾwksts [read: Ifksinus]68 but rather the seaof Ocean (Ūkiyānūs),
which […]. The Slavs69 are the Rūs. The Danube (Dānūbīs) is […?] the
well-known70 […]. He means the lighthouses of Hercules (Hirkal) in […].
The Sea of Pontus is the Black Sea (baḥr al-aswad). And […] in Rome [or:
the Roman language, i.e., Greek], i.e., because its edges (ḥāffāt/ḥāfāt) 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,” ḥāšiya) at a nearby spot, just a few lines down: لقرهريانمينعي

سلدنالادلبب .71 This is one of the glosses in E’s list of glosses, on the Pillars of

68 In the main text, it is spelled ستسكفا , an error for Ifksinus ( سنسكفا , not attested), i.e.,
Εὔξεινος. B 415: سيسكوا . D 4012: سنيسكوا . The shift from fāʾ to wāw 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).

69 Ṣaqāliba. 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, “Völker- und Ländernamen in der griechisch-arabischen Über-
setzungsliteratur,”Philologus: Zeitschrift für antike Literatur und ihre Rezeption, 118.1 (1974),
pp. 266–271, where the case of “Slavs” in particular is discussed; cited by Dols, in ʿAlī Ibn
Riḍwān, Medieval Islamic Medicine: Ibn Ridwan’s Treatise “On the Prevention of Bodily Ills
in Egypt,” ed. Adil S. Gamal, trans. and introduction MichaelW. Dols, Berkeley, University
of California Press, 1984, p. 102, n. 15.

70 Reading al-mašhūr, not al-mašhūd.
71 Q also has this in-line marginalium.
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Hercules, here called the “lighthouses” (manāʾir) of Hercules, since Ibn al-Faḍl
translates Basil’s “ἔξω Στηλῶν” (Hexaemeron, 3.6, ed. Amand de Mendieta and
Rudberg, 488) here as “ḫāriǧ al-manāʾir.” Hercules’ name is spelled in two differ-
ent ways: لقره (BD)72 versus لكره (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 onD)—although
again, only tentatively.74

At the point in the text corresponding to Basil, Hexaemeron, 9.5 (ed. Amand
de Mendieta and Rudberg, 1558), D I.1498–9 has Greek characters written over
Arabic transcriptions of those words: ἔχϊνοι (recte ἐχῖνοι) above ينيشالاو , και-
κρήφ[α]νοι (recte κεκρύφαλοι) above ينافيركاكلا , and κ(αὶ) ενυστρα (recte ἔνυ-
στρα) above ارطسينالاو . These Greek glosses to the Arabic text were apparently
made without recourse to the Greek original, but on the basis of the Arabic, as
indicated by “καικρήφανοι” for κεκρύφαλοι, in which the change from λ to ν is
explicable by the Arabic kākrīfānī.75 At this point, E I.1186 has the correct tran-
scription, kākrīfālī, but no Greek characters. (Q sharesD’s reading ينافيركاكلا .)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-Faḍl. The scholia
carefully labeled in all manuscripts with Ibn al-Faḍl’s name (and so distin-
guished from other scholia, labeled simply “ḥāšiya”) seem even more likely to

72 Q shares this spelling.
73 NorQ.
74 In one case, E has a ḥāšiya in the margin, and DQ has the same ḥāšiya as an in-line

“marginalium”: in Basil, Hexaemeron, 6.1 ( faṣl 2;D 81, E 67,Q 125), at لكلامئالماهمظع , this
anonymous “marginalium” (ḥāšiya) reads: “In the saint’s [Basil’s] opinion, its [the sun’s]
magnitude is equal to that of the world all together” ( ملاعلالداعياهمظعنإسيدقلايأرىلع

عمجأ ).
75 ThisArabic formcouldhave arisen as a copying error in theArabic tradition, but it is prima

facie also possible that the translator himself committed this error, since in Greek uncials
and semi-uncials, the letters Λ and Ν look quite similar.

76 Q 22217–19: ἔχινοι ينيشالاو ; καὶκρίφανοι (sic) ينافيركاكلا ; κ(αὶ) ἔνυστρα ارطسينالاو . Perhaps
the first part of κεκρύφαλοι became καὶ 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-Faḍl’s name.77

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 Baramūs, and the Coptic Orthodox Patri-
archate in Cairo:78
1. G/غ = Vat. Borg. Ar. 153 (14th century);
2. P/پ = Paris Ar. 134 (15th century);
3. S/س = Sinai Ar. 270 (1625CE);79
4. W/و = Cairo, Coptic Orthodox Patriarchate, Theology 139 = Graf 380 =

Simaika 431 (1798CE; 260 folios).80 Contains all three works of the Hex-
aemeron Corpus, labeling the third (Gregory of Nyssa, Apology on the

77 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-Faḍl have
similar scholia, suggesting that it was Ibn al-Faḍl’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-Faḍl’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).

78 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, Città del Vaticano, Bib-
lioteca Apostolica Vaticana, 1934), and finally the number assigned by Simaika (Marcus
Simaika and Yassā ʿAbd al-Masīḥ, Catalogue of the Coptic and Arabic Manuscripts in the
Coptic Museum, the Patriarchate, the Principal Churches of Cairo and Alexandria and the
Monasteries of Egypt, 3 vols. [only vols. 1 and 2.1 published], Cairo, Govt. Press, 1939–1942).
See Samir Khalil Samir, Tables de concordance des manuscrits arabes chrétiens du Caire et
du Sinaï (CSCO 482, Subsidia 75), Louvain, Peeters, 1986.

79 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.

80 Graf, Catalogue demanuscrits arabes chrétiens conservés au Caire, p. 144; Simaika and ʿAbd
al-Masīḥ, 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 Amshīr
1514 Anno Martyrum =? 25 February 1798) and Hiǧri (7 Ramaḍān 1212AH = 23 February
1798) reckoning. The Hiǧri 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. 214r, after a colophon on the previ-
ous verso)—rather than as bāb 32 of Gregory’s OnMakingMan.

5. a manuscript (or perhaps two) at Dayr al-Baramūs.
The last of these I have not inspected, but I infer its existence from the tran-
scription published in 1998 by Augustine al-Baramūsī, a Coptic monk at the
Monastery of Baramūs inWādī al-Naṭrūn,81 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 Baramūsī 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-Baramūs, making his own corrections to
the text in order to standardize the Arabic.83 Baramūsī’s text of the Arabic Hex-
aemeron is taken from a single Baramūs manuscript (or possibly two), which
he calls simply “al-Iksaymārūs” (presumably taken from the title page).84 The

81 For the monastery, see Uġusṭīnūs al-Baramūsī, Dayr al-Baramūs bayn al-māḍī wa-l-ḥāḍir,
Cairo, Dār Nūbār, 1993.

82 Uġusṭīnūs al-Baramūsī, Šarḥayyāmal-ḫalīqaal-sitta li-l-qiddīs Bāsīliyūs al-kabīr, wa-Ḫilqat
al-insān li-l-qiddīs Ġrīġūriyūs usquf Nīṣuṣ, Cairo, Dār Nūbār, 1998 (I owe this reference to
Gregor Schwarb). Whereas in earlier publications he was a priest (qiss), by 2001 he had
become a qummuṣ, from Greek ἡγούμενος, also used in the Coptic Orthodox Church in
the sense of “archpriest”: Georg Graf,Verzeichnis arabischer kirchlicher Termini (CSCO 147,
Subsidia 8), 2nd ed., Louvain, Durbecq, 1954, p. 93. An online biographical entry notes
that he is a monk at Dayr al-Baramūs and responsible for the monastery’s library: http://
st‑takla.org/characters/monk‑father/alif/oghostenos‑elbaramosy.html (accessed 17 April
2015).

83 Uġusṭīnūs al-Baramūsī, Šarḥ ayyām al-ḫalīqa al-sitta, p. 11. Speaking generally about the
Baramūsmanuscripts which, as he announces, he will be publishing in a new series, Bara-
mūsī 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-Baramūs
after carefully reading over them and presenting them in sound language” ( نأىنمتتكلعل

سومربلاريدتاطوطخمضعبانرشنبكلذو،كتينمأتققحتدقنآلاو،اهكـلتمتنأوأةطوطخمىرت
ةميلسةغلباهضرعواهحيقنتدعب ).

84 Uġusṭīnūs al-Baramūsī, Šarḥ ayyām al-ḫalīqa 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-
Iksaymārūs’ by Saint Basil the Great which I undertook to read over carefully and present,
as you will see” ( “سوراميسكإلا”)اذك(مسإبةطوطخمنعةرابعوهنآلاكيدينيبيذلاباتكلا

ىرتسامكاهضرعواهحيقنتبتمق،ريبكـلاسويليسابسيدقلل ). The vocalization “Iksaymārūs”
would be closer to the Greek than “Iksīmārūs,” but Baramūsī’s gloss of the word in a foot-
note suggests he assumed the latter pronunciation ( =سورام،ةتس=ىسكا=سوراميسكا

ةينانويةملكىهو،مايأةتس=سوراميسكانأىأ،موي ). He seems to equate ىسكا (iksī) with
the modern Greek form of the word “six,” έξι. The possibility that Baramūsī is drawing
on more than one manuscript appears in Uġusṭīnūs al-Baramūsī, Šarḥ ayyām al-ḫalīqa
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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Baramūsmanuscript contains T-Anon of Basil’sHexaemeron 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 Cairomanuscript, 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 (1890CE,

154 folios).87
In Simaika’s catalog, the title of this entry, is: “The Hexaimeron [sic] … by St.
Basil in 11 chapters; 31 chapter on the same Subject by his brother St. Gregory,
with an Index” ( الصف١١سويليسابابنأل،ةقيلخلااهيفهّٰللاأربيتلامايأةتسلاحرشسوراميسكالا

سرهفب،الصف٣١سويروغيرغاهيخألو ). 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 Basil88
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 theGreat” ( سيدقلل“سوراميسكإلا”ءابآلالاوقأورمايم.٤٧مقرةطوطخملا،٤٦مقرةطوطخملا

ريبكـلاسويليساب ).
85 As shown by a comparison of the opening lines of each text in Uġusṭīnūs al-Baramūsī’s

edition with P andD. Basil T-Anon: P 7v ~ Uġusṭīnūs al-Baramūsī, Šarḥ ayyāmal-ḫalīqa al-
sitta, p. 18. Gregory T-AbF/T-Anon: D II, verso of the unnumbered title page ~ Uġusṭīnūs
al-Baramūsī, Šarḥ ayyām al-ḫalīqa al-sitta, p. 68.

86 Graf, Catalogue demanuscrits arabes chrétiens conservés au Caire, p. 132; Simaika and ʿAbd
al-Masīḥ, Catalogue of the Coptic and Arabic Manuscripts in the Coptic Museum, vol. 2,
p. 132.

87 Simaika and ʿAbd al-Masīḥ, 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 l’homme. Hom.
X et XI de l’Hexaéméron (Sources chrétiennes 160), Paris, Les Éditions du Cerf, 1970; Had-
wiga Hörner,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 LargeHexaemeronCorpora;89 and (3)Gregory of Nyssa,
On Making Man (which has 31 chapters, abwāb, 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 Yassā’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 ( اهيفىلاعتهّٰللاىربيتلامايألاةتسلاينعأسراميسكالاباتك

ةقيلخلا ), in contrast to T-AbF ( ميدقلاذنماهيفهّٰللاقلخامو،ةقيلخلامايأةتسريسفتباتك ).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
inmanuscripts containing only the three texts of theNormalHexaemeronCor-
pus.91

Concerning the rest of themanuscripts, I cannot yet determinewhich trans-
lation they contain.

3.3 Section Divisions in T-AbF andT-Anon
While the translations T-AbF and T-Anon are different, their section divisions
and headings aremostly the same, offering further evidence of how they relate.
T-AbF andT-Anondivide 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 themodern edi-
tion), the text is divided into nine homilies. The Greek calls each a “homily”
(ὁμιλία); T-AbF, a maqāla; and T-Anon, a qawl or maqāla, depending on the
manuscript.93 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 l’Hexaéméron, p. 3.

90 T-Anon: P 7v2–4,W 8r3–4 (W adds حرش ⟦ا⟧ after ينعأ ; for ىرب read أرب ). 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 usemaqāla, while P andW use qawl.
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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” ( fuṣūl), 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-Anonmanuscript S lacks the section headings.
Instead, itmerely labels each section al-faṣl al-awwal (and so on) in themargin.

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, faṣl 10, is identical forT-AbFandT-Anon (other than
T-Anon’s additional reference to the homily number, which it contains while T-
AbF consistently lacks it): T-Anon (P 54r) reads يفسماخلالوقلانمرشاعلالصفلا

تابنلافالتخا , whileT-AbF (D 72) reads تابنلافالتخايفرشاعلالصفلا . Faṣl 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 52r–v) reads:

نمىلع)اذك(دٍروكوشريغبلوألايفناكدرولانأيفسماخلالوقلانمنماثلالصفلا

عَرزُتبوبحاهلتسيلواهل1رمثالرجشئرابلارمأريغبناكهنإلاق

پ:رمت؛هتححص:رمث1

while T-AbF (B 65, D 69, E 58,Q 108) reads:

رمأريغبناك3دقهنإلاقنمىلع2ٌّدَرَو،كوش1البًالوّأناكدرولانأيفنماثلالصفلا

عَرزُيٌرزباهلاموةرمثمريغ4راجشأئرابلا

نموٌ)ّدرو(“ذ”نمهّتبثأف؛دً:اّدرو؛قبً:ادروٌ:ّدَرَو2|)ىرخألاةمجرتلالثم(ذ:ريغب؛قدب:الب1

دبً:اراجشأ؛قذ:راجشأ4|ذ–؛قدب:دق3|عبرألاتاطوطخملاسراهف

The tables of contents in T-AbF (B 4,D unnumbered, E 51,Q 95) have a slightly
different text:

رمأريغبناكدق1هنإلاقنمىلعّدرو،كٍوشريغبلوّألايفناكدرولانأيفنماثلالصفلا

عَرزُيٌرزباهلاموةرمثمريغٌراجشأئرابلا

ذ:نا؛قدب:هنإ1
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Note the following differences between T-AbF, T-Anon, and the T-AbF table
of contents:
1. T-Anon + سماخلالوقلانم ;
2. T-Anon and T-AbF table of contents لوّالايف , versus T-AbF ًالوّا ;
3. T-Anon, T-AbF table of contents, and the T-AbF manuscript E have ريغب ,

whereas the other T-AbF manuscripts (BDQ) have الب ;
4. T-AbF and T-AbF table of contents + دق ;
5. T-Anon اهلرمثالرجش , versus T-AbF andT-AbF table of contents ةرمثمريغراجشأ ;
6. T-Anon عَرزُتبوبحاهلتسيلو , versus T-AbF and T-AbF table of contents امو

عَرُزيٌرزباهل .
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 fromT-Anon’s. In No. 5, T-AbF replaces the
collective noun šaǧarwith the plural ašǧār and replaces the simple expression
“which have no fruit” (lā ṯamara lahā) with the more sophisticated-sounding
“fruitless” (ġayr muṯmira). In No. 6, more tellingly, T-AbF replaces the some-
what inelegant wa-laysat lahā with wa-mā lahā and the term ḥubūb (grain,
seed) with the word bizr (seed), with a stronger connotation of cultivation,94
according well with the following word, “which is sown” (yuzraʿ, tuzraʿ). 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-
AbF 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 lā ṯamara lahā to the attributive adjectivemuṯmira, 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 toT-
Anon (inwhich case theymust have beendropped by the tradition represented
by S), and Ibn al-Faḍl simply adopted them for his own translation, T-AbF.

94 bazarameans “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).95

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 περὶ τοῦ· ἀόρατος ἦν ἡ γῆ καὶ ἀκατασκεύαστοςwere added to the title in A1
A3. Corresponding to that is T-Anon’s الوةَرصبُمريغتناكضرألانّأيف:يناثلالوقلا

ةمَدنَهُم (P 17v). T-AbF has a similar text: ضرألااّمأفيهلالاباتكلالوقيف:ةيناثلاةلاقملا

ةمدنهمالوةَرصبُمريغتناكف (D 18). I have shown elsewhere96 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 Ǧurayǧ ibn Yuḥannis al-Rarāwī

One manuscript,
1. Vienna, ÖNB, Cod. Mixt. 1381 (= Vienna, ÖNB, Ar. 2137; ?15th century,

according to Loebenstein), of unknown provenance, acquired in 1932 by
the Austrian National Library97

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 fuṣūl.

96 As part of my larger project on Ibn al-Faḍl.
97 Helene Loebenstein, Katalog der arabischen Handschriften der Österreichischen Nation-

albibliothek: Neuerwerbungen 1868–1968. Teil 1: Codices mixti ab Nr. 744, Vienna, Brüder
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 Abū
Maqār. Already in 1981, Fedwick raised the possibility that a third Arabic trans-
lation of Basil’s Hexaemeronwas extant,98 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 Ǧarīḥ [sic] ibn Yuhannes al-Rarāwī translated the work”—
presumably bothBasil’s andGregory’s—“in the year 964 in themonastery ‘Dayr
Abū Maqār,’ into Arabic.”99

Loebenstein derived this information from the colophon on fol. 76r (see Fig-
ure 7.1 below), which reads as follows:

سيدقلاميظعلاملعملليذلاسراميااسكالاّمتهلامكبو،نيمآبرلامالسبعساتلارميملالمك

.نيمآهّٰللانمنامأب،رمايمةعستوهو،ةيقودابقةيراسيقفقسأ،ريبكـلاسويليساب

سيدقلاريديفيبرعلاىلإيطبقلانماصنميواررلاسنحينبجيرجهرّسفنملهّٰللارفغ

.راهطألاءادهشللةئام)؟(عستونيتسوعبرأةنسيفراقموب

The ninth homily (maymar) is complete, by the Lord’s peace, Amen. By its
completion, finished too is the Hexaemeros (Iksāʾīmārus) 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,
Ǧurayǧ ibn Yuḥannis al-Rarāwī, from Ṣā, from Coptic into Arabic, in the
monastery of Saint Būmaqār [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 Ǧurayǧ
( جيرج ) and not Ǧarīḥ ( حيرج ). George is a more plausible name, and furthermore
the colophon unambiguously reads Ǧurayǧ (the only difference between the
twowords being a single dot—which is clearly present in themanuscript). The
translator was George, son of John.

98 Fedwick, “Translations of theWorks of Basil,” p. 486.
99 Loebenstein,KatalogderarabischenHandschriften, p. 60: “Der koptischeMönchǦarīḥ ibn

Yuhannes ar-Rarāwī übersetzte dasWerk im Jahr 964 in dem Kloster ‘Dayr Abū Maqār’ in
das Arabische.”
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figure 7.1 Colophon of Ǧurayǧ’s translation of Basil’s Hexaemeron (T-Ǧurayǧ), Vienna, ÖNB,
Cod. Mixt. 1381, fol. 76r, appearing between Basil’s Hexaemeron and Gregory of
Nyssa’s OnMakingMan
Courtesy of the Österreichische Nationalbibliothek

Second, the colophon states that the translation wasmade “fromCoptic 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 Ǧarīḥ,”
presumably interpreting the word “Coptic” (al-qibṭī, 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-qibṭiyya). However, in the vernacular, the masculine form was (and
is) the ordinary way to refer to a language; indeed, the word for “Arabic” (al-
ʿarabī) is a parallelmasculine form. Another factor is the phrasewhich appears
immediately before the phrase “from Coptic”: min Ṣā. Loebenstein appears to
have read the following wordmin as part of the same phrase, as if it were “min
Ṣāmin,” thus freeing up al-qibṭī 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 Σάϊς, Arabic Ṣā), in the Nile Delta not far from Dayr Abū
Maqār.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 عى (no diacritics). This is not a number. (Nor do I see how it could
be an abǧad numeral.) It seemsmost likely that this skeleton resulted from the
scribe writing “nine” ( عست ) with a “toothless” sīn written as a simple line (such
as appears to be used in the previous word نيتس ). 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 ادهشلل directly below); for
which a possiblemotive is the fact that the left margin was coming up fast, and
the scribe still wanted room to write “hundred” ( ةئام ).101 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 (284CE) and is a standard Coptic era.102 This makes the date Anno
Martyrum 964, or 1248CE.103 During the Coptic Renaissance of the thirteenth
century, Coptic scholars like Ibn al-ʿAssāl heldCoptic-language versions of texts
originally written in Greek to be more authoritative than contemporary Greek
versions in circulation.104 Ǧurayǧ’s translation, with its emphasis on a Coptic,
rather than Greek, original, would certainly fit this context.105 I would add that

100 See Hubert Cancik und Helmuth Schneider (eds.), Der Neue Pauly, s.v. “Saïs,” 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 11th century.” See also Yāqūt al-Rūmī, Muʿǧam al-
buldān, 5 vols., Beirut: Dār al-Ṣādir, 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” ( عبرا ), “seven” ( عبس ); these would require the scribe to have actually
omitted one or two entire consonants.

102 Loebenstein seems to have ignored the phrase li-l-šuhadāʾ al-aṭhār (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/AnnoDomini (or, in the context of anArabicmanuscript catalogue, possibly theHiǧrī
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 AnnoMartyrum 464 (= 748CE) and
764 (= 1048CE).

104 Duncan B. MacDonald, “Ibn al-ʿAssāl’s Arabic Version of the Gospels,” in Estudios de eru-
dición oriental: Homenaje á 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. 159r–160r, where words written
in Coptic script are incorporated into the text).
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the colophon is phrased as if it waswritten byǦurayǧ himself, not about himby
someone else. This suggests that the manuscript itself might have been copied
closer in time to Ǧurayǧ’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 Tisʿat mayāmir, and the word
Ἑξαήμερον was transcribed as سراميااسكألا . This form, equivalent to the Greek
Ἑξαήμερος with a sigma, may imply that Ǧurayǧ’s translation has an affinity
with the G-manuscripts of the Greek tradition, since the title in one of those is
given as “Ἑξαήμερος τοῦ ἁγίου Βασιλείου…”107

Ǧurayǧ’s translation refers to eachhomily as amaymar (a loanword fromSyr-
iacmemro), rather thanamaqālaor aqawl.108 But it doesnot havemuchaffinity
with the extant Syriac version. For example, the Syriac title for the work—at
least the version editedbyThomson—doesnot use a titlewhich transcribes the
word Ἑξαήμερον or Ἑξαήμερος; 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 [HolyWeek].”109

As for Ǧurayǧ’s translation of Gregory of Nyssa’s On Making Man, it also
appears to be distinct from the onewhich bothT-AbF andT-Anonmanuscripts
contain, based on a comparison of the incipits. Ǧurayǧ’s translation begins: ول

ةدابعلايفالتعانملعوضوملاناك , as contrasted with: نودئازلاةليضفلااولوامركينانكميول

اهيف .110 A bit further along is Ǧurayǧ’s لبقنمةوسكلثمهانخسنمالكيهةيدهلاهذهف

بعتريغنمسيلو،انبولقرقف (“This gift is speech that we wove [reading nasaǧ-
nāhu], 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: بصنلاوبعتلابريقحلانيكسملاانركفنمخوسنمريقفلوقيهفةيدهلاو

ريثكـلا (again, reading mansūǧ, “woven,” for mansūḫ, “copied”).111 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 OnMaking Man (see below)
would seem to speak against it.

107 The manuscript with this title is G1: Basil, Hexaemeron, 1.
108 See n. 93 above.
109 Thomson, Basil of Caesarea, The Syriac Version of the Hexaemeron, vol. 1, p. 1: memro

d-mor(i) Basilyus efisqofo ʿal eštot yawme, d-malleleh b-šabto rabto d-faṭire. For the last
phrase, seeRobert Payne Smith,Thesaurus syriacus, Oxford, ClarendonPress, 1879, p. 3094;
I thank Alexander Treiger for the reference.

110 T-Ǧurayǧ: fol. 76v, quoted by Loebenstein, Katalog der arabischen Handschriften, p. 60. T-
AbF: D II, reverse of title page (unnumbered), line 10.

111 T-Ǧurayǧ: fol. 77r, quoted by Loebenstein, Katalog der arabischen Handschriften, p. 60. T-
AbF and T-Anon: D II, reverse of title page (unnumbered), lines 17–18; Q 235–236. The
corresponding Greek reads: “Τὸ δὲ δῶρον λόγος ἐστὶν οἷον ἱμάτιόν τι πενιχρὸν ἐκ τῆς πτω-
χῆς ἡμῶν διανοίας οὐκ ἀπόνως ἐξυφασμένον” (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 nsǧ with one derived from nsḫ.112 This apparently inde-
pendent error is perhaps explicable by this, that copying (nsḫ) is a more com-
monly occurring concept than weaving (nsǧ), especially in a scribal context,
and that by coincidence “copying” is eminently applicable to words (kalām,
qawl).

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-Faḍl’s translation. This allows us to infer their relationship (namely that
Ibn al-Faḍl based his translation on the Anonymous Translation) and consider
Ibn al-Faḍl’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-Faḍl’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.113 There is no
reason on the face of it that someone starting with a translation like Ibn al-
Faḍl’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.114

Nevertheless, this becomes less plausiblewhenT-AbFandT-Anonare 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 I thank 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 It would have been impossible to begin with T-AbF and produce T-Anonwithout 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-Faḍl’s translation is based on the Anony-
mous Translation—does not encounter these difficulties. Ibn al-Faḍl 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-Faḍl’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-Faḍl’s transla-
tion is inaccurate; Ibn al-Faḍl 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-Faḍl produced his Arabic
translation of Basil’s Hexaemeron (T-AbF) as a revision of an earlier Arabic
translation (T-Anon) basedon constant consultationof at least onemanuscript
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.115 In simple but elegant
style, Basil builds expectation in his audience about the sublime subject they
are about to hear expounded:

Ὁμιλία Α. “Ἐν ἀρχῇ ἐποίησεν ὁ θεὸς τὸν οὐρανὸν καὶ τὴν γῆν”.
Πρέπουσα ἀρχὴ τῷ περὶ τῆς τοῦ κόσμου συστάσεως μέλλοντι διηγεῖσθαι, ἀρχὴν
τῆς τῶν ὁρωμένων διακοσμήσεως προθεῖναι τοῦ λόγου. Οὐρανοῦ γὰρ καὶ γῆς
ποίησις παραδίδοσθαι μέλλει, οὐκ αὐτομάτως συνενεχθεῖσα, ὥς τινες ἐφαντά-
σθησαν, παρὰ δὲ τοῦ θεοῦ τὴν αἰτίαν λαβοῦσα. Ποία ἀκοὴ τοῦ μεγέθους τῶν
λεγομένων ἀξία; πῶς παρεσκευασμένην ψυχὴν πρὸς τὴν τῶν τηλικούτων ἀκρό-
ασιν προσῆκεν ἀπαντᾶν, καθαρεύουσαν116 τῶν παθῶν τῆς σαρκός, ἀνεπισκότη-
τον μερίμναις βιωτικαῖς, φιλόπονον, ἐξεταστικήν, πάντοθεν περισκοποῦσαν εἴ
ποθεν λάβοι ἀξίαν ἔννοιαν τοῦ θεοῦ.

Homily 1: In the beginning Godmade 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., عادتبا
and عادبإ ), this is not indicated with boldface.

116 My punctuation; Amand de Mendieta and Rudberg: “… ἀπαντᾶν; Καθαρεύουσαν…”
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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]!117

The Anonymous Translation (T-Anon) cleaves to the literal sense of Greek
words and phrases, with rather uneven results:118

3“ضرألاوءامسلاهّٰللاعنصءادتبالايف”2ىسوملوقيف:1لوألالوقلا

.تارصبملاةنيزيفًالوقمدقينأ،ملاعلا5ةقيلخيفءيشبرّبـخينأديتعلاب4ًالوأقيليدقهنإ

امك،هتاذنمبكّرتيملامكلذو،ضرألاوءامسلاعادتبايف8ًاركذمّلسي7ديريهنأ6كاذو

،لاقيامةماسجبًاقحتسمنوكيعمسيأف.هركذىلاعتهّٰللانمهيفةلعلاناكلبٌ،موقهليخت

،مسجلامالآنمًةرهاطنوكتنأ،هليبس9اذهامعامتسالسفنحالصإنمنكّمتيفيكو

يأ{ةعكّستم13ةصحاف،بعتلاىلعةرباص12نوكتلب،ملاعلامومهنم11مالظ10اهلمشيال

.ًاقحتسُمهّٰللنوكي15ٍركفذاختّااهلهجتّينأيف14ةصيرح}ةدهتجم

ةحتاف،ةعبرأهلوصفةدعو+3|س–؛پ:ىسوملوقيف2|س:ىلوالاةلاقملا؛پ:لوألالوقلا1

اذكه:ديري7|پ:)؟(لادو؛س:كاذو6|پ:ةقلخ؛س:ةقيلخ5|پ–؛س:ًالوأ4|پ:لوقلا

؛پ:اهلمشي10|پ:هذه؛س:اذه9|پ:ملكتي؛سً:اركذمّلسي8|“نأ”ةملكنودبتاطوطخملايف

14|پ:هصحاق؛س:ةصحاف13|پ:نوكى؛س:نوكت12|س:لالظ؛پ:مالظ11|س:اهلمتشي

ٍ:ركف15|س:ةعكستمةدهتجمةصيرح؛پ:ةصيرحةدهتجميأةعكّستم:ةصيرح}ةدهتجميأ{ةعكّستم

پً:اركف؛س

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 (yuqaddim ~
προθεῖναι) speech on the adornment (zīna) of the visible things. That is, he
wants to hand over a mention (yusallim ḏikran—παραδίδοσθαι) concern-

117 Basil, Hexaemeron, 1.1, Amand deMendieta and Rudberg, Basil of Caesarea, Homilien zum
Hexaemeron, pp. 1–2. Trans. based on Blomfield Jackson, Basil of Caesarea, Letters and
SelectWorks, Oxford and New York, James Parker and Christian Literature Co., 1895, p. 52.

118 P 7v–8r, S 8r–v.
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ing the creation (ibtidāʿ) 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 (samʿ ~ ἀκοή) is deserving (mustaḥiqqan) 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 (mutasakkiʿa) {that is, strug-
gling},119 desirous that the grasping of an idea might occur to it which is
worthy of God (li-llāhi mustaḥiqqan).

Ibn al-Faḍl’s translation (T-AbF), on the other hand, manages to capture some
of the elegance of the original Greek in his Arabic:120

2.“ضرألاوءامسلاهّٰللاقلخ1ءدبلايف”:ةاروتلايفيبنلاىسوملوقيف:ىلوألاةلاقملا

يف5مالكلاب4أدبينأ،ملاعلامّوقتحرشىلعمزاعلاىلعبجاولانّإ:3سويليسابسيدقلالاق

دقامك،امهيتاذنمسيل،ضرألاوءامسلاعادبإانديفييهلإلاباتكلااهو.تارصبملا6فلأت

فيكو،تالوقملاهذهةماسجعامسبجوتسي7عٍمسيأف.ىلاعتهّٰللاكلذةّلعلبٌ،موقليخت

اهئافعإو،مسجلامالآنم8اهريهطتريغنم،هليبساذهامعامتسالسٍفنحالصإنمنكمتي

ىظحتنأاهاسع،بتارلاصرحلاو،بقاثلاصحفلاىلعاهثعبو،ةيملاعلامومهلامالظنم

قٍئالىلاعتهّٰللابرٍظنب

ذ:سويليسابسيدقلالاق3|ةلاقملالوصفدادعإ“ق”و“ذ”يفانه2|ذدب:ئدبلا؛ق:دبلا:ءدبلا1

؛قدب:فلأت6|ب:مالكلا؛قذد:مالكلاب5|ذئدتبي؛دب:يدبي؛ق:أدبي4|دب–؛ق

ذ:اهرُّهطت؛قدب:اهريهطت8دب:عًمس؛قذ:عٍمس7|ذ:فيلأت

First Homily: on thewords of Moses the Prophet in the Pentateuch In the
beginning God created the heaven and the earth.
Saint Basil said: It is incumbent uponhimwho invites [others] to an expli-
cation of the constitution of the world to begin by speaking about the
composition of the visible things. Andbehold! theDivineBook acquaints
us with the creation (ibdāʿ) of the heaven and the earth, not sponta-

119 ay muǧtahida: a gloss—probably interpolated later—on the less common word muta-
sakkiʿa, which is a quite literal translation of περισκοποῦσαν.

120 B 9, D 1, E [1],Q 1–2.
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neously [lit., from themselves], as one group has imagined; rather its
cause isGod, Exalted.What ear deserves (yastawǧib) to hear the immen-
sityof thesewords (maqūlāt~λεγομένων)?Andhowis itpossible tomake
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-faḥṣ
al-ṯāqib wa-l-ḥirṣ al-rātib), [that] perhaps it might obtain a conception
(naẓar) fitting for God.

Let us compare these two translations. The Greek word κόσμησις can mean
“adornment,” such that διακόσμησις could be construed to have a similar
sense.121 But in the phrase “τῆς τῶν ὁρωμένων διακοσμήσεως,” 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.122 T-Anon translates this term as zīna, “adornment,” which
Ibn al-Faḍl replaces with taʾalluf (or, in one manuscript, taʾlīf ), “composition,”
a word which also connotes harmony. In the same phrase, T-Anon’s yuqaddim
qawlan (“put at the beginning speech…”)matches Basil’sπροθεῖναι τοῦ λόγου,123
but Ibn al-Faḍl’s yabtadiʾ bi-l-kalām (“begin by speaking …”) is a more elegant
way to express the idea that this speech will come first, and kalām, “talking
(about)” is more appropriate in this context, with its connotation of discus-
sion, than qawl, “saying” / “something said.” T-Anon’s yusallim ḏikran “hand
over / surrender a mention” clings to the literal sense of παραδίδοσθαι (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-Faḍl 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-kitāb al-ilāhī
yufīdunā, “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 “yurīd yusallim” (Classical Arabic: yurīd an yusallim).

Finally, at the very end, T-Anon describes the soul’s goal with the very awk-
ward phrase fī an yattaǧiha lahā ittiḫāḏu fikrin yakūnu li-llāhi mustaḥiqqan.
This translation seeks to preserve the directional connotations of πάντοθεν

121 LSJ s.v. κόσμησις; and s.v. διακοσμέω II: “adorn variously.”
122 LSJ s.v. διακόσμησις A.2; Lampe s.v. διακόσμησις 1.
123 Albeit roughly, since τοῦ λόγου refers not to the speech being put first but to the whole

discourse.
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(“from all sides”) and εἴ ποθεν (“if from somewhere”) with the expression
yattaǧih lahā, “occur to it,” but literally “face in its direction.” At the same time,
by literally translating the Greek λάβοι… ἔννοιαν, it produces ittiḫāḏ fikr, “grasp-
ing/getting an idea,” and the relative clause yakūn etc. uses the verb “to be”
(yakūn) in a way that is not particularly elegant. The Greek word order and lit-
eral translations of Greek words have been privileged. Ibn al-Faḍl, by contrast,
aimed for elegance. The phrase ʿasāhā an captures the sense of the optative
(λάβοι) in a way that is natural in Arabic. The rest avoids T-Anon’s oddities,
using the straightforward taḥẓā 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-Faḍl uses a simple participial phrase. The overall effect is clearer and more
elegant: ʿasāhā an taḥẓā bi-naẓarin bi-llāhi taʿālā lāʾiqin.

Ibn al-Faḍl takes over plenty of material straight from theAnonymousTrans-
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 iṣlāḥi
nafsin li-stimāʿi mā hāḏā sabīluhu). He maintains many shorter expressions
as well. “Visible things” are still mubṣarāt; “as one group imagined” is still
kamā taḫayyala qawmun, although Ibn al-Faḍl has added the particle qad and
dropped the direct object -hu; “pains / passions of the body” and “the darkness
of worldly cares” are still ālāmal-ǧism and ẓalāmal-humūmal-ʿālamiyya. These
expressions mostly correspond well to the Greek and are consistent with good
Arabic style. A possible exception is ālām for πάθη, instead of infiʿālāt as one
might expect (at least from the perspective of Graeco-Arabic philosophy).124
But this corresponds to a Christian usage of the term ālām to refer more gen-
erally to suffering, and so to passions.125

When a felicitous expression occurs to him, Ibn al-Faḍl 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…” (ṣābira ʿalā l-taʿb, fāḥiṣa,mutasakkiʿa, ḥarīṣa…). Ibn al-Faḍl’s trans-
lation is much finer, incorporating the jaunty rhythm of the rhymed prose

124 I thank Asad Ahmed for pointing out the oddity of this translation. In his adapted trans-
lation of Sophronios’s Synodical Letter, Ibn al-Faḍl translates πάθη as infiʿālāt.

125 See J.G. Hava, Al-Farāʾid al-durrīya: ʿarabī inglīzī / al-Farâ’id Arabic-English Dictionary,
Beirut, Dār al-Mashriq, 1970 (4th repr. 1977), p. 12, s.v. ʾlm. This seems to be reflected in
Ibn al-Faḍl’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-Faḍl refers to “base pains/pas-
sions” ( ةيدرلامالآلا ); ed. Samuel Noble (see n. 14 above).
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(saǧʿ) fashionable in high Arabic literary circles: the soul cannot listen without
being incited “to penetrating searching and steadfast desire” (al-faḥṣ al-ṯāqib
wa-l-ḥirṣ al-rātib). 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” ( faḥṣ and ḥirṣ) from the Greek and T-Anon, the words
ṯāqib and rātib are his own. Ṯāqib 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
rātib, 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 (kaʿb rātib)”—he is steadfast and unshakable.126 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” (περισκοποῦσαν)—was introduced by T-Anon, but only in Ibn al-
Faḍl’s translation is it so artfully heightened. Ibn al-Faḍl has departed from the
phrasing of the Greek, resulting in beautiful, resonant Arabic.

The patristic text that Ibn al-Faḍl 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 Boïlas, in or
near Edessa, had a copy.127 Drawing on the old translation, Ibn al-Faḍl had con-
stant recourse to one such Byzantine copy.With both on hand, he produced an

126 Ibn Manẓūr, Lisān al-ʿarab (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 ḥadith of Luqmān ibn ʿĀd: ‘He rataba’ed like a die,’ meaning ‘he sat
as a die sits when you cast it,’ he credits himwith vigor and keenness of the soul. And there
is also the ḥadith of [i.e., about] Ibn al-Zubayr, mayGod be pleasedwith both of them: ‘He
used to pray in the Holy Mosque [of Mecca] while catapult-stones passed right by his ear,

and he wouldn’t [even] turn his face, as if he were a die at rest’ ” ( ،ابوتُربُُتْرَيءيشلابََتَر

ثيدحيفوَ.هَتْبثأَ:ًابيِتَرتَهبَّتَرو؛َهباصِتْنابَصَتْنايأَبِْعكَـلابَُوُتربََتَر:لاقي.كّرحتيملفتبث:بََّتَرتو

َدحِوِةماّهَشلابهفصو،هَتْيَمَراذإِبُْعكَـلابُصِْتَنيامكبَصَتْنايْأَبِْعكَـلابَُوُتربََتَر:داعنبنامقل ِةّ

ّرُمَتقِيِنجَنَملاُراجحأَو،مارحلاِدجسملايفيّلصَُيناك:امهنعهّٰللايضر،ريبزلانباثيدحهنمو؛سفَنلا ىلعُ

بٌتاربٌْعكَهنأَك،تُِفَتْلَياموِ،هنُذأُ ). From this I infer that the die at rest is associatedwith this
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.

127 Paul Lemerle, Cinq études sur le XIe siècle byzantine, Paris, Centre national de la recherche
scientifique, 1977, p. 25, line 157: “Ἑξαήμερος τοῦ ἁγίου Βασιλείου.” Cited by Fedwick, Biblio-
theca Basiliana Universalis, vol. 4.1, p. 220.

http://www.baheth.info
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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.
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chapter 8

Homiletic Translation in Byzantine Antioch: The
Arabic Translation of a Marian Homily of Patriarch
Germanos I of Constantinople by Yānī ibn al-Duks,
Deacon of Antioch

Joe Glynias

On March 6, 1258CE, the scribe Ǧawān ibn Dimitrī ibn Yūḥannā ibn Ḥamza
completed a manuscript now known as Sinai Ar. 408, after having the hier-
omonk Tūmā ibn Hilāl 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-Buṭayṭa, the oikonomos
of Mount Sinai, for his monastery; its exemplar was the original collation of
the Arabic Menologion of Antioch completed by Yūḥannā ʿAbd al-Masīḥ only
some decades previously.1 In the entry for August 31, on folios 159r–163v of this
manuscript, there is a homily, whose introduction reads:

قودنصلايفميركـلاانهالاةدلاوةسيدقلاراّنزعضوراكذترهشلااذهنمنوثلثلاودحاولامويلا

ماّيايفساليزةنيدمةفقسانملوقنملااّيتاربوقلخيفيّذلارّقوملااهلكيهيفسدّقملا

2.ةدابعلانسحلاكلملاسوناينيتسوي

سونامرجنيسيدقلايفمّركملاانيبالرميم.دحاولاهالالاسدقلاحورلاونبالاوبالامسب

فورعملاهالالاةدلاوةسدّقملاتسلالكيهديدجتيفهلاقةينيطنطسقلاةنيدمةفقاساسيئر

1 Alexander Treiger, “Sinaitica (1): The Antiochian Menologion, Compiled by Hieromonk
Yūḥannā ʿAbd al-Masīḥ (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 townof Zela in the genitive
as in the Greek ( ساليز ). The notice from the Synaxarion reads as follows:Ἡἀνάμνησις τῆς ἐν
τῇ ἁγίᾳ σορῷ καταθέσεως τῆς τιμίας ζώνης τῆς ὑπεραγίας Θεοτόκου ἐν τῷ σεβασμίῳ αὐτῆς οἴκῳ, τῷ
ὄντι ἐν τοῖς Χαλκοπρατείοις, ἀνακομισθείσης ἀπὸ τῆς ἐπισκοπῆς Ζήλας ἐπὶ τοῦ εὐσεβοῦς βασιλέως
Ἰουστινιανοῦ (Hippolyte Delehaye, Synaxarium ecclesiae Constantinopolitanae. Propylaeum
ad Acta Sanctorum Novembris, Brussels, Bollandist Society, 1902, pp. 935–936).
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حيسملاعوسياانبرهلدوجسملاودجمملاسابلوسدقملاميركـلااهرانزعضويفو3اّيتاربوقلخلاب

ةسينكـلايفةماتلاةسمامشلايفريقحلايبرعلاناسللاىلاينانويلاناسللانمكلذلقنو

.هبعتىلع4هبيثيهّٰللاسكدلانباينايةيكاطنأبىمظعلا

On the 31st day of this month [i.e., August], is the remembrance of the
placing of the precious belt (zunnār) 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 Zelas5 in the days of the
rightly worshiping Emperor Justinian.

In the name of the Father, the Son, and the Holy Spirit, one God. A
mīmar 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,
Yānī ibn al-Duks, translated it from the Greek language into the Arabic
language. May God reward him for his effort!

This homily, given by PatriarchGermanos I (r. 715–730) on the belt (ζώνη) of the
Theotokos and the swaddling clothes (σπάργανα) of Christ, is known tomodern
scholars from the seventeenth-century edition of François Combefis published
in the Patrologia Graeca.6 It has been translated into English twice in the last
ten years,7 as scholars have given more attention to eighth century homiletics,

3 Note the Arabic transliteration of the Greek Χαλκοπρατεῖα, where Germanos delivered this
sermon.

4 Sinai Ar. 409 has هتبثي instead of هبيثي .
5 This is the townZela (Ζήλα) in AsiaMinor, fromwhich the relicwas said to have been brought

during the reignof Justinian; see Leslie Brubaker andMaryB. Cunningham, “ByzantineVener-
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 ByzantineWorld (forthcoming).

6 CPG 8013; PG 98, col. 372–384.
7 Gregory E. Roth, Paradox beyond Nature: An Eastern Orthodox and Roman Catholic Dialogue

on theMarianHomilies of Germanos I, 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.



homiletic translation in byzantine antioch 243

andhas found itself addressed in numerous scholarly discussions regarding the
history of Marian cult inConstantinople.8Myaimhere, 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,
shouldmodern 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 Yānī ibn al-Duks comes from his translation of this text, and
the very brief introduction given to it. His name is worth noting: Yānī is clearly
an Arabic transliteration of the Greek Γιάννη(ς), which is a shortened form of
Ἰωάννης (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 (Yaḥyā or
Yūḥannā). Evenmore notable is his patronymic, which could be taken tomean
either “son of the duke” or “son of Doukas.”While both are entirely possible, the
former seemsmore likely in context, since there is no reason to believe that any
member of theDoukas family knewArabic 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,9 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
Krausmüller, “Making theMost of Mary: The Cult of theVirgin in the Chalkoprateia fromLate
Antiquity to the Tenth Century,” in Leslie Brubaker andMary 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 ʿUbay-
dallāh (although they were properly basilikoi), and Peter Libellisios in the late 1060s; for
Kulayb and ʿUbaydallāh, see CatherineHolmes, Basil II and theGovernance of Empire, Oxford,
OxfordUniversity Press, 2005, pp. 377–381; for Peter Libellisios, see Klaus-Peter Todt, “Antioch
in theMiddle 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, ʿAbdāllah ibn al-Faḍl al-Anṭākī.10 While we do not know Yānī’s
dates, he must have served the patriarchate during the Byzantine reconquest
period (969–1084), when the duchy existed.11 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 ʿAbbāsid Baghdad.12 As a deacon in the Byzantine patriarchate
of Antioch bearing a Greek name and claiming a Byzantine doux as his father,
Yānī 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, Yānī 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., DumbartonOaks 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, “ʿAbdāllah ibn al-Faḍl al-Anṭākī,” 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 (Bibliothèque
nationale de France) se rapportant aux provinces orientales de l’Empire byzantin, Paris,
Bibliothèque 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 Yānī 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 Yānī’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 ḥadīṯ criticism, Yānī aimed to transmit his text bi-l-lafẓ, not bi-
l-maʿnā.

Some examples of Yānī’s literalisms will illustrate these observations. In the
middle of section 10, Yānī mimics the Greek, maintaining the original word
order to the point that the Arabic becomes irregular.

Ἡμεῖς ἐν τῷπλήθει τῶν ἁμαρτιῶν ἐκΘεοῦ δεδιωγμένοι, ἐζητήσαμεν διὰ σοῦ τὸν
Θεὸν, καὶ εὕρομεν· καὶ εὑρόντες ἐσώθημεν. Δυνατὴ τοιγαροῦν πρὸς σωτηρίαν ἡ
βοήθειά σου, Θεοτόκε, καὶ μὴ χρῄζουσά τινος ἑτέρου πρὸς Θεὸν μεσίτου.

تزّع،هلاندوجودنعو.هاندجوفبرلاكبانبلط،انماثآةرثكـلبرلانمنوضوفرملانحن

اًعيفشيجاتحتالذإصالخلاىلع،هالإلاةدلاواي،كتنوعميهاًذإةرداقف.انصّلخ،هتردق

.برلاىلإكريغ

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”
(τὸν Θεὸν) with “Lord” ( برلا ), a common occurrence in Yānī’s translation, and
the addition of a pronominal suffix in هاندجوف , which is necessary in Arabic
and makes it syntactically even clearer than the Greek; in two cases ( انماثآ and

اندوجو ), Yānī adds possessive pronouns implied by theGreek. In the second sen-
tence, we have the addition of هتردقتزّع in the Arabic, an epithet qualifying
God, and the translation of the participle εὑρόντες as اندوجودنعو , which fits the
semantics but not the morphology of the Greek, unlike the explicit rendering
of the Greek participle δεδιωγμένοι by the Arabic participle نوضوفرملا in the first
sentence quoted herein. The literal translation becomes more of a problem in
the next sentence, where Yānī starts his translation with يهاًذإةرداقف , match-
ing the Greek Δυνατὴ τοιγαροῦν, 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:

Ὅθεν ὁ θλιβόμενος πρὸς σὲ καταφεύγει· ὁ ἀδικούμενος ἐπὶ σὲ προστρέχει· ὁ
τοῖς δεινοῖς συνεχόμενος, τὴν σὴν ἐπικαλεῖται βοήθειαν. Ὅλα τὰ σὰ, Θεοτόκε,
παράδοξα, ὅλα ὑπὲρ φύσιν, ὅλα ὑπὲρ λόγον καὶ δύναμιν.
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لكو.كتنوعمبيعدّيبئاونلابروسأملاومولظملائجتليكيلإو،بيئكـلاعرسيكيلإانهاهنمف

.ةوقوةفصلكقوفلكلا،ةعيبطلاىلعاولعتلكلا،ةبجعمكرومأ

With the exception of the swapping of the placement of καταφεύγει and προσ-
τρέχει ( عرسي and ئجتلي )—which may be a product of varying manuscript tradi-
tions—theArabic closely follows theGreek.Yānī evengoes so far as tomaintain
the Greek rhetoric in the second half of the thought, beginning each phrase
with لك tomatch theGreek ὅλα. In attempting to follow theGreek syntax (Ὅλα
τὰ σὰ… ὅλα), Yānī switches from كرومألك to لكلا . Unlike in the Greek, the sec-
ond person pronoun is not clearly carried into the subsequent two instances of
لكلا , and the Arabic is thus not entirely clear.
A passage from section 4 again illustrates how the Greek rhetorical style

wasmaintained in Arabic, this time in Yānī’s translation of Germanos’ usage of
anaphora, in repeating the phrase Ζώνης ἐκείνης, ἣ, rendered as يذلارانزلاكلذ .

Ζώνης ἐκείνης, ἣ τὸν πανάγιον ἐκεῖνο περιέσφιγγε σῶμα, καὶ τὸν ἐν κοιλίᾳ κρυ-
πτόμενον Θεὸν περιέβαλλε. Ζώνης ἐκείνης, ἥτις τὴν τοῦ Θεοῦ κιβωτὸν ὡραίως
κατεκόσμει, καὶ σεμνοτάτως. Ζώνης ἐκείνης, ἣ πολλάκις ἐκ τῶν ἀχράντων τῆς
παναχράντου τοῦ γάλακτος κατεπιαίνετο σταλαγμῶν.

كلذ.ةرهاطلاءاشحألايفيفخلاهالإلاعمجو،سدقملادسجلاكلذدّشيذلارانزلاكلذو

ةرهاطلانبلطقنبةدّعاًرارملبّنارانزلاكلذ.اًلامجواًنسحبرلاتوباتلمحيذلارانزلا

.ةيقنلا

Beyond the anaphora in this passage, Yānī almost exactly maintains the struc-
ture of the Greek, including apparently coining the verb لبّنا (form VII from the
root لبن ) to match the Greek κατεπιαίνετο,13 and breaking the Greek πολλάκις
into its constituent parts, ةدّعاًرارم . In sections 3, 6, 8, 9, and 12, Yānī has recourse
to similar devices in translating Germanos’ repeated apostrophes, using اهيأ to
translate the Greek vocative ὦ.

Inmany other instances throughout this text, Yānī produces anArabic 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, Yānī 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 thatYānī never deviates from theGreek—hedoes so in
certain instances, particularly in shifting the order of phrases for clarity.While
precision—if not exactitude—is clearly important to Yānī, 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 Yānī 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 Yānī 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, Yānī makes no systemized attempt to render Greek partici-
ples,which are extremely common inGermanos’ sermon, byArabic 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.14
While Yānī 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, Yānī 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 σεπτός (“reverenced”) the five times it occurs in the text, Yānī translates it as
ميركـلا twice, مّركملا twice, and ignores it altogether once.15 This looks remarkably

consistent in comparison to the adjective (sometimes used as a substantive
epithet) πανάμωμος, which is translated differently throughout.16 Furthermore,
Yānī uses the adjective رهاط a total of twelve times throughout his translation,

14 These are: ἐνειλήσαντα, διαλύσαντα, περισφίγξαντα, ἀναῤῥώσαντα, φρουροῦντά, περιφυλάτ-
τοντα, δεσμοῦντα, and καταβάλλοντα. Only ἐνειλήσαντα is translated as a participle ( صّلخملا ).

15 These are in section 3 (modifying ἀκροατήριον—untranslated), three times in section 8
(modifying ζώνη— ميركـلا , ναῷ— ميركـلا , and again ζώνη— مّركملا ), and in section 11 (modify-

ing ναῷ— مّركملا ).
16 This adjective appears three times as a substantive, once rendered as لوتبلاةرهاطلا (sec-

tion 3), once as ةمّركملااهتيأ (section 10), and the third time not translated (section 11). In
section 2, a phrase containing it and two other adjectives is simplified to لوتبلاةرهاطلا . In
section 5, a varying adjectival form of this word, παναμώμητον, is translated as يقنلا .



248 glynias

renderingwith it a variety of Greek adjectiveswithmeanings related to purity.17
In other cases, particularly when confronted with one of the many compound
adjectives that Germanos had at his disposal, Yānī uses the Arabic construc-
tion iḍāfa ġayr ḥaqīqiyya18 to create his own compound adjectives.19 In order
to translate alpha privatives, he uses the Arabic privative ريغ .20 Alpha privatives
are also rendered with other comparable negative expressions or simply trans-
lated based on meaning.21

Finally, let us look at Yānī’s rendering of Greek particles, which require inge-
nious solutions to be rendered in a Semitic language.22 Three particles, and
their vastly differing fates inYānī’s translation, illustrate howYānī does not bind
himself to specific translations for specificwords.TheGreekγὰρoccurs 14 times
within the text: in ten of those occasions, he renders it is as نأل ,23 in two as ذإ ,24
and in two the particle is left untranslated.25 While the translation of γὰρ by
نأل predominates, it is nevertheless not translated as such in each occasion.

In the translations of ἀλλὰ, we see more variance: four times, it is rendered as
نكـل ,26 three times as لب ,27 and twice, left untranslated.28 TheGreek οὖν is never

translated into Arabic the four times it occurs within Germanos’ text.29

17 These thirteen times are in section 1 (ὑπέραγνον), 2 (in compound as لوتبلاةرهاطلا figuring
the Greek τῆς παναχράντου καὶ παναμώμου, as mentioned above), 3 (πανάμωμος), 3 again
(two instances with the noun form ةراهط to translate Germanos’ triple usage of ἁγνός),
4 (added in to modify ءاشحألا ), 4 again (παναχράντου), 5 (καθαρώτατον), 6 (πανάγνου), 6
again (ἁγναῖς), 9 (πανάχραντε), and 10 (πανάμωμε).

18 I.e. “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. εὐσεβεῖ (Section 3, داقتعالاةنسحلا ), πολυεύσπλαγχνος as نّنحتلاريثكـلا (section 6), three
Greek compounds as three varying iḍāfāt (section 10, πάναγνε, καὶ πανάγαθε, καὶ πολυεύ-
σπλαγχνε as ةراهطلاةليزج،ريـخلاةريثك،ةمحرلاةريزغ ), φιλανθρώπου (section 12, ةمحرلازيزعلا ).

20 E.g. ἄψυχον (section 5, قطانريغلا ), ἀφθάρτου (section 8, دسافريغلا ), πανάχραντε (section 9,
سندمريغلا ).

21 E.g. ἀπρεπὲς (Section 3: قيليالام ); ἀψευδῶς (section 6: انيقي ).
22 SebastianBrock, “Limitations of Syriac inRepresentingGreek,” inBruceMetzger,TheEarly

Versions of theNewTestament: Their Origin, Transmission, and Limitations, Oxford, Claren-
don Press, 1977, pp. 83–98. See also Leonardo Tarán and Dimitri Gutas, Aristotle, Poetics:
EditioMaior of the Greek Text with Historical Introductions and Philological Commentaries,
Leiden, Boston, 2012, p. 454 (on οὖν) and pp. 463–464 (γὰρ).

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.
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In all of these cases, Yānī seeks specific solutions to render certain phrases,
often using the samemorphological and syntactic tools, but without a system-
atic translational correspondence. While Yānī 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, howwas
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.30 However, as this translation was apparently
produced about two centuries before the compilation of this Menologion, we
must return toYānī, his cultural context, and his particular goals as a translator.

As we know of no patron of this translation, we must ask: why would Yānī
translate a homily about the swaddling clothes of Christ and the belt of theVir-
gin? In Yānī’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.31 Indeed, Dirk Krausmüller 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.32 This homily—and other

30 It should benoted thatmyassumption that this homily is uniquely attested in theMenolo-
gion ismade herewith a grain of salt because there is such a largemass of Arabic liturgical
material that still must be properly worked through. See Graf, GCAL, 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 weremajor venerated objects there in the tenth
century, and perhaps may be among the relics pillaged by the Latins in the thirteenth
century. See Krausmüller, “Making theMost”; Shoemaker, “The Cult of Fashion”; Brubaker
andCunningham, “ByzantineVeneration”; Raymond Janin, Lagéographie ecclésiastiquede
l’Empire Byzantin, Première partie: Le siège de Constantinople et le patriarcat œcuménique,
Tome III: Les églises et lesmonastères, Paris, CentreNational de la Recherche Scientifique,
1953, pp. 246–251.

32 Krausmüller, “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.34

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.35 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 andwere accustomed to Greek style, or whowere at least accustomed to
Arabic written—or translated—in the style of Greek. In Yānī’s Antioch, this
undoubtedly would not have been a problem. It is not difficult to postulate
“translationese” as taking a pride of placewithin thewell-educatedAntiochene
Arabic intellectual community, comparable to the audiences for intentionally
precise, sixth-century Syriac translations from Greek.37 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 (638–1187CE),”Dumbarton Oaks Papers, 67 (2013), pp. 75–94;
Daniel Galadza, Liturgy andByzantinization in Jerusalem, Oxford, OxfordUniversity Press,
2018; Joseph Nasrallah, “La liturgie des Patriarcats melchites de 969 à 1300,” Oriens Chris-
tianus, 71 (1987), pp. 156–181.

35 Muchmore researchmust be done onmiddle 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 atwould-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;
“FromAntagonism to Assimilation: Syriac Attitudes to Greek Learning,” in Nina Garsoïan,
Thomas F. Mathews and RobertW. 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.38 While medieval Muslim intellectuals like al-Ǧāḥiẓ would
have scorned the “translationese” style of this homily’s Arabic,39 there is no
reason to assume that Yānī’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-Ǧāḥiẓ 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 رهاط instead of رهاظ in section 1, طقني instead of طقنب in
section 4, and ظفحن instead of ظفحي 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 WillemBaars, NewSyro-HexaplaricTexts, Edited, Commented upon andComparedwith the
Septuagint, Leiden, Brill, 1968, p. 2. I thank Jack Tannous for this reference.

39 Dimitri Gutas, Greek Thought, Arabic Culture: The Graeco-Arabic TranslationMovement in
Baghdad and Early ʿAbbāsid 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 whatwas occurring in andaround theByzantine
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
howYānī’s particular bilingual context enabled a particular style of translation
that would not necessarily fit the interests of future readers.

4 Notes on theManuscripts 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, šaddas, 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,40 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 PatrologiaGraeca, edited by François Combefis
(d. 1679). It should be noted that the Greek andArabic do seem tomatch nearly
throughout, with the exception of some phrases or sentences present in only
one or the other. In the commentary, the likely possibility that theGreek text(s)
to which Yānī 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 Greekwit-
nesses of this text are from the tenth century, and are thus older than theArabic
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.41

40 Treiger, “The Antiochian Menologion,” p. 223.
41 A search in Pinakes reveals 28manuscript 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 whichwe do not have a critical edition. However, littlemore can be
done if we want to study the Arabic translations of this period. Yānī 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 basedon that in SinaiAr. 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] Τοῦ ἐν ἁγίοις Πατρὸς ἡμῶν Γερμανοῦ ἀρχι-
επισκόπου Κωνσταντινουπόλεως, λόγος εἰς τὰ
Ἐγκαίνια τοῦ σεβασμίου ναοῦ τῆς ὑπεραγίας
Δεσποίνης ἡμῶν Θεοτόκου, καὶ εἰς τὰ ἅγια σπάρ-
γανα τοῦ Κυρίου ἡμῶν Ἰησοῦ Χριστοῦ.

هالإلاسدقلاحورلاونبالاوبألامسب)أ195(]ب159[

42دحاولا

ةفقاسأسيئرسونامرجنيسيدقلايفمّركملاانيبألرميم

ةسدقملاتسلالكيهديدجتيفهلاقةينيطنطسقلاةنيدم

اهرانزعضويفو43ايتاربوقلخلابفورعملاهالإلاةدلاو

عوسياانبرهلدوجسملاودجمملاسابلوسدقملاميركـلا

يبرعلاناسللاىلإينانويلاناسللانمكلذلقنو،حيسملا

ةيكاطنأبىمظعلاةسينكـلايفةماتلاةسمامشلايفريقحلا

.هبعتىلع44هبيثيهّٰللاسكدلانبايناي

(1) Δεδοξασμένα ἐλαλήθη περὶ σοῦ, ἡ πόλις
τοῦ [373] Θεοῦ, ὁ θεῖος ἡμῖν ἐν Πνεύματι ὑπέ-
ψαλλε Δαβίδ· Πάλιν ὄντως ἀριδηλότατα, περὶ ἧς

اًلئاقسدقلاحورلابيهالإلادووادمنرتدقل)١(

اًنيقي46ةنيدم45،برلاةنيدماي،كنعتليقتادجمملا

42 This typical Christian Arabic incipit is not present in the Greek edition.
43 Note theArabic transliteration of theGreekΧαλκοπρατεῖα, whereGermanos delivered this

sermon.
44 See n. 4 above.
45 Note the replacement of “God” (τοῦ Θεοῦ) with “Lord” ( برلا ).
46 Instead of the Greek’sΠάλιν ὄντως to return to the description of the “city,” Yānī gives ةنيدم

ةرهاظ… . Clearly, his Greek manuscript must have read: πόλιν ὄντως.
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(cont.)

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

δεδοξασμένα λελάληται, καλῶν τοῦ Βασιλέως τοῦ
μεγάλου πόλιν δὴ ταύτην οἶμαι σαφέστατα καὶ
ἀναντιῤῥητικώτατα, τὴν ὄντως ἐκλελεγμένην, καὶ
πασῶν ὑπερέχουσαν φάναι; οὐκ ὑπεροχῇ δομη-
μάτων, καὶ ὕψει γεωλόφων ἐπαρμάτων· ἀλλὰ τὴν
τῇ μεγαλοφυίᾳ τῶν ἐνθέων ὑπερηρμένην ἀρετῶν,
καὶ τῇ καθαρότητι ὑπερέχουσαν Μαρίαν τὴν ὑπέ-
ραγνον, καὶ ὑπεράμωμον Θεοτόκον.Ἐν ᾧ ὁ ὄντως
ὢν Βασιλεὺς τῶν βασιλευόντων, καὶ Κύριος τῶν
κυριευόντων κατεσκήνωσε· μᾶλλον δὲ, ἐν ᾗ πᾶν τὸ
πλήρωμα τῆς θεότητος κατῴκησε σωματικῶς.

كلملا48ءامس.تاديجملاتليقاهلجأنميتلا47ةرهاظ

ةنيدملانع50لدكشال49،ةنيدملاهذهيهامو،ميظعلا

سيللكلانمعفرأوندملارئاسنعةيلاعيهيتلاةراتخملا

لئاضفلاعاونأبةيلاعيهلبولعلايقارتوتارامعلاعافتراب

ةرهاطلاميرم،ةراهطلابنهلكنعةيماسو،ةيهالإلا

كلميقيقحلاكلملااهيفنكسيتلا.هالإلاةدلاوةيقنلا

ّينادسجنطقواميسالو51،بابرألابروكولملا مامتلكاً

.توهاللا

(2) Αὕτη ὄντως δεδοξασμένη πόλις· αὕτη νοητὴ
Σιών. Ταύτην, οἶμαι καὶ Δαβὶδ θεόθεν προανεφώ-
νησεν. Εἰ δέ τις καὶ τὸν ταύτης οἶκον δεδοξασμένην
πόλιν καλέσειε, οὐκ ἔξω τῆς ἀληθείας καὶ τοῦ

يبنلادووادركذهذهنع،ةلوقعملانويهصيههذه52)٢(

سيلف،ةدجممةنيدم]أ160[اهلكيهدحأاعدنإف،كشال

تناكنإهّنأل53.قدصلاوقيقحتلاةياغيفالإهلوقوه

47 Sinai Ar. 408 has ةرهاظ while Sinai Ar. 409 has ةرهاط . Sinai Ar. 408’s readings are typically
preferred, as the earlier manuscript which matches more with the Greek, and ةرهاظ is a
better translation of the Greek ἀριδηλότατα.

48 Both manuscripts have آمس , which may indicate a corruption from ىّمس , which would mir-
ror the Greek καλῶν, particularly if كلملا were then also emended to كلملل . The word for
“heaven” here, ءامس , would be an understandable scribal insertion, particularly because
alif maqṣūra 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.

49 Perhaps because of the confusionwith ءامس / ىّمس , theArabic here diverges further from the
meaning of the Greek, using the same words but in a different grammatical arrangement.

50 Sinai Ar. 408 has لذكشال , but لدكشال , present in Sinai Ar. 409, seems a better reading.
كشال here translates οἶμαι (as in section 2 below).

51 Sinai Ar. 408 has an extra dot under the finalب of بابرألا .
52 The phraseΑὕτη ὄντως δεδοξασμένη πόλις does not seem to be explicitly echoed in the Ara-

bic translation.
53 In both Arabicmanuscripts the reading is قدصلاف , and there is a period placed before it—

this seems to be because it should read قدصلاو , and as the و was distorted into aف, the
punctuation was changed to explain the grammar.
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(cont.)

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

καλοῦ φήσειεν. Εἰ γὰρ οἷς τὰ ὀνόματα ἐπὶ τῶν
γαιῶν ἐπικέκληνται, εἰς μακρὸν τὴν μνήμην τῆς
κλήσεως διασώζουσιν· ἄλλων δὲ ὧν οὐδὲ διὰ
χειλέων δίκαιον τὰ ὀνόματα φέρειν, στῆλαι καὶ
τεμένη, καὶ εἴδωλα μέχρι καὶ τῆς σήμερον, εἰ καὶ
τῇ φήμῃ μόνῃ· ἀλλ’ οὖν ὑπερεκτέτανται, καὶ ὡς
αὐτοὶ περιόντες, τοῖς τῶν ἀφελεστέρων ὠσὶ διεκω-
δωνίσθησαν, τί ἄν τις εἴποι περὶ τῆς θεοδοξάστου
καὶ πανυμνήτου κόρης τῆς παναχράντου καὶ παν-
αμώμου; Εἰ γὰρ αὕτη πόλις ἔμψυχος τοῦ βασιλέως
ἐχρημάτισε Χριστοῦ, δικαίως ἄρα καὶ ὁ ταύτης
πανάγιος ναὸς, οὗ καὶ τὰ Ἐγκαίνια σήμερον ἑορτά-
ζομεν, πόλις δεδοξασμένη ἔστι τε καὶ ὀνομάζεται.
Πόλις οὐκ ἐπιγείῳ καὶ θνητῷ βασιλεῖ πολιτογρα-
φοῦσα τοὺς ὑπὸ χεῖρα· ἀλλὰ τῷ ἐπουρανίῳ, τῷ εἰς
ζωὴν αἰώνιον παραπέμποντι, καὶ βασιλείαν τὴν
ἑαυτοῦ τοῖς αὐτῷ ἑπομένοις παρέχοντι.

انمويىلإواميسالو،ةتباثتايضرألابةصصختملايماسألا

عماسميفنطدقو54ناثوأولكايهوليثامتنعربـخياذه

ةدجمملاةيبصلانعلاقياذامفنييقابمهنّأكمهنعجاذُّسلا

ةنيدمهذهتناك56ذإو55؟لوتبلاةرهاطلابرلانم

اهلكيهىعدُينأ)ب195(بجاولانمفحيسملاكلمللةيح

تبثٺتسيلةنيدم57،ةدجممةنيدمهديدجتدّيعننآلايذلا

ةمئادلاةايحلاهيعباتلحناميوامسنكـل58ينافكلملاهعمج

59.ةتباثلاهتوكـلمو

54 There seems to be an extraneous extra dot in both manuscripts (thus تاثوأ not ناثوأ ).
55 In the translation of this passage (Εἰ γὰρ οἷς… καὶ παναμώμου), Yānī reshuffled and skipped

large portions of the Greek. The Greek εἰς μακρὸν … ὀνόματα φέρειν is completely missing
in the Arabic, as is εἰ καὶ τῇ … ὑπερεκτέτανται. Moreover, the translation of καὶ ὡς αὐτοὶ
περιόντες ( نييقابمهنّأكمهنع ) is shifted with the translation of τοῖς τῶν ἀφελεστέρων ὠσὶ διε-

κωδωνίσθησαν ( جاذُّسلاعماسميفنطدقو ).
56 ذإ should perhaps be emendated to اذإ , matching the Greek (εἰ) and making better sense

of the Arabic that follows. It is also possible that the ذإ actually translates γὰρ.
57 The τε καὶ ὀνομάζεται is represented in the Arabic earlier in the sentence ( اهلكيهىعدي ).
58 The word يناف renders θνητῷ, but the ἐπιγείῳ and the idea of the citizenry (τοὺς ὑπὸ χεῖρα)

beyond the king is not present in the Arabic—the vague اهعمج inserted in the Arabicmust
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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(cont.)

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

(3)Ἐγκαινίων δὲ, ὦ τίμιον καὶ σεπτὸν, ἀκηκοότες,
ἀκροατήριον, μὴ νεοκτίστοις οἰκοδομαῖς καὶ ἀρτι-
παγέσι κατασκευαῖς τὸ τῶν Ἐγκαινίων ὑπολάβητε
ὄνομα, ἀλλὰ τὸν ἐν πνεύματι καινισμὸν, καθ’ ὃν
ὁ ἔσω ἡμῶν ἄνθρωπος, τὸ παλαιὸν καὶ διεῤῥω-
γὸς τῆς ἁμαρτίας ἀποθέμενος ἔνδυμα, καὶ τὸ νέον
τῆς εὐσεβείας περιβαλλόμενος, ἐν καινότητι ζωῆς
πολιτεύεται. Τούτοις καὶ ἡ πανάμωμος εὐφραί-
νεται· οἷς ἂν ἀρεταῖς, καὶ τῇ κατὰ Θεὸν εὐσεβεῖ
καινιζόμενοι πολιτείᾳ, οὕτω καὶ τῶν ἁγνῶν τῆς
ἁγνῆς ἁγνῶς Ἐγκαινίων κατατρυφήσωμεν· καὶ ὡς
αὐτῇ παρούσῃ [376] μέλλοντες προσιέναι, οὕτω
τῷ ταύτης σεβασμίῳ ναῷ προσερχόμενοι, πάντα
ῥυθμίσωμεν, καὶ πάντα πρὸς τὸ κρεῖττον μεταβαλ-
λώμεθα· πρᾶξίν τε καὶ λόγον, καὶ θεωρίαν.Μηδὲν
ἔστω ἡμῶν τῆς ἡμέρας ἀνάξιον· μὴ βῆμα ποδὸς,

نع،ءالضفلا60نوعماسلااهيأ،مكعامتسادنعف)٣(

تارامعنعوهديدجتلامسانأاونظتالفديدجتلااذه

حورلابيذلاديدجتلانعنكـل،ةثيدحعئانصو61ةددجتم

سبللهضفرنعانلنطابلاناسنإلانأثيحنمسدقلا

62رّيستداقتعالانسْحُديدجتهسبلويلابلاقيتعلاةئيطخلا

دنعنحنويتلالوتبلاةرهاطلاّرستكلذبف.ةايحلاديدجتب

برلاب63داقتعالاةنسحلاةريسلابولئاضفلابانددّجت

مّوقنو.ةرهاطلليذلارهاطللديدجتلابٍةراهطبذّذلتنس

اهلكيهىلإانمدّقتدنع،لضفألاىلإاهلقننوءايشألا

64.لكلاىلإةرظانوةرضاحاهنّأكانداقتعاو،فيرشلا

نم،رظنلاولوقلاولعفلا65مّوقن؟مّوقنيذلاوهامو

60 The Arabic translation of the duplicated Greek ἀκηκοότες and ἀκροατήριον is handled
cleanly in Arabic, as نوعماسلااهيأمكعامتسادنعف . The description of the audience (ἀκροα-
τήριον) as τίμιον καὶ σεπτὸν, is simplified to ءالضفلا .

61 There is wordplay in the Arabic not present in the Greek, in the use of ةددجتم to render
νεοκτίστοις.

62 Sinai Ar. 409 has رّيسي , while 408 has رّيست ; the latter is preferable, as the form V verb better
renders the middle Greek verb, πολιτεύεται.

63 Yānī uses a compound iḍāfa ġayr ḥaqīqiyya to translate εὐσεβεῖ, داقتعالاةنسحلا (cf. the pre-
vious sentence where τῆς εὐσεβείας is translated as داقتعالانسْحُ ).

64 The word order of the translation of this sentence is switched around. Yānī starts with the
two Greek main clauses (πάντα… μεταβαλλώμεθα, as لضفألا…مّوقنو ), then returns to the
two participles (καὶ ὡς … προσερχόμενοι, as لكلا…انداقتعاو ); however, this last clause in
the Arabic translation essentially differs from the Greek, changed from “and [us] wanting
to approach her, present” to “and our belief, as if she were present and flourishing to all.”
The cause of this change is unclear, whether it indicates Yānī’s lack of understanding, his
desire to innovate from the text to what hemay have thought was its implicit meaning, or
a corruption in the Greek and/or Arabic traditions.

65 The manuscripts disagree here; Sinai Ar. 408 has موقن.موقن , while Sinai Ar. 409 has simply
موقي . Sinai Ar. 408 is here preferred, as Yānī likely added this rhetorical question, because

he shifted the word order, putting لضفألاىلإاهلقننوءايشألامّوقنو at the front of the sen-
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(cont.)

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

μὴ γέλως ὀδόντων, τὸ δὴ λεγόμενον· μὴ στολισμὸς
ἐσθῆτος πρὸς τὸ ἀπρεπὲς ἐκτρεπέσθωσαν. Τί οὖν
φημι; Καὶ αὐτὰς τὰς ἐνθυμήσεις ῥυθμίσωμεν. Τού-
των δὲ πάντων προπορευέσθω καὶ ἔλεος, ᾧ Θεὸς
θεραπεύεται, ὡς ἂν καινοὶ ψυχῇ τε καὶ σώματι,
τὴν τῶν Ἐγκαινίων τῆς παναχράντου τοῦ Θεοῦ
κατὰ σάρκα Μητρὸς ἡμέραν, καινῶς ἑορτάσωμεν.

انمادقألقنال،اذهانمويبقيليالءيشدجويال66ثيح

يهابتلاالو،لاقُيامبسح67ماستبالاوكحضلاالو

مّوقنل؟لوقأاذامو.قيليالام68ىلإانيّدؤياّلئلسابللاب

ربنمللوهّٰللتابجوتسمكاهمدّقنلواهسفن]ب160[راكفألا

اهبذإةمحرلاهعيمجكلذىلع70مّوقننأبجيو69،بيهرلا

برلاةدلاولكيهديدجتمويدّيعننكـل،الاعتبرلاّرسي

.دسجلاوحورلابنيددجتملثمكدسجلاب

(4) Συνεκλάμπει γὰρ ταύτῃ καὶ ἡ τιμίας καὶ σεβα-
σμίας αὐτῆς ζώνης κατάθεσις καὶ προσκύνησις·
καὶ τῶν παναχράντων τοῦ ταύτης Υἱοῦ σπαργάνων
τῶν τιμιωτάτων. Ζώνης ἐκείνης, ἣ τὸν πανάγιον

71،ميركـلااهرانزلدوجسوعضوو،اهعمقرشيدقنأل)٤(

72.يقيقحلاحيسملاعوسيااهدلوليّذلايّقنلاسابللاو

دّشيذلارانزلاكلذو73.لضافلاسابللاوميركـلارانزلا

tence, as opposed to its placement in the Greek at the end (πάντα ῥυθμίσωμεν, καὶ πάντα
πρὸς τὸ κρεῖττον μεταβαλλώμεθα), where it leads into the next thought.

66 The grammarhere is changed in theArabic, in that the previous clause (πρᾶξίν τε καὶ λόγον,
καὶ θεωρίαν) connects to what follows it rather thanwhat is before it, through the addition
of the Arabic ثيحنم .

67 Instead of literally translating γέλως ὀδόντων, theArabic translator breaks it up into كحضلا
ماستبالاو . Otherwise, the sentence is quite literal.

68 Yānī expanded on the Greek here, transforming the simple στολισμὸς ἐσθῆτος πρὸς, into a
full and more complex idea, referring not only to clothing, but the “pride” therein: يهابتلا

ىلإانيّدؤياّلئلسابللاب .
69 The words بيهرلاربنمللوهّٰللتابجوتسمكاهمدّقنلو have no correspondence in the published

Greek version, though may have been present in Yānī’s Greek manuscript. رينمللو in Sinai
Ar. 408 has be emended to ربنمللو ( بيهرلاربنملا is a common designation of Christ’s φοβερὸν
βῆμα, “dread judgment seat,” and Sinai Ar. 409, in fact, reads ربنمللو ).

70 While both manuscripts have مّوقن , perhaps the correct reading would actually be مدّقن ,
which would thus translate the prefix προ- in προπορευέσθω.

71 The Arabic ميركـلا stands in for the Greek synonyms τιμίας καὶ σεβασμίας.
72 This Arabic adds يقيقحلاحيسملاعوسيا , which has no parallel in the Greek. In this homily,

the spelling of the name of Jesus is according to the Greek, with the alif at the front.
73 This phrase, ميركـلارانزلا لضافلاسابللاو , is not present in the Greek, and may either repre-

sent a rhetorical elaboration of Yānī, or an alternative manuscript tradition of the Greek
from that represented in the PG.
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(cont.)

Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

ἐκεῖνο περιέσφιγγε σῶμα, καὶ τὸν ἐν κοιλίᾳ κρυ-
πτόμενον Θεὸν περιέβαλλε. Ζώνης ἐκείνης, ἥτις
τὴν τοῦ Θεοῦ κιβωτὸν ὡραίως κατεκόσμει, καὶ
σεμνοτάτως. Ζώνης ἐκείνης, ἣ πολλάκις ἐκ τῶν
ἀχράντων τῆς παναχράντου τοῦ γάλακτος κατε-
πιαίνετο σταλαγμῶν. Καὶ μήτις ἀπεικὸς εἶναι
ἡγήσαιτο τοῦτο τῶν μεμψιμοίρων, ὡς ἐμψύχοις
διαλεξόμεθα, καὶ τὴν εὐφημίαν προσοίσομεν.

ءاشحألايفيفخلاهالإلاعمجو،سدقملادسجلاكلذ

اًنسحبرلاتوبات75لّمجيذلارانزلاكلذ74.ةرهاطلا

78طقنبةدّعاًرارم)أ196(77لبّنا76رانزلاكلذ.اًلامجو

نموبجاوريغهّنأدحأنظيالف.ةيقنلاةرهاطلانبل

80نْيَقطانكامهانبطاخووهنإ79موللاةبجوتسملاءايشألا

.حيدملاامهلانمدّقو

74 The ةرهاطلا is an elaboration in the Arabic from the Greek, as is the لضافلاسابللاو at the
beginning of the sentence.

75 While both manuscripts have لمح , the original translation must have been لّمج , “beau-
tified,” which translates the Greek κατεκόσμει and thus gives a literal translation of the
whole phrase. The loss of the dot on لمج is understandable, as it provides a semantically
viable alternative. The Arabic اًلامجو below inexactly translates the Greek σεμνοτάτως.

76 Surprisingly here the يذلا after رانزلاكلذ is dropped.
77 This would be form VII ( لعفنا ) of the root لبن , seemingly a coined word to evoke the pas-

sivemeaning of theGreek κατεπιαίνετο, meaning “to enrich,” unless it is improperly dotted
in the manuscripts and should be read as لّتبا (“be moistened”).

78 Sinai Ar. 408 has طقنب , although with the diacritical point under theب displaced under
theن and difficult to distinguish. Perhaps as a result, Sinai Ar. 409 has corrected it to طقني .
The reading of Sinai Ar. 408 is preferred as mirroring the Greek quite literally, and also
explaining ةيقنلا , placed at the end of the sentence, which modifies طَقُن .

79 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 و before ءايشألانم ,
maintaining the Greek word order that puts the censurers (in Arabic: censure) at the end
of the thought.

80 The concise Greekὡς ἐμψύχοις διαλεξόμεθα, literally meaning “that we converse with what
is ensouled” is translated into Arabic as نيقطانكامهانباطخووهنإ . Yānī’s use of the dual in
this clause indicates that he takes the Greek ἐμψύχοις to refer to the belt and the clothes.
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Greek Text
(PG 98)

Arabic Edition
(from Sinai Ar. 408 and 409)

(5) Εἰ γὰρ ἀγγεῖον μύρῳ προσομιλῆσαν κἂν πρὸς
βραχὺ, καὶ τούτου κενωθέντος οἶδε μέχρι πολλοῦ
τὴν εὐωδίαν διαφυλάττειν, τί ἄν τις εἴποι περὶ
τῆς, τὸ ὄντως ἀκένωτον ἐκεῖνο καὶ θεῖον μύρον, τὸ
καθαρώτατον λέγω τῆς Θεοτόκου σῶμα καὶ πανα-
μώμητον, περιειλησάσης ζώνης, καὶ συμπλακείσης
μέχρι πολλοῦ; Οὐκ εἰς αἰῶνα τὴν εὐωδίαν τὴν
ἰαμάτων παραφυλάξειε, καὶ τοῖς πίστει καὶ πόθῳ
προσιοῦσιν ἐμπλήσειεν; Εὐωδίαν, οὐχὶ θηλυτικήν
τινα καὶ ἀπόβλητον, ἀλλὰ θείαν καὶ πανσεβάσμιον·
παθῶν ψυχῆς τε καὶ σώματος θερμοτάτην ἐλά-
τειρα. Καὶ εἰ τὸ ἄψυχον ἀγγεῖον, ὥσπερ ἔφημεν,
τῷ ἀψύχῳ μύρῳ προσομιλῆσαν, οἶδε τῆς τούτου
μεταλαμβάνειν ποιότητος, τί καὶ φῶμεν περὶ
τῆς τὸ ἔμψυχον τοῦ Θεοῦ Λόγου προσεγγισάσης

غّرفيواًريسيبيطلاهيفعضوُيامدنع81ءاعولانأل)٥(

لوقياذامف،امتقوىلإبيطلاكلذحيرظفحيهنمكلذ

يهلإلايقيقحلا82بيطلابرادتسايذلارانزلانعلئاق

امأ؟يقنلارهاطلاهالإلاةدلاودسجينعأ،ذفنياليذلا

معفي84امأ؟رهدلاىلإةسدقملابايثلابيط83ظفحي

الواًثّنؤمسيلاًبيط؟ةنامأوقوشبهيلإاومدّقتينيذللاًبيط

ّيهالإلب،اضًوفرم 85.دسجلاوحورلامالآعفادو،اًمّركمواً

دنع86قطانريغلاءانإلاناكنإلوقلابانمدقتاملثمكو

هتيفيكنمبستكيدققطانريغلابيطلاىلع87هئاوتحا

نعلئاقلوقياذامو88.ةمعنلاةيمكنوكتنأارحألامكبف

81 Thoughbothmanuscripts have the reading يعولا , theword ءاعولا (=ἀγγεῖον, “receptacle”) is
restored here. This specific orthography could reflect a particular pronunciation or hamza
usage, which may be original to Yānī’s text or to the scribes thereafter.

82 The Greek divides the prepositional phrase τῆς … περιειλησάσης ζώνης, καὶ συμπλακείσης,
while the Arabic translator shifts the word order for clarity to keep it together and uses
one word ( رادتسا ) to render the two Greek synonyms (περιειλησάσης and συμπλακείσης).

83 Sinai Ar. 409 has ظفحن , seemingly as an elaboration because the diacritics for theي are
displaced under theف of ظفحي . Once again, the Greek helps us see the correct reading of
the Arabic, present in Sinai Ar. 408.

84 Sinai Ar. 409 has معفيا (dropping the implied ام ), though this is corrected in the margin.
The forms معفياما (Sinai Ar. 408 and Sinai Ar. 409 post corr.) and معفيا (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 καὶ.

85 The Arabic here literally translates the Greek with the exception of no translation given
for θερμοτάτην.

86 قطانريغلا , used here and again a few words later to render the Greek ἄψυχον, is a common
Middle Arabic formation of the iḍāfa ġayr ḥaqīqiyya, with an indefinite al-muḍāf ilayhi.

87 προσομιλῆσαν is translated by the composite هئاوتحادنع here, a phrase that differs but has
a similar meaning (implying “inclusion”) to how the word was rendered above, where it
was translated as هيفعضَوُيامدنع .

88 This clause in the Arabic ( ةمعنلاةيمكنوكتنأارحألامكبف ) is not represented by the Greek,
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κατοικητήριον. Οὐ προσδραμούμεθα; Οὐ προσ-
πεσούμεθα; οὐχὶ κάθαρσιν ψυχῆς τε καὶ σώματος
παρ’ αὐτῆς λαβεῖν αἰτησόμεθα ἐκ παντός; Τί δέ;
οὐχὶ καὶ ὡς ζώσῃ διαλεξόμεθα, καὶ εὐφήμους ᾠδὰς
προσαγάγωμεν; Τοῦτο δὴ καὶ ποιήσωμεν.

،عرسناَمَفأَ؟يحلابرلاةملكنكسمىلإانديذلا]أ161[

اهنمدسجلاوحورلاةيقنتذخأننأبغرنامفأ،امارتنامفأ

90ةّيحوةرضاحلثمكاهبطاخنامأ؟اذامو89؟ةرورضل

.كلذنّلعفنلف؟ةدّجمملا91نوحللااهلمدّقنو

(6)Ὦ ζώνη, ἡ τὴν τῆς ζωῆς πηγὴν περιζώσασα,
καὶ ζωὴν παρέχουσα τοῖς σὲ τιμῶσιν αἰώνιον!
Ὦ ζώνη, ἡ τὰς τῶν σοὶ προστρεχόντων ὀσφύας,
νέκρωσιν μὲν κατὰ παθῶν δωρουμένη, ἀνδρίαν δὲ
πρὸς πρᾶξιν ἀρετῶν καὶ ἐνέργειαν!Ὦ ζώνη, ἡ τὸ
ἀσθενὲς τῆς ἡμετέρας φύσεως ἀναστέλλουσά τε
καὶ περισφίγγουσα· καὶ τοὺς ἀοράτους τε καὶ

هنومّركينيذللحنمو92ةايحلاعوبنيرّنزيذلارانزلااهيّا)٦(

نيعرسملا94طاسوأل93حنميذلارانزلااهيّأ،ةّيدبألاةايحلا

اهيأ95.لئاضفلالعفيفةضهنوةعاجشومالآلاتومهيلإ

انءادعألقرعوانتعيبطفعض96دّشَدقيذلارانزلا

امدنعيلضرعاذامهنكـل،نيروظنملاريغونيروظنملا

but seems like a logical extension of the thought. It is quite possible that the PG 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.

89 The Arabic inventively translates ἐκ παντός as ةرورضل , a departure from the literalism of
the rest of the sentence’s translation (with the additional exception of the shortening of
the compound λαβεῖν αἰτησόμεθα to simply ذخأن ).

90 The Greek adjective ζώσῃ is turned into two Arabic adjectives: ةّيحوةرضاح .
91 Both manuscripts have نوجللا , but the reading of this word must be نوحللا , mirroring the

Greek ᾠδὰς.
92 The literal translation even goes so far as to keep the wordplay in the Greek (ζώνη… περι-

ζώσασα = رّنز…راّنزلا ).
93 Note the repetition of حنم in figuring two synonyms (παρέχουσα and δωρουμένη).
94 This noun is voweled in two different incorrect ways in the two manuscripts: in Sinai Ar.

408 thewāw has a ḍamma, while in 409 it has a fatḥa; normatively, it should have a sukūn.
95 This sentence is translated nearly literally, with only two changes worth noting: the refer-

ence to the راّنز in the third person (because of the vocative اهيّأ ) instead of the Greek
second person, and the movement up in the sentence of ةضهن (translating ἐνέργειαν),
which puts the ensuing prepositional clause with it instead of with ةعاجش (ἀνδρίαν).

96 The Arabic translates the two Greek participles (ἀναστέλλουσά τε καὶ περισφίγγουσα) with
a single verb ( دّشَدق ).
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ὁρατοὺς ἐχθροὺς ἡμῶν συμποδίζουσα! Ἀλλ’ οἷα
γάρ μοι συμβέβηκε, τῷ πόθῳ τῆς πανάγνου νυτ-
τόμενον, καὶ τῇ τοῦ λόγου ῥύμῃ κατεπαγόμενον,
τῶν σπαργάνων ἐπιλαθέσθαι. Καὶ οὐ θαυμαστόν·
Μητρὸς γὰρ δοξαζομένης, ὅδε φιλομήτωρ Υἱὸς
εὐφραίνεται. Ἀλλὰ καὶ νόμῳ ὑπείκοντες φύσεως,
εἰ καὶ ὑπὲρ φύσιν τὰ [377] πράγματα, τῇ Μητρὶ
πρῶτον τὸ γέρας ἀφοσιώσομεν. Καὶ οὐκ ἀπώσεται

ذإلوقلاريدهب98تبذجوةرهاطلاقوشب97تحرُج

دلولانألبجعبكلذسيلو.سابللانع99وهسلاينكردأ

100،ةدلاولابحرفيوّرسينأيأردقةدجمملاةدلاوللبحملا

انتعاط102دنع)ب196(نحنو101كلذكرمألاناكذإف

اهيضتريسيتلاةدلاوللةماركـلااًميدق103انبجواذإسومانلل

97 The scribe of Sinai Ar. 409 seems to have been at a loss at the literal translation of the
Greek νυττόμενον as تُحرُج , giving instead تبرُخ . Again, the reading in Sinai Ar. 408 is a
preferred witness to the translation.

98 The displaced dot of the ذ again threw off the scribe of Sinai Ar. 409, who gives تبدج .
99 An Arabic phrase ( وهسلاينكردأذإ ) here replaces a single Greek word (ἐπιλαθέσθαι), in

notable contrast to the preceding clauses, which are literal to the point of being nonsen-
sical Arabic.

100 The Arabic translation here diverges from the Greek, in dropping “nature” entirely. The
Arabic marks “us” as obedient merely to “law” ( سومان ), not to the law of nature as in
Germanos (νόμῳ … φύσεως). Moreover, the Greek phrase εἰ καὶ ὑπὲρ φύσιν τὰ πράγματα
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 Yānī had access to, (4) Yānī 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 PG and
translated by Yānī.

101 In a rare move, Yānī has translated this sentence non-literally, and elongated the concise
Greek text; the single εὐφραίνεται in Germanos’ text is elaborated into حرفيوّرسينأيأردق .
Evenmore striking is the addition of كلذكرمألاناكذإف to the end of the thought, seem-
ing to indicate that Yānī was at a loss as to how to literally render the Greek.

102 In SinaiAr. 409 there is an extraneouswāw added to the beginning of دنع , perhaps because
it is the first word of a newpage (fol. 196v) and the scribe forgot that he had alreadywritten
نحنو on the bottom of the previous page.

103 Sinai Ar. 409 gives انبجوا , which is synonymouswith انبجّو , written in Sinai Ar. 408without
the šadda.
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Κύριος πάντως, ὁ ὑπεράγαθος.Ὡς γὰρ ἀψευδῶς
ἄνθρωπος ἐξ αὐτῆς προελθεῖν εὐδόκησε, καὶ Υἱὸς
αὐτῆς κληθῆναι ἠξίωσεν, ἀποδέξεται τὴν τόλμαν
ὡς κατὰ ἄνθρωπον γεγονυῖαν ὁ πολυεύσπλαγ-
χνος. Πλὴν σπαργάνων μνησθεὶς, πάλιν πρὸς τὴν
τεκοῦσαν ἀνάγομαι. Αὕτη γὰρ ταῦτα ταῖς ἁγναῖς
αὐτῆς χερσὶ κατεσκεύασεν. Αὕτη βρεφοπρεπῶς
τὸν μέγαν Κύριον χερσὶ μητρῴαις ἐν τούτοις
ἐνείλιττεν. Αὕτη σὺν τούτοις τοῦτον ἐγκόλπιον
φέρουσα, ἐγαλούχει, τὸν πάσῃ φύσει πνοὴν καὶ
τροφὴν παρεχόμενον.

نأ105اضتراهّنأامكهّنأل104حالصلايّلكلاّيلعلابّرلا

لبقيوكلذكاهدلواعدُينأراتخاواًنيقياهنمدسّجتي

ّسجت .ةيرشبةردقمنعَرئاصلا107نّنحتلاُريثكـلا106انَرُ

ةدلاولا108ىلإونكـلسابللاتركذدقتنكنإولب

يه109.اهتلزعةرهاطلااهيديأبيذلايه.لوقلابريشأ

قيليامكريبكـلا111برلااهبتفّلةّيدلاولااهيديأب110يتلا

برلا113ءاشحألايفتلمحاهبيتلايه112.ريغصلفطب

.ءاذغلاوحورلاةعيبطلكلىطعأيذللتعضرأو

104 Continuing from the last clauses, theArabic does not literallymatch theGreek—though it
does not semantically diverge as starkly as the immediately preceding material. The play-
ful litotes of Germanos (οὐκ ἀπώσεται) is replaced simply with اهيضتريس (as happens in the
following phrase with انيقي for ἀψευδῶς). Following that, the Greek πάντως, ὁ ὑπεράγαθος is
translated by two Arabic adjectives—the first ّيلعلا non-literally figuring the Greek adverb
πάντως, while حالصلاّيلكلا figures the compound adjective as an iḍāfa ġayr ḥaqīqiyya.

105 Note the presence of an alif instead of an alif maqṣūra in bothmanuscripts, as also occurs
immediately after ( اعدي ).

106 Though both manuscripts have انرّسحت , it is clear that the correct reading is انرّسجت , reflect-
ing the Greek τόλμαν. This reading is restored here.

107 Somewhat ingeniously, Yānī uses an iḍāfa ġayr ḥaqīqiyya here to literally translate the
Greek compound adjective πολυεύσπλαγχνος as نّنحتلاريثكـلا .

108 In an attempt to mirror the Greek, Yānī seems to have sacrificed some intelligibility here,
as نكـل does not evoke the sense of the Greek πάλιν (contrasted with نإولب /Πλὴν), while
the placement of the ةدلاولاىلإو before the verb ريشأ ,mirroring theGreekπρὸς τὴν τεκοῦσαν
ἀνάγομαι, is very strange Arabic syntax.

109 This word is uncertain; translating the Greek κατεσκεύασεν, it appears as اهتلزغ in Sinai Ar.
408 and اهتلزع in Sinai Ar. 409; neither seems appropriate, though تلزع is preferred.

110 It is interesting to note the switch from يذلا in the previous sentence to يتلا in this one as
a pronoun representing the Virgin.

111 Sinai Ar. 409 has an extraneous برلا ( ريبكـلابرلااهببرلاتفّل ).
112 This phrase ( ريغصلالفطلاقيليامك ) periphrastically and literally represents theGreek adverb

βρεφοπρεπῶς.
113 TheArabic herediverges importantly fromtheGreek in a singleword: theGreek ἐγκόλπιον,

meaning “breast,” is translated into Arabic as ءاشحأ , meaning “womb”; while of course
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(7) Ἀλλ’ ὦ σπάργανα, τὸν ἐλευθερωτὴν Κύριον
ἐνειλήσαντα, καὶ τῶν ἡμετέρων παραπτωμάτων
σειρὰς διαλύσαντα!Ὦσπάργανα, τὰ τὸν κραταιὸν
Κύριον περισφίγξαντα, καὶ τὴν τοῦ γένους ἡμῶν
ἀσθένειαν ἀναῤῥώσαντα!Ὦσπάργανα, πιστοὺς
μὲν φρουροῦντά τε καὶ περιφυλάττοντα· τοὺς
ἐναντίους δὲ δεσμοῦντα, καὶ καταβάλλοντα!

لسالسلّحوصّلخملابرلافّليذلاسابلايف)٧(

دّيأو،يّوقلابّرلابصّعيّذلاسابللااهيأاي،انماثآ

سرحييّذلاسابللااهيأاي،انسنجفعض]ب161[

114.نيدداضملاقديوطبريونينمؤملاظفحيو

(8) Ἀλλ’ ὦ σπάργανα καὶ ζώνη σεπτή! νέμοιτέ μοι
τὸν ἁγιασμὸν, τὴν ῥῶσιν, τὸν ἱλασμὸν, τὴν ὑγίειαν·
ἐμοί τε, καὶ τοῖς πόθῳ τῷδε προσιοῦσι καὶ προσ-
κυνοῦσι σεπτῷ σου ναῷ.Ὦ ζώνη σεπτὴ, ἡ τὴν σὴν
πόλιν περικυκλοῦσα καὶ περιέπουσα, καὶ

انحنما،ميركـلارانزلاوفيرشلاسابللااهيأاي115)٨(

امكيلإنومدقتينيذلل116ةرفغملا،ءافشلا،سيدقتلا

رانزلااهيأاي117.ميركـلالكيهلاقوشبنومركيونودجسيو

مودقنعةديعبهتنيدمظفحيو118طوحييذلامّركملا

both Germanos and Yānī 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 σὺν τούτοις, translated by اهب ), which were assuredly not present in the womb.

114 The whole series of apostrophes beginning with يّذلاسابلايف is translated literally.
115 In Sinai Ar. 409, the scribe here mistakenly recopies a previous apostrophe ( سابللااهيأاي

نينمؤملاظفحيوسرحييذلا ).
116 Both ءافشلا and ةرفغملا have to be restored, as in both manuscripts we have ةرقعملاىفشلا . It

is clear that the literal translation of the Greek asyndeton confused the copyists.
117 In two ways in this sentence, Yānī 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 (ὦ σπάργανα καὶ ζώνη), place (τῷδε), and Virgin (σου ναῷ), simplifying
and addressing the whole sentence to the two objects ( امكيلإ ). On the other hand, he liter-
ally copies (two of the three) Greek nouns following and parallel to τὸν ἁγιασμὸν including
the connectionby asyndeton (τὴν ῥῶσιν, τὸν ἱλασμὸν, τὴν ὑγίειαν) as ةرفغملاءافشلا , producing
confusing Arabic phrasing.

118 طوحي in theArabic replaces the twoGreekparticipleswith similarmeanings,περικυκλοῦσα
καὶ περιέπουσα.
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Βαρβαρικῆς ἐπιδρομῆς ἀνεπιβούλευτον διασώ-
ζουσα!Ὦ ζώνη τιμία, ἡ τὸν Θεὸν Λόγον ἐγγά-
στριον ὄντα περιειλήσασα, καὶ τὴν τῶν ἰάσεων
εὐλογίαν ἐκεῖθεν πλουτήσασα, καὶ ἡμῖν ἀντι-
πέμπουσα!Ὦ ζώνη φαιδρὰ, ἡ τῆς τοῦ ἀφθάρτου
Θεοῦ Μητρὸς τὸ ὑπέρσεμνον σῶμα σεμνοπρεπῶς
προσεγγίσασα, κἀκεῖθεν τὴν ἀφθαρσίαν ἀμφια-
σαμένη, ἀπαρασάλευτος καὶ ἄφθαρτος μένουσα,
ὡς εἰς ἡμᾶς τις λόγος τῆς ἀληθείας κατελήλυ-
θεν!

ةملكبرادتسايذلامّركملارانزلااهيأاي.ربربلا119ةروشم

120.ءافشلاةكربكانهنمىطعأو،نطبلايفناكاّملبرلا

ريغلاهالإلاةدلاودسجببرتقايذلا121ّيهبلارانزلااهيأاي

ةعزعزمريغتتبثو123ةمالسلابكانهنمحشّوتو122دساف

.يقيقحلامالكلانمانيلإلصوامبسحةدسافالو

119 Yānī resourcefully translated ἀνεπιβούλευτον meaning here “unassailable” and modifying
πόλιν as ةروشم , meaning “deliberation,” thus illuminating the root of the Greek word (βου-
λεύω), but modifying the meaning of the Greek, particularly because he places it in iḍāfa
( ربربلاةروشممودق ), adding in نعةديعب 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.”

120 The Greek in this sentence is translated literally to this point: the translator’s ناكامل
نطبلايف renders the Greek participial ἐγγάστριον ὄντα, his كانهنم , the Greek ἐκεῖθεν,

and his ءافشلاةكرب , the Greek genitive construction, τὴν τῶν ἰάσεων εὐλογίαν. However,
the ensuing Greek phrase, πλουτήσασα, καὶ ἡμῖν ἀντιπέμπουσα, is not translated, perhaps
indicating different versions of the Greek text as accessed by Yānī and edited in the
PG.

121 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 نهبلا ; Sinai Ar. 408’s reading is once again
preferred as a translation of the Greek.

122 Yānī here does not translate the two Greek modifiers from the root σέμνος (ὑπέρσεμνον
σεμνοπρεπῶς), and again employs an iḍāfa ġayr ḥaqīqiyya with an indefinite al-muḍāf
ilayhi ( دسافريغلا ).

123 Perhaps because Germanos is so insistently repetitive about incorruptibility in this sen-
tence, Yānī translates this iteration of τὴν ἀφθαρσίαν as ةمالسب , instead of a negated form
of the root دسف as he does twice elsewhere in the sentence.
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(9) Ἀλλὰ τί καὶ τῶν ἀδυνάτων ἐπιχειροῦμεν, καὶ
ὑπὲρ τὰ ἐσκαμμένα πηδᾷν ἐπειγόμεθα· τῆς ἐκ
τῶν λόγων τιμῆς ταῦτα τιμᾷν κατ’ ἀξίαν πειρώ-
μενοι, ὅπερ καὶ ἀγγέλοις ἀδύνατον. Πλὴν, ὦ τιμία
τῆς ὑπερτίμου τοῦ Θεοῦ Μητρὸς ζώνη, περίζω-
σον τὰς ὀσφῦς ἡμῶν ἀλήθειαν, δικαιοσύνην τε καὶ
πραότητα. Τῆς ἀϊδίου καὶ μακαρίας ζωῆς ποίησον
κληρονόμους, καὶ τὴν ἐπίκηρον ἡμῶν ταύτην ζωὴν,
ἐχθρῶν ἀοράτων τε καὶ ὁρατῶν, ἀνεπιβούλευτον
διατήρησον. Τὴν πίστιν ἐν εἰρήνῃ ἀσάλευτον δια-
φύλαξον. Τὴν σὴν κληρονομίαν, τὸν σὸν λαὸν, ὦ
πανάχραντε τῆς παναχράντου ζώνη, ὀρθοὺς τῇ
πίστει, σώους τῷ κατὰ Θεὸν βίῳ, ἀβλαβεῖς τῆς
οἱασοῦν ἐπηρείας διάσωζε.Ἔχοιμέν σε ἰσχὺν καὶ

دهتجنو124هسملنكميالامسملننأمورناًذإاذاملف)٩(

كلذمركننأانتبرجتدنع125انلدودحملازواجتننأ)أ197(

نورداقةكئالملاالويذلالوقلاتاماركب126يلاعلارمألا

127،عرضتلاوةبلطلايفمالكلامدّقنلفكلذلجألف.هيلع

لكقوفةيلاعلاهالإلاةدلاوليذلاميركـلارانزلااهيأاي

انلعجا.ةعادولاب،لدعلاب،قحلاب129انطاسوأدّش128.ةمارك

.ةينافلاهذهانتايحظفحاو.ةطوبغملاةمئادلاةايحلانيثراو

نيروظنملاريغونيروظنملاءادعألالك130يأرتتش

اهيأاي.كثاريملواضيأكبعشلوةمالسلابةتباثةنامألاظفحا

.نيميقتسمانظفحا131،ةرهاطلليذلاسندمريغلارانزلا

124 Yānī translates the literal meaning of ἐπιχειροῦμεν with سملن , instead of the figurative
meaning more likely meant by Germanos here, “to attempt,” and thus must add هسمل ,
changing the meaning slightly (from “try the impossible,” to “to touch what one cannot
touch”).

125 Yānī here translates the idiomatic to “jump” ὑπὲρ τὰ ἐσκαμμένα (meaning “too far,” LSJ, s.v.
σκάπτω) non-literally but effectively, saying “we endeavor to overcomewhat is determined
for us” ( انلدودحملازواجتننأدهتجنو ).

126 This adjective is an insertion of Yānī, perhapsmeant to replace theGreek κατ’ ἀξίαν, which
is unnecessary being implied in the doubled discussion of τιμή.

127 The conjunction كلذلجأل used by Yānī contradicts the concessive Πλὴν. Moreover the
ensuing clause ( مالكلامدّقنلف عرضتلاوةبلطلايف ), translating to “so let us offer up speech in
prayer and supplication,” is an addition in the Arabic.

128 The word ةيلاعلا is an addition of the Arabic, while ةماركلكقوف quite literally translates
the Greek compound adjective ὑπερτίμου.

129 Again, طاسوأ is voweled strangely in Sinai Ar. 408; in this case the wāw carries a fatḥa
instead of a sukūn.

130 Although for clarity, Yānī rightly shifts the Greek imperative (διαφύλαξον) to the front of
his Arabic clause ( ظفحاو ), but then as we saw above, he creatively translates ἀνεπιβούλευ-
τον, focusing on the root βουλεύω (rendered as يأر ). The resultant Arabic does not make
much sense, let alone communicate the Greek.

131 Yānī continues his discomfort with Germanos’ repetition of adjectives, translating the
πανάχραντε modifying the belt as سندمريغلا , but transforming the παναχράντου modify-
ing the Virgin into ةرهاطلا .
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βοήθειαν, τεῖχος καὶ προπύργιον λιμένα καὶ κατα-
φυγὴν σωτήριον.

.ةّيذألكنمنيملاس،ةيهالإلاةريسلابنييفاعتم،ةنامألاب

أجلموءانيم132،امحوروس،ةنوعموةّوقاًذإانلنكتلف

.صالخلل

(10) Σὺ δέ μοι, ὦ πάναγνε, καὶ πανάγαθε, καὶ
πολυεύσπλαγχνε Δέσποινα, τὸ τῶν Χριστιανῶν
παραμύθιον, τὸ τῶν θλιβομένων θερμότατον
παρηγόρημα, τὸ τῶν ἁμαρτανόντων ἑτοιμότα-
τον καταφύγιον, μὴ ἐγκαταλίπῃς ἡμᾶς ὀρφανοὺς
τῆς σῆς ἀντιλήψεως. Εἰ γὰρ ὑπὸ σοῦ ἐγκατα-
λειφθείημεν, ποῦ ἄρα καὶ προσδραμούμεθα. Τί
δὲ ἄρα καὶ γενησόμεθα, ὦ παναγία Θεοτόκε; ἡ
τῶν Χριστιανῶν πνοὴ καὶ ζωή. [380]Ὡς γὰρ τὸ
σῶμα ἡμῶν ζωτικῆς ἐνεργείας τὸ ἀναπνεῖν τεκμή-
ριον κέκτηται, οὕτω καὶ τὸ σὸν πανάγιον ὄνομα
ἀδιαλείπτως ἐν τοῖς τῶν σῶν δούλων στόμασι προ-
φερόμενον ἐν παντὶ καιρῷ καὶ τόπῳ καὶ τρόπῳ,
ζωῆς καὶ θυμηδίας καὶ βοηθείας οὐχὶ τεκμήριον,
ἀλλὰ πρόξενον γίνεται. Σκέποις ἡμᾶς πτέρυξι τῆς
σῆς ἀγαθότητος. Φρουρήσῃς ἡμᾶς ταῖς μεσιτείαις

،ريـخلاةريثك،ةمحرلاةريزغتسلااهتيأتِنأو]أ162[)١٠(

أجلمونينيزحللاًلجاعءازع،ىراصنلازّع،ةراهطلاةليزج

اننأل.كتياعرنماًماتيأانيكرتتال133،نيئطاخللدّعتسم

هالإلاةدلاواي،ريصنانّلعلاذامويضمننيأىلإفانلِمهأُنإ

هلاندسجنأامكهنأل134،نينمؤملاةايحوحور؟ةسدقملا

سدّقملاكمساوكلذك،ةكرحلاوةايحللةمالعسفنتلا

135عضوموتقولكيفاًمئادكديبعهاوفأيفرودياندنع

ببسلبطقفةنوعملاورورسلاوةايحللةمالعنوكيهنإسيل

ىلإكتاعافشبانيظفحاو.كتمعنةحنجأباًذإانيللظف.رهاظ

ءاجراي،ةمئادلاةايحلابانيلعيمعنأ136،كهالإوكدلو

لاعفألانمءارقفلانحناننأل138ّ.يهبلا137ىراصنلا

132 Note the presence of an alif instead of an alif maqṣūra in rendering ىمح , present in both
manuscripts.

133 Note the two sound plurals used here in place of broken plurals, نينيزح (not ءانزح ) and
نيئطاخلا (not ةاطخ ). These forms may thus indicate groups of discrete individuals, as

opposed to collective entities (Wright, Grammar, vol. 1, p. 233).
134 Yānī notably here translates Χριστιανῶν (Christians) as نينمؤم (believers).
135 The effective literal translation of this sentence is only missing a corresponding Arabic

word for the Greek τρόπῳ.
136 Yānī adds some explication of intercessions ( تاعافش ) here, as directed “to your Son and

your God” ( كهالإوكدلوىلإ ), not present in the Greek edition.
137 Sinai Ar. 409 spells ىراصنلا as اراصنلا , while Sinai Ar. 408 spells it يراصنلا .
138 As above, the period placed after يهبلا in Sinai Ar. 408 is taken in Sinai Ar. 409 as the dot

over the last letter, rendering نهبلا ; SinaiAr. 408’s is preferred, though it is not a direct trans-
lation of ἀκαταίσχυντε, but seems to rather be a general epithet of the Theotokos used by
Yānī in place of an obscure adjective.
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σου. Παράσχοις ἡμῖν τὴν αἰώνιον ζωὴν, Χριστι-
ανῶν ἐλπὶς ἀκαταίσχυντε.Ἡμεῖς γὰρ οἱ πτωχοὶ
θείων ἔργων καὶ τρόπων, τὸν διὰ σοῦ παρασχε-
θέντα ἡμῖν τῆς χρηστότητος πλοῦτον θεασάμενοι,
εἴπωμεν· “Τοῦ ἐλέους Κυρίου πλήρης ἡ γῆ”.Ἡμεῖς
ἐν τῷ πλήθει τῶν ἁμαρτιῶν ἐκ Θεοῦ δεδιωγμένοι,
ἐζητήσαμεν διὰ σοῦ τὸν Θεὸν, καὶ εὕρομεν· καὶ
εὑρόντες ἐσώθημεν. Δυνατὴ τοιγαροῦν πρὸς σωτη-
ρίαν ἡ βοήθειά σου, Θεοτόκε, καὶ μὴ χρῄζουσά
τινος ἑτέρου πρὸς Θεὸν μεσίτου. Τοῦτο καὶ ἡμεῖς
ἐπιστάμενοι, οὐ μὴν ἀλλὰ καὶ πείρᾳ μαθόντες ἐξ
ὧν πολλάκις αἰτοῦντές σε τὴν θερμοτάτην ἡμῶν
ἀντίληψιν, ἀφθόνως τὰς τῶν αἰτήσεων παροχὰς
λαμβάνομεν, καὶ τανῦν σοὶ προσφεύγομεν, ὁ σὸς
λαὸς, ἡ σὴ κληρονομία, τὸ σὸν ποίμνιον, τὸ τῇ τοῦ
σοῦ Υἱοῦ κλήσει κατακαλλυνόμενον. Οὐκ ἔστιν
ὄντως τῆς σῆς μεγαλειότητος πέρας· οὐκ ἔστι τῆς

:لوقنكبانلبوهوملاريـخلاةورثبانلّمأتدنعةّيهالإلا

نوضوفرملانحن139“.برلاةمحرنمةءولممضرألا”

دنعو.هاندجوفبرلاكبانبلط،انماثآةرثكـلبرلانم

ةرداقف.انصّلُخ140،هتردقتزّع،هلاندوجو)ب197(

ذإ141.صالخلاىلع،هالإلاةدلاواي،كتنوعميهاًذإ

،هانفرعدقف142اذهو.برلاىلإكريغاًعيفشيجاتحتال

اي،كيلإبغرنامدنعنأثيحنمهانققّحةبرجتلابذإ

145،دسحريغنم144اياطعلالانن،عيرسلا143اندضع

لّمجتملاكتيعرموكثاريموكبعشيكيلإئجتليفنآلاف

سيل147.ءاهتناكتمظعلسيل146.كدلومسابمّركتملاو

دحألسيلذإ.ءاصحإكناسحإلسيل.ةياغكتدضاعمل

الإءادرلانم149دحأقتعنيسيل148.كباّلإصالخلا

139 Psalm 32 (33): 5.
140 This Arabic phrase, هتردقتزّع , is not present in the Greek.
141 TheArabicword order in this sentence is strange, as it attempts tomimic theGreek, begin-

ning with اًذإةرداقف (Δυνατὴ τοιγαροῦν).
142 Sinai Ar. 409 has هذه , but اذه is preferred because of the pronoun attached to هانفرع .
143 It is also possible to read this as اندضعا 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 Yānī simplifies the Greek τὰς τῶν αἰτήσεων παροχὰς to merely اياطعلا , an insignificant
change semantically.

145 Sinai Ar. 409 has دسج , butwemust readwith Sinai Ar. 408 ( دسحريغنم ), which accurately
represents the Greek adverb ἀφθόνως.

146 The Arabic here turns the single Greek participle (κατακαλλυνόμενον) into two ( لّمجتملا
مّركتملاو ).

147 The Greek adverb ὄντως is ignored in the translation.
148 The vocative παναγία is not present here in the Arabic.
149 Sinai Ar. 409 has ادحأ , but the reading is again preferred in Sinai Ar. 408.
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σῆς ἀντιλήψεως κόρος. Οὐκ ἔστι τῶν σῶν εὐεργε-
σιῶν ἀριθμός. Οὐδεὶς γὰρ ὁ σωζόμενος εἰ μὴ διὰ
σοῦ, παναγία. Οὐδεὶς ὁ τῶν δεινῶν λυτρούμενος, εἰ
μὴ διὰ σοῦ, πανάμωμε. Οὐδεὶς ὁ συγχωρούμενος
δῶρον εἰ μὴ διὰ σοῦ, πάναγνε. Οὐδεὶς ὁ ἐλεού-
μενος χάριτι, εἰ μὴ διὰ σοῦ, πάνσεμνε. Ἀνθ’ ὧν,
τίς σε μὴ μακαρίσει; τίς μὴ μεγαλυνεῖ; εἰ καὶ μὴ
κατ’ ἀξίαν, ἀλλ’ οὖν προθυμότατα· σὲ τὴν δεδοξα-
σμένην· σὲ τὴν μεμακαρισμένην· σὲ τὴν μεγαλεῖα
σχοῦσαν παρ’ αὐτοῦ τοῦ σοῦ Υἱοῦ καὶ Θεοῦ ὡς
μεγάλα καὶ θαυμαστά· ὅθεν σε καὶ γενεαὶ πᾶσαι
γεραίρουσιν.

]ب162[،كبالإةمعنلابمحَرُيسيل.ةرهاطلااهتيأ،كب

نم؟كدّجمياليذلاوهنَمكلذلجألف150.ةمّركملااهتيأ

،هيقّحتستامبسحبكلذنُكيملنإو؟كحدمياليذلا

تنأ،ةبّوطملاتنأ،ةدّجمملاتنأ151،ةرارحوةوهشبنكـل

.كهالإوكدلونمتازجعملاو152ءايربكـلاكليذلا

.سانجألاعيمج153كدّجمتكلذلجألف

(11) Τίς οὕτω τοῦ τῶν ἀνθρώπων γένους μετὰ τὸν
σὸν Υἱὸν ὡς σὺ προνοεῖται; Τίς οὕτως ἀντιληπτι-
κῶς τῶν ἡμετέρων προΐσταται θλίψεων; Τίς οὕτως
ὀξέως προφθάνων ῥύεται τῶν ὑπερχομένων ἡμῖν

155.رشبلا154سنجبمتهيكدلودعبنميذلانَمنأل)١١(

ةدصاقلابيراجتلانمانصّلخيواًلجاععرسييذلانَم

نَم156.تابلطلاةرثكببونذلااّنعبراحييذلانَم.انيلإ

150 The Arabic translation is missing a sentence present in the Greek (Οὐδεὶς ὁ συγχωρούμενος
δῶρον εἰ μὴ διὰ σοῦ, πάναγνε)—likely 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.

151 Yānī translates the adverb προθυμόταταwith hendiadys, as ةرارحوةوهشب .
152 Yānī gives no equivalent for μεγαλεῖα, perhaps because it is implied by his translation of

μεγάλα, ءايربكـلا .
153 Sinai Ar. 408 has a hole in the page here, but the word is clear in Sinai Ar. 409.
154 Ibid.
155 The Arabic here incompletely translates the Greek text, as edited in the PG. The phrase ὡς

σὺ 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 Τίς / يذلانم clauses), as opposed to the inadequacy of subsequent gen-
erations in comparison to Christ. Additionally, the whole sentence Τίς οὕτως ἀντιληπτικῶς
τῶν ἡμετέρων προΐσταται θλίψεων is missing from the translation.

156 Yānī does not here translate theGreekword byword, perhaps because theGreek is so con-
cise because of the particular meaning of ὑπερμαχεῖ, translating to “who fights on behalf
of the requests of the sinners?” Nevertheless, he communicates the idea of fighting in
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Arabic Edition
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πειρασμῶν. Τίς τοσοῦτον, τῶν ἁμαρτωλῶν ἱκεσίαις
ὑπερμαχεῖ; Τίς τῶν ἀδιορθώτων κατὰ τοσοῦ-
τον ἀντιφωνητικῶς ὑπεραπολογεῖται; Σὺ γὰρ
μη-[381]τρῴαν ἔχουσα πρὸς τὸν σὸν Υἱὸν τὴν παῤ-
ῥησίαν καὶ τὴν ἰσχὺν, ἡμᾶς τοὺς ταῖς ἁμαρτίαις
κατακεκριμένους, καὶ μὴ τολμῶντας μηδὲ τὸ ὕψος
ἐμβλέψαι τοῦ οὐρανοῦ, σαῖς ἐντεύξεσι καὶ σαῖς
μεσιτείαις καὶ σώζεις, καὶ τῆς αἰωνίου λυτροῦσαι
κολάσεως.Ὅθεν ὁ θλιβόμενος πρὸς σὲ καταφεύ-
γει· ὁ ἀδικούμενος ἐπὶ σὲ προστρέχει· ὁ τοῖς δεινοῖς
συνεχόμενος, τὴν σὴν ἐπικαλεῖται βοήθειαν.Ὅλα
τὰ σὰ, Θεοτόκε, παράδοξα, ὅλα ὑπὲρ φύσιν, ὅλα
ὑπὲρ λόγον καὶ δύναμιν. Διὰ τοῦτο καὶ ἡ προστα-

ةكـلامتنأ157.اًلجاعاًباوجنيفرحنملانعبواجييذلا

159،هبنيصيصخانيلعجتو158كدلودنعةوقلاوةّلادلا

نأىلعنورساجتيسيلو.اياطخلابنيطوخسملانحنانيصّلختو

160،كتابلطوكتاعافشباّلإءامسلاىلإمهنويعاوعفري

عرسيكيلإانهاهنمف.ةيرهدلاةبوقعلانمانيقتعتو

بئاونلابروسأملاو،مولظملا161ئجتليكيلإو،بيئكـلا

ىلعاولعتلكلا،ةبجعمكرومألكو.كتنوعمبيعدّي

كلذلجألو162.ةوقوةفصلكقوفلكلا،ةعيبطلا

)أ198(كتدالوبنأل164.مهفولقعلكقوف163كحيدم

response to requests, transforming the meaning somewhat to “who fights sins away from
us in response to the multitude of requests.”

157 In a repeated tactic, Yānī takes complex Greekmodifiers in Germanos’ rhetoric and trans-
forms them into words he has already used that are not exactly translations, in this case
figuring κατὰ τοσοῦτον ἀντιφωνητικῶς as اًلجاع .

158 The translationof thisGreek clause is effective andnearly literal, lacking only a translation
of the Greek word μητρῴαν, which does not very much change the meaning.

159 This Arabic clause, هبنيصيصخانيلعجتو (“and you make us confidents to him”), is not
reflected in the Greek but develops naturally out of the statement relating to παῤῥησία
in the sentence before. Perhaps it reflects a differing underlying Greek text used by Yānī
or an elaboration in his translation.

160 Yānī has shifted the Greek grammar around here, which consists of two participles (κατα-
κεκριμένους … τολμῶντας) referring to (ἡμᾶς), as direct objects of the verb (σώζεις). Yānī
puts the verbbefore the first participle ( نيطوخسملانحنانيصّلختو ) andmakes the secondpar-
ticipial phrase a separate main clause ( كتاعافشباّلإءامسلاىلإمهنويعاوعفرينأىلعنورساجتي

كتابلطو ).
161 Yānī shifted the two Greek verbs (καταφεύγει… προστρέχει) in order ( ئجتلي…عرسي ).
162 This sentence is translated extremely literally intoArabic, except for dropping theVocative

Θεοτόκε, even preserving theword order, as each Arabic clause begins with لكلا mirroring
the Greek ὅλα.

163 Yānī translates the word προστασία with حيدم , shifting the focus from the action of the
Virgin to the praise of her.

164 The Greek ἔννοιαν is elaborated into two Arabic words, مهفولقع .
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Arabic Edition
(from Sinai Ar. 408 and 409)

σία σου, ὑπὲρ ἔννοιαν. Τοὺς γὰρ ἀπωσμένους, τοὺς
ἐκδεδιωγμένους, τοὺς ἐκπεπολεμωμένους, τῷ σῷ
τόκῳ κατήλλαξας καὶ ᾠκείωσας· καὶ υἱοὺς καὶ
κληρονόμους πεποίηκας. Σὺ τοὺς καθ’ ἑκάστην
ταῖς ἁμαρτίαις καταποντιζομένους, χεῖρας βοη-
θείας ἐκτείνουσα, ἐξέλκεις τοῦ κλύδωνος. Σὺ τὰς
τοῦ πονηροῦ κατὰ τῶν σῶν δούλων ἐπαναστά-
σεις, τῇ κλήσει σου μόνῃ τῇ παναγίᾳ ἀποδιώκουσα
διασώζεις. Σὺ τοὺς ἐπικαλουμένους σε ἐκ πάσης
ἀνάγκης, ἐκ παντοίων πειρασμῶν προφθάνουσα
ἐκλυτροῦσαι, πανάμωμε.Ὅθεν καὶ τῷ σῷ ναῷ
σπουδαίως προστρέχομεν· καὶ ἐν αὐτῷ ἑστῶτες,
ἐν οὐρανῷ ἑστάναι νομίζομεν.Ἐν τούτῳ δοξολο-
γοῦντές σε, ἀγγέλοις συγχορεύειν ἡγούμεθα. Ποῖον
γὰρ γένος ἀνθρώπων πάρεξ Χριστιανῶν τοιαύτης
εὐπόρησε δόξης, τοιαύτης ἐπέτυχεν ἀντιλήψεως,
τοιαύτης προστασίας πεπλούτηκε; Τίς πιστῶς τῇ

مهيتلعجونيلتاقملانيدورطملانيضوفرملايِتْعَمَجو165يِتْحَلاصَ

اياطخلايفنيقراغللةنيعماًدينيدّمتتنأ.اًثاّروواًدالوأ

سدّقملاكمسابنيدرطتيتلاتنأ.مهقرغ166نممهيبذجتو

يدانتيتلايتنأ.هنممهيجنتوكديبعلوّدعلاةبصانمطقف

،بيراجتلكنم،ةدّشلكنممهيصلختوكيلإنييعدملا

اًلجاععرسنكلذلجألف168.سندلكنمةئيرب167اي

انّنأدقتعنهب]أ163[انلوثمدنعوسدّقملاكلكيهىلإ

169نورضاحانّنأكلهيفانديجمتدنعو.ءامسلايفنولثام

،دجملاكلذلاننينمؤملاريغسنجيّأنأل.ةكئالملاعم

يذلانَم170.فرفرتلاكلذبستكاوةدضاعملاكلتلان

171؟رورشلكنمصلخيملوميركـلاكرانزىلإٍةنامأبرظن

165 Note the spelling of this and the following word for the 2nd person feminine singular past
indicative.

166 Sinai Ar. 409 repeats نم at the end of the previous line and beginning of the first line.
167 Though both manuscripts have ام , it seems that the original reading is اي , reflecting the

Greek vocative πανάμωμε. This reading is restored here.
168 Yānī has reorganized this passage (Σὺ τοὺς ἐπικαλουμένους… πανάμωμε), clarifying the first

two clauses by putting verbs in front of each ( مهيصلخت…يدانت ), the first of which is not
present in the Greek.

169 Yānī simplifiesGermanos’ complex image,ἀγγέλοις συγχορεύειν ἡγούμεθα (“we thinkweare
dancing with angels”), to ةكئالملاعمنورضاحانّنأ (“we think we are present with angels”).

170 While Germanos uses three verbs in this sentence with slightly differing meanings (εὐπό-
ρησε … ἐπέτυχεν … πεπλούτηκε), Yānī uses two synonyms, one of them twice ( لان…لان

بستكا… ). He also strangely translates προστασία as فرفرتلا ; as it is the second time he
translated this word so non-literally, it seems likely he does not know its meaning.

171 Yānī’s translation diverges from the Greek (Θεοτόκε, οὐκ εὐθὺς θυμηδίας ἐμπίπλαται). Yānī
drops the vocative, and reverses themeaning of the clause, from “is not immediately filled
with joy” to “is not saved from every evil” ( رورشلكنمصلخيملو ).
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τιμίᾳ σου ζώνῃ προσατενίσας, Θεοτόκε, οὐκ
εὐθὺς θυμηδίας ἐμπίπλαται; Τίς θερμῶς ταύτῃ
προσπεσὼν, κενὸς τῆς συμφερούσης αἰτήσεως
ἐξελήλυθε; Τίς τὸν σὸν χαρακτῆρα ἐνοπτριζόμε-
νος, οὐκ αὐτίκα πάσης θλίψεως ἐπιλέλησται; Οἱ
δὲ καὶ τῷ σεπτῷ σου ναῷ προσερχόμενοι, ἐν ᾧ τὴν
σὴν τιμίαν ἀποτεθῆναι ζώνην εὐδόκησας, καὶ τὰ
τοῦ σοῦ Υἱοῦ καὶ Θεοῦ ἡμῶν σπάργανα, ὧν καὶ
τὴν κατάθεσιν σήμερον ἑορτάζομεν, ποίας χαρᾶς,
ποίας εὐφροσύνης, ποίας τέρψεως ἐν ἀπολαύσει
καθεστήκασιν, οὐκ ἔστιν εἰπεῖν.

173هتلأسمنماًرفصم172اضموةرارحبهيلإامارتيذلانَم

نيحلليسنالوكتروصىلإرظنيذلانَم؟هيلعةبجاولا

يذلامّركملاكلكيهىلإنومدّقتينيذلااّمأو؟نزحلك

انهالإوكدلوسابلوميركـلاكرانزهيفعضَوُينأيِتْرَثآ

كلذهلانيرورسنمهلايف،امهعضودّيعناذهانموييفيتلا

175.رذّعتيهفصونّإف174ةطبغيّأ،حرفيّأ،ناسنإلا

(12) Ἀλλ’ ὦ στάμνε, ἐξ ἧς τὸ μάννα τῆς ἀναψύ-
ξεως, οἱ τοῖς δεινοῖς καυσωθέντες πεπώκαμεν!
Ὦ τράπεζα δι’ ἧς οἱ λιμώττοντες τὸν τῆς ζωῆς
ἄρτον ὑπερεπλήσθημεν!Ὦλυχνία ὑφ’ ἧς οἱ
ἐν τῷ σκότει καθήμενοι, τὸ μέγα φῶς κατηυ-
γάσθημεν!Ἔχεις ἐκ Θεοῦ τὸν ἐπάξιόν σοι καὶ
πρέποντα ἔπαινον· μὴ ἀπώσῃ δὲ καὶ τὸν ἡμέτερον

نحن177،ةايحلاهنمانبرشيذلا176ءاعولااهيأاي)١٢(

نحن،ةايحلازبخ178انيذّغتاهبيتلااهيأاي.دئادشلابنيقرتحملا

،ميظعلا179ءوضلاانرنتساهبيذلاجارسلااهيأاي.عايجلا

نمبجوتسملاقحتسملادجملاكل.ةملظلايفنوسلاجلانحن

نعاًرّصقمناكنإوانحَدَْماًذإيضفرتالف.هّٰللا

172 Note امارت for ىمارت , and اضم for ىضم , present in both manuscripts.
173 Note the spelling of هتلأسم as هتلسم , which is present in both manuscripts.
174 Sinai Ar. 408 reads ةطنع and Sinai Ar. 409, ةطبع . However, from the Arabic skeleton and

Greek text, its restoration is clear.
175 Yānī broke this longGreek sentence (Οἱ δὲ… ἔστιν εἰπεῖν) into twoArabic 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 ( لاني , “he would obtain”) from the impersonal
construction in the Greek (from ἐν ἀπολαύσει καθεστήκασιν).

176 See n. 81 above.
177 Yānī here does not translate the Greek τὸ μάννα τῆς ἀναψύξεως, literally (“the manna of

relief”), but simply as ةايحلا , “life.”
178 Yānī simplifies the Greek here, removing the vocative calling the Virgin “table” (τράπεζα),

and toning down the verb ὑπερεπλήσθημεν (“we were overfilled”) to انيذّغت (“we were nour-
ished”).

179 In Sinai Ar. 408 this is spelled ّوضلا while in Sinai Ar. 409, وضلا ; the hamza has here been
restored.
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ἀνάξιον, ἀλλ’ οὖν ἐκ πόθου σοι προσαγόμενον.Μὴ
ἀπώσῃ ῥυπαρῶν χειλέων αἶνον, πανύμνητε, ἐξ
εὐνοίας σοι προσφερόμενον.Μὴ βδελύξῃ ἀναξίας
γλώσσης λόγον ἱκέσιον. Ἀλλὰ τὸν πόθον ἀντιμε-
τρήσασα, θεοδόξαστε, παράσχου ἡμῖν τὴν τῶν
ἁμαρτημάτων συγχώρησιν, τῆς αἰωνίου ζωῆς
τὴν ἀπόλαυσιν, καὶ πάσης βλάβης τὴν λύτρω-
σιν.Ἔπιδε ἐξ ἁγίου κατοικητηρίου σου τούτου τὸ
περιεστώς σοι πιστότατον ἄθροισμα, τὸ σὲ Κυρίαν
καὶ [384] προστάτιν καὶ Δέσποιναν ἔχειν κατα-
πλουτῆσαν, τὸ σὲ ἐκ ψυχῆς ὑμνῆσαι συνεληλυθὸς,
Θεοτόκε, καὶ ἐπισκοπῇ σου θείᾳ ἐπισκεψαμένη,
πάσης ἐξέλου τούτους συμφορᾶς τε καὶ θλίψεως·
παντοίας νόσου, παντοίας βλάβης, παντοίας ἐξάρ-
πασον ἐπηρείας· πάσης χαρᾶς, πάσης ἰάσεως,
πάσης χάριτος ἔμπλησον· καὶ ἐν τῇ τοῦ σοῦ Υἱοῦ
ἐλεύσει τοῦ φιλανθρώπου Θεοῦ ἡμῶν, ὅτε

،يضفرتالف181.قوشدّشأبهانمدّقدقاّنكل180،كقاقحتسا

صلاخنعكيلإ182اًمدّقمةسندهافشحدم،ةدّجمماي

لب،قحتسمريغ)ب198(ناسل183ظافلأيلذرتال.ةّين

اياطخلاةرفغمانليبه،برلانمةدّجمماي،قوشلاردقب

يرظنا.ةّيذألكنمقاتعنالاوةّيرهدلاةايحلابذّذلتلاو

يذلا،فقاولانمؤملاعمجلااذهىلإسدّقملاكلكيهنم

اي،كديجمتلرضاحلا184،ةدضاعمتسوةديسكذختّادق

،نزحوةدّشلكنمهيجّنف.هبلقلكنم،هالإلاةدلاو

لكنمهيلشنا،ةّيذألكنم185،لاحلكنم]ب163[

.ةمعنلك،ءافشلك،رورسلك186نمهيمعفأو.بئاونلا

فوقودنع،انهالإ187ةمحرلازيزعلاكدلومودقدنعو

ةّيدبألارانلانمةّيوقلاكديبانيصّلخةنونيدللانتعامج

180 This whole phrase كقاقحتسانعاًرّصقمناكنإو , translates the single Greek adjective ἀνά-
ξιον; Yānī is making Christian humility quite explicit.

181 Yānī emphasizes the idea of “desire” from simply πόθου in the Greek to قوشدّشأب in his
translation.

182 Yānī renders the Greek participial verb προσφερόμενον literally in Arabic ( اًمدّقم ), a surpris-
ingly rare occurrence.

183 Sinai Ar. 409 here reads ضاقلا , but again, the reading in Sinai Ar. 408 is definitively pre-
ferred.

184 Yānī translates προστάτις non-literally (following his similar translations of προστασία).
185 The Arabic لاح has a somewhat different meaning than the word it translates, νόσος; this

may indicate textual corruption in the Greek or Arabic traditions, or a conscious choice
of Yānī.

186 This نم is present in Sinai Ar. 409 but not in Sinai Ar. 408. Either is possible, although a
simpleبwould perhaps be more expected.

187 Note how Yānī renders the Greek compound adjective, φιλανθρώπου with a definite iḍāfa
ġayr ḥaqīqiyya ( ةمحرلازيزعلا ).
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κριθῆναι πάντες παραστησόμεθα, τῇ κραταιᾷ σου
χειρὶ, ὡς μητρῴαν ἔχουσα παῤῥησίαν τε καὶ ἰσχὺν,
τοῦ αἰωνίου ἡμᾶς ἐξαγαγοῦσα πυρὸς, τῶν αἰωνίων
ἐπιτυχεῖν ἀξίωσον ἀγαθῶν· χάριτι καὶ φιλανθρω-
πίᾳ τοῦ ἐκ σοῦ τεχθέντος Κυρίου ἡμῶν Ἰησοῦ
Χριστοῦ· ᾧ ἡ δόξα καὶ τὸ κράτος, νῦν καὶ εἰς τοὺς
αἰῶνας τῶν αἰώνων. Ἀμην.

نيقحتسمانيلعجا189.ةّيدلاولاةلادلايِتكَْـلَمدق188امبسح

انبركنمدولوملاةمحروةمعنب.اهلدافناليتلاتاريـخلا

سيليذلابألاعمةوقلاودجملاهليذلاحيسملاعوسيا

رهدىلإواًمئادونآلا190يحلاسدقلاحورلاوءادتباهل

.نيمآ.نيرهادلا
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chapter 9

L’homélie arabe In NativitatemDomini (CPG 4290)
attribuée à Sévérien de Gabala : Édition, traduction
française

Sergey Kim

L’homélie arabe In Nativitatem Domini classée sous le numéro 4290 dans la
Clavis Patrum Graecorum, que nous présentons ici, est attribuée à Sévérien de
Gabala dans unepartie de la traditionmanuscrite (cf. plus bas).1 Une comparai-
son avec les œuvres authentiques de cet auteur, conservées en grec, arménien,
géorgien et syriaque, ne nous permet pas de donner raison à cette attribu-
tion. L’absence de traits stylistiques et de parallèles littéraires avec le corpus
authentique de Sévérien2 nous induit à un verdict négatif : le texte est étranger
à l’héritage littéraire de Sévérien de Gabala, tel un spurium exotique. Notons
aussi que l’homélie arabe diffère du sermon authentique de Sévérien sur le
même sujet conservé en syriaque3.

1 Je tiens à remercier M. Marcel Pirard (Belgique) qui a eu la gentillesse de relire le texte arabe
et ma traduction française ; je remercie également le prof. Jacques-Noël Pérès pour avoir
accueilli les lectures de ce texte lors de ses séminaires à l’ Institut Catholique de Paris. Je
suis redevable au M. Paul Géhin (CNRS, France), au M. Andrea Mele (München) et au père
Alexander Treiger (Dalhousie) pour plusieurs indications précieuses. Une présentation pro-
visoire de l’homélie et de son contenu a été faite par le auteur à l’occasion de la IX Conference
of Christian Arabic Studies, tenue à Valetta, Malta, le 19-21 juillet 2012 ; cf. aussi le chapitre
consacré à ce texte de ps.-Sévérien dans : Sergey Kim, «Sévérien de Gabala dans les littéra-
tures arménienne et géorgienne», Thèse de Doctorat, Université Paris-Sorbonne, Paris, 2014,
p. 409-443.

2 Sur l’ importance de l’analyse stylistique pour l’étude de l’héritage littéraire de Sévérien de
Gabala onverrapar exemple : SeverVoicu, «Nuove restituzioni a SeverianodiGabala»,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 l’homélie

L’homélie se présente comme un discours prononcé pour la fête de la Nativité
du Christ, peu de jours après une fête en l’honneur des martyrs4. Le Prologue
de l’homélie (§1) développe l’ idée que la continuité des fêtes pendant l’année
liturgique reflète une continuité temporellemystique en fonction de laquelle la
grâce divine parvient jusqu’à nous en passant par les martyrs dont nous véné-
rons les fêtes.

Peu de lignes après, une section polémique s’ouvre portant à 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
l’une avec l’autre pour attaquer la doctrine chrétienne (§6). La doctrine de
Marcion vis-à-vis de la naissance du Christ est pour notre auteur purement
docétique : le fait de dire, que le Christ est apparu comme ombre ou fantôme,
correspond parfaitement aux témoignages surMarcion, fournies, par exemple,
par Tertullien5 ou Épiphane de Salamine6.

L’attention de l’orateur se tourne ensuite envers les Juifs, tandis qu’ il essaie
de formuler les arguments en faveur de l’enfantement virginal de la Mère de
Dieu (§7-22). Plusieurs images bibliques sont citées pour illustrer la véracité
de ce dogme chrétien ; le polémiste s’efforce à mettre en difficulté son adver-
saire sur le terrain vétérotestamentaire sur lequel le dernier se base.

Le reste de l’homélie (§23-43) est formé par une série d’ invectives impi-
toyables contre le peuple d’ Israël et d’observations amères sur son sort histo-
rique : le prédicateur prend goût à énumérer les calamités que les Israélites ont
connues depuis les temps bibliques jusqu’à la destruction de Jérusalem. Pour
lui, cesmalheurs traduisent le signe historique que Dieu les a abandonnés, une
perspective qui sert d’un procédé rhétorique pour discréditer l’adversaire et
ses arguments.

4 Il reste difficile à décider à quelle fête des martyrs le prédicateur fait allusion, en absence
d’ indications sûres sur l’origine et la datationde l’homélie (cf. plus bas, pournos observations
sur une probable Vorlage syriaque). On notera d’ailleurs que le titre de l’homélie identifie la
fête de l’Épiphanie avec celle de la Nativité (sur le lien historique des deux fêtes cf. Bernard
Botte, Les origines de la Noël et de l’Épiphanie, 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, I, 24.

6 Cf. par exemple, la question qu’Épiphane pose à Marcion: «Πῶς οὖν συλληφθεὶς σταυροῦται ὁ
μὴ ὑπὸ ἁφὴν ὑποπίπτων κατὰ τὸν σὸν λόγον, ὦΜαρκίων ; δόκησιν γὰρ εἶναι λέγεις», Épiphane de
Salamine, Panarion, haer. 42, 11, 17, refut. 4 (éd. Karl Holl, Epiphanius, Ancoratus undPanarion,
vol. 2, Leipzig, J.C. Hinrichs, 1922, p. 126).
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Une exégèse polémique agrège les passages Is. 5, 1-6 et Mt. 21, 34-37 (§35-
42) ; ils sont réunis par l’ image de la vigne qui représente l’ancien Israël. Les
émissaires du propriétaire de la vigne et son fils sont persécutés et mis à mort
par les vignerons (cf. Mt. 21, 34-36) – ce sont respectivement les prophètes et le
Christ.

Une courte exhortation se transforme en doxologie (§44-45) et clôt le ser-
mon.

2 Grégoire, traducteur du syriaque

Le nom du traducteur du texte arabe de CPG 4290 apparaît dans cinq manus-
crits qui contiennent notre homélie (S N Y X B). Quatre témoins sinaïtiques
(S N Y X), dont le plus ancien remonte au XIIe siècle (S), livrent le titre sui-
vant :

هرسفحيسملاعوسياانبرداليموهيذلاهلالاروهظيفسونايروسسيدّقلاانيبالوقنمرميم

.ينايرسلانمسويروغيرغا

L’homélie prononcée par notre saint père Sévérien (Sawiryānūs) sur l’Ap-
paritiondeDieu, c’est-à-dire laNativité denotre Seigneur JésusChrist que
Grégoire traduisit du syriaque.

Un titre plus développé nous est fourni par le manuscrit tardif B (XVIIIe s.) :

لوتبلانمهدالتاوانصلخمهلالاروهظىلعسونايريفاسسيدقلاانيباليلوتبلاداليملايفرميم

انونفادهديسلاريدسيئرسويروغيرغنابوطلاهيبرعلاهغللايلاهينايرسلاهغللانمهلقندق

ماكالالبجب

L’homélie sur la naissance virginale (prononcée) par notre saint père
Sévérien (Sāfīryānūs) sur l’Apparition de Dieu notre Sauveur et sa nais-
sance de la Vierge, traduite de la langue syriaque en la langue arabe par le
bienheureuxGrégoire, higoumènedumonastère deNotreDameDafnūnā
sur la Montagne Noire.

Les détails fournis par cemanuscrit tardif correspondent bien aux rares notices
historiques concernant la figure de Grégoire, higoumène du monastère de
Notre Dame de Dafnūnā sur la Montagne Noire ; un personnage connu pour
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ses traductions du syriaque en arabe7. Les données sur Grégoire ont été réunies
par J. Nasrallah dans son étude sur les disciples du patriarche Christophore8
(†23 mai 967). Les témoignages anciens sur Grégoire peuvent être représentés
dans un tableau suivant :

Source Témoins manuscrits Traduction française

Explicit de la lettre de
Philoxène sous le nom
de Siméon Stylite

Sin. ar. 444 (1218A.D.),
Par. ar. 253 (XIV s.),
Vat. ar. 362, Sin. ar. 328
(1816A.D.), Damas,
ar. 162 [olim 1606]
(1827A.D.)

«Cela a été traduit de la langue syriaque en
arabe par l’ illustre docteur notre père Gré-
goire, couronné par le diadème de prêtrise et
élevé dans les degrés de la vie monastique,
(+ vainqueur dans les œuvres de bienfai-
sance qui font approcher de Dieu et portant
une grande utilité pour ceux qui le lisent et
écoutent Damas, ar. 162)»

Liste des disciples
de Christophore
patriarche d’Antioche,
dressée par Abraham
le Protospathaire

Sin. ar. 405 (1335A.D.) «Et parmi eux il y eut aba anba Grégoire le
Grand, l’ illustre higoumène du monastère
de Notre DameMère de Dieu connu comme
Dafnūnā»

Titre de CPG 4290 Sin. ar. 455 (XII s.), Sin.
ar. NF pap. 8 (XII s.),
Sin. ar. 398 (1258A.D.),
Sin. ar. 423 (1622A.D.),
Beirut, ar. 510 (XVIII s.)

– «… 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,
higoumène du monastère de Notre Dame
Dafnūna sur la Montagne Noire»

7 À part de notre homélie, il a traduit également la lettre à Patrikios de Philoxène deMabboug,
transmise sous le nom de Syméon Stylite (pour l’ identification du texte arabe cf. Alexander
Treiger, «Christian Graeco-Arabica : Prolegomena to a History of the Arabic Translations of
theGreek Church Fathers», IntellectualHistory of the IslamicateWorld, 3 (2015), p. 188-227, ici,
p. 206). Pour lesmanuscrits de la version arabe de cetteœuvre de Philoxène cf. JosephNasral-
lah, «Deux auteurs melchites inconnus du Xe siècle», Oriens Christianus, 63 (1979), p. 75-86,
ici, p. 83-84 [= Nasrallah, HMLÉM, vol. 3.1, p. 306-307].

8 Nasrallah, «Deux auteurs melchites» [= Nasrallah, HMLÉM, vol. 3.1, p. 301-308].
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Que savons-nous du monastère de la Mère de Dieu de Dafnūnā, auquel le
nom du traducteur Grégoire est associé dans deux sources citées plus haut?
Il est connu dans la littérature liturgique syriaque, particulièrement dans les
Ménées melkites9 ; en effet, une fête du 21 septembre commémore un miracle
de la Vierge qui s’était jadis produit dans ce monastère : «Mémoire du miracle
de la Notre Dame, Mère de Dieu, qu’elle opéra en tuant un dragon, dans le
monastère appelé Dafnūnā sur la Montagne Noire, dans la région (χῶρα) de
la ville d’Antioche»10. Le colophon d’un manuscrit arabe perdu intégré dans
le mémorial d’un codex plus récent conservé aujourd’hui à Saint-Pétersbourg
(Institut des manuscrits orientaux, B 1217) contient aussi la mention de ce
monastère de Dafnūnā11.

Sauget12 et Nasrallah13 placent le monastère Dafnūnā à l’ intérieur de la
localité Dafnē, près d’Antioche : cette localité, connue des temps anciens et
mentionnée déjà par saint Jean Chrysostome dans ses homélies sur le mar-
tyr Babylas (en grec Δάφνη14), figure parfois dans les colophons des manuscrits
syriaques15. L’argument principal de Sauget repose sur le fait que la traduction
arabe du synaxaire rend le mot syriaque Dafnē comme Dafnūnā16 ( انونفد ).

Ainsi, le texte arabe du sermon In Nativitatem doit remonter à la fin du Xe-
début du XIe siècle, traduit du syriaque par Grégoire, higoumène dumonastère
de la Mère de Dieu de Dafnē/Dafnūnā sur la Montagne Noire près d’Antioche
et disciple du patriarche antiochien Christophore (†967) ; apparu initialement
dans les cerclesmelkites, le sermona ensuite connuune certaine diffusion chez
les coptes et les maronites (cf. plus bas).

9 Cf. Joseph-Marie Sauget, Premières recherches sur l’origine et les caractéristiques des
synaxaires melkites (XIe-XVIIe siècles), Bruxelles, 1969, p. 406-407.

10 Sauget, Premières recherches, p. 406-407.
11 Cf. Treiger, Christian Graeco-Arabica, p. 204-206. Si le manuscrit de Saint-Pétersbourg est

daté de l’an 1178, son colophon composite conserve une date plus ancienne (20-31 juillet
931), à laquelle le modèle du manuscrit actuel a été achevé.

12 Sauget, Premières recherches, p. 406-407.
13 Nasrallah, «Deux auteurs melchites» [= Nasrallah, HMLÉM, vol. 3.1, p. 306].
14 Sauget, Premières recherches, p. 404.
15 Cf., par exemple, le manuscrit dispersé, dont les parties se conservent actuellement dans

BritishLibrary,Oriental 8607(IIA) et Sinai syr. 71, copié aumonastèrede St.Georges, àDafnē
en 1056A.D. (PaulGéhin, «Manuscrits sinaïtiques dispersés III : les fragments syriaques de
Londres et de Birmingham», Oriens Christianus, 94 (2010), p. 14-57, ici, p. 21-23). Cf. aussi
SebastianBrock, «SyriacManuscriptsCopiedon theBlackMountain, nearAntioch», dans
Regine Schulz et Manfred Görg (éd.), Lingua Restituta Orientalis. Festgabe für Julius Ass-
falg, Wiesbaden, 1990, p. 59-67.

16 Sauget, Premières recherches, p. 406-407.
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3 Auteur de l’homélie

3.1 Sévérien de Gabala?
Une partie de la tradition manuscrite assigne le sermon In Nativitatem à Sévé-
rien de Gabala (témoins SNYXB P, voir sigla plus bas), dont un seulement (P)
précise qu’ il s’agit de l’évêque de Gabala.

Une comparaison de cette homélie avec les œuvres authentiques de Sévé-
rien de Gabala nous force à constater que le texte arabe ne présente aucune
affinité lexique ou stylistique avec elles. En ce qui concerne les parallèles litté-
raires avec les textes de Sévérien, nous n’en avons relevé qu’un seul plus ou
moins direct avec le sermon authentique De cruce17, CPG 4213. Pourtant, ce
parallèle n’est pas représentatif et constitue plutôt un acquis commun de la
théologie mariale, attesté aussi dans d’autres homélies anciennes ; on compa-
rera, par exemple, les phrases très proches que nous trouvons dans le sermon
pseudo-chrysostomien In illud :Memor fui Dei18, CPG 4636, étranger lui-aussi au
corpus homilétique de Sévérien :

In Nativitatem, CPG 4290 De cruce, CPG 4213
(Combefis19)

In illud: Memor fui Dei, CPG 4636
(PG 61, 691)

(§10) Et le feu que vit
Moïse, brûlant sur Sinaï,
était-ce naturel ou habi-
tuel? Qui jamais vit un

(p. 224)Μὴ οὖν ἀπαίτει ἐπὶ τῆς
παρθένου τὸν ἄνδρα, ἐπεὶ ἀπαι-
τηθήσῃ καὶ σὺ ἐπὶ τοῦ Ἀδὰμ τὴν
γυναῖκα.Ἑὰν γὰρ λέγῃς·

Ἐάν σοι εἴπῃ Ἰουδαῖος· «εἰπέ, πῶς
ἐγέννησεν ἡ παρθένος δίχα ἀνδρός»,
εἰπὲ αὐτῷ καὶ σύ· «Πῶς ἔτεκε τὴν
Εὔαν ὁ Ἀδὰμ δίχα γυναικός ; »

17 François Combefis, Sancti Ioannis Chrysostomi de educandis liberis liber aureus, Paris, Ber-
tier, 1656, p. 224-226 ; Henry Savile, Τοῦ ἐν ἁγίοις πατρὸς ἡμῶν Ἰωάννου τοῦ Χρυσοστόμου τῶν
εὑρισκομένων, Eton, 1611, vol. 5, p. 898.

18 Ce long texte d’ inspiration à la fois apologétique et ascétique a été attribué à Proclus,
patriarche de Constantinople, par Benedikt Marx (Procliana. Untersuchung uber den
homiletischen Nachlass des Patriarchen Proklos von Konstantinopel, Münster, 1940, p. 20-
22 [no. 7]), mais cette attribution n’a pas été retenue, cf. François Leroy, L’homilétique de
Proclus de Constantinople, Città 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. l’ édition : Sergey Kim,
«Славянска златоустова эклога “Слово за пришествие Христово” по ръкопис 11 ТСЛ.
Издание,идентификациянаисточнице», Proglas.The Journal of thePhilological Faculty
of the Veliko Tarnovo University, XXII/2 (2013), p. 29-47 [en bulgare]).

19 Combefis, Sancti Ioannis Chrysostomi, p. 224-225.
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(suite)

In Nativitatem, CPG 4290 De cruce, CPG 4213
(Combefis)

In illud: Memor fui Dei, CPG 4636
(PG 61, 691)

feu brûler tout en conser-
vant en soi sa nature?

(§15) Dis-moi, main-
tenant, ô Juif : tous les
miracles qui se sont
opérés en ce temps-là,
eurent-ils lieu de façon
habituelle? ⟨…⟩ le rocher
sec qui fit jaillir l’eau.

«πῶς ἐγέννησεν ἡ παρθένος ἀνεὺ
ἀνδρός ; »Ἐρῶ σοι κᾀγώ· «πῶς ἡ
Εὔα προῆλθεν ἐκ τοῦ Ἀδὰμ ἀνεὺ
γυναικός ; »

(p. 225) Ἀμφιβάλλεις, ὦ Ἰουδαῖε,
πῶς ἔτεκεν ἡ παρθένος ;Ἑρμή-
νευσον σύ, πῶς ἔτεκεν ἡ πέτρα
τὸ ὕδωρ, οὐκ ἔχουσα ὑποκειμένην
φλέβα, οὐ ποταμὸν ὑπεφορεσμέ-
νον, οὐ ῥίζαν ὑδάτων ;

πῶς ἐξήνθησεν ἡ γῆ δίχα σπέρματος ;

εἰπέ, πῶς ἐκαίετο ἡ βάτος καὶ οὐ κατε-
καίετο ;

εἰπέ, πῶς οὐ κατεφλέχθη Ἠλίας ἐν
τῷ ἅρματι τῷ πυρίνῳ ;

εἰπέ, πῶς ἐγέννησεν ἡ νὺξ τὴν ἡμέ-
ραν ;

Notons aussi qu’un passage (§17) sur le miracle accompli par Élisée avec une
pièce de bois (cf. IV Rois, 6, 1) entre en parallèle quelque peu éloigné avec un
fragment géorgien nouvellement découvert, appartenant à la deuxième homé-
lie de Sévérien de son cycle Demundi creatione20, où Sévérien s’ interroge aussi
sur la conduite du bois et du fer dans l’eau.

Nous ne citons ces parallèles que pour montrer qu’ ils ne suffisent pas pour
revendiquer le texte arabe à 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)?
Encoremoins sûre est l’attribution du sermon à un Isaac attestée par la famille
manuscrite γ (A M). La présence du nom d’Isaac et l’absence de la mention
du traducteur dans les témoins de cette famille, nous semblent deux phéno-
mènes liés l’un à l’autre et portant une valeur idéologique. En effet, il est bien
logique de supposer une nécessité d’adapter aposterioriune traduction de pro-
venance melkite à l’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 (à paraître).
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arabe, notamment celle copte (témoins V1 et A) et maronite (M). Même si les
formules قحسا يرام سيدقلا (V1A) et قاحسا رام لضافلا سيدقلا (M) sont trop évasives,
elles semblent renvoyer à 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 Mingana21 ne repose sur aucun argument et
doit être jugée une hypothèse peu heureuse du catalogueur.

3.3 Un auteur syriaque?
Enmême tempsquenous arrivons à des forts doutes concernant la paternité de
Sévérien de Gabala (et encore plus d’un Isaac) vis-à-vis de notre homélie arabe
InNativitatem, quelques indicesnous invitent à chercher l’originedu textedans
les milieux littéraires syriaques.

Ainsi, un passage au §9 semble trahir la connaissance de l’orateur du com-
mentaire d’Éphrem le Syrien sur la Genèse, une œuvre qui n’a jamais été tra-
duite en grec. L’élan polémique amène le prédicateur à se rappeler de l’épisode
du sacrifice d’Abraham relaté dans le chapitre 22 de la Genèse : selon notre
auteur, au moment du sacrifice un arbre incréé a poussé instantanément et a
produit (littéralement, تدلو «enfanté») un agneau en remplacement d’ Isaac.
Ce détail, à savoir l’ image du bûcher donnant naissance à l’agneau, n’est connu
que chez les auteurs de la langue syriaque et est en soi tributaire de l’exégèse
d’Éphrem le Syrien22 ; dans un article de 199423 Sebastian Brock donna une liste
de prédicateurs et poètes syriaques ayant repris cette image d’Éphrem dans
leurs compositions. On comparera le passage arabe avec la phrase syriaque
d’Éphrem:

In Nativitatem, CPG 4290 Éphrem, In Genesim, ch. 22

(§9) Dis-moi, était-il naturel et ordinaire que l’arbre
enfanta un agneau sur la montagne? C’était un
miracle qu’en un instant un arbre incréé crût et

La question que fait Isaac sur l’agneau
atteste qu’ il n’y avait pas d’agneau; de
même le fait qu’Isaac portait du bois

21 AlphonseMingana, Catalogue of theMingana Collection, Now in the Possession of the Trus-
tees of theWoodbrookeSettlement, SellyOak,Birmingham, vol. 1, Cambridge,W.Heffer, 1933,
col. 805.

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.
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(suite)

In Nativitatem, CPG 4290 Éphrem, In Genesim, ch. 22

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
l’acceptes, mais que la Vierge enfanta, tu ne le crois
pas. Comme l’agneau naquit de l’arbre de manière
inhabituelle, de même le Fils de Dieu naquit de la
très-sainte Marie de manière inhabituelle. Et comme
l’agneau délivra Isaac de la mort, de même le Fils de
Dieu sauva de la mort le monde entier par Sa croix
vivifiante.

sur ses épaules confirme l’absence
de l’arbre. La montagne a produit
un bûcher et le bûcher a produit un
agneau; ainsi – à travers l’agneau sus-
pendu sur l’arbre et à travers le sacrifice
qu’Abraham a offert au lieu de son fils –
était préfiguré le jour de Celui qui était
suspendu sur le bois comme cet agneau
et qui devait goûter la mort au lieu du
monde entier.

Un autre détail intéressant échappe à 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 «mère».
L’auteur s’étonne au paradoxe : le feu – telle une mère de Persans – tue ses
propres enfants, mais épargne les fils d’autrui, c’est-à-dire les trois jeunes gens
Juifs, enfants du vraiDieu.Notre auteur semontre ainsi un connaisseur du culte
de feu des Persans24 et utilise une terminologie avisée. Ce détail, pourrait-il
nous aider à localiser ce texte dans les territoires syriaques limitrophes de la
Perse?

Enfin, loin d’être l’argument décisif, le titre de l’homélie transmis par les
manuscrits de la famille sinaïtique α (témoins S NYX) sauvegarde l’ indication
que le texte a été traduit du syriaque.

4 Les manuscrits utilisés

Voici la liste desmanuscrits de l’homélie InNativitatem 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 siècle av. J.-C. jusqu’à la fin du Haut-Empire
romain. Stuttgart, 2007, p. 323 ;Mary Boyce, «Ātaš», dans Encyclopædia Iranica, III/1, Lon-
don, 1989, p. 1-5 (cf. édition en ligne http://www.iranicaonline.org/articles/atas‑fire).

http://www.iranicaonline.org/articles/atas-fire
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N Sinaï, monastère Sainte-Catherine, nouveau fonds, arab. pap. 825, XIIe s.,
fol. ρλβʹv-ρλγʹr ;

S Sinaï, monastère Sainte-Catherine, arab. 45526, XIIe / XIIIe s., fol. 54v-64r ;
le texte est mutilé au début (il manque un folio entre fol. 53 et 54) ;

Y Sinaï, monastère Sainte-Catherine, arab. 39827, de l’an 1258, fol. 268v-273v ;
X Sinaï, monastère Sainte-Catherine, arab. 42328, de l’an 1622, fol. 353v-357v ;
P Saint-Pétersbourg, Institut des manuscrits orientaux, A99329, XVIIe s., fol.

150r-160v ;
A Beirut, Bibliothèque orientale, 50930, de l’an 1739, fol. 43r-50r ;
B Beirut, Bibliothèque orientale, 51031, XVIIIe s., fol. 259v-264r ;
M Birmingham, Cadbury Research Library, collectionMingana, syr. 45032, de

l’an 1865, fol. 41v-50r ; écrit en karchouni.

Nous avons collationné sept témoins de l’homélie In Nativitatem (S Y X P B A
M) et partiellement le témoinN dont je n’ai consulté que les deux pages repro-
duites dans le catalogue du nouveau fonds arabe de Sinai33 ; je n’ai pas vu les
témoins V1 et V2, cf. ci-dessous :

25 Ἰωάννης Ε. Μεϊμάρης, Κατάλογος τῶν νέων ἀραβικῶν χειρογράφων τῆς Ἱ.Μ. Ἁγ. Αἰκατερίνης τοῦ
Ὄρους Σινᾶ. Ἀθῆναι, 1985, p. 39, 111 (ill. 78).

26 Margaret Dunlop Gibson, Catalogue of the Arabic Mss. in the Convent of S. Catharine on
Mount Sinai, London, C.J. 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 theMonastery 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]) (à corriger en
[455], – S.K.).

27 Gibson, Catalogue of the Arabic Mss. in the Convent of S. Catharine on Mount Sinai, p. 66-
68 ; Atiya,TheArabicManuscripts of Mount Sinai, p. 11 ; Kamil, Catalogue of allmanuscripts
in the Monastery of St. Catharine onMount Sinai, p. 18 (no. 158 [398]).

28 Gibson,Catalogue of theArabicMss. in theConvent of S. Catharine onMount Sinai, p. 79-80 ;
Graf, GCAL, 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]).

29 Une description détaillée du codex est en train d’être préparée parM. Sergei Frantsouzoff
pour un nouveau catalogue de la collection arabe de l’ Institut.

30 Joseph-Marie Sauget,Une collectionarabed’homélies pour les Fêtes duSeigneur. Étude com-
parée des mss. Vat. ar. 81-82 et Beyrouth 509, Rome, Accademia Nazionale dei Lincei, 1974,
p. 437-438.

31 Graf,GCAL, vol. 1, p. 356 ; Joseph-Marie Sauget, «Homéliairemelkite bipartite : lemanuscrit
Beyrouth, Bibliothèque Orientale 510», Le Muséon, 101 (1988), p. 231-290, ici, p. 286-287.

32 Mingana, Catalogue of the Mingana Collection, vol. 1, col. 804-806.
33 Μεϊμάρης, Κατάλογος, p. 111 (ill. 78).
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V1 Vatican, BAV, arab. 8134, XIIIe-XIVe s., fol. 39v-47v ; le texte estmutilé à la fin ;
V2 Vatican, BAV, Borgia, arab. 20035, XIXe s., fol. 17r-20v.

Les variantes fournies par les témoins collationnés nous permettent de regrou-
per les manuscrits en trois familles :
(α) La rédaction ancienne attestée par les manuscrits de provenance sinaï-

tique (S N Y X). C’est le groupe des manuscrits que nous suivons dans
l’édition.

(β) Une révision postérieure de la traduction ancienne α (les témoins B et P).
Son texte est caractérisé par un nombre importants de reformulations et
de changements au niveau du vocabulaire.

(γ) Une rédaction légèrement remaniée (témoins A, M) : le lexique semble
avoir subi encore une modification (ou un ajournement) ultérieure.

Ces trois groupes peuvent être représentés sous forme d’un stemma suivant :

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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5 Texte arabe et traduction française

هرسفحيسملاعوسياانبرداليموهيذلاهلالاروهظيفسونايروسسيدقلاانيبالوقنمرميم

.ينايرسلانمسويروغيرغا

ادهشلاديعنم.ديعيلاديعنمييابحاايانبتتالكللةطباضلالكلاىلعةلاحلاهّٰللاۃمعن(1)

ولو.تاريـخلاعيمجببسهنالدعيواصحيحيسملاديععماضياادهشلاديعو.ادهشلاديسديعيلا

ققحياضياوهادهشلاتومو.توملااومواقيناادهشلااوقاطالواوردقاملنذاانلجانمتميمل5

اضياوتامةدحاوۃعفد”هنالتيملجانمسيلونوتومييحلجانممهنالانصلخموانبرةمايق

قارهاباياطخلاصيحمتو.تاممهلجانمهنالمهديسلةازاجموهامنافادهشلاتوماماف.“توميال

SNYXMABP1 a هرسف des. S

لوقنمرميمS:ينايرسلا–رميمpraem.Y2–1دحاولاهالالاسدقلاحورلاونبالاوبالامسب:رميم1

يلاينايرسلانمسويروغيرغهرسفحيسملاعوسياانبرداليموهيذلاهلالاروهظيفسونايروسسيدّقلاانيبا

دجملاهلحيسملاعوسيانصلخموانبرداليمىلعهلاققاحساراملضافلاسيدقلاهلاقرميمًاضيااذهوYXيبرعلا

يلوتبلاداليملايفرميمAمحلتيبيفحيسملاعوسيانبرداليمىلعقحسارامسيدقلاهلاقرميمMنيمادبالاىلا

هيبرعلاهغللاىلاهينايرسلاهغللانمهلقندقلوتبلانمهدالتاوانصلخمهالاروهظيلعسونايريفاسسيدقلاانيبال

ةنيدمفقساسونايريوسليلجلاانيبلالرميمBماكالالبجبانونفادهديسلاريدسيئرسويروغيرغنابوطلا

ينايرسلا–سويروغيرغاP2لوالانوناكنيرشعوسماخارقيدسجلابحيسملاعوسيانبرداليميفةلبج

:ex indiceS2كراببراي+ينايرسلاN+دّيسايكرابXP3انيتا:انبتتاMتتاA3ييابحا

Bهنال:ولوB4يصحيودعيAدعيويصحي:دعيواصحيB4يا+ديعYXMABP3يابحا:

انصلخموM6تومف:توموB5انردق:اوردقP5انلجانمًاذاYXMBًاذاانلجانم:نذا–نم5

>P7–6ضياتوميالو:تومي–اضياوP7تومللهسفنملساتوملاهيلعبثيناريغنم+:توميB

:قارهابA7ضيحمتنولبقيو:صيحمتوB7<توملل–صيحمتوP1.290–7هنافBوهف:وهامناف7

Pلجانم
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Discours prononcé par notre saint père Sévérien sur l’Apparition de Dieu,
c’est-à-dire la Nativité de notre Seigneur Jésus Christ, que Grégoire traduisit
du syriaque.

(1) La grâce de Dieu, qui recouvre et domine tout, nous conduit, mes bien-
aimés, d’une fête à l’autre, de la fête des martyrs à celle du Maître des mar-
tyrs. Toutefois, la fête des martyrs est comptée et rangée avec la fête du Christ,
puisqu’Il est la cause de tous les bienfaits36. 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 estmort une fois et nemeurt plus37. Lamort desmartyrs est une
rétribution pour leur Maître, puisqu’Il mourut pour eux. Par l’effusion de leur

36 Cf. Jac. 1, 17.
37 Rom. 6, 9-10.
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الوةيطخعنصيملهنالتومللهسفنملساتوملاهيلعبجيناريغنمحيسملانالنولبقيمهامد

.ساجنالجانمرهاط.نيقولخملجانمقلاخ.ديبعلجانمراب.شغهمفيفدجُو

.عمتجيزارفاالباندايعاعمجمهناكويندناسنالمركنودجسنانناكانبنوزهتسيةلهجلادوهيلانالو(2)

اولبقيملمهناليمالكبمهعنقالدوهيللمواقايناسيلو.مهتلالضخبوانابيتوقبسحتقتشادقف

اماذاونينموملاقحوقدصفرعنمهملظانرهظانحناماذانكـلو.ايبنالاديسنمالوايبنالانم5

.نوطقسياليلهنامالاباوماقنيذلاظفحترثكي.قحلانعاوعجرنيذلاكيلوااهلانامهبوقعانتبثنحن

دولوملانالوقناننافنحناماف.يغطمووهيندناسناميرمنمدلويذلانادوهيلانالانولوقي(3)

نمواضياهالاولبطقفناسناناكسيلو.سدقلكتاذميرمنمهدلوملبقنمهلانمهلااهنم

نكـلوةراهطوسدقلكتاذميرمنمهتوهالدلومادتباناكسيلو.ةرهاطلاميرمنمهدلومدعب

NYXMABP5 a قدص textum non habui N20 a سدق denuo inc. S

هنالA1ملس:ملساMA1<توملا–نمM>A1نولتقي:نولبقيP1مهمدAمهيامد:مهامد1

نمديس.هيطخلجانمراب:ديبع–رابB2بيع:شغMAP2هيف:همفيفB2ملنمAملو:مل

Bنيقولخملا:نيقولخمB2قلاخلا:قلاخP2هاطخلجانمرابBديبعلالجانمرابلاMAديبعلجا

ناسنالA3نويزهتسي:نوزهتسيMA3نكـلو:نالوB3ساجنالا:ساجناB2رهاطلا:رهاط2

+عمتجيM>P3زارفاب:زارفاالبP3عماجم:عمجمBP3نّاكوMAهناكوا:هناكوP3ناسنا:

يناB4سيل:سيلوBP>MA4نا:نابA4يلوق:يتوقP>MA4قفتافيكوقالطالايلع

<ايبنالا–الوMB5نولبقي:اولبقيYXMAP>B4دوهيلا:دوهيللB4مهمواقا:مواقاM4يحا:

X5فرعُي:فرعنXP5مهقدصونينموملاقح:نينموملا–قدصB5ام:>Y6اننيب:انتبثAاّنيب

YXBP6اولان:اهلانYXABP6اوطقسي:نوطقسيXABP7اولوقي:نولوقيP7نا>X7ميرم

:اننافP7غطموهويندBيغطمويندوهوAيغطمويندXيغطموهويند:يغطمو–يندB7وهف+

Bهدالتا:هدلومB8هالانمهالاوهفYXPهالانمهالا:هلا–هلاB8ميرمنم:اهنمYXABP8اناف

طقفB8اناسنا:ناسناMA8<ةرهاطلا–سيلوP9–8رهط:سدقBP8اهنم:سدق–نم8

>Y8هالا:هالاوXPاهالاوB9–8ةرهاطلا–نمو>B9سيل:سيلوMA9يدتبا:ادتباA

P<ةراهطوBP9<دلوم9
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sang, ils reçoivent la purification de leurs péchés, puisque le Christ se livra à la
mort, même 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 : l’ 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
fêtes 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 prophètes, ni par le Maître des pro-
phètes ; cependant, si nousmanifestons leur tort, nous connaîtrons le bon droit
et la véridicité des fidèles ; et si nous montrons le châtiment qu’ont reçu ceux
qui se sont éloignés de la vérité, alors s’accroîtra la prudence de ceux qui per-
sistent dans la foi, pour qu’ ils ne tombent pas.

(3) Les Juifs disent à présent que Celui qui est né de Marie, est un simple
homme et un blasphémateur. Quant à nous, nous disons que Celui qui est né
d’elle, est Dieu de Dieu avant sa naissance de la très sainte Marie. Il n’est pas
seulement homme, mais également Dieu après sa naissance de la très pure
Marie. La naissance de sa divinité n’a point du tout eu son commencement

38 Is. 53, 9 ; I P 2, 22.
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ًارهاظدسجلادلومىلاهيباةيشمباتانامزالارخايفو.يلزالاهيباعم.هتيلزابروهدلالبقنمهدلوم

يفهتوهالرهظاو.ادتباالوهتوبانملاصفناالبهتيشمباهنمدلووىرذعلانمدسجلكيههلقلخف

هذهو.لبقيتلاةفيعضلاتايرشبلابهتوسانققحوعنصتتناكيتلاةديجملابياجعلابهتوساندسج

.زركنيتلاةنامالايه

نورختفيهتومدعبنموهتايحبهولذريذلاايبنالايفديجملاايعشانمانمالكلدوهشبنالايتانلف(4)5

هذهيفو.“انعمانهالاهتمجرتيذلاليونامعهمسااعديوانبادلتوارذعلالبحتس”؟لاقاذامو.هب

ولو.طقفيناربعلاريغنسلالاضعبيفوهسيلليونامعمسانال.دوهيلاةحقخيبوتلاوفكةبيوصتلا

اذهنكـلو.“انيلااداترخاناسلنم”اولوقينامهلناكلعليناربعلاىلارخاباتكنمرسفناك

يفو.هتوهالحضواو“انعمانهالا”هلوقيفيبنلامسالاحضومو.مهيبنديىلعلبقايناربعلاناسللابمسالا

SYXMABP

رهاظ:ًارهاظYMAP1يتا:اتاA1نمMBنمو:عمP1روهدلالكلبقنم:روهدلا–نم1

B2دخاف:قلخفA2يتاذل:هلB2الكيه:لكيهMًAB2يرذعلانم:ىرذعلا–دسجAنم

نمMAعاطقناالبXهوبانملاصفناالب:هتوبا–البMABP2هتيشمك:هتيشمبB2يرذعلادسج

بياجعلابP>XB3لادتباالوAيدتباالو:ادتباالوP2هيبانم.لاصفناالبBهيبانعلاصفناريغ

PزركناهبAزركت:زركنB4<زركن–يتلاMABP4–3عنصيناك:عنصتتناكM3بياجعلايف:

+يذلاB5يبنلا+ايعشاMA5<نمAP5تانلف:يتانلفB5انلوقلدهاشلاو:نم–يتانلف5

نوطباضمهنيذلا.يبنتهيلعومهنموه+Mيذلاهوقدصيسيلوهفحصنوطباضمهنيذلاابنتهيلعومهعموه

هيلعومهنم+Bيذلاهنوقدصيسيلوهنحصنيطباضمهنيذلايبنتهيلعومهنم+Aيذلاهوقدصيسيلوهفحص

AهتايحيفهولذرMهتايحيفهولذر:هتايحبهولذرP5يذلاهنوقدصيسيلوهتنيحصنيطباضمهنيذلايبنت

PهولذرهتايحيفB5دعبو:دعبنموM6معز+لاقP6يرذعلا:ارذعلاYXMAP6اعديو:

non:ةبيوصتلا–يفوXB7–6ليئونامعMلياونمع:ليونامعYXABP6يعديو legiturS7–6هذه

:ليونامعMAB7<ةحقB7هيافكAوفك:اوفكA7لوقلااذهXMPهتيوصتلاهذه:ةبيوصتلا

لعلS8ولا:ىلاMABP8ناسل:باتكB8مجرت:رسفM8<يفXB7ليئونامعMلياونمع

>MA8هنانولوقي:اولوقيMهنااولوقيABP8ادان:اداتMيدانABراصP9ناسللانم:ناسللاب

P9ليقا:لبقاXPليقMA9مهيبنناسل:مهيبنديAPمهتنونيدB9مسالاحضومو:يبنلا–حضومو

B>MAلدو:هتوهالحضواوA9انهلا:انهالاB9هحضوميبنلاوAمسالايبنلاحضواوMوهيبنلا

Bتوسانيفتوهاليلعاذهب:انصلخم–يفو9–1.294
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par la très sainte et très pure Marie, mais sa naissance est d’avant les siècles
dans l’éternité auprès de son Père éternel. Dans les derniers temps, il vintman-
ifestement à la naissance de chair selon la volonté de son Père, en se créant
un temple, le corps de la Vierge. Il naquit d’elle selon sa volonté, sans qu’ il fût
séparé de sa Patrie et sans qu’ il eût 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 prêchons.

(4) Amenons maintenant en témoin de notre parole Isaïe, glorieux parmi les
prophètes, qu’ ils déshonoraient durant sa vie et dont ils se glorifient après 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”39».
Cette indication suffit pour démasquer l’ 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 à partir d’un autre livre, ils auraient pu dire : «Cela
nous est venu d’une autre langue». Mais ce nom vint par leur propre prophète
en langue hébraïque. Et en expliquant ce nom par les mots : «Notre Dieu est
avec nous40», le prophète affirma sa divinité. Par ce nom, il a montré la divi-

39 Is. 7, 14 ; Mt. 1, 23.
40 Is. 7, 14.



294 kim

يفو.هتوسانققح“دلتوىرذعلالبحتس”هلوقبهنالانصلخمتوسانوتوهالحضويناكمسالااذه

امك(ةرهاطلاةيفصلاميرمنمهوادتباسيلانصلخمتوهالدلومنال.هتوهالحضوا“انعمانهالا”هلوق

.روهدلالبقنمهنكـلو)لوقلامدقت

.ناسناوهالااهنمدلوييذلاىرذعلاناليوطنامزوريبكرهدنملاقفمدقتيبنلاناكنا(5)

؟نبالاتوهالنوملظياذاملدوهيو5

نايقرمويندناسنادولوملانانولوقيدوهيلانال.ضعبمهضعبةاغطلانوقفاوياضيامهالو(6)

ملظيدحاولا.قحلانعاجرخامهالكو.لايخوالظةبشبمعزرهظهنكـلوةرمنمدلويملهنالوقي

يدوهيلللوقنف.ضعبنممهضعباوعنقيناةاغطلامهيلعبجيناكدقوهتوسانملظيرخالاوهتوهال
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nité et l’humanité de notre Sauveur, puisqu’en disant : «Une vierge deviendra
enceinte et enfantera41», il attesta son humanité ; et quand il dit : «NotreDieu est
avecnous42», 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 siècles.

(5) Si donc le prophète prédisait et déclarait depuis très longtemps que c’était
d’une vierge que Dieu et homme naîtrait, 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 fantôme. Ils sont loin de la vérité tous les deux : l’un renie sa
divinité, l’ autre rejette son humanité, alors que les adversaires auraient dû se
persuader l’un l’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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جراخمعزاذهو.“جيوزتالبىرذعدلتاهنانمواناادجييلعبعصي”هنايدوهيلالوقيهنكـلو(7)

ماقدصاكل؟“انبادلتولبحتسىرذعلا”ناخراصلايبنلابعنصااذامنكـلو.عبطلاقوفوةداعلا

؟هتوبنبنمواوهقدصاالفيكاناف.تلذرهقدصتملكنالتنا؟يبنلل
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.نموتسيلتدلوىرذعلاناوتقدصوتنمااهعيمجبو.ةداعلاو5
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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 prophète qui
crie : «La vierge deviendra enceinte et enfantera un fils43»? Croirai-je à toi ou
bien au prophète? 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 l’accepte comme prophète?

(8)Demême, 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 tu l’acceptes, mais que la Vierge enfanta, tu n’y crois pas.

(9) Dis-moi, était-il naturel et ordinaire que l’arbre enfanta un agneau sur la
montagne44? C’était unmiracle qu’en un instant un arbre incréé crût 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 l’acceptes, mais
que la Vierge enfanta, tu ne le crois pas. Comme l’agneau naquit de l’arbre de

43 Is. 7, 14.
44 Cf. Gen. 22, 13.
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توملانمقحساصلخشبكـلاناامكو.ةداعريغبسدقلكتاذميرمنمهّٰللانبادلوكلذك

.توملانمييحملاهبيلصبةنوكسملاعيمجصلخهّٰللانباكلذك

لعتشترانىارنم؟وهةداعلاوعبطلايفاذهانيسلايفلعتشتيهوىسومىاريتلارانلاو(10)
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SYXMABP

non:كلذكX2قاحسا:قحساP1ميرمترم:سدق–ميرمMABP1اذكه:كلذك1 legiturS

لعشت:لعتشتB3<يهوP3ءارBاهآر:ىارA3رانلا:رانلاوa.c.S3بيلصلاب:هبيلصب2

AB3انيسيف:انيسلايفAهقيلعلاBP3انيسروط:انيسلاY+يناثلارفسلاmP3اذها:اذهAهذها

B3وه>B3اران:رانXB3لعشت:لعتشتA4ظفحتو:ظفحتيهوMAB4هارزي:هازري

MB4هذهبف:اذهبوB5ارذعلا:ميرمB5كلذقدصتام:كيلعبعصيB6اذيارفس+هيف

mP6اذها:اذهA6عبطلايفوه:وه–يفAعبطلايفP6امهو:مهوP>MAB7–6نيرصنع–

لحتB7يفط:يفطيM7الو:الفP7ءآمو:اموA7ناطلتخمنادداضتمنارصنع:نيطلتخم

المكياناكهّٰللاهيشم:نالمكي–اناكP8–7امهنملكY~:الكامهB7نكـل:نكـلوB7تلح:

MالمكياناكهّٰللاهيشمبAهّٰللاهتيشمبالمكياناكوامهعبطاظفخBنالمكيهّٰللاهيشملاناكP8ىسومهدبع:

نابو:ىرذعلاناوB8قدصتونموتهذهبفXدوهيلااونموياذهبو:دوهيلا–اذهبوMB8هدبعيسوم

ةرحسلاP9يصعوYXMةاصعو:اصعوB9نموت:نونمويM8سيلف:سيلB8يرذعلا

AتلاطYXMBPلوطت:لطتB9ملويصعلاتعلتبا+Aام:ملA9اذها:اذهmP9اضيارفس+

نرهظيملو:تناباموMA10يلا:يفB10<يصعلا–تلخدوXMAP10تطلغSطلغ:تظلغ9

P10ةاصعلا:اصعلاYXMAP10نموتوقدصت:قدصتونموتYX10نابو:ناوB10ىرذعلا:

Pارذعلا



l’ homélie arabe attribuée à sévérien de gabala 299

manière inhabituelle, demême le Fils de Dieu naquit de la très-sainteMarie de
manière inhabituelle. Et comme l’agneau délivra Isaac de la mort, de même le
Fils de Dieu sauva de la mort le monde entier par Sa croix vivifiante.

(10) Et le feu brûlant que vit Moïse sur Sinaï45, était-ce naturel ou habituel?
Qui jamais vit un feu brûler tout en conservant en soi sa nature? C’est cela le
mystère46 de la divinité du Fils qui revêtit la nature de notre humanité sans la
diminuer. Et cela tu le crois et l’acceptes, mais que Marie engendre le Fils de
Dieu, cela t’est insupportable.

(11) Et la grêle qui tomba sur le peuple d’Égypte alors que le feu brûlait en
elle47, était-ce selon la nature? Ces deux éléments incompatibles s’unirent l’un
à l’autre, l’ eau avec le feu. L’eau n’éteint-elle pas le feu? Et le feu ne fait-il pas
fondre la grêle? Toutefois, ces deux choses s’accomplirent selon la volonté de
Dieu par lamain deMoïse son serviteur. Les Juifs croient bien en cela, mais que
la Vierge enfante, ils ne l’acceptent pas.

(12) Et le bâton de Moïse qui avala les bâtons des magiciens48, était-ce selon
l’habituel? Le miracle, c’est que les bâtons ont cessé d’être allongés et épais,
qu’ ils entrèrent en lui et n’en sortirent plus. Qu’un bâton avale des bâtons, tu
le crois et l’acceptes, mais que la Vierge enfante, tu ne l’acceptes pas. Je dirai

45 Cf. Ex. 3, 2.
46 Sc. la préfiguration vétérotestamentaire d’une réalité qui s’accomplit dans leNouveauTes-

tament.
47 Cf. Ex. 9, 22.
48 Cf. Ex. 7, 12.
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تكـلهاىسوماصعناامك.رظنا.انبربيلصليلداضياىسومةاصعيفولوقافانااماف.نموتسيل

موييف”نالياقلايبنلادهشيو.بوعشلاةهلاعيمجكلهاوقحسانصلخمبيلصاذكهنييرصملايصع
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aussi que le bâtondeMoïse était unepréfigurationde la croix denotre Seigneur.
Regarde : comme le bâton de Moïse extermina les bâtons des Égyptiens, de
même la croix de notre Sauveur chassa et anéantit tous les dieux desGentils. Le
prophète l’atteste en disant : «Au jour de lamanifestation du Seigneur, les idoles
disparaîtront de la surface de la terre et entreront dans les cavernes des rochers
et dans les crevasses de la terre à cause de la peur devant le Seigneur et devant
l’ éclat de sa puissance49».

(13)Et également l’ange de lamort qui fuyait en Égypte devant le signe du sang,
tuant les premiers-nés desÉgyptiensmais épargnant les enfants desHébreux50,
était-ce habituel? Qui vit jamais la mort fuir devant le sang? Tu crois en cela,
mais que la Vierge enfantât, cela t’est insupportable. C’était lemystère 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 bâton, comme elle s’enfuit devant
le bâton de Moïse qui divisa la mer par son bâton, y fraya une voie sèche et
conduisit le peuple qui avait de la poussière sous les pieds, entre les vagues
humides. Était-ce habituel?Mais commepar la division de lamer se fit l’ entrée
du peuple dans la terre promise51, de même par l’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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رانلادومع؟تناكةداعلابسحرصعلاكلذيفةنياكلاتايالاعيمجيدوهياينالايللق(15)

.ىولسلادعصيوهورحبلا.نملاردحتيهوامسلا.املاليسيناكيذلاسبايلارجحلا.يضيناكيذلا

يذلاامسلا.نيمويمويلاراصوهيعسعطقنايذلاسمشلا.كرفلادقاعوقرولاعرفملانورهبيضق

.رهشاةتسونينسثالثرقاعتراص

دلتلهسااميا؟تقطناهتداعبسحةقطانلاةناتالاو؟راصةداعلابسحهعمجابدوهياياذه(16)5

وهاذه؟ناكةداعبسحهبناجنعرامحلاوهثجلاظفاحلاعبسلا.رامحاي؟رامحلاملكتيواىرذعلا

فرتعتويدوهياينموتاذهبو.برقةناتالاالوازرهثجلاالفهبناجنعرامحلاويثاجعبسلابجعلا

.نموتسيلتدلوىرذعلاناو

SYXMABP

mPاضيارفس+يضيMB2دوماع:دومعB1بسحا:بسحX1<يلB1لقف:لق1

رفس+AارحبااماهنمMهايمالا:املاA2ليسيناكو:ليسيA2اسبايناكيذلا:ناك–سبايلا2

:قرولاXMBP3نوراه:نورهmP3اضيارفس+ىولسلاmP2اضيارفس+نملاmP2اضيا

عطقنايذلاMA3هرمثلا:كرفلاmP3اضيارفس+B<كرفلادقاعوmP3اضيارفس+Aقروملا

يتلا:يذلاmP3نوننبعوشي+نيمويB3اهيعسAاهيعش:هيعسB3عطقنايتلاMAعطاقلا:

XMABP4رقاعتراص:non legiturS4رقاع>MA4هثالث:ثالثYXMAPثلثB4رهشا

:بسحYBP5هعمجابيدوهيايAيدوهيايهعمجابMدوهيايهعمجاب:هعمجاب–ايmP5يبنلاسايليا+

لقSMامنا:امياmP5هاضقلارفس+تقطنA5<ةقطانلاB5هناثالاو:ةناتالاوMAP5بسحب

هرماحلا:رامح–رامحلاMABP6ملكتٺ:ملكتيBP6ارذعلا:ىرذعلاB6نا+لهساP5اميايل

MرامحايهرامحلاABP6هثجلا:هبناج–هثجلاMAP6اضيارفس+هبناجmP6هادعلا:ةداعXBP

اند:ازرA7هثجلل:هثجلاP7يلاMAيلع:نعMABP7هرامحلاو:رامحلاوABP7اذهو:اذه6

M7هناتالل:ةناتالاXيناتاللMناتالاA7تّرف:برقP7يدوهيايفرتعتو:فرتعتو–ايMAB

Bارذعلا:ىرذعلا8
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(15) Dis-moi, maintenant, ô Juif : tous les miracles qui se sont opérés en ce
temps-là, eurent-ils lieu de façon habituelle? La colonne du feu qui donnait
la lumière52, le rocher sec qui fit jaillir l’ eau53, le ciel qui faisait descendre la
manne54, la mer qui produisit les cailles55, la verge d’Aaron qui fit pousser des
feuilles et produisit des fruits56, le soleil qui interrompit son cours de sorte que
le jour duradeux jours57, et le ciel qui devint secpendant trois ans et sixmois58?

(16)Tout cela, ô Juifs, se produisit-il demanière ordinaire? L’ânesse qui parla59
le fit-elle de manière naturelle? Qu’est-ce qui est plus facile : que la Vierge
enfantât ou qu’un âne parlât? Ô âne! Le lion qui protège un corps mort et
l’ânesse qui se tient près de lui60, était-ce habituel? C’était un miracle que
le lion s’accroupit et que l’ânesse se tint près de lui, qu’ il ne toucha pas la
dépouille et ne s’approcha point de l’ânesse61. Cela tu le crois, ô Juif, et tu le
reconnais, mais que la Vierge enfanta, tu n’y crois pas.

52 Cf. Ex. 13, 21.
53 Cf. Num. 20, 11.
54 Cf. Ex. 16, 12-35.
55 Cf. Num. 11, 31.
56 Cf. Num. 17, 8-10.
57 Cf. Jos. 10, 12-14.
58 Cf. III. Reg. 18, 1, Lc. 4, 25, Jac. 5, 17.
59 Cf. Num. 22, 28.
60 Cf. III Reg. 13, 24.
61 Cf. III Reg. 13, 28.
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اذه.فاطوديدحلاحبسودوعلالزنفاملايفليقثلاديدحلابلطيفلزنيذلافيفخلادوعلا(17)

ناكيذلامدالادسجبلطيفلزنيذلانبالاتوهالرسوهاذهو؟ناكعبطلاوةداعلابسح

.نوكملكقوفتاوامسلايفهسلجاوالعلاىلاهدعصاوهلشتناف.رحبلاقمعيفكاياطخلايفقرغ

ديدحلاتلكااهنابجعلاوهاذهو؟ناكةداعلابسحاهلخادةيتفللةظفاحلاةدقوملارانلاو(18)

ىلعفاارتتواهدالوالتقتةدلاوىارنم.نيناوجلاتظفحونييناربلاتكـلهاورعشلاتظفحو5

نييناربعلاينبىلعادنلاحضنتواهنومركياوناكنيذلالبابلهاقرحتولوجترانلا؟ابرغلادالوا

ناكو.درولابوبصكرانلاجاومااوطي.طالبلايفيعاسلاكاهيفاوعسياوناكواهنومتشياوناكنيذلا

ةنسلانيبحورلاديجامتنودجمياوناكو.نانبلحياورنمبيطارانلاحياورو.ردخلانممهلّذلانوتالا

.رانلا

SYXMABP

توهالا:توهالAP2اذها:اذهAP1فطو:فاطوmP1يبنلاعشيلا+:املاSYX1<:يف1

SYM2يف>YX2مدا:مدالاMA2دق+ناكB3رحب+يفA3رحبلاقمعل:رحبلا–يفك

MرحبلاقمعبكB>A3ولعلا:العلاB3يلع:يفB3توكـلم:نوكمMA4رانلا:رانلاوA

non:ةيتفللةظفاحلا4 legiturS4يفةيتفهثالثلا:ةيتفللMيفةيتفلاYAP4عيتفسليلاربخ+اهلخاد

mP4تناك:ناكMB5نييناوجلا:نيناوجلاY5فارتت:فاارتتوXB6نماهريغ+دالواA

يفاوعسيامكMيفك:يفيعاسلاكM7نولسياوناكونومعتشا:اوعسيB7دالوا:ينبP6<اوناك6

A7رارخا:جاوماMراركاA7بوصنك:بوبصكP8رادجلا:ردخلاYXرذخلاB8حياورو:

اودجمي:نودجميP8اوناك:اوناكوMAB8نابللا:نانبلS8بييطا:بيطاA8حياروMحاورو

X8ةنسلا>B
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(17) Et le bois bien léger qui s’ immergea dans l’eau pour chercher en tirer le
fer lourd? Que le bois descendit et que le fer émergea et flotta62, cela était-il
habituel et naturel? Ici encore, c’est lemystère 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 l’ en tira, l’ 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 à son intérieur, était-
ce habituel? C’était un miracle qu’ il fit fondre le fer tout en conservant les
cheveux63, qu’ il fit périr ceux qui étaient dehors, mais épargna ceux qui étaient
dedans64. 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 brûla, 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 effusions65 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 l’encens, car ils chantaient des louanges
spirituelles au milieu des langues de feu.

62 Cf. IV Reg. 6, 5.
63 Dan. 3, 94.
64 Dan. 3, 48-50.
65 Un endroit difficile ; le ms. P donne la variante بوصن «les statues» qui n’est pas moins

obscure.
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ىرذعلانالياقلاقناف.هقدصبدهشيوكحاميهنافقحوهسيلاذهنايدوهيلللياقلاقناف(19)

ىرذعلا”نايبنلاايعشالاقيذلانالوقيوقحوهسيلاذهلوقيومواقيوكحاميهنافتدلو

.لجرةارمايهيتلاةيراجلنكـلواوعديىرذعللمعزسيل“دلتولبحت

ميهربادبعرزاعلاىضماملهنال.يراذعيراوجلايمسيباتكلاعضوملكيفناانياردقلو(20)

.“لجراهفرعيملىرذع”اميقتستلةيراجتجرخفامللريبىلعمياقوهولاقهقفربطخيل5

ناليراوجيراذعلليمسيو“عماجملايففوفدلابتاقفاسلايراوجلانيب”اضيايبنلادووادو(21)

.فوفدلاقديفمهلةداعلا

ماعنموليشيفنوكيبرلاديعاذه”لييارسالاولاقبعشلااسورنارخاعضوميفاضياو(22)

.“تانسحيراوجمكـلاوفطتخاوكانهىلااوضما.فوفدلابنقفسينجرخياوليشتانبوماعىلا

.لاجرلااسندحافطتخيناةداعمهـلترجنكيملهناليراوجيراذعلايمسيهنافورعماذهو10

SYXMABP

سيل.لوقيواذهركنيهنافانبادلتولبحتارذعنالاقيبنلاايعشانايدوهيلللياقلاقناف:نكـلو–ناف1–3

اذها:اذهناA1يدوهيللMيدوهيلا:يدوهيلللياقA1ليق:لاقP1نكـلوايعشالوقيارذعلا

A1قحوه~A1ام+هنافA1دهشيلب:دهشيوAدهشيومواقيوB1عمساذاو:لياق–نافA

ايعشااهنعAايعشاMايعشايبنلا:يبنلاايعشاB2يتلا:يذلاA2اقح:قحB2ارذعلا:ىرذعلا1

B2ارذعلا:ىرذعلاB3نبا+دلتوA3ارذعلل:ىرذعللB3يعدي:اوعديM>A3نكـلو

عضومP4انياردقلوBهنالاحلاو:نا–دقلوA4هرماMترم:ةارماX3<يتلاA3نكـل:

دبعB4رذاعيلا:رزاعلاBP4يراذعيراوجلاMAيراوجلايرذعلا:يراذعيراوجلاB4نم+

:تجرخفBP5املا:امللB5هنا+لاقMP5اقفر:هقفرSMB5ميهاربا:ميهرباY4دنع:

دوادوBيبنلادووادلاقوMAاضيايبنلادووادلاقو:اضيا–دووادوP6ارذع:ىرذعB5تجرخ

YABPنهل:مهلYXB7ىراذعلا:يراذعللP6تاقفاصلا:تاقفاسلاMA6<نيبP6اضيا

Xموليش:اوليشX9<نمA8اوليشXموليش:وليشB8ناAوه+اذهA8اسوور:اسور8

:هناB10ناسح:تانسحB9<ىلاP9نقفصيوAنفقسيMنقفسيل:نقفسيB9وليش

Aنهل:مهـلB10ىرج:ترجY10راوج:يراوجP>B10اراذعلا:يراذعلاMA10هنال

Mلجرلا:لاجرلاX10دحا+B<:دحاB10اوفطتخي:فطتخي10
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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 là où le prophète Isaïe dit que la vierge
deviendra enceinte et enfantera66, il entendait, croit-il, non pas une vierge, mais
une jeune femme, c’est-à-dire une femmemariée.

(20) Mais nous savons bien que l’Écriture appelle partout jeunes femmes
comme «vierges». Ainsi, quand Éléazar, serviteur d’Abraham, alla chercher
Rebecca en mariage et se tenait près du puits pour avoir de l’eau, et qu’une
jeune femme vint puiser de l’eau, alors il dit : «Une vierge qu’aucun homme ne
l’avait connue67».

(21) De même le prophète David dit : «Au milieu de jeunes filles battant du
tambourin dans les assemblées68», désignant les vierges comme des «jeunes
femmes», parce que ce sont bien celles-là qui ont l’habitude de battre du tam-
bourin.

(22)Dans un autre endroit les princes du peuple disent à Israël : «Voici la fête du
Seigneur qui se déroule à Siloé d’une année à l’autre, et les filles de Siloé sortiront
et battront du tambourin. Allez-y et enlevez pour vous de belles jeunes femmes69».
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 Iud. 21, 19-21.
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يغطملجرناكهنا”نيلياقرخاىلانوجتليباوجلااذهنعاوّلكواوعطقنامهاماذانكـلو(23)

.لمكالنكـلوايبنالاوسومانلالحانايتامل”لوقيناكوهو.“هانلتقاذهلجانموسومانلالطبم

ناكلييارساهالاىلاهبنونموياوناكنيذلاو.“لييارسانمتلضيتلافارخلاىلاالاتيتاامو

.مهلسري

“كسفنككبيرقبحوكهالاوكبربح”لاقىسومنال.ىسومميلعتلدداضيشمّلعيملو(24)5

برلالييارساايعمسا”هللاق“؟دبالاةايحثراىتحعنصااذام”مهيملعمضعبهلاساملاضياانبرو

هنا”لاقاضياانبرو.“كسفنككبيرقبحوكبلقلكنمكهالاوكبربح.وهدحاوكهالا

.“نيبردبعيناناسناللزوجيال

امهلايعدامىسومله؟اذهازراذامتناكلو.هالاهسفناعدذافدجهنانولوقيمهنكـلو(25)

انا”لاقثيحةهلااويعددقسيلاسومانلايفنيقيدصلاو؟“نوعرفلهلاكتلعجدقينا”هّٰللاهللاق10

SYXMABP

باوجلاB1دوهيلا+Mاوعطقا:اوعطقناB1<مهA1<امP1دوهيلاينعا+Bمهكـلو:نكـلو1

الطبمايغطمالجر:لطبم–لجرP2–1رخآدادتعايلا:رخاىلاP1اوجتلي:نوجتليS1باوجلا+

AلطبمغٍطملجرP2سومنلل:سومانلاY2هنالاحلاو:وهوB2ناكف:ناكA2ينا+لوقي

MAB+ينناP2تا:يتاXAP2لحا:لحاناMPلحالXAB2مهلمكال:لمكالB3يتلا

ABPايش:يشA5ملعسيلوMلمعسيلو:مّلعيملوMA5ليارسا:لييارساA3هلاضلا:تلض

Mمهنيملعم:مهيملعمMB6كهلاو:كهالاوA5نالMهنال:ىسومنالY5دداضم:دداض5

non:دبالاةايحA6مهملعم legiturY6هايحلا:ةايحMAB6هيدبالا:دبالاMAB7كهالا

non:نم–كبرXB7بحت:بحB7بٌركهالاMبرلاكهلاXكهلا: legiturY7كبر

–انبروMA8–7كسفنلثم:كسفنكB7كهالابرلاMكهلاوكبرYXكبروكهلا:كهالاو

Pnonمهناريغ:مهنكـلوcancY9اضياانبرو+:اضياانبروMABP7<نيبر legiturS9نولوقي:

نكـلو:كلوAB9اهالاMهلا:هالاP9لعجMABيعد:اعدA9اذا:ذاB9اضيا+Xاولوقي

BكلولوقنP9ازرااذام:ازراذامMAكازراذامBيزرايذلاامP9لعل:لهB9اهلا:هلا

AهالاYXBP9اما:امAPذاB10هل>MA10دق>MABP10هالا:هلاYXPاهلاAاهالاB

X<تلقاناB1.310–10<كيلوا–اناPmB1.310–10نيذلاXسيل:سيلا10
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(23) Mais s’ ils s’arrêteront fatigués à cause de ces questions, ils aborderont un
autre argument en disant : «Cet homme était un blasphémateur70, qui détru-
isait et abolissait la Loi ; c’est pourquoi nous l’avons tué». Lui, cependant, il
disait : « Je suis venu non pour abolir la Loi et les prophètes, mais pour accom-
plir71 ; Je ne suis venu que pour les brebis perdues d’ Israël72» ; et ceux qui crurent
en lui, Il les conduisit vers le Dieu d’ Israël.

(24) Et Il n’enseignait rien qui eût été contraire à l’enseignement de Moïse.
En effet, Moïse dit : «Tu aimeras ton Seigneur et ton Dieu73», et : «Tu aimeras
ton prochain comme toi-même74» ; et notre Seigneur, Lui-aussi, quand un de
ses disciples lui demanda: «Que dois-je faire pour hériter la vie éternelle?75»,
Il lui répondit : «Écoute, ô Israël ! Le Seigneur est ton Dieu unique ; tu aimeras
ton Seigneur et ton Dieu de tout ton cœur, et tu aimeras ton prochain comme
toi-même76», et notre Seigneur dit encore que personne ne peut servir deux
maîtres77.

(25) Cependant, ils diront qu’Il blasphémait quand Il s’appela Lui-même
«Dieu»78. Mais pourquoi cela te dérange-t-il ? Moïse ne fut-il pas appelé
«dieu»? Dieu, n’a-t-Il pas dit : « Je t’ai fait dieu pour Pharaon79»? Et les justes
de la Loi, ne sont-ils pas appelés «dieux» là où il dit : « J’avais dit : “Vous êtes des

70 Cf. Mt. 26, 65 ; Io. 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. Io. 10, 33.
79 Ex. 7, 1.
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ةقيقحلابوهيذلااذه.ةهلااويعدمهربلجانمكيلوااوناكناو؟“مكـلكيلعلاينبوةهلامكناتلق

.هالاهسفناعدثيحفدجهنانولوقتهالا

اضيااناولمعينالاىتحيبا”نالاقناكناو.اونموتالفهّٰللالامعاعنصامناكنا(26)

درط.عايجلاعبشا.يمعلانويعحتف.صربلااقن.ىتوملاماقا.لاعفلابلمكاومالكلابلاقو“لمعا

.نيطايشلا5

نال.مهنمعنقننحنومهتريغازجنمهولبقيذلاوهاذامانلاولوقيلفنونموياماذهباوناكناو(27)

ساحنفنال.اوذخايذلاازجلاببتكـلايفةنلعممهتريغةداهشسومانلايفاوراغنيذلاراربالاعيمج

ةبكرملعبلاايبنالتقفراغاملسايلاو.دووادلاقامك“لايجالايفهبلغهلتبسح”ةريغلابراغامدنع

تعضوبهذةدالقسومانلايفراغيذلايبقنملااذوهيو.العلاىلاهتلاشوهبلطيفتلزنراننم

SYXMABP

Pناك:اوناكXAP1ناف:ناوπα´mP1رومزميف+:مكـلكA1ونبوMاونب:ينبوY1<تلق1
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dieux et tous des fils du Très-Haut”80»? Alors, à cause de leur justice ils furent
appelés «dieux», mais quand Celui qui est vraiment Dieu s’appelle Lui-même
«Dieu», vous dites qu’Il blasphème.

(26) S’ Il n’accomplissait pas les œuvres de Dieu, vous auriez pu ne pas croire,
mais Il dit : «MonPère agit jusqu’à présent ;Moi-aussi, J’agis81», et ce qu’Il dit en
parole Il l’ accomplit en acte : Il ressuscita les morts, purifia les lépreux, ouvrit
les yeux des aveugles, rassasia les affamés et chassa les démons.

(27) Et s’ ils n’y croient pas, qu’ ils nous disent quelle récompense ils reçurent
pour leur zèle, et nous serons persuadés par eux. En effet, à propos de tous
les justes qui montrèrent la ferveur dans la Loi et dont le zèle fut attesté,
l’Écriture témoigne de la récompense qu’ ils reçurent. Ainsi, le fait que Phi-
nées s’enflamma de zèle, «cela lui fut imputé à victoire pour les générations82»,
comme dit David. Et lorsqu’Élie agit avec zèle et tua les prophètes de Baal, un
char de feu descendit et l’emporta aux cieux83. Une couronne d’or fut posée
sur la tête de Judas Maccabée et il a été daigné d’ (être élevé à) la hauteur de la

80 Ps. 81, 6.
81 Io. 5, 17.
82 Ps. 105, 31.
83 Cf. I Mach. 2, 66.
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prêtrise84.Mais vous, qui avezmontré du zèle et avez tué, comme vous dites, un
homme blasphémateur, quelle récompense avez-vous reçue en faisant ce que
vous avez fait?

(28) Mais comme ils ont honte de dire ce qu’ ils ont reçu, nous allons le dire à
leur place : leur royaume est parti en fumée, leur ville a été dévastée, leur tem-
ple a été détruit, il n’y a plus de prêtres et de docteurs, le peuple entier s’est
épuisé et délité dans la captivité des Gentils.

(29) Dis-moi, ô Juif, où est ta ville? Il dit : «Les Romains l’ont prise». Si les
Romains ont pris la ville, alors penses-tu que les Romains ont aussi pris le sac-
erdoce? Où sont tous les trésors de la Loi? Où est l’arche de l’Alliance et le
bâton d’Aaron, le vase contenant la manne et les tables écrites par le doigt du
Seigneur? Où sont les sacrifices et les offrandes, les prêtres et les docteurs?

(30) Quand vous exterminiez les prophètes, vous en aviez plusieurs, et main-
tenant que vous vous enflammez de ferveur pour la Loi, il n’y a aucunprophète.
Quand vous serviez les idoles, comme en témoigne le prophète en disant :
«Autant tu as de villes, autant tu as de dieux, ô Juda!85», alors, Dieu prenait
soin de vous ; et maintenant vous adorez le Dieu d’Abraham,mais il s’est fâché
contre vous. Alors que vous faisiez taire les prophètes pour qu’ ils ne prophéti-
sassent pas, comme vous l’aviez dit à propos de Jérémie : «Venez, coupons-

84 Cf. I Mach. 10, 20 (à propos de Jonathan, frère 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
prophètes, mais la prophétie s’est éloignée de vous.

(31) Ils scièrent Isaïe87 et Osée semit à parler ; ils lapidèrentOsée et Urie clama;
ils décapitèrent Urie88 et Jérémie cria ; ils jetèrent Jérémie dans le puits89 et
Ézéchiel se mit à prêcher.

(32) Quand ils se conduisaient envers les prophètes en bouchers, il leur adve-
nait beaucoup de bienfaits. Aujourd’hui, cependant, quand ils lisent les
prophètes et récitent la Loi, leurs maux accroissent. Alors, ils disent que c’est
parce qu’ ils sont en captivité que, d’après eux, «nous n’avons pas de prophètes
ni docteurs». Toutefois, en Égypte, ne serviez-vous pas en esclavage? Et nonob-
stant, vous aviez Moïse, Aaron et Mariam auprès de vous.

(33) De même, à Babylone, vous n’étiez pas privés de prophètes. Vous aviez
le prophète Ézéchiel ; vous aviez Josué, fils de Josédec90 ; vous aviez Azaria le
docteur ; vous aviez Zorobabel le gouverneur de Judée91 avec vous ; vous aviez
Daniel, Hanania, Azaria etMisaël parmi vous. Pour quelle raison vos prophètes
étaient naguère nombreux en captivité et maintenant vous n’en avez-vous pas
un seul?

86 Ier. 18, 18.
87 Hebr. 11, 37 ; Ascension d’ Isaïe, V, 1-16 ; Talmud de Babylone, Jévamoth, 49b ; Targum sur II

Reg. 21, 16.
88 Ier. 26, 20-23.
89 Ier. 38, 6.
90 Cf. IEsdr. 3, 2.
91 Cf. IEsdr., Ag. 1, 1.14, 2, 2.21.
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(34) Mais ils disent encore : «Si nous retournions et faisions l’exode, comme
depuis l’Égypte, toute sorte de bienfaits augmenterait alors en nous». Dans ce
cas-là, montre-moi la promesse que tu as avais reçue, qui mettrait terme à ton
retour, et je te croirai. Dans la captivité d’avant, en effet, un terme vous a été fixé
à partir de votre installation jusqu’à votre retour. En Égypte quatre cent trente
ans vous furent fixés92 et à Babylone soixante-dix ans, comme l’atteste Jérémie
en disant : «Bâtissez des maisons, et habitez-les ; plantez des jardins, et mangez-
en les fruits93», puisque «dès que soixante-dix ans seront écoulés à Babylone, il
les délivrera94». Pourquoi, alors, un terme de votre retour ne vous a pas été fixé
dans cette dernière captivité? Il n’est rien écrit à propos de cela,mais il est écrit
que vous ne retournerez pas95 !

(35) Si Daniel vous persuade, en disant de votre ville qu’au terme de la dés-
olation elle s’établira dans les montagnes96, et si vous n’acceptez pas Daniel,
alors Isaïe vous réprimandera. Il dit : «Mon bien-aimé avait une vigne, sur un
coteaudans la terre fertile97», ⟨c’est-à-dire⟩ dans le pays de la Palestine, car c’est
au puits dans l’ intérieur des terres qu’ ils se trouvaient en ce temps-là. « Il se
mit à la cultiver, l’ entoura d’une enceinte, y plaça des ceps ; il bâtit une tour au

92 Cf. Gen. 15, 13.
93 Ier. 29, 5.
94 Ier. 29, 10.
95 Nous n’avons pas identifié l’allusion biblique.
96 Cf. Dan. 11, 45.
97 Is. 5, 1.
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سيلنولوقيمهونبالالبقنمبرختةنيدملانانولوقيايبنالا.النولوقيمهواتادقحيسملانا10

.قحاذه

SYXMABP

BPهزاركـلا:ةزاركـللBP1ناحلفلا:ناحلفXP1يعدف:اعدفBP1<اضياAB1ينبو:انبو1

:نالاBP3ابونرخAاكوش:بونرخXABP3ابنع:بنعXMABP3تونهكـلا:تونهكـلاو2

اميفXMABP4ميلشروا:مالشرواMA3ناكسايو:ناكسوMAP3لاجر:ةلاجرP3نالاف

مدع:نامدعP5اذافYXMABاذا:نذاA5اكوش:بونرخA5ملو:ملفM4الكيف:

A5نوكت:نوكيMABP5موكيلف:نوكيفM5رثداو:رغثاوMعلقاوA5نوكيلف:نوكيوM

الو:حلفي–الوM6نوكي+ناB6هلعجاو:هعنصاوA6يطومللMاطوملل:سودللP6نوكيف

:بحسلاMAB6قربشلاو:جسوعلاوM6تبناو:تبنيوM6<حلفيالوB6حسكيالوحلفي

ايبنالاو:ايبنالاAB8تيارا:تيارmB7رطقتال+راطمالاB7الAPالنا:اّلاB6باحسلا

B8بسح–كنا:non legiturS8مهبطاخ:مكبطاخMA8سونافاتس:سنفاتساXPسونافيتسا

MBسونافاطساA9حورلا:حورXABP9هومتعجرف+سدقلاP9هافجلاهاسقلادوهيلاو:مهو

P9نولعملاب:بولقمB9لوقت:نولوقيMABنوزركيP10نا>AP10يتا:اتاYXABP

PلتقيفBلبقيف:لبقنمP10ميلشروا:ةنيدملاMA10<قح–ايبنالا10–11
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milieu d’elle, et il y creusa aussi une cuve98». Par les vignerons, il entendait des
prêcheurs, par l’enceinte la Loi, par les ceps le royaume, par la tour les prêtres,
par le pressoir le baptême.

(36) Et après cela il dit : « J’ 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 à faire à ma
vigne, que je n’aie pas fait pour elle et qu’elle ait produit des caroubes au lieu de
raisin?99» 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 clôture, 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 croîtront ; et je ordonnerai aux nuées qu’elles ne laissent plus
tomber la pluie sur elle100». Vois-tu comment le prophète a affirmé et a parlé de
la dévastation de la vigne?

(37) Les prophètes annoncent que tu ne retourneras point, et tu dis que tu y
retourneras par conviction. Saint Étienne vous dit : «Vous vous opposez toujours
auSaintEsprit101». Les prophètes prêchent diligemment, et eux, ils interprètent
à contresens. Les prophètes disent que le Christ est déjà venu, et eux, ils disent
que non. Les prophètes 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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قفتيفيكرظنتوليجنالايفانبرمالكلمركـلانعيبنلاايعشامالكرسفاناقاتشمليّناو(38)

.ةقيتعلاعمةثيدحلاضعبعمهضعبمالكلا

انبوةرصعمهيفرفحواجايسهبطاحاوامركبصندحاولجر”دوهيلابطاخيوهوانبرلاق(39)

ىتحمركـللةدملهماهنكـلولاقهنعفرصناهّٰللاناسيل.“فرصناونيحالفلاىلاهملساواجربهيف

.رامثابيتاي5

هنامث.ًاغرافهولسراوهوبرضفاهتاقوايفرامثالاهوطعيلهديبعضعبلسرارامثالانامزيفو”(40)

.ايبنالابنوعنصياوناكامىلعلدياذهو.“اولتقواوبرضالواهلواضياونيرخالسراوداز

امويديساي.“نوحتسيفنورصبيمهلعلبيبحلاينبالسرا”مركـلابحاصلاقرخالايفف(41)

مهفرعاومهرشمهيرواىتحنكـلوهولبقيسيلمهناملعاانا”لاق.نبالانمنوعمسيسيلمهناملعت

.“بيبحلايدلومهنعهرخدامليذلايحالصاضيا10

SYXMABP

:رظنتوB1<يبنلاB1لاق:مالكB1هيبشاناMAPهبشاو:رسفاناB1رشومل:قاتشمل1

انبوA3هطاحاو:هبطاحاوB3ادحاوالجر:دحاولجرM3دوهيل:دوهيلاXMBP3رظننو

هرامثاب:رامثابA5هلهما:لهماB4هنكـلMAنكـلو:هنكـلوA4هملسو:هملساوAB4ينبو:

B6اوعطقيل:هوطعيلMاوفطقيلA6اهناوا:اهتاقواMAB7–6لسراهنا:لسراو–هناMلسرا

AلسراوداراهناB7ايبنالاريخا:نيرخاP7اضياو>B7يالوهل:الواهلوXالوهلMABالو

Bمهلعلف:مهلعلA8ينبلا:ينباB8هوعنصي:نوعنصيM7اوبرظ:اوبرضP7لباولبقءالوه

:اموP8ديساي:يديسايP8نوحتسيفهورصبيBهنمااوحتسيسهورصبااذا:نوحتسيفنورصبي8

:يذلاM10مهيورا:مهيرواA9هنولبقي:هولبقيP9نمالو:نمP9ال:نمABP9اموا

Pيدلوب:يدلوP10لحناBرخذاMهركداYXهرخوا:هرخداB10ينا
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(38) Je désire expliquer les paroles d’ Isaïe à propos de la vigne à travers les
paroles de notre Seigneur dans l’Évangile ; tu verras comment une parole con-
corde avec l’autre, (celle de) la Nouvelle (Alliance) avec (celle de) l’Ancienne.

(39) Notre Seigneur dit en s’adressant aux Juifs : «Un homme planta une vigne,
et l’ entoura d’une haie, y creusa un pressoir, bâtit une tour et il la donna à des
vignerons et s’ en alla102». Il ne dit pas que Dieu s’éloigna d’elle, mais qu’Il fixa
un terme à 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 renvoyèrent les mains vides.
Alors, il s’affligea et en envoya d’autres, mais ils les battirent et tuèrent103». Cela
montre bien ce qu’ ils faisaient aux prophètes.

(41)Enfin, lemaître de la vignedit : « J’ enverrai vers euxmon fils bien-aimé, peut-
être qu’ ils le verront et auront honte104». Ô 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-aimé105».

102 Mt. 21, 33.
103 Mt. 21, 34-36.
104 Mt. 21, 37.
105 Cf. Rom. 8, 32.
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هوجرخاوهوذخاف.“انلهتثرونوكتوهلتقنانباومله.ثراولاوهاذه”اولاقنبالااوواراملف(42)

عنصينابجياذاممهسوفنىلعاومكحيىتحيبنلاايعشالثمكانبرمهلاس.هولتقفمركـلاجراخ

نوطعينيذلانيرخانيحالفلمركـلايطعيومهكـلهيرشلارشاب”نيلياقهوباجاف.نيحالفلاكيلواب

عنصيرخابعشلاطعتوهّٰللاةوكـلممكنمذخوتاذهلجانمً”الياقانبرمهباجاف.“اهتاقوايفرامثالا

.“رامثا5

.ايبنالالوقاوقدصيملمهنالهّٰللاتوكـلممهنمتذخااهنانونمويسيلدوهيلايابحااينذا(43)

اوحرطاهنميذلاانيطعادقهّٰللاةوكـلمناققحتنونمونلفايبنالابربوايبنالابنينموملانحناماف

.دوهيلا

SYXMABP

انلريصيوMانلهتثارونوكتو:انل–نوكتوP1اورصباAوارYMBاوارXاوآار:اووارP1املو:املف1

مهلاسB2هولتقو:هولتقفB2هوجرخاف:هوجرخاوB1<هوذخافP1انلهثرونوكيوAهتاريم

MBمهسفنا:مهسوفنM2مهنومكحي:اومكحيMA2<يبنلاB2لثم:لثمكB2مهلاسف:

نيذلاAنوطعي:نوطعينيذلاM3عفديو:يطعيوA3اوباجاف:هوباجافP3كيالواب:كيلواب3

يطعتو:اطعتوYB4توكـلم:ةوكـلمM4لياقً:الياقMAB4اهناوا:اهتاقواB>M4هوطعي

MABP4رخا>MABP5ارامثا:رامثاBرامثالاP6اذا:نذاYXMPنذافAاذافB6دوهيلا–

Aهوكـلم:توكـلمP6ايقشالا+مهنمMA6دق+Pدقنا:اهناB6دوهيلانونمويسيل:نونموي

اماو:امافY7<لوقYP6ايبنالااوقدصيAايبنالاباوقدصيXMBايبنالانوقدصي:ايبنالا–اوقدصي6

M7بربنينموملاوايبنالانيقدصملا:بربو–نينموملاBبربوايبنالابنونموملاP7نمينلف:نمونلف

B7ققحنو:ققحتنوMققحتنلوB7هّٰللاتوكـلمانيطعادق:انيطعا–ةوكـلمXانيطعاامسلاتوكـلم

MاهانيطعادقهّٰللاهوكـلمAاهانيطعادقهّٰللاتوكـلمB7توكـلم:ةوكـلمY7يتلا:يذلاMABP

Bينظفاحملاريغلارافكـلا+دوهيلاB8<اهنم7
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(42) Mais, quand les vignerons virent le fils, ils dirent : «Voici l’héritier ; venez,
tuons-le et son héritage sera à nous». Et ils se saisirent de lui, le conduisirent hors
de la vigne et le tuèrent106. Le Seigneur les demanda, tout comme le prophète
Isaïe, de juger entre eux ce qu’ il convient faire à ces vignerons? Alors ils
répondirent ainsi : «Qu’ il châtie leur méchanceté avec le mal et qu’ il donne la
vigne à d’autres vignerons, qui lui en donneront le fruit à son temps107». Et le
Seigneur leur répondit : «C’est pourquoi le Royaume de Dieu vous sera enlevé et
il sera donné à une autre nation qui en rendra les fruits108».

(43)Alors,mes bien-aimés, les Juifs ne croient pas que le RoyaumedeDieu leur
a été enlevé, parce qu’ ils ne croient point aux paroles des prophètes.Mais nous,
nous croyons aux prophètes et au Maître des prophètes 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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عبطلايفيتلاناصغالاىلعناكناهنالاونمويملنيذلاكيلواةبشبطقسناليلنذاظفحتنلف(44)

انلانيىرتاذاماهعضوميفانمّعطنيذلانحنف.ةرجشلانعاهبامرهنكـلتساوتلهجاملقفشيمل

.انبحايذلاهّٰللاةيشملمكنناالا

رهدىلانيحلكيفانيفهتفرعمحياوررهظتوانيفةتباتهتبحمةقاذمعنصيناانبرلسنلو(45)

.نيمانيرهادلا5

SYXMABP

يفM1يذلا:يتلاMB1نونموي:اونمويB>AP1نحناذاYXاذا:نذاB1ظفحنلف:ظفحتنلف1

>M1نييصاخلاو+عبطلاP2هّٰللا+قفشيP2نيح:املB2اهنكـلو:هنكـلMAB2يموا:امر

MيمرABيمرلبP2همرقلا:ةرجشلاB2اهعظوم:اهعضومM2ارت:ىرتMهارتB3ناالا

انراتخايذلااناياهتبحمبسحانيلعهلبجيامقحىدونوهتيشم:ةيشمM3م+لمكنAB3ملذا:

<هّٰللاB3نيضغبموهادعاانكنادعبنيثراووانينبانرصومماكارياسنمرايخفبعشوهسدقمهتماهل

MABP3انبحايذلا>B4لسنلف:لسنلوYلاسنلوB4نباحيسملاعوسيانصلخموانهالاو+انبر

Bانبولقيف:انيفP>MA4هنبا:ةتباتB4<ةقاذمB4لمحي:عنصيB4لوتبلاميرمنباوهّٰللا

نيرهادلارهديلاوناوالكونالادوجسلاوهماركـلاودجملايغبنيهليذلاانبولقرهظيو:نيما–رهظتو4–5

نافنيحلكانساوحيفهتفرعمهيمسترهظيوAنيمارهذيلانيحلكيفانتفرعمحياوررهظيوMنيماونيا

رهديلانيحلك.انيفهتفرعمحياوررهظتوBنيماراهدالاعيمجىلاهتمحرانيلعولالجلاهمظعلاوهحبستلاهل

Pادبااميادهّٰللحبسلاو.نيماراهادلا
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(44) Prenons garde de n’en être pas retranchés à l’ instar de ceux qui ne crurent
pas, parce qu’Il n’a pas épargné les branches naturelles109 quand elles devinrent
sauvages et desséchées, et Il les a retranchées de l’arbre. Et nous, qui avons été
enté à leur place110, 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 à notre Seigneur qu’Il redouble en nous la saveur de
son amour et que le parfum111 de sa connaissance nous soit manifesté, en tout
temps, dans les siècles des siècles. Amen.

109 Rom. 11, 21.
110 Rom. 11, 17.
111 Cf. Apoc. 5, 8 ; 8, 4.
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chapter 10

The Noetic Paradise (al-Firdaws al-ʿaqlī):
Chapter XXIV

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-ʿaqlī), 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
(νοῦς) from the “noetic paradise,” i.e., the angelic realm of contemplation, and
the ascetic practices required to gain re-admittance into it.1

While almost forgotten amongArabophoneChristians today,TheNoetic 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-Ṣafī ibn al-ʿAssāl 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 Günzburg, “Manuscrits Arabes, Coptes
etc.,” in David Günzburg et al., Les Manuscrits arabes (non compris dans le no 1), Karchounis,
Grecs, Coptes, Éthiopiens, Arméniens, Géorgiens et Bâbys de l’ Institut des Langues Orientales,
St. Petersburg, 1891 [repr. Amsterdam, Celibus, 1971], pp. XIV and 58–77, esp. p. 69; cf. Graf,
GCAL, vol. 1, pp. 301 and 413–414; vol. 2, pp. 370–371; Nasrallah, HMLÉM, vol. 2.1, pp. 98–
99.

2 Al-Ṣafī ibn al-ʿAssāl, Kitāb al-Firdaws al-ʿaqlī, muḫtaṣar al-ʿālim al-šayḫ al-Ṣafī ibn al-ʿAssāl,
ed. Andrāʾūs al-Anṭūnī, Cairo, Maṭbaʿat ʿAyn Šams, 1912 (apparently based on manuscript
Monastery of St. Antony, Theol. 320, copied by the same Andrāʾūs al-Anṭūnī in 1906)—I am
grateful toBarbaraRoggema for a photocopyof this edition. Cf. Graf,GCAL, vol. 2, p. 397;Georg
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two copies of TheNoetic Paradisehave survived inmanuscripts of SyrianOrtho-
dox (“Jacobite”) provenance,written in Syriac script (Garšūnī). Onemanuscript
(inArabic script) is extant also at anArmenianCatholic institution,Our Ladyof
Bzommar in Lebanon.3 An inventory of themanuscripts of TheNoetic Paradise
and of al-Ṣafī ibn al-ʿAssāl’s abridgment—66manuscripts andmanuscript 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 XXIV.4 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 translationwill therefore follow the thirteenth-centurymanuscript
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 XXIV.

1 Translation of Chapter XXIV

(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 Aulād al-ʿAssāl und ihr Schrifttum,”Orientalia, N.S.
1 (1932), pp. 34–56, 129–148, 193–204, at pp. 140–141. It should also be mentioned that the Fir-
daws is cited in Ibn al-Rāhib’s Kitāb al-Burhān (Vat. Ar. 104, fol. 88r; Vat. Ar. 116, fol. 130r; Vat.
Ar. 117, fol. 97r).

3 My sincere gratitude to Nikolai Seleznyov (National Research University Higher School of
Economics, Institute for Oriental and Classical Studies, Moscow) for drawingmy attention to
these and several other manuscripts.

4 Severalmanuscripts 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 Most othermanuscripts contain anappendixwith citations fromBasil of Caesarea, and inone
case three additional citations (one from an unspecified “philosopher,” baʿḍ al-ḥukamāʾ, and
two others from Baṭlīmūs, i.e., Ptolemy). These citations have no connection to the treatise.
One late manuscript (Beirut, Bibliothèque 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-l-ʿaql allaḏī fīnā)
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 proceedonly 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, onemust 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 themind 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 He6 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 (bašarat al-aqwāl al-ilāhiyya) 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. 2Cor. 3:6).

(16) Another explanation: Religious observances conjoined with contempla-
tions of fleshly vices are of no benefit. Only acts of worship [conducted] in
accordancewith spiritual and noetic virtues give life to those performing them.
†…†7

(17) An explanation of the authority that the mind has been given over using
its faculties and its senses (istiʿmāl quwāhu wa-ḥawāssihi): God endowed the
mind with a property (ḫāṣṣiyya): the faculty of reason (quwwat al-nuṭq). He
gave [the mind] the authority—in virtue of its [free] power over itself8 and

6 I am omitting in translation ʿazza qawluhu (as here) and similar honorifics.
7 One sentence is hopelessly corrupt and defies translation.
8 The underlying Greek term is obviously: αὐτεξούσιος.
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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 (ḥāssat
al-fikr).9 He gave [themind] the authority to apply [reflection] towards what it
wishes. If it so wishes, it can use it to have reflections about the good. Or, if it
so wishes, it can use it to reflect on evil.

(19) [God] endowed [themind] with the [internal] sense of conceptualization
(ḥāssat al-taṣawwur). 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 [themind]with the [internal] senseof memory (ḥāssatal-
ḏikr). 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-ḥiss). 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-šahwa). 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-ġaḍab).
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 (taṣawwur, ḏikr, and ḥiss) are mentioned below. Normally, the
list of “internal senses” in The Noetic Paradise includes also ḏihn.
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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-ʿazm).10 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-raʾy).11 He gave [the
mind] the authority to apply [understanding in oneof twoways]. If it sowishes,
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-mašīʾa wa-l-hawā). 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-faḍāʾil al-nuṭqiyya). 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 samewith the rest of the ratio-
nal virtues.

(28) [Similar is the case with] the animal properties (al-ḫāṣṣiyyāt al-ḥayawā-
niyya)—there is no need to enumerate them. God gave the mind, which is
endowed with [free] power over itself,12 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 ʿazm, as used in The Noetic Paradise, seems to reflect the Greek προαίρεσις. It is
translated accordingly.

11 The term raʾy, as used in The Noetic Paradise, seems to reflect the Greek φρόνησις. It is
translated accordingly.

12 Here again, the underlying Greek term is: αὐτεξούσιος.
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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 examplemakes this clear.He sinned in thewayhe appliedhis 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 (ištahā al-
taʾalluh),13 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 taʾalluh 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” (ἐπιθυμία θεώσεως) is also found in John of Damascus’ Treatises on
the Divine Images, II.2 and III.1—see Bonifatius Kotter, Die Schriften des Johannes von
Damaskos, vol. 3, Berlin and New York, Walter de Gruyter, 1975, p. 69 (Εὐθὺς μὲν γὰρ ἐν
ἀρχῇ ἐλπίδα καὶ ἐπιθυμίαν θεώσεως αὐτῷ ἔσπειρε καὶ δι’ αὐτῆς εἰς τὸν τῶν ἀλόγων κατήγαγε
θάνατον); 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 (†750), trans.
AdrianWalford, 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. Themind and its servants
practice them and do certain things, while the flesh, under the mind’s orders,
does their opposite.14

(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” (2Cor. 10:3–5).

(35) Here is an explanation of the meaning of this. The weapons of the Chris-
tianwarfare are not fleshly like an army’sweaponsmade 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” hemeans under-
standing (raʾy), 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 (tamyīz) 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-ʿazm
wa-l-našāṭ), both of which need to be protected by dispassion (ʿadamal-ālām),
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 themind, 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)15 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
(nuṭq), 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 theweapons: 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
pullingdown strongholds” (2Cor. 10:4), the strongholds being theobstacles that
prevent the mind from embracing the virtues [as illustrated by the following
examples].

(41)Lackof faith anddoubting concerning it erect awall that prevents themind
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 themind fromembracingmercy
and charity.

(45)Love of the things that bring pleasure to the senses prevents themind from
embracing gentleness, meekness, and chastity.

(46) Love of honour and authority prevents [themind] 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” (2Cor.
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. Bymeans of [this knowledge] hewill destroy
every consideration of the self, pride, and vainglorywhich 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” (2Cor. 10:3–5). This is because the personwhohas put on theseweapons
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 XXIV
In reading Chapter XXIV, 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 (ḫāṣ-
ṣiyya, presumably reflecting Greek ἰδιότης or ἰδίωμα), i.e., the faculty of reason
(quwwat al-nuṭq, reflecting Greek λόγος or λογιστικόν) (§17). In addition to this
faculty, the mind has an array of “internal senses” (ḥawāss bāṭina). The Noetic
Paradise typically (e.g., in Chapters XVI, XVII, and XIX) lists five internal senses:
fikr (reflection / διάνοια or διανοητικόν), ḏikr (memory / μνήμη or μνημονευτικόν),
taṣawwur (conceptualization / φαντασία or φανταστικόν), ḏihn (opinion / δόξα),
and ḥiss (sense-perception / αἴσθησις); however, here in Chapter XXIV ḏihn is
omitted (§§18–21).16 To these, two further faculties (quwā) are added: šahwa

16 For a similar list of the five internal senses (νοῦς, διάνοια, δόξα, φαντασία, and αἴσθησις), see
John of Damascus, Exposition of the Orthodox Faith, chapter 36 [II.22]—Kotter, Schriften,
vol. 2, Berlin andNewYork,Walter deGruyter, 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 KallistosWare, The Philokalia: The
Complete Text, Compiled by St Nikodimos of the Holy Mountain and St Makarios of Corinth,
vol. II, 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 Krausmüller, “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 ġaḍab (anger), corresponding to the Greek ἐπιθυμία / ἐπιθυμη-
τικόν and θυμός / θυμοειδές / θυμικόν respectively (§§22–23). Next, the text
speaks of ʿazm (probably: choice / προαίρεσις), raʾy (probably: understand-
ing / φρόνησις), and mašīʾa wa-hawā (will and desire / βούλησις and ὄρεξις)
(§§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 XXIV 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 withwhich
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 armourmentioned in Ephesians is themind’s
armour. Accordingly, the bodily limbsmentioned in the passage are themind’s
faculties and internal senses. The “waist,” for instance, is equated with under-
standing (raʾy / φρόνησις); the “head” (not, strictly speaking, mentioned in the
passage, but assumed), with discernment (tamyīz / διάκρισις); the “feet,” with
choice and activity (al-ʿazm wa-l-našāṭ, ʿazm probably reflecting προαίρεσις);
the “left hand,” with reflection ( fikr / διάνοια or διανοητικόν); and the “right
hand” with reason (nuṭq / λόγος or λογιστικόν). Similarly, the “girdle of truth”
is interpreted as God’s commandments; the “helmet of salvation,” as absti-
nence; the “shoes,” as dispassion (ʿadam al-ālām = the Evagrian ἀπάθεια); the
“shield,” as faith; the enemy’s “darts” as demonic thoughts (ḫawāṭir = the Eva-
grian λογισμοί); and the “sword,” as prayer and performing God’s command-
ments.

spirituel et autres textes annexes, Paris, Éditions du Cerf, 1945, pp. 70–73 (mis-ascribed to
Nicetas Stethatos; cf. Jean Darrouzès, Nicétas Stéthatos, Opuscules et lettres [Sources chré-
tiennes 81], Paris, Éditions du Cerf, 1961, p. 48, n. 1).
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2.2 ANote on Biblical Citations
Chapter XXIV includes eight biblical quotations: seven from theNewTestament
(one fromMatthew, one fromLuke, two from John, one fromRomans, one from
2Corinthians, 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 comparedwith the Epistle Lectionary Sinai Ar.
164 (copied by the Sinaitic copyist Nīlus al-Dimašqī in 1238).17

§§ Reference Greek Noetic Paradise Sinai Ar. 164

1 Rom. 1:9 ὁ θεός, ᾧ λατρεύω ἐν τῷ
πνεύματί μου

يحوربهُدُبعايذلاهلالا هدبعايذلا…هّٰللا)أ104(

يحورب

1 Jn. 4:24 πνεῦμα ὁ θεός, καὶ τοὺς
προσκυνοῦντας αὐτὸν ἐν
πνεύματι καὶ ἀληθείᾳ δεῖ
προσκυνεῖν

هلدَجسُينابجيوحورهّٰللانّا

قّحوحورب

n/a

13 Mt. 6:15 ἐὰν δὲ μὴ ἀφῆτε τοῖς
ἀνθρώποις τὰ παραπτώ-
ματα αὐτῶν, οὐδὲ ὁ πατὴρ
ὑμῶν ἀφήσει τὰ παραπτώ-
ματα ὑμῶν

ميمصنممكتوخالاورفغتملنا

مكـلرفغيامفمهريارجمكبولق

مكتاّلزيوامسلامكوبا

n/a

14 Jn. 6:63 τὸ πνεῦμά ἐστιν τὸ ζῳο-
ποιοῦν, ἡ σὰρξ οὐκ ὠφελεῖ
οὐδέν

ييحيحورلالباًيشعفنيام… n/a

30 Sir. 15:17 ἔναντι ἀνθρώπων ἡ ζωὴ
καὶ ὁ θάνατος, καὶ ὃ ἐὰν
εὐδοκήσῃ, δοθήσεται
αὐτῷ

ةايحلاناسنالاماماَمِدُّقدق

ىضتراوراتخاامهيّاوتوملاو

كلذىَطْعُي

n/a

17 A virtually identical text in Sinai Ar. 158 (year 1232), fols. 41v (Romans), 74v (2Corinthians),
87r (Ephesians); Sinai Ar. 168 (year 1238), fols. 89r (Romans), 168v–169r (2Corinthians),
199r–v (Ephesians). Both these manuscripts were copied by priest (al-qiss) Bū Šākir. 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
(2Corinthians), and 785 (Ephesians).
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(cont.)

§§ Reference Greek Noetic Paradise Sinai Ar. 164

34, 40,
54, 56

2Cor. 10:3–5 3 ἐν σαρκὶ γὰρ περιπα-
τοῦντες οὐ κατὰ σάρκα
στρατευόμεθα—4 τὰ γὰρ
ὅπλα τῆς στρατείας ἡμῶν
οὐ σαρκικὰ ἀλλὰ δυνατὰ
τῷ θεῷ πρὸς καθαίρεσιν
ὀχυρωμάτων—λογισμοὺς
καθαιροῦντες 5 καὶ πᾶν
ὕψωμα ἐπαιρόμενον κατὰ
τῆς γνώσεως τοῦ θεοῦ,
καὶ αἰχμαλωτίζοντες πᾶν
νόημα εἰς τὴν ὑπακοὴν τοῦ
Χριστοῦ

ملفةرشبلابيشمناّنكنئلو

نّالةرشبلابصّتخيامبدّنجتن

ةيرشبتسيلانتّيدنجةحلسا

مدهىلعهّٰللابةردتقملب

راكفالاضقنتونوصحلا

ةفرعمىلعىلاعتيّولعلّكو

:56§(لوقعملّكةيباسوهّٰللا

ىلا)ةّيورولوقعملّكيبتست

حيسملاةعاط

نيكـلاساّنكناوانّناف)ب146(

اًدّنجتاندّنجتامفةرشبلاب

ةحلسانّالةرشبلاباصًوصخم

اهّنكـلةيرشبتسيلانتّيدنج

نوصحلامدهىلعهّٰللابةردتقم

ّولعلّكوراكفالانيمداه

نييباسوهّٰللاةفرعمىلعيلعتسي

ةعاطىلاةّيوروةنطفلّك

حيسملا

35–40 Eph. 6:14–17 14 στῆτε οὖν περιζωσά-
μενοι τὴν ὀσφὺν ὑμῶν ἐν
ἀληθείᾳ, καὶ ἐνδυσάμενοι
τὸν θώρακα τῆς δικαιοσύ-
νης, 15 καὶ ὑποδησάμενοι
τοὺς πόδας ἐν ἑτοιμα-
σίᾳ τοῦ εὐαγγελίου τῆς
εἰρήνης, 16 ἐν πᾶσιν ἀνα-
λαβόντες τὸν θυρεὸν τῆς
πίστεως, ἐν ᾧ δυνήσεσθε
πάντα τὰ βέλη τοῦ πονη-
ροῦ πεπυρωμένα σβέσαι·
17 καὶ τὴν περικεφαλαίαν
τοῦ σωτηρίου δέξασθε, καὶ
τὴν μάχαιραν τοῦ πνεύμα-
τος, ὅ ἐστιν ῥῆμα θεοῦ

[Cited piecemeal; here
assembled together]

قّحلابمكَوقْحَاوُقِطْنَم…

لدعلاعردمكسفنااوسبلأ⟩و⟨

دادعتسابمكـلجرااوُذْحاو

اهّلكهذهعموةمالسلاةراشب

يذلاةنامالاسرتاولوانتف

ثيبخلالبنرياساوفطتهب

ّمحملا صالخلاةذوخاوسبلاوىَ

وهيذلاحورلافيس⟩و⟨

هّٰللامالك

نيقطنمتماًذااوفق)أ163(

عردنيسبالقّحلابمكوقح

مكـلجرانيذاحولدعلا

لبقوةمالسلاةراشبدادعتساب

ةنامالاسرتاولوانتاهّلكهذه

اويفطتنانوعيطتستهبيذلا

ثيبخلا18)لبن(باشّنةّفاك
صلخملاةذوخاولبقاوىّمحملا

حورلافيسو)صالخلا(

/مالك/لوق(ركذوهيذلا

هّٰللا)ةملك

53 Lk. 13:24 Ἀγωνίζεσθε εἰσελθεῖν διὰ
τῆς στενῆς πύλης, ὅτι
πολλοί, λέγω ὑμῖν, ζητή-
σουσιν εἰσελθεῖν καὶ οὐκ
ἰσχύσουσιν

بابلايفاولخدتنااودهتجا

نّامكـللوقايّنافقّيضلا

هيفلوخدلانومورينيريثك

نوردقيالف

n/a

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 لبن , صالخلا , and لوق as themain text ( باشن ,

صلخملا , and ركذ do not appear at all). In the London Polyglot (Biblia sacra polyglotta, vol. 5,
p. 785), the readings are: باشن , صلخملا , and لوق .
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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 τοὺς
προσκυνοῦντας αὐτὸν are omitted), modification and amplification (e.g., in the
Arabic translation of Mt. 6:15 τοῖς ἀνθρώποις is translated as مكتوخال , and the
words مكبولقميمصنم are added),19 or transposition (e.g., in Jn. 6:63 the two parts
of the verse τὸ πνεῦμά ἐστιν τὸ ζῳοποιοῦν, ἡ σὰρξ οὐκ ὠφελεῖ οὐδέν 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 εὐδο-
κήσῃ is rendered as ىضتراوراتخا ; in 2Cor. 10:5 νόημα is rendered (on the second
of the two occasions) as ةّيورولوقعم .

What is truly remarkable is how closely the quotations from the Epistles
(Romans, 2Corinthians, and Ephesians) correlate with the corresponding pas-
sages in the Epistle Lectionary.20 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 XXIV, it is cited in Chapter II (Sinai Ar. 439, fol. 16r: مهتاوفهمكتوخالاورفغتملنا

مكتالزيوامسلامكوبامكـلرفغيامفمكبلقميمصنم ) and Chapter VIII (Sinai Ar. 439, fol. 70r: ملنا

مكتالزيوامسلامكوبامكـلرفغيامفمهتاوفهمكبولقميمصنممكتوخالاورفغت ); cf. paraphrase in Chap-

ter XXI (Sinai Ar. 439, fol. 132r: مكتوخالمكبولقميمصنماوحفصتملنايوامسلايبامكبلعفياذكه
مهتاوفه ).

20 There is no such correlation with other Arabic translations of the Epistles. For compari-
son, here are three other Arabic translations of 2Cor. 10:3–5 (all of them from the ninth
century): (1) Sinai Ar. 155, fol. 83v: انلاتقحالسنّالدسجلاوحندهاجن)!(انتسل،نوكـلسيدسجلايفو

هّٰللاةفرعمىلععفتريعافترالّكومومهلامدهنذانوصحلابارخلهّٰللايوقانكالوينادسجوهسيل

حيسملاعوضخلركفلّكيبسنو (cf. Margaret Dunlop Gibson, An Arabic Version of the Epistles
of St Paul to the Romans, Corinthians, Galatians, with Part of the Epistle to the Ephesians,
London, C.J. Clay and Sons, 1894, Arabic section, p. ٩٠); (2) Vat. Ar. 13, fol. 127r: دسجلاتاوذب

دسجلاتاوذنموهسيلانداهتجاحالسنّالجانم،لمعندسجلاتاوذبسيلنكالوكلسن

ركفلالّكيبسنوهّٰللاملعلباقمعفتريعافترالّكومومهلامدهنذانوصحلا)!(كالهللكهّٰللايوقانكالو
حيسملاعمسل (on this manuscript, see now Sara Schulthess, Les manuscrits arabes des let-

tres de Paul: État de la question et étude de cas (1Corinthiens dans leVat. Ar. 13), Leiden, Brill,
2018); (3) Sinai Ar. 151, fol. 83v–84r: مكـلذودسجلالمعلمعنانسلانّنكـلودسجلابريسناّنكناواّنال

ولعلّكوركفلامدهنوةعينملا|نوصحلاسبكنهبو،هّٰللاةّوقوذلبدسجاذسيلانتلامعحالسنّا

حيسملاةعاطلتايدرلاعيمجيبسنوهّٰللاةفرعمءازابعفتري (cf. Harvey Staal, Mt. Sinai Arabic Codex
151: I. Pauline Epistles [CSCO 452–453, Scriptores Arabici 40–41], 2 vols., Louvain, Peeters,
1983, vol. 1, pp. 104–105; the translation was done from Syriac by Bišr ibn al-Sirrī in Dam-
ascus in 867; the manuscript dates to the first half of the tenth century—see Alexander
Treiger, “FromTheodoreAbūQurra toAbedAzrié: TheArabic Bible in Context,” inMiriam
L. Hjälm [ed.], Senses of Scripture, Treasures of Tradition: The Bible in Arabic among Jews,
Christians andMuslims, Leiden, Brill, 2018, pp. 11–57, at p. 40, note c). Berlin, Staatsbiblio-
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rare, idiosyncratic feature as the translation of σάρξ as bašara, under the influ-
ence of the Syriac ܐ犯ܣܒ ) cannot be accidental. As far as I can see, there are
only two explanations for this correlation.
(1) It is possible that the translator of TheNoetic Paradise consulted the Epis-

tle Lectionary and lifted the biblical quotations from there—much as
today, in translating a theological textwith embeddedbiblical quotations,
wemight have recourse to a standard biblical translation in the target lan-
guage.

(2) It is possible 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,

ةرشبلاباصًوصخماًدّنجتاندّنجتامفةرشبلابنيكـلاساّنكناوانّناف in theEpistle Lectionary versus
ةرشبلابصّتخيامبدّنجتنملفةرشبلابيشمناّنكنئلو in The Noetic Paradise in 2Cor. 10:3—

there would be little sense to change, e.g., ناوانّناف into نئلو or نيكـلاس into يشمن ,
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, نيمداه and نييباس in the Epistle Lectionary versus ضقنت

and ةيباس / يبتست in The Noetic Paradise in 2Cor. 10:4–5. Here, the Epistle Lec-
tionary correctly renders the masculine plural Greek participles καθαιροῦντες
andαἰχμαλωτίζοντεςbymasculinepluralArabic participles.TheNoetic Paradise,
by contrast, uses feminine singular verbal and participial forms. It is tempting
to assume that the underlying Greek text had neuter plural participles καθαι-
ροῦντα and αἰχμαλωτίζοντα, referring to ὅπλα, “weapons,” hence the feminine
singular (i.e., inanimate plural) forms in the Arabic translation.21 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_00003421] (year 1265), fol. 205v has a text virtually iden-
tical to Sinai Ar. 151.

21 2Cor. 10:4 is paraphrased with καθαιροῦντα instead of καθαιροῦντες, 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 Flacelière (trans.), JeanChrysostome, Sur l’ incompréhensibilité
de Dieu, Tome I (Homélies I–V) (Sources chrétiennes 28bis), Paris, Éditions 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 underlyingGreekVorlagen). It is also note-
worthy that the Epistle Lectionary’s idiosyncratic rendering of σάρξ as bašara
(and σαρκικός as bašarī), under the influence of the Syriac ܐ犯ܣܒ , is extremely
common in The Noetic Paradise (e.g., Chapter XXIV, §§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 earliestmanuscript 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.22 The “Attribution” column specifies whether
the manuscript in question ascribes the treatise to Gregory of Nyssa (G), John
of Damascus (J), both Gregory of Nyssa and John of Damascus (G+J), or Mōšē
bar Kēfā (M) (all these attributions being false), lacks attribution because of
being acephalous (n/a), or leaves the treatise anonymous (Anon.).Manuscripts
of al-Ṣafī ibn al-ʿAssāl’s abridgment are indicated as (Ṣ) and italicized.

22 The dates after 1582 are provided according to the Julian calendar.
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No. Date Copied by / at Location & call number Folios Attribution

1. 16 May 1178 Priest Yūsuf ibn Barakāt /
village Qalḥāt23 [com-
missioned by priest
Yūḥannā ibn Abī l-
Ḥasan]

A = Sinai Ar. 48324 149v–257r
[mis-
numbered
as 357r]

Anon.

2. 1 May 1188 Monk Sābā (and Monk
Ilyās)25 / Sinai

B = Sinai Ar. 36026 1r–94v,
acephalous27

n/a

23 In northern Lebanon, close to the present-day Monastery and University of Balamand.
24 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);Полихронiй А. Сырку,Описанiе бумагъ епископа Порфирiя Успен-
скаго, пожертвованныхъ имъ въ Императорскую Академiю Наукъ по завѣщанiю,
Saint Petersburg, Тип. Имп. академіи наукъ, 1891, p. 343 (No. 207). This manuscript also
includes the Summa theologiae arabica (cf. Mark N. Swanson, “Al-Jāmiʿ wujūh al-īmān,”
in CMR1, pp. 791–798) and Agathon of Homs’ Apology (cf. Alexander Treiger, “Agathon of
Homs,” inNoble andTreiger,TheOrthodoxChurch in theArabWorld (700–1700): AnAnthol-
ogy of Sources, DeKalb, Northern Illinois University Press, 2014, pp. 201–215; Treiger, “From
TheodoreAbūQurra toAbedAzrié,” pp. 28–32). This andmany other Sinaiticmanuscripts
are now viewable online: https://www.loc.gov/collections/manuscripts‑in‑st‑catherines
‑monastery‑mount‑sinai.

25 Thus according to the colophon (fol. 94v). 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. 179r–
216v only; Life of St. Anthony by Athanasius of Alexandria and Life of St. Pachomius), and
Sinai Ar. 359 (fols. 1r–205v only; manuscriptC 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 Sābā (rather than Monk Ilyās), because the first part of Sinai
Ar. 356 (fols. 1r–178r) was commissioned by him (it was copied in 1185 at his request by
Meletius the reader [Malātī al-aġnustus] at the Monastery of the Theotokos Aršāyā near
Antioch).

26 Atiya, Arabic Manuscripts, p. 10; Kamil, Catalogue, p. 30 (No. 375). The manuscript also
includes writings of Dorotheus of Gaza.

27 Begins: ناكملاكلذريغهنمىلخيفهنكسياًعضوماهنمهلفرعيال (corresponds to Sinai Ar. 439,
fol. 38r).

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-
sumably, Monk Sābā) /
Sinai28

C = Sinai Ar. 35929 1r–123v,
acephalous30

n/a

4. Sept. 1189 The scribe of C2 / Sinai D = Sinai Ar. 48031 142r, 1r–120v,
acephalous32

n/a

5. 1235 Ġubriyāl, the future Cop-
tic Pope Gabriel III

Dayr al-Suryān 215 (for-
merly Theol. 48)33

Anon.

6. 12 Jan. 1243 ʿAbd al-Masīḥ ibn Isḥāq
ibn ʿAbd al-Masīḥ, known
as Ibn al-Muḥabrak /
the Muʿallaqa church
in Cairo [from a Vor-
lage copied in 1234 by
his uncle Yūsāb ibn al-
Muḥabrak, Coptic bishop
of Fuwwa]34

V = Vat. Ar. 67135 1v–140r Anon.
(attributed
to J in the
colophon)36

7. 1254–1255 Copied for the library of
an archdeacon of Tyre by
deacon Aradalbas (?)

Glasgow, University
Library, Hunter 449
(V.5.19)37

G

28 Themanuscript is in two different hands: C1 = 1r–205v, including The Noetic Paradise, is in
the same hand as B; C2 = 206r–245v is in the same hand as D.

29 Rǝšîmaṯ seqer šel kiṯḇê ha-yyaḏ bǝ-sifriyyaṯ minzar Sṭ. Qāṯerînāh, Sînay [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: هترهوجنمهدرجيوحفصلاةرجشنمهعلتقييذلاو (corresponds to Sinai Ar. 439, fol. 16r).
31 Atiya, Arabic Manuscripts, p. 16; Kamil, Catalogue, p. 33 (No. 415). The manuscript also

includes writings of Isaac the Syrian.
32 Fol. 142r begins: هظفحيوهبلقسودرفلمعي (corresponds to Sinai Ar. 439, fol. 2r); fol. 1r begins:

هناشعفتريهتاذعضاوتنم:هليزتيتلاةيصولاو (corresponds to Sinai Ar. 439, fol. 12r). Presumably,
fol. 142v (not photographed by the Library of Congress, glued to the cover?) contains the
beginning of the treatise.

33 I thank 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 III, Scribe and Patriarch of Alexandria,”Arabica, 43.2 (1996), pp. 357–360.

34 On Yūsāb of Fuwwa, see Graf, GCAL, vol. 2, pp. 369–371; Samuel Moawad, “Yūsāb of
Fuwwa,” in CMR4, pp. 486–490; cf. Sebastian Euringer, Die Überlieferung der arabischen
Übersetzung 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, Überlieferung, 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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No. Date Copied by / at Location & call number Folios Attribution

8. 22 June 1262 Mūsā ibn Yūsuf al-Karʾī
(al-Karakī?) / Sinai
[copied for deacon Anbā
Arsānī]38

Sinai Ar. NF Paper 139

9. 14 Nov. 1278 Monk Yuḥannā [commis-
sioned by Anbā Buṭrus
al-iskāf al-Sīnāʾī / Sinai]

E = Sinai Ar. 43940 2r–150v Anon.

10. 13th cent. (?) Cairo, Coptic Orthodox
Patriarchate, Theol. 164
(= Graf 386; Simaika
315)41

3r–141r,
acephalous

n/a

11. 1302–1303 The manuscript for-
merly designated as Sinai
Porph. 20942

the HunterianMuseum in the University of Glasgow, Glasgow, J. Maclehose and Sons, 1908,
pp. 508–509 (cf. online catalogue: http://special.lib.gla.ac.uk/manuscripts/search/detail_c
.cfm?ID=36386).

38 Apparently the same deacon Arsānī (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 desmanuscrits arabes chrétiens du Caire et du Sinaï, Louvain,
Peeters, 1986, p. 33. To judge from the handwriting, he is not identical with the abbot of
Mount Sinai Arsānī (abbot from 1284 or earlier to 1295 or later).

39 Ἰωάννης Ε. Μεϊμάρης, Κατάλογος τῶν νέων ἀραβικῶν χειρογράφων τῆς Ἱερᾶς Μονῆς ἁγίας Αἰκα-
τερίνης τοῦ ὄρους Σινᾶ / Katālūǧ al-maḫṭūṭāt al-ʿarabiyya al-muktašafa ḥadīṯan bi-Dayr Sānt
Kātirīn al-muqaddas bi-Ṭūr Sīnāʾ, Athens, Ethnikon Idryma Ereunōn, 1985, Greek section,
pp. 37 and 107 (illustration 70); Arabic section, p. ٣٨ (reproduces the copyist’s note).

40 Atiya, ArabicManuscripts, p. 13; Kamil, Catalogue, p. 31 (No. 405); Сырку,Описанiе, p. 343
(No. 208). Themanuscript also includes writings of John Climacus, John Chrysostom, and
others.

41 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-
bicManuscripts in the CopticMuseum, the Patriarchate, the Principal Churches of Cairo and
Alexandria and the Monasteries of Egypt, vol. 2.1, Cairo, Government Press, 1942, p. 132;
Graf, GCAL, 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-Ṣafī ibn al-ʿAssāl 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-Ṣafī ibn al-ʿAssāl’s abridgment.

42 Сырку,Описанiе, p. 343 (No. 209): ملاعلل٦٨١١ةنسبتكُهحرشاضًيا . 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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12. 1325 Dayr Abū Maqār, Lit. 207
(catalogue 251)43

No. 2,
acephalous,
a dozen folios
missing

n/a

13. 1371 Damascus, al-Asad
National Library 59846
[ 78/م/شم ]44

Ṣ

14. 14th cent. Syrian provenance P = Paris, BNF Ar. 16345 112r–305r Anon.
15. 14th cent. Oxford, Bodleian Chr. Ar.

4346
Incomplete

16. 14th cent. Cairo, Coptic Ortho-
dox Patriarchate, Theol.
220 (= Graf 524; Simaika
387)47

Excerpts

17. ca. 15th cent. Cairo, Coptic Orthodox
Patriarchate, Theol. 154 (=
Graf 372; Simaika 312)48

1r–55r Ṣ

18. End of Jan.
1570

Mūsā ibn al-qiss Saʿāda
fromMarmīṯā in the
region of Ḥiṣn al-Akrād,
copied in Damascus,
donated in 1577 to the
Monastery of Mār Sābā

Jerusalem, Holy Sepul-
chre Ar. 6649

149v–322v

43 Ugo Zanetti, Les manuscrits de Dair AbûMaqâr, Geneva, Patrick Cramer, 1986, p. 36.
44 I owe this information to the following web page: http://k-tb.com/manuscrit/

43391-يلقعلا-سودرفلا-رصتخم (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; Première partie: Manuscrits chrétiens,
2 vols., Paris, Bibliothèque nationale, 1972–1974, vol. 1, pp. 137–138.TheNoetic Paradise does
not end at 291r, 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. XLIII).

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 Κλεοπᾶς Μ. Κοικυλίδης, Κατάλογος ἀραβικῶν χειρογράφων τῆς ἱεροσολυμιτικῆς βιβλιοθήκης,

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. 4 Nov. 1570
(?)

Monastery of St. Antony,
Theol. 153

20. ca. 16th cent. Balamand Monastery
13050

4r–176v J

21. ca. 1600 Birmingham, Mingana
Collection, Chr. Ar. Add.
191 (catalogue 224)51

2 leaves, not
sequential

n/a

22. 17 Feb. 1604 Ṯalǧa al-Ḥamawī52 /
Jerusalem

Vat. Ar. 401 Includes three
fragments by
Basil at the
end

G

23. 1617 Vat. Sbath 20753 G
24. 3 Sept. 1625 Balamand Monastery

12954
4v–154v Anon.

25. 1696 Rome, Sant’Antonio
Abate dei Maroniti,
SP 00255

G

26. 17th cent. Beirut, Bibliothèque Ori-
entale 48456

Anon.

50 Suʿād Slīm, Al-maḫṭūṭāt al-ʿarabiyya fī al-adyira al-urṯūḏuksiyya al-Anṭākiyya fī Lubnān:
II. Dayr al-Sayyida al-Balamand, Beirut, Qism al-tawṯīq wa-l-dirāsāt al-Anṭākiyya, 1994,
pp. 111–112. The text contains the following attribution: بالاهحرشامميلقعلاسودرفلاباتك

يقشمدلابهارلاسيدقلا . Digitized by HMML: BALA 00125; sample pages: http://cdm.csbsju
.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000125.

51 Alphonse Mingana, Catalogue of the Mingana Collection of Manuscripts, Now in the Pos-
session of the Trustees of theWoodbrooke Settlement, Selly Oak, Birmingham, 4 vols., Cam-
bridge: W. Heffer and Birmingham: Selly Oak Colleges Library, 1933–1963, vol. 3, p. 42.

52 Ṯalǧa al-Ḥamawī (d. 1647) is a brother of Meletius Karmā (Patriarch Euthymius II of Anti-
och, 1634–1635) and a friend of the future Patriarch of Antioch Macarius III Ibn al-Zaʿīm.
Graf, GCAL, vol. 3, p. 93, n. 1 offers some details on other manuscripts copied by Ṯalǧa; see
also Habib Ibrahim, “Talǧat an-Nāsiḫ fils du prêtre Ḥūrān al-Ḥamawī,” Chronos, 39 (2019),
pp. 125–170 (on p. 126, n. 4 identifies the copyist of Vat. Ar. 401 as Ṯalǧa’s brotherMeletius).

53 Paul Sbath, Bibliothèque de manuscrits Paul Sbath, prêtre syrien d’Alep: Catalogue, 3 vols.,
Cairo, H. Friedrich & Co., 1928–1934, vol. 1, p. 103.

54 Slīm, Al-maḫṭūṭāt, p. 111. 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-
thèque Orientale de l’Université Saint-Joseph, Beirut [collected from Mélanges de l’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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27. 17th cent. Dayr al-Muḫalliṣ
OBS122557

G

28. 17th cent. Copied for Coptic monks
at the Monastery of St.
Stephen near St. Peter at
the Vatican

Saint Petersburg,
Institute of Oriental
Manuscripts C740 (for-
merly 235)58

2r–108r;
includes chap-
ter divisions

G (M)59

29. 17th cent. Vat. Sbath 2260 G
30. 17th cent. Girgis Mīḫāʾīl Cairo, Coptic Orthodox

Patriarchate, Theol. 233 (=
Graf 345; Simaika 440)61

Ṣ

31. 1708 Ḥarīṣā-Darʿawn, Charfet
Ar. 8/1362

G

32. 1708 Private collection of
E. Karam 363

Anon.

33. 1709 Mardin, Church of the
Forty Martyrs 8364

pp. 1–171;
acephalous,
in Garšūnī

G

34. 1711 Zouk Mosbeh, Notre
Dame University Louaize,
SP 01865

G

57 I owe this information to the online checklist: http://www.obslb.com/img/handlist_manu
scrits_ordre_basilien_salvatorien.pdf.

58 Günzburg, “Manuscrits Arabes, Coptes etc.,” pp. XIV and 58–77.
59 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 Mūsā ibn Kīfā al-Kaldānī, i.e.
Mōšē bar Kēfā. This is obviously a confusion withMōšē bar Kēfā’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), onwhich seeYonatanMoss, “Scholasticism, Exegesis, and theHistoricization
of MosaicAuthorship inMosesBarKepha’sOnParadise,”HarvardTheologicalReview, 104.3
(2011), pp. 325–348.

60 Sbath, Bibliothèque, vol. 1, p. 18.
61 Graf, Catalogue, p. 130; Simaika, Catalogue, vol. 2.1, p. 195.
62 Isḥāq Armala, Al-Ṭarfa fī Maḫṭūṭāt Dayr al-Šarfa, Ǧūniya, Maṭbaʿat al-ābāʾ al-mursalīn al-

lubnāniyyīn, 1936, p. 402.
63 Joseph Nasrallah, Catalogue des manuscrits du Liban, 4 vols., Harissa and Beirut, Im-

primerie St. Paul, 1958–1970, vol. 3, p. 304.
64 Digitized by HMML: CFMM 00083; sample pages: http://cdm.csbsju.edu/digital/collection

/HMMLMicrofi/search/searchterm/CFMM%2000083.
65 I owe this information to the web page: http://www.ndu.edu.lb/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-ʿaqlī ): chapter xxiv 351

(cont.)

No. Date Copied by / at Location & call number Folios Attribution

35. 1713 Ḫinšāra, Dayr al-Šuwayr
299 (formerly 119)66

No. 2; includes
chapter divi-
sions

G

36. 15 Jan. 1714 A late copy of Vat. Ar.
671, copied by Clemens
Caraccioli in Rome67

Vat. Ar. 78 2v–149v J68

37. 1719 A late copy of Vat. Ar.
67169

Vat. Ar. 672

38. 21 Nov. 1737 Balamand Monastery
12870

3v–119r G+J

39. 1760 Aleppo, Rūm Orthodox
Archdiocese 9071

40. 1764 Cairo, Coptic Orthodox
Patriarchate, Graf 37472

1r–47r Ṣ

41. 1767 Grigorios Nebot Bzommar, Our Lady of
Bzommar 7773

8r–104v G

42. 4 Mar. 1768 al-qummuṣ Yūsuf Ǧirǧis
Barāyū

Monastery of St. Antony,
Theol. 154

Ṣ

43. 1773 Damascus, Rūm Ortho-
dox Patriarchate 70
(formerly 2332)74

1r–82r G+J

66 Nasrallah,Catalogue, vol. 3, p. 217; copied togetherwith 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, GCAL, vol. 2, p. 370.
68 Fol. 1r: نيمآهتالصةكرببهّٰللاانعفنيقشمدلاانحويرامىلاهدانسايلقعلاسودرفلاباتك ; fol. 110r in

the margin: ةلاحماليقشمدلاانحوييرامفينصتباتكلا .
69 Graf, GCAL, vol. 2, p. 370 (though Graf mistakenly gives the call number as Vat. Ar. 632).
70 Slīm, Al-maḫṭūṭāt, p. 111. The catalogue says: هحرشاممصصينسويروغيرغسيدقلاىلإبوسنم

يقشمدلاسقلاانحويسيدقلابألا (the same description appears inmanuscript Damascus,
Rūm Orthodox Patriarchate 70). Digitized by HMML: BALA 00123; sample pages: http://
cdm.csbsju.edu/digital/collection/HMMLMicrofi/search/searchterm/BALA%2000123.

71 Ġassān Ward, Al-maḫṭūṭāt al-ʿarabiyya fī maktabat muṭrāniyyat Ḥalab li-l-Rūm al-urṯū-
ḏuks, Beirut, Markaz al-dirāsāt al-urṯūḏuksī al-Anṭākī, 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%2000077.
74 Ilyās Jabbāra, Al-maḫṭūṭāt al-ʿarabiyya fī maktabat baṭriyarkiyyat Anṭākiya wa-sāʾir al-

mašriq li-l-Rūm al-urṯūḏuks, Beirut, Markaz al-dirāsāt al-urṯūḏuksī al-Anṭākī, 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
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44. 1793 London, British Library,
Or. 1128675

G

45. 18th cent. Mosul, Syrian Orthodox
Archdiocese of Mosul
11876

1v–129r; in Gar-
šūnī

G

46. 18th cent. Z = Beirut, Bibliothèque
Orientale 48377

8v–85v;
includes chap-
ter divisions

G

47. ca. 18th cent. Tripoli, Balamand Uni-
versity 1678

G

48. 23 Dec. 1834 Naḫla ʿAbd al-Sayyid al-
Ġazzāwī

Birmingham, Mingana
Collection, Chr. Ar. 21 (cat-
alogue 77)79

1–48 Ṣ

49. 19th cent. Dayr al-Muḫalliṣ 236780 G
50. 19th cent. London, British Library,

Or. 809581
G

51. late 19th
cent.

Baalbek, Rūm Catholic
Archdiocese 582

52. 20 June 1906 al-qummuṣ Andrāʾus al-
Anṭūnī

Monastery of St. Antony,
Theol. 320

148–217 (?) Ṣ

53. 22 Mar. 1908 al-qummuṣ Mīḫāʾīl al-
anbā Būlā

Monastery of St. Antony,
Theol. 152

54. Unknown Aleppo, Maronite Arch-
diocese 1096

G

75 I owe this information to the web checklist: http://www.islamicareastudies.jp/joint/docs/
P.%20Christian%20Literature.pdf.

76 Digitized by HMML: ASOM 00118; 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 ʿAbdallāh
ibn al-Faḍl’s translation, al-Ṣafī ibn al-ʿAssāl’s abridgment of John Climacus’ Book of the
Ladder, and works of John of Dalyatha.

80 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%20Literature.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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55. Unknown Aleppo, Maronite Arch-
diocese 1153

G

56. Unknown Aleppo, Private collection
of N. Bassāl and Rabbāṭ83

G

57. Unknown Dayr al-Kreim 2784
58. Unknown Dayr al-Šīr N.C. 328 Anon.
59. Unknown Dayr al-Suryān 21685
60. Unknown Ḥarīṣā-Darʿawn, Charfet

43586
G (M)

61. Unknown Dayr al-Muḥarraq 2287 Ṣ
62. Unknown Dayr al-Muḥarraq 23 Ṣ
63. Unknown Dayr al-Muḥarraq 24 Ṣ
64. Unknown Dayr al-Muḥarraq 29 Ṣ
65. Unknown Dayr al-Muḥarraq 36 Ṣ
66. Unknown Monastery of St. Antony,

Theol. 75
129–166 Ṣ

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 XXIV” in the
BeirutmanuscriptZ and in the Saint Petersburgmanuscript), where themanu-

83 Paul Sbath, Al-Fihris: Catalogue demanuscrits arabes, 3 vols., Cairo, Imprimerie Al-Chark,
1938–1940, vol. 1, p. 56 (No. 434).

84 Nasrallah, Catalogue, vol. 2, pp. 29–30.
85 I thank Stephen Davis (private communication, 9 August 2015) for information about the

manuscript.
86 BahnāmSūnī,Mḥawwyānāda-ktībātā d-paṭriyarkūtā d-sūryāyē da-b-Šarfa, Lebnān / Fihris

al-maḫṭūṭāt al-baṭriyarkiyya fī Dayr al-Šarfa, Lubnān, Beirut, Šarikat al-ṭabʿ wa-l-našr al-
lubnāniyya, 1993, p. 168; has a note at the beginning ascribing it to Mōšē bar Kēfā (Mūsā
ibn al-Ḥaǧar).

87 This and the following manuscripts are indicated in Bartolomeo Pirone, “I manoscritti
di Dayr al-Muḥarraq,” 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-Ṣafī ibn al-ʿAssāl’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 355r:5; B 87v:11; C 119r:5; D 115r:15; E 144v:7; P 301r:13; V 133v:7; Z 82v:13.
89 See pp. 359 (apparatus notes 3 and 9), 363 (apparatus notes 5 and 9), 366 (apparatus notes

19 and 26), and 367 (apparatus note 9).
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⟩XXIV⟨

دَجسُينا3بجيوحورهّٰللانّا”:بّرلالوقاًقباطمa2،“يحوربهُدُبعايذلاهلالا”:اضًيا1لوقيو)1(

b.“4قّحوحوربهل

5هّٰللاةّوقبكلذحرش)2(

11.اهرياظنوموصلا10،ةآرقلا،حيبستلا9،دوجسلا8،عّرضتلا7،ةالصلا،ةنامالا6:اهُعاوناةدابعلا

ّيسّح16اًهالاعنقُنامّنا15انّناك14،مفلابيا،طقفسّحلابنوكتنابجي13ام12:ةنامالاف)3(5 داقتعاباً

،هقدّصنوهبنمونوهلمسجاليذلاهلالابفرتعنانيفيذلا19لقعلابيا،حورلابلب18،هب17انتانما

.ةرشبلاب21لبحورلابةناماتسيلكلتف20كّشيلُقعلاوةنامالابفرتعيسّحلاناكناف

ّيسّح28اًناسنااهب27يجانن26انّناكطقفسّحلاب25ال24نوكتنا23اهليبس22:ةالصلا)4( تينعو29،اً

هتدابعنوكتنا34بجيهلمسجال33حورهّٰللانّال32لب،توصلاةلآو31ناسللا30ةساسّحسّحلاب

a Romans 1:9: ὁ θεός, ᾧ λατρεύω ἐν τῷ πνεύματί μου.
b John 4:24: πνεῦμα ὁ θεός, καὶ τοὺς προσκυνοῦντας αὐτὸν ἐν πνεύματι καὶ ἀληθείᾳ δεῖ προσκυνεῖν.

1 لوسرلا add. VZ. 2 اًقفاوم add. V. 3 بجيو ABCEPZ || بحيو DV. 4 قحوحورب ABCDEP || حورلاب

قحلاو VZ. 5 هّٰللاةوقب om. VZ. 6 اهعاونا ABCDEPV || يهاهعاوناو Z. 7 ةالصلا ABCDEV || ةولصلا Z

|| ةالصلاو P. 8 عرضتلا ABCDEVZ || عرضتلاو P. 9 دوجسلا ACDEPVZ || دوجشلا B. 10 ةارقلاحيبستلا

ABCDEPV || حيبستلاةارقلا Z. 11 اهرياظنو ACEPVZ || اهرياضنو BD. 12 ةنامالاف ABCEPVZ || ةنامالاو

D. 13 ام om. Z. 14 مفلاب ABCDEPV || مهفلاب Z. 15 انّناك ABCDEPZ || اّناك V. 16 اًهالا ABCDPV

|| انهالا Z || هالا E. 17 انتناماداقتعاب BCDEP || انتنمابانداقتعاب AV (V corr. انتناماب ) || هتنامابانداقتعاب

Z. 18 هب om. Z. 19 لقعلاب ADPVZ || لعفلاب BCE. 20 كشي ABCDEPZ || ككشي V. 21 لب om. Z.

22 ةالصلا ABCDEPV || ةولصلا Z. 23 اهليبس BCDEPVZ || اهلببس AVvar. 24 نوكت ABCDEPZ || نوكي

V. 25 ال om. A. 26 انناك EZ || اهناك ABCDPV. 27 يجانن EZ || ىجاني P?V || ىجابت A || ىجانت BCD.

28 اناسنا scripsi || ناسنا Codices. 29 ايسح E || يسح ABCDPVZ. 30 ةساسح E || ةساح ABCDPVZ.

31 ناسللا BCDEPVZ || ناسللاب A. 32 لب om. ABCDVZ. 33 حورهّٰللا ABCDEVZ || حورلا P. 34 بجي

ABCEPZ || بحي DV.
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ايشاب1قطنيلقعلاويّلصيسّحلاناكناف،هلمسجاليذلايناحورلالقعلابيا،انيفيذلاحورلاب

.ةرشبلاناسلبيا،ةرشبلابلبحورلاب3ةدابعتسيلكلتف2رخا

لبحورلابةآرقتسيلكلتف7رخا6ايشاارقيلُقعلاوارقي5سّحلابناكنا:ةآرقلا4كلذكو)5(

.ةرشبلاب

12دوجس11وهسيل10كلذفهعمقفّتموهسيللُقعلاودجسي9دسجلاناكنا:دوجسلا8كلذكو)6(5

.ةرشبلابلبحورلاب

16رخا15ايشابمّلكتيلُقعلاو،ةرشبلاناسليا،تكسيسّحلاناكنا14:توكسلا13كلذكو)7(

.حورلاب18السّحلابتوكس17كلذف

اهيهتشتواهلّيختتهُحوروةيسّحلاايشالايفهسّحبدهزدقناكنا20:كسملاودهزلا19كلذكو)8(

.حورلابال24ةرشبلابدهز23كلذف22اهتايشم21ينتقتو10

دصاقلبةمحرلايفهقفاويسيلهُلقعوهسّحبهمدخيوهبيرقمحريناكنا26:موحرلا25كلذكو)9(

.حورلابالةرشبلاب29ةمحركلتف28رخا27ايشا

1 قطني BCDEPV || ركفي Z || رظان A || اًرظان Vvar. 2 رخا ABCDEV || رخوا Z || ىرخا P. 3 ةدابع ABCD-

PVZ || هتدابع E. 4 كلذكو om. AZ. 5 سحلاب BE || سحلا ACDPVZ. 6 ايشا BCDEPVZ || ايشاب A.

7 رخا ABCDEPV || رخوا Z. 8 كلذكو om. AZ. 9 دسجلا ABCDEPV || سحلا Z. 10 كلذف ABCD-

PVZ || كلذلف E. 11 وه om. Z. 12 دوجس ABCDEPZ || اًدوجس V. 13 كلذكو om. AZ. 14 توكسلا

ABCDEPV || تمصلا Z. 15 ايشاب BCDEPVZ || ايشا A. 16 رخا ABCDEPV || رخوا Z. 17 كلذف

ABCDEPZ || كاذف V. 18 توكس add. P. 19 كلذكو BCDEV || كلذكف P || om. AZ. 20 كسملاو om.

Z. 21 ينتقتواهيهتشتواهليختت ABDEZ || ينتقتواهيهتشتواهليختي C || ينتقيواهيهتشيواهليختي P || sine punctis V.

22 اهتايشم ABCDEVZ || اهبابسا P. 23 كلذف ABCDEPZ || كاذف V. 24 ةرشبلاب ABCDEPVvarZ || دسجلاب

V. 25 كلذكو BCDEPV || كلذك A || om. Z. 26 موحرلا ABCDEPV || ةمحرلا Z. 27 ايشا ABCDPVZ ||

ايش E. 28 رخا ABCDEPV || رخوا Z. 29 ةمحر ABCDEPV || ةمحرلا Z.
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الةرشبلابةّبحمكلتفهتقميو2هنمرفنيهُلقعو،ناسللابيا،سّحلابهبيرقبّحينم1كلذكو)10(

3.حورلاب

11.حورلابالسّحلاب10ملح9كلذفاًطخاس8هيلع7رفظيلُقعلاو6سّحلاب5ملحينم4كلذكو)11(

)*(.حورلابال14دسجلابةفّعكلتف13انزلارّوصتيهُلقعوسّحلابفّعينم12كلذكو)12(

19رافتغاكلذفهنع18حفصيامهُحورو،هناسلبيا17،هسّحب16هبيرقنعحفصينم15كلذكو)13(5

مكـلرفغيامف21مهريارجمكبولقميمصنممكتوخالاورفغتملنا”:لوقيبّرلا20ذا،حورلابالةرشبلاب

،دسجلانّال،هقطنو25لقعلاميمصنم24هلةدابعلانوكتنارماف)a)14،“مكتاّلز23يوامسلا22مكوبا

امطقفاهِّسحوةرشبلاب28ةلوعفملالاعفالاياb،“ييحيحورلالباًيش27عفنيام”26،هُلوقزّعلاقامك

.سفنلاييحتكلتفحورلاب32ةلومعملالاعفالااّماف31،اهقباطيامحورلا30ذااًيش29عفنت

a Matthew 6:15: ἐὰν δὲ μὴ ἀφῆτε τοῖς ἀνθρώποις τὰ παραπτώματα αὐτῶν, οὐδὲ ὁ πατὴρ ὑμῶν ἀφήσει
τὰ παραπτώματα ὑμῶν.

b John 6:63: τὸ πνεῦμά ἐστιν τὸ ζῳοποιοῦν, ἡ σὰρξ οὐκ ὠφελεῖ οὐδέν.

1 كلذكو BCDPV || ةبحملا AZ. 2 هنم om. Z. 3 حورلاب…بحينمكلذكو transpos. ad (*) Z. 4 كلذكو

BCDPV || كلذكمكحلا A || ملحلا Z. 5 ملحي BCDPVZ || مكحي AVvar. 6 سحلاب ABCDPV || حورلاب Z.

7 رفظي BCDPVZ || رهظي A. 8 هيلع ABCDPV || بيرقلاىلع Z. 9 كلذف ABCDPV || كاذف Z. 10 ملح

BCDPVZ || مكح A. 11 حورلابالسحلابملحكلذف…هبيرقبحينمكلذكو om. E. 12 كلذكو BCDEPV

|| ةفعلا AZ. 13 اشحفلاوروجفلاو add. Z. 14 دسجلاب ADEPVZ || دسحلاب BC. 15 كلذكو BCDEPV ||

حفصلا AZ. 16 يا add. BCD. 17 هسحب om. AZ. 18 حفصي ABEV || حفصت DPZ || حفصن C. 19 رافتغا

BEPV || داقتعا D || احفص AVvar || حفص CZ. 20 ذا ABCDEPV || نال Z. 21 مهريارج ABCDEPV ||

مهميارج Z. 22 مكوبا ABCDEVZ || مكيبا P. 23 يوامسلا ABCDEPZ || يامسلا V. 24 هل ABCDEPV ||

هناحبس Z. 25 لقعلا A?BCDEPV || بلقلا Z. 26 هلوقزعلاقامكدسجلانال BCDEPV || هلوقزعلاقامك

دسجلانا AZ. 27 عفني ABCDEPV || ينعي Z. 28 ةلوعفملا ABCDEPZ || ةلومعملا V. 29 عفنت ABCDEP ||

عفني V || ينعي Z. 30 ذا ABCDEPV || نا Z. 31 اهقباطي ABCVvar || اهقباطت DEP || اهقفاوي V || هقباطت Z.

32 ةلومعملا BCDEPVZ || ةلوعفملا A.
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1,2رخاحرش)15(

اليتلااهيناعمحورنعصَِحُفاذااّماف،لتقتةروطسميهامكتَْمِهُفاذاةيهلالالاوقالاةرشب3نّا

6.انلقعيا،ىَرُياليذلاحورلا5هبشاعةباتكلايف4ىَرُت

7رخاحرش)16(

لياضفلاءازابةدابعلالاعفالباًيشعفنتامةيرشبلالياذرلاتايورب8ةلوقعملاةنايدلالاعفايّا5

13†.لصفلااذهب12اذه11هرخادنعبوتكملا10لصفلابلعج†.اهَلعافييحت9ةيلقعلاةيناحورلا

15هسّاوحوهاوق14لامعتسانملقعلاىلاضَِّوُفدقامحرش)17(

رّبديناهليوختوهتاذىلع19هناطلسب—هيلاضّوفوقطنلا18ةّوق17ةّيصّاخ16لقعللقلخهُركذلّجهّٰللا

يفءاشناوهرايتخابشيعيفحيبستلاةسارديفءاشنا:هلمعتسينا—21رْجح20َالبهناملغوهتاذ

.هراثيابتوميفةثيبخلاتايورلاو22تاعيقولاةسارد10

1 رخا ABCEPV || كلذ DZ. 2 اضيا add. BCDP. 3 نا ABCDEP || اما VZ. 4 ىرتاليتلا AV || يذلا

ىريال BEZ || ىرتاليذلا CDP. 5 هب ABCDEVZ || اهب P. 6 انلقع ADEVvar || ايلقع BCPVZ. 7 اضيا

add. BCP. 8 ةلوقعملا ABCDEPZ || ةلومعملا Va.corr. || ةلوعفملا Vp.corr.. 9 ةيلقعلاةيناحورلا ABCDEPV ||

ةيناحورلاةيلقعلا Z. 10 لصفلاب EP || لضفلاب BCD || لياضفلاب A. 11 هرخادنع om. P. 12 اذه om.

A. 13 لصفلا…لعج EP || لضفلا…لعج ABCD || هّٰللدجملاو V || om. Z. 14 لامعتسا ABCDEPV ||

هلامعتسا Z. 15 نا add. Z. 16 لقعلل BCVZ || لقعلا ADEP. 17 ةيصاخ BCDEPVZ || هتصاخ A. 18 ةوق

ABCDEPV || ىوق Z. 19 هناطلسب ABCDEPV || هناطلس Z. 20 الب BCDEPVZ || ىلب A. 21 رجح ABCEVZ

|| زجح DP. 22 تاعيقولا ABCDEPV || تالوقعملا Z.
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ناوريـخلا6راكفاهبركتفي5ءاشنا4:ءاشاميف3هلمعتسيناهيلاضّوفوركفلا2ةسّاحهل1قلخ)18(

10ّ.رشلايف9هب8رّكفي7ءاش

17تالّيختلا16هبرّوصتي15ءاشنا14:هلمعتسيناهيلاضّوفورّوصتلا13ةسّاحهل11,12لعج)19(

.ةكـلهملاتاّذللاروص18هبلّيختيءاشناوةعفانلا

23ءاشناو22شيعيفريـخلاهبركذي21ءاشنا:هلمعتسيناهيلاضّوفوركذلا20ةسّاحهل19لعج)20(5

.توميفّرشلاهب24رّكذتي

27سّحيءاشناو26ةليضفلابسّحيءاشنا25:هلمعتسيناهيلاضّوفوسّحلاهللعج)21(

28.ةليذرلاب

30اهبيهتشيءاشناوهلاعفاوريـخلا29اهبيهتشيءاشنا:اهلامعتساهيلاضّوفوةوهشلاهللعج)22(

31.هتايوروّرشلا10

ضُُّحينَْمولياذرلاىلع34هببضغيءاشنا33:هلامعتساهيلاضّوفوبضغلاةّوقهل32قلخ)23(

36.اهب35رماينمولياضفلاىلعهببضغيءاشناواهيلع

1 هّٰللا add. V. 2 ةساح ABCDEPZ || ةيساح V. 3 هلمعتسي E || اهلمعتسي ABCDPVZ. (That the reading

هلمعتسي is correct is demonstrated by هب below.) 4 اش ABCP || اشي DEVZ. 5 اش ABCDEPV || اشي

Z. 6 راكفا ABCDEPZ || راكتفا V. 7 اش ABCDEPV || اشي Z. 8 ركفي ABCDEP || ركتفا V || ركتفي Z.

9 هب om. ABCDPVZ. 10 رشلايف ABCDEP?Z || رشلاب V. 11 لعج ABCDEPV || لعجو Z. 12 هّٰللا add.

V. 13 ةساح ABCDEP || ةيساح VZ. 14 هلمعتسينا om. P. 15 اشنا BCEPZ || اش om. AD || نا add. V.

16 هب AEZ || om. BCDV. 17 تاليختلا ABCDP?Z || تالييختلا EV. 18 هبليختي ABCDEVZ || ليختيهب

P. 19 هّٰللا add. V. 20 ةساح ABCDEP || ةيساح VZ. 21 نا add. D. 22 شيعيف ABCDEPZ || شيعيو

V. 23 نا add. Z. 24 ركذتي BCDEPV || ركذتيا Z || ركذي A. 25 هلمعتسينا ABCDEPZ || هلامعتسا V.

26 ةليضفلاب ABCDEVZ || ةليضفلا P. 27 سحي om. A. 28 ةليذرلاب ABCDEVZ || ةليذرلا P. 29 اهب om. P.

30 اهب om. V. 31 نا—رجحالبهناملغوهتاذربديناهليوختوهتاذىلعهناطلسب—هيلاضوفوقطنلاةوقهلقلخ

هرايتخابشيعيفحيبستلاةسارديفاشنا:هملعتسي add. P. 32 قلخ ABCDEPZ || لعج V. 33 هلامعتسا

ABCDEPV || هلمعتسينا Z. 34 هب om. B. 35 رماي ABCDPVZ || هرماي E. 36 اهب BCDEPVZ || اهيف A.
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5ىلع4ءاشناوةحلاصلا3لاعفالاىلعهبمزتعيءاشنا:هلامعتساهيلاضّوفومزعلاهل1,2قلخ)24(

.ةحلاطلا

10ءاشناو9هبيرقلوهلةعفانلا8ارالاهب7ياتريءاشنا:هلامعتساهيلاضّوفويارلاهل6قلخ)25(

.ةّراضلاتاّيورلاهب11ياتري

15اياصولا14لاعتفاامهبءاشيءاشنا:امهلامعتساهيلاضّوفو13ىوهلاوةيشملاهل12قلخ)26(5

17.اهديريولياذرلاراتخيءاشناو16اهاوهيو

ءاشناونمويءاش19ناّ،رشلابّحيءاشناوريـخلابّحيءاشنا:ةيقطنلا18لياضفلاكلذكو)27(

.ةيقطنلالياضفلايقاب22كلذكو21،دّرمتيءاشناوفاخيءاش20نا،رفكي

ناهتاذَناطلسكِلاملالِقعلاىلاهّٰللاضّوف25دق:اهددعناّلئل24ةيناويحلاتاّيصّاخلا23و)28(

26امهقّحتسيامهتيشموهرايتخابلمعاذاةايحلاوميعنلابجوتسياذهلو،راتخاوءاشاميفاهلمعتسي10

29اًرَبْـجمُوه28سيلو)29(27.هبهبجوتسيامهراثياوهاوهبلعفاذابيذعتلابهيلعمَكْحيُكلذكو،هب

1 قلخ ABEPVZ || قلخو CD. 2 هّٰللا add. P. 3 لاعفالا ABCEPZ || لامعالا DV. 4 هبمزتعي add. BCDV.

5 لاعفالا add. BCD || لامعالا add. V. 6 هّٰللا add. P. 7 ياتري ABCDEPV || ىري Z. 8 ارالا EP ||

تايورلا VZ || لاعفالا A || om. BCD. 9 هبيرقلوهل om. A. 10 نا add. CDE. 11 ياتري ABCDEPV

|| ىري Z. 12 قلخ ABCDEVZ || قلخو P. 13 ىوهلاو ABCEVZ || اوهلاو DP. 14 لاعتفا BCDEPV ||

لامعتسا AZ. 15 ةيقطنلا add. V. 16 اهاوهيو ABCDEPV || اهاوهو Z. 17 اهديريولياذرلا ABCDEPV ||

اهرثويواياطخلا)؟(فوض Z. 18 اهلك add. V. 19 نا ABCDEP || ناو VZ. 20 نا ABDEP || ناو CVZ.

21 درمتي ABCDEPV || درمتيف Z. 22 كلذكو ABCDPVZ || كلذكف E. 23 لك add. Z. 24 ةيناويحلا ABCD-

PVZ || ةيناحورلا E. 25 دق ABCDEPV || دقو Z. 26 امهقحتسي ABCDEPV || اهنقحتسي Z. 27 هب om. B.

28 سيلو ABCDVZ || سيلف EP. 29 اًربـجم ABCDP || ربـجم E || اًربـخم V || اًروبجم Z.
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،توملا6هرايتخابتوميوةايحلاهراثيابشيعي5،هسّاوحو4هسفنَريبدت3كٌلاملب2هيلع1اًروجُْحمَالو

دحاولّكاهبصوصخملا9ةنسحلالامعالاوةحلاصلالاعفالايفهسّاوح8وهاوقلمعتسي7ءاشنايْا

15اهنمدحاولّكل14ةبّترملادودحلانع13اهبحنجيولياذرلايف12اهلمعتسي11ءاشناو،شيعيف10اهنم

16.توميف

a،“كلذ22ىَطْعُي21ىضتراوراتخا20امهيّاوتوملاو19ةايحلاناسنالاماما18َمِدُّق17دق”:ليقامك)30(5

لمعتساوريـخلارثآنا،هتاذريبدتىلعناطلسوذلب25عنمالوهيلع24رْجح23َالناسنالاناحضّوي

27.كلهوتامهيف26هتاّيصّاخوهسّاوحلمعتساوّرشلارثآناو،هبشاعهيفهصّاوخوهسّاوح

هعم30هسّاوحتاماوتامف29هسّاوحوهتاّيصّاخلامعتسايفاطخا28هّنا:مدآرماكلذنايبو)31(

35،اهدّحنع34ةدارالاب33حنجف32لكالاةّذلراتخاو،اهدّحنعةوهشلابحنجفهّلاتلا31ىهتشاهّنال

رّوصتو،هدّحنعيارلابحنجف39هيفهيار38لمعاو،همزع37لامعتسايفطلغفلكالاىلع36مزتعاو10

a Sirach 15:17: ἔναντι ἀνθρώπων ἡ ζωὴ καὶ ὁ θάνατος, καὶ ὃ ἐὰν εὐδοκήσῃ, δοθήσεται αὐτῷ.

1 اًروجحم CPVp.corr.Z || روجحم Va.corr. || اًزوجحم ABDE. 2 هيلع Ca.corr.EPVa.corr.Z || هنع ABCp.corr.DVp.corr..

3 كلام AZ || اكلام BCDEPV. 4 هسفنريبدت ABCDPVZ || هريبدت E. 5 هساوحو AEPVZ || هساوحاو BCD.

6 هرايتخاب ABCDEPV || هراثياب Z. 7 نا add. ABCDE. 8 لك add. Z. 9 ةنسحلا ABCVEZ || ةيسحلا P

|| sine punctis D. 10 اهنم BCDEPVZ || مهنم A. 11 اش om. ADPZ. 12 اهلمعتسي BCDEPV || امهلمعتسا

A || اهلمعتسا Z. 13 اهب BCDEPVZ || امهب A. 14 ةبترملا BCEPVZ || ةييرملا AD. 15 اهنم EPVZ || امهنم

ABCD. 16 توميف AZ || توميو BCDEPV. 17 دقليق ABCDEPV || ليقدق Z. 18 مدق ABCDEPVp.corr.

|| ماق Va.corr. || عضو Z. 19 ةايحلا ABCDEPV || ةويحلا Z. 20 امهياو ABCDEP || امهيا VZ. 21 ىضتراو

ABCDEPZ || يضرو V. 22 ىطعي BCDEV || اطعي APZ. 23 ال ABCDEPV || الو Z. 24 رجح EVZ ||

زجح ABCDP. 25 عنم ABCDPVp.corr.Z || عنام Va.corr.. 26 هتايصاخو BCDEP || هصاوخو AVZ. 27 هب

add. VZ. 28 هنا ABCDEP || ذا VZ. 29 هساوحوهتايصاخ BCDEPVZ || هصاوخوهساوح A. 30 هساوح

ABCDEPV || هساوحوهصاوخ Z. 31 ىهتشا APZ || اهتشا BCDEV. 32 لكالا ABCDEPV || لكاملا

Z. 33 حنجف ABCDEPZ || لدعف V. 34 ةدارالاب AEPZ || هتداراب BCDV. 35 اهدح A || اهقح BCDE-

PVZ. 36 مزتعاو ABCDPZ || مزعو EV. 37 لامعتسا ABCDEPV || هلامعتسا Z. 38 لمعاو ABCDEPV

|| لمعتساو Z. 39 هيف ABCDEPVa.corr.Z || اهيف Vp.corr..
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نعامهب3حنجفةّيصولاةفلاخميف2هقطنوهركفبسردو،هدّحنعرّوصتلابحنجففلصلا1تالايخ

:ةليذروةليضفلّكميوقت4يفرمالاكلذكو)32(،ةرهاظلاهسّاوحبلعفلاىلاكلذجرخامث،امهدّح

.ةييرملااهلاعفاب6ةرشبلااهلعفتّمث،ىَرُتاليتلامهلاعفاباهنولعفيهصّاوخوهسّاوحوهاوقو5لقعلا

،ركملاوثبخلاوشّغلاوةايارملالاعفا8ىوسلياذرلاولياضفلالّكيفيرجيسايقلا7اذهف)33(

14,15.كلتدّض13ايشا12لمعتاضًيالقعلا11رمابةرشبلاوايشا10نولمعيو9سرديهمادّخولقعلانّاف5

(Manuscripts AP end here)

يشمناّنك20نئلو”19:ةيناثلا18ةيثنروقلهاىلا17هتلاسريف16لوقيصلوبسيدّقلالوسرلا)34(

ىلعهّٰللابةردتقملبةيرشبتسيلانتّيدنجةحلسانّال22ةرشبلابصّتخيامبدّنجتنملف21ةرشبلاب

ةعاطىلالوقعملّك26ةيباسوهّٰللاةفرعمىلع25ىلاعتيّولعلّكوراكفالا24ضقنتونوصحلا23مده

a.“حيسملا

a 2Corinthians 10:3–5: 3 ἐν σαρκὶ γὰρ περιπατοῦντες οὐ κατὰ σάρκα στρατευόμεθα—4 τὰ γὰρ ὅπλα
τῆς στρατείας ἡμῶν οὐ σαρκικὰ ἀλλὰ δυνατὰ τῷ θεῷ πρὸς καθαίρεσιν ὀχυρωμάτων—λογισμοὺς
καθαιροῦντες 5 καὶ πᾶν ὕψωμα ἐπαιρόμενον κατὰ τῆς γνώσεως τοῦ θεοῦ, καὶ αἰχμαλωτίζοντες πᾶν
νόημα εἰς τὴν ὑπακοὴν τοῦ Χριστοῦ.

1 تالايخ BCDEPVZ || تالاح A. 2 هقطنوهركفب ABCDVZ || هركفوهقطنب EP. 3 حنجف ABCDEPZ ||

لدعف V. 4 يف om. Z. 5 لقعلا BCDEPVZ || لقعلل A. 6 ةرشبلا ABCDEPV || ةيرشبلا Z. 7 اذهف

ABCDEPZ || اذهو V. 8 ىوس ACDEPVZ || اوس B. 9 سردي ACDEPVp.corr. || نوسردي BVa.corr.Z.

10 نولمعيو ABCDEPVa.corr.Z || لمعيو Vp.corr.. 11 رماب BCDEP? || رمات AVZ. 12 لمعت BCDEPV || نا

لمعي AZ. 13 ايشا om. Z. 14 كلت ABCEP || كلذ DVZ. 15 نسحوهمركوهّنموهّٰللانوعبلمكوباتكلامت

هقيفوت add. A || اًميادحبسلاهّٰللومت add. B || نيمآ،هتمحرانيلعواميادحبسلاهّٰللومت add. C || .اًميادحبسلاهّٰللومت

دحاوهالاسدقلاحورلاونبالاوبالامسب add. D || اًمياداًركشلقعلابهاوولدعلاّيلوهّٰللدجملاوحبسلاو

نيمآ،هتمحرانيلعولهاهلوهامك add. V. 16 لوقيصلوبسيدقلالوسرلا BCD || صلوبسيدقلالوسرلاو

لوقي E || سلوبهلاقامملصف V || لوقيسلوبلوسرلا Z. 17 ةيناثلا add. Z. 18 ةيثنروق BCDV || ةيثنرق EZ.

19 ةيناثلا om. Z. 20 نيلو BCDEZ || ناف V. 21 ةرشبلابيشمن BCDEV || يشمنةرشبلاب Z. 22 ةرشبلابصتخي

BCDE || ةرشبلاصخي V || ةرشبلاضخي Z. 23 مده BCDEZ || ده V. 24 ضقنتو BCDEV || ضقنو Z.

25 ىلاعتي BCDVZ || الاعتي E. 26 ةيباسو BCDEZ || باذتجاو V.
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1كلذىنعمحرش)35(

ةيسّحلارومالاضحدلديدحلانمةلومعملادنجلاةحلساكةيرشبتسيل2نييحيسملاةّيدنجةحلسانّا

5،“لدعلاعرد”اهّساوحو“مكسفنااوسبلأ”:لاقذا4،سسفالهاىلاهتلاسريفاهركذ3دقةيناحورلب

ةيقطنلالياضفلاتاّيصّاخوةرهاظلاوةنطابلاسّاوحلاوةيعيبطلاىوقلالامعتسايفلدعلاينعي

،يَارلا9وقَْحلابينعي،“قّحلاب8مكَوقْحَاوُقِطْنَم”7و،هلاعتفالتَْقِلُخاميفاهنم6ةدحاولّك،ةيناويحلاو5

12سارىلع“اوُسِبْلأَو”)36(،هّٰللااياصوقّحب11اًدودشم10هيياترياملّكيفناسنالايارنوكينا

تاينقلايفدهزلاةذوخهيلعنوكينابجييذلازييمتلاوهلقعلاسارف،“صالخلاةذوخ”13مكـلقع

مكـلجرا16اوُذْحاو”)37(،سّحلا15اهّذلتسي14يتلارومالارياسنمصّلختلاواهّلكةيلقعلاوةيسّحلا

21نْيَروتسم20انوكي19نا18بجييذلاطاشنلاومزعلاامهلقعلا17اَلْجِرف،“ةمالسلاةراشبدادعتساب

اولوانتفاهّلكهذهعمو”)38(،اهبغشومالآلاجْيَهنماهنوكسوسّاوحلاةمالسوهيذلامالآلامدعب10

ّمحملاثيبخلالبن22رياساوفطتهبيذلاةنامالاسرت ةلماكلاةنامالاسرت25نوكينا24ديري23،“ىَ

،ىرسيلاةدحاولالقعلاديركفلانّالوّدعلارطاوخ27رياسنمناسنالاركف26اًرتاسةّتسلااهعاونايف

1 كلذىنعمحرش E || هديياتوحيسملاعوسيادّيسلانوعبكلذىنعم B || هديياتوحيسملادّيسلانوعبكلذىنعم

C || كلذىنعم D || كلذبينعي V || هديياتوىلاعتهّٰللانوعبكلذنهربننحنو Z. 2 نييحيسملاةيدنج BCDEV

|| نويحيسملانحنانتيدنج Z. 3 دق BCDEV || دقو Z. 4 سسفا BCDEZ || سوسفا V. 5 لدعلا…لاقذا

E || om. BCDVZ. 6 ةدحاو BCDZ || دحاو EV. و7 BCDEV || لاقو Z. 8 مكوقح BCDE || مكيوقح

VZ. 9 وقحلاب E || قحلاب BCDVZ. 10 هيياتري BCDE || هيئري V || هييتري Z. 11 اًدودشم CE || دودشم BDVZ.

12 سار CDEVZ || يار B. 13 مكـلقع BCDEV || مكـلوقع Z. 14 يتلا BCDVZ || يذلا E. 15 اهذلتسي

BCDEV || اهبذلتسي Z. 16 اوذحاو EVZ || اوذحو BCD. 17 الجرف BCDEV || نالجرف Z. 18 بجي BCDZ

|| بحي V || om. E. 19 نا om. E. 20 انوكي BCEVZ || نوكي D. 21 امهالك add. Z. 22 رياس BCDEV ||

ةفاك Z. 23 ىمحملا BCDEV || ةيمحملا Z. 24 كلذب add. V. 25 نوكي CEZ || نوكت B || sine punctis DV.

26 اًرتاس BCDZ || ةرتاس V || رياس E. 27 رياس BCDEV || لك Z.
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قطنلانوكيناينعي،“هّٰللامالكوهيذلاحورلافيس”،قطنلايهيتلا،ىنميلامكديب1اوّلتساو)39(

a.يّدنجلا3ديبفيسلاك،اًمياد2هّٰللااياصووةالصلاسردي

هّٰللااياصو5قّح“ةقطنم”و4اهّساوحوسفنلالمتشملا“لدعلاعرد”ينعا،ةحلسالاهذهف)40(

زييمتلاةرتاسلاايشالارياسيفدهزلا“ةذوخ”وةبذاكلالياذرلاىلالالحنالانعيارلاةطبارلا

ناسنالاركف7رتاسلا“ةنامالاسرت”ومالآلابغشنمطاشنلاومزعلاةظفاحلا6مالآلامدع“ةيذحا”و5

يهنوصحلاو،“نوصحلامدهىلعهّٰللابةردتقم”10ةحلسالا9هذه،قطنلاب8دحتوملا“حورلافيس”و

:لياضفلاىلالوخدلانع11لقعلاعناوملا

.ةنامالاىلالوخدلانملقعلاعنمي13اًروسلصحياهيفكّشلا12وةنامالامدعف)41(

.اجرلاىلالوخدلا16نم15لقعلازجحياًنصحلصحي14اجرلاوسو)42(

.ةّبحملاىلالوخدلانم17عنميضغبلاو)43(10

.ةقدصلاوةمحرلاىلالوخدلا19نملقعلاعنمتةضّفلاةّبحمو18ةواسقلاو)44(

.ةفّعلاوةعدلاوملحلاىلالوخدلانملقعلاعنمتسّاوحلا20اهّذلتستيتلاايشالاةّبحمو)45(

a Ephesians 6:14–17: στῆτε οὖν περιζωσάμενοι τὴν ὀσφὺν ὑμῶν ἐν ἀληθείᾳ, καὶ ἐνδυσάμενοι τὸν
θώρακα τῆς δικαιοσύνης, 15 καὶ ὑποδησάμενοι τοὺς πόδας ἐν ἑτοιμασίᾳ τοῦ εὐαγγελίου τῆς εἰρήνης,
16 ἐν πᾶσιν ἀναλαβόντες τὸν θυρεὸν τῆς πίστεως, ἐν ᾧ δυνήσεσθε πάντα τὰ βέλη τοῦ πονηροῦ πεπυ-
ρωμένα σβέσαι· 17 καὶ τὴν περικεφαλαίαν τοῦ σωτηρίου δέξασθε, καὶ τὴν μάχαιραν τοῦ πνεύματος, ὅ
ἐστιν ῥῆμα θεοῦ.

1 اولتساو BCDEV || اولوتساو Z. 2 ىلاعت add. BZ. 3 ديب EZ || دييف V || يديب BCD. 4 اًعم add. V.

5 قح om. Z. 6 مالآلا…رياسيف om. V. 7 رتاسلا BCDEV || ةرتاسلا Z. 8 دحتوملا BCDEV || دحتملا Z.

9 هذه BCDEV || هذهف Z. 10 ةحلسالا BCDEZ || ةحلسا V. 11 لقعلا BCDE || لقعلل VZ. و12 DEVZ ||

وا BC. 13 اًروس BCDE || روص VZ. 14 اضيا add. Z. 15 لقعلا…لوخدلانم om. V. 16 نم BCDEV ||

نع Z. 17 لقعلا add. V. 18 ةواسقلاو BCEZ || ةواصقلاو D || om. V. 19 نم om. V. 20 اهذلتست BZ ||

اهذلتسي CDE || sine punctis V.
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.عضاوتلاىلالوخدلانملقعلا3عنمت2ةسايرلاو1ماركالاةّبحمو)46(

.موصلا10يفلوخدلا9نم7,8عنمي6اهيف5هرشلاو4ةيذغالاةّبحمو)47(

.ةمدخلاو15ظقّيتلاورهسلا14يفلوخدلا13نم11,12عنمتةحارلاومونلاةّبحمو)48(

.توكسلايفلوخدلا20نم18,19عنمي17مالكلا16راثكاوميلعتلاراثياو)49(

.اقشلايفلوخدلانم24عنمي23هدايتعاو22مّعنتلا21راثياو)50(5

.اكبلاوحونلايفلوخدلانمناعنميكحضلاوحازملاو)51(

.انثلانسحنم25عنمتةعيقولاو)52(

28،اًعينماًنصحهمادّقةرياصلياضفلا27يفلوخدلا26نملقعلاعنمتيتلاايشالايقابكلذكو)53(

ةعس33ةداتعملاسّاوحلاىلع32“قّيضلا31بابلايفاولخدتنا30اودهتجا”:بّرلالاق29كلذلو

1 ماركالاةبحمو BCDVZ || ماركالاو E. 2 ةسايرلاو BCDEV || ةسايرلابلطو Z. 3 عنمت BCDEV || ناعنمي

Z. 4 ةيذغالا BCDEV || لكالا Z. 5 هرشلاو E || فرسلاو B || برشلاو CDZ || ةبرشالاو V. 6 اهيف om.

VZ. 7 عنمي CZ || عنمت BDEV. 8 لقعلا add. V. 9 نم om. CDEV. 10 يف BCDEV || ىلا Z. 11 عنمت

BDEVZ || عنمي C. 12 لقعلا add. V. 13 نم om. E. 14 يف BCDEV || ىلا Z. 15 ظقيتلاو BCEVZ ||

ظقيتلا D. 16 راثكاو BCDEZ || ةبحمو V. 17 مالكلا DEVZ || مالاللا B || مالالا C. 18 عنمي BCDEV ||

ناعنمي Z. 19 لقعلا add. V. 20 نم om. V. 21 راثياو BCDEZ || راثياةبحمو V. 22 معنتلا BCDE || ميعنلا

V || معنتلاوةيهافرلا Z. 23 هدايتعاو BCDEV || امهدّوعتو Z. 24 عنمي BCDE || عنمت V || ناعنمي Z. 25 لقعلا

add. V. 26 نم BCDEV || نع Z. 27 يف BCDVZ || ىلا E. 28 اًعينماًنصح BCDEZ || عينمنصح V.

29 كلذلو BCDVZ || كلذكو E. 30 اودهتجا BDEV || اودهتخا C || يفاودهتجا Z. 31 بابلا BCDEZ || باب

V. 32 يا add. V. 33 ةداتعملا BCDEV || ةداتملا Z.
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اهنّاوةداعلانكّمتل5a6،“نوردقيالف4هيفلوخدلا3نوموري2نيريثكنّامكـللوقا1يّناف”،اهتايشم

7.ةيعيبطتراصامّبر

ةيدرلاراكفالا12ندم11ضقنيو10نوصحلاهذه9مدهياهُركذمدّقملاةحلسالاهذه8لامعتساف)54(

ةفرعمىلع15ىلاعتي14ّولعلّك”اضًيا13مدهيوهسّحباهلمعناكنالقعلايفاهلاكشارّوصتٺيتلا

مالوهّٰللااياصويفُهَتَيْنَوو17هفعضفرعنمنّال،يقيقحلاعضاوتلايههّٰللاةفرعمف)16b)55،“هّٰللا5

ةماسجوهيلعهتانالوطرحبوهّٰللالاهما19ةّجلفرعدقفهّٰللا18ةيشملامكايفهريصقتىلعاًميادهسفن

21يلعتسيفلصوارّبكتوا20تاذلابنّظلّكمدهياهبو،هاياربرياسىلعةبوكسملاهتّيريخوهتّبحم

.يقيقحلاعضاوتلا22ىلع

نّالc،“حيسملاةعاطىلا25ةّيورولوقعملّك24يبتست”اهُركذمدّقملاةحلسالاهذه23نّاركذو)56(

يش27لّكوهقشنتسيميسن26لّكواهعمسيةمغنلّكواهلرطخيركفلّكفةحلسالاهذهبعّردتينم10

،هتيصعمىلاال30،حيسملا29ةعاطىلا28اهّلكاهداتقيهسملياملّكوهبرشيوهلكاياملّكوهرصبي

a Luke 13:24:Ἀγωνίζεσθε εἰσελθεῖν διὰ τῆς στενῆς πύλης, ὅτι πολλοί, λέγω ὑμῖν, ζητήσουσιν εἰσελθεῖν
καὶ οὐκ ἰσχύσουσιν.

b 2Corinthians 10:5: πᾶν ὕψωμα ἐπαιρόμενον κατὰ τῆς γνώσεως τοῦ θεοῦ.
c 2Corinthians 10:5: αἰχμαλωτίζοντες πᾶν νόημα εἰς τὴν ὑπακοὴν τοῦ Χριστοῦ.

1 يناف EZ || ينناف BCDV. 2 نيريثك BDEV || نوريثك CZ. 3 نوموري BCEV || اوموري D || نوموي Z. 4 هيف

BCDEV || هنم Z. 5 نوردقي BCDEZ || نوردتقي V. 6 كلذو add. Z. 7 ةيعيبطتراص BCDEVp.corr. ||

ةعيبطتراص Va.corr. || عبطلاىرجميفترج Z. 8 لامعتساف BCEVZ || لمعتساف D. 9 مدهي BCE || مدهب

D || مدهت Z || sine punctis V. 10 اهب add. Z. 11 ضقنيو BE || ضقنتو CZ || ضقنبو D || sine punctis

V. 12 ندم om. V. 13 مدهيو BCDEV || اهبمدهتو Z. 14 ولع BCDVZ || اولع E. 15 ىلاعتي BCDZ || الاعتي

EV. 16 ىلاعت add. V. 17 هفعض BCDEV || هفعظ Z. 18 ةيشم BCDEV || ةيصو Z. 19 ةّجل E || هجو BCDV

|| ةدجو Z. 20 تاذلاب BCDEV || تاذللاةبحملكو Z. 21 يلعتسي BCDEV || يلعتسيو Z. 22 ولع add.

VZ. 23 نا BCEVZ || om. D. 24 يبتست BCDEV || يبست Z. 25 ةيورو EZ || هتيورو BCDV. 26 ةمغن

لكواهعمسي E || om. BCDVZ. 27 لكو BCDEZ || لكوا V. 28 اهلكاهداتقي BCDEV || اًعيمجمهداتقي Z.

29 ديسلا add. BD. 30 ديسلا add. C.
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ّرَسُي5دٍصَْقب4حيسملايضري3اميفاّلا2اهنم1اًيشلمعتسياميا دٍصَْقب6هبضغياميفال،هلبقيوهبُ

سّاوحلالامعتساىلادياعىنعملا10اذهف)57(9،هاياصو8اًدداضم7نوكي

)Manuscript Z(

نااندرااميفانمالكىهتناانهاهىلاف

رهاوجنعاذهانفحصميفهنهربن

رجشيهيتلاةيناحورلالياضفلا

لياذرلادّضنعويلقعلاسودرفلا

لمتشملاداتقلاوكوشلايهيتلاةيملالا

ناسنالاىلعبجاولاف،ةليضفلّكىلع

يناحورلاباتكلااذهزومرنعثحبينا

هدهجبهيناعمضماوغمّهفتيوهدّجب

رامثاوةيهلالاةفرعملاراهزاهنمفطقيل

الولّحمضتاليتلاةييحملالياضفلا

فرصُيوديزتواهترمثفعاضتٺلبديبت

زونكىلعشيتفتلاةدايزيفهتّمهاضًيا

)Manuscripts BCDEV(

يرابلااهقلخاميف12ةدحاولّك11،ةرهاظلاوةنطابلا

امدّضباهلمعتسي15نا14رذحيو،هتعاطهذهو13،هل5

ىلاال،حيسملاةيصعمىلا16اهداتقادقنوكيف،هلتَْيِرُب

17.هتعاط

18.هقيفوتنسحوهّٰللاةنوعمبّمت

)Manuscript E ends here(

موصلانّا21:موصلايف20سوليساب19سيدّقلللصف10

طبضينعا،حيبق23لّكنعنجسوه22يناقّحلا

ةميمنلاوتاوهشلا25بانتجاو24بضغلاكاسماوناسللا

.سندلّك26نعةفّعلاو،بذكـلاو

1 ايش BCDEV || يش Z. 2 اهنم om. V. 3 اميف BCDEV || امب Z. 4 حيسملا BCDEV || هّٰللا Z. 5 دصقب

CDEVZ || اًدصقب B. 6 هبضغي BCDEV || هبضغيوهيصعي Z. 7 نوكيدصقب BCEV || نوكينادصقب D

|| وهاميفالو Z. 8 ادداضم EV || دداضم BCDZ. 9 هاياصو E || هاياصول BCDVZ. 10 اذهف BCDEZ ||

اذهو V. 11 ةرهاظلاو BCEV || ةراهظلاو D. 12 ةدحاو om. BCDVZ. 13 هليرابلا BCDE || يرابلاهل

V. 14 رذحيو BCDE || رذحيف V. 15 ال add. V. 16 اهداتقادقنوكيف BCDEVp.corr. || اهاندتقادقنوكنف

Va.corr.. 17 هتعاط BCDE || ةعاطلا V. 18 هقيفوتنسحوهّٰللاةنوعمبمت B || هقيفوتنسحوهّٰللانوعبمت CD ||

ادمرسادبااميادهّٰللدجملاو“يلقعلاسودرفلا”هّٰللانوعبمت E || om. V. 19 سيدقلللصف BCD || سيدقلا V.

20 سوليساب BCV || سويلساب D. 21 سدقملا add. V. 22 يناقحلا BCD || يقيقحلا V. 23 لك BCV || om.

D. 24 بضغلاكاسما BCD || بصعلالاسما V. 25 بانتجاو BDEV || بابتجاو C. 26 نع BCD || نم

V.



368 treiger

يكـلهنطاوبقمعيفةّيفخملاهنداعم

ةفيرشلالياضفلارهاوجكلذبينتقي

ةفيطللالوقعلاوماهوالايضتستاهبيتلا

مهتاوذنوقلُينيذلانيحاّبسلابهّبشتيو

ىلااهيفنوصوغيوراحبلاقامعايف

ةرارحبمهدابكانوبيذيورارقلالفسا

بصنلاةرارمبمهبولقنودعصيوبعتلا

ةيلاغلايلاوللاوةفيرشلارهاوجلاباورفظيل

داهتجالابناسنالاغلباذاف،ةفينملا

هولانيالاملاننوبلاطلاكيالواك

مهدحاحجنيكيلوانالنوبياخلاكيلوا

ىلعنولطاعةّيقبلاونايحالاضعبيف

هّٰللالاوقالسمتلملااّماونامزالاّرمم

لضفارهاوجلانيسةضرتفملاهاياصوو

مالكينعا،ةضّفواًبهذفولانم

ديجمتلاهلقّحييذلاميركـلاليلجلاهّٰللا

ىلاوناوالّكىلاونآلانمميظعتلاو

.نيمآ،نيرهادلارهد

ةليلقةليلذسفنلّك1نازحالابطقسيامّنا:اضًياهلو

6اّلا5هرثكا4نوكي3السوسلانااملثم2،هلالابةقثلا

ىلعاّلا7ىوقتالنازحالاكلذك،بشخلانمنّيللايف

.سانلانمنييخرتسملا

اًعرسمةرخآلاتاريخىلاناكنملّك8:اضًياهلو5

.باذعلّكنم9هيلعلقثادسجلااذهيفةماقالاف

)The indented section below in B only(

لمعلا10:ريبكـلاسويليسابيرمسيدّقلاتاّيكسننم

ةحيبقلاايشالانمداعتبالا:وهاذهةدابعلليذلالماكلا

عنصتفسانلاتاديلقتاّماف،بّرلااياصوبمامتهالاو10

نونواهتيسانلانمريثكـلانآلاف،بّرلااياصودعب،اًيناث

سانلاتاديلقتاّماو،اًفوشكمواًرهاظصّلخملااياصوب

يراربلاولابجلايفىنكسلانّالليزجصرحباهوعنصيف

لامعتساوراهنلابةدحاوةعفدلكالاودّحوتلاودّرفتلاو

لقثبمسجلاطابروحسِْملاسوبلوطقفءاملاوزبـخلا15

نموسانلاةطلخنمبرهلاوءاذحريغبيشملاوديدحلا

نيسيدّقساناتاديلقتيههذهفمهعمريثكـلاثيدحلا

نااهنوعنصينيذلاىلعبجينكـلو،وهدّيجاهلمعو

حورلالوطينعا،اهنولمعيوبّرلااياصواًلوااوظفحي

عضّتمركفوقّحلاوقدصلاةّبحمونازحالاىلعربصلاو20

بيرقلاىلعنّنحتلاوّرشلاِركذودقحلامدعوكسمو

1 نازحالاب BCD || نازحالايف V. 2 هلالاب BD || هاللاب C || || هّٰللاب V. 3 ال BC || ام D || om. V. 4 نوكي

om. V. 5 هرثكا BCV || رثكا D. 6 الا om. V. 7 ىوقت BC || ىوقي D || sine punctis V. 8 اضيا BV

|| om. CD. 9 هيلعلقثا BCD || لقثاهيلع V. 10The same text by Basil appears in Sinai Ar. 444,

fol. 178r; Sinai Ar. 438, fol. 246r.
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ةايارمالبةّبحموربصوةناماوهلةمحرلاوهيلعةقفشلاو

بجيف،هّٰللايضرينادحاعيطتسيامهذهنماًولخنّال

نمناسنالادّعبتيوكلتبكلذدعبّمتهتوهذهظفحتنا

،لياذرلانعىهنوبّرلااصّوامكثيبخ1لعفلّك

اسنلاةوهشولحملاوفلحلاوّرشلاودقحلاوبضغلايا5

.رورشلالّكولطابلاحبسلاةّبحموةمظعلاوفلصلاو

نعدّعبتيوبّرلااياصوظفحيالنملبقاامفانااّما

بذكـلاوفلحلالثم،اهريغوةروكذملالياذرلاهذه

لمعينمف،هلةضغبلاوبيرقللةنونيدلاوّرشلاةافاكمو

هّناولو،لوبقموهسيلفبّرلااياصويفاناوتيوهذه10

رّبديناناسناللقفوالاهّنالماعطةّفاكةلمجلوانتيال

دودحملاماعطلالوانتيوهتّوقردقىلعهمسجةجاح

يفاناوتيوسانلاتاديلقتيفلغاشتيالوركشبهتجاحل

ةياغبنورّبدتينيريثكتياردقانايّنال،بّرلااياصو

داهجوبعتلاةرثكنممهداسج⟩ا⟨اوتامدقوكسنلا15

تدرطدقةّيمحلاوموصلاتياريّنالادًّجمهتلبقفكسنلا

ساسابّرلااياصوهللعجدقاهلعافناكذا،نيطايشلا

كسنلااذهدعبمهتياراّملف.حيبقلعفلّكنمدعتباو

،ةوخالااهيّا:اًلياقمهتلاسفنولحميونوبذكيونوفلحي

نيعناصمهاياصولونيطباضسانلاتاديلقتلمتنكذا20

لثم،اهنعّيهنملاايشالانوّبحتوبّرلااياصوبنونواهتتو

مكـلةعفنميّافّ،رشلاركذوبذكـلاوفيدجتلاوفلحلا

ناكلذنميلرهظوتملعةروشملااولبقيملاّملف؟كلذب

سانلالجالكسنلارومانماهوعنصييتلاايشالاكلت

1 لعف scripsi || العف B.



370 treiger

ال،غرافلاحيدملاولطابلاحبسلامهنمنوبلطياهنوعنصي

داعتبالااّماف،عجوومسجلابعتهيفكسنلانّال،ريغ

،ظقّيتىلاجاتحتفلحملاوةضغبلاوفلحلاوبذكـلانم

ددّهتواهّنسوانّبرحيسملااهعرتشادقهذهنّال،ريغال

كلذريغورهسلاوموصلااّماف،منهجرانباهنوفلاخينيذلا5

دّيسلاسوماننعلزعمبوهيذلاكسنلاوفشّقتلانم

لّجحيسملافدحالّكلاهُلمعمزاللاوةضرتفملاهاياصوو

بذّعيامونيسيدّقساناديلقتهّنالجالهلبتقيهُمسا

ذا،مهتّوقفعضلجالهظفحوهلمعباوناوتينيذلا

اّماف،اهُلمعيرورضلاةضرتفملاهاياصونعجراخوه10

ةياغيفوهفاهلمعيفنوناوتيوهاياصونوفلاخينيذلا

كاسّنلانودعتبيناءاشااناف.مهبذّعيومهنيدياصقتسالا

يذلاكحضلاوبايثلاةنيزوةضغبلاوةعيقولاولحملانم

فلحلاوبذكـلاولطابلامالكلاولوضفلاوبيترتريغب

ةعاطلامدعوةرجنحلاوركسلاوةسايرلاةّبحموشّغلاو15

اورتشااذااونوكيناو،حيابقلانمايشالاهذههبشاامو

نوبذكيونوكساميونوفلحيالايشالانماًيشاوعابوا

اللامعالانملمعواةمدخيفاوحجنااذاو،هلجال

نوعيطيناولطابلاحبسلالجالنوبجعيونومظّعتي

نوقفشيوراغصلانوّبحيونييناحورلارابكلاومهيفامظعلا20

الو،وهدسحاذهف،مهريغحاجنلجالاونزحيالومهيلع

يفاولبقيالناو،وهةضغباذهف،مهريغبياصمباوحرفي

ةبيرغوةلاهجلاوقاوحازمووهلوةحيبقلاوقامهثيدح

شّغاوبعيالوّرشدحالنوبلطيالناو،مهتريسنم

هّناكهبنوردزيودحابنورقحتسيالو،دحاىلعدقحو25

نّالمهنزحادقنيذللّرشبنولباقيالو،نالسكويناوتم
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نيعيدو:لبقيوبّحيكاسّنلايالوهلثملهُمسازّعهّٰللا

.شّغمههاوفانمجّرختيامنيذلانينّنحتمونيـحلاصو

.هتمحرانيلعواًميادحبسلاانّبرلو

)The indented section below in V only(

اهقّحاوتاّذللاىلوانمةّذللاهذهنّاملعا:امكحلاضعبل5

شيعلااقبيفةيرارطضاتسيلاهنّاكلذو،حارطّالاب

عوجلاملاكرهاظٌملااهكرتيفسيلو،برشملاومعطملاك

،ندبلامدهاهنمراثكالاواهيفطارفالاو،شطعلاو

ىوهلاةبلغىوسهعمرورملاواهيلايعادلادايقنالاسيلو

عفريوهنمفناينالقاعلاىلعقّحييذلالقعلاهسومطو10

ناريثلاوسويتلانمةلوحفلابهيفهّبشتيالوهنعهسفن

.ةبقاعيفرظنالوةيوراهعمسيليتلامياهبلارياسو

ّمث،حبقلابةجوزممةّذللانّايفاوركفا:سوميلطبلاقو

.حبقلا1اقباوةّذللاعاطقنايفاوركفا

ّرَقَموهوايشالافرشاناكناولقعلا:لاقو15

كلتنمف،اهددعىصحتالةضراعمتافآهلفتامولعملا

نمطرفملابجُعلاواّميشوحنلياملاىوهلاتافآلا

قّحلالوبقنمعناملاايربكـلاوهسفنيارب)؟(ىدملا

ديدشلاصرحلاوسنجلاانباونارقاللديدشلادسحلاو

قاقحتساريغنمةسايرلابّحوتاّذللاوتاوهشلاىلع20

.كلذلكاشامواهل

1 اقباو Vp.corr. || اقبو Va.corr..
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ةنوعمب“يلقعلاسودرفلا”2ـبفورعملاباتكلا1اذهّمت

3.هقيفوتنسحوهّٰللا

1 اذهمت BC || مت D || لمك V. 2 ـبفورعملاباتكلا BD || ـبفورعملاكرابملافحصملا C || باتك V. 3 ةنوعمب

هقيفوتنسحوهّٰللا B || نيمآ،اميادحبسلاهلفهقيفوتنسحوهّٰللاةنوعمب C || نيمآ،هتمحرانيلعواميادهّٰللحبسلاو

D || اًدبااًميادةنملاوحبسلاوركشلاهّٰللو V.
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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, GeorgGraf’sGeschichte der christlichen arabischen Literatur (GCAL, especially vol-
ume 1, wholly devoted to translations) and Joseph Nasrallah’s Histoire du mouvement
littérairedans l’Églisemelchite (HMLÉM), both of whichhavedetailed indexes (an index
to Nasrallah’s HMLÉM 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:ABibliographicalHistory (CMR), edited byDavidThomas.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 IIIA” published in 1998and2003 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 theBible, Apocrypha, andhagiography) inpre-modern andearly
modern Arabic translations.1 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.

http://syri.ac/OTPseudepigrapha
http://syri.ac/ntapocrypha
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Mšiḥā

Abraham bar Dašandad 404
Aḇrāhām Sannōṭā (“Abraham the Beardless”)

132
Abramios, prōtospathários 193, 279
Abū Isḥāq ibn Faḍlallāh, Copto-Arabic trans-

lator 3
Abū Nūḥ, East-Syriac author 131
Adversus Iudaeos literature 17–18, 276–

327
Agapios Landos 384
Aḥiqar 134, 404
Akathistos 384
Alexander of Cyprus 384
Alexander Romance 385
Alexios, patriarch of Constantinople 193–

194
Alpha privativum, Arabic translation of 9,

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

Andrāʾus al-Anṭūnī, Copto-Arabic scribe
328, 352

Andrew of Crete 386
Encomium to Saint Nicholas 202n14,

235n125
Anthony David of Baghdad, scribe 21, 37,

55, 57–58, 65
Antioch, Byzantine reconquest of 178, 184,

194, 244
AntiochianMenologion 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–

90n3, 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, 91,

124n85, 200, 207–208, 276, 410–411
Arsānī, 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,Wisdom of 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
Būlus Faġālī, translator 92

Cave of Treasures 405
Chaccour, Adriane, Melkite Catholic Archi-

mandrite, translator 3
Chariton of the Monastery of the Theotokos

Aršāyā 345, 383
Christopher, patriarch of Antioch 181–187,

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 Iʿtirāf al-ābāʾ
Coptic patristic texts and translations 1–

3, 72, 76n137, 79, 91–92, 96–100, 198, 200,
204–205, 207, 220, 226–227, 280, 283, 328,
411–413

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 64, 67
Life of Saba 64–65, 67
Life of Theodosius 64, 67–68

Dādīšōʿ Qaṭrāyā 405
Daniel ibn Arsīn, scribe 55
Dating systems 166, 202, 219n80, 228
David, bishop of the Kurds 131
David of Bṭarān, scribe 165, 169
David of Ḥomṣ, scribe 54, 65, 204–205,

226, 228
Dayr Abū Maqār 204–205, 226, 228
Dayr Anbā Bišāy 99–100
Dayr al-Suryān 100, 130
Diadochus of Photike 388–389
Didascalia 3
Dionysius bar Ṣalībī 405
Dionysius the Areopagite [Pseudo-] 2,

189–194
Dionysius Exiguus 206n32
Disputation of the Jews Papiscus and Philo

with aMonk 18
Doctrina Patrum 15
Dorotheus of Gaza 64, 328, 345n26,

346n29
Dositheus II, patriarch of Jerusalem 3n11

ʿEnānīšōʿ 405–406
Ephrem 63, 76, 78, 185–187, 189–192, 283–

284, 355n16
EphremMtsire, Georgian translator 176
Epiphanius of Salamis 209, 277, 390
Erotapokriseis see Question-and-Answer lit-

erature
Ethiopic patristic texts and translations

16n4, 90n3, 92–93, 99n43, 100n47, 124n85,
129–130, 136–137, 145–146, 150n64, 414–415

Eusebius of Caesarea 390
Eustathios Boïlas 236
Eustathius, Latin translator 205–206
Eustratius, see Strategius
Euthymius the Hagiorite 71
Euthymius II, patriarch of Antioch 349n52
Eutychius of Alexandria 45
Evagrius Ponticus 7, 328, 390–391

Faltas, Joseph Maurice, translator 3
First Apocryphal Apocalypse of St. John 18

Gabriel III, Coptic pope 346
Gabriel of Baṣra 407
Gädlä Sämaʿətat 136–137
Ǧarīḥ, see Ǧurayǧ ibn Yuhannis al-Rarāwī
Garšūnī 22n29, 137, 329, 350, 352
Ǧawān ibn Dimitrī ibn Yūḥannā ibn Ḥamza,

scribe 241
Gəʿəz, 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 Mīḫāʾīl, scribe 350
Graeco-Arabic translation movement 1,

199
Gregory, abbot of the Monastery of Our Lady

in Dafnūnā 5, 278–280, 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 200, 204,
207n37, 208n44, 210–211, 213, 220, 222
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OnMakingMan 200, 204–215, 222, 226–
227, 229

Panegyric for Ephrem the Syrian [spuri-
ous] 185, 192

Grigorios Nebot, scribe 351
Ġubriyāl, see Gabriel
Ǧurayǧ ibn Yuḥannis al-Rarāwī, translator

204, 225–230, 383

al-Ḥaǧǧāǧ, Umayyad governor 130, 145,
154

Hagiographies, Arabic translations of 53–
80, 142–154, 241–275

Ḥamdānids 180, 195
Hebrew, translations into Arabic from 1
Hexaemeron literature 198–240
History of ʿAbdā da-Mšiḥā 121–122
Homily on Abraham and Sarah 93, 407
Ḥunayn ibn Isḥāq 116n67, 178

Ibn al-Faḍl, see ʿAbdallāh ibn al-Faḍl
Ibn al-Muḥabrak, scribe 346
Ibn al-Rāhib, Abū Šākir, Copto-Arabic author

187n32
Ibn Saḥqūn, translator 2
Ibn al-Ṭayyib, Paradise of Christianity 89–

90
Ibrāhīm ibn Yūḥannā 180–197

Life of Christopher 180–197, 383
Iḫwān al-ṣafāʾ (“Brethren of Purity”) 7
Imīl Abī Ḥabīb Anṭūnī, translator 92
Isaac of Nineveh 7, 60–61, 203n21, 282–

283, 346n31, 352n79, 407–408
Isḥāq, scribe at the Monastery of Saint

Catherine at Sinai 58
Isḥāq ʿAṭā Allāh, Athonite archimandrite,

translator 3
Īšōʿdād of Merv 90
Īšōʿdnaḥ of Baṣra, Book of Chastity 130,

132, 135
Iʿtirāf al-ābāʾ (Confessio Patrum) 79, 99,

384

Jacob of Serugh 74–80, 89–124, 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

On the Angel and the Thief 77
On the Annunciation to Our LadyMary

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-
tions 7, 416–417

John Chrysostom 148, 160, 189–192, 194,
280, 347n40, 394–395
Commentary on Corinthians 162–163
Commentary on Genesis 220
Commentary on the Gospel of John 162,

220
Commentary on the Gospel of Matthew

161–163
Commentary on Hebrews 203n21
On the Incomprehensible Nature of God

343n21
Panegyric for the Prophet Elijah 191–192
First Homily on Patience [spurious] 192
In illud: Memor fui Dei [spurious] 281–

282
John Climacus, Book of the Ladder 3, 7, 9,

163, 328n1, 334n13, 352n79
John Moschos 396
John of Apamea 7, 409
John of Dalyatha 409
John of Damascus 6–7, 158–179

Against Iconoclasts 15n2, 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



428 index of names, texts, and subjects

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
OnVirtues 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

Karšūnī, see Garšūnī
Kaufmann effect 119n73
Kulayb, duke of Antioch 243n9

Latin, translations into Arabic from 3, 413
Legend of Sergius Baḥīrā 409
Leo VI, Byzantine emperor 397
Leontius of Byzantium 398
Leontius of Damascus, Life of Stephen of Mar

Saba 2, 398
Leontius of Neapolis, Apology 18
Leontius Sālim, translator 3
Life of Basil the New 3
Life of Ephrem 78
Life of John of Edessa 398
Life of Joseph Busnāyā 129
Life of Pachomius 345n25
Life of Theodore of Edessa 71
Liturgical texts, translations into Arabic 2,

9, 100, 249–252

al-Maʿarrī, Abū al-ʿAlāʾ, poet 199
Macarian Homilies 6, 328n1, 398
Macarius III Ibn al-Zaʿīm, patriarch of Anti-

och 349n52
Marcion, polemic against 277, 295
Mark the Monk 64, 399
Martyrdom of Michael of Mar Saba 70–

71

Meletius Karmā, see Euthymius II
Methodius of Constantinople 399
Michael al-Simʿānī, Life of John of Damascus

176
Michael the Syrian 409–410
Mīḫāʾīl al-anbā Būlā, scribe 352
Monastery of Bēṯ ʿĀḇē 130–131, 140
Monastery of the Cross, Jerusalem 62, 65,

70
Monastery of Mār Behnām 143, 144
Monastery of Mar Chariton 54, 62
Monastery of Mār Mattā 139
Monastery of Mar Saba 21–22, 54, 59–62,

65, 68–75
Monastery of Saint Catherine at Sinai 22,

33, 54, 62, 74
Monastery of Saint Macarius, see Dayr Abū

Maqār
Monastery of Saint Symeon the Younger near

Antioch 158–161, 175–176, 189, 204
Monastery of the Syrians, see Dayr al-Suryān
Monastery of the Theotokos in Dafnūnā near

Antioch 280
Moses bar Kēfā 344, 350n59, 353n86, 410
Moses of Nisibis 100n45
Mūsā ibn al-Ḥaǧar, see Moses bar Kēfā
Mūsā ibn al-qiss Saʿāda, scribe 348
Mūsā ibn Yūsuf al-Karʾī (al-Karakī?), scribe

347
Mūsā ibn Yuwākīm, bishop of Yabrūd, scribe

148
Muslim reception of Arabic patristic transla-

tions 7–10, 416–417

Naḫla ʿAbd al-Sayyid al-Ġazzāwī, scribe
352

Nemesius of Emesa 339, 399–400
Nicephoros Uranos, Life of Saint Symeon the

Stylite the Younger 163, 166
Nicholas II, patriarch of Antioch 183
Nikon of the Black Mountain 400
Nīlus al-Dimašqī, 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 33, 37,
54, 58, 60, 65

Palestinian Paterikon 65
Palestinian-Sinaitic translation movement

15–88
Peter of Bet Raʾs, Book of Demonstration

45–46
Peter Libellisios, duke of Antioch 243n9
Philo of Alexandria 200n6, 401
Philokalia 401
Philoxenus of Mabbug 410

Letter to Patrikios 279
Physiologos 401
Procheiros Nomos 401
Proclus of Constantinople 281n18

Question-and-Answer literature 15–52,
90n4, 202

Questions and Answers of Basil and Gregory
401

Quryāqūs al-Ṭarāǧī, priest 142
Qusṭanṭīn ibn Abī l-Maʿālī, translator 3,

181n2, 383

Romanian, translations into Arabic from
413–414

Romanos III, Byzantine emperor 194

Saʿadya Gaon 1
al-Ṣafī ibn al-ʿAssāl 228

abridgment of the Noetic Paradise 328–
329, 347n41, 353n87

abridgment of John Climacus’Book of the
Ladder 352n79

saǧʿ 202n14, 236
Sannōṭā, see Abraham Sannōṭā and Šemʿōn

Sannōṭā
Sayings of the Desert Fathers, see Apophtheg-

mata Patrum
Scribes, see under individual names
Šemʿōn Sannōṭā (“Simon the Beardless”)

130–132, 152–154
Sənkəssar, Ethiopic Synaxarion 136–137
Severian of Gabala [Pseudo-], Homily on

Nativity 6, 276–327
Severus of Antioch 402
Sibylline Oracles 402
Simʿān ibn Kalīl 349n52
Simeon d-Ṭaybūṯēh 410

Simeon ibn al-Buṭayṭa 241
Slavonic, see Old Church Slavonic
Sogdian, translations from Syriac 129, 135
Sony, Behnam, historian, cataloguer 92,

137
Sophronius of Jerusalem 402

Synodal Letter 203n21, 235n124
Stephen Manṣūr 69

Passion of the Twenty Sabaite Martyrs
69–70

Martyrdom of Saint Romanos the Neomar-
tyr 70

Stephen of Nicomedia, Syntagma 338n16
Stephen of Ramla 33, 55
Strategius (“Eustratius”), Account of the Per-

sian conquest of Jerusalem 6, 73–74,
403

Ṣūfism, 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 241n2
Syriac, translation into Arabic

Ṯalǧa al-Ḥamawī, scribe 349
Tertullian 277
Testament of Our Lord 3
Testimonia lists 17, 46
Theodore Abū 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 I, 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

ʿUbaydallāh, duke of Antioch 243n9
Umayyads 15n2

Yalda, scribe, sponsor 134–135n19
Yānī ibn al-Duks, translator 241–275
Yannah ibn Iṣṭifān al-Fāḫūrī, translator 2
Yūḥannā ʿAbd al-Masīḥ 188n36, 241, 383
Yūḥannā ibn al-Ġurayr, translator 384
Yūsuf Ǧirǧis Barāyū, scribe 351
Yūsuf ibn Barakāt, scribe 345
Yuwāṣaf ibn Suwaydān, translator 3
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