LATE ANTIQUE HISTORY AND RELIGION 17

APOCALYPTICISM AND ESCHATOLOGY
IN LATE ANTIQUITY

Encounters in the Abrahamic Religions, 6th-8th Centuries

edited by

Hagit Amirav, Emmanouela Grypeou, and Guy Stroumsa

PEETERS



APQCALYPTICISM
AND ESCHATOLOGY IN LATE ANTIQUITY

ENCOUNTERS IN THE ABRAHAMIC RELIGIONS,
6TH-8TH CENTURIES



LATE ANTIQUE HISTORY AND RELIGION

General Editor
Hagit Amirav (VU Amsterdam)

Series Editors

Paul van Geest (Tilburg), Bas ter Haar Romeny (VU Amsterdam),
Gavin Kelly (Edinburgh), James Carleton Paget (Cambridge}

Advisory Board

Averil Cameron (Oxford), Evangelos Chrysos (Athens), Elizabeth A. Clark {Durham, NC),
Nina Garsoian (New York), Christoph Markschies (Berlin), Fergus Millar ( Oxford),
Lorenzo Perrone (Bologna)

LAHR
Volume 17

Beyond the Fathers

Volume 2

Late Antigue History and Religion s 3 peer-reviewed seres.



APOCALYPTICISM AND
ESCHATOLOGY IN LATE ANTIQUITY

Encounters in the Abrahamic Religions, 6th-8th Centuries

edited by

Hagit Amirav, Emmanouela Grypeou, and Guy Stroumsa

PEETERS
LEUVEN - PARIS - BRISTOL, CT
2017



Nutherlands Organisation
for Scientific Research

Evlalinraiord b It Eurcagesn Tty nesyon

AGA 204103

ISBN 978-90-429-3537 2
D 2017/0602/118

A catalogue record tor this book s avalable from the Libeary of L ogress

2017, Peeters, Bondgenotenlasn 153 B 300 Eeusen Belgum

No pact of this boek fiay be teproaluced i any form « by any destona o

s bl mwany, iacluding odoemation o o retrevsl devas of swstema
wbdodaes eroept the quetatnn of

without prior witten permtivaon o the
btict pastages bof Fevicw purjuses

i



TABLE OF CONTENTS

Foreword and Acknowledgements

....................................................... Vil
List Of CONLIIDULOTS ..ocoovrrrrce e essessss s sesemmmmsnssessemssessanes XVIIL
Late Antique Apocalyptic: A Context for the Quran? ...t |

Averil CAMERON
“Their Evil Rule Must End” A Commentary on the Iranian
Bundahi¥n 33:17-28....cooonvvvoeveoceo o vossomermeereseesemesmasesesemsmmsmsemssessseseee 21
Domenico AGOSTINI
Apocalyptic Thought Written for Monks? Some Texts and Motifs
and Their Function in Greek and Syriac Antiquity ................... 43
Matthias BINDER
The Young Daniel: A Syriac Apocalyptic Text on the End, and
the Problem of its Dating........o.ueeeiossssioisosenssesremressssesaes 75
Sebastian Brock
The End is Coming—To what End? Millenarian Expectations in

the Seventh-Century Eastern Mediterranean .....oumciiseininnse 87
Lutz GREISIGER
Managing Anger, Fear and Hope After the Fall of Jerusalem:
Anastasius of Sinai, Antiochus, Zacharias of Jerusalem and
Sophronius of Jerusalem ..o 107

Yannis PAPADOGIANNAKIS
Universal Salvation as an Antidote to Apocalyptic Expectations:
Origenism in the Service of Justinian’s Religious Politics.......... 125
Istvin PERCZEL
A Revival in Jewish Apocalyptic? Change and Continuity in
the Seventh-Eighth Centuries with Special Reference to Pirge
MASREGH ..ot cssnmssssens e cssnssansssnsssensssncssovemsnssessessssnes 163
Helen SPURLING

Apocalyptic Ideas in Early Medieval Armenia.....iiscncennncnn. 187
Robert W. THOMSON
Byzantine Greek Apocalypses and the West: A Case Study........... 205

Pablo UsIErNA

The Eschatological Kerygma of the Early Qurian......n. 219
Nicolai S1NAT

Apocalypticism in Sunni Hadith e 267
Christopher MELCHERT



VI TABLE OF CONTENTS

‘A People Will Emerge from the Desert’s Apocalyptic Perceptions
of the Early Muslim Conquests in Contemporary Eastern

Christian LIteTature ..ovmmmmscessrscerssissssstsosssesssstossenscsssssmnssisssesionsenns 29]
Emmanouela GRYPEOU

Bibliography ....oocccimuennmsssssmmmnessescscsossessmsssssmssmssssssssssssssssssmsmsisssssss 311
General INAEX....ou v srermrssersmse s sssos s sssssssssamssrssamesssssennss 35}



FOREWORD AND ACKNOWLEDGEMENTS

This volume of collected essays on the subjects of apocalypticism and
eschatology in Late Antiquity is the result of an international workshop
which was organised by the editors in cooperation with Dr Yannis Papa-
dogiannakis (King's College, London), and held in the spring of 2013 in
Lady Margaret Hall, Oxford. Echoing Bernard McGinn's magisterial
Visions of the End: Apocalyptic Traditions in the Middle Ages, the workshop
was entitled Visions of the End: Apocalypticism and Eschatology in the
Abrahamic Religions. The event was the second in a series of four work-
shops, which were funded by the Dutch Research Council (NWO) in col-
laboration with the following academic institutions: Vrije Universiteit
Amsterdam, University of Oxford, Central European University, Budapest,
and Humboldt Universitit zu Berlin (www.beyondthefathers.org). Together,
these four universities ran between 2011 and 2014 an international project
under the overarching theme: ‘Beyond the Fathers: In Search of New
Authorities. Mapping and Analysing Christian Intellectual and Artistic
Activities under Early Byzantine and Islamic Rules (Sth-8th centuries). In
all four consecutive workshops, members and guests of the project inves-
tigated different aspects concerning the literary, artistic, and mental
changes during the period of time between the Patristic Golden Age and
the Muslim invasion to the Mediterranean basin and its aftermath. The
first volume in the series, edited by Hagit Amirav and Francesco Celia, is
entitled New Themes, New Styles in the Eastern Mediterranean: Christian,
Jewish, and Islamic Encounters, 5th-8th Centuries (Leuven, 2017}. This pre-
sent volume seeks to nuance, or better still, deepen our study and discus-
sion of two of the many themes discussed in the first volume.

Apocalyptic concepts prevailed in the cultural and psychic arsenal of
all Abrahamic religions which thrived in the eastern provinces and in
the margins of the Byzantine empire during the period under discussion.
Apocalyptic writings from that period present important sources for the
history of apocalypticism as well as for the history of inter-religious rela-
tions. This time period, the period of the rapid expansion and establish-
ment of Islamic rule, is also the period, when the first encounters of the
three Abrahamic religions took place. It is significant that the earliest
literary encounters of Christians and Jews with Islam were expressed
through the medium of apocalyptic expression. Despite their differences
in language, geographical provenance, dating, and quite often also in
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their literary form, apocalyptic writings share certain common apoca-
lyptic motifs and traditions. Furthermore, they address 2 wide range of
contemporary historical, political, and social issues. Apocalyptic and
eschatological ideas were also expressed in a variety of literary ‘genres’
such as historiography, ‘question and answer’ compilations, exegetical:
astrological and poetical works and so on, which have all been taken into
consideration.

One particular focus of this volume is some specific and well-articy.
lated eschatological motifs which run through the fibre of Late Antique
and Byzantine literary discourses. This volume examines how old catego-
ries were developed and transformed, as well as how differences in escha-
tological concepts of the Abrahamic religious traditions were articulated,
Finally, this volume seeks to contribute to a better understanding of the
shaping of Islamic apocalyptic symbolism.

The various contributions included in this volume discuss the follow-
ing themes: Greek Byzantine, Syriac, Armenian and Ethiopic apocalyptic
traditions, Jewish and Christian apocalypticism in the post-Islamic era,
seventh-century millenarianism, Zoroastrian and Manichaean apocalyp-
ticism, as well as the possible apocalyptic background of the genesis of
Islam and issues of Quranic eschatology.

The papers are arranged partially according to alphabetical order. An
exception to this rule is the paper by Averil Cameron which is used, again,
as part of the general introduction to the volume as a whole. Another one
is that we have grouped the papers on early Islam together, starting with
the one on the Qur'an. Short summaries of the papers are as follows.

In ‘Late Antique Apocalyptic, Averil Cameron re-examines and re-
evaluates common scholarly assumptions regarding the place of eschatol-
ogy as a recurring theme in the mental and literary landscape of the
period before and at the time of the emergence of Islam, and the influ-
ence this trend may have had on the formation of the Qur'an. A renewed
case has been made recently for eschatology as a major, or the major,
theme in the message of the Qurian, and a general opinion also exists
according to which Late Antiquity was a period in which apocalypticism
was widespread, with the sixth and early seventh centuries as a time
when apocalyptic ideas gained even greater currency. Some scholars
argue that these Late Antique trends provided a context for the develop-
ment of the eschatological themes in the Qur'an. This paper asks how far
such generalizations are justified, and seeks to introduce greater preci-
sion into the argument.

In ‘Their Evil Rule Must End!, Domenico Agostini traces back the
origins and features of Iranian apocalypticism and the place due within
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it to Iranian eschatology, while highlighting major scholarly trends and
developments in the past two hundred years of research on the subject.
Embracing a more sceptical approach which was promoted in the last
two decades of the twentieth century by, among others, the famous his-
torian Franz Cumont, Agostini challenges the Irano-centric approach
which had prevailed until then, according to which ancient Iranian apoc-
alyptic tradition had direct influence on Jewish, Christian, and Gnostic
apocalypticism. However, while the author attributes some features of
Iranian apocalypticism to Jewish influences, and more specifically the
book of Daniel, he strongly advocates a clear-cut distinction between
Iranian apocalypticism and Iranian eschatology, also arguing that in the
Iranian context, we should also recognise a late historical apocalyptics
that can include pseudo-historical and mythical elements.

In ‘Apocalyptic Thought’, Matthias Binder focuses on monastic apoc-
alypticism in Greek and Syriac texts of the seventh to eighth centuries.
That apocalyptic texts were widely read by monks is well known. How-
ever, Binder also argues that some few apocalyptic texts of that period
may have also been specifically written for members of monastic orders.
Rather than limiting himself to apocalyptic texts par excellence and by
definition, the author answers this question by examining relevant apoc-
alyptic motifs - ‘end time motifs, ‘transformation motifs’, and ‘other
world motifs’ - in a variety of texts: sermons, commentaries, and hymns.
The texts are also examined in terms of how they may affect their
intended audiences, as well as in terms of their respective goals: reassur-
ing and encouraging, admonishing, guiding and instructing,

In ‘The Young Daniel’, Sebastian Brock studies a little known, yet
important, pseudepigraphic text which, on the basis of a close compari-
son with the Syriac Apocalypse of Daniel, can be arguably dated to the
seventh century. Transmitted in a single, twelve-century Syriac manu-
script, the work is presented as if it were part of the group of books
associated with Daniel in Peshitta (and Septuagint) manuscripts. This
text raises a number of problems which are of wider concern to the study
of apocalyptic literature. In addressing these problems, it is important
for us to assert that this work does not belong to the apocalyptic litera-
ture of the early centuries of the Christian era, as had originally been
thought to be the case.

In ‘The End is Coming’, Lutz Greisiger discusses the revival and (re-)
appearance of millenarian expectations and beliefs in the seventh cen-
tury, as they are reflected, for example, in the Apocalypse of St Andrew
the Fool and in the Syriac Apocalypse of Pseudo-Methodius. Traditionally,
millenarianism is defined as the period of thousand years, which would
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follow the second coming of Christ. In his study, the author identifies a
‘new’ impetus of millenarianism, which emerged during the Byzantine.
Persian war. The adherents of millenarianism in its new mantle postu-
lated that the disruptive events, including the second coming, would be
postponed to the end of the millennium. The author further argues that
our understanding of this stream of thought is essential to a better
understanding of the religious, social, and political climate during the
seventh century and the period, which saw the emergence of Islam ang
its spread in the Mediterranean basin.

In ‘Managing Anger, Fear and Hope', Yannis Papadogiannakis exam.
ines some immediate reactions of Christian communities to the fall of
Jerusalem, as these were documented and commented upon by contempo-
rary Christian writers and theologians: Anastasius of Sinai, Antiochus,
Zacharias of Jerusalem and Sophronius of Jerusalem. In the midst of the
total despair and anguish which engulfed the Christian commonwealth -
being an ‘emotional community’, as it were — these writers tried to instil
hope and combat strong sentiments of fear by promoting the theology of
divine Providence and a sense of purpose which they presented in an
apocalyptic framework. The author analyses their technique of using a
typological view of history, namely pointing to *historical’ biblical episodes
of punishments brought against the Israelites, which, in their view, were
actually meant for their salvation, redemption, and well-being,

In ‘Universal Salvation’, Istvin Perczel focuses on the doctrinal views
regarding the final end of humanity, as these are reflected in the Ero-
tapokriseis of Pseudo-Caesarius. Trying to establish a valid decoding
method for understanding this cryptic text, the author comes to the con-
clusion that Pseudo-Caesarius ~ in all probability, Theodore of Caesarea,
Justinian’s all-powerful religious advisor - applied the philosophical
theory of the universal restoration to the contemporary political situa-
tion. In fact, during Justinian’s reign, many were awaiting the end of the
times and, in it, the promised conversion of the Jewish people. It is to a
great extent against these expectations that Pseudo-Caesarius/ Theodore
of Caesarea sets up his apocatastatic views. By means of dismantling the
traditional eschatological historical framework of Christian theology.
Psendo-Caesarius/Theodore of Caesarea was serving the anti-eschatolog-
ical imperial propaganda. In this role, Pseudo-Caesarius also became one
of the early initiators of Christian theolagical anti-semitism.

In 'A Revival in Jewish Apocalyptic?, Helen Spurling highlights ele-
ments of both change and continuity in the development of apocalypticism
within the Judaism(s) of Late Antiquity in the aftermath of the Sasanian
Persian and Arab conquests of the eastern Mediterranean. The source
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material under discussion includes a number of apocalyptic tractates, as
well as Pirqe Mashiah, an apocalyptic midrash from Palestine. This impor-
tant Late Rabbinic midrash draws on a number of older traditions in out-
lining its apocalyptic response to the Arab congquests, considered by the
ancient compiler as a sign of the messianic era and the coming future age,
which would be a time of restoration and/or reward for the Jewish people.

In ‘Apocalyptic Ideas in Early Medieval Armenia’, Robert W. Thomson
analyses surviving Christian Armenian texts from the fourth century
onwards and their contribution to our understanding of the notion of
early Armenian apocalypticism, that is, the revelation of that which per-
tains to the end of the present, and the role which this phenomenon had
in the transformation of the Near East following the advent of Islam.
Preaching the gospel, revealing the word of Christ, is closely connected
to the notion of apocalypticism. In this context, the following works are
examined in detail: Koriwn’s biography, written in the 440s, of Mastoc,
also known as the inventor of the script, the History attributed to Agath-
angelos, the standard account of the conversion of king Trdat and the life
of Gregory the Illuminator, and a catechism entitled the Teaching of Saint
Gregory. These works, in which the notions of damnation and salvation
take central stage, contribute to a better understanding of the evolution
of Armenian apocalypticism in the period under investigation.

In ‘Byzantine Greek Apocalypses and the West’, Pablo Ubierna dis-
cusses the reception of Late Antique Greek and Syriac Apocalyptic Texts
in the West during the High Middle Ages. The article focuses on some
of the most important texts of eastern apocalyptic literature: the Sermo
de fine mundo of Pseudo-Ephrem and the Apocalypse of Pseudo-Metho-
dius, along with some mystical texts, which circulated in the West,
including Aquitaine and the Iberian Peninsula. The author argues that,
as the eastern Christian apologetic literature against Islam spread across
Spain, a different and independent tradition of the Latin version of the
Pseudo-Methodius developed. In this context, the famous Roda Codex,
a tenth-century codex used by the Kings of Navarre in support of their
propagandistic claims, is closely studied with particular attention to the
Syriac original.

In “The Eschatological Kerygma of the Early Qur'an’, Nicolai Sinai
undertakes a detailed intertextual and literary study of what the early
Qur'anic surahs have to say about the resurrection of the dead, the ensu-
ing divine judgement, and the subsequent fate of the saved and the
damned. Building on the work of Tor Andrae, Sinai demonstrates far-
reaching parallels between early Quranic eschatology and Syriac
Christian homiletic literature. Both textual corpora make widespread
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use of New Testament eschatological motifs and both assign a similarly
fundamental role to eschatological fear in their understanding of what
constitutes true piety. Moreover, Syriac eschatological terminology can
often be mapped onto Quranic diction, and there are intriguing simi.
larities in literary technique. However, Sinai also underscores salient dif-
ferences and concludes by exploring the significant degree of literary and
doctrinal innovation that characterises the Qur'anic appropriation of
Syriac eschatological piety.

In ‘Apocalypticism in Sunni Hadith’, Christopher Melchert discusses
apocalypticism in Hadith, the body of reports about what the Prophet
and other early Muslims said and did. Central to this study is the Six
Books, widely recognized as the most authoritative collections, which
were assembled from the mid-ninth century to the early tenth century.
As opposed to earlier studies which hitherto focused on the circulation
of apocalyptic ideas in popular circles, such as Sufism and the propo-
nents of Islamic mysticism, the author offers here translations of and
comunentaries on selected passages from the Six Books with the aim of
developing the uses of apocalypticism in Orthodox centres of Sunni
Islam. In this context, the author studies several definitions of Sunni
Orthodoxy and the multiple senses, in which the term has been used in
modern scholarship.

In ‘A People Will Emerge from the Desert’, Emmancuela Grypeou
discusses eastern Christian Syriac apocalyptic texts as sources for the
study of the history of apocalypticism as a literary genre and its focus on
the theological explanation of history. The author further argues that,
despite the fact that apocalyptic texts are considered from the outset as
non-historical, we may still draw important conclusions regarding the
history of the reception of early Islam in Christian lands. In this vein,
some important conclusions will be drawn regarding the historical and
social conditions of the Christian population, who lived in the eastern
Byzantine provinces at the time of the Muslim conquests, and the theo-
logical responses, which were elaborated by Christians to the expansion
of Muslim political and military power and the subsequent overthrow of
Byzantine rule.

Going back to the title of the first workshop (and volume) in the series,
New Themes, New Styles in the Eastern Mediterranean (5th-8th Centu-
ries): Jewish, Christian and Islamic Encounters, we must now revisit the
problem of ‘genres’ and the claim for ‘newness”: while we purposely and
cautiously refrained in this title from any reference to ‘genres’, opting
instead for the milder and much more accurate, Cameronian, ‘styles and
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themes', it became quite clear to the participants that the word ‘new’ may
also pose not a few problems. To begin with, there is no literary style of
which it can be said that it stood on its own: biblical exegesis, for exam-
ple, can be found in a wide range of literary contexts and frameworks:
commentaries, homilies, collections of questions and answers, catenae,
chronicles, and historical narratives. When we speak of ‘styles’ we are
often forced to describe their fusion. Trying to isolate styles and themes
which are really and truly ‘new’ can also be a problem. Catenae and
florilegia, for example, have always been around and we can hardly say
with any degree of precision that there was anything ‘new’ about them.

Similarly, themes which have been circulating in the literary reservoir of
Christians for centuries, kept popping up in different contexts, albeit, as

we have also seen, in different degrees of intensification. Similar prob-

lems present themselves when we are trying to define more precisely

what can or cannot pass for ‘literature’ and similar other slippery con-

cepts which we are bound to come across whenever we read texts and try

to make sense out of them.

During the workshop, we also learned that our chosen themes, apoc-
alypticism and eschatology, are represented in all the literary vessels
known to the authors and thinkers who operated throughout the Greek
East in the period under discussion. Again, we are not able clearly to
associate the themes of the ‘end of times' and ‘salvation’ with any spe-
cific literary ‘genre’. As we have seen, these themes are everywhere:
questions and answers, homilies, commentaries, historical accounts,
midrashim, and unsurprisingly, in forms of practical magic, such as
celestial letters.

Time frames are also a complicated issue. For this set of workshaops,
we have purposely chosen a period which featured dramatic historical
developments, and more specifically, the military advancements of Per-
sians and Arabs into Christian-ruled territories, but also plagues, famine,
and the occasional natural disaster.

It might be safe to say and also logical to assume that in the face of
peril and in the specific context of Christianity being an active carrier
and promoter of the messages of salvation and redemption, that peril and
discomfort would intensify the recourse to apocalypticism and eschatol-
ogy. In fact, no paper read in this workshop testifies to the contrary. In
one case, however, as shown by Robert Thomson, whe pointed to tenden-
cies to suppress apocalypticism or, at least, to scale down its dramatic
overtones, we see that apocalypticism flourished in very specific mental
and geographical climates and that an “apocalyptic’ mentality could be
present in one region and more supressed in another region. And we



xXiv FOREWORD AND ACKNOWLEDGEMENTS

could also add that Islamic apocalypticism flourished against the back-
ground of success, rather than failure - a fact which puts to the test the
association of apocalypticism solely with emotions of fear and threat.

This last staternent, which the reader is more than welcome to challenge,
raises a few other important questions, such as: why apocalypticism; what
was the societal function of apocalyptic and eschatological messages; what
triggered the further elaboration of apocalyptic discourses and rhetoric?
As we have seen throughout the workshop, these questions are not at al|
easy to answer. Again, the period of our study was dramatic and must have
provided ample scope for apocalyptic sentiments, when Christians became
hunted rather than hunters, ruled, rather than rulers. However, we must
not forget that Christians promoted and entertained apocalyptic and
eschatological discourses also in periods of relative comfort. What was the
function of these discourses then? In order to get an answer, we may have
to take Christian theology into account and understand, as has been men-
tioned by Averil Cameron, that apocalypticism was also an expression of
belief in Divine Providence and that it could be equally entertained by
more positive and optimistic mind sets.

The most important contribution of our workshop to a better under-
standing of the function of apocalyptic and eschatological discourses lay,
we think, in the multiple answers given to the questions mentioned
above. Yannis Papadogiannakis highlighted the pastoral, comfort-
ing function of eschatology, where a frightened or at least less confident
community, an emotional community, found itself in search of answers.
Lutz Greisiger stressed the function of this type of discourse as a bound-
ary marker and as a means of singling out specific groups, for example
Jews, and other ‘others’. On a few occasions, we see, calamities and
potential calamities were used to inspire a moral renaissance (so, with
the focus pointing inward, to personal eschatology) and in other cases,
the finger was pointed at alienated groups as 2 means of strengthening a
sense of communal identity.

It is a pleasure to conclude this foreword with the following words of
thanks, which are gratefully owed to the Dutch Research Council {(NWQ)
for funding the project most generously and to the European Research
Council (ERC), which funded the project’s director, Hagit Amirav, dur-
ing the project’s period. We also gratefully acknowledge the generous
financial and academic support which was procured through the ERC
Project Defining Belief and Identities in the Eastern Mediterranean: The
Role of Interreligious Debate and Interaction, and its director, Yannis
Papadogiannakis (King's College, London).
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we are especially grateful to our partners in the Beyond the Fathers
project; Istvan Perczel and Christoph Markschies, who joined us in this
Jong journey, having carried in concord and unison the financial, admin-
istrative, and intellectual burden, and having contributed their indispen-
sible expertise and support. We are indebted to Francesco Celia and Cor
Hoogerwerf for their meticulous copy editing and to Helen Richardson-
Hewitt for correcting the English style. Finally, an enormous debt of
thanks is owed to the contributors, whose expertise and commitment
rendered the gathering in Lady Margaret Hall, Oxford, a real workshop
and this volume, a good basis for further discussion on the fascinating
period under discussion.

The editors
Amsterdam, Stockholm, and Jerusalem, May 2017
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LATE ANTIQUE APOCALYPTIC;
A CONTEXT FOR THE QURAN?

Averil CaMERON

In his succinct contribution to the recent Oxford Handbook of Late
Antiquity, entitled ‘Early Islam as a Late Antique Religion’, Robert Hoy-
land devotes just over a page to the subheading ‘Apocalypticism’?
He refers to apocalypticism as a ‘spirit’ (connected for instance with cal-
culations about the 500th year after the Incarnation, supposedly marking
6,000 years since Creation), which early Islam ‘seems to have caught’.
In the same volume Stephen Shoemaker asks the provocative question
whether Muhammad was an eschatological herald or a social reformer,

surveying the differing views among specialists as to how early and how
central the eschatological emphasis was as part of Muhammad’s teach-
ing, and whether such passages are to be interpreted litera lly, as evidence
of belief in an imminent judgement, or in a more generalized way.? Was
the Hour really seen as imminent, or was it rather sometime in the
future, for which believers had to be prepared? Shoemaker draws an apt

L. A version of this paper was delivered at the Kenyon Institute; Jerusalem, in June
2013, and I thank the Director, Dr Mandy Turner, for the invitation. I also thank Guy
Stroumsa, Stephen Shoemaker and Robert Hoyland for sharing their ideas with me, even
if my views may differ from theirs.

2. Robert Hoyland, “Early Islam as a Late Antique Religion’, in Scott Fitzgerald John-
son {ed.), The Oxford Handbook of Late Antiquity (Oxford-New York, 2012}, pp. 1053-77,
at pp. 1066-67; the pages on apocalypticism in his Seeing Islam and Others Saw It: A Sur-
vey and Evaluation of Christian, Jewish and Zoroastrian Writings on Early Islam (Studies
in Late Antiquity and Early Islam 13; Princeton, 1997), at pp. 26-31, are deliberately
cautious. For Late Antiquity and Islam see Averil Cameron {ed.), Late Antiquity on the
Eve of Islam (The Formation of Classical Islamic World, 1; Farnham-London-Burlington
VT, 2013), Introduction, with Garth Fowden, Before and After Muhammad: The First
Millennium Refocused (Princeton, 2013). _

3. Stephen J. Shoemaker, ‘Muhammad and the Qur'an’, in johnson {ed.), The Oxford
Handbook of Late Antiquity, pp. 1078-1108; id., The Defzrh of a Prophet. The End of
Muhammad's Life and the Beginnings of Islam (Philadelphia, 2012), especially chapter 3;
“The Reign of God Has Come™: Eschatology and Empire in Late Antiquity and Early
Islam’, Arabica 61 (2014), pp. 514-58. The sources of early l.slarmc apocaly;‘ma?m are
briefly discussed in Gerbern 5. Oegema, ‘The Heritage of Jewish Apocalypticism in Late
Antiquity and Early Medieval Judaism, Christianity and Is%am. mTRoberf \'_Vlsn;v;k:..
Faith Wallis, Jamie C. Fumo, and Carlos Fraenkel (eds.), Vehicles of ’““:i’?‘:‘-‘:“_‘l’_"’ hur:: .
lation, and Transformation in Medieval Textual Culture (Cursor Mundi 4; 1urn .

2011), pp. 103-28, at 126-28.
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parallel with the seemingly contr adictory references to the coming of the
Kingdom in the teaching of Jesus, ax}d op’ts for Muhammad as an escha-
tological prophet who preached the imminence of the Hour - 3 position
which his followers, like the early Christians - had to modify or explain
when the Hour did not come as expected.*

To return to the Late Antique context. Firstly, it is noticeable how many
assumptions are regularly made (with a ready elision between apocalyptic
and eschatology), and how much the existing literature depends on wide
generalizations. For Fred Donner, in his recent book Muhammad and ihe
Beligvers, ‘apocalyptic ideas’ were a particular feature of the religious clj-
mate of Late Antiquity, and had an obvious appeal, given the ‘harsh’ real-
ity of life in the ‘Byzantine domains’’ In John C. Reeves’s useful guide to
Jewish apocalypses, we read that the ‘apocalyptic imagination’, in the
words of John C. Collins, operated ‘more or less continuously within the
broader ethnic or religious framework of the wider Near East’, and that
in the seventh and later centuries it was ‘figured as a mentality’;® while it
would be foolish, he says, to deny that historical events play a role, apoc-
alyptic was ‘a type of narrative’ within a “formulaic set of conventions,
tropes and figures’.” He goes on to claim that seventh-century apocalyptic
springs from a ‘seismic shift’ in the location of authority and an enhanced
role for the Bible, within the Abrahamic religious communities, empha-
sizing the role of the Bible in the ‘early Muslim appropriation of an apoc-
alyptic discourse’® Later in the introduction, he writes of the ‘varied inter-
dependencies and thematic echoes across the second half of the first
millennium among Jews, Christians and Muslims’?

It seems to be generally assumed among scholars of Late Antiquity
that eschatology was an important element in the period, and some claim
that there was a distinct rise in such ideas in the sixth and seventh cen-
turies.' However, these assumptions leave one with many questions.
I will leave for others the nature and centrality of eschatology in the
Qur’an. But when Islamic scholars, in particular, write of ‘Late Antig-
uity’, is this the same as Reeves’s ‘wider Near East’, or, as in the common
formulation, as ‘the eastern Mediterranean’? Should we suppose that

4. Shoemaker, "Muhammad and the Quran’, pp. 1094-96, 1099.

5. Fred M. Donner, Muhammad and the Believers. At the Origins of Islam (Cambridge
MA, 2010), pp. 14-17.

6. John C. Reeves, Trajectories in Near Eastern Apocalyptic. A Postrabbinic Jewish
Apocalypse Reader (Resources for biblical studies 45; Atlanta, 2005), pp- 1-2.

7. Reeves, Trajectories in Near Eastern Apocalyptic, p- 4.

8. Reeves, Trajectories in Near Eastern Apocalyptic, Pp- 5-6.

9. Reeves, Trajectories in Near Eastern Apocalyptic, p. 23,

10. For instance Shoemaker, ““The Reign of God Has Come™, pp. 535-37.
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broad apocalyptic trends evinced in written sources from Constantino-
ple are relevant to emergent Islam? More fundamentally still, what is
meant by ‘apocalyptic, ‘apocalypticism’, and ‘eschatology’ in this con-
text? A general awareness of the end of the world and the last judgement,
or, as in the Qurian, of the need for personal moral reform, is not the
same as historical apocalyptic, envisaged as a political and historical sce-
nario involving successive empires. I will argue in this paper that much
more precision is needed before it can be argued that either Late Antique
apocalyptic as a whole or any specific Late Antique texts had a direct
influence on the emergence of Islam, or of Quranic eschatology.

The Jewish apocalyptic works of the seventh century have also given
rise to considerable discussion, both in themselves and in their connec-
tion with the Persian capture of Jerusalem in 614 CE, and I will not
discuss them further here, except to make the point that they and several
of the contemporary Christian sources need to be placed in the context
of local issues in the history of early seventh-century Palestine rather
than used as the basis of wider generalizations.!! The apocalyptic over-
tones found in the sources for the Emperor Heraclius have also been well
covered by others, notably Gerrit Reinink, and now Shoemaker. Given
Heraclius’s almost miraculous return of the Cross to Jerusalem in 630
CE it would not be very surprising if this event was given an apocalyptic
aura; however, it does not seem to me proven that he himself knowingly
enacted the eschatological role ascribed to the Roman emperor in later
texts.'? Furthermore, while Heraclius's admittedly sensational campaigns

11. For which see now Alexei M. Sivertsev, fudaism and Imperial Ideology in Late
Antiquity (Cambridge, 2011), chaps. 4 and 5, arguing for the emergence of a Jewish con-
cept of a ‘messianic Jerusalem’, with Martha Himmelfarb on Sefer Elipyahu in Kenneth
G. Holum and Hayim Lapin {eds.), Shaping the Middle East: Jews, Christians and Mus-
lims in an Age of Transition, 400-800 CE (Studies and Texts in Jewish History and Cul-
ture 20; Bethesda MD, 2011). For the Persian conquest see Yuri Stoyanov, Defenders and
Enemies of the True Cross. The Sasanian Conquest of Jerusalem in 614 and Byzantine
Ideology of Anti-Persian Warfare (Osterreichische Akad. der Wiss., philosoph.-hist.
Klasse, Sitzungsberichte 819; Vienna, 2011), Glen W. Bowersock, Empires in Collision in
Late Antiquity (Waltham MA, 2012) and James Howard-Johnston, Witnesses to a World
Crisis. Historians and Histgries of the Middle East in the Seventh Century (Oxford, 2010).

12, See Gerrit ]. Reinink, ‘Heraclius, the New Alexander. Apocalyptic Prophecies dur-
ing the Reign of Heraclius, in Gerrit . Reinink and Bernard H. Stolte {eds), The Reign
of Heraclius (610-641); Crisis and Confrontation (Leuven, 2002), pp. 81-94. It seems to
me more likely that the idea of the last emperor placing his crown on Golgotha followed
rather than preceded Heraclius's restoration of the True Cross to Jerusalem in 630: see
Jan Willem Drijvers, ‘Heraclius and the Restitutio Crucis: Notes on Symbolism and Ide-
oiogy’, ibid., pp. 175-90, at pp. 184-90. Stephen |. Shoemaker, "The Tiburrine Sibyl, the
Last Emperor, and the Early Byzantine Apocalyptic Tradition', in Tony Burke (ed.), For-
Gidden Texts on the Western Frontier: The Christian Apocrypha in North American Per.

Spectives (Eugene OR, 2015), pp. 218- 44, argues for an early date for the Last Emperor
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and his victory were presented by the C:.:onstan;i.nopolitaiil. Poet and pay.
egyrist George of Pisidia, deacon of Hagli'l SOP 14, 35 4 IELIBIOUS Crusade,
this is not the same as ascribing an exp.hatly eschatologlcal interprety.
tion to them.”? We also need to be precise ?bout the dating of the ind;.
vidual poems and to remember that George's poems be’:long to the realm
of official imperial panegyric. Their actual ‘;fmplexlt)’ ha’s been wei]
brought out in recent years by Mary Wh‘tb?” and Georgef poem, the
Hexaemeron (predictably, from its title), envisages Heraclius’s victory ag
a New Creation rather than a Last Judgment. If George drew heavily on
Old Testament imagery, so after all had Eusebius for Constantine in the
fourth century.

[ will return later to the issue of Heraclius, Golgotha and the Cross,
One question therefore is whether Heraclius himself knew of the apoca-
lyptic motif of the last emperor placing his crown on Golgotha, or
whether this motif arose only later. Related to it is the further question
whether, as Donner believes, the early ‘Commanders of the Faithful’,
with the importance they attached to Jerusalem, also had in mind the
apocalyptic theme of the last emperor and Jerusalem, where the Last
Judgment would take place.”®

However, | think we need some clarity.

Eschatological thinking had been part of Christian and Jewish
assumptions from an early stage,' and early Christians lived in expecta-
tion of an imminent end. When this did not happen, various adjustments
had had to be made. This was still continuing in Late Antiquity in many

motif and supports a mid-seventh instead of late seventh~century date for Ps.-Method-
ius, but see Christopher Bonura, ‘When did the Legend of the Last Emperor originate?
A New Look at the Textual Relationship between the Apocalypse of Pseudo-Methodius
and the Tiburtine Sibyl', Viator 47.3 (2016), pp. 47-100. See further p. 14 below.

13. So Shoemaker, ““The Reign of God Has Come™, p. 539 (‘boldly eschatological’).

14. Mary Whitby, ‘A New Image for a New Age: George of Pisidia on the Emperor
Heraclius’in E. Dabrowa (ed.), The Roman and Byzantine Armiy in the Near East (Cracow,
1994}, pp. 197-225; ead., ‘The Devil in Disguise: the End of George of Pisidia’s Hexae-
meron Reconsidered’, JHS 115 (1995), pp. 115-29; ead., ‘Defender of the Cross: George of
Pisidia on the Emperor Heraclius and his Deputies’, in ead. {ed.), The Propaganda of
Power. The Role of Panegyric in Late Antiquity {(Leiden, 1998), pp. 247-73; ead., ‘George
of Pisidia’s Presentation of the Emperor Heraclius and his Campaigns: Variety and
Development', in Reinink and Stolte (eds.), The Reign of Heraclius (610-641), pp. 157-74:
Claudia Ludwig, ‘Kaiser Herakleios, Georgios Pisides und die Perserkriege’, in Paul
Speck (ed.), Poikila Byzantina xi {Bonn 1991), pp. 73-128,

15. Donner, Muhammad and the Believers, pp. 143-44,

16. I_esus asan apocalyptic prophet: Bart . Ehrman, lesus, Apocalyptic Prophet of the
New Millennium (Oxford, 1999), and for discussion of the differing approaches, which
also depend on assessments of the Jewish apocalyptic context, see Crispin Fietcher-

Louis, “Jesus and Apocalypticism’, in T Holmén and S.E. P
nd A in T k. Porter (eds ), Handbaok for the
Study of the Historical Jesus 3 {Leiden, 2010), pp. 2877-2909. & ‘
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different spheres”” - and certainly not without being contested and
argued over. The same happened in the sixth century when the expected
end soon after 500 CE did not happen. Eschatology and apocalyptic
thinking were and had to be extremely malleable; they changed to suit
the historical circumstances. Moreover, eschatology belongs within a
much wider complex of thinking about divine providence, theodicy,
creation and the physical universe, and, for Christians, the question of
what would happen to their bodies and souls after death. I began a paper
on divine providence in Late Antiquity in 1993 with the words ‘Mono-
theistic religions have a vested interest in asserting the omniscience of
God: man is granted only partial knowledge, and on God’s terms. I went
on to say that ‘the rise of Islam brought an even stronger emphasis on
the word of God and the authority of scripture®

Yet it is not for nothing that the title of Brian Daley’s book on Chris-
tian eschatology up to our period now is The Hope of the Early Church."
Hope is also important: Christians knew that some would be punished,
but they hoped for salvation, the return of Christ and a very personal
salvation. Visual art in the patristic period did not dwell on Christ’s suf-
fering on the cross (indeed this was an issue which presented problems
in patristic thinking), or even on judgment. The possibility of universal
salvation was real, if difficult to envisage. However controversial the
teachings of Origen on the subject, and despite the finding against
Origenism in 553, theologians of the eastern church such as Maximus
Confessor and John of Damascus continued to offer hope to the indi-
vidual Christian, with the ultimate goal of theosis, or union with God.
How this was to be achieved in the context of an expected end was a
question capable of many different answers.

We need to keep this wider complex in mind when approaching the
question of any comparison or connection between Christian, Jewish
and Qurianic eschatology and apocalyptic in our period. In that connec-
tion the questions that seem to arise include the following:

Was there more actually apocalyptic speculation in Late Antiguity,
specifically in the sixth century, than before? If so, what form did it take?

17. For eschatology in relation to the monastic life see Dimitrios Moschos, Escha-
tologie im dgyptischen Mdnchtum. Die Rolle christlicher eschatologischer Denkvarianten
in der Geschichte des friihen dgyptischen Monchtums und seiner sozialen Funktion
(Tiibingen, 2010).

I8. Averil Cameron, ‘Divine Providence in Late Antiquity’, in Leo Howe and Alan
Wain (eds.), Predicting the Future (The Darwin College Lectures; Cambridge, 1993),
pp. [18-43, at 118.

19. Brian E. Daley, The Hope of the Early Church. A Handbook of Patvistic Eschatology
(Cambridge, 1991).
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were produced and where did they circulate (jf it is

in addition to the existence of apocalyp : i Y’d W do Chrs.
tian ideas compare with whatl . lfoun:i in the Quran, and is it plausib),
there was any linkage:

° ;ug:tt tclil::l has been written already on this subject. ’_fhe Sc.ope of
‘Late Antiquity’ also needs some‘reﬁnem.em’:. Altho?lgh [ wﬂll mainly be
dealing here with the Greek or ‘Byzantine : material, a main question
concerns the connection, if any, between t'hlS ?I.ld the S‘)’l‘la:.c x.vorks pro-
duced in closer juxtaposition to the [slamic milieu. The pl'l.nClpa] Syriac
work for such comparison, though far from the‘ only one, is the Apoca.
lypse of Ps.-Methodius, though it was prodm':ed, if we fc:llow Gerrit Rein.
ink, only in the context of ‘fierce anti-Islamic polemics’ at the end of the
seventh century.?® In a chapter with the title ‘Apocalypse and the Arabs’
Sidney Griffith makes the point that Christian reactions to the Arab cop-
quests, both during and at the end of the seventh century tended to adopt
an apocalyptic tone; however, these were, as he makes clear, reactions tg
something already happening, while it is clear that the later seventh-
century writer Anastasius of Sinai already had some awareness of
Qur'anic themes.?! As stated earlier, the Jewish apocalyptic texts that
belong in and around the period of the Persian invasion are also cer-
tainly part of the material that needs discussion in a full treatment.
Whether and how all these different expressions may have been linked
is exactly what now needs to be discussed.

To turn back to what I will call for convenience the ‘Byzantine’ evi-
dence, it is worth drawing attention to some observations made by Paul
Magdalino in an important article about apocalypticism in Byzantine

What sort of works

20. Gerrit J. Reinink, ‘From Apocalyptics to Apologetics: Early Syriac Reactions to
Islam’, in Wolfram Brandes and Felicitas Schmieder (eds.), Endzeiten: Eschatolagie in der
monotheistischen Weltreligionen (Milleanium Studien 16; Berlin-New York, 2008},
pp. 75-88; Shoemaker, “The Reign of God Has Come™, p. 543 and n. 83, argues for the
middle of the seventh century.

21, Sidney H. Griffith, ‘Apocalypse and the Arabs’, in id., The Church in the Shadow
of the Mosque: Christians and Muslims in the World of Islam (Princeton, 2008), pp. 23-44:
the subtitle of the chapter is ‘The First Christian Responses to the Challenge of islam’.
For the other Syriac texts of the same general period as Ps.-Methodius see p. 34 n. 35,
and more widely see also Harald Suermann, Die geschichtstheologische Reaktion auf die
einfallenden Muslime in der edessenischen Apokalyptik des 7. Jahrhunderts (Frankfurt,
1985) and F.J. Martinez, 'La literatura apocaliptica y las primeras reacciones cristianas 2
la conquista islamica en Oriente’, in Gonzalez Anes y Alvarez de Castrillon (ed.), Europs
y el Islam (Madrid, 2003), pp. 155-81, All these contributions are cast in terms of the
teactions of others to Islam, that is, to changes already underway, rather than in the
context of the general Late Antique background.
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history as a whole.?? He remarks first that ‘on the whole, Byzantine
eschatology does not present a coherent prophetic vision. Its different
strands are never united and its different opinions are never resolved’. To
this he adds that there was a ‘basic lack of cross-reference’ between dif-
ferent types of text (meaning between the ‘chronological’ narratives and
the more timeless prophetic texts). Elsewhere he writes: ‘what changed
was not the psychology, or the tools, but the materials: the numbers and
the exact identity of the apocalyptic signs’® But he also refers to a
‘dynamic phase’ of Byzantine eschatology in the sixth and seventh cen-
turies, followed by ‘later, derivative phases’? Writing with a stronger
focus on the early medieval west, Jane Baun has broadened the enquiry
and comments that "we find recorded not only the opinions of eminent
bishops, but also the visionary experience of humbler lay people and
monastics, both male and female.”” We certainly need to distinguish
between apocalyptic texts as such, and the common and much broader
and overall assumptions about the end of the world, judgment and the
Second Coming of Christ which are memorably described by Cyril
Mango in a chapter entitled “The future of mankind’ in his 1980 book,
Byzantium. The Empire of New Rome.”® Homiletic and hagiography
would be obvious genres where such assumptions might naturally be
found. Whether Mango is right to deduce general ‘Byzantine’ beliefs
from this is another question, But we can surely say that the idea of

22. Paul Magdalino, “The History of the Future and its Uses: Prophecy, Policy and
Propaganda’, in Roderick Beaton and Charlotte Roueché (eds.), The Making of Byzantine
History. Studies Presented to Donald M. Nicol (Aldershot, 1993), pp. 3-34; cf 29, 31.
Other basic works include Paul J. Alexander, The Byzantine Apocalyptic Tradition, ed.
Dorothy deF. Abrahamse (Berkeley, 2002); id., The Oracle of Baalbek. The Tiburtine Sibyl
in Greek Dress (Washington DC, 1967); Wolfram Brandes, ‘Die apokalyptische Literatur’,
in Friedhelm Winkelmann and Wolfram Brandes (eds.), Quellen zur Geschichte des
fruhen Byzanz (4.-9. Jarhundert) (Berlin, 1990), pp. 305-70; Gerhard Podskaisky, Byzan-
tinische Reichseschatologie: die Periodisierung der Welfgeschichte in den vier Grossreichen
(Daniel 2 und 7) und dem tausendjihrigen Friedensreiche (Apok. 20). Eine motivge-
schichtliche Untersuchung (Minchen, 1972); Wilhelm Bousset, The Antichrist Legend.
A Chapter in Christian and Jewish Folklore (Eng. trans.; London, 1896); Bernard McGinn,
Visions of the End. Apocalyptic Traditions in the Middle Ages (New York, 1979) deals with
the east up to John of Damascus, offering translated excerpts with introductions, but
then focuses on the west; see also Werner Verbeke, D. Verhelst and Andries Welken-
huysen (eds.), The Use and Abuse of Eschatolagy in the Middle Ages {Leuven, 1988).

23. Paul Magdalino, ‘The End of Time in Byzantium’, in Brandes and Schmieder

{eds.), Endzeiten, pp. 119-34, at p. 126.

24. Magdalino, ‘The History of the Future’, p. 31. _
25. Jane Baun, "Last Things’, in Thomas X. Noble and Julia M. Smith {eds.), Cambridge

History of Christianity |1I: Early Medieval Christianities, ¢. 6008-¢.1100 (Cambridge,

2010}, chap. 29, pp. 606-24, at p. 607. .
26. Cyril Mango, Byzantium. The Empire of New Rome {London, 1980), pp. 201-207.
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udgment and the fate of individual Christians after death were inge ed
i:nlgt in ~ together with intense curiosity about the details — to the deve].
opment of Christianity from the early centuries and into the Byzantije

Od- . .
l:“ﬂ;aul Magdalino’s emphasis on the actual variety of apocalyptic ang

eschatological texts and references is worth stressing. One exz.xmple of
such texts lies in the work of the sixth-centuf'y tr.avellef agd writer Cog-
mas Indicopleustes, who inserts an excursus in his Christian Topography
referring to the book of Daniel. Unlike many others, h(l)wever, he inter.
prets it symbolically rather than in terms ofan appro?u:-hmg ‘end, and sees
the Christian Roman empire as eternal, part of the divine dispensation 27
The first two known commentaries in Greek on the Apocalypse of John,
otherwise known as the Book of Revelation, date from our period, and
one at least is preserved in a large number of later manuscripts and with
translations into Armenian, Georgian and Old Slavonic, although Shoe.-
maker suggests that attention to the Apocalypse did not change signifi-
cantly before the eleventh century.”® Of the two authors, Oecumenius
may be identifiable as a correspondent of Severus of Antioch, and his
work was translated into Syriac in the seventh century.”® Andrew may
have been bishop of Caesarea in the late sixth century.’® However, the
modern editors of the two works confine themselves to textual matters
rather than the contemporary context, and the commentaries themselves
belong more to the field of exegesis and allegorical interpretation than

27. Cosmas Indicopleustes, Christian Topography 11.73-75; see Sabine MacCormack,
“Christ and Emperor, Time and Ceremonial in Sixth-Century Byzantium and Beyond',
Byz. 52 (1982), pp. 287-309, at pp. 294~97; Daley, The Hope of the Early Church, p. 19;
Mischa Meier, Das andere Zeitalter Justinians. Kontingenzehrfahrung und Kontingenzbe-
wiltigung im 6. Jahrhundert n. Chr. (Géttingen, 2003), p. 480. For the patristic reception
of Daniel see Oegema, ‘Heritage of Jewish Apocalypticisra’, pp- 115-23.

28. Andrew of Caesarea: ed. |. Schmid, Studien zur Geschichte des griechischen
Apokalypse-Textes {Minchen, 1955-56), L1; Oecumenius: ed. Herman C. Hoskier, The
Complete Commentary of Oecumenius on the Apocalypse (Ann Arbor, 1928); for the
reception of the Apocalypse in the Byzantine period and its awkward status in Orthodox
and especially eastern Christian culture even today, see Stephen ]. Shoemaker, “The after-
life of the Apocalypse of John in Byzantium', in Derek Krueger and Robert S. Nelson
{eds.), The New Testament in Byzantium (Washingtor DC, 2016), pp. 301-16, who also
discusses the earlier reception of the Apocalypse, with detailed bibliography; 1 thank
Stephen Shoemaker for letting me see this paper in advance of publication.

25. Hans-Georg Beck, Kirche und theologische Literatur im byzantinischen Reich
{Miinchen, 1959), p. 417.

30. 1bid., 418; against Mango's dating of the work to 630/37 {'Le ternps dans les com-
mentaires de 'Apocalypse’, in Le temps chrétien de la fin de Vantiquité au moyen 4ge,
INle-X1le siécles [Paris, 1984], pp. 431-38, at p. 435) see Wolfram Brandes, ‘Anastasios
ho dikoros. Endzeiterwartung und Kaiserkritik in Byzanz ura 500 n. Chr.', BZ 90 (1997},
PP- 24-63, an important article with very full bibliography, at p. 48, n. 164,
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to free-standmg apﬂfcaiyptic. Neither commentary fits the pattern of sev-
enth-century historical apocalyptic. Oecumenius sees ‘old Rome’ as the
persecutor of Christians, and ‘new Rome’, the empire of Constantinople,
as pious and good, while Andrew has seven distinct periods, not four as
in the book of Daniel.*! Probably not very relevant for us here is the Latin
commentary on the book of Revelation composed by the North African
bishop Primasius of Hadrumetum, one of the most active opponents of
Justinian’s Three Chapters decree in the 540s; as with the two Greek com-
mentaries, it is mostly studied as a witness to the early Latin version of
the book of Revelation itself.*? Oecumenius and Andrew do have some-
thing in common in that they both illustrate in different ways how some
at least in the sixth century found it necessary to find ways of accom-
modating or dealing with both the 6,000 years between Creation and the
end identified by Hippolytus of Rome and the thousand-year period of
Christ's reign on earth found in John'’s Apocalypse.

John's Apocalypse had had a troubled reception, and this continued to
be the case in eastern Christianity.” Especially after Dionysius of Alex-
andria in the late third century, its authenticity was challenged, and most
Greek patristic writers did not include it among the canonical books, nor
was it included in the Syriac New Testament. Apart from the question of
whether or not it was the authentic work of John the apostle, there was
also that of whether it should be understood in an allegorical or mitle-
narianist way. In the second century Irenaeus linked the Apocalypse with
the book of Daniel, but very soon its status and interpretation came under
fire. Hippolytus’s early third-century commentary on Daniel combined
the references in Ezekiel which lie behind John’s Apocalypse, the prophe-
cies in Daniel 2 and 7 and the Synoptic Gospels, with the Apocalypse, and
endorsed the idea of a delay of 6,000 years, so setting the scene for future
historical/prophetic eschatology with an emphasis on Jerusalem and on
the prophecy taken up in the Gospels about the Temple and the abomina-
tion of desolation.3 But controversy about the Apocalypse was recorded
by Eusebius® and this set the pattern thereafter. We know of no com-
mentaries on the Apocalypse before the sixth century; why it aroused

31. See Podskalsky. Byzantinische Reichseschatologie, pp. 84-87.
33 Primasius of Hadrumetum, Commentarius in Apocalypsin, ed. AW. Adams,

CCSL 92 (Turnhout, 1985).

33, s eatlier reception is discussed by Di
the Text’, in Averil Cameron (ed.), History as Tex
don, 1989), pp. 146-62; sec also Podskalsky, Byzantinische

14 Matt. 24; Mark 13:3-27; Luke 21:8-36.

35. Eusebius, Historia Ecclesiastica 111.25.

mitris Kyrtatas, “The Transformations of
t. The Writing of Ancient History (Lon-
Reichseschatologie, pp. 79-90.
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more interest then, and whether this is significant for our question, must
as yet remain unclear. _

The prospect of the fulfilment of the. gwcted mterv.al of 6,000 years
since Creation gave rise to much agonizing, not least since views abouyt
the actual date of Creation varied.* The reign of Anastasius (491-518),
during which the 6,000 years seemed likely to be about to be fulfilleq,
was key, and partly for this reason Paul Alexander dated the Greek Ora-
cle of Baalbek, which he termed ‘the Tiburtine Sibyl in Greek dress, to
this period. However, contemporary opinions also differed on how to
interpret the seeming signs of the end. Book VII of the Syriac chronicle
of Ps.-Zachariah Rhetor, part of which has recently been translated from
Syriac, and which was written in the later sixth century but drew on the
earlier work of Zachariah of Mytilene, deals with the reign of Anastasius
and the famine and plagues of 500-501.” The Chronicle of Ps.-Joshua the
Stylite, also of the early sixth century and translated in the same series,
records plagues and portents in relation to 502-503 CE, but also argues
against those, as in the Seventh Vision of Daniel (a work from the same
sort of period now extant in Armenian), who thought that the war
between Byzantium and Persia spelled the end of the world:

if it had not been for the words of our Lord, we would have ventured to say
that the end of the age had come, for many thought along these lines and
said so. What [our Lord] said [was], ‘When you hear of wars and tumults,
do not be afraid, for these things must first happen, but the end has not yet
come’ ... we also recalled the words of the Paul, in which he cautioned the
Thessalonians about the coming of our Lord, saying that they should not
be troubled by word or spirit or misleading epistle, as if it were from him,
alleging that the Day of the Lord had now arrived, and [showed] them that
the end could not come until the false Christ had been revealed.”

As Brandes points out, the writers mentioned all come from the east-
ern provinces, as do probably the two commentators on John's Apocalypse,
whereas in contrast, the main chroniclers and historians of Constantinople

36. On these expectations around the year 500 CE see Brandes, ‘Anastasios’, with
bibliography, at pp. 29-32 and see below for his political interpretation; the theme of
Constantinople as the ‘new Jerusalem’ also appears in the early sixth century: imd., p. 8.

37. The Chronicle of Pseudo-Zachariah Rhetor. Church and War in Late Antiquity, ed.
Geoffrey Greatrex, trans. Robert R, Phenix and Cornelia B. Horn, with contributions by
Sebastian P. Brock and Witold Witakowski {Translated Texts for Historians 55; Liver-
pool, 2011), VII, 231-32,

38. FrankR, Trombley and John W, Watt, The Chronicle of Pseudo-Joshua the Stylsie,
trans., intro. and notes {Translated Texts for Historians 32; Liverpool, 2000).

39. Pseudo-Joshua the Stylite, Chronicle, <. 49 (trans. Trombley): at n. 253 Trombley
offers arguments for a later {seventh-century) date for the Oracle of Baalbek, and see his
introduction, xx-xxi.
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did not register the impending end.* In fact Brandes can offer only a few
scattered indications of such thinking in other kinds of literature in
Greek, all of them from outside the capital.*' At least as far as the turn
of the fifth and sixth centuries were concerned, therefore, it would be
going too far to claim that apocalyptic thinking was characteristic of the
Late Antique world as a whole.

As we know, the world did not end in the early 500s. Later writers
therefore had to adjust their thinking. To quote Magdalino again, ‘what
changed was not the psychology, or the tools, but the materials: the num-
bers and the exact identity of the apocalyptic signs.*? In other words, we
might conclude, the basic thinking was atways there, but it surfaced only
at certain times, and then in different ways. Mischa Meier argues for a
preoccupation with chronology and chronographical computation dur-
ing the reign of Justinian, for example in the Chronicle of John Malalas,
which he connects with a human need for mental adjustment in the face
of difficulty or disaster.*® Of the other examples commaonly cited in sup-
port of the view that apocalyptic thinking was widespread in the
sixth century, the liturgical poet Romanos, writing in Greek in Constan-
tinople in the 550%, composed a hymn on the last judgement,* while the
later sixth-century historian Agathias claims that many in Constantino-
ple thought the end of the world was coming when an earthquake struck
the city in 557 CE.* Nevertheless I am not sure that I agree with the
emphasis that is laid on this passage by Magdalino and others.*® Agath-
ias’s comments form a literary and historiographical set piece, part of a
highly literary work; when writing of an earthquake at Alexandria
Agathias also goes out of his way to discuss the merits and demerits of
Aristotelian science, commenting on the proneness of human nature to
adapt the facts if they do not fit the theory.” Agathias’s comments need
to be read in the wider context of other statements in his Histories about
God’s interventions: for instance, he also expressly declines to give his

40. Pointed out also by Daley, The Hope of the Early Church, pp. 168-204.

41. Brandes, ‘Anastasios’, pp. 53-57.

42, Magdalino, ‘The End of Time in Byzantium), p. 126,

43. Meier, Das andere Zeitalter Justinians, pp. 443-70; Meier refers to the period
around and after AD 500 as marked by ‘virnlenten endzeitlichen Prognosen’, ibid., p. 99.

44. Magdalino, “The History of the Future’, pp. 6-7.

45, Agathias, Historiae V.4; see Brandes, *Anastasios’, p. 46.

46. See on this Magdalino, “The End of Time', pp. 124-25, with p. 120 on the idea of
‘cosmic weeks’ and the dating of the Incarnation in the mid-sixth millennium. Magda-
lino, "The History of the Future’, p. 8, even describes Agathias as ‘the main source for
sixth-century apocalyptic fever’.

47. Agathias, Historiae 11.15; cf. Averil Cameron, Agathias (Oxford, 1970), p. 94 and
pp. 113-14.
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more interest then, and whether this is significant for our question, must
as yet remain unclear. ,

The prospect of the fulfilment of the qpected mtervlal of 6,000 year,
since Creation gave rise to much agonizing, not least since views about
the actual date of Creation varied.* The reign of Anastasius {491-518),
during which the 6,000 years seemed likely to be about to be fulfilleq,
was key, and partly for this reason Paul Alexander dated the Greek Oy,.
cle of Baalbek, which he termed ‘the Tiburtine Sibyl in Greek dress’ 1,
this period. However, contemporary opinions also differed on how ¢,
interpret the seeming signs of the end. Book VII of the Syriac chronicle
of Ps.-Zachariah Rhetor, part of which has recently been transiated from
Syriac, and which was written in the later sixth century but drew on the
earlier work of Zachariah of Mytilene, deals with the reign of Anastasiug
and the famine and plagues of 500-501.”” The Chronicle of Ps.-Joshua the
Stylite, also of the early sixth century and translated in the same series,
records plagues and portents in relation to 502-503 CE, but also argues
against those, as in the Seventh Vision of Daniel (a work from the same
sort of period now extant in Armenian), who thought that the war
between Byzantium and Persia spelled the end of the world:

if it had not been for the words of our Lord, we would have ventured 1o sg
that the end of the age had come, for many thought along these lines and
said so. What [our Lord) said [was)], ‘When you hear of wars and tumults,
do not be afraid, for these things must first happen, but the end has not yet
come’ .., we also recalled the words of the Paul, in which he cautioned the
Thessalonians about the coming of our Lord, saying that they should not
be troubled by word or spirit or misleading epistle, as if it were from him,
alleging that the Day of the Lord had now arrived, and [showed] them that
the end could not come until the false Christ had been revealed.®

As Brandes points out, the writers mentioned all come from the east-
ern provinces, as do probably the two commentators on John's Apocalypse,
whereas in contrast, the main chroniclers and historians of Constantinople

36. On these expectations around the year 500 CE see Brandes, ‘Anastasios’, with
bibliography, at pp. 29~32 and see below for his political interpretation; the theme of
Constantinople as the ‘new Jerusalem' also appears in the eatly sixth century: ibid., p. 8.

37. The Chronicle of Pseudo-Zachariah Rhetor. Church and War in Late Antiquity, ed.
Geoffrey Greatrex, trans. Robert R. Phenix and Cornelia B. Horn, with contributions by

Sebastian P. Brock and Witold Witakowski {Translated Texts for Historians 55; Liver-
pool, 2011, Vil, 23132,

38. Frank R. Trombley and John W. Watt
trans., intro. and notes (Translated Texts for

39. Pseudo-Joshua the
offers arguments for a late
introduction, xx-xxi.

+ The Chronicle of Pseudo-Joshua the Styluie,
Historians 32, Liverpool, 2000).

Stylite, Chranicle, ¢. 49 {trans. Trombley); at n. 253 Trombley
T (seventh-century) date for the Oracle of Baalbek, snd see his
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did not register the impending end.* In fact Brandes can offer only a few
scattered indications of such thinking in other kinds of literature in
Greek, all of them from outside the capital#' At least as far as the turn
of the fifth and sixth centuries were concerned, therefore, it would be
going 100 far to claim that apocalyptic thinking was characteristic of the
Late Antique world as 2 whole.

As we know, the world did not end in the early 500s, Later writers
therefore had to adjust their thinking. To quote Magdalino again, ‘what
changed was not the psychology, or the tools, but the materials: the num-
bers and the exact identity of the apocalyptic signs.¥ In other words, we
might conclude, the basic thinking was always there, but it surfaced only
at certain times, and then in different ways. Mischa Meier argues for a
preoccupation with chronology and chronographical computation dur-
ing the reign of Justinian, for example in the Chronicle of John Malalas,
which he connects with a human need for mental adjustment in the face
of difficulty or disaster.*’ Of the other examples commonly cited in sup-
port of the view that apocalyptic thinking was widespread in the
sixth century, the liturgical poet Romanos, writing in Greek in Constan-
tinople in the 550's, composed a hymn on the last judgement,** while the
later sixth-century historian Agathias claims that many in Constantino-
ple thought the end of the world was coming when an earthquake struck
the city in 557 CE.** Nevertheless I am not sure that I agree with the
emphasis that is laid on this passage by Magdalino and others.*¢ Agath-
ias’s comments form a literary and historiographical set piece, part of a
highly literary work; when writing of an earthquake at Alexandria
Agathias also goes out of his way to discuss the merits and demerits of
Aristotelian science, commenting on the proneness of human nature to
adapt the facts if they do not fit the theory.*” Agathias’s comments need
to be read in the wider context of other statements in his Histories about
God’s interventions: for instance, he also expressly declines to give his

40. Pointed out also by Daley, The Hope of the Early Church, pp. 168-204.

41. Brandes, ‘Anastasios’, pp. 53-57.

42, Magdalino, ‘The End of Time in Byzantium', p. 126.

43. Meier, Das andere Zeitalter Justinians, pp. 443-70; Meier refers to the period
around and after AD 500 as marked by ‘virulenten endzeitlichen Prognosen’, ibid., p. 99.

44, Magdalino, "The History of the Future’, pp. 6-7.

45. Agathias, Historiae V.4; see Brandes, ‘Anastasios’, p. 46.

46. See on this Magdalino, ‘The End of Time', pp. 124-25, with p. 120 on the idea of
‘cosmic weeks' and the dating of the Incarnation in the mid-sixth millennium. Magda-
lino. “The History of the Future’, p. 8, even describes Agathias as ‘the main source for

sixth-century apocalyptic fever’,
47. Agathias, Historiae [1.15; cf. Averil Cameron, Agathias (Oxford, 1970), p. 94 and

pp 113-14.
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own view while recordinghdjfaing explanations of plague, including iy,
ibution to divine wrath. . .
att:?‘; suggested, Mischa Meier would like tolzef: in thege apparen
examples of speculation about the end of the world in tl'fe Second ha)f of
the sixth century manifestations of a contemporary ex.lstent-xal anxiety
in the face of the many natural disasters and th.e .dm'mtt?m in imperiy)
fortunes that occurred in the later part of ]ustinfan J re]fgnl."9 Likewise
Wolfram Brandes gives as a reason for apocalyptic thinking the occur-
rence of contemporary disasters such as earthquakes C{r traumatic evepgs
such as war.”® Agathias may seem at first sight to testify that such reac.
tions were common, yet the complexities of these passages stand o5 ,
warning that we should approach his comments v?rith caution.
Magdalino also appeals to wider trends in the sixth century, which pe
claims demonstrate ‘the idea that the Roman Empire and the Kingdom
of Heaven were in the process and on the point of becoming one’ 5t Hgy,.
ever, this does not seem precise enough to be helpful to the question
raised in this paper. And even leaving aside the methodological questions
surrounding functionalist explanation of apocalyptic trends by reference
to ‘anxiety’, there are other problems with Meier’s general portrayal of
the sixth century as a period of disasters. Meier’s book focuses explicitly
on calamities and disasters, plagues and earthquakes; yet plagues and
fidal waves, like other portents, happen in all periods and are the stock
in trade of Late Antique and Byzantine literature, and of Christian lit.
erature in the widest sense; they do not tell us much that is specific.
Referring to the reign of Anastasius, Brandes argues that apocalyptic
texts also had political agendas, and memorably refers to the use of
apocalyptic to criticize emperors as a Spielart der Kaiserkritik.s Surely
we find the same phenomenon both in the famous comparison of

48. Agathias, Historige V.10,

49. Meier, Das andere Zeitalter Justinians, pp. 96 ff,, a section headed ‘Angst und
Apokalyptik im 6. Jahrhundert’. Meier cites the work of Ulrich H.J. Kortner, Weltangst
und Weltende. Eine theologische Interpretation der Apokalyptik {Gattingen, 1988; Eng.
trans. Louisville, 1995); and cf. also P- 100, where apocalyptic is described as ‘Kompensa-
tion’ for ‘Angst’.

30. Brandes, ‘Anastasios’, p. 25; Brandes also wants to emphasize the callective and detach
apocalyptic from personal anxieties about individual salvation, ibid., 28, but see below.

31. Magdalino, “The History of the Future' p. 1L

32. See also Brandes, ‘A nastasios’, pp- 41-44, and ¢f. Rager Scott, *Malalas, The Secret
History and Justinian’s Propaganda’, DOP 39 (1985), pp. 99-109; Peter Bell, Three Political
Voices from the Age of Justinian: Agapetus, Advice to the Emperor, Dialogue on Political

Science; Paul the Silentiary, Description of Hugia Sophia (Translated Texts for Historians
32; Liverpool, 2009).

33. Brandes, ‘Anastasios’, p. 63.
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Justinian with Antichrist in Procopius’s Secret History,* and in Ps.-
Joshua's Chronicle discussed above, But when both Meier and Brandes
connect apocalyptic references in the mid-sixth century with the oppo-
sitional politics of the reign of Justinian it seems to me that the value of
such references as evidence of general thinking is somewhat undermined.

The question is also whether there were more catastrophes in the
sixth century than at other times; or is it rather that more such events
were recorded by contemporaries, perhaps because they wanted to make

itical points?*® Certainly prodigies and prophecies can be found in the
works of John Malalas, Procopius and other contemporary authors, as
also in the later sixth century in the context of renewed war and
uncertainty,’ but such elements had been standard in previous history-
writing since the classical period. To be convincing, each of the sources
on which the case for widespread genuine apocalyptic thinking rests
needs at the very least to be subjected to close rhetorical analysis.

As for later periods, Magdalino makes the point that while apocalyp-
tic thinking continued, and continued in many forms, despite the fact
that the world had not ended when expected, later Byzantine apocalyptic
was primarily interested in the fall of Constantinople. This is illustrated
vividly in the final centuries of Byzantium before 1453, but nearer in time
to our period, similar fears also showed themselves in connection with
the Arab siege of Constantinople in 717.% In other words, apocalyptic
thinking was highly flexible and highly adaptable to local circumstances.

Turning from Constantinople to Jerusalem, it would surely have been
amazing if the events of the early seventh century had not given rise to
apocalyptic expectations, hopes and fears. After all, the arrival of the
Arabs and the surrender of Jerusalem were preceded by the almost
equally extraordinary events of the Persian capture of the city, and the
dangerous Avar and Persian siege of Constantinople in 626, followed
against all expectations by the spectacular victory of Heraclius deep in

54. Procopius, Secret History 12, on which see Brandes, ‘Anastasios’, p. 43; Procopius's
comparison of Justinian to Domitian {Secret History 8), made with studied artlessness,
is surely another such example. Some historians take the comparison at face value, but
Magdalino, "The History of the Future’, p. 8, is cautiously sceptical about Procopius’s
comparison of Justinian to Antichrist, also noting that Procopius does nat himself make
the comparison explicit.

55. Meier, Das andere Zeitalter Justinians; see also Mischa Meier, ‘Eschatologie und
Kommunikation im 6 Jahr. n. Chr., oder: Wie Osten und Westen bestindig aneinander
vorhei redeter, in Brandes and Schmieder (eds.), Endzeiten, pp. 41-74.

56, Brandes, ‘Anastasios’ pp. 47-49, on Theophylact and the Georgian Passion of
S. Golindouch.

57. See Brandes, ‘Anastasios’, p. 52.
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Persian territory and his triumphant restoration of th;l: T'rue Cross; this
is not to mention an eruption of the volcano on the :slz.md of. Thera,
Reversal followed success at dizzying speed. Central to the issues i Jeru-
salem was possession of the Temple Mount, and for the Jews, the pogs;.
bility of building on it. In 630 Heralclms restored the True FZross to the
very spot identified with Golgotha, just as the l:ngt emperor in the Apoc.
alypse of Ps.-Methodius places his crown there. . As a.rgued above, if '1h is
story of the last emperor was really already in eJFlstence, Heracliug’s
action would indeed have been sensational. Bqt Wh-llt? the sltory appears
in (later) manuscripts of the Latin Tiburtfne Sibyl, it is not in the Greek
version, dated by Alexander to the early sixth centu‘ry and con'{necFed by
him with the expected expiry of the 6,000 years since Crf:atxon in the
reign of Anastasius.®’ It seems more likely that the motx.f o:f the last
emperor and Golgotha followed rather than preceded Heraclius’s actions,
and was a natural result of such climactic events. As for the anti-Jewish
work known as the Doctrina Jacobi, probably of the early 640s, it reflects
the rapidly changing circumstances after the restoration of the cross ip
630, but while it does deal with the prophecies in Daniel 7, and the four
kingdoms, with Rome as the fourth, it does not develop into full-scale
apocalyptic. Brandes nonetheless sees this and other works, including the
Syriac Alexander Legend as influential on the later Ps.-Methodius.®
Apocalyptic and prophecy are closely related themes, and as an exam-
ple of Adversus Iudaeos literature, the Doctrina Jacobi naturally focuses
on Christian interpretations of Scriptural prophecy. For apocalyptic to
be accepted, the relevant prophet had to be a true prophet; thus while the
Doctrina mentions the Saracens and their prophet, for the author of this
work that prophet is false.5 The identification of true and false prophets

38. Brandes, ‘Anastasios’, p. 38, for Gog and Magog in the homily on the siege by
Theodore Syncellus.

59. See on this Drijvers, ‘Heraclius and the Restitutio Crucis’ pp- 186-87; Magdalino,
“The History of the Future, p. 19; Cyril Mango, ‘Deux études sur Byzance et la Perse
sassanide’, T-MByz 9 (1985), pp. 91-117; Christopher Bonura, “The Man and the Myth:
did Heraclius Know the Legend of the Last Roman Emperor?’, StPatr. 62 (2013), pp. 503-
13; on the Last Emperor theme see A. Kraft, “The Last Roman Emperor topos in the
Byzantine Apocalyptic Tradition’, Byz. 82 (2012), Pp- 13-57, dealing with Ps.-Methodius
and its descendants and the related Syriac texts; Petre Guran, ‘Genesis and Function of
the Last Emperor Myth in Byzantine Eschatology’, Byzantinistica 8 (2006), pp. 292-96.

60. See Shoemaker, ‘The Tiburtine Sibyl’, with PP- 222-25 on the complex history of
the text and Latin transtation, with n. 12 above.

81. Brandes, ‘Anastasios’, p, 50.

62. Doctrina Jacobi [11.8-9 (Daniel); V.16 {the false prophet of the Saracens); eschatol-

ogy in the Doctrina: G. Dagron and V. Déroche, ‘Juifs et Chrétiens dans 1'Orient du Vile
sigcle’, Té-MByz 11 (1991), Pp. 263-68.
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was a shared but contentious theme within the worlds of Judaism, Chris-
tianity and Istam,% and the Qur'anic position on the status of Jesus as a
prophet and its polemical implications are clear enough.®

By the end of the seventh century circumstances had changed dra-
matically, not least with the stronger policies of ‘Abd al-Malik in relation
to Christians in the Umayyad Caliphate. In this context what Reinink
has called a ‘sudden rise and rapid diffusion of Syriac apocalyptic™ in
the late seventh century becomes readily explicable, and at the same time
indicates a wider Syriac diffusion by then of the motif of the Last Emperor
and Golgotha. Like their counterparts in sixth-century Constantinople
the Syriac apocalyptic texts of the late seventh century and early eighth
were nothing if not political. But they are also too late, and too different,
to have been influential in the earliest emergence of Quranic eschato-
fogical thinking.

Strikingly different from the eschatological elements in the Quran and
from the Qur'anic treatment of the crucifixion, according to which Jesus
did not die on the cross, Christian apocalyptic thinking in the sev-
enth century gave great importance to the theme of the cross. We do not
know exactly what form Heraclius's restitution of the cross actually took,
though it seems likely, as Jan Willem Drijvers argues, that as shown in
the poetry of George of Pisidia, Heraclius’s reference points were Old
Testament and Davidic.% But we see in this period a growing focus on
the liturgical theology of the cross, with an obvious resonance in the
events of the Persian invasion and Heraclius’s restoration of the Cross to
Jerusalem. The Christian sources on the Persian capture of Jerusalem in
614, when the True Cross had been removed to Ctesiphon, and the

63. See Guy G. Stroumsa, ‘False Prophet, False Messiah and the Religious Scene in
Seventh-Century Jerusalem’, in Markus Bockmuehl and James Carleton Paget (eds.),
Redemption and Resistance. The Messianic Hopes of Jews and Christians in Antiquity
(London, 2008), pp. 85-96.

64. See Qur'an 19:16: ‘Jesus taught: ] am a servant of Allah, He has given me the Baok
and has appointed me a Prophet. He has made me blessed wheresoever I may be, and has
enjoined on me Prayer and almsgiving throughout my life. He has made me dutiful
towards my mother, and has not made me haughty and graceless. Peace was ordained for
me the day I was born, the day I shall die and the day I shall be raised up’ (31-34).

65. See G.]. Reinink, ‘“The Romance of Julian the Apostate as a Source for Seventh-
Century Syriac Apocalypses’, in Pierre Canivet and Jean-Paul Rey~Coquais (eds.), La
Syrie de Byzance 4 Ulslam (Damascus, 1992), pp. 75-86, at p. 80, and see Griffith, ‘Apoc-
alypse and the Arabs’, pp. 32-35; for the Apocalypse of Ps.-Methodius see now Benjamin
Garstad (ed.), Apocalypse. Pseudo-Methodius; An Alexandrian World Chronicle (Dum-
barton Oaks Medieval Library 14; Cambridge MA~London, 2012}.

66. See Drijvers, 'Heraclius and the Restitutio Crucis’, pp. 184-86; for the Syriac Alex-
ander Legend as a ‘protoByzantine propaganda writing', from 629/30 in North Mesopo-
tamia, see Brandes, ‘Anastasios’, p. 50.
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ion all lay enormous emphasis on its symbolisp
The Feast of the Elevation of the Cross on 14'1 September received myc},
mote emphasis from now on, and S_ophrgmus, the ttuture patriarch of
Jerusalem, and author of poems dealing with t%“’ I"ersnan capture, seemg
to have known of two other feasts. Several homiletic texts .about the crosg
date from the sixth and seventh centuries.%® St Anastasius the Persiap,
was said to have been converted by the cross, and the physical wood of
the cross is an important topic in the Adversus quiaeos.texts of the sev-
enth century, where it is cited as one of the n-laterlal objects ?vhose ven-
eration by Christians has to be defended against charges of idolatry. fn
the late seventh century official Muslim policy forbade the display of
crosses as the key marker of Christians,”® while the dead Christ on the
cross begins to be depicted in images of the crucifixion, The plain cross
also gained particular salience during Byzantine iconoclasm, as the vis-
ual symbol preferred by the iconoclasts in place of figural images.™ In
the crucial seventh century the cross, so central to contemporary Chris-
tian apocalyptic, became a central and sharp point of tension between
Christians and Muslims. This example of difference suggests caution in
connection with generalizations about the emergence of Islam and about
the Quran which appeal to a supposed emphasis in late antiquity on
apocalypticism and eschatology. These were themes which surfaced in
different ways and in different places, and which served different pur-
poses. We do not help the case by glossing over the differences.

It is perhaps worth saying more in conclusion about the broader
context of anxiety about the future life in Christian Late Antiquity,

accounts of its restorat

67. The great day of restoration, designated as 21 March, was hailed by Sophronius
in Palestine (Marcello Gigante [ed.], Sophronii Anacreontica [Rome, 1957), no. 18), and
George of Pisidia in Constantinople.

68. See for example Roger Scott, ‘Alexander the Monk, Discovery of the True Cross’,
Eng. trans. with notes, in Margaret Mullett (ed ), Metaphrastes, or, Gained in Translation
(Belfast, 2004}, pp. 157~84; partial ed. and trans. John W. Nesbitt, ‘Alexander the Monk’s
Text of Helena's Discovery of the True Cross (BHG 410)', in id. (ed.), Byzantine Authors:
Literary Activities and Preoccupations (Leiden, 2003), pp. 23-39; for a similar work in
Syriac by Pantaleon (BHG 6430) see A. di Berardino, Patrolagia V (Genoa, 2000), p. 299,
and cf. BHG 427p.

69. Geoffrey R.D. King, Islam, iconoclasm and the Declaration of Doctrine’, Bulletin
of the School of Oriental and African Studies 48 (1985), pp. 267-77; Sidney H. Griffith,
‘Images, Islam and Christian Icons. A Moment in the Christian/Muslim Encounter in
Early Islamic Times’, in Canivet and Rey-Coquais (eds.), La Syrie de Byzance & I'Islam,
pp- 121-38.

70. For the theme in the seventh century see Anna Kartsonis, Anastasis. The Making
of an Image (Princeton, 1986), especially pp. 40-63, and see Averil Cameron, ‘The Lan-
guage of Images: the Rise of lcons and Christian Representation’, in ead., Changing Cui-
tures in Early Byzantium (Aldershot, 1996}, no. X1, at p. 37
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especially life beyond death. This could indeed take many forms, from
the questions asked in the various sets of questions and answers frc;rﬁ the
sixth to eighth centuries” to fears expressed about the actual efficacy of
the saints and their capacity to help the living™ At bottom, certainly,
were anxieties and doubts about divine justice that we also find taken up:
so strongly in the Qur'an, Issues such as the afterlife, providence, crea-
tion, predestination and revelation also lay behind these texts, but they
are not necessarily expressed in apocalyptic terms,

We have focused here on the political and public expressions of apoca-
lyptic, and indeed, Wolfram Brandes wishes to detach the theme of apoc-
alyptic from the background of individual experience. Yet concerns about
individual salvation were also a central element in Late Antiquity, perhaps
indeed even more so, given Christian opposition to any hint of fatalism.
For the eastern provinces this was a painful period, not only in terms of
political events but also because of sharp inter-Christian divisions and the
‘separation’ of the Chalcedonians and Miaphysites. Getting doctrine right,
or at least, belonging to the right group - about which it was not always
easy to be sure ~ carried a high level of personal anxiety. It is often argued
that doctrinal issues were not important because they did not touch the
majority, who probably did not understand or even perhaps know about
them. [ want to argue in contrast that the concerns, arguments and ten-
sions about Christian orthodoxy during Late Antiquity, and in particular
for the eastern Mediterranean in the period after the Council of Chal-
cedon, also shaped general experience and historical development. 777

To repeat Brian Daley’s words, Christianity in Late Antiquity wa£ bwed
on hope, the personal hope of salvation.” That hope could be easily dertted. - -

It might require the help of intercession, whether from the Virgin or the
saints, or through relics, pilgrimage, or, increasingly, images. Yet these too
could arouse anxieties in the faithful, The scepticism and anxiety expressed
by some about the power of saints after their deaths were responses to a

widespread turn towards the help of saints, relics, and images for personal
agendas in which a main issue was the salvation of the individual or those

71. See Yannis Papadoyannakis, ‘Instruction by Question and Answer: the Case of
Late Antique and Byzantine erotapokriseis’, in Scott Fitzgerald Johnson (ed.), Greek Lit-
erature in Late Antiguity: Dynamism, Didacticism, Classicism {Aldershot: Ashgate,
2006), pp. 91-103; Gilbert Dagron, ‘L'ombre d'un doute: I'hagiographie en question, Vie-
Xle siécles’, DOP 46 (1992), pp. 59-68. Recurring anxieties expressed in this literature
concern the fate of souls after death and the reality of bodily resurrection.

-

72. See Matthew Dal Santo, Debating the Saints’ Cult in the Age of Gregory the Great
{Oxford, 2012); Peter Sarris, Matthew Dal Santo, Phil Booth (eds.). An Age of Saints?
Power, Conflict and Dissent in Early Medieval Christianity {Leiden, 2011).

73. Daley, The Hope of the Early Church.
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on whose behalf they prayed, yet when it was often difficult for individy,),
to be quite sure of where they stood.” .

There is also in this period an abundance of evidence for Christiap,
concerns about fate, astrology and prophecy. Two authors of the period,

the early seventh-century historian Theophylact Simocatta and the early
eighth-century patriarch of Constantinople, Germanos, both composed
nst the fatalistic idea that God had ordained 4

dialogues arguing agal .
fixed term of life for each individual”” Arguments against the power of
astrology and of the heavenly bodies, and the idea of fate had long beep,

and continued to be so now.”® At the end

standard in Christian writing, d o
of the sixth century St Symeon the Younger is said to have debated with
astrologers, who are thus linked with ‘Hellenes’ as the interlocutors and

rivals of Christian holy men and saints.”” Condemned as its practitioners
were under various names in imperial legislation (mathematici, philoso-

phers), astrology continued to be practised, and continued to be a subject

of anxiety for Christians. Accordingly the sixth-century bureaucrat and

exegete Junillus explicitly linked together ‘Sibyls and philosophers’ as
targets of Christian condemnation.”® Foretelling the future, prophecy,
fate, were all topics that continued to engage Christians, just as the prov-
idence, and the judgement, of God. had been central issues in the
sixth century in the debates about creation, cosmology and the eternity
of the world, and works on the subject by Aeneas of Gaza, Zachariah

Rhetor, John Philoponus and Cosmas Indicopleustes.”

There is nio doubt that fears of the coming of Antichrist, or predictions
of the end of the world, are common in Late Antique sources, as are

74. Matthew Dal Sanito, ‘Text, Image and the “Visionary Body” in Early Byzantine
Hagiography: Incubation and the Rise of the Christian Image Cult’, Journal of Late
Antiquity 4.1 (2011), pp. 31-54. Meier, Das andere Zeitalter Justinians, places emphasis
on an increase in piety in the late sixth century.

75. See Averil Cameron, Dialoguing in Late

pp. 7-21.
76. Averil Cameron, ‘Divine Providence in Late Antiquity’; that attitudes were also

ambivalent, even among Byzantine intellectuals, has been shown in an excellent recent
study by Paul Magdalino, Lorthodoxie des astrologues. La science enfre le dogme et la
divination & Byzance (VIIF-XIV® sidcles} (Paris, 2006).

77. P. Van den Ven, La vie ancienne de S. Syméon Stylite le Jeune (521-592),
(Brussels, 1962-1970), I, pp. 138-39.

78. Ed. M. Maas, Exegesis and Empire in the Early Byzantine Mediterranean. ]
Africanus and the Instituta Regularia Divinae Legis (Tiibingen, 2003), 11, 29, p- 2
18-24 concern praedictiones, predictions, or ‘foretellings’; cf. also Justinian persecuting
astrolo%:ers: Procopius, Secret History 11.37~-40.

79. Cameron, Dialoguing in Late Anliqui -38;

Church, op, 190-56 guing Antiquity, pp. 28-38; Daley, The Hope of

Antiquity (Washington DC, 2014),

2 vols.

unillus
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concerns about divine justice and providence.® But the many such pas-
sages commonly cited in discussions of Late Antique apocaly ticpare
striking above all for their variety, and for their very varied liter:ﬁ-y con-
texts. I have not tried in this paper to make the necessary critical com-
parison between these and the eschatology we find in the Qur'an, but
indeed the latter does indeed seem different, whether from the polit’ical-
historical apocalypses or from the more diffuse Christian anxieties of the
age. | would like to emphasize yet again the sheer variety in the Christian
material; pace_Magdalino, cited above, not even the elements remained
the same. Furthermore the apocalyptic works as such often have no clear
context, even if we can agree that beyond them lay a complex and wide-
ranging area of Christian hope and Christian anxiety. Given such a situ-
ation, identifying possible lines of influence in any more precise way
between these highly fluid texts and ways of thinking and the Quranic
message seems just as difficult as the other manifold problems with
which the latter is surrounded. Yet it is easy to see the level of bewilder-
ment and uncertainty which many Christians must have felt when faced
with such dangerous times and such a turmoil of religious change. Per-
haps the idea of Islam as a reform movement against this confused back-
ground is a better explanation for its eschatological message than gener-
alization about the possible influence of an ‘apocalyptic spirit’ that was
somehow characteristic of ‘Late Antiquity’®!

80. However, behind the passages about fate and fyche in classicizing historians like
Procopius and Agathias discussed by Anthony Kaldellis, Procopius of Caesarea: Tyranny,
History and Philosophy at the End of Antiquity (Philadelphia, 2004) and 'The Historical
and Religious Views of Agathias: a Reinterpretat ion’, Byz. 69 (1999), pp. 206-52, lie many
precedents in classical historiography.

81. For related arguments see also Averil
gence of Islam’, in Brouria Bitton-Askelony,
Patristic Studies in the Twenty-First Century. Procee
to mark the 50™ Anniversary of the international Association o
hout, 2015}, pp. 249-78.

Cameron, "Patristic Studies and the Emer-
Theodore de Bruyn, Carol Harrison (eds.),
dings of an International Conference
f Patristic Studies (Turn-




“THEIR EVIL RULE MUST END! A COMMENTARY ON
THE IRANIAN BUNDAHISN 33:17-28

Domenico AGOSTINI

IRANIAN APOCALYPTICS:
A SHORT HISTORIOGRAPHICAL BACKGROUND

After about two centuries of scholarship, it is still difficult to unravel the
skein of the origins and features of Iranian apocalyptics. Many unsettled
disputes remain regarding its relation to Iranian eschatology and to other
similar traditions found in the literature of other religions, notably Juda-
ism and Christianity. This is mainly due to the paucity of Iranian texts
and passages that might be classified as apocalyptic. Indeed, apart from
the Young Avestan text Yast 19.88-96, or Zamyad Yast, and the contro-
versial tradition of the Oracles of Hystaspes,' the only examples of Iranian
apocalyptic literature are a few Pahlavi texts written during the Islamic
period (9"-10" century). Among them, one must mention the Zand i
Wahman Yasn (henceforth also ZWY), the Jamdsp-Namag (henceforth
also JN), a few passages in the Dénkard VII: 7-11, and chapters thirty-
three and thirty-four of the Iranian Bundahisn.

Since the nineteenth century, the Religionsgeschichtliche Schule have
stressed the idea that Iranian eschatology had already been crystallized
in the Gathas, the most ancient part of the Avesta directly to be attrib-
uted to Zarathustra. Then, after the upheaval of the Greek conquest, it
developed into an apocalyptic system that became the main source of
Jewish, Christian and Gnostic apocalyptics. This Irano-centric position,
stressing the antiquity of this literary and religious phenomenon, was
resumed in the first half of the twentieth century by Franz Cumont in
his idea of ‘Mages hellénisés’” and more recently by certain scholars of

1. On the position of this text in the context of lranian apocalyptic, see David
Flusser, ‘Hystaspes and John of Patmos’, in Shaul Shaked (ed.), frano-judaica: Studies
relating to Jewish Contacts with Persian Culture throughout the Ages (Jerusalem, 1982),
pp. 12-75; Frantz Grenet, ‘'Y a-t-il une composante iranienne dans I'apocalyptique
judéo-chrétienne? Nouveaux regards sur un vieux probléme’, Archaus 11-12 (2007-
2008), pp. 15-36.

2, Franz Cumont, "La fin du monde selon les mages occidentaux’, Revue de ['Histoire
des Religions 103 (1931), pp. 29-96.
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the Scandinavian school, notably Geo Widengljen and Anders Hultgarq 3
This current of thought was followed more mfldly by Mary ,B.oyce, who
was the first scholar to speak of an ‘apocalyptic-eschatology’ in the Ir,.

A 4
nian tradition. . . o
On the other hand, in an innovative article, Jacques Duchesne-Guillemin

challenged the claim of the origiﬂalit_y of I.ranian aPOCa_IYPtiCS by
arguing that the concept of the metalhf: era in the. Zand § Wahmgn
Yasn, one of the most important Pahlavi Apocal}.rptxc texts, had beep
borrowed from Daniel 2.5 Since then, Philippe Glgnogx hfs convine-
ingly argued for the first time for the existence of a historical apoca-
lyptics in the Iranian context. The accounts found in (late Pahlavi lit-
erature should be classified precisely as pseudo-historical and should
be included in the genre of vaticinia ex eventu. Though he reasserts the
idea of the originality of Iranian eschatology, Gignoux has also shown
the dependence of Iranian apocalyptics on other traditions, in particu-

lar Jewish ones.®
In the last years, I have approached the idea of a clear-cut separation

between eschatology and apocalyptics in the Iranian context. I believe
that in the Iranian tradition the apocalyptic events may form a stage that
is independent of eschatology, and I am thus in favour of the idea of a
late historical apocalyptics that may include also pseudo-historical and
mythical elements. It is indisputable that the apocalyptic narration found
in Pahlavi texts is full of characters and characteristics drawn from con-
temporary political events. This article aims to comment on and define
the sixth-ninth century events and historical figures that are referenced
in the Iranian Bundahisn 33:17-28, as well as to show how the overlap

3. Geo Widengren, ‘Leitende Ideen und Quellen der iranischen Apocalyptik’, in
David Hellholm (ed.), Apocalypticism in the Mediterranean World and the Near East
(Ttibingen, 1983), pp. 77-162; Anders Hultgard, “Forms and origins of Iranian Apoca-
lypticism’, in David Hellholm (ed.), Apocalypticism in the Mediterranean World and the

Near East (Tiibingen, 1983}, pp. 387-411,
4. Mary Boyce, ‘On the antiquity of Zoroastrian apocalyptic’, BSOAS 47 (1984),

pp. 57-75.

5. Jean Duchesne-Guillemin, ‘Apocalypse juive et apocalypse iranienne’, in Ugo
Bianchi and Maarten J. Vermaseren {eds.), La soteriologia dei culti orientali nell'impero
romano (Leiden, 1982), pp. 753~61.

6. Philippe Gignoux, ‘Apocalypses et voyages extra-terrestres dans I'Iran mazdéen’
in Claude Kappler (ed.), Apocalypses et voyages dans lau-deld (Paris, 1987), pp. 351-74;
idem, “Nouveaux regards sur l'apocalyptique iranienne’, CRAT (1986), pp. 334-46.In a
recent article (Domenico Agostini, ‘On Iranian and Jewish Apocalyptics, Again’, JAOS
136 (2016), pp. 495-505, p. 502), I argued that ‘it is more useful to evaluate the extent and
the importance of these contacts rather than seeking to trace the presence of any direct
or indirect influence. Indeed, going after further speculations may reduce this important
field of studies to an otiose debate.’
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and the adaptation of different topics effected the transmission of this
important apocalyptic material,

CHAPTER 33 aND TS IRANIAN BUNDAHIEN CONTEXT

The Bundahisn, ‘the Primal Creation’, is a major Zoroastrian cosmo-
logic and cosmogonic work written directly in Pahlavi, but based on
detailed Avestan sources. It contains the story and description of the
world and of humankind from the creation to the resurrection (Pahlavi
ristixéz), a short account of the legendary dynasty of the Kayanids, and
a discussion of the Eraniahr, that is, the land of the Iranians. It has come
down to us in two different versions, one longer version called the Ira-
nian Bundahi$n and another shorter one called the Indian Bundahiin.
As is true for most of Pahlavi literature, the book underwent much
reworking and adaptation up to the first centuries of the Islamic era.

Chapter thirty-three (ms. TD1 90r.2-94r.11)" of the Iranian Bundahiin
entitled ‘On the afflictions which will befall Erandahr in each millen-
nium’ (abar wizend <i> hazarag hazarag o éransahr madan), contains
mythical, historical, apocalyptic and eschatological material. It describes
the events that occurred and will occur during the last six millennia of
the twelve that compose the Zoroastrian history of the world, up to the
coming of the final saviour $63ans,? to whom fifty-seven extra years are
assigned. The description of the seventh and eighth millennia (the first
and the second in the Bundahisn’s account) is very short and it focuses
respectively on the first human beings and on the cruel tyranny of
Azdahag, a traditional enemy of Iran. A long narration of the National
mythical history of Iran, including well-known heroes such as Frédén,
Erdj, Manué¢ihr and Rustam, is found in the account of the ninth mil-
lennium (the third in the Bundahiin’s account). The tenth millennium
(the fourth in the Bundahiin’s account) in particular is that of Zoroaster
and the propagation of Mazdean religion under the auspices of King
Wistasp, and its description contains mostly a parade of historical char-
acters and peoples, such as Alexander the Great, Khosrau I “of immortal
soul’ and Yazdegard [11, the Byzantines, the Arabs and the Turks. This
millennium is very important in the Zoroastrian imagination. In fact,
according to the most common tradition, the end of this millennium

7. The Bondahesh. Being a Facsimile Edition of the Manuscript TD, (Iranian Coltural
Foundation 88; Tehran, 1970). .
8. On this figure, see Jean Kellens, ‘Saosiiant-', Studia Iranica 3 (1974), pp. 187-209.
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would have coincided with a period of rei.igious and social troubjeg and
upheavals.” In this context, the apocalyptic narration that is the Stibjecy
of this article develops and ends with the description of the eleven, and
twelfth millennia (the fifth and sixth in the Bundahisn account), those of
the first two saviours Usédar e Usédarmah and the allusion to the com.
ing of So3ans. The latter will accomplish the eschatological process that
is described in detail in the thirty-fourth chapter of the same work

Textual Eprrion!®

Ms. TDI 91v.]4-93r.2

17) andar xwaddyth <i> péroz i yazdegardan $as sal waran né bud <y
mardom andgih ud saxtih | garan rasid

18) did *axsiandar® i heftdlan xwaddy amad ud pérdz 6zad ud kawad 44
xwah dtaxs-¢ pad grawdn 6 heftaldan burd

19) andar xwadayih <i> kawad mazdak i bambddan & paydagih mad 1,4
dad | mazdakih nihad <ud> kawad fréft <ud> wiyaban kard <ud> zan u4
frazand ud xwastag pad hamth ud hambazih abayed dastan +framad <ud>
dén i mazdésnan i az kar dastan 1a +andiag ruwan husraw <i> kawidin 6
purndyih mad <ud> mazdak 6zad <ud> dén i mazdésnan winnard <ud>
awéidn axwan ke-3an asp +tag 6 éranSahr +hamé kard spéxt ud widarag
bast ud éransahr abébim kard

20) ud ka xwadayih 6 yazdegard mad wist sal xwadayih kard ég tazigan pad
was maragih & érandahr dwarist hénd yazdegard pad karézar abag awesin
né +kaft'? <ud> & xwardsdn ud turkestin +éud <ud> asp ud mard +o
aydrth xwdst u-idn dndh dzad

21) pus i yazdegard 6 hindiigan Sud ud spah <ud> gund awurd pés az amad
td 0 xwardsan uzid <ud> dn spah <ud> gund wiSuft ud éransahr pad

9. On this topic, see further in detail.

10. Critical apparatus: +: In transcription for words emended; *: Doubtful transcrip-
tion or meaning; < >: In transcription and in translation for words supplied.

I1. For this reading, issued from a typical Sogdian title x§wnd, see Walter B. Hen-
ning, ‘Neue Materialen zur Geschichte des Manichiismus’, ZDMG 90 (1936}, pp. 1-18.
p. 17, n. 2; Frantz Grenet, ‘A View from Samarkand: the Chionite and Kidarite Periods
in the archaeclogy of Sogdiana (fourth to fifth centuries A.D.Y, in Michael Alram et al
(eds.), Coins, art and chronology, 11: The first millennium CE in the Indo-iranian border-
lands (Vienna, 2010), pp. 267-81, p. 268. Other reading of this name are: W reyp [hinw']
‘Khasnawaz’ in the Iranian Bundahién; ‘Khushnawiz' in Firdowsi’s Sahndme and
‘Akhshunwar’ in al-Tabari’s Ta rikh al-rusul wa-I-mulitk, The corruption of AxSunddr (or
Ax$unwdr} in Khadnawdz is more explicable by the corruption of Arabic script {mostly
through mistakes of diacritical signs) than by that of Pahlavi. This might indicate that
this part of Iranian Bundahiin was written later, and might be in part dependent on
Arabic or Persian sources (Frantz Grenet’s private communication, 18/03/2014}.

12. Dan Shapira, ‘On King and on the Last Days in Seventh Century Iraq: A Man-
daean Text and its Parallels’, Aram 22 (2010), pp- 13370, p. 160, n, 135 suggests skohéd
flowering, triumphant’ as historical present.
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tazigan mand u-3an an i xwés dad <ud> +agdénih rawagenid ud was éwén
I +pesenigan wisuft <ud> dén i mazdésnan nizdrénid ud nasa-sayisnih ud
nasa-niganik ud nasa-xwarisnih pad kardag nihad

22) az bundahis"n‘ 1 im roz andgih az én garantar né mad &2 dus-kunisnih
<i> awesan ray niyaz ud awéranih ud must kunisnih ud wad dadih ud dénth
rdy séj ud niyaz ud abarig anagih mehmanih kard éstéd

23) pad dén gowed <ki> dus-padixiahih <i> aweian sar kaméd badan

24) groh-é ayénd +suxr niddn ud +suxr drafs ud pars ud rostagiha i éransahr
ta <o> babel girénd <ud> gwéiin tazigin nizar kunénd

25) pas ék-8w az kust i xwardsan ayed wad mard <ud> awéian
padisxwargarigan spozéd <ud> sal-é fand du-padixiahih +kunéd <ud>
pad sarih <1> oy andar pars mardom be +abesihénd bé huzarag T pad
kazarun draya-bariha ta be né maned

26) az an pas hén' <i> turk 1 pad was marag +ud was drafi andar éransahr
dwarend én eranahr abad ud *hubdy aweran kunénd ud was diidag i gbadan
wisobénd <ud> was™™ andgih ud must pad mardoman i erandahr kunénd <ud>
was manitha kanénd <ud> wisobend <ud> girénd ta yazdan +abax3ayisn kuneéd
27) <ud> ka ramig'® +rasénd <ud> ek sal padixsayih rdyénénd an I hangam
az kust i kawulistan ek-éw ayed ké-5 xwarrah padis az ham-diidag t bayan
<i> kay wahrdm xwanénd ud hamdg mardom abag oy abiz bawénd ud
pad-iz hindagan ud hrom ud turkestan hamig kust-+éw padixiayih kunéd
<ud> hamag abaron wurrdyisn ul +daréd <ud> dén 1 zarduxit +winndréd
ud kas pad &¢ wurrdyisn 6 paydagih né tuwan amadan

28} andar im nihang peSotan i wiStdspan az kustag <i> kangdiz dyed abag
sad ud panjah mard <i> ahlawan <ud> an +uzdeszar i raz-gah i awesan
bud be kanéd ud atax$ <i> wahram pad +gohrig nisanéd <ud> den hamag
drust goweéd <ud> winnaréd

17) During the reign of Pérdz the son of Yazdegard, there was no rain for
six years and heavy evils and severities befell the people.

18) Then Ax$ndar, the Hephthalite prince, came and killed Péraz. Kawid
and <his> sister brought as a pledge a Fire to Hephtalites.

19) During the reign of Kawad, Mazdak the son of Bimbad appeared and
established the Mazdakite law. He tricked and deluded Kawad, and com-
manding that women, children and property must be held in common and
equally by all, and that <people> must abandon the Mazdean religion until
Khosrau ‘of immortal soul’, Kawad’s son, reached maturity, killed Mazdak
and restored the Mazdean religion. He drove out the lords who were attack-
ing Iran with their horses, blocking their way and securing Iran.

20) And when Yazdegard became king he ruled for twenty years. Then the
Arabs averran Iran in great numbers. Yazdegard did not bend to them in
battle. He went to Khorasan and Turkestan, asking for aid, horses and men.
<However>, they killed him there.

13. Avestan haéna-. . -

14. °.. passage taken from ms. DH 22v.18-19 (The Codex DH. Being a Facsimile.
Edition of Bondahesh, Zand-¢ Vohuman Yasht, and Parts of Denkard (Iranian Culture
Foundation 89; Tehran, 1970). ) N

15. Pahlavi hromayig. Compare to Classical Persian o), 'Tdmi.
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21) Yazdegard's son went to India and bmug'ht <bac'k> army and traops,
<But> before he reached Khorasan, he went into exile and the army ang
troops were vanquished. Iran remained <in the hands of> Argpy They
propagated their own law and heterodoxy, and destroyed. many ancestra|
traditions, weakening the Mazdean religion. They established the <prac-
tices> of washing the dead, burying the dead, and eating the dead_

22) From the first creation until today, no evil worse than this hag <evers
come. On account of their evil deeds <iran> has become a hast to wan,
desolation and on account of <their> violent deeds, evil law and religion,
<a host> to danger, misery and other evils.

23) In the dén it says: ‘Their evil rule must end!’

24) A group will come <bearing> red banners and red flags. They will sejze
Pirs and the districts of Iran as far as Babel (i.e, Babylonia); they will
weaken the Arabs.

25) Then an evil man wiil come from the direction of Khorasan {i.e., the
East). He will defeat those of Padi$xwargar and will wield <his> misrule
for several years. During his leadership, the people of Pars will be destroyed
- but for a few living on the shores of the Kazarun sea - until none remain.
26) Afterwards, the Turkish forces will overrun Iran in great numbers and
many flags. They will lay waste to Iran, so thriving and sweet, and will destroy
many prosperous families. Until the gods have mercy, they will do much harm
and violence to the people of Iran, and raze, demolish, and seize many homes,
27) When the Byzantines will come, they will rule for one year. At that
time, a man, <endowed> with the xwarrah and from the same family of
lords, will come from the direction of Kawulistan. They will call him kay
Wahram. All people will be again with him, and he will rule over India,
Byzantium and Turkestan, and everywhere. He will uproot all sinful beliefs
and restore the religion of Zarduxst (i.e., Zoroaster). No one will dare
openly practise <another> belief.

28} At the same moment, PeiGtan the son of Wistasp will come with one
hundred and fifty righteous men from the district of Kangdiz. He will raze
the idol temples that were their place of secrets. He will establish Wahram
fires in <their> stead, and will proclaim the religion without fault and
restore it,'¢

THE FAMINE, THE HEPHTHALITES AND MAZDAK (5TH-6™ CENTURY)
[§$ 17-16]

These first three paragraphs draw an accurate historical picture of Iran
between the middle of the fifth century and the end of the sixth. In this
context, I would like to draw attention to the apocalyptic patterns and
content of some passages of narration.

16. This passage is based on the new translation of the Iramian Bundahiin being pre-
pared by Demenico Agostini and Samuel Thrope.
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Historical evidence exists for the famine and the drought under the
reign of Péroz (459-84). According to al-Tabari’s Ta'rikh al-rusul wa-i-
muluk, al-Thalabi's Ta'rikh ghurar al-siyar and Firdowsi’s Sahndame,"” this
terrible and hopeless period lasted seven years and caused desperation
and harm.'® Although the truthfulness of this event is not contestable, it
is interesting to remark that in the Iranian apocalyptic narration the
disaster is associated with the end of the millennjum of Zoroaster. In the
Jamdsp-Ndmag 16:12-13 (ms. DS 5:10-6:6)Y is written:

12) The atmospherle <will be> upset and cold winds as well as hot winds
will blow, anFl fruits of trees will decrease and the earth will be barren.
13) <There will be> many earthquakes that will cause 2 lot of destruction.

Rain will fall off-season and that which will fall will be profitless and
harmful; and clouds will swirl in the sky.

Furthermore, the Zand i Wahman Yasn 4:42-46 says as follows:°

42} And a mighty cloud and the righteous wind will prevent rain at the
proper moment and time. 43) And clouds of haze will darken the whole
sky. 44) And the hot wind and the cold wind will arrive and take away the
fruit and the seed of the grain. 45) And even the rain will not pour in its
proper moment and even that <little> which will rain, more xrafstar (i.e.,
Ahremanic creatures) will rain than water. 46) And the water of the rivers
and the springs will decrease, and there will not be increase.

I do not think that it is a coincidence that the Iranian Bundahifn
adapted these extraordinary meteorological adversities during the reign
of Pérdz to the context of Iranian apocalyptic literature. It is not even
hard to argue that this historical event provided the genre with a very
real context, still vivid in the Zoroastrian collective imagination before
being reworked during the later composition of Pahlavi literature.

17. See respectively Clifford E. Bosworth (trans.), The Sdsanids, the Byzantines, the
Lakhmids, and Yemen (The History of al-Tabari {Ta rikh al-rusul wa-l-mulik] 5; New
York, 1999), p. 110; Hermann Zotenberg {ed. and trans.), Histoire des Rois des Perses de
Al-Thadalibi (Paris, 1900), pp. 575-76; Jules Mohl {ed. and trans.), Le livre des Rois par
Abou'lkasim Firdousi, vol. 6 (Paris, 1876-1878}, pp. 70-72. See also Arthur Christensen,
Lran sous les Sassanides (Copenhapen, 1944), pp. 124-26, 290.

18. In the al-Athdr al-Bdgia (see C. Edward Sachau [trans.), Al-Birdani: The Chronai-
ogy of the Nations [London, 1879), pp. 215-16), al-Birani refers that in Isfahan during the
festival of ‘watering’ they used to pour water for the remembrance, at least as they pre-
tended to explain, of the pilgrimage of King P&roz to the fire-temple of adur-xwarrak
(i.e., adur-farrobag) in Pars in order to pray for rain. See also Christensen, L'iran, p. 176.

19. For the transcription and the manuscript facsimile of the passage, see Domenico
Agostini, Ayadgdr i Jamaspig. Un texte eschatologique zoroastrien (Biblica et Orientalia
50; Rome, 2013), pp. 189, 346-47. )

20. For the transcription of this passage, see Carlo G. Cereti, The Zand T Wahman
Yasn. A Zoroastrian Apocalypse (Serie Orientale Roma 75; Roma, 1995}, p. 138.
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After the reference to the famine and drought, another ten’-iblti: event that
occurred under the reign of Péroz is recorded: the war of this king againg
the Hephthalites. Pérdz became ruler of 'Irtan, probably w1t'h the help ‘Df the
samne Hephthalites,* asa result of a fratricidal struggle a‘gamst Hormizd 1y
who ruled for two years (457-59) after the‘deat-h of Fhenr father Yazdegarg
I1. During this dynastic confusion, Albania gained mdepfendence and the
eastern borders of the empire were laid open to I-Ieph.thahte .attack, When
Péroz became king, he succeeded in pacifying Albania and in making an
agreement with the Byzantines for the defence of the Caucasus against
nomadic tribes.’? However, the wars and the tragic defeat of Pérdz in 487
CE against Ax¥indar® prince of the I-Iephthalitesl made a great impression
on contemporary as well as later Arabic and Persian au.thors.

The Byzantine, Syriac, Armenian and Arabic-Persian sources clarify,
more or less, what is reported in the Iranian Bundahisn. Although all of
these different traditions appear to differ from one another, it is possible
to utilize them all in order to reconstruct the historical events that tran-
spired. In 469 ck following after the first disastrous battle, Péréz was
forced to cede some territories and to promise not to cross the borders
again, At the same time, he recovered his own freedom by paying a heavy
ransom and by leaving his son Kawad (488-531) as a pledge (Chronicle
of Pseudo-Joshua and Sahname).*® Then Péroz broke the agreement and
marched against the Hephthalites in 484 cE. He ordered his cavalry to
charge, but, according to a tradition more or less similar, they fell into a
hidden ditch and all perished (Lazar of Pharp and Procopius).® Accord-
ing to al-Tabari’s Ta'rikh al-rusul wa-l-mulitk, the Hephthalites held a
mowbed (i.e., a Zoroastrian chief priest), a daughter of Péroz and the rest
of his womenfolk as hostages.?

21 See Adrian D.H. Bivar, ‘The History of Eastern Iran’, in Ehsan Yarshater {ed.), The
Cambridge History of Iran 3/1: The Seleucid, Parthian and Sasanian Periods {Cambridge,
1983), [pp. 181-231), p. 214.

22. See Touraj Daryaee, Sasanian Persia: The Rise and Fall of an Empire (London,
2009), p. 25.

23, See n. 10.

24. See respectively William Wright (trans.), The Chronicle of Joshua The Stylite
(Cambridge, 1882), pp. 8-9; Moh}, Le livre des Rois, vol. 6, p. 79. See also Christensen,
LTran, p. 293; Richard N. Frye, “The Political History of Iran under the Sasanians’, in
Ehsan Yarshater (ed.), The Cambridge History of Iran 3/1: The Seleucid, Parthian and
Sasanian Periods (Cambridge, 1983), pp. 116-80, p- 149,

25. See respectively Victor Langlois (trans.), Collection des historiens anciens de
Arménie, vol. 2 (Paris, 1869), p. 351, Henry B. Dewing (trans.), Procopius: History of the
Wars, vol. 1 (Cambridge MA, 1914), pp. 23, 25. Procopius incorrectly uses the name
White Huns, usually associated to Chionites, for the Hephthalites.

26. See Bosworth, The Sdsanids, the Byzantines, p. 119.
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The story of Kawad and his sister bringing fire as a pledge to Heph-
1halites is not recorded in any other source besides the Bundahisn. How-
ever, we know from Procopius that Sasanians became tributaries to the
Hephthalites and that Kawad owed money to them,” probably because
they actively assisted him in obtaining the throne, to the detriment of his
uncle Walaxs.#

The last topic left to comment on is the rise of Mazdakism. I will not
expatiate upon this topic as it is more important here not to try and
uncover the historical kernel but rather to try and understand the effects
that it had on Sasanian society.”” While at the end of the fifth century
Kawad was facing economic and political problems, a Zoroastrian priest
named Mazdak proposed to the king a series of social and religious
reforms that caused grudge and annoyance among the Zoroastrian
clergy. These ideas stressed an egalitarian social system, allowing the
sharing of wealth, women and property. Kawad supported these new
political and social reforms and the prior order plunged into chaos. Later,

Khosrau 1(531-79), son of Kawad, restored the status quo ante by killing
and persecuting Mazdakites and by strengthening the empire through
social, political and military reforms that both made his kingship more
stable and Iran more secure.*®

These first three paragraphs record an overview of the Iranian his-
torical situation between the fifth and the sixth centuries, accurately
describing the social, economic, political and religious fears of the Sasan-
ian, Zoroastrian society. The famine and the drought, the defeat against
the Hephthalites with the obligation of a huge moral and financial tribute
and the later rise of Mazdakism drove people to think that the dreadful
end of the millennium of Zoroaster was coming. It is likely that the
events of this period - before the coming of the Arabs and the fall of the
Sasanian Empire - may have provided the conditions for the birth of the
first apocalyptic ideas in the Late Antique Zoroastrian tradition.

27. See Dewing, Procopius, p. 49.

28. Frye, ‘Political History of Iran’, p. 149,

29, See Ehsan Yarshater, ‘Mazdakism', in Ehsan Yarshater (ed.), The Cambridge His-
tory of Iran 3/2: The Seleucid, Parthian and Sasanian Periods (Cambridge. 1983), pp. 991~
1026; Gherardo Gnoli, ‘Nuovi studi sul Mazdakismd', in A. Carile ef al., La Persia ¢
Bisanzio. Convegno internazionale, Roma 14-18 ottobre 2002 (Atti dei Convegni Lince:
201; Rome, 2004), pp. 439-56.

30. In the Iranian Bundahisn this is likely a reference to the constructions of defence
walls, in particular that of Darband. See Christensen, LTran, p. 369; Frye, 'Political His-
tory of Iran’, p. 160 and in particutar idem, “The Sasanian System of Walls for Defense’,
in Myriam Rosen-Ayalon (ed.), Studies in Memory of Gaston Wiet (Jerusatem, 1977),
Pp- 7-15.
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Tue ARaB CONQUEST AND THE UNSUCCESSFUL REvENgE
(7™ CENTURY) [§$ 20-23]

The Arab conquest of the Sasanian Ex'npire as well a.s the disintegration
of the pre-established religious and social orde'r constituted 2 heavy by,
den for the Zoroastrian commaunity and a terrible ou.trage to the Iraniy,,
identity. A short account of these events is presented in these Passages of
the Bundahisn. The mention of the battle‘ of Yazdegard 111 (632-51)
against the Arabs (Pahlavi tazigan)* certainly refers to the _battles of
Qadisiyya in 636 cE and of Nihavand in 642 ck, both of wh.lch ended
with the tragic defeat of the Sasanian army. Once he lost Ctesiphon apg
control of the entire Iranian plateau, Yazdegard escaped to Sistap and
then to Khorasan and asked for help in facing the menace.® The refey.
ence to Turkestan is related to the location of Merv, where, according to
the tradition, the fugitive Yazdegard was killed in 651 ck by a greedy
miller who did not recognize him.

Another historical event that emerges from this account is the political
role of the son of Yazdegard after the death of his father. We know from
Mas'adi's Murij al-dhahab wa-ma'adin al-jawahir that Yazdegard had
two sons: Péroz and Wahram.” Péroz, the elder son, took the title of
King of the Kings. He looked for aid from the Sogdians and Hephthalite
princes in Tokharistin (nowadays Badakhshan, Afghanistan) in the fight
against the Arabs.* He stationed his army at Zaranj (located at the bor-
der between modern-day Afghanistan and Iran) between 658 and 663 cg
and he established there a ‘Persian Area Command’, the Bosi dudufu of
Chinese sources.” In all the passages of this chapter, the reference to
India (Pahlavi hindiigan) should not mislead us. Indeed, for Persian
authors, both Sasanian and Post-Sasanian, this toponym might refer to

31 On this ethnonym and its implications, see Werner Sundermann, ‘An early attes-
tation of the name of the Tajiks’, in Wojciech Skalmowski and Alois van Tongerloo (eds.),
Medioiranica (OLA 48; Leuven, 1993), pp. 163-73.

32. See Christensen, Lfran, p. 507, According to the Chinese sources in 638 cx Yazde-
gard asked - unsuccessfully - for help from the Chinese emperor in his fight against
Arabs (see Frye, ‘Political History of Iran), p, 172).

33. See Charles Barbier de Meynard and M. Pavet de Courteille {ed. and trans.),
Magoudi, Les prairies d'or. Texte ef traduction, vol. 2 (Paris, 1863), p- 241. We will see
further on that Wahram might play an important apocalyptic role.

34. See Frye, ‘Political History of Iran’, p. 175; Daryaee, Sasanian Persia, p. 37

35. See Jdnos Harmatta, "The Middle Persian-Chinese Bilingual Inscription from
Hsian and the Chinese-Sasanjan Relations’, in La Persia nel Medioevo. Atti del Convegmo
internazionale, Roma 31 marzo - 5 aprile 1970 (Accademia Nazionale dei Lincei. Prob-

lemi attuali di scienza e dj cultura, Quaderno 160; Rome, 1971), pp. 363-76, p- 374;
Daryaee, Sasanian Persig, p. 37
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the areas of the former Klllshan Empire, and to the area covered by mod-
ern Afghanistan and Pakistan.*

Even the account of Péroz’s exile, that is, his retreat to the Chinese
court in 674-75 CE after a series of Arab victories, is a narrative transpo-
sition of 3 historical event.”” Since the beginning of his attempt to recover
he [ranian Kingship, Péroz had solicited the T’ang emperor to support
militarily and economically his campaign against the Arabs. In fact, the
Chinese court was from the very first moment a secure abode for Sasan-
ian refugees who fled the Arabs. Unfortunately, the Chinese emperor,
except for recognizing his crown as a puppet king of Persia, fell short of
the expectations of Pér6z. China continued to recognize the fictive exist-
ence of a king of Persia at least until the middle of the eighth century.3
As we will see later, in the study of kay* Wahram (§ 27), the recognition
of the semi-independent reign of Persia in Central Asia as well as the

sirong and lasting presence of Sasanian courtly families in the Chinese
empire may have incited the Zoroastrians of Iran to compose political
oracles about a political saviour coming from the Eastern regions, even
from the Chinese borderland.®

A short description of the terrible and harmful effects of the violent
Arab conquest is found at the end of this passage. This genre of account
is found in @ more extensive version in the most important Pahlavi apoc-
alyptic texts such as the Zand { Wahman Yasn 4 and the Jamasp-Namag
1-26, as well as in some of the passages of the Dénkard VIL* The detailed

36. See Carlo G. Cereti, ‘Central Asian and Eastern Iranian Peoples in Zoroastrian
Apocalyptic Literature’, in Csandd Bdlint (ed.), Kontakte zwischen Iran, Byzanz und der
Steppe im 6.-7. Jahrhundert (Budapest, 2000}, pp. 193-207, pp. 196, n. 14 and 198; idem,
‘Again on Wahram i Waszawand’, in La Persia e lAsia Centrale da Alessandro al X secolo.
Atti del Convegno internazionale, Roma, 9-12 novembre 1994 (Atti dei Convegni Lincei
127; Rome, 1996), pp. 629-39, p. 632; Dan Shapira, “The coming of Wahram: Iranian
pelitical messianism from the Chinese borderland’, Studia Astatica 11 (2010), pp. 117-33,
p. 119, n. 14,

37, Antonino Forte, ‘On the Identity of Aluohan (616-710) A Persian Aristocrat at
the Chinese Court’, in La Persia e U'Asia Centrale da Alessandro al X secolo, pp. 187-98,
p. 190,

38. See Edouard Chavannes, Documents sur les Tou-Kiue ( Turcs) occidentaux (Paris,
1946%), pp. 171, 257,

35. This is a title associated with the mythical Kayanid family.

40. On the presence of a Sasanian court-in-exile in Central Asia, see now Domenico
Agostini and Séren Stark, ‘Zawulistan, Kawulistan and the land Bosi - On the question
of Sasanian court-in-exile in the Southern Hindukush, Studia Iranica 45 (2016),
pp. 17-38.

41. For the transcription and the translation of these passages, see respectively Cereti,
Zand | Wahman Yasn, pp. 136-39, 153~58; Agostini, Ayddgdr i Jamdspig, pp. 109-11,

188-90; Marjan Molé, La légende de Zoroastre selon les textes pehlevis (Paris, 1967),
pp. 8497,
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description of these three ve-rsions stresses the nature otlf the trauma felt
by the Zoroastrian community and tl‘le consequences o the loss for the
franian identity: for example, the extinction of‘ the holy fires, the disip.
tegration of the social order and of tl.le family ties due to the conversjop
to Islam, the confiscation of properties and 3?045 of the Grandees anq
the nobles of Iran. It is evident that this description c_loes not constityte
the narration of ‘événements spectaculaires apocalyptiques, .m'ais la réal.
it¢ vécue par les mazdéens lors de la capque‘:te."‘2 Moreover, it Is interest-
ing to note that in the Iranian Bundahiin the Argb conquest is not pre.
sented as an event that is to happen as it is found in the Zand § Wahmay
Yasn, in the Jamasp-Namag and in the Dénkard, but as an historica)
event that has already occurred. It could mean that the author{s) of thjs
text had the goal of stressing, in particular, the apocalyptic aspects of
other impressive and significant events, namely, those that followed the
Islamisation of Iran.

After the account of the dreadful events that occurred at the end of
the millennium of Zoroaster, the Iranian Bundahisn reports a very short,
important sentence: pad dén gowéd <kii> dus-padix$ahin <i> awesdn sar
kaméd badan (§ 23). This sentence, in present and future tenses, repre-
sents an oracle concerning the future and expected defeat of Arabs. This
assertion is rendered stronger by the fact that it is said in the dén (to be
translated as either ‘tradition’ or ‘scriptures’ or even ‘religion’), This
incipit is quite common in Pahlavi texts as an escamotage for relating the
origin of a text to more ancient, even often alleged, authoritative sources
such as the Avesta or the speeches of eminent masters.

In short, this passage is a narrative divide between the distress due to
the Arab conquest and the hope of the coming of the first future saviour
that will happen after many other fictional and historical events which
are the product, as we will see further, of the continuous reworking and
adaptations of the text and its traditions through the centuries.

PoLITiCAL ORACLES AND PROPAGANDA: FROM THE WaHRAM(S)
TO SAFFARIDES (6™~9™ CENTURY) [§§24-28]

The following passages can be classified among the vaticinia ex eventu
that are characteristic of Zoroastrian apocalyptic narratives. In the Ira-
nian Bundahisn, as well as in similar texts, these ‘future’ events seem to
be out of chronological order and distorted.

42. Gignoux, ‘Apocalypses et voyages', p. 361,
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The first episode probably refers to the sectarian/heretical movement
of Babak Khorrami and his followers who rebetled against the Abbasid
caliphate from around the second decade of the ninth century. Babak
and his Wearers of Red (mohammera) or Those with Red Banners (sorkh-
alaman)® fomented existing socio-religious discontent and heterodoxy
in Arran and Azerbaijan** and obtained control of north-west Iran. They
then became a serious and redoubtable threat to the stability of the cali-
phate and their radius of action and their influence reached Western
Persia and the regions around Iraq itself** It was certainly an anti-
Islamic movement connected with the Mazdakites and thus strongly
celated to the social struggles. They most probably fostered a plan to
restore a national Persian kingship.*® Although in 837 cE Babak was
executed, his followers kept alive expectations of his return until the
eleventh century.

Also the Zand 1 Wahman Yasn 6:3% likely refers to the Khorramiya®
in describing in a negative manner a people that will come from the West
afier the rise of the Abbasids and will dress with red caps, red armour
and red banners (Pahlavi suxr kulah ud suxr zén ud suxr draf?). As Tou-
raj Daryaee convincingly claimed,* this episode reports, in particular,
the battle of Zibatrah (Syria) in 837 cg in which the army of the Byzan-
tine emperor Theophilus together with thousands of mohammera con-
quered the Abbasid city and fortress, The bloodshed was so great that the
Persian version of the Zand i Wahman Yasn says that the river Euphrates

43. On their characteristic red colour, see Gholam H. Sadighi, Les mouvemenis refi-
gieux iraniens au I et au III siécle de I"hégire (Paris, 1938), p. 108; Bianca Scarcia
Amoretti, 'Sects and Heresies’, in Ehsan Yarshater (ed.), The Cambridge History of Iran
4: The Period from the Arab Invasion to the Saljugs (Cambridge, 1975), pp. 481-5I9,
p- 54,

44, Zoroastrianism remained strong in the more inaccessible mountainous regions
of Iran, such as Pirs, Azerbaijan, and Khorasan, where the geographers of the tenth cen-
tury still mention the existence of fire temples. Between the ninth and tenth centuries,
the Zoroastrian communities showed a last burst of intellectual activity, copying and
writing their sacred books and composing polemics and apologies.

45. Clifford E. Bosworth, ‘Abbasid Caliphate’, in Ehsan Yarshater {ed.), Encyclopadia
Iranica 1 (London, 1982), pp. 89-65, p. 93.

46. See also Wilferd F. Madelung, Religious Trends in Early Islamic Iran (Albany NY,
1988), p. 2.

47. Bosworth, ‘Abbasid Caliphate’, p. 93.

48. For the transcription and the translation of this passage, see Cereti, Zand T Wah-
man Yasn, pp. 141, 160.

49. Similarly Philippe Gignoux, ‘Sur l'inexistence d'un Bahman Yasht avestique’,
Journal of Asian and African Studies 32 (1986), pp. 5364, p. 61. In contrast Cereti, Zand
i Wahman Yasn, p. 199,

50. Touraj Daryaee, ‘Apocalypse Now: Zoroastrian Reflections on the Early Islamic
Centuries', Medieval Encounters 4/3 (Leiden, 1998}, pp. 188-202, pp. 198-99.
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and the clouds would turn red from the_ I:Tlo‘c'clsllf;dil ivioﬂreover, in the
Ta'rikh al-rusul wa-l-mulik by 31'Tab3'“ 1t 1s sal p at after the batyj,
Muslim men were blinded and that Fhexr noses and ears were cut- off.52
Although the Khorramiya fought. against t)he common enemy, that is, the
Arabs, the Zoroastrian community perceived thfelr heresy as dangerous
for the community. Furthermore, the echo of thel.r bloody conquest, 415,
in collaboration with Byzantines, led the Zoroastnar?s to fe.el the eminen;
end of Zoroaster’s millennium and was reported in their apocalyptic
ac?;:rt\smrds it is said that an evil man from Khoras'an would Pefpetrate
injustices and harm to the people of Padisxwargar (i.e., the CasPEan his-
torical region named also Tabaristan), and' to the peoP.Ie of l.’ars, for
many years. This character from the East is al-so m.ennoned in other
Pahlavi apocalyptic texts and his identification is quite problematic, I
the Zand i Wahman Yasn 4:4> a people of the lowest descent, of parted
hair and wearing black armour and flags, is said to come from Khorasan,
In this context, the most probable identifications are with Abu Muslim,
the chief of the Abbasid rebellion from Merv, and his army,** and with
the Turks or the Mongols who invaded Iran from the tenth to thir-
teenth century bringing much harm to the Zoroastrian communities of
Yazd and Kerman.”

The Jamdsp-Namag 27-30 (ms. DS 10:5-11:9)* provides us with fur-
ther details of the story of this treacherous invasion from the East and
its end:

27) Then, an insignificant and obscure man who will become VETy power-
ful will arise from the land of Khorasan with a large number of men, horses
and pointed lances, and the country will fall under his tyranny and under
his power. 28) He will be destroyed and will disappear in the middle of
<his> dominion. 29) The sovereignty will move away completely from the
Iranians and will reach non-Iranians and there will be ma ny dogmas, laws

51. Ervad B.N. Dhabhar, The Persian Rivayats of Hormazyar Framarz and Others
(Bombay, 1932), p. 479.

32. Clifford E. Bosworth (trans.), Storm and Stress along the Northern Frontiers of the
‘Abb;isid Caliphate (The History of al-Tabari [Ta'rikh al-rusul wa-l-mulak] 33; New Yark,
1991), p. 93.

53. For the transcription and the translation of this passage, see Cereti, Zand |
Wahman Yasn, pp. 136, 153,

54, See Gignoux, ‘Nouveaux regards’, Pp- 339-40; idem, ‘Sur l’inexistence’, pp. 59-60.
See also Cereti, Zand i Wahman Yasn, p. 185,

35. See Edward W, West, Pahlavi Texts, vol. 1 (Sacred Books of the East 5; Oxford,
1880}, p. 202, n. 1; Cereti, ‘Central Asian and Eastern Iranian’, p, 195.

36. For the transcription and the manuscri t facsimile of the passa Agostini
Ayéadgar i Jamaspig, pp. 351-52. P € passage, see Ap 1

e, R ratinnny
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and beliefs and they will consider the murder of one by another as a good
deed: it will be easy to kill a man. 30) And I will tell you this too: during
that time there will be such a man, the victorious king, who will conquer
many cities and many provinces in the land of the Romans and then he
will bring from the land of the Romans a large quantity of property,

The accounts of the Jamasp-Namag and that of the Iranian Bundahisn

(6§ 25, 26 and first sentence of 27) recall a precise period in the history of
[ran, that is, the rebellion of the Sasanian spahbed ‘general’ Wahram
Cobén against the crown and the restoration of the Sasanian kingship by
K hosrau 11 Abarwéz "The Victorious’ (590-628) at the end of the sixth cen-
tury. Wahram Cobén, from the noble Arsacid family of Mehran, defeated
the Turks in 589 cE and secured the north-eastern borders. After a minor
defeat against the Byzantines in Armenia, Hormizd IV slandered him and
made false accusations against him, which caused the general to rebel.
In 590 c& Wahrim Cobén proclaimed himself king by the name of
Wahram V1. This was likely a troublesome social and political period for
Iran as it was the first time that someone outside the Sasanian royal fam-
ily attempted to usurp the throne of the legitimate sovereign. After the
deposition of Hormizd IV by the nobles, his son Khosrau II was enthroned
in 590 ¢E. Since Khosrau II could not withstand the army of Wahram
Caben, he fled the same year to Hierapolis and sought the help of Emperor
Maurice. Exactly one year later, in 591 cg, he returned to Iran with
Byzantine and Armenian troops and defeated the usurper who was even-
tually murdered by the Turks in Balkh.”’

The villain of the Iranian Bundahisn can be identified as Wahrim
Coben.*® In addition to the historical details of the account, it is impor-
tant to stress how the adjective ‘evil’ (Pahlavi wad) for this general seems
to fit the context. Zoroastrians considered him nothing more than a
usurper of the royal blood and of the Kayanid throne, both of which were
closely related to the Mazdean religion.

Additionally, the reference to Padixwargar, as opposed to Iran, might
be a mythical allusion to the attack of the Iranians’ archenemy Frisyab
against the heroic king Manué¢ihr and his army who hid in this exact

$7. Christensen, LIran, p. 445.

58. Similarly Karoly Czeglédy, ‘Bahrim Cobin and the Persian apocalyptic Litera-
ture’, Acta Orientalia Hungarica 8 (1958), pp. 21-43, p. 34. Frantz Grenet wrote me his
doubts about the identification suggested first by Karoly Czeglédy. In fact, this figure is
an oppressor, while Wahram C6bén is a liberator (private communication). Cereti, ‘Cen-
tral Asian and Eastern Iranian’, pp. 199-200 identifies this character with the governor
of Khorasan who murdered Khosrau {11 in 630 ¢z, the latter having been recognized as
savereign of the Oriental part of the kingdom (see Christensen, Liran, p. 498).
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northern region.” Faced with the strong apocalyptic component of these
sources, mythological characters were re-used by the authors of (,
Bundahisn in order to facilitate the comprehension of the narration,

In this context, it is worth mentioning the convincing suggestion of
Frantz Grenet that the evil man coming from Khorasan should be idey.
tified either with the governors of the Tahiride dynasty (828-73) or with
the founder of the Saffaride dynasty of Sistan Ya'qub ibn Laith (861-79),
The latter ruler, between the years 840 cE and 879 CE, put an end to the
Zoroastrian rebellion of Mazyar in the mountains close to the Caspiay
Sea and persecuted the Zoroastrians of Pirs.*® It might mean that, as for
most part of the apocalyptic material, this section of the text has beep
reworked and readapted at a different stage in time according to the cur-
rent events and troubles of Zoroastrian community.

The apocalyptic figure of kay Wahram, alongside the character of
Wahram Cobén, also needs to be analysed in detail and with due atten-
tion as it contains many historical implications. This character may be
identified with the son of Yazdegard III, Wahram, and with the even
earlier general Wahram Cobén. Here too the other Pahlavi apocalyptic
texts are very useful for identifying kay Wahram.

In different passages of the Zand i Wahman Yasn, which preserves a
more detailed account, there are many references to the deeds of a figure
that is called Wahram 1 warziwand ‘the Powerful’ (ZWY 7:5).9" At the
age of thirty, together with the armies of Hindug® and of China, he will
run with a swift movement up the river Oxus and then to Balkh® (ZWY
7:7). Once he obtains the kingship, he will have countless armies from
many parts of Iran (ZWY 7:8-9). Then, this large army of Padi$xwargar,
holding a common flag, will enter Iran and will defeat the enemies of
the seed of Xé§m (i.e., the demon of Wrath) who are depicted also as a
monstrous army (ZWY 7:10-11). The Zand 1 Wahman Yasn 9:10 reports
the list of enemies, that is, the triptych of the Turks, Arabs and Byzan-
tines.5

59. Czeglédy, ‘Bahram Cabin, p. 35.

60. Grenet, Y a-t-il une composante iranienne’, p. 31, n. 30.

61. For the transcription and translation of this passage, see Cereti, Zand i Wahman
Yasn, pp. 142, 162. For a detailed study of this character, see also idem, '‘Again on Wahrim
i Warzadwand’, pp. 629-31, 63435 and 638.

62. On this toponym and its localization in this specific context in the former Kushan
empire, refer to n. 35.

63. On the geographical identification of this toponym, see Cereti, Zand i Wahman
Yasn, p. 205.

64. For the transcription and translation of these passages (7:7-11 and 9:10), se¢
Cereti, Zand i Wahman Yasn, pp, 142-43, 146, 162-63, 167,
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In the Jamasp-Namag 43-49 (ms. DS 16:7-19:3)%° we read, as follows:

43) Then, in PadiSxwargar near the sea shores, a man will see the yazad
Mihr, and the yazad Mihr will reveal many hidden secrets to this man, 44)
He will send him with a message to the king of Padi$xwargar: ‘Why dolyou
support this king deaf and blind? You also exercise the power as your
fathers and your forefathers did!” 45) This man (i.e., the king) will answer:
‘How may 1 exercise this sovereignty if I do not have these troops, this
army, these treasures and these generals that my fathers and forefathers
had?” 46) The messenger will say: ‘Come, that I will give you the treasures
and property of your fathers and forefathers.” He will show him the great
treasure of Frasyab. 47) When he will have the treasure in <his> hands, he
will equip an army and troops at Zawul and will march against the ene-
mies. 48) And when the enemies will know it, Turks, Arabs and the Romans
will gather and <will say>: ‘We will catch the king of Padisxwirgar and
will take off from this man <his> treasures and goods.’ 49) Then, when this
man will know this news, he will march with a big army and troops from
Zawul to the heart of Erandahr, and with the king of Padixwirgar these
men will battle and fight ...

Although the apocalyptic accounts of these three texts may seem to
come from different, certainly complex, traditions, some topics function
as a common denominator and aid reconstructing a narrative reading,
mainly the idea of the eastern direction of the coming of the Iranian
restorer and the triptych of enemies to fight (with a slight difference).

In the Iranian Bundahiin, kay Wahram, endowed with the xwarrah,%
will come from the region of Kawulistan (nowadays the region of Kabul)
to Iran and will excite great hope. Afterwards, he will rule over India,
Byzantium and Turkestan and will restore the Zoroastrian religion. As
said above, one of the sons of the last king Yazdegard III was called
Wahrim. We already know that his brother Péréz unsuccessfully
attempted to regain the lost kingdom through the lukewarm aid of the
Chinese who for a few years supported a Persian puppet government in
Central Asia. Furthermore, Antonino Forte has drawn the attentionto a
funerary stele, from 710 ck, belonging to a Persian nobleman called
Aluohan who died at the age of ninety and was held in great esteem by
the Chinese court. Forte has shown that this name might be the Chinese
rendering of the Persian Wahram.*” The identification with the son of
Yazdegard 111 is not easy because of chronological reasons {i.e.. Aluohan

65. For the transcription and the manuscript facsimile of the passage, see Agostini,
Ayadgar i Jamdspig, pp. 191-92, 357-60.

66. On this divine and royal attribute of controversial meaning, se¢ Gherardo Groli,
‘Fare(ah), in Ehsan Yarshater {ed.), Encyclopedia Iranica 9 (Costa Mesa CA, 1999),
pp. 312-19.

§7. Forte, ‘On the [dentity of Aluohan’, p. 635,
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o be born at the same period as by bt
of any reference in the inscriptiop ,, ;f)
but the suggestion is nevertheless po; o mis

would have been supposed t
and because of the absence
famous and important father,

ly unfounded!®® |
Ple;; des the disquisition about the identity of Al.uohan, kay Wahram 5y, 4
he other similar characters in Pahlavi apocalyptic texts may be identifieg
with the son of Yazdegard I1L¢ These accounts likely belonged g 4,
Sasanian political propaganda heralding the return of the legitimate i,
to Iran from China or Central Asia and the apocaiyptic Literature Might
have represented the most influential and incisive mass media.

However, kay Wahram might hide the tragic figure of Wahram Cobey,
Regarding the story of this general an extensive body of literature spreag
earlier due to the general admiration for his victories along the Orienty]
borders, and later because of the disapproval and disappointment su;-
rounding his false royal claims. There exist in later Arabic and Persian
versions many stories about Wahram Cabén, some of them identical to
the stories concerning Wahrim Gor, a confusion common in Sasanian
history when two kings or heroes have the same name.” The Sahndme,
in particular, reports an interesting dialogue between Wahram Cabén
and Khosrau II where the first lays claim to the throne as the restorer of
Arsacid rule. Furthermore, he reveals to him that his mission is also to
destroy the Sasanian dynasty as five-hundred years have already passed
from the enthronement of the first Sasanian king Ardasir (224/6-42).”

This last assertion most probably refers to the end of the millennium
of Zoroaster that would have caused many troubles and much harm to
the Sasanian dynasty. In this context, it is useful to mention the account
of Mas'idi, He writes that king Ardair, estimating that he was nearing
the end of the millennium of Zoroaster and fearing that it carried with
it major troubles, sought to move back this term of approximately two
hundred years, by subtracting from the official chronology almost half
of the time that had elapsed between him and Alexander the Great.”
since according to the most current tradition Zoroaster lived 258 years

68. Flort‘e, ‘On the Identity of Aluohar’, p. 637.
. 69. Similarly Annette Destrée, ‘Quelques réflexions sur les héros des récits apocalyp-
11;{;1:&5 persans et sur le mythe de la ville de cuivre’, in La Persia nel medioevo (Rome,
1), pp. 639-52, pp. 645-46; and Cereti, ‘Wahram | Warzawand’, p. 638.

70. Cereti, ‘W ' : ’ '
Iranian’, pp. 19.3-;1;.'5’“1 Warzawand’, pp. 630-31; idem, ‘Central Asian and Eastern

';; Mohl, Le livre des Rois, vol, 7 p. 24,
- For an outstanding and thorough study on Masudi's account and its political and

Higions inmml s
;Z:lt%:ci}ussa;mpl-ldcih?ns, see Gherardo Gnoli, "Politica religiosa e concezione della regalitd
Sanidl, in La Persia nel medioevo {Rome, 1971) pp. 225-53
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pefore Alexander™ :.md this revised chron.ology shortened the Arsacide
era by two cer}turles, the young Sasanian dynasty may have been
strengthened without the social pressure of millenarian trends, Moreo-
ver, this histori(_:al fraud, both political and religious, welded the destiny
of the crown with that of the Zoroastrian clergy.

Thus, the ﬁgu're of Wahram Cabén is not just a usurper, but emerges
as an apocalyptic character embodying the mission to restore the pre-
Sasanian status quo. If the long section dedicated to him in the $ahndme
is probably part of a more extensive romance, then this particular pas-
sage seems to belong to a ‘Cobénian’ literary and political propaganda.

The evidence of the Sahndme is an important and helpful element in
developing an alternative reading of the events in the Iranian Bundahisn.
In this text, the reference to the yearly rule of Byzantines is clearly related
to the flight of Khosrau II to Hierapolis in 590 ¢k and his request of help
to Emperor Maurice. Moreover, it is quite interesting that the text stresses
both xwarrah as an attribute of kay Wahram as well as his family origin.
This passage should be considered an escamotage that aims to present
Wahram Cobén as a legitimate Iranian king whose xwarrah constitutes
one of his major attributes. He is to come from the region of Kawulistin
that was closed to Balkh, the same place in which Wahram Cébén unsuc-
cessfully tried to take refuge after his defeat against Khosrau 11.

His political activity will include ruling over India, Byzantium and
Turkestan. It is striking that there is no reference made to Arabs as there
is in other Pahlavi texts (JN 48 and ZWY 9:10). However, besides a few
incursions into Iran’s borders by Arab Ghassanids in 591 CE, Iran’s major
dangers and troubles during this period came from these three countries.
It seems that the tradition of Jamdsp-Namag and Zand i Wahman Yasn
re-adapted this triptych of enemies according to the current events of the
Arab conquest.

The last paragraph in the Iranian Bundahiin mentions that kay
Wahram will restore the Zoroastrian religion. Although this action is
more fitting to a legitimate Zoroastrian restorer who should be a Sasan-
ian royal heir, this passage might refer again to Wahram Cobén. Accord-
ing to Theophylact Simocatta, after the rebellion broke out and Khosrau
fled to Byzantine territory, Wahrim Cobén became angry with the
Zoroastrian clergy because of a difference in views.™ This passage might

73. On this dating, see Gherardo Gnoli, Zoroaster in History (New York, 2000),

pp. 131-83. )
74, Michael Whitby and Mary Whitby (trans.), The History of Theaphyluct Simocatta

{Oxford, 1986), p. 119. See also Czeglédy, ‘Bahrdm Cabin', p. 39.
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constitute a polemic by fanatic followers of Wahram Cobén againg the

Zoroastrian clergy due to its non-support of the !'Ebt-?l general and mighy
be a way to elevate him to the status of a hero of religion.

As for the other Pahlavi apocalyptic texts,” this story ends with the
coming of Pe§otan, son of King Wistasp, and his one hundred and fifty
followers from the legendary city of Kangdiz.”® The deeds of this her,
take place at the end of the millennium of Zoroaster, open the eschatq.
logical process and herald the coming of the first saviour Usédar.

As this account relates more to mythical issues, and less 5o to the
historical narrative and setting that has been the focus of this essay, 1 wil]
not comment further. However, I would like to stress that the Iraniay
Bundahitn makes mention of the restoration of fires by Wahram, ‘vener-
able/god” (Pahlavi yazad) of the victory, unlike the other apocalyptic
texts that refer to fires more generically. It is not rash to say that it could
be again a veiled reference to the two namesake figures above who thus
received the fitting attribute of victorious.

This long apocalyptic passage in the Iranian Bundahisn (§§ 24-27) testi-
fies to the difficult and untidy transmission of the Zoroastrian apocalyptic
material. It is a perfect example of how the authors of these texts reworked
and adapted different apocalyptic traditions without taking great care in
retaining an accurate chronology and the consistency to the events, of
which the misplaced position of Khorramiya's period is just one example

Regarding the figure of kay Wahram in the Iranian Bundahisn, I think
that he might be identified with the legitimate Sasanian heir to the throne
Wahram, son of Yazdegard IlI, in the context of a political oracle herald-
ing the coming of an Iranian saviour from the East, Nevertheless, many
narrative elements show that this tradition was issued from the romance
of Wahrim Cobén whose heroic yet tragic life excited, after his death,
the birth of more apocalyptic stories centred around his miraculous and
victorious return from exile at the Turkish court.

CONCLUSIONS

The Zoroastrian apocalyptics is no doubt a literary genre related
strongly to the historical events that marked the end of the Sasanian

75. lamésp-Namag 51-53 (see Agostini, Ayadgdr i Jdmdspig, pp. 113-14, 192); Zand |
Wahman Yasn 7:20-39 (see Cereti, Zand i Wahman Yasn, pp. 143-44, 163-65).

76. For further bibliographical information on this mythical city, see Agostini.
Ayadgar i famaspig, pp. 125-27.
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pmpire in the seW:nth century and the birth of messianic hopes, likely
regarding the coming of a legitimate Sasanian heir from the East, that it
created. Although the conquest of Iran by Arabs and the loss of Iranjan
religions and political identity represent the most reliable cause for the
formation of apocalyptic texts, we have seen here that the troublesome
ovents which occurred between the end of the fifth and the sixth centu-
ries, recorded by the Iranian Bundahisn, gave birth to an initial rise of
apocalyptic ideas, including the conviction that the millennium of Zoro-
aster was at an end.

Regarding the literary material: in the Iranian Bundahiin, as in the
other Zoroastrian apocalyptic texts, this narrative pattern is made up of
at least three different strata.”” The first deals with the late Sasanian
period represented by Pérdz, Kawéd, Khosrau I and Yazdegard 111, the
tragic rebellion of Wahram Cobeén and the triptych of enemies of Iran,
such as the Turks, Byzantines and Arabs. The second is related to the
Post-Sasanian period: the attempt of the son of Yazdegard I11 to organize
an army and come back to Iran, the rise of Khorramiya and other events
that are more or less identifiable, though sometimes out of place and
distorted. For example, parts of the romance of the illegitimate pretender
Wahrim Cdbén were readapted by Zoroastrian authors in the composi-
tion of some apocalyptic passages, notably the one referring to the com-
ing of the positive figure kay Wahram. The last one is the mythical stra-
tum represented by the hero Peidtan, son of King Wiltasp, who will
herald the coming of the first saviour Usédar and the starting of the
eschatological process.

Although the apocalyptic texts, along with most of Pahlavi literature,
were only written just between the ninth and tenth centuries, the Zoro-
astrian community composed and arranged several apocalyptic texts
whenever it felt an eminent danger, a practice that is here documented
from the end of the sixth to the end of the tenth century.”

77. Similarly Cereti, Zand { Wahman Yasn, pp. 26~27.

78. Frantz Grenet, ‘Le chapitre apocalyptique du traité pehlevi Ayadgar | Jamispig,
Propositions pour un décodage et pour une date’, in Véronique Schiltz (ed.), De Samar-
cande a Istanbul: étapes orientales. Hommages & Pierre Chuvin - 11, (Pans, 2015}, pp. 103-
14, interestingly claimed that it is possible to relate some Zoroastrian apocalyptic pas-
sages to the atmosphere of Zoroastrian restoration that surrounded Mardawii, Ziyarid
Prince of Gilin, who ruled the South Caspian provinces between 927 and 935 cs.



APOCALYPTIC THOUGHT WRITTEN FOR MONKS?
SOME TEXTS AND MOTIFS AND THEIR FUNCTION
IN GREEK AND SYRIAC ANTIQUITY

Matthias BiNDER

1. INTRODUCTION: A CASE AND TWO APPROACHES

Many of the Christian writers in Antiquity were unmarried and were
sscetics in some way, if not actually monks. And of course, some of them
aimed specifically at the advancement of the ascetic life. But did they use
apocalyptical thought for their purpose? Ascetics did use, for example,
merkavah motifs known from the apocalyptical Enochic literature (after
200 BcE until 200 cg) or from the Ascension of Isaiah (first centuries
cg).) Monks used, for example, the influential Apocalypse of Paul {Apoc-
Paul, about 400 cE): “The work seems to have been widely read in the fifth
and sixth centuries, particularly in monastic circles in the West’? But
were apocalyptical texts written for such use?

Alexander Golitzin finds a positive answer, looking at the Syriac Apoca-
lypse of Daniel (sApocDan, 7 cent. cg): ‘I think that its author is a monk,
and that he is paraphrasing the canonical Daniel, who himself was also
traditionally an ascetic, in order to remind his fellow monks of the mean-
ing of their vows, to encourage them to hold fast to their calling, and to
counsel them about the nature — and dangers - of spiritual experience.

1. I'am most grateful to Mrs. Jenny Pilhofer and Dr. Peter Baumann for reading this
paper and for their most helpful suggestions.

Alexander Golitzin writes: ‘T do not ... think it hard to understand why generations
of monks... preserved this literature’: idem, *Heavenly Mysteries. Themes from Apoca-
lyptic Literature in the Macarian Homilies and Selected Other Fourth-Century Ascetical
Writers', in Robert J, Daly S} (ed.), Apocalyptic Thought in Early Christianity (Holy Cross
Studies in Patristic Theology and History 2; Grand Rapids, 2012), pp. 174-92, on p. 176.
Golitzin helpfully and convincingly compares Afrahat the Persian Sage and Pseudo-
Macarius with 3 (Hebrew) Enoch in his article.

2. Brian E. Daley, ‘Apocalypticism in Early Christian Theology’, in Bernard McGinn
{ed), The Encyclopedia of Apocalypticism 2: Apocalypticism in Western History and Cul-
ture (London, 2000), pp. 3-47, on p. 37, referring to Claude Carrozzi, Eschatologie et
au-deld: Recherches sur I'Apocalypse de Paul (Aix-en-Provence, 1994), p. 12.

3. Alexander Golitzin, ‘A Monastic Setting for the Syriac Apocalypse of Daniel’ in
Rabin Darling Young and Monica J. Blanchard (eds.), To Train his Soul in Books, Syriac
Asceticism in Early Christianity (Washingtor DC, 2011), pp. 66-98, on p. 69,
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Golitzin sets out with the assurnption that in sApocDan there is ng visible
reflection of some historical crisis.” Instead, he builds his argument op, the
observation that some of the text’s merkavah motifs may reflect mystica]

visionary life.

However, Muriel Debié put forward an equally well-founded argu-
ment that there is a reference to a historical context. Her argument g
inspired not by the visionary (eschatological) but the historical part of

sApocDan. One of its passages emphasizes the (legendary) restitution
of the lost sacral temple implements to Jerusalem by the Persian king
Darius {died 486 BCE). The account can well be seen as an allusiop to
the famous retrieval of the Holy Cross from the Persians in 629/30 cp 6
If this holds true, even some of the eschatological motifs may be
detected to be historical allusions. SApocDan would then address
Christians around Jerusalem who were asked to cooperate in recon-
structing peace and rebuilding the city, shortly after the Persian war.
Thus, when confronted with two approaches to the interpretation of
sApocDan, we may ask whether apocalyptical texts can be produced
for a monastic setting at all.

4. With a reference to the editor: Matthias Henze, The Syriac Apocalypse of Daniel:
Introduction, Text, and Commentary (Tiibingen, 2001). Henze is more precise, however,
in saying that there are no direct allusions to history, ibid., p. 11. Then Henze suggests,
P- 22, that the text simply wants to inform about the sequence of events at the end of the
world.

5. Muriel Debié, ‘Les apocalypses apocryphes syriaques: des lextes pseudé-
pigraphiques de I'’Ancien et du Nouveau Testament’, in Alain Desremaux, Frangoise
Briquel-Chatonnet, and Muriel Debié {eds.), Les apocryphes syriaques (Etudes syriaques
2; Paris, 2005), pp. 111-46, on pp. 133-35.

6. This is roughly in accordance with the dating of Henze, Syriac Apocalypse,
Pp- 14-15: after the Syriac Alexander legend (630) and before Pseudo-Methodius (690),

7. There is even a third option: the possibility of Jewish provenance of the book
with Christian interpolations, as is the case with older apocalypses. The quote from
sApocDan below (section 2,4), as arranged by myself, shows that the parallelisms of
the text can be arranged in a way that the presumably Christian staternent stands out
as an unfitting insertion. Also the double arrival of Christ (not even ‘Jesus’) after the
Lord Zeba'oth seems strange. There were Jewish messianic hopes of the restoration
of the temple around 628, as probably reflected in the Jewish Apocalypse of Elijah
{hApocEl) and the Sefer Zerubbabel (SefZer). The report in sApacDan of Darius’ first
temple restoration fits in this context, too. But this matter cannot be further discussed
here, and it will not influence the envisioned investigation. Edition of hApocEl {(Hebrew
and German): Moses Buttenwieser {ed./tr.), Die hebrdische Elias-Apokalypse und ihre
Stellung in der apokalyptischen Litteratur des rabbinischen Schrifttums und der Kirche.
I. Halfte (Leipzig, 1897). Edition of SefZer (Hebrew): Adolph Jellinek (ed.), Bet
Ha-Midrasch. Sammlung kleiner Midraschim 2 (Leipzig, 1854; reprint Hildesheim,
1967), pp. 54~57; dating and interpretation by Israel Lévi, ‘L'apocalypse de Zorobabel

et le roi de Perse Siroes’, in Revue des études jui
y ir Juives 68 (1914), pp. 129-60; 69 {(1919).
PP- 108~21; 70-71 (1920), pp. 57-65. 1914 pp
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These two very diverging approaches seem to correspond to two dif-
fecent approaches to what ‘apoc‘alypticism’ is. Golitzin’s interest in
merkavah motifs .and theoptm-ny is linked with Christopher Rowland’s
interpretation which names ‘direct revelation of heavenly mysteries as a
central aspect of the genre.® Debié’s reconstruction of a critical moment
. history, on the other hand, seems to be closer to Brian E. Daley who
dentifies a ‘violent end to human history and the present world’ as the
central topic of the ‘apocalyptic world view’® Of course, these quotes
from Rowland and Daley need not contradict each other. The former
definition focuses on form, the latter on plot.

(.1. Method and Scope of the Investigation

indeed, in apocalyptical texts we will find motifs akin to a monastic
miliew. Which function do they serve? Three sets of such texts, little
known, provoke further research into the matter. The first set is the
Greek apocalyptical sermon ‘On the Coming of the Lord and the Con-
cummation of the World and the Coming of Antichrist’ ascribed to
Ephre, in two recensions from the late fourth century (here named
Ephr gr A and B, see below 3.1)."* The second set is a pair of Antichrist
sermons by Narsai the Great, the fifth-century school director of Edessa
and Nisibis (see 3.3)."! The third set is an end time sermon written by the
seventh century East Syrian author Shubhalmaran of Kirkuk." This ser-
mon indeed deals not with asceticism but with ecclesiastical politics,”

8. Christopher Rowland, The Open Heaven: A Study of Apocalyptic in Judaism and
Early Christianity (London, 1982), pp. 14 and 76; quoted from Golitzin, ‘Heavealy Mys-
teries.

9. Daley, ‘Apocalypticism’, p. 3.

10. Only edition in Giuseppe S. Assemani (ed.}, Sancti patvis nostri Ephrem syri opera
omnia quae exstant 2 {Rome, 1743), pp. 222-30 ('Ephr gt B’} and 3 (Rome, 1746), pp. 134-
43 (‘Ephr gr A).

11. One is Narsai’s unpublished ‘On the Coming of Antichrist and the Revelation of
Our Lord’, in British Museum MS Oriental 9396c, fol. 163b-177a; it corresponds with
Nr. 51 according to the list in Alphonse Mingana {ed.), Narsai. Memre (Mosul, 1905)
vol. 2, final pages. The second sermon with similar content is Nr. 52 of this list, "On the
Revelation of Our Lord and the dispensation of the Coming World’, which is printed in
Syriac on pp. 1-28 in the same volume. Latin version in Emmanuel K. Delly (tt.}, ‘Le 23e
“Memra” de Narsai', in Divinitas 3 (1959), pp. 514-53. Parts of both sermons are, in
French, in Philippe Gignoux, ‘Les doctrines eschatologiques de Narsai', in 'Crient Syrien
11 {1966), pp. 321-53, pp. 461~588; 12 (1967), pp. 23-54.

12. The 'End Time Sermon’ is identical to ‘part six’ of David ]. Lane (ed.Atr),
Subhalmaran. The Book of Gifts, 2 vols, (CSCO 612-613, Scr. Syri 236-237; Louvain,
2004), vol. 1 pp. 167-95.

13. In apocalyptical language the book answers the contemporary Christological
challenge of his church which resulted in an ‘apology of faith’ (r¢zdn) in 612 c2. This is



MATTHIAS BINDER
46

{ast chapter has real ascetic qualities. Mon::over, the sermop pre.
calyptical fragments, a ‘prophecy’ ascriheg o
Clement (ApocPsClem, see 3.3)-, and some anonymous mfftrical Passage
on Gehenna (see 2. 1 will discuss thes.e texts along wuh’ sApocDay
Apoc Paul {see 2.2) and Ephrem’s authentic Hymr%s on Paradise (HoP, gee
2.3), his Letter to Pyblius (LtP, see 2), and the Diatessaron C"’”mentary
(CommDiat, see 2).” . ‘

 Using the widely accepted classification of the genre “apocalypse’ by
john J. Collins,'® it will be found that al'most none.of these texts ape
‘zpocalypses proper’. Instead, apocalyptical sceneries and antichrig
mvths are distributed over different genres such as commentary, homily,
lefter, and hymn."” So my approach will be by way of motif, not of genre,
This has a methodological reason, too. As genre alone will not clarify
whether a text was written specifically for monks, we need to investigate
why the motifs were introduced into the text.

but its :
sents two interesting apo

the overall proposal of my dissertation: Matthias Binder, Asket und Eschaton. Das
Endzeitbuch des Subhalmaran von Kirkuk (Gottinger Orientforschungen, Reihe Syriaca
44; Wiesbaden, 2013), esp. pp. 137-47 and 412-18. For a summary, see: idem, “Your
Death, O God”. Christological and other Adaptions of Shubhalmaran’s End Time Book
in the Syriac Manuscript M20N from Mount Sinai’, Journal of Eastern Christian Studies
66 (2014), pp. 1-35.

14. ApocPsClem: Lane, Book 1, pp. 174-76; the ‘Gehenna’ fragments: ibid., pp. 194~
95. Reconstruction in Binder, Asket, pp. 163-75; 177-79.

15. HoP: Edmund Beck (ed./tr.), Des heiligen Ephraem des Syrers Hymnen de Para-
diso und Contra Julianum, 2 vols. (CSCO 174-175, Scr. Syri 78-79; Louvain, 1957);
English: Sebastian P. Brock (1z.), St. Ephrem the Syrian, Hymns on Paradise {Crestwood,
1990); I will also use Beck’s commentary in his Latin edition (abbreviated: Beck, Kom-
mentar): idem, Ephrems Hymnen iber das Paradies (Studia Anselmiana 26; Rome,
1951). - LtP: Sebastian P. Brock (ed./ir.), ‘Ephraem’s Letter to Publius’, Le Muséon 89
(1976), pp. 261-305. - CommDiat: Carmel McCarthy (ed /tr.}, Saint Ephrem’s Com-
T;z;r;:;ry on Tatian’s Diatessaron (Journal of Semitic Studies Supplement 2; New York,

16. Collins defines type I, with the visionary's journey to the other world, and type
FE. with a revelation by other means. Within each type there are three subtypes contain-
ing (a) a historical survey, (b) a draft of the latter days, and {c) a description of the indi-
fridyals’ ulterior fate: John J. Collins, ‘Introduction: Towards the Morphology of a Genre,
:; :clie;ré (ed), Apocalypse: The Morphology of a Genre (Semeia 14; Missoula, 1979}
. 17t.e A c}glfmd ?v:tness. for the acceptan:ace of the ‘Antichrist myth’ in the Church’s every-
ch 0 ;{ C(I:I;ﬁ | ;S C)(']ri oli Jerusalem’s 15% lecture of his Mystagogical Catecheses:
2 (Washington, 1570), oo, sa-se s Phenson (tr), The works of Saint Cyril of Jerusalert

obvss DegCh,' > PP- 53-55. For the development of the myth, with a core in Hip-
i)m)’: > risto et Antichristo, see Gregory ], Jenks, The Origins and Early Develop-
nt of the Antichrist Myth (Beihefte zur Zeitschrift firr die neutestamentliche Wissen-

schaft 59; Berlin-New York, 1991); al isti i chti
i ;also Ch i : 5!‘
el erin Bt iy ristian Badilita, Métamorphoses de | Antichri
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2. ‘End Time Apocalypticism’ versus ‘Other World Apocalypticism’

1 order t0 classify apocalyptical motifs, three categories will probably
cerve our aims. They are not meant to reproduce Collins’ classification,
«hich only works with genre. I would like to arrange the motifs by mak-
ing use of an apocalyptical ‘mind map), as it were. I in the apocalypticél
world view 3 great cataclysm divides two worlds, both on a temporal and
, spatial level, we may deduce three aspects of the apocalyptic ‘inventory’
of motifs: (1) ‘end time motifs’, (2) ‘transformation motifs’, and (3) ‘other
world motifs’ ‘End time’ motifs concentrate on the existing but vanish-
ing world; they may include antecedent history, the ‘signs of the time’, or
(he figure of Antichrist. ‘Other world’ apocalypticism looks to ‘a new
heaven and a new earth’ where God resides; usually this other world
oxists already and can be visited by the visionary or the theologian.
“Transformation’ motifs -~ which I will leave aside below - include the
cataclysm itself, the cosmic upheaval, its suddenness, the annihilation of
tvil, or the Last Judgement.!® Most of the texts cover two or all three
categories, but stress one of them.

Is there a difference in the way these motifs affect their audience? At
first sight, they seem to match different types of parainesis. End time
drafts (1) may be reassuring, as they help us to understand our destiny;
they may provide encouragement or a reason to endure. Descriptions of
the harshness of the world’s transition (2) may be meant to admonish the
faithful not to delay repentance. The perspectives of paradise and hell
(3) may challenge a person to take the right decisions or to hold on faith-
fully to religious practice. These suggestions seem to show that end time
apocalypticism was intended for any crisis-stricken group in society,
while other world apocalypticism may be more suitable for the advance-
ment of monastic life which needs daily encouragement to hold fast to
the commitment. However, matters are not as easy as this, and it will be
seen below that some of the monastic motifs work well with more than

one of these categories.

9 EXPERIENCES OF HEAVEN AND HELL

In Antiquity, asceticism dealt to some extent with the meditating on
or envisaging the other world. Monastic practice in the Egyptian desert

18, Much elaboration of these motifs is not anly in sApocDan. but for example in the
eschatological homilies of Jacob of Sarug: Isabelle Ischaert-Cauuet (1r.), Jacgues de
Saroug. Homeélies sur la Fin du Monde (Les péres de la foi 91: Paris, 2005).
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included the envisioning and anticipaticfn not only 'of one’s own death
but also of judgement, hell and paradise. According to Daley thege
motifs, inducing fear of torments and hope for thc.pri:)mlses, were cop.
sidered a legitimate source of motivation for monastic life.” Also Bphye,
knew that beholding paradise and hell leads to remorse.* Shubhalmargy,
of Kirkuk, who belongs to yet another region and century, reports the
same at the conclusion of his apocalyptical sermon:

] ask every sinner that he repent, ... Because I have given my mind tq

meditating («¢\im) on what is in my judgement; ... and my soul is very
bitter within me at the remembrance («Zuimas) of the condemnation, The
bitterness of its everlasting torment chastened us from far off ... These
things | learned from that mourn ful voice which estranges us, and ca]ls us

cursed.™

Ascetic motif and parenetic application are both found in this passage,
together with the relevant technical terms ‘meditation’ and ‘remem-
brance’. The latter term corresponds to Greek pvijun and seems to point
to regular practice, no matter how developed a technique it denotes.2
The meditational technique is here directed towards the ‘mournful voice’
of the Judgement scene in Matt. 25:41, where the king’s “depart from me,
you cursed’ is addressed to those on the left. Shubhalmaran had dealt
with the scene in his preceding chapter, and now reports his own experi-
ence. 50 we really are confronted with the old practice of meditating on
an apocalyptic motif, to effect repentance.

The same author in his second book, in two of his untitled chapters
(rxs), knows two ways of motivation in ascetic and monastic life
(hauamnrd, hauia). They may be summarized as ‘strength through
promise’ and ‘restraint through fear’:

The shrewd merchant keeps his valuable treasures for trade: that is at the
fair. And the wise penitent keeps his good works stored for the resurrec-
tion: that is the great fair of the holy ones ...

To this [that is, grace] testify the gluttonous son [Luke 15], and the robber
[Matt. 27] ..., and also the day labourers [Matt. 20]. This is a little sign out

_19. Brian E. Daley, The Hope of the Early Church: A Handbook of Patristic Eschatology
{New York, 1991}, pp. 69-71, with references to the Apophthegmata patrum, and the vifae
of Anthony and Pachomius.

20. Ephrem HoP 7,24.

21. Lane, Book, pp. 196 (Syr.)/184 (Engl.); translation changed.

22. For ‘remembrance’ in a different context, see Herman G.B. Teule, ‘An Important
Fonc_ept in Muslim and Christian Mysticism: the Remembrance of God, dhikr Allak -
uhdond d-Alohd', in Martin Tamcke (ed.), Gotteserlebnis und Gotteslehre. Christliche und
ts;aTlxs;I;e Mystik im Orient (Gottinger Orientforschy ngen, Syriaca 38; Wiesbaden, 2010},
pp. 11-23.




APOCALYPTIC THOUGHT WRITTEN FOR MONKS?
: 49

of manys calling and teaching the chosen among us. It places before (us)
steength - :
But there is second way for sinners who repent: first, there j

cown in them 2 fea.r of God and a trembiing at his judgement, shalslzel:g:};
pumankind and disgrace before the angels ... a small taste of Gehenna. As

an exact veriﬁcation, of the holy word of our life-giver, ‘the kingdom of
heaven is within you’, Gehenna is within us.?

Here, we find an express internalization of the apocalyptic motif: the
kingdom as well as Gehenna are said to be ‘within us’. Concerning the
Divine kingdom, this is a common understanding in Antiquity,®* and the
Diatessaron (in the passage correlating with Luke 17:21) takes it to an
exireme: ‘the kingdom is in your hearts.? However, such a phrase is not
without difficulty for ‘Antiochene’ interpreters. They usually interpret
apocalyptic imagery within the Gospels (Matt, 24) as referring to the dis-
ciples times: in their view, for example, the “abominable desolation’ must
refer to the destruction of Jerusalem in 70 CE, and the limitation of the
ime of distress to three and a half years must be a consolation for those
who suffered from the Judeo-Roman war in that epoch. Accordingly, the
‘kingdom in you’ is seen as the Lord’s social presence among his disciples,
as Ephrem and Theodore of Mopsuestia put it.? This is a Christ-centred
presence of the kingdom. But with the Diatessaron’s own psychological
interpretation (‘the kingdom is in your hearts’), Ephrem, the commentator,
is urged to concede some internal presence of the kingdom. Asa solution,
he offers: ‘See, the Lord of the flock [was present}, entering the sheepfold
by the door ... not in a hidden way, but through his testimonies’” Thus he
ctresses that the internalization of the kingdom must be done mentally, by
belief in the ‘testimonies, but not ‘in a hidden way’, not mystically without
any visible reference. In Shubhalmaran’s passage this specification is

23. This is in chapters L1, II,2 and 11,3 of the second book or ‘part’ according to the
edition: Lane, Book, pp. 83, 85, 86 {Syr.)/81, 83, 84 (Engl), translation slightly changed.
Al p. 83 (Syr.) we also find the terms of ascetic and monastic life, confirming that the
chapters are written for the advancement of monasticism.

24, See llaria Ramelli, ‘Luke 17,21: “The Kingdom of God is Inside You”. The Ancient
Syriac Versions in Support of the Correct Transtation’, Hugoye: Jeurnal of Syriac Studies 12
(2009), pp. 259-86. Ramelli presents not only manuscript evidence of the Bible but much
patristic material which is valuable even if one does not want to share her conclusions.

25. McCarthy, Commentary, p. 273.

26. For Ephrem, see McCarthy, Commentary, pp. 272-73. For Theodore, see Nestgr
Kavvadas, “Von Antiochien nach Beth Qatraye. Zur Rezeption Theodors von Mopsuestia
in der ostsyrischen Mystik’, in Martin Tamcke (ed.), Orientalische Christen und EuryP":
Kuliurbegegnung zwischen Interferenz, Partizipation und Antizipation (Gottinger Orient-
forschungen, Syriaca 41; Wiesbaden, 2012), pp. 3-10.

27. McCarthy, Commentary, p. 273.
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absent. The presence of the kingdom or Gehe‘nna is simply foung withig,
the ascetic’s soul or life. However, while sometimes apocalypticism May be
used as a metaphor only, here a clear indication is found that judgemen
and Gehenna are taken to be real: distress of the soul is not Gehenna, ly
1 taste of it. So apocalypticism can be related to both a present interpy,|

experience and a future external destiny.

2.1. Gehenna Internalized

Sure enough, Shubhalmaran leads us to ‘other world” imagery in his eng
time sermon: half of the final chapter from which the former of the tw,
quotations was taken, consists of a description of hell. It is composed of
three originally independent and now fragmentary verse passages, each
containing a different metre. The first fragment describes hell via negativa;

‘There is no new occurrence, nor coincidence,
no new sadness, but also no consolation. ...
There is nobody who judges or is judged,

nobody who reproaches or is put to shame.”®

After this, Shubhalmaran inserts a comment: ‘except’, he says, the
individuals themselves: they afflict and torment themselves, and become
‘their own hell’. Self-accusation is here seen as the basic problem.

The author then quotes the second set of fragmentary verses, after his

internalizing interpretation:

“This is the fire that is not put out ...
this is the worm that never eats its fill ...
this is the chain that does not open’®

Obviously with this quotation Shubhalmaran offers a psychological
interpretation of eternal fire and the other apocalyptic motifs. In fact, he
had introduced the chapter on Gehenna with words which he had already
used: ‘As the heavenly kingdom is within us, that is, in our works, also
hell (raenay) is accordingly in us, that is, the bad works that we do’*

28. Lane, Book, pp. 193-94, new translation, from the first of three fragments. For the
analysis of them which I called ‘Hollenlied’, and which are written as couplets with a
metre of usually 8, then 5, then 7 syllables, see Binder, Asket, pp. 177-79.

29. Asin note 28.

30. Lane, Book, p. 193, The insertion of the term ‘works’ does not affect the internal-
ized meaning here. ‘Works’ are probably emphasized as a precaution against some sort
of mysticism which deals with the human psyche only but not with a person’s lifestyle.
The eschatological (but certainly not apocalyptical) aspect of a saintly lifestyle has been
studied by Dimitrios Moschos, Eschatologie im dgyptischen Monchtum (Studies and Texts
in Antiquity and Christianity 59; Tiibingen, 2010).
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Here we can turn to a famous model of this idea.

o publius’, offers a comparable internalized interpretation, seeing th
i 3 -y

(ame motifs s iMages for self-accusation. But Ephrem is more Cautgiolle

(han Shubhalmaran and inserts a ‘perhaps’ s

Ephrem, 11'1 hls ‘Let..

And may be ... their mind acts as the flame. The hidden judge who is seated
in the discerning mind ... beats them without mercy with the tormes eta ) f
contrition. Perhaps it is this which separates them out, sending each c?n: ?
(he appropriate place; perhaps it is this which grasps the good with its ri h‘:
hand stretched out, sending them to that right hand of mercy; and it a i‘
which takes the wicked in its upright left hand, casting them i,nto the glag;
called ‘the left’ ... P

Not that there really is a right or left there, but these are just terms we use
{or those who are honoured, and for those who are of low estate

This last statement is committed to a purely metaphorical understanding.
I need not discuss here whether or not Ephrem additionally believed in some
‘material” kind of hell-fire. Also, he does not say whether or not he suggests
using the motifs for meditation. But he reveals that he does not consider
hellfire simply as a metaphor that was made up by monks; instead he takes
the tradition for granted and only tries to re-interpret it. After all, Ephrem
may serve like the Egyptian fathers as a model in his own right for the func-
tion of images of hell in the spiritual life. And it can easily be proven that
Ephrem consciously writes for an ascetic setting here: the letter presents him
as a spiritual counsellor who writes to Publius who really is an ascetic.

Shubhalmaran integrated such meditation on his judgement into his own
spiritual life according to the quote. Did he, being a metropolitan bishop,
write about it for spiritual counsel, too? He addressed ‘all who know me in
the Lord"%2 The first and foremost focus of the book is on an ecclesial pre-
dicament, Therefore ascetics were not its main addressees, even if the author
presents his own ascetic practice as a model. In my opinion, he does so
because to him as 2 monk-bishop, meditation and repentance are an inte-
gral part of ‘apocalypticism’ (a term that did not exist in his time).

2.2. Inferno for Monks who went astray

The Greek Apocalypse of Paul® recounts the apostle’s journey to the
thixd heaven, to the doors of paradise and to the fringes of hell. It also

31. Ephrem, LP, p. 292; p. 282.

32. For the audience of this sermon, see Binder, Asket, pp. 184-86. e

33, Hugo Duensing and Aurelio de Santos Otero (ir), ‘Apocalypse of Paul’, in wil-
helm Schneemelcher and Robert McL. Wilson (eds.). New Testarnent M.l ocrypha 2
Writings Relating to the Apostles - Apocalypses and Related Subjects (Cambridge, 1992),
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contains the call for repentance, but the motifs appear in their materiy]
form. Fire is fire, the worm is a worm. There is no psychology* and g,
meditation. In turn, in five passages monastic virtues are proclaimeq,
First, in the chapters about the report of the angels’ there is a compar;.
<on between steadfast ascetics and their regrettable counterparts. Of the

former, the angels announce:

We have come from those who have renounced this world on account of
thy holy name; they wander as strangers and in the caves of rock; they weep
every hour they dwell on earth, and they are hungry and thirst for the sake
of thy name; their loins girt, they hold in their hands the incense of their
heart; they pray and bless at every hour; they are distressed and subdue
themselves. More than all others who live on the earth they are weeping

and mourning.*

This is a list of about eight ascetic virtues some of which (put in italics
by me) will be found again below in Ephrem graecus. After this passage,
the ascetics who are qualified by these virtues are contrasted with those
monks who became trapped in the world and found excuses; in short,
they went astray. Such observations move the alleged author, Paul, to
weep himself on several occasions. This discloses something about the
function of the text: it must lead not only the visionary to remorse and
repentance, but also his readers.

Second, in ApocPaul there are chapters on hell and a list with nineteen
distinguished places of torment for as many kinds of sins. Apparently it
is communis opinio to view the older Greek Apocalypse of Peter (ApocPet)
and its fourteen torments as one of the sources of this passage.’® But of
course, ApocPaul is only inspired by it. There is no literary dependency,
as the lists of torments and sins differ considerably from each other. The
concept of Church morals has obviously developed in the mean time
between the two apocalypses. Hence we cannot identify simply a few
‘new’ sins inserted by ApocPaul but we have to recognize that the whole
underworld scenery has been remodelled.

pp. 712-41. A very promising proposal on the monastic setting of ApocPaul has been
made by Emiliano Fiori after this paper was written: idem, ‘A Reactivation of the Apoc-
alyptic Genre in Early Egyptian Monasticism: the Apocalypse of Paul’, in Eva Cancik-
Kirschbaum and Anita Traniger (eds.), Wissen in Bewegung. Institution - lteration -
Transfer (Wiesbaden, 2015), pp. 307-22.

34. There is only one look at the psyche, in the point when the tormented complain
that even worse than the torments is the distress of their souls: pain, tears, and worms!
Their complaint is then rejected: ApocPaul, p. 736.

35. ApocPaul, p. 718.

36. C. Mef G. Miiller (tr.) ‘Apocalypse of Peter’, in Wilhelm Schneemelcher and Rob-
ert McL. Wilson (eds.), New Testament Apocrypha 2: Writings Relating to the Apostles,
Apocalypses and Related Subjects (Cambridge, 1992), pp. 620-38. The list is on pp. 628-32.
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However, probably some insertions into an older version of ApocPaul
are discernable, at some redactional stage. The total number of sins (a r:ld
orments), Nineteen, 154 strange asymmetrical number. The final two sins
concertt EwWo basic heresies. The seventeenth type of sin concerns ‘those
who ceemed to renounce the world ... by wearing our garb’, their fajlure
heing absence of charity and daily prayer. They are even reprimanded b
(heir non-ascetic fellow sufferers in hell.”” As a monastic issue like thi)s:
can be found nowhere else in the list, nor in that of ApocPet, I assume
that it has been added to the tradition or to the book at a late stage, but
hefore the issue of heretics was added. Be this as it may, the fact must be
considered that monks who went astray form only one part of the list,
whereas clerics on the wrong path represent four of them. Monks are not
the only addressees of the book.

To resume the list of examples: third, in a description of ‘Heavenly
Jerusalent’, we read of rewards for those who lived in marriage chastely,
but sevenfold rewards for the virgins. Fourth, we read of monks who
failed partly only and who are neither sent to hell nor to paradise. Instead
they will only be admitted to be spectators of the Advent of Christ,
standing at the gates of the city.*® A similar place ‘in between’ will be
found again in Ephrem’s HoP. Finally, in a meeting with characters from
the Old Testament, the visionary hears of their virtues which will grant
them permission to be in pre-paradise already. These virtues are only
marginally of an ascetic nature.”

Thus ApocPaul does present measures for the advancement of monasti-
cism; the list of tortures may even betray the fact that it was deliberately
embellished for this purpose at some stage. Exhortation is achieved by envi-
sioning the consequences of monastic success or failure, even if this is prob-
ably not the kind of ‘meditation’ of other authors. However, the book seems
to address its call for repentance to a larger audience than monks only.

2.3. Mind’s Journey to Paradise

Regardless of the differences, both ApocPaul and Ephrem’s Hymns on
Paradise describe paradise as a mountain.® Its gate is placed on the level

37. ApocPaul, p. 734. The heresies consist in the assertions that Christ was not incar-
nated, and that there is no resurrection of Christ and of the flesh.

38. ApocPaul, pp. 726 and 27 respectively.

39. ApocPaul, pp. 737-41. _
~ 40. For the following see Ephrem HoP 1 (paradise, Gehenna and place in between);
21 and 10 (gate and different stages from base to top); and ApocPaul, pp. 723-25 {gate,
mountain and base) and 730 (ocean and hell). There are many more parallels in other
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. ' Paul, while in HoP the angels’ ¢r;gp, .
the 'third heaven 1t Apoc : ! agion,
gi heard from the top and God’s glory (r’dasne ) resides on the top ?:

hoth books, the base of this mountain equals the shores of the par, dise

rivers, that is the ocean which encompasses the inhabited eartp, o2 Nea,
1

this base are also located the grgat aby-ss anq the localities of tormen
In ApocPaul and in HoP there is a mlﬂennium-type place where il
and honey flow'* and where ‘Olc;i .Testar‘nent characfters already cgp, be
found corporally.* These similarities of topography’ do not sugges any
interdependence of the texts. They both mEISt have dra?vn Ol commgp,
tradition, although Ephrem sometimes claims l?e acquired his viey o
paradise purely through meditating on the Scriptures. But Ephrep, i
contradicted by his own manifold descriptions of the nourishing fryj,
and scenting flowers of paradise. They cannot be ft:'mnd in the chapters
on paradise by ‘Moses’, but appear, for example, in the Apocalypse of
Baruch (syrBar).* The fact that this work was handed down only in Syr.
iac, but not in its Greek original, may show that it was considered quite

attractive in Syriac circles.

The HoP will not easily be called ‘apocalyptic’ but rather, simply, ‘escha-
tological’. However, they do include ‘other world’ motifs and even alliude to
‘transition’ motifs. So it may be legitimate to use the hymns in this survey.
They have been analysed by Edmund Beck for their theological and anthro-
pological implications; in various instances he suggests that they describe
the state of humanity - perfection or predicament - after the Last Judgement

heavenly and infernal ‘topographies’ of that era. See Kirsti B. Copeland, ‘Thinking with
Oceans. Muthos, Revelation, and the Apocalypse of Paul’, in Jan N. Bremmer, Istvin
Czachesz (eds.), The Visio Pauli and the Gnostic Apocalypse of Paul (Louvain, 2007),
pp. 77-104,

41. Ephrem HoP 2,11 (rdasaz), 9,17 (rehami), 9,25 (wfout). The interior {rloan}
of paradise, actually invisible: 4,7; the trishagion: 5,11. In the first half of ApocPaul, 2
daily judgement is pictured with regular meetings of the angels before God, so some
concept of God's presence must be presupposed here, too.

42. Ephrem HoP 1 and 10. ApocPaul, p- 725.

43. ApocPaul, pp. 737-41, the abyss being below the chambers of torture. Ephrem
HoP only altudes 1,17 to Gehenna, 10,14 to fire, 14,14 to remorse in Gehenna, while 1,12
the abyss refers to the border between paradise and hell, and pre-paradise plays a much
larger role: cf. Beck, Kommentar, p. 13.

44. Ephrem HoP 10, ¢f. Beck, Kommentar, p. 110. ApocPaul, p. 726,

45. Beck, Kommentar, pp. 35-36, concerning Adam and Moses, and p. 60 concerning
Elijah. ApocPaul, pp. 737-41.

46. SyrBar 29,5 and 7 speaks of the ten-thousandfold fruits of the new earth and their
fragrance; sytBar 37 of a formerly uprooted Plain now full of the vine and flowers.
Cf. A, Frederik J. Klijn (tr.) ‘2 (Syriac Apocalypse of) Baruch, a new Translation and

Introduction’, i [ '
Ygrr]?, lt;cs ;(}J-n in James Charlesworth (ed.}, The Old Testament Pseudepigrapha 1 (New
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oo hetr ansitional state before resurrection.
concern our case as n.auch e et Epbre
nd cmotional eXperences vhile pondering hi
. that it is an ability of the mind to
_kable.® He stresses that his mind has se

47

! il;f)these matters do not
: recounts his menta|

§ themes. Severa] times he

taCh:e;e a perception of the
‘ ou :

Ef (Genesis (‘Moses'),"” thereby probably confirming th(::‘w‘::img the bc.wok
yith an enthusiastic pre-eschatological realisation of salvatio noé e
lse is this if not a meditation and even vision? And indeed henl'l ut what
pate term of musing (~&sa=am) himself,® and confesses to an indses S
movement of his mind: he arrived at places ‘Moses” does not tallfﬂieg

Even if this rerminology were employed here as a stylistic device ‘only), iti

stting to associate it with the meditation experience of the ascetics in’f1 t:1:'.
.. comforts the author (and his readers, of course) by its beauty, b o :ls’
induces him to a conduct of life which will finally be rewarded v:rith para(-)
dise.” Its beauty moved (¥Ajr<) him to pray that God make him worthy
(o enter paradise finally - this is really about motivation!> Ephrem’s daring
cearch for paradise, as he calls it, will be useful for others: the mourners
(e Laore) will be comforted, the child (r¢ize) grown up, the chaste
(rxos) glorious, and the indigent (r&ausw) rich.* Blessed in paradise will
be the community of the vigilant and the fasters.” Its fruits and flowers will
be less than the works of the victors (raas _S"’)’ the virgins (r¢ \ohs=) and
the holy (r&xs10); Elijah can be met there for his virginity; Moses is an

4. Beck, Kommentar, for example, pp. 20, 63.
48. Ephrem HoP 1,2 {rrusxdn}; 5,3 (rhaxih), 6,2 (o0 ranain rliom, ).

49, Ephrem HoP 1,1 and 3; 5,3-4; 15,2.

50. Ephrem HoP 6,4 and 25 (‘meditate, study’). Cf. the wandering of mind, 6,2 (na
r¢s.a=), and some kind of transformation of the self which cannot refer to the eschaten
alone: ‘as if it was not me anymore, because it renewed me by its transformation’ (weeca
maalsars ey haom nard a\y o).

51, Ephrem HoP 5.5: ‘T began wandering in places he had not written about’ {duie
am aha &\ ;o nard). Admittedly Beck, Kommentar, reminds us of Ezek. 14:28
as a genuinely scriptural source of the paradise mountain. But in the imagery of fowers
and fruits, Beck, ibid. pp. 110-15, sees an adaption of popular millenaristic materials for

an orthodox non-millenarian interpretation. ,
52. Ephrem HoP 5,12: It refreshed me through peace and beauty U\-r( e ket
éni.aam. This is followed by a beatitude of those who are worthy to be ev ived by para-
ise,
53. Ephrem HoP 6,26. ;
54 Ephrem HoP 4,10. Beck, Kommentar, p- 38 points rightly 10 those whom Christ

devot ' e 2 ¥ ot possible to separate these from ascetic
es the beatitudes of the Gospel; but it is not po © G{:i e e “Leiden it

values - the ascetics were inspired by the beatitudes: See v :
Christus, Schau des gottlichen Lichtes, Erfahrung der dunklen Nacht' mf?;‘&iﬁz
(ed), Georg Giinter Blum. ,in der Wolke des Lichts”. Gesam melte Aufs"‘zg;“ 61P onp 15,
und Mystik des Christlichen Ostens (Oikonomia 40; Erlangen, 2001), PP 12/-05L 08

55. Ephrem HoP 6,2.
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example of someone who fasted and who thus was nourished and ¢ -
ared by God’s glory (rmoax)® Asin paradise, the well of desire hag un
dry, there being no heat (of scorn) and only purified souls, virgins (r¢ \ey |
and hermits (r¢atasaar<’) and those abstaining from alcohol will be fit ,
live there.” The community of the seeing (rtaan ~uss) will partake iy,
the visio beatifica to the degree that they have cleansed their eyes, openeq
their ears and trained their hearts in this life.® Even more than in Apoc.
Paul, in HoP ascetic values are added to general Christian qualities, but a5
in ApocPaul, the whole of the Church is envisioned. Ephrem includes 4
larger list of general virtues,® a wider range of Christians as penitents

(emin), holy persons (r<xa1a), and martyrs (n’-m_s-\) in paradise, and

wives can be found there, t00.%”
After observing this abundance of ascetic motifs being integrated into

the eschatological ‘paradise’ set of motifs, including judgement day®
[ finally turn to another set of motifs in the final chapter in HoP which

closely connect eschatology with spirituality. It is the entering of the Israel-
ite priest into the ‘holy of holies’ of the temple, which the author takes asa
typos for the eschatological entry to paradise. This entering is by way of
perception (r&1.02) and doctrine {rZaa\aw), knowledge (s .} and
truth (~he.n), the latter two symbolized by the priest’s ephod, and resuits
in the trishagion being heard from inside, the Cherubim talking to him %t
is through the wood of the cross that the cloud of unknowing will be
pushed aside and the eye can see the inner beauty: faith, vision and intellect

56. Ephrem HoP 6,12 for the tripartition; 6,23-25 for Elijah; 9,22 for Moses. Beck,
Kommentar, p. 54, falters between ‘monks’ and “sencti’ for r&es10; at any rate in asceti-
cism it is a term for sexual abstinence of the married.

57. Ephrem HoP 7.5 and 18.
58. Ephrem HoP 9,24 and 26. Visio beatifica has been introduced as the correct inter-

pretation by Beck, Kommentar, p. 104 and passim. Idem, p. 158, reminds us that in
Ephrem, this visfo is not only an act of the mind, but of knowledge («<a3ar¢), probably
instead of sensation. For a wider perspective, see Phil . Botha, ‘Cleansing of the eye:
spiritual vision and the fast in Ephrem’s hymns De leiunic’, in Acta patristica et byzan-
ting 4 (1993), pp. 13-22; for an example of ‘cleansing the eye’ in Theodoret, see Blum,
‘Leiden’, p. 129,

59. Ephrem HoP 7: paradise is also a reward for those who did not curse, who washed
the neighbour’s feet, and visited the sick: for martyrs and widows.

60. Ephrem HoP 2,11, Beck, Kommentar, p. 21 assumes that Ephrem employs bere the
ecclesiological classification of poenitentes, fideles, perfecti. On wives, see 2,8 and Beck.
Kommentar, p. 71.

61. Ephrem HoP 2 uses the judging door of paradise as a symbol of judgement day:
alsa 6,10 is a symbol for it according to Beck, Kommentar, p. 57,

62. Ephrem HoP 15,6-8. Epitrem reveals knowledge of two pairs of terms for the
Urim and Tummim, placing beside each other the terms of the Hebrew and of the Syriac
Bible. The latter’s pair of terms he equals with rehr.ooa redatare. Cf. Beck, Kommen-
far, p. 159, notes 2 and 3.
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have equal significance here.* It is interesting that this imagery as a means
of speaking of the unspeakable emphasizes cognition so much: this appar-
ently safeguards tl}e reader afgainst a wrong understanding of mystical
experience. Buf it is equally interesting that Ephrem places the ‘holy of
holies’ imagery in the final part of the eschatological picture, thus demon-
trating an understanding that it belongs there, as it belongs in the apoca-
lyptical setting of other texts, also,

1.4. God’s Majestic Epiphany: After the End and Now Already

Here I have arrived at the set of motifs which was used by Alexander
Golitzin for his suggestion to view sApocDan in a specifically monastic
context. Although this is an ‘end time’ apocalypse, its final lines can be
addressed as an ‘other world’ portrayal of the eternally existing presence
of God.#* The scene is placed after the upheaval of the world, and before
the fina! judgement and restoration of the kingdom:

Then Adonai Zeba'oth,
God of gods, Lord of lords, and King of kings,
the great and awesome one [will descend] from heaven,
with powerful and mighty strength, and in majestic beauty,
on clouds of light / and on a chariot of holy water
with marvellous power,
and with a burning flame / and a fiery coal
and with angels, men of war,
His voice will be heard from many-heights,
and he will speak with a strong and burning flame.
Fiery chariots will surround him
and encampments of holy angels ...

And then the God of gods, Lord of lords, and King of kings,

Adonai Zeba'oth, the Mighty Lord, will appear completely on Zion.
He will set up a holy cherub on Zion,

and the throne of righteousness on the mountains of jerusalem.
Also, the ... [lacuna] of Christ King from heaven will appear on earth.
Seraphim of splendour will stand before him,

and angels of reverence will be ministering before him.
He will let his Presence abide on the mountains of Jerusalem,

he will abide in Jerusalem and sanctify her ...
Then there will be the Coming of Christ the king in Great glory ...%

63. Ephrem HoP 15,5, and Beck, Kommentar, p. 159.

64. According to syrBar 21,6, the creatures of fire, which possibly are one source for
the following passages, are gathered before God's throne from the beginning of creation.

65. SApocDan, pp. 100~103, Italics by me; the two lines about Christ may not fit in
terms of content and of the order of parallelismus membrorum and may thus be giasses.
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‘Divine presence’ is the translation of hasav here. The whole get of
motifs is paralleled, and according to Golitzin inspired, by Jewish anq
Christian merkavah mysticism. It also contains such imagery as God’s
chariot (}12571, «<haxiz) and the angels as fiery beings, or a stream of
fire, all associated with the presence or glory (2%, haane) of Gog,
The ascetic’s mystical experience is expressed symbolically as standing
or ministering near the throne of God like the angels, or even as becom-
ing Christ’s throne or temple himself. Of God’s glory (~¥duny) and
majesty (~ha=i), and of the standing ministers we have already heard
in Ephrem’s HoP. Golitzin presents a large collection of parallels from
Evagrius Ponticus, Aphrahat the Persian and Pseudo-Macarius up to
Isaac of Nineveh and John of Dalyatha.% Of the latter at least a few lines

of exhortation may be quoted:

Man of God! Just how long are you going to console yourself with little
obscurities (that is, John's letters)? Become instead wholly a flame, and
burn up everything around you in order to see the beauty hidden within
you! And then make this prayer: ...% You who are hidden and concealed
within me, reveal within me your hidden mystery; manifest to me your
beauty that is within me. O you who have built me as a temple for you to
dwell in, cause the cloud of your glory to overshadow inside your temple,
so that the ministers of your sanctuary may cry out, in love for you, holy,
as an utterance which burns as fire and spirit, in a sharp stirring which is
commingled with wonder and astonishment, activated as a living moment
by the power of your being.*®

The parallels between mystical imagery and sApocDan cannot be
denied. Also, we can scarcely object that the text can be used as an appeal
to stay on the right side. Golitzin puts it in these words:

Like the writers of the ancient apocalypses, such as the author(s) of Daniel,
our writer is also concerned lest the chaos outside his doors trouble or even
overthrow the faith of his readers. The difference between him and the
ancients lies in the nature of his readership. Our author’s target audience
is monastic, and the nature of the monks’ calling is less simply to stand in
attendance of the eschaton than it is, first and foremost, to seek to embaody
it, to become themselves, here and now, the ‘place’ of the divine Presence,
living temples ... The very worst thing that can happen to a monk’s sober
pursuit of his vocation is to fall victim and give himself over to the alarms
and agitations of the perishing world. This is exactly the danger that

66. Far the former three, see Golitzin, ‘Heavenly Mysteries’; for all of them, see idem,
‘Setting’,

67. From Golitzin, ‘Setting’, p. 90, after Robert Beulay, La collection des lettres de Jean
de Dalyatha (PO 39; Turnhout, 1978), p. 351,

68. In Sebastian P. Brock, The Syriac Fathers on Prayer and the Spiritual Life (Kala-
mazog, 1987}, p. 362,
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I understand the author of the SAD [s ApocDan
wants
counter.”’ ] to confront, and to

However, t.hc‘e implied oplmoz'l _that merkavah imagery in itself points
toward mysticism and monastxcflsm is debatable. In my introduction
I have’ already repor.ted that Muriel Debi¢ reasonably points to a possible
hiStOZ‘lC.al reference in the apocalypse’s first part. Also, there is no explicit
appeal in sApocDan to become ‘living temples’. In fact, there are only
two phrases that hint at an intention. The first phrase serves as the con-
necting link between the ‘historical’ and the ‘visionary’ part of the book;
it says: “The wise and those who keep the covenant will understand this
book, and, at the end of ends, let them be moved by i’ Even if the
meaning of this remains obscure, it doesn’t hint at everyday practice, but
at a crucial point of time in history. The second phrase is at the end of
the book: “We beg from Christ our Lord that he deem us worthy to stand
at his right side and to mingle us among the companies of his saints,
among the ranks of his friends, those who have loved him and kept his
commandments ..."” This reflects a very general religious goal. Thus the
historical aspect should come first in the interpretation of sApocDan. If
this text should additionally function in the way Golitzin has proposed,
it would be rather a side-effect.

Such a side-effect cannot be excluded in other texts, too. A similar
situation will be encountered in the Ephremian pseudepigraphy which,
together with sApocDan, belongs to ‘end time apocalypticism’ but also
presents this final ‘other world scene’; those texts also speak of the char-
iot of Christ and the fiery angels.”” The same is true for the seventh cen-
tury Syriac end time sermon ascribed to Ephrem (Ephr syr), which on
the whole reflects no asceticism at all. It is possible that merkavah motifs
were adopted to the apocalyptic inventory before long on grounds of
truly mystical experiences of the apocalyptic writers. But then, its mysti-
cal implication can easily have become incomprehensible at a later stage.

69. Golitzin, “Setting’, p. 94.
70. SApocDan, pp. 75-76.

7L SApocDan, pp. 117-18.
72. Ephr gr B, pp. 229-30: Christ arrives with angels and archangels, flames and a

river of fire, Cherubs and Seraphs who hide with their wings their fiery faces and fegt.;
judgement is spoken from the throne (Bfiuq). Ephr syr: Edmund Beck (ed./tr.), pes heili-
gen Ephraem des Syrers Sermones [ (CSCO 320-321, Scr. Syri 138-139; Lomfam.’ 1972),
pp. 60-71, 79-94; on pp. 70-71: after the archangels have destroyed_ the Antichrist, the
Lord comes down with the glory of his angels, on a chariot (h=ais) anfl toa throne
(r=na=); he and the apostles on thrones (@asaid and whurion) speak justice, while

the fiery beings (~¢sicu) execute it.
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3. ASCETIC REFLECTIONS IN Enp TiIME SiTUATIONS

3.3, A Greek End Time Sermon
any eschatological sermons ascribed to Ephrem but bag;.

cally only three that contain an apocalyptical plot with an Antichrig
myth’. The already mentioned Greek sermon (Ephr gr A and B) is one of
the three, besides 2 Latin (Ephr lat) and the aforementioned Syriac ope
(Ephr syr).”” Most scholars agree that all three were not c.:o'mposed by the
great Syrian; wilhelm Bousset however voted for the Qongmality of Ephr
gr.” Ephr syr is dated to the late seventh century as it clearly displays 5
Muslim Arab background.75 Of Ephr lat a Greek original may be
assumed.” But even so it differs much from Ephr gr, although both are
connected in a way. Emmanouela Grypeou discusses that connection.
Concluding that there is no literary dependence, she rightly assumes
‘that the pseudo-Ephremian traditions were part of a rich apocalyptic
lore on the End of the Times and the eschatological reign of the ultimate
evil’7? The dating has to remain open, but Ephr lat, together with Psendo-
Hippolyte’s De consum matione mundi, displays an atmosphere which fits
in well with the reign of the emperor Julian ‘the Apostate’ (361-363) and
thus in Ephrem’s life time.” These texts both refer to the reconstruction

There are m

‘Scarpsum de dictis Sancti Ephrem prope finem mundi,
in Robrecht Lievens, Erik van Mingroot and Werner Verbeke (eds.), Pascua medievalia.
Studies voor Prof. Dr. M. De Smet {Mediaevalia Lovanensia 1.10; Louvain, 1983),

pp. 518-28. See alse with detailed introduction: Carl P. Caspari (ed.), Briefe, Abhandiun-

gen und Predigten aus den zwei letzten Jahrhunderten des kirchlichen Alterthums und dem

Anfang des Mittelalters (Christiana, 1890), pp. 208-20.
74 Wilhelm Bousset, Der Antichrist in der Uberlieferung des Judentums, des neuen
Testaments und der alten Kirche (Gottingen, 1895}, p. 2L
75. See Gerrit J. Reinink, ‘Pseudo-Ephraems “Rede iiber das Ende” und die Syrische
eschatologische Literatur des siebenten Ja hrhunderts| in Aram 5,1/2 (1993), pp. 437-63,
esp. pp. 439-40. Paul ], Alexander, The Byzantine Apocalyptic Tradition (Berkeley, 1985}
text’ Ephr

pp. 136-47, has suggested to search for an older corel of Ephr syr in the ‘twin
iat, but to my knowledge he has not further undertaken such research.
in Caspari, Abhandlungen, pp. 208-20; a linguistic

76. General arguments are already
blical Quotations in the Pseudo-Ephraemian Sermo

approach is in Georg Kortekaas, ‘The Bi
de fine mundi”, in Renée LA. Nip et al. (eds.), Media Latinitas. A Collection of Essays to Mark

the Retirement of Lodewijk ]. Engels (Instrurmenta patristica 28; Turnhout, 1996}, pp. 237-44.

77. Emmanouela Grypeou, ‘Ephraem Graecus, “Sermo In Adventum Domini”.
A Contribution to the Study of the Transmission of Apocalyptic Motifs in Greek, Latin
and Syriac Traditions in Late Antiquity’, in Samir Khalil Samir and Juan Pedro Monfer-
rer Sala (eds.), Greeco-lating et orientalia. Studia in honorem Angeli Urbani Sexagenarii
(Beirut, 2013), pp- 165-79; the quote is on p. 178.

78. For further discussion, see Grypeou, ‘Ephraem Graecus’, pp. 173-75. 1bid.. p. 165,
we are reminded that the pseudepigraphy of the texts requires that at least their final
redaction must be dated after Ephrem's death.

73. Ephr lat: Daniel Verhelst,
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of the Jewish temple and to a Persian invasion,

jected the rec'onstruction of this temple and provoked a deathly defeat
from the Persians. These r.eferences are not contained in Ephr gr B, while
Ephr gr A at least mentions the rebuilding of the temple. This detail
chould help us to sort out the relation between the texts a little better
But first I want to compile a list of some of the motifs that Ephr lat a;ad
gr have in common and lend them their unique character - ] wil| leave
out the standard motifs such as the Antichrist’s pretention to be God, or
the coming of his opponents Enoch and Elijah. In both texts, Satan is a
dragons Antichrist is born from an unclean girl (that is, as an actual
human’®); he appears first to be a mild king, accepting no presents
(bribes), and praised by the Jews, but then turns out to be most cruel and
1 sorcerer; in his time people starve due to a disastrous drought; it causes
mothers to die bowed over their sucklings and with their husbands lean-
ing over their lap; people flee before him not only to the mountains
(Matt. 24:16), but to caves and holes, graves and tombs, while weeping
and supplicating; people in the West flee to the East while those in the
East flee to the West; they experience perdition at sea and on the dry
land; gold, silver, and precious garments lie worthless in the streets with
nobody collecting them; only those are allowed to trade food who bear
the Antichrist’s sign on their forehead and hand. Many of these peculi-
arities | have not found in contemporary ‘end time’ texts. In the last
mentioned motif, the word “food’ represents a unique addition to Rev.
13:16 (this source is indicated by Ephr lat). Therefore the word should be
seen as a historical reminiscence, because there must have been some
reason to combine the motif of starvation with the motif of the sign of
the Antichrist and its use as a prerequisite of food trade. Whatever the
common tradition (not literary source) of Ephr lat and gr may have been,
it should be assumed that it concerned the reign of the emperor, Julian.
Then we have to look at the recensions of the Greek sermon. Ephr gr A
is a text corpus which consists actually of three independent sermons, each
of them presenting about a third of the contents of Ephr gr B. In other
words, by combining these three sermons of Ephr gr A, much of Ephr gr B
is obtained. But each of the short sermons has its own introduction and

and it is Julian who pro-

79. Ephr lat: Antichrist is born from a man and an unclean girl (ex inmundam vel
turpissimam virginem, sic), the demon being mingled at the conception (malo spirito vel
nequissimo mixte); Ephr lat, p. 526; Ephr gr: the Antichrist is an instrument {organon),
bora from an unclean girl (kore) ‘so he does not incarnate’s Ephr gr B, p. 226. It would
be an incarnation if the girl had conceived directly from Satan. So both texts make the
same emphasis in different words, while Ephr gr is even more cautious not to confuse
Satan with humanity in that girl.
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takes more time for its own subject than the large recension. On the othe,
hand. the latter offers an extensive introductory passage which underline
the idea that the Antichrist is 2 demon. This detail, however, contradicts the
aforementioned motif that the Antichrist is really a human, instead of Satap
incarnated. I will return to this contradiction later; here I suspect that we

hreent, and that Ephr gr B may thus be the later

are dealing with an embellis :
text. Also, the fact that Ephr gr A mentions the projected rebuilding of the

temple brings it closer to Ephr lat and closer to a historical setting.

Some words on authorship: to identify Julian ‘the Apostate’ with the
Antichrist seems to be in accordance with the ‘Ephremian School’. There
is a peculiarity in the various interpretations of the term ‘apostasy’ in
2 Thess. 2:3. Usually, the ancient commentaries explain ‘apostasy’ as the
falling from faith of many. But the Armenian Ephremian commentary
interprets ‘apostasy’ as the coming of the ‘apostate’ and rebel, who is the
Antichrist.?° The interpretation as ‘apostate’ seems to be induced by the
identification of Julian ‘the apostate’ with the Antichrist. But on the other
hand this does not point to Ephrem alone; also Gregory Nazianzen
praises ‘all ye Angels, whose deed was the putting down of the tyrant
[Julian), ... the Dragon, the Apostate’®! And even though we know that
the authentic Ephrem was able to call Julian ‘governed by Satan’,® we
hear of no Antichrist myth in the texts that are commonly attributed to
him as authentic. Moreover, Ephrem probably did not accept an ‘end
time’ interpretation of Matt. 24. This chapter from the Bible could have
provided a setting for the belief in an eschatological Antichrist,” but
Ephrem’s CommDiat (see above) first reports the opinion that the Bibli-
cal prophecies of the Lord were aimed at the destruction of Jerusaiem
in 70 CE, which is not eschatological at all. Only in second place does
CommDiat mention, ‘it is said that he was speaking of the punishment
in Jerusalem, and at the same time, referring to the end of this world’*
This does not seem to be the commentator’s own opinion; it is not even

80. See Patres Mechitaristae (tr.), S. Ephraem Syri Commentarii in Epistolas S. Pauli
(Venice, 1893), p. 193 (2 Thess. 2:3). For the other interpretation see, for example, Theo-
dore (and Cyril of Jerusalem and Theodoret) in Henry B. Swete (tr.), Theodori Episcopi
Maopsuesteni in epistolas B. Pauli commentarii. The Latin Version with the Greek Frag-
ments 2.1 Thessalonians-Philemon (Cambridge, 1882}, p. 50.

81. Charles W. King (tr.), Gregory Nazianzen’s two Invectives and Libanius’ Monody
with Julian's Extant Theosophical Works (London, 1888), p. 1 (sermon 4,1).

82. Beck, Ephrem De Paradiso 1, pp. 65-66.

83. Of course, Matt. 24 is not really the source of the myth which in part has been
construed later, But usually later theologians try to legitimate their Antichrist myths, for
example, with the pseudo messiahs in Matt. 24.

84. McCarthy, Commentary, p. 278, italics by me.
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Jear whether it is a later interpolation. All of this,
materials of HoP, do not make it likely that Ephre
story. But this cannot be completely excluded:
could already be seen that their author did not re
apocal)'ptical materials.*> The touching starva
«cenes of streets full of the stench of the unburie
of an Ephremian origin; both of these images appear in Ephr gr; such
.cenes Ephrem may have witnessed during two Persian sieges of his
hometown Nisibis. But finally, in order to firmly establish the authorshi
of Ephrem, it would be necessary to find some instances of his typical
‘monastic’ and even ‘interiorized’ interpretation of apocalypticism.
although I will identify some monastic aspects, they very much seem to
belong to the later parts of the recension. This contradicts the assump-
tion that Ephrem was the author. But it leaves open the possibility that
the later insertions were authored by some Ephremian ‘school’.

and even more sq the
T 'wrote an Antichrist
in the same Hymns it
frain from non-biblical
tion scenes as wel] ag
d may be cited in favour

3.2. Contents: Ascetic Admonition

Ephr gr offers less “historical’ data than Ephr lat, but expands greatly
on some details. Prominent among them is the motif that the beari ng of
the ‘serpent’s sign’ is made a prerequisite for trading food, as instituted
by Antichrist. In the end, the text says, the Antichrist will not even be
able to fulfil his promise of sufficient supplies, and his followers will
starve anyway. In a way, the motif sounds even more realistic this way.
But then, the bearing of the sign is not only used as a symbol for the
subjugation under Antichrist; finally it represents the basic criterion for
condemnation to eternal fire in the Last judgement. And more:

Beware, my brothers, of the haughtiness of the beast and the schemes of the
Evil one. It begins in the stomach, so that if someone is hungry and needs
food, he will be forced to accept the seal ... but if someone is not sealed by
that seal, he will therefore not be under the spell of those illusions {pavraopot),
and the Lord will not keep away from them, but will illuminate them and
draw them to him ... We must, brothers, recognize with scrutiny the illu-
sions of the enemy, that they are worthy of contempt, because our Lord
comes to us in stillness (yakfvn) ... Let us think unalterable and faithful
thoughts; then the Weak one will desist from us and can do nothing ... All
those who have accepted the Seal of Antichrist, and have worshipped him as
the good God, do not participate in the dominion of Christ and will be
thrown into hell with the dragon. Blessed is he who will be found all holy
and faithful, and has his heart with the Lord uninterruptedly.®

85. See above an the fruits and flowers of paradise.
86. Ephr gr B, pp. 226-27.
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These quotes show typical elements of the text: they lead ug right away
from politics to the spiritual life, and are unparalleled in Ephr |y and
syr. The author exhorts his audience not to follow their stomachs noy any
‘ilusions’ - superficially referring to the Antichrist’s miracles - by to
concentrate on godly thoughts and stillness. The stillness in which God
comes to the individua! contrasts with the rather spectacular coming of
the enemy. Indeed, the introduction of the spiritual motif of stillness ¢
in well with the apocalyptical scenario, but it is not common,

‘Nusions’ {pavtacyoi) are very much at home in an ascetic context,

even though they may also be part of simple popular belief about demopg
(and our text sometimes speaks of sorcery, too). But in the context where
the illusion motif is introduced in the first place (Ephr gr B only), it
becomes a new interpretation of Matt. 24:24. The Evangelist reports that
by ‘signs and wonders’ the Antichrist tries to deceive the faithful. Ryt
Ephr gr B speaks of the Antichrist’s “false signs and illusions of miracles
(tepatwv paviaoyoic). This becomes more striking when in Ephr gr B
the Antichrist not only simulates Divinity, part of the standard myth, but
does it by means of illusions: ‘He appears as God in terrible illusions,
lifted up in the air, and all demons move in the air like angels in front of
the tyrant’¥ This reflects one major ambiguity of the desert fathers’
experience: the possibility that a vision might be demonic instead of
Divine. Golitzin reports the case of the monk Valens who failed to dis-
cern the demon behind a vision of the Deity he had falsely believed to
see. It was not only a spiritual, but a theological and juridical issue.® If
it is part of the current myth that the Antichrist will make people believe
in him as God through miracles,” it is a peculiarity of our text that he
will do it by illusion. A similar motif seems to reappear in sApocDan:
There, Antichrist appears as a giant, stepping out of the sea and sur-
mounting the mountains.”® Golitzin informs us that this unique feature
corresponds again with a motif from Christian and originally Jewish
mysticism: the cautioning against the demon who by way of illusion
takes on the ‘measure of height’ (Mmp, ~*h=aa) which should be
reserved for the Messiah (cf. Eph. 4:13).%!

87. Allin Ephr gz B, pp. 222.

88. Alexander Golitzin, “The Demons Suggest an Hlusion of God's Glory in & Form:
Controversy over the Divine Body and Vision of Glory in some Late Fourth, Early Fifth
Century Monastic Literature’, in Studia Monastica 44 {2002}, pp- 13-44.

89. The source is 2 Thess. 2,10; then, for example, Cyril of Jerusalem, lecture 15,9-14:
McCauley, Cyril, pp. 53-54.

90. SApocDan, p. 92.

. Golitzin, ‘Setting’, pp 78-84. As above, we may question if this motif must be
reserved for the mystical context alone.
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The flight into the mountains (and the desert) is also an ascetic motif
oven if it certainly represents an €xperience in t; Eoh,
gr it is not clearly discernable to which of

and
ring
mals

‘unspeakable’ weeping and praying to Go
their flight; a weeping in which even Earth and Sea partake, and an;

and birds, the mountains and the woods of the plain -~ they all wee
because psalms and prayer have become silent in the mouths of humang 912
This may, but peed not, reﬂf:ct a situation during war when liturgy couid
not be entertained. It certainly can also be taken as a reflection of some
decline of ascetic practice. More may be added, such as the way the people
hide from the Antichrist not only in caves, but in graves and tombs - g
place where also mystics liked 1o reside. And in the context of the desert,
even hunger and snakes become literary motifs known from the hermit’s
experience: ‘apart from hunger, tribulation and fear, there will appear
carnivorous animals and biting vipers’%* This phrase from Ephr gr could
likewise have been taken from a desert father’s biography.

Also, the training of the soul is a monastic practice to which some
remarks in Ephr gr seem to allude:% an ‘adamantine’ soul is required in
order to withstand. It is necessary to remain ‘unmoved’ by the sight of
so much distress; therefore the soul needs certainty about the coming of
the Son of God. On the other hand, the belief that the soul will be
unmoved and desires will be silent, a belief which usually belongs to a
concept of the other world, is adapted to the end time here: according to
Ephr gr the afflictions will be so great that not only women’s beauty will
fade but men’s desire t00.% Such an observation may be worth mention-
ing especially for an ascetic. Not only will godly thoughts help in such
times, but there is also a negative application of the already mentioned
term pviun: the preacher himself says he was aroused by the ‘remem-
brance’ (uwhym) of the dragon. Here the word may not denote a tech-
nique of meditation. But it may be more than just ‘memory’ if sometimes
meditation could even concentrate on death, judgement and hell.

d as a meang of salvation dy

92. All of the following can be found in the description of the desert set ?f mmif? by
Antoine Guillaumont: Idem, ‘La conception du desert chez les moines d’Egypte’, in
Revue de 'Histoire des Religions 3 (1975), pp. 3-21. On the weeping motif, see also Blum,
‘Leiden’, pp, 13031, 140-41.

93. Ephr gr B, pp. 229.

94. Ephr gr B, pp. 227.

95. The following is ali from Ephr gr B, pp. 222-23. . : P75
96. Ephr gr B, pp- 228 on devastation of beauty and desire; confer Ephrem HoP 7,

"the well of desire will have run dry’.
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The general intention of Ephr gr is obviously to exhort hiis audience (,
opt for the right side in time, to act PmPeﬂ}’ and to endure: this is COmmop
in apocalypticism- And yet, in many ways it seems to be an exhortation rq
opt for the ascetic side, to act ascetically, -and to gndure in the ascetic way
of life. Above I have Jdemonstrated how it helped ascetics to place them.
celves fictively in ‘other world’ places, as their more cognate form of apoc.

alypticism. Here, however there is obviously an example of how asceticg

could place themselves in the future ‘end time’, too. They could identify
with the group of those who were not only persecuted by Antichrist byt

were also saved in the desert, and they could thereby gain deeper identity,
However uncommon, I may venture to say that the recension of Ephr gr 3
as we have it to hand was made for monks, for the advancement of monas-
ticism. But this happened in contrast to former recensions. If a handfu] of
possible ‘monastic’ motifs are present already in Ephr at, they may well
have instigated the further embellishment for monastic purposes.

3.3, Continuations: The Great Struggle of Satan

Ephr gr B has gained a widespread reputation to the extent that it
exists in Georgian, Arabic, Old Bulgarian, and in fragments in Palestin-
ian Aramaic.¥’ Has it then also become an example in so far that other
end time sermons were written for monks as well?

There is a short text that deserves to be mentioned here. I have already
dealt with Shubhalmaran’s end time sermon. In it the author quotes an
apocalyptical Pseudo-Clementine text fragment (ApocPsClem) which is
hard to explain.® Written in lines that show parallelism but so metre, it
is no sermon, but called a ‘prophecy’ (r¢hasns) by Shubhalmaran. He
claims that it was taken from an ‘anti-Ebionite confutation’ (r<eiy) of
Clement. But no such confutation exists, whereas there is a remark by
Epiphanius of Salamis who says, ‘Clement himself fully convicts them
[the Ebionites] of this [their alleged forgery of the book Travels of Peter]
in his general epistles which are read in the holy churches’.* These epis-
tles are known to us, also in their Syriac version that was widely
acknowledged,'® but they include no argument against the Ebionites.
Epiphanius means that their content contradicts the Ebionitism in the

97, See Grypeou, ‘Ephraem’, p. 140.
gg Eor a; ana;llysis of the fragment, see Binder, Asket, pp. 163-76.
. Frank Williams (tr.), The Panarion of Epiphani . iden, 1997).
p- 131 {chapter 30,15,2). f Epiphanius of Salamis 1 (Leiden
100. B.P. Pratten {tr.}, “Two Epistles on Virginit i ‘vin Phil
{tr), y ascribed to Clement of Rome, in Philip
Schaff (ed.), Ante-Nicene Fathers 8 {(Grand Rapids, 1885), pp. 91-128; see introductions.
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fravels of Peten but not that there is a confutation written by Clement
S0 chubhalmaran’s reference makes no sense. A plausible solution ma-
e that he worked with a collection of (Pseudo-) Clementine texts whic}):
vas handed down to him as “the anti-Ebionite confutation’, that is, in
wareness of Epiphanius’ statement. Part of the collection would h’ave
heen our ApocPsClem. It might be argued that the small quotation from
it could even be an invention of Shubhalmaran himself, but it must be
really a quotation: First, the fragment speaks of ‘these things’ after a few
words, with no reference to what ‘these things’ are; this means that part
of an extant text has been cut off. Second, the text is interrupted several
times by the comments of Shubhalmaran who resumes the quote regu-
larly with ‘he says’ (ior¢) or the quotation particle ().

‘The fragment itself starts with a ‘woe’ against the ‘servants of the tyrant’,
that is, of Satan. The unknown author warns against his schemes and
deceit. Satan’s aim is to ‘devastate him [Christ] who does not perish, to
extinguish the life giving name that is inextinguishable' His means are
‘agonies and plagues’, and ~ again! - ‘illusions and phantasies’ (s A

). Contrasting illusions with plagues must have been done delib-
erately. It suggests that the dangers of the end time do not purely consist
of pains of the body, but also of attacks on the soul. This ascetic ‘illusions’
motif I have not found in a third end time text. Maybe there is a parallel
in the ‘giant’ motif Golitzin analysed in sApocDan, and in the Antichrist’s
ability to ‘change his shape’ according to some texts.'®! The time span
between Ephr gr and Shubhalmaran is more than 200 years, but it is rea-
sonable to say that here we are dealing with a continued tradition. How-
ever, it cannot as easily be said of ApocPsClem as of Ephr gr that it is

101. Thus in the Coptic Apocalypse of Elijah (cApocElL 3 cent) and the Greek Oracle
of Baalbek (OrBaal, 5% cent.). Within both texts, the motif remains cryptic. It may rep-
resent a negative spiritual experience, or, on the contrary - both texts are ‘historical’ and
barely mystical - an explanation of how Satan can appear in the serpent and different
persons throughout history, and finally as the Antichrist. The same motif is applied to
Simon Magus who bears some features of the Antichrist in the Pseudo-Clementine Rec-
ognitions (Clem R I1,9,5, 4™ cent.: permuto vultum meum in Latin, ,xas oluwsy e’
in Syriac). For cApocEl 34,3-5, see Albert Pietersma, Susan Turner Comstock, and Har-
old W. Attridge (eds.), The Apocalypse of Elijah {Society of Biblical Literature Texts and
Translations 19; Chico, 1981). Wolfgang Schrage {tr.), Die Elia-Apokalypse (Jidische
Schriften aus hellenistisch-rémischer Zeit 5,3; Giitersloh, 1980), pp. 193-288, on pp. 215
and 254-55, relates further evidence of the motif which could be of old Egyptian prov-
enance. For OrBaal, see Paul Alexander (ir.), The Oracle of Baalbek: The Tiburtine Sibyl
in Greek Dress (Washington, 1967), pp. 28-29. For Clem R, see Bernhard Rehm, Georg
Strecker (ed.), Rekognitionen in Rufins Ubersetzung (Griechische Christliche Schrifistel-
ler 51; Berlin, 1994%), p. 56 (Lat.}, and Wilhelm Fra nkenberg, Dit syrischen Clementinen
mit griechischem Paralleltext. Eine Vorarbeit zu dem literaturgeschichtlichen Problem der
Sammlung (Texte und Untersuchungen 48,3; Leipzig, 1937), p. 88 {Syr.).
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s likewise possible that the motif had Simply be n

written for monks’. It is LIKEWL o
i:::Oduced to the apocalyptic inv