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Abstract

This dissertation deals with the social and cultural history of the Middle East in
the Late Antique and early medieval periods. It attempts to address two large
historiographic questions—the character of the Byzantine Dark Ages and nature of
early Christian-Muslim interactions—from the perspective of the Aramaic-speaking
Christian population of the Middle East. The first section focuses on the sophisticated
intellectual culture that developed among Syriac-speaking Christians in the Late
Antique and early medieval periods and contrasts its efflorescence with the fate of
Greek at the same time. It is argued that the Greco-Arabic translation movement of
Abbasid Baghdad represents the culmination of a Syriac tradition of scholarship which
stretches back to Late Antiquity. The second section of the dissertation seeks to answer
the question of why such a culture of scholarship and translation should have
developed in the Syriac-speaking world when it did. The nature of interconfessional
relations between Christian groups is examined and it is argued that Middle Eastern
Christianity in the early medieval period was characterized by a diversity of Christian
groups whose separation into distinct churches was only partial, with a consequent
intense competition between these groups for adherents. It was this diversity and
competition that fueled the development of the flourishing intellectual culture
encountered in the first section of the dissertation. It is argued, moreover, that much
of the intellectual activity which was taking place among Miaphysites was being driven
by the needs of a curriculum of study for educating a distinctly Miaphysite clergy. The
final section of the dissertation attempts to understand the place of Islam in the picture
of the early medieval Middle East given in the first two sections. Christian-Muslim
interaction and religious conversion are examined, as are Late Antique continuities
into an Islamic context. Just as the history of Byzantine culture is more than Greek, I
argue, the history of the Middle East is much more than the history of the politically-
dominant Muslim minority which ruled it: we cannot understand early Islam unless we
see it as a minority religion taking shape among a majority population adhering to
highly-sophisticated and more ancient rival confessions.
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Introduction: Syria(c) Between Byzantium and Islam

If all of the Aramaic documents in the world were placed in one room, 90% of
them would be written in the Aramaic dialect of Edessa, a city in SE Turkey which is
today known as Urfa. This Aramaic dialect is called ‘Syriac.” For half a millennium,
from the fourth century to the ninth, Syriac was the literary lingua franca of much of
the population of the Middle East. Syriac writers have left us a broad and rich
literature; for students of Christian history, only Greek and Latin are more important
and in fact, a number of important Greek works are now preserved only in Syriac. In
Late Antiquity and the Middle Ages, Syriac-speaking missionaries established churches
in South India and throughout Central Asia, all along the Silk Road. They reached China
by 635 and the traditional Mongolian alphabet is based on the Syriac script as a result
of this medieval missionary work. One indication of the importance of Syriac in the
cultural history of the Middle East is the fact that much of the religious vocabulary of
the Qur’an is actually not Arabic but rather consists of words which were brought into
Arabic from Syriac. Scholars have suggested, for example, that the words ‘Qur’an,’
‘Allah, and ‘stira,” are all Syriac loan words which came into Arabic.

Despite its immense interest and importance, Syriac has not been as widely
taught and studied as Greek and Arabic have. And, although there is a deep tradition of
Syriac scholarship in the West which goes back to the sixteenth century, most of that
scholarship has focused on Syriac written in the pre-Islamic period. As we move into
the sixth, and especially the seventh centuries and beyond, the amount of scholarship
becomes increasingly thin and large numbers of texts, often of great interest and

importance, remain neglected, understudied and even unpublished.



To students of the late antique and early medieval Middle East, this is a very
unfortunate situation. Because of the importance of Syriac as a spoken language and as
a language of culture in the region, trying to write about the Middle East in this period
without having a strong sense for what is going on in the Syriac-speaking world would
be perhaps like trying to write a cultural history of Miami in the later part of the 20™
century based only on English-language sources and not using Spanish material as well.
This is true for Byzantinists who come at the region from the viewpoint of Greek as
well as for Islamicists who come at the region from the viewpoint of Arabic. In the
early medieval period, speakers of all three of these languages lived side-by-side with
one another, married, talked, debated, fought and worked together. If the early
medieval Middle East was a shared world between speakers of these three languages,
there is no reason why we should study texts written in them in isolation.

This dissertation represents an attempt to bring Syriac perspectives to bear on
questions in Byzantine history and Islamic history in the late antique and early
medieval Middle East; my aim is to attempt to integrate these three fields of study in
addressing two major historical questions relating to the Middle East in this period.
Simply put, the two questions relate to the culture of the Middle East that the Arabs
found when they conquered the region in the seventh century and the culture of the
Middle East which resulted from those conquests.

In the 630s and 640s, Arab armies swept over what is today Iraq, Syria, Jordan,
Israel, Palestine, Lebanon, Egypt, Iran and parts of southern Turkey. By the middle of
the eighth century, they had conquered territory stretching from Spain in the West to

lands deep in the heart of Central Asia in the East. In the wake of these conquests Arab



tribes emigrated from the Arabian Peninsula and settled in the areas their armies had
taken. Exact figures are hard to come by, but the number of Muslims who emigrated
and settled cannot have been very large. The great Islamicist Claude Cahen estimated
that somewhere between 100,000 and 200,000 Muslims settled in the totality of these
newly-conquered lands. Patricia Crone, another well-known Islamicist, has suggested
that the number of Muslim immigrants and settlers at the very most cannot have been
more than 500,000 people. The population of the conquered regions at that time, by
contrast, was between 20 and 30 million people. If we focus only on the Middle East
and we fast forward to today, we find that the overwhelming majority of the region is
now Muslim; most of its population would self-identify as Arab and many of those who
would not call themselves Arabs speak Arabic, if not as a native language, then
definitely as a second one. How did this massive transformation happen? Where did all
those conquered peoples and their descendants go? What happened to their culture,
their language, their beliefs?

Here, therefore, is the one historical question I am interested in taking up in
this dissertation: the issue of the Arabization and the Islamization of what was once a
Byzantine Middle East. How did the Middle East turn into an Arabic-speaking Muslim-
majority region? How did the Arab Muslim conquerors of the seventh century relate to
the cultures and beliefs of the people whom they ruled over? These are questions that
have occupied Islamicists.

My other question is one that has occupied Byzantinists: what was the state of
the Byzantine Empire which the Arabs encountered in the seventh century? What of

the societies these Muslims conquered and were now coming into contact with?



The seventh century had been something of a near-death experience for the
Byzantine Empire. The Byzantines lost much of the Balkans to Slavic invaders and
fought and eventually won a brutal, decades-long war with the Persian Sassanian
Empire only to lose much of the Middle East to the Arabs soon thereafter. The seventh
century was also a momentous age for Byzantium because it was in this century that
the great cities which were the canvass upon which the achievements of Greece and
Rome had been displayed underwent dramatic changes and in some cases, simply
ceased to exist. Scholars have spilled a great deal of ink debating these changes—one
camp prefers to speak of what happened to Byzantine cities in the sixth and seventh
centuries as ‘decline’ and another thinks that ‘transformation’ is a better way to frame
the issue. Notwithstanding semantic differences, there is actually broad agreement as
to what happened to Byzantine cities as Late Antiquity progressed. The story that
scholars tell goes something like this:

Shifts in investment priorities among Christianized elites meant that the
physical appearance of cities was changing: large churches were now being built rather
than polytheist temples. Theaters had fallen into disuse. The great fora which had
been so characteristic of the classical city were increasingly encroached upon by new
building; the rectilinear grid of the city was giving way to narrow and winding streets.
The curial class that had been responsible for running and adorning the cities began to
weaken and eventually disappeared. What was going on was a shift from the classical
polis to what we think of as the Islamic madina, even before Muhammad was born. And
the death of the classical city in the Byzantine world is regarded by many as marking

the border line between antiquity and the Middle Ages.



Tied up with the change in cities were important changes in Greek literature. In
the course of the sixth to eighth centuries, the composition of works in many secular
genres ground to a halt: historical, philosophical and medical writing all essentially
dried up, as did other genres. Much literature was still being written, but it was now of
a different kind and usually related in some way to the life and mission of the Christian
church. The classical world seemed to have vanished.

Here now are two historical questions: how a small number of Arabs related to
the societies they found in the Middle East once they had conquered and the state of
those societies as portrayed by Byzantinists. How does Syriac fit into this picture?

First, Byzantine history. Regardless of whether one is an advocate of calling the
changes in Byzantine culture in the seventh century ‘decline’ or whether one is in favor
of a kinder, gentler position of ‘transformation,” the image of a Byzantine society that
both sides agree on—wracked by wars and plague, contracting and vanishing cities,
important literary genres disappearing—does not leave one feeling that the seventh
century was the most culturally robust period in the Empire’s history.

Discussions among scholars, however, of the changes that happen to Byzantine
culture in the sixth and especially seventh century share several characteristics: they
tend to focus on the culture of the city and they tend to operate on an unspoken
equation between ‘Greek literature’ and ‘Byzantine literature.’ If, however, we look at
what’s going on outside the cities and if we broaden our definition of Byzantine
literature to include Syriac, things look quite different. Indeed, if for some reason, all
the seventh and eighth-century Greek literature in the world were to disappear

tomorrow and scholars had to gauge the cultural vitality of Middle Eastern society and



its continuity with previous centuries based only on Syriac and Arabic evidence from
this period, the picture they would get would be a photographic negative of what we
currently have. The seventh century was a time of great flourishing in the Syriac-
speaking world. In fact, in the nearly two thousand years of recorded history of the
Syriac language, stretching from the first century till today, one could make an
argument that the high point of Syriac culture was actually the seventh century. At
precisely the time that Greek literature was witnessing the disappearance of a number
of classical genres, some of precisely these same things were flourishing in Syriac. Ata
time when almost no philosophy was being done in Greek, anywhere, a number of
bilingual figures in the seventh and eighth century Middle East were busy translating
and/or commenting on Aristotle. Many have heard of Boethius or Bede or Cassiodorus
or maybe even Philoponos, but how many have heard of Silvanos of Qardu, Severos
Sebokht, Athanasios of Balad, Jacob of Edessa, George of the Arabs? And others like
Hnanisho* I, Mar Aba II of Kashkar, Yonan, and Theophilos of Edessa? All of these
figures were working on Aristotelian philosophy in Syriac in the seventh and eighth
centuries. Also during this period, when Byzantine historical writing went into
hibernation, Syriac writers were busy producing a number of historical works. There
was scientific writing, too, and we have strong reason to believe that a tradition of
medicine continued unabated in the Syriac-speaking world as well. In the eighth
century, Theophilos of Edessa even translated the Iliad and Odyssey into Syriac.

Most of this literary activity was going on, not in cities, where such things had
traditionally taken place, but rather in monasteries. What the Syriac evidence points

us to is the development in the Late Antique Middle East of a sort of secondary



Romanitas, one which differed from the civic Romanitas which had so defined the
culture of the Roman Empire. Most of the Syriac-speaking Christians who were
involved in producing these texts belonged to churches which were seen as heretical
and the late antique period saw the development of an alternative, intellectual and
cultural elite in these dissident movements, an elite whose primary base of operation
was a network of monasteries in Syria and Mesopotamia rather than in cities.

If we look only to Greek sources, we will miss the great cultural efflorescence
which peaked in the Middle East in the seventh and eighth centuries. If we look only to
Greek sources, we will also easily miss the fact that the fabled Greco-Arabic translation
movement of ninth-century Baghdad, which witnessed the translation of an enormous
amount of secular Greek literature into Arabic, was merely a continuation of this
secondary, non-civic late antiquity, a late antiquity which had never ceased and which
never had a ‘Dark Century,” a late antiquity that was super-charged by ‘Abbasid
imperial patronage. Nearly all the translators of ‘Abbasid Baghdad were Syriac-
speaking Christians and many of their translations actually first went from Greek into
Syriac and then from Syriac into Arabic. A highly sophisticated culture of translation
had developed in the Syriac-speaking world over the previous half millennium and it
can be shown that what these scholars were doing differed only in degree but not in
kind from what Syriac-speaking scholars had been doing for hundreds of years before.

My comments just now should not be misinterpreted as a sort of Gospel of
Syrian exceptionalism, either. This Syriac evidence can help us to think in new ways
about Greek-speaking late antiquity as well. What the Syriac evidence makes us aware

of in a particularly vivid way is that there was much more going on culturally in late



antiquity than just the super-sophisticated rhetorical culture of the cities which tends
to attract our attention. That the Syrians chose to hold on to certain things relativizes
the importance of some of the literature that was not held on to in the seventh century:
maybe genres that were very important to some people were not so important to
others. How many Americans would feel that their culture had suffered an irreparable
loss if Neiman Marcus stopped issuing its annual Christmas catalog?

A Syriac perspective, therefore, broadens and enriches our understanding of
the cultural vitality of the societies which Muslims conquered in the seventh century
and gives us cause to think about how we evaluate the changes that were occurring
then. What now can Syriac tell us about how those Muslims related to those societies?

Earlier, I attempted to suggest that in the period after the conquests, Muslims
were a very small minority, a drop in a much bigger sea. Not only were they a small
minority, many of these Muslims had converted to Islam in the waves of group
conversions that occurred at the end of Muhammad’s life once he had achieved
political hegemony. After Muhammad’s death, many Muslims apostatized and had to
be forced back into the new religion by force, through warfare. What this means for us
is that a great number of Muslim settlers in the Middle East probably did not know all
that much about Islam. And they were now living among larger communities of people
who adhered to highly sophisticated and more ancient systems of belief. Given their
demographic status and the fragility of the Islamic identity of many of the conquerors,
they faced a real threat of assimilation.

In this precarious situation, we should not be surprised to find that the religious

leaders of the early Muslim community had an anxiety of influence. We can see this



reflected in various injunctions attributed to Muhammad. ‘He who imitates a people is
one of them,” the Prophet is supposed to have said. ‘He who imitates others does not
belong to us, he is also claimed to have stated. Another report had him ordering
Muslims: ‘Do not imitate Jews and Christians.” Various hadith ordered Muslims to dye
their beards differently from those of the People of the book, to wear different clothing,
to don different footwear, to wear their facial hair differently. Part of what it meant to
be a Muslim was that you were not a Christian or a Jew.

Despite anxieties of influence and attempts to keep it at bay, however, the Arab
conquests would have an enormous effect on the conquerors and their religion.
Scholars have pointed to a host of continuities between the Late Antique and early
Islamic periods: everything from coins to Arabic grammatical thinking have been held
up as examples of the Arab conquerors adapting local practices and traditions for their
own purposes. The minarets on mosques are probably an adaptation of Syrian church
towers. Muslims shared Christian and Jewish saints and pilgrimage sites, visited and
socialized at Christian monasteries, attended Christian church services, sought healing
from Christian holy men, believed in the apotropaic power of the Eucharist, had their
children baptized by priests, and ingested a large amount of Jewish and Christian
Biblical and post-biblical lore into their own literature, which they referred to as
Isra’lliyat—literally, ‘Israelite stuff.” A large number of sayings of Jesus from the New
Testament re-appear in Muslim literature, attributed to either Muhammad or to some
other unnamed mystic or wise man; the Lord’s Prayer is even found attributed to
Muhammad. What’s more, scholars have discerned in the biography of Muhammad a

number of incidents clearly modeled on Biblical stories, from the life of Christ and also



from the life of David. Early Muslim ascetics were known to associate with Christian
monks and the woolen cloak that gave siifis their name was probably an imitation of the
woolen garments worn by Christian ascetics. Studies have been done, mostly in Arabic,
which show the great influence that a Syriac linguistic substrate has had on the
colloquial Arabic of the different parts of Greater Syria. And so it goes.

All of these things point to a simple reality: the Arab conquests resulted in a
hybrid culture, one in which a number of Late Antique, pre-Islamic elements continued
and survived, though not without learning to speak in Arabic and putting on an Islamic
name tag. The question of how all these elements ‘entered the bloodstream of Islam,’
to use Patricia Crone’s expression, is an arresting one and raises a question of social
history: what were the milieux of contact, where Christians and Muslims rubbed
shoulders and where such cultural transfers might have happened? Here is where
Syriac can offer us some help.

As an example, I'll offer the case of Islamic theology, which is known as kalam.
Scholars have long debated the relationship between the beginnings of Islamic
theology and Christian theology; even in the medieval period, Muslims made
connections between the first important theological movement in Islam and the role of
Christian converts in its beginnings. Kalam texts are characterized by a distinctive
dialectical technique where opponents are presented with a series of disjunctive
questions which back their targets into absurd corners and which are designed to leave
those opponents confounded, speechless, and defeated. Some thirty years ago, Michael
Cook wrote an important article in which he showed that this disjunctive, aporetic

style which appears in kalam texts is actually characteristic of pre-Islamic Christian
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theological texts produced all over the Middle East. Although the texts Cook pointed to
were in Syriac, he suggested that the style probably originated in Greek. Cook made
some suggestions as to how the distinctive aporetic style of these Christian works made
it into an Islamic context, but came to no firm conclusions. ‘We need fresh air, not the
repetition of a closed canon of references whose original contexts we have long
forgotten,” he wrote, ‘We also need not to be afraid of the primary sources. For what is
gold to the Islamicist may be dross to the Syriacist.”

With Cook’s charge in mind, let us look at a letter written by a figure named
George, Bishop of the Arab Tribes. George died in 724 and was a polymath who knew
Greek and Syriac and probably also Arabic. The first of his extant letters is a response
written to the Abbot of a prominent monastery in Northern Syria. The Abbot had sent
George 22 questions, Christological polemic, which he, or somebody associated with the
monastery had received and needed help answering. In contacting George, the Abbot
was ‘phoning a friend.’

The questions themselves are very boring to a modern reader. What makes
them fascinating for the historian, however, is their form: they are written in precisely
the sort of aporetic style that was characteristic of kalam. Though the questions were
written in Syriac, I have been able to locate 11 of the 22 in a variety of other Greek and
Syriac texts with different attributions.” We can literally see in this letter of George an
example of this disjunctive style of questioning moving across linguistic boundaries,

from Greek to Syriac. Just as interesting is George’s identity: he was a bishop over
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Christian Arab tribes. We know that these tribes knew both Syriac and Arabic and we
also know that they were involved in some of the earliest Christian-Muslim religious
interaction in the Middle East. So, what we have in this one letter is an example of the
world of Syriac, Greek and Arabic all coming together in a single document and
providing us insight into one potential avenue Late Antique cultural forms traveled as
they made their way into an Islamic context.

This dissertation represents an attempt to take very seriously the reality that
the early medieval Middle East was a multilingual kaleidoscope of cultures, peoples and
religions living side by side and rubbing shoulders. In this region, linguistic boundaries
did not necessarily translate into cultural boundaries. For this reason, two of my
fundamental contentions are that ‘Byzantine culture’ includes more than just Greek
and that Middle Eastern history after the 640s is much more than the history of the
elite, (small) Muslim minority who ruled it. Indeed, we cannot make sense of that
minority and of Islam unless we understand it as developing and crystallizing in a
majority non-Muslim context. Scholars of Byzantium and early Islam who take
seriously the existence and activities of the Middle East’s Aramaic-speaking majority in
the early medieval period will find new perspectives on the region and culture that the
Arabs encountered when they arrived and the hybrid culture that their conquests
helped create.

Organizational Overview

I have divided this dissertation into three large sections, each aimed at

addressing different, but ultimately related, questions. The first section, ‘Between

Sergios and Hunayn. Or, Whatever Happened to the Dark Ages?’ deals with the question
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of the transformation in Byzantine literary culture which took place between the sixth
and ninth centuries—between, that is, the lifetimes of two of the greatest translators in
the Syriac tradition, Sergios of Resh‘ayna (d. AD 536) and Hunayn b. Ishaq (d. AD 873).
My aim in this section is to look at the transformation of of Byzantine literature not
from the perspective of Greek, but rather from the perspective of Syriac and Arabic.
Rather than a story of decline, darkness or even serious transformation, what we find, I
argue, are massive continuities in intellectual culture extending across these centuries.

Chapter 1 begins in the ninth century, in ‘Abbasid Baghdad, with Hunyan b.
Ishag, the most important and famous of all the Greco-Arabic translators; I use him as a
wedge to crack open notions of a Byzantine ‘Dark Age’ by offering a history of Greco-
Syriac translation and Syriac intellectual culture which contrasts sharply with the fate
of Greek literature at that same time: the period between the lives of Sergios and
Hunayn was perhaps the most fruitful and exciting in the history of Syriac scholarship.

I offer a close reading of Hunayn'’s celebrated Risala as a way of entering into the
world of Greco-Arabic scholars; Hunayn, I argue, should not be seen as an Islamic figure
at all, but should rather be viewed very much as a person operating directly out of an
unbroken tradition of Syriac scholarship which stretched back to the heart of Late
Antiquity—he was, after all, an Arab Christian who was a deacon in a church in which
Syriac was the liturgical language. I attempt to show that while various genres of Greek
literature stopped being produced in the course of the sixth through ninth centuries,
many of precisely these same genres continued and indeed flourished in Syriac at the
same time. Having suggested that we view the question of the transformation of

Byzantine literature from the periphery—Syriac and Arabic—and not the center—
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Greek—the Syriac evidence I adduce, I suggest, gives us reason to re-evaluate and invert
those terms. What scholars have traditionally seen as being at the center of Byzantine
high culture—those genres whose cessation have earned the early medieval period the
sobriquet of a ‘Dark Age’—were actually peripheral in terms of their importance in the
wider context of Late Antique high culture. On this reading, notions of a Byzantine
Dark Age or of a cultural decline in the early medieval prove doubly unsatisfying: first,
on a very literal level, by implicitly understanding Byzantine culture to mean ‘Greek’
culture, they fail to take into account the flourishing world of Syriac at the same time.
Second, and more profoundly, they pronounce a verdict of decline or darkness on the
basis of a vision of Late Antiquity which puts at the center certain kinds of super-elite
literary genres that we should rather view as having been at the periphery in terms of
the broader feast of high culture.

This first section of the dissertation represents an argument for continuity
between the scholarly world of ‘Abbasid Baghdad and the scholarly world of high Late
Antique Syria. To this end, I attempt to show that there are continuities in more than
just genre between Hunayn’s world and the Late Antique period, there are also
continuities in scholarly approach. I devote Chapter 2 to demonstrating that the
philological techniques which Hunayn was famous for represented an intensification of
the philological approach that had been employed by Syriac-speaking scholars living
well before him and even before the coming of Islam. Chapter 3 offers a study of the
scholarly activities of Jacob of Edessa as an example of a forerunner and antecedent of

Hunayn in the Syriac tradition.
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The second section of the dissertation, entitled ‘Identity Politics: Society in the
Early Medieval Middle East,’ seeks to answer the question of why the flourishing
culture of scholarship and translation encountered in the first section of the
dissertation should have sprung up and continued in Syria when it did. I use the
canons of Jacob of Edessa, in addition to a number of other Syriac sources, to attempt to
give a detailed portrait of the social history and intercommunal relations of Middle
Eastern Christian communities in the seventh and eighth centuries.

In Chapter 4, 1 discuss Jacob of Edessa’s view of canon law and his anger at its
widespread violation as a background for understanding the rich body of canons he has
left us. Using those canons, along with a number of other Syriac sources, I attempt to
delineate a view of seventh-century Middle Eastern society in which there was
confessional chaos and a blurring of boundary lines between various Christian groups.

In Chapter 5, I continue with this point and suggest this was a period in which a
doctrinal partition of different Christian groups had taken place, but their actual
separation into different Christian bodies was not yet complete: sociology lagged
behind ideology. Itry to give some idea of the breadth of possibilities of Christian
belief, a topic I return to later in Chapter 9, and suggest that Orthodoxy (however one
defined it) was a minority position. The diversity of adversarial Christian groups and
resultant intense competiton for believers between them manifested itself in different
ways. One consequence was the emergence of a culture of widespread, low-level
theological debate and dispute among Christians of competing confessions. Another
was the proliferation of competing schools and centers of education. This latter

development leads us to the monastery of Qenneshre, which was the most important
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location for Greco-Syriac translation in the Syriac-speaking world of the sixth to ninth
centuries.

In Chapter 6, I address the question of the means that members of the
theological elite, like Jacob of Edessa, had to remedy the very chaotic confessional
situation that existed on the ground. Their most important tool, I contend, was the
control they had over access to the Eucharist and in this chapter, I explore the central
importance the Eucharist was seen to have in Christian life. The key to fully and
properly controlling the administration of the Eucharist, I argue, as well as the
formation of a distinct, well-defined Miaphysite (or ‘Monophysite’) Christian
community, was the creation of a clergy possessed of a clear Miaphysite self-
understanding. In the context of intense inter-communal dispute and attempts at
‘sheep stealing,” such a clergy would also be equipped to both ideologically defend
Miaphysite views as well as launch attacks on rivals. Fundamental, therefore, to
remedying the messy Christian confessional situation of the early medieval Middle
East, was the development by Miaphysites of a distinct curriculum of study.

In Chapter 7, I turn my attention to the question of education and attempt to
sketch out what education seemed to have looked like for Christians in the seventh and
eighth centuries. I next try to discern what the precise Miaphysite curriculum of study
may have been and make the suggestion that much of the translation activity
undertaken by Miaphysites in the seventh century can ultimately be traced back to the
monastery of Qenneshre, a place we had previously encountered; the engine driving
much of the translation which took place was in fact the need to create a distinctively

Miaphysite educational syllabus as well as the necessity of playing catch-up with
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Chalcedonian rivals who already had access to the texts that were being translated
because they knew Greek. The efflorescence of Syriac scholarship in the early medieval
period was, therefore, a by-product of attempts to try to counter-act and deal with the
diversity and intense competition which characterized the various Middle Eastern
Christian groups.

In Chapter 8, I return to the question of continuity, which dominated the first
section of the dissertation, and look at it in both an institutional and personal
perspective, in light of the history of Qenneshre. Built in the sixth century and
destroyed in the ninth, Qenneshre provides a bridge which directly connects Late
Antiquity and the Islamic period; what is more, one can construct teacher-pupil lines of
alumni, so to speak, of Qenneshre, which potentially stretch from the age of Justinian
to the late Umayyad period. Fallout from Christological controversies and persecutions
which reached back to the fifth century had created an alternative, Miaphysite elite in
Syria whose basis of operation was monasteries in rural areas, the most important of
which was Qenneshre. In this chapter, I also explore the economic foundations of
Syrian and Mesopotamian monasteries—put bluntly, how they paid their bills. Since
these monasteries had their own independent economic resources they represented
cultural powerhouses which stood beside, and to a certain extent, were self-sufficient
with respect to, older urban cultural centers. In this chapter, I argue for the need for a
de-sectarianized history of the Middle East, which does not view the various Christian
groups—Jacobite, Nestorian, Chalcedonian—in isolation from one another.

Such a point, however, opens me to the charge that I have engaged in writing

what amounts to a very sectarian history of the Middle East: I have written more than
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three hundred pages and not dealt with the most important event in the past fifteen
hundred years of Middle Eastern history: the emergence of Islam. I have been
attempting to tell a story of continuity: how does Islam fit into that?

In Part III, ‘What Difference Did Islam Make?’ I attempt to address the question
of early Christian-Muslim interactions and the nature of conversion to Islam. Iargue
that discussions of ‘early Christian-Muslim interactions’ leave uninterrogated the two
most important words in that sentence: ‘Christian” and ‘Muslim’ and substitute the
beliefs of theological elites for the beliefs of the bulk of the adherents of these two
religions.

Seeking to remedy this, in Chapter 9, I attempt to establish that Christianity in
the seventh and eighth centuries encompassed a large spectrum of beliefs. We should
not think about Christianity in terms of a set of propositional doctrines, I argue, but
rather as an adherence to a set of Christian symbols and rituals which provided means
for dealing with very concrete and real difficulties in life.

Similarly, in Chapter 10, I take up the meaning of ‘Islam’ in this early period and
make the argument that ‘Islam’ in the post-conquest period perhaps did not mean a lot
to many of the people whom historians have regarded as Muslims: most conversions to
Islam came late in Muhammad’s life and were not individual, highly-interiorized
personal decisions, but rather were undertaken in the context of tribal shifts in
political allegiance to a powerful new leader who was establishing hegemony in
western Arabia. I also attempt to adduce evidence which suggests that in this early

period, ‘Islam’ was in the process of development, debate and dispute among a very
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small number of theological elites whose views were not representative of the bulk of
Muslims in existence at that time.

Having attempted to nuance and broaden our understanding of the spectrum of
Christianity and Islam in the seventh and eighth centuries, in Chapter 11, I look at the
issue of conversion and suggest that if we jettison a view of conversion from
Christianity to Islam which privileges (abjuration of) belief in certain propositions—like
the Incarnation or the Trinity—or affirmation of the prophethood of Muhammad—and
instead, adopt a view which views religion in terms of adherence to certain rituals and
symbols, it becomes quickly clear that it was possible to convert from Christianity to
Islam and hold on to much of one’s previous Christian practice. On this view,
conversion to Islam, especially an Islam that was young and evolving, did not represent
much of an ideological change at all. Taking my cue from the work of scholars such as
F.W. Hasluck and S. Vryonis, who found widespread Christian continuities among
Muslims in the Ottoman period, I adduce evidence for similar widespread continuities
in Christian practice among Muslims of the early medieval period. A full and proper
understanding of the history of the early medieval Middle East requires that historians
properly grapple with the demographic realities of the region: Muslims were a small
minority surrounded by a majority of non-Muslims who adhered to highly
sophisticated and more ancient, rival faiths.

In Chapter 12, the final chapter, I attempt to drive this demographic point
home: contrary to the way scholarship has almost uniformly dealt with the region, I
argue that the history of the Middle East is not the history of the politically dominant

Muslim minority that ruled it. Assumptions by scholars that Muslims achieved

19



numerical hegemony in the region within a few centuries of the conquests rest on
naked assertion without any evidence or evidence which is very problematic. To
understand the Muslim minority that ruled the Middle East, one must understand it as
existing in dialogue and competition with the non-Muslims around it and must learn to
see the anxiety of influence Islam’s minority status triggered among Muslim elites.
Despite attempts at keeping Muslims from appropriating the traditions and customs of
those around them, precisely this happened on a large scale. I offer an (incomplete) list
of various pre-Islamic, Late Antique elements (usually Christian) which were adopted
by Muslims and which have come to be seen as Islamic, at least on a popular level. The
existence of these pre-Islamic, Late Antique continuities in the Islamic tradition raises
the issue of how they were brought on board, so to speak. To answer this question, I
attempt to sketch out some of the milieux of social contact where Muslims and non-
Muslims were rubbing shoulders and where such transfers and appropriations of
knowledge and practices might have happened. The aim of this chapter, and of this
third part in general, is to offer a more profoundly de-sectarianized vision of early
medieval Middle Eastern history: it is not only to challenge the assumption that Middle
Eastern history and Islamic history are the same, but also to contend that it is not
possible to study early Islam without being aware of the non-Muslim majority in whose

midst early Muslims found themselves dwelling.
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Part I: Between Sergios and Hunayn.
Or, Whatever Happened to the Dark Ages?
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Chapter 1: Did Antiquity Ever End? The View From Baghdad.

The ancestor of today’s ‘Late Antiquity’ first crawled out of the sea in the final
decade of the nineteenth century. Originally a term used by an art historian interested
in speaking of the unique style of a particular age, over the subsequent sixty years, the
idea of focusing on the later, post-Constantinian Roman Empire as a distinct field of
study would be taken up by and gradually evolve in German, French and Anglo-Saxon
historical scholarship.” By the final third of the twentieth century, the Late Antique
period had become a fully-formed and robust field, walking upright as an independent
area of historical inquiry. The explosion of Late Antique studies brought with it
growing pains and uncertainties—among them, the question of fixing the boundaries of
Late Antiquity as well as the usefulness and desirability of deploying notions of
‘decline,’ crisis and catastrophe to describe the various changes that took place in the
Late Antique period.* Peter Brown’s The World of Late Antiquity, a seminal work in the
study of the period, dated Late Antiquity from AD 150 to 750,” but a variety of other
starting and stopping points for the period were also put forth: Bowersock, Brown and

Grabar’s Late Antiquity: A Guide to the Postclassical World suggested that the era ran from

* On the history of the notion of ‘Late Antiquity,” see J.H.W.G. Liebeschuetz, ‘The birth of Late
Antiquity,” Antiquité Tardive 12 (Turnhout, 2004), pp. 1-18, reprinted in idem., Decline and Change in Late
Antiquity (Aldershot, 2006), no. XV. For art historian Alois Riegl (1858-1905) as the ‘discoverer of Late
Antiquity,” see pp. 3-5. See also the reflections of Peter Brown in his ‘The World of Late Antiquity
Revisited,” Symbolae Osloenses 72 (1997), pp. 5-30. 1 am grateful to Peter Brown for his comments to me
about Alois Riegl’s original aims.

* On the question of decline, see, for instance, J.H.W.G. Liebeschuetz, ‘Late Antiquity and the
concept of Decline,” Nottingham Medieval Studies 45 (2001), pp. 1-11; idem., ‘Transformation and Decline;
Are the Two Really Incompatible?” in J.-U. Krause and C. Witschel, eds., Die Stadt in der Spdtantike—
Niedergang oder Wandel? Akten des internationalen kolloquiums in Miinchen am 30. und 31. Mai 2003 (Stuttgart,
2006), pp. 463-483, esp. pp. 476-478; idem., ‘The use and abuses of the concept of “decline” in later Roman
history. Or, was Gibbon politically incorrect?’ with following discussion by Av. Cameron, B. Ward-
Perkins, M. Whittow, and L. Lavan, in L. Lavan, ed., Recent Research in Late-Antique Urbanism, Journal of
Roman Archaeology, ss. 42 (Portsmouth, Rhode Island, 2001), pp. 233-245. Also cf., Av. Cameron, ‘The
Perception of Crisis,” Morfologie sociali e culturali in Europa fra Tarda Antichita e alto Medioevo, vol. 1 (Spoleto,
1998), pp. 9-31.

> P. Brown, The World of Late Antiquity: AD 150-750 (London, 1971).
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250 to 800, for instance.® Regardless of whether one started Late Antiquity with the
beginning of the Tetrarchy in 284 AD or with the reign of Constantine the Great, or
whether one ended it with the assassination of the emperor Maurice in 602 AD or with
the Arab conquests of the 630s or whether one chose some other set of dates—e.g., 200,
395, 425, 600, 700, 800'—there was a wide and general feeling that this period of time
shared a bundle of characteristics distinct enough to merit demarcating it as a discrete
tield of study. Broadly speaking, the standard narrative of Late Antique history focused
on transformations which could be placed in one of two categories: the fundamental,
long-term changes that resulted from the administrative, military and fiscal re-
organization of the Roman Empire in the wake of the so-called ‘Crisis of the Third
Century’ (which may or may not have actually been a crisis)® and the wide-ranging
ramifications of the Christian revolution which swept the empire during this same
period.’

My purpose in this chapter is not to assay an answer to a question so large as
When Antiquity Ended, to put, as it were, a death date on the Classical World’s
tombstone. It is, rather, much more modest. I am interested in a smaller matter, one
aspect of the massive cultural transformation which took place in the eastern Roman

world between the sixth and ninth centuries: the changes which took place in learning

% See G.W. Bowersock, P. Brown, O. Grabar, Late Antiquity: A Guide to the Postclassical World
(Cambridge, Mass., 1999), p. vii.

7 For these dates, see C. Ando, ‘Decline, Fall, and Transformation,’ Journal of Late Antiquity 1.1
(2008), p. 32.

® On the crisis, see. A. Giardina, ‘The Transition to Late Antiquity,” in The Cambridge Economic
History of the Greco-Roman World, vol. 1, edd. W. Scheidel, 1. Morris and R. Salle (Cambridge, 2007), pp. 757-
768 and C. Witschel, Krise -Rezession - Stagnation? Der West des rémischen Reiches im 3. Jahrhundert n. Chr,
(Frankfurt am Main, 1999), pp. 375-377. For a defense of a third-century crisis, see W. Liebeschuetz, ‘Was
there a Crisis of the Third Century?” in Crises and the Roman Empire: Proceedings of the Seventh Workshop of
the International Network Impact of Empire (Nijmegen, June 20-24, 2006) (Leiden, Boston, 2007), pp. 11-20.

° The first part of Peter Brown’s classic The World of Late Antiquity, ‘The Late Roman Revolution,’
for example, trains its focus on the social and religious transformations which characterized this period.
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and literary culture. Discussions of the transformation or even decline of literary
culture in Late Antiquity focus on Greek and Latin evidence and as such, represent a
very metropolitan perspective on Late Antique society.”” Indeed, it comes as no
surprise at all that one of the more strident recent advocates of ‘decline’ in the ancient
world writes from the perspective of the Western empire and begins his book with an
autobiographical notice informing his readers that he grew up in Rome, ‘the heart of
the empire,” noting that perhaps as a result of the place of his birth and early
formation, the ‘essential outlines’ of the view which he summarizes as ‘with the fall of
the empire, Art, Philosophy, and Decent drains all vanished from the West,” ‘have
always come naturally to’ him." Though comparatively few scholars actually hail
literally from Rome, for many scholars with a background in classics, trained in reading
the ‘Greats’ of the ancient world, Rome, Alexandria, Constantinople or some other great
antique urban center serve as discursive homes, so to speak. As a result, the viewpoint
of the Greek or Latin-speaking elites of the metropole can come more naturally.

The image of antiquity known and cherished for centuries in the West has been
decidedly tilted in favor of a small slice of the spectrum of human experiences of the
antique world: the art, literature and way of life that fired imaginations from Petrarch
to Byron and still inspires today was produced by and for a very small urban elite. The

Romans ruled their domain indirectly through a large network of cities of widely

' For the bias towards Greek and Latin and the Mediterranean world in Late Antique studies, cf.
J. Walker, ‘The Limits of Late Antiquity: Philosophy between Rome and Iran,’ The Ancient World 33:1
(2002), pp. 49-51. See M. Morony, ‘Bayn al-Fitnatayn: Problems in the Periodization of Early Islamic
History,’ Journal of Near Eastern Studies 40:3 (1981), p. 248 for a comment on the influence of a
‘metropolitan theory of culture’ on periodizaton.

! See B. Ward-Perkins, The Fall of Rome and the end of Civilization (Oxford, 2005), p. 3 for the
autobiographical disclosure, p. 2 quotes William Robertson on the consequences of fall of Rome, a view
which Ward-Perkins summarizes as ‘In other words, with the fall of the empire, Art, Philosophy and
decent drains all vanished from the West.’
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varying size and importance; of the 1,000 or so units of governance in the eastern

12 «

empire, for example, at least 900 of them were cities.” ‘Geographically,” A.H.M. Jones

wrote, ‘the map of the empire was a mosaic of city territories,”* and the empire itself is

1 As a result, cities

perhaps most usefully thought of as a ‘commonwealth of cities.
often hold center stage, both in their social structure and in the culture associated with
them. And over the course of the Late Antique period, a variety of factors—including
plague, brutal warfare, earthquakes, and changes in imperial administrative structure,
in addition to Christianity—combined to transform radically the urban layout and
culture of the empire. When it comes to fixing the borders of Late Antiquity, these
cities are like canaries in a mineshaft: their fate is seen to be indicative of the lot of the
ancient world itself. It is is seductively simplistic, therefore, to say that when the
ancient city changed, indeed, when it came to an end, so did antiquity."

When viewed from the metropolitan perspective of Rome, Constantinople,
Antioch or Alexandria and from a Greek or Latin vantage point, the ‘decline’ and
demise of certain aspects of classical literature does perhaps seem self evident. By the
late sixth century, Christianization and the changing nature of cities and the urban
elite were beginning to have an effect on Greek culture and literature. These shifts led

to the emergence of what has been termed ‘New Themes and Styles’ in Byzantine

literature: the seventh and eighth centuries witnessed a great deal of writing still

2 A.-HM. Jones, The Later Roman Empire: 284-602, vol. 1, (Baltimore, 1986), p. 714.

" Jones, The Later Roman Empire, vol. 1, p. 713.

1P, Brown, The Rise of Western Christendom (2™ ed., Oxford, 2003), p. 54. cf. idem., Power and
Persuasion in Late Antiquity: Towards a Christian Empire (Madison, 1992), p. 25.

15 cf. Av. Cameron, The Mediterranean World in Late Antiquity: AD 395-600 (London and New York,
1993), p. 152: ‘unlike the medieval world, the civilization and high culture of classical antiquity, and thus
also of the Roman empire, rested on a network of cities. The end of classical antiquity thus seems to
imply the end of classical cities, and vice versa.” Also, cf. ]. Haldon, Byzantium in the Seventh Century: The
Transformation of a Culture, Revised ed. (Cambridge, 1997), pp. 445-447 and C. Wickham, Framing the Early
Middle Ages: Europe and the Mediterranean, 400-800 (Oxford, 2005), p. 595.
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taking place in Greek, as Averil Cameron has pointed out, but it was in new and
different genres and therefore off the radar screen of most traditional historians. *°
Kazhdan spoke of the literature of the ‘Dark Century’ as being dominated by ‘the “three

"7 Treatises against heresies,

H’s:”” homiletics, hymnography and hagiography.
Questions and Answers, catenae, acts of councils, saints lives, apocalypses, catecheses,
hymns and sermons—these are the genres in which the literary remains of this period
come down to us.*

The flip side of this emergence of ‘New Themes and Styles’ was the
disappearance of more traditional types of writing. The period stretching for 250 years
or so after the end of the reign of Justinian in 565 has been regarded as a nadir in
Byzantine cultural history, the ‘Dark Ages.” ‘From our point of view,” Paul Lemerle
wrote, ‘there was no poorer period in the whole history of Byzantium, if we judge it by
the documentation which has come down to us.””” Now, the less classical, more popular
Greek—pioneered, as it were, by Malalas—was to become the norm. The composition of
secular literature came to an almost complete halt. Kazhdan spoke of a ‘Farewell to

Historicity;” such historical works as might have been produced were ‘either doubtful

or insignificant,” and further, ‘the century and a half after George of Pisidia and the

16 See Av. Cameron, ‘New Themes and Styles in Greek Literature: Seventh-Eighth Centuries,” pp.
81-105, in Av. Cameron and L. I. Conrad, edd., The Byzantine and Early Islamic Near East I: Problems in the
Literary Source Material (Princeton, 1992), cf. p. 85: ‘Yet an enormous amount of writing was going on in
the seventh and eighth centuries. ... We simply do not “see” it unless we look harder than most historians
are used to doing, and in different directions.” Also cf., idem., ‘New Themes and Styles in Greek
Literature, A Title Revisited,” in S.F. Johnson, ed., Greek Literature in Late Antiquity: Dynamism, Didacticism,
Classicism (Aldershot, 2006), pp. 11-28.

7 A.Kazhdan, LF. Sherry and C. Angelidi, A History of Byzantine Literature (650-850) (Athens, 1999),
p. 139.

'8 T have taken this list of new genres from E. Chrysos, ‘Illuminating Darkness by Candlelight:
Literature in the Dark Ages,” pp. 15-16, in P. Odorico and A. Agapitos edd., Pour une «nouvelle» histoire de la
literature byzantine. Problémes, methods, approaches, propositions (Paris, 2002).

' P. Lemerle, Byzantine Humanism: The First Phase, trans. H. Lindsay and A. Moffat, (Canberra,
1986), p. 81.
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Paschal Chronicle was a barren period in the development of Byzantine historical
writing.”” Though there may have been texts written which are no longer extant, we
possess no Greek historical writing from about 630 to about 810.” This was a similarly
sterile period for philosophy: between Stephen of Alexandria and John Damascene,
only a handful of rather meager texts can stake any claim to being Byzantine
philosophy;* indeed, it is not until Leo the Mathematician in the ninth century that
Byzantine philosophy remerges in its own right and not indirectly in theological
works.” After George of Pisidia, working in the reign of Herakleios, imperial panegyric
stopped being written.” The cupboard is similarly bare when it comes to other secular
genres in this period: letters, legislation, epigrams, medical writing and inscriptions all
vanish or very nearly so.” Even in terms of manuscripts, the sixth to ninth century is a
particularly penurious age: practically no secular and only a small handful of religious
manuscripts survive from this period.*

Things look pretty grim for Byzantine high culture when viewed from
Constantinople. In this chapter, however, I propose abandoning the traditional
metropolitan perch of the great Roman cities of the Mediterranean for that of ninth-

century Baghdad; I will leave behind Greek and Latin for two other languages, Arabic

**Kazhdan et al., A History of Byzantine Literature (650-850) pp. 20-21; p. 21 lists the historical works
(no longer extant) which may have been composed in the ‘Dark Century.’

*! See C. Mango, “The Tradition of Byzantine Chronography,” Harvard Ukrainian Studies 12/13
(1988-89), pp. 364-365. See also M. Whitby, ‘Greek Historical Writing after Procopius: Variety and
Vitality,” in Av. Cameron and L.I. Conrad, edd., The Byzantine and Early Islamic Near East I: Problems in the
Literary Source Material (Princeton, 1992), pp. 25-80, esp. the section, pp. 66-74, ‘The End of Traditional
Historiography.’

?2 See M. Roueché, ‘Byzantine Philosophical Texts of the Seventh Century,” Jahrbuch der
Osterreichischen Byzantinistik 23 (1974), pp. 65, 67.

 See Lemerle, Byzantine Humanism: The First Phase, pp. 81-82 and H. Hunger, Die Hochsprachliche
Profane Literatur der Byzantiner I (Miinchen, 1978), p. 18.

* See Kazhdan et al., A History of Byzantine Literature (650-850), p. 145.

 See Whitby, ‘Greek Historical Writing,” p. 69; Chrysos, ‘Illuminating Darkness by Candlelight,’
p. 13; Lemerle, Byzantine Humanism, pp. 81-82.

% See Lemerle, Byzantine Humanism, pp. 82-84.
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and Syriac. It is a fatal, self-impoverishing mistake to understand ‘Byzantine literature’
to refer only to ‘Greek literature’ and an error to limit Byzantine culture to regions
under the political control of Constantinople or even governed by (Chalcedonian)
Orthodox rulers. Obolensky created a Byzantine Commonwealth in medieval Eastern
Europe.” My intent is to move the borders of this notional commonwealth south and
east and my aim will be to view the question of the change of Late Antique literary
culture from an alternate, expanded perspective—to see how the questions of decline
and transformation look when viewed from other cultural centers and not the perch of
the elites of certain Mediterranean cities, and to ascertain their validity when viewed
from the ninth century and not the prosperous condition of the Age of the Antonines.
Viewed thus, things look quite different. Indeed, seen from the alternative perspective
of Arabic and Syriac sources, the ‘Dark Ages’ never seemed to have occurred at all in
the Middle East. Or so I shall argue.

We will encounter a rich efflorescence of translation, scholarship and study
among the Syriac-speakers of the Middle East in the early medieval period. The
existence of such activity will call into question the actual importance of the hyper-
literary urban culture of the late antique period which has been the focus of much
traditional scholarly attention. What the evidence from Syria will suggest is that there
were many strands of sophisticated cultural activity going on in the Late Antique and
early medieval periods: many career paths, as it were, lay open before intelligent young
men on the make, and societies in these centuries expressed their high cultural

energies in pluriform ways. Focusing on only the elite rhetorical culture of the cities

*” See D. Obolensky, The Byzantine Commonwealth: Eastern Europe 500-1453 (New York/Washington,
1971).
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obscures the breadth and variety of these expressions and leaves us with a false sense
of loss or cultural sterility when one of them, the one which scholars have looked most
keenly at, abates.

My argument will therefore operate on two planes: at a fundamental level, will
be the sheer fact that many genres which ceased in Greek in the course of the early
medieval period not only continued in Syriac, but thrived. To a certain extent,
therefore, notions of cultural decline will be found to be unsatisfying, on their own
terms, by virtue of their provincialism—they are unaware of (or undervalue) the world
outside of Greek sources, a world which, in the Middle East at least, was often literally
next door.

At a second, and deeper level, however, the way and contexts in which these
genres continued and flourished will suggest that the Dark Age in Byzantine high
culture perhaps was not as important as we have made it out to be: picking out only
one strain of high culture and using its vicissitudes to gauge the cultural vigor of a
wider society actually misses quite a bit which is going on in that society. What the
Syriac evidence points us to in a particularly clear way is precisely this: that much more
was going on culturally than writing epigrams or imposing imperial panegyric in Late
Antiquity, as interesting as these might have been and may still be. The Syrians were
exceptional not for having participated in this wider feast of Late Antique culture,
either; what made them exceptional was that they supped at it longer than others did.
This being the case, the example of Syria offers us the chance to broaden our

understanding of Late Antique culture throughout the eastern Mediterranean.”

I am grateful to Peter Brown for suggesting to me many of the ideas and turns of phrase in the
previous paragraphs.
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I will proceed as follows. I will look at the Risala of Hunayn b. Ishaq and use it as
a gateway to enter into the study of a ninth-century scholar-translator working in
Baghdad. Next, I will place Hunayn’s methods and activities in the context of Greco-
Syriac translation activity that extends back into the heart of the Late Antique period.
Hunayn was operating out of a continuous, unbroken tradition of translation of both
religious and secular texts from Greek into Syriac. While Greek production of texts in
secular genres may have almost completely withered away in the course of the seventh
and eighth centuries, such activities continued, in unbroken succession in Syriac and
then later in Arabic. The various putative crises and catastrophes of the sixth, seventh
and eighth centuries had no discernible effect on these activities. In fact, they reached
their zenith when the alleged Dark Ages were at their nadir.

Trying to understand Hunayn, the tradition he worked from, and the history of
the multilingual space he occupied will eventually lead us back to the seventh and
eighth centuries, to the history of a monastery called Qenneshre, and to an inquiry into
the nature of early ‘Islamic’ society in the Middle East. These are questions which will
occupy us in subsequent chapters. By the time I have finished, my hope is twofold.
Greek will have been parochialized in discussions of the end of the ancient world and
paradoxically enough, Islam will have been relativized in importance in discussions of
the early ‘Islamic’ Middle East.

Before we can achieve such lofty goals, however, we must first begin with the

Risala of Hunayn. It is to that document that I now turn.
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Hunayn and his Risala

In the year 848 AD (231 AH) Hunayn b. Ishaq wrote a letter to a man named ‘Al
b. Yahya. ‘Ali was one of the scribes of the Caliph al-Ma’'miin as well as a boon
companion to the Caliph. Known as ‘Ibn al-Munajjim,” ‘the son of the astrologer,” ‘Alt
himself reportedly had an inclination towards medicine and for that reason had had a
number of books on that subject translated for himself.”” This was perhaps why ‘AlT had
written to Hunayn and told him that there was need of a document which collected all
the information one might need about the medical books of the ancients—which ones
were needed, what they contained and even how the books were divided up. ‘Alt
wanted Hunayn to compose just such a document for him.

Hunayn, however, had undergone a personal calamity and had lost his books.*
Without books, he had informed ‘Ali that his memory was not up to the task of
providing such a list. He also, however, had let ‘AlT know that a Syriac-speaking
Christian had made a similar request, asking him to provide an enumeration of the
books of Galen and furthermore, requesting that Hunayn mention for him which of

those Hunayn and others had translated into Syriac and other languages. Hunayn had

» On ‘Alf, see Ibn Abi ‘Usaybi‘a, ‘Uyiin al-anbd’ fi tabagat al-atibba’ (Beirut, 1965), p. 283. Also see
M. Meyerhof, ‘New Light on Hunain Ibn Ishaq and His Period,’ Isis 8:4 (1926), p. 714 on ‘Ali. His father was
Muhammad b. Mus3, ‘al-Munajjim,” on whom also see Ibn Abi ‘Usaybi‘a, ‘Uyiin al-anba’, p. 283.

*® Fellow doctors had plotted against him and tricked him into spitting on an icon before the
Caliph al-Mutawakkil. This triggered a chain of events that ended up with Hunayn receiving 100 lashes,
being imprisoned, having all his furniture and household items and books confiscated and having his
home destroyed with water. See Ibn Abi Usaybi‘a, ‘Uyiin al-anba’, p. 268. On this whole incident, see also,
G. Saliba, ‘Competition and the Transmission of the Foreign Sciences: Hunayn at the ‘Abbasid Court,’
Bulletin of the Royal Institute of Inter-Faith Studies 2:2 (Autumn 2000), 85-101. Saliba provides an ET of the
entire incident as reported by Ibn Abi Usaybi‘a. F. Rosenthal thought that only the broad outlines of this
story had any basis in real events and thought most of it to be inauthentic, see his discussion of it in ‘Die
Arabische Autobiographie,’” Analecta Orientalia 14 (1937) 15-19, especially his critical remarks on pp. 18-19,
but compare with Saliba’s comments, ‘Competition and the Transmission,’ p. 101, n. 10. Hunayn is
eventually restored to the Caliph’s good graces and is given three of the Caliph’s own dwellings to live in.
The Caliph has brought to him everything he needs, including books, though it is not clear whether these
are the same books he had previously lost. See ‘Uyiin al-anba’, p. 270.
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in fact written the unnamed man just such a letter, in Syriac. When ‘Ali learned of it,
he asked Hunayn to translate it for him, quickly, into Arabic.”

Hunayn’s Syriac letter is now lost, but the Arabic translation he made of it for
‘AlTb. Yahya, the ‘Abbasid scribe, along with the additional information he included in
the Arabic version, does survive. Known as the Risala, or simply, Letter, it is an
extraordinary document, listing 129 works of Galen, describing their contents, their
authenticity and whether they have been translated (and by whom and for whom) into
Arabic or Syriac. It is an important source for the history of ancient medicine. From it,
for example, we learn of eight books of Galen which were available in ninth/third-
century Baghdad but which are no longer known today.* It has also been used as a
primary basis for attempting to reconstruct the curriculum of the ancient medical
school at Alexandria.”

The letter furthermore provides an invaluable and precious window into the
cosmopolitan world of ninth/third-century Baghdad and the mixing of cultures,
languages and traditions which took place there. It offers its reader a window into the
practices of Hunayn, known in the medieval West as Johannitius, one of history’s most
famous translators, and the networks of patrons and translators whose interactions
formed one of the engines which powered the famous Greco-Arabic translation
movement of the ‘Abbasid period.

What makes the Risala that Hunayn wrote perhaps most interesting is that it

makes for quite compelling reading. The letter allows us to see a medieval polyglot

*! See G. Bergstrisser, Hunain ibn Ishdq iiber die syrischen und arabischen Galen- iibersetzungen
(Leipzig, 1925), pp. 1-2 (Arabic text); 1-2 (GT).

%2 See Meyerhof, ‘New Light,’ p. 721.

¥ See A.Z. Iskandar, ‘An Attempted Reconstruction of the Late Alexandrian Medical Curriculum,’
Medical History 20 (1976), pp. 235-258.
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scholar at work, translating, revising, critiquing others, searching for manuscripts.
Reading it transports us in a direct and palpable way into the private study of a past
master and plants us in the middle of a vibrant circle of Christians, Muslims and even
Sabians who were actively engaged in appropriating and expanding upon Antique and
Late Antique science. This being so, it will provide a useful entry point for trying to
understand the transformations that learning and culture underwent in the passage
between the Late Antique and early Medieval periods. It will further help us engage the
question of what the so-called decline in traditional literary culture in the pivotal
period of the sixth to ninth centuries.

Before writing the original Syriac letter, Hunayn apparently had had some sort
of exchange or correspondence with the unnamed Syriac-speaking Christian (rajulan
min al-suryaniyyin) who had made the initial request for a listing of medical works.
Hunayn had told him that Galen himself had written a book, the Pinax (‘I translated it as
‘al-Fihrist”) which did precisely what the man wanted: it described the works of Galen,
their various aims, and the divisions of each one. It seems that Hunayn had suggested
that the man read the Pinax, which was available in both Syriac and Arabic.*

But this was apparently not good enough. What was needed was an updated
version of the Pinax, a sort of annotated bibliography. The man, according to Hunayn,
had responded to the suggestion of reading the Pinax by saying ‘we, along with others

who read the books [of Galen] in Syriac and in Arabic [and] have this goal, have a need

* Hunayn describes to ‘AlTb. Yahya the beginning of the Syriac letter he had written and seems
to paraphrase its preliminary contents. For the following summary which I give, see Bergstrésser, Hunain
ibn Ishag, p. 2 (Arabic text). He begins, ‘The first thing—may God strengthen you!—I started with in that
document [sc. the original Syriac letter] was that I named the man and I described what he had asked. 1
said, “You have asked me that I make a description for you of the matter of the books of Galen...”” (cf. GT

p.2)
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to know what has been translated of these books into the Syriac and Arabic tongue[s]
and what has not been translated.”” Furthermore, he continued, more things needed to
be known: what Hunayn himself had translated and what others had translated, which
books Hunayn first translated and then later revised or re-translated, whom the books
were translated for, the measure of ability of each person doing the translating, even
the point in a person’s life when the translation was carried out. All of these were
important pieces of information: all could help a person know whether a book was
available and help evaluate its quality.

The desire to know who the patron of the translations was is an interesting one.
Perhaps it could have been the result of several factors. Different patrons, as we will
see, may have had different preferences in how they wanted things translated, for one.
More practically, knowing whom a book had been translated for could have been
important in helping track down a copy of it.

The desiderata of the Syriac-speaker apparently continued: another element
which was important for Hunayn to mention was the availability of manuscripts, when
that was pertinent. One might also need to know, he noted, which of the books that
have not been translated he has found a Greek manuscript for, which of them have no
Greek copy in existence, and which of them have only partial copies, ‘for this matter is
necessary so care can be taken to translate what has been found of them and so that
what has not been found can be looked for.”

The requested document had a number of detailed demands, but Hunayn

eventually realized that if it were to be written, it would be useful to many others,

% G. Bergstrésser, Hunain ibn Ishag, p. 2 (Arabic); GT, p. 2.
% Bergstrisser, Hunain ibn Ishdq, pp. 2-3 (Arabic); GT, p. 2.
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including himself: ‘When you said what you did about this matter, I realized that you
had been right in your statement and that you had summoned me to a task whose
benefit included you and me and many [other] people.”” Nevertheless, just as Hunayn
would later tell ‘AlTb. Yahya, his task was made difficult by the unhappy loss of his
books: ‘for a long time, I continued to delay in what you had asked and to put you off—
because of the loss of all my books which I had gathered, book by book, my entire life,
since I began to have understanding, from all the countries I had passed through.”®
Nevertheless, as with ‘AlTb. Yahya, Hunayn did write up the document that had been
requested, relying upon his memory to do so rather than his books. The Syriac letter
formed the basis of the Arabic Risala, which we now possess.

Because one of Hunayn’s stated aims in the Risala was to comment about the
availability of Greek manuscripts for works which had not been translated, the
document offers us the equivalent of a split time in a race: in the journey of ancient
texts from antiquity to the present, we can see in the Risala the state of the question as
it stood in the ninth century. Like scholars today who travel to remote libraries and
monasteries in search of new manuscripts or rare texts, Hunayn traveled widely in
search of documents. Ibn Abi Usaybi‘a (d. 668 AH/AD 1269) reports that Hunayn went
to a number of countries and to the furthest parts of Byzantium (bilad al-ram) looking
for copies of books he planned to translate.” This image is confirmed by the evidence

of the Risala. We have already seen Hunayn’s comment about collecting books in all the

7 Bergstrésser, Hunain ibn Ishaq, p. 3 (Arabic); GT, p. 2.
* Bergstrésser, Hunain ibn Ishaq, p. 3 (Arabic); GT, p. 2.
* ‘Uyiin al-anba’, p. 260.
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countries he passed through.” Another passage, quite famous, gives an even more
vivid description of the lengths Hunayn was willing to go to in search of a prize.
Looking for Galen’s On Demonstration (no. 115 of 129 in his list), he traveled through
some of the most culturally rich areas of the former Roman world, only to have mixed
results:* ‘Till the present, a complete copy of the book On Demonstration in Greek has
not fallen into the hands of any one of our day, despite the fact that Gabriel [b.
Bukhtishii‘] has concerned himself with seeking it out with great care. 1 myself have
made the utmost effort in looking for it. In search of it, I went throughout the regions
of all the Jazira and Syria and Palestine and Egypt until I reached Alexandria. I found
nothing of it, save in Damascus, [where I found] about half.” The sections Hunayn did
find, however, were not unproblematic: ‘they are not in sequential order and
incomplete.” Gabriel b. Bukhtishi‘, a prominent physician, had also found parts of the
On Demonstration, but they were not the same as the ones Hunayn had found.*

The On Demonstration was not the only book Hunayn had trouble locating. No. 67

in the Risala, the Book on Pulse, against Archigenes was also not to be found: ‘This book has

not been translated till this point, nor have I seen a manuscript of it in Greek.

** On Muslim scholars looking for manuscripts, see F. Rosenthal, The Technique and Approach of
Muslim Scholarship (Rome, 1947), pp. 18-20. NB, however: Hunayn was a Christian member of the Church
of the East (a ‘Nestorian’), not a Muslim.

‘! Hunayn gives the titles of the books of Galen in Arabic. Bergstrisser, Hunain ibn Ishaq, pp. 46-
48 provides their Greek equivalents. I rely on Meyerhof, ‘New Light on Hunain Ibn Ishaq,” pp. 690-701,
for the Latin equivalents which I will supply in the footnotes. In my English translations of their titles, I
have often been guided by Bergstrisser’s German renderings. In general, I give page numbers to
Bergstrisser’s German translation because I frequently have consulted it in making my own English
translation.

*2 See Bergstrisser, Hunain ibn Ishag, p. 47 (GT p. 39). The book in question is also known as the
De Demonstratione.
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Nevertheless, some people, whose report I trust, have informed me that they have seen
it in Aleppo. I carefully sought it there, but did not get hold of it.”*

Some books were simply not to be found at all. No. 80, the On Medicines Which are
Easy to Find, may have dealt with medications which were easy to track down, but
manuscripts of it were not: ‘I have not found a Greek manuscript of this book at all and
have not heard that anyone has a copy, despite the fact that I have been searching for it
with extreme care.” He perhaps took solace in knowing that others before him had
been unable to find the book as well, ‘I have found that Oreibasios mentioned that he
did not find a manuscript of this book in his time.”** Of the On Abridging the Books of
Marinos on Anatomy (no. 22), he wrote, ‘till this point we have not seen it, nor have I
heard anyone saying that he has seen it or that he knows where it is located.”” The
same is the case for Hunayn’s next entry, no. 23, the On Abridging the Book of Lykos
Concerning Anatomy: ‘The story of this book is the same as what precedes it. I have not
seen it and I know of no trace of it.”** No. 29, the book On what Lykos Did Not Know About
Anatomy elicits the comment: ‘As for me, I have not seen it and have not heard that
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anybody has seen it.””" No. 30, On What He Disagrees with Lykos On, has the same response:

‘I have not seen it and I do not know anyone who has seen it.”** On no. 97, his

* Bergstrisser, Hunain ibn Ishaq, p. 33 (GT p. 27). This is the De pulsibus adversus Archigenem. He
adds at the end of this entry, ‘A copy of it has fallen into the hands of Muhammad b. Maisa.” This may
have been a later addition written in by Hunayn as he updated the work after its original composition.

* Bergstrisser, Hunain ibn Ishag, p. 37 (GT pp. 30-31). This is the De Remediis Parabilibus.

* Bergstrésser, Hunain ibn Ishag, p. 20 (GT p. 16). This is the Epitome Librorum Anatomicorum
Marini.

“ Bergstrisser, Hunain ibn Ishaq, p. 20; (GT p. 16). This is the Epitome Librorum Anatomicorum Lyci.

7 Bergstrésser, Hunain ibn Ishaq, p. 22 (GT p. 18). This is the Ignorata a Lycone in Anatomia.

* Bergstrisser, Hunain ibn Ishag, p. 22 (Arabic); GT p. 18. This is the Adversus Lycum.
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Commentary on the Book on Forewarning, he writes, ‘In the case of this book, I have not
found a copy of it up till this point.”

There were other books which Hunayn could not find whose titles he does not
even mention. The Risala was, as we have already mentioned, a sort of bibliographic
essay which used Galen’s Pinax, where Galen himself had made a list of all his works, as
its basis. Between entries 107 and 108 in the Risala, Hunayn indicates that he has been
unable to locate a number of them: ‘As for the rest of the books which [Galen] mentions
in his Catalog (al-fihrist, i.e., the Pinax), in which he follows the opinion of Hippocrates, I
have not come across anything of them in Greek up till this point. Nor have I come
across anything of the books which he said he composed following Aristotle, save what
has already been mentioned. As for the books which he said he followed Asklepiades

0 Another similar comment comes between

in, I have only found one small treatise.
entries 128 and 129 in the Risala. Here we are informed of more books of Galen
mentioned in the Pinax which were unavailable in Hunayn’s day: ‘As for the books in
which he followed the example of the People of the Portico (ashab al-riwag, i.e., the
Stoics), I have not come across anything of them. Nor have I come across anything
from the books in which he follows the way of the cogiotai. As for the books which are

shared by Grammarians and Rhetoricians, despite their abundance, I have only found

one treatise of them.”!

* Bergstrésser, Hunain ibn Ishaq, p. 43 (Arabic); GT p. 35. This is the In Hippocratis Praedictionum
Libr. Comm.

> Bergstrisser, Hunain ibn Ishag, p. 45 (Arabic); GT p. 37. Meyerhof, ‘New Light on Hunain Ibn
Ishag,” p. 722, gives the following genuine works of Galen which are not mentioned by Hunayn: De
Dignotione ex Insomniis, De Propriorum Animi Cujusque Affectuum Dignotione et Curatione, Quomodo Morbum
Simulantes sint Dephrehendendi, De Substantia Facultatum Naturalium, De Ptisana, Quod Qualitates Incorporeae
sint, De Captionibus penes Dictionem.

*! Bergstrisser, Hunain ibn Ishag, p. 51 (Arabic); GT p. 42.
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For all his mention of manuscripts he looked for or which he had never seen,
Hunayn makes many more references to Greek manuscripts which he possesses in his
personal library. Often, Hunayn will mention that he has a Greek copy of the text in
question, but that he did not have the opportunity to translate it. For example, in entry
no. 54, On the Diagnosis of the Affections of the eyes,” he writes, ‘I had a Greek manuscript
of it in my possession, but I did not have the free time to translate it.”* In the case of
no. 48, On the Organ of Smell, he reports that he was not even able to read the text: ‘I had
a copy of it in Greek in my possession, though I did not have the free time to read it.’
We even get a sense at times for the demand on Hunayn'’s time from different
translation projects. About no. 46, On the Opinions of Hippocrates and Plato, he writes, ‘Job
translated this book into Syriac but no one else up till this point has translated it. I had
a number of Greek manuscripts of it in my possession, but I was distracted from them
by others.” Such statements are usually followed by curiously contradictory ones which
report that Hunayn did in fact translate the work in question. In the case of entry 46,
for instance, he adds, ‘Then, I later translated it into Syriac...”>* Similarly, in entry no.
98 on Galen’s Commentary on the Book kat’ intpeiov, Hunayn informs us ‘I fell into a
possession of a copy of [the book] in Greek, but I did not have the chance to read it, not

to mention to translate it. I do not know anyone who has translated it; a copy of it in

*2 Fidal@’il ‘ilal al-‘ayn, 1 use here Meyerhof’s translation of this title; cf. ‘New Light on Hunain Ibn
Ishaq,” p. 695.

> Bergstrisser, Hunain ibn Ishag, p. 30 (Arabic); GT p. 24.

** Bergstrésser, Hunain ibn Ishdq, pp. 26-27 (Arabic); GT p. 21. This is De Placitis Hippocratis et
Platonis.
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Greek is present in my library (fi kutubi). Then I translated it later into Syriac and I
made a summary of it....””

This state of affairs can be explained by the fact that the Risala apparently
underwent revision. In his conclusion to the book, Hunayn tells us that he had written
the document in the year 1167 of Alexander (231 AH/AD 856) when he was 48 years old.
In a sort of Postscript, he then writes that in the year 1175 of Alexander (249 AH/AD
864) he added to it what he had translated since the letter was initially composed.”® A
Post-Postscript as well as a reference to translation work done by Hunayn ‘about two
months before his death’ suggests that the Risala was updated even after Hunayn’s
death.”

Hunayn makes reference to having Greek manuscripts of certain books in his
library more than thirty times in the course of the Risala;* he also makes comments on
the condition of the manuscripts which he used as the basis for various translations.
For entry no. 28, on Galen’s book On Erasistratos’ Science of Anatomy, for instance, Hunayn
remarks, ‘No one before me had translated this book, so I myself translated it into
Syriac...despite the fact that I only found one manuscript of it, full of things which had

fallen out (kathirat al-isqat) and which was missing a small part of its end. It was only

% Bergstrisser, Hunain ibn Ishaq, p. 43 (Arabic) ; GT p. 35. This is the In Hippocratis De Officina
Medici Comment.

> Bergstrisser, Hunain ibn Ishag, p. 52 (Arabic); GT pp. 42-43. On detecting the different layers in
the Risala, see Bergstrisser’s comments, pp. IX-X.

*” For the comment about two months before Hunayn’s death, see entry no. 61, Bergstrisser,
Hunain ibn Ishaq, pp. 31-32 (Arabic text). For a reference to Hunayn’s son, Ishaq making a translation
after his father’s death, see entry no. 41, Bergstrisser, Hunain ibn Ishag, p. 25 (Arabic text).

% See, e.g., the following entries in Bergstrisser, Hunain ibn Ishdq (page numbers refer to the
Arabic text): 3 (p. 5), 40 (p. 25), 44 (p. 26), 46 (p. 27), 48 (p. 27), 54 (p. 30), 55 (p. 30), 58 (p. 31), 59 (p. 31), 63
(p. 32), 65 (p. 32), 77 (p. 36), 81 (p. 38), 82 (p. 38), 89 (p. 40), 90 (p. 40 ), 98 (p. 43), 102 (p. 44), 104 (p. 45), 105
(p. 45), 106 (p. 45), 107 (p. 45), 114 (p. 47), 122 (p. 50), 124 (p. 50), 128 (p. 51), 129 (p. 52). Entries 47 (p. 27),
73 (p. 35), 92 (p. 41), 93 (p. 41) and 111 (p. 46) most likely also refer to Greek manuscripts in Hunayn'’s
possession; no. 83 (pp. 38-39) may as well.
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with great labor that I was able to extract its main points; it nevertheless turned out
intelligible. My intention in it was, to the best of my ability, not to depart from the
ideas of Galen.”” Manuscript quality, when combined with the age of the translator,
could produce poor results. Of no. 43, On Arteries: Whether Blood Flows through them by
Nature or Not, he reports, ‘I had translated it into Syriac when I was a young man, for
Gabriel [b. Bukhtishii‘]. Nevertheless, I did not trust in its accuracy, for its manuscript
was a single one, full of errors. Then, [later] I finally translated it [again] into Syriac
with great attention to detail.”® He has similar things to say about no. 108, On the
Substance of the Soul, what it is According to the Opinion of Asklepiades: ‘1 translated this
treatise into Syriac for Gabriel [b. Bukhtishii‘] when I was young and I do not trust in its
accuracy since I translated it, in addition to this, from a single manuscript which was
not sound (laysat bi-sahtha).*" A manuscript with gaps might merit brief mention, as in
the case with no. 128, the Commentary on the Second of the Books of Aristotle, called mepi
epunveiag: ‘We have found an incomplete manuscript (nuskha ndqisa) of it,* but lacunae
were not necessarily a barrier to translation. Concerning no. 122, On What Plato Said
about the Science of Medicine in his book known as the Tiuaiog, he reports ‘I found it in
Harran, though its beginning is a bit lacking (yanqusu qalilan) and I did not have the
chance to translate it. Then, I later translated it into Syriac and I made complete the

gap (nugsan) at its beginning.’®

> Bergstrasser, Hunain ibn Ishaq, p. 22 (Arabic); GT p. 17. This is the De Erasistrati Anatome.

% Bergstrisser, Hunain ibn Ishag, pp. 25-26; GT p. 21. This is the In Arteriis Natura Sanguis
Contineatur.

®! Bergstrisser, Hunain ibn Ishdq, pp. 45-46 (Arabic text); GT p. 37 This is the De Substantia Animae
secundum Asclepiadem.

% Bergstrisser, Hunain ibn Ishag, p. 51 (Arabic text); GT p. 42. This is the In Alterum Aristotelis De
Interpretatione Librum.

% Bergstrisser, Hunain ibn Ishag, p. 50 (Arabic text); GT p. 122. NB: ‘in Harran’ is a variant which
Bergstrisser published later in Neue Materialien zu Hunain ibn Ishaq’s Galen Bibliographie (Leipzig, 1932), p.
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Hunayn’s concern with mentioning manuscripts, translators, different
translations and even the age of translators gives us a vivid picture of the process of
revision and correction that went into making a translation. As we have seen, Hunayn
would travel to acquire books and manuscripts and he seems to have been constantly
on the lookout for new and better manuscripts and would correct previous translations
on the basis of new evidence. In a well-known passage describing Galen’s book, On Sects
(entry no. 3), he offers the following picture of the translation history of the text:
‘Galen’s composition of this text was when he was a youth of thirty years or a little
older, upon his first entry into Rome. Before me, a man called Ibn Sahda, one of the
inhabitants of Karkh, had translated it into Syriac. He was weak in translation. Then I
translated it when I was a young man of twenty years or a little older for a doctor,
among the inhabitants of Jundisabir, who is called Shirishi‘ b. Qutrub, from a Greek
manuscript which was full of defects (kathirat al-isqat). Then, after that, when I was
forty or thereabouts, Hubaysh, my student, asked me to improve it after a number of
Greek manuscripts of it had been collected and were with me. So I collated those
manuscripts with one another until I had one good manuscript on their basis. Then I
collated that manuscript with the Syriac and I corrected it. It is my custom to do that
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with everything that I translate.

23, after the discovery of another manuscript of the Risala. The text Hunayn is here referring to De Iis
quae Medice scripta sunt in Platonis Timaeo. The ‘then later’ in this passage (thumma ... min ba‘d) is probably
an addition Hunayn made when he updated the Risdla in AD 864/249 AH.

% Bergstrisser, Hunain ibn Ishagq, pp. 4-5 (Arabic text) (GT p. 4), along with improvements to the
text made available in idem., Neue Materialien, p. 14. This is the De Sectis. F.Rosenthal provides an ET of
this passage in The Classical Heritage in Islam, trans. E. and J. Marmorstein (London and New York, 1975), p.
20. Meyerhof, ‘New Light on Hunain Ibn Ishaq,” pp. 690-691, also provides an ET.
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The collation of manuscripts to produce better and more accurate editions
receives at least fifteen separate mentions in the course of the Risala;” it was a standard
part of the method of third/ninth-century translators in Baghdad. In describing
Galen’s book On the Means of Recovery (no. 20, fi hilat al-bur’), Hunayn offers the following
vivid portrait of what this process actually looked like: ‘Sergios [of Resh‘ayna]
translated this book into Syriac. His translation of the first six sections happened when
he was still weak and had not grown strong in translation. Then he translated the eight
remaining sections after he had been trained, so his translation of them was more
correct than his translation of the first sections. Salmawayh pressed me to improve the
second part for him and expected that to be easier and better than translating it
[anew]. So he collated part of the seventh section with me. He had the Syriac with him
and I had the Greek with me and he would read out to me in Syriac. Whenever
something which disagreed with the Greek would pass by me, I would tell him about it
and he would begin to make corrections—until the process became burdensome for
him and it became clear to him that a translation from the beginning would be easier
and stylistically superior and would be better organized. So he asked me to translate
those sections and I translated them entirely.”*

Comparing manuscripts with one another to achieve better readings, as we have
seen, was a common practice. It could lead to either a revision or a new translation

altogether and Hunayn seems to have shown a preference at times for making

% See, e.g., the following entries in Bergstrisser, Hunain ibn Ishdq (page numbers refer to the
Arabic text): 3 (pp. 4-5), 20 (pp. 16-18), 36 (pp. 23-24), 37 (p. 24), 39 (p. 25), 53 (pp. 29-30), 68 (p. 34), 69 (p.
34), 84 (p. 39), 86 (p. 39), 88 (p. 40), 113 (pp. 46-47), 123 (p. 50), 126 (p. 51), 127 (p. 51).

% Bergstrasser, Hunain ibn Ishaq, pp. 17-18 (Arabic text) (GT p. 14), with reference to idem., Neue
Materialien, p. 16. This is the Methodus Medendi. A freer ET of this passage is available in Rosenthal, The
Classical Heritage in Islam, pp. 20-21 and also in Meyerhof, ‘New Light on Hunain Ibn Ishaq,’ pp. 692-693.
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completely new translations rather than simply revising old ones. In the case of On
Simple Medicines (no. 53), he reports ‘Joseph the Priest made a poor and miserable
translation of the first part—which is five sections—into Syriac. Then Job [of Edessa]
subsequently translated it better than Joseph had done, but he did not execute it as he
should have. Then I translated it into Syriac for Salmawayh and I exerted a great deal
of effort in carrying it out. Sergios [of Resh‘ayna] had translated the second part of the
book and Y@ihanna b. Masawayh asked me to collate the second part of this book and
correct it, so I did, despite the fact that it would have been best to retranslate it.”” We
hear similar things in relation to no. 24, On the Disagreements which have occurred
Concerning Anatomy: ‘Job of Edessa translated this book, but fixing it up tired me out,” so
I retranslated it for Yilhanna b. Masawayh into Syriac and I produced a most excellent
version.”” In some cases, Hunayn might make a collation and revision which bordered
on a fresh translation, as was the situation with Galen’s Commentary on the Book of
Aphorisms (no. 88): ‘Job [of Edessa] made a bad translation of it and Gabriel b. Bukhtishi’
desired an improvement of it, but instead increased its corruption. SoI collated the
Greek with it and improved it with a correction which resembled a translation.”

In addition to the importance of discovering and collating Greek manuscripts of
the works in question, a significant reoccurring theme in the Risala is the production of

multiple Syriac or Arabic revisions and versions of the same Greek text by different

¢ Bergstrisser, Hunain ibn Ishaq, p. 30 (Arabic text); GT p. 24. This is the De Simplicium
Medicamentorum Temperamentis et Facultatibus.

% fa-a‘yaniislahahu. Or perhaps, ‘it defied my efforts at improvement.” Bergstrisser apparently
found this phrase somewhat obscure. His German translation rendered it, ‘es war mir unmdglich, es
(diese Ubersetzung) zu verbessern (?).” See Hunain ibn Ishag, p. 16 (GT).

% Bergstrisser, Hunain ibn Ishdq, p. 21 (Arabic text); GT pp. 16-17. Meyerhof (‘New Light on
Hunain Ibn Ishag,” p. 693) calls this book, De Anatomica Dissensione, and notes ‘This book is lost.’

7® Bergstrasser, Hunain ibn Ishag, p. 40 (Arabic text); GT pp. 32-33.
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translators and sometimes, even by the same translator.”” Hunayn’s comments on
entry no. 113, On The Opinions He Believes, provide a succinct illustration: ‘Job [of Edessa]
translated it into Syriac and I translated it into Syriac for Ishaq, my son. Thabit b.
Qurra translated it into Arabic for Muhammad b. Msa. ‘Isa b. Yahya translated it into
Arabic. Ishaq collated it with the original and I improved it for ‘Abd Allah b. Ishaq.”
Often these two points merge: the new availability of manuscripts leads to a
fresh collation and a new translation or an improvement on a previous one.
Concerning Galen’s On the Method for Preserving Health (no. 84, fi-’l-hila li-hifz al-sihha), for
example, Hunayn reports, ‘Theophilos of Edessa made a disgusting and bad translation
of this book into Syriac. Then, I myself translated it for Bukhtishii‘ b. Gabriel. At the
time I translated it, I only had one manuscript available. Then, I later found another
Greek manuscript, so I collated it and corrected it from the Greek.” There is a similar
story to tell about no. 74, On the Powers of Victuals: ‘Sergios translated it then Job [of
Edessa] and then I myself translated it for Salmawayh, at first from a manuscript that
was not sound (sahiha). Later, I was interested in copying it for my son, and had
gathered into my possession a number of Greek manuscripts of it, so I collated it and
corrected it and produced a summary of it in Syriac, along with a number of treatises of

what many of the Ancients had spoken concerning this art, which I added to it.”*

7' For examples of texts with multiple versions or revisions, see, the following entries in
Bergstrisser, Hunain ibn Ishaq (page numbers refer to the Arabic text): 24 (p. 21), 43 (p. 26), 49 (pp. 27-28),
53 (pp. 29-30), 55 (p. 30), 64 (p. 32), 72 (p. 35), 75 (p. 36), 87 (p. 40), 102 (p. 44), 103 (p. 44), 113 (pp. 46-47),
119 (p. 49), 120 (p.49), 121 (p. 49), 123 (p. 50), 125 (p. 51), 126 (p. 51), 127 (p. 51).

72 Bergstrésser, Hunain ibn Ishaq, pp. 46-47 (Arabic text); GT p. 38. This is De Propriis Placitis.

7 Bergstrasser, Hunain ibn Ishaq, p. 39 (Arabic text); GT p. 32. This is the De Tuenda Sanitate.

7 Bergstrésser, Hunain ibn Ishdg, p. 35 (Arabic text); GT p. 29. The one textual change to this
passage included in idem. Neue Materialien, p. 21, does not change its meaning. This is the De Alimentorum
Facultatibus.
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The discovery of new manuscripts might combine with something else to spur
new translations: simple bad fortune. We have already seen Hunayn'’s description of
his collation of no. 20, On the Means of Recovery: Sergios of Resh‘ayna made a poor
translation, which Hunayn and Salmawayh began to collate and revise. Then Hunayn
simply executed a new translation of the first part of the text. But this was only the
beginning of the story. ‘We were in al-Raqqa at the time of the expeditions of al-
Ma'min’ when this happened, Hunayn tells us. Salmawayh ‘presented [the newly
translated sections] to Zakariyya b. ‘Abd Allah, who is known as “al-Tayftri,” when he
wanted to go down to the City of Peace [sc. Baghdad] to have them copied for him.
Then a fire happened in the boat where Zakariyya was and the book was burned and no
copy was left of it. Then, after some years, I translated the book [again] from its
beginning for Bukhtishi* b. Gabriel and I had in my possession a number of
manuscripts in Greek of its last eight sections. I collated them and established a correct
version from them and translated them with the most attention and eloquence I could.
As for the first six sections, I only came across one manuscript and it was a manuscript
full of errors at that. For that reason, I was unable to complete those sections to the
appropriate extent. Then I came across another manuscript, and I collated it with it
and I improved it as much as I was able. I would devote myself to collating it a third
time if a third manuscript were to happen my way, for the Greek manuscripts of this
book are rare because it was not among those things read in the schools of Alexandria.
This book was translated [into Arabic], from the Syriac copies which I translated, by
Hubaysh b. al-Hasan for Muhammad b. Msa. Then after he translated it, he asked me

to look over the last eight sections for him and to correct defects I found; so I complied
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with the request and did it well.”” In the case of On That the Prime Mover is Not Moved
(no. 125, fi anna al-muharrik al-awwal la yataharrak), someone’s misplacing a translation
meant that a fresh one had to be made: ‘I translated it into Arabic during the caliphate
of al-Wathiq for Muhammad b. Miisa,” Hunayn writes, ‘After that, I translated it into
Syriac and ‘Isa b. Yahya translated it into Arabic because the copy which I had
translated earlier had gone missing.”

In the Risala Hunayn mentions twenty-three different people who were either
patrons commissioning translations or, who like his son Ishaq or his student ‘Isa b.
Yahya, were connected to him in some way and as a result were the recipients of
translations he made. Examining Hunayn’s comments about the recipients of
translations shows that patrons played an active role in determining how a translation
was produced.

Yihanna b. Masawayh, for example, was a prominent Christian physician whose
family origin was in Jundisabiir. He is reported to have served no less than six caliphs:
Harln al-Rashid, al-Amin, al-Ma’'miin, al-Mu‘tasim, al-Wathiq and al-Mutawakkil. He
also had an interest in translation—Hariin al-Rashid put him in charge of translating
ancient books which were found in Amorium and Ankyra and other Byzantine cities
when they were raided by Muslim armies.” Yiihanna makes a number of appearances

in the Risala as the commissioner of a translation: Hunayn and his nephew Hubaysh b.

7> Bergstrésser, Hunain ibn Ishag, p. 18 (Arabic text); GT pp. 14-15.

76 Bergstrisser, Hunain ibn Ishaq, p. 51 (Arabic); GT pp. 41-42. This is In Primum Movens Immotum.

77 For this information on Y@hanna b. Masawayh, see Ibn Abi Usaybi‘a, ‘Uyiin al-anbd’, pp. 246-247
and more generally, pp. 246-255. Also see, Jamal al-Din Abi al-Hasan ‘Ali b. Yasuf al-QiftT (Tbn al-Qift1),
Tarikh al-hukama’ (Leipzig, 1903), pp. 381-391. M. Ullmann, Die Medizin im Islam (Leiden, 1970), pp. 112-115.
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al-Hasan made as many as perhaps twenty different translations or revisions of Greek
for Yihanna. All these texts were translated into Syriac, too—none went into Arabic.”®
Yihanna is unique among the patrons Hunayn mentions for his apparently
strong preference and even demand for precise and accurate translations. When
Hunayn mentions having made a translation for Yithanna, he not infrequently also
mentions the pains he took to produce something with accuracy and exactness. No
other patron has such comments consistently associated with his name. Concerning
the book, On Bones, for example (no. 7), Hunayn reports, ‘Sergios translated it into
Syriac with a poor translation. Then I translated it some years ago for Yathanna b.
Masawayh. My intention in translating it was to plumb the depths of its ideas with the
utmost detail and clarity because this man loves clear expression and constantly
pushes for it.”” Similarly, in the case of the book On Pulse (no. 16), we learn that it was
translated by Sergios of Resh‘ayna and Job of Edessa. ‘And I myself have translated this
book, all of it,” Hunayn states, ‘some years ago, for Yithanna b. Masawayh, and I took
great care to be clear and use fine language in it.* About On the Crisis of Illness (no. 18),

he informs us, ‘Sergios translated it and some years ago, I improved it and made a great

78 Syriac texts translated for Yiihanna included (page numbers refer to the Arabic text in
Bergstrésser, Hunain ibn Ishaq): On Bones (no. 7, pp. 7-8), On Muscles (no. 8, p. 8), On Nerves (no. 9, p. 9), On
Veins (no. 10, p. 9), On Pulse (no. 16, p. 13), On the Crisis of lliness (no. 18, pp. 15-16), On the Days of Crisis (no.
19, p. 16), On the Treatment of Anatomy (no. 21, p. 19), On the Disagreement that Takes Place Concerning
Anatomy (no. 24, p. 21), A Book on the Anatomy of the Instruments of the Voice (no. 34), On the Anatomy of the
Eye (no. 35), On the Movement of the Chest and the Lung (no. 36), On the Voice (no. 38, p. 23), On Simple
Medicines (no. 53, pp. 29-30), On Ethics (no. 119, p. 49). Hunayn does not explicitly mention a patron for
the following works: On the Dissection of Dead Animals (no. 25, p. 21), On Dissecting Living Animals (no. 26, p.
21), On Hippocrates’ Science of Anatomy (no. 27, p. 21), On Erasistratos’ Science of Anatomy (no. 28, p. 22), On the
Anatomy of the Uterus (no. 31, p. 22), but connects them with his translation of no. 24, which he does
explicitly state was done for Yihanna. So far as I can tell, Hunayn lists no texts as having been translated
into Arabic for YGihanna.

7 Bergstrésser, Hunain ibn Ishaq, p. 8 (Arabic text); GT p. 6. This is De Ossibus ad Tirones.

% Bergstrisser, Hunain ibn Ishag, pp. 14-15 (Arabic text) (GT p. 12), with reference to idem., Neue
Materialien, p. 16. This is De Pulsibus.
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effort to correct it for Yithanna b. Masawayh.”™ After giving a long description of the
contents of On Practical Anatomy® (no. 21), Hunayn writes, ‘Job of Edessa translated this
book into Syriac for Gabriel b. Bukhtishii* and I recently improved it for Yothanna b.
Masawayh. Itook great care in correcting it.”” As we have already seen above, Hunayn
tells us that he translated no. 24, On the Disagreements which have occurred Concerning
Anatomy, for Yithanna b. Masawayh and that he produced a ‘most excellent version’ of
it for him (takhallastuhu ahsana takhallusin).* Entries 24-28 and 31 were apparently
translated as a group for Yithanna by Hunayn,” speaking about no. 27, On Hippocrates’
Science of Anatomy, Hunayn reports, ‘Job translated this into Syriac. Then I myself
translated it along with the books I mentioned before it. In completing it, I was

*¢ Another prominent feature of Hunayn’s Risala is its

extremely meticulous.
identification of spurious works of Galen, and in his comments on no. 34, On the
Anatomy of the Instruments of the Voice, we have examples of both Hunayn'’s critical
remarks as well as more hints of Yihanna’s expectations for translation work done on
his behalf: ‘This book is one section and forged in the language of Galen. It is neither

Galen nor is it some other Ancient. It is, rather, the work of one of the Moderns who

assembled it from the books of Galen; furthermore, the one who assembled it was weak.

8! Bergstrisser, Hunain ibn Ishag, p. 16 (Arabic text); GT pp. 12-13. This is De Crisibus.

% Bergstrisser, Hunain ibn Ishaq, p. 19, fi ‘ildj al-tashrih, lit. On the Treatment or Management of
Anatomy. This is De Anatomicis Administrationibus, the dvatouikai éyxelpriceig.

% Bergstrisser, Hunain ibn Ishag, p. 20 (Arabic text); GT p. 16.

% Bergstrésser, Hunain ibn Ishag, p. 21; GT pp. 16-17.

% These are On the Anatomy of Dead Animals (25; De Anatome Mortuorumy), On the Anatomy of Living
Animals (26, De Vivorum Anatome), On Hippocrates’ Science of Anatomy (27, De Hippocrates Anatome), On
Erasistratos’ Science of Anatomy (28, De Erasistrati Anatome) and On the Anatomy of the Uterus (31, De Uteri
Dissectione). Each of these books had been previously translated by Job of Edessa and in the case of each
of them, Hunayn states that he translated or retranslated it ‘along with the preceding book,” ‘along with
the books which I have just mentioned,” or ‘along with the rest of the anatomical books which I
translated,” see Bergstrisser, Hunain ibn Ishag, pp. 21-22, and emendations in idem., Neue Materialien, pp.
17-18.

% Bergstrésser, Hunain ibn Ishag, p. 21; GT p. 17.
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Nevertheless, YGihanna b. Masawayh asked me to translate it, so I complied with him in
that. Ido not recall whether I translated it as a [new] translation or whether I [just]
improved it. I do know, however, that I executed it as best I could.””

The Risala also shows other patrons playing an active role in determining how
the translations they commission were produced; different patrons seemed to have had
different preferences in terms of style and wording. Speaking about On the Voice (no.
38), for example, Hunayn informs us about its initial translation, ‘I did not translate this
book into Syriac and none of my predecessors translated it, but I did translate it into
Arabic for Muhammad b. ‘Abd al-Malik, the Wazir, about twenty years ago. I exerted
great effort in carrying out the translation, in accordance with the fine intellect that
man possessed.” This was, however, the beginning and not the end of the story of this
book. ‘Then Muhammad read it,” Hunayn continues, ‘and changed many phrases in it in
accordance with what he thought was better.” But different patrons might have
different ideas as to what constituted good style and a quality translation, for ‘Then
Muhammad b. Misa looked into it, and the first manuscript as well, and he selected the
first manuscript and had it copied.” Because the different patrons favored different
versions, there was a chance that both were now available to be read: ‘I wanted to make
this clear for you,” Hunayn tells ‘Ali, in the Risala, ‘so that you would know the reason
for the difference between the two manuscripts, if they are present.”® In this case,
Muhammad b. Miisa, also known as Abt Ja‘far, seems to have had ideas as to what made
for a better or worse translation. Just as he provides us with a fairly precise description

of what the process of collation looked like, Hunayn also provides us with a more

¥ Bergstrasser, Hunain ibn Ishaq, p. 23 (GT p. 18), with reference to idem., Neue Materialien, p. 18.
This is Vocalium Instrumentorum Dissectio.
% Bergstrisser, Hunain ibn Ishag, p. 24 (Arabic text); GT pp. 19-20. This is De Voce et Anhelitu.
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detailed description of the sort of ‘re-writes’ a patron might request if he was not
entirely satisfied with the style of the work he received. Speaking about the book On
Corpulence (no. 56), Hunayn lays out his usual stylistic aims as a translator. ‘I translated
it recently for Bukhtishii‘, he reports, ‘in the manner of speech I customarily use in
translating, which is, in my view, the speech which is the most elegant and vigorous
and closest to the Greek without violating proper Syriac (huqiq al-suryaniyya).” In this
particular case, however, Hunayn’s usual method produced results which were not to
the liking of Bukhtishii‘. ‘Then Bukhtishii* asked me to retranslate it in language that
was simpler (ashal) and more fluid (aslas) and more expansive (awsa’) than the first, so I
did it.®

Muhammad b. Miisa, we have just seen, could show definite predilections for
certain types of style over others. He exhibits the same behavior in Hunayn’s
description of On Withering (no. 72). ‘Stephanos translated it into Arabic,” Hunayn
reports, ‘and I corrected it in places about which Abii Ja‘far had doubts and concerning
which he has asked me, but I did not finish fixing it. Then I translated it into Syriac and

" Muhammad b. Miisa seems to have taken a particularly

‘Isa translated it into Arabic.
hands-on approach to the translations he commissioned, even to the point in possibly
engaging in the act of collation, much like Salmawayh did in the description of
collation cited above. Speaking of the book On the Powers of the Soul which Follow the

Mixing of the Body (no. 123), Hunayn states that he translated it into Syriac for

Salmawayh and that based on this translation, Hubaysh translated the text into Arabic

% Bergstrisser, Hunain ibn Ishag, pp. 30-31 (Arabic text) (GT, p. 25), with reference to idem., Neue
Materialien, p. 20. This is De Plenitudine (Plethora).
*® Bergstrisser, Hunain ibn Ishag, p. 35 (Arabic text); GT p. 28. This is De Marcore (Marasmo).
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for Muhammad b. Masa. ‘It reached me that Muhammad collated the Greek with it
with Stephanos,” he reports, ‘and improved it in places.”

There are also indications in the Risala that a patron might prefer to have a work
translated piecemeal, rather than all at once. Part of what Hunayn had to report about
the Commentary on the Book of Aphorisms (no. 88) has already been cited—Job of Edessa’s
bad translation and Gabriel b. Bukhtishii’s failed attempt at an improvement, followed
by Hunayn'’s translation of it into Syriac. The Commentary, however, also had a life in
Arabic, and it is here that we gain a glimpse into another possible patron-translator
arrangement for producing a text. ‘Ahmad b. Muhammad, who is known as Ibn al-
Mudabbir, had asked me to translate it for him, so I translated one section of it into
Arabic,” Hunayn reports. ‘Then he ordered me not to begin to translate another section
until he read that section which I had translated. But the man became busy and the
translation of the book was interrupted.” The project of translating the Commentary on
the Book of Aphorisms was not over, however. Another patron stepped in. ‘When
Muhammad b. Miisa saw that section,” Hunayn continues, ‘he asked me to finish the
book, so I translated it entirely.””

What ‘Dark Ages’? Whence Hunayn?
Hunayn is just an example. His Risald focuses on medical works and does not,
for the most part, deal with philosophical or other secular types of literature. But we

know that Hunayn was also active in translating non-medical texts as well. He

translated the entirety of Aristotle’s mepi épunveiag, mepi yéveoewg kai @Bopdg and mepi

°! Bergstrisser, Hunain ibn Ishaq, p. 50 (Arabic text); GT p. 41. This is Quod Animi Mores Corporis
Temperamenta sequantur.

% Bergstrasser, Hunain ibn Ishaq, p. 40 (Arabic text) (GT p. 33), also with reference to idem., Neue
Materialien, pp. 21-22.
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Yuxi|g into Syriac, as well as Book Two of the Physics along with Alexander of
Aphrodisias’ commentary and Book 11 of the Metaphysics; portions of Hunayn’s Syriac
translations of the AvaAvtika and 'Amodeiktikd of Aristotle survive, as well as
fragments of his Syriac translation of the nepi 'ApiototéAovg grAocogiag of Nicholas of
Damascus.” Furthermore, Hunayn may also have translated Theon’s commentary on
the Categories into Syriac.”® And there is more: we know Hunayn commented on Plato’s
Republic, aided in the translation of the Laws, translated the entirety of the Organon and
may have also translated the ITepi mointikfi¢.” He translated other works of Plato,
Porphyry, Artemiodoros, Ptolemy, Menelaos, Autolykos, Apollonios, Hippocrates and
Dioscorides. And of course, Hunayn did more than just translate—he composed original
works as well.” All of this, of course, is in addition to the 99 complete or partial
translations or revisions of previous translations into Syriac and 43 complete or partial
translations into Arabic of Galenic works which Hunayn carried out.” In fact, Ibn Abi
Usaybr'a lists some 111 works by Hunayn in Arabic.” These ages do not seem very Dark
at all. Hunayn’s is hardly a world where secular genres have died; on the contrary,

many were still flourishing.

% For this information, see A, Baumstark, Geschichte der Syrischen Literatur (Bonn, 1922), pp. 228-
229.

* Compare the comments of Baumstark, Geschichte, p. 229 with those of W.F. Macomber, ‘The
Literary Activity of Hunain b. Ishaq in Syriac,” Mahrajan li-afram wa-hunayn/Ephrem-Hunayn Festival
(Baghdad, 1974), p. 554.

% Macomber, ‘The Literary Activity of Hunain b. Ishaq in Syriac,” p. 565. For the view that the

Tepl mownTikiic was translated into Syriac for the first time by Hunayn’s son Ishag, see 0.J. Schrier, ‘The
Syriac and Arabic Versions of Aristotle’s Poetics,’ in G. Endress and R. Kruk, edd., The Ancient Tradition in
Christian and Islamic Hellenism (Leiden, 1997), pp. 264-265.

% For a listing of Hunayn’s extant original compositions and translations, see C. Brockelmann,
Geschichte der arabischen Litteratur, vol. 1 (Leiden, 1943), pp. 224-227 and idem., Geschichte der arabischen
Litteratur, suppl. 1 (Leiden, 1937), pp. 366-369.

”” Macomber, ‘The Literary Activity of Hunain b. Ishaq in Syriac,’” pp. 568-567.

% For lists of Hunayn’s works based on the testimony of various medieval Arabic sources, see
Samir, ‘Maqala {1 ’I-3jal li-Hunayn b. Ishaq,’ pp. 405-414.
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An objection may be lodged at this point that my argument has been something
of a dodge. Against the observation that secular genres of Greek literature for all
intents and purposes stopped being written in the several centuries after Justinian, I
have brought forth the counterexample of a ninth-century figure, the majority of
whose work only survives in Arabic. Hunayn died in 873 AD (270 AH) and was in fact a
younger contemporary of Leo the Mathematician (d. after 869), a figure who is seen as
marking the end of the intellectual Dark Ages in Byzantium. The ‘Dark Ages,” it might
be argued, were already coming to an end before Hunayn had begun his dazzling career
and he should be viewed as representing the same cultural awakening after a period of
contraction that his older contemporary Leo does. Hunayn belongs to medieval,
‘Islamic’ society, it will be suggested: I have no right to claim him for Late Antiquity nor
do I have any justification for saying that his oeuvre has any relevance to the question of
the Dark Ages.

The opposite, in fact, is the case. Hunayn is very much a Late Antique figure and
the Risala is a thoroughly Late Antique document. It would be tempting to view the
cosmopolitan, multilingual and sophisticated milieu of 9" century Baghdad as a
beaming pulsar of intellectual activity which shone forth after the dark and sterile
epoch of the seventh and eight centuries—and wrong. Hunayn’s Risala, which patiently
lists the Muslim patrons who funded the extensive translation activities of Hunayn’s
lifetime, makes it evident that the particular social formation of ‘Abbasid Baghdad

provided an environment in which there was a thirst for Greek secular texts and an
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ability to pay for them which stimulated the burst of translation activity.” But a
demand for texts and an ability to pay for their translation are merely necessary
conditions for the sort of translation activity that actually took place. Without
individuals skilled and trained in medicine, philosophy and other antique arts, who
were also able to move texts and ideas across linguistic lines, these demands would
have gone unfulfilled. If in some profound sense Hunayn and his fellow translators
were not deeply Late Antique, the storied Greco-Arabic translation movement never
could have happened. We are not dealing with a rebirth, but rather a linguistic
appropriation of something that was already there.

A moment’s reflection shows that attempts to minimize the importance of the
Syriac tradition of scholarship to which Hunayn and other translators belonged in the
history of the translation movement are neither convincing nor satisfying.'” The case
of Syriac studies in Europe shows nicely what would have occurred had the hunger for
Greek knowledge and texts in the ‘Abbasid period not been satisfied by the presence of
a living tradition stretching back to the Late Antique period that Muslim patrons could
turn to and draw upon. In 1312, the Council of Vienne ordered that Hebrew, Chaldean
(i.e., Syriac), Arabic and Greek be taught at Paris, Oxford, Bologna, Salamanca and the
Papal Court. In each place, there were to be two lecturers for each language whose job

also was to include translating texts from these languages into Latin; funds to pay for

% This is the point of D. Gutas, Greek Thought, Arabic Culture: The Graeco-Arabic Translation
Movement in Baghdad and Early ‘Abbasid Society (2nd-4th/8th-10th centuries) (London/New York, 1998), pp.
20-22.

1 Gutas’ otherwise excellent Greek Thought, Arabic Culture is marred by a tendency to downplay
the importance of the Syriac background to the movement.
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these teaching positions were to be secured by special ecclesiastical taxes.'” In at least
some parts of England there is evidence of the tax being paid for about five years,
although eventually it stopped being collected, apparently due to a lack of enthusiasm
for the Council’s decree among Church leaders.'”” Nevertheless, there does seem to
have been instruction in Greek and Hebrew at Oxford around this time, probably done
by aJewish convert to Christianity; there is no evidence, however, for the teaching of
Syriac.'” In 1434, the Council of Basle re-affirmed the decree of Vienne about the
teaching of Hebrew, Syriac, Greek and Arabic, but it had no apparent consequences in
England;'* indeed, so far as Syriac is concerned, the renewed decree must have had no
effect for all of Europe—the first European to know any Syriac at all seems to have been
Teseo degli Albonesi (b. 1469), who learned some Syriac in Rome from a Maronite priest
named Joseph, around 1515.'” In other words, it was not until western Europeans had
direct contact with representatives of a living tradition that they were able to begin to
learn Syriac.'® A figure like Roger Bacon may have thought that Greek, Arabic, Hebrew

and Syriac contained the most important texts to be had in philosophy, theology and

1% See R. Weiss, ‘England and the Decree of the Council of Vienne on the teaching of Greek,
Arabic, Hebrew, and Syriac,” in idem., Medieval and Humanist Greek: Collected Essays, (Padova, 1977), pp. 68-
69. Weiss understood ‘Chaldean’ to mean ‘Syriac.” So, too, did Ugo Monneret de Villard, see idem., Lo
Studio dell’Islam in Europa nel XII e nel XIII Secolo (The Vatican, 1944), p. 44. On foreign language study in
Europe in the Middle Ages more generally, see B. Bischoff, ‘The Study of Foreign Languages in the Middle
Ages,” Mittelalterliche Studien: Ausgewdhlte Aufsdtze zur Schriftkunde und Literaturgeschichte, vol. 2, (Stuttgart,
1967), pp. 227-245, reference to the Council of Vienne on p. 245. B. Altaner, ‘Raymundus Lullus und der
Sprachenkanon (can. 11) des Konzils von Vienne (1312)’ Historisches Jahrbuch 53 (1933), p. 217, argues that
the context of the decree was clearly one in which the Catholic church was concerned about missions
and attempts at union with oriental churches; attempts at understanding the Chaldean referred to in the
decree as Biblical Aramaic rather than the Syriac in use by eastern churches are therefore mistaken.

192 Weiss, ‘England and the Decree of the Council of Vienne,’ pp. 72-73.

1% Weiss, ‘England and the Decree of the Council of Vienne,” pp. 75-76.

1% Weiss, ‘England and the Decree of the Council of Vienne,’ p. 74.

1% See S.P. Brock, ‘The Development of Syriac Studies,’” in The Edward Hincks Bicentenary Lectures,
ed. KJ. Cathcart (Dublin, 1994), pp. 95-96 and A. van Roey, ‘Les débuts des etudes syriaques et André
Masius,” in V Symposium Syriacum 1988, ed. R. Lavenant (Rome, 1990), pp. 11-12.

1% cf, Brock, ‘The Development of Syriac Studies,’ p. 95
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science,'” and the Council of Vienne may have desired that Syriac be taught in leading
centers of education because it would help missionary activities and would contribute
to understanding the Bible,'” but simple demand, even when money was available for
patronage, was not enough to bring instruction and translations into being. The failed
decrees of the Council of Vienne and then the Council of Basle show exactly where
demand for texts, translations and instruction without supply leads—nowhere. Even if
Maslama had been successful in conquering Constantinople in 717, the Arabs surely still
would have had to have gotten their knowledge of Greek culture and history through
Middle Eastern means: if one wanted to have Greek translated into a Semitic language
in the early medieval period, it was the Syrians who had monopolized the market.
Without the skill and knowledge of multilingual Syriac-speaking translators, familiar
with the Greek tradition, the desire of ‘Abbasid elites for Greek texts would have most
likely experienced the same frustration and non-fulfillment as that of the Councils of
Vienne and Basle in the West.

But of course, no such thing occurred. It was not until the Maronite Patriarch
Simeon sent Joseph the priest along with a sub-deacon and a deacon to the Fifth
Lateran Council in Rome in 1515 that European scholarship hungry for knowledge of
Syriac was able to come into contact with individuals who could satisfy that craving.'”

In the east, however, Muslim elites did not have problems of supply, for in the Syriac-

17 See R. Weiss, ‘The Study of Greek in England During the Fourteenth Century,” in idem., in
Medieval and Humanist Greek: Collected Essays, (Padova, 1977), p. 85: ‘Not only did [Bacon] value [Greek] for
the sake of learning, but also because he believed that all the most significant texts in theology,
philosophy, or science, happened to be either in Greek or Arabic or Hebrew or Chaldean, the latter
meaning of course Syriac.’

1% Weiss, ‘England and the Decree of the Council of Vienne,’ p. 69.

' For the sub-deacon Elias and the deacon Moses who accompanied the priest Joseph, see van
Roey, ‘Les débuts des etudes syriaques et André Masius,” pp. 11-12.
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speaking monasteries and cultural centers of Syria and Mesopotamia, Late Antiquity
had never really ended. Business continued as usual.

This was not the case in Byzantium. Lemerle, for instance, could find almost no
Greek manuscripts, secular or religious, from the sixth to ninth centuries. The
situation in Syriac is, by contrast, quite different from that in Greek. Looking only at
the 2,600 or so Syriac manuscripts preserved in Western libraries, S.P. Brock and D.G.K.
Taylor were able to count 42 dated Syriac manuscripts from the sixth century, 16 dated
manuscripts from the seventh century, 25 dated manuscripts from the eighth century,
and 43 dated manuscripts from the ninth century.'® It is worth observing that of the
four secular Greek palimpsests from this period Lemerle was able to point to, the
overwriting of two of them was in fact actually in Syriac.""" Brock and Taylor’s count
only included dated manuscripts; if the survey had included manuscripts dated to
certain centuries based on paleography, the number of Syriac manuscripts we possess

from the sixth to ninth centuries would have been considerably higher."? This contrast

11 See S.P. Brock and D.G.K. Taylor, The Heirs of the Ancient Aramaic Heritage: The Hidden Pearl,
volume II, (Rome, 2001), p. 245.

" BL Add. 17,210 and BL 17,211. See Lemerle, Byzantine Humanism: The First Phase, pp. 82-84.

12 p, Brock, The Bible in the Syriac Tradition, 2™ ed., (Piscataway, NJ, 2006), p. 44, offers the
following numbers of extant manuscripts or manuscript fragments, by century, for only one text (albeit
an important one)—the Peshitta Old Testament: sixth century: 27 mss; seventh century: 32 mss; eighth
century: 10 mss; ninth century: 12 mss. These numbers presumably include mss. dated both by explicit
dating references and also by paleography. A read through Wright’s Catalogue of the Syriac Manuscripts in
the British Museum, for example, reveals many mss. which Wright dates to the seventh century, for
example, based on orthography, but which have no colophon explicitly stating when they were
composed. The following mss. might be mentioned: sixth or seventh century: p. 6, Add. 14,426, Peshitta
Genesis; p. 6, Add. 14,444 Peshitta Genesis; p. 12, Add. 12,172 Peshitta Joshua; p. 13, Add. 14,439 Peshitta
Joshua, p. 13, Add. 14,666 (a vellum leaf) from Peshitta Joshua; p. 18, Add. 14,443 (fol. 35-71) Proverbs of
Solomon; p. 18, Add. 14,443 (fol. 72-98), Book of Ecclesiastes, Book of Wisdom; p. 23, Add. 17,106 (fol. 1-73)
Peshitta Jeremiah; p. 27, Add. 14,666 (fol. 38-46) Fragments of the Peshitta Twelve Minor Prophets; p. 27,
Add. 14,666 (fol. 37), a single vellum leaf, contains part of Peshitta Hosea; p. 45, Add. 17,114, Peshitta Four
Gospels; p. 46, Add. 14,449 Peshitta Four Gospels; p. 47, Add. 14,457 Peshitta Four Gospels; p. 47, Add.
14,458 Peshitta Four Gospels; p. 49, Add. 14,452: Peshitta Four Gospels; p. 50, Add. 12,137: Peshitta Four
Gospels; p. 62, Add. 14,454: Peshitta first three Gospels; p. 63, Add. 12,141: Peshitta Matthew and John; p. 68,
Add., 14,669 (foll. 29-33) part of Peshitta Matthew; p. 71, Add., 17,119, Peshitta John; p. 81, Add.. 14,472
Peshitta Acts and Catholic Epistles; p. 83, Add., 18,812 Peshitta Acts and Catholic Epistles; p. 88, Add. 14,477
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between Greek and Syriac manuscripts becomes especially striking when it is
remembered that while there are some 55,000 Greek manuscripts extant,'” the number
of Syriac manuscripts is considerably less—something greater than 10,000.'"*
Furthermore, almost all Syriac manuscripts extant from the fifth to ninth century,
including some 140 dated manuscripts, come from only one of two places: St.
Catherine’s Monastery in the Sinai and Dayr al-Suryan in the Wadi Natrun,' and both
of these places are quite distant from the Mesopotamian heartland of Syriac. Even
given a much smaller total of extant manuscripts from which to draw and a smaller

number of locations to preserve them, the Syriac manuscript remains from the

Byzantine ‘Dark Ages’ dwarf those of Greek.

Peshitta Pauline Epistles; p. 90, Add. 14,481 Peshitta Pauline Epistles; p. 90, Add., 14,669 (foll. 57-59)
Fragments of Peshitta Pauline Epistles; p. 97, Add. 12,142 (foll. 1-73): Ecclesiasticus/Wisdom of Jesus, Son of
Sirach; p. 98, Add. 14,446 1 and 2 Maccabees; p. 146, Add. 17,217 (foll. 54), fragment of a lectionary; Seventh
Century: p. 22, Add. 14,669, (fol. 25) vellum leaf containing Peshitta Isaiah 27:30-28:15; p. 24, Add. 12,136
Peshitta Ezekiel; p. 27, Add. 14,668 (fol. 12-19), Part of a ms of Peshitta Twelve Minor Prophets; p. 28, Add.
17,106 (fol. 74-87) Part of LXX Isaiah; p. 28, Add. 14,442 (fol. 1-46) Genesis; p. 54, Add. 14,463 Peshitta Four
Gospels; p. 55, Add. 14,450: Peshitta Four Gospels; p. 68, Add.,14,669 (foll. foll 27 and 28): partial Peshitta
Matthew; p. 92, Add. 14,468: Peshitta Pauline Epistles; Seventh or Eighth Century: p. 93, Add. 14,666 (foll.
51-55) part of Peshitta 2 Corinthians

" ¢f, A. Dain, Les Manuscrits, (Paris, 1964), p.77

' See Brock and Taylor, The Heirs of the Ancient Aramaic Heritage, p. 245: ‘No estimate of the
number of surviving Syriac manuscripts has ever been attempted, but it probably runs to well over
10,000; at least 3,000 are provided by their scribes with dates, and these range from November 411
(leaving aside the legal documents from 240, 242 and 243) to the present day, for Syriac manuscripts
continue to be copied.” Also cf. F. Briquel-Chatonnet, ‘Les manuscrits syriaques,’ in Nos sources: arts et
littérature syriaques (Antélias, 2005), p. 40, ‘Le nombre des manuscrits syriaques conservés est difficile a
évaluer, mais il est de 'ordre de plusiers milliers, sans doute au dela d’'une dizaine de milliers.” By way of
comparison, there are more than 300,000 Latin manuscripts (see Dain, Les Manuscrits, P 77) and some
30,000 extant Armenian manuscripts (see C. Renoux, ‘Langue et littérature arméniennes,” in M. Albert et
al., eds., Christianismes orientaux. Introduction a 'étude des langues et des littératures (Paris, 1993), p. 109.) It
should be noted that a large number of Syriac manuscripts were destroyed in the course of the late-
nineteenth and early twentieth century. Yusif al-Qas ‘Abd al-Ahad al-Bakhzani has collected a large
amount of evidence, much of it relating to the destruction and loss of Syriac manuscripts and libraries
from the medieval period to the present, in his Kriikhyo ‘am kthobe srite mbadre/Jawla ma‘a makhtitat
suryaniyya mub‘athara (Aleppo, 1994).

1% See Brock, ‘The Development of Syriac Studies,” pp. 103-104, and Brock and Taylor, Brock and
Taylor, The Heirs of the Ancient Aramaic Heritage, p. 245.
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Dark for whom?

What we have seen is that Hunayn and the Syriac-speaking Christians who
formed the large majority of the Greco-Arabic translators in ninth-century Baghdad'*
were operating out of a continuous and vibrant tradition of translation and study of
Greek texts—both secular and religious. The Syriac-speaking intellectual world of
which Hunayn was a part experienced no break or cultural ‘caesura’ like that which (so
we are told) took place in Byzantine Greek literature."” For them, a ‘Dark Age’ never
happened. It is only if we understand ‘Byzantine literature’ and ‘Byzantine culture’ to
exclusively mean ‘Greek literature’ and ‘Greek culture’ that any assertions or
statements about a certain kind of cultural sterility or discontinuity can gain any
traction; but the two are in no way coterminous.

Looking to Syriac it becomes immediately evident that many of the traditional
Late Antique secular genres never in fact did come to an end. There is no cultural
discontinuity between what we conceptualize as the Late Antique and early medieval
and ‘Islamic’ periods, no sharp break or decline followed by a phoenix-like rising from
the cultural ashes. The Risala of Hunayn certainly gives no evidence that Hunayn
himself saw any such break. It seems, rather, that he saw similarity between what

Christians were doing in his day and the techniques of study and instruction in the

"¢ There were a few Sabians as well, e.g. Mansiir b. Athanas (see Bergstrisser, Hunain ibn Ishag, p.
49) (Arabic text)) and Thabit b. Qurra (see Bergstrisser, Hunain ibn Ishag, pp. 36, 47 (Arabic text); on
Thabit, see the entry of R. Rashed and R. Morelon in EF, also, cf. K. van Bladel, Hermes Arabicus,( PhD diss.,
Yale, 2004), pp. 107-109. For the ‘vast majority’ of translators as Syriac-speaking Chritians—Melkites,
Syrian Orthodox and members of the Church of the East, see the comments of D. Gutas, Greek Thought,
Arabic Culture (London/New York, 1999), p. 136.

7 See the comments of H. Hunger about a ‘politisch-kulturelle Z4sur’ taking place in Byzantium
after the reign of Herakleios in Die Hochsprachliche Profane Literatur der Byzantiner, vol. 2 (Miinchen, 1978),
p. 231.
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famous medical schools in Alexandria. After he has listed twenty books of Galen and
given their translation history, for example, Hunayn makes the following comment:
These are the books to which reading was limited in the place of medical
instruction in Alexandria. They would read them in the order which I have set
out their mention. They would gather every day to read an important work
from these and to try to understand it, just as our Christian companions today
gather every day in the places of instruction which are known as ‘schools’
[oxoAf] to [study] an important work from one of the books of the ancients. As
for the remaining books, individuals would read them, each one on his own,
after instruction in those books which I mentioned, just as our companions
today read commentaries on the books of the ancients."®
A discontinuity only exists if we limit our view to Greek—where some literary genres
abate while other, new ones flourish—or Arabic—which emerges in this period from
relative obscurity and an almost completely oral existence to become one of the
history’s great written literary and scientific languages.
Syriac, by contrast, stands in a unique, intermediate relationship to these two.
It both exhibits many of the new ‘themes and styles’ that Greek literature does and at
the same time continues many of the older genres which wither away in Greek. It was
Syriac-speaking Christians like Hunayn who, precisely because they stood in a
continuous, unbroken tradition (which can be called ‘Late Antique’ because its genesis
and development lay in Christian scholarly activity which took place in a Late Roman
context), were able to render that tradition into a new idiom where it would be
continued, altered and expanded. Al-Farabi (d. 339 AH/950 AD), for example,
nicknamed al-mu‘allim al-thant, the ‘the second teacher’ (after Aristotle, who was the

first), had for his philosophical teacher a member of the Church of the East named

Yihanna b. Haylan (d. 910 AD); al-Farabi in turn, was one of the teachers of the famous

"® Bergstrisser, Hunain ibn Ishag, pp. 18-19 (Arabic text) (GT p. 15), along with improvements to
the text made available in idem., Neue Materialien, p. 17. My translation, but see the ET of Gutas in Greek
Thought, Arabic Culture, p. 15.
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Syrian Orthodox philosopher Yahya b. ‘Adi (d. 974 AD), whose rich philosophical library
was used by Ibn al-Nadim to help write the celebrated Fihrist."” Yahya b. ‘Adi and al-
Farabi were both also the students of the famous East Syrian Christian Abt Bishr Matta
b. Ytnus (d. 940 AD), the leading logician of the early tenth-century and the most
important figure in Baghdadt Aristotelianism.' Similarly, in the field of medicine,
Samir Khalil estimates that some sixty different Christian authors composed medical
works in Arabic before the year 1000, this out of a total of some 134 authors
composing in Arabic on this subject.’” Indeed, Christians were famous for their
medical expertise. In a well-known story, al-Jahiz (d. 255 AH/AD 868-869) tells us that
Asad b. Jani was a physician. At one point, when business was bad, someone pointed
out to Asad that the year had been one of plague and that disease was rampant, “You

are learned and you have patience and service, eloquence and knowledge—how have

"9 For Yithanna b. Haylan as teacher of al-Farabi see Ibn AbT Usaybi‘a, ‘Uyiin al-anbd’, p. 605; for
al-Farabi as the teacher of Yahya b. ‘Adj, see ibid., p. 318. On Yahya b. ‘Adi and Ibn al-Nadim, see the
article on Yahya written by G. Endress in EI” and see also F.E. Peters, Aristoteles Arabus: The Oriental
Translations and Commentaries on the Aristotelian Corpus (Leiden, 1968), p. 19, n. 2. On Yahya also see S.
Griffith, The Church in the Shadow of the Mosque: Christians and Muslims in the World of Islam (Princeton, 2008),
pp. 122-125.

12 See G. Endress’s article on Matta b. Y@inus in EF; also see F. Zimmermann’s helpful and
informative discussion in idem., Al-Farabi’s Commentary and Short Treatise on Aristotle’s De Interpretatione,
(London, 1981), pp. cv-cviii, cx. Note Zimmermann’s comments on al-Farabt’s relationship to his
Christian teachers, p. cx: ‘It would appear that al-Farabi, while following his teachers’ lead in essentials,
contrived to rebuke them over essentials. ... His aim in studying philosophy was to create an Islamic
philosophy. He had no intention of being identified with what ostensibly was a Christian school of
thought.” Zimmermann’s comments in a footnote on the same page (n. 2) merit quoting in full: ‘/[Al-
Farabr's] life’s work was devoted to converting the illusion into a reality [with respect to creating an
Islamic philosophy]. In his lifetime, this seems to have isolated him a little from the mainstream
Aristotelian movement, which for about two generations after him was characterized by a remarkable
degree of co-operation and intellectual exchange between Muslims and Christians. In 987 the Fihrist
(262.8-14), relying on information provided by contemporary exponents of the movement, has
surprisingly little to say about al-Farabi. In the following generations Muslim and Christian teaching
moved apart. Al-Hasan ibn Suwar’s recension of the Organon (P) quotes none but Christian authorities.
Avicenna (980-1037), building on al-Farabi and rejecting the Christian school of Baghdad, finally
established an emancipated, separate, Islamic tradition of philosophy.’

121 See S, Khalil, ‘La “Geschichte des arabischen Schriftums” et la literature arabe chrétienne,’
Orientalia Christiana Periodica 44 (1978), p. 466. For this point, cf. R. Le Coz, Le médecins nestoriens au moyen
dge (Paris, 2004), p. 92.

122 See F. Sezgin, Geschichte des Arabischen Schriftums, vol. 3 (Leiden, 1970), pp. 203-340.
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you been brought to such a business slump (al-kasad)?” he was asked. Asad, we are told,
replied, ‘In the first place, in their eyes, 'm a Muslim. Before I even practiced
medicine—no, in fact, before I was born—people have believed that Muslims are not
successful in medicine.” Furthermore, he went on, ‘My name is “Asad.” My name
should have been “Salitba™? or “Gabriel” or “John.” My kunya is “Abti Harith” and it
should be “Abt ‘Tsa” or “Abu Zakariyya” or “Abt Ibrahim.” 1 am wearing a white cotton
robe, but my robe should be black silk. My pronunciation is an Arab one,” he continued,
‘but my language should be that of the people of Jundisabiir, referring to the Iranian
city home to eminent Syriac-speaking medical doctors.”* This was a society in which
Christians enjoyed considerable cultural prestige and power. Elsewhere, al-Jahiz would
acknowledge that the Christians were wealthy, that they were rulers of kingdoms, that
their clothes were cleaner and their crafts more excellent.”” Meyerhof noted that in
his important biographical dictionary of doctors, ‘Uyiin al-anba’ fi tabaqat al-atibba’, Ibn
Ab1 Usaybi‘a has information on 130 Christian doctors in the ninth century. By
comparison, in the same century we are given information on 3 Sabians, 3 Jews and 5

Muslims.”® The large number of Christians in medicine can perhaps also be seen

5 s¢. ‘Cross.’

124 al-Jahiz, Kitab al-bukhald’, ed. T. al-Hajr1 (Cairo, 1967), p. 102. ‘Peter” here is ‘Bira, not Butrus.
In his edition of al-Bukhald’, Zafir KGjan (Damascus, 1963) suggests (p. 232, n. 2) that Bira is a corruption of
Bitra, i.e., Butrus. His list of names is different as well: Saliba, Murayl (Mura'l), John and Bira (p. 232).
FT available in C. Pellat, Le livre des avares de Gahiz, (Paris, 1951), pp. 147-148. On Jundisabdr, see F.R. Hau,
‘Gondeschapur—eine medizinschule aus dem 6. Jahrhundert n. chr.,” Gesnerus 36 (1976), pp. 98-115; H.H.
Schéffler, Die Akademie von Gondischapur: Aristoteles auf dem Wege in den Orient (Stuttgart, 1980); Le Coz, Les
médicins nestoriens, pp. 53-66.

1% Abli ‘Uthman ‘Amr b. Bahr al-Jahiz, al-Mukhtar fi T-radd ala al-Nasara (Beirut, 1991), p. 64; also
cf. p. 68. NB: Finkel’s edition of this text, Thalath rasa’il li-Abt ‘Uthman ‘Amr b. Bahr al-Jahiz (Cairo, 1344), p.
18, reads ‘their water is cleaner’ (ma’ahum anzaf) rather than ‘their clothes are cleaner’ (thiyabahum
anzaf).

126 M. Meyerhof, ‘Notes sur quelques médecins juifs égyptiens qui sont illustrés a I’époque arabe,’
Isis 12:1 (1929), p. 116. The numbers gradually shift, however, and Muslims come to predominate in the
profession. Meyerhof (p. 117) gives the following numbers for subsequent centuries: 10" 29 Christians, 4
pagans (i.e., Sabians), 6 Jews, 30 Muslims; 11" century: 4 Christians, 7 Jews and ‘une grande majorité de
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reflected in the exception Caliph al-Mugtadir made to an order issued in 296 AH (AD
908): no Jews or Christians were to be used in public service, save in medicine and
money changing.’”’” In his Answer to the Christians al-Jahiz noted that Byzantine women
(banat I-rim) gave birth to Muslim rulers and that among the Christians there were
theologians, doctors, astrologers, intellectuals and wise philosophers, something which
was not seen among the Jews.'”*

Describing the philosophy or medicine written or practiced by such people,
Christians, as ‘Islamic’ rather than ‘Late Antique’ risks obscuring as much as it reveals;
moreover, it helps build a wall of separation between the Late Antique and ‘Islamic’
periods, supporting a false binary which makes the massive continuities between the
two less apparent. Indeed, al-Jahiz’s efforts to stress that Aristotle, Ptolemy, Euclid,

Galen, Demokritos, Plato and others were Greek and ‘neither Byzantine nor Christian’

Musulmans,’” P, Pormann, ‘The Physician and the Other: Images of the Charlatan in Medieval Islam,’
Bulletin of the History of Medicine 79 (2005), p. 213, remarks that ‘we must take these figures with a pinch of
salt,” but does grant that ‘even if we allow for a large margin of error, the figures appear to indicate,
among other things, ‘in the ninth and tenth centuries, the majority of physicians were non-Muslims.’
Another indication of the large number of Christians in the medical profession can be seen in Hunayn b.
Ishaq’s account of the conspiracy plotted against him which ended with him stripped naked, beaten and
imprisoned, with his wealth confiscated and his home flooded. According to Hunayn, the people who
plotted against him were members of his family and his students (see ‘Uyiin al-anbd’, p. 264). Later, he
remarks that the people who conspired against him would come to him for help diagnosing a difficult
disease, even as they schemed (i.e., they were doctors) and then states, ‘I do not appeal to the Lord to
judge between them and me; rather, I remain silent, for they are not one, two, or three, but fifty six men,
most of them Christian and they need me while I need them not.” Translation G. Saliba (with slight
modification), in ibid., ‘Competiton and the transmission of the foreign sciences: Hunayn at the ‘Abbasid
Court,’ Bulletin of the Royal Institute for Inter-Faith Studies 2:2 (Autumn 2000), p. 92. Arabic text in ‘Uyan al-
anbd’, p. 266. See Saliba’s article for a full discussion of the full incident and a translation of Hunayn'’s
account of it (Arabic text in ‘Uyiin al-anbd’, pp. 264-271. Rosenthal thought only the broad outlines of this
story had any basis in real events and thought most of it to be inauthentic; see his discussion of it in F.
Rosenthal, ‘Die Arabische Autobiographie,” Analecta Orientalia 14 (1937), pp. 15-19, especially his critical
remarks pp. 18-19, and compare with Saliba’s comments, ‘Compettition and the Transmission,’ p. 101, n.
10. What is important here is not whether the incident reported occurred precisely in all its detail, but
rather the comment that most of the 56 docotors allied against Hunayn were Christians.

1?7 See Tbn Taghribirdi, al-Nujium al-zahira fi mulitk misr wa-"l-qahira (Cairo, 1963-1964), vol. 3, p.
165. For this point, cf. P, Pormann, ‘Islamic Medicine Cross Pollinated: A multilingual and
multiconfessional maze,” in A. Akasoy, J.E. Montgomery and P.E. Pormann, edd., Islamic Crosspollinations:
interactions in the medieval Middle East (Cambridge, 2007), p. 76.

% Abli ‘Uthman ‘Amr b. Bahr al-Jahiz, al-Mukhtar fi T-radd ala al-Nasara (Beirut, 1991), p. 61; see
also, idem., Thalath rasa’il li-Abt ‘Uthman ‘Amr b. Bahr al-Jahiz (Cairo, 1344), p. 16.
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suggests that in the ninth-century, people at the heart of the ‘Abbasid period were
understanding such authors in precisely these terms. ‘They claim that the Greeks were
one of the tribes of the Byzantines (al-riim),” al-Jahiz complained, ‘and so boast in their
religion against the Jews and exalt themselves over the Arabs and are proud towards
the Indians, to the point that they claim that our learned men are followers of their
learned men and that our philosophers have copied their example.”*”
Late Antiquity Lives On I: The Case of Philosophy

The strong cultural continuities between what are commonly conceptualized as
the Late Antique and Islamic periods in the Middle East are perhaps most clear in the
realm of philosophy. I have already noted the nearly complete break in the Greek
philosophical tradition between Stephen of Alexandria (d. after 619/620) in the reign of
Herakleios and Leo the Mathematician (d. after 869) in the ninth century; apart from a
few logical compendia, the only thing that might be considered philosophy is found
‘indirectly’ in the theological works of Maximos Confessor and John Damascene. If we
look to the Syriac philosophical evidence, however, the picture could not be more
different from what we have in Greek. The seventh and eighth centuries witnessed a
flurry of philosophical activity in the Syriac-speaking world. In the seventh century,

the West Syrian Bishop Severos of Sebokht (d. 666-667 AD) was responsible for

translating the commentary of Paul the Persian on the nepi épunveiag into Syriac from

12 See al-Jahiz, al-Mukhtar fi -radd ald al-Nasara, p. 62-63; cf. idem, Thalath rasd’il, pp. 16-17. Gutas,
Greek Thought, Arabic Culture, pp. 86-88 offers an ET of this text and more from the same passage. He
understands al-Jahiz’s comments to be made against the Byzantines and as part of an anti-Byzantine and
anti-Christian foreign policy of al-Ma'miin. As al-Jahiz himself did not know Greek, was writing in Arabic
and lived in an environment in which Arabic-speaking Christian scholars and intellectuals were
numerous and seemed to be responding to criticisms of Islam leveled in Arabic emanating from such
circles, it seems more sensible to me to understand the immediate audience for such remarks not to be
Greek-speaking Christians in the Eastern Roman Empire, but rather Christians living in al-Jahiz’s
immediate milieu who were making such claims of Christian cultural superiority over Arabs, Jews and
Indians.
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Middle Persian; Severos also was likely the translator of a logical compendium Paul the
Persian composed in Middle Persian for Khusro 1."*° BL Add., 17,156 contains fragments
of another Syriac commentary on the nepi €punveiac which is anonymous but which
may also be Severos’ work."”" He furthermore wrote a tract in 638 explaining the
different kinds of syllogisms in Aristotle’s AvaAvtika mpdtepa; although Severos
explicitly states that such an elucidation would be very useful for a complete
understanding of the ideas of Aristotle’s 'Atodeitikd, we unfortunately have no
evidence of a translation or commentary by him on this book.”” We do possess,
however, letters Severos wrote on other Aristotelian topics: one to a priest named
AitTlaha of Nineveh explaining the meaning of certain key terms in the nept épunveiac,
and another letter written to a periodeute named Yonan, about logic."”* In an

134

astronomical work dating to 662, Severos would cite Plato’s Timaeus.” Miaphysite

3% See Baumstark, Geschichte, p. 246

31 See W. Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 3 (London, 1872), p.
1162. This suggestion stems from the fact that the fragments are grouped with other philosophical texts,
all written by Severos.

32 The memra of Severos on the syllogisms in the AvaAvtika npdtepa is unedited, but Wright
reproduces its introduction, where Severos makes the comment: iha= ,Aga .r<am dax é s

- wailjasiaara ohaot alma Fhuasmo hlids iodha ulses hen hal. See W.
Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 3 (London, 1872), p. 1160. For 638 as
the date of composition, see Baumstark, Geschichte, p. 246.

3 For this information about Severos’ works, see Baumstark, Geschichte, p. 246 and S.P. Brock,
‘The Syriac Commentary Tradition,” in C. Burnett, ed., Glosses and Commentaries on Aristotelian Logical Texts:
The Syriac, Arabic and Medieval Latin Traditions (London, 1993), pp. 6, 13, 14. NB: Severos’ letter to Yonan is
on logic, not rhetoric, as Wright suggests in his Catalogue of the Syriac Manuscripts in the British Museum vol.
3, p. 1162. See Brock, ‘The Syriac Commentary Tradition, p. 6, n. 26. See also Cambridge Add. 2812, fol.
109a-116a.

1 See F. Nau, ‘La cosmographie au Vlle siecle chez les Syriens,” Revue de l'orient chrétien 5 (15)
(1910), pp. 249-250; for the date, see p. 248. For other examples of Platonic citations in Syriac literature
(in this case, putative Platonic citations) see, E. Lanz, ‘Syrische Platonzitate in der Rhetorik des Anton
von Tagrit,” in Géttinger Arbeitskreis fiir syrischen Kirchengeschichte, ed., Paul de Lagarde und die
syrischen Kirchengeschichte mit einem Geleitwort von Prof. D. Hermann Dérries (Gottingen, 1968), pp. 129-134.
For a quote from Plato in Syriac on the temple of the Sabians, see S.P. Brock, ‘A Syriac Collection of
Prophecies of the Pagan Philosophers,” Orientalia Lovaniensia Periodica 14 (1983), p. 210 (repr. in idem.,
Studies in Syriac Christianity: History, Literature, Theology (Hampshire, 1992), article VII).
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Patriarch Athanasios II of Balad (d. 683-684 AD) was a student of Severos Sebokht.**
Athanasios made a revision of a sixth-century Syriac translation of the "Eicaywyn of

¢ What is more, he made translations of Aristotle’s

Porphyry in the year 645.
‘AvaAvtika potepa, Anodertikd, Tomikd and [epl t@V co@iotik®v éAéyxwv which are
now all lost.””” It was Athanasios who elevated Jacob of Edessa (d. 708) to the

® Jacob stands out as one of the most brilliant polymaths in the entire

episcopacy.
Syriac tradition whose work covered a number of different areas. In the field of
philosophy, he produced a revised translation of Aristotle’s Katnyopiot as well as a
collection of philosophical definitions with the title ’Eyxeipidiov.”” The latter work
contains half a dozen definitions which come from Aristotle’s Meta t& guoikd A, and

mistakenly translating a fj as the Syriac aw (‘or'—i.e, reading 1} as 1{) led Furlani to

suggest Jacob had read the Metaphysics in Greek.**° In his eleventh letter to John, the

1% cf, J.-B. Abbeloos and T.J. Lamy, edd. and trans., Gregorii Barhebraei: Chronicon Ecclesiasticum,
vol. 1 (Louvain, 1872), col. 287.

% On Athanasios, see Baumstark, Geschichte, pp. 256-257. See also A. Freimann, Die Isagoge des
Porphyrius in den syrischen Uebersetzungen (Berlin, 1897). For 645 as the year of translation, cf. Vat. Syr.
158, fol. 16 in S.E. Assemani and J.S. Assemani, Bibliothecae Apostolicae Vaticanae Codicum Manuscriptorum,
vol. 3 (Paris, 1926), p. 306: ~uicm) ~ias > Karemy aamlia wasicaian ,\ azge. hale
Qo s d dues wals hust Kreada imas 0 i i e wanil o1 v durdiudus
s (qua wsias On the two translations of the Eisagoge in Syriac, see S.P. Brock, ‘Some notes on the
Syriac Versions of Porphyry’s Eisagoge,’ in Mélanges en hommage au professeur et au penseur libanais Farid
Jabre (Publications de I'Université libanais, section d’études philosophiques et sociales) 20 (1989), pp. 41-50.

7 For reference to Athanasios’ lost translation of the Iepi T@v co@oTIKGV EAéyxwv, see Kh.
Georr, Les Catégories d’Aristote dans leurs versions syro-arabes (Beirut, 1948), pp. 198-199, where Abi al-Khayr
al-Hasan b. Siwar criticizes Athanasios for not understanding Aristotle’s ideas in the text; perhaps in the
same way that Hunayn’s later and more accurate translations meant that Sergios of Resh‘ayna’s
translations were not copied and preserved, Athanasios’ translations suffered a similar fate. For
Athanasios’ lost translation of the 'Atodeitikd and the Tomik&v see S.P. Brock, ‘Two Letters of the
Patriarch Timothy from the Late Eighth Century on Translations From Greek,” Arabic Sciences and
Philosophy 9 (1999), pp. 238, 246. In general on Athanasios’ translation and commentary activity, see S. P.
Brock, ‘The Syriac Commentary Tradition,’ in C. Burnett, ed., Glosses and Commentaries on Aristotelian
Logical Texts (London, 1993), pp. 4-5.

138 See Barhebraeus, Chronicon Ecclesiasticum, vol. 1, col. 289.

% See Baumstark, Geschichte, pp. 251, 255; S.P. Brock, ‘The Syriac Commentary Tradition,” in C.
Burnett, ed., Glosses and Commentaries on Aristotelian Logical Texts (London, 1993), pp. 4, 5.

14 See G. Furlani, ‘Di alcuni passi della Metafisica di Aristotele presso Giacomo d’Edessa,’
Rendiconti della R. Accademia Nazionale dei Lincei. Classe di Scienze Morali Storiche e Filologische 5:30 (1921), pp.
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Stylite of Litarb, Jacob cites passages from the now-lost 6 tpog Nnuéptivov Adyog of
Porphyry."" Shortly before his death, Athanasios also elevated George, Bishop of the
Arab Tribes (d. 724) to the episcopacy;'* George had quite possibly been a student of
Athanasios."”® George produced a revision of the translation of the Katnyopiot as well
as a commentary on that work. Moreover, George translated the nepi épunveiag and
provided an introduction to it; he translated the AvaAvtika npdtepa, as well, with both
commentary and introduction."* Furlani suggested that George’s commentary on the
‘Avalvtika potepa indicated that he was drawing upon an unknown Greek
commentator who had certain affinities with John Philoponos, but who was not in fact
Philoponos.'* In addition to these works, eleven of George’s letters are still extant

today. They cover a large variety of topics and I will return to them later in this

268-273; Furlani’s suggestion comes on pp. 272-273. Also, cf. H. Hugonnard-Roche, Jacques d’Edesse et sa
reception d’Aristote,” in, idem., La logique d’Aristote du grec au syriaque (Paris, 2004), pp. 52-53. Hugonnard-
Roche points out that the six definitions taken from the Metaphysics occur in the order which they occur
in the text and suggests that he himself may have pulled the quotes out of the Metaphysics; he also notes
the possibility that Jacob has taken them from a commentary or some sort of school handbook.

41 See W. Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, (London, 1871), p.
600. Also see n. 905, below.

%2 See ].-B. Chabot, ed. Chronique de Michel le syrien, patriarche jacobite de Antioche (1166-1199) (Paris,
1899-1910), vol. 4 (Syriac) 446-447, vol. 2 (FT) 474. cf. Bar Hebraeus, Chronicon Ecclesiasticum, vol.1, col. 293

3 See my, ‘Between Christology and Kalam? The Life and Letters of George, Bishop of the Arab
Tribes,” in Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P. Brock, ed. G. Kiraz (Piscataway, NJ,
2008), p. 674.

4 cf, Baumstark, Geschichte, p. 257; Brock, ‘The Syriac Commentary Tradition,’ pp. 4, 7-8. See R.J.
Gottheil, ‘The Syriac Versions of the Categories of Aristotle,” Hebraica 9 (1893), pp. 166-215; G. Furlani, ‘La
Versione e il Commento di Giorgio delle Nazioni all’ Organo Aristotelico,” Studi Italiani di Filologia Classica
n.s. 3:2 (1923), pp. 305-333; idem., ‘Le Categorie e gli Ermeneutici di Aristotele nella Versione Siriaca di
Giorgio delle Nazioni,” Memorie della R. Accademia Nazionale dei Lincei. Classe di Scienze Morali, Storiche e
Filologiche, serie 6, vol. 5, fasc.1 (1933), pp. 5-68; idem., ‘1l Proemio di Giorgio delle Nazioni al Primo Libro
dei Primi Analitici di Aristotele,’ Rivista degli Studi Orientali 18 (1940), pp. 116-130; idem., ‘Sul Commento di
Giorgio delle Nazioni al Primo Libro degli Analitici Anteriori di Aristotele,” Rivista degli Studi Orientali 20
(1943), pp. 47-65; idem., ‘Sul Commento di Giorgio delle Nazioni al Secondo Libro degli Andlitici Anteriori di
Aristotele, Rivista degli Studi Orientali 20 (1942), pp. 229-238; idem., ‘Il Primo Libro dei Primi Analitici di
Aristotele nella Versione Siriaca di Giorgio delle Nazioni,” Memorie della R. Accademia Nazionale dei Lincei.
Classe di Scienze Morali, Storiche e Filologiche, serie 6, vol. 5, fasc. 3 (1935), pp. 145-229; idem., ‘Il Secondo
Libro dei Primi Analitici di Aristotele nella Versione Siriaca di Giorgio delle Nazioni,” Memorie della R.
Accademia Nazionale dei Lincei. Classe di Scienze Morali, Storiche e Filologiche, serie 6, vol. 6, fasc. 3 (1937),
pp. 233-287.

'# See Furlani, ‘Sul Commento di Giorgio delle Nazioni al Secondo Libro degli Andlitici Anteriori di
Aristotele,’ pp. 232, 238.
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dissertation. For now, it suffices to point out that these letters contain explicit
philosophical content, most notably when George responds to a question about the
meaning of the phrases ‘major premiss’ and ‘minor premiss’ (credited as coming from
‘the Philosopher,’ i.e., Aristotle) with a discussion that includes references to the
Katnyopiat and mepi épunvelag.'* To be added to this list of authors is another now-
lost translation or revision of the Katnyopiat carried out by a certain Yonan, possibly to
be identified with the Yonan the Periodeute whom Severos Sebokht wrote in the mid-
seventh century about logic.'*’

Severos, Athanasios, Jacob, George and Yonan are all West Syrian, Miaphysite
tigures, yet there was also philosophical activity taking place among members of the
Church of the East in the seventh century, though it is all unfortunately either lost or
unedited. Silvanos of Qardu is an almost completely unstudied East Syrian figure of the
first half of the seventh century who wrote on the Eisaywyn, Katnyopiat and mepi
epunveiag.'*® ‘Ananisho’ was a classmate of the Catholicos Isho‘yahb III (ord. 628; d. 643,
644, or 646) at the School of Nisibis. Thomas of Marga’s Book of Governors informs us that
once ‘Ananisho’ came to live in the Monastery of Beth ‘Abe, ‘Rabban ‘Ananisho* the wise
of understanding labored so hard in the study of books that he surpassed all who were

before or after him in his knowledge.”* In the monastery, ‘Ananisho* lived an ascetic

16 See BL Add. 12,154, fols. 273b-275a (11.2.1-11.2.8 in my edition and translation). Also, see
George’s very Aristotelian comments at section 6.1.14 (fol. 244b) and sections 13.1.3-13.1.4 (fol. 284b)

7 The translation is referenced in the scholia to Paris BN Arabic 2346, cf. Kh. Georr, Les
Catégories d’Aristote dans leurs versions syro-arabes (Beirut, 1948), pp. 180 and 380. Georr understands the
name of the translator he refers to as ‘Yuba,” but H. Huggonnard-Roche, ‘Sur les versions syriaques des
Catégories d’Aristote,” Journal asiatique 275 (1987), pp. 219-220, suggests the name should be read as
‘Yuinan’, i.e., Yonan, and suggests that this might be the same Yonan written to by Severos Sebokht. For
all this, see Brock, ‘The Syriac Commentary Tradition, p. 3, n. 2 and p. 4, n. 8

8 cf, Baumstark, Geschichte, p. 197.

" Translation, Budge in E.A.W. Budge, trans., The Book of Governors: The Historia Monastica of
Thomas Bishop of Margd A.D. 840, vol. 2 (London, 1893), p.177. For the Syriac, see idem., The Book of Governors:
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life of silence. An ascetic life, however, did not preclude him from engaging in
philosophical pursuits: ‘The noble ‘Ananisho‘ composed definitions and divisions of
various things, [sc. 6pot and dapéoeic'™] which were written on the walls of his cell.
And when his brother Mar Isho‘yahb came to pray in this monastery, and saw the
division of the sciences of philosophy of his brother ‘Ananisho’, he begged him to write
a commentary on them for him, and send it to him, which ‘Ananisho* actually did. And
he wrote to him a clear exposition in many lines from which will be apparent to
everyone who reads them the greatness of his wisdom." In this same century, we
furthermore know from ‘Abdisho’ bar Brika’s fourteenth-century verse catalogue of
Syriac writers that the East Syrian Catholicos Hnanisho* I (d. 699-700 AD) composed a
commentary on ‘the Analytics.">

The writers surveyed thus far are for the most part seventh or early eighth
century figures. This by no means indicates that philosophical activity came to a halt
in the Syriac-speaking world after the death of George of the Arabs in 724. Indeed,

philosophical translation and writing continued throughout the eighth century.

According to ‘Abdisho’, Mar Aba II of Kashkar, an East Syrian Catholicos, wrote a

The Historia Monastica of Thomas Bishop of Marga A.D. 840, vol. 2 (London, 1893), p. 79: <imas) o o1 3a
Funn sarans o iddhan \om.u.-;ﬂ “a sala Q@ il i nerd ~alrs asduo ik;m
mhahlaams ins midoo ;;mamies L amdals .o NB: I have altered Budge’s spelling of names.

' For this, see A. Baumstark, Aristoteles bei den Syrern vom V.-VIII Jahrundert (Leipzig, 1900), p.212.

! Translation, Budge in idem., trans., The Book of Governors, vol. 2 pp. 177-178. Syriac text, in The
Book of Governors, vol. 2, pp. 79-80:  cum .31 ama hrasha xlaa s arans i) ol )\
<o iA;m Kimaso rd_s._\n OTUAL QLS 10 ;A A RN .p¥aloy O Ls aam EC P AR
;oo o\ dama - osiman ) Lafay oumn ao aavans ,many ohaaamlia isnasy rQéC\AX “a
ans s NB: I have altered the spelling of names and removed Budge’s archaisms. NB: Baumstark,
Aristoteles bei den Syrern, p. 212, places this incident in 645 AD. On ‘Ananisho’, see Baumstark, Geschichte,
pp. 201-202.

%21.e., the AvaAvtika npdtepa and the Avadvtikd Uotepa See J. Assemani, Bibliotheca Orientalis
Clementino-Vaticana, vol. 3 (Rome, 1725), p. 154: Zas\,a\éar< imaus. On Hnanisho*, see Baumstark,
Geschichte, p. 209.
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commentary on the entirety of Aristotle’s logic;'** Bar Hebraeus notes that Mar Aba was
‘skilled in ecclesiastical books and logic” and that ‘he was always occupied in the
reading of books.””* If we believe the report that Aba was 110 years old when he died in
751 AD, then he would have been a contemporary of Jacob of Edessa and George of the
Arabs.”” The Maronite Theophilos of Edessa (d. 785 AD) was perhaps born in 695 AD
and would have been in his teens when Jacob of Edessa died and in his twenties when
George of the Arabs died. By the late 750s, Theophilos was part of the entourage of the
Caliph al-Mahdi. Theophilos eventually became al-MahdT’s chief astrologer and is
possibly best known for his astrological writings, though he also produced a Syriac
translation of the cogiotikot €Aeykot which eventually served as the basis for two later
Arabic translations of the same work."™ Theophilos also apparently produced a
translation of the AvaAvtikd npdrepa.” David bar Paulos was a West Syrian figure
who was probably born in the region of Nineveh in the middle of the eighth century or

perhaps a little before;"® his literary remains include a commentary on the

'3 See Assemani, Bibliotheca Orientalis, vol. 3, p.154: =Riz_ s arda ol fu iaes o
@\ o.irs ala halal>a imaua. ‘As for Aba of Kashkar, he has commentaries, as well as letters,
and a commentary on all of the logic of Aristotle.” Note that ‘Abdisho* has two separate entries on Aba,
one as Aba of Kashkar (p. 154) and one as Aba bar Brik Sebyaneh (p. 157); see W. Wright’s comments, A
Short History of Syriac Literature (London, 1894/repr. Piscataway, NJ, 2001), p. 187. On Aba, see Baumstark,
Geschichte, pp. 214-215.

1** See Chronicon Ecclesiasticum, vol. 3, col. 153, <falal>o uadis ahas iy Kom Lo
2Fom AL ENAN Lian cuoy ;mlao way alorhia araa ml hura (1have corrected typos in
Abbeloos and Lamy’s edition here). For this point, cf. W. Wright, A Short History of Syriac Literature
(London, 1894/repr. Piscataway, NJ, 2001), pp. 186-187.

'35 On Aba, see Baumstark, Geschichte, p. 214.

1% See Kh. Georr Kh. Georr, Les Catégories d’Aristote dans leurs versions syro-arabes (Beirut, 1948), p.
31. On Theophilos see R. Hoyland, Seeing Islam as Others Saw It (Princeton, 1997), pp. 400-409 and
Baumstark, Geschichte, pp. 341-342.

157 Referred to in glosses on Paris Ar. 2346, see Georr, Les Catégories d’Aristote, p. 190.

1% See I.E. Rahmani, Studia Syriaca seu collectio documentorum hactenus ineditorum ex codicibus
syriacus, vol. 1 (Charfeh, 1904), p. 67.
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Katnyopiat.” Among the extant works of Isho‘bokht, the East Syrian Metropolitan of
Rev-ardashir, who was active during the Catholicate of Hnanisho* II (sed. 773/774-
779/780 AD), is a treatise entitled ‘the Ten Categories’ written to ‘lovers of instruction’
who had constantly been asking him about ‘certain things among the books of the
philosophers,” especially about ‘the ten kinds of categories.””® This is probably the
same Isho‘bokht who wrote a philosophical tract on potentialities.'

Hnanisho' II, whose catholicate is used to date the life of Isho‘bokht"* was
succeeded as East Syrian Catholicos by Timothy Iin 780 AD. Timothy would serve as
the head of the Church of the East until his death in 823. Like many of the names I have
mentioned thus far, Timothy was a polymath with broad interests. Among Timothy’s
literary remains are a collection of 59 letters, only about two-thirds of which have been
edited and published. On the basis of two of these letters, one written about 782/783

AD (no. 43) and the other in 799 AD (no. 48), we know that the Caliph al-Mahd1

commissioned Timothy to help translate the Tomka into Syriac and Arabic.'® In the

1% See E. Sachau, Die Handschriften-verzeichnisse der Kéniglichen Bibliothek zu Berlin (Berlin, 1899), p.
331, ¢, (Berlin Syr. 88). On David bar Paulos, see Baumstark, Geschichte, pp. 272-273. Also see A. Barsoum,
al-Lw™-lu’ al-manthar fi ta’rikh al-‘uliim wa-"1-adab al-suryaniyya (repr. Glane, Holland, 1987), pp. 325-329. S.P.
Brock, ‘From Antagonism to Assimilation: Syriac Attitudes to Greek Learning,” in N. Garsoian, T.
Matthews and R. Thomson, edd., East of Byzantium: Syria and Armenia in the Formative Period, (Washington,
DC, 1982), pp. 24, suggests that David bar Paulos may have been an important link between Syrian
Orthodox philhellenes of the seventh century like Jacob of Edessa and East Syrian scholars in “Abbasid
Iraq.

1% See W. Wright, A Catalogue of the Syriac Manuscripts preserved in the Library of the University of
Cambridge, vol. 1 (Cambridge, 1901), p. 638, no. 7 (Cambridge Syr. Add. 2812) e .ale. <ialau ;=anila
o s Grduudu . aadliar Eha > o oI la s s At (s m ey
asiaa) on i\ ics . On Ishobo'kht, also see Baumstark, Geschichte, pp. 215-216.

' See E. Sachau, Die Handschriften-verzeichnisse der Kéniglichen Bibliothek zu Berlin (Berlin, 1899), p.
332, no. 32 (Berlin Syr. 88).

12 For the floruit of Isho‘bohkt, see E. Sachau, ed., and trans., Syrische Rechtsbiicher, vol. 3, (Berlin,
1914), p. IX. For the dates of Hnanisho* 11, see Baumstark, Geschichte, p. 215

1 See S.P. Brock, ‘Two Letters of the Patriarch Timothy from the Late Eight Century on
Translations from Greek,” Arabic Sciences and Philosophy 9 (1999), p. 233. The Syriac text of these letters
can be found in H. Pognon, Une version syriaque des aphorisms d’'Hippocrate, (Leipzig, 1903), pp. xvi-xviii,
XXi-Xxii.
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course of Letter 43, Timothy also refers to several other philosophical works available in
Syriac, the first one, complete, which ‘gives the opinion of all the earlier philosophers
and sets out the Ideas and Platonic Forms,” and the second one, incomplete, which
‘begins by speaking of matter, species, and negation, following Aristotelian teaching.”**
The same letter perhaps indicates that there existed by Timothy’s time Syriac
translations or scholia of some kind on the Iept pnropikiig and Mept toint®v, or that
these texts were being read in Greek in Syriac-speaking monasteries.'®

The Syriac philosophical tradition continued after Timothy—I have already
mentioned in passing Yihanna b. Haylan, Yahya b. ‘Adi, Aba Bishr Matta and to their
names could be added others—Abti Nih, Timothy’s secretary who worked with him on
the translation of the Tomkda and who also translated philosophical works from Greek
into Arabic,'* Iso‘dnah of Basra, a mid-ninth century East Syrian who wrote a treatise

' and of course, Hunayn b.

on logic,'”” Ab Yahya al-Marwazi, the teacher of Aba Bishr,
Ishag, to name only several.'” Furthermore, recently (re)-discovered manuscripts at

Dayr al-Suryan in Egypt hold the promise of new philosophical material in Syriac re-

1% Trans. Brock, ‘Two Letters of Patriarch Timothy,” p. 237. Brock, p. 243, was unable to identify
the first treatise.

1% See Brock, ‘Two Letters of Patriarch Timothy,’ p. 236 (also see below), though NB, Brock, pp.
241-242, could locate no other solid evidence for the existence of Syriac translations of these books in
this time. Timothy’s request that scholia or commentaries on these books be sought at the Monastery of
Mar Mattai, ‘whether in Syriac or not’ (see below) is taken by John Watt to mean that Greek
commentaries were most likely present at the Mar Mattai. See J. Watt, ‘Al-Farabi and the History of the
Syriac Organon,’ in Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P. Brock, ed. G. Kiraz
(Piscataway, NJ, 2008), p. 761.

1% The first three books of the Organon and a Greek collection on the ‘Eicayoyfi—see Brock, ‘Two
letters of the Patriarch Timothy,” p. 241. Also see Baumstark, Geschichte, p. 218.

197 See ‘Abdisho"’s verse catalog in Assemani, Bibliotheca Orientalis, vol. 3, p. 195, ~avaa
~falilsa, On Isho‘dnah, see Baumstark, Geschichte, p. 234.

1% See Peters, Aristotles Arabus, p. 18, n. 13, quoting al-Fihrist, ‘He was a Syrian and everything he
wrote on logic and other subjects was in Syriac.’

' In general, Brock’s ‘The Syriac Commentary Tradition,’ is an excellent and indispensible guide
to Aristotelian philosophy in Syriac.
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emerging into the light of day."”® My argument thus far, however, requires that I go no
further than Timothy, for with Timothy we at last reach the lifetime of Hunayn, who
was born ca. 809 AD."”" Unlike the Greek philosophical tradition leading up to Leo the
Mathematician, which had essentially ground to a halt, the Syriac philosophical
tradition from Late Antiquity to Hunayn’s ‘Abbasid Baghdad remained continuous,
unbroken and flourishing.
Not just a tradition, a living tradition

I have spoken of the Syriac philosophical tradition as being a ‘living’ one. To
demonstrate this, more is needed than a mere listing of scholars who wrote on
philosophical topics in Syriac and the dates, sometimes approximate, in which they
lived. We need evidence that later scholars knew of the work of earlier ones and were
using the earlier work as a stepping-off point for their own. Unfortunately, because so
much fundamental work of textual editing and analysis remains to be done in the field
of Syriac philosophy, such evidence cannot be easily adduced in the quantities that one
would like; indeed, because some texts are only known to us through references in
other works, we will never be able to know the precise relationship between certain
writers and the broader philosophical tradition in Syriac. Nevertheless, even given the
greatly underdeveloped state of research into this subject, we do have indications that

later authors in the Syriac philosophical tradition were aware of earlier ones and were

17 See S. Brock and L. van Rompay, ‘The Syriac Manuscripts of Deir al-Surian: Some First
Impressions,” Newsletter of the Levantine Foundation 1 (2006), p. 4: ‘Ms. 22 is another manuscript which
received some attention in our May campaign...these ninety-four folios (distributed over 10 quires) at an
unknown point in time were bound together with a most remarkable collection of thirty-two folios,
taken from five different manuscripts, mostly of the 9" and 10" centuries. The content of these folios is
Greek philosophy, a field in which Syriac Christians were very much interested. While some of these
texts are known from other Syriac manuscripts and have been the subject of recent scholarship, others
seem to be unique. They refer to various Greek philosophers and commentators of Plato and Aristotle,
and deal with such topics as the origin of matter and the nature of the human soul.’

"!1.e.,194 AH. See Ibn Abi Usaybi‘a, ‘Uyiin al-anbd’, p. 263.
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self-consciously continuing and responding to their work. In other words, we have
evidence that more than just a continuous tradition, we are dealing with one which is
connected, breathing, changing and growing.

The first thing that can be pointed to to indicate the continuous, inter-
connected nature of the philosophical tradition is the existence not just of translations
of Greek philosophical works, but of revised translations. We have already seen in the
Risala of Hunayn that Hunayn frequently revised and corrected previous translations;
he in fact sometimes seemed to have a preference for a completely new translation as
opposed to a revision. I will return to this point, but at the moment it will suffice to
observe that Hunayn’s impulse toward revision of previously executed translations is a
characteristic hallmark of the Greco-Syriac tradition, one which appears in a number of
different genres—in translations of medicine, as evidenced by Hunayn’s Risala, but also
in theology and perhaps most famously, in the area of Biblical translation. Philosophy
was no different. An anonymous translation of the Katnyopiat made in the sixth
century was revised in the seventh by Jacob of Edessa.'”” The "Eicaywyr] was translated
into Syriac in the early sixth century; this same translation was later revised by
Athanasios of Balad in the seventh.'”” Furthermore, Sergios of Resh‘ayna quotes a
translation of the Etcaywyt in his introduction of logic in a version which is similar to
yet not identical to the anonymous early sixth-century translation of that text.'”
Because texts have been lost and because we lack proper studies of the nature of the

connections between different versions of texts, it can be difficult to know which texts

172 Cf. H. Hugonnard-Roche, La logique d’Aristote, ‘Introduction,’ p. 12.

17 See S.P. Brock, ‘Some notes on the Syriac translations of Porphyry’s Eisagoge,” in Mélanges en
hommage au prof. et penseur libanais Farid Jabre (Publications de l'Université libanaise, Section des études
philosophiques et sociales) 20, 1989, pp. 44-46.

174 Cf, Brock, ‘Some notes on the Syriac translations of Porphyry’s Eisagoge,” pp. 42-43, 46.
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were fresh translations and which texts were revisions of previously executed
translations. Whether revision or new translation, however, Syriac philosophical texts
underwent constant translation and re-translation between the sixth and tenth
centuries. The Katnyopiat were translated perhaps as many as five times between the
sixth and ninth centuries."”” The Mepi épunveiag had at least three different
translations.”® The AvaAvtikd npdtepa was translated some five times.”” The
‘Avadvtikd Votepa had between three and five different translations.”® There were at
least three Syriac translations of the Tomikd."” Finally, there were at least three
different translations of Tepi TV co@ioTikOV EAEyxwV in this period.'*

It has become common for scholars to assert that only part of the Organon was
ever available in Syriac; in the case of at least some of them, making this point serves as
part of a larger program of giving credit for Syriac translational activities to ‘Abbasid

patronage and minimizing the Syriac tradition’s internal interest in philosophical

17 Brock, ‘The Syriac Commentary Tradition,” pp. 3-4 lists an anonymous translation as well as
the revisions by Jacob of Edessa and George of the Arabs, in addition to lost translations by Hunayn and
Yonan.

176 Brock, ‘The Syriac Commentary Tradition,” p. 4 lists an anonymous translation, an extant
translation by George of the Arabs and a lost translation by Hunayn.

77 See Brock, ‘The Syriac Commentary Tradition,” p. 4. This includes an anonymous, partial
translation, a lost translation by Athanasios of Balad, and a translation by George of the Arabs. Paris Ar.
2346 contains glosses which also refer to translations by Theophilos and Hunayn which are no longer
extant: see Georr, Les Catégories d’Aristote, p. 190.

178 Athanasios of Balad made a lost translation of this (see below, n. 198). We also have reference
to a partial translation by Hunayn b. Ishaq and a full translation by his son Ishaq b. Hunayn.
Furthermore, Paris Ar. 2346 states that its translation of the AvaAvtikd Gotepa was done by Abi Bishr b.
Matta ‘from the Syriac,” which may refer to another, otherwise unknown translation (See ‘Abd al-
Rahman Badawi, Mantiq Aristi (Cairo, 1949), p. 407). Paris Ar. 2346 also has two marginal glosses which
refer to the translation of a ‘Maraya, (see Badawi, Mantiq Aristii, vol. 2, p. 379, n. 9 and vol. 2, p. 443, n. 3;
this may have been another Syriac translation. On the version of Maraya, see R. Walzer, ‘New Light on
the Arabic Translations of Aristotle,’ p. 99 in idem., Greek into Arabic: Essays on Islamic Philosophy, (Oxford,
1962). For all this, see Brock, ‘The Syriac Commentary Tradition,’ p. 5 and Peters, Aristoteles Arabus, pp.
17-18. See also Georr, Les Catégories d’Aristote, p. 195.

17 See Brock, ‘The Syriac Commentary Tradition,” p. 5 and Peters, Aristoteles Arabus, pp. 20-23.
These were by Athanasios, Abi Nith (who collaborated with Timothy I—see Brock, ‘Two Letters of the
Patriarch Timothy,’ pp. 235-236) and Ishaq

1% See Brock, ‘The Syriac Commentary Tradition,” p. 5 and Peters, Aristotles Arabus, pp. 23-26.
These three translations were by Athanasios, Theophilos and Aba Bishr Matta (d. 940 AD).
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activity. But such an assertion is simply wrong. It is worth emphasizing, therefore,
that by the end of the life of Athanasios of Balad (d. 686), some seven decades before the
beginning of the ‘Abbasid era, the entire Organon was available in Syriac—not just the
first three books plus the 'Eicaywyn.'* These activities of translating, revising and re-
translating were going on well before the descendants of al-‘Abbas rose to supreme
political power in the Middle East.

A brief yet palpable glimpse of what exactly I mean by continuous and living
philosophical tradition and of the awareness later commentators and translators had of
the work of earlier ones can be found in the two letters of the Patriarch Timothy I to

which I have already referred. Letter 43, written to Pethion, the head of a ‘Nestorian’'*

1,'* amounts to a shopping list of texts that the Nestorian

school northeast of Mosu
Patriarch wants Pethion to try to lay his hands on. Timothy began his letter by telling
Pethion that the Caliph al-Mahdi had commissioned him and Abti Nih to translate the

Tomkd and that the task of translation was now done. Nevertheless, he was still

'8! Gutas mistakenly suggests that only the first three books of the Organon plus the Eicaywyt

were available in Syriac before the “Abbasid translation movement. See Greek Thought, Arabic Culture, p.
22. F.E. Peters makes the same assertion in Aristotle and the Arabs: The Aristotelian Tradition in Islam (New
York and London, 1968), p. 58. Also cf. Zimmermann, Al-Farabi’s Commentary and Short Treatise, p. xcvii.
John Watt has shown that there were two separate traditions of philosophical study in Syriac. The first,
more common one, focused on the Katnyopiat, Mepi £punveiag, and Avaivtikd npdtepa (through 1.7); a
similar focus on the first several books of the Organon can also be found among Late Antique Latin
authors and is not in fact unique to Syriac at all. Watt suggests that the similarity in both the Syriac and
Latin traditions goes back to the ‘Greek scholastic tradition.” Syrians were merely studying the same
things that everyone else was studying and interested in during the Late Antique period. There was,
however, another tradition which was interested in studying the later books of the Organon as well,
which is evidenced in the translation of these books into Syriac: the 'AvaAvtikd Uotepa, the Tomikd and
the TMepi t@v cogrotik®v EAéyxwv. For this and more detailed analysis, see J. Watt, ‘Al-Farabi and the
History of the Syriac Organon’ in Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P. Brock, ed. G.
Kiraz, (Piscataway, NJ, 2008), pp. 752-758.

182 Because of its common usage at a both popular and scholarly level, I will sometimes use the
adjective ‘Nestorian’ to describe East Syrians or members of the Church of the East. The adjective,
however, is an historically and theologically problematic one. See S.P. Brock, ‘The “Nestorian” Church: A
lamentable misnomer,” Bulletin of the John Rylands Library 78 (1996 [1997]), pp. 53-66.

'8 The School of Mar Abraham in Bashosh—see Brock, ‘Two Letters of the Patriarch Timothy,” p.
240
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interested in getting hold of material related to the Tomikd and other Aristotelian
works. This is why Timothy had written to Pethion. ‘Let your Eminence sagely ask and
enquire whether there is some commentary or scholia by anyone, whether in Syriac or
not, to this book, the Topika, or to the Refutation of the Sophists, or to the Rhetorika, or to
the Poetika; and if there is, find out by whom and for whom (it was made), and where it
is.”"** These questions about authorship, patronage and even location of manuscripts
bear uncanny resemblance to the sorts of questions that, as we have already seen,
Hunayn was trying to offer in his Risala. We can safely assume that these concerns
were not unique to either Timothy or Hunayn or to the ‘Islamic’ period, they were part
of a common manuscript culture which stretched back to the Late Antique period. This
is a point I will return to below.

Though the head of the Nestorian Church, Timothy had no problem seeking
manuscripts from or using the scholarship of rival, competing communions: ‘Enquiries
on this,” he continued, ‘should be directed to the Monastery of Mar Mattai.’
Recognizing the delicacy of the situation, however, Timothy cautioned, ‘but the
enquiries should not be made too eagerly, lest the information, (the purpose of the
enquiry) being perceived, be kept hidden, rather than disclosed.””** Mar Mattai was a
prominent Miaphysite monastery and as the leader of a competing and rival
communion, Timothy’s enquiries would not be met with openness, hence his
exhortation to discretion. The riches of Mar Mattai’s library crop up more than once in

Timothy’s letters: in Letter 9, he writes to Sergios the Doctor, ‘Enquire what books are

'8 Translation Brock. See ‘Two Letters of the Patriarch Timothy, p. 236.
'8 Translation Brock, ‘Two Letters of the Patriarch Timothy,’ p. 236.
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there at Mar Mattai and let me know about them; enquire about rare books, as many as
you can, and let me know.”**¢

At the level of scholarship, however, there seems to have been something of a
‘Republic of Letters’ in Timothy’s day, operating above the animus of sectarian strife—
not only does Timothy want books from a Miaphysite monastery, he has also been in
conversation with Job, the Chalcedonian Patriarch, about scholarly aids to the study of
Aristotle’s works: ‘Job the Chalcedonian,” he writes, ‘told me that he has seen a small
(number) of scholia on the Topika, but only, he said, on certain chapters. But let your
Chastity doubly enquire about scholia or a commentary on these books.”*’

Timothy was interested in more than just the Tomikd. He also needed the
remainder of the homilies of Gregory Nazianzen, as translated by Paul of Edessa and
revised by Athanasios of Balad: ‘Send us the other volume of Athanasios, so that we can
copy it out. We have the first.”*® Then there was need for several other philosophical
texts on natural principles, which I have mentioned already above: ‘Search out to see if
these treatises can be found.” Timothy also wanted Nemesios of Emesa’s On the Nature of
Man: ‘Search out for a work by a certain philosopher, called Nemesios, on the structure
of man.” Finally, not only did he want the work of (Pseudo-)Dionysios, Timothy also

had a preference for certain translators: ‘Please search out and copy for us Dionysios in

the translation of Athanasios or that of Phokas.”**

1% Cited and quoted by Brock, ‘Two Letters of the Patriarch Timothy,’ p. 242.

'8 Translation Brock, ‘Two Letters of the Patriarch Timothy,’ p. 236.

'8 Translation Brock, ‘Two Letters of the Patriarch Timothy,’ p. 237. T have altered the spelling
of the name ‘Athanasios’ here.

'® Translation of all these passages by Brock, ‘Two Letters of the Patriarch Timothy,’ p. 237. 1
have altered the spellings of the names ‘Nemesios,” ‘Dionysios’ and ‘Athanasios.’
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Timothy was operating in the same tradition of scholarship as Hunayn, one
which stretched back without interruption for centuries, well into the Late Antique
period. There was no discontinuity or break. Like Hunayn and the rest of the scholars I
have mentioned thus far, there was no ‘Dark Age,” nor were they engaging in scholarly
practices or activities that differed greatly from what their predecessors had been
doing before the Islamic conquests. Striking in Timothy’s letter is the co-existence of
interests in both secular and religious texts: Jacob of Edessa, Athanasios of Balad, and
Hunayn, among others, were all similarly involved in translating both religious and
secular texts from Greek into Syriac or Arabic. Timothy was aware of what and of who
had come before him and was keen to learn from and benefit from the fruits of the
labors of previous scholars—regardless of their ecclesiastical affiliation: like Athanasios,
Phokas, the translator of (Pseudo-) Dionysios was another member of the Miaphysite
church.

Phokas, whose work Timothy was eager to profit from, has also, like Timothy,
left us a precious witness to the rootedness and sense of organic connection with the
toil of those who came before that Syriac scholars operated out of. There was a self-
consciousness and self-awareness of continuity at work. BL Add. 12,151, dated to 804
AD, contains a note written by a Phokas bar Sergios of Edessa, a Syrian Orthodox
translator, probably of the later seventh century'—in other words, the Phokas

Timothy referred to in Letter 43—in which Phokas speaks about both his reasons for

1% On Phokas, see A. Baumstark, Geschichte der syrischen Literatur (Bonn, 1922), pp. 271-272. See
also Brock, ‘Two Letters of the Patriarch Timothy,’ p. 244 and idem., ‘Towards a History of Syriac
Translation Technique,’ in III' Symposium Syriacum 1980, ed. R. Lavenant, (Rome, 1980), p. 10. Brock, ‘Jacob
of Edessa’s Discourse on the Myron,’ Oriens Christianus 63 (1979), p. 21, is able to date his translation of
Pseudo-Dionysios to perhaps ca. 684-686 AD. For a similar point, though less precise in dating (only to
before Jacob’s death in 708 AD), cf. W. Strothmann, Das Sakrament der Myron-Weihe in der Schrift De
Ecclesiastica Hierarchia des Pseudo-Dionysios Aeropagita in syrischen Ubersetzungen und Kommentaren, vol. 2,
(Wiesbaden, 1978), pp. XIX-XX.
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translation as well as the history of Greek translation into Syriac and the effects it has
had on the language. Ironically enough, though Phokas speaks of a desire to make the
texts he translates understandable to the reader, he himself writes in a dense,
Hellenizing Syriac:

...placing my trust in God who says ‘The one who seeks shall find and the one
who asks shall receive and for the one who knocks, it shall be opened unto him’
[Mt. 7:7], [1 will say the following:] not because I am diligent to obtain glory for
myself through such things, or to find fault with that one’s" education. It is
only that I show clearly—so that the mind of the reader not be darkened from
the very beginning of the work's narration (that is, from the first encounter
[with the text]) by the difficulty and complexity of words with the result that he
has no profit by reading them—that either while condescending [to use] the
Syriac language and being diligent in everything to make plain the things which
are stated, [Sergios] in certain places made his phrasing obscure, or perhaps, as
it seems to me, because at that time, many people were still not fully trained in
this art of translating from the Greek language, until the point when the age
progressed and brought forth through the passage of its generations other
lovers of toil [sc. piAdmovoi], like the holy and blessed ones Athanasios,
Patriarch of Antioch and Jacob, the bishop of Edessa who, through their ability
smoothed this road as much as possible and who, after a fashion, married to the
two languages. From their union, they begat beneficial fruits, along with other
[translators] before them who are still unnamed. Thereafter, the craft [of
translating] was polished and bright and through their care, they obtained for
the Syrians unusual turns of phrase from the precision of the Greeks."

I Sergios of Resh‘anya, the first translator of the work into Syriac.

2 For the Syriac text, see Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2,
(London, 1871), p. 494 and G. Wiessner, Zur Handschrifteniiberlieferung der syrischen Fassung des Corpus
Dionysiacum (Géttingen, 1971), p. 199. -.am Aeao - sanwsn aoan -y Kol 5l laodh heoad 1a
a1 mhceiil o I 2w @lo Leas astowshsals 1 ver Kom K L ama .l shad rasila
L ash= pamlana iuiam farl ns fuoadhon 18 o dudbom Raet A L amh A tay e
~haiohamy e yiard ous aa Aa iohls (PCERVNCEERC DR AG T 2 C ol (.Lr{ snaalamay
~ihas Aaidsn ial oo haoms s aoiay cuom Rom inag iamie e ) rea\a werda
aom aziane  Linas duiha oo \s .llv:z\ ada .\ ~ ok wer iaa o comuin a\ sakes
Ko Kom Sv.v.oéf\m 101 i Ao Ao Kasas <ard o Karaal Kim Khaands o
i e oaumihe . Koad) o eass e . Kom s s i i) ,;maloaisa
.r'i.j.:mn wer <am ~oiad\ dralas \omk\cmamzn wudm miol Kaaamiard oaassa rﬁar.\.‘lv\rex
<\ Doh i na . Kiham i aalar L omans o . aE\ L aonihin Ry o o [1s] cama
mHadads > womha)1aus om0 . KAhamard Kiouisne oihsn LMo . QTumIel K onED
~uiam) hussh &\ 3uis ucsa (Brackets indicate a reading I have taken from Wright's edition
over Wiessner’s). The Syriac of this passage is rather obscure and I have tried to be as literal as possible; I
am most grateful to Yossi Witztum for his insights into the meaning of this particular text. See the less-
literal FT of M. van Esbroeck in idem., ‘La triple preface syriaque de Phocas,” in Y. de Andia, ed., Denys
I'Aréopagite et sa postérité en Orient et en Occident (Paris, 1996), p. 172. P. Sherwood gives a summary, brief
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Phokas’ comments highlight yet another sense in which Hunayn and the other Greco-
Syriac and Greco-Arabic Christian translators of the ‘Abbasid period were operating in a
continuous, Late Antique tradition: apart from texts and ideas, there was the sheer fact
of language and translation technique.

Hunayn has been credited for literally changing the Arabic language, for
introducing into it constructions and possibilities of expression which had previously
not existed and for helping to fashion a scientific vocabulary that is still in use today,
over a thousand years later,"” but when he and other Greco-Arabic translators, the
large majority of whom, as I have already noted, were Syriac-speaking Christians,
approached the task of translating Greek works into Arabic, they had the benefit of the
experience and achievements of nearly half a millennium of Greco-Syriac translation
activity to draw upon to help them deal with the host of translational issues which
confront the translator seeking to render a Greek text into a Semitic language.”™ To be
sure, Hunayn'’s achievement was a great one, but it was enabled by centuries of work by
translators before him. Syriac-speaking scholars were themselves aware of the
moulding that their language had undergone in order to make it a better vehicle for

Greek texts. Indeed, Jacob of Edessa, possibly a friend of Phokas of Edessa," who

discussion and partial ET in his ‘Sergius of Reshaina and the Syriac Versions of the Pseudo-Denis,” Sacris
Erdiri 4 (1952), pp. 181-183.

1% M., Ullmann, Islamic Medicine (Edinburgh, 1978), p. 9, observes that Hunayn ‘introduced
analytical-syntactical constructions which made Arabic into an instrument capable of expressing
complicated and abstract ideas. This creation of a language is a philological achievement of the first
order...” On the Greco-Arabic translators’ development of an Arabic scientific vocabulary and style that
continued to be in use into the twentieth century, see D. Gutas, Greek Thought, Arabic Culture
(London/New York, 1998), pp. 136-141, esp. p. 141, n. 53 and the literature cited therein.

' For some of these problems, cf. R. Le Coz, Le médecins nestoriens au moyen dge (Paris, 2004), p.
90. In general, see also, S. P. Brock, ‘The Syriac Background to Hunayn'’s Translation Techniques,” Aram 3
(1991), pp. 139-162.

1% See S.P. Brock, ‘Jacob of Edessa’s Discourse on the Myron,’ Oriens Christianus 63 (1979), p. 21
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explicitly credited Jacob in the passage quoted above with helping to make the Syriac
language more precise through neologisms, also recognized the effect that translation
and re-translation was having on the Syriac language. Writing a letter on orthography
to scribes, Jacob counseled them not to reject new or strange words because they did
not know their meaning. In offering his prescription, Jacob also gave some historical
perspective on the development of Syriac vocabulary:

Neither ¥\, a property, nor <hawlas, property, was known a hundred years

ago to the Syriac language, and is certainly not found among the Syrian Doctors,

viz. Mar Ephraim, Mar Jacob, Mar Isaac, or Mar Philoxenos, nor in any of those

books, which in those times were translated from the Greek; neither was

~ N, quality, known, nor the noun <=ware, ovoia. But instead of =¥il.s,

they said ~¥unassy; instead of haura, quality or species, ~; instead of

~ware, they put either <ua or hadure, or, as for the most part, they said
e

Syriac-speaking scholars themselves were aware of the development and sharpening of
the tool of their language as an instrument for conveying and reflecting accurately
Greek expressions and ideas and this is a theme that has been picked up by modern
scholars. Sebastian Brock has written of the stages that Greco-Syriac translation passed
through between the fourth and seventh centuries—renderings became increasingly
literal, even to the point of woodenness—and Syriac authors appropriated Greek style

to the point that one cannot be certain whether some texts were originally written in

% Translation G. Phillips, with slight modification, in A Letter by Mar Jacob, Bishop of Edessa, on
Syriac Orthography (London, 1869), pp. 7-8. Syriac text, pp. }-a, ~iazs:Lhicha al Aaa...
Ruiaw sl hal Wik e oo Koo asts Khanhin o Rl od y ar . ohida il
im0 . oans e i hal o /Y I msiand i St Ruiam als hal sahes Aa
7y o) i hcune o) :T-lm 510 s S0 .ais T-lm S Pn o Inwa ;i oF auma
o o1 als . Fhaanel od el als . iuisio loam e hila od als A icawara
00m BT FIL I\ Aol rer? o Aol o QoM @D Kud o awardy
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Syriac or in Greek."”” Indeed, it was the constant honing and increasing sophistication
of Syriac translation technique and the changing standards of what was considered an
acceptable and good translation that in part fueled the constant revisions and re-
translations that are so characteristic of Syriac translation history.

The reliance of ‘Abbasid-era translators on the translational insights and
technique of their predecessors can again be illustrated from a letter of Timothy I, his
Letter 48, written to Sergios, the Metropolitain of Elam in 183 AH (799 AD). The letter
centers on the meaning of the word avAntpideg in Avadvtikd Votepa 1.13. Timothy and
others had found it somewhat delphic and recourse had to be made to a seventh-
century Syriac translation, by Athanasios, to clarify what precisely the word meant:

Auletrides does not mean ‘playing’ or ‘drunkenness’, or even ‘wine presses’; (no),

they are ‘(flute-) playing women’. We learnt this first of all from the translation

that Athanasios made of the Apodeitike, [sc. the AvaAvtikd Uotepa] from Greek
into Syriac; there he wrote ‘(flute-) playing women’ corresponding to aulétrides.

Later we also (learnt it) from the Book of the Topika, for there he everywhere

puts ‘(flute-) playing’ for auletridion, and ‘(flute-) playing women’ for aulétrides.'*®
As in the case of Letter 43, we here have evidence of earlier translations and
commentaries being studied and used by later scholars to help them in their own

translational and philosophical activities. One alternative to looking to earlier

translations for help in understanding obscure words was to seek the help of

7 See Brock’s classic piece, ‘From Antagonism to Assimilation: Syriac Attitudes to Greek
Learning, in East of Byzantium: Syria and Byzantium in the Formative Period, edd. N. Garsoian, T. Mathews and
R. Thomson (Washington, DC, 1982), pp. 17-34. In ‘The Syriac Background to Hunayn'’s Translation
Techniques,’ p. 145, Brock adds a fourth period or stage to the famous three periods of Greco-Syriac
translation activity outlined in ‘From Antagonism to Assimilation,” in order to include the Greco-Syriac
translations which occurred in ‘Abbasid Baghdad.

' Translation Brock, ‘Two letters of Patriarch Timothy,” p. 238. I have altered the spelling of
‘Athanasios’ here.
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contemporaries who knew Greek well. For Timothy, as for others," this meant asking
the Chalcedonians: ‘Nevertheless your eminence should be aware,” he writes,
that the word [sc. a0AnTpidec] is a strange one and unusual, even in Greek, as I
believe. For when we were translating the book of the Topika into Arabic from
Syriac, we had with us some Greeks, and one of them was the Patriarch of the
Melkites; only with difficulty could they understand the word, and the fact that
they accepted (the translation) ‘(flute-) playing women’ was either the result of
our happening upon it in the translation of Athanasios, or as a result of their
own achievement.”
Timothy’s Letter 48 was written 113 years after the death of Athanasios in 686 AD and
like his Letter 43, it discloses a world where Nestorian, Miaphysite and Chalcedonian
Christians worked together and read one another’s scholarship, regardless of sectarian
affiliation. Secular genres have hardly died here, but at the same time, Timothy’s
interest in reading Christian texts produced by members of the rival Miaphysite church
show that a certain secularism, or perhaps ecumenism, existed in spheres outside of
the traditional secular areas like philosophy or medicine where one might expect to

find them.”®" 1t should perhaps come as no surprise that we possess a letter from about

this time, written by Ephrem, the Nestorian Metropolitain of Elam to Gabriel b.

1% Brock, ‘Two Letters of Patriarch Timothy,” p. 246, notes that when Bar Bahlul defines the
Greek word orarion in his lexicon, he states that he sought help from the Melkites for its etymology. Cf.
Bar Bahlul, Lexicon Syriacum auctore Hassano Bar Bahlule, vol. 1 (Paris, 1901), col. 87: ‘T asked many of the
Melkites concerning it, but they did not know its translation. Nevertheless, one said...

*® Translation Brock, ‘Two Letters of Patriarch Timothy,’ p. 239. I have altered the spelling of
the name ‘Athanasios’ here. See Walzer, ‘The Arabic Translations of Aristotle,” in Greek Into Arabic, pp.
105-106 for discussion of how this was rendered in Ab{ Bishr’s Arabic translation (as ‘singing and its
instruments’). See also, ‘Abd al-Rahman Badaw1, Mantiq Aristi, vol. 2 (Cairo, 1949), p. 351, n. 4 for the
Arabic gloss which refers to the Syriac translation rendering aOAntpideg as mughanniyyat, ‘singing girls.’
This instance of Athanasios having better knowledge of Greek than Timothy’s contemporaries should be
kept in mind when reading Gutas’ assertion, Greek Thought, Arabic Culture, p. 138, that ‘It is therefore
inaccurate to say or infer that Greek culture “flourished” in the monasteries and Christian centers before
the first century of Islam, and that the Graeco-Arabic translation movement simply drew upon the pre-
existing knowledge of Greek of the Christians. The translators were forced to improve their knowledge
of Greek beyond the level of previous Syriac scholarship.” Here we have a case where the previous Syriac
scholarship had a superior knowledge of Greek.

' NB: This predates by more than a century the ‘Nestorian Humanism’ that Zimmermann
speaks about among the Baghdad Aristotelians. See Al-Farabi’s Commentary and Short Treatise, p. cxii, for
an illuminating and brief description of the interfaith and ecumenical nature of the philosophical
enterprise which existed in Baghdad over the course of four generations.
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Bukhtishi‘ (d. 827 AD/AH 212), on the question of whether it was permissible to take
the Eucharist of the Romans (i.e., Melkites) or the Jacobites (i.e., Miaphysites).
Ephrem’s answer, which begins by explicitly invoking syllogistic reasoning and goes on
to list a host of other reasons why the Melkites are not Orthodox (‘not because they
hate Severans...even Arians hate Manichees and they are not Orthodox at all!’*?), ends
with an ominous warning: ‘He who takes of their Eucharist is excommunicate. Be
careful, therefore, and warn others!”” Intercommunion in this period was apparently
taking place at more than just the intellectual level.

The Paris Organon®*

One last document can be brought forth to indicate the lack of discontinuity
between the Late Antique and ‘Islamic’ periods in the Syriac philosophical tradition and
the artificiality of schemes of historical periodization which seek to separate the two:
the famous Paris Organon. The rich glosses of Paris Ar. 2346 are the scholarly equivalent
of the icons which stare at worshippers in an Orthodox church: they give one a strong
sense of a great communion of saints (or scholars, as the case may be), watching over
one as one reads through the text. These glosses and colophons were published in part

by Khalil Georr*” and ‘Abd al-Rahman BadawT* and analyzed in a famous article by

22 cf. Mingana 587, fol. 359b, 11\ anir a... fuidrel wimi N> ala ., i o @é> ,ama
Y pAaiohi L cam woia Ja = alo sl Gid

2% Mingana 587, fol. 360a. =aisr\ imia @3 iy .0d i i omraan > lavs nl

%1 am grateful to John Watt for alerting me to the importance of this text and its glosses.

*% Kh. Georr, Les Catégories d’Aristote dans leurs versions syro-arabes (Beirut, 1948), published the
Arabic glosses of the Katnyopiau: (text): pp. 361-386, (FT) pp. 149-182. He also published glosses from the
same ms. of the following books: Tlept pnropikiic (pp. 186-189), AvaAvtikd npdtepa (pp. 190-193),
"Ercaywyn (pp. 193-194), AvaAvtikd Uotepa (pp. 194-195), Tomkd (pp. 195-197) and Tepi TGV 60@PLOTIKOV
EAEyxwv (pp.198-200).

%% See ‘Abd al-Rahman Badawi, Mantiq Aristii, vols. 1-3 (Cairo, 1948-1952): 'AvaAvtikd npdtepa
(vol. 1, pp. 101-306; 'AvaAvtikd Uotepa (vol. 2, pp. 307-465); Torikd (Bks. 1-6: vol. 2, pp. 467-672; Bks. 7-8:
vol. 3, pp. 673-733); [epl T®V 60PLoTIKOV EAEyXwV (vol. 3, pp. 735-1018); and Ercaywyn (vol. 3, pp. 1019-
1068).
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Richard Walzer”” and they show nicely how the Late Antique Syriac philosophical
tradition which began in the sixth century was still flourishing deep into what is
usually regarded as the ‘Islamic’ Middle Ages.

Like sediment layers which disclose the history of a body of water, the glosses of
the Paris Organon are not dissimilar to Hunayn’s Risala: only these allow one to see the
history of the philosophical tradition, not the medical tradition. The curtain is pulled
back and we see later scholars relying upon and disagreeing with the work of scholars
who have come before them. The snapshot we are given, however, is at a different
point than the one we receive in the Risala. If in the Risala our time split comes in the
mid-ninth century, in the Organon, we are now in the tenth and eleventh centuries.””
Peters refers to three phases of the Baghdad translation movement. The first phase,
before the reign of the Caliph al-Ma’'miin (813-833 AD/197-218 AH), was characterized
by a literal approach to translation. The second period centered around Hunayn b.
Ishaq and his associates and witnessed the use of a smoother Arabic style in the
rendering of texts. In the third phase, ca. 900-1020 AD, translations executed in the
tirst period of the translation movement were revised and refined and there was an
increasing focus on ideas in understanding and teaching the concepts in the texts.*”
The Paris Organon is a product of this third period. The conversation is still going on,
though the surroundings are now different from what they were in the seventh or

eighth or even ninth centuries.

7 R. Walzer, ‘New Light on the Arabic Translations of Aristotle,” pp. 60-113 in idem., Greek into
Arabic: Essays on Islamic Philosophy, (Oxford, 1962)

%% cf, Walzer, Greek into Arabic, pp. 62, 65-66.

® See Peters, Aristotle and the Arabs, pp. 59-61.
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This conversation is moreover still very much an ‘ecumenical’ one. In the same
way we saw the Nestorian Timothy I seeking out Miaphysite scholarship and turning to
Chalcedonians for learned advice, the scholarship reflected in Paris Ar. 2346 operates
above the fray of sectarian division. This is the Baghdad of Zimmermann’s ‘Nestorian
Humanism.””" Here, the AvaAvtikd npdtepa is based on the Arabic translation of the
Melkite Theodore Abti Qurra (d. ca. 830 AD).*"' The manuscript as it now exists was
written in 1018 AD (408 AH) and is a copy of the autograph of the Nestorian al-Hasan b.
al-Suwar (d. after 1017). Ibn Suwar’s copy was itself based on the autograph of his
teacher, the Miaphysite Yahya b. ‘Ad1 (d. 974) and a marginal note indicates that the
autograph of Yahya b. ‘Ad1 which Ibn Suwar was copying from had at least in part been
written in 929 AD (317 AH). Furthermore, to make the pedigree of the text even more
complicated, it seems that the choice of using the translation of Theodore Abl Qurra
for study and comment, and not that of somebody else, went back to the Nestorian Ab
Bishr, Yahya b. ‘Ad1’s teacher.”? In other words, what we have is a Melkite translation,
transmitted with the glosses of a Nestorian and his Miaphysite teacher who
commented on a particular translation because the Miaphysite’s own teacher, a
Nestorian, preferred it. More than two hundred years of translation and commentary
by Christians of all stripes are reflected in this one manuscript. We are dealing with a
tradition in which separated ecclesiastical communions do not mean separated

scholarly ones.

20 See above, note 201.

I See Badawi, Mantiq Aristii, vol. 1, p. 101.

2 For 317 AH as the date of Yahya finishing reading the 'AvaAvtikd npdtepa through the
seventh chapter, see Badawi, Mantig Aristii, vol. 1, p. 132, n. 1 and also Georr, Les Catégories d’Aristote, p. 190
(with FT). For all this information about the history of the text and Aba Bishr as the one responsible for
the selection of Abii Qurra’s translation as school ‘textbook,” see Walzer, Greek into Arabic, pp. 77-78.
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Ibn Suwar and the other group of scholars we now confront no longer knew
Greek as Hunayn or Athanasios did: they only knew Syriac and Arabic. Nevertheless,
many of the scholarly practices and attitudes which were so evident in Hunayn’s Risala
are on display here as well.”® Hunayn, as we saw in the Risala, was constantly collating
and seeking out new Greek manuscripts. Ibn Suwar did not have the ability to collate
with the Greek, but this did not stop him from collating the various Syriac and Arabic
versions which were available to him. The marginal notes, as Walzer pointed out, of
Ibn Suwar’s edition of the 'AvaAvtikda npdtepa contain 56 references to different Syriac
translations of the same text; reference is also made two times to other Arabic versions
and on 18 different occasions, other editions of the same translation of Abli Qurra are
cited.”™* Jacob of Edessa is cited here?”® and Athanasios of Balad, as we will see in a
moment, was known as well.

Like Hunayn, Ibn Suwar could criticize the work of scholars who came before
him. In AvaAvtikd mpdtepa 1.3, 25b1.17, Abti Qurra translates the Greek (‘' &’ év uéper
avtiotpéper’) correctly: wa-amma al-juz’iyya, fa-tan‘akisu—*As for the particular, it
converts.” Ibn Suwar, however, in a note, informs us that the early ninth-century
Melkite, Yahya b. al-Bitrig**® has gotten this wrong: ‘In the translation of Ibn Bitriqg,” he

writes, ‘[it is]: “as for the particular, it does not convert.” (fa-la tarji‘i) He has made an

B cf, R. Walzer, ‘Islamic Philosophy,’ p. 7 in idem., Greek into Arabic: Essays on Islamic Philosophy

(oxford, 1962), p. 7, ‘A third school of translators, who, however, did not know any Greek, used the Syriac
translations of the school of Hunain very freely for their Arabic versions and followed the same
standards of philological accuracy, discussing variants of earlier Syriac or Arabic versions. They built up
a definite syllabus for the study of Aristotle, consisting of translations selected from version prior to
Hunain and also versions emanating from his school.’

1 See Walzer, Greek into Arabic, p. 94, for this information.

> Jacob’s translation of the Katnyopiat is cited, see, Kh. Georr, Les Catégories d’Aristote, p. 380
(Arabic), p. 174 (FT). He is called ‘Jacob the Ascetic.” (Ya‘qib al-Zahid)

?¢ On whom see the article, s.n., by F. Micheau in EF,
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error.””” As I have already pointed out, however, references to Syriac versions are
more common than references to Arabic ones in this particular book. So, for example,
after the beginning of AvaAvtikd npdtepa 1.4, 25b.1.27-31, Ibn Suwar gives the alternate
translation of the same passage by Theophilos of Edessa and notes: ‘this agrees with the
translation of Athanasios [of Balad]. But Hunayn agrees with Theodore [Abti Qurra].”*®
A passage a little further along in the ‘AvaAvtikd pdtepa (1.4, 26a1.31) elicits the
following observation about previous versions: ‘This section has strong disagreement in
the Syriac translations. In the translation of Theophilos [of Edessa] and Athanasios [of
Balad] it is in this way,” Ibn Suwar notes, giving an alternate rendering, ‘But,” he
continues, ‘in the translation of Hunayn, it is in this way, then offering Hunayn’s
translation.”’

Athanasios of Balad, whose work had been an important resource for Timothy
in understanding the Tomika did not receive the same measure of respect from Ibn
Suwar, who offered a rather harsh assessment of the quality of Athanasios’ translation
of Tepi TV coP1oTIKOV EAEyxwV in his colophon to that book:*

The translator, in the process of rendering the meaning, must understand it in

the language into which he is translating, to the point that he can conceptualize

[the meaning] in the same way the person stating it conceptualizes it and also

must know how to use the language from which he translates and into which he

translates. Since the monk Athanasios did not understand the ideas of Aristotle,
there is no doubt that defects entered into his translation. Furthermore, since
those—whose names have been mentioned—who translated this book into

Arabic from the Syriac translation of Athanasios did not have a commentary on
it, they relied on their understanding in [trying to] grasp its ideas. Each was

*'7 See Badawi, Mantiq Aristd, vol. 1, p. 112.18 and p. 112, n. 5. Also see Walzer, Greek into Arabic, p.
85, whence I have taken the Greek text. Also, I have relied on and slightly altered Walzer’s ET.

18 See Badawi, Mantiq Aristii, vol.1, p. 113.33-36 and p. 113, n. 4. Cf, Walzer, Greek into Arabic, p. 85.

¥ Badawt, Mantiq Aristi, vol. 1, p. 116.30-33 and p. 116, n. 2. See Walzer’s discussion, Greek into
Arabic, p. 86. He notes that nearly all the important variants between the Syriac versions can also be
found in Greek mss.

**Which was copied into in Paris Ar. 2346. See Badawi, Mantiq Aristii, vol. 3, p. 1017.
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diligent in trying to attain the truth and grasp the aim which the Philosopher
intended, and so they altered what they translated into Arabic from the
translation of Athanasios.

But this is not all Ibn Suwar has to say. The note continues, amounting to something of
a history of the ITept TV co@iotikOV EAEyxwV’s reception in ninth and tenth century
Baghdad. We are offered an example of one such person who followed the Syriac
without a commentary:

Therefore, because we wanted to become acquainted with what was available to
each one of them, we have written out all of the translations which have come
into our possession in order to study each one and so that recourse can be made
to one against the other in grasping the meaning. The virtuous Yahya b. ‘Ad1
wrote a commentary on this book. I have seen a large part of it: its size is about
two-thirds of [the book], in Syriac and in Arabic. Ithink he completed it, but it
was not among his books after his death and I have had various thoughts about
this situation. Sometimes I think that he destroyed it because it did not please
him; at other times, I think that it was stolen—and this is my stronger
supposition. He made the aforementioned translation of this book before he
wrote a commentary on it and for this reason a certain amount of difficulty
attaches itself to his translation, since he did not have full control over the
meaning [at that time] and therefore followed the Syriac in his translation.

But Ibn Suwar had more than just Athanasios of Balad and Yahya b. ‘Ad1 available to
him in his study of the Iepi TV copioTikOV EAéyxwv. There were others as well:

In this time of ours there is a commentary on [the TTepi T@®V 60PLOTIKOV
eAéyxwv] by Alexander of Aphrodisias, in Greek. A quire in its beginning is
defective® and only a bit of it has been excerpted. It has also reached me that
Abii Ishaq Ibrahim b. Bakkiish*” translated this book from Syriac to Arabic and
that he would meet with Yiihanna the Greek priest and geometer, who is known
as Ibn Fatila, in order to improve passages in it based on the Greek: but [a copy
of it] has not come into my possession. It is also said that Aba Bishr, may God
have mercy on him, corrected the first translation and made another
translation, but it has not come into my possession, either. I have written down
this statement so that the person into whose possession this book falls will

#2 Read ta‘jizu with Badaw, Mantiq Aristi, vol. 3, p. 1018 against Georr’s ya'jiru (Les Catégories
d’Aristote, p. 199). Georr, Les Catégories d’Aristote, p. 200, translates it, ‘le premier fascicule a été détruit.’
*2 For this vocalization, see Badawi, Mantiq Aristi, vol. 3, p. 1018,
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know the nature of its affair and the reason for my recording all the translations
in the way which they are written [here].””’

The similarities between these kinds of statements by Ibn Suwar and the sorts of
comments made by Hunayn in the Risala are striking. There is a common critical
awareness of the translational tradition as well as a similar philological approach.
Hunayn gave us a vivid portrayal of how he collated Galen’s On the Means of Recovery
with Salmawayh: here, Ibn Suwar speaks of Ibrahim b. Bakkiish meeting with Yihanna
the priest and geometer to do precisely the same thing. The colophon to the Eicaywyn,
contained in the same manuscript, offers another witness to this common practice.
After informing us that the book was translated by Abt ‘Uthman al-Dimashqf, a final
line states: ‘collated with a copy read before Yahya b. ‘Ad1, and it agreed.”**

Other marginal notes speak of collational activities as well. The colophon to the
‘AvaAutikd Uotepa informs us that Aba Bishr Matta ‘translated [it] from Syriac into
Arabic’ and that the manuscript in question had been ‘transcribed from a copy of al-
Hasan b. Suwar’ which was in turn ‘collated with a copy written from the copy of of ‘Isa
b. Ishaq b. Zar‘a which was transcribed*” from a copy of Yahya b. ‘Adi and it was also
found to agree with it.”**

Paris Ar. 2346 actually contains more than just the Organon of Aristotle and the

"Elcaywyr]. It contains the Tept pnropikiic and the Tept mointikig as well. The former

* For this text, see Georr, Les Catégories d’Aristote, pp. 198-199 (FT: pp. 199-200), and Badawr,
Mantiq Aristi, vol. 3, pp. 1017-1018. The two editions should be compared with one another, cf. the
comments by Walzer, Greek into Arabic, p. 83. On the history of the [Tepi thv cog@iotik@v EAéyxwv in
Arabic and for information on the translators named in these passages, see Peters, Aristoteles Arabus, pp.
23-26.

*** See Georr, Les Catégories d’Aristote, p. 193 (with FT). Text also available in BadawT, Mantiq Aristd,

vol. 3, p. 1068.

*% gl-mangiila, Georr, Les Catégories d’Aristote dans leurs versions syro-arabes, p. 195, translates this

as ‘collationnée.’
?26 Badawt, Mantiq Aristi, vol. 2, p. 465. See also Georr, Les Catégories d’Aristote dans leurs versions
syro-arabes, p. 195, which contains a FT.
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contains the notes of the logician Aba ‘Al b. al-Samh (d. 1027), like Ibn Suwar, a student
of Yahya b. ‘Ad1. Ibn al-Samh, too, was a Christian, and most likely earned his bread by
working as a bookseller.””” Like Ibn Suwar and Hunayn and others, Ibn al-Samh collated
manuscripts in the course of producing his copy of the Iepi pnropikig. “You must
know,” he writes in a marginal note,

that I copied this manuscript from an Arabic copy. As for whatever I found in it
that I doubted, I would go back to a sound Syriac copy. I would look at whatever
had to be fixed, would correct it and write it down corrected in this copy. When
I got to this point in copying, I found in it: “The first section of this book is
complete.” But I found in the Syriac and in another Arabic copy much material
from the first section, so I have written it down. With it, the first chapter is
complete...””

In another marginal note, written in the margin of the third section of the Iept
pnropikig, Ibn al-Samh offers the following description of the manner he went about
putting his text together:

This book is not very useful...for the art of logic, for its study and it has not paid
it [sc. logic] satisfactory regard. For this reason, there does not exist for it a
sound copy or concern to correct it.”” And I found a very defective copy of it in
Arabic and I also found another copy of it in Arabic which was less defective
than that, so I decided to make this copy from this second manuscript. [For]
whatever error I found in the second manuscript, I would go back to that [first]
copy. IfIfound it correct, I would copy what I found to be sound. But if I found
it to be defective and ... I would return to a Syriac manuscript. If I found it
sound, I would record it on [this manuscript’s] margin. But if I found it
defective, I would record it, despite its defectiveness**® and I would make a mark
like this [s] on the line on which it was. So I collated this copy and I was diligent
that no imperfections should occur in its text. Let everyone know that.”**

*” For this, see S.M. Stern, ‘Ibn al-Samh,’” Journal of the Royal Asiatic Society 1/2 (1956), p. 32. For
Ibn al-Samh as a bookseller, see p. 32, n. 2.

8 Georr, Les Catégories d’Aristote, p. 186 (also contains a FT).

?29 nuskha sahtha aw ma‘nd bi-tashthiha, which Georr, Les Catégories d’Aristote, p. 188, translates as

‘un exemplaire correct ou corrigé minutieusement.” Yossi Witztum has suggested to me that this should
be translated as no ‘one interested in correcting it.’

?® wa-in wajadtuhu sagiman uthbituhu ‘ald sugmihi. 1am grateful to Luke Yarbrough and Yossi
Witztum for help understanding the Arabic here. Cf. also the translation of Georr Les Catégories d’Aristote,
p. 188: ‘si je la trouvais fausse, je ne faisais aucune correction.’

1 Georr, Les Catégories d’Aristote, p. 188. Ellipses reflect ellipses in Georr’s text.
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Hunayn had relied on Greek texts. Now, Syriac translations came to take the role of
Greek in being the court of last resort when there was a problem in the Arabic versions.
This can also been seen in the note written at the end of the second section of the
Tomkd. ‘I found at the end of this section,’ it reads, ‘something which says the
following:’

“In this section there are a small number of places which we have translated
according
to what the literal meaning of the words required when we were unsure about
the [exact] sense [of the passage] (wa-lam yasihh lana ma‘naha). We would
examine the passage again and would indicate what seemed to be its correct
sense to us. It was copied®” from the copy of al-Hasan b. Suwar, which he
corrected from copies which he had examined that were based on [a copy of]
Abi Bishr:”* when [he encountered] disagreement between manuscripts, he
went back to the Syriac and he fixed [the translation] according to what the
Syriac manuscripts required.”**

Written below this, in a different hand is another note which gives one more layer to

the history of the text:
The first section, along with the second, was collated with an ancient
manuscript whose copyist mentioned that he wrote it out in the year 298 (AH
=910 AD) from the corrected original exemplar, which had been translated from
the Greek and that he had collated the two sections against it and that they had
been collated with the Greek as well and been found correct by that measure,
for the two were also in agreement [with the Greek].”’

From Timothy I in the late eighth century, through the ninth and tenth-century world

of the Paris Organon, therefore, there is an ongoing awareness by scholars of the work

of those who came before them, in Syriac and later, in Arabic, and constant and

2 Also possibly, ‘T have copied.’ (nusikhat vs. nasakhtu). Georr, Les Catégories d’Aristote, p. 196,
understands this in the passive sense.

3 allati sahhahaha min nusakh nazara fihd ‘ala Abi Bishr. Georr, Les Catégories d’Aristote, p. 196,
translates this: ‘corrigée d’aprés des copies revises par Ab{ Bisr..."

* See Badawi, Mantiq Aristii, vol. 2, pp. 531-532 and cf. Georr, Les Catégories d’Aristote, p. 196 for
the Arabic text and an FT.

5 See Badawi, Mantiq Aristi, vol. 2, p. 532 and cf. Georr, Les Catégories d’Aristote, pp. 196-197 for
the Arabic text and an FT. NB: On p. 196 Georr notes that this note is in a different hand than the
preceding ones.
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ongoing attempts to refine and improve translations. These Syriac-speaking scholars
were engaged in precisely the same sorts of activities of translating, collating and
revising that Syriac-speaking scholars had been undertaking for centuries. The
continuity here is more than just one in content, it is one of approach and philological
methodology.
Late Antiquity Lives on II: Evidence of Other Secular Genres in Syriac

I will return to the question of continuities in methodology in my next chapter.
At present, however, I would like to continue to look at the question of continuities in
genre. I have focused here on continued philosophical activity in Syriac, but other
secular genres persisted in Syriac even as they disappeared in Greek. Severos Sebokht
(d. ca. 667) has left behind several different astronomical works: a treatise on the

¢ one on lunar eclipses, another on the phases of the moon, and another on

astrolabe,
constellations.”” The seventh and ninth of the eleven extant letters of George of the
Arabs, written in AD 714 and AD 716 respectively, deal extensively with astronomical
and chronological matters.”® Although Theophilos of Edessa (d. 785) was an astrologer
in the service of the Caliph al-Mahdj, he has left us no astronomical or astrological
works in Syriac;*’ the East Syrian Patriarch Timothy I (d. 823), however, another

associate of of al-Mahdi, composed a now-lost ‘Book of the Stars.”**

¢ For which, see F. Nau, ‘Le traité sur 'astrolabe plan de Sévére Sabokt,” Journal asiatique n.s. 13
(1899), pp. 56-101, 238-303.

7 Baumstark, Geschichte, p. 246.

8 These were published by V. Ryssel in ‘Die astronomischen Briefe Georgs des Araberbischofs,’
Zeitschrift fiir Assyriologie und Verwandte Gebiete 8 (1893): 1-55 and are sections 10.1.1-10.9.14 and 12.1.1-
12.4.7 in my edition of the letters.

” See Baumstark, Geschichte, pp. 341-342.

% See J.S. Assemani, Bibliotheca Orientalis Clementino-Vaticana vol. 3.1 (Rome, 1725), p. 158:
~anaal ol ans wardhasa, ‘Timothy composed “The Book of the Star.” Also cf. R.J. Bidawid, Les
lettres du patriarche nestorien Timothée I (Studi e Testi 187) (The Vatican, 1956), p. 6.
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Between Paul of Aigina, who lived through the Arab conquest of Alexandria, and
the monk Meletios, who lived at some point during the Iconoclast era, Krumbacher and
Hunger provide little in the way of evidence for the Greek study of medicine.** But in
the Syriac-speaking world, medicine was still being studied and written about. When
the ‘Abbasid Caliph al-Manstir summoned the Nestorian physician Jirjis b. Gabriel from
Jundisabir 148 AH (AD 765) to treat a stomach ailment, we are told by Ibn Abi Usaybi‘a
that the Caliph’s advisors referred to Jiirjis as the ‘head of the doctors of Jundisabar’
and that Jarjis took two students, Ibrahim and Isa, with him to Baghdad; a third
student, Sarjis, is also mentioned.** Jarjis would translate a number of books from
Greek into Arabic for al-Manstr and he would also compose a medical handbook in
Syriac.** We need not fall into the error of thinking that a full-fledged hospital existed
in Jundisabir at this time to use this story as evidence that the study of medicine was
going on among East Syrian Christians during the so-called Dark Ages; otherwise, we
would have to assume that the learned Jarjis and his students spontaneously generated,

medical knowledge and all, from nothing.*** That we lack detailed and reliable evidence

1 See K. Krumbacher, A. Ehrhard, and H. Gelzer, Geschichte der Byzantinischen Litteratur von
Justinian bis zum Ende des Ostromischen Reiches (527-1453), 2™ ed., (Munich, 1897), p. 614: ‘In den nun
folgendend dunkeln Jahrhunderten herrschte in der Medizin wie in den iibrigen Profanwissenschaften
fast vollstdndige Unfruchtbarkeit.” Also see H. Hunger, Die Hochsprachliche Profane Literatur der Byzantiner I
(Miinchen, 1978), pp. 302-305.

2 Tbn Abi Usaybi‘a, ‘Uytin al-anbd’, pp. 183-184. Note how Jurjis greets the Caliph in Arabic and
Persian, p. 184; he must have been a polyglot.

3 For JUrjis as Greco-Arabic translator Ibn AbT Usaybi‘a, ‘Uyiin al-anbd’, p. 279 and for the
information here in general, Ullmann, Die Medizin im Islam, p. 108.

4 See M.W. Dols, ‘The Origins of the Islamic Hospital: Myth and Reality,” Bulletin of the History of
Medicine 61:3 (1987), p. 377, for the point that Jundisabir probably had a seminary where medical texts
were also studied. Dols, ibid., pp. 371-377, provides an overview of hospitals and medical study in Syriac
sources. On the ‘myth’ of a large medical school at Jundisabiir, see P. E. Pormann and E. Savage-Smith,
Medieval Islamic Medicine (Washington, DC, 2007), pp. 20-21. Writing around 660 AD, Anastasios of the
Sinai offers evidence of their being infirmaries in Greek-speaking monastic contexts, too. For references
to a vocokopeiov see F. Nau, ed. ‘Le texte grec des récits du moine Anastase sur les saints péres du Sinai,
Oriens Christianus 2 (1902), p. 79 (a paralytic in the infirmary at St Catherine’s) and also p. 83 (the pope
gives money for the founding of an infirmary in a monastery near Rome).
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of the specific tradition of medical study from which Jarjis emerged does not mean that
such a tradition never existed: his existence and the presence of students with him at
Jundisabir means it must have. Where there is smoke, there must have been fire.
Jurjis was the patriarch of the renowned Bukhtishii‘ family physicians who would
remain prominent and serve caliphs for eight generations and some three centuries.**
That the study of medicine was going on in the Syriac-speaking world in the
seventh and eighth centuries should come as no surprise: by the sixth century, Greek
medicine had acquired a Syriac calling card. When he died in 536, Sergios of Resh‘ayna
(d. 536) left behind translations of all or part of a large number of Galen’s medical
works into Syriac, 26 of which were known to Hunayn in the ninth century.”*® Another
Syriac-speaking physician named Solomon was also writing in the sixth century,
though his work is now known only through citations, including by al-Razi.*’ It was at
some point between the sixth and eighth centuries that the anonymous Syriac Book of
Medicines was written, a work which cites both Sergios and Solomon and which itself
would be used extensively in the Arab period by Yithanna b. Masawayh and ‘AlT b.

Rabban al-Tabar1.**

% For the Bukhtishi‘ family, see Ullmann, Die Medizin im Islam, pp. 108-111. For Christian
doctors prominent in the Umayyad period, see S. Qasha, Ahwal al-nasara ft khilafat bani Umayya, vol. 3
(Beirut, 2005), pp. 574-585.

¢ Hunayn lists the following works as having been completely or partially translated by Sergios:
4: On the Craft of Medicine; 6: To Glaukon; 7: On Bones; 8: On Muscles; 9: On Nerves; 10: On Veins; 11: On the
Elements; 12: On Mixing; 13: On Natural Powers; 14: Book on Causes and Symptoms; 15: Diagnosing the Maladies of
Inner Body Parts; 16: On Pulse; 17: On the Classes of Fevers; 18: On the Crisis of Illness; 19: On the Days of Crisis; 20:
On Therapy; 49: On the Uses of the Body Parts; 53: On Simple Medicines; 54: On the Indications of the Illnesses of the
Eye; 66: The Summary of his large book on the pulse; 71: Book on the opening of Veins; 74: On the Powers of Victuals;
76: Book on x0uog; 79: On the Structure of Medicines; 80: Medicines which are Easy to Find; 101: Commentary on
the book on the Nature of the Embryo. M. Dols, ‘Syriac into Arabic: The Transmission of Greek Medicine,’
Aram 1 (1989), p. 45, states that Sergios translated 32 works of Galen into Syriac, but neither lists the
works nor offers a citation to support this.

7 F. Sezgin, Geschichte des Arabischen Schrifttums, vol. 3 (Leiden, 1970), pp. 176-177.

%8 See Sezgin, Geschichte des Arabischen Schrifttums, vol. 3, pp. 177-178.
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Sergios’ translations of Galen’s works made available to the Syriac-speaking
world all but two of the eighteen works which comprised the curriculum of medical
study in Alexandria.”” Furthermore, from a passage from the Risala quoted above, we
learn that the physician YGhanna b. Masawayh asked Hunayn to collate and correct
Sergios’ translation of the work On Simple Medicines;* similarly, Bukhtisha* b. Jibril
would ask Hunayn to go over and fix Sergios’ translation of Diagnosing the Maladies of the
Inner Body Parts.””' In other words, Sergios’ medical books were in fact in use in the
ninth century and were not merely antiquarian curiosities discovered by a manuscript
hunter like Hunayn.

The patrons of Sergios’ translations are mostly unknown, but Hunayn does tell
us that Sergios translated Diagnosing the Maladies of the Inner Body Parts (no. 15) twice:
once for Theodore, the Bishop of Karkh and once for a man called al-Yasha (Elisha).”*
We know from Sergios himself that Theodore actually helped him translate some of
Galen’s works out of Syriac into Greek.” There was an active interest, therefore, in the
study of medicine among the members of the church hierarchy—in addition to
laymen—and church institutions provided a setting for the continued study of

medicine in this period.”®* Indeed, the canons of the East Syrian Henana (d. ca. 610)

? See H. Hugonnard-Roche, ‘Note sur Sergius de Re§‘aina, traducteur du grec en syriaque et
commentateur d’Aristote,” in G. Endress and R. Kruk, eds., The Ancient Tradition in Christian and Islamic
Hellenism (Leiden, 1997), pp. 123-124.

»%See above, n. 67. cf. Bergstrisser, Hunain ibn Ishag, p. 30 (Arabic text).

! Bergstrésser, Hunain ibn Ishaq, pp. 12-13 (Arabic text).

2 Bergstrésser, Hunain ibn Ishdaq, p. 12 (Arabic text), p. 10 (GT), with reference to idem., Neue
Materialien, p. 15. NB: Ibn Abi Usaybi‘a, ‘Uyiin al-anbd’, p. 283, describes Theodore’s eager desire for
translations.

3 See S.P. Brock, A Brief Outline of Syriac Literature (Kottayam, 1997), p. 202 and see note 253,
below.

4V, Nutton, Ancient Medicine (London and New York, 2004), pp. 302-306 provides an overview of
the relationship between Chrisitianity and medicine in the Late Antique period; p. 303 offers examples of
individuals who were both clergymen and doctors.
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suggest that the School of Nisibis had some sort of hospital or infirmary attached to it
for the treatment of sick students;*” the canons furthermore suggest that there were
students at the School who studied medicine in addition to students who were studying
theology. These two groups were to be kept separate from one another, though some
students would apparently leave scholarship in order to study medicine.”® And though
V&dbus had doubts as to whether they actually went back to the School of Nisibis,
‘Abdisho‘ (d. AD 1318) has left us Arabic canons claiming to be from the school which
suggest that at a certain point young students who were chosen for medicine there

(man yukhtar li-’l-tibb) might be separated off and sent to the ‘hospital’ (bimaristan);

% Canons 1 of Henana, in A. Vé6bus ed. and trans., The Statutes of the School of Nisibis (Papers of the
Estonian Theological Society in Exile 12) (Stockholm, 1961), pp. 92-93; <ama <inanmands .o hcin
o’ \c\cm.miok\ln (-Lv( S s ~\ om0 arien éc\.‘rév.-&u cmiaden s\ Aaaowa eronmacds
~als I wloa.amiasn\ ) R&Ka XI5 o1 o’ DAy ook ~\a (.;;)ér\:z\ \omk\cu.mrd
=\ (-lm radias i T-lm S el sades (o .an &\ vy haaio RS Aasors
Qo .e;onmand IO e 1én r(n..ﬁv.n A amao .o amidu ._rlvn o jnllvn o0 I Lilo
s AL o Aaswr & i oo oaas (translation Vosbus): ‘The first canon. The ‘aksendddkra who
is in the xenodocheion of the school shall carefully provide for the brothers that have become sick, and
nothing shall be lacking in the (things) required for their nourishment and their cure; and further he
shall not steal or be unfaithful in something that has been entrusted to him in order to manage it.
Without the malpand of the school he shall not arrange income and expenses of the school. If it is found
that he does not do one of these that are written in these canons, everything that he has defrauded or
concealed shall be taken from him. He shall give as punishment money, 50 ’estirén for the xenodocheion.
Then he shall leave the school and the town in shame.” Dols, ‘The Origins of the Islamic Hospital: Myth
and Reality,” p. 375, gives good analysis of the implications of this canon.

%6 See Canons 19 and 20 of Henana, in Védbus, The Statutes of the School of Nisibis, pp. 100-101:
ol hamors e i aale < i Khdes pa ol gaalas ) a e i e i
\c\mX anaio ulaaw annvy V-Lr( O e itond ¢ alndu o\l 15 raao soha s
~ihdo > \va nio T‘SV.J_L <\ Alaswds asen\ \om-L Yu\ houar. Khoino 1 . haao
« <M 3o (translation V6sbus): ‘The nineteenth. The brothers who have come because of doctrine,
are not allowed to live together with the physicians in order that the books of the craft of the world
should not be read with the books of the holiness in one light. The twentieth. The brothers who have
left scholarship and have departed for the (discipline of) medicine—if there is no good testimony about
them, they are not allowed to hear in the school, except, however, the physicians, inhabitants of the
town.” See also A. Becker, Fear of God and the Beginning of Wisdom: The School of Nisibis and Christian Scholastic
Culture in Late Antique Mesopotamia (Philadelphia, 2006), pp. 94-95.
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these were nevertheless supposed to have some basic familiarity with the Bible and the
liturgy.””

The lines between theology and medicine would not always be clear. Hunayn
notes that a certain priest named Joseph had made a partial translation of Galen’s On
Simple Medicines (no. 53).*® In his letters, Jacob of Edessa would compare the task of the
spiritual doctor with that of the physical one,”” and the spiritual works of Jacob’s late-
seventh century East Syrian contemporary Simeon of Taybiitheh represented a
medicalization of Christian mysticism.”® Simeon also wrote a now-lost book on
medicine;* perhaps some sort of compendium, it would be frequently cited by al-Razi
later in the Middle Ages.*’

There are other things as well. Severos Sebokht, for example, wrote on

263

geography.”® According to Bar Hebraeus, Theophilos of Edessa, the Maronite

astrologer who served al-Mahdi, translated ‘the two books of Homer which are about

7 See V6bus, The Statutes of the School of Nisibis, p. 109: (translation Vésbus ) ‘All the younger
ones read the Psalms of David, the books of the New Testament and the lessons which are read on
Sundays, feast- and commemoration-days’ who ever among them is set apart for the priesthood, has to
read besides the text also a short commentary by Mar Ephrém and a long one by Mar Theodore’ and who
ever is set apart for the study of medicine will be sent to the hospital. In short—all children of Christians
before their introduction to professional training, shall read David [sc. the Psalter], the New Testament
and the sections of the lessons.” For Védbus’s doubts about the canons, see ibid., pp. 109-111.

8 See Bergstrasser, Hunain ibn Ishag, p. 30.

»? See e.g., Jacob’s second letter to John of Litarb, BL Add. 12,172, fol. 81a and his third letter to
John of Litarb, BL Add. 12,172, fol. 82a. Also, see n. 499, below.

0 See the comments of A. Mingana in A. Mingana, ed. and trans. ‘Medico-Mystical Work, by
Simon of Taybiitheh,” Woodbrooke Studies, vol. 7: Early Christian Mystics (Cambridge, 1934), p. 1: ‘Special
importance attaches to the author’s mystical writings from the fact that he was a physician, who
endeavored to explain scientifically the different faculties of the soul in relation to the body and to the
performance of the various exercises of asceticism.’

?! See J. Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 3, p. 181: «ha=a\ 3 Rt
ceriauod Lo Aisa oo Jia s ada o du ‘Simeon of Taybitha has a book about the
(monastic) way of life and another concerning medicine...” Fragments of this work survive in quotations
in the Lexicon of Bar Bahlil. See Baumstark, Geschichte, p. 210, n. 1.

%62 See F. Sezgin, Geschichte des Arabischen Schrifttums, vol. 3 (Leiden, 1970), p. 179.

? See the fragments On the inhabited and uninhabited Earth, and On the measure of the Heaven and
Earth and the Mountain which is between them published in E. Sachau, Inedita Syriaca: Eine Sammlung syrischer

Ubersetzungen von Schriften griechischer Profanliteratur (Vienna, 1870), pp. =lo - ala,
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llion from Greek into Syriac.””* The eighth letter of George of the Arabs (written in 715)
provides a Syriac witness to the Life of Aesop at a time when the Greek textual tradition
of the Life of Aesop is barren;** moreover, it provides a missing link to help explain an

?%¢ Jacob of Edessa’s Hexaemeron,

eighth- or ninth-century Uighur version of the Life.
which was finished by George of the Arabs after Jacob’s death, is a treasure-chest of
information on a wide variety of topics: his text deals with geography, astronomy,
zoology/natural history and anthropology, among other things, often in great detail.*”’
A tradition of historical writing continued in Syriac throughout the seventh,

eighth and ninth centuries and a number of different Syriac chronicles have been

preserved from this period or survive the works of later historians. The seventh-

*%* See P. Bedjan, ed., Gregorii Barhebraei Chronicon Syriacum, (Paris, 1890), pp. 126-127: =y <Aoo
o . a0izs @mind ann Ko s o Kinyrhoior ot 1o haadh snhs
Nam ama .asoar ,_S..‘ikd A0 o a® @aa urbiams Foumh A5 ohawy oha o\
P\ ou= nwih’a tnasla 3\ AT = T ) ~uiaw\ o = \cul..r{ Lo womnads EEhA T.ié:\l
ot ot o /sardas mhaidus W\ o= ‘At this time, Theophilos, the son of Thomas, the
Edessene came to prominence, a skilled astronomer who adhered to the heresy of the Maronites. He has
a wonderful chronicle in Syriac—even if he is nasty to and critical of the Orthodox in it. He rendered the
two books of Homer which are about Ilion from Greek into Syriac. Indeed, he served the Caliph al-Mahdi
and he was greatly loved by him on account of his excellence in this craft of astrology.” On Homer in
Syriac, also see H. Raguse, ‘Syrische Homerzitate in der Rhetorik des Anton von Tagrit,’ in Géttinger
Arbeitskreis fiir syrischen Kirchengeschichte, ed., Paul de Lagarde und die syrischen Kirchengeschichte mit
einem Geleitwort von Prof. D. Hermann Dérries (Gottingen, 1968), pp. 162-175.

?% BL Add. 12,154, fols. 276a-276b (sections 11.6.1-11.6.2 in my edition); George is actually
explicating a reference to the Life of Aesop that occurs in a letter of Jacob of Edessa (BL Add. 12,172, fols.
78a-b). See B.E. Perry, Aesopica. A series of Texts relating to Aesop or ascribed to him or closely connected with the
literary tradition that bears his name, vol. 1 (Urbana, 1952), pp. 23, n. 51 (esp. p. 24), for the seventh-to-
eleventh century gap in the textual tradition in the Life of Aesop. More recently, see P. Avlamis, ‘Aesopic
Lives: Greek Imperial Literature and Urban Popular Culture,” (PhD, diss., Princeton University, 2010), pp.
54-71, for a correction and nuancing of Perry, esp. pp. 59-62 on the importance of the Syriac witnesses to
the history of the transmission of the text. I am grateful to Pavlos for guidance in this subject and for
bringing to my attention the significance of the witness of George’s eighth letter to the study of the Life of
Aesop.

%6 See L. Rdsonyi Nagy, ‘Das uigurische Aesop-Josipas Fragment,” Byzantinisch-Neugriechische
Jahrbucher 7 (1930), pp. 429-443, which posits a seventh-eighth century intermediary to explain the
Uighur text. I am grateful to Pavlos Avlamis for this reference.

7 For an overview of the scientific content of Jacob’s Hexaemeron, see L’Abbé Martin,
‘L’Hexaméron de Jacques d’Edesse,” Journal asiatique (8°™ sér.) 11 (1888) 401-90. See also, M. Wilks, ‘Jacob
of Edessa’s Use of Greek Philosophy in His Hexaemeron,’ in B. ter Haar Romeny, ed., Jacob of Edessa and the
Syriac Culture of His Day (Leiden/Boston, 2008), pp. 223-238 as well as M. Greatrex, ‘Memra One, Two and
Four of the Hexaemeron of Jacob of Edessa: Introduction, Translation and Text,” (Phd, diss., University of
Wales, College of Cardiff, 2000).
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century Melkite Chronicle covered history from creation till shortly after the death of
Herakleios in 641.**® The Maronite Chronicle began with Alexander the Great and ended
in the mid 660s.”* The East Syrian Khuzistan Chronicle deals with the final fifty years the

270

Sassanian Empire.””® John of Phenek’s Ktaba d-resh Melle begins with creation and ends

1 Jacob of Edessa composed a chronicle which was meant

in the late seventh century.
to continue the work of Eusebios and which apparently ended in the year AD 692;
unfortunately, it survives only partially and in citations in the works of later authors.””?
Two short world chronicles, the Chronicle to the year 724 and the Chronicle to the year 775
were also written in this time.””” The Chronicle to the year 846 begins at creation and

2% We have several other short chronicles as well:

continues into the ninth century.
what survives of the Chronicle to the year 813 covers the years AD 775-813; the Chronicle to
the year 819 begins with Christ, but nearly a majority of it focuses on the seventh and
eighth centuries.”” The important Ecclesiastical History of Miaphysite Patriarch
Dionysios of Tell Mahre (d. 845) survives in only very fragmentary form, but has been
preserved through its extensive use by later historians like Michael the Syrian and Bar
Hebraeus.”® Another important work, the Zugnin Chronicle begins with creation and

continues to AD 775.” We do not know for sure the exact coverage of the now-lost

Chronicle of the Maronite Theophilos of Edessa, but it seems to have been at least ca.

%% See S.P. Brock, ‘Syriac Historical Writing: A Survey of the Main Sources,” Journal of the Iraqi
Academy (Syriac Corporation), 5 (1979/1980), p. 320.

 Brock, ‘Syriac Historical Writing,” p. 320.

779 Brock, ‘Syriac Historical Writing,” p. 302.

71 Brock, ‘Syriac Historical Writing,” p. 301.

72 Brock, ‘Syriac Historical Writing,” p. 319.

7 Brock, ‘Syriac Historical Writing,” p. 318.

774 Brock, ‘Syriac Historical Writing,” p. 313.

775 Brock, ‘Syriac Historical Writing, p. 314.

776 Brock, ‘Syriac Historical Writing,” pp. 313-312.
7 Brock, ‘Syriac Historical Writing,” pp. 317-314.
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590-750. Theophilos’ work is now no longer extant, but three later important
historians in Greek, Syriac and Arabic—Theophanes, Dionysios of Tellmahre, and
Agapios of Manbij—drew extensively upon it for their work. Robert Hoyland has
speculated that Theophilos’ work may have in fact been a classicizing history.”® In
addition to all these works, we have several other short historical notices preserved
from the eighth century.””

The ‘Dark Ages’: the Cultural Climax of Late Antiquity?

If there was a memo about there being a Dark Ages, it did not go out in Syriac.
Significant aspects of Late Antique literary culture—both secular and religious—
continued to live and flourish among the Syriac-speaking Christians—Miaphysite,
Chalcedonian and Nestorian—of the Middle East through the darkest parts of the so-
called ‘Dark Ages.” Byzantinists looking for green shoots of learning in the sixth to
ninth centuries need only look a little further east in order to find a veritable garden in
bloom. For Syriac-speaking Christians, Late Antique culture reached its peak in
‘Abbasid Baghdad, in the Greco-Arabic translation movement for which they supplied
much of the intellectual muscle. This movement represented the results that could be
achieved when the provincial scholarly culture that had developed in Syriac
monasteries between the sixth and eighth centuries was combined with the finances
and patronage of a metropole whose elites were not separated from them

ecclesiastically and therefore often at enmity with them.

78 For this point, see Hoyland, Seeing Islam, pp. 406-407. On Theophilos’ Chronicle in general, see
ibid., 401-409. Hoyland gives an attempted reconstruction of the Chronicle of Theophilos, which he refers
to as the ‘Syriac Common Source,’ in ibid., pp. 631-671.

% See Brock, ‘Syriac Historical Writing,” pp. 319-318, for his description of ‘historical notices’
dealing with 712-716 and short ‘historical excerpts’ dealing with 763-764.
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The fact that Muslim rulers and metropolitan elites were now paying to have
texts translated rather than local Christian bishops, Christian provincial elites or
Christian congregations** does not mean that the scholarly practices and intellectual
tradition which one sees in a document like the Risdla were any less Late Antique or
that Hunayn himself was doing anything different from what Jacob of Edessa or
Athanasios of Balad or Sergios of Resh‘ayna had been doing. In fact, in his day Hunayn
was consciously compared by others to Sergios and was seen as a sort of Sergios
redivivus: ‘By God,” one contemporary is reported to have said of the young Hunayn, ‘if
his life goes on, he will certainly outshine Sergios!”” To be sure, the resources and
patronage of imperial elites made possible breadth and quality of work and translation
that was not possible for Syriac-speaking Christians, many often persecuted by the
Imperial Church, to achieve while under Byzantine rule.”” The difference between
these figures and Hunayn, however, was one of degree, not kind, and the divisions and

labels that are placed upon them—Late Antique versus Medieval, Byzantine versus

0 For Syrian Orthodox Patriarch Athanasios Gamala as the patron who commissioned the Syro-
Hexaplaric OT translation, see A. V6sbus, The Hexapla and the Syro-Hexapla. Very Important Discoveries for
Septuagint Research (Stockholm, 1971), pp. 42-43. Bishops also might commision the translation of secular
medical works as well. Hunayn notes that Sergios translated On Diagnosing Maladies of Inner Body Parts (De
Locis affectis) for Theodore, Bishop of Karkh. See Bergstrisser, Hunain ibn Ishaq, p. 2 (Arabic), p. 12. For
different types of Christian patrons of manuscripts, see, e.g., the colophon of BL Add., 14,479 (534 AD),
which was paid for by a person from the village of Be-‘Aital near Hims; BL Add. 14,478 (622 AD), written
for John bar Sergios from the village of Halliga of Sartig who bought the ms. for the price of 14 carats; BL
14,430 (724 AD) which was paid for by Constantine, Bishop of Mardin and also partially funded by ,i <
(Wright suggests vocalizing this as Sarai) the deacon of Tel-beshmai; BL Add. 14,485 and Add. 14,486
(both from 824 AD) were both paid for by the congregation of the church of Ahudemmeh at Harran. For
these manuscripts, see W. Wright, Catalogue of Syriac Manuscripts in the British Museum, vol. 1,(London,
1870), pp. 86, 90, 15, 146, 149.

1 Stated by Gabriel b. Bukhtishii‘. See Ibn Abi Usaybi‘a, ‘Uyiin al-anba’, p. 259.

%82 G, Saliba, Islamic Science and the Making of the European Renaissance (Cambridge, Mass. and
London, 2007), pp. 8-9, is quite dismissive of the quality of work done by Syriac-speaking scholars like
Sergios, Severos Sebokht and George of the Arabs, referring to the method of Sergios as ‘crude,’ for
example. He does acknowledge that the sophistication of Severos and George was on par with
contemporary ‘Byzantine’ (sic) sources. Saliba’s attitude is typical of the metropolitan perspective which
ignores, downplays, and simply looks down upon the importance of Syriac provincial scholarly activity:
p. 9, ‘Why should the poorer Byzantine subjects, as the Syriac-speaking subjects were, know more than
the more sophisticated and much richer Byzantine overlords?’
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Islamic—say more about the academic formation and curricula of study of scholars in
our own period than they do about anything actually happening between the sixth and
ninth centuries; such labels also have the unhappy consequence of obscuring the deep
connections and continuities which existed.

The fundamental contention of this chapter has been rather simple: it is strictly
correct to say that without Sergios of Resh‘ayna, Athanasios of Balad, Jacob of Edessa
and others like them, Hunayn and the Greco-Arabic translation movement would have
been inconceivable. When viewed from other, alternate centers—from the Syriac-
speaking world of the Middle East—and not the the traditional urban centers which
have occupied the attention of most scholars—Rome, Alexandria, Constantinople or
Antioch—the alleged Dark Ages look quite different: the notion of a ‘Dark Ages’” in much
of Byzantine culture becomes a chimera.

This is the case for several reasons: first, for the simple reason that many of the
genres which ceased in Greek continued unabated and indeed flourished in Syriac. Ata
more profound level, however, the Syriac evidence gives us cause to re-evaluate what
Late Antique participants in high culture in Late Antiquity actually held to be central
and worth holding on to. The Syriac evidence points us to a suggestive conclusion: it
was the sort of things we have seen in this chapter—philosophy, medicine, history—
which were actually the most important to the mass of people living at that time. 1t
was precisely these things, after all, that they never stopped producing. Looking at the
evidence of which secular genres continued in Syriac, as we have done in this chapter,
gives us a perspective which is free from the heavy shadow cast by the weight of post-

Renaissance classical scholarship and humanism, which have valorized the sorts of
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literary genres which (Theophilos of Edessa’s translation of Homer in Syriac excepted)
were not taken up by the Syrians. The beauty of such literature and the attention it
traditionally has received in Western scholarship has, one might suggest, distorted our
image of its importance and place in Late Antique high culture in general.

It is by viewing Late Antique high culture from what I have termed the
periphery—the perspective of Syriac—that we actually subvert and, indeed, invert our
notions of cultural center and cultural periphery. What the Syriac evidence suggests is
that the hyperurban literary culture that scholars have traditionally focused their
energies on was actually quite peripheral when it came to the broader streams of
Byzantine secular culture. Put slightly differently, a very modern focus on what was
actually rather peripheral at the time—the purview of only one portion of a small urban
elite—has eclipsed what was actually at the center historically. The Syrians did not
take take over certain genres because it was those genres which in reality were not all
that important.

When viewed from outside the limited world of classical paideia, therefore, it
becomes evident that the heart of Late Antique secular culture never stopped in the
early medieval period. On the contrary, it continued, unbroken, and reached its climax

in ninth-century ‘Abbasid Baghdad.
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Chapter 2: The Technique and Approach of Late Antique Scholarship

In the last chapter, I attempted to explore continuities in learning and certain
types of literary genres and production that existed between the the Late Antique and
‘Islamic’ periods. Certain genres which had withered away in Greek continued to
flourish in Syriac during a period allegedly characterized by decline and darkness. An
indispensible context for viewing Hunayn, the Greco-Arabic translation movement and
the Christian Aristotelians of Baghad, I argued, is that of the scholarly culture which
developed among Syriac-speaking scholars of the Near East in the sixth and seventh
centuries. In this chapter, I will attempt to make a similar argument for continuity.
Rather than highlighting the continuities in genre, however, I shall rather focus on
continuities in scholarly practice between the Late Antique and ‘Islamic’ periods.

The Risala, though written in Arabic (at least in the recension we possess—recall
that it was originally composed in Syriac and written for a Syriac-speaking Christian),
presents us with a world of scholarly practices that are quite familiar to anyone with a
knowledge of the history of Late Antique Syriac scholarship and philhellenism; the
same holds true for the philological technique evidenced in the glosses of the Paris
Organon. The Hunayn we see through the Risala was doing what Syriac-speaking
scholars had been doing since the age of Justinian (and before)—this is the sense in
which the Risala is a thoroughly Late Antique document. There is no need to speculate
that Hunayn learned to collate and examine different manuscripts from the example of

Galen,” nor is there anything ‘Islamic’ about the technique and approach to

? cf. L. D. Reynolds and N. Wilson, Scribes and Scholars: A Guide to the Transmission of Greek and

Latin Literature 3rd ed., (Oxford, 1991), p. 57: ‘It is possible that the scrupulous consideration and
comparison of divergent texts was a technique that he learnt at least in part from Galen, who employs
much the same methods in handling the difficult text of the Hippocratic Corpus.” Scholars looking for
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scholarship he adopts—Hunayn’s precedents lie much closer to home: he was working
from a living, vibrant and unbroken tradition of Syriac scholarship. Indeed,

1** and Walzer® both recognized that Hunayn’s translational activities in

Rosentha
Arabic had a context in the Syriac scholarly tradition from which he emerged,
something which becomes apparent through examining the Syriac tradition before
him.

Put differently, the concern for collation and for philological accuracy and
precision evident in both the Risala of Hunayn and in the Paris Organon is remarkable
for the amount of testimony to such practices contained in one place, but the practices
themselves are not unique. Hunayn represents a particularly strong intensification of a
pre-existing and continuous scholarly tradition, not a new approach to scholarship. He
is a branch—to be sure a large and strong one—on a tree whose roots stretch back for
centuries before him into the Roman period. He is not a new tree. The original one was
never cut down.

One of the most notable scholarly practices Hunayn engages in in the Risala is
the collation of manuscripts. In his tenth-century Syriac dictionary, Bar Bahlal does
not offer a definition of the Syriac word for ‘collation,” pithama, but he does offer a

definition for a related word, pehma, ‘comparison,” which, perhaps unsurprisingly, he

defines by quoting Hunayn.*® Hunayn’s concern for collation has attracted the

Hunayn’s geneology in the Greek- speaking world would do better to connect his philological practices to
those of Origen, who brought pagan textual-critical practices to bear on the text of the Bible.

%8 cf. The Technique and Approach of Muslim Scholarship, pp. 26, 28-29.
cf. Greek into Arabic pp. 80-81. Note the contrasts Walzer draws between the philological
method of Hunayn and those of Ibn Suwar in the Paris Organon.

%86 See R. Duval, ed., Lexicon Syriacum autore Hassano Bar Bahlule, vol. 2, (Paris, 1901), col. 1533.
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attention of various modern scholars.”” But collating manuscripts was something
Syriac-speaking scribes and scholars like Hunayn had been doing for centuries.”® ‘Let
everyone who borrows this book,” reads the colophon of a Peshitta New Testament
manuscript written in the same year that Muhammad made the hijra to Madina—AD
622
to read or to copy from or to collate from—or, moreover, if it happens that it is
lost and he finds it—and then keeps it for himself or cuts something out of it or
effaces something in it and does not return it to its owner, have the leprosy of
Gehazi cling to him and his seed forever.*”
Very similarly-worded colophons referring to manuscripts being borrowed for the

purpose of collation or copying are common in Syriac manuscripts and occur both

before the Islamic conquests and after* and the existence of such stock colophons,

7 See, e.g., Meyerhof, ‘New Light on Hunain ibn Ishaq and his period,’ p. 707; G. Strohmaier,
‘Hunayn b. Ishak as a Philologist,” Ephrem-Hunayn Festival (Baghdad, 1974), pp. 542-540; W.F. Macomber,
‘The Literary Activity of Hunain b. Ishaq in Syriac,” Ephrem-Hunayn Festival (Baghdad, 1974), p. 568. Gutas,
in his drive to de-emphasize the importance of the Syriac background to the Greco-Arabic translation
movement, seeks to credit the Muslim patrons of the translations with the development of the high-level
philological technique of the translators and not the monastic context where the translators were
trained. See Greek Thought, Arabic Culture, pp. 140-141.

?8 This is something Rosenthal recognized. See F. Rosenthal, The Technique and Approach of
Muslim Scholarship (Rome, 1947), p. 26.

%7 see Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 91 A<za @3 daa
B0 I uarma 159 0gur’ Dok At s o gum oohan o o i (o ahal ;o\
P itna Mo 001 5 3 aoiy .ol ol e o pin as elo i s ame o ,mals
..a\\\ For Gehazi, see 2 Kings 5:27.

0 See, e.g., BL Add. 18, 812 (a Peshitta NT ms. dated to 624 AD), BL. Add. 12,135 (a Peshitta OT
ms. written in 726 AD), BL Add. 17,103 (a Syro-Hexaplaric OT ms. from the eighth century), BL Add. 14,437
(another Syro-Hexaplaric ms. OT from the eighth century), BL Add. 14,470 (a Peshitta NT ms. from the
fifth or sixth century but which contains a tenth-century colophon of this type). See Wright, Catalogue of
the Syriac Manuscripts in the British Museum, vol. 1, pp. 82, 25, 33, 34, 40. BL Add. 12,138 (an example of the
so-called ‘Syriac Masora’ dated to 899 AD) contains what Wright refers to as ‘one of the ordinary
anathemas, here somewhat fuller than usual.” It reads: ‘Let everyone who takes up this book to read in it
or to copy from it or to collate with it or to correct [another text] from it—or for whatever reason might
be the case—and who does not return it to this owner of it who [is mentioned] above—be cursed by the
glorious Trinity and let him inherit the leprosy of Gehazi and the hanging of Judas the Betrayer and the
shame of Simon. May the heaven above him be brass and the earth beneath him be iron and may all the
curses which are written in Deuteronomy come upon him. Shudder, you wretch, at the fearsome word of
God, and do not despise!’ ar¢ .= man o .o Dakhan o’ Mo Kiod fm ol ml lava o s
o mis aom s\ o ! mizl o vam o e e hls Jas o Lo cidus
- O mihxcoa .~lys 00 mdusciuma Sl 3 oy hicho . isanes ~haskalh
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employed for centuries, suggests that collating manuscripts was a routine practice in
the Syriac context.

The West Syrian David bar Paulos (fl. late eighth century) has left us a letter in
which he discusses the activities of the seventh-century Rabban Sabroy and his sons
Ramishii’ and Gabriel. Ramishii* and Gabriel, we are told, were from the monastery of
Mar Mattai. Both would punctuate and correct books. Ramishi‘ had a son named
Sabrishii* who left his father’s monastery and moved to a different one in the region of
Marga. At this monastery, David bar Paulos tells us, a youth and a servant sought entry
but were not initially received. When the head of the monastery, however, saw that
they had a beautiful way of life and were more learned than their contemporaries, he
gave them each a cell in the monastery:

The two of them would take a book in which there was not any points of

vocalization or correction. Each of them would enter into his cell and would

punctuate on his own. And when they would go over the correction of the two
of them, there was no addition made to one by the other. They did this with
many books.

A number of well-known scholars, David bar Paulos writes, would follow Rabban Sabroy

and his descendants in correcting and vocalizing manuscripts.””'

s =shas K}\Své'\l T.ml; sonals Shrdia ~liia ;;mahaohi i e .Krs ous iy /ey amha
<ok o .ol fhlisy #hs o5 aon sov.~wasn. Manuscript collation was practiced by
early Muslims, too. See a report which mentions ‘Uthman sending a codex containing his new
compilation of the Quran to Hudhayfa b. al-Yaman, ‘Abd Allah b. Mas‘td and Abt Miisa al-Ash‘ari and
ordering them to correct their Quranic codices on its basis in Ibn Abi Dawtid, Kitab al-masahif (Cairo,
1936), p. 35.

' 1.E. Rahmani, ed. and trans., Studia Syriaca, fasc. 1 (Charfeh, 1904), pp. o —a=. <dshauna
axin in vua.0om L oouiu loizs Kimass mba i imass s avsmi usy coma
221 Ko 180 .00m ( 0oudur Kool hara .Kimass ;s Kom aohs <\ .-c.llvo ~1nsa.00m
I L QoBLin com (.L‘_\_v_o ~imass ;o iala \omk R LAEIER I, L IR du :T-L.\:n ~ L
~om manema .;miulal Kom Al ~Qou> aslaa . oiod o asaal B Koy ;o Nl ok
~5ha\ e ama s > 1) “hewadh Fam M\ - 00LINI ook cam oinds 1o .ores o
.onns. i\ LT on pp. 44-45. For Rabban Sabroy, see Baumstark, Geschichte, pp. 245-246 and R. Duval,
La littérature syriaque (Paris, 1907), p. 56.
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More than just common colophons employing standardized language indicate
that collation was a common practice among Syriac scribes and scholars: we also have
explicit references to acts of manuscript collation having taken place, often by named
individuals. A note in a manuscript containing Peshitta Daniel and written in 532 AD
states that ‘this book was carefully collated in the Monastery of the Easterners,’ a place

292

which Wright speculates may have been in Edessa.””” A manuscript written in the year

599 AD and containing Peshitta Joshua contains a note informing us that it was ‘collated

23 We have references to more than

from a manuscript of the school of the Armenians.
just one volume being collated as well: ‘These books were collated in the Monastery of
Mar Zakai,” reads a note in a manuscript of Peshitta Mark, written in 583 AD, ‘Let he
who reads pray for the sake of Our Lord for everyone who toiled in the collation of
these books. I, Saba, the priest, have written this. Pray for me!"”* Hunayn was a
Christian Arab and we even have references to Christian Arabs engaging in manuscript
collation in what was most likely a pre-Islamic context. A note in a manuscript
containing the Peshitta Gospels, dated by Wright to the sixth or seventh century, asks
that

Our Lord work His mercies and compassion on the great Day of His coming upon

everyone who collated this book and who had concern about its collation from
errors—it was collated with great care by Mar Qashish, the Arab priest of Nahra

2 BL Add. 14,445, See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p.
26. s\ Javs asiasn <iaas fam oha o asas. For this same monastery, being in Edessa and
also associated with manuscript collation, see the discussion below of BL Add. 17,110.

% BL Add. 17,102. See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 12.
~umiy Klaaws as o > o e It is worth pointing out that the Syriac word for ‘school’ used
here is eskiild, which comes from the same Greek word, oxoA1], as the Arabic iskiil which Hunayn used
when he compared the pedagogical practice of his Christian contemporaries with those of the medical
schools of Alexandria: this was no doubt the word used in the Syriac original of the Risala.

»* BL Add. 14,464, See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 70.
tﬁ&ixmm,ﬂ]@LL\ﬁMﬂfﬁiﬂléhg\,ﬁlKﬁmécﬁrﬁk\imk\v{
A al o [Roha] Musha raro Kaw R oAb
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d-Qastra, along with his c0ykeAAot who were diligent with him, Mar YGhanan
bar Daniel, the Arab (taydya) and Mar Yithanan, the deacon who is from
AWNMRA (he is an Arab (‘arbdya) by race)—may God, for the sake of Whose
name they worked assiduously for the collation of this book, grant them a good

recompense.””

As we have seen, both Hunayn and the Paris Organon give indications that collation was

at least sometimes done in teams of two people working together. We have similar

indications of this practice of oral collation taking place in pre-Islamic Syriac contexts.

A colophon in a manuscript containing the Peshitta Gospels states that
This book was completed in the twenty-fifth year of Khusro bar Hirmuz [615
A.D.], King of the Persians, in the holy city of Nisibis, during the lifetime of the
diligent shepherd, Mar Basha, the Metropolitan, and Mar Matai, the head of the
teachers, and Mar Ah3, the teacher and Mar Bar Sahdé, the instructor.”?® Mar
Gabriel Qatraya obtained, as if it were his, and collated it with great care in the
presence of the true teacher Mar Maran Zka, who is among the Fathers, for his
benefit and for the benefit of all the inhabitants of his region.””’

The specific mention here of collation taking place, gdam, ‘in the presence’ or ‘before’

another person, suggests that the comparison was an oral collation, like that described

by Hunayn. We also have a note written in the year 600 AD in a Peshitta Psalter which

% BL Add. 14,458. See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 47
for the dating, p. 48 for the text: snsai & la ls imduhidni oi cus Mo asi i aan

iz ) lavs S Y TG RPN aas\y SO 0 D= sy lor o oma im oka
Qv ,ima .L.r<-_n io r(qu QPO i s Qd m¥ulo s s .r{ﬂvm.m ~iony eavao r<-_-lv yavn
A .llvm a8 o v .llv:zn om K an\ra e TIRNCING 1) W g o aois Lo oo e
a), M iaa (om) A om .o ahan

% For discussion of the precise meanings of magryand and mhagyand, which 1 have rendered
rather blandly as ‘teacher” and ‘instructor,’ respectively, here, see, A. V66bus, The Statutes of the School of
Nisibis (Stockholm, 1961), p. 83, n. 41 and n. 42. The former’s job likely included instruction in grammar
as well as instruction in liturgical reading and chanting; the latter perhaps was responsible for teaching
elementary reading and for helping the student overcome the differences between the demotic and
classical languages.

*7BL Add. 14,471. See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, pp.
53-54 for the text. ws c1o fawida alm 1amim 0 cimaas rasa i furs o Koha o lhery
~Liom e ;10 odas i 0 o e s\aai = eo is (A sas /s i ;mans heais huas
Loy Wis o206 ) e oi )] Ldrs nubda claals e @1 Wi ¢ /AN Wad i, im0
oo R P R \oml;m abay ihaals ner Ao 0 AL (i, Klie ~aal> w0 &.\an
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is even more explicit about manuscript collation being undertaken by two individuals,
as we saw in Hunayn and the Paris Organon:

In the year 911 [AG] this book was collated in the holy congregation of Ramsha.
Samuel and Matai, from the Monastery of the Easterners in Edessa, made the
collation when they had gone out of their monastery in exile (¢€opia), in the
days of Maurice the Emperor and Domitian, the bishop of Melitene. It was
collated with great care from a manuscript possessed by the Monastery of the
Easterners. Now then, do not erase a point from it! And do not edit it and rely
upon your knowledge, O man! But know that you will give a response to God
and will be reckoned as one who despoils the sanctuary!*®

The Sixth Book of the Select Epistles of Severos of Antioch contains a note which suggests
that two people were involved in its production. It was translated in AD 669 by
Athanasios of Nisibis (who may or may not have been the same person as Athanasios II
of Balad®”); another individual, a priest named Severos, may have written down the
text at the dictation of Athanasios. This is how Wright understood the Syriac of the
note.’® Brooks understood it in a similar way, rendering it:

Translated from Greek into Syriac by the religious presbyter Athanasius of

Nisibis and written at his dictation by the devout presbyter Severus, at the

instance of the saintly bishops, Matthew of the city of Berrhoea and Daniel of

the city of Edessa, in the year nine hundred and eighty of the Greeks. But for
our Lord’s sake, let every reader pray for them!*

8 BL Add. 17,110. See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p.
118, p. 118 .~r=ii rslo Marcuias fam o ol [puafin] sali icsiso Kadaed durs
ol 7 [ania] wias [1a] ;;iads Husizn i > o hea Loy o [axssa] mse
N )y lars Gipsale ) iy Kacamia’ fumita als Koias ;mdas hiamads
PR CE N Lo laddho oo muoh o .o ous LR AN &\ rma .z i galey s o D
~riom Mo Jus verd arshihio .aled Ju oos e has L duom AR L ian

0 Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 564 identifies
Athanasios of Nisibis with Athanasios of Balad, but E.W. Brooks (in idem., ed. and trans., The Sixth Book of
the Select Letters of Severus, Patriarch of Antioch in the Syriac Version of Athanasius of Nisibis, vol. II, part [
(London, 1903) p. X, n. 1) and Baumstark (Geschichte, p. 259) hold that they are distinct persons.

3% cf, Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 564, ‘Another note
on the same page states that these letters were translated from the Greek by the priest Athanasius of
Nisibis, who dictgated tohem to the priest Severus, at the request of Matthew, bishop of Aleppo, and
Daniel, bishop of Edessa, A. Gr. 980, A.D. 669.’

' E.W. Brooks, ed. and trans., The Sixth Book of the Select Letters of Severus, Patriarch of Antioch in the
Syriac Version of Athanasius of Nisibis, vol. I1, part 1 (London, 1904), p. 464. Syriac text in idem., ed. and
trans., The Sixth Book of the Select Letters of Severus, Patriarch of Antioch, in the Syriac Version of Athanasius of
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MQBL MNH was understood by both scholars to suggest dictation; both seem to have
read it as an Aph‘el form—magbel meneh—which, more literally might mean something
like ‘while Severos was facing him’ or ‘receiving from him.” One possible meaning of
the Aph‘el form of Q.B.L., however, is in fact ‘to collate’ or ‘to compare.”” In other
words, we might take this note to mean that Severos helped Athanasios collate the
book which was translated and that more than just mere dictation was going on.
Regardless of how the note is read, however, it is further evidence for team production
of texts.

And there is more of the same. A manuscript containing Peshitta 1 Kings and
part of 2 Kings, written in 724 AD—that is, the late Umayyad period, over eight decades
before Hunayn'’s birth—contains another witness to such group efforts at collation,
stating, ‘Theodosios of Tella and the brother Abraham, from the Monastery of the
Thorns, collated this book. Let everyone who reads [it], pray for them!”* Another
manuscript, from the same year, 724 AD, and containing Peshitta Numbers, reflects
perhaps most explicitly the same sort of collational activity that Hunayn spoke about
undertaking with Salmawayh, though in this case, the collation was Syriac-Syriac and
not Greek-Arabic. ‘Our Lord Jesus the Messiah,” a note probably written in 817 AD,

when Hunayn was a boy of perhaps eight, implores

Nisibis (London, 1904), p. 521: Jaa% 1a s o sl Kraro Kool Lol . diiam) fucs o axes
durs . huash ,mioda Liuna @bl hon s wadied fhas. s .o ravn fany ou
womals A s da (i o A Kuain oo Ktaae b

%2 See Y. Manna, Qamiis kaldani-‘arabi (Beirut, 1975), s.v. gbal (the fourth meaning given for agbel,
p. 653, is qabala, ‘arada al-kitab. Qabala is the standard verb for collation used by Hunayn and in the Paris
Organon.)

% BL Add. 14,430. See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p.
16: comals <\ (3 i la . oast K 0 pminr Kua . a\d ,maioh . m Koha asse
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have mercy on the feeble, sinful and miserable (man), who has need of the
mercy of God, Ribil the sinful deacon, who read this Testament with his master
Mar Abraham Hahunaya (?); and they inserted (words) in it, and restored
(injured passages) in it, and made erasures from it; but this they did only where
it was proper. Lord, give a blessing, that every one who reads in these books
may pray for Rabil the sinner, who sewed, and read, and renovated, and for
Abraham his master abundantly and especially...”**

Indeed, the practice of collating manuscripts by Syriac-speaking scribes and scholars

would continue well into the Middle Ages. ‘With the help of God,” a subscription in a

manuscript dated AD 1234 and containing the Four Gospels, begins
the Gospel according to John, the Holy Apostle, is ended, along with the other
three Evangelists, his companions—Matthew, Mark, Luke—according to the true
and precise translation of Thomas of Harkel, which was collated from four
accurate manuscripts and which was also confirmed and verified at the hands of
the late Mar Dionysios, the Bishop of Amid, who is Jacob bar Salibi [d. 1171 AD]
and now with the righteous...*”

We can see some of the effects of this collation in notes in manuscripts. A short note

prefaced to Psalm 151 in the Syro-Hexapla informs the reader that ‘In the case of this

Pslam, it has written, ‘of David,’ but it is outside the [established] number; it is not,

3% BL Add. 14,428. Translation by Wright. See idem., Catalogue of the Syriac Manuscripts in the
British Museum, vol. 1, p. 9: <o\rds aisi Ls asida wadna ) so assnl (as Kasars sar. (i
«CSuwa Kuans pmio i L o1 > Ko Kasdua [duiana] hiona /) 0 arsars Lisad
(-lm ~ohis isy At imnis A\ .o O ~da\as o P .um (03I 0 o L odisa ;o
L LIL0 A il ot ;o lio @ho Figa e s Lisai s A >

% BL Add. 17,124, see Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 42,
Ayl drord s hlia fair ps Lo &l ascea Cadnagor (i (itass xle
s o a0i 1 .~alois ohn Fiuhso Khibiz fhaas wer ¢ oal wacind \ 2 Lomoias
1o Dansi oMl WA Kaanmiar ®AmANALT ;I3 AR T wat LR L aa  nsas e
Fsd0 i1 2.\ o My thanks to George Kiraz for his advice on how to understand a participle in this
passage. Further examples of collation colophons continuing into the Middle Ages could be multiplied
with relative ease. See, e.g., BL Add. 14,547, dated by Wright to the ninth century (Wright, Catalogue of the
Syriac Manuscripts in the British Museum, vol. 2, p. 432): ~vs1n imnas S AR K@ oha Tana
somas Kol Lmals A\ (i A Wlas aasian ‘Thomas, from the holy convent of the monks of

Qellat, collated this book. Let everyone who reads, pray for him: “May God have mercy on him.” (trans.
Wright, spelling altered)
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therefore, found in all manuscripts.”” At some point in the ninth century, a scribe,
who had no doubt been involved in collation, inserted John 7:50-8:12—the pericope
adultera—in the Harklean translation into fifth- or sixth-century manuscript of the
Peshitta New Testament. ‘This passage (cUvta&ic) is not found in all manuscripts,’ a
note added before the text reads, ‘but the Abbat Mar Paul found it in one of the
Alexandrian manuscripts and translated it from Greek into Syriac, as it is found here.””
Translation might also be accomplished by a pair working together. Sergios of
Resh‘ayna’s (d. 536) Introduction to Aristotle’s Categories was written for Theodore, the
Bishop of Karkh. At the beginning of this work, Sergios speaks of having worked on
translating some of the works of Galen with the help of Theodore: ‘When we were
translating certain works of the doctor Galen from Greek into Syriac,” he writes, ‘I used
to translate, while you would write it down after me, correcting the Syriac wording, in
accordance with the requirements of the idiom of this language.”*

Looking outside of Syriac evidence, it become apparent that the sorts of
practices we have been discussing were phenomena characteristic of manuscript
culture across the Late Antique world. A sixth- or seventh-century note in the famous

Codex Sinaiticus, for example, indicates that it underwent an oral collation and

collating books orally in pairs is in fact a practice for which we have both Greek and

%% See A.M. Ceriani, ed., Codex Syro-Hexaplaris Ambrosianus Photolithographice editus (Monumenta
sacra et Profana ex Codicibus Praesertim, vol. 7) (Milan, 1874), fol. 38v. .oha> moan &b ;lea i <am
ssahrs b o womlaas eial.am s > iala

7 BL Add. 14,470, see Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, pp.
40-41. rass o P Ao .Aaa ,im o o sae uades s o \ooﬂa: a\ m..m;Sv\c\m ~im
Kaim audhal voe . ~uiaw) faas [ ] dharao inwa\

*% Translation S.P. Brock in idem., A Brief Outline of Syriac Literature (Kottayam, 1997), p. 202. For
this Theodore as Theodore the Bishop of Karkh Juddan, see Brock’s comments, p. 201.
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Latin evidence going back to at least the early fourth-century AD.”” The philological
techniques employed by Hunayn and the Paris Organon extend back deep into the heart
of the Roman period.

As was earlier the case, another remarkable letter (no. 47) of the Nestorian
Patriarch Timothy I, the head of Hunayn’s church whose life overlapped with Hunayn’s
for about a decade and a half, provides a vivid illustration of the persistence of Late
Antique scribal practices evidenced in the texts surveyed thus far into the ‘Abbasid
period and into Hunayn’s own lifetime in a Syriac context.

Letter 47 was written to Sergios, the bishop of Elam, in probably ca. 796-797 AD**°
and deals with the production of copies of the Syro-Hexapla, a seventh-century
translation of the fifth column of Origen’s Hexapla, which was Origen’s own revised
translation of the Septuagint.’” The Syro-Hexapla was translated by the Miaphysite
Paul of Tella and Timothy I has been credited with initiating its use in the East Syrian
Church.’* Timothy begins the letter by noting that he obtained a copy of the Syro-

Hexapla, ‘written on sheets [ydptat] using the Nisibene format,’ by means of the

*®T.C. Skeat, ‘The Use of Dictation in Ancient Book Production,” Proceedings of the British Academy
42 (1956), pp. 193-194 reproduces the colophon with an ET. Skeat shows on p. 194 that the collation note
from Origen’s Hexapla was written ca. 309. Skeat also cites a colophon to a work of Irenaeus (Hist. Eccles.
V.20.2) which shows that individual collation was also a scribal practice. For more Greek and Latin
evidence for collation in pairs, see P. Petitmengin and B. Flusin, ‘Le livre antique et la dictée: nouvelles
recherches,” in Mémorial André-Jean Festugiére: antiquité paienne et chrétienne (Genéve, 1984), pp. 249-251.
See also the reports of early Muslims comparing different codices of the Quran together in the period
before the ‘Uthmanic recension of the text had gained hegemony in Ibn Abi Dawid, Kitab al-masahif
(Cairo, 1936), pp. 156-157.

19 See R,J. Bidawid, Les lettres du patriarche nestorien Timothée I (Studi e Testi 187) (Rome, 1956), p.
71. NB, however, that Brock suggests the letter was ‘written towards the end of Timothy’s life’ in 828.
See idem., A Brief Outline of Syriac Literature, p. 245.

311 On the fifth column, see N. Fernandez Marcos, Introduccion a las Versiones Griegas de la Biblia, 2™
ed., (Madrid, 1998), pp. 217-224; and K.H. Jobes and M. Silva, Invitation to the Septuagint (Grand Rapids,
2000), pp. 51-53.

312 cf. B. ter Haar Romeny, ‘The Syriac Versions of the Old Testament,” in Nos sources: arts et
littérature syriaques (Antélias, 2005), p. 82 and in general, idem., ‘Biblical Studies in the Church of the East:
The Case of Catholicos Timothy 1,” in Studia Patristica vol. 34, edd. M.F. Wiles, E.J. Yarnold and P.M. Parvis
(Leuven, 2001), pp. 503-510.
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‘diligence of our brother Gabriel [b. Bukhtishii‘] synkellos [c0ykeAAog] of the
resplendent caliph.”” This is the same Gabriel b. Bukhtishi* who appears as a patron in
the Risala now showing up as being involved in the production of not just ‘secular’
medical works, but also of Christian texts. Seven different works of Galen were
translated for him by either Hunayn or by Job of Edessa;’** in fact, Hunayn’s very first
translation of a text of Galen, (no. 17) On the Classes of Fevers, was executed for Gabriel.*"
Here in Letter 47 we see Gabriel obtaining a copy of a Syriac biblical manuscript; in the
Risala, however, as we have already mentioned, we hear of Gabriel seeking out a copy of
Galen’s On Demonstration ‘with great care’, though only finding ‘some sections of it,
some different from the ones Hunayn had located. Job of Edessa, we are told,
‘translated for [Gabriel] what he had found of it.”'¢

When Gabriel had secured a copy of the Syro-Hexapla for Timothy, he had
apparently asked that several copies be written out for him. Timothy provides a
revealing image of the process by which Biblical manuscripts were produced:

We hired six scribes and two people to dictate, who dictated to the scribes from

the text of the exemplar. We wrote out the entire Old Testament, with

Chronicles, Ezra, Susanna, Esther and Judith, producing three manuscripts, one
for us and two for the resplendent Gabriel; of those two, one was for Gabriel

*B Trans. Brock, A Brief Outline of Syriac Literature, p. 246. For the Syriac text, see O. Braun, ‘Ein
Brief des Katholikos Timotheos I iiber biblische Studien des 9 Jahrhunderts,” Oriens Christianus 1 (1901), p.
300: ~anny el:zn valaaw .Ln:s\ Oy mha) a0mun 2 FERPIE, 2 Pt T E s\ io s audag

*! See Bergstridsser, Hunain ibn Ishdq (page numbers refer to the Arabic text): Translated by
Hunayn: no. 13, On Natural Powers, pp. 10-11 (translated when Hunayn was about 17 years old); no. 17, On
the Classes of Fevers, p. 15; no. 43, On the Arteries (translated when Hunayn was a young man), pp. 25-26; no.
108, On the Substance of the Soul, what it is, according to the Opinions of Asklepiades, pp. 45-46 (translated when
Hunayn was a young man). Translated by Job: no. 16, On Pulse (a partial translation), pp. 14-15; no. 21, On
the Treatment of Anatomy, pp. 15-16; no. 115, On Demonstration, pp. 47-48.

’' See Bergstrisser, Hunain ibn Ishdq, p. 15 (Arabic text) (GT p. 12): ‘Sergios made a translation of
this book which was not praiseworthy. I myself translated it first for Gabriel b. Bukhtishi‘, while I was a
young man and this was the first book I translated of the books of Galen into Syriac. Then, after I became
a grown man, I scrutinized it and found defects in it, so I fixed it with care. I corrected it when I wanted a
copy for my son and I also translated it into Arabic for Abl al-Hasan Ahmad b. Masa.’

*16 Bergstrasser, Hunain ibn Ishaq, p. 47 (Arabic text) (GT p. 39), with reference to idem., Neue
Materialien, pp. 22-23.
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himself, and the other for Beth Lapat [sc. Jundisabur], for this is what Gabriel
had instructed in writing. The manuscripts have now been written out with
much diligence and care, at the expense of great trouble and much labour, over
six months more or less.”"’

The Syro-Hexapla, as we will see in a little bit, was equipped with a sophisticated
textual-critical apparatus which employed the Aristarchian signs employed in Origen’s
Hexapla.’*® The presence of copious textual variants and critical symbols meant that
copying out the manuscripts represented a particularly difficult task. ‘For no text is so
difficult to copy out or read as this,” Timothy continued,
seeing that there are so many things in the margin, I mean readings of Aquila,
Theodotion, Symmachus and others, taking up almost as much space as the text
of the Septuagint in the body of the manuscript. There are also a large number
of different signs above them—how many, it is not possible for anyone to say.’”
We have been interested in the question of the collation of manuscripts and Timothy
provides us with perhaps the clearest description of the process which we possess in
Syriac:
The copying was done as far as possible using correction, seeing that it had been
made from dictation; the copies were gone over a second time and read out. As
a result of the excessive labor and work of correction, my eyes were harmed and
I nearly lost my sight—you can get an idea of the weakness of our vision from

these shapeless letters that we are writing now. Even the exemplar from which
we were copying, however, contained errors, and most of the Greek names were

*Y Translation Brock, A Brief Outline of Syriac Literature, p. 246. Syriac text in O. Braun, ‘Ein Brief
des Katholikos Timotheos I iiber biblische Studien des 9 Jahrhunderts,’ p. 300: 3a¥ha he aix <o
iam ms idala Khauhe QoNa0 . aaw o} huolam v Bahal aod aoham Kisham wiha
inn  uarm) er ohih Q| o s . hdne Al fuiooso Liwro zaro Ko aning
Linn (100 oda i ®amaal Lalial s his® Linad ol o s iohih Ao 0
o aeis Fhes I A¥isno Mimansoe Kasirso ifhaas cano s dars aaa > ohaho
S i

318 On the 'Apiotdpyeix ofjuata see H.B. Swete, An Introduction to the Old Testament in Greek (repr.
New York, 1968), pp. 69-73.

* Translation Brock, A Brief Outline of Syriac Literature, p. 246. Syriac text in O. Braun, ‘Ein Brief
des Katholikos Timotheos I iiber biblische Studien des 9 Jahrhunderts,” pp. 300, 302: a1 o ay_ M
oI ho i @lauor fuot Il J@m KA ,no . KAm 2 Fiaml o ohas
comulia i galurma o1 oW craa ol efird e v Ll L o irisRI0 @asmama
B ) iars A a2
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written in reverse: the person who wrote them must have had a knowledge of
Greek as weak as our own, apart only from the fact that he was not aware of the
reversal of the characters he was writing, whereas we were at least aware of
that! For he had not noticed the replacement and interchange of the
characters, sometimes writing the letter chi in place of kappa, and zeta in place
of chi, as well as putting all sorts of other things. We, however, recognized the
situation. At the end of every biblical book the following was written: “This was
written, collated and compared with the exemplar of Eusebius, Pamphilius and
Origen.” This then, is the way the Hexapla had been copied.’”
The continuity in practice in book production which existed between the Late Antique
and ‘Islamic’ periods in the Syriac tradition can be seen by simply comparing Timothy’s
statements with the colophons and evidence adduced above. Furthermore, like
collation in pairs, the practice of producing manuscripts through dictation is one which
we have evidence from centuries before the ‘Abbasid period. A colophon to a
manuscript containing the De Incarnatione of Athanasios, for example, written in 564
AD, asks for the favor of God ‘upon John the scribe, priest (and) scribe of Edessa who

wrote (this book), and upon Leontios of Jerusalem, a brother who dwells in the same

monastery [sc. Bayt Mar Qurqa] who dictated to the scribe.””

%% Translation Brock, A Brief Outline of Syriac Literature, pp. 246-247. Syriac text in O. Braun, ‘Ein
Brief des Katholikos Timotheos I iiber biblische Studien des 9 Jahrhunderts,” pp. 302, 304: s Shaha
0 eioh Ao icaad of clas hdie L ohali Fhshamol vea D> . cloho & oom
ol Ay 3 Lahewo  Auls B oo LnEsa s v.mX ATV I sioka L omon s Mot
D0 Kod Furd . Aok o7l K o 00 AR o B0 . Aeodad K= wo Apiaw il e
ah1 dAAcL HO® K1 100D anLia Medaad ey Aol verd (ool Kitde Kémra i cao
o1 Qv dxshan ~oia o hasams an < oo Banls i > Ly . Jua Kaml (i ohas
1 .oia o Lombia fhaaluhisne Kalass r i = 0 odo tar (i alos opa cu
Qo M1 @ o1 @ L2 KRR Fhuis® ot als . Apa erals e e als & oo
@Al K o D Thora asaha n\ Shaheaidoha da nlars el Fad S .(A;k\mr{
Smade Aam ~Mamami ohaauhasy i e S oM .y ioia waliame

2! Translation R, W, Thomson. I have altered Thomson'’s spelling of ‘Leontios’ here. The ms. in
question is Vat. Syr. 104. For text and translation, see idem., Athanasiana Syriaca: Part I 1. De Incarnatione; 2.
Epistula ad Epictetum (CSCO 257: SS 114) (Louvain, 1965), p. IV: ~Zooda rara ook Qnas ia
ookl ol Kom s s o s e waiam \ e ls o ohas amian
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Collation Again: Multilingual Collation
Hunayn is famous for undertaking the collation of manuscripts across
languages—Greek, Syriac and Arabic—and it may be objected that I have only adduced
examples of Syriac-speaking scholars collating Syriac manuscripts with other Syriac
manuscripts. Such an objection, however fails, because we also possess evidence that
Syriac-speaking scholars were engaged in multi-lingual comparisons of manuscripts
well before Hunayn’s lifetime. As I have already mentioned, Paul of Edessa would
translate the Hymns of Severos of Antioch, along with the hymns of John bar Aphtonia
and others, into Syriac in the early seventh century and later in that same century;
later, Paul’s translation of these same hymns would be revised by Jacob of Edessa. The
autograph of Jacob’s translation in fact, written in 675 AD, still survives.’” Jacob
appended to the end of his translation a note which provided the history of the text
and which also represents another witness to the existence of sophisticated multi-
lingual philological technique in the Syriac tradition before Hunayn. The hymns, Jacob
wrote,
have been translated from the Greek tongue into the Edessene or Syriac speech
by the saintly Mar Paul who was bishop of the city of Edessa, while he was on
the island of Cyprus, in flight from the Persians. And they have been with great
care and love of toil [sc. pihonovia] corrected and compared with the Greek
manuscripts with all possible accuracy by me the poor and sinful Jacob the lover
of toil [sc. piAdmovog ] ... and with all the carefulness in my power I have
distinguished between the words of the teacher and those that were added by
the same Mar Paul in order that the number of rhythmical divisions might be
equal when the words are pronounced, on account of the brevity and
succinctness of the expressions of this Syriac language in comparison with the
Greek language, by writing the words of the teacher in ink, and writing those
that were added in red paint (onpik6v); while the words which the translator

altered, for the same reason, inserting one expression in place of another, in
order that the measure of the period might agree with the rhythm of the Greek

2 BL Add. 17, 134, Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, pp. 330-
339.
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words, I have written for you in small, fine letters above the same groups of
words between the lines, in order that you may easily know how they stand in
the Greek whenever you wish to do so; and how the proofs and testimonies from
the scriptural words of the Holy Scriptures in the hymns themselves run,
without variation and without addition or diminution.*”

Jacob also executed a partial revision of the Syriac text of the Old Testament where he

engaged in a similar process of collating across languages. In this instance, however, he

drew upon not just Greek manuscripts but also other Syriac versions when producing

his translation. At the end of his translation of the book of Numbers, a colophon reads:
Corrected from the two traditions—from that of the Syrians and from that of the
Greeks—by the venerable Jacob, the Bishop of Edessa. [In] the year 1016 of
Seleucus the King of the Greeks, in the month of October, in the great
monastery of Tel ‘Ada.***

Similarly, the colophon to Jacob’s revision of 1 Samuel reads:
This First Book of the Kingdoms was corrected as far as possible and with much
difficulty from the different traditions—from that of the Syrians and from those
of the Greeks—by the holy Jacob bishop of Edessa, in the 1016™ year of the

Calendar of the Greeks [AD 705], or rather of King Seleucus, the third indiction,
in the great monastery of Tel ‘Ada.””

3 Translation E.W. Brooks, The Hymns of Severus and Others in the Syriac Version of Paul of Edessa as
Revised by James of Edessa in R. Graffin and F. Nau, edd., Patrologia Orientalis vol. 7, (Paris, 1911), pp. 801-802.
I have slightly altered his translation. dus o dumiord lo hial uas el &> o1 arash
AR woiaans ,modur 1n KLz ,miony Racamard Kom laa ,im sl L haiaw
Anio KARAD Fhads g ps Mads s o daoal et @i (oI .amia 01 anoiss
ha sl s calas 1 L s ;n0d oaas, R\ o fnmm L\ L oo s hoduhues s
~omhi verd aa iz cum abahdiie alio alon A eondu ol [uwiaa] ih cida
W Kuiaw o o s husi Khamiane Khcsia Nom oo e (ds Khaass hax
Gl hoha (aosams apaidie o1 gdml - haeis hoka calsy ol aa L oas s hals
RomA rer I huin als Khuise pe 1 il a1 i\ = ixares oo alue o3
o> Ll dueaaio v hsha furul o - hrtads s o hal i hsarss Khasae
MUK D 1,0 A Kus eoudue e el fuaaral finu A Ao s i
~alsar i/ Khuissin emo Kesio olfal Fhusha A o Kharnwae Kiusash g o
+ i caoa hawak e

** Paris Syr. 26, p. 339: ha\a,; 0 Kuiam hala hus ;o > . haalis hih > @1 ih
eizh »is aden fals vasalws Kinshiro el hur ,mios Kacamar sanss <ams) iods
~alhi ol s spae

*% Translation A. Salvesen, The Books of Samuel in the Syriac Version of Jacob of Edessa (Leiden, 1999),
p. 67 (English section). 1slightly altered the spelling of ‘Tel ‘Ada.” Syriac text in ibid., p. 90,

~haralys & dueraes A\ D0 Rom s 1 rer Ifhaalsn Koo o oha oihhe
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Careful study of Jacob’s revison of 1 and 2 Samuel and a portion of 1 Kings has clarified
just what exactly Jacob meant in this colophon. His translation was a revision of the
Peshitta, and in undertaking this revision of the Peshitta, he relied most heavily on a
Greek text from the Lucianic tradition of the Septuagint, though he also had recourse
to the Syro-Hexaplaric version of the OT for his new renderings.”” In other words, over
a century before the birth of Hunayn and decades before the ‘Abbasid revolution we
have a scholar collating Greek and Syriac texts to produce an improved translation.

But of course, Jacob was not unique in employing this type of philological
technique. Several years before Paul of Edessa executed his translation of the Homilies
of Severos and others, one of the most impressive philological feats in the entire Syriac
tradition was carried out by Thomas of Harkel, a scholar who, like Paul and Jacob, had
been educated in the monastery of Qenneshre. In 616-617 AD, Thomas made a revision
of the New Testament translation of Philoxenos. Whereas Philoxenos” motivation for
sponsoring a revision of the Peshitta NT had been theological, as we have seen,
studying the differences between the Harklean text and the remainders of the
Philoxenian text that have survived only as quotations in Philoxenos’ writings indicates

that Thomas of Harkel’s motivation seemed to have been philological—he sought to

Lomioy Kaanmaard oaass famss o .uds Nals (Am 0 ~asiaw ol a0 S s alsies
ceoanlig ot Klas e o) o1 i)t wanales us o ided s aard dues Text
and translation can also be found in Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1,
p. 38. There is a similar colophon to be found after Jacob’s revision of Genesis, in Paris Syr. 26. F. Nau,
‘Traduction des lettres XII et XIII de Jacques d’Edesse,” Revue de l'orient chrétien 10 (1905), p. 197, n. 3,
offers the following translation, ‘ici finit le premier livre de Moyse, appelé livre de la Création, lequel a
été rectifié (révisé) avec soin sur deux traditions (versions), tant des Grecs que des Syriens, par le pieux
évéque d’Edesse, I'an 1015 de Séleucus ([AD] 704), dans le grand monasteére du village de Téléda.’ cf.
Salvesen, The Books of Samuel, p. ix, n. 5.

%26 The basis of his revision was the Peshitta text. For this and the relative dependency of Jacob’s
revision on Greek and Syro-Hexaplaric traditions, see R. Saley’s conclusions in The Samuel Manuscript of
Jacob of Edessa: A Study in Its Underlying Textual Traditions (Leiden, 1998), pp. 118-121.
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bring the text of the Syriac New Testament into more direct formal equivalence with
the Greek original.’” The colophon attached to the Harklean Gospels refers to the
history of the Philoxenian version which Thomas revised and also offers an example of
the same sort of bilingual collation that we see in the Risala:

This is the book of the four Holy Gospels which was translated from the Greek
language into Syriac with great precision and and much care, at first in the city
of Mabbug in the year 819 of Alexander the Macedonian [508 AD], in the days of
the venerable Mar Philoxenos the confessor, the bishop of the city. Afterwards,
it was revised’”® with great diligence by me, Thomas the poor, on the basis of
two*” Greek manuscripts which are extremely accurate and precise, in the
Enaton of the great city of Alexandria, in the holy monastery of the Antonine
monks. Moreover, it was written and collated in the aforementioned place in
the year 927 of Alexander, the fourth indiction [616 AD]. As to how much toil
and diligence I had over it and its companion volumes, the Lord—who will
recompense each person for his deeds with His righteous and correct judgment,
through which we will be found worthy of the mercies which come from Him—
alone knows.*

At exactly the same time and in precisely the same monastery of the Antonine monks
where Thomas of Harkel was working at the Enaton outside of Alexandria, another

man, Paul, bishop of Tella, was busy producing a hyper-literal mirror translation of

327 For this, see S.P. Brock’s ‘The Resolution of the Philoxenian/Harclean Problem,” in New
Testament Textual Criticism: Its Significance for Exegesis. Essays in Honor of Bruce M. Metzger, edd. E.J. Epp and
G.D. Fee (Oxford, 1981), esp. pp. 336-341 and also idem., ‘Towards a History of Syriac Translation
Technique,’ Orientalia Christiana Analecta 221 (1983), p. 9, reprinted in idem., Studies in Syriac Christianity:
History, Literature, and Theology (Hampshire, 1992), article X.

3% etpahham, literally ‘collated,” but here, the word must mean ‘revised’ given Brock’s findings
about the relationship between the Philoxenian and Harklean versions. For the disagreement about the
meaning of this particular word in this colophon, see Brock, ‘Resolution of the Philoxenian/Harklean
Problem,’ p. 326.

*® In the margin ‘three’ is written.

% Colophon found in Vat Syr 268, prepared by A. Juckel and printed in G.A. Kiraz, Comparative
Edition of the Syriac Gospels: Aligning the Sinaiticus, Curetonianus, Peshitta and Harklean Versions, 2™ ed., vol. 4
(Piscataway, NJ, 2002), p. 369: & araq.~eito Al aoindy o ok ol ,madue
SARLI A aoms B oias Lot s\ larso hrhaw Khoduhdues . Kuiam) Ko <)
~uiam varrdmaalia ,is fams ,SHhous . uoiam wainealrs Kimsrho s Kues
L ines o e A Khass o @aiho ol el . hua hla Kacamea
Fi1o fhoi K dineales (oo el el ;A\l Kinas s o (i) ik
clrso Fse i Fiurs - K mel Khaois fio asaho el ohahd ook ¢aina\ s Kiean
i - ymainmsoa ;o s\ Kam r().f\o&.._s...o et o) riaad e iy r<_\cu§vn1.\r< ~woinma\ry aava
@ g il Kohes g 2 idio A LIS Gmaias ve B L\ fies\ whaa o
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Origen’s revision of the Septuagint, between 615 and 617, known as the Syro-Hexapla.”!

As with Thomas of Harkel, Paul of Tella used more than one Greek manuscript in
producing his Syriac translation of the Biblical text. The colophon to Paul’s translation
of Exodus even reports manuscript collation which his own Greek text had previously
undergone as well as collation of the Hebrew text of the Bible at the hands of Origen.
‘The book of Exodus, according to the translation of the LXX.,” Paul’s colophon reads,
is ended. In the exemplar from which it was translated into the Syriac tongue
was this epigraph: ‘Taken from a (copy of the) Hexapla, which (was arranged)
according to the (different) versions, and collated with one which was furnished
with the (various readings of the) versions.” This (copy of) Exodus was also
collated with an accurate exemplar, in which was this epigraph: ‘The translation
of the LXX. was transcribed from (a manuscript of) the Hexapla, in which the
Hebrew (text) was collated according to the Hebrew (text) of the Samaritans.’
And (this manuscript) was corrected by the hand of Eusebius Pamphili, as the
epigraph shows; from which (manuscript) too the things taken from the
Samaritan text have been previously inserted, merely as an evidence that great
pains were taken with the copy.*”
One characteristic of colophons attached to the Syro-Hexapla is that they often
reproduce the colophons which were present in the Greek manuscripts from which the

translations were made and these colophons allow one to see the Alexandrian

philological practices of Origen entering into a Syriac-speaking context. The colophon

1 Paul was perhaps helped by assistants in his translational activities. For a discussion of the
date of the Syro-Hexapla, based on colophons, see A. V66bus, The Pentateuch in the Version of the Syro-
Hexapla. A fac-similie Edition of a Midyat MS. discovered 1964 (CSCO 369: Subsidia 45) (Louvain, 1975), pp. 10-13
and on the Syro-Hexapla in general, see Brock, The Bible in the Syriac Tradition, pp. 27-29.

2 Translation Wright, slightly altered. From BL Add. 12,134. For Wright’s translation, see
Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p. 30. Syriac text: wnar inoami ok xle.
S 2 .m Mo fu arod . Kueico el arafi st od ol s o casard Khasles
o 2ok @i LSRN Luehhe Chamleh ai ob 0 auafio haale veds © o uhi
Mamar > gsary Khasales Shah . v.ml e aroi o b us o hal .inas
o @nwar’y Ko Kam _S.ik\:y.\o AT TR R 2 W TN wer oo ey Ll ;i
SRR 118 HINLY ;D N @l B ah . Kom alars arad aps K .oalaamas

s o 0 I Ry hanashen hal jasls NB: Wright notes that there is some uncertainty about
how to render the phrase muwhh~ haslés oy ad = VSbus provides the text of this colophon,
taken from a different manuscript, with translation and brief comments in The Pentateuch in the Version of
the Syro-Hexapla, pp. 40-42; he also provides the text and translation of two other Syro-Hexaplaric
colophons from the Pentateuch (Genesis and Numbers) in ibid., pp. 39-40, 42-43.
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to the Minor Prophets in Ceriani’s massive photolithographic edition of half of the
Syro-Hexapla provides a vivid example of one such colophon:
The book of the Twelve Prophets is ended. It was translated from the tradition
of the Seventy, those who translated the Holy Scriptures from the Hebrew
language to Greek in Alexandria the Great City, in the days of Ptolemy, the King
of Egypt, before the coming of Christ. Now the Greek book—from which this
Syriac book of the Twelve Prophets was translated—was collated, as it was
inscribed in it, from an ancient manuscript (from which were also taken many
things from the version [lit. tradition]) in which it was inscribed, along with
these following things. ‘The Twelve Prophets were taken from a manscript
[written] according to the version of the Tetrapla. Pamphilios and Eusebios
precisely made corrections.” This book was then translated into Syriac in the
city of Alexandria in the month of January of the year 928 of Alexander [AD 617],
the fifth indiction.>”
Biblical Studies as Philological Incubator
I have already cited a number of examples from Biblical manuscripts and will
cite many more examples of scholarship related to the Bible in Syriac in order to
demonstrate that Hunayn was employing nothing more than a philological approach
that had developed in the Syriac tradition in Late Antiquity. Though understanding the
Baghdad Greco-Syriac-Arabic translation movement of secular Greek texts in the
context of a tradition of Syriac scholarship that had developed with relation to biblical

and patristic texts may seem to be incongruous or inappropriate, viewing men like

Hunayn or Gabriel primarily as figures concerned with secular matters is a distorting

* See A.M. Ceriani, ed., Codex Syro-Hexaplaris Ambrosianus Photolithographice editus (Monumenta
sacra et Profana ex Codicibus Praesertim, vol. 7) (Milan, 1874), fol. 114v: nréhry iy i iy ok nle
lanrd uarsnl mduhed> oio ol oo ~als Qooré:ac\llve. C JPER PR LT T X ~haaales >
<0 Koha 0m @3 KoM mauas . hoi fhnuim inealds iual ins el > raio okl
ahs s o A mals Kom mirdt verd K ios i m oha Kuianl ardhe o dom
af i il i ¢ alma Kom mird mo1.hales o AR D ganihi Al s
el arai ¢0 «ih Fuduhs vainwara waliama ¢ ga nasil Khales Ka 0m K o
ho eims o s e d durd L,ierd (Qin shrds  Phuas inealws duiaml o oha

1 ca) o .woinma\ds For other similar colophons, see ibid., fol. 42r (Song of Songs), 66r
(Proverbs) and 70r (Ecclesiastes),
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prism which obscures their firm rootedness in the traditions of Syriac-speaking
Christian scholarship of Late Antiquity. It should not be forgotten that though we
think of Hunayn primarily as a translator of secular texts written by authors like Galen
and Aristotle, he was also a Biblical translator who found time to carry out a translation
of the Septuagint into Arabic which was regarded by many of his time as the most

** Moreover, Hunayn was a deacon in the church and wrote at least

sound available.
nine separate works on religious topics.” Timothy’s Letter 47 on the Syro-Hexapla and
Biblical and patristic scholarship in the Late Antique Syriac tradition is, therefore, very
germane to providing a proper and full context to the celebrated translational
activities of ninth-century Baghdad. As a Biblical translator, Hunayn would have been
keenly aware of the diversity of versions in Syriac, in addition to the variety of
translations available of other patristic texts. His activities of translating and revising
the works of Galen represented an application to the domain of philosophy techniques
that Syriac-speaking scholars had developed in the area of Biblical and patristic
translation. Viewing these different areas of translation and study in isolation from
one another forces an artificial distinction on the material—often the same men

worked on both biblical or patristic ‘religious’ texts as well as philosophical ‘secular’

ones. In addition to his translation of Aristotle’s Katnyopiat, for example, Jacob of

 See S. K. Samir, ‘Magqala fi ’l-3jal li-Hunayn b. Ishaq,” al-Machrig 65 (1991), p. 414. This
translation is unfortunately no longer extant, see Brock, ‘The Syriac Background to Hunayn’s Translation
Techniques,’ p. 153.

%% See S.K. Samir, ‘Magala f1’1-3jal li-Hunayn b. Ishag,” pp. 413-414, for a listing of ten different
works by Hunayn which had a religious character (one of these was his Biblical translation). See ibid., p.
404 for Hunayn as a deacon (which Samir infers from medieval reports that he wore a zunnar). For the
report that Hunayn ‘would wear a zunndr,” see Ibn Abi Usaybi‘a, ‘Uyiin al-anbd’, p. 262.
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Edessa also made a revision of the Old Testament and also revised translations of the
Cathedral Homilies and Hymns of Severos of Antioch.”*

Both Hunayn and the Paris Organon could at times adopt a critical attitude
toward previous translations, as we have seen. Such an awareness of deficiencies in
previous translations can be readily found in the Syriac scholarly tradition out of which
both Hunayn and the Paris Organon emerged; this was not some unique sensibility that
only appeared once Muslim patrons began funding secular translations. It was a part of
the internal dynamic of the Syriac tradition and was a development which surfaced as
attitudes changed towards translation technique and what different estimations of
what amounted to a good translation evolved.

I have already indicated that one hallmark of the Greco-Syriac tradition is the
constant retranslation of previously translated texts as attitudes towards what made
for a desirable translation shifted between the fourth and seventh centuries. The
various revisions and fresh translations of different philosophical texts evidenced in
the marginalia of the Paris Organon and the medical translations referred to in the Risala
are only two examples of this phenomenon. Ihave just mentioned Jacob of Edessa’s
work in this area: he revised the sixth-century translation of the Cathedral Homilies of
Severos of Antioch made by Paul of Kallinikos as well as the early seventh-century

translation of the Hymns of Severos and others made by Paul of Edessa. But more than

%% On Jacob’s revision of the Old Testament, see W. Baars, ‘Ein Neugefundenes Bruchstiick aus
der Syrischen Bibelrevision des Jakob von Edessa,’ Vetus Testamentum 18 (1968), pp. 548-554; A. Salvesen,
‘The Purpose of Jacob of Edessa’s Version of Samuel,” The Harp 8-9 (July 1995-1996), pp. 117-126 and idem.,
The Books of Samuel in the Syriac Version of Jacob of Edessa (Leiden, 1999), pp. ix-xv. On his revision of Paul of
Kallinikos’s translation of the Cathedral Homilies of Severos, see M. Briére, ‘Introduction générale aux
homélies de Séveére d’Antioche,’” in Les homilae cathedrales de Sévére d’Antioche: traduction syriaque de Jacques
d’Edesse (PO 29) (Paris, 1960), pp. 7-72. On the translation of the Hymns of Severos and others, see E.W.
Brooks, The Hymns of Severus and Others in the Syriac Version of Paul of Edessa as revised by James of Edessa, (PO
6) (Paris, 1911), pp. 5-7.
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Severos experienced revision.”” Basil of Caesarea’s De Spiritu Sancto was translated in
the late fourth century and then re-translated most likely in the seventh.”® Similarly, a
collection of twenty-eight homilies of Basil was translated into Syriac in the fifth
century and another version was then produced in the seventh.”” There furthermore
seem to have been two translations of the Constitutiones Asceticae, attributed to Basil in
the Syriac tradition. There also may have been two translations of Basil’s Hexaemeron,
one done by Athanasios II of Balad in AD 666-667.>*° The works of (Ps) Dionysios were
first translated into Syriac in the sixth century by Sergios of Resh‘ayna and then
revised by Phokas of Edessa in the late seventh century and may have also been re-
translated or revised by Athanasios II of Balad in the seventh century as well.”*' The

current underdeveloped state of research on the works of Gregory of Nyssa in Syriac

%7 For what follows, I rely in part on D. King, ‘Paul of Callinicum and his place in Syriac
Literature,” Le muséon 120 (2007), pp. 327-349, esp. 327-328.

%% See D.G.K. Taylor, The Syriac Versions of the De Spiritu Sancto by Basil of Caesarea, (CSCO 576: SS
228) (Louvain, 1999), pp. XXV-XLIL

39 See P.J. Fedwick, ‘The Translations of the Works of Basil before 1400, in idem., Basil of Caesarea:
Christian, Humanist, Ascetic: A Sixteen-Hundredth Anniversary Symposium, vol. 2 (Toronto, 1981), pp. 449-451
and S.P. Brock, ‘Basil’s Homily on Deut. xv 9: Some remarks on the Syriac manuscript tradition,” in J.
Diimmer, ed., Texte und Textkritik: Eine Aufsatzsammlung (Berlin, 1987), pp. 62-66. On the homilies, also see
S.P. Brock, ‘Traduzioni Siriache degli Scritti di Basilio,” in Basilio tra Oriente e Occidente, edd. E. Baudry, S.
Brock, et al. (Magnano, BI, 2001), pp. 168-173. This latter article contains valuable information about the
manuscript tradition of the works of Basil in Syriac.

¥ For these points, see Fedwick, ‘The Translations of the Works of Basil before 1400,” pp. 448-
449, See also 1. Barsoum’s comments (al-Lu’lu’ al-manthir fi ta’rikh al-‘ulam wa-'l-adab al-suryaniyya (repr.
Glane, 1975), p. 590) about MS Za‘faran 241 containing references to a translation of Basil’s Hexaemeron by
Athanasios in AD 666-667.

*1 0n the Syriac translations of the corpus of Ps.-Dionysios, see Strothmann, Das Sakrament der
Myron-Weihe, vol. 2, pp. XI-LX, esp. pp. XII, XIX-XXXII and P. Sherwood, ‘Sergius of Reshaina and the
Syriac Versions of the Pseudo-Denis,” Sacris Erdiri 4 (1952), pp. 174-184; J.-M. Hornus, ‘Le corpus dionysien
en syriaque,’ Parole de l'orient 1 (1970), pp. 69-93 builds on Sherwood and corrects him. On the manuscript
tradition of the Dionysian Corpus in Syriac, see G. Wiessner, Zur Handschriftentiberlieferung der syrischen
Fassung des Corpus Dionyiacum (Gottingen, 1971). For Sergios’ translation, see I. Perczel, ‘Sergius of
Reshaina’s Syriac Translation of the Dionysian Corpus. Some Preliminary Remarks,” in C. Baffioni, ed., La
diffusione dell’ eredita classica nell’ eta tardoantica e medievale: Filologia, storia, dottrina (Alessandria, 2000) pp.
79-94. Van Esbroeck ‘La triple preface syriaque de Phocas, pp. 171-179 gives a FT of Phokas’ ‘triple
preface’ to his Syriac translation. A version by Athanasios is suggested by Timothy I's request to Pethion:
‘Please search out and copy for us Dionysios in the translation of Athanasios or that of Phokas,’ (trans.
Brock), n. 184 and n. 185, above and also cf. I. Barsoum, al-Lulu’ al-manthiir fi ta’rikh al-‘uliim wa-"l-adab al-
suryaniyya (repr. Glane, 1975), p. 590.
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prevents us from stating whether they underwent revision or retranslation,** but we
do know that Basil’s 38™ Epistle, actually the De differentia essentiae et hypostaseos of
Gregory of Nyssa, was translated into Syriac and then revised at least two different
times.”” The Homilies of Gregory Nazianzen were first translated at the end of the fifth
century, experienced a revision in the sixth, and were revised again in 623-624 by Paul
of Edessa, using a different group of Greek manuscripts. Athanasios II of Balad seems to
have produced a corrected version of Paul of Edessa’s translation which moved it even
closer to the Greek.”** The poems of Gregory Nazianzen were translated in 665 by
Januarios Kandidatos and then translated again in 804-805 by Theodosios of Edessa.’*
The Homilies of John Chrysostom on Matthew experienced two separate translations in

the fifth century.”*® We also have two different Syriac translations of Proklos of

*#2 See M.F.G. Parmentier, ‘Syriac Translations of Gregory of Nyssa,’ Orientalia Lovaniensia Periodica
20 (1989), pp. 143-193 for a survey of the works of Gregory of Nyssa in Syriac. Also cf. Parmentier’s
comments, p. 143: ‘It is not easy to say whether we can assume that (at least some of) the works of
Gregory of Nyssa were translated more than once.’

*3 M.F.G. Parmentier, ‘Gregory of Nyssa’s De differentia essentiae et hypostaseos (CPG 3196) in Syriac
translation,” in H.R. Drobner and C. Klock, edd., Studien zu Gregor von Nyssa und der Christlichen Spdtantike
(Leiden, 1990), pp. 17-55.

*** See J.-C. Haelewyck, Sancti Gregorii Nazianzeni Opera: Versio Syriaca I: Oratio XL (Turnhout, 2001),
pp. VI-XIII; A.B. Schmidt, Sancti Gregorii Nazinzeni Opera: Versio Syriaca II. Orationes XIII, XLI (Turnhout,
2002), pp. X-XII; J.-C. Haelewyck, Sancti Gregorii Nazianzeni Opera: Versio Syriaca III: Orationes XX VII, XXXVIII,
XXXIX, (Turnhout, 2005), pp. V-VI idem., Sancti Gregorii Nazianzeni Opera: Versio Syriaca IV: Orationes XXVIII,
XXIX, XXX et XXXI (Turnhout, 2007), pp. V-VI; S.P. Brock, The Syriac Version of the Pseudo-Nonnos
Mythological Scholia (Cambridge, 1971 ), pp. 30-31. Also cf. A. de Halleux, ‘La version syriaque des Discours
de Grégoire de Nazianze,” in ]. Mossay, ed., I. Symposium Nazianzenum: Louvain la-Neuve, 25-28 aotit 1981,
(Paderborn, 1983), pp. 109-110. See also, A. Schmidt, ‘The Literary Tradition of Gregory of Nazianzus in
Syriac Literature and its Historical Context,” The Harp 11-12 (1998-1999), 127-134; cf. p. 128: ‘It was in 624
that the famous translator and syriac [sic] author Paul, bishop of Edessa, subjected the homilies to a new
translation. The first translation had not only been thoroughly revised, but was translated anew on the
basis of different Greek manuscripts.’

5 See see 1. Guidi, ‘Di un’ Iscrizione Sepolcrale Siriaca e della Versione dei Carmi di S. Gregorio
Nazianzeno fatta da Candidato di Amed,” in Actes du dixiéme congreés international des orientalistes. Session de
Genéve 1894, part 3 (Leiden, 1896), pp. 78, 82; Bar Hebraeus, Chronicon Ecclesiasticum, vol. 1, col. 363, and
Baumstark, Geschichte, pp. 259, 276.

6 J.W. Childers, ‘Chrysostom’s Exegetical Homilies on the New Testament in Syriac Translation,’
in E.A. Livingstone, ed., Studia Patristica 33 (Leuven, 1997), pp. 510-511.
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Constantinople’s important Tomus ad Armenios.” Philoxenos of Mabbug sponsored a
revision of the Syriac translation of the symbols of Nicaea and Constantinople in ca.
500-501.>* The Explanatio Duodecim Capitulorum of Cyril of Alexandria was translated
into Syriac probably before 484 AD and then a revised translation was produced in the
first half of the sixth century.’® The Syriac version of the Lives of the Prophets goes back
perhaps to the sixth-century; there seems to have been some slight revision of the
translation at a later date, possibly the seventh century.’® The Life of Epiphanios was
probably translated into Syriac in the sixth century and then a revised translation was
produced, most likely in the seventh.” Apart from new translations and revisions,
Syriac preserves a number of Greek texts in different recensions. There is an

abbreviated and a longer version of Athanasios’ Expositio in Psalmos.*®* Syriac has a long

**7 See L. van Rompay, ‘Proclus of Constantinople’s “Tomus Ad Armenios” in the Post-
Chalcedonian Tradition,” in C. Laga, J.A. Munitiz and L. van Rompay, edd., After Chalcedon: Studies in
Theology and Church History Offered to Professor Albert van Roey for his Seventieth Birthday (Orientalia
Lovaniensia Analecta 18) (Leuven, 1985), pp. 428-433, 437-449.

8 See A. de Halleux, ‘La philoxénienne du symbole,” in Symposium Syriacum, 1976 : célébré du 13 au
17 septembre 1976 au Centre culturel Les Fontaines de Chantilly, France : communications (OCA 205) (Rome, 1978),
pp- 295-315.

*9D. King, The Syriac Versions of the Writings of Cyril of Alexandria: A study in Translation Technique
(CSCO 626: Subsidia 123) (Louvain, 2008), pp. 315-318. For the dating of these translations, see pp. 356-357.
King suggests the revision may date to the time of Paul of Kallinikos’ work (the 520s and 530s), but also
suggests that the revision may in fact have been executed before 521 AD.

0 See S.P. Brock, ‘The Lives of the Prophets in Syriac: Some Soundings,” in C. Hempel and J.M. Lieu,
edd., Bibilical Traditions in Transmission (Leiden/Boston, 2006), pp. 21-37. (cf. p. 22: ‘This text represents
basically the same translation, but with some revision on the basis of the Greek; this revision displays a
number of of features characteristic of the translation practice of the Syrohexapla (and of the seventh
century in general)...” Also cf. p. 32 for comments on this revision.

1 See S.P. Brock, ‘Two Syriac Translations of the Life of Epiphanios,” in J. Herrin, M. Mullet, and
C. Otten-Froux, edd., Mosaic: Festschrift for A.H.S. Megaw (Athens, 2001), pp. 19-25.

%2 See R.W. Thomson, Athanasiana Syriaca Part IV: Expositio in Psalmos. 1. Abbreviated Version 2.
Longer Version (CSCO 386-387: SS 167-168).
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and a short recension of the Life of Anthony.** There are also at least three different
recensions of the Physiologos preserved in Syriac.**

The best known and most thoroughly studied case of translation, revision and
re-translation of a particular text in the Syriac tradition is unsurprisingly that of the
Syriac Bible, which saw a dizzying number of versions of both the Old and New
Testaments produced between the second and seventh centuries, including the
Diatessaron, the Peshitta Old Testament, the Old Syriac Gospels, the Peshitta New
Testament, the Philoxenian New Testament, the Syro-Lucianic (possibly Philoxenian)
Old Testament, the Harklean New Testament, the Syro-Hexaplaric Old Testament and

5 At the risk of overly schematic

the Old Testament revision of Jacob of Edessa.
simplification, these translations are initially free and easy to read and become
increasingly literal; by the seventh century, the Syro-Hexaplar Old Testament and the
Harklean New Testament are wooden ‘mirror’ translations which reflect every particle
of the Greek Vorlage. The shift has been described as being from reader-oriented to
text-oriented translations.**

The proliferation of Biblical translations was something that Syriac-speaking

Christians themselves were keenly aware of and could comment on. It is here that we

*3 For both these, see R. Draguet, La vie primitive de s. Antoine conservée en syriaque (CSCO 417-418:
SS 183-184) (Louvain, 1980).

% See A. van Lantschoot, ‘Fragments syriaques du Physiologus,” Le Muséon 72 (1959), pp. 37-38.
NB: K. Ahrens, Das ‘Buch der Naturgegenstinde’ (Kiel, 1892) also contains an amalgamation of material from
the Physiologos and other sources. See ibid., pp. 4-5.

% The best introduction to the history of the Bible in Syriac is S.P. Brock’s, The Bible in the Syriac
Tradition, 2™ ed., (Piscataway, NJ, 2006).

3¢ Sebastian Brock has provided us with our understanding of the history of Syriac translation
technique. For these points, see (among other things), his ‘Towards a History of Syriac Translation
Technique,’ Orientalia Christiana Analecta 221 (1983), pp. 1-14, reprinted in idem., Studies in Syriac
Christianity: History, Literature, and Theology (Hampshire, 1992). Also see his ‘The Syriac Background to
Hunayn'’s Translation Technique,” which takes his treatment of the history of Syriac translation
technique into the Islamic period. D. King, however, provides a salutary caution against ‘impos[ing] a
linear model of “development” upon Syriac translation history.” See his remarks in idem., ‘Paul of
Callinicum and his Place in Syriac Literature,’” Le Muséon 120 (2007), pp. 337-338.
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find remarks of later translators and writers on the quality of earlier translators which
are akin to the critical remarks we encounter in Hunayn’s Risala and the Paris Organon.
In his Letter 47, Timothy I notes that the Syro-Hexapla as a translation is quite different
from the Peshitta translation which was in use among East Syrian Christians:

It has endless differences from the text which we employ. I am of the opinion
that the person who translated this exemplar in our possession was working
from the versions of Thedotion, Aquila and Symmachus, since for the most part
there is a greater resemblance to them than to the Septuagint.”’

Some two hundred and fifty years before Timothy penned those lines, a man named
Paphnutios wrote a letter to Moses of Aggel at some point in the middle of the sixth
century, > asking him to translate the Glaphyra of Cyril of Alexandria into Syriac.”” In
Moses’ reply, which amounted to a preface to his translation of the Glaphyra, he made a
similar reference to the existence of different renderings of the Bible:

I implore the reader therefore to consider the text of this tome, for it is
profound. When he finds a citation (xpfioig) from the Holy Scriptures—for they
are noted in the translation—let him not be in doubt if they do not agree with
the [Biblical] codices of the Syrians, since the versions and translations of the
Scriptures are very diverse. If he wishes to find the truth [of this statement], he
will be amazed at the differences which exist between the tradition of the Syriac
[i.e., the Peshitta] and the Greek language [of the original] when he encounters
the version of the New [Testament] and David [sc. the Psalms] that Polycarp,
whose soul is at rest, the Chorepiscopos made into Syriac for Philoxenos of
Mabbug, the faithful teacher who is worthy of good memory.*®

*7 Translation Brock, A Brief Outline of Syriac Literature, p. 247. Syriac text in O. Braun, ‘Ein Brief
des Katholikos Timotheos I iiber biblische Studien des 9 Jahrhunderts,’ p. 304: ama.@3,\ isha>
e AL RPN T TRTEC B B o~\auora \culvmr(k\:\ D M I Sldo ; rﬁu.ujl nardy
~houoy o\ M QAOr L o o I Qum nal AN

%8 On Moses of Aggel see Baumstark, Geschichte, pp. 160-161. Assemani put his floruit ca. 550; see
Bibliotheca Orientalis Clementino-Vaticana, vol. 2 (Rome, 1721), p. 82.

9 See 1. Guidi, ‘Mose di Aghel e Simeone Abbate,” Rendiconti delle sedute della R. Accademia dei
Lincei: Classe di scienze morali, storiche e filologiche 4/2 (1886), p. 401: ‘But as for this TAagupd, which T am
unable to render into Aramaic, I urge your zeal to labor and translate it..” saes A1 <iaaly o3 <>
.narana I ) A\ ais i) avasan )\

> Guidi, ‘Mose di Aghel e Simeone Abbate, p.404. mlay #hl=s aodur.hoial L1 AR wiam
RV 29X <\ .~araes oo Suril indeiio ohd 0 @aisis anesy 10 oy N> v aass o3
~ilel o & (o . ohin ~haanlima Chdas (33_\.\.:_7: .:zlv:\ .chlvm ~aiaoy m_SA g:d_v_ A\~

133



Jacob of Edessa, writing about a century and a half later, shows much of the same
critical awareness of diversity in various Biblical translations. In a scholion on Joshua
8:30 (““Joshua built an altar for the Lord God of Israel on Mount Gabala™), Jacob notes
that ‘In Deuteronomy, in the manuscript of the Samaritans, it is written that Moses told
them to build the altar “on the Mountain of Gerazim,” and not on that of Gabala.”" A
knowledge of variants could explain a number of textual aporias and difficulties which
confronted the careful student of the Bible and its history. Some have argued that
Eliezer the Damascene was actually the same as Ishmael, Jacob notes in another
scholion. Among the reasons that this cannot be the case is that we know who Eliezer’s
mother was and she was called Masek and not Hagar.
Thirdly, the name of the mother of Eliezer is known and is brought forth in the
Divine Scripture here, as can be seen in the manuscripts of the Scriptures in the
version of the Greeks—that which was rendered from the Hebrew language to
Greek by the seventy-two translators [of] the Hebrew writings—in that, instead
of these things, ‘Look, I have made my my heir to be Eliezer, the son of Mesek
the Damascene, my steward’ [Gen. 15:2] is written. Mesek, therefore, is not

Hagar and Hagar is not Mesek. Eliezer the son of Mesek is not Ishmael the son
Hagar. The son of Hagar, Ishmael is not—is not—Eliezer the son of Mesek as it

iaoll Kar\ ianmiaiaa ras i waaicala .t.oiia 1901 Khaed Khnas ook 1 s
~hamless dus Kaludrs i Surdbiaw A\ a9 amar faalsio o od\
~ucs e\ ) . iawaThis Syriac here is somewhat involved. Brock, ‘The Resolution of the
Philoxenian/Harclean Problem,’ in E.J. Epp and G.D. Fee, edd., New Testament Textual Criticism: Its
Significance for Exegesis: Essays in Honour of Bruce M. Metzger, p. 325, n. 2, offers the following translation: ‘if
the reader finds quotations from the holy scriptures in this translation of Cyril let him not be worried if
they do not agree with MSS (of the Bible) in Syriac, see that there is great variation between the
(different) editions and (versional) traditions of the scriptures. If the reader wants to verify this, should
he come across the edition of the NT and of the Psalter which the late chorepiskopos Polycarp made in
Syriac for the faithful teacher Aksenaya’ of Mabbiig worthy of blessed memory, he will be amazed at the
difference between the Syriac (i.e., Peshitta) and the Greek.” This text and an LT can also be found in
Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 2, pp. 82-83.

31 Syriac text in J. Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 1, (Rome, 1719), p. 489:
iz hala od s o oas widhis Lo 1 Kidys Lidiors Kol izl usis sars <isa

.l:\n ad Kom o aown Quan r.am \oml AL S PR END SR NG r("\c&v:.
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has been seen by some people to be the case. On the basis of these things,
therefore, it is known that Eliezer is not Ishmael.**

In his seventh letter to John the Stylite of Litarb, Jacob deals with questions of
chronology and how many years have passed since Creation—John was unsure about
just how many years that had been. There have been a number of authors of
chronicles, Jacob tells John, both before and after Eusebios—he lists Africanos, Clement
of Alexandria, Andraos, Magnos, Hippolytos, Metrodoros, Andronikos—but ‘none of
them has been able to bring forth a chronicle which agreed with that of the others, not
only in the comparison and fixing of the dates of kingdoms against one another, but
they also have not spoken in agreement about the number of years in an era. Instead,
some have recorded more [years], some have written down less.” The explanation for
the diversity of chronological schema was very easily explained: ‘This is,” Jacob wrote,

1363

‘because of differences in their versions of the Holy Scriptures.”* Jacob would appeal

%2 Syriac text in G. Phillips, ed. and trans. Scholia on Passages of the Old Testament by Mar Jacob,
Bishop of Edessa (London, 1864), p. o : =ohas luiidsno st ity onds e s ol ~x\ha
Fun 0 irduds hals i hasalesn Kokhida b oo sl il v - Fam Khaois g ol
il Ko @lm als e ,ms . ina Fiae Miaram as 1o Kl ins el > harahs
dudurd A 1y o1\ @ el A aaworts e, i s hus 1o Phuams auwen G
A tliisr . 1\ 01 hina AN 3 din Lissaead smadurd Kl dis isa\a Lt
Aon > A 11 Jus L aricd Nishors M laor dio sl ;o A Lmadu
Lissr. S\ oo ymadue \a it My translation. Phillip’s ET in ibid., pp. 9-10, should be
used with caution. As Phillips points out (p. 9, n. 7), at Genesis 15:2, the LXX translators understood the
PWnT12 in the Hebrew T1¥°9X pwnT X7 N2 pwn~ia) as a proper name and transliterated it into Greek
in their translation: 6 8¢ vidg Maoek Tiig oikoyevolg pov 00tog Aapaokdg EAtelep

% F., Nau, ‘Lettre de Jacques d’Edesse a Jean le stylite sur la chronologie biblique et la date de la
naissance du messie,” Revue de l'orient chrétien 5 (1900) pp. 584-585: cudu=\ siae. <\ { aou= a0
Jaoal i hdalss s umsa asaas sasls ol i \C\.\m:ﬁ ~axl o hicuohaw
anw = wdon AR dubar i Ko el aga Lomba Khaas oo e A .
~riao zohal haisnless T‘cm&bscu. .\lvm ~ima .r(&ﬁ.._s.: ol e um ~xid FTin ibid., p. 591.
NB: I have corrected Nau’s Syriac text which incorrectly has ~z.a00 32\ a for the e300 ,o0A present
in BL Add. 12,172, fol. 92b. Also, note Jacob’s further comments, in ibid., p. 585: o =&\ Liam (.lmk
Jahwmo M 0o e < (Aoﬂ 1 iahdh w) on ©I 191,00 Koy haushams waaawa’

PNEY ~ Qo= (Am inma\r aohas ‘Am S Yaunward Rl (Am QP @Lu_yn Alvm XY 4
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to differing Biblical versions more than once in his correspondence with John. In his
thirteenth letter to this stylite, written between 704 and 708,’** Jacob takes up the
question of a textual variant in Jonah 3:4:

Now concerning the matter of ‘forty days’ or ‘three,’ I have the following to say.
In the versions® of the Greeks, ‘three days’ is written and not ‘forty.” Know well
that, for my part, I agree with the reading ‘three days’ because it would have
caused more amazement for the people: it was alarming and brought about
sorrow that leads to fear and repentance—moreso than the reading ‘forty’
would have, implicit in which is much delay and which would have given them
the ease of thinking either that the reality [of Nineveh’s imminent destruction]
was not true or that, if it was true, they could flee and leave the city, going out
from it and remaining far away from it until the ordained period had passed.**

Jacob’s correspondent, John of Litarb (who also exchanged letters with George of the
Arabs) was a very close reader of the Scripture. Even the smallest detail might trigger a
question. Some of the most challenging passages for translators both today and in the
early medieval world were ones with rare vocabulary words. A single verse in 2 Kings 4
referred to some sort of wild fruit and John wanted to know which fruit exactly it was:
You have also asked, ‘what are these fruits of the wild vine, about which it is

written that one of the sons of the prophets gathered and threw into a pot
(kddog) 7>

e <\ 1o s r(:\;cd:_s.._{ iy, awao aviahr’a Vdm i) ne Aol e
sanhara glm axle fualurs fiamao <oy N> huhided ;o 5ha > aadasl

% For this date, see F. Nau, ‘Traduction des lettres XII et XIII de Jacques d’Edesse (exégese
biblique)’ Revue de l'orient chrétien 10 (1905), p. 197.

3% Lit. ‘traditions.’

%% Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” Journal of Sacred
Literature and Biblical Record 10 (1867), p. sss. M <iam ..ooh d\hi o a>ds @soiy,d N> ara
Lar 0. axoidy ;b ala.asha ashcs Khlha 0 .ods haly Wm0 Khasalesioy il A
iakh=0 hom Kmah=o i) ;ml hom Koshon ks e = . nle amds 3,6l L
o ~ooua :r(v(-lvm ol N Kam Sl @aoidl ;3 D L Ihanahh fala hloa hal
uanaria ( aoist Hhis (<1 o I am Lie i o . anredun,d hal hanara a (om)
+RuANREI ad Ko 18s] s ium Kasoil 1l Gihasio ldum aads 1 hweaal. FT available in
Nau, ‘Traduction des lettres XII et XIII,” p. 269.

%7 2 Kings 4:39
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Jacob, however, was unable to answer. The manuscript tradition in Greek and in Syriac
disagreed, he explained, and he was left to simply outline the divergences in the
tradition and fall back upon his own speculation in the case of this textual difficulty.

Now, concerning things like these, O Brother, you researcher and lover of labor
(sc. 1Abémovog), know well that neither I nor someone else can decide the
matter with precision, since what is written in manuscripts among the Syrians
as ‘wild vine,” is written ‘young plant in the field’ among the Greeks, and instead
of ‘fruits,” ‘wild cucumbers,” and instead of ‘went out to collect wild herbs,’ ‘to
collect ariuith’ (sc. apiw0) is written in manuscripts among the Greeks. ‘Aritth’ is
a Hebrew word which is unknown, even to me and even to the Greeks who
called it thus in their Scriptures. As to what it is, therefore, do not marvel that I
have said that I do not have a ready response concerning things like this,
because [ do not completely rely in my answers to you on Hebrew vocabulary.
Indeed, know this: he who goes out to collect wild herbs in a time of famine
collects many things—even things which are not eaten—on account of his want.
So perhaps we can say—since ‘young plant [of the field] and ‘cucumbers of the
field” are written—either that these things, which are called ‘colocynths,” and
from whose contents remedies are made, were an astringent and purgative
medicine, or perhaps that these are those things which country people
customarily call ‘wild gourds.” But after all these things, I will say this: as to
what is true here, I can by no means say.’®

Jacob’s friend, George, Bishop of the Arab Tribes, was also aware of the existence of
different Biblical versions and the divergences among them and, he, too, had opinions

as to which version was the most trustworthy. In a letter written to a recluse named

%8 Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,’ Journal of Sacred
Literature and Biblical Record 10 (1867), p. s, whan 3 @l adaa { oondu nl < iy ook
ord o L3 Lar (am nerda t.lm Lo .~Fwias ;ia s s S lvgln CIEC B 2 WES
P FRAD o m KL duduhides anas) i o Sua\ = )\ e s nsic finass
alsa.ids hal Kauha auss Fioie . fhuioy hay waoicm hals s oo Zanhaa

ads Rala s oo ouha haeid Lalsl s o als nan i alsa . isa )6 . qda
Riam Al eiar Lain udd ara ., daro i o dudue uias o his ot hasie
iuidae ;i amem) furdna\ =L\ e A i isahh SN . FuILR K71 . 0TuShas

a1 i R uine A Aol W) s e L o s dn W\ ves gl N\
dardhsd i ol 0 @o . photams J\= Lals #he @ . ians /oo isy ots alin aaiy
S eland Fhuasio plodon glmi o it ra\jda Fioie cudaly= lismetal A du dasa
BN Fioml ot ian o o 100 eruiu Fusima Kiai oo K e IhAHR emay
+i) L\ hul woiala o Kz, d1 . AR B Kam o1 ool iho i\ 8 ~asian Some of the
precise names of plants in this passage are obscure, which makes this text difficult to translate. In his FT,
Nau, ‘Traduction des lettres XII et XIII,’ pp. 269-270, also had difficulty with parts of this passage.
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Joshua in AD 714, George takes up a number of issues which Joshua had raised relating
to the Demonstrations of the fourth-century writer Aphrahat. One of these centered
around the ages of several of the Patriarchs as reported by Aphrahat. The problem,
George points out, is one of different Biblical versions:

So, in the Demonstration ‘On the Cluster of Grapes,’ [Aphrahat] said that Noah
lived until 58 years of the life of Abraham, who was in Ur of the Chaldeans and
that it was there that he died and was buried. Furthermore, concerning Shem,
he said that he lived until 52 years of the life of Jacob. Know, therefore, O lover
of instruction, that this writer made all his calculations according to the
tradition of the Jews and not according to the Septuagint translation or
according to the tradition of the Samaritans, as you yourself wrote me before.

Once he has identified the source of the difficulty, George offers a clear prescription for
its remedy:

But as for you, cling to the tradition which is in accordance with the Septuagint
and follow it, especially in the issue of the years of the chief of the Patriarchs,
because learned writers bear witness that [the LXX version] is more true than
these others. You should hold’® that from Adam to the Flood, there were 2242
years, and from the Flood until Abraham, there are 943 years and from Adam
until Abraham, there are 3185 years. From Abraham until Israel’s Exodus from
Egypt, there are 515 years, and from the Exodus until the beginning of the
building of the Temple, there are 480 years, as it is written in the Book of
Kings.”® From the beginning of the building of the Temple until its burning by
Nebuchadnezzar, there are 441 years. From the burning of the temple until the
beginning of the Era of the Greeks, there are 280 years. In sum, therefore, from
Adam until the Era of the Greeks, there are 4901 years and from Adam until this
[present] year of the Greeks, 1025, there are 5926 years, there being 74 years
lacking from 6,000.””!

3%9 Lit., ‘Cling and follow, holding that...

¥7° 1 Kings 6:1

71 BL Add. 12,154, fol. 252b (7.4.10 in my edition): ¥l a), Lo 0 Fhuanho Liso i
+inoha Mum dhaa Fam ,madu A 10rgo10 . oMol ;;maain) Q& a0 dur) o s s
wera rﬂgdo.. ani o’ oI a3 toaasas ;naisl T""": dur\ & .ol I ook v Ao
e ord .31 Karaa war ala hmainias L omla fishas m 1as aiadet okal haales
2021 Karaa wart ;m hasalesl i dud ol oot urd A M iz hasles
b3 FLizd ing ohis o1 ;o1 Jp7 . hdor in duis Kilss Subduo e gla
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. e, C XS S eAN s A3 namy oo oo\ oo e s yiae a Aeals

138



Apart from such explicit references to and discussions of different Biblical translations
in Syriac authors, we have the physical evidence of Biblical manuscripts themselves
whose margins were littered with variant readings from different versions—the late

2 ‘The margins are

antique or early medieval equivalent of an apparatus criticus.
thickly covered with notes,” Wright wrote of a manuscript of the book of Syro-
Hexplaric translation of the Psalms, copied in the first half of the eighth century,
‘consisting chiefly of the various readings of Aquila, Symmachus, Theodotion, the
Quinta and the Sexta...There are also many Greek words written on the margins in
elegant slanting uncials...””” Wright’s words could also serve as an accurate description
of Ceriani’s photolithographic edition of Milan ms C 313 Inf, a beautiful Estrangela copy
of about half of the Syro-Hexapla from the late eighth or early ninth century, whose
ample margins are eager to offer its readers variant readings, Greek words and
quotations from the Fathers.” Indeed, the presence of abundant marginal variant

readings is one of the hallmarks of Syro-Hexaplaric manuscripts. ‘What catches the eye

whenever one opens a codex of the Syro-Hexapla,” Arthur Vé6bus wrote, ‘is the margin.

]-?;.'1 g Qi rdnded g o) (s BIR 0 @ A ¢ 81 g L daded ks jiar) o
u.rﬁ_\z. @Kaa\mumjmmeom rﬁ.\cx_"\mr{ku.v_r{\mﬁrémuojnu{goo

°72 After the Bible, the Homilies of Gregory Nazianzen represent perhaps the most complex case
of multiple translation in the Syriac tradition. BL Add. 12,153 provides an example of a ms. of the
Homilies of Gregory which provided variant readings among the notes in the margins; see the comments
of Wright in his Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 426; ‘The margins of this
manuscript are covered with notes, in the same handwriting as the text, which are probably due either
to the translator Paul or to the patriarch Athanasius II. Many of them are either various readings...or
references to Scripture; but others relate to the occasions of the sermons, or are explanatory of words or
passages in them.’

7 About BL Add., 14,434, Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1, p.
35.

*7* See A.M. Ceriani, ed., Codex Syro-Hexaplaris Ambrosianus Photolithographice editus (Monumenta
sacra et Profana ex Codicibus Praesertim, vol. 7) (Milan, 1874). Brock provides a useful summary of
information about this ms. in idem., The Bible in the Syriac Tradition, pp. 47-48, which I have relied upon
here.
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This is more or less thickly set with a textual critical apparatus. In every
respect, the nature of the textual critical apparatus is outstanding. What is
accumulated here is ... far more complete than can be found in any known Greek
manuscript of the Hexaplaric text of the Septuagint. Numerous readings are
given from Aquila, Symmachus, and Theodotion and in the Psalter also from the

Quinta and the Sexta. In addition to this material, the margin is occasionally

furnished with some scholia. Short introductions have also been prefixed to

certain parts of the version. In many cases these were taken from the writings
of various scholars.’”

More than references to alternate Greek versions, Syro-Hexaplaric manuscripts
would also contain variant readings from the Hebrew text and from the Samaritan
Pentateuch.”” George of the Arabs had been aware of the differing chronological
schemes presented in the LXX, the Hebrew, and the Samaritan text of the OT. It does
not require a particularly difficult stretch of the historical imagination to suppose he
had access to a Syro-Hexaplaric manuscript which contained all these variant
traditions in the rich forests of its margins. And collecting variant readings, of course,
was not limited to Biblical manuscripts alone. Among the works Lazarus of Beth
Qandasa (fl. ca. AD 774) has left us is a commentary on the Pauline Epistles.””
Appended to the commentary is a note written by Lazarus’s student, George of Beth

Nage, which discusses the meanings of various paratextual elements and symbols in the

manuscript. ‘I am in possession of another copy,” George writes in his note, ‘which is

37 A. Vodbus, The Hexapla and the Syro-Hexapla. Very important Discoveries for Septuagint Research
(Stockholm, 1971), p. 51.

*7¢ And other philological material as well. See A. V38bus’ discussion of the ‘Textual-Critical
Physiognomy’ of a Midyat ms. containing the Syro-Hexaplaric Pentateuch in idem., The Pentateuch in the
version of the Syro-Hexapla. A fac-simile Edition of a Midyat MS. discovered 1964 (CSCO 369: Subsidia 45)
(Louvain, 1975), pp. 37-39. For images of another Syro-Hexaplaric manuscript, see idem., The Book of Isaiah
in the Version of the Syro-Hexapla. A facsimile edition of MS. St. Mark 1 in Jerusalem with an Introduction (CSCO
449: Subsidia 68) (Louvain, 1983), in which see pp. 23-27 for a discussion of the textual-critical sigla
employed by the manuscript as well as the content of its margins.

37 For Lazarus’ floruit, see Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2,
p.610, note. On Lazarus, see Baumstark, Geschichte, p. 271, and Wright, A Short History of Syriac Literature,
pPp. 162-163.
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like this; and I have been helped by it, collecting other types [of readings] from it.
The textual-critical material in the margins of Syro-Hexaplaric manuscripts or the
collecting of variant readings by George of Beth Nage represents the the same world of
scholarly practices that we encounter in the marginalia of the Paris Organon.

The Syriac reader would encounter variations in the Biblical text from more
than just the competing Biblical translations which existed: within the same Bible,
there was the problem of New Testament citations of the Old which did not correspond
to the OT text as it stood. Keen students of the Scriptures among the Christians no
doubt discovered this both through their own personal study and also in polemical
encounters with Jews. We can see such an awareness in Timothy I's Letter 47, which I
have already referred to. In the second half of this remarkable document, Timothy
reports that manuscripts of the Hebrew Bible had been recently discovered near
Jericho—a reference to what are today known as the Dead Sea scrolls.

We have learnt from certain Jews who are worthy of credence, who have

recently been converted to Christianity, that ten years ago some books were

discovered in the vicinity of Jericho, in a cave-dwelling in the mountain. They
say that the dog of an Arab who was hunting game went into a cleft after an

animal and did not come out; his owner then went in after him and found a

chamber inside the mountain containing many books. The huntsman went to

Jerusalem and reported this to some Jews. A lot of people set off and arrived

there; they found books of the Old Testament, and, apart from that, other books
in Hebrew script.””

78 BL Add., 14,683, Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p.612.
fuas s < e 1 Albuhi om0 Lmodu haam ami s as o A o1\ adphe
[opl oy

*” Translation S.P. Brock in idem., A Brief Outline of Syriac Literature, p. 248. For Syriac text, see
Braun, ‘Ein Brief des Katholikos Timotheos,” p. 304: .\_.L.r{ taamoh=) sar iodn SBIR > o v\2\3_’
~iayo sl Koiaas M sahe i fair o i hau oial allhihe Suhias eon
<o 1pam i o faas s K1 o Kod A o3 oics iR it Al el s s
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For Timothy, the discovery of these new Old Testament manuscripts held out the
exciting opportunity that copies of the OT which corresponded more faithfully to the
Old Testament text which seems to be presumed by certain writers in the New.

Because the person who told me this knows the script and is skilled in reading
it, I asked him about certain verses adduced in our New Testament as being
from the 0ld Testament, but of which there is no mention at all the Old
Testament, neither among us Christians, nor among the Jews. He told me that
they were to be found in the books that had been discovered there.*®

There were a number of missing Old Testament passages that Timothy had in mind and
which he was eager to find in the newly-discovered manuscripts. He had sent off a list
of unaccounted-for verses which were to be looked for.

When I heard this from that catechumen, I asked other people as well, besides
him, and I discovered the same story without any difference. I wrote about the
matter to the resplendent Gabriel, and also to Shubhalmaran, metropolitain of
Damascus, in order that they might make investigation into these books and see
if there is to be found in the prophets that ‘seal’, ‘He will be called Nazarene’
[Matt. 21:23], or ‘That which eye has not seen and ear has not heard’ [1 Cor. 2:9],
or ‘Cursed is everyone who is hung on the wood’ [Gal. 3:13], or ‘He turned back
the boundary to Israel, in accordance with the word of the Lord which he spoke
through Jonah the prophet from Gad Hfar,” and other passages like them which
were adduced by the New Testament and the Old Testament but which are not
to be found at all in the Bible we possess. I further asked him, if they found
these phrases in those books, by all means to translate them. For it is written in
the Psalm beginning ‘Have mercy, O God, according to your grace’ [Ps. 51],
‘Sprinkle upon me with the hyssop of the blood of your cross and cleanse me.’
This phrase is not in the Septuagint, nor in the other versions, nor in the
Hebrew. Now that Hebrew man told me, ‘We found a David [i.e. a Psalter]
among those books, containing more than two hundred psalms.” 1 wrote
concerning all this to them. ... If any of these phrases are to be found in the
aforementioned books it will be evident that they are more reliable than the
texts in currency among the Hebrews and among us. Although I wrote, I have
received no answer from them on this matter. I have not got anyone

** Translation S.P. Brock in idem., A Brief Outline of Syridc Literature, pp. 248-249. For the Syriac
text, see Braun, ‘Ein Brief des Katholikos Timotheos,’ pp. 304, 306. ,mod.r Fhrama i ol .le:mo
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sufficiently capable with me whom I can send. The matter has been like a
burning fire in my heart and it has set my bones alight.*®

There was also the existence of translated Greek patristic texts whose
embedded Biblical citations might differ from the same passage as translated in the
Syriac Bible. At some point in the late fifth or early sixth century, Gregory of Nyssa’s
Commentary on the Song of Songs was translated into Syriac.’® Two letters were
inserted as prefaces to the translation: the first requested that the translation be made
and the second was written as an ‘apologia’ for the work once it had been translated.
The translator, who never gives his name, was keenly aware of the differences in Greek
and Syriac translations of the OT. In his translation, he had chosen to render the
Biblical text of the Song of Songs directly from the Greek of Gregory’s Commentary and
not insert its Syriac equivalent; he had done the same for other Biblical citations in the
Commentary and was worried about the disturbance the discrepancy between the
Biblical text as cited in his translation and the standard Syriac text of the Bible might
cause in his reader, so he addressed this problem directly in his letter. ‘But now I ask of

your love that your mind not be disturbed or troubled,” he wrote,

*8! Translation S.P. Brock in idem., A Brief Outline of Syriac Literature, pp. 248, 249. For the Syriac
text, see Braun, ‘Ein Brief des Katholikos Timotheos,” pp. 306, 308. :ad> <1=a\h S hamr Ko 10
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%2 For this date, see C. van den Eynde, La version syriaque du commentaire de Grégoire de Nysse sur le
cantique des cantiques: ses origines, ses témoins, son influence (Louvain, 1939), p. 64.
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when, once we have entered the translation, you find that the arrangement of
the words of this book differs from the arrangement of those words which are
set down in the Syriac book [of the Song of Songs]. For the translation—neither
of this book, nor of the rest of the Holy Scriptures—which was from the Hebrew
to the Greek does not agree with that which was from the Hebrew to Aramaic.
Instead, the form and arrangement differ, noun-for-noun and verb-for-verb, in
many places because there are words or nouns in the Hebrew language that
correspond to two meanings, or perhaps even three. On account of this, when
the Greeks were translating, it was necessary for them to set down a noun or a
word in one form and for the Syrians to set it down in another form, which
differs—as is the case with the word which is written at the beginning of this
book: the Greek and the Aramaic translate it differently.

One did not need to go beyond the second verse of the Song of Songs to find an example
of the Greek and Syriac versions differing:
For, ‘may he kiss me,’ differs from ‘he has kissed me.”® In the Aramaic, the
Bride speaks of something that has already happened—‘he has kissed me with
the kisses of his mouth.” In the Greek, however, she asks for something which
has not yet happened to her—‘may he kiss me with the kisses of his mouth.’
The dilemma which confronted the translator was a rather basic one: Gregory spoke
Greek and used the Greek Bible as the basis for his work; trying to make the words of
Gregory’s analysis apply to the text of the Syriac Bible, especially when it differed,
would result in confusion.
Therefore, the Blessed Gregory agrees with this meaning in his commentary,
seeing that he was a Greek and exegeted from the Greek. But as for us, if we had
subsequently written down this word as it is stated in the Syriac, we would have
corrupted the order of the commentary in that it would have been a word
foreign to his exegesis.
Verse three of the first chapter of the Song of Songs provided yet another example of
diverging translations and offered the translator of the Commentary more grist for

discussion:

To give another example, a little bit later, it is stated in the book, ‘Your name is
the oil of myrrh (uoppa), for this reason, maidens have loved you.”” The Greek,

*% Song of Songs, 1:2
% Song of Songs, 1:3
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however, does not translate it this way, but rather in the following manner:
‘Your name is a clear oil (u0pov), for this reason, maidens have loved you.” It
was not possible that we set it down as it is in the Syriac, lest, as I have said
above, it fit strangely in the words of his commentary since the commentator of
necessity follows the Greek text. On account of this, we have set it down as it
was phrased in the Greek. However, because this noun ‘oil’ (uopov) is Greek and
is unknown to all Syrians, we had to write it down according to what it does,
and for this reason, we wrote it in the following way: ‘Your name is a pleasant
and clear oil.” (uopov is an oil which is compounded with many different spices
which dissolve in it and it then comes to have this name—like nard and
glaucium.)

Such was the nature of the differences between the Syriac and Greek texts of the Song of
Songs, and indeed, the entire OT, that the translator could have continued to multiply
examples, but for the sake of his reader, chose not to. ‘Lest I wear you out with many
examples,” he went on

I suppose that these things will suffice to convince you that so that your eyes
will not be confused at the difference in words which you will discover have not
been set down as in the Syriac. Indeed, we have not done this only with the
words of this book of the Song of Songs, but also with the rest of the wording
with the other books of Scripture which the exegete cites as witnesses for his
argument, for in all the Holy Scriptures there is this difference from place to
place between the Syriac and the Greek.*”

% C. van den Eynde, La version syriaque du commentaire de Grégoire de Nysse sur le cantique des
cantiques: ses origines, ses témoins, son influence (Louvain, 1939), PP- 73-75! .npam h AR A o) Sah
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The problem, the translator recognized, was not just one of differences between the
Syriac and the Greek; there were also differences between the various Greek versions of
the Old Testament. ‘As for all these translations,” he wrote,

despite the fact that they are all translated into one language, they differ from
one another in many words and expressions, because each one of the
translators translated into Greek according to what he was able to understand
from the word or expression which he found in the Hebrew, as in the case of
this word ‘rephaim’ [Is. 26:14]. For in the case of this word, in the Hebrew
language it is sometimes understood to mean ‘doctors’ and sometimes
understood to mean ‘mighty men.’ Though the [Hebrew] word does not change,
it is reflected with different [Greek] words. For this reason, there are some
translators who render it ‘doctors’ and some who render it ‘mighty men.” And
we find many words in this manner [td&ic].”*

The preface to Gregory’s Commentary along with the comments of Moses of Aggel, as
well as the perplexed questions of Jacob and George’s correspondents show that
beginning in at least the early sixth century, the differing versions of the Bible and of
Biblical citations was causing bewilderment and confusion among readers of Syriac

Christian literature. The proliferation of Biblical and other translations in Syriac meant

‘e aamsy Eamasy e . AAm o Ao D =0 .omisaw S ;P CaSna0) k\_SAr« S W, 4
D Earl KA W IR Mo @lrol Kaliirmo KA @S E0im 01 am Karm Wy w0ia
A amean @\ /K 1201 ke @ik @aw i@ e oL auoaly o ol e
~om =\ am B Hm .aiamos e @S A Jurd sanesn g haa walvar natino A\ e
~ohia ey _hai fairs a’ A ains Khiineh huarha o ohan =y has aasls
smadurd rsta ohd (omlany M\ o= .odlsn hoimm) iares o am s ‘Am o
~uiam) s us haol Khaois alvar o, cf. S.P. Brock, ‘Towards a History of Syriac
Translation Technique,’ p. 9, n. 15 and D. King, The Syriac Versions of the Writings of Cyril of Alexandria, p. 17.
I am grateful to Yossi Witztum for help with this translation.

**¢ van den Eynde, La version syriaque du commentaire de Grégoire de Nysse, pp. 75-76: @3 oo
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NG Koty ar as asars s, See ibid., pp. 101-102 for LT and n. 24, which points out that

at Isaiah 26:14, the LXX renders 0’897 as iatpol, Symmachus translates it ylyavteg and Aquila gives
pagaiv. The Vulgate here reads ‘gigantes.’
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that it was not uncommon for readers in the Syriac-speaking world to confront the
phenomenon of different translations and to have to try to make sense of their
existence. The distance from an awareness of a variety of translations, to evaluating the
relative quality of those translations is not a far one. Here, we are knocking on the
door of the Risala.

Everyone’s a Critic: Dissatisfaction with Previous Translations

Undertaking the new translation of a text implies some sort of dissatisfaction
with whatever translation is already in existence and the sheer abundance of revisions
and re-translations of Greek texts in Syriac suggests that there was plenty of
dissatisfaction to go around in the world of Syriac scholarship. This is more than just a
supposition, too—we possess explicit criticisms of previous translations from the pens
of Syriac scholars. It is in this context and tradition that we should understand Hunayn
and the Paris Organon’s critiques of previous translations.

One of the motors driving the constant revision and retranslation of Syriac
Biblical texts was theological controversy and the need for more precise renderings of
the Greek text to employ polemically against theological adversaries. This was the
setting in which Philoxenos of Mabbug (d. ca. 523) commissioned his chorepiscopos
Polycarp to make a revision of the Peshitta New Testament in 507/8 AD. In his
Commentary on the Prologue of John, Philoxenos, writing over three centuries before the
Risala was composed, explains his reasons for commissioning a revision to the existing
Peshitta text:

When those of old undertook to translate these [passages of the] scriptures they

made mistakes in many things, whether intentionally or through ignorance.

These mistakes concerned not only what is taught about the Economy in the
flesh, but various other things concerning different matters. It was for this
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reason that we now have taken the trouble to have the Holy Scriptures
translated anew from the Greek.”’

Philoxenos was particularly concerned about several NT passages which might be used
to support a Nestorian Christological stance. Matthew 1:1 and Matthew 1:18 were two
such passages:

Concerning now those things which are known to be set down in the Syriac [sc.
the Peshitta]: ‘the Book of the birth of Jesus Christ, the son of David, the son of
Abraham,” and also, ‘As for the the nativity of Jesus Christ, it happened in this
way.” In the Greek, from which it is well-known that the books of the NT were
translated, this is not what was written; rather, instead of ‘nativity,” both
passages have ‘becoming’; nevertheless, the person who translated it for some
reason unknown to me preferred to translate by ‘birth’ and ‘nativity” instead of
‘becoming.””*

Another translation that Philoxenos took issue with was Hebrews 10:5:

Again, the passage ‘you have established me with a body’—indicating the
inhomination by means of which the Son fulfilled the Father’s will and became a
sacrifice on behalf of all—was translated by them as ‘you clothed me with a
body’. Thus it can be everywhere recognized that they have not translated the
Apostle, but introduced their own opinion into the renderings.*

%" Translation S.P. Brock in ‘The Resolution of the Philoxenian/Harclean Problem,’ p. 328 in New
Testament Textual Criticism: Its Significance for Exegesis. Essays in Honor of Bruce M. Metzger, edd. E.J. Epp and
G.D. Fee (Oxford, 1981). Syriac text in A. de Halleux, ed. Philoxéne de Mabbog. Commentaire du prologue
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*% Translation from ‘In the Greek’ to the end of the quote, from Brock, ‘Resolution of the
Philoxenian/Harclean Problem,” p. 328. The first part of the translation is mine. Syriac text in Philoxéne
de Mabbog. Commentaire du prologue johannique, p. 42: ~=o¥a i<uicms Frm ol Lion wdn I\ =
~ucus - Kom Kam ruars s ar.l ol @milid SaMa IRMISR Mio 103 Mo ears s av.d mhanba
oo ruw am il als A . oha fiam al L has Kodun Kola arahiy ML ouss dm
aaraz ) jar o houblie iam als KL N\ = s <\ aras aml @o oo s
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Philoxenos’ displeasure with faulty renderings could lead him to explicitly chastise the
translators of the Peshitta and reproach them even as he was reproaching heretics.
‘One should not,” he writes,

consider that we have here unnecessarily prolonged our discussion concerning
this matter. It has been, rather, because we seek—in addition to censuring the
one who translates, since going beyond the truth of that which is written, he
has set down words which he considered appropriate for the Syriac language or
which he thought were proper to God, as if he knows that which is greater than
him, that these things are fitting for Him—to rebuke the ignorance of the
heretics who accept, only just, this point that God was born of a woman
[Galatians 4:4], but who now refuse [to accept] the statement [about] ‘becoming
[John 1:14]. They say that it is not proper that ‘becoming’ be said of God, so that
it is not therefore the thing which the Scripture teaches that they find
themselves accepting about God, but only what seems good to them.*”

I

In fact, Philoxenos’s assessment of the translation of the Peshitta could be much
harsher than that of Hunayn or the Paris Organon towards preceding translations. The
latter two might only suggest that the translations were of a low quality or the
translators did not have a sufficient knowledge of Greek. Philoxenos, on the other
hand, would go beyond judgements of the translators’ knowledge to ones about their
moral status.

But if those who translated [the Peshitta] thought this, namely, that it was not
good that ‘the becoming of Christ’ be set down in the Syriac language, or ‘[the
becoming] of God,” or ‘[the becoming] of the Son,” they should have known that
it is not appropriate for the one who is concerned to translate the truth to
choose which of these words is suitable for each one of the languages [sc. Greek
and Syriac]. Instead, [he should be concerned with] seeking out which ones are
the phrases and words which were spoken by God or by His Spirit through the
Prophets and Apostles, for these things which are set down in the Holy

% Syriac text in Philoxéne de Mabbog. Commentaire du prologue johannique, pp. 46-47: ~\a 3 =\
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~iar. ( omlaranls ;o A @l Ls asidhena FT inin A, de Halleux, trans. Philoxéne de Mabbog.
Commentaire du prologue johannique (Ms. Br. Mus. Add. 14,534) (CSCO 381: SS 166), p. 46.
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Scriptures are not the offspring of human thoughts that they might receive
revision or emendation. With respect to the Greeks: each one of these passages
or words which we have mentioned was stated by the Evangelists or by the
Apostle was set down just as has been stated by us—Became from the seed of
David in the flesh,” [Romans 1:3] and not ‘was born in the flesh,” and also, ‘The
book of the becoming of Jesus Christ,” [Matthew 1:1] as well as ‘As for Jesus
Christ, his becoming happened in this way,’ [Matthew 1:18]. Because the books
of the New Testament were spoken in their language, they should all the more
agree with these things which were written down among them, and not to what
has been translated by some person or another and which which are of his
opinion and not of the teaching of the Spirit. Everyone who changes or
translates differently sentences and words which have been spoken by the
Spirit is therefore not only blameworthy and deplorable but also wicked and a
blasphemer and an associate of Marcionites and Manichaeans, who themselves
removed from the Scriptures those things which have been spoken by God and
also made changes and set down other things which seemed good to them.
When Theodore and Nestorios—who are the leaders of the heresy of human
worship—had fallen into this, they had the temerity to change some passages in
the Scriptures and to translate others in a contrary way.*"

Philoxenos took issue with other translations of the Greek of the New Testament

present in the Peshitta®™? despite the fact that his own knowledge of Greek may have
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Commentaire du prologue johannique (CSCO 381: SS 166), pp. 51-52.

* See the other passage cited by Brock, ‘Resolution of the Philoxenian/Harclean Problem,’ p.
329. See also, e.g., Philoxéne de Mabbog. Commentaire du prologue johannique, p. 51, ‘It merits pointing out
that the Apostle here [cf. Romans 1:3] said, ‘became’ and not ‘was born in the flesh,’ as it pleased the
ancients [sc. Peshitta translators] who translated from the Greek to render. They gave the ability to the
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393
t.

perhaps been less than perfect.”” His critical remarks about translators were moreover

not solely limited to the Commentary on the Prologue of John. In his Letter to the Monks of
Senoun Philoxenos also voices complaints about the way Syriac Bible translators have
handled words with important Christological implications. ‘But,” he writes
as for those who in every age have translated the Scriptures from the Greek
language to the Syriac, being careful to preserve neither the precision of the
aforementioned terms among the Greeks nor the truth of the doctrine, they
have spoken falsely and written down what seems good to them or the
expression which they supposed was customary in the Syriac language. They
did not understand that if, along with the phrase, ‘He became flesh,” which was
translated into Syriac, these other expressions had been translated, they would
have become customary usage with everyone and no one would have been
caused to stumble at them. But I think that they perhaps thought that it was
fitting for Syriac that it forever remain impoverished and that it not move
forward by means of the increase of knowledge.*”
Philoxenos appeals here to a notion of linguistic and translational progress—
translations could be made precise and more accurate and a language could be
rendered a more supple medium for conveying important nuance and shades of
meaning. Centuries before Hunayn would criticize previous translators for the quality

of their renderings and before he would speak of himself as having made poorer

translations in his youth, we have here a Syriac-speaking scholar articulating ideas of

*% Note his confusion between yéveoig and yévvnorc in Philoxéne de Mabbog. Commentaire du
prologue johannique, p. 43,: ‘The reason which made the one who translated to set down ‘nativity’ rather
than ‘becoming’ is either that perhaps the reading of the nouns for ‘becoming’ and ‘nativity’ in the Greek
language resemble one another, for two niins are written in the noun for ‘becoming,” one after another,
but in ‘nativity’ there is only one...” ~iliia xum <1l o @lwa avas do) faass Laao il
asls Fas o1 s I Ao K 1w (1 ohih oma o ) as fuaey sards of, Al de
Halleux, trans. Philoxéne de Mabbog. Commentaire du prologue johannique (CSCO 381: SS 166), p. 43, n. 11 and
Brock, ‘Resolution of the Philoxenian/Harclean Problem,’ p. 328. Brock translates the word ‘geryana’ in
this passage as ‘pronunciation.’

% A. de Halleux, ed., Philoxéne de Mabbog. Lettre aux Moines de Senoun (CSCO 231: SS 98) (Louvain,
1963): <oara hoduhes A 1 iuiam) Ko firl > iohd aara oy daoa (s A
s il ard L om) aiara pIm amawa 01o s ia Khotie o= aa o uds hal chrda
~oaauy v\ A ,d mad aushie’ o Muiaw <\ ;ohal s S e Ram dudel cuia
i2ardy MK ia®0 - ks hal Kuss cam ok Jaaraq Al s i al; ara uiae <l
SR Fhunih 1o ,mamin) it o fams o1 Jaos - Kuiam) ol sy ai, b FTin AL de
Halleux, trans., Philoxéne de Mabbog. Lettre aux Moines de Senoun (CSCO 232: SS 99) (Louvain, 1963), pp. 45.
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progress and accuracy which statements like Hunayn'’s presuppose. The passage from
Jacob of Edessa’s letter on orthography, quoted above, where Jacob mentions certain
technical philosophical words in Syriac not being used by Philoxenos, in addition to
other Syriac Fathers, indicates that the same process of linguistic devolpment and
increasing precision continued to operate after Philoxenos’ time. And Miaphysite re-
translations would not go unnoticed and uncritized by rivals in the Church of the East:
in the eighth century, Shahdost of Tirhan would condemn his theological adversaries
and the damage they had done to Scripture. ‘In the likeness of the swine of the forest,’
he wrote,

they dared to corrupt the vineyards of the divine scriptures. For they have

warred without shame against the words which are spoken about the manhood

of our Lord, and which manifestly declare the duality of his natures. And they

changed and drew them after their opinions which they had learned from the

ancient Jews. For they are like the enemies of the salvation of all.
Shahdost would then go on to list passages which had been changed and mistranslated
in order to support a Miaphysite theological agenda.””

Other instances of such awareness of the deficiencies of previous translations
can also be found in the Syriac tradition. Sergios of Resh‘ayna’s translations come
under at times sharp criticism by Hunayn in the ninth century. Sergios, however,

translated more than just Galen and already in the seventh century, Syriac-speaking

scholars were aware of imprecision in his work. I'have already cited the late seventh-

*% Translation L. Abramowski and A.E. Goodman in their A Nestorian Collection of Christological
Texts. Cambridge University Library MS. Oriental 1319, vol. 2 (Cambridge, 1972), p. 6. More generally, pp. 6-8
contain Shahdost’s attacks on Miaphysites for altering the text of Scripture. For discussion, see ibid.,
xxviii-xxxii, with the suggestion, p. xxxi, that Philoxenos’ new translation of the NT was the trigger of
Shahdost’s remarks. Syriac text can be found in vol. 2, p. 5: alasu=\ a=i o~ asa i hamana
é\ard_.KQ o dhanw Ao s s Laonal aeas s iy aolerd i\ SR i
(A <=V VS aY, -1 S dmaaliy am I omdusik i (-_\2{\ oo aalura .,;mdra hawih o b=
dan insn anilas var fwuim
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century figure Phokas of Edessa as evidence for there being an awareness on the part of
Syriac-speaking scholars of a continuous and interconnected nature of their tradition
of translation. Unsurprisingly, Phokas of Edessa also was aware that the translations
that came before him could stand improvement. The translation of (Ps) Dionysios that
Phokas executed (and which Patriarch Timothy I later sought a copy of) also contained
scholia, much of which were a translation by Phokas of the napa®éoig of John of
Scythopolis [Baishan]. Phokas offers the following information about his own
translation of this work:
Now, as I have stated, new insight bursts forth every day out of the searching
and study of the Holy Scriptures, for those who meditate upon them.
Providentially, this holy book which has been spoken of, which is written in
Greek script, has come into my humble hands: in it are scholia (that is,
marvelous explanatory notes) on these words whose meaning has been difficult,
as we have had occasion to mention. It was written by an Orthodox individual,
worthy of good memory, a scholar (cxoAaotikég) by trade, but John by name,
from the city of Scythopolis. Ihave taken great care, as one who is not able...in
translating the scholia from the Greek language to Syriac, in addition to those
things which I found in the old translation of Sergios, [things] which are not
translated with precision.”

Like Philoxenos in his Letter to the Monks of Senoun and Hunayn after him, Phokas of

Edessa was aware that translations could be improved and that continued study of a

¥¢BL Add. 12,151, dated to 804 AD. Emphasis mine. As with the previous quote of Sergios, the
Syriac in this passage is at times rather obscure and I have omitted the parts that were most difficult.
The full text can be found in Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 494
and in G. Wiessner, pp. 198-199 and runs as follows: =3 ima hss 01 101 5 ve Keo o1 v
i KA hunle hall\ o 01l oms eeseal paala shs Khaws Rimas ieas Kohios
fun o lado o1 o e Ifhuds Fhouian & cuhan sy Kraie oha Ao om Lhots o3
e [em] R CR| i\ [[(\i:m-(:\]] QAN L eoﬂam ALy V-lm s Konshh imaa
D @1 FRLIN 1T ol Qe IS & Kas elaw ia)) iaoll Kar .Kuoar ik
SRAD R Eaday | idces mlis ved aliohn o1 oo i Kaaw 1 verd Mjashe
L EPIECY £} el_.rd A o L oms auiae) uas e\ > ~alaiom\ L om) \omk\::\nmﬁ
.@fam haoduhes s Kam A1 nsion @iy iws Karaas (text taken from Wright; double bracket’s
indicate a reading taking from Wiessner’s text instead of Wright’s). FT available in M. van Esbroeck, ‘La

triple preface syriaque de Phocas,” in Y. de Andia, ed., Denys 'Aréopagite et sa postérité en Orient et en
Occident (Paris, 1996), pp. 171-172.
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text could lead to increases in precision and progress in understanding its exact
meaning.

I have already mentioned that the Homilies of Gregory Nazianzen were first
translated at the end of the fifth century then revised in the sixth and again in 623-624.
George, Bishop of the Arab Tribes (d. 724 AD) has left us a letter, probably from the first
several decades of the eighth century, which shows both that different versions of the
Homilies of Gregory Nazianzen were being read and which also indicates that poor-
quality translations were a problem that readers confronted. George’s Letter 6 is a
response to a query written by his synkellos Jacob about a passage in Gregory’s Oration
2, which concerns priesthood. Jacob was having problems understanding a passage in
this homily. George begins by quoting the passage which Jacob had sent to him. It is
written in a tortured Syriac which borders on the nonsensical:

[1 write] since you asked me, O my spiritual son and priest, Mar Jacob, about a

certain passage of Gregory the Theologian’s (6eoAdyog) which is located in that

apologetic homily concerning priesthood,”” which he composed when he
returned from Pontus and which runs as follows: ‘Indeed, first of all, of the
things we have spoken, this one merits caution: that we not appear bad painters
of wondrous virtue, or rather, I say that as regards [being] painters, the

[caution] is not [against being] bad, but rather [against being] a bad archetype

for the many. Otherwise, we will not run far from the proverb: we presume to
heal others while we ourselves break out in sores.”*

7 Oration 2.13. For the Greek text, see J. Bernardi, Grégoire de Nazianze: discours 1-3 (Sources
chrétiennes 247) (Paris, 1978), p. 106: [Ip&tov v 81| tolto, WV einopev, ebAafeiobat GElov, un earvoueda
fi¢ Babuaciog dpetiig kakol {wypd@ot, udAlov 8¢ {wypd@ov ol padAwv fowg, T@V 8¢ TOAAGV @adAov
GpxEtumov, fj tfig maporpiag pn méppw Béouev, GANovg latpeverv Emxelpobveg avtol PpUovteg EAkeot.

*** BL Add. 12,154, fol. 263a (9.1.2 in my edition): ,i>» ~eava ~inoi L3 is ard pilrea N\ =
£ A Ko o) KK :mo\o&on’k\ asicnoiy | ~raiol <> N\ = toaas,
~“haima N0 eoin & Wy pieal Imam dududy ;;m ki waljaa oo ke ansa om
i el o > ihoumh hoidusn Wrin L o uedu =<\ haan uare o Qi (.Lr(
(i Kosoill al s > o Irs Kaiak ri MK I o) RGN Iris ol iaa
N <STU.CRRITE TR S R i\
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Before George even attempts to explicate the meaning of this passage, he pauses to
comment on the poor quality of the translation, as well as the existence of other
similarly bad translations of works of the Fathers in Syriac:

In the first place, I will remind you, O beloved in Our Lord, that the translation
of this passage from Greek into Syriac has not been done with precision and the
passage has not been ordered in a way that fits the sense and meaning of the
Teacher. For this reason, it is all the more difficult and a source of uncertainty
for readers and interpreters, as is the case with many other [passages] in the
writings of the holy teachers and other authors: they are difficult and sources of
uncertainty for the same reason.’”

As a result, George’s first act of explanation is to offer a better translation of the
passage in question. To do so, he cites his own teacher—Athanasios of Balad, a name
which we have already encountered a number of times:

Now, the rendering of this passage is more apt and precise in the way that
Patriarch Athanasios, who is among the saints, explained to me.*” In the
following way: ‘In the first place, therefore, of the things we have spoken, this
deserves our caution: that we not appear bad painters of wondrous virtue, or
rather [that we not appear] a bad archetype; perhaps it is not bad for painters,
yet it is nevertheless bad for the many, or we will not run far from the proverb:
“We presume to heal the many while we ourselves are breaking out in sores.”
This is a more straightforward rendering of the passage.™

*?BL Add. 12,154, fols. 263a-263b (9.1.3 in my edition): v hanuaul /A 10> & Pr0al
R\1 e ala L fins Suduhide al Ruicmi /o el o Ko il daras agr . isaos
0in\ arafimo ool s fadLi, mellv:mo Lo cnaXVm ~alsy ;b aaw\o om)
~ohidmio riio falsn s o KA Fhuise el M afasla

% Compare to scholion in Add. 14,725, (See W. Wright, Catalogue of Syriac Manuscripts in the British
Museum (London, 1871), vol. 2, p. 443). ‘pasheq IT’ or ‘translated for me.” Cf. V. Ryssel, Georgs des
Araberbischofs: Gedichte und Briefe (Leipzig, 1891), p. 63 ‘mir tibersetzt,’ though LE. Barsoum, al-Li'li’ al-
manthar fi tartkh al-‘uliim wa-"1-adab al-suryaniyya (Baghdad, 1976), understood it to mean ‘explained,’ cf. p.
312, ‘kamd sharaha li... This verb could potentially mean the same as tares, ‘to correct,’ dafeq, ‘to translate,
edit,” and targem, ‘interpret, translate.” See comments on the meanings of these verbs in S.P. Brock, ‘Zur
Uberlieferungsgeschichte der Nonnos zugeschriebenen mythologischen scholion im Syrischen,” ZDMG,
Supplementa 1,2 (1969), p. 462; idem., The Syriac Version of the Pseudo-Nonnos Mythological Scholia
(Cambridge, 1971), pp. 28-29; J.-C.Haelewyck, Sancti Gregorii Nazianzeni Opera. Versio Syriaca I: Oratio XL
(CSCG 49: Corpus Nazianzenum 14) (Turnhout/Leuven, 2001), pp. VII-VIIL.

‘U BL Add. 12,154, fol. 263b (9.1.4 in my edition) isds <ilz3 nam o Laam s;odur
S Kumie tram ) ava waumi atiil e o s dm e fin e i iwo Jurdaal
> . Phoumh hoidumn o U o Fsdu ijaan eat Km0 10 o 0 Lo
~asoill Lot A A = o s ot KNl s al daa o s @) LKrao aaak vad o
N il Ldu it ol fm +aasam fasaE as 1a Aol aalo sisrda
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As Hunayn would do over a century later, George gave his estimation and evaluation of
the relative worth of different renderings.*”
In the Beginning...was Greek

Of course, before Syriac experienced the phenomenon of multiple translations
and revisions of a single text, the same thing had occurred in Greek—also with the
Bible. As Timothy’s statement indicates, there was a host of translations of the Old
Testament into Greek from Hebrew. In addition to the well-known Septuagint and
Origen’s Hexaplaric revision of it, there were the translations of Aquila, Symmachos
and Theodotion (along with the related Kaige revision) and the Lucianic recension as
well. Additionally, there were the three anonymous translations referred to as the
Quinta, Sexta, and Septima. Furthermore, Church Fathers referred to a translation as
10 €Bpaiog/to ePpaikov which may have been the name of a translation of at least some
parts of the Old Testament into Greek. Similarly, references to 0 o0pog, ‘the Syrian,’
may have referred to another translation into Greek and to capap(e)itikév seems to

have referred to a translation (perhaps based on the Septuagint) of the Samaritain

‘%2 The final part of Letter 6 offers an improved translation of another passage from the Homilies

of Gregory Nazianzen. See BL Add. 12,154 fol. 264b (section 9.3.1 in my edition): ‘From that [homily]
concerning Gorgonia, his sister: “Of those of the promise, and of those of Isaac—from whom—and of
those whose offering is a reasonable sacrifice and a lamb and a type (tonog) of that which is more
excellent, which entered in on his behalf.” [It is translated] more clearly as follows: “Of those of the
promise, and of those of whom Isaac is, and of those whose offering is the reasonable sacrifice, Isaac, and
that lamb which entered in on his behalf and which was a type (t0mog) of that which is more excellent.”
A QUMIA . 0TLAN o AT e aumar’l ( Qamd r{.\a&\:m:\ ~Quma . aan oy Adia oo >
Mo Ll LAy ,;maalun do Lidums don maa o Rima L~ uoa o L oouniaos

ard . oem.’ Ll aon oM (L oouoiao ( umia .\oan Au@.ry ( amio qﬂalo:mn ~uma

AAdumy do maaly, am ,modra s ,maals dm i
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Pentateuch. There seems also to have been another biblical translator named Josephus
(not to be confused with Flavius Josephus).*”

These translations and revisions also generated comments about the relative
reliability and attractiveness of different versions; Antiochene Biblical exegesis,
modeled on the pagan grammatical tradition, would have included as part of its
method a discussion of alternate readings from other translations of a given verse or
passage in the Scripture.”” Like biologists combing rainforests for exotic and rare
species of plants and animals, modern scholars have devoted entire lives to carefully
and patiently collecting references to witnesses to these various versions in patristic
texts. A study of the fragments of Eusebios of Emesa’s (d. before 360 AD) Commentary on
Genesis shows him citing the Hebrew Bible, in addition to the Syriac and (rarely) Aquila,
Symmachos and Theodotion when problems confronted him in the text of the
Septuagint; Eusebios could admit that there were errors in the translation of the
Septuagint and even in the Syriac and appeal to the Hebrew was given pride of place in
solving obscurities in the Septuagint text of Genesis.*” Origen, by contrast, could cite
other Greek versions as well as the Hebrew in his exegesis, but did not give the latter

the same priority that Eusebios of Emesa would after him and maintained a preference

‘% For complexity of subject, the study of the Greek versions of the OT is perhaps only rivaled by
the study of the Diatessaron. For the information in this paragraph, see N. Ferndndez Marcos,
Introduccion a las versiones Griegas de la Biblia, 2™ ed. (Madrid, 1998), esp. pp.119-178, 227-239. See also, K.H.
Jobes and M. Silva, Invitation to the Septuagint (Grand Rapids, 2000), pp. 29-44. On 10 £Bpaioc/td efpaikov
and 0 o0pog, see the discussion in R.B. ter Haar Romeny, A Syrian in Greek Dress: The Use of Greek, Hebrew,
and Syriac Biblical Texts in Eusebius of Emesa’s Commentary on Genesis (Louvain, 1997), pp. 51-75.

** For this, see R.B. ter Haar Romeny, A Syrian in Greek Dress, pp. 97-98. This comparison of
different versions was supposed to have occurred in the part of exegesis known as 10 d10pfwtikdv,
though ter Haar Romeny notes that textual critical discussions of variants might also occur in to
£{nyntik6v and o kpitikdv and in fact, in the case of Eusebios of Emesa (p. 105), his discussion occurs as
part of to élnyntikdv and 16 kprtikdv and infrequently as part of T0 d10pBwtikdv.

‘% See ter Haar Romeny, A Syrian in Greek Dress, pp. 106-112.
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for the renderings of the Septuagint.” Likewise, Eusebios of Caesarea seems to have
had a preference for the Septuagint over other versions: when it diverged from the
Hebrew, it was because the latter had been changed; Eusebios might also appeal to
other Greek versions, but did so in order to help understand a passage in the
Septuagint. In very rare instances, he might prefer Aquila, Symmachos, Theodotion
and the Hebrew when they all agreed against the Septuagint.”” Jerome, for his part,
when confronted with a problem in the Biblical text would at the very least defer to the
Hexaplaric Septuagint of Origen, but for him, the ultimate authority lay with the
Hebrew text which he would read with the elucidating help of Aquila, Symmachos,
Theodotion and rabbinic tradition.”® Theodore of Mopsuestia’s attitude towards the
various available versions of the OT changed with time; he recognized that the the
Septuagint was a translation of the Hebrew text and thus the latter had a special place
of authority, but interestingly, Theodore still held the Septuagint as the preferred
version. The Hebrew text’s economy of expression meant that translating it too
literally into Greek would cause confusion; he therefore held that the Septuagint
translation was the best Greek method of accessing the Hebrew. As for other Greek
translations of the OT, they would come to be cited less and less in Theodore’s work;
‘the Syrian,” too, would come to be viewed with suspicion and as containing errors.*”
Even Ephrem the Syrian could be involved in this game: in his Commentary on Genesis he

twice makes reference to a non-Peshitta translation of the Biblical text without

*% See ter Haar Romeny, A Syrian in Greek Dress, pp. 116-120 for a discussion of Origen’s use of
different biblical versions and a comparision of his attitudes with those of Eusebios of Emesa.

7 See ter Haar Romeny, A Syrian in Greek Dress, pp. 120-124.

‘%% See ter Haar Romeny, A Syrian in Greek Dress, pp. 124-131.

*” See ter Haar Romeny, A Syrian in Greek Dress, pp. 135-137.
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referring to his source by name. Whatever his source, its translation is identical to
none other than the Jewish Targum Ongelos.**
Every Translator has a Story

One of the most notable characteristics of the Risala is Hunayn’s practice of
giving the translation history of each work of Galen listed; as we have seen, these
translation histories might contain often harshly critical comments on the quality of
the translations. In 392 AD, however, over four centuries before the birth of Hunayn,
Epiphanios of Salamis (d. 403 AD) composed a work referred to by scholars as On Weights
and Measures which in effect did the same thing—not for the works of Galen, but rather
for the Greek translations of the Hebrew Bible. On Weights and Measures survives as a
whole only in a Syriac translation for which two complete manuscripts survive: one
written between 648 and 659 AD, and one written before the ninth century.*"

Epiphanios begins On Weights and Measures with a discussion of the meaning of
the various textual-critical signs a reader might encounter in the Greek Biblical text:
the asterisk, the obelus, the lemniscus and the hypolemniscus—Aristarchian symbols
that Origen had introduced into his revision of the Septuagint to signal divergences
among the various Greek versions and the Hebrew text.*? The treatise then shifts to

the question of the translations themselves: ‘And it is well for us also to explain the

*°For this, see R.B. ter Haar Romeny, ‘The Peshitta and its Rivals,’ The Harp 11-12 (1998-1999), p.
24 and also see n. 6. Ephrem does this at Genesis 49:10 and 49:23.

' There are also extracts preserved in so-called Syriac masoretic manuscripts associated with
the monastery of Qarqafta. See M. Sprengling, ‘Forward,’ p. viii and J.E. Dean, ‘Introduction,’ pp. 2-6, in
idem., ed. and trans., Epiphanius’ Treatise on Weights and Measures: The Syriac Version (Studies in Ancient
Oriental Civilization 11) (Chicago, 1935). For Epiphanios’ composition of On Weights and Measures in 392, see
ibid., p. 2. The critical edition of the Greek text can be found in H. MovtcovAa, ‘To «Ilepi pétpwv Kai
oTabudv» Epyov Emipaviov 100 Zalauivoc’ OEOAOTIA 44 (1973) pp. 157-209. For the Georgian version of
On Weights and Measures, which has been transmitted in two separate parts, see M.-J. van Esbroeck, ed.
and trans., Les versions géorgiennes d’Epiphane de chypre. Traité des poids et des mesures (CSCO 460-461: SI
19-20) (Louvain, 1984).

*12 See Epiphanius’ Treatise on Weights and Measures, trans. Dean, pp. 16-23
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matter of the translators,” Epiphanios writes, ‘For a knowledge of them will be helpful
to you, since by the inclusion of their story it will be seen who and whence and of what
race each of them was, and what was the cause of their translating.””® At this point, the
history behind the translation of the Septuagint, as well as the OT translations of

Aquila, Symmachos and Theodotion is given. Also discussed are the anonymous

414

translations scholars refer to as the Quinta and Sexta** as well as Origen’s activities in

415

putting together the Hexapla and the Octapla.
Epiphanios pulls no punches in letting his readers know how he views the

quality of certain translations. Aquila was a pagan convert to Christianity who then

apostasized to Judaism and learned Hebrew to translate the Old Testament to Greek.

He was moved not by the right motive, but (by the desire) to distort certain of
the words occurring in the translation of the seventy-two [sc. the Septuagint]
that he might proclaim the things testified to about Christ in the divine
Scriptures to be fulfilled in some other way, on account of a certain shame that
he felt (to proffer) a senseless excuse for himself. And this second translation by
Aquila came about after such a (long) time as this...But we must say, beloved, the
words in it are incorrect and perversely translated, (words) which carry
condemnation for him in the very translation he made.**

Symmachos was a Samaritan, ‘of their wise men, but unhonored by his own people.’

‘Afflicted with the lust for power,” and ‘angry with his tribe,” he converted to Judaism

*B Translation Dean, Epiphanius’ Treatise on Weights and Measures, pp. 23-24. Syriac text in ibid., p.
92 (51c-51d): aa V.lm Don i taa ey V\l Zars asiaml fngas ( ombaa il as o) é an
0T 1 Ja LKL iy 10 s 10 A aassn « ondhl\ = iuseha dushia ous
+hom L om iy Fur anram\ia .Kom smadur

** On the Quinta, Sexta and Septima, see N. Ferndndez Marcos, Introduccién a las Versiones Griegas
de la Biblia, 2™ ed., (Madrid, 1998), pp. 163-169 and S. Jellicoe, The Septuagint and Modern Study (Oxford,
1968), pp. 118-124. cf, K.H. Jobes and M., Silva, Invitation to the Septuagint (Grand Rapids, 2000), p. 50.

*15 See Epiphanius’ Treatise on Weights and Measures, trans. Dean, pp. 24-37.

¢ Translation Dean, Epiphanius’ Treatise on Weights and Measures, pp. 31-32. Syriac text in ibid., p.
95 (55b): 1 el = o Ahas MLy AR s il araus 1 al .ot o\ ap Karaa
1020 R ohis uars N\omn1 almi i s L eido gaars Karaas Wihe
~m Koma + s A las oois naml .dl Kom Murs L Kasas N\ s asales Sudniee
Qoo Ao . fauns el @1 eom o ¢ D e Kot i > .Klaoy do Karaa uik
- QEATD TUSDY AID D smala Khaumas (.mX Yol . n¥am Y hasa .l Q1503
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and executed a translation of the Old Testament ‘in order to pervert the translation
current among the Samaritans.”” Theodotion was a Marcionite-turned-Jew who also
made a translation that, to its credit, agreed in a number of places with the Septuagint,
‘for he derived many (peculiar) practices from the translational habits of the seventy-
two [sc. the translators of the Septuagint].”"®* Epiphanios has a very clear notion of
which of the various Greek translations was superior: the Septuagint.

Now you become the judge, O great lover of the good, of such a matter as this,
whether the truth is more likely to be found with these three—I mean Aqula,
Symmachos, and Theodotion—who, moreover, were not together, but were
remote from one another in both time and place; and there were not many, but
only three, and yet they were unable to agree with one another. Or (was the
truth) with the seventy-two, who were the first to translate, were at the same
time, and were divided into thirty-six groups, according to the command of the
king? And, furthermore, they did not converse with one another, but by the
Holy Spirit they brought out the entire translation in absolute agreement; and
where there was need for an addition in explanation of a word, it was the same
among them all. Though they did not know what each one by himself was
translating, they agreed absolutely with one another, and the translations were
identical. And where they cast out words, they translated in agreement with
one another. So it is clear to those who through love of the truth seek to

investigate that they were not merely translators but also, in part, prophets.*"

* Translation Dean, Epiphanius’ Treatise on Weights and Measures, pp. 32-33. For Syriac text, cf.
ibid., p. 96 (55¢-55d): :onliy ns > i <\ 2 :\omk\cxh ine > iy pr ®aamae
hal .waamam Liam o aidis Mol oia .l hoie L L heo idhaur.d hasi miahwa
ulh Karaal nlv < are 1n iisar hala Kavaar Ahaa

% Translation Dean, Epiphanius’ Treatise on Weights and Measures, p. 33. For Syriac text, ibid., p. 96
(562): ¥ard Wy riodaled Gidio avar ( ainl salea wha o Kanl = alen o e il
+@ifo asir) Koraal Kus o ¥\ snla

* Translation Dean, Epiphanius’ Treatise on Weights and Measures, pp. 33-34. For Syriac text, ibid.,
p. 96 (56a-56b): L aln @i (hal .1 s Khas o3 Khiiar 1t ,Nw o om Liao s
o um :\culvonor(k\o vasmama I B Aaad (i ) hal .<iir o saahes
r(r(@ ~am o l@oaei s Ihaoia oo oo fsla ;e ousn A loom Kssa
aava s V-lm cidha gand (o hal o Rl aasl G e o csls in A
s nhalx,m > I\ wo .axviahd alsi cuinaa Ko Khd hea T.2{\32{\0 Ja0am fao s Susha
Moo Komi K .axle Karaa ;lal . hasly s fush raio o1 uoi 1 s b
.%o nla cu wla /s com gt A A\ 1 e 1, Comlal Lo didas I\ > hamada
ML .aara ) @zl anJaca i oy e aslew uhara Jasale KAl hasles
< oo AR Ldam L i . KaaEam 1asls am i L ais auas) i hoasiog gl;l Kam e
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Hunayn’s motivation for evaluating previous translations in the Risala is more
philological than that of Epiphanios in On Weights and Measures—there is a clear
theological agenda at work in the treatise—but the similarity between what the two
documents are in part doing—listing and evaluating previous translations of a certain
text (or texts) remains nevertheless striking. Had Hunayn perhaps read On Weights and
Measures? Though we lack a clear connection between Hunayn and Epiphanios, the
survival of On Weights and Measures as a complete work only in Syriac suggests that it
was a work being read by Syriac-speaking scholars concerned with Biblical translation
and textual criticism (recall its discussion of Aristarchian symbols)—which Hunayn, as a
Bible translator himself undoubtedly was. We furthermore also know that On Weights
and Measures was in fact being read in the ninth century in Iraq from the work of a
near-exact contemporary of Hunayn, Moshe bar Kepha.

Moshe (d. 903) was a Miaphysite born in 813, some five years after Hunayn.
Hailing from Balad, Moshe was a periodeute in Takrit for ten years and was elected
bishop of Beth Reman, Beth Kiyonaya and Mosul around 863. Though not as famous as
his contemporary Hunayn, Moshe was also a prolific writer of broad interests whose
works included a Hexaemeron, an introduction to the Katnyopiat, a treatise on free will
and predestination, an ecclesiastical history, and a number of commentaries, biblical,
patristic and liturgical.”® Among his works, Moshe has left us an Introduction to the

Psalms, ! which interests us here because it provides more context for seeing Hunayn

20 0n Moshe bar Kepha, see Baumstark, Geschichte, pp. 281-282, Wright, A Short History of Syriac
Literature, pp. 207-211 and S.P. Brock, A Brief Outline of Syriac Literature, pp. 69-70. NB: Brock dates Moshe’s
birth to ca. 833.

“?! See G. Diettrich, ed. and trans., Eine jakobitische Einleitung in den Psalter (Giessen, 1901). For
Moshe bar Kepha as author of this work, see J-M Vosté, ‘L’introduction de Mose bar Kepa aux psaumes de
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and his activities as examples of Late Antique phenomena best understood in the
context of Syriac scholarly activity.

Moshe’s introduction has thirty-two chapters, each dealing with a different
question related to the Psalms. Of particular relevance to us here is the twenty-eighth
chapter, which ‘shows how many translations from the Hebrew language to the Greek
language the Old Testament has, and how many from the Hebrew language to the
Syriac language, and which of these translations is the most precise of all the
translations.”*” In its concern for discussing the number of different translations
available for a particular work and their relative quality, this chapter is not unlike one
of the entries in the Risala on a certain work of Galen. Given that Moshe and Hunayn
were contemporaries, it is not hard to imagine that the Risala and Moshe’s introduction
were written within decades or even years of one another.

In Chapter 28 of his Introduction, Moshe discusses the historical circumstances
surrounding six different Greek translations of the Hebrew Old Testament: the
Septuagint, as well as that of Aquila, Symmachos and Theodotion. He also refers to the
Quinta and Sexta and describes the activities of Origen. Critical remarks can be found
here as well: we are told that Aquila ‘translated the books of the Old Testament from
the Hebrew language to the Greek, not according to right opinion but rather perverse.

With regard to those things which are written correctly in the Scriptures concerning

David,’” Revue Biblique 38 (1929), pp. 217-219. For this point, see R.B. ter Haar Romeny, ‘The Peshitta and
its Rivals,’ p. 24, n. 9.

*22 Eine jakobitische Einleitung in den Psalter, p. 107, r&aaa r¢asm wixmha eimss  ordlan
~arl\ ins arl > a0 .o <l faias <l > joms i i ok hue Khdes
.hdam L omla = du Khide Khdes ol 3 Ko .l
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Christ, he translated them in a different and twisted way.”*” Though not always
identical to the work of Epiphanios, Moshe’s discussion of the history of these different
translations is in fact largely derivative of On Weights and Measures.”* But the
Introduction is no mere example of a later scholar copying from an earlier one: it
provides an excellent example of how Syriac-speaking scholars continued traditions
from a Greek-speaking context like Epiphanios’ and developed them in light of their
own circumstances. Moshe does not just discuss the history of Greek translations of
the Old Testament and parrot the wording of Epiphanios: he continues the discussion
and makes it relevant in a Syriac-speaking context. There were also translations of the
Bible into Syriac and there have been different opinions as to which one was superior:

In our own Syriac tongue there are two translations of the Old Testament. One
is the Peshitta, which we read; this was translated from Hebrew into Syriac. The
Peshitta was translated from Hebrew into Syriac in the time of king Abgar of
Edessa, as Mar Jacob [of Edessa] has said. Mar Jacob says that Addai the Apostle
and the believing king Abgar sent a man to Jerusalem and the region of
Palestine, and they translated the Old Testament from Hebrew into Syriac. The
version of the Seventy Two was translated from Greek into Syriac, by Paul,
bishop of Tella d-Mauzelat, in the time of the emperor Heraclius, according to
some people. Of all these translations the Peshitta, which was translated from
Hebrew into Syriac, is most exact, in that they say that the Hebrew tongue is
closely related to Syriac. But Philoxenus of Mabbug says that of all the versions,
that of the Seventy Two is the most exact: this is clear from the fact that our
Lord and his disciples adduced testimonies from it in the Gospel and Acts, and so
too did Paul.*”®

*# Eine jakobitische Einleitung in den Psalter, p. 109: i\ & hashs jouhidamy hal avéda
aars W dud id hao @sha oo hes A . wih Karass ol i) ias
@< nard durihasio Surdaise aq. For Moshe’s discussion of all the various versions, see ibid., pp.
107-112.

** See Diettrich, Eine jakobitische Einleitung in den Psalter, p. 108, n. 1 and p. 110, nn. 1-4,

* Trans. S.P. Brock in idem., A Brief Outline of Syriac Literature (Kottayam, 1997), pp. 261-262. For
the Syriac text, see G. Diettrich, ed. and trans., Eine jakobitische Einleitung in den Psalter (Giessen, 1901), pp.
113-115: @sion whlpaza o Fav .. Kl yoiindan o Khdas ohih .Kuicw i <rls ook
el s sl o harahieds B3 jm Chiee . uiow el ins sl o harahieda .o
ner araqi ,mias Kals o cuois . Kuicw <arll Kiias <l o i\ ;o . Kuice
<o _ ofir .o alm oo Kauly 3 Loaass i B @ - miads oaass i s
- uiaw e\ iins vl o Khauhs auhwal ains o acaa sul mlas Kiveda plviard
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Moshe’s Introduction therefore provides us with evidence that Syriac-speaking scholars
in ninth-century Iraq—Hunayn’s contemporaries and ‘friends’ as he called them***—
were still engaging in the types of scholarly activities that had been preoccupying
Christian scholars since the time of Origen. Already in the late fifth or early sixth
century, the translator of Gregory of Nyssa’s Commentary on the Song of Songs had
included a brief history of the Greek translations of the Bible as part of his translator’s

7 Tt is also worth pointing out that brief histories of the translation of the

apologia.
Bible from Hebrew into Greek—essentially accounts like that of Moshe bar Kepha in
Chapter 28 of his Introduction, only more compressed—might also be attached to the
end of Syro-Hexaplaric manuscripts.”® Given his thirst for manuscripts, there is little
doubt that Hunayn would have come across such micro-histories of translations.

The Risala therefore represents a merging of the tradition of commenting on the
history (and quality) of previous translations of a text (the Bible) with the bibliographic

tradition represented by the Pinax of Galen—the first book Hunayn enumerates in the

Risala—a book which Job of Edessa had translated into Syriac and which Hunayn himself

oo Tasy A Kaanmsad laa .. Kuiaw el uas e\ N nard . LiINaG gaard o) Kam
~arl > farahes Khlara am.hdes alm L omla 1. oK Wy ver oaloim als[y]
- eI Kuiaw el janra ouis ins <l ;s L il Moice e\ ias

S o . Khiza ek, S K hnes hbes v.mla oo TR A AANGE T waimaalliaa
urd cum walaa e .amimaian ohana L calngords Khdinw cudue dum mansalha Ll s;m
~harow

#26 Ashabund See Bergstrasser, Hunain ibn Ishaq, p. 18 (Arabic text) (GT p. 15), along with
improvements to the text made available in idem., Neue Materialien, p. 17. cf. n. 118, above.

77 See C. van den Eynde, La version syriaque du commentaire de Grégoire de Nysse sur le cantique des
cantiques, (Louvain, 1939), pp. 75-76. On the contents of this apologia/letter, see above discussion.

*8 For example, the translation of the Septuagint, Aquila, Symmachos, Theodotion, the Quinta
and the Sexta are all mentioned (and the history of some of them described) in the colophon to 4 Kings
reproduced in P. de Lagarde, Bibliothecae Syriacae (Gottingen, 1892), pp. 255-256. For this point, I draw on
R.B. ter Haar Romeny, ‘Biblical Studies in the Church of the East: The Case of Catholicos Timothy I,” in
M.F. Wiles, E.J. Yarnold eds, Studia Patristica vol. 34: Historica, Biblica, Theologica et Philosophica (Leuven,
2001), p. 510, n. 30.
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later translated into Syriac and Arabic. In Hunayn’s own words, Galen’s goal in the
Pinax was ‘to describe the books which he composed and what his objective was in each
one of them and what motivated him to write them, and for whom he wrote them, and
at which point in his life.”**

Understanding Hunayn and other Syriac-speaking Greco-Arabic translators as
still operating very much in a world of Late Antique Syriac Biblical and patristic
scholarship casts new and interesting light on phenomena that scholars have
previously puzzled over. Strohmaier has pointed out that in Greco-Arabic translation
literature, translators usually dealt with the names of ancient lands and peoples by
merely transcribing them into Arabic. Sometimes, however, these ancient names were
replaced by ones which corresponded to the ninth- and tenth-century world in which
the translators lived. ‘Die Motive fiir dieses Verfahren,” he wrote, ‘sind nicht
deutlich.”* Unclear as the motives may have been, Strohmaier suggested that
translators may have been influenced by the Byzantine practice of giving neighboring
peoples classical names when referred to in chronicles. There also, he proposed, might
have been a certain desire to keep texts purely Arabic at play in the decision to use
contemporary names and peoples in translations.”

The actual motive, however, may actually have been much closer to home, for
the Peshitta Old Testament engages in the exact same sort of selective ‘modernizing’

that Strohmaier detected in Greco-Arabic translation literature. As in the Greco-Arabic

* G, Bergstrisser, Hunain ibn Ishdq iiber die syrischen und arabischen Galen- iibersetzungen (Leipzig,
1925), p. 3 (Arabic text); GT p. 3.

0 See G. Strohmaier, ‘Volker- und Lindernamen in der Griechisch- Arabischen
Ubersetzungsliteratur,’ Philologus 118 (1974), pp. 266-271; quote from p. 266.

#1 G, Strohmaier, ‘Vélker- und Lindernamen in der Griechisch- Arabischen
Ubersetzungsliteratur,’ p. 271.
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translation literature, the Peshitta Old Testament usually prefers to simply transcribe
place names.”” Nevertheless, modernizing does take place: ‘Qardu for Ararat, Matnin
for Bashan, Indian for Ethiopian, Arab for Ishmaelite,” Weitzman notes. 1 Chronicles
13:5, 18:9 and 2 Chronicles 8:4 replace Hamath with Antioch, for example, and
translators inserted locales in their own neighborhood in northern Mesopotamia in
place of more distant and unfamiliar names: ‘The Aramean district of Soba is thus
equated with Nisibis in 1 Chr. 18-19. Harran was substituted for Aram Ma‘achah at 1
Chr. 19:6. Mabbog is specified as Pharoah Neco’s objective at 2 Kgs. 23:29 (where it is
added to the text) and at 2 Chr. 35:20 (where it replaces Carchemish, in fact some 40 km
to the north), in the account of Josiah’s death at 2 Chron. 35:20.”**® This practice of
modernizing names can actually be found in the Targums as well.** In the Syriac
tradition, furthermore, the practice of ‘modernizing’ or ‘updating’ place names to make
them local and contemporary extends beyond the pages of the Bible. Ephrem the
Syrian also engages in the practice.”® The Syriac-speaking Greco-Arabic translators

were merely doing what Syriac-speaking scholars had been doing for half a millenium.

2 See M. Weitzman, The Syriac Version of the Old Testament: An Introduction (Cambridge, 1999), p.
48.

3 Weitzman, The Syriac Version of the Old Testament, pp. 48-49.

#* As Weitzman points out, The Syriac Version of the Old Testament, pp. 48-49, most of the examples
of modernizing he offers are paralleled in the Targums. See also S.P. Brock, ‘Jewish Traditions in Syriac
Sources,’ Journal of Jewish Studies 30 (1979), pp. 213-214 for this point. Brock also offers the following
examples of modernizing/updating: Gen. 14:7 Hazazon-tamar in the Hebrew becomes En Geddi in the
Peshitta and Deut. 1:46 Qadesh in the Hebrew becomes Regem in the Peshitta. In both these cases, the
Targum parallels the Peshitta in its updating. For these points, also see, S.P. Brock, The Bible in the Syriac
Tradition, 2™ ed., (Piscataway, NJ, 2006), pp. 25-26.

T am grateful to Alison Salvesen for this point. She has given me the following references for
this point: R.M. Tonneau, ed., Sancti Ephraem Syri in Genesim et in Exodum CSCO 152, SS 71 (Louvain, 1955),
p. 65, lines 24-26, Erek = Edessa; Akar = Nisibis; Kalya = Ctesiphon; Rechoboth = Adiabene; Kalach = Hatra;
Resen = Resh Aina. According to Alison, the first four of these changes occur in the Palestinian Targum.
This is also based on her talk, ‘Who’s a Suryoyo? Some Syriac Writers on Syria and Syrians,” talk delivered
at Princeton University, January 14, 2005.

In a later, Western medieval context, for Adelard of Bath perhaps translating ‘Bath’ in the place
of ‘Baghdad,” see C.S.F. Burnett, ‘Some comments on the translating of works from Arabic into Latin in
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the mid-twelfth century,’ in A. Zimmermann and I. Craemer-Ruegenberg, eds., Orientalische Kultur und
Europdisches Mittelalter (Berlin/New York, 1985), p. 164.
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Chapter 3: Jacob of Edessa: Scholar at Work

Though Hunayn’s contemporaries made explicit comparisions between him and
Sergios of Resh‘ayna, we unfortunately do not possess enough evidence about Sergios’
career and attitudes to be able to make such a comparison ourselves. We do, however,
possess a large amount of material from the pen of Jacob of Edessa, one of the most
important philhellenes and scholars to have emerged from the Syriac-speaking world
of the Middle East. Jacob studied at Alexandria, translated Aristotle and the Bible,
wrote on scientific matters in his Hexaemeron, composed a chronicle, wrote extensively
on canon law and was responsible for the beginnings of Syriac grammar; Baumstark
compared him to no less a figure than Jerome.*”* In this chapter, my goal will be to
attempt to sketch out a profile of Jacob as a scholar with the ultimate aim of bringing
into clearer definition one of the most important Syriac scholarly antecedents to the
‘Abbasid translation movement. Jacob represented the high point of a seventh-century
Syriac intellectual renaissance and in the course of this chapter we will meet some of
his other learned contemporaries as well.
To Err is Scribal

Syriac-speaking scholars were aware that not all manuscripts were created
equal and that one needed to take manuscript variation and copyist error into account
when closely studying a text. In his letter to scribes on orthography, Jacob of Edessa

1437 ‘J

noted that he regarded the art of the scribe as ‘exalted over all the arts. ust as,” he

¢ See Baumstark, Geschichte, p. 248. For studies on Jacob’s work on history, law, Biblical
translation and exegesis, grammar and translation, philosophy, liturgy, as well as his life, see most
recently B. ter Haar Romeny, ed., Jacob of Edessa and the Syriac Culture of His Day (Leiden/Boston, 2008).

7 G. Phillips, A Letter by Mar Jacob Bishop of Edessa on Syriac Orthography (London, 1869), p P. «,
hamdd enla & s 4 1901 ver Klulaso i dumine ot Kam e Khaimard, my
translation. The ET of Phillips can be found on ibid., p. 1.
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contended, ‘the art [of the scribe] is great and noble and first of all the arts, so too
should carrying it out be much more honorable than all [other] practical endeavors.”**®
Those who are scribes, he argued, should be marked by mental acuity and intelligence.
Reality, however, did not live up to Jacob’s high expectations. ‘Instead,” he lamented, ‘1
see that even here the craft suffers great wrong.
Those who are much more deficient than many others—for the most part in
intellect and natural cleverness—are coming in and learning [the art of the
scribe] and laboring in it and copying out books, all the while knowing neither
what they are seeing nor what they are writing when scribes dictate words. It is
not so that they might make more mistakes that [copyists] are brought up [by
me], but rather that they might receive [what I am saying] joyfully and learn
and be corrected. Let them make haste to come forward [to what I am saying],
wisely and discerningly, and they will know that we know many things
concerning this art of the scribe—we who read more than they write.
Not only were the people doing scribal work in Jacob’s day regrettably not very clever,
they also did not seem to know where their ecclesiastical loyalties were supposed to lie
and could do work for the opposing team. A question posed by a certain Addai to Jacob
asked whether it was right for an Orthodox monk to copy out polemical questions
which were against the Orthodox faith for a Heretic, in return for money or some other

payment. Such a person, Jacob responded, ‘is a traitor to the faith and to Christ, even if

he does not sell it off for thirty pieces of silver like the original Betrayer.* Scribes

*3* A Letter by Mar Jacob Bishop of Edessa on Syriac Orthography, p. A_. @1 <anus 1) <am an

o A, 1 L dulmar A Iuiue Khamé emlan Khumise hiamo Khoi Khama
.¥sa¥s omla, my translation, but with reference to the ET by Phillips on p. 3.

7 MS Mardin 310, fol. 203b: =1isam aal i) Sakan imaaiohiond il an L a
IR ou> amio Ifh ik Khanm laoal o i3 Gl @ 0 haad Aar o
Al @ Kuurmio Khcaumi ,modu sl fi; aa oaass duls anes P Khas o o
~amio Kasalesh v fous aman oh\ho Addai: Whether it is right for an Orthodox monk to copy
out certain things for a heretic, [namely] questions which are in opposition, from among those which
help his doctrine against the Orthodox Faith, and to take from him [sc. the heretic] a wage or a certain
something which he is in need of. Jacob: Such a one is a traitor to the faith and to Christ, even if he has
not sold it off for thirty pieces of silver like the original betrayer.” A similar but shorter canon by Jacob
can be found in P. Bedjan, ed., Nomocanon Gregorii Barhebraei, (Paris, 1898), p. 102: ans\ im\ ohax ookha
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were also prone to laziness and cutting corners when it came to doing their jobs. Jacob
provides a listing of a whole host of unfortunate scribal shortcuts.

Indeed, they work hard to fill up the number of quires, [arranged] in sections,
either squeezing the lines together or squishing together the letters of the text
or stretching them out or shortening them or pressing them together on
account of rubrication or adding and taking away letters or splitting a certain
word into two (and they divide it in a way that is inappropriate!) or they
combine two words into one improperly. We, however, who dictate, make
every effort that the sense and meaning of the things which are written be
maintained and securely preserved in writing for those who encounter [the
text], even if it means that the rubrication at the end of [some] lines is
unintentionally corrupted by scribes—something which they are expert in [sc.
correctly rubricating], but which they do not do.

Recognizing that his task might be a futile one and required his counseling scribes to
take the more difficult path in executing their work, Jacob nevertheless sets himself to
providing a list of prescriptions for scribes to follow.

But so the objective of the things which we have stated be known to them, look
now, I will set down for them a few cautionary statements with a view toward
them being more careful about our aim, even if it means that they treat their
own interest with scorn when [, in the course of writing a manuscript,] they
learn that it would be quite convenient that a line jut out more or lack
something, or that there be something which obstructs the sense or damages
the meaning.*

ehida oo ifeda. ‘The scribe who writes out a polemical text for a heretic is a second Judas.’
Literally, ‘A second Jew,” but cf. suggested emendation of C. Kayser, Die Canones Jacob's von Edessa: iibersetzt
und erldutert zum theil auch zuerst im grundtext verdffentlicht, (Leipzig, 1886), p. 45, n (a GT is to be found on
the same page). In light of the Mardin textual witness, Kayser’s emendation was correct.

0 A Letter by Mar Jacob Bishop of Edessa on Syriac Orthography (London, 1869), pp. @ —1. <\
N KD . D ol oD A\ D1 L AD . aim A ;A D ook e 1 /e K
<\ TS H AR N cindiams (-_ulgso AN ‘;gd_;o ‘A&; IMunus Mhassinoo oms iy amol
«calio furdssas L alaan ,m hal A . oduiu alams ok ,d asha s a g s
FRarmards Qi li KRG L Ao durfroiao Suuis hetal L aomihms il o oihduo
~uy \C\.\:a.n @O o I SN A QD . @a0NA (QAUD D LI I 181 L QD Qe Ihasadal Kam
o .hasdaa hodhid) el whsss o o (o) @i o 1 oiaa verd Koiaaa
eI Eim gris oF i oo KhadRK gamas o iamam I\ 3 o eab aF L eiah o aaias
RI0OMT M8 b LAAT L QID oI A PN AR AR TR oid gand o Ao s “er AN T-44&0
0ifi Kooy @ . as @l L idl Juiokh Khaihas owohno i @shad oles aawa
‘nv:"‘ .\ el ~\a s (.mam QU fua ;2\ Lo Ran “omEn i\ A iaw n\ary Kamaw
o ran L a2 «1,@ hal ot Lilo (o /K prD Ko gy oo e (om) adun oa
i n121 Koou ,ND ,m aeaal gali i L omla and L amhn Komh @ durdLie s
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Jacob’s first fear was a very basic one: he worried that scribes would not copy the text
they had as it was, but would rather let habit interfere with accurately reproducing
what the text in front of them said.

In the first place, I order all those who write out the books which I have
translated and composed that, as much as they are able, they not intentionally
alter any of the various things which they are accustomed to write—neither the
letters nor the points—unless if by chance a clear error is found (for every
human makes mistakes)—be it ours, or that of the scribe who has learned from
us, or of those who collated, or that of the eye of the one who was dictating
which slipped and erred from correct sight.

What Jacob was particularly worried about was that scribes who copied his works
would not adhere to his own particular ideas for how words should be correctly spelled,
but would instead change his preferred spelling to conform with what was more
common,
In the next place, [scribes] are not to add and insert those letters which we have
cut out of names and words or from other parts of speech, not if the names are
Hebrew and not even if they are Greek or Roman. They should not write

‘Solomon’ ( asu\x according to their custom, in the place of my own ( amalax. 1
know quite well what it is [ have written...*"!

~iaw\ wiva om) 1A o Kool o Ll o <X Phillips’ ET can be found on pp. 3-4
and should be used with caution. This Syriac is obscure and parts of my translation should be regarded as
tentative.

41 A Letter by Mar Jacob Bishop of Edessa on Syriac Orthography (London, 1869), pp. a — o. durina
«omun oo aalin i ihomo haras eﬁm ~5ha aohal vJ_»r\’ womlal L om\ s L\ 18
ol (F @ears an . <oais o whduhas A Lohas) com eussnn @l >0 0 s
lamhan L i o 1 583 o ook o é...x o faa e 1o Jan llv:m laadyy asio Kiaa
Qoo hohil R Lalia (aamas i @ido ol s > hiao faied oo fusy o’
O Hias hal = L A ihalion i id o Ao s 0 Ko b qaman
Sl Lamalar aly . L amas werd womly (aohas A\ . amio aads hal S oo .Kosar
ofan casn A a1 i, Translation mine, with slight reference to the ET of Phillips in ibid., pp. 4-5
(Phillips’ translation should be used with caution). The text as it is given in Phillips’ edition does not
make good sense. In the above, I have followed neither Phillips’ variant reading ~&a\a alss ( < <A
(taken from BL 7183) nor the w&\x (< which he prints in the body of the text (taken from BL Add.
12,178). ].P.P. Martin, Jacobi episcopi Edesseni Epistola ad Gregorium episcopum Sarugensem de orthographia
syriaca (Leipzig, 1869), published the same text based on Vat. Syr. 152, Barberini 7.62 and Paris Syr 142
and in places his text diverges from that of Phillips. Rather than ~&a\a (< or a\a als (< e,

Martin’s text (p. ) reads ~&a\a Are, which I followed here. Ihave also followed Martin’s & ~\a
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Jacob had good reason to worry about scribal copying errors, and not just with respect
to his own compositions and translations. He knew from personal experience that
faulty texts were circulating and that they led to a confusion in readers that was
sometimes simply insoluble given the nature of the manuscript tradition. In Jacob’s
thirteenth letter written to John the Stylite of Litarb, he takes up a variety of biblical
questions which had perplexed John enough to pass them along. One question related
to the sisters of King David and Jacob himself had to admit that he had no good answer:
‘As for the question about Zeruiah, the mother of Joab and Abishai and Asahel** and
concerning Abigail, the mother of Amasa bar Jether,** he wrote, ‘it comes from textual
corruptions which serve as impediments so that there is no answer to it.” Undeterred
by the nature of the biblical texts, Jacob still attempted to offer a solution to John’s
difficulties: he identified two different textual problems lying at their root. The first
problem was with John’s own Biblical text:
Nevertheless, for the sake of your repose, O brother, I will not walk away from it
empty and silent. Know, therefore, that Zeruiah and Abigail are sisters and that
the two of them are the daughters of Jesse and the sisters of King David. As for
the textual corruptions which you have in your statement about these women,
they are the following. You say that Jether is the father of Amasa, an Israelite
man: but he is not an Israelite. Instead, in the place of ‘Israelite’ (=\iww) it is
[actually] ‘Tshmaelite’ (=a\ssar.)—from the race of Ishmael, the son of
Abraham.,

In addition to John’s personal text being corrupt, there was a more general problem of

the Biblical text that everybody possesed having been corrupted by derelict scribes:

~amoia ads hal o (< a (i (ooudu ins hal (< iehalilsn s .
Phillips’ subsequently published, Mar Jacob and Bar Hebraeus on Syriac Accents &c: Appendix III (London,
1870), contains no material relevant to this passage. 1 am grateful to David Taylor for alerting me to the
existence of Martin’s edition of this text as well as Appendix III.

2 cf, 2 Sam. 2:18, 1 Chron. 2:16

“3 cf. 1 Chron. 2:17
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The second textual corruption is one that has been committed by negligent
scribes now for a long time. You say about Abigail that she is the mother of
Amasa, the daughter of Nahash (zs.) when she is [in reality] the daughter of
Jesse (,x-~), and you write down ‘Nahash’ (zas) instead of ‘Jesse’ (,x.~) on
account of the similarity of the words. These are the textual defects which have
caused error and uncertainty for you and for this reason it is difficult for you to
say that Zeruiah and Abigail are sisters and the daughters of Jesse.***

The key for Jacob was in understanding 2 Samuel 17:25 in the light of 1 Chronicles 2:16-
17; when he himself sat down to make a revision of the Peshitta translation of 2 Samuel,
he emended his text (perhaps following an already harmonized Greek exemplar) along
precisely the lines he had suggested to John.**

Scribal mistakes could explain other problems as well. John was also interested
in whether the Jews were called ‘Hebrews’ on account of Eber, the son of Shelah.
Jacob’s answer is in the affirmative:

I will state it for you in truth: the Jews are called ‘Hebrews’ on account of Eber,

the son of Shelah,*® for it was from him that Abraham, whom God chose,

descended by race. [He descended] also from those who were living in Ur of the

Chaldeans, among whom was preserved the first and Adamic language. They
were called ‘Hebrews’ by everybody on account of Eber.

#* Syriac text in W, Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” Journal of Sacred
Literature and Biblical Record 10 (1867), pp. «vna-),, ol ;o /aaid o I\ o A wax
I i ol dur Msiow , N i 1o o oo Ataan N\o=o t e 10 Redaia
umam A adr lad . hases aa I\ @1 pis .y e e ,mals Koo s
DPRAHEA . eTLRIN ;2.1 PRID0 poniur FRds FRALSR0 o ot liam s s dudeisa
Moy L odu’ o ~aoTuda (.lm .X.lm Joa s \c\:.l s (-lm ~vsiawa .l o
i aly ,modu A . lioe ,modu o lin e Kiny "o ,mase idhed
~oahal masa Lol hu eidi o Msiaw ¢ pminr 1o Loy Ko o -alase
L3 18 Zaal i Kol oo KA aor gl L adur oIl . Moy b Koo Rudinm
el cans. siaw o .o hios Khaen M= e als 2in (L 0dur axiv 1 el ohis
BROIN o ctudu Fhasn Lol L odur gaws b Kam L\ =o .~araan haas,
+ 103 MAAHO 32y ;mdusa i’\aoa FT available in Nau, ‘Traduction des lettres XII et XIII," p.
272.

“5 For these points, see A. Salvesen, The Books of Samuel in the Syriac Version of Jacob of Edessa
(Leiden, 1999), pp. xiv-xv.

4 cf. Gen. 10:24
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There were, however, false etymologies of the name ‘Hebrew’ floating around, and
Jacob traced these back to a defective manuscript tradition of the Bible. Jews were
called Hebrews because of Eber,
it was not because of the fact that Abraham crossed over the Euphrates, as some
fatuous person made up and handed down, having come to this by means of a
textual corruption in the Greek Scripture, since he saw that it was written in the
Scripture ‘Abraham the nepatric,*” that is, ‘one who crosses over,” from the fact
that he crossed the Euphrates River.**
Jacob, in fact, believed that many names in the Bible had been changed and corrupted,
a view which he puts forth in his fourteenth letter to John of Litarb, where he takes up
a number of Biblical questions which John has put foward. The fourth of these
questions revolved around the issue of whether the Philip who baptized the eunuch of
the Candace and who taught the Samaritans in Acts 8 was Philip the Apostle or another
Philip, a deacon; Jacob argues that it was in fact Philip, a deacon and not the Apostle. In
the course of the discussion, Jacob refers to the Eunuch’s master as ‘the Candace, the

1449

Queen of the region of Sheba,** and once he has finished his argument about Philip’s
identity, he takes up the issue of how he has referred to the Queen. ‘Do not marvel,” he

tells John,

that it is the ‘Candace, the Queen of Sheba’ that I have called her and not the
‘Queen of the Ethiopians™® like the Holy Scripture does. It is so that I might

“7 Gen. 14:13

8 Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,’ Journal of Sacred
Literature and Biblical Record 10 (1867), pp. &2 — «xaa . i ah idarda. > cum dudbiz L) A o
0 iR\ Ml Koz 1 o prin Koo Kom i cumi L\ ias aids elohs sxie
o Ko Kam <\ Fam 'ulv\ \omk\::\l:\ \c\_\ch ialin »a» o> aam v.ir'a;n \c\_\cb
1Y AL thia p;mine 1o ,o > ala tidarda S e ins eala S aam T.cr.u::oéf\_v:mo
Ashan s = i) i o ohas Kom s Msiaw > nalera Kio Wi o
shia ion s hoada ;6 1 iiaas dus o @ik pmis ohas FT available in Nau,
‘Traduction des lettres XII et XIII," p. 273.

“ See BLAd., 12,172: ,ardmas i ale oo ,modurds ad ol 1mas s o oaaslaa
~arl KRR ,6 Khals

0 1jt., ‘Cushites,” =at.an
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make known to you these things which are unknown to you. Indeed, many
things like these are to be found in the Divine Books, in which names and words
have been changed—not only in terms of the manner of speaking [about them],
but also in the scripture, which even itself wants to speak in a customary
manner.

The Bible, therefore, contains information which is strictly speaking, inaccurate,
because when referring to people and places, it communicates in the way which
conforms to the norms and customs of the world in which it was written. In Jacob’s
letter on orthography, as we have seen, he gave rigorous orders that scribes not follow
their customary ways of writing certain words and adhere to Jacob’s own spelling
choices. In the case of the Eunuch of Acts 8, it becomes clear why this is the case: when
scribes and authors follow custom and habit when writing their texts, it introduces
problems. Jacob, who in his life would burn a book of canon law at the gate of the
patriarchal monastery in angry protest against the hierarchy’s insouciance at the laws’
lax observation,”! was a person scrupulous in his attention to detail and accuracy.
‘Know therefore what I am saying to you,” he continues
and pay attention: in the regions of the Ethiopians it has never been heard of
nor have there ever been written stories handed down that a woman has ruled
in their land. But, in the regions of Sheba, as the histories report, from the
earliest time a woman has ruled over them—the daughter of Sheba, their first
father. Even in the time of Solomon, the King of Israel, a woman was ruling over
them—and she came to him, as it is written. Moreover, in the stories about
Alexander the king of the Greeks, it is written that he went to the Candace, the
Queen of Sheba. From this, therefore, it is known that that believing official
who had come to pray in Jerusalem was from the Queen of Sheba and not from
the Queen of the Ethiopians, even if the name [of the place] was different [in the

Bible], for the prevailing custom at that time was to call all those who were by
color black ‘Ethiopians.”***

! See J.-B. Chabot, ed. Chronique de Michel le syrien, patriarche jacobite de Antioche (1166-1199) (Paris,
1899-1910), vol. 4 (Syriac) 445-446, vol. 2 (FT) 472. See also, J.-B. Abbeloos and T.J. Lamy, edd. and trans.
Gregorii Barhebraei: Chronicon Ecclesiasticum (Louvain, 1893), vol. 1 cols. 290-291.

#2BL Add. 12,172, fol. 122b: war ~atany whalsn ala wara hals jo o nal Ga dduion
@nhrd o v | Khrayw o LAl csn A alo vaolors s ieaie oha
am idohan ar dua A ilissy s raals ol lsia Kosie e;s aalehia il ahias
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As someone who was bilingual and who had studied the Bible closely in both Greek and
Syriac, Jacob’s comments about the many names in Scripture being changed according
to custom could have, in fact, been a recognition of the ‘updating’ of place names which
I have mentioned above as a characteristic of the Peshitta translation.

Nevertheless, Jacob’s view that the writers of Scripture or scribes copying
manuscripts might alter the text or corrupt it so that it was no longer precisely
accurate extended beyond place names. In the same fourteenth letter to John of Litarb,
Jacob next takes up the question of whether Mary had a true, physical sister, as
suggested by John 19:25—which reported that standing near the Cross were Jesus’
mother and the sister of his mother—and his answer is emphatic: ‘it was not the case
that the Holy Virgin had a fleshly sister—one should in no way think or suppose this,

for she was utterly without a fleshly brother or sister!”**’

Jacob argues that one Mary
present at the Cross was the Holy and Blessed Virgin Mary, the mother of Jesus, while
the other Mary an old woman, the wife of Joseph and the mother of the men thought to
be the brothers of Jesus (Simon, Joses, Jacob, Judah). This Mary was called the sister of
the Virgin Mary ‘on account of great love and also because they were thought by

everybody to be the wives of Joseph and the two of them were called as such.” Here

Jacob introduces again the argument from customary speech in order to explain the

ardan hoieon .l muwa . K i o Liam aa s Mt o e /o o K ves
Am @1 Fhaidids . omanids Khdu halsea i haiha Khusid ple o hashe poh A
~ara el ohis .o ocmL\ “hlur haloe iamin o oum L uled (i M idars
s .ol hom falos Khdue . Liions als L amales oo ara .<amio do L omase
»or’uo haly . udey Al wainea\ ‘“v’“ t.lm ~rasshno o Sk .ok ohal s oy
ROm ,ma¥Lrdl A ard hals. <10 AN Gum A Yua e it cuha ava hals
l}vm ~ar. alus Q2 ihafans x> ala )nl:_\od:a culS:Q ~om AN IASL; am rdv-ﬂ_v_
+rAf.an (0l ( 0TNAAD anard ( m «omlals ixho S s KoM Japrdy fus

*BL Add. 12,172, fol. 122b: am dlads heaanl whuina i fl Kom hua Kam A

ala la huina he o e il Kom S i 1 lao Ko iamn o Jahan o ol
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difficulty presented by the text: ‘This was the reason that this woman is called the
sister of his Mother—from habit—and John made use of it out of custom and wrote of
her that she was “the sister of His mother.””** The same argument surfaces in Jacob’s
scholia on the Old Testament. How is it possible that God could both repent that He
had made Saul King (1 Sam. 15:11) and yet at the same time it not be possible for God to
repent or for the gifts of God to be subject to repentance (cf. Romans 11:29)? This
apparent tension only exists for those who take the words of the Scripture too literally.
We need to understand that God was accomodating himself to human speech:
..what is the intent of this human passage which is written: ‘God repented, —
like one who is mutable, when He is in truth immutable—‘because he had made
Saul King over Israel’? Indeed, the Divine Scripture speaks according to human
custom, because it is spoken to humans and because of their obtuseness and the
inability of their minds... and as for ‘He repented for having made Saul king”:
when we consider [them] intelligently, these do not indicate to us that God
changed and afterwards repented; instead, [they mean] that, having
condescended, He acts and speaks, in every instant and in all eventualities, only
in accordance with the ability of our weakness, pardoning the stupidity of our
childishness and providing us with salvation...*”

A passage in the book of Ecclesiastes (‘All his friends and companions went around in

the streets with weeping and wailing while mourning, and with suffering and pain,

*BL Add. 12,172, fols., 122b-123a: M\ ;> .xaz.y ;s s ham aiohon hom dudurd <am
s Ao i Zoas I\o= il hom &aio fiam hsaoadl, @ el fua Khuasnad)y ;o A fuas o
e Fam hha hls hom i Ko eonih (I hso 6m (inham amas i ala o
2O i ROAA0 IKULD 00 rshn Anas 0 A0 I L 01 rer o’y Jacob also suggests
that a third Mary, the wife of Clopas, the brother of Joseph, lived in the same house as these two Marys.

*** Phillips, ed. and trans. Scholia on Passages of the Old Testament by Mar Jacob, p. 3» <o & <>
<aluhrs A duiie 1n iialuhes v Kol ohhins iauhan Rlunc Ko <l
il ok ad Mo i | W vert i s Ao\ qalsets W= fmaona
L dohdhieio .. Lomdusidia hanaw o haans M=o 1 wrnin hiala dus N\ =
Duahlaam @ash= 1n A @1im aiho ,ohho Kol aluhiei al alm . doe ohalses
Drs 12 fisam oo arlan Moo 1 hsaidhs 1a Ly (halissni san)s whacaw haala A
~aoiaa ) aidha ( hoiaws haans Ms My translation. The ET of Phillips in ibid., pp. 23-24
should be used with caution.
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they groaned and lamented his death™*) is explained by recourse to customary speech:
‘He said these things,” Jacob writes in a scholion preserved in the famous catena of the
Edessene monk Severos, ‘according to the custom of the ancients, who would mourn
for many days over one who had passed away.”” God’s words to Cain after the murder
of Abel and Cain’s response to God, Jacob explains in another scholion, were never
really spoken at all. ‘This story concerning Cain,” he notes,
is entirely literal and in our custom of speaking and stated using
personification. For God did not speak one of these words to Cain; neither did
Cain respond to God with one of these [words] which are written. It is rather
the case that the aim of these words is to demonstrate the evil mind of Cain and
the sentence of judgment which went forth against him from God on account of
the abundance of his evil-doing...*”®
Why, Jacob asks in his Commentary on the Pentateuch, did God make an oath to
Abraham by cutting animals in half and passing between them as Genesis 15 reports?
We have, once again, an example of God accommodating himself to customary human
forms of communication. ‘Indeed,” Jacob writes,
the custom held among humans at that time that when they sought to confirm
oaths with one another, they would divide an animal and pass between the parts

carrying torches and establish a firm covenant. For this reason, the Lord spoke

these words to Abraham, to confirm his intention, that He would give him a

son.*”

6 NB: This lemma only matches part of Ecclesiastes 12:5. For the Syriac text, see BL Add. 12,144,
fol. 122b: ~Mass0 esna . @iz 1 hllio fias ns ,;maninsa L omla ,massi odes aaiaha
mham Lo @sahdena T"\'P':”.{

*7BL Add. 12,144, fol. 122b: amuam < hshast  Qad iaihal Kis ver e ol\;
i1 o L hicois aam

¥ BL Add. 17,193, fols. 61a-61b: 0 ., dusnr.ay dlar. oo J\=i Khusedh o1 Ko
ar . olo s & K ol i Kol Ly . Fium Ko cia houassa sy s
ool s mhus il paimn alm i Kea casn AR L @shaa o > Kas Kol Lie oo
mhalamy Khannw N\ = Kol o ,mals aain <Ll i 1 ~aweaa

**Mingana 147, fol. 8a: ~xinn\ am murd 1 s nmin iz s ;s s\ =a

1<ais hal hmas (L oinnio Khaa) Candan s hal hods Lot com aahy o ienm

R\ rﬂl\\é\mﬂm RGE TR L1 2-C .\ WITWA WE ENY m.-&é&k\.:: oo haaal Canles
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In addition to errors in the Biblical text which resulted from sloppy scribal work, there
were statements in the Scripture which were, when judged factually, inaccurate and
wrong even if they had been properly transmitted by copyists. These types of errors
were the result of God speaking to humans in terms that they could actually discern
and understand.

Jacob was not alone in that the error of a scribe or some sort of other agenda on
the part of the author might result in a text or manuscript which taken at face value
was in fact misleading. His friend and fellow philhellene George of the Arabs might also
refer to such behavior when he himself was dealing with some sort of textual problem.
In a letter written in 714, George, would explain an inaccurate quotation of the text of 1
Corinthians 15:44 by Aphrahat by suggesting that ‘He [Aphrahat] said, it is buried,
instead of ‘it is sown,’ either because he was following a manuscript which he had with
him at that time or perhaps he sought to change the phrase (A¢é€1¢) in accordance with
his aim.”® A scholion by Hunayn in Galen’s De Anatomicis Administrationibus shows a
similar logic at work, this time, however, applied in the realm of a secular text.
‘Hunayn said,” the scholion begins,

‘We have found in three Greek manuscripts which we have come across up to

this point—with the exception of the Syriac manuscript—that, according to

what we find Galen says after a little bit, “This middle part is not cartiligenous,
but is rather bony.” If that is so, then one of two things must be the case: it

must either be an error of the scribe or there must be a person who supposed
that he was fixing the text and so changed it and corrupted it.**!

*BL Add. 12,154, fol. 251a, (7.4.3 in my edition): ar¢ .3 s innn yo alss i) heon om an
~om Yurda oo Zeas aal @amall dualurii iaa i ot o .ohal plm Koo Fu s o no
AN

1 M. Simon, ed., Sieben Biicher Anatomie des Galen. ANATOMIKQN ETXEIPHZEQN BIBAION 6©-IE, vol.
1, (Leipzig, 1906), pp. 118-119, For this quote, see Strohmaier, ‘Hunayn b. Ishak as a Philologist,” Ephrem-
Hunayn Festival (Baghdad, 1974), p. 541. For De Anatomicis Administrationibus as the Latin title of Fi ‘ilgj al-
tashrih, see Meyerhof, ‘New Light,’ p. 693. According to Hunayn, this book was translated into Syriac by
Job of Edessa and later improved by Hunayn; see Bergstrisser, Hunain ibn Ishag, p. 20 (Arabic) (no. 21).
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For George, invoking scribal corruption was a strategy to be used in dealing with Bible
difficulties. The omission of the names of Ahazia, Joash and Amuzia in Matthew’s
genealogy of Christ could be explained away with reference to scribal actions which
had an unhappy effect on the text. ‘George of the Nations,” Dionysios bar Salibi (d.
1171) reports in his Commentary on the Gospels,

says that Matthew was not silent about these three persons, nor did he change
the number of generations and state 14 [generations] instead of 17. Instead,
because he wrote his Gospel for the Jews, most of whom were conversant in the
Greek language, they wanted to translate it from Hebrew to Greek—and the
Greek language is unable to pronounce het, ‘e, sade like the Hebrew and Syriac
languages, [in fact,] it does not even have deep guttural letters in its alphabet.
When the translators came to Joram (wicu), they said that he begat Ahazia
(svawsre) and that this one begat Joash (=~a.) and this one [begat] Amuzia

(& coxre) and Amuzia (= casn) Uzia (=aas). They wanted to write the
names in Greek and wrote that Joram begat Oxollav (=aare) and Oxol1ag
(esvaare) [begat] Iwav (o~as) and Iwag (or~as) [begat] Opooiav (~awam~) and
Opootag (~amame) [begat] Octav (o). When others after them came to
write the Gospel in Greek, they skipped over the passage ‘Joram begat Oxoliav
(evaare) [i.e., Ahazia (=waw)] and wrote that Joram begat Oliav (<o) [i.e.,
Uzia (~mas)] on account of the similarity of the names and their differing only
in the letter kaph. They did this unintentionally perhaps, or intentionally so
that the line of generations would add up to 14 for them because the numbers
seven and fourteen were greatly beloved to those who believed from the Jews.
So in this way were corrupted manuscripts handed down to all the nations.*”

See also Hunayn’s scholion in Simon, Sieben Biicher Anatomie des Galen, p. 117, ‘Hunayn said: As for this
passage (kalam)—that is, his statement which is written down, “in what is among these things,” —we
have found it in a certain Greek manuscript connected to the passage concerning the muscle. If it is
shifted to another language, it must be placed later and be after the statement, “I first saw the muscles of
the tongue,” and the place of his statement (which is the one written down) is taken by what is set down
(i.e., “the muscles of the tongue,”). 1believe the manuscript on the basis of which I translated is more
correct.”

21, Sedlatek and J.B. Chabot, Dionysii bar Salibi: Commentarii in Evangelia (CSCO, series 2: SS 98)
(Paris, 1906), pp. 38-39: ara.~aa cia. A ol = ohie ) honn lisard ama a1, oy
womry _ama  aslagord ;oha iace Mala M= AL el . o alury Khoied faas
hs i sars A faas farlo ,aunaaras o /eias 1 s o 1 .0om amés Kasas el
<oz hoon . alen Ao alds Khoh ol du lao . Kuiawo eins <l ve . oK
s canr ma el fima . as) ars 0ia i hal fadras ol 1o hinao
o aara .iaard) Ao micat anha Kol (caiaus a0 o1 L um e ~ cama
Surics Caalngord) ;maianhan ol 1n L omidod miise .o amama . amasr ordaua
womaluara Kosar hcams N\o= o) Alard micua Aohaa .iiaar) Mo pices sm o oiax
«om) mohm o Mo . amiin o0 4 L 0mus o5 1 iaa aans ama .asa Khoh Kauo
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The critical attitude, however, that Syriac-speaking scholars adopted towards texts
covered more than just a concern for manuscript errors and other problems in
transmission—in other words, more than just textual or ‘lower’ criticism. There was
also keen interest in issues of authorship and authenticity—‘higher’ criticism. It is to
this issue that I now turn.
Manuscripts in search of an Author

In the Risala, Hunayn shows a concern for identifying the authentic works of
Galen. On six different occassions, he points out a work attributed to Galen which is
actually masquerading falsely under the name of the great doctor or which he is unsure
about being authentically Galenic.”® In his entry no. 34, On The Anatomy of the
Instruments of the Voice, for example, Hunayn notes that the work ‘is forged in the
language of Galen and is neither from Galen nor from someone else among the
Ancients. Instead, it is from one of the Moderns who assembled it from the books of
Galen. And the one who assembled it, in addition to this, was weak.”*** In addition to

the Risala, Hunayn has left us a short work which deals with works of Galen not

iams D QLM QD Ll o R dars s Kom masi o .llv:n el hoiz oo
s L omla hal uio Wi o alauh fiama, my translation, but with reference to the ET of W.
Cureton in ibid., Remains of a Very Antient Recension of the Four Gospels in Syriac Hitherto Unknown in Europe;
Discovered, Edited, and Translated (London, 1858), p. x. I am grateful to Joseph Witztum for passing these
references to me. This opinion is also cited in the Commentary on Matthew of Syrian Orthodox Patriarch
George Be‘eltan (d. ca. 790) in Vat. Syr. 154, and translated by Ryssel, Gedichte und Briefe, p. 140: ‘Und
Georg sagt, Auch dies ist ein Irrtum des Abschreibers; andere Leute aber sagen....". Also, in discussing the
problems surrounding the genealogy of Christ in Matthew 1:8, Bar Hebraeus notes that George of the
Arabs ‘says that the original scribe erred by reason of the similarity of the letters and instead of that
which had been written—Ahaziah—wrote Uzziah.’ Translation W.E.W. Carr, Gregory Abu’l Faraj commonly
called Bar-Hebraeus. Commentary on the Gospels from the Horreum Mysteriorum (London, 1925), p. 6. Syriac
text (p. 3): = Sadan ,m aluo Khéhd Rawmnis 18 Kasaio oohal i oasaiy NG L AN
oha vas

3 Cf. Meyerhof, ‘New Light on Hunain ibn Ishdq and His Period, p. 721.

“*4 Bergstrasser, Hunain ibn Ishdq, p. 23 (Arabic text), p. 18 (GT), also with reference to idem., Neue
Materialien, p. 18. This is Vocalium Instrumentorum Dissectio (Meyerhof, ‘New Light on Hunain ibn Ishiq
and His Period,’ p. 694).
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mentioned in his ttivag;*” in this treatise, Hunayn takes up the question of inauthentic
books of Galen, rejecting some books as falsely attributed based on their style or their
ideas.*® He also offers suggestions as to why some books have been claimed incorrectly
as Galenic: they might be compilations of Galenic material, or attempts by people to
pass off their own work under Galen’s name, or simply a result of incompetence—
people thinking that the author of the first work in a manuscript was the author of all
the works it contained.”” Hunayn had a very keen critical eye: his judgements about
the authenticity of various works of Galen differ little from the assessments of modern
philologists.*®

As with other elements we find in Hunayn, this concern with authenticity and
the critical evaluation of works is another characteristic of the Syriac scholarly
tradition before him. The seventeen letters written by Jacob of Edessa to John the
Stylite of Litarb, for example, are full of discussion of such matters—not with respect to

Galenic works, but rather with respect to Biblical and other religious compositions.

The concern Jacob and John show takes several forms. The first and most basic is one

> See M. Meyerhof, ‘Uber echte und unechte Schriften Galens, nach arabischen Quellen,’
Sitzungsberichte der Preussischen Akademie der Wissenschaften. Philosophisch-Historische Klasse 28 (1928), p.
533.

16 cf, Meyerhof, ‘Uber echte und unechte Schriften Galens, nach arabischen Quellen, p. 539, ‘Die
Biicher, welche wir mit dem Namen des Galens bezeichnet gefunden haben, ohne daR die Beredsamkeit
(Eleganz) ihrer Sprache derjenigen des Galenos gleicht, noch die Kraft ihrer Ideen denen, sind folgende...’

17 ¢f. Meyerhof, ‘Uber echte und unechte Schriften Galens, nach arabischen Quellen,” p. 539:
‘Ferner haben wir noch andere Schriften vorgefunden, welche mit dem Namen der Galenos bezeichet,
aber nicht von ihm sind, sondern aus seiner Schriften kompiliert und von anderen Autoren verfalt und
noch ihm benannt sind; einige davon waren schon vor Galenos verfalt worden und sind von anderen mit
dem Namen Galens bezeichnet worden: entweder weil der verfasser gern seinen Besitz an galenischen
Schriften um solche vermehren wollte, welche andere nicht besaRen, oder wegen des Kritiklosigkeit,
welche eine unverinderliche Eigenschaftliche Eigenschaft der Térichten ist, so da sie, wenn sie in einer
Schrift(rolle) mehrere Biicher finden, und sie im ersten derselben den Namen irgendeines Menschen
(Verfassers) antreffen, sie denken, daR die iibrigen Biicher von dem gleichen Mann seien. Daher finden
wir so hdufig Biicher des Rouphos in Schriften, welche mit dem Namen des Galenos bezeichnet sind, wie
z.B. die Abhandlung iiber den Theriak (oder iiber Gelbsucht).’

18 See Meyerhof’s comments in ‘Uber echte und unechte Schriften Galens, nach arabischen
Quellen,’ p. 541.
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which wanted to know who the author was of a certain book. Did Moses write the book
of Job, John inquires at one point? Jacob’s answer is short and straightforward—yes.*”
David, Jacob writes in another place, was not the author of all the Psalms: there were
other authors as well: Asaph, Ethan the Ezrahite, Heman, Moses, Jeremiah, Solomon,
and Jeduthun, in addition to others whose names were not recorded.”’® The author of
the Qugite hymns was not Mar Jacob of Pesilta, or anybody else named ‘Mar Jacob’ for
that matter, but was rather a deacon called Simeon Quqaya, a potter from the village of
Gashir who lived in the time of Philoxenos.”* The poet Isaac of Antioch is actually
three different Isaacs: one from Amid who was a disciple of Mar Ephrem and who lived
in the time of the Emperor Arkadios, another one from Edessa who lived at the time of
Zeno who wrote a homily about a man he came across in Antioch with a parrot named
Prrakkdg (lit. ‘Parrot’) that was trained to recite the longer version of the Trisagion,
and a third and final Isaac, also from Edessa, who lived at the time of the Bishop Paul
and who initially was a believer (i.e., a Miaphysite) but eventually became a
Chalcedonian and wrote memre which contained Chalcedonian theology.”” And of
course, Jacob and John were not alone in their interest in authorship. George, Bishop of

the Arabs, Jacob’s friend, wrote a letter to a recluse name Joshua in AD 714 in which he

*Since you also added this in your questions: was this book of Job written by Moses?

Concerning this will I respond with a short brief statement: thus we have received from the Fathers and
Doctors of the Church.” Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” Journal of
Sacred Literature and Biblical Record 10 (1867), pp. s — s, alazs ;o hawar Kam oy @1 I\»
.hmana hlals Khlss L) K e i e loaara oda fm oo ohas Krasl (<
+hana alsio ;s o alas ama FT in Nau, ‘Traduction des lettres XII et XII1, p. 261. See

also the short treatise on the authorship of Job attributed to Jacob in Mingana 147, fol. 36b.

“OW. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,’ Journal of Sacred Literature and Biblical
Record 10 (1867), p. . FT in Nau, ‘Traduction des lettres XII et XIII," pp. 272-273.

7 See BL Add. 12,172, fols. 121b-122a. Most of the portion of the fourteenth letter from Jacob to
John the Stylite relating to the delightful story of Simeon the Potter is printed in W. Wright, Catalogue of
Syriac Manuscripts in the British Museum, vol. 2 (London, 1870), pp. 602-603.

72 BL Add. 12,172, fols. 123a-123b.
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responded to a question about the authorship of the Demonstrations of Aphrahat (whom
he referred to as ‘the Persian Sage’) by meticulously combing through their contents in
order to glean all the information he could about the author’s identity, place of living,
and time period;*”’ perhaps as an indication of its quality, George’s work on the identity
of Aphrahat is cited by modern editors in their introductions to editions of the
Demonstrations."”

Jacob’s view of the authenticity of a source would influence his view of its
validity. It was not lawful, he noted in a canon on sorcerers, for a cleric or a layman to
take for himself an answer from the book which is called ‘The Lot of the Apostles:’ this
work was not in fact from the Apostles. Those who violated Jacob’s rule were to be held
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back from the sacraments.” John wrote to Jacob apparently referring to extra-biblical

7 BL Add. 12,154, fols. 245b-248b (sections 7.2.1-7.2.10 in my edition). This is George’s fourth
letter. The part of the letter deals with the identity of ‘the Persian Sage.” Parts two and three also deal
with aspects of the Demonstrations.

7* See e.g., W. Wright, The Homilies of Aphraates, The Persian Sage (London, 1869), pp. 3-4, 8. With
his edition, Wright also published the first three sections of George’s Letter 4 (see ibid., pp. 19-37); cf. also,
L. Parisot, Patrologia Syriaca, vol. 1, (Paris, 1894), pp. X, XII-XIII, XIV, XVI-XVIL. ]J.Forget, De Vita et scriptis
Aphraatis, Sapientis Persae, dissertatio historico-theologica (Louvain, 1882), pp. 1-55, began his work on
Aphrahat by publishing George’s Letter 4.

*7> Nomocanon, ed., Bedjan, p. 101: ‘Concerning Sorcerers: Jacob of Edessa. It is not lawful for a
cleric or a layman to receive for himself an answer from a certain book, and neither from that which is
called “The Lot of the Apostles,” in that it is not of them. Otherwise, let him be held back from the
mysteries.” & ~lardaipm ahia & g ha ol 2o mls o anile e (A ;o sanss it N\o»
R @ adu ikl e ot Cambaa alas il ma isken am For other versions of this rule, see ibid.,
pp. 111-112; C. Kayser, Die Canones Jakob’s von Edessa (Leipzig, 1886), pp. 2, 21 (Syriac). A shorter version
can also be found in A. Vé6bus, ed., The Synodicon in the West Syrian Tradition I, (CSCO 367: SS 161) (Louvain,
1975), p. 268, with ET in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO 368: SS 162), p. 244.
My ET made with slight reference to that of V66bus. The longest version of this canon occurs in the
collection of Jacob’s canons in Mardin 310, fols. 202a-202b: n=\ il ard @ansialal s (i
> o Laalpo > o iaalia e Kokt dn 0 o Lpein B o mranl o oy ha
QA a0 Lz a s e K (o .oma L fis ol b L o . 1.od
)maderd s don e > o i;mla s oy ha amiz dul oial ol sn < saass tarshe
Am A s oha & o Laa = o L calgo > ara,mos\iite Keaoy A iaalia
LA 11 > Jain . dam haas)) o1 asin asahidosn o ;o oo o L L am daa @
ar .11 > Lai ;o paa sn L dual otaa i (i1 ar nl fue atiomodu /i e L

~axls e haam .t Moy piaks haaohar > ‘Addai: Whether it is right for a clergyman or a
monk to take an answer, either for himself or for another person, either from that which is called ‘The
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stories which stated that Lot had additional people in his family. For Jacob, such
statements were ‘full of foolishness” and he refused to accept them: they had not been
handed down by Moses.”® In a scholion on the Nephilim of Genesis 6:1-4, Jacob cites
‘stories (which are) old and (are) additional to those which are (found) among the
Hebrews’ about their destruction by means of brutal civil war accompanied by
incredible destruction. The destruction was so enormous, he notes, that people
authored ridiculous and erroneous apocryphal stories about it."”” In his sixth letter to
John of Litarb, Jacob takes up the question of whether the Virgin Mary was of the seed

of David; he uses a ‘syllogism’ to ‘demonstrate to every Christian or Hagarene [sc.

Lot of the Apostles,” or from the Gospel, or from the Psalter (‘David’), or from any other book at all,
whatever it is; and if it is not right, what should a person who has used things such as these suffer?
Jacob: It is entirely not right for a Christian to take answers, either from ‘The Lot’—which is not ‘of the
Apostles’ but rather of the Evil One and his disciples—or from the Gospel or from the Psalter (‘David’) or
from any other book at all. As for the one who does this, if he is a clergyman and will not be persuaded to
distance himself from this error, he should fall from his station. But if he is a monk, and educated and he
has a certain rank which comes from ordination, in addition to falling from his rank, he should also be
cut off from communion for a fixed time. This should also be the case with a layman.” The version of this
canon which is recorded by Bar Hebraeus is an abridgement of Jacob’s longer, original ruling; in the
original ruling, the basis for rejecting the ‘Lot of the Apostles’ is not its unapostolic origin, but in the
abridged version recorded by Bar Hebraeus, this seems to be the basis for rejection. For the ‘The Lot of
the Apostles’ in Syriac, see G. Furlani, ‘Una recensione siriaca delle Sortes apostolorum,’ Atti del Reale Istituto
Veneto di Scienze, Lettere ed Arti (1922-1923) 82.2, pp. 357-363.

76 ‘Now as for what was stated about the ten righteous men, whether there were [any] in

Sodom: it is full
of foolishness. Indeed, we do not approve of saying—nor are we persuaded by the one who says—that Lot
had other daughters apart from these two, or [that he had] sons-in-law apart from these two, or [that he
had] another close relation apart from his wife: the holy book of Moses has not handed this down to us.’
Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” Journal of Sacred Literature and
Biblical Record 10 (1867), p. Aa . 5 o cala poams durd (< @il Wil ,dh D= M el
“his Lol @\ Kam sl ol umsehidhs o i) alnas ( « Ll ‘ohaoe
> o Ko osio Miee e o foih alo > je ks o lohih w2 o Khaise
#»r.am) Krain oha é nlr. <\ & ad :;mhdu FT available in Nau, ‘Traduction des lettres XII et
XIII,’ p. 276.

7 The Syriac text of this scholion is unpublished, but D. Kruisheer has published an ET of it,
which I have drawn upon. See, D. Kruisheer, ‘Reconstructing Jacob of Edessa’s Scholia,” in J. Frishmann
and L. van Rompay, edd., The Book of Genesis in Jewish and Oriental Christian Interpretation: A Collection of
Essays (Traditio Exegetica Graeca 5) (Louvain, 1997), p. 194 (quote). Also, cf. Jacob’s comments on p. 195,
‘(This destruction) was so enormous and surpassed (all astonishment) that also some heretic and erring
people impiously composed poetical myths concerning them, (myths) full of nonsense and error, and
said that out of their excrement the earth had been made firm and out of their skin the heaven had been
stretched out.’
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Muslim] who asks about this that the Virgin Mary, that holy one and God-bearer, is of
the seed of David, even if this is not shown forth from the Scriptures.’”’® Because there
was no explicit scriptural evidence that Mary was from the seed of David, people in
Jacob’s day were apparently attempting to prove this to be the case by making appeals
to extra-canonical scriptures. Jacob disapproved of using these texts as authorities in
such discussions. One should use his syllogism to make this point, and not try to do it

by means of citing a passage as testimony concerning this matter from strange
and additional stories which are brought forth in many circles and cited and
invoked, but which are not from the Holy Scriptures. For, know well, O lover of
truth, that I am aware that there are certain histories which have been written
by zealous people of their own accord although they do not possess testimonies
from the Scriptures which show that the Holy Virgin Mary, the Mother of
Christ, is the daughter of Anna and the daughter of Joachim the Righteous,
about whom those who authored those stories assert that he was the son of
Panther and that Panther the brother of Melchi was the son of Jannai, who
descended in lineage from the race of the tribe of Levi. He dwelt in the region of
Galilee, near a spot in the area in which the city of Tiberias was built. But look
now, just as I have already previously stated, I do not want to show true what is
being demanded by means of an additional proof from a spurious story..."”

In his thirteenth letter to John of Litarb, Jacob also shows his antipathy to relying on
untrustworthy sources for his understanding of Biblical history. One of the many

things John wanted to know was whether the son of the widow of Sarepta whom Elijah

8 F, Nau, ‘Lettre de Jacques d’Edesse sur la généalogie de la sainte vierge,” Revue de l'orient
chrétien 6 (1901), p. 519: Q o K MK (1 Flizo & A o vea Liam wasmey alaw s
Lo i o ~a\ halio heaio o0 @ \ads ais iy o> o aoha rCulvoou A\ s
ERA > Kam asdhn A @o oudu FTin ibid,, p. 525.

7 F, Nau, ‘Lettre de Jacques d’Edesse sur la généalogie de la sainte vierge,” Revue de l'orient
chrétien 6 (1901), p. 519: ¥uis Fluied > am N\ =1 Fhoinws Khls ha o us <om o
A b ¢ nio €M P eoudu o plodmo @ihao Iring ol ghuhdon o ihiiuo
kua\om.m.\A\C\:_S.emr{\'.\lv(._iv‘_\rdv-x.:k\a:\jamr(kus_r_k\omk\..r(:\r(i"u.)axim{m.;:\h\om
i1 NS Kuars) oo hraio Khlohs Lisn OB KENA 0 hdrnw o du\ 10
»ioy A i hase i\ @ aoharl L am somals eI am . aados PNIDA T’
N iy 3 o Yt am s 19 am Kam smadure ,alol ,;mase Lluraa ,madud Liurdan
o im)y) Mash mo1 o Fidids Lo Fasal i\ 1 il o Kom o ol hoie
Flusrd 01 Chiu Fluash uol A Ao o1 2 Ko ML /K 0 o o s
~m anme\ alaw 1o A .Kasohoy o osiie eis FT in ibid,, p. 525.
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brought back to life (1 Kings 17:22) was Jonah, who preached to Ninevah. Jacob
dismisses this connection as false and lacking a basis in a reliable source. ‘Now this
account,” he writes

is written in certain histories which do not have any trustworthiness. They are
ascribed to the holy Epiphanios, the Bishop of Cyprus, saying that that child
whom Elijah the prophet revived is Jonah the prophet. So far as I am concerned,
however, O beloved brother and lover of truth, know well that I speak to you
according to the truth: I have never been persuaded to believe that any one of
these [stories] speaks the truth nor I am persuaded [now] nor do I accept that I
should either think or say that these stories are either from the holy Epiphanios
or that that child that Elijah revived was Jonah the prophet—even if and despite
the fact that people will contend and say that these stories are from the
aforementioned saint, I will not agree that the child whom Elijah revived was
Jonah the prophet. Neither, moreover, does it seem to even be true, because the
matter is very far and distant in time from the other event. For from the
beginning of the reign of Ahab until Pekah, the son of Remaliah, [2 Kings 15:25]
the King of Israel, until the time of Joatham, the King of Judah—the ones in
whose time it is thought that Jonah went down to Ninevah—there is a total time
of 170 years. On the basis of this, the statement [about Jonah being the same as
the revived boy] is not to be regarded as true. It has seemed best to me to speak
in this way about this matter.**

All these examples show that Jacob had a strong sense that certain documents were
more reliable than others as sources for history and that he was most ready to
disregard and even disparage texts that did not meet his standards for trustworthiness.

And Jacob’s concern for authenticity was in keeping with broader trends in the world of

*** See W. Wright, ‘“Two Epistles of Mar Jacob, Bishop of Edessa,’ p. 1. ~auda .lsam &0 ohax
~acamiar’ wanaar’ .ol nl curirihaliad eouls fulio Khids i hasidhs <am,;
o o Al oy fA e oo .~ Q. pl »naXLr om iy &\ sy ad rédlvn M"Y} CYaV-11
FLizd Bl o SLdhrl haaa il podn il I B Kilzon vur Iiie noio asas
cruiurl o, o KLl o i Lhas o /K csadiden Ko laa o on s
Yus A .o Qs ,madr am 1\ et o G\ lao . wanana rﬁv_.mn'(dm ~duleh
»Pa¥ea ;) L eoudur Wy Kol mba alo Flus i il 0 gk eishe (< laa
A a1 I\ = . hibie ,modu s o et aa . s ale i gcs W\ e o Rl
15 soral a0 Aus mhaals iae | o0 -0 diias b Fhas o Fisaso Kaasi
Q0 M ik ( acuoion L i 100l fals pehiaaa oo i Lima s als i\ ad
~hiir s, dudud i amt s @l e cpahon ao aga o s o
+i),\ h am . o am N\o=o ¢ ioheoh FT available in Nau, ‘Traduction des lettres XII et
XIII,” pp. 268-269.
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Eastern Christianity of his day: the Acts of the Sixth Ecumenical Council (680-681) are
notable for the concern they show for outing Monothelete textual forgeries.*"'

Jacob could also critically evaluate the authenticity of purported claims of
authorship based on style and ideas, just like Hunayn would later do with the works of
Galen. In his first letter to John, he notes that the Stylite had written out of
perplexity—he had read some memre containing strange ideas and does not know what
to make of them: ‘For now you have written to me, O brother,” Jacob noted, ‘concerning
causes of confusion which have come upon you in certain memre that you have
encountered in which there are passages that are alien to the thinking of the doctors of
the Church.”*** The cause of the doubt was a dissonance between the strange doctrines
present in the memre and their attribution to one of the most important of Miaphysite
theologians: Jacob of Sarugh. Jacob of Edessa was emphatic and withering in his
repudiation of this attribution:

Understand then and know what I am saying to you: these memre which are

written and falsely ascribed to the teacher Mar Jacob do not belong to Mar

Jacob, nor do they belong to the Spirit who spoke through him and through all

the doctors of the Church. Learn Jacob from Jacob and pass judgement on them,
that they are not from Jacob.” Neither are they from Ephrem, his teacher and

81 See S. Wessel, ‘Literary Forgery and the Monothelete Controversy: Some Scrupulous Uses of
Deception,’ Greek, Roman, and Byzantine Studies 42 (2001), pp. 201-220. 1 am grateful to Peter Brown for this
reference.

2 R. Schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,’ Zeitschrift der Deutschen
morgenléindischen Gesellschaft 24 (1870), pp. 268-269: x\ =ag.aa N\ i s Kem x>\ hodha
~hana aals oamd ciaan n\ s (omo Furds o as @1 i isardan i\ aama. GT in ibid.,
p. 273. FTinF. Nau, ‘Cing lettres de Jacques d’Edesse a Jean le stylite (traduction et analyse),” Revue de
Torient chrétien 2: 4 (14) (1909), p. 434

*® Or, ‘Jacob [of Edessa] has learned from Jacob, and passes judgement on them...” This is how
both Nau, ‘Cing lettres de Jacques d’Edesse,’ p. 435, and Schréter ‘Erster Brief Jakob’s von Edessa an
Johannes den Styliten,” p. 274, understand the passage, presumably because they understand the
imperative of a\. to be a\.w. But for .\, as an imperative form of .a\. in this manuscript, cf. also BL
Add. 12,172, fol. 81b, In. 23: ...<Aarini= 1as=) alio . 591 03 W o L aaalso see Jacob of
Edessa’s letter to Simeon the Stylite in BL Add. 17,168, fol. 158a: & rams =\ 3 ialm o @1 al.

~w\an, ‘Learn therefore from these things that envy is better than praise...” In support of Nau and
Schréter’s understanding, however, Yossi Witztum has pointed out to me that PSQ is not the imperative
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neither do they come from sound men who possess the mind of Christ. Instead,
these memre are from a small-time rhetorician and sage from [Jacob’s] time
period who wanted to garner attention for himself and include himself among
[the ranks of] authors. He considered himself to be a writer and an exegete and
blew and smeared his boogers on the teacher Mar Jacob. In certain passages of
his words, he has at places lifted select thoughts and ideas from the works of the
Teacher and inserted them into his own speech. Moreover, he has borrowed
certain elements in certain places—relying on [Jacob’s] thinking and logic—
things which he [actually] heard [being spoken] behind weaving looms, and by
people sitting at the gates, and from those who were drinking alcohol and even
from those who were repulsively gathered together on seats in dungheaps and
speaking foolish nonsense, and he has placed [them], without fear [of being
found out] in these memre which he has stitched together.***

Jacob had his reasons for rejecting the attribution of these memre to Jacob of Sarugh.
He was very familiar with the works of Jacob of Sarugh—he had presumably ‘learned’
Jacob from Jacob—and he knew that the author of these bogus memre was doing things
that the authenic Jacob of Sarugh never did with his own compositions.

[Ps. Jacob] composed in two meters—doing only this thing well, though he did
not realize that he composed them in two meters, with the result that they are
known not to be from the Teacher Mar Jacob, who never wrote anything at all in
the entirety of his verse memre that was not according to one meter—that which
is twelve syllables and which is divided into three sections [k0fot], four syllables
apiece. [Ps.Jacob] has neither the accent nor the organization [ta€1c] [of Jacob]
in the things which he says; neither does his manner of speaking, nor his idea[s],

form of psaq, which would suggest that one should read YLP as a perfect and not an imperative. PSQ,
however, could be read as the imperative of paseq, which would support my reading.

'™ Schroter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” p. 269: o= siohe~
HETaV-TUN T 1 \ocn..k\.‘r\’ =<\ ioans i alss <""-‘lv° e:u)s\an ~ it (.an ‘a0 K Sy oA
\cw:uL AMaQ oans, .&L Saass > ~ha el \C\(TAA:)C\ ino om Mo don uoia A\ aa
~0m o furio als iny o> nea lada ionals nuians lan toaasa (oo
101510 101111 (€9 o1 10 193 annsa Malls o et ialo Kt (oo AR aaren
i el ;;ma) G ¥),0 jario iMinrama finham ,mody mras Ly am inma iqins mray
nl cuiva.~als W\ o i on o ladwa pan dm a wduLoalsh >0 oI pana .oaas,
RCTEPAL SENEIAC ALY YT AN ER L ST ARERS IV RVR I EC R DT D ST ER AR BA T L)
QTERT L QD 3 Ao iy ohed ol 0 il dus ot ol 0 ido ihes >
lv..\n V.lm i a o <31 Ay o\ ;uwa oD w0 ~3\ainsy ahash s Yoia o> GTin
ibid., p. 274. FT in F. Nau, ‘Cinq lettres de Jacques d’Edesse a Jean le stylite (traduction et analyse),’ Revue
de I'Orient chrétien 2:4/14 (1909), p. 435
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nor his meaning, not even the appearance [eikwv] and arrangement of his
words.*

Jacob’s objection to the memre’s authenticity was built on more than just stylistic
grounds. For him, what was being said was more important than how precisely it was
being said, and on the level of meaning and ideas, Ps.-Jacob had fallen woefully short of
the doctrinal purity of the real Jacob of Sarugh.

Now, it would have been right to consider him worthy of pardon for erring in
such small things had he not been found to go astray in bigger matters. Since,
however, he is without a clue in everything [big and small], he shall also be
without forgiveness [in everything], for he has said many things which do not
accord with the mind of the mystagogues of the Church and the Spirit of God
will not accept the things falsely attributed to it.*

Jacob then offers a list of some of Ps.-Jacob’s doctrinal aberrations:

He says that on the first day, spiritual, incorporeal hosts were created along
with the heavens and the earth—something which neither Moses wrote nor the
Doctors of the Church have handed down. He has also stated that the
intelligences—those rational and secondary lights—are not in the image of God,
their Creator (I am speaking about the angelic and heavenly hosts, the servants
of God who do His will), and that Adam is greater and more excellent than
Gabriel and Michael. Moreover, in his mind, he has thought that this sack which
has two openings—one for putting in and one for taking out—is the invisible and
inimitable image of God. Furthermore, about Satan—who was created with the
cherubim and who was made a being of light along with all the spiritual hosts
who, because of his arrogance and boasting against God became darkness,
saying ‘I will ascend to heaven and will place my throne higher than the clouds

*® Schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” pp. 269-270:  oXhids iowa
A (as il ML - rds ohiho L adin ot & 10 1as bar dauls Ko 1 hstam
o (< A\ (< hsarms ,;maiss \omh S AD ns ~\1 o i1als saass i oo
o an ol durd A 1a iy aoind on made 3N Roimano e i i o Khsars
smamy hay asaio ~oca) ;o\ Mlao imlaam) o cuom) o mhl=) o tisaes ‘Am:: rémalv

GT in ibid., p. 274. FT in F. Nau, ‘Cinq lettres de Jacques d’Edesse,’ p. 435.

**¢ schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” p. 270: & <falamsa
cmlany N\ = Jamsns ashe A oicis aloo al (o Kom ol fianar) L huiasy alos
SR A Momd eoudue A hrha g Wy i .om fiasnar iy e Lam <am s
o @arhu ol uoi eo Laas Aa GT in ibid., p. 274. FT in F. Nau, ‘Cing lettres de Jacques
d’Edesse,’ p. 435.
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and the stars and I will be like the Most High,**” and who had to fall and be
made darkness a long and immeasurable time before this world came into
being—[he says that] he fell on the sixth day and that it was because he envied
the glory of Adam that he was dismissed from his rank. These things are not to
be found stated in the words of the Holy Scriptures, nor are they expressed by
the Interpreters of these [Scriptures]. They are, rather, found clearly written in
the books of men who are heretics and in error and who are the opponents of
God and the mind of the Doctors of the Church.**
This list, it turns out, was only a partial one of the erroneous ideas to be found in the
bogus memre. Jacob goes on to list other ideas present in the pseudepigraphal memre
which he regards as nothing more than foolish nonsense and then so that ‘they will be
known to every one and no one will be led astray by them as being written by the
teacher Mar Jacob,*® he describes the meter of each of the two poems and gives their

incipits: ‘these are the two memre that this man fabricated and composed as he

supposed concerning the Hexaemeron, in the likeness [of the work of] Mar Jacob. He

7 cf. Is. 14:14. Jacob cites this same verse in connection with Satan in his thirteenth letter to

John the Stylite, see W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,’ Journal of Sacred Literature
and Biblical Record 10 (1867), p. ».

*88 Schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” p. 270: ~nqus3 i
~lardo .oha ram i ;. ido amr s pary o fuomhsh halis caished o
Rl ) oo uih Kimao als (aid dm Looudue ook i casle hals
S0 1S ¢ e1nid Kol Kirsirs - usiro el ( cad e e halis L omaaas
W rhaa Lih Al s hhe i edusihs oo Likaama Likhing (> mar iduma
D> o Dok i ¢ hamn ao Rushesn A am K ales réz\l_s. L lnas ana Lvassy
mhazi N\o=n o iuomhiss halis (omla pa 1ms Wi Kimauo ol ooia sy am i\ o
PO aiana s > Lilo 0o Kasrly i 1 aars Kam Kol L ohauls ema
i)l ion Koot oo aars as o lian ;i\ Koo S am it A e Kadhda ymiaa
N DI Micsds Al e Moo - das hey Ercao . aseshhen o e i),
o Kadam hal @uhida lao (s asarsl fu Krito ohia s A doo o s
~amia Ko\ alsaawa :r{.u;lv:'jm r&vcumim Ao 1 ohis k\..rék e.-éf\s..\ (naé\::ia A~
+rhas aalsiy GT in ibid., pp. 274-275. FT in F. Nau, ‘Cing lettres de Jacques d’Edesse,’ pp. 435-436. In
his thirteenth letter to John of Litarb, Jacob takes up this issue of when exactly Satan fell and how long it
was before he fell; among other things, he says that we cannot know because it has not been stated in the
Scriptures. See W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” pp. & — ,. For commentary on
all the different doctrines listed in this passage and discussion of various patristic and Jewish sources
where they can be found, see Schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” pp.
282-289.

*® Schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,” p. 271: wala\x M\ =
@oRa> saass i alsla am wer floms A\ W Ao Lasudu GT inibid,, pp. 275-276. FT in F.
Nau, ‘Cinq lettres de Jacques d’Edesse,” p. 436.
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passed them off as that of the Teacher—not [out of humility], fleeing from becoming
known and being praised in vain by singers of empty compliments, but rather [fleeing]
from becoming known and having his foolishness repudiated.”*”

Jacob’s attitude towards pseudepigraphy was far from simple, however. He did
not simply equate the falsely attributed with bad and the correctly attributed with
good; he could grant that pseudepigraphy had its uses and benefits. Perhaps Jacob’s
kind attitude towards this practice had something to do with the fact that he himself
had engaged in it, composing an apocalypse prefaced to the Syriac Testamentum domini
nostri Jesu Christi in the name of none other than Christ himself.”" We see Jacob’s more
nuanced view of false attribution in his eighth letter to John of Litarb, where he
responds to three different questions, the first of which relates to the number of books
written by Solomon. John was confused: Clement of Alexandria had stated there there
were five books of Solomon, but other Doctors of the church—Athanasios, Basil,
Gregory, Amphilochios and Eusebios, among others—had stated that there were only
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three books of Solomon.*” Jacob himself was not sure why this might be the case but

was willing to hazard a guess: perhaps it was the case that Clement regarded the book

0 schréter, ‘Erster Brief Jakob’s von Edessa an Johannes den Styliten,’ p. 271: { coudure al\m
loaass i1 hamis ds e AL inmr wer K 1o i, Kian .:xllvnw it oih
3» AR R yuirs > Suoeio sohnio suiul,d b oil 1a al ihalss ;s (i B0

SPOID & o€ a\hwia & 13 GT in ibid., p. 276.

B pe For Jacob as the author of this apocalypse, see H.J.W. Drijvers, ‘The Testament of Our Lord:
Jacob of Edessa’s Response to Islam,” Aram 6 (1994), pp. 104-114.

2 See BLAAd. 12,172, fol. 95a. asaalw. dn eain uain s walwar W\ > Artesnn
INTaRE haar K ar L A IRnle Kaosas ax Ja @ oo Ja sia do iaalsia
~umlh @nla raae A alee Liam Wy fuiiz ool fhe s fhsiass gis isadao
0TI il fa fdserd fohas s <aio D r iy @amard 1o idsaly. wail as
ok raals ehlio .ol L i et Q oo o 2id A 1 anales A
‘wannaliam vasicneiy | @ailiods oo i thams s T-lm s el é axlr.<a
e RIS o QIS D AW Mis Ao idods am wanward ax’ (.lm 10 ada FT in
F. Nau, ‘Cinq lettres de Jacuqes d’Edesse a Jean le stylite (traduction et analyse),” Revue de I'Orient chrétien
2:4/14 (1909), p.428
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Wisdom as having been written by Solomon and furthermore, he may have divided the
book of Proverbs into two parts.”” In order to put John’s anxious mind at ease, Jacob
also stated that he would append a ‘copy of a certain small scholion concerning
Wisdom—i.e., the All Virtuous—which is called by many ‘of Solomon,” which I
composed out of a love of toil while working diligently on a revision of [the translation
of] the book, along with others.** Jacob’s scholion on the book of Wisdom vividly
exhibits his interest in issues of textual authenticity as well as his keen awareness of
the practice of pseudepigraphy and its motivations.
This book, which is called ‘The Great Wisdom” among the Syrians and ‘All-
Virtuous Wisdom’ [sc. 1} mavdpetog cogia] among the Greeks is actually not
from Solomon. It is, however, inscribed and classed by many lovers of toil [sc.
¢@1A\dénovot]—i.e., those who read [it]—with the books of Solomon. Nevertheless,
it seems to me that two things concerning it are proper and true: that it is not
right to decide and assert strongly that it is from Solomon and that we should
consider it and class it along with the books of Solomon insofar as its author,
although not Solomon himself, wrote and arranged his entire work in the
persona of Solomon and placed his inscription on it. Therefore, these two

things which I have said are true: that it is not from Solomon and that it is from
Solomon.

Jacob recognized that there was a tension between the book’s ascription and the reality
of its authorship. At the same time, he also knew that the book, though not actually
written by Solomon had much that was spiritually profitable in it and that the person
who had actually written it had done so with good motives.
This should also be added and stated concerning it: its author was in truth a
God-fearing man and of good mind; he was from the Greeks or from the

Hebrews and from among those [who lived] in that tumultuous era which was
full of persecution against the God-fearing people of the Hebrews, for he was in

% See BL Add. 12,172, fol. 95a and Nau, ‘Cinq lettres,’ p. 429 for FT.

“*BL Add. 12,172, fol. 95b: @\ s ) faa R . an0 vy hawsa iy I\ = @1 pis
o Fohen i hid> fulas (o s phl\ =\ Kom uasa Kias as L aalaams ana e
Ao ps ohai mba @ cioh b e Phaas o haad s hasin .l amalen KR

+rAinee FT in Nau, ‘Cing lettres,” p. 429. Nau, n. 3, notes that the revision Jacob refers to took place from
704-705.
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the time of Judah Maccabee and his brothers. Like a zealous and God-fearing
person, he decided to write the book in the persona of Solomon for the
exhortation and consideration of the nation of the Jews. He did not inscribe and
write upon it the name of his own person so that it would be worthy of
acceptance and credence.
Jacob’s experience in translation meant that he had a sense for literature which had
been originally composed in Syriac and literature which had been translated into it. He
could therefore tell that Wisdom was originally written in Greek and not Hebrew,
though he knew the author wanted to give the opposite impression—that the book had
originally been written in Hebrew and later translated into Greek.
It is also probable that he wrote it in the language and speech of the Greeks
while giving the idea that he had translated it and transmitted it from the
Hebrew language, either because all the people in that time were speaking
Greek or perhaps because he sent it to those who were scattered among the
Greeks..."”
Another factor complicating Jacob’s attitude towards critical questions was that
his views of authorship were informed by a model of the Christian community which
saw it comprised of some who could handle materials and information which might

cause doubt and difficulty and some who simply could not. He was a spiritual elitist:

dissimulation in the name of the spiritual well-being of weaker brethren was actually

5 BL Add. 12,172, fols. 96b-97a: hial i¥ioi hnas & wasiaw hal ik o oha
wonaled o1 5ha pa L amales ;o IS S biz  hidus fulaa Khoaas o ads
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something to be encouraged. This spiritual and intellectual elitism, however, was
dictated by a pastoral concern for weaker believers, not arrogance. In his fourteenth
letter to John, Jacob writes that he has responded with few words to the subjects of
John’s inquiry, ‘although I know that they need many words.” ‘But know well,” he
continues, ‘T have intentionally kept them short and withheld because I judge that
matters such as these [should not be] spoken to everyone.” John, Jacob noted, was a
person who had many people asking him about the things he himself had written to
Jacob about. As a result, Jacob wrote, ‘T will set down the same rule for you: be vigilant
and do not give what is holy to dogs and throw pearls before swine...do not speak to
everyone about those things which are mystical and which should not be spoken of in
front of everybody.”** Similarly, in his second letter to John, Jacob informs the Stylite
that ‘there are many things in the laws of the Spirit which are written and true, but
which we should not offer answers about to everyone who asks concerning
them...showing prudence on account of the [enquirer’s] insufficiency, seeing that
perhaps when he hears the precision of the response, not only will he not receive
healing with respect to what he asks, but also with respect to what is [already] living
and sound within him—everything will die and perish.” Sometimes, Jacob reminded
John, when weak and incapable people hear difficult things, they simply leave and go
away from the faith—as evidence, he quotes John 6:66. ‘Consider,” he therefore tells

him,

°BL Add. 12,172, fol. 126b a3 saw ;1 oo <0 sod @itw G o iy i s
PED (OAT AN AN QD wee L AD KA T-lm e e (anlal ala W\ = AT 4 P ERS A oo
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syala e (i an o Kl pouduea
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what it is I am saying to you and let these secret things be for you alone and for
your soul and your heart and your mind and your conscience. 1 do not know
what more I should say. Do not tell me what you have written to me: ‘T have
shown these things to many people, and they have been troubled at them in
bewilderment.” To what end do you act this way and show forth these things?
For what purpose are they made to doubt and caused to have difficulty and
made ill? You see that not everybody is sufficient [to deal with] an idea and not
everybody can bear it. Nor does everybody possess a mind which is nourished
and beneficial. Instead, sometimes something deadly will come upon those who
hear [such things]. Have you not looked upon the seed which fell upon the
shallow and rocky ground? As soon as the sun shone and waxed hot against it,
it immediately withered.”” Know [this], if what I am saying is agreeable to you,
and learn to be prudent in places and to say one thing instead of something
[else] to various people out of good judgment, either ‘T don’t know,’ or ‘I have
not learned this matter precisely,” as you get a sense for a person’s inability [to
deal with difficult matters]. Do not answer each person everything he asks of
you and give the bone of bull to an infant, so that he runs away and you become
for him a cause of loss, or we choke him off when he is still one of those who is
in need of milk.”®

We see how Jacob’s spiritual elitism intersected with his critical approach
towards texts in his thirteenth letter to John of Litarb, a letter in which he takes up a
large number of questions relating to a number of different Biblical stories. His
responses here, more than anywhere else in his letters to John, offer us a glimpse of the

critical scholar at work. The second question Jacob responds to in this letter deals with

*7 cf. Matthew 13:5

*® Cf. Hebrews 5:12-14. For the text, see BL Add. 12,172, fol. 81b: ~Zsoia ~mwasmn hur G
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an interesting question—the origin of reading and writing. John wanted to know if
there was literacy before Moses:
As for the second question which you asked, O brother, ‘is what is said true,
namely that there was no writing and letters before Moses’? Why have you only
stated, ‘it is said,” and you have not also made the statement, ‘it is written'?
Indeed, there is a homily given—know well—and a treatise written [about this
topic] by the holy Athanasios, that apostolic man who is truly the teacher of all
the church in the entire inhabited world.
At first blush, it seems rather odd that Athanasios, or John or Jacob for that matter,
would have held strong opinions about when writing did or did not exist. Nevertheless,
Athanasios had staked out a position on this issue and held that writing did not exist
before Moses’ time. Jacob, however, had no problem in disagreeing with such a
weighty authority.
Nevertheless, it is not true, for even that holy man was a human being, and all
humans lie, as it is written [cf. Ps. 116:11] and all humans err because they are
human. All humans go astray by nature and all human speech is weak and easy
to take apart. There is no one in all of humanity who speaks like a human and
yet does not make mistakes in what he says.
More than just Jacob’s view of human fallibility was at play in his disagreement with
Athanasios. He also knew the reason why Athanasios had taken the stand on the
history of writing which he had. Athanasios’ concerns were not about historical reality;
what was really at stake for the Bishop of Alexandria were contemporary theological
disputes—he was attempting to cut the ground out from beneath the feet of his
opponents.
Now, many people at the time of this saint had gone mad and were speaking
foolishness, each according to his own will, and were putting forth many and
diverse apocryphal scriptures and each one was citing evidences from them in
accordance with their skewed point of view. In addition to all the apocryphal
scriptures, those people who were making arguments were also citing the

apocryphal book of Enoch. Just like a wise and crafty physician who wishes to
restrain the commotion of a sick person completely forbids [the sick man] from
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all food—although it is not right to do so—both the harmful and the healthy,
[Athanasios] forbade and cut them off from everything alike, from those which
were true and from those which were untrue, so as to prevent them from being
attracted and attached to apocryphal scriptures. Along with all these books
[which he forbade], he also [cut them off] from the book of Enoch, which is
authentic, saying in one of his festal letters, ‘Where have they gotten the book
of Enoch from? For there was neither writing nor letters before the Flood.’

Jacob was fond of metaphors which equated the task of the bishop or teacher with that
of a medical doctor,” and he justified Athanasios’ deliberately inaccurate portrayal of
the past as a form of spiritual paternalism: this was done for the good of the patient.

As further evidence that Athanasios was not solid in his belief that there was no
writing before the Flood, Jacob was able to point out that Athanasios made his assertion
to this effect rather quickly, almost in passing. One could read between the lines:

This is the statement which this saint made—briefly. It was not with many

deliberate words and extended discussion that he made it, such that everyone

would definitely be compelled to consent to it.
Athanasios did not have a monopoly on misrepresenting the past for the spiritual
benefit of his audience. Jacob would argue that no less than Basil had done the exact
same thing:

Know well that it is like the following, O you man who loves toil (sc. @iAénovoc)

and who is worthy of mention! 1t is like the statement the holy Basil made in his

homilies on fasting, when he wanted to forbid the drinking of wine to those who
were fasting, namely, that there was no wine before the Flood. This, too, is of
course not true, since there were vines and the human mind—that discoverer of
necessary things—was not inactive for that entire period of two thousand years
or more and did not come up with this necessary invention of squeezing out
wine from grapes and make for itself this essential and pleasant drink.

Just as there must have been wine before the Flood, so too must there have been

writing. For Jacob, it was simply not plausible to hold otherwise:

* See e.g. his comments in his third letter to John of Litarb, BL Add. 12,172, fol. 82a (NB: on the
same page, he also refers to Cyril of Alexandria as a ‘wise physician of souls,” (~*¥#e11 s ~ao))
and in his fifth letter to John of Litarb, BL Add. 12,172, fol. 85a.
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I am saying the same thing about this invention of letters and writing—it is
indispensable. In reality, it is the craft which is above all [other] crafts. Know
well, O man, that the mind of humans did not remain throughout that entire
period without the discovery of letters.

This whole discussion, however, had more than just an academic tinge to it.
Underlying it was the very real question of the authenticity of the Book of Enoch.

Let this be believed by you: both wine was discovered by the people at that time
and they also made writing and letters for themselves and moreover, so far as
the book of Enoch is concerned, some have cited it since the times of the
Apostles. Jude the Apostle brought forth evidence from it in his catholic epistle.
That there was writing, therefore, before Moses, the written stories which are
cited by the Jews demonstrate: they are not false. Concerning Moses, they state
that his father Amram taught him writing and Hebrew letters along with the
writing of the Egyptians while he was a child and still in the house of Pharoah.
From this, we have a basis to say that there really was writing and letters before
Moses.”

°% Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,” Journal of Sacred
Literature and Biblical Record 10 (1867), pp. }; —1. =\ hisiz (1. rdians e ohidi o1 Aae
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Jacob was also very aware of the precarious nature of textual transmision and
that books could be lost in the course of time: the Church of his day was only in
possession of a fraction of what had been written in previous ages. Jacob’s interest in
lost books was such that he is reported to have faked a conversion to Judaism at one
point in order to discover new-old books. He was convinced that Jews had kept certain
books away from the pagans and for themselves and wanted to translate their secrets
into Syriac.”® In his Commentary on the Pentateuch, Jacob would refer to the ‘story of the
Hebrews’ when discussing a passage.”” John of Litarb was also aware that there were
books written by important figures in sacred history which were no longer extant. At
another point in his thirteenth letter to John of Litarb, Jacob takes up another question
from John: there were books of Solomon which he had heard or read about, but which
he had not seen:

Along with all these things which have been stated, now let these other items be

set down, for the sake of your repose, O brother, which are really great

frivolities and from which there is no profit in speaking. ‘What are these three
thousand proverbs which, it is written, Solomon spoke? What thousand and

ch r.am pio Kiaw o1 Ko dui.Kaslahido mhiy o Ky a0 Kiuasd i
A U pondue AN ala /aads hal o eduhidhy @l hasdha hasih e sl
1 i o> 0 Fia na Kiuins Khaihaoc i ,man pimrs A’ malea iras W\ >
~iaw Kom fu izt imrtal A Komh Wm0 el ML L asian mduas L ) medu
+~r.am oo oMo FT available in Nau, ‘Traduction des lettres XII et XIII,” pp. 206-208.

* This story is reported in the Armenian version of the history of Michael the Syrian. See V.
Langlois, Chronique de Michel le Grand, patriarche des Syriens jacobites (Venice, 1868), pp. 20-21. NB: the
comments about different versions of the Scriptures which are also made: ‘Les espirits critiques ne
doivent pas s’étonner de trouver dans la supputation des temps, des intervalles d’années plus ou moins
longs, car nour rencontrons beaucoup des divergences dans la version des Septante et dans les écrits
d’autres interprétes, et notamment dans la traduction que le roi Abgare fit faire par ordre de Saint
Thadée. Cette version fut revisée par Jacques d’Edesse qui se fit Juif, supposant que les Juifs, par jalousie,
n’avaient pas volu communiquer tous leurs livres aux paiens.’ cf. Wright, Catalogue of the Syriac
Manuscripts in the British Museum, vol. 3, (London, 1872), p. xxii, n and K.-E. Rignell, A Letter from Jacob of
Edessa to John the Stylite of Litarb Concerning Ecclesiastical Canons (Lund, 1979), p. 23. Also cf. Langlois,
Chronique de Michel le Grand, pp. 244-245: ‘Saint Jacques vivait a cette époque, il était né dans la province
d’Antioche; ¢’était un homme rayonnant de grice et ami des sciences’ il fut nommé évéque d’Edesse et
feignet de se faire juif, afin d’avoir le moyen de traduire leurs secrets en langue syriaque.’

* See Mingana 147, fol. 4b.
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five songs? What is the discourse he gave on trees and roots and on cattle and
birds, and on reptiles and fish, and on the remainder of other things?’

Jacob, too, was aware that Solomon had written many works, but he lacked any
information about the precise number and even his Jewish informants were unable to
provide him with detailed information about Solomonic bibliography:

That the man [sc. Solomon] composed, O man who loves toil (sc. piAdmovog), we
have heard and read; but none of the commentators has transmitted to us
concerning which are the books in which [Solomon] wrote, or as to what they
are called, nor have we heard [about this] from a person of the Hebrews.
Moreover, we do not know how to speak about what has not come down to us
and which has not been handed over to us.

Jacob did not find it surprising that some books which Solomon had written had not

been transmitted to the present. This was the case for other sacred authors as well and

Jacob attached a theological interpretation to this state of philological affairs: we

possess those books which God wanted us to have.
Do not be surprised when you hear that all the books which Solomon composed
in his wisdom have not come down to us, for even holy books which Moses
wrote and those of the prophets have not come down to us, but rather, [we
have] only the parts of these which God permitted Ezra the priest to rescue and
write down and organize so that they be transmitted and come down to us, that
by them and from them we might learn the knowledge of those things which
are proper. Furthermore, not even everything Ezra wrote has come down to us:
of the 90 books which it is written and stated that he composed, only those
which are read out in church have come down to us.

Jacob also speculated as to why God might not permit certain books to survive. A

recurring notion in many of his letters is that of the spiritual profit or yithrana of his

recipient.”” In terms of lost writings, he deploys this same idea to explain their

°% For examples of Jacob’s use of the notion of yiithrand, see Schréter ‘Erster Brief Jakob’s von
Edessa an Johannes den Styliten,’ p. 268, In. 2 (Letter 1); BL Add. 12,172, fol. 81a, In. 23 (Letter 2), fol. 83a,
In. 10 (Letter 4). See also MS Mardin 310, fol. 208a, In. 2 (letter to Addai the priest which has been
excerpted as a source of canons). Also cf. Mardin 310, fol. 212b, In. 28, fol. 213b, In. 5 and BL Add. 12,144,
fol. 114b (a scholion of Jacob on Ecclesiastes preserved in the Catena of Severos).
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disappearance. Certain texts did not survive because they had nothing profitable—
yithrana—in them.

Know, therefore: neither have the books of Solomon come down to us; perhaps
there was nothing profitable for the soul in them, otherwise, they would have
come down. Maybe, it was for this reason that God ordained that they not be
transmitted.

Another possible explanation of lost writings was that of redundancy or overlap.
Perhaps the same things contained in texts which no longer survived were preserved in
other writings; though we have lost some compositions, their contents have come
down to us in other vessels, so to speak.

Perhaps there was in these things which were about trees and roots and animals
and birds and reptiles and fish a certain knowledge for the craft of bodily
medicine, like what we find in these [books] which are among the Greeks and
Egyptians since, as regards the proverbs and wise sayings that it is written he
composed, it is known that some of them are those which we possess and read;
we neither count them nor do we reckon and see how many they are in the
Book of Proverbs which we possess.

John had written to Jacob stating that there were 1,005 songs of Solomon, but as in the
case where John had had a Biblical manuscript which corrupted certain names, John’s
numbers here were inaccurate and Jacob had to correct him.
Now concerning the songs [of Solomon], I have already remarked and will
inform you, O brother who is worthy of mention, that it is not 1,005 but 5,000
songs that we have in our possession, so that when you have learned this, it will

not be demanded of me to say which ones they are, since you see all this
abundantly diffused wisdom of Solomon, and you will pardon my feebleness.”

°% Syriac text in W. Wright, ‘Two Epistles of Mar Jacob, Bishop of Edessa,’ Journal of Sacred
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Jacob had spent time in Alexandria ‘gathering wisdom,”** and perhaps because of his
time there, he was aware of the regionally contingent nature of certain church

practices. In his canons, he showed an awareness of the different way things were done

506

in Syria, in Egypt and Alexandria, and among the Greeks.”™ Jacob was also aware that

rites in the church developed historically: ‘Know, then, O spiritual brother of mine,” he
wrote to the priest Addai, in response to a question about the rite of the Blessing of the
Waters,

that not all these things which are in this order which now prevails in the
churches have taken hold from the beginning among Christian people. They
have, rather, slowly increased and been adopted by means of gradual additions
and new ideas, till the point that they have attained such a degree of fine
harmony and fair construction in the rites which the Church follows in this
time, though originally neither the name nor the mention of this rite of the
blessing (that is, consecration) of the waters was at all present in the Church,
just as even now is still the case among the people of Alexandria and among all
those who are in Egypt. Nevertheless, afterwards, when this custom that they
bless the waters on the night of this feast [sc. Epiphany] began to be adopted,
one by one, priests began to form the habit of saying a short prayer. One would
say this [prayer] as he was able and as he knew, but another one [would say] a
different one, longer or shorter—in every church, as they knew, in all the

~han e\ CTUTNA M0l KA. :‘X Shrdia é.:...én.n @iiaia foahaie ovan Ko\ so. ;s
R hmo cuhad Eha o - QR i ohan e emla ad . er ook ¢ @lér alom
~a~a é ahr< \C\:Z\C\.\J_] Hha adrian o é ol Kaias iahean T (-lm .ohary
o Ay e Kol aia iaa Kam J\pmao lod el ranl { aoum Rom du i, pam iaa
DI KAt idia Krsio Khwiao Khaise iasa sali le:nn (-lm: 00 Kam durd i iaa
ey Quuars i e halo fads haly @l ey & wer el Khauor Khasmad
HERET .\l STy t.lm COTLILE (0oum sl Iasd cuha Khdlio Al e hua o3 R\
Q' o3 llv:m .\E\C\X Yoy heddsn o ohan SR OTLILK AT (Lipa Angs ~\a I @i ~\a
1 Ll du pasa el om izl Suak Lhiass) K aaas i b Khaaek
e K il ot Bt ushh AL anl ue als i dnue  hark el e A
otshalies L i odua :\C\mcd_r_:\ DEZAel Kihohe ) Ko\ Kim gl du asava FT
available in Nau, ‘Traduction des lettres XII et XIII,” pp. 275-276.

°% For Jacob’s time in Alexandria, see Michael the Syrian, Chronigue, vol. 4, p. 445 (Syriac) = vol. 2,
p. 471 (FT): iam) ook o 0 p1d Kishasa ok i asis fio1 180 .01 Sineacd) ok o
weeam ,niorla e ‘And from there, he departed for Alexandria and when he had stayed there a
certain amount of time and collected wisdom, he returned from there to Syria and arrived in Edessa...

*% See, e.g., T.J. Lamy, Dissertatio de Syrorum fide et disciplina in re eucharistica (Louvain, 1859), p.

168 and Kayser, Die Canones Jacob’s von Edessa, p. 15. In ibid., p. 17, Jacob refers to the practices of ascetic
men whom he knows ‘in the East.’
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churches which are in the region of the Greeks. And afterwards, Proklos, the
bishop of the island of Cyprus,” a holy man and a teacher, wrote and set down
that great prayer which is placed in the rite...at times it was used in the blessing
of the waters, as is the case now. Although by itself it suffices for this rite and
the ordering of the waters and he would not say another [prayer], he would
nevertheless sometimes say it over the waters of baptism, with a slight variation
of certain words in it. As for that [prayer] which was accepted by the holy Mar
Epiphanios, the archbishop of Cyprus: he added and introduced [new elements]
to it, as are in other prayers. [He added] that section [which goes] ‘May the head
of the serpent be bruised under the seal and type of Your Cross,’ as I have found
written concerning it in the prayer. He constantly used [the prayer] in holy
baptism. Slowly, however, it turned into this version of this rite and these
prayers which are in it were put together and arranged. We only see four
prayers in it which have been arranged and assembled and handed down,
though there are a few, pretty ancient manuscripts in which there are only
three prayers...””

Conclusion to Part I
Jacob’s historical consciousness and critical awareness are remarkable; he is

perhaps the most vivid Syriac antecedent to Hunayn, but of course is not the only one.

> 1t is not clear who this Proklos is. There is no mention of a Proklos of Cyprus in Greek texts
(see M. Geerard and F. Glorie, edd. Clavis Patrum Graecorum, vol. 5 (Turnhout, 1987) pp. 96-97) and
similarly, a Proklos of Cyprus is unknown in Syriac (see Baumstark, Geschichte, index, s.n. Proklos). In
both Greek and Syriac, the best-known Proklos is Proklos of Constantinople.

*® BL Add. 14,715, fols. 170a-170b. ¥y @\ eanla Koo i sai ha e o Liaon s
Lilas Ll A . u wian s hal @inl iae > ihias ro Fuses Ko hama) =)
hasals hotar dla am) 81 (i B Kol Khsdro hamdh o nsheda ,oi
mnmas. o’ mar Aa . = [Surdin] hirdin 1a .;m 510 has aanls Zea\ s hawsho
Lian Kem ey e ifhiins ala s Koo e i raao dus o aiaos o s\ s
s Laldul,ie an el @ido ol oo L auim «omla hala hinma\eds o s hal ;madure
ot s\ g calie hias aanls r(énol L A T2 AL ER S waainn sm
ard hoi o Kiie Ll e Koo La Kam sav[]a e 10 B Ao b A . 0
waloia L1 @aihs .o iRy alo .l enlas .0om gl v Fhas Jas ihias
N5 ~Eam hois;m hal oo 1as 1n ichalmo e inyihiny wiacel aamsard
Ls 1o Kom wrHhn S O L aeiEs GouTN ai? el oi.hLsi ,maduy dm idma) o
o .Sy rémanlvo r(m;lv o hal ;) Koam duicanls ;o 1 . Krm dudul aa ashy aids
P Py Ay han Kaludr ns .l Koo i Kiuiasas K ls o1 oo Khise Koam
N e .o L amard . poiaant @iar yai wauaiar ;i 1o alnel L jml .o alo; >
nasl o1 maal o aroi o el ras Moo A i oh cidun o ihaise hal oo
Qids Krae s s Kom arehen furume o hal ca hal odl\ > cuhag haae i s
Al fhal & K @ heo puslhico .o oa) )1 Khasales an) i Lo Lalas G
s o D rAIeH e 1 smalr~a ,maiaha ,mcm:lv'\ 7D et r(éc\c&_s. 1o asin oo

Aasls hal g hlh (¢ A Lomo hu oL aauhs <iudu Laloa See also T.J. Lamy, Dissertatio de

Syrorum fide et dlsaplma inre eucharlstlca (Louvain, 1859), p. 100, for Jacob speaking about a custom having
‘previously taken hold in this region of the East.” =Zsaama <o ihida s 16 110
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Because Syriac-speaking Christians found themselves in a situation where their
normative religious texts were written in languages which differed from the language
they spoke, studied and prayed in, there is a sense in which translation, re-translation
and increasing philological exactitude and concern would eventually become inevitable
and unavoidable, at least among Christian communities with a scripturalist bent or in
which theological disagreement rooted in the interpretation of the Bible became
heated. And an upshot of the critical-philological turn the Syriac tradition took was the
emergence of groups of scholars who had a set of skills that could be applied to the
translation of other texts from Greek. Muslim patrons who sought to have Greek texts
rendered into Arabic, therefore, might be seen as something like a rugby coach looking
for rugby players who has the good fortune of stumbling upon an American football
team. Such an analogy is slightly misleading, however, since many of the sorts of texts
that were translated in the Greco-Arabic translation movement—philosophical and
medical—had already been rendered into Syriac before the ‘Islamic’ period. But the
broader point remains: When Hunayn sat down to write his Risala, the critical
awareness and philological technique he had at his disposal were, like medical and
philosophical study, things which had deep roots in the Syriac tradition of which he
was a member.

Several larger points come out of this recognition. Dimitri Gutas’ important and
otherwise excellent Greek Thought, Arabic Culture, for example, is unfortunately marred
by regular, clumsy attempts to downplay the importance of the Syriac contribution to

the fabled Greco-Arabic translation movement.”” Such attempts raise the question of

*” In addition to problems I have already discussed, one can offer the following as well. Gutas
cites Brock’s observation that more Greek material was translated into Armenian than into Syriac as a
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Syriac and Syriac sources in our understanding of the Late Antique and early medieval
Middle East. How should scholars attempt to integrate these sources into our
narratives? And more broadly: who speaks for the Syrians?°'® Gutas can be forgiven for
his biases against the Syriac tradition: though he can perhaps read some Syriac, he is
not a Syriacist and his efforts, such as they are, to speak about the subject reveal he has
no profound acquaintance with Syriac language, culture and history; in this respect, he
is quite typical of scholars writing about the history of the Late Antique and early
medieval Middle East. His attempts to represent the Syriac tradition and give it voice
(or, as the case may be, take that voice away) therefore are representative of a host of
similar attempts by scholars from different disciplines—usually in Byzantine or Islamic
studies—who try (at least sometimes) to speak for Syriac-speaking Christians without
really knowing what those Christians said and wrote and while lacking a serious

knowledge of their traditions.”"!

way of suggesting that much ado should not be made about the pre-Islamic Greco-Syriac achievement
(Gutas, Greek Thought, Arabic Culture, p. 22, n. 17). Such a point, of course, is misleading for the simple
reason that none of the Greco-Arabic translators were Armenians, whereas nearly all of them were
Syriac-speaking Christians. The comparison with Armenian is as useful as a comparison with Latin or
Coptic (or Chinese, for that matter) would be—it is an interesting point, but insofar as there was not a
population of Armenians in ‘Abbasid Baghdad or even under ‘Abbasid rule, whom Muslim elites were
turning to for translation services, it is ultimately not germane. Armenian is not closely related to Arabic
and it is not immediately obvious that being the heir to a finely-honed tradition of half a millennium of
translation from Greek into Armenian would have made one especially well equipped to render Greek
texts into Arabic. This hardly needs pointing out and is to a certain extent irrelevant: Gutas’s not-so-
secret aim is to credit the Muslim patrons who paid for the translations for the cultural achievement of
the translation movement (see, e.g., Gutas, Greek Thought, Arabic Culture, p. 141). As I attempted to show
with the Western case of the Council of Vienne, having the funding and desire for language study or
translation is simply not enough if there is no one with the actual know-how to actualize those wishes.
°1° By which I mean the Aramaic/Syriac-speaking Christians of the Middle East.

*! This is especially true in the case of scholars who know Arabic: the similarlity and
comparative ease of reading Syriac once one has spent long hours learning the intricacies of Arabic can
easily seduce one into thinking that he or she is qualified to speak with confidence about a field with
which one has relatively little experience and familiarity. This false sense of expertise is especially
perilous once one realizes that Syriac studies is a field which is still relatively underdeveloped and in
which many important texts remain untranslated and even unedited. For these reasons, a little bit of
Syriac can be a dangerous thing,
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This is no trifling matter, either, for we are not dealing with a small and
insignificant minority group when we talk about about Syriac-speaking Christians. I
will take the point up later in this dissertation, but we should not forget that these
communities comprised the majority of the population of the Middle East in the Late
Antique and early medieval period. Gutas’ efforts to represent the Syriac tradition
consequently bring to the fore the larger question of how the voices and existence of
these Christians are (not) integrated into our understanding of the region’s history in
this period and how this (non) integration distorts our understanding of the early
medieval Middle East. The question of these Christian groups and the role they are
given in our historical narratives is one of immense importance and is something to
which I will return.

A second important point arises out of the evidence that has been amassed in
these first three chapters, one which relates to the question of how we think about Late
Antique culture in general. One way to take the evidence I have presented in my first
three chapters is as a simple assertion of Syrian and Syriac exceptionalism. In the face
of the standard seventh-century script of Byzantine studies, one which lists certain
Greek genres has having taken a hiatus and lists other (newer, Christian) genres as
flourishing, I have, it might appear, simply and vigorously waved a flag from Syria and
said, ‘Not here! Not here!” And, to an extent, this is precisely what I have done: I have
attempted to show that narratives which take for granted the decline or
transformation of Byzantine literature between the sixth and ninth-century suffer
from a certain myopia: they are impoverished by their implicit understanding that

‘Byzantine literature’ and ‘Greek literature’ are coterminous. If, however, we broaden
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our concept of Byzantine literature to include other languages of the empire which—
through translations from Greek and by virtue of a shared way of life and common
experiences of Byzantine rule—were direct partakers and participants in Byzantine
high culture, the dramatic nature of the abatement of certain genres seems much less
dramatic. On this view, talk of a Byzantine Dark Age proves unsatisfying when
measured by its own standards.

But the signifcance of the Syriac evidence goes even deeper than this: more
than make us aware of the Syriac world, so to speak, next door, it recasts our
understanding of the importance of the changes in Greek literature which scholars like
Lemerle, Kazhdan and Cameron have pointed to. We have seen that the Syrians held on
to some secular Greek genres—most notably philosophy and medicine, but they also
continued to write history, had an interest in science, and even dabbled in Homer and
studied rhetoric®*—but they did not hold on to other genres—say, epigrams, imperial
panegyric and certain kinds of literature. One way of construing this evidence is to
read it as suggesting that the things which Syriac-speaking Christians held on to and
continued throughout the so-called Dark Age were those things which were actually
held by large parts of Late Antique society to be more important and useful than the
hyper-urban, rhetorical genres that did not fare so well as the Empire passed through
the straights of the seventh century. Perhaps the loss or abatement of these things was
not such a great loss, at least in the eyes of educated contemporaries, after all?

What the Syrian evidence does for us is cast into stark relief the literary

priorities and tastes many of the educated in late antiquity actually had: though

°'2 See J.W. Watt, ed. and trans., The Fifth Book of the Rhetoric of Antony of Tagrit (CSCO 480-481: SS
203-204) (Louvain, 1986). On Anton of Takrit (fl. 9" century), see Baumstark, Geschichte, p. 278.
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humanists and classicists in the West have for centuries often gravitated towards the
texts produced by ancient experts in rhetoric, not everybody actually living at that
time necessarily shared this value judgement. On this reading of the situation, we
would see the fullness of Late Antique high culture as extending well beyond the sort of
things produced by men trained in rhetoric. There were many career options, so to
speak, which lay before wealthy youth who had the leisure and resources to pursue an
education. Rhetoric was just one and was not necessarily the default choice. In the late
fourth century, for example, we find Libanios complaining that boys from good
backgrounds who traditionally would have received a rhetorical education in Antioch
were instead rushing off to Beirut to be trained in law.”” Similarly, well before
Libanios’ complaint, one could also point to the example of Galen: the son of a rich
architect, it has been suggested that he could have taken the career path of a sophist or
simply become a man of means and leisure. Instead, he chose to pursue medicine. The
things he wrote certainly garnered the attention of others and of posterity, too: Nutton
estimated that Galen’s works account for 10% of all extant Greek literature written
before AD 350.°* Certainly no writer of the Second Sophistic which Galen might have
been a part of had he elected to do so, can claim such a staggering figure.

What the Syriac evidence does is relativize the importance of the cessation of
certain literary activities as one strand in a larger garment of Late Antique elite culture.

If these activities were perhaps not as central to Late Antique high culture as we

° See A.F. Norman, trans., Antioch as a Centre of Hellenic Culture as Observed by Libanius (Liverpool,
2001), p. 95. For this point and discussion of Libanios’ comments, see C. Humfress, Orthodoxy and the
Courts in Late Antiquity (Oxford, 2007), pp. 10-11.

*! For Galen as a possible sophist or wealthy gentleman, see V. Nutton, Ancient Medicine (London,
2004), p. 218, and more generally on his background, see pp. 216-218. For Galen as author of some 10% of
extant Greek literature written before AD 350, see ibid., p. 390, n. 22,
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thought, the loss of at least some of them in the sixth, seventh and eighth centuries
should not be seen as being as all that significant after all. One thread may have been
pulled away, but the larger garment still remained. And with this understanding, the
world of Hunayn, in which medical, philosophical and scientific texts were the focus of
scholarly energy would have been as or even more continuous with the Age of the
Antonines in its interests and priorities than the world of a figure like Libanios. What
would make the Syrians exceptional therefore is not that they had an interest in such
things, but rather that they continued a broader Late Antique interest in them longer
than anybody else.’”

Which brings me to the question of why: what was it about Syria that allowed a
sophisticated culture of scholarship and translation to develop and flourish when and
where it did? Can I provide some sort of social or economic context that might explain
this efflorescence? Moreover, what exactly have I meant when I have spoken of an
unbroken Late Antique tradition? To attempt to answer these questions, we must head
north from Baghdad, along the Euphrates to a monastery called the Eagles’ Nest which
was the epicenter of much of the Syriac-language scholarship of the early Middle Ages.

Trying to understand this place, we will perhaps at last find some answers.

> T am heavily indebted to the comments, suggestions and words of Peter Brown for the ideas in
the previous four paragraphs.
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Part II: Identity Politics: Society in the Early

Medieval Middle East
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Chapter 4: Canon Fodder’

In the first section of this dissertation, I have attempted to sketch out two
phenomena which characterized the Late Antique and early Medieval Middle East. The
first relates to the ‘Dark Ages’ when viewed from Arabic and Syriac sources: at the same
time that certain types of Greek literature were at their nadir, some of precisely the
same genres, most notably philosophy, were flourishing and reached their zenith in
Syriac. This thriving is related to a second phenomenon: between roughly the fourth to
ninth centuries, the Middle East witnessed the translation of a large amount of Greek
literature into Syriac and the eventual development of a highly refined and subtle
Greek-into-Syriac translation technique. By the late seventh century, a sophisticated
culture of scholarship existed among Miaphysites in Syria. At the same time as these
two phenomena were taking place in the Middle East, a third was occurring as well:
what might be called the region’s gradual sectarianization. Michael Morony has noted
that one of the most important transformations in Middle Eastern society between the
fourth and ninth centuries was the shift from a society where personal identity was a
matter of ‘language, occupation, or geographical location’ to a society where the most
important aspect of identity was a religious one. For Morony, the shift to a ‘society

composed of religious communities’ ‘is fundamental to the formation of Islamic society

*!¢T have presented portions of this second section of my dissertation in the papers ‘You are
What You Read: Qenneshre and the Miaphysite Church in the Seventh Century,’ (at the Corpus Christi
Classical Seminar in Oxford, March 4, 2009) and as ‘Jacob of Edessa and His Hexaemeron,’ (as part of the
Princeton Religion Department’s Spring 2010 workshop in Late Antiquity and later at the Religion in Late
Antiquity Colloquium under the same name). These papers are eventually to be published in collected
volumes, the first edited by Philip Wood, the second, edited by Sarit Kattan and Lance Jenott.
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and serves as the single most important distinction between Muslim and Hellenistic
society.”"

I am concerned here with the shift from a Late Roman/Byzantine society to an
‘Islamic’ one, but Morony’s insight will nevertheless prove useful. It is this third
phenomenon—the gradual sorting out of Christian communities in the Middle East into
increasingly distinct and separate groups—a process that started well before the birth
of Islam—that will provide us with the social context needed to make sense of the first
two. It is my contention that, so far as Middle Eastern Christians are concerned, these
three phenomena—the emergence of religion as the most important aspect of personal
identity, the flourishing of certain kinds of Syriac literature in the seventh and eighth
centuries and the translation of large amounts of Greek literature into Syriac—are
related. My argument will be a very simple one: it was the conflicts generated as the
Christians of the Middle East slowly separated themselves into distinct churches that
fueled the translation and re-translation of Greek texts and also promoted the
flourishing of Syriac literature.

My argument in this section of the dissertation will need to zig-zag back and
forth in time a bit, but my ultimate destination will be a monastery called Qenneshre

located across the Euphrates River from the town of Jirbas, very close to the modern

Syrian-Turkish border.

517 See M. Morony, Iraq after the Muslim Conquest, 2™ ed., (Piscataway, NJ, 2005), p. 277. NB, in his
‘History and Identity in the Syrian Churches,” in J.J. van Ginkel, H.L. Murre-van den Berg, and T.M. van
Lint, eds. Redefining Christian Identity: Cultural Interaction in the Middle East since the Rise of Islam (Orientalia
Lovaniensia Analecta 134) (Leuven/Paris/Dudley, MA, 2005), p. 1, Morony places this development
between the fifth and seventh/eighth centuries: ‘The emergence of separate sectarian group identities
among Christians in the Middle East was an historical process that lasted from the fifth century to about
the seventh or eighth centuries, but the memory of that process was a powerful factor in the
preservation of sectarian group identities.’
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Jacob of Edessa and Canon Law

Before we can arrive at Qenneshre, however, I want to make some soundings to
try to get a sense for the lay of the religious landscape in the seventh and early eighth
century. I would like to look at some of the evidence for the state of inter-Christian
relations which can be found in sources which have scarcely been utilized by scholars
studying the seventh and early eighth centuries, most importantly, the canons of Jacob
of Edessa (d. 708).

After serving as Bishop of Edessa for four years, Jacob quit his post in anger over
the widespread neglect of canon law; the year was perhaps 688.”° Jacob confronted the
Patriarch Julian about the lack of observance of church canons, but was advised to go
along with the times. Outraged, he burned the book of canon law before the gate of the
Patriarch’s monastery (probably Qenneshre’”) yelling out that he was burning

520

something that was superfluous and useless.”” Jacob would go on to write a treatise

against those who dared to transgress the law and trample ecclesiastical canons.

*1 For a discussion of the possible dates of Jacob’s ordination and the conflicting evidence, see
Baumstark, Geschichte, p. 248, n. 3. Also see, 0.]. Schrier, ‘Chronological problems concerning the lives of
Severos bar Ma3qa, Athanasios of Balad, Julianus Romaya, Yohannan Saba, George of the Arabs and Jacob
of Edessa, Oriens Christianus 75 (1991), pp. 66, 74. Neither Bar Hebraeus (cf. J.-B. Abbeloos and T.J. Lamy,
edd., Gregorii Barhebraei: Chronicon Eccleisiasticum, vol. 1, (Louvain, 1872), co. 289), nor Michael the Syrian
(cf.J.-B. Chabot, ed. and trans., Chronique de Michel le Syrien, patriarche Jacobite d’Antioche, 1166-1199, (Paris,
1899-1910), IV 445 =11 471 (FT)) give the exact year of Jacob’s ordination, but both state that his tenure as
Bishop of Edessa lasted four years. H.J.W. Drijvers, ‘The Testament of Our Lord: Jacob of Edessa’s
Response to Islam,” Aram 6 (1994), p. 107, states that it was 684 without offering any evidence for this
view, though this is the date which Schrier argues for in ibid., p. 74.

> In the life of Theodota of Amid, we see Patriarch Julian living at the monastery of Qenneshre.
See St Mark’s Jerusalem 199, fol. 547b (section 13 in my edition).

°20].-B. Chabot, ed. and trans., Chronique de Michel le Syrien, patriarche Jacobite d’Antioche, 1166~
1199, (Paris, 1899-1910), IV 445-446 = 11 471-472 (FT). o¥asi[h]3s whosaamso .o, ;o &\ 180
onaih (.i).f\ ns Miwa E& ~ulas i) L awiaal Mdo ~haus it oum Aefhe L inumn
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and the fervor of his belief did not permit him to endure [these things], he resigned from his
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The complete work is now lost, but excerpts from its twelfth chapter have been

>2L What survives of the

preserved in two different manuscripts in the British Library.
twelfth chapter of this otherwise-lost treatise casts light on Jacob’s understanding of
the very nature of Christianity and the importance of the law to its true practice. For
Jacob, Christianity as a religion was actually older than any other religion—paganism,
Judaism, ‘barbarianism, —it was something as old as creation itself. Christianity was
nothing more than the covenant between God and humans.*” This covenant between
God and humans had been established a number of different times—no less than six:

God established a covenant with Adam in Eden when he commanded him not to eat the

fruit of the tree; the covenant was established a second time with Adam and his

congregation and entrusted his see to Mar Julian the Patriarch and left with two of his disciples, Daniel
and Constantine. For before he left, he had argued with the Patriarch and bishops about their observing
ecclesiastical canons, but nobody listened to him at all. Instead, they were counseling him to consent to
all things according to the age and happenings. On account of this, he brought forth the book of
ecclesiastical canons and burned it with fire before the door of the patriarchal monastery, crying out and
saying: ‘It is these canons which are trampled upon by you and not observed that I am burning like
things which are superfluous and useless...’ cf. the ET available in S.P. Brock, A Brief Outline of Syriac
Literature, p. 269.

*?! See BL Add., 12,154, fol. 164b s ;a0 ~uizn aii laoals whaumasy it

uhis sl avao Kol oasa Cp. with BL Add. 17,193, fol. 58a: it > ook

e 1 cordlan o Cals oo s jins o i @i Jaoals haumasa. Both these mss.
preserve only excerpts from chapter 12 of Jacob’s work, which is otherwise now completely lost (cf. also
A. Baumstark, Geschichte der syrischen Literatur (Bonn, 1922), p. 254).

*2 See BL Add. 12,154, fol. 165a: <icum v inds o ralis) i aw Khau) mais
i ;o fus A rinoy Khline Kisar Lamlan Kilisea Khis Kishem @ Fusaa
v.ml; S0 AL FHA2Na KHGLIDIS D rarald AR (1 AR re Kiasa dusoie
~inl dudue oo fuar il Lo .m ala) Krineos aras Lo Khliio s ih
018 =l , 0 0 1A D0 Ficsn e uaa inm s ois @ o s Lrinsg
~iLir K0 o é 1mv 0 K\l Khibie Khat e\ éal o é siaa Zuiis Kam Qoiaa .le:a
io L ¥ AR . han) mais dudu s Koumhio o1 ;o Muas e’ A ar . dhanl
¥ hala ol ‘Christianity is an exalted and necessary thing and an exalted and venerable
name. Although it is thought to be something new and later than all the ways of life and religions of
humans, it is, as I judge, the first and most ancient and that which is older than barbarianism, and
paganism and Judaism, and all the doctrines and religions which the mind of humans have introduced
into this world, and it is, so to speak, equal in age to the creation of human beings, even if it has taken up
this noble and venerated appellation in recent times, from the point when Christ our Savior, for the sake
of our salvation, became a human and delivered us. When he had taught us all the true knowledge of God
and made us true worshipers of the Divinity, he bestowed upon us this great and marvelous name. For
what is Christianity save the covenant of God with humans?’
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children after Adam’s sin; the covenant was established a third time with Noah and his
children; a fourth time, with Abraham and Isaac; a fifth time, with the children of Israel
by means of Moses. The sixth establishment of the covenant was done by God himself,
in the person of Christ.**
The Last-Chance Covenant®**

The seventh and final covenant between God and humanity, Jacob writes, will
come at the end of the world, when God judges each person according to his or her

deeds and rewards or punishes him or her accordingly. The time of the coming of the

seventh covenant will be like that of the previous six: when God sees His covenant

*2 f. BL Add. 12,154, fols. 165a-165b [bracketed parts taken from BL Add. 17,193, fol. 58b]: ~nia
Om O Kasiias oawa () oo amie Kaial Kol Kot b o ogeias hala Kol o
RARTY N m'ﬁv\:\ mima .mdus k\cﬁv\_vml MO0 oMl 1000 Koot ;) nwa . Am ,;maieda
Linm & io .rinal Lo o muohhes @ hash Iph A (<o udh fanaa gk L
Rl o1 ohl\ 7] . ihoo .rinnl souiio Rehhic Lo .o Kis Kol
cohifa o1 Ko o o madihido K s Komo muohi fanea ifnns hals
AR oo s ashia o s Kam Koo .am [Kea] s;madua L ;mais fidla oAy mhal
»51 s hal Lzl Fhuoio ¢ anmeo mine hal Lasins o) sy ¢ ,malis falo was hal
@51 @H1s Iahi ne At ve Liae 1. haise ihoo durohao ras s Liina
Rimiaal mhcaroa mhiaral K 1 elm e Kluhetal s aluhies 1 Kol o
ol A ol imuamo Koasing oo an o) 00m oobia Neruohs i eiang
R al ohis ;maias oo 'L Kiio ala (oo naAMA A riis ama reinnd oy
SLial v Irdadan ~odl Lk o ol . hcuan ol aa 1o Red i rins Lo 1S [oXa]
.~al coha gals 1« do <anoia gn s A ‘Now the covenant of God with humans, is from
the time when God created the first man in His image and placed him in Paradise, whatever this is, and
set down for him a law and a commandment which was from Him and gave him freedom of the will and
admonished him to keep it when He said to him: “If you keep the commandment, you will live, and if you
do not keep [it], you will die.” We see that the covenant of God therefore was set down and entrusted to
humans once, then it was set down and given to humans [many times afterwards]. And after many things:
[concerning the covenant of God with is which men: how it was set down and came into being many times and was
trampled and transgressed] [Jacob writes]: And a second time [it was given to] Adam and to his children,
which is now this law which is natural and unwritten. And a third time with Noah and with his children.
And a fourth time, with Abraham and Isaac. And a fifth time, with the people of the children of Israel by
means of Moses and in written form. And after other things [Jacob writes]: As I have stated, in this way the
covenant of God has been handed down at various times, though changing, until the coming of Christ. At
that point, when He saw the wickedness and severity of the sickness of humanity, He Himself, the author
of Laws and the maker of covenants came to the race of humans and became human and went about with
them and taught and instructed them. And He in His person renewed the covenant with humans a sixth
time, though it was not with ink that he wrote it or on stone tablets as he wrote by means of Moses.
Rather, it was by means of his saving blood which he shed on our behalf that he wrote his covenant.’

** 1 am grateful to Peter Brown for this title.
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being disregarded and sees that nobody is observing His law, He visits his people and
renews it. Jacob believed that such was the situation in his own day:

Now the seventh and last and most perfect of all the covenants is after the end
of this world, in that blessed world without end. He is going to establish a
covenant with us when He gives to each person according to his deeds: to the
righteous, that which eye has not seen and ear has not heard and which has not
entered into the heart of a human, [cf. 1 Cor. 2:9] but to the wicked and
iniquitous and the transgressors of the law, eternal torment. And this is
obvious. Just as in these other periods, as soon as He was seeing that His
covenant was completely disregarded and there was not even one person who
was observing His law, He immediately was visiting and renewing His covenant,
and gradually drawing closer to that which is more perfect. It is in this [same]
way that He is now acting after this sixth period, which is with us Christians, for
as soon as He sees that we are completely watering down His covenant and
abandoning His law—just as, I think, it has now been abandoned by us and we
have acted wickedly more than any generation, and look, the seventh period is
already at the point of coming insofar as all his laws and commandments are
trampled upon and negated (it is for this reason that this labor of zeal concerns
me)—He Himself will pass into this world and will hasten to the completion of
that seventh covenant. Although the same Person establishes it with humanity
as established the sixth, this is nevertheless clear: He does not always establish a
covenant with us peacefully, but He will rather establish with us this seventh
covenant in a frightening and forceful and intolerable manner.*”

Jacob was quite serious in his belief that the laxity he saw around himself meant that
the advent of the seventh and final age of the world was at hand and that a dramatic

and violent end was quite possibly approaching. H. Drijvers has argued persuasively

% BL Add. 12,154, fol. 165b: ~a\ax. %o .o \ocnl;m r\’k\ic\m\o Iduino anrn R N )
weord plal sian e iio o paan i shlar ao /ihoad), do alas e el
ot Zaril alo A ooy el Lo dase < iaco iy < Rus iy & don o Kasi maoans
IMbLine i Y-lm:a A DIART . FIm A Kl 1a ol oie h vasas yins e Aas\a
W e .awas i3 1 ad Kam dula imsus Kom ) hm ;s Jaas oo s e
1l Kem A fam . alses LIl o L o Kom Sia® Lo Lilas 1 iosiue Koo hassie <om
Quonra e>ial @anses ala aan €oa fus e fulpoeia (hala s o hao s
A 01a D Koo laarind Kl da > Liuaidee Q ainr Al K 1901 fus 5 ver Inmasal
~am N\ o=a :V‘LBV_-‘-m QT KD H,MAEARQ ;M AH A «omlan ;s lanry ;;m Fuo Khdha =
am aiod mulsar) smigmo am @ ol ol inas KA L) i g o s e
Yus A Ned ;o0 Khusis A e am irins ns. o\ xuns oo 1 am @ Jua Ao e
deuino sy A e ia A TR0 (O daoy e Rom i, =l <o Peter
Brown has pointed out to me that such an ‘impulse’ view of history is similar to the Qur’anic idea of

specific prophets being sent for each time period, after which a falling away from their message occurs.
See e.g. Q 2:213, 3:81-91, 6:84-93, 10:47, 33.7,
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that a short apocalypse prefaced to the Clementine Octateuch was, along with the
Octateuch itself, a text containing a large number of ecclesiastical canons, the work of
Jacob of Edessa.”® A colophon to one manuscript of the work states that it was
translated from Greek into Syriac by ‘Jacob the poor’ in the year 998 of the Greeks—i.e.,
687 AD, perhaps one year before Jacob quit his see in disgust and anger at the non-
observance of church canons.””

Known as the Testament of Our Lord, this short apocalypse has Jesus appear to the
Disciples after the Resurrection. They ask Christ to tell them of the signs of the end
times, so that they will be able to tell the believers at that time in order for them to be
aware and be saved.”” In response, Jesus describes famines, wars, political events and
portents in the heavens which will all indicate that the end is nigh; Jesus’ description of
the state of the churches offers us a clue to how Jacob himself viewed the church of his
day:

There will be many disturbances in the assemblies and among the nations and

in the churches, for wicked shepherds will rise up, unjust, despisers, greedy,

lovers of pleasure, lovers of profit, lovers of money, full of words, boasters,
arrogant, perverts, empty, effeminate, vainglorious, who come like adversaries

against the ways of the Gospel and who flee from the narrow gate [cf. Mt. 7:13]
and who cast away from themselves everyone who is wounded and have no pity

°%6 See H. J.W. Drijvers, ‘The Testament of Our Lord: Jacob of Edessa’s Response to Islam,” Aram 6
(1994), pp. 104-114, esp. p. 107.

°?7 See L.E. Rahmani, Testamentum Domini Nostri Jesu Christi (Mainz, 1899; repr. Hildesheim, 1968),
p. 148: +aicud ® o0 o Mirs ams oans) . aniam) Kas warl o aveas @>alor 51 oha nle
‘The second book of Clement is ended. It was translated from the Greek language to Syriac by the poor
Jacob in the year 998 of the Greeks.” cf. Drijvers, ‘The Testament of Our Lord,’ p. 104.

°% There is no critical edition of the Testamentum Domini and at least five different versions of the
apocalyptic portion of it have been published: P. de Lagarde, Reliquiae Iuris Ecclesiastici Antiquissimae
(Vienna, 1856; repr. Osnabriick/Wiesbaden, 1967), pp. = — \,; Rahmani, Testamentum Domini Nostri Jesu
Christi, pp. 2-18; F. Nau, ‘Fragment inédit d’une traduction syriaque jusqu’ici inconnue du Testamentum
D.N. Jesu Christi,” Journal asiatique 9° sér., 17 (1901), pp. 233-256; J.P. Arendzen, ‘A New Syriac Text of the
Apocalyptic Part of the “Testament of the Lord,” Journal of Theological Studies 2 (1901), pp. 401-416; A.
Vé6bus, ed. and trans., The Synodicon in the West Syrian Tradition I (CSCO 367-368; SS 161-162) (Louvain,
1975), pp. 1-7 (Syriac) and pp. 27-31 (ET). See Drijvers, ‘The Testament of Our Lord,” pp. 104-105, 110, for
discussion of these various publications.
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on My wound. They reject every word of truth and treat every path of piety
with contempt. They do not mourn over their sins. Therefore, unbelief, the
hatred of brothers, wickedness, presumption, bitterness, contempt, jealousy,
enmity, contentions, acts of theft, acts of oppression, drunkenness, debauchery,
wantonness, excess, fornication, and all acts which oppose the commandments
of life will be spread throughout the nations, for mournfulness and humility and
peace and acts of mercy and gentleness and poverty and pity and weeping will
flee from many because the shepherds heard of these things but did not practice
them, nor did they show forth My commandments, being [instead] examples of
wickedness among the people. And there will come a time when people from
among them will deny Me and will cause confusion in the land and will trust in
worldly kings; but those who persevere to the end in my name will be saved [cf.
Mt. 24:13]. At that time, they will set down commandments for humans that are
not according to the Scripture and commandment,’” those things with which
the Father is pleased, and my elect and holy ones will be rejected by them and
will be called unclean among them. But these are orthodox, pure, earnest,
gentle, merciful, earnest, pleasant...”

In the Testament of Our Lord, Christ himself speaks of pastors not obeying His
commandments; this emphasis on obeying the commandments of Christ should be read
in light of Jacob’s treatise against those who transgressed ecclesiastical canons. For
Jacob, the commandments and teaching of Christ went to the very heart of his

understanding of Christianity. It was the teaching of Christ which distinguished

** For the disagreement of various manuscripts on the wording of this phrase, see Arendzen, ‘A
New Syriac Text, p. 409, n. 1.

> My translation. Syriac text in Vé6bus, The Synodicon in the West Syrian Tradition I (CSCO 367; SS
161), pp. 3-4: .~as hasi ) wamanr . 0o iz aldse hiioa asisoa o1 rrinn
imar .~ WD L ama 3t IR Tt . RoRL® 2 R . udas <A
~hwior laoal ludloaaw AWy . usar ;01w . ades Koo .adas .l e
alomao Ll ok Ls s ook da (00> @a10 .~ aal il 0 goida . aalagora
dias (aEduo i omdlys s alohiosn o . il hotaars oo Jal G\aeso <itea A LA\
.~hanotis . u)) . haumas hotiz hasis fhars . Hr A chasum L asian
poin .y saa aaal udlsane SR Vdm ~hoiosw (.ml;o haua . hainyc~uis
N> .~iana .uso . hainmmo . hasa . asio .ura . hasiamo o e N S
oo Khasavin r(mac&v COh L QM 1 L saa csas aa.oims a @< Qe Ihas s
~als ls (oinmio . ormn i inds sasialio .o L oian L ooux QBT LA Koy o Khd
AR ZIHELR PEEERREC WETIC R R LR —AERR — NG TERIRERCC S RIC A I, G R 80
RRE0m Ke0 52500 511 ’Kiny wooum L alhmio .o o oy oo .hinan oka ver Kam
e RS .M iy o . adl . iR Lomuiur ot olm L amhus L amaha cf. the ET
by V38bus in The Synodicon in the West Syrian Tradition I (CSCO 368; SS 162), pp. 28-29, though it should be
used with caution and checked against the Syriac text. For this passage and Jacob, cf. Drijvers, ‘The
Testament of Our Lord,” pp. 111-112.
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Christianity from all other doctrines and religions. Furthermore, insofar as Christianity
was the covenant of God with human beings, Jacob asserted that we should call people
who lived before the time of Christ yet who were looking forward to His coming
‘Christians.” God gives humans a covenant and a law and commandments to live by;
though it has come in different forms and in different times through different human

agents and then finally through God’s own Son, it is nevertheless still fundamentally

>! ‘Indeed, therefore,” Jacob wrote

the same agreement between God and humans.
with Adam in Paradise, with [Adam] and with his children after the departure
from Paradise, with Noah and again, with Abraham, with Moses and the
Children of Israel, and again, with us Christians—the word of God which came to
human beings and the law and commandment that was given to them by Him to
observe and live by—it is this that is the covenant of God which is with us
humans—even if they [sc. the covenants] have different titles, being given
through different persons.*”

1 BL Add., 12,154, fols. 166a- 166b:  amusmi L qah :rasar=1 ,a18A D Qs &’ <am A\
Q QAmo Lemmhe furics Ru\ msia fasais als .mrs wisho mhazs goihaa ;;mans
PNE RN Ko o fuas op Ao iul mia wishs e ol i hall Kol o
+m ol o Zrinay hliia ald, \ocnla S Quvsia o3 ool asarsy ~a\a. .r{k\m;lvmaia
e haaus & .ilei eola 3 Ldu Khau) mais dudue Kiumioa Khoshad gis ) ;s
Rl 8 ) pls eomn Kam Khaas), ficsioms 1 ara . hasinis o /K
fun aqu Jahie i an Fhaulpaia A el KiLh piod Kiumio ;m S Khcsioms
~inrd L Qi; rin (omla e hom amhs mduhedn Y\ mo durumd hom wanms waaarsals
aar uhrdal (omlan aonrd [ ommhien an han) maia L amin KA al coma irdasha
«um hals Knlws naal aa il v.ml; ) hau)sia ravos QiR 3 N> .acom Qam>
~hau\ s Qi asarsl ol aam aads: ‘For this reason, we, the worshippers of Christ, who have
believed in His sufferings and who have been delivered by His death and have been called by His name,
are named “Christians” in the Greek way rather than Messiah-ites and He is the covenant of God which is
with us, on account of Whom we are also called “Christians.” Moreover, the covenant, as I have said, is
named ‘Christianity,’ the teaching of Christ our Savior, by which we are distinguished from all the
doctrines and religions of humans in this world. It is in this way that we have stated that Christianity is
ancient and first, more so than all religions—I mean paganism, and barbarianism, and also Judaism, this
error which the errant killers of God now hold to. But the original Judaism which is before the coming of
Christ should be called ‘Christianity,’ if it was faithfully expecting Christ and because His coming was
prophesied. As for all the other ancient covenants, which were made with the righteous of old, they
should also be called “Christianity,” if they were all awaiting the coming of Christ. For this reason, we
have said that Christianity is older than all religions, since we call the covenant of God which is with
those who were expecting Christ “Christianity.”

2 BL Add. 12,154, fol. 166b: > ,mais hiala mhal soha imsiias o hal Ly enm a’
ar ook :Lims e a0 Kram Ma pmine halo cokh sas hala imaiia 0 Khaas s
> ( om seLho dm naac wasaa irins hal hops Kales il u) main (hal
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Jacob went so far as to explicitly define what exactly Christianity was:

Definition of Christianity: We say therefore that Christianity is the covenant of
God which is with humans, which is perfected by means of Orthodox faith in
God and by means of a knowledge and confession of the Economy which God the
Word suffered on our behalf when He became human, and by means of being
born again through water and the Spirit [cf. John 3:5] and partaking in the
sufferings and death of the only begotten Word, our Lord Jesus Christ, and by
means of receiving His holy Body and Blood, and by means of a pure and holy
way of life, which imitates Christ as much as it is possible for a human to imitate
Christ. It [sc. the covenant] is fulfilled through the observation of the laws and
commandments of God and through the hope and expectation of the
resurrection of human bodies from among the dead and of the judgment and
recompense of the world which is to come.””

Understanding Christianity in this way was pivotal for Jacob; this definition was the
way by which ‘we are distinguished and different from all the pagan nations and the
Jews, those who are in error and wicked and without law.”**

In the covenant between God and humans that was Christianity, the human end
of the bargain involved observing God’s laws and commandments. Jacob’s attempt at
confronting the Patriarch Julian about widespread abuse of ecclesiastical rules must
have sprung from a deep conviction that the very essence of Christianity was being

violated and vitiated by a certain antinomism prevalent in the church. Apparently,

some people in his day held to the view that merely having correct belief was sufficient

1 .alurs ada (oml Looom @ . rrins haly K\ s aio ;;modu am .po asala =l
Souin aluis aa oia us

* BL Add. 12,154, fols. 166b-167a: dusdur<a laam @i hau\ maiay aash
100 I\l aoax N il Khae 1o By A s nals Kn\s io . han) mais
M inma Filam oo .ais Kom 1 Kol Kl gals Laey jo Khaiiommy iuioho Khe
Ranim 10 Isars sars (i il o oalas hasio sy whaahara idsoia e
am Jcamnl oiinl s w21 an Kaarsl fumim (ra100 aal 1001 1500 . rain 010 ;i
F@1 R 1 htunl fanama Kinm uoo Kol Miandan odsn hoia\ ) s Aohen
crad 1 ks o s jaea Ko S Wright published this text, on the basis of BL Add. 17,193, in
idem., Catalogue of Syriac Manuscripts in the British Museum, vol. 2 (London 1871), pp. 996-997.

**BL Add., 12,154, fol. 167a: <halaui arias rasho Khunass Khls o <o

oo Ao a o mag) ihiaduo ais s ( onla >0 ualurmo qariia fod . han) maiaa
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to make one a Christian; this was a view which Jacob strongly rejected. Being a
Christian demanded both proper belief and proper action. Neither one of these was
optional: ‘This is a complete description of Christianity and this is the canon and
definition which explains it,” Jacob wrote,
Along with an Orthodox faith which is in God, it demands the doing of good
works, being distant from evil activity and wronging [others], and the keeping
of the laws and commandments of God. It is not in accordance with the empty
belief of the transgressors of the law, who erroneously assert that Orthodox
faith alone suffices us for salvation, apart from keeping the laws and apart from
praiseworthy action and pure and chaste behavior...perfect Christianity is not
faith alone, nor is it only action, but rather the two of them together.””
Because true Christianity required keeping the laws and commandments of God, Jacob
took these rules with utmost seriousness and left behind a sizeable body of material
relating to their proper observation. Jacob also went so far as to translate canon law
from Greek into Syriac and H. Drijvers has argued that Jacob identified his own story
with the plight of Cyprian in the third century.*
Jacob’s Canons as a Window into seventh-century Syrian Society
It is our good fortune that Jacob took ecclesiastical law so seriously, for his

canons shed much light on certain aspects of society in Umayyad-ruled Syria. I will

especially rely on Jacob’s replies to dozens of questions asked him by the priest Addai.””’

* BL Add. 12,154, fol. 167a-167b: =haun cuma .hau) mainy hulnes il ;o0 3
> :v<:|§v ~AH4) Khoicam A i mn\rdon A i ham s Sus asha s Erashia
ol saaa odsan hoialpo ifmsiaoy whailasma e hoiasow S haraniz
R, e, o)) i (o mas ,ied hasio hainmes ver Kom a
s couhih A duiauls Khoicaw dao . hulsirs Khau) msia dudue & duiaals
Peter Brown has pointed out to me the parallel between ideas here rejected by Jacob and views rejected
by Augustine (City of God, 21.22) in which certain people held that a person who persisted in wicked
behavior and would not change his ways but who, at the same time, gave alms, would be saved from
eternal punishment.

>3 Drijvers, ‘Testament of Our Lord,” pp. 108-110.

> 71 of these were published by P. de Lagarde, Reliquiae Iuris Ecclesiastici Antiquissimae
(Osnabriick, 1967) pp. o - aa and T.J. Lamy, Dissertatio de Syrorum fide et disciplina in re eucharistica
(Louvain, 1859), pp. 98-171. Harvard Syriac 93 and Mardin 310 contain two additional rulings by Jacob in
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If we assume that these canons were motivated by real-life situations which he was
aware of, either through personal experience, or through reports, we have here a
remarkable source for seeing just what was actually happening ‘on the ground’ in terms
of how Miaphysite Christians in Syria were interacting with and living along side both
other non-Miaphysite Christians and also with non-Christians. Viewed from the
perspective of Jacob’s canons and other sources, the situation outside the world of
rarefied theological dispute was messy and chaotic. The implications of differing on
the finer points of Christology do not seem to have sunk in with certain segments of
the Christian population. The image that emerges from Jacob’s canons as well as other
seventh and early eighth-century sources (some from outside of Syria) is of a society
where a separation between competing and rival churches has taken place at an
ideological level but where the actual sociological implications of the intellectual and
doctrinal partition of the Christian community have not been fully worked out. The
lag-time between these two separations is reflected in the frequent displeasure and
anger expressed by Jacob in his canons, as well as in other sources emanating from
ecclesiastical elites.

To begin, it seems as if Miaphysite and Chalcedonian clergy were often on
friendly terms. If, Addai asked, out of necessity it happens that a believing clergyman
sits at the table with a heretical clergyman, what should happen: should the Orthodox

person say the blessing and the Heretic eat, or vice versa?”® Lest it be thought that

this collection, in addition to a number of other canons of Jacob and further answers to more questions

by Addai. For this information, see R. Hoyland, Seeing Islam as Others Saw It (Princeton, 1997), pp. 592-608.
>3 Lamy, Dissertatio, p. 152, which contains misprints. See Mardin 310, fol. 203b for a better

Syriac version: s i\ i wanoisln s v wasoile ohus ey Kaur o Lo
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such meal-time encounters might have only occurred in unavoidable situations, it
seems that Miaphysite and Chalcedonian monks were even living together. In another
question, Addai wants to know whether it is appropriate for an Orthodox monk and
ascetic to have as a friend a heretical monk and ascetic who is not a family member?
Can they live next to one another and share in everything except for the liturgy?°*
Jacob’s response, that loving the Lord and keeping his commandments and being
friends with a heretic were mutually exclusive propositions cannot have been self-
evident to all in his day. Indeed, Addai had spoken about sharing everything save the
Eucharist, but it seems that members of rival churches were even sharing this.

There is evidence of Miaphysite monks not being disturbed at knowingly having
members of rival communities living among them. 1In the early eighth-century Life of
Theodota, the protagonist finds a man in the monastery of Mar Sergios the Broad
learning the Psalms who is a secret Nestorian. ‘This man is a Nestorian,” Theodota tells
the Abbot, ‘and you trample upon the law of God when you give him the Eucharist and

seat him at the table of life.” But the Abbot and monks disregard his warning. The

Nestorian was a carpenter and they did not want to send him away. The Nestorian is

A ar\ o i o\ ‘Addai: If, out of necessity, it happens that a believing clergyman sits with a
heretical clergyman at the table, which of the [two should happen]: let the Orthodox say the blessing and
the Heretic eat, or that which is the opposite of this? Jacob: if it were not completely defined and
decreed that Orthodox clergy and priests are not to eat with heretics, there would have been a place for
this question.’

*¥ Lamy, Dissertatio, pp. 152, 154: rscuso rdtass aoaotohiond innd la (1 an

A5 1 o L 0im0 Inmi,modull o Ao /aais s aa i i ;) s ioicma
smansaa {=mlo il asisal loaass ihemed > o pealas Khaahara s (oranio

«om o . o A\ A cTLaiin i\ aahohen\a c\n..lvir-d avizlo f,;masslrao ‘Addai:
Whether it is appropriate for an Orthodox individual who is a monk and an ascetic and who has
renounced the world to take for himself a friend who is a heretic, a monk and ascetic, who has also
renounced the world, who is not from his family and for them to dwell near one another and for them to
have intercourse and participation in everything apart from the liturgy. Jacob: Loving our Lord and
keeping His commandments and those of His Apostles and loving a heretic and having interaction with
him—the two things at the same time are not possible. 1t is, therefore, not right.’
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eventually sent out from the monastery, but it takes a demon dramatically possessing
the heretic and boasting at his joy at spiritually damaging the monks of the monastery
through intercommunion to force the issue.”®

The sharply polemical literature that exists between Miaphysites and
Chalcedonians might suggest that the divisions between these two groups were quite
clear; conversely, however, it might suggest precisely the opposite—the divisions
between the groups were not clear at all, hence the high volume and strident tone of
the authors of such works. Indeed, it is not obvious that strong disagreements about
Christology were of equal importance to everyone, nor that they of necessity had easily
translatable sociological implications. We might suppose that these disagreements
were significant only to those who had attained a high level of literacy and education.
But even the importance of these disagreements and the seriousness with which the
literate and the scribes took them is called into question by Jacob’s canons. Is it right,
Addai asks Jacob, for an Orthodox monk to write out questions and answers which help
the heretics against the Orthodox faith in exchange for money or some other form of
compensation? Such a person, Jacob responded, was a second Judas.*'

If there was an apparent lack of concern among some Miaphysites about helping
to propagate the theology of the Chalcedonians, it should come as no surprise that

there was also confusion as to whether a Miaphysite should abide by the canons of

> For the incident, see St Mark’s Jerusalem 199, fols. 553a-553b (sections 98-103 in my edition).

**! Lamy, Dissertatio, p. 154: =isam aa\ ird) mohann maatohiond il am (e Ha
Y i amic IR il wharum daoal ohusid) Gl alo o Phasma Ade o
a\ O irdarmia K haml ;o ~zlrs m aro loaass louls anms e Khas o o
s o asles) o touoy aman od\hs ‘Addai: Whether it is right for an Orthodox monk to write
for a heretic certain things, questions and answers which help his doctrine against the Orthodox faith,
and to take from him a wage or something which he needs. Jacob: Such a one is a traitor to the faith of
Christ, even if it is not for thirty pieces of silver that he has sold it, like the original betrayer.’

226



heretics. Is it appropriate, Addai asked, that we keep a heretical canon? No, Jacob,
responded, not even if it is justly and rightly stated.”*

Apparently, it was the switching of allegiances by individuals that was causing
at least part of the confusion about jurisdiction and the applicability of canons and
ecclesiastical decrees across competing communions. How should we treat, asks John
the Stylite of Litarb, a heretic who has been excommunicated by his superior for his sin

7% An Orthodox man, John also reports to

and who now wants to be received with us
Jacob, has been excommunicated by a heretical bishop. What should he do?**

Confessional loyalties could vary, even within a family, from one generation to

another. Addai wanted to know if it was lawful for Orthodox children to make

*2 A, V38bus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161) (Louvain, 1975) p.
259: .nma M idio s (W oo \a <\ .oaas, .,.mlvr(ir(:\ ~cun Ay suan A\a . ET
in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO 368: SS 162) (Louvain, 1975), p. 236:
‘Addat. Is it proper to keep a canon of the heretics? Ja‘qob. It is not proper, even if it decrees rightly and
correctly.” Though note that in his thirteenth-century work on canon law, Bar Hebraeus would cite the
Council of Chalcedon as an authority. See, for example, Bedjan, ed., Nomocanon Gregorii Barhebraei, (Paris,
1898), pp. 77, 109; see his listing of Chalcedon as a source, p. 2.

> V6obus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161), p. 244: .qwsas
> Jind .oaos, ;oo s ool D 0 oohalaw Mo j;malas i > amanry c\.:ulvn’ir(
Kjioén Qo smals ;e yoals Laoduy ;o\ ole <\ wama . haasum ynals i onrd AR
ook A ple A G ohalaw haal John: In the case of a heretic who has been excommunicated
by the superior who is over him for his sin, and who wants to be with us, should we accept him? Jacob:
Let him be free from blame. And if he loves our faith but they will not absolve him that he might be
received [by us] because we ourselves have placed a correction upon him, in accordance with his fault,
[let him be received.] But if he will not accept [it], let him not be received.” cf. the ET in idem., trans., The
Synodicon in the West Syrian Tradition I (CSCO 368: SS 162), p. 224.

> V56bus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161) p. 245: isved NIV
.~ama\ ,mcui\v_\:\ oM A\ Loans. i s ﬂna&vf{ir{ ~acamad n amah’ amaainin n
Y0 el haam i \omL-:\ <oy Kama laa .hiie Khaasum \oml Y <y A O T )
Y1 i A Lann) KiK. > amakhen il mo iy il Khio .cuoicd anr e
o ~aual a .rdv.\.no xlor As Svcu_m nanvy .\oan @i\ v’ﬁv.io Ay WAQR . oonin

Surdoisn ,mals asas John: An Orthodox person says that he has been excommunicated by an
heretical bishop. What should he do? Jacob: We should not observe the excommunication, for they do
not have the true faith, neither is the excommunication of their canon true. And in the same way: if a
person leaves heresies and comes to the church of believers and for this reason is excommunicated by
the heretics, we should not observe their canon. For if he has left and despised their heresies, let him
also leave and despise without fear and apprehension that canon which they have presumptuously set
down against him.” My translation. cf. the ET in idem., trans., The Synodicon in the West Syrian Tradition I
(CSCO 368: SS 162), p. 225.
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memorials and celebrate Eucharists for their parents who were heretics and who had
died in heresy. What if, he went on, the parents were heretics, but gave their son to the
Orthodox to become a monk? Here we have an indication that putative sectarian
boundaries apparently did not impede the donation of children to monasteries. Jacob’s
answer was nuanced: if the parents had been supporters and proponents of the heresy,
no Eucharists or memorials should be celebrated. If, however, they had been among
the ‘simple people” and had held to the heresy out of a ‘certain custom’ and ‘not out of
wickedness’ then the question of whether such memorial services might be celebrated

in their honor was left to the judgment of the children.’®

> The canon is in Mardin 310, fols. 212b-213b, and seems to be among the things which Jacob

tells Addai he will inform him about although he has not asked (see Jacob’s comments on fols. 207b-208a),
though the structure of the canon seems also to be in the question-and-answer format. Harvard 93, fols.
25a-26a contains a longer version of the same canon, but is in the form of a question from Addai and an
answer from Jacob. Because it is damaged, the text I give here is from Mardin 310, with brackets
indicating material included from Harvard 93 and not found in the Mardin ms. The double brackets
mark a dittography in Mardin 310. ~isicoa mas (amaciohion’ wais ( orasay am o [,3]
<o ,omao s “Quma 10 Ama ,;moda \r{ \ocrn:l n\ rdo cu:ulvv( om..m:nd
<10 .xAm B .~ s \C\ouL rd_s'..m ~oian ds a i'a:\é\_\n .c\.maonoénor( hal =i
[oaan.] e\ws e 5 & M @IS 1 Lbm mk\ﬂvmx omla ;m\ (Am > <aihas o\ e
il oo ars A\ L hnaes aasn hodusen da i K w Karaa .; Aars
ot an AL i s Lviass e st N\ pis i s g <\ fisiaoa
S OV O10,6m1 @l Khariom halo ihaihs Fhuieh halo dass A L,maann Karaase ;o
~daot laam am L o L adm haluEs s ih haal ;s Krias mao . has
HaLmi ush oo ~lsanmo tgualuy e iAo sins 1 QUM 100m  QTudL Lawim]
=amas. rév;émn o m la A\ . amasa fioias \ooﬁ ~aony am <\ s Jas A ik
ALAN Nurune Khado uo A e M ol Joadmt v /& oo (W L ooumsara
SHIAD @1 Y - Fomh o 2 s ol Sl o i [[on (F]] o (. Fam o pio
B hoduhs > i iouwins s Lis 0om Lomuiur @ Fhaiiom daim e Kamha en
~udin faalaaiis Al Juriomm annro IRRGOR 3 D10 Homt M .o o pe
D 00m 0TI Aara s ) 1K . aiml Eaduna aari Kinz 1 Ko L aviaks
o .haris > a\o wawin\ m\ cam Y-;.‘:A PIN s 2 =arta\s oo il oo Lomil =
\.{o COTLILE KA (W0 . 0o us o\ duldu A am I 1na s il s

,m] »anhed omL.'\ rﬂlvk\z:: r{éncx&_s.c\ ~1oiano amas. c\mk a01mn ao o Y. sl
> in K isiaco iaoy Kaoua sn i ioayalaa.la [fvasmw]anilo s Laam
117 B Dol eum . A Gis Lomla . om) K ais N\ s sn .o
Ao . luiamam csoher s (i aasie W\ o= .o A\ finias oo i ioaas
\ocmALun Kk\cﬁj--.c\ ~sias > ah ~<\ o iha. \ooﬂ oM (I ol [~:~(.M:7'am N .Bv:m
«um als isiano us anie ikanasn Kiuse b QAN A .amaaiodhiond ( amis eiad
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Children and parents might have opposing Christological loyalties; so, too,
might servants and masters. John, the Stylite of Litarb, another one of Jacob’s
correspondents, asked him about the case of a person who had been the servant of a
heretic. Though the servant suffered afflictions from his heretical master because of

his beliefs, he never denied them. What benefit would such a person have?**

TLdL A s ;;m Kk\.-.\lv .ﬂvzrn ‘aanmiard wasilay oah lasedla ihaains alia
paan F ih fulo s Kol Lo N\ i Kama dus A . asis [Addai] if it is
right for Orthodox children to make memorials and Eucharists for their heretical parents? And if it is
appropriate for their son—if he is a priest and a monk and they gave him to become a monk among the
Orthodox—to make remembrance of them at the Eucharist and to pray for them with incense. Along
with these things, whether there is profit for him in these things and for the one on whose behalf they
take place when he has died in heresy, is something I want to learn by this question. [Jacob:] There is
much perplexity in this question because the precision of the canons of the fathers does not assent to
there being a memorial and a Eucharist for unbelievers along with believers. Since, however, the aim of
your question is known, that is, what it looks at, it is not right that we neglect it and leave it in confusion.
Instead, look at the ancient stories and to the actions which have taken place from time to time by the
Fathers, and let us make a distinction among them in accordance with the different doctrines of those
who have passed away. If then, they were upholders of the heresy—that is, supporters and proponents
on its behalf, and opponents and revilers of the Orthodox faith—then it is not at all right that there be a
Eucharist and memorial for them. Instead, it is right that the memory of their name be entirely blotted
out, if possible, like enemies of God, so that the person not be brought forth on lips in a casual way. This,
however, is the case, even if he was not the cause of the destruction of one of the believers. But if this is
the case, it is right for there to be circumspection here, even if they were more evil in the heresy, that a
believing person not perish because of scrupulousness, as happened once among the Fathers and they
prudently permitted that the names of wicked men who supported heresies be proclaimed in the holy
dyptychs. But if the people about whom this question is are from the simple people, and they held to the
heresy out of a certain custom, so to speak, and not out of wickedness, not one decision should be made
about this. Instead, let it be given to their children: be they priests or laypeople or [persons] wanting to
make for them a memorial and Eucharists and prayers. Let it be left to their authority. [As for that
which is said by Dionysios and Hippolytos, namely that it is not right that there should be a memorial
and Eucharist for unbelievers by the believers: it should be known that it was stated by them about
pagans, for they called them 'unbelievers.' At that time, moreover, Mar John said that there should not
be a Eucharist for unbelievers; he spoke concerning listeners, those who were not worthy of baptism, and
not concerning those who were baptized.] At that point, whether or not they come to have benefit, their
Orthodox children will be making Eucharists and prayers on their behalf. We will also make mention of
the story of the Maccabees, who offered up sacrifices and Eucharists on behalf of those who had passed
away in paganism, and of the story of Palladios the bishop, which is concerning that girl who passed
away when she was among the listeners, we will leave the precise determination concerning these things
to God, who is merciful and a just judge.” Bedjan, Nomocanon, pp. 73-74 contains a shorter version of this
canon. I am grateful to Peter Brown for pointing out the similarities between the logic here and that
behind the Islamic notion that everyone is born Muslim and it is their parents who make them Jews,
Christians or Magians. For this idea, see, AbTi al-Husayn Muslim b. al-Hajjaj, Sahth Muslim, vol. 4 ([Cairo?],
1955-1956) p. 2048-2049 (Kitab al-qadr, bab 7, no. 25).

> A. Vodbus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161), p. 243: NEVY-W
<m0 @A) o L das o humo asars als i A6 1nama 1 o) R s i
~las asdho.mhal com il aii 1 .l ud all (i9 >0 .oaas . Ram ik

229



In such a world in which ecclesiastical affiliations are still very much in flux and
far from set in stone, it is not hard to imagine that there might be what one might call
confessional code-switching, where a person claimed allegiance to one group or
another depending on the situation and the circumstances he found himself in.*’ One
thing is clear: people were moving back and forth between different church groups.
This was not just going on in rural areas and far away from the centers of theological
power. There was confessional shape shifting going on under the noses and in the
company of the most elite theological elements of society. Nearing the end of his life,
Theodota of Amid encounters a confessional code-switcher near the famous monastery
of Qenneshre, the intellectual heart of the Syriac-speaking Miaphysite movement in the
seventh century. A foreigner from Garamaeus, this person was among the people from
the monastery who came out to meet Theodota. Though the Life notes that this old
man was honored by the monks of Qenneshre and by no less than the Miaphysite
Patriarch Julian as a holy man, Theodota saw through his projected identity and
publically called him out as not being a true believer. Though some of the monks
doubted Theodota’s accusations, the suspect eventually came clean: he was baptized a
Nestorian and, going deaf because of ear problems, he had agreed to be circumcised if a
Jewish doctor would give him treatment. Theodota was right, yet again.>*® Baptized

Nestorian, a convert to Judaism, and living among the spiritual elites and highest

N 2l R Moo e FARCE N V\X oo N AATL® e aam I Ko
.~ iaa ‘John: The servant of a certain heretic suffered and endured afflictions for the sake of Christ
and died but did not deny. How is he reckoned and what benefit will he possess? Jacob: Learn this from
our Lord: when people were drawing near to him and seeking healing, he was speaking in the following
way: “It will be for you according to your faith.” It is known that everyone will there receive recompense
in accordance with his love and faith.” My translation. ET also available in idem., trans., The Synodicon in
the West Syrian Tradition I (CSCO 368: SS 162), p. 223.

71 am influenced here by Peter Burke’s comments on ‘occasionalism’ on pp. 94-96 of his What is
Cultural History?, (Cambridge/Malden, MA, 2004), and also by conversations with Richard Payne.

> St Mark’s Jerusalem, 199, fols. 559a-559b (sections 173-174 in my edition).

230



leadership of the Miaphysite church—his confessional passport had acquired a number
of stamps in the course of his life.

The Life of Theodota gives us another report of a confessional code switcher.
Earlier in the story, Theodota had gotten word of a faux holy man going about the
region of the Arsanias River claiming to be Theodota himself. He would mix with the
heretics and act as a heretic, the text tells us; similarly, he would mix with the
Orthodox and act as an Orthodox. The Life suggests that the real motivation of Pseudo-
Theodota was the large amount of gold he was amassing. The false holy man is
eventually confronted by the real Theodota who exposes his fraud. Demons possess
him and he confesses publicly his true theological colors. ‘I am a Nestorian,” he wails
before Theodota, ‘I do not agree with the Orthodox, nor with the Chalcedonians.’

549 NOW

Theodota drives out the demons and the man becomes properly Orthodox.
Miaphysite, now Chalcedonian, now Nestorian: confessional shape shifting was easy,
common and perhaps even lucrative in this environment.**

Jacob’s canons speak about Orthodox children celebrating memorials for their
heretical parents and heretical parents donating their children to Orthodox
monasteries, but the Orthodox-heretical divide might exist in the same generation,

within the same person, and this diverse doctrinal heritage might provide another

opportunity for confessional code-switching. Such hybrid figures defied easy

> St Mark’s Jerusalem 199, fol. 554b (sections 118-119 in my edition).

>0 Although the case is slightly different, mention might also be made of the Christian named
Severos who claimed to be Moses and thereby took much gold and other forms of property from Jews in
Syria. See A. Harrak, trans. The Chronicle of Zugnin: Parts IIl and IV. A.D. 488-775 (Toronto, 1999), pp. 163-164.
According to Theophanes, this happened in AD 720-721 and Severos claimed to be the Messiah and Son of
God; see C. Mango and R. Scott, trans. The Chronicle of Theophanes Confessor: Byzantine and Near Eastern
History, AD 284-813, (Oxford, 1997), p. 554. It is Michael the Syrian who gives the man’s name as Severos;
he also adds that Severos claimed to be the Messiah or sent by the Messiah. See Michael the Syrian,
Chronique, vol. 2, p.490 (FT) = vol. 4, p. 456 (Syriac).
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categorization and had multiple ecclesiastical loyalties which exasperated more
institutionally-embedded church leaders. We have a good example of such a figure
from a Syriac source originating in Iraq. In a letter written while he was Bishop of
Nineveh and during the Byzantine occupation of northern Iraq after 628, East Syrian
Isho‘yahb III (d. ca. 658) bemoaned the construction of a Miaphysite church near the
dung heap outside one of the gates of Nineveh by a group of people whom he referred
to as the ‘dung of the church.” The leader of this group of people, Isho‘yahb noted, had
an Orthodox (i.e., East Syrian/Nestorian) father and an heretical mother.>®" This
individual, Isho‘yahb observed with disdain, went from his mother’s doctrine to his
father’s doctrine, to ‘true paganism’ and intercommunion with heretics.”* Fear of the
authorities drove him back to Orthodoxy (i.e., the Church of the East), but once the fear
had subsided, he returned ‘like a dog to his vomit’ to his old ways and to actively
supporting the work of heretical agitators. For such a person, confessional allegiance
seemed to have been a function of many things and a concern for true doctrine was at
best only one of them.

In this story, the half-Miaphysite, half-Nestorian leader’s boundary crossing was
not unique. Isho'yahb angrily lamented that among those helping in the construction
of this Miaphysite church and with its activities there were former Nestorians who had

become Miaphysites. They were, he wrote, the ancient offspring of that heresy and

! Note that the Seventy-Second Canon of the Quinisext Council forbade marriage between
Orthodox individuals (male or female) and heretics (male or female). See H.R. Percival, The Seven
Ecumenical Councils of the Undivided Church: Their Canons and Dogmatic Decrees, vol. 14 of P. Schaff and H.
Wace, eds., A Select Library of Nicene and Post-Nicene Fathers of the Christian Church. Second Series (New York,
1900), p. 397.

*2 Compare this with Maximos the Confessor’s alleged heritage in his Syriac Life: his father was a
Samaritan and his mother was the daughter of a Persian Jew—‘mixed’ families were dangerous. See S.P.
Brock, ‘An Early Syriac Life of Maximus the Confessor,” Analecta Bollandiana 91 (1973), p. 314. 1am grateful
to Peter Brown for this point.
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belonged to it both by their own will and by their own volition. Miaphysites were even
being helped by people who had converted away from their confession: Isho‘yahb
observed that the prosperity of the Miaphysite community was in part the result of the
help it was getting from former Miaphysites who had converted to the religion of the
rulers (i.e., the Byzantines) but who were still aiding their former brethren. This was
an environment in which people were moving around quite freely between
confessions, Christian and non-, and where religious identity was being used

instrumentally.””

> See R. Duval, ed., I$6°yahb III Patriarcha: Liber Epistularum (CSCO: Series Secunda, 64) (Paris,
1904), pp. 82-83: ( cur lax. L amhanra Kards .hl> (ol fiairso ari olo Laam
NoA® ot ehidia .ol 3 AL o asar e (omhain) (o /oo faae <iaws
oLl a\aled L cids finras o ol Kem . onlat @uwin 1 meie 1 el Kris i
QU ~\a ) r(k\cum..aka\m ~\1 ~aias rdvsmlvvn rﬁﬁvcm Lo P IVACEENE ) t.lm R aoiia ...
3> < 0L e re asiohida Ais 0 e ali (A 190 .4 Qs 003 Khzaol oo
.Cuas i1 ;mhicuiuny iuash ook o asis hashlasmy oia laa .alls s
tﬁlmum.amxo.,smk\r{r{\.ﬂmr{%jhjnmxrﬁ@xvﬁaeﬂar{@r{m'\m&r{\.&do
<ot fusdl aaaua . om) s dulon oha Aplel e ot asars . ra el asao Lo i
~rs haljaro oo dus L oml olnso . flo (0oLl At o . i ik e
o A (._S.Xr(ku.\ [ TNCR RV, 4 gmk\l <l ;oduadls V‘L'{ «omlan Zauio v al s
ds pas Lo gaaaen s Kalay | o2 furbiuapaalas e daran g hlL e aim
e ombl @i Kasha (i il oaas (i i alio . eis das Kol ;s
AN ohes hneda \C\mla 1 AMA 1S o1 oua a0 0Tude \C\ml..m .@om \omlo
R\ ois ol A 0 .vamacihic Ru\wia o 1 am .ol sl o duaaw oy ara
~haain o e T-lm iMoo ooh lauhwo iax o oo Lo <30 i o0 D iva :réculvim
S 1o .réculvimn haahar i hadis ns ook EN ihoa rﬁd\ r\’rﬁ@\ S0 AR
1 s e Kol o al Llo ol Khihin Msaao a1 ver fasls Ko
o i ias hal ;oceh ls als v wins em oy (@ e Aoioo hass il
ol r<_ul:7.x:75 ~laohi oo rcan arain ) Bl has iet ardnn vamhe? .ude g 1o
ok “..as regards these wicked people and blasphemers, whom the text is about, the force of
the1r insanity has taken them with demonic hope and they have found a time for their prosperity
through causes that are known:...Second, the great number of wicked helpers who were formerly of their
heresy, but who are now of the doctrine of those who are in authority... Fourth, along with these things,
the activity of Satan, which is stirred up in disobedient children who do not hold fast to the love of truth
that they might be saved by it; therefore, they have gone in the way they have and they have drawn near
as they are accustomed to: speaking no word of wisdom and neither presenting a sensible petition nor
demonstrating evidence of a connection to our Lord. They have been completely incapable of doing
anything worthy of a meeting before the reasonable rulers. They completed their task and returned to
stir us up; they found a ruler who was there who would completely help them and they went out to
beneath the dung heap which is before the gate of our city, even as they are the dung of the church, and
they made for themselves a place of scorn and contempt with the name of ‘church’ at a place close to all
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The fluidity in personal identities that existed was mirrored by a fluidity in the
ownership of real estate and church property: churches and church vessels were
changing hands between rival groups and this raised its own series of questions which
confronted Jacob in his canons. What should be done, Addai asks, to a priest who takes
an altar and its vessels from Chalcedonians and then gives them back?** John the
Stylite reported to Jacob an instance of zealous Miaphysites seizing a church from
heretics. Before a bishop was able to pray in it, they had held a liturgy in it and
celebrated a Eucharist. There was also the opposite situation: a church of the
Miaphysites seized by the heretics and then re-taken by the Orthodox and used for a
service before a Bishop could say the appropriate prayers. What did Jacob make of such

cases?*” Individual conversions between confessions might happen: in another letter,

those who by habit are forced to go there to relieve themselves, and from here, they are every day
stirring up causes for disturbance, especially with the constant blasphemies which they are putting forth
every day against the church of God with impudent mouths. As for those who honor them among our
people: they are the ancient offspring of their heresy: they are right for them and they belong to them
both by nature and by volition. And as for the one who is considered by all to be the leader, whom the
age has amply honored, who is from a Christian Orthodox father but a Christian heretical mother: he
began from the [doctrine] of his mother and swiftly proceeded to that of his father and after these things
was carried to true paganism--something clear to many. Moreover, after disturbing paganism, [he was
carried] to communion with heretics. When he had been overcome by worldly reproach, like the pang of
conscience, he quickly came back to the church of God so that he was delivered from the fear of death
and the dread of the rulers. Now, like a dog to his vomit, he has returned [cf. 1 Peter 2:22] with cunning
force to the bitter root which shot forth from him by means of his mother, and is an upholder of the trust
of those who agitate for wickedness and a supplier of their necessities.” LT can be found in J.S. Assemani,
Bibliotheca Orientalis Clementino-Vaticana, vol. 3.1, (Rome, 1725), p. 115 and in R, Duval, trans., I$5‘yahb I1I
Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1905), pp. 63-64. For a discussion of this letter and its
historical context (after the Byzantine conquest of northern Iraq in 628), see J.-M. Fiey, ‘T§5‘yaw le Grand:
Vie du caltholicos nestorien 1§6‘yaw I1T d’Adiabéne (580-659),” Orientalia Christiana Periodica 35 (1969), pp.
327-329.

>* A. Vodbus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161) (Louvain, 1975) p.
259: .com\ (i o “ama ~udaala PR o davs raval oo Aa Lo
.~omhi on Ml @uwifids L om (R Do M oo L -oaass ‘Addai: What is appropriate to
happen to a priest who takes an altar and its vessels from the Chalcedonians and gives them back to
them? Jacob: If it is by his will that he gives them to them, his deposition should take place.” My
translation. ET also available in in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO 368: SS
162), p. 236.

** Voobus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161), p. 244: .awau

olns. aaamiard auin A\ 1aa .c\n..lvo"u{ e o alar s \omulv:m “u? amao i
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Isho‘yahb III complained about a foolish man (who had previously been a Nestorian)
who was ‘received in the great city of the heretics’ (i.e., Tikrit) and who partook in their
mysteries as well as in their faith.”® Mass conversions from one confession to another
were also a possibility. An entire village of heretics returns to the true faith, John tells
Jacob, what should we now do with their mysteries?*” In letters written perhaps a
century later, ca. 791-792, the Nestorian Patriarch Timothy I would report that thirteen

churches and more than 2,000 people, including clergy in the (Iraqi) city of Najran, had

Al shs aii J\o> du i a0 haam .ohl o> hurd i s .ioiaoa Kheseh oo
.oaas, . hrhy \oml_.:\ ~aanmard) 0inuw Ao ;s armrao asama c\.:ulvv{ir( I \oml..:\ ~an
«on\ Fom Rumu> L amhicuma « omu), Kl Koo . uainnam ( oml hurd (amu\\
Ao o e @las Kaanmiaa .alard o i Lcuwin < Kuaima AN > ia=a
no (= ol A L,;malar aaamao aas) i > «onba Aaum aa shs L umo fam
s uol o armr Kha o o o eu  Mmarnil fhal o 0 nls i Kheeh
o\ Ml e L om) am umss asies John: In the case of Orthodox individuals who in
burning zeal took a church from the heretics and when a bishop was not near, they made a liturgy and a
Eucharist in it: what do you say about it? In the same way, what do you say concerning people whose
church has been seized by heretics and [then] returned and [who then] performed a service in it and who
did not suffer their bishop come? Jacob: They have a defense in their zeal and God, who saw their zeal
and their faith, was forgiving of them and one who freed them of guilt and cleansed them from heresies.
With respect to the church which they took, let their bishop praise them and not find blame. The same
applies to those whose church was seized by heretics and they took it back: they should not perform a
sacramental liturgy in it apart from the prayer of bishops. If, however, through zeal or lack of knowledge
they performed a service, the living sacrifice which they offered up was pardons them and the altar as
well.” My translation. ET also available in in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO
368: SS 162), p. 224.

*% See R. Duval, ed., I56°yahb Il Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1904), p. 165:
doodh i\ 2 6o Finy | Kasaahiny ) alaan fioias adsek o 1a ol gl e
COPRAMLNDT Lo  Qouiiaas ahoira . M (.Lr( QB o\ ima hoi huims
oo Kom \ 18 s war ‘For those who saw are saying that when that foolish man had crossed
the western frontiers of the Orthodox community, he was received in the great city of the heretics by
those people. He partook in their consecrated elements, just as in their faith, as he was eager to do...” cf.
Fiey, T80'yaw le Grand,’ p. 329, n. 1.

7 Voobus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161) pp. 243-244: .awscu
eur .oaas, «omblia il 1a0n ol i L iie Khasum) an) i ala huio “naoami
A\ 0 P @i L O .o nhei W\ MK A . onhaum sis hal (ol
QM Kiuain »in\ ohiax ,l masdura L omhidh S AW a0 .aded ~ine S alary siao
.~ ‘John: If an entire village of heretics returns to the true faith, what should we do with their
mysteries? Jacob: Let them be sent to supporters of their faith. Indeed, this has happened to me: once
some Hagarenes brought along the Eucharist which they had taken from the region of the Greeks. Pulled
by their conscience, they brought it to me: I sent it to the supporters of the doctrine of those Greeks.” My
translation. ET also available in in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO 368: SS
162), p. 224.
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rejected their former Julianism and to join the (Nestorian) Church of the East. They
now wanted a bishop consecrated for them and Timothy was happy to be of help.**
Aiding and abetting putative rivals was also not a problem for some. In the Life
of Simeon of the Olives (d. 734), we have a curious case where groups which were
supposed to be enemies were actually helping one another out when it came to
churches—at least partially. Simeon’s attempts to build a church outside of Nisibis are
hampered by Nestorian priests. Their tactic? They were forbidding Nestorians from
working on the building of the church, either with or without pay. For at least some
‘Nestorians’ there seems to have been nothing objectionable in helping to build a
church to be used by Miaphysites.” In the case of the construction of the church in
Nineveh that elicited Isho‘yahb III’s ire, he lamented the support heretics (i.e.,
Miaphysites) were receiving from those among ‘our people; planning to go to Tikrit
himself to speak with the rulers about the intolerable situation, Isho‘yahb expected

little if any help from local Nestorians. With one exception, a man named Kabab, they

> See 0. Braun, ed. Timothei Patriarchae I: Epistulae (CSCO 74: SS 30) (Paris, 1914), p. 151 (letter to
Rabban Sergios): .~alss cmnas e haalsn hi o> =it ot aawa .U\}:\mm.ul Qua1as 1
r\’iamn,d::rﬁ..k\..r\’k\im%Ln\i&adk\hmﬁnjrﬂmrﬂ:m.mhhmhm&mnjo
COTUM Liny( Wrmwa oies LI o ahiwa ~rn\ o hom g [~ulaaa] Rula\s avoin
(.;uSv:zzo .~aaamar \c\oﬂ 2/AXZNT AZ QL0 KA m&vmn A @ s .Farsiysa riva aasila
anas\ am s ‘As we make known to you, venerable one, that Jesus, who threw the fishing net of the
Kingdom of Heaven into the sea of the world and by it caught more or less the entire world, has in this
time caught the city of Najran, which sits next to Hirta, which till now was drawing the yoke of the
wickedness of Julian. But now, 25 men have come to us, among them clerics—priests and deacons—along

with most of the mass of the people, and they have requested from us that we anoint a bishop for them.
We are preparing to do this.” See also Timothy’s reference to this event in his letter to the monks of Mar
Maroun, in R.J. Bidawid, Les lettres du patriarche nestorien Timothée I (Citta del Vaticano, 1956), p. a: ook
i i insa hurs  hom s Ml cuminos jo it Phuas (e axa o3
«~nins d@ald oida sl fasy farain . oo mshe? his ‘And again, even the well-known city of
Najran which was in the grasp of the heresy of Julian: in the past year, thirteen churches were united
with us, an assembly which exceeded 2,000 people.” For the date of the letter to Sergios and an FT of this
passage from Timothy'’s letter to the monks of Mar Maroun, see Bidawid, Les lettres du patriarche nestorien
Timothée I, p. 60. NB: Timothy’s letter clearly identifies this Najran as the Najran near al-Hira and not the
Najran in South Arabia.

> Mardin 8/259, fols. 112b-113a (section 22 in my translation).
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were all helpers of the wicked heretics.”® This is the brick and mortar equivalent of
Miaphysite scribes writing out theological polemics for their Christian rivals.

Given that people were willing to subordinate the importance of Chalcedon and
precise Christological doctrines to other concerns in their self-presentation and
behavior, it should come as no surprise that at the level of the sacraments and church
ritual, there seems to have been sharing and overlap between people supposed to be
holding opposing Christologies: Addai’s questions reflect a milieu in which Miaphysite
priests were performing rites for Christians who strictly speaking belonged to heretical
and rival churches. This was in part the case because neither the Chalcedonians nor
the Miaphysites, it seems, were able to supply clergy to all of the people who agreed
with them doctrinally. Is it right, Addai asked Jacob, for us to be escorts in the funeral
processions of heretics and to bury them? According to Jacob, if the person who has
died is in a city or a village where there are clerics who agree with his doctrine, and the
deceased had not asked for an Orthodox (i.e., Miaphysite) burial, then he should not
receive one. But if there are no heretical clergy nearby, then Miaphysite clergy should

bury him, regardless of whether he requested such a burial.”* There were simply not

> See Duval, ed., I$6‘yahb II Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1904), p. 83 (text
cited above in footnote, X). Also see Isho‘yahb’s comments, later in the same letter, about his own
impending visit to Tikrit to speak to the authorities there about the situation. He expected little support
from local Nestorians, p. 84: ‘Look now, through the help of God, I have begun to travel [there], though 1
am persuaded that I must stand in the middle of Tikrit like in a theater of the wicked, for apart from
Kabab, who perhaps will be found to be a moderate, many of those who are with him are against my
cause and are helpers of the wicked. s =191 /R @am 1a <1ix) Muie Kol onirass Kma
A AR Lsaahes 12a1 M o> anan oum Yyoa cpaml L\ due arin (oiyhon va fuiph
aris it L aa oaals iy (i c i\ o See Fiey, 136yahw le Grand,” p. 329,
for discussion of Isho‘yahb’s planned trip to Tikrit.

**! Lamy, Dissertatio, pp. 158, 160, which contains typos. Mardin 310, fols. 204b-205a, reads: .,a<
5 Lo Ml KR o Kiuiast 1 om ¥ oaass an )ik i iaaaio alia e L«
> aldur an < . amions > im0kl avio oo At < oo L omuiue Lomhusid is ansialo
DR AN 10 A @ plaam et Faldu Mde L3 (L mdus il s o0 A Lamaorahion
.@a010Mi0 1 o R lnohwmo ihar o eiod iad o Ifhaon Mamara hiaqs ;;madua
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enough priests to go around: another one of Jacob’s canons informs us that a number of
priests were required to perform the Eucharist in many villages in a single day.”* We
see this problem in manpower in the Life of Theodota where he comes across a boy in a
village who is so ill that the villagers have already dug his grave. They beg Theodota to
stay there because they had no priest to escort the boy’s funeral procession.’® Concern
about the doctrinal purity of priests was a luxury available only to those who had an

abundance of clergy from which to choose; what was important was the existence and

~am b don > dala s o0 @o A i hodan ok lar cudue Ao At A @
~ar hais > Al siut.on . his Kodms .nras > o e A @a .ol soudus sn.oias
st & o < iars Kom el dm i 1 o ihwo ifhoowst iniaa aoaua i\ dasia
i aw souh Kol Lo Ao dehiew Ao eue Lloro Avhera Awhe 1 ous <aml

2l s a0 s ver iackio an Kaldu L dar < (<o fisiao lar o
‘Addai: whether it is appropriate that we accompany [the funeral procession of] and bury heretical
people? Jacob: If it is in a village or a city where they have clerics and people who agree with their
doctrine, and the person does not ask and request and desire to be buried by believers, it is not right that
they be accompanied [in the funeral procession] by Orthodox people, but instead [they should be
accompanied] by people who hold their doctrine. But if he has asked, let him be accompanied. And if [it
is the case that] many of the holders of his doctrine are far away, and he is an alien and stranger to the
place or a traveler or a captive, and is found dying near Orthodox people, [then] even if he does not ask,
it is not appropriate that he be buried. And even if it is apart from he himself asking for it, he should be
given the Eucharist. And even if he does not ask for it himself, in his final breaths, he should be plucked
away from wild animals and enter into the sheepfold and be furnished with [the means of] salvation for
the journey, and be sent to the Lord, in whose name he was inscribed—if he does not reject this from
himself when he is asked, and refuse and reject. But if he is not asked and he does not reject, then let the
matter be given to God. If he takes the Eucharist and if he does not take [it], he should [still] be
accompanied and he should be buried according to the custom and the rite of the Christians.” For this
passage, cf. the LT of Lamy, Dissertatio, pp. 159, 161. P. Bedjan, Nomocanon Gregorii Barhebraei (Paris, 1898),
p. 70, contains a shortened version of this canon.

**” Mardin 310, fols. 210a-210b: 310 ~anx.a G e irfraaot rma arsarsy el aa el
<\ Sod don s Keita s aahahesn) @O & 1 inmia . Sarss ceiie o uing
~rsi0 uas ) Mo i @ .uhie o ala usro aing 1 wy Kon A o o>
QIR LR > L ooudu Kol ol i i @lm aro L chieo aarly vor
A1 FRAAD Mo Wy derd . aaords iaakul s ;o Jain & Jao .o do eas oo
“Oravia ( oinnd . Fiuada v.ml;:m s (0us ( asian (ool um N oiay o
£aD & LM L MIin galiohema (niama .o <\ eain s ‘Those who serve the holy
cup should not suppose that they have drunk from something for ordinary bodily drinking and think
that if they want to take the holy mysteries again on that day, they are not permitted. For it is not
something common and bodily that they have eaten and drunk even if they pour water into the holy
chalice to clean it and they drink it. Even this [water] in fact possesses the blood of God when it is
poured into the holy chalice, [as does] everything which falls into it until it is wiped clean with a sponge.
Indeed, there are many priests who are commanded to celebrate the Eucharist in many villages in one
day, and in each place, they have to honor and serve the holy cup, and they communicate and participate
in the Mysteries if they want to.’

> St Mark’s Jerusalem 199, fol. 554a (section 114 in my edition).
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availability of a clergyman as an all-around ritual practitioner.”* To make a modern
comparison, they would not have been worried about where their doctor had attended
medical school: what was important was that he was a doctor at all.

Addai also wanted to know from Jacob whether it was appropriate for an
Orthodox clergyman or monk to take part in the funeral procession of an ‘heretical
Chalcedonian,” with lay people, though abstaining from chanting while processing.
Furthermore, was it right for the Miaphysites to allow Chalcedonian clerics to take part
in Orthodox funeral processions, also while refraining from chanting?**

What if, Addai asked, an Orthodox clergyman found himself in the company of
Chalcedonians who had no priest and who wanted him to administer their own
Eucharist to them? If the Orthodox priest did not enter the altar of the heretical
Chalcedonians and if he did not himself communicate, would this be acceptable?**®

George, Bishop of the Arabs, Jacob’s contemporary and friend, has left us a canon

stipulating that a priest or a deacon who gives the Eucharist to heretics is to be

*** T am grateful to Peter Brown for this point and this turn of phrase.

°® Lamy, Dissertatio, pp. 160, 162. Mardin 310, fol. 205a, is free from Lamy’s typos: am < 1
o tig ¢\ 1n el s inoninla C\.n..)v"'\r(:\ oo na imaaiahiord il o otalo Miia
o . anid oas A .\_Jm DN oM Danss i AN A \C\luﬂn ~uatinla aasidel vy
Uham e s s A o e ‘Addai: If it is right for an Orthodox cleric or monk to go
with a funeral procession of heretical Chalcedonians, among lay people, while not chanting? Or is it
right that we assent to Chalcedonian clerics going with us while they do not chant? Jacob: These things
take place out of the love of humanity and do not injure anything, but rather, how many times have they
been beneficial?!’ P. Bedjan, Nomocanon Gregorii Barhebraei (Paris, 1898), p. 70, contains a shortened
version of this canon.

°* Lamy, Dissertatio, p. 162: 1» o Joadm> a1 .rZmaarohion Kastalal am (<
«wom) Ml Kasiadoo . aoumis o @aanla Lombia Kinias o Lom) Mhut ; gimo L ionala
P12 iasmy am A oans A A L omlaa uoamlo ahohes &\ L amms 18 L om) Muo mn
+2sio nm> Lray and i) ahiodhes e .o isom) @iahhont o1 L .ala la am vers
‘Addai: if it is right for an Orthodox clergyman who, when found to be with Chalcedonians and they are
speaking to him, to give to them from their Eucharist which is kept with them, but they do not have a
clergyman with them to take and give to them, while he [sc. the Orthodox priest] does not communicate
and does not enter their altar. Jacob: He should not at all do something like this. Indeed, he who is
persuaded to do something like this should receive punishment like a heretic.’
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deposed,’ and we have examples from the Life of Theodota of clergy knowingly and
unknowingly giving the mysteries to people whom they should have excluded. Writing
in perhaps 684,°*° Miaphysite Patriarch Athanasios of Balad condemned Orthodox
priests who knowingly and willingly baptized Nestorians, Julianists and other heretics

t.°® Whatever boundaries certain leaders might have

and who gave them the Eucharis
liked to have established between people holding opposing Christological views were
not so clear when it came to real life and the administration of the most important
ritual and sacramental acts in the Christian faith. Life was bigger than ideology.

This, then, is the religious landscape we get through the lens of these Syriac
sources. The lives of members of rival Christian communities were closely intertwined,
as were the lives of their clergy. Miaphysite priests were giving the Eucharist to
Nestorians and Julianists and also to other heretics, presumably Chalcedonians.
Miaphysite priests were filling in and administering the Eucharist of the Chalcedonians

to Chalcedonians when there were no Chalcedonian priests to be found. Miaphysite

monasteries were knowingly hosting heretics and giving them communion. Even the

*7 Bedjan, p. 42, Nomocanon Gregorii Barhebraei, (Paris, 1898), p. 42: ard rZeawa 1\ iardy
oihodi lan) im) finian ool R ‘George: A priest or a deacon who gives the Eucharist to the
heretics shall be deposed.’

*% For this date, see the marginal note in Mardin 310, fol. 183b. Also, cf. A. V36bus, Syrische
Kanonsessammlungen: Ein Beitrag zur Quellenkunde I. Westsyrische Originalurkunden 1, A (CSCO 307: Subsidia
35) (Louvain, 1975), p. 201.

* Syriac text and FT in F. Nau, ‘Littérature canonique syriaque inédite,” Revue de ['orient chrétien
14 (1909), p. 130, but I take my Syriac text from Mardin 310, fols. 184b-185a, an eighth-century ms. and
the oldest witness to the text (see V66bus, Syrische Kanonsessammlungen: Ein Beitrag zur Quellenkunde I, pp.
200-201), which is slightly different from Nau’s printed text: ~Ada ( omla > B ~\1;m ol R\

A manldala uia ml (il iia Khaahiar o heain Kduiasas A lamsolohion?
a8 (D0 (3> (i 1 a2 ao Ko .31 A1 .AUD <20 Mhs 1 Mis aalid & ned o
+12a\ witam QM e P ML (Riysys o’ ;A 1 AL i acdmea? s
‘Concerning the fact that no person from among all the Orthodox priests should knowingly and willingly
administer holy baptism or participation in the holy mysteries to Nestorians and to Julianists or to
anybody else from the other heretics: we have judged that the decision which has gone out from us and
from our venerable brothers, the bishops of the east, by means of anathemas on each priest or deacon
who dares to do something like this, suffices.’
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Miaphysite Patriarch and monks of the most important monastery in the Miaphysite
church could admire a holy man who was really a crypto-Nestorian-turned-jew.
Miaphysites were leading funeral processions for Chalcedonians and burying them.
Chalcedonians were seizing Miaphysite church buildings and Miaphysites were seizing
Chalcedonian church buildings. Structures might change hands more than once.
Liturgical vessels were also going back and forth between the communities. Nestorians
were helping build Miaphysite churches. Chalcedonian and Miaphysite ascetics were
living together. Chalcedonians might have Miaphysite servants. Chalcedonian parents
donated their children to Miaphysite monasteries and their children would hold
Miaphysite memorial services for them when they had passed away.

It seems that just about anything went: in a situation like this, what exactly was
the use of labels like ‘Orthodox’ or ‘heretic,’ ‘Chalcedonian’ or ‘Nestorian’? As a
predictor of patterns of social behavior, interaction and association, it must not have
been very reliable. Indeed, John of Litarb had written to Jacob a letter full of canonical
questions and Jacob had taken his time in responding. One of his reasons was a sense of
futility in the endeavor: ‘I say,” he wrote to John, ‘that at this point there is no necessity
at all, not even for one canon, since no one observes the canons.”” The first question
asked in the Questions and Answers of Jacob’s contemporary, Anastasios of Sinai, perhaps

reflects confusion among the laity at sorting out where the truth stood among

*""K.E. Rignell, A Letter from Jacob of Edessa to John the Stylite of Litarb , Syriac text, p. 46: o3 ik
Ry <YatY) \Sv.n v Ml 1n . haao s s lawa RN r{k\ojM\’ Mo\ Liaony . i 1 My
translation, but see Rignell’s ET in ibid., p. 47.
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competing claims to Orthodoxy in such a milieu. ‘What,” the anonymous questioner
asks, ‘is the sign of the true and perfect Christian?”"*

As for Jacob, he seems to have been extremely unhappy with the people over
whom he had authority. During his first stint as bishop of Edessa, lasting four years, he
is reported to have forbidden a number of priests from performing the liturgy and
expelled many other people from the church because of their lawlessness, before

finally giving up in the face of widespread disregard for the canons.”” Jacob had

burned the book of canon law for a reason. He was exasperated.

7' M. Richard and J.A. Munitiz, Anastasii Sinaitae Quaestiones et Responsiones (CSCG 59) (Turnhout,
2006), p. 5: A" EPQTHEZIS Ti ¢ot1 T onpeiov 100 dAnboi¢ kai teAeiov Xprotiavol; ATMOKPITIE Oi yév
aotv 8t iotig 6pOn kal Epya eboefeiag, 0 d¢ Xp1otdg 0VK v TovTOIG OpileTal TOV BVTwE XPLoTIavoV
dAnO1vév- Sovatan ydp Tic kol miotiv kai Epya dyabd Exelv kai UPnAogpovelv m’ adToic kai ur eivat
Téerog Xprotiavdg. Ad gnotv 6 Kopiog, 61t 0 dyam@v pe Tag EVTOAGS Lov THPHOEL, KAY® Gyamiow avtdv,
Kal Epgavicw avt@ ERavtdv, kai Elevodpeda éyw kai O Iatrip pov, Kai HoviV Tap” AT TOLHGOUEV.
00ko0V 81 TovTWV pavBdvouey, 8Tt 81 uév TG TioTews kal TOV Epywv TV KAAGV oikodoueital 6 oikog
Tfi¢ Yuxfig 1o T0D voog UGV £av 8¢ un EAON kai oikrion 6 Xp1oTog 6 oikodeoTdTNG £V ATV, GINAOV WG
OUK Fipecev a0T® TO DY’ NUGV YEVOUEVOV LT 0ikodounua. ‘1. Question: “What is the sign of the true
and perfect Christian?” Answer 1: Some say right faith and works of piety, but Christ does not define
being a true Christian by these things, for one can have faith and good works and be arrogant on account
of these and not be a perfect Christian. Therefore Christ says, “The one who loves me will keep my
commandments, and I will love him and will show Myself to him and My Father and I will come to him
and will abide with him.” Therefore, through these things we learn that through faith and good works
the house of the soul is built by our mind. And if Christ, the master of the house, does not come and
dwell in us, it is clear that the dwelling produced by us for Him has not pleased Him." It is interesting to
compare Anastasios’ attitude towards faith and works with that of Jacob, cited above, in his treatise
against those who transgress canon law. For Jacob, correct faith is not enough and must be accompanied
by works. For Anastasios, however, correct faith and good works are not enough, but, following John
14:21-23, he adds that love must also be present. Peter Brown has pointed out to me that this same
question has a long pedigree in Christian history which predates Anastasios and Jacob.

°2].-B. Chabot, ed. and trans., Chronique de Michel le Syrien, patriarche Jacobite d’Antioche, 1166~
1199, (Paris, 1899-1910), IV 445 =11 471-472 (FT).

242



Chapter 5: A society in flux

In this chapter, my goal is to look at some of the corollaries of the chaotic
situation we have just encountered. The confessional confusion that existed in the
early medieval Middle East meant that there was a fierce battle on the ground between
theological elites for the loyalty and adherence of ordinary Christians who were not
firmly attached to any one confession. Another consequence of the competition for
believers was a proliferation of schools throughout the Middle East. This will
eventually take us to the most significant of all of these, the monastery of Qenneshre,
which was the most important center for Greco-Arabic translation in the Syriac-
speaking world of the sixth-to-ninth centuries.

There are two related suggestions I would like to make based on the evidence of
interaction between different groups of society in Umayyad Syria that we have just
been over. The first is the issue of boundaries. Jacob’s canons governing Miaphysite
interaction with other types of Christians can be seen as acts of border policing. He was
trying to make sure that the integrity of the boundaries separating his community from
others remained safe and intact. Alternatively, however, they can be viewed as
attempts at actual border drawing. No one observes the canons, Jacob lamented—but
had these canons ever been observed? Were these communities ever really separate in
the first place? By the late seventh century, there were definitely monasteries and at
least some groups of people which strongly advocated any number of Christological
positions—Monothelete Chalcedonian, Dyothelete Chalcedonian, Miaphysite, Julianist,
Nestorian and perhaps others. But the wide-ranging violations of the boundaries which

were supposed to separate these communities suggest that for some Christians,
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perhaps many, other considerations were more important in determining the shape of
their lives than the subtler points of Christological doctrine. Furthermore, for
Christians living in places with few or no clergy and worrying about receiving the
mysteries, having a child baptized or making sure a loved one received a Christian
burial, selecting a priest with the proper doctrinal orientation might not have been a
real option. Beggars could not be choosers.

The evidence I have presented suggests that rather than being fully-formed and
distinct communities, these different confessional movements were still very much
trying to separate themselves from one another, not doctrinally but rather
sociologically, as late as the Umayyad period. The problem was that life kept getting in
the way.

My second suggestion relates to this first. The intertwined and overlapping
nature of the lives of Christians of one confessional faction with Christians from
another confessional faction meant that there were many opportunities in many
different settings for friction to suddenly arise between people who perhaps notionally
at least adhered to different positions even if those positions did not have a discernible
effect on their interactions with other people on a day-to-day basis. Tectonic plates
which rub against one another long enough will eventually produce earthquakes. Rival
confessional groups rubbing up against one another produced earthquakes of a
different kind. There might be violence, as happened after Athanasios Gamolo, the
Miaphysite patriarch refused to give Herakleios communion at Mabbug at some point

in late 629 or the early 630s. The Emperor became enraged and unleashed a
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persecution upon the Miaphysites, in the course of which most of their churches and
monasteries were seized by opposing groups.””

But violence was not the only form the heat from the friction between groups
might take. Another form was disputations. This was a world in which theological
debate, between Christians and between Christians and non-Christians, was part of
everyday life. Already, in the fourth century, we find that Ephrem, when not engaged
in manual labor, was ‘constantly teaching pagans and showing them the way of truth;’

*’* John Barbur and Proba were two

we also meet him one day debating with a pagan.
Miaphysites, trained in dialectics, who became Chalcedonians in the late sixth century
after interacting with a Chalcedonian sophist named Stephen in Alexandria; after their
conversion to dyophysitism, they held a discussion with the Miaphsyite monks of
Antioch over Christological doctrine.”” In the early seventh century, three members of
the Church of the East traveled west to Syria on an embassy to Herakleios. Stopping
nearApamea, they held a religious discussion with monks from a monastery of
heretics—either Miaphysite or Chalcedonian. ‘And when the sons of that monastery
went forth to them, they marveled and were astonished at the arguments which these
three brilliant stars brought against them, and they perceived that the stubble of their

doctrine was not able [to resist] in the very smallest degree, the fire of the true wisdom

and the powerful demonstrations of the men from the East.” Despite Thomas of

°7*].-B. Chabot, ed., Chronique de Michel le Syrien, patriarche Jacobite d’Antioche, 1166-1199, (Paris,
1899-1910), IV 410 =11 412 (FT). Michael reports that Herakleios wrote to his entire realm and ordered
that all those who did not accept the Council of Chalcedon should have their nose and ears cut off and
their homes plundered.

°7* See J.S. Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 1 (Rome, 1719), p. 33.

°7> See Michael the Syrian, vol. 2 (FT) pp. 363-364 = vol. 4 (Syriac), p. 381. For Proba and John
Barbur as lalsy iny_see vol. 2, p. 362 = vol. 4, p. 381. The discussion lasted six months. For a
summary of the story of John Barbur and Proba, see, A. Grillmeier, et al., Jesus der Christus im Glauben der
Kirche. Band 2/3: Die Kirchen von Jerusalem und Antiochien nach 451 bis 600 (Freiburg/Basel/Wien, 2002), p.
406-408.
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Marga’s description of the encounter, one of the three men, Sahdona, actually switched
confessions as a result of the doctrinal dispute.””® The so-called Maronite Chronicle
reports that two Miaphysite Bishops came to Damascus in June of 659 and held a
dispute on faith with representatives of the Maronites in the presence of Mu‘awiya; the
Maronites are supposed to have bested the Miaphysites.””” The Trophies of Damascus has
a sizeable crowd of ‘Jews, Greeks, Samaritans, heretics, and Christians’ gather in a
public place to watch a Jewish Christian-debate; we later learn that there were Saracens
present as well.””® At the religious discussion which took place between a Muslim Amir
and the Miaphysite Patriarch John, which may or may not have occurred in 639 or 644,
there were present Muslim notables, urban notables, Christian Arab notables,

Chalcedonian leaders and at least one Jew.””

*7¢ For all of this, see E.A.W. Budge, trans., The Book of Governors: The Historia Monastica of Thomas
Bishop of Marga A.D. 840, vol. 2 (London, 1893), pp. 128-130. The translation is Budge’s, p. 129. W.Wright, A
Short History of Syriac Literature (London, 1894), pp. 170-171 contains a summary of these events and
suggests that the heretical monastery was Miaphysite.

" E.-W. Brooks, ed., Chronica Minora IT (CSCO: Series Tertia 4) (Paris, 1904), p. 70. For an ET, see A.
Palmer, The Seventh Century in the West Syrian Chronicles (Liverpool, 1993), p. 30.

°7 See G. Bardy, ed., and trans., Les trophées de Damas: controverse judéo-chrétienne du VII siécle, (PO
15) (Paris, 1927), p. 215: ZuveABGvTeg d¢ £ml TO AT Katd ta d6&avta NUEIS Te Kal TV ovdaiwv ol
TpOKpITOL,
ouunapdvtog kal TARBoug oUk OAlyov Aa@v, lovdaiwv, EAAAVWV, CAUApPEIT@V, ALPETIK@V, XPLOTIAVAV,
Snudotog yap Av kai udAa 6 témog éupavéotatog and cf. also pp. 233-234: ‘Qg yap opdre, i8ob ndpeiot kai
‘EAAMAvVwv TAf00¢, kal Zapaknv®dv o0k OAfyot, kal Zapapelt®@v Tiveg, kai iovdaiwv Aadg, kal xplotiavv
oLVGEBpotoig, Kal Bedtpov AA®G o0 uikpdv. On the date of the Trophies ca. AD 680 see ibid., pp. 176-177.
Also cf. Hoyland, Seeing Islam, pp. 85-86, who dates it to the mid-to-late seventh century.

*” F. Nau, ‘Un colloque du patriarche Jean avec I'émir des Agaréens,’ Journal asiatique 11 (1915),
pp. 251-252 (Syriac), pp. 260-262. For a date of AD 639, see See Nau, ‘Un Colloque,’ p. 227; for 644, see See
H. Lammens, ‘A propos d’un colloque entre le patriarche Jacobite Jean 1* et ‘Amr ibn al-‘Asi,” Journal
asiatique 11 (1919), p. 98. For this text as being a fictional construct from the early eighth century, see GJ.
Reinink, ‘The Beginnings of Syriac Apologetic Literature in Response to Islam,” Oriens Christianus 77
(1993), pp. 171-187. Though against Reinink, see more recently, H. Suermann, ‘The 0ld Testament and
the Jews in the dialogue between the Jacobite Patriarch John I and ‘Umayr ibn Sa‘d al-Ansari, pp. 131-
141, in Eastern Crossroads: Essays on Medieval Christian Legacy, ed. Juan Pedro Monferrer-Sala, (Piscataway,
NJ, 2007).
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People were of course writing polemics as well: in the late sixth century,
Barhadbshabba ‘Arbaya wrote ‘disputes with every religion and their refutation.”®
And the line between holding actual disputes and writing polemics was a thin one and
easily crossed: Gabriel ‘the Cow,” a member of the Church of the East in the middle and
later part of the seventh century, disputed with the monks of the Miaphysite
monastery of Qartmin and responded to their polemics. Gabriel also held a dispute
with the Nestorian apostate Sahdona in Edessa.”® In addition to his writings against
Monoenergism and Monotheletism (and his disputation with Pyrrhos), Maximos the
Confessor (d. 662) wrote against Miaphysites.*® The Chalcedonian Anastasios of the
Sinai (d. ca. 700), an exact contemporary of Jacob of Edessa and George of the Arabs,
lived in the Sinai but traveled frequently to Egypt and Syria to dispute with heretics.
Beck called Anastasios’ ‘08nyd¢ ‘ein Handbuch zur Bekdmpfung der Hiresien” and
judged it one of the most important examples of later Chalcedonian polemics against
Miaphysites. Anastasios also apparently wrote a now-lost work against Nestorians and
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two works against Jews.”® John of Damascus, who was perhaps a generation younger

than George of the Arabs, has left us two treatises against the Nestorians, three against

%% See J.S. Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 3.1 (Rome, 1725), oha’
couiza Ji1da naa eito i aada M hima ok ‘He wrote a Book of Treasures in three
parts and disputations with every religion and their refutation.” On the question of the identity of
Barhadbshabba ‘Arbaya and Barhadbshabba of Hulwan, see A. H. Becker, Sources for the Study of the School
of Nisibis (Liverpool, 2008), pp. 11-16.

1 For this, see E.A.W. Budge, trans., The Book of Governors: The Historia Monastica of Thomas Bishop
of Marga A.D. 840, vol. 2 (London, 1893), pp. 211-212, According to Wright, A Short History of Syriac
Literature, pp. 180-181, Gabriel became Abbot of the monastery of Beth ‘Abe at some point between 686
and 701.

%82 See H.-G. Beck, Kirche und Theologische Literatur im Byzantinschen Reich (Munich, 1959), pp. 438-
439.

° For this information and the quote, see Beck, Kirche und Theologische Literatur, pp. 442-443.
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Miaphysites, one against the Monotheletes, and one, perhaps two, disputes with
Manichaeans.’**

Such formal disputes between members of rival Christian confessions or
members of different religious communities tend to attract the attention of scholars in
part because they were the sort of things that people left records of. They were,
however, not the only game in town. Disputes or discussions between heavy-weight
members of different groups were no more the only doctrinal contests going on than
the Premiership is the only football that is played in the U.K. or the Major Leagues the
only baseball played in the US. Bertrand Russell and Frederick Copelston’s famous
debate about the existence of God was only a higher-octane version of an untold
number of similar debates and discussions that took place in lunchrooms, at water
coolers, and in pubs and other places all throughout the twentieth century which were
never published in books or placed on undergraduate syllabi. But they happened
nevertheless. Similarly, the early medieval Near East of Jacob’s day must have
witnessed countless small-time religious discussions and disagreements which are now
lost to us. The unseen pillars supporting the creation of dispute texts like the Trophies
of Damascus, the dialogue between the Muslim Amir and the Patriarch John and others
were the interest of an audience which perhaps had been in their own, much less
dramatic debates and discussions with friends, acquaintances and associates whom
they differed with in terms of belief. At some time in the late eighth or early ninth
century, the Chalcedonian Dyothelete Timothy of Kakhushta learned the craft of

woodworking in a monastery from Monothelete Maronites. Timothy, however, was

%% See Beck, Kirche und Theologische Literatur, pp. 477-478.
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doing more than just learning a trade. ‘As he worked,” Timothy’s Life reports, ‘the
monks would gather about him. He did not restrain himself from informing them that
just as Christ has two natures, so also he has two wills.” When the elders of the
monastery saw what Timothy was up to, they disapproved, but the saint did not back
down. ‘Timothy began to exhort them from the Gospel and enlighten them from the
divine and holy scriptures, adducing for them testimonials with manifest proofs. They,
however, did not accept his teaching and would not even listen to his words, but their
hearts became hard and their understanding became blind.”® In a world awash in
different and competing Christian groups with overlapping and intertwined lives, such
low-grade, small-time encounters would have been commonplace.

In other words, there must have been a whole layer, now almost entirely lost, of
lower-level arguments, disputes, debates and doctrinal wrangling going on. All the
points of overlap which I have spelled out above provided opportunities for potential
exchanges of a religious or confessional nature. They were settings where people who
at least notionally ascribed to conflicting creeds might assert some aspect of that
creedal identity vis-a-vis a person whom they differed from in that respect.

How can we recover this layer? How do we find the batting averages and
numbers of runs batted in for the minor league players of the seventh century? Itisa
difficult task, but not an impossible one and, at best, our evidence can only be
fragmentary. The problem is the oral nature of these debates which were not recorded.

Is there a way to conjure up the ghosts of conversations past?

*% Translation J.C. Lamoreaux and C. Cairala, in J.C. Lamoreaux and C. Cairala edd. and trans., The
Life of Timothy of Kakhushta (Patrologia Orientalis 48) (Turnhout, 2000), pp. 546 (Arabic), 547 (ET).
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The Ghosts of Conversations Past

One way, perhaps, is through letters. If we view letters, at least some of them,
as ‘residues of conversations’ we can, perhaps, find in them indications of the sort of
confessional discussions I have been talking about.’® And indeed, the letters of George,
bishop of the Arab tribes (d. 724) provide precisely some of the residues we might
expect if the confessional landscape of his day was anywhere nearly as muddled and
chaotic as I have tried to suggest. The first three of George’s eleven extant letters are
about rather dry Christological polemic. At least three things about them, however,
merit observation in the context of this discussion.

One is their style. They are written in a punchy, aporetic manner. The
opponent is relentlessly presented with a series of dilemmas which methodically
reduce his Christological position to one of hopeless absurdity. This is a style of
Christological dispute which had appeared in the Near East within fifty years of
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Chalcedon and which became widespread in Greek and in Syriac.® Aporetic questions

were weapons which were used by Chalcedonians, Miaphysites and Nestorians alike to
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wreak havoc on their opponents.”® When Jacob labeled a Miaphysite scribe who wrote
out questions and answers that helped Chalcedonian doctrine out a second Judas, he

was quite probably referring to these sorts of aporetic questions. The earliest Islamic

theology, when it appeared, would take this very distinctive aporetic form.”*

*%¢ T owe the phrase ‘residues of conversation’ and this insight to John-Paul Ghobrial.

*” For a bibliographic listing of examples of Greek Christological aporiai see A. Grillmeier, Christ
in Christian Tradition, I1,1: From the Council of Chalcedon to Gregory the Great (590-604), (London, 1987), pp. 86-
87.

*% For examples of collections of aporetic questions in Syriac from different Christological
perspectives, see M. Cook, ‘The Origins of Kalam,” BSOAS 43.1 (1980), p. 38-40.

*% MLA. Cook, ‘The Origins of “Kalam,” Bulletin of the School of Oriental and African Studies 43 (1980),
pp. 32-43 and see my ‘Between Christology and Kalam? The Life and Letters of George, Bishop of the
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The second point of interest about these letters is that sources for at least some
of them are identifiable. A number of the questions George is responding to in his first
letter and in the appendices to it can be shown to also exist in a variety of Greek and
Syriac Chalcedonian sources, sometimes with conflicting attributions of authorship.”
This suggests they were circulating widely throughout the Middle East. This perhaps is
another indication of the popularity of this form of argumentation.

The third point of interest about these questions brings us back to the problem
of ‘the ghosts of conversations past.” These letters give us fleeting hints at precisely the
sort of minor-league religious discussions I have just been speaking about. George’s
first letter is written to a certain Mar Mar1, who is the Abbot of the important
monastery of Tell ‘Ada. MarT has sent George a set of 22 Chalcedonian aporetic

questions asking for a response to them.*"

Written as an alphabetical acrostic, the
document that MarT sent George had no doubt been presented to either him or one of

his monks by a Chalcedonian. Here we have the faint whiff of some sort of polemical

Arab Tribes,” in Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P. Brock, ed. G. Kiraz (Piscataway,
NJ, 2008), pp. 671-716.

> See my ‘Between Christology and Kalam? The Life and Letters of George, Bishop of the Arab
Tribes,” in Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P. Brock, ed. G. Kiraz (Piscataway, NJ,
2008), pp. 688-702.

1 BL Add., 12,154, fol. 222b,(1.1.2-1.1.3 in my edition): ‘To the God-loving and God-fearing
spiritual brother, honored in Christ, Mar Mari, head and leader of the great and holy monastery of the
village of Tel ‘Ada: [from] George, lowly in the Lord. Greetings. Concerning these heretical questions
which you addressed to me, venerable Brother, and to which you urged me to make a counter-response,
know well, O brother, that if a learned individual wishes to do this perfectly he will need countless
lengthy words, words which will often induce fatigue in many at their reading. I, however, will be simple
and try a second route, making a counter-argument to these absurd questions in a different manner and
doing away with their absurdity through certain recondite questions, according to the teaching, that is,
of our Savior Christ and of the venerable teachers of the Church. s :m\ Lisro €l nnil

Ao iuio asliia hrioo fhoi Kl finimo e it , i idsarss insmo Risod
i asa i vhase )\ praes alo adjio ai Y\ose faas) aiss < oo
~ahs ol B 9 1 aguR . Ao o A har .alsaaw e he ae (amhal ns
FRALES (3E8 S a1 @im A Khauio K A Ll ana il duclsaees
~a> haulsaam s o . 1al oiha Kaa) 1 Apceam ol K . ) cnuias
R iz Lomnban hotiarl faund e AaEs 1. 1ad Klae oo Arass Comhal
AR Fads fialie aars @oian us haals va
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encounter; we also see that debate provided the opportunity to show one’s virtuosity—
a motive we should never underestimate when thinking about doctrinal clashes.*”

In George’s second letter, written to a deacon named Barhadbshabba, the smell
of dispute becomes stronger. George begins his letter to Barhadbshabba by noting that
an arrogant Chalcedonian ‘from among those who are puffed up with worldly power’
had asked a group of Miaphysite monks a question which they could not answer. When
it became clear that the Miaphysites were stumped, the Chalcedonian pranced off
proudly boasting about his victory over them. In writing to George for help with this
question, Barhadbshabba was phoning a friend.*” The entire incident of the arrogant
Chalcedonian and the Miaphysite monks he confounded would have been completely
lost had Barhadbshabba not written to George. This is precisely the sort of
conversational echo of a large informal layer of dispute and discussion to which I have
been referring.

George’s third letter is really an excerpt from a longer letter written to a hermit
named Joshua. What we have extant picks up where George begins to answer the
questions of theological opponents. The cause for writing here again seems to be
polemical pressure from some flavor of Dyophysite, another case of friction arising

when opposing doctrinal systems rubbed up against one another. ‘Concerning those

> 1 am grateful to Peter Brown for this point.

*% BL Add. 12,154, fol. 237b (5.1.2 in my edition). ‘Because you have told me, O chaste one, God
lover and God fearer, deacon Mar Barhadbshabba, that a certain Chalcedonian individual from among
those who are puffed up with worldly power asked men in a [certain] place who had put on the modest
monastic habit a certain little question, and when a response was not made as it should have been, he
went away, babbling about these heretical boasts, you asked of me that when I had seen it, I should make
areply to that little question.” ,i= ~r=r. Kl) Liio Kol 1o o Ldiaaas .\ Wi L\ =
A = @i Koo At e dasals. A\ \arsy (i o0 fasomala s Kiay 1 iaroisis
IOm 031 1 e ey ha ¢l el A o fas mialar el s hcu i Fusa anors
Na2 K A 190 © L) Kledonl 0 aml 1o Musoo 1A QNG aain o Kinoar 1w M
.dn alars mhal g ha
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heretics who ask us, “Do you confess that the Word and His flesh have one substance or
two?”” George writes, ‘we must ourselves ask and respond to them like this...” and then
George embarks on another aporetic dismantling of the opposition.” In the words of a
(partially-preserved) letter written by Jacob of Edessa to the deacon Barhadbshabba, we
can also hear the echoes of the heated discussions of the seventh and eighth-centuries:
‘We will ask them,” Jacob repeats over and over, each time introducing a new problem

in Chalcedonian theology.” Fragments of another letter of Jacob’s, written to the

*** BL. Add. 12,154, fols. 241b-242a (6.1.1-6.1.2 in my edition): ‘...a response to a certain other
heretical question that was presented to him by the elder Mar Yeshi’, a hermit who is in the village of
Anab. After many things [written in the letter’s] beginning. Concerning those heretics who ask us, ‘Do
you confess that the Word and his flesh have one substance or two?’, we must ourselves ask and respond
to them like this. ‘Do you confess that the Word and his flesh have two substances, or one?’ They will
certainly respond that they confess two, it being known [they mean] a divine substance and a human
substance. They are therefore questioned again like this: ‘As for that divine substance which you confess
Christ to have, do you say it is one hypostasis or three hypostases? Or is it a mere name? Similarly,
concerning that human nature which you confess Christ to have—is it one hypostasis or many
hypostases, or is it only a mere name? oiahes ~ana) im fine pan Aar hal ey ha ,iaa
im aasim hal s rdbiar 01 ARIAD i el ol Kavans sars i raro .l
«om\ <haia Aean é ol eiid o (L odu Liam Faward s mimala i) (< :é (-lrdv_*m:\
.oiala 0. Kas o . pimalo Kilm) (0 e1am @ed ohid Lol .M ik s Ram g
+am ool L aAAhn ot huns fawao  Fiunlr morl o . aiash e1am ehik
.o KR o) LduiL (oMK i a0 s idsars) { odu eia Rum\ o awa
Ao s iyl o oo huni ;00 Kamard arda Aam sl ey e A
2300aln iy v o AN Eadan G g

*% See BL Add., 14,631, fols. 16a-16b. The text is lacunose and hard to make out in some places,
but significant portions can still be read, most notably the constant refrain, ‘let us ask them...” ArZes
auar & almorihls o o L Agnio o alo Khceas) ol o1 aniky L
<[] fdumaina fhuus Khceis oo eiam Lt c e Ao .] & er @l Caashidua
I A A @10 1 L Atei ook . [Swalu]ias L ammaac waumh (oman isarda
AN LIam (W M . hane na ~hom\ S an0ine Ao idanis ~amal) aar’
ook .10 oih o IKhin ik o Itamal)jaar 15 ah Kaars Kokl s o> i (i ali
1 0m1 Koaa ashia M iaai[n eljaar as dnl ml s ;l cias (L A
e (1 L Axi [ook]... i s o0 ) anis Kao o190 s Mua s ,;mamie
<\ (imam [ao oia] 1 iimam i 1 I imn> Mua 1 i sar, Kol il ol

ook .arml @win eih 00l o« s elam (i A oo [ h]dora

e aZr (3 Maad ) mis ama I . 01 e i (1w e’ Aty ‘We will ask them,
therefore, whether four came to the union and not two. Again, we will ask them what is the cause that
these things have been able to be made alive, things which do not ... [Again] we will ask them if they
confess that the union was natural and hypostatic ... as their father Athanasios and their mouth Cyril
affirm ... Again we will ask them if they confess with us that this one product (dmotéAeopa) [of the union]
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Chalcedonians of Harran, suggest that Jacob, like George, was very aware of the
Chalcedonian theological challenge.”

I have not yet mentioned Armenians, but they also come in for harsh treatment
at the hands of Jacob, who accuses them of keeping Jewish observances, having

Julianists and Jews as teachers, agreeing with Chalcedonians in some practices, with

is composite in the union and in the composition composition from divinity and humanity—how, if they
confess this? We will teach them that it is not possible to confess of Christ who is one product
(&motéAeopa) [of the union] either two natures or two persons. Again, we will ask them if they confess
with us that one composite product (dnotéAeoua) [of the union], how is it that the union requires that it
is impossible to be said of that which comes before it one nature which is simple and compound person?
[Again], we will ask them if they affirm of the Word of God, Jesus Christ, one incarnate nature and one
incarnate hypostasis and one incarnate Person, it is not possible for them to affirm two natures as they
do...Again, we will ask them, if they confess with us the confession of the Fathers ... Again, we will ask
them, if they confess with us ... it not possible for them to affirm two natures in Christ. Again, we will ask
them if they are persuaded to affirm with us that the Son of Man who came down from heaven...

> The two fragments are preserved in Syriac with a Karshini translation in a Karshini treatise
written by the Patriarch Makikha, in Cambridge Add. 2889, fols. 272b-273b. These fragments do not
contain a sharply polemical edge. The first one, fols. 272b-273a, is about Christ’s humanity coming down
from heaven: A\ m=\wi ;2 i = yoaan\ oMl Daas, cu\ oo\ A (o
Ao ¢ 0\ & Al s\ oo (8 . (i dhuams aouas\ auislsl\« ‘A section from
what Jacob of Edessa, the Jacobite, held by way of opinion in his letter to the Melkites who reside in the
city of Harran, that the humanity of Christ came down from heaven. He said...” The second fragment, fol.
273a-273b, deals with predicating death to God and has a bit more punch to it. saass dao >\ ca
A\ s hal\w o) ¢ 50 e oms n 0 edu . ica i\ i\ e jaam\ o ;i
~m s .l hohils o o hasaale hasum o am iAwe sndn oo At e\
i e o Lo im0 Kasa Khasam P Ko i am Aed .walaa iz
e K a é niaa (-AL» a1 don i oo el .o 1 aaled om0 .viin Kam Ko\
AEN '(‘AL”:‘ ~a\y ohax\ (-:nklv:\ T-lm i om s aa U SR h>naud ( oounoiaan ;ian
10l am nsiwd as s ~\a . uiin ,;madu s s i \ocnl Mas 0. oonniaa ~erin\ QO
s~ara isha aa), (L asmr Lo Khasum <am N\ = .~Zeiioa ‘An excerpt—from the
aforementioned discourse of Jacob of Edessa, in the aforementioned letter—which contains what he held
concerning ascribing death to God Most High, may he be glorified. He said: “This is the apostolic faith.
This is the divine inheritance. It is concerning this that Paul says, ‘There is one Lord and one Faith and
one Baptism.” It is concerning this that the Church confesses that God became human,” and with the
Apostle, proclaims, ‘The Lord who died for us and delivered us is one,” and it does not say, like those who
deny our salvation, ‘It was possible for one to die but for the other not to pass away [sc. with respect to
the humanity and divinity of Christ],’ those who reject the death of God on our behalf while ascribing to
a human our salvation. Another Lord is made by them who is a human being and they do not realize that
the saving action of a human is empty. It was on account of this faith [sc. which the Church has and
proclaims], that Simon received the blessing and was called ‘Peter.” A Syriac version of this complete
text was apparently contained in the now-destroyed collection of mss at the Monastery of Seert. See the
entry for MS Seert Syriac 69 (no. 12) in A. Scher, Catalogue des manuscrits syriaques et arabes conservés dans
la bibliothéque épiscopale de Séert (Kurdistan) (Mosul, 1905), p. 53.
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Nestorians in others, and with Arabs in still others.” They, too, were part of the

confessional kaleidoscope of the seventh and early eighth centuries and they, too, were

*7 See Kayser, Die Canones Jacob’s von Edessa, pp. 3-4. i1 v L <o i< ,miardy oaass
~rinso .ot fiaalys anshi Finoas o o1 il Kl inoass s . amid
WNlehee A i Lo o hinia i fira A s i LS Rom duda i daa . iasoa
dar.n) K i ok B e i) (o) ful i Kon b i) oo .o o
i\ M 00 o) hn watded aar . eada o ;o dul i hortal, o Lwia
> O Kinoas > B A hs B Knis 1A . oasis ot i s Kair na Khusn
o .haouh A 0@ .~odsl asa ~hasoia Kkm)vc'\mr(o .r(éf\.,)v.» > \Svm .Aiv oI
Ao el o e peal el o eoudu e /aaden Khaialy alms W\ . eaaa Kasoi ;o du
~haa <o .uics Khoiap el Mumid Koo .o ;modu hics faminy s
@oil A\ Kam > adaly i fuls sy Kol i Khortalo Kiunss dudes
Rl &2 anie oouieey @ i Fhuise Fhrado il =0 aaiy 0 oy A . Kusi
Aol s C) <ol ;mduial (.lév:mn v.ml'a o Kraoia .~ai\a Kjinlar{i clama e ima
iuioho (. orinl aadmen i fula .3 e inhie (i Keais omaas e am s
<\ ~ Qo> anes ~\a .Qus A~ A1 =l oniae N =i 3 oanss ;i am saoh .l:r(%\m
=18l (oo A\ hea,d lia . hunad it ol fua due ne o i o sidls
S . Q0UZA 00D oTnda aads > \ocm_'ialmn «oouma ity K hoasm o aviaa iacs
.ol gainmo . was KiTsa . a0 i aoiami o .ical axle dls o (o
ania mla codids T-:ulj:m'\ s (-:z\l_v. ~uonalila ica) (-:nLv. V-lm S Fiol haisa
~uh aias Alh @m0 axle o .ol fus o pinas Ku dlasy ;i axle
oo ,mals @201 s Ao, hened .woiala ;o v"“L“ ~awsla ce 0 poiam e
~ ¥ AN 301 Aol L CUAEN rﬂ.‘lvm..\al a\ lv.J.v. ~\a .ﬂvm <l NG i imoa
ol fhal aiaaio Kiies ad /aicea 1o waaus oami ;i N\ = .ohash maus Jacob of
Edessa says: If it is like the Armenians say—“There is a power in mice to make a thing impure”—then how
many mice drowned in the great flood, and humans and cattle? And inasmuch as [the flood] was upon
the earth to the point that not one grain of dust remained on the earth which was not mixed with the
impurity—up to the lower waters—look now, the Armenians have nothing which is clean. Again, I will
say to you: everything which fears impurity does not have in it the Holy Spirit, like the Jews who were
made impure by the bones of a dead person and by other causes which are called impure in the Law.
Everybody who says that a person is made unclean by mice or by something else, apart from sin and
licentiousness and drunkenness, and transgressing the law which happen without repentance does not
have the Holy Spirit in him. For these are Jewish observances which pollute each thing. The one who
taught these things to the Armenians was a Jew by race and look—the Armenians keep Jewish
observances. But as for fornication, which is its friend and an impurity which provokes God—since on
account of it, it was swallowed up in the waters of the flood—from this the Armenians do not flee.
Instead, they commit adultery, and steal, and despise, and [do] other things without number which are
separated from God, and they are pleasing to and united with the Accuser and with demons. What is
more evil than all the things which make the creation of God impure is that they make Him a liar when
He says with His holy mouth that something which is impure has not been created and that there is
nothing that defiles a human if it is eaten in gratitude (cf. 1 Timothy 4:3-4). And again, Mar Jacob: As for
the Armenian people, they have lived without a law since the beginning of the world. No teachers or
monks have come out from among them and there is no one who has sufficient knowledge. Because of
the fact that strange teachers have come to have authority among them, they have separated from the
true faith. Some of their teachers were from among the Jews and some of them from among the
Phantasiasts and for this reason, they agree with the Jews in that they offer up a lamb and unleavened
bread, and pure wine, and they bless salt and in the case of other things which are more wicked than
these they agree with the Jews. And they agree with the Chalcedonians in that they make the sign of the
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participants in the low-level disagreements I have been speaking of. In his fourth
letter, George takes up the issue of whether one should pour water into the cup at the
Eucharist. A ‘certain Armenian’ had been demanding of Joshua the recluse that he
prove from the Gospel that there had been water in the cup at the Last Supper. This is

another ghost of a conversation past.”® Averil Cameron has noted the increase in

cross with two [fingers]. They agree with the Nestorians in that they cross from right to left with the
whole hand. With the Arabs they agree in that they prostrate three times to the south when they make
a sacrifice or circumcise. They resemble the pagans in that when a dead person dies, they most
definitely make a sacrifice for him. But this they especially anger God, because it is completely unlawful
for a Christian to offer a sacrifice for a dead person on the day he dies, for this is in reality a pagan law
and a Jewish law and foreign to the Church of God.” GT by Kayser in ibid., pp. 34-35. See the Armenian
canons of David of Ganjak on the pollution caused by a mouse which falls into salt, flour, is found in a
stove or on utensils, and other things in C.J.F. Dowsett, trans., The Penitential of David of Ganjak (CSCO 217:
SA 4) (Louvain, 1961), pp. 8-10 (I am grateful to Peter Brown for this reference). Also, compare Jacob’s
criticisms of Armenian practices with those stated by Theodore Abti Qurrah in J.C. Lamoreaux, ‘An
Unedited Tract Against the Armenians by Theodore Abli Qurrah,” Le Muséon 105 (1992), pp. 327-341: (on
mixing wine and water in communion): pp. 335, 337; (on animal sacrifice): pp. 337-341. The Thirty-
Second Canon of the Quinisext Council also criticized the Armenian practice of using pure, or unmixed,
wine in the Eucharist, see H.R. Percival, The Seven Ecumenical Councils of the Undivided Church: Their Canons
and Dogmatic Decrees, vol. 14 of P. Schaff and H. Wace, eds., A Select Library of Nicene and Post-Nicene Fathers
of the Christian Church. Second Series (New York, 1900), pp. 379-380.

*% See BL Add., 12,154, fol. 257a (7.6.13-7.6.15 in my edition): Now, since a certain Armenian was
demanding of you, as you wrote, that you prove for him from the Gospel (ebayyéAiov) that there was
water in that cup Our Lord gave to his disciples, or that we should pour water into that cup, let it be
demanded of him that he prove from the Gospel (e0ayyéAiov) that there was no water in that cup or that
we should not put water into the cup of Mysteries. But perhaps he will say that it is written in the Gospel
(e0ayyéAiov) that Our Lord said to his disciples, ‘Truly, truly, I say unto you, I will not drink from this
fruit of the vine until I drink it anew with you in the Kingdom of God.” And it is claimed that based on the
fact that He said, ‘the fruit of the vine,’ it is that [the wine] of that cup was pure wine and not mixed with
water. But let us listen one more time. What now? Now, in the Kingdom of God—that is, in the time
after His Resurrection—when Our Savior was eating and drinking with his disciples (in accordance with
the divine plan, in order to confirm his Resurrection) and when He remained with them 40 days, as it is
written, was he drinking unmixed (§xpatov) wine each time He and His disciples were eating and
drinking? Who is so brainless so as to speak in this way, save the person who claims that that cup Our
Lord took and gave thanks and said a blessing over and had His disciples drink from had no wine in it but
only water? But if a person wanted to properly refute this reprehensible doctrine, he would need many
words and even his own treatise.” & ml <ashia ihohai LK B umic ») Koo asha N\ =o
Qo man aSh Qe il o o Lot n U ot aon eas <4sh Kam ey :\c\..Nor(
Qu=nisn\ é..n é a1 A1 o LA ean wash oo Kam ula .'\c\..l\\éor( I o=\ am A aahdu
SRR Kas % B @ @ pmotsalhl (i i Caalagods auhaa i daa A
ohaalss oM e il ,;masade 1 s r(k\_%\ <l o > e ook <\ .\c\aﬁ A
~izw ala .o do Kam ,madur K KiTasd .l hay 1 <l iy ml fam no .ol
1 Imhsuo o Moo dua o’ Kol Khaalss  iam s asn v aaos AR L asis Ao
» Ihhcs Comhal iha 1n iohoue 1w J\o> furioim ,;mous\h s @ois o heo Kom aw
qama . ehea aam (Jar'{n e La smorsa\ha o am hie (o) ia iz fouhan werd
iz ,mals Lisa 100 i am do ead B o AR L i e fins ial . fams
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% And of course, we have

Christian literature aimed at Jews in the seventh century.
traces of polemical conversations held with pagans and Muslims, too. Disagreement
and dispute over religious matters did not stop at the boundaries of the Christian faith.
A manuscript in the British Library, for example, preserves a set of aporetic questions
for Christians to use against pagans—worshippers of the sun.*®

Letters can show other religious disputes and discussions of a slightly less
doctrinal flavor which were taking place. A thirteenth-century manuscript in
Cambridge preserves the only surviving work of a Miaphysite bishop named Yonan
who had been a correspondent of the famous Severos Sebokht in the middle of the
seventh century. Yonan was responding to a periodeute named Theodore who had
written him seeking arguments supporting monogamy. Theodore, it seems, had been
put on the defensive by people who thought it acceptable for a man to take more than
one wife. ‘Now, when on account of a certain exchange,” Yonan wrote to Theodore,

which took place between you and some people, as you stated, the cause arose

[and] you were interested in learning which arguments we should require of

those who are badgering (that is, demanding), ‘On what basis do you prove that
it is not right for a man to marry two women at the same time?**

2 e B o o ogur A aasls it L AR /s oo Koo du A maiisa\h ous
o A s L o heams Lomba e alalo il Kam s ih) duin san
il haashas Ms o anw. NB: George's exact contemporary, the Armenian Catholicos
Yovhannés Awjnec’i (718-729) who wrote a number of treatises against heretics, composed a text on
leaven and water in the liturgy. See R.W. Thomson, A Bibliography of Classical Armenian Literature to 1500 AD
(Turnhout, 1995), p. 218.

> See, e.g., her ‘Interfaith Relations in the First Islamic Century,’ Bulletin of the Royal Institute for
Inter-Faith Studies 1:2 (1999), pp. 4-5.

%9 See BL Add. 14,533, fols. 138b-139a. I have transcribed these questions but will not reproduce
them here. Cf, also M. Cook, ‘The Origins of “Kalam”,” Bulletin of the School of Oriental and African Studies 43
(1980), p. 38.

! Cambridge Add. 2023, fol. 254b: Rimns ve wis hal L Kami pIm K = @ ook
S faaoh usard @mn (Am& asdun el (.L&:m ca\\ duom ashen ihls Mlaw
Nanard g ohid aem) Ciaad e s ashia nl (aal au On Yonan, see Baumstark,
Geschichte, p. 259.
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Although Yonan goes on to assert that one could make an argument for monogamy
even if the Divine Scripture and the Venerable Fathers had never spoken on the issue,
Yonan'’s use of church fathers such as Gregory Nazianzen and John Chrysostom and his
explicitly Christian argumentation suggest that Theodore was dealing with a group of
people in the mid-seventh century who believed that polygamy was compatible with
Christianity.*” The canons of Jacob of Edessa seem to confirm this, as well. ‘It is not
right,” Jacob wrote, ‘for a Christian man to marry two women at the same time, just as it
is not possible for a Christian woman to marry two men at the same time. For Christ
does not possess two churches, nor does the Church possess two Christs.”*® In the
middle of the eighth century in northern Mesopotamia, the East Syrian Maran‘ameh
correctly predicted that God would punish a Christian man with death for having more
than one wife.*
31 Flavors

Our knowledge of the spectrum of possible Christian beliefs in this period is
obscured by the documents which survive, and the letter of Yonan suggests that the
confessional chaos I have tried to delineate in this chapter was only one front in a wide-
ranging battle to enforce orthodoxy and orthopraxy that church leaders like Jacob

were constantly fighting. Addai’s questions to Jacob reflect a host of activities among

Christians which Jacob was less than happy with. Some Christians were bending

%92 See Cambridge Add. 2023, fols. 256b, 257b for citations of John Chrysostom; fol. 256a for a
citation of Gregory Nazianzen. On fol. 256b, Yonan makes the argument that if there are two Christs
then there are two men/husbands and two women/wives. But if Christ is one and the head of the
Church is one and the flesh is one, that of two is rejected.

* Mardin 310, fol. 211b: ~ars e s iR auard am u)fau]is o) an
Mar il ohih Fasa o e 1oty i Fuar aesl & o Khdue

2 Laoar) T'“\ ~has

% See E.A.W. Budge, trans., The Book of Governors: The Historia Monastica of Thomas Bishop of Marga

A.D. 840, vol. 2 (London, 1893), p. 308.
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needles so that their tip passed through their eye and fastening locks and throwing
these things in wells or burying them in the ground in order to keep a husband and
wife apart from one another.*” In order to protect their property from sickness, people
would use the dung of bulls to make the walls of their houses.®”® When confronted with
illness, Addai listed a large number of remedies people were using: they sought refuge
in special trees, springs, sea water, bones, dried animal heads, nerium oleander and
other herbs, iron and gold. They were investing thunder, lighting and comets with
meaning and power. Some even would use the right paw of a wolf or pieces of broken
pottery for apotropaic purposes. Special names or words or utterances were also put to
use. Jacob, for his part, spoke of people who would put laurel branches in a field to

607
t.

keep its crops from getting scorched by heat.*” A locust infestation in a garden might

®% Lamy, Dissertatio, p. 140: ~\éan aial 70 [haoms hest aio Ay s glo W= e
> Fiay[iodhu] ol ve ik aao oml eimy) o Khaiss. Kias oml eata
0 S O ) END TR RE ) o\ sa Zeis VN, ST T U ENVR B (.lm “er1a (-Lr'( loans, .phdu
+al\ o ar a3 axis ‘Addai: Concerning those who bend a needle and put its tip through its eye and
they fasten locks and throw them into a deep well or bury them in the earth, in order to keep a husband
from his wife. Jacob: Those who do such things should be rejected from the Church while being made
known as sorcerers and murderers, for they have practiced enchantments and also killed.” (LT, p. 141.)

*% Lamy, Dissertatio, p. 140: ~iax. m\ einio ok o away heon Laim W=
r(é'\m{yﬁvx YN T (,km A sans, .rAmiaa 0 0manal s ada r(é'\i:\lv_\h wer \ocméniﬁ
«ooudur ‘Addai: Concerning those who take refuge in the dung of bulls and make it into walls for their

houses for the protection and deliverance of their belongings from sickness. Jacob: Such people are with
the worshippers of impurity.’

*7 Lamy, Dissertatio, pp. 140, 142 o .« amumias Js aiaal alaos L aim N\ = 53
ard . 03 Wis o . A i anrs A Wil i antas o el AR TN
ord A 01 i ioss o A 101010 o M) Kran, Kyain o L o S RIS
clnima e o [amrs hial Kic o Koial o s il Giaes o iamas o ihiias
cdo o @l s o his o Khiz huised o ihish el o Lo s
Marves Lomla t.lm HCTV-TNN ..x.cn& <M Finis Khrdinwa s dus\a onsla i\
Rl 1 il Laoan A fnu e ain Kilos ado e eanan Madma L aim A L ommsa
R - AER O (i) awsy yNOXL 11n00 olana oars \C\aé\.u.\:n Liw 13\ s o
shana Khaahar > idaua huia\ ,e¥ma oTuiur ~iaha\ ‘Addai: Concerning those who
blame the stars for their illnesses: they either seek refuge in a solitary tree, or in a spring of water or in
seven springs, or in water from the sea, or in a bone from a wall, or in the dried head of an animal, or in

nerium oleander (po80ddgvn), or in other plants from the earth, or in iron or gold, or they give honor to
thunder claps and flashes of lightning or fire that flies in the sky, or they hold on to and honor the right
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be met with several strategies. People would place a coin in a stream of water and then
use it to irrigate a garden with the purpose of driving out locusts and other pests who

t.*® Another option was a ritual which Jacob decried as pagan: young

were destroying i
virgins were gathered together. One was picked out and was designated the mother of
one of the locusts. Weeping intensely for the chosen locust, they would bury it and
then take its ‘mother’ to the mass of other locusts. As with the coin in the stream of
water, the intent was to get the pests to leave the garden. The men and women, Jacob

wrote, who engaged in this pagan act, were to receive punishment based on

ecclesiastical canons.®”

paw of a wolf, or a broken pot, or other base and despicable things, and along with these things, they
observe and attribute divine power to words and names and utterances and many other things which
resemble them. Jacob: As regards all these things which you have listed—and along with them, those
who place laurel (dagvidiov) branches in fields of grain so that the grain does not get scorched from
heat, though God, who said to the children of Israel, “I have struck you with heat and scorching wind and
hail,”(Amos 4:9) is the One who causes grain to wither or grow fat: they are worshippers of idols and
servants of created things, and strangers from the communion of the church.” LT, pp. 141, 143.

008 Lamy, Dissertatio, p. 140: naeul vnerd .iuy rorrda ool adis ind nml am D= e
lauhsy A K\ Khsaneh sy e toaass ..\ com (A.:Lu:.\t\ ~r.drsio P arm dum
sramdun an iakhe L1 s L eduinl para Leio cilaskhen ooy ) oo iroina ‘Addai:
Concerning one who has placed a denarius in a stream of water and irrigated a garden in order to drive
out from it locusts and reptiles which were destroying it. Jacob: Such a one has changed the glory of God
who is incorruptible and creator for the image of a corruptible human (cf. Romans 1:23) and fears and
serves created things: he should be numbered among those who worship idols.’

609 Lamy, Dissertatio, pp. 142, 144: .xil o i) A ars Al a1 (i W= 23
AN oiana AN @ansha rally C X g tu AN clnsa A= 1 tho AL ACHER VA EEIEC )
ala 1\ paan L n\ N AL EN rdvc\m.\ am Ky A ol ;00 o\ i\ T.ém:m \A"\k\:o
<110 1 K2 1o N> SN0 gLl Kitls Law > Kim aro o Ly o djars
+ i ard s ok Kam haae ajan gl iAo « alna ‘Addai: Concerning those who,
when locusts enter into a garden or a field of grain, gather together young virgins and take one locust
and make one of the young girls its mother, and weeping for it intensely and burying it. Afterwards, they
bring that mother to the mass of locusts, consoling her, so all the locusts will go out of the garden.

Jacob: This, too, is a pagan act and those men—and women—who have put forth careful effort so that this
piece of paganism be carried out should receive punishment from the canons.’
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Priests and monks were using the Gospels, the Psalter, a work called the ‘Lot of
the Apostles™ and perhaps other books, to make charms—a practice Jacob
condemned. Priests and monks were also using their literacy to read various types of
prognosticatory works in marketplaces and houses for audiences of men and women.
Addai gives us several different titles: the Book of Twitches, the Book of the Signs which are

in the Human Body, the Book of Moons and the Book of Types of Thunder.*> Writing perhaps

*1° Preserved in Syriac in in BL Or. 4434, from the nineteenth century. G. Furlani published an
Italian translation in his ‘Una recensione siriaca delle Sortes apostolorum,’ Atti del Reale Istituto Veneto di
Scienze, Lettere ed Arti 82.2 (1922-1923) pp. 357-363.

*! See Mardin 310, fols. 202a-202b: o’ oy %o ) il o @assalal on (<
S WD o .10l o ard calnaor > o aualea Kma iokhna dm I YL F OV 4 2\ o aren
£1 ) Danss faredhn alm Keriol MLz Aa /s o K (K o Lo Fu s ok
~raoy A ialea ,madud i am e o o tola da e fe amin u) sl ¢l
S T I K1 01 00 LA Miie ok > o 1ol 2 o L calgo > laa ;o\ Risa
MAFL el o1 LY Lol i1 2 Jair i fhan)y on avin aakhen o modu e Kastala
xiaks fhaahar > A . i1 > dan ;; pa s aa) oiean i i e ol o iia
~<als e haam .~ <oy ‘Addai: Whether it is right for a priest or a monk to make a charm
either for himself or for another person either from that [work] which is called ‘The Lot of the Apostles,’
or from the Gospel, or from the Psalter [lit. ‘David’], or at all from another book, whatever it be? Or, if it
is not right, what should a person who uses such things suffer? Jacob: It is not right for a Christian to
make charms at all, neither from the ‘Lot’ which is not of the Apostles, but rather of the Evil One and his
disciples, nor from the Gospel, nor from the Psalter, nor from any other book at all. Now as for the one
who does this: if he is a clergyman and will not be persuaded to distance himself from this error, he
should fall from his rank. If he is a monk and educated and he has some level of ordination, he should, in
addition to falling from his rank, also be cut off from communion for a certain period of time. The same
[should be the case] for a layman.” According to Y. Manna, Qamiis kaldani-‘arabi (Beirut, 1975), s.v. nsab,
the idiom nsab pethgama means raqa ruqyatan, which means to give someone a charm (see e.g.,].G. Hava,
Al-Faraid: Arabic-English Dictionary, 5" ed., (Beirut, 1982), s.v. raqd; B. al-Bustani, Muhit al-muhit: gamiis
mutawwal li-lughat 'I-‘arabiyya (Beirut, 1977), s.v.; E.W. Lane, Arabic-English Lexicon (London, 1863-1893),
s.v.) For other versions of this rule, see C. Kayser, Die Canones Jakob’s von Edessa (Leipzig, 1886), pp. 2, 21
(Syriac). A shorter version can also be found in A. V8bus, ed., The Synodicon in the West Syrian Tradition I,
(CSCO 367: SS 161) (Louvain, 1975), p. 268, with ET in idem., trans., The Synodicon in the West Syrian
Tradition I (CSCO 368: SS 162), p. 244. V56bus understood nsab pethgama to mean ‘take an answer,” one
possible literal meaning of the two words. If V66bus’ construal is more correct, Jacob’s canon would be
aimed at forms of bibliomancy which attempted to divine the future based on passages from the Bible (or
other books) found randomly.

¢ Mardin 310, fol. 202b: ar< :=¥s 3010 o iy pio L oian ~astalal o il A L
1w o’ Kice 1am o Iriinol KIS Sl FAdh o Kaail oda Ifus o o Koars
Amo .o i o A®m re D0 i fan Klaca . im Komhia v an & saass i
doain a1 rais e .ion ‘Addai: Whether it is right for a monk or a clergyman to read before men
or women, in the marketplace or in a house, ‘The Book of Twitches,” or ‘[The Book] of the Signs of the
Bodies of Humans,” or ‘The Book of Moons,” or ‘The Book of Kinds of Thunder.” Jacob: It is not right at all
that this take place, or that a monk own something like this, or that he read it out. As for the one who
does read: he should receive a punishment.’
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about the time that Jacob was quitting his bishopric over widespread canonical abuse in
the late 680s, the East Syrian John of Phenek would also lament the ubiquity of fortune-
telling among Christians in Northern Mesopotamia. ‘For in Egypt,’ John observed, ‘the
mother of enchanters, divination was not as abundant as it is in our time. Indeed, in
Babel, augurs and soothsayers were not as numerous as they are now among Christian

" Jacob’s canons suggest that priests were apparently engaging in a wide

people.
variety of divinatory practices: they spoke incantations, tied knots, made charms,
wrote out small texts to drive away headaches and heal tumors. They cast convulsions
out of humans and out of animals. They would use the twitterings and movements of
birds for auguries; even marks on the human body were being used to divine the future.
These priests also interpreted dreams.*

Although Jacob would state that such people could not even be considered
Christians, Addai’s question about them indicated that these individuals were in fact

priests, something which suggests that some Christians, even among the elite, did not

view practicing a wide variety of forms of divination as incompatible with Christianity.

83 My translation. For the Syriac text, see A. Mingana, Sources Syriaques vol. 1, (Mosul, 1908), p.
151% s aan ) | Jans L aomn v hazis huaw K irint a L el oo
U\ oiad ass e, e ) oo

** Lamy, Dissertatio, pp. 134, 136: oiya0.al e cul eo1 oo arials g N\o= s
inalo rnin\ 1y @aama . ~Lrai rarla usas\ asha @ohaa aaio eimsa r("'ﬁvu
~a8 ara .o Khsas e oiljio . omuls e oo Khwias A arsama @ goma
hrio o il ire A olm pso iruing KA @Y A% ara . aray 1 0 Krax o
Yom B L arr i @l 1 Koy gl (anrsdui hom s o ) wis al loaass L huie
? ALIL (il s o> AW AW EE) “DI o3 D= I TANGR B «lany waiala S HMA
+3> ‘Addai: Concerning priests who mutter incantations and say that they are praying intently, and
who tie knots and make amulets, and who write out little texts for tumors and headaches, and who cast
out convulsions for human beings and beasts, and who make divinations and auguries using birds--they
pay attention to both their twitterings and to their days and seasons and certain incidental actions which
take place, they also [pay attention to] spots on human bodies, and along with these things, the
interpretation of dreams, in addition to other evils. Jacob: If it were possible to reckon people who
wickedly do one of these things Christians, I would have said that they should by all means fall from their
rank. But because it is completely impossible to number them among Christians, such a statement is
superfluous.’
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For Christians in the seventh century this compatibilist view, so to speak, also extended
to looking to and taking up Zoroastrian astrological practices in attempts to gain
insight into future events. Unsurprisingly, Jacob condemned this practice as well. ‘It is
not right,” he wrote,

for Christians to observe and believe in these things which are called by them
‘d-surade,” because God is not circumscribed and forced to administer by the
decisions of human beings who want to blather foolishness, nor are His mind or
His actions comprehended by their examinations [sc., of the stars]. We should
rather know that this name which is called ‘d-surade’ is Persian and Magian and
is for those days in which they make divinations concerning their error, [days]
in which they think that they will have a certain foreknowledge concerning
things to come. Magians name them ‘d-surdde’, as do insane blabberers among
the Christians when they imitate them and want to make examinations, they
say, and foreknow and foretell—based on their false and empty foreknowledge—
idiotic things about future events. They have been made to call it by this pagan
and Magian name when they imitate the pagan error of the Magians both in act
and word.*”

What Jacob of Edessa referred to as the ‘d-surade,” George of the Arabs knew as ‘the
Examiners’ or ‘Sirdadé’ or ‘Nasiirde’—‘1 have heard them called by all three of these
names,” he wrote—the eight days after the rising of Sirius, each of which was supposed

to offer insight into the events of a separate month, from October through May.**°

> Mardin 310, fols. 211b-212a: ( aou= eioh=n alml . oo (ol ) maiay an
O . 01D 1 @ &) niiio) ama > ariadul 1ni hemo Kol sehdhen A L\ = L rion
~amia I1im) o . ;o st o A L aouiams S HNOIAL ard quam ard w1k
einmm L omon L aim . amhan)y I\omn aio L oms arsasn alo Khshaila . saraz o ,modu
iz KiD 0. 101 erars KA « o ihitis N\ i hats hasuao L om) ama
hamsial (0immh L amdia L ast ) L amiaio ( amun @O &0 I QNS @S0 1 AWK C3
RAraA >0 fais o s chuhs s fhato il 0 Combaa Rl e
+ oo indoo e Ao ~ i r(&\c\.ulv: QDI 12 TROTERLIN ol e

*° See BL Add. 12,154, fols. 278b-279a (section 12.2.4 in my edition): » @3 dur Ja M 3 o\
75 011 A A NS A elma . Fiuhio wim s gamas . Khurs Hiko (iR 3 ol & s
sizh N> o1 pidameanieh Iom . sas asiio S cua oo B hshas @aal .ala
certda Moz e an. ae s aar i Lo W= e T omein (o W\ o a0
ar? .o L oml pis iy L Qim . omudur hshas 5 alma .t N\ ea 1. gan
Hoioh=,\ same Koshe RN o 1y L omlan . Kriamrd od i ‘Now, each of these 4

years has 6 intercalary hours inserted; they add these to the previous ones and then, after the day on
which Sirius rises, they take 8 days and say, ‘The first day makes known concerning October; the second,
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Though George also rejected the practice of astrology, as we will see below, he had a
solid understanding of its mechanics. Moreover, that both he and Jacob had occasion
to write about Christians engaging in Zoroastrian astrological practices suggests that
the phenomenon was far from an isolated one. In the seventh and eighth centuries,
many Christians apparently had no problem with reconciling Christian belief in a
personal, all-powerful God and the practice of astrology. Jacob of Edessa’s Hexaemeron
had included arguments against astrology which went back to Basil and, through Basil,
to Origen:* indeed, Addai had written to Jacob about ‘those who blame the stars for
their illnesses.®® Christians had been using astrology for a long time. And they would
continue to do so, even after Jacob. The Maronite Theophilos of Edessa (d. 785) was the
astrologer of the Caliph al-Mahdi and was a strong defender of this art,*”” even on
scriptural grounds. ‘Whence did the Magi know that the the King was being born in
Judaea?’ Theophilos asked: from a prophecy or from a star rising—or comet or
something else appearing? If the Magi knew of Jesus’ birth, then why does the Gospel
have them speaking of a star? ‘If, then, a star appeared to the Magi, it is clear that the
Magi were moved to see the birth of the King by means of astrological knowledge and
the star itself was the indicator of the dominical birth. If this is clear to those who have

amind, astrology is true.”*”

concerning November; the third, concerning December; the fourth, concerning January; the fifth,
concerning February; the sixth, concerning March; the seventh, concerning April; the eighth, concerning
May. Now the 8 days are those which people call ‘The Examiners’, or Stiradé or Nasiirdg; I have heard
them called by all three of these names.’

*7 See M. Wilks, ‘Jacob of Edessa’s Use of Greek Philosophy in His Hexaemeron,” in B. ter Haar
Romeny, ed., Jacob of Edessa and the Syriac Culture of His Day (Leiden/Boston, 2008), pp. 236-238.

*18 Lamy, Dissertatio, p. 140. See above, n. 607, for Syriac text and translation.

1 See Hoyland, Seeing Islam, pp. 400-401.

%20 See F. Cumont and F. Boll, edd. Catalogus codicum astrologorum graecorum, vol. 5, Codicum
Romanorum partem priorem (Brussels, 1904), pp. 237-238: t60ev &yvwoav ol pdyot factAéa tktduevov v tij
"Tovdaig; ano xpnopuos TIvog A 4o GoTéPog EMTOANG HTol KOURTOL | EAAOL TIVOG QavEVTOC; Kal €1 YEV
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We have similar indications of this compatibilist view in other places as well.
Among the feats of Theodota of Amid was unmasking a man in the monastery of Bar
Sawma who, the Life reports, had ‘a spirit of sorcery:’

He would repeat both the Old and the New [Testaments], the Psalms, and the

[various] liturgies, and the opinion of the Teachers. He was clothed in a demon

and he was leading the people astray. He had ascetic feats and vigils and

prayers and would teach the people about repentance. He would reveal the sins
and hidden things of the people; and all the people of the region began to go

astray after him—the priests and the monks and all the people, since they
supposed ‘The Holy Spirit is in him,” and ‘a prophet has been given in our day.

621
Theodota subsequently drove an evil spirit out of the man and showed him to be a
demonic fraud. Nevertheless, what we have here is a concrete example of the sort of
person Addai had referred to in his question to Jacob about priests practicing
divination: a figure who, although regarded by at least some ecclesiastical elites to be in
error and even satanic, still enjoyed a following among lay people and monks.
Whatever this man’s self-conception was, he was perceived by others as being holy and
his idiom of self-representation was a Christian one. The sorcerer was certainly doing
the things that one would expect a holy man to do, at least on the surface. Addai spoke
to Jacob of a similar situation: a priest who claimed an ability to cast demons out of
people and animals who had been possessed for less than forty days. For certain

animals, like bulls and camels, he would have strong men hold or bind them and he

would pray softly in their ear to cast the demon out. Jacob held that such a person was

&md xpnopod, tepittdg O Tod Adyog Tl yap fv Xpela dopikfig pdoewg kai onuaciag; ei 8¢ dotnp épdvn
101G udyorg, dfjdov &t dotpoloyikiig Emotrung EkviiBrioav ol udyot tod gidévar PaciAéw yévvnoly, kai o
®OTHP AUTOG EYEVETO ONUAVTWP TAG SEOTOTIKTG EKTPOTAG" Kal €l ToUTO Qavepdv TOig voiv €xovoty,
&An6n¢ €otiv 1) dotpoAoyia.

621 St Mark’s Jerusalem 199, fol. 553b (section 108 in my edition; see also section 109). 1am
grateful to Peter Brown for pointing out to me that the Holy Man who knows the secret things of the
people, before they have even told him, is also a common theme in early medieval Western Christianity.
See the example of Aldebert in P. Brown, The Rise of Western Christendom: Triumph and Diversity, A.D. 200-
1000, 2™ ed., (Malden, MA./Oxford, 2003), p. 422.
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neither a priest, nor a Christian, and was someone in league with demons to lead
‘simple Christians’ astray. Such a figure has left us no documents through which he can
speak for himself. That he called himself a priest, however, and that he would rub
himself with the blessings of the saints the day after the exorcism and indeed, that
Jacob ordered that this priest’s Christian followers be punished according to church
canons, all suggest that the exorcist regarded himself as a Christian and was a
respected figure in at least some parts of the Christian community.**

The spectrum of what was acceptable and what was not for a Christian was

certainly person-relative and depending on the issue, different Christian authorities

¢ Lamy, Dissertatio, pp. 136, 138, 140: ar¢ =min\ <arde. am (<1 e ravn M\ = e
Fhin Khaus o oy o Riok (<o oum ml pash amds @aoin pio ;) riiam L .Fanal
B A cxma dm Ly ;maa pda Jql eida o ahlin Fiay fl gial dudue huro o
£ARA0 2N (N0 . PIKE TuZ 0810 .80 0 ar e A 1n Zaoahsa ama L am ama quads
Aoaawa.hal w00 90 o AR ad K Koy ;i i Ui foaass ads o o L
al durd A\ (W idean S o= amd gnads rd_s'.:a 1L Khaima s oo ~a\\

S > L <o o s s ner ous PAREC Y Lo @aoi D Ldd e v am\
aaas\ s o> At NS L 1. (.;:ir{l ~inad Kias lushsa mk\c&_s. ~adason A\
a\ A_S'.n Am ;=\ r(énchv <\~ .09 aasy Kom <\ .08 s ( Ko . ) <A
nlésmmnlnmé\mx.mxvulb:\\m'oﬁlvmn.{:\lsndz_é.'\:\rd.iiHnr{,:S.naeunén..ré:lvm
~u\ wins A\ > 1a (i sl JMsaama i) (assadhieia (anann L om) ranan nae ifandE)
an.ohal Q¥si01 ou> (ulvk\én:an I R ~u\ wia A o riro sarsan an A LA asa
o0 ol .Ea1on haias o) ey mihon vl Eacals cbm ihils Adiol e is e ( clhan
smhaus = asn,d hal imharaoy hasn o A Lo ois ‘Addai: About a priest who says
that if a human or a beast of burden has a demon, he will drive him out if it has possessed him for forty
days. But if it is a bull or a camel or another animal, it is a difficult matter. Strong men take hold of it or
bind it and he places his mouth on its ear and prays, it is said, into the ear of whatever it is which is being
afflicted, with no one hearing what he says, and the demon goes out from him. If it happens that it goes
out, does it go out because of this? Jacob: Our Lord said, ‘This type does not go out save by fasting and
prayer.’ (Matthew 17:20) The enemy of God and the one who despises the priesthood says that while he
is praying in the ear of the one who is afflicted by an evil spirit, he will cast it out of him if the affair has
not had a span of more than forty days: it seems that the power of such a one would be greater than Our
Lord’s if his prayer did not become old and weak as soon as forty days passed! It is therefore evident that
it is not possible for him to cast a demon out of a person. And if it seems that it is going out, it is not that
it is going out, but rather that it [the demon] wanted to confirm the error of its disciple who prayed to
him secretly, for it does not always want to treat with scorn those who serve it. As for the one who thus
serves the demons such that he orders them to go out and they obey him, and who is an opponent of the
words of Our Lord even as he leads simple Christians astray: he should not be regarded as a priest, not
even as a Christian. As for those who are led astray by him, who are close to him, they should receive a
punishment from the ecclesiastical canons. At that point, [after the exorcism], on the following day,
when he rubs the blessings of the saints on himself, it is nothing other than the artifice of his
wickedness, for the purpose of covering up his deceit.’
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might have divergent standards. Theodota’s disapproval of a Christian who engaged in
magical practices put him in agreement with the stance of Jacob of Edessa on such
things; George of the Arabs, too, has left us a canon calling for the excommunication of
everyone who made use of magical knots, amulets and incantations.®” Theodota,
however, and George’s attitudes would conflict on a different topic related to the
activities of Christian leaders and holy men. Theodota carried with him a bag of saints’
relics as he traveled about, whereas George—who was his younger contemporary—has
left us a canon ordering that monks roving around carrying such sacks not be
received.

Similarly, neither the Chalcedonian saint Timothy of Kakhushta (fl. late eighth
and early ninth century) nor his hagiographer saw any conflict between astrology and
Christian piety, a stance which differed from that of George of the Arabs and Jacob of
Edessa. ‘Tam skilled,” Timothy tells his sister who is unaware of his identity and asking

the holy man about none other than Timothy himself, ‘in reckoning the stars and I can

¢ Bedjan, Nomocanon, p. 102: jnis oo irdhesdls ard idsimnn ord il oo savsdon 1
‘Everyone who uses magical knots or amulets or incantations shall be excommunicate.” Compare such
references to the use of magical knots with Quran 113: ‘Say: “I take refuge with the Lord of the Daybreak
from the evil of what He has created, from the evil of the darkness when it gathers, from the evil of the
women who blow on knots, from the evil of an envier when he envies.” Translation A.J. Arberry, The
Koran Interpreted (New York, 1955). The Sixty-First Canon of the Quinisext Council also condemned
‘expellers of clouds, enchanters, amulet-givers and soothsayers,” as well as those who sought out
soothsayers. Translation from H.R. Percival, The Seven Ecumenical Councils of the Undivided Church: Their
Canons and Dogmatic Decrees, vol. 14 of P. Schaff and H. Wace, eds., A Select Library of Nicene and Post-Nicene
Fathers of the Christian Church. Second Series (New York, 1900), p. 393.

%2 For this point, see A. Palmer, ‘Saints’ Lives With a Difference: Elijah on John of Tella (d. 538)
and Joseph on Theodotos of Amida (d. 698),” IV Symposium Syriacum 1984 Literary Genres in Syriac Literature,
H.J.W. Drijvers, R. Lavenant, C. Molenberg and G.J. Reinink, eds., (Rome, 1987), p. 213, n. 43. For the
canon, see A. V8bus, ed. and trans., Syriac and Arabic Documents Regarding Legislation Relative to Syrian
Asceticism (Stockholm, 1960), p. 99: a>sd iaaiahena iesiod aamdly o =ik @)1 i
+ alaodu 1 i\ s amas ‘By God’s excommunication we have ordered that the monks who
carry bags and reliquaries of saints (i.e., the bones of the saints), and who are roaming around, shall not
be received.’ (Translation Védbus).
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reckon them so that I can tell you whether your brother is alive or dead.”” Timothy
had no problem using the stars to find information (or at least giving the appearance of
doing so) and the Life records Christian and astrological imagery in the same breath.

‘He stood there computing with his fingers for a while,’ it reports,

He then said to her, ‘Lady, know that your brother is alive and well, and in
excellent health. Stellar computation indicates that he’s wearing monastic garb
and that he’s near to you and not far. Know also: the basis and validity of this
computation is derived solely from the signs of the zodiac and the wandering
stars in the revolving spheres of heaven. And yet, because of what I shall
request as a reward from Christ’s recompense, this night I shall apply myself

again to computation, that I might learn where he is and inform you
tomorrow.*

George of the Arabs fielded a question from John of Litarb about the influence and
meaning that the rising of Sirius had on human lives—this was related to the practice of
the Zoroastrian sariide which I have already mentioned. Such a question, George told
Jacob, had nothing to do with the act of calculating important dates on a church

calendar; attempting answers at such questions took one into a decidedly non- and

even anti-Christian domain:

Instead, [this matter] belongs to the procedures (€@odot) of astronomy
(Gotpovouia) and is related to the craft of the astronomers (dotpovduor). Or, it
would be more accurate and true to say: it does not belong to the craft of pagan
astronomers (&otpovduot) who only have labor or care to know or make known
the movements of the lights of heaven (I mean their [movements] lengthwise
and crosswise, ascending and descending, in the sphere (c@aipa) of heaven). It
belongs, rather, to the craft of demonic astrologers (dotpoAdyor), who allege
that our affairs and those of this world are woven together and guided
according to the movement, intermingling, and conjunction of the lights with
one another and their standings in various places in the heavenly body, thereby

%5 My translation. Text and a different ET in J.C. Lamoreaux and C. Cairala edd. and trans., The
Life of Timothy of Kakhushta (Patrologia Orientalis 48) (Turnhout, 2000), pp. 550 (Arabic), 551 (ET).

%26 Translation J.C. Lamoreaux and C. Cairala in idem., edd. and trans., The Life of Timothy of
Kakhushta (Patrologia Orientalis 48) (Turnhout, 2000), pp. 550 (Arabic), 551 (ET).
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depriving God, the Creator of all (even according to their beliefs) from His
administration and direction of His created beings and their changes.®”’

Although he labeled it pagan and even demonic, George was certainly aware of the
language and ideas of astronomy and astrology, as his two letters on astronomical and
astrological topics attest. In the case of John’s particular question about the influence
and significance of the rising of Sirius and the particular sign of the Zodiac in which it
rises, George offered a summary of the theory behind this idea, which I have already
alluded to above. But George rejected it all. ‘I, however, am a Christian,” he told John,
‘and regard these things as empty nonsense and a load of rubbish, for I have learned
from the divine astrologer (dotpoAdyog), who says “The Lord does all that he wills in
heaven and on earth, in the seas and all the deep,” (Ps. 135:6) and “The earth is the
Lord’s in its fullness, the world and all its inhabitants (Ps. 24:1).”*

George had had to confront an interest in astrology and belief that the heavens
exerted influence over human lives was present both inside and outside the church. In
the introduction to his memra on the church calendar (ypovikév), he reports a run-in
he had had with a group of pagan astrological determinists:

One day, a man from among the pagans (hanpe) was boasting while in one of
their gatherings, greatly praising their poets, saying that it was only given to

¥ BL Add. 12,154, fols. 278a-278b (section 12.2.2 in my edition): ,mo¥ard araad o A
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o ol ~haa. .o LA \oml PIAEY W ialy C\:mcuo"ﬁvmr(:\ ~hamord hal al i)
~hamms I ano aiondsl K B ;0 il Kol Khcahihes csls < At SRR T AN
haaly L aim .k ay o oy whamar hial A . amra gl Fluaonsr Khkssno dua
haluim luioiny L ommuaso . Kais s Ko Khamuahmo Khalhishmo Khasahhe
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grateful to Sebastian Brock for helping me understand the Syriac text of this passage.

® BL Add. 12,154, fols. 279a-279b (section 12.2.6 in my edition): o .rfuljia ua ulo
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them to speak in measured words concerning astronomical calculations. He
began reciting and bringing forth passages from them, person by person, in
polished and varied speech and [with] something on the subject of astronomical
calculations, setting down many bitter things with a little bit of honey, that he
might give hidden bitterness along with the sweetness of the honey. When he
had clearly set forth something on the subject of astronomical calculations, he
showed forth and said that there are many guides, stating that these are the
wandering stars: they have governance in this cosmos. According to what he
blathered on about, each one of the twelve signs of the zodiac has governance.
When reproach seized me because of his shameful prattle, I responded for some
time with many words against him. For this reason, I have composed this short
memra on account of the measured speech through which that person boasted
and I have set down in it certain sorts of astronomical calculations which it is
necessary for members of the Church to know. But those types [of calculations]
which are not useful to us, we have left behind—we have taken from the bush its
roses and left behind the thorns. We shall let these things which have no use to
us be dismissed, things which cause falsehood and schisms and which bring
forth dispute...*”

George’s debate was not an isolated incident, either. Jacob of Edessa quoted from a
defense (cuvnyopia) concerning fate and the decree of the seven stars over the things
which take place in the world made by an unnamed scholar from Harran against
Vologases, an Edessene Bardaisanite, who had been speaking with him against such
ideas.”® And according to his Life, Simeon of the Olives was consecrated bishop of
Harran in AD 700 on account of his debating skills: ‘for there was no one in the entire

church who was greater than Mar Simeon,’ the Life states,

% The Syriac text can be found in E. Sachau, Die Handschriften-Verzeichnisse der Kéniglichen
Bibliothek zu Berlin: Verzeichniss der Syrischen Handschriften, vol. 2, (Berlin, 1899), pp. 720-721: SO S Ao
w\ om \ocnln ~am i 1 \om..lv..r\’@ .:Xv ~om @lom Kainel E1as . lahes 1 als C R0
A AT RIS I g ~Iuma h Hina . hlioh hlss fndas Ly allsas) Loo rasls
~hiz A roan hals ns ceon Lloo Kiim A @ o prw 1a Lindas > o Wi Khliam
Rom I 1 LR READ Ju 10171 0 ;08 .KInEas 2 pI Koo ah Furbly e
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%% See 1.B. Chabot, ed., lacobi Edesseni Hexaemeron (CSCO 92: SS 44) (Louvain, 1953), p. 61. For this
point, see M. Cook, Early Muslim Dogma (Cambridge, 1981), p. 151.
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for [Simeon] was able to respond to all debates and questions, as there survived

in Harran the old leaven [1 Cor. 5:7] of the worship of idols and of the Roman

teachings of the Manichaeans who were living in the city of Harran and in the

regions which were around it. They appeared like tares ({1{dvia) among the

wheat in the land of Syria.®*!
George had found himself in a public confrontation with a non-Christian advocate of
some sort of astrological determinism. From his own writings, however, as well as
those of Jacob and John of Phenek, we have seen that such positions, as well as other
‘pagan’ practices had not insignificant followings in the church. The location of this
story of his encounter at the beginning of a memra on the church calendar gives us a
hint why someone like George might have a legitimate reason to study the stars:
astronomy was important in calculating the feast days of the liturgical year. Given the
nature of our sources and the surviving evidence, however, it is of course impossible to
gauge how widespread practices such as astrology and divination were among
Christians.
An Orthodox Minority

I will take this point up more extensively in the final section of this dissertation,
but based on all these things, one is tempted to suggest that orthodoxy—understood as
the views of theological elites on correct doctrine, be they Miaphysite, Chalcedonian, or
Nestorian—was actually a minority position. Not only were the boundaries between

competing churches fuzzy, the boundaries between what theological elites regarded as

Christian and non-Christian were also rather porous. Expanding our understanding of

1 See Mardin 8/259, fol. 115v; the date of Simeon’s consecration is on fol. 117r. It should be
noted that this text has experienced later additions. For the history of the Life of Simeon of the Olives
and comments about its later medieval accretions, see Hoyland, Seeing Islam, pp. 168-171 and A. Palmer,
Monk and Mason on the Tigris frontier: The Early History of Tur ‘Abdin (Cambridge, 1990), pp. 159-165. Peter
Brown has pointed out to me that the Pauline phrase ‘old leaven’ (cf. 1 Cor 5:8) is frequently used to refer
to pagan survivals.
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the range and possible spectrum of Christian belief and practice can be very helpful in
obtaining a richer understanding of seventh and early eighth-century society and
culture in the Middle East.

The State of the Question

Let me therefore take stock here for a moment. I have tried to show that the
boundaries separating the different confessional factions within the larger Christian
community were not clear; what’s more, the boundaries between Christianity and non-
Christianity were not even clear. There were people, like Jacob of Edessa, George of the
Arabs and the Patriarch Athanasios of Balad who felt very strongly about the need for
maintaining strong separation, liturgical and otherwise, between people with opposing
Christological stances. But we can see, dimly, through the prism of their writings, that
there were many others who did not feel the same way. Hence their attempts at not
just boundary maintenance, but also boundary drawing.

An upshot of the diversity of Christian confessional stances and the incomplete
ecclesiastical and communal separation which existed on the ground was an intense
competition between rival factions for followers among the ‘simple people’ and others
who were still very much up for grabs in terms of their confessional allegiance. Rule by
Arabs could have an effect of leveling the competitive playing field in this regard.
Writing some time before AD 693-694, the East Syrian John of Phenek reported that the
reign of Mu‘awiya beginning in 661 ushered in a time of tranquility and peace in
Northern Mesopotamia and Miaphysites seized this moment to expand their
communion at the cost of Chalcedonians. ‘The accursed heretics, John wrote,

taking the situation then as beneficial to themselves, instead of converting and
baptising the pagans, in accordance with ecclesiastical canons, started on a
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retrograde (kind of) conversion, turning almost all the churches of the
Byzantines to their own wicked standpoint, reviving and re-establishing
something that had been overthrown; (as a result) the majority of the
Westerners were regularly using (the addition to the Trisagion of) the words,
“...immortal, who was crucified for us.” All the churches became like
uncultivated land.**
What’s more, by the late seventh century it seems that Chalcedonians were making
gains of their own at the expense of the Miaphysites. The Life of Theodota of Amid
reports that Byzantines were attempting to force Miaphysite refugees on the borders
between Byzantine and Arab-ruled territories to convert to Chalcedonianism.
Theodota, for his part, did his best to combat this. ‘He had had the habit,’ the Life tells
us, ‘of writing and sending to the region of the fortresses through the intermediary of
his disciple, to the needy who were dwelling there, that they might take hold of the
faith of Orthodoxy and that the leaders of the heretics not cause them to deviate from
the truth through disturbances or threats.” Theodota himself would threaten the
Chalcedonian elites who were forcing needy Miaphysite refugees from the Arabs to
change confessions in exchange for aid. In exchange for a promise from these elites
that they would not force Miaphysite refugees to convert, Theodota agreed to pray that
God would protect them from an Arab military leader whom they feared.®® Theodota

himself would be involved in bringing heretical Christians in this region to Miaphysite

Orthodoxy, though not by force. His Life reports that on account of reports of

®* Translation S.P. Brock, ‘North Mesopotamia in the Late Seventh Century: Book XV of John bar
Penkay€’s RiS Mellé,” Jerusalem Studies in Arabic and Islam 9 (1987), p. 63; see ibid., p. 52 for a date some time
before 693-694. For the Syriac text, see A. Mingana, Sources Syriaques vol. 1, (Mosul, 1908), p. 147*:
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i aramr 1o L oo fimamil KRl eolala .inam Famladhis (oml cuix it
:(.alu .:Alv_s.r{n ~ham A ;s lrumda thom anws ;;m\ masuada mausa .\c\m;_z.o'ﬂ
A emla Fhies i Ko 5000 . KasisT L o0mrEy A 00m antehn

%3 See St Mark’s Jerusalem 199, fols. 554a-554b, (sections §115-8116 in my edition).
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Theodota’s miraculous activity and his pious behavior, ‘many from among the heretics
made atonement.”***

The small-time theological debates and discussions whose ghosts I have tried to
conjure are another manifestation of this competition between groups. In this
environment, advances of rivals were viewed with utmost seriousness. The first time
Simeon of the Olives built the church of Mar Theodore in Nisibis, it was destroyed by
Nestorians.®® T have already spoken of Isho‘yahb’s ire at the Miaphysite construction of
a church in Tikrit; the consternation that the act elicited was enough to provoke
Isho‘yahb into arguing that the end times were upon him and Gabriel the Metropolitan
of Kirkuk, the recipient of his letter.”® The erection of ecclesiastical structures by rival
groups would trigger intense lobbying of authorities to permit or hinder such projects:
Isho‘yahb attributed Miaphysite success in Tikrit in part to the susceptibility of the

rulers to ‘silver whispers and gilded petitions,”” but from Bar Hebraeus we learn that

Isho‘yahb himself was able to prevent the construction of a Miaphysite church in Mosul

* See Mardin 275, fol. 262v (p. 532): < om cumss ey _am ana) i a For the Karshiini, see
St Mark’s Jerusalem 199, fol. 554b (section §118 in my edition).

%% See Mardin 8/259, fol. 112v (section §21 in my translation).

*Duval, ed., I56yahb III Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1904), pp. 81-82: )\~
Mwsa onn & Al Ao dud sl v Chiel dhis Kol nsi oo Lo ks A Lo
Romhi,m K AR L or hauly > naa iRl eoin s ez jm holois Ldas
aaviao oy mio nl KA 0 IF1ELS finas agsl oia > @l fuiz fus o LW o Kasio o
@i A Il o ‘Now, therefore, o God-loving father of ours, the end of the end has arrived
upon the world and the apostasy, (which was foretold by the spirit of God [cf. 1 Thes. 2:3]) has already
come and taken hold of all—along with the appearance of Satan which must take place. The [fulfillment]
of the passage, ‘The Son of Man will come, but will he find faith upon the earth?’ [Luke 18:8] is perhaps
either close or it has already begun to take place in reality...” For Gabriel as Metropolitan of Kirkuk, cf.
Fiey, “I$6‘yaw le Grand,’ p. 327.

%7 Duval, ed., I$6°yahb Il Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1904) p. 82: ~Zards
& R ol A AL o canar e (omhain) \ fioio /e inms (i lar ( omhaaes
odhin iiana .amal ihesdlay V-er ~r.ma riﬁvd.v.\ ~hanshesn hall\y i husina
«omhal asiah The force of their lunacy has taken them with demonic hope and they have found
opportunity for their success from causes which are manifest: First and foremost, the ease of submission
of the present rulers to those who draw near to them with silver whispers and golden petitions.’
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through the expenditure of large sums of money to bribe local officials.”® When
Simeon of the Olives’ attempts to build the church of St Theodore in Nisibis were
stymied by Nestorian leaders forbidding their church members from working on the
project, he went to Gawargi of Anhel, who held authority over all of Tar ‘Abdin, for
help. Gawargl was initially skeptical of Miaphysites (presumably because he was a
Chalcedonian),”” but Simeon eventually won him over to his cause by working a
miracle; Gawargl was able to provide three hundred men to help in the construction of
the church.*®

Another form the competition for believers took can be seen in the Life of
Mariitha, the Miaphysite Metropolitan of Takrit (d. 649), which reports that in the late
sixth century, Nestorians who wished to ‘steal the simple people over to their error’
were diligently establishing schools in every village and spreading their chanting and
hymnody in the region of Beth Nehiidra around Nineveh. This prompted a counter
movement by zealous Miaphysites to establish a number of their own schools in the

same region.*”" The East Syrian Catholicos Isho‘yahb II (sed. AD 628 - 643-646)

%3 1.B. Abbeloos and T.J. Lamy edd., Gregorii Barhebraei Chronicon Ecclesiasticum Chronicon

Ecclesiasticum, vol. 3 (Paris/Louvain, 1877), col. 127: j.inrsn <am adurda .l & av. ;mids ;oo
A Foal> imwsa ..l_s.c\:é.\: ~his o\ com @2 &l .amatohiord masy o .A_S.C\:in o>
<\ i\ So s\ oiay asdes ‘And after him, Ishi the Third rose up, who had formerly been the
Metropolitan of Mosul. It was he who hindered the Orthodox who wanted to build a church in Mosul and
spent a great sum in bribes which he presented to the rulers, and stopped the construction.’

% See comments on fol. 113r of Mardin 8/259 about Gawargi being from the West and not
trusting the holy men of the Syrians because he had grown up with the Romans.

%% See Mardin 8/259, fols. 112v-114r (sections §22-§26 in my translation).

%! See F. Nau, ed. and trans., Histoires d’Ahoudemmeh et de Marouta métropolitains Jacobites de Tagrit

et de lorient (VI et VII) siécles) (PO 3) (Paris, 1909), pp. 65-66. Al a5 o 1a .aanod iy ania) m
< dinn c\:u\k\ml Bara , \ 3 t.lm ~asalsy Chashes ~Qxrisanio .\omk\cuglv nal rdvu_‘ﬂ

<hs ams L alariio ymalaa Khaurio alaa Khasiaar N\o=o o3 ook ~hils hsana
«omblin iuin Jan . 0mhdl o eain hlas huluor s v inysde hlsins
<101 10 Khiamio Fhiasao uioa las @i amaljo lasor asnoo aa g sl v
lasahh fmlodsn ) o 1 Kol i ot o . amban pamalan (i Khasar

Al o . olas hiars ( asmehiiin,; Khary . aamae vl oalaa #asale\ amsehiho
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established schools and was known for his concern for doctrine.®* After becoming
Catholicos ca. 650, Isho‘yahb 111, his successor decided to build a school at the
monastery of Beth ‘Abe. His plan, Thomas of Marga tells us, was

to bring to it teachers and masters and expositors, and to gather together many
scholars and to provide for them in all things. And he had made ready in his
mind, and had resolved and decided to carry out this work in such a way that for
every child who was trained and instructed therein the monastery might be
near at hand for the purpose of [his becoming a disciple, so that the school and
the monastery might become one; the school to give birth to and rear scholars,

and the monastery to teach and sanctify them for the labours of the ascetic
life.**

Rabban Sabroy was a Miaphysite contemporary of Isho‘yahb III. In addition to writing

two volumes refuting Nestorians, he founded a school in a village near Nineveh where

<00 huoi KD mo Suhamin . hidum elaior (asnan Quiw I r\’rﬁ*ml\ |
oiaen0 .10 huana rénls Adoo .\ huns eik\:o >80 o Dioh=l Kiuias avno Kdumioa
v 00 fAna), fama mduia ‘Indeed, Nestorians who were in the East, wanting to steal the simple to
their error and to bewitch the hearing of the laypeople who are very easy to steal over with sweet songs
and melodies, and moreover, for the sake of flattering the world and having leadership over it, and that
they might thereby consume the houses of widows and the wives of men, according to the passage in the
Gospel, [and] as a pretence they draw out their prayers (cf. Mt. 23:13 Peshitta, Mt. 23:14 Greek). In every
one of their villages, so to speak, they worked hard and established a school and they organized them
with tunes and songs and hymns and Psalms which were said uniformly in all of their places. But the
believers, lovers of God, moved by praiseworthy zeal, and convinced by the Apostle Paul who counseled
and exhorted, ‘It is good that you be always sought out because of virtues,” (Gal. 4:14) and ‘Your zeal has
stirred up many’ (2 Cor. 9:2), began to establish excellent schools: first of all in the region of Beth
Nehtidra—and they first made a foundation in the village which is called Beth Qaqi and afterwards in
Beth Tarli and in Tel Salma and in Beth Bani and in Shiirzaq the village of this blessed one who is our
father...” cf. the Nau’s FT; I have followed for the most part his vocalizations of place names in this
translation. Also, in general, see Morony, Iraq after the Muslim Conquest, pp. 374-375.

%42 See Bar Hebraeus, Chronicon Ecclesiasticum, vol. 3, col. 113: <o ~as\aha\ s\ hama
Om é..lv:n orlaim o alas My hoi haas oo ‘The Catholicos had great concern for
doctrine and founded schools—which were vain.” Bar Hebraeus’ negative attitude towards Isho‘yahb’s
efforts can be explained by ecclesiastical rivalry between Miaphysites and Nestorians.

3 Translation E.A.W. Budge, in idem. trans., The Book of Governors: The Historia Monastica of Thomas
Bishop of Marga A.D. 840, vol. 2 (London, 1893), p. 132; Syriac text in idem., ed., The Book of Governors: The
Historia Monastica of Thomas Bishop of Marga A.D. 840, vol. 1(London, 1893), p. 74: ~\aame’ o s o
~\aa®d yinia .arasma hoina ials ;i hua i shsny Jas danodua .odule haoas
I iAo hten\ dhanasn\ pmaa P 0 );méar.ans s hida Aas .\oml..a Q oo I\ D
Aaad Kamhi.imloh Kimas ;l\ am musio IERas iouhmo zidhon Kalaaon das
~huaa fslaal wanio sl ea Kimas igaihio Ak 0,01 e Kimasa
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some three hundred students studied and which produced a number of teachers.***
Thomas of Marga listed 24 different schools founded in the region of Marga by Babai of
Gebilta in the mid-eighth century, and relates the report that Babai founded some 60
schools.”” A bit earlier than this, Simeon of the Olives (d. 734) would build a monastery
of Mar Lazarus near the town of Habsenus. In the town itself, he built a school: ‘there
came to be in Habsenus teachers and chanters and readers and exegetes the likes of
which do not exist in the world,” Simeon’s Life reports, ‘for the inhabitants of this
village are quick-witted and receivers of instruction, down till today.”*** Having
schools—a place to train one’s laity as well as clergy—was essential for a group or
movement to maintain its existence.
The Nest of Eagles: Qenneshre

This establishment of rival Nestorian and Miaphysite schools took place decades
after the Chalcedonians carried out several campaigns of purging monasteries in the
region of Antioch, Euphratasia, Osrhoene and Mesopotamia of their Miaphysite monks
in the 520s and 530s.°” Among the monasteries purged of their Miaphysite monks was
that of St Thomas at Seleucia-Pieria near Antioch. In about 530, the Abbot of the

monastery, a man named John bar Aphtonia, led a group of Miaphysite monks

% See Barsoum, al-Lu-lu al-manthir, p. 287 and cf. the ET in L.A. Barsoum, History of Syriac
Literature and Science (Kitab al-Lulu al-Manthur fi Tarikh al-Ulum wa al-Adab al-Suryaniyya), trans. and
ed. M. Moosa, (Pueblo, CO, 2000), p. 109. Baumstark, Geschichte, p. 245. The report of this comes in a
letter written by David bar Paulos, see I.E. Rahmani, ed. and trans., Studia Syriaca, fasc. 1 (Charfeh, 1904),
pp. o — v, reference to 318 students on p. a=

5 For the monasteries, see E.A.W. Budge, The Book of Governors: The Historia Monastica of Thomas
Bishop of Marga A.D. 840, vol. 2 (London, 1893), pp. 296-297. Syriac text in idem., ed., The Book of Governors:
The Historia Monastica of Thomas Bishop of Marga A.D. 840, vol. 1(London, 1893), pp. 143-144. For the date of
Babai’s activity, see vol. 1, p. cviii.

%46 Mardin 8/259, fol. 123r.

7 For the purge of AD 525-531, see F.J. Hamilton and E.W. Brooks, trans. The Syriac Chronicle
known as that of Zachariah of Mitylene (London, 1899), pp. 209-212. In general, see V. Menze, Justinian and
the Making of the Syrian Orthodox Church, (Oxford, 2008), pp. 106-144,
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eastwards and established a new monastery called Qenneshre on the eastern bank of

).%® We have some

the Euphrates, across from the town of Europos (the modern Jirbas
evidence that the monastery of St Thomas had been a center of Greek education for
Syriac-speaking monks and Qenneshre continued this tradition.*”® John bar Aphtonia
himself knew Greek and composed works in Greek.”® And within decades of
Qenneshre’s founding, we have evidence that it already become a place where
education in the Greek language was probably going on,*”" one from which bishops

were being taken,” and a place which was perhaps very beautiful and a destination for

visitors.*

%8 cf. F.J. Hamilton and E.W. Brooks, trans., The Syriac Chronicle known as that of Zachariah of
Mitylene (London, 1899), pp. 209-210: ‘Now the believing cloistered monks in the East had also, moreover,
been expelled and had withdrawn from the year three until the year nine [sc. AD 525-531—see footnote 8,
p. 209], one week, that is, of years, from their cloisters in the district of Antioch and in Euphratesia, and
also in Osrhoene and Mesopotamia. And the cloister of Thomas at Seleucia with the brotherhood came to
Kenneshre on the Euphrates, and was there settled by the learned John the archimandrite, the son of
Apthonia.” In the 1990s, Spanish archaeologists claimed to have located the site of Qenneshre, (see A.
Gonzélez Blanco and G. Matilla Séiquer, ‘Cristianizacién: Los Monasterios del Ambito de Qara Qfizaq,’ in
Antigiiedad y Cristianismo XV (1998), pp. 399-415, and A. Gonzélez Blanco, ‘Christianism on the Eastern
Frontier,” in Archaeology of the Upper Syrian Euphrates: The Tishrin Dam Area, ed., G. del Olmo Lete and J.-L.
Montero Fenollds, (Barcelona, c. 1999), pp. 643-662), but their site does not match the literary evidence
we possess for the location of Qenneshre, most notably Yaqiit’s statement that it is located on the eastern
shore of the Euphrates, facing Jirbas (i.e., Europos) (see Yaqt, Mujam al-Buldan, vol. 2 (Beirut, 1957), p.
529). More recently, Syrian archaeologist Yusuf al-Dabte has identified a site on the eastern shore of the
Euphrates, facing Jirbas, which seems to match quite well with the literary evidence we have for the
monastery’s location and attributes. See ‘Tktishaf Dayr Qinnisrin (Monastery of Qinnisre),” Mahd al-
Hadarat 2 (April, 2007), pp. 83-99. In June of 2008, I spoke with Yousef al-Dabte at the National Museum of
Archaeology in Aleppo about the site of Qenneshre, which I have also visited. Al-Dabte hopes to publish
additional articles based on the one season of excavation he has done there; analysis he has done on
pottery found there suggests that the site was inhabited into the thirteenth century, although the
literary sources referring to the monastery go silent after the tenth century.

9 cf. The Syriac Chronicle known as that of Zachariah of Mitylene (London, 1899), pp. 208-209: ‘they
ordered Moro bar Kustant, the governor, who was steward of the church and he was fluent and practiced
in the Greek tongue, having been educated in the monastery of St. Thomas the Apostle of Seleucia...” See
also J.W. Watt, ‘A Portrait of John Bar Aphtonia, Founder of the Monastery of Qenneshre,” in J. W. Drijvers
and J.W. Watt, eds., Portraits of Spiritual Authority: Religious Power in Early Christianity, Byzantium and the
Christian Orient (Leiden, 1999), pp. 158-162.

%0 cf, Baumstark, Geschichte der syrischen Literature (Bonn, 1922), p. 181 and Watt, ‘A Portrait of
John Bar Aphtonia,” p. 160. For a short Arabic play based on the life of John bar Aphtonia, see Afram
Biilus, ‘Aftiinlya,” Al-Majalla al-Batrakiyya 32 (October, 1965), pp. 82-87.

%! In general, see Watt’s, ‘A Portrait of John bar Aphtonia,” pp. 155-169.

%2 In John of Ephesus’ Life of James [=Jacob Baradaeus] and Theodore, 2 of the bishops he reports
that Jacob Baradaeus ordained were Dimet of Laodecia and Sergios of Harran. See John of Ephesus, The
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By the late sixth century, Qenneshre’s importance would begin to become more
and more conspicuous. In the 117 years between the consecration of Julian I as
Patriarch of Antioch in 591 and the death of the Patriarch Julian II in 708, there were
seven Syrian Orthodox Patriarchs of Antioch, five of whom were from the monastery of
Qenneshre or who had been trained there in their youth. In the 254 years between
Julian I and Dionysios of Tell Mahre, something like 136 of them saw Patriarchs of
Antioch that hailed from Qenneshre.**

It is significant that Bar Hebraeus notes that many of these Patriarchs learned
Greek while at Qenneshre;* this place was synonymous with Greek education and was
a training ground for almost all of the major Syrian Orthodox bishop-scholars of the

seventh and eighth centuries: Thomas of Harkel,”® Paul of Edessa,”’ Severus Sebokht,**®

Lives of the Eastern Saints, E.W. Brooks, ed. and trans., Patrologia Orientalis 19 (Paris, 1926), p. 156, and cf. n.
4; cf. also E. Barsoum, ‘Sirat al-qiddis Yithanna ibn Aftiiniya,’ Al-Majalla al-Batrakiya al-Suryaniya 4:9 (1937),
p. 273.

%3 The ‘spurious’ (Brooks) Life of Jacob Baradaeus reports that Jacob entered into the newly built
monastery of Qenneshre (called in the text the monastery of Bar Aphtonia), ‘for he loved it greatly on
account of its virtues.’ (trans. Brooks). Jacob also meets a recently baptized Arab in the monastery. For
this incident, see the Syriac text and ET in Brooks, ed. and trans., The Lives of the Eastern Saints, PO 19, pp.
264-265. For this, see E. Barsoum, ‘Sirat al-qiddis Y@thanna ibn Aftiiniya,” Al-Majalla al-Batrakiya al-
Suryaniya 4:9 (1937), p. 266.

On the inauthenticity of the ‘spurious Life’ of Jacob Baradaeus, see D.D. Bundy, ‘Jacob Baradaeus.
The State of Research, a Review of Sources and a New Approach,” Le muséon 91 (1978), pp. 51-52, 71. The
incident involving Jacob at Qenneshre falls into the part of the Life which Bundy describes (p. 71) as a
‘second series of miracle stories more spectacular and more incredible than the first.” H.G. Kleyn, Jacobus
Baradaeiis: De Stichter der Syrische Monophysietische Kerk (Leiden, 1882) pp. 105-109, offers the classic
arguments against John of Ephesus’ authorship of this second, so-called ‘spurious’ life of Jacob Baradaeus.

% Julian I (591-c. 596), Athanasius I, the Camel Driver (c. 596-631), Theodore (649-667),
Athanasius 11, of Balad (684-687), and Julian II, the Roman (688-708). Dionysios of Tellmahre was
Patriarch from 818-845. For this, see E. Barsoum, ‘Sirat al-qiddis Y@ihanna ibn Aftiiniya,” Al-Majalla al-
Batrakiya al-Suryaniya 4:9 (1937), p. 271. W. Hage, Die syrisch-jacobitische Kirche in friihislamischer Zeit. Nach
orientalischen Quellen (Wiesbaden, 1966) (table insert), has a nice list of the patriarchs of the West Syrian
church in the seventh and eighth centuries.

%5 See the evidence cited below.

¢ See Bar Hebraeus, Chronicon Ecclesiasticum, vol. 1, col. 267: ==or¥ oo s ladisn <oy s

i ks i oirias ohadyon do Ll idha < 03 alois ‘In this time, Thomas of Harkel
was eminent, who was from the Monastery of Tar‘ll who, in his youth was trained in the Greek language
in Qenneshre...’

%7 A good circumstantial case can be made which associates Paul with Qenneshre. BL Add.
17,134, quite possibly written in the hand of Jacob of Edessa himself and dated AD 675, contains a note
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stating that the Gloria in excelsis of Athanasios of Alexandria, was translated by Paul according to the
tradition of Qenneshre (see W. Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 1
(London, 1870) p. 336: & < ~u) ) iaa Khuismn Kl o emlas K hon Khsaneh ook
P A Karemy . alll hrsed i Kinod ol Kimass . huia o Khesed v Zoahi s
~inor hasales voa as i famal @l i) <aas ‘Again: the hymn which is said in all the
churches of the cities of the Christians from ancient times, after the early-morning service, but in the
monastery of Qenneshre, after the night service, which was translated from Greek to Syriac by the
venerable Mar Paul according to the tradition of Qenneshre; also cp. with the note in Bodleian (Poc.) 10,
in R. Payne Smith, Catalogi Codicum Manuscriptorum Bibliothecae Bodleianae (Oxford, 1864), col. 64: aneX
ol Karés ais ko ags et falls Kimhon inwa\s Kacamia’ wcumri s
cinol hasalesn vu haiz ardl ad ;miors Kacama lasd i camil iaw) o >
~ixuo & ‘The hymn of Athanasios the Bishop of Alexandria which is said on Sunday nights and
dominical feasts. It was translated from Greek into Syriac by the venerable Mar Paul, the Bishop of
Edessa, who translated the chants according to the tradition of Qenneshrin ([another] manuscript [reads]
“Qenneshre.””) The Chronicle to 724 (E.W. Brooks, ed., Chronica Minora II (CSCO SS Series Tertia 4) (Paris,
1904) p. 147, ET in A. Palmer, S.P. Brock and R. Hoyland, The Seventh Century in the West-Syrian Chronicles
(Liverpool, 1993), p. 18) notes that in 623, the Slavs invaded Crete and other islands and some 20 monks
from Qenneshre were killed ( =hitvado A ial alawre (als .anico odlho i dursa
IR eins vo (oo al\ ahio . inay sy L aan\hie o .hasise ‘In the year 934
[of the Greeks], the Slavs entered Crete and other islands and there the blessed ones of Qenneshre were
seized and some twenty of them were killed’ (my translation)). We further know that Paul was on Cyprus
in 624 (see BL Add. 12,153, fol. 1b, in W. Wright, Catalogue of Syriac Manuscripts in the British Museum, vol. 2
(London, 1871) p. 423: ~@ay _aleh .ocuineiy ol yanla wraion humie whandas wdlas
waiaans .as iz @ar’ Kanle > tamo K uianl ucs 0 haras lowur’s Kacamad
wexana oo s d dues .hin_ ‘The headings of the first volume of the holy and God-bearing
Gregory the Theologian, the Bishop of Nazianzus, which the venerable and God-honored Abbas Mar Paul
translated from Greek to Syriac on the Island of Cyprus in the year 935 [of the Greeks = AD 624]...") in
flight from the Persians (as reported by Jacob of Edessa in a note in BL Add. 17,134; see Wright, Catalogue
of the Syriac Manuscripts in the British Museum, vol. 1, p. 336: ~\o hia\ ucs ~arl > o1 @arash...
MPANL 1 ML ,;mio Kaaamard Kami laa,isn ) L huice Musod Chumiod
.Famia ;1 Kanoiss hin _ @aiaaas ‘They were translated from the Greek language into Edessene
vernacular, that is Syriac, by the venerable Mar Paul who was bishop of the city of Edessa, when he was
in Cyprus, in flight from the Persians.” See also this entire note and its translation in E.W. Brooks, The
Hymns of Severus and Others in the Syriac Version of Paul of Edessa as Revised by James of Edessa in R. Graffin and
F. Nau, edd., Patrologia Orientalis vol. 7, (Paris, 1911), pp. 801-802. (cf. n. 323, above). For many of these
points and for the Paul of Edessa-Qenneshre connection see S.P. Brock, The Syriac Version of the Pseudo-
Nonnos Mythological Scholia (Cambridge, 1971), p. 29 and Baumstark, Geschichte, p. 190.
%% Severos was ‘Bishop of Qenneshrin,” (cf. e.g., Bar Hebraeus, Chronicon Ecclesiasticum, vol.1, col.

275! @ar haaoo Kiodo udiia faadShmo uls alds Kom s cihs o gasa
...izaon ‘At that time, Severos Sebokht, the Bishop of Qenneshrin, was illustrious in logical and
mathematical and ecclesiastical areas of scholarship’) which may refer to the city of Chalcis or which
may refer to the monastery of Qenneshre (though I am unaware of any other mention of a bishop over
the monastery which, as pointed out above, n. 519, the Life of Theodota of Amid indicates served as the
home of the Miaphysite Patriarch in the seventh century. Nevertheless, we also know that Severos
Sebokht was a teacher of Athanasios of Balad, who is said to have studied Greek at Qenneshre in his
youth (see Bar Hebraeus, Chronicon Ecclesiasticum, vol. 1, col. 287 and n. 809, below.) cf. also Baumstark,
Geschichte, p. 246, esp. n. 5.
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Athanasius of Balad,”” Jacob of Edessa,*” and George, Bishop of the Arabs®' are among
the luminaries whom we know or strongly suspect studied there.

It was scholars trained at Qenneshre who were responsible for much of the
Syriac-language intellectual activity that characterized the seventh century, especially
in the Miaphysite church, scholarship which contrasts so sharply with the story of
Greek all over the eastern Mediterranean in the same period. Moreover, it was scholars
trained at Qenneshre who were at the forefront of the hellenization of the Syriac
language. Brock cited George of the Arabs’ use of [-mehdd—a calque on the Greek
xaipewv—rather than the more traditional shlam, as a greeting in his letters as indicative
of the ‘all pervasive’ influence of Greek on Syriac by the seventh century.®* What is
interesting to note, however, is that usage of the Syriac equivalent of yaipetv, xaipe or
Xaipete, seems to have been strongly characteristic of writers and translators who were
associated with Qenneshre in the seventh century, perhaps exclusively so. Thus, while

the seventh-century Nestorian Isho‘yahb III used the traditional shlam as a greeting in

% See Bar Hebraeus, Chronicon Ecclesiasticum, col. 287: ~=aisi\ e @csmurdhed ;i siohe’
NN oiviol ias mhaal) o1 . haaaw Koot musih Ad 5RA1 areas am .ils ik
.~uas sarls ,cad o ‘Mar Athanasios who is called ‘of Balad’ was ordained Patriarch, who is an
exegete of the Holy Scriptures, a student of Severos Sebokht who, in his youth, was trained and studied
intensely the Greek language in the monastery of Qenneshre...

%0 See Bar Hebraeus, Chronicon Ecclesiasticum, col. 290: aiAley oaass Kam atdisn oo ;ma
s ) om '_L.\Xva UM o oum ot ml @ar Kam siohhe Qidon Alvy.\ smiaa
~imasoa .Kam dlur faaca\ el Kiaant cumay 1 Fifidol fiuio o 0 .o
el Mo dud ShaT uioo ~acs ~ar) L oiviol oo uokhards ‘At the time, Jacob who is called
“of Edessa” was well-known, for afterwards he was ordained bishop of Edessa by this Patriarch
Athanasios. Indeed, this venerable Jacob was from the village of ‘Ayndaba which is in the district of
Guma which is in the territory of Antioch, and in the monastery of Aphtonia, which is Qenneshre, he
learned the Greek language and the precise reading of the scriptures...’

51 K. McVey, George Bishop of the Arabs: a Homily on Blessed Mar Severus, Patriarch of Antioch (CSCO
531: SS 217) pp. XXII-XXVII, makes a strong circumstantial case that George spent time at Qenneshre.
See further my comments in ‘Between Christology and Kalam? The Life and Letters of George, Bishop of
the Arab Tribes,’ in G. Kiraz, ed., Malphono w-Rabo d-Malphone: Studies in Honor of Sebastian P, Brock
(Piscataway, NJ, 2008), pp. 674-677.

%2 See S.P. Brock, ‘From Antagonism to Assimilation: Syriac Attitudes to Greek Learning,” in N.
Garsoiarn, T. Matthews and R. Thomson, eds., East of Byzantium: Syria and Armenia in the Formative Period
(Washington, DC, 1982), p. 29 (repr. in idem., Syriac Perspectives on Late Antiquity (Ashgate, 1984), ch. V).
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his letters,*® Athanasios I Gamolo,** Severos Sebokht,*® Athanasios of Balad®*® and
Jacob of Edessa*”’—all of whom, like George of the Arabs, were associated with
Qenneshre—would use I-mehda, hdi or hdaw as the salutation in their letters. In addition
to his letters, Jacob of Edessa would use I-mehda in his translations from Greek.**®
Thomas of Harkel, another product of Qenneshre, would use the more literal hdi or

hdayen or I-mehda in his translation of the New Testament to represent xaipe, xaipete or

5 See, e.g., R. Duval, ed., I$5°yahb III Patriarcha: Liber Epistularum (CSCO: SS 2, 64) (Paris, 1904), pp.
8,9,10,11, 13,16, 17, etc.

% See Michael the Syrian, Chronique, vol. 4, p. 392 (Syriac) = vol. 2, pp. 381-382 (FT): s\
$10 (30 i oD GAORIAR asian ;i @ .Krain Kasa .fndi o .raana ‘To the
venerable and holy spiritual brother, who has a worthy soul: Bishop Mar Kyriakos. [From] the lowly
Athanasios: rejoice in the Lord!’; also see Michael the Syrian, Chronique, vol. 4, p. 400 (Syriac) = vol. 2, p.
394 (FT): .aaamon L Ooonla @aard . Aed ysara .ra ,udra . Mol (i . Lrsina il
oty isan is oo wauwrdd ‘To the venerable and holy spiritual brothers, like-minded, co-workers,
all Bishops in the East: [from] the lowly Athanasios, Rejoice in the Lord!’; ibid., vol. 4, p. 411 (Syriac) = vol.
2, pp. 414-415 (FT): . Rr=o 5281 faizo .Fiizsio 520,00, Mo L asis .ol =si0 Lidusl
ot .n iyl avs R o0 CERIAR 02,1901 iAol Kaarsaod ala ~haw<a To
our noble and God-loving spiritual children, Mar Mattai, priest and abbot, and the rest of the priests and
deacons and all the brotherhood in Christ which is in the Monastery of Mar Mattai: [from] the lowly
Athanasios. Rejoice in Jesus, [who is] God over alll’. NB: Michael the Syrian preserves a letter written by
Anastasios, the Patriarch of Antioch, to Athanasios I Gamolo, in which I-mehda is used; this letter must be
a translation of a Greek original. See ibid., vol. 4, p. 400 (Syriac) = vol. 2, p. 394 (FT): soasalass i izl
~ineal e o o e a2 ocuori pEh oo e .raino s
.1\ iss ‘To my Lord who is venerable and holy in everything, brother and co-worker
Athanasios, the Patriarch of Antioch. [From] Anastasios, the Patriarch of Alexandria. Rejoice in the
Lord!

% See Cambridge Add. 2812, fol. 109a: munw Lo inai L cw Kol Lita Kol il
el im0 s oo Kiondo nle Q0 i Wiasma i,va “To our God-loving and God-fearing spiritual
brother, the especially beloved priest and periodeute Yonan: peace. [From] the lowly Severos: Rejoice in
the Lord!” Note that Severos uses both the traditional shlam as well as hdr, a calque on the Greek xaipe

% See F. Nau, ‘Littérature canonique syriaque inédite,’ p. 128: wirs <m\ y=ania idus\
.01 (im0 i o0 vaumihid ryoalan Mishum> Kicswa Kadamard iaa ainwa ~asai ‘To the
excellent and God-loving spiritual children and beloved chorepiscopi and believing periodeutes who are
in every place: [from] the lowly Athanasios, Rejoice in the Lord!’

7 For Jacob’s use of I-mehda, see e.g., BL Add. 12,172, fol. 81b (letter 3, to John the Priest); fol. 83a
(letter 4, to George the Deacon); fol. 85a, (letter 5, to John the Stylite); fol. 97b, (letter 9, to John the
Stylite); fol. 99a, (letter 10, to John the Stylite). Also see BL Add. 17,168, fol. 154a (letter to Simeon the
Stylite).

%% Jacob translated the acts of the Synod of Carthage of 256 from Greek into Syriac in the year
687 (for Jacob as the translator of this work, see Baumstark Geschichte, p. 252; for the Greek-Syriac
translation taking place in the year AD 687/AG 998 see, the Syriac colophon in P. de Lagarde, Reliquiae
iuris ecclesiastici antiquissimae, (repr. Osnabriick/Wiesbaden, 1967), p. s 5); these acts contain two letters
of Cyprian which use [-mehda in their greeting. See pp. ssa, \_ & For this first citation, cf. C.
Brockelmann, Lexicon Syriacum, 2™ ed., (Halle, 1928), 5.v. ;s
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xaipew.* Other occurrences of this turn of phrase are also possibly connected with
persons trained at Qenneshre. Athanasios of Nisibis was active in the middle of the
seventh century and may or may not have been the same person as Athanasios of
Balad;””° he, too, used this peculiar calque in his translation of the Sixth Book of the Select
Letters of Severos of Antioch.””" The anonymous translator of Epiphanios’ Treatise on
Weights and Measures also employed this calque; ** as this work contains much that
would be of interest to students of the Bible and also to those interested in Biblical
translation and the history of Biblical translation, it is not hard to imagine that it may
have been translated by someone associated with an important center of studies like

Qenneshre, possibly for use by students there.””

% See Mt. 26:49 where the Harklean hdi replaces the shlam of the Sinaiticus and Peshitta to
represent the Greek xaipe; Mt. 27:29, where the Harklean has hdr rather than the Sinaticus shlam lakh and
the Peshitta shlam for the Greek xaipe; Mt. 28:9, where hdayen replaces the Peshitta’s shlam lken for the
Greek yaipete; Lk. 1:28 where hdi replaces the Peshitta’s shlam lekh(i) for the Greek xaipe; Mark 15:18,
where the Harklean has hdrinstead of the Sinaiticus and Peshitta’s shlam for the Greek xaipe; John 19:3,
where the Harklean hdrreplaces the Peshitta shlam lakh for the Greek xaipe; Acts 15:23, Acts 23:26 and
James 1:1 where I-mehda replaces the Peshitta’s shlam for the Greek xaiperv.

% He produced a literal version of the Sixth Book of the Select Letters of Severos of Antioch in AD
669. See Baumstark, Geschichte, p. 259 and n. 299, above. The evidence about the identity of Athanasios of
Nisibis is too scanty to make a strong argument either for or against his being the same person as
Athanasios 11 of Balad.

7' See E.W. Brooks, ed. and trans., The Sixth Book of the Select Letters of Severus, Patriarch of Antioch.
In the Syriac Version of Athanasius of Nisibis, vol. I, part I, (London, 1902), p. 167: <o\« ;=i <l
Ianda\ 1, Wisuly /amias Sush (ooudurl (it acamiar ihemeho ara Wi
rﬂ.-lv.\lvooc\.no Ruordo idbinea\wdl ;0 asarsl hsanic hoi Khnasms Kem eohahdhna
) izn iand .airs ( uha ra\aa ‘To the venerable and God-loving, brothers and
co-ministers, the Bishops who are under the Apostolic see which is of the Antiochenes and who are now
seated in the great and Christ-loving city of the Alexandrians: Cassian and Constantine and Antoninus
and the rest: [from] Severos: Greetings in the Lord.” (my translation). For this citation, see C.
Brockelmann, Lexicon Syriacum, 2™ ed., (Halle, 1928), s.v. ,as

%72 See J.E. Dean, ed. and trans., Epiphanius’ Treatise on Weights and Measures: The Syriac Version
(Chicago, 1935), p. 93 (52d): .01 rhirda X mlriordss atadna mals) .wartala) e alsn
‘Ptolemy the King: To the teachers of the Jews who are in Jerusalem: Greetings [in] many things.” (my
translation).

7 Alternately, it could have been executed at a monastery like Qarqapta home of the West
Syrian masoretic tradition. See Baumstark, Geschichte, pp. 259-260.
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Why a Seventh-Century Renaissance?

Everything I have stated up until this point has been an attempt at setting the
stage for trying to understand why Syriac should flourish in the seventh century and
why there should be such a flurry of translations and re-translations at this moment. A
partial answer to this question lies in the image of the religious landscape of Umayyad
society I have tried to sketch out here. The twin factors of diversity and competition—a
diversity of Christian confessional factions and intense competition between them for
adherents—created an environment which encouraged the need to marginally
differentiate and separate one group from another as they tried to woo ‘the simple
people’ that the Life of Mariitha and Jacob both referred to. The drive to win converts,
to protect turf and to defend one’s position in such a fluid and unstable environment
was one of the factors fueling the production of texts. Translations, philosophical and
otherwise, into Syriac blossom in the seventh century because the situation ‘on the
ground’ meant that if one was going to defend and promote one’s position ably amid
low-level inter-confessional sniping, one had to be dialectically well-equipped.”* Much
the same seems to have been the case at the end of the eighth century. ‘As for that
young man who was asking for explanations of the Categories from you,” the Nestorian
Patriarch Timothy I wrote to Sergios of Elam, ‘by all means, send him to us, for he will
certainly be useful to us.”” Students of Aristotle provided soldiers for a church

hierarchy concerned with ecclesiastical self-defense and offense. Perhaps referring to

¢7* cf. R. Gottheil’s comments in ‘The Syriac Versions of the Categories of Aristotle,” Hebraica 9
(1893), p. 166.

%7 Letter 21. See O. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), p.
132! 100 1 AR o1 @it IocLicadeiy | Keiod ,mdls o s;madu Ko ;s s ;ml Kasma...
@unotla hel\x LT in idem., trans., Timothei Patriarchae I: Epistulae I (CSCO 75: SS 31) (Paris, 1915), p. 88.
Bidawid dates Letter 21 to the period 799-804; see idem., Les lettres du patriarche nestorien Timothée I, p. 75.
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the same young man, Timothy would write to Sergios in another letter, ‘Send me that
young man who is a logician.” Here a soldier was about to be made into a general:
‘Perhaps I will make him Metropolitan of Harew, for there are followers of Severos
there.”*”

The ‘surprising vitality of Greek culture in Palestine-Syria in the 8th century’
which Mango wrote about—it was Palestine and not Constantinople or some other
place that was the ‘most active centre of Greek culture in the 8th century’®”’—suggests
that the effects of such a diverse and contentious religious landscape were felt
regardless of linguistic boundaries. It is the presence of large numbers of Christians
from rival and vibrant competing confessional groups that differentiates Syria and the
Middle East more broadly from contemporary Anatolia, Egypt and the Balkans; this is
perhaps the most important factor in explaining why a Dark Age never occurred there.
Keeping Greek-speaking ecclesiastical competitors in mind also highlights another
factor driving Syriac translations and re-translations: the need to have reliable Syriac
versions of the same theological and philosophical resources available to Greek-
speaking rivals. Bilingualism and the easy transit of texts across languages meant that

678

Syriac-speaking Christians needed to both catch-up to and keep-up with opponents.

%76 Letter 25. See O. Braun, ed. Timothei Patriarchae I: Epistulae (CSCO 74: SS 30) (Paris, 1914), pp. 141-
142: aviodo Sd iy du .cuin) Aplaailaesn ml e 1ad 1as coaan ol o als ) dae
Bidawid dates this letter to the period AD 799-804; see Les lettres du patriarche nestorien Timothée I, p. 75
and also cf. p. 27.

77 See C. Mango, ‘Greek Culture in Palestine after the Arab Conquest,” in G. Cavallo, G. de
Gregorio, and M. Maniaci, eds., Scritture, Libri e Testi nelle Aree Provinciali di Bisanzio, vol. 1, (Spoleto, 1991),
pp. 159, 149. Somewhat similarly, see R.P. Blake, ‘La littérature grecque en Palestine au VIII® siécle,’ Le
Muséon 78 (1965), pp. 367-380.

%78 For examples of polemical theological texts crossing linguistic boundaries, see my ‘Between
Christology and Kalam? The Life and Letters of George, Bishop of the Arab Tribes,” in Malphono w-Rabo d-
Malphone: Studies in Honor of Sebastian P, Brock, ed. G. Kiraz (Piscataway, NJ, 2008), pp. 671-716.
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Chapter 6: Power on Heaven and Earth

A member of the theological elite in the seventh century, one with a strong
sense of doctrinal right and wrong, who looked out on the Christian landscape before
him would have had plenty of reason for consternation and anger. Things were a mess.
Confronted with such a situation and having a desire to bring some order and
correctness to the untidiness which existed, what tools did such a person have available
to try to remedy things?

The purpose of this chapter will be to suggest ways in which Jacob of Edessa,
and other leaders like him, might be able to enforce obedience and bring other
Christians into line with their views. To get an idea of just which measures Jacob would
have had recourse to, I will make extensive use of more of his canons. These reveal a
world in which Christians were engaging in a number of exotic and strange practices;
indeed, we have just gotten a healthy dose of such strange fruit and are about consume
much more. Before we set foot into this world, therefore, several cautions should be
issued.

First, there is the question of the use of normative sources. It may be objected
that something like canon law cannot (or should not) be used to reconstruct activities
on the ground in the seventh century. Such an objection could perhaps gain traction
against some forms of canon law; it will not do, however, in the case of Jacob.
Previously, I attempted to show that Jacob was a person who took the enforcement of
canons extremely seriously, so seriously that he quit his job in face of the chaos of non-
compliance which confronted him. There is a direct connection between Jacob the

grammarian who was the first to attempt codification of rules for the Syriac language,
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Jacob the author who wrote a treatise rebuking scribes for being sloppy and a lack of
punctiliousness in copying out his works, Jacob the bishop confronting the patriarch
over the non-enforcement of the canons, Jacob the embittered ex-bishop who burned
the book of canon law and Jacob the correspondent who took his time replying to
canonical questions because, as he lamented (with a touch of self-pity), no one
observed the canons. Here was a man who liked rules and who wanted them to be
followed. However unpleasant that may have made him to his contemporaries, Jacob’s
strong sense for the importance of rules and their enforcement has left a rich seam of
gold in the form of his canonical judgements; these can be mined with great profit by
the historian interested in the seventh century. It should also be pointed out that what
we call Jacob’s canons are not exactly canons in the sense that that word might
normally be used; what they are, in fact, are answers to questions written to him by
other Christians. In other words, they are responses to actual, real-life situations and
incidents.

This brings us to my second caution: precisely for this reason, we must resist the
temptation to view Jacob’s canons as ethnographic reports of bizarre and abnormal
practices unique to certain parts of Syria in a particular period. We are not dealing
with a singularity. Just as I have suggested that orthodoxy (of whichever flavor) was a
minority view, I would like to suggest that the sort of behaviors Jacob’s canons describe
were utterly normal and quite widespread, not only during his life time, but also before

it and also after.””” Frank Trombley, for example, has attempted to squeeze the (much

7 See, for example, the large amount of Greek and Latin material mostly from the patristic era
on Christians and divination/prognostication assembled by Joseph Bingham in his Origines
ecclesiasticee: or, The antiquities of the Christian church, and other works, of the Rev. Joseph Bingham ; with a set of
maps of ecclesiastical geography, to which are now added, several sermons, and other matter, never before published
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less vivid) canons of the Quinisext Council (691-692), written perhaps exactly when
Jacob was carrying out his correspondence, for information about pagan survivals
among Christians in the Byzantine empire:**® what one sees only darkly in the canons of
the Quinisext, one can see in full in the canons of Jacob. In writing his responses to
questions which he had been sent, Jacob was playing the familiar role of an authority
figure responding in expected ways to practices which had been around for a long time.
This was a dance of consultation and opinion-issuing whose steps were written

! What is unique, perhaps, about Jacob and his questions and

centuries before.
answers is the extraordinary vividness and detail they provide us.

With these caveats in mind, let us now turn our attention to the tools Jacob had
available for remedying the disorder which confronted him.
This is My Body

Strategies for distinguishing one Christian group from another can take on a
number of different forms: doctrinal, liturgical, creedal, among others. An inescapable
reality, however, was that the creation of a separate church, in the sociological sense,
in the real physical world, and not just the doctrinal sense ‘on paper,’ required both
institutions and manpower. It required institutions for training manpower. The

question is: how could one win hearts and minds in the seventh century and then keep

them won?

; the whole revised and edited, together with a biographical account of the author by his great grandson, Richard
Bingham, vol. 6 (London, 1834), pp. 213-240, and see the catalog of evidence Bingham brings together on
Christians associating with Jews and Jewish practices, along with interactions between Christians and
pagans and Christians and Christian heretics, in ibid., pp. 240-277.

%80 See F. Trombley, ‘The Council in Trullo (691-692): A Study in the Canons Relating to Paganism,
Heresy, and the Invasions,’” Comitatus: A Journal of Medieval and Renaissance Studies 9 (1978), pp. 1-18. This
article and the work by Bingham were brought to my attention by an email sent by John Lamoreaux to
the North American Society for Christian Arabic Studies listserv.

%11 am grateful to Peter Brown for the ideas in this paragraph.
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Jacob had no state to enforce his vision of Christian orthodoxy. What he did

1682 ¢ 1683

have was words—he could tar someone with pejorative labels: Jew,** ‘Pagan,

"84 ‘Strangers to the Church,*® ‘Arab,”** if that person deviated from Jacob’s

‘Heretic,
norm and ideal. More importantly, he also had the Mysteries. He could punish
someone ecclesiastically, most dramatically by cutting that person off from the
Eucharist, something he frequently prescribes as a course of action in his canons.*”
Cutting a person off from the Eucharist was no small thing, either, for this is a

world where a major source of religious authority was power—not political, but
spiritual. At the base of and driving the spiritual economy of the seventh century were
very concrete, real-life human concerns: anxiety over personal and familial health,

worry about crops and cattle, apprehension for the safety of travelers, a need for the

forgiveness of sins. In the face of forces beyond its control, human finitude reached out

%82 cf. e.g., Mardin 310, fol. 210a, where he criticizes Christians following ‘Jewish observances.’

See also, e.g., Kayser, Die Canones Jacob’s von Edessa, p. 3: =faia\n « oi)11 ) muia\ [o3i] o1 A
~ian il K ram ah Ko Koot wveds it o ud s o . uidons
1cmls Juiine 1 Lind Kamo L amds emh Khaa il ,ala i o ald honds aasie
<\ .~uvoi o \oml i o t-l.u-( .r-()r\cwé’ﬁv > oiam\ o . hcuan ﬁv:zﬂ @b daiaoua
Pois > ol K Kl ,al ad s e @ has > Lalan on alasn sl
.chxas axarsa ‘Christians should not keep Jewish observances. For there are foolish and untrained
priests who follow the old law, that of Moses, of keeping a male child out of the church for forty days and
a female child eighty days. This they do knowing only how to keep purity or flee pollution in a fleshly
and Jewish manner. Those, however, who have a spiritual understanding, know that a midwife should
not be kept back from the church even one day, nor should she who gives birth—as soon as she rises
from her bed and washes herself.

% See Mardin 310, fol. 208b: s s ( oiarh Khan® hal ai Zeagal an
rasls L om) ndw A (i ol Lanal Q0 1 1AL Ler  adaia r\’}:\c\lj ~aiaua
s nnll v Khaess s hal o . oisrdn Priests should not say many prayers with
incense and draw out and produce prayers like the pagans, standing in opposition to the statement of
Our Lord [cf. Matthew 6:7]. Instead, it is enough for them that they say one modest prayer for the
edification of the people.” Also see Mardin 310 fol., 212a (on divination practices, see n. 614, above.)

% See Mardin 310, fol. 203a. (those who baptize the ndqiisha are heretics and strangers to the
church).

%5 See Lamy, Dissertatio, p. 146.

%% See Kayser, Die Canones Jacob’s von Edessa, pp. 3-4, on the Armenians (cf. n. 597, above)

%7 See, e.g., Lamy, Dissertatio, pp. 108, 136, 142, 148; Kayser, Die Canones Jacob’s von Edessa, p. 21;
Mardin 310, fol. 202b.
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to spiritual authorities for help in coping with the material uncertainties and
challenges of life. The Life of Theodota of Amid ends with the prayer of Theodota,
reportedly spoken at the end of his life in AD 698, for those who would come to visit the
place of his death after he had passed away. Theodota’s prayer gives us a vivid picture
of the human needs and worries which seventh-century religious systems had to
provide means of effectively confronting and dealing with if they were to maintain
their plausibility and appeal. ‘Grant that person, my Lord,” Theodota asked, on behalf
of future pilgrims to his shrine,

mercies and the forgiveness of sins. And keep his family and his possessions and
his crops.

O Lord God, do not hold back this request which I ask of you: that
everyone over whom losses arise, or for whom disease falls upon his beasts, or
for whom there is illness in his flock or among his bulls or in whatever he
possesses, and who then makes a vow and comes in Your name and the name of
Your Mother and Your saints and in the name of my frailty makes a vigil, at that
point, You, O Lord, cause to pass from his household every chastising rod which
is coming against it and cover everything he owns with Your mercy. Bless his
possessions that he might thank You, since You have answered him.

O Lord, Our Lord, do for me this favor: that everyone who has a fever or
the shivers or who has a throbbing head, and who comes into the presence of
Your saints and who makes a vigil and who prays in Your name and in my name:
Grant him that he goes away sound and rejoicing.

Yes, O God! My Lord, grant me this request which I have asked from
Your mercy and grant, O Lord, that I be mighty against the demons and after my
departure from here, drive away the evil spirits from all those who are sealed
with the sign of Your cross. And as for everyone who has a demon and calls
Your holy name and my name, cleanse him, O Lord, and let him go away from
my body parts set free from servitude to Satan.

O Lord, it is in You that I have sought refuge. Grant me what I have
asked of You, that every household or village or region may offer a Eucharist for
Your holy name and for mine. Hold back from them hail and locusts and worms
and blight and heat and disease and every kind of wrath, unto the ages. Amen.

Yes, O Lord God, do this favor for me: that everyone who goes out into a
foreign land and everyone who travels in the road and is violently attacked and
falls into the hands of robbers, or over whom waves rise in the sea or who is
thrown in jail and who makes a vow and who comes and makes a vigil in Your
name and in the name of the saints who are placed here in my contemptible
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name: Grant him his request, whatever he asks of You, and give him refuge in
Your abundant mercy.**®

Jacob’s canons make clear that having control over the Eucharist and church ritual
gave priests enormous power to affect and deal with precisely the sorts of worries and
trials which Theodota spoke about in his prayer. The state only had the power to kill
the body, but a Christian priest, armed with the sacraments, had power to both heal the
body and deliver it from hell. In other words, without the power of the state to enforce
his beliefs, Jacob still had considerable ability to control the behavior of the Christian
laity, so long as he maintained authority over the administration of the Eucharist.

Many of the aberrant practices I described above—things like proclaiming a
young virgin the mother of a locust or making the walls of a home out of bull dung—
had as their object dealing with precisely the sorts of problems outlined in Theodota’s
prayer. Though the practices I mentioned were undertaken by Christians, they did not
necessarily employ Christian symbols. The Eucharist and other channels of the sacred
available to the Christian clergy, however, provided a rich field of possibilities for
combating precisely the same sorts of afflictions with explicitly Christian resources.
And unsurprisingly, we can see from Jacob’s canons that the Eucharist and other
Christian means of mediating the sacred were being employed in a number of different
settings as a tool to combat undesirable realities.

The Eucharist in particular had a talismanic, apotropaic power. People were
taking its elements and tying them up into knots to use as amulets. They wore them on
their bodies like phylacteries; they even wore the Eucharistic elements around their

necks along with the cross or with the bones of saints. For protection, they would place

%88 St Mark’s Jerusalem 199, fols. 562a-562b (sections 232-237 in my edition).
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the sacred elements in beds, in the walls of houses, in vineyards, in gardens and other
places for physical protection. This was not just the practice of a supposedly
superstitious and ignorant laity, either. Jacob made provisions for the punishment of
both clergy and lay people who would engage in such practices; in both instances,
people who did such things were to be held back from communion for a period of at

least three years.”” Eucharists were being celebrated on mountains, in vineyards and

** Lamy, Dissertatio, pp. 106, 108 (italics indicate my correction of the text): la\x am (< e
A ot A\ 1n0 Jsas A ) souhhin imdunl ;s [Aidna] A Eaao S Rz ashy >
s o= . hdue s aro (otahn sl s s a (Ko iaan L o eithemn
«omls a\h o il oo oilyo P10 aamba alye 1na .rEaan S < hdan alavs QU Quaie
Qo [a] Ad (.ol /i o o L omuhis Kboo L omiwiss asam o i alas ve
.llv:a HC T E T A T-lm “neran V‘L"'( \C\l:u:u:\ AN Zrain o s .o A ¥ o lgadm
‘REaan L um [Lasmudu] (anouiu i o> L Msas o an Asishhe Kam Ne I iy
oo # A [woiala] waials o al fushie <\ Ko o1 Al L Giadies ;i o @ st eio 1a
~af.caas ansido ~Oism ama P ACTEY s o> ao .m [nla] dalan i <asas Ao
\c\.\.:mo \‘\;“{‘ A 0TNA1a ( QUM O ( ARAsIa ( (s KAm alad o L RLAY sy rdv.-:;
101, Kl o s A an N\ .o Lk ganen [is)] s o Konial o L KEaao
ahs K e Rom s o> By alr chans hiue 1 o (otam Kol shen sl
L A Fhuro ;i Khasizn ol L aiom . HM Fiaar s Eaan  aloan am am ansiale L ai;m
ihSuur Khuine B0 KHAS o el KL R\ Zuarsy oia i@l K\ o Eaan
o o) ¢ onn (i Lallu L omalids ey s aals (@i L anra fu\ oial #hiama
are i hia M e L asiams ( aonditn Kbrds o Khwiss o Ifhaiana Eaon iy s
10 alo in alades o iaine o Khiaal ve o imaias o KA o o ias
[Fum;] Kumsa tiasls ooudur vl avai T-l.-.n.vn (-lm ~hian [aowioh] ~awioh
LN \ocnl..n @iANND I 0TudL ansiala C P el isio & hash s M K isnal asmia
com s A Kite il Khaachar 0 L aladul e Ko psa .oaialas Kamdha
000U . oM e ity il Khaahar n waladi i coudur asals oM . hanahs
.~haouho ‘Addai: If it is right that in the case of everyone who asks for a portion from the sacred
elements to go with him to his house, that it be given to him without examination and when it is not
known beforehand to whom the elements are going to be distributed? And whether it is appropriate
that they be distributed through the hands of laymen or at the hands of a woman, because people have
been found who have taken pieces of the elements and, sinning, have tied them into a knot, as certain
charms or hung them on themselves like phylacteries, or placed them in their beds or the the walls of
their houses. I want to learn if it is appropriate for these things to happen? Or if it is not appropriate,
what punishment should people who do such things receive? Jacob: Because such evil has been dared, it
is right that those elements be given with examination, if possible, and with foreknowledge of to whom
they will be distributed. 1f, however, this had not been heard of, a precise examination to this extent
would at all have been necessary; neither is it possible for the clergy to completely carry this out in the
crowded congregations of the cities, either to completely examine and investigate or to themselves go
and deliver the elements—to the sick or to others who need this. On account of this, there is no reproach
and nothing which prohibits against their being distributed by God-fearing laymen or a chaste woman. If
this had not been possible in accordance with an ancient custom, the clergy should deliver the elements
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in gardens for the protection of these places; they were even being celebrated near
herds of sheep, goats, cattle and horses for the purpose of their safety.”® When a
Eucharist was being performed, people were placing water or oil under the altar and
afterwards distributing it to the sick. The dirt or dust of the altar itself might also be
given to the sick, but only for them to eat or drink. Jacob would not permit this dirt to
be sprinkled on the people themselves, or on their beds, or cribs or on top of their

possessions. Nor was it permitted to put such things in the walls of their houses or in

with appropriate honor. As for those, however, who dared the serious affront against the venerable
elements of the body and blood of Christ who is God, such that they regard them only as certain things,
other and ordinary, but honored by Christians, so that they hang them on their necks with the cross or
with the bones and blessings of the saints, or they place them in their beds or the walls of their houses
for protection, or in vineyards or gardens, or enclosed areas or, in short, for the protection of something
physical, and they do not understand that these holy mysteries are only the nourishment of souls which
have taken the seal of Christ and the pledge and earnest of the resurrection from the dead and the life
everlasting. Now if they are clergy [who do this], their deposition should by all means take place and
along with this, let them be held back from participating in the Mysteries for three years, until they are
contrite. If, however, they are laymen, they should be held back from participating in the mysteries for
four years and they should be in repentance.’

*® Lamy, Dissertatio, p. 110, 112; LT pp. 111-113: ar¢ <ia,> ioian oiskun a (e
~ AR 0 b Fiays foaass L alma hoada Khia o> K iioo fiss o NS o ias
o) ias  wanw Im Lo o Ao = inias oiskun s s <\ aa s A R
<aran J\= & (¥ Ao Kiaod o i o Kisa il i e o hldss o
o EAins ey o Kamh <amy A o A\ .~oiao oioh> eak\ Jaohors o
s (o @ L ansiod il s s amn Combaa hia\als (PN, . FENQRR TT gReE R EY ~acn\a
e ar [tudu] ioudue Chulon i (W K al eiio Fluasums Ko eidon (b
@l Lo hEan fniaa I\ = .iain alo il asar i ey I\om . <amha s
EENREY S 3 s hdas Khdaor) o oy Khiad\ gl Kom o iam i o L camaa
ATYYS .llv:nc\ <oy r(k\icxlv.\ .llv::n Ard [aanl a0 o <\ Qumaa il \oml T\.-l::z\.v:a
~3\< 1 ‘Addai: Whether it is appropriate for a Eucharist to be offered up on a mountain or in vineyards
or in gardens or in sheep and goat folds, for the protection of these things? Jacob: On a mountain—if it
this is necessary, it is not forbidden and moreover, there is nothing blameworthy in a Eucharist being
celebrated on behalf of believers who are in need of it. But as for in vineyards and fields or in
[enclosures] for beasts that do not speak—goats or sheep or cattle or horses—if it is for the sake of a
gathering of believers who are found there that the Eucharist is celebrated, nothing prohibits that this
take place, just as in chapels, the holy ones of God are separated off. But if [the Eucharists are celebrated]
for the protection of speechless things which are nearby, although those who are doing this are doing it
in faith, I do not judge that it is appropriate, nor do I permit that it take place because, as I have stated,
the celebration of these holy mysteries is for the sake of the salvation of souls—of those who are alive
and of those who have passed away—and it is not for the protection of cattle or the healing of speechless
animals, even if when celebrating the mysteries, we supplicate God, who cares for the living, even for the
protection of livestock and for the fruitfulness of the harvest.’

294



their beds.”! Requests were being made to allow people to take portions of the
Eucharist back to their houses; Jacob, however, would only allow this if the elements
were being taken to a sick person there. If there was a sick person in need of the
Eucharist, cabbage leaves, grape leaves or pieces of bread might be used to carry it;
afterwards, these things could be eaten as one way of disposal. Eating the Eucharist

692

itself, Jacob noted, was helpful for healing both soul and body.*”* Another strategy for

! Kayser, Die Canones Jacob’s von Edessa, p. 14: fush aouoh¥sn <harmnsmol urs o i
> haam (.lr{r. 1 Fonia\l haiora nerd L aomidul A i (J:z»k\m N .~AH iaha
omhwis ls  ;noiran o (ool jonalhun adla.hlastn) o anr\ nis . uon ias
.« 0ol aas 4 .haiard o ‘Water or oil which is placed under the Table of Salvation in faith
while the Mysteries are being celebrated is not forbidden from being given for the healing of the sick
when they request it. The same holds also for the dirt of the altar—but for drinking and eating and not
so they place it upon themselves or sprinkle it on their beds or cribs or on top of their possessions.” See
also, Lamy, Dissertatio, p. 112: Masd rZsaxsn ard i o A CSuohd . Anian Siedhs 1l oM O LI
foaasns L ale ama alilo Konial (asoudu aihoo . Khauoe N\ = fhassms e Kiokha
“hawrla itasly v eémi L ala K /din 0 ihanne e b eod @l emla
x> o Laian S < .o & @asn o Fude i o1 alu L aira wisumma Caima
~onial (anoudua s A\ i Ydmk\m 1 raio Kiokha fuskh asuehiden Kihcsmod
Fhawa itasll ke Fonia Lanmin i 3 e Fium ar . haordl v wlea dlhda
P01 @1 Fhiall ve s o Lol liaa Ramh (a1 oonin@io L omhizdan
R 101 Ko FAS1 HS o FAoiss Konia b o QM Kel B Ruohidal o ol

.om ala Ia o ‘Addai: Whether it is right that when the Eucharist is being offered up water or oil be
put under the holy table in faith for the sake of healing, and afterwards they be given to the sick and
those who ask for this. Jacob: Everything which takes place from believers and in faith is not forbidden
by the canons. [Such things] happen to the aid and healing of those who believe and ask. But those
things which are not commanded and not permitted should not take place. As for water then or oil
which are placed in faith under the holy table as the mysteries are being celebrated, it is not forbidden
that they be given to the sick and to those who ask, for the purpose of healing. So, too, in the case of a
portion of the Mysteries which the sick take for the aid and healing of their souls and bodies: if it
happens that it is eaten by them, nothing is forbidden. But [ that they should be placed under the altar]
for the protection of something else or so that something like these might be placed near the sick, in
their beds or in the walls of their houses—as has already been said, this is not right at all.’

2 See Mardin 310, fols. 196a-197b: =M< 15 finias i iam oias ail o1 an -~ A
A ®1.Q am Akl a1a > Ko han Ko oiana s\ ias Sanss Ko jias o ioial
~lao e1m . Fics Ml eioam .oial o s ial 1 Konial rado 0 K o) aladhe
~ias Kahrs o Jahs o L @ids 0 o @ 1a pam angem oian ad), ‘Addai: Whether it is
right for a person to send the Eucharist by means of a woman in a leaf of cabbage to a sick person, or in a
piece of paper (xdptng)? Jacob: Look now, we are already aware that many people have relied upon
sending a piece of the holy elements in a piece of paper or a clean piece of cloth, then burning the piece
of paper or the cloth. And neither does the leaf of cabbage harm anything, afterwards it is either eaten
or thrown into the fire.” Also see Lamy, Dissertatio, p. 110. Kayser, Die Canones Jacob’s von Edessa, p. 13, has
a slightly different version: =\ .cndunl cs \iwdia aodin Mol L deaan o hisn odudhiha ot A
AR sl 1. ooudui ia Lasl (0 odu < (Wo .o (alaas acsiila . R ouia Roon (<
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dealing with illness was to uproot a certain thorny plant called the geneshya in the
name of a sick person and offer him the Eucharist while reciting Psalms. This was
apparently being done by priests and monks, in addition to laypeople.”” People sought
to get hold of pieces of the Eucharistic bread before it had been consecrated and offered
up in a church service; there seems to have been a belief that even bread with a
consecration in its future had power.**

The power of the Eucharist extended beyond the earthly sphere of behavior: it

was believed to be able to affect the saints and people who were now departed. The

aidoo.ha hinl oias o o) ian . i ol (olahn i hlue s o
waladu aihoo ial anls A . iaa a0 o’ . oanaddu ‘It is not right that a portion of
the element be given to everyone who requests that it go with him to his house, except if he is sick—then
let the clergy accept [his petition.]. If they are unable to enter [the house] where they are, let the
elements be distributed [to the sick one] by means of righteous laymen or a believing woman in a piece
of paper or a clean strip of linen and afterwards, let them be burned. Or, [let them be distributed] in a
grape leaf or a pure piece of bread and afterwards, let them be eaten.” For Eucharist as healing both body
and soul, see Lamy, Dissertatio, p. 112.

693 Lamy, Dissertatio, pp. 136, 138: ~avay_ <iod>1 am aaaal Kias oiasy ‘Am D= sae
toanns .l [ein] @i 1 mhal auhieo dlaa Minian A Ml asio 1 . Konia B ars
> VJi«.\:\ »h A (L oTLdur ansialo S ¥ e h o3I\ =1 dm arca 1am ias aiasy L qim
e amls 1 .o ~iahaly S e s Kash waladuy s haahar S A L ama i3
Rhanuho (oo \oml O @E Fioaoind (caade i e o ariadul o i aay

e aahohws suma ‘Addai: Concerning those who uproot the thorny plant which is called ‘geneshya’
(leucacanthus) in the name of a sick person while they also offer him the Eucharist and eat and drink
with him while reciting Psalms for him. Jacob: With respect to those who uprooted this plant, as well as
the one for whose sake it was uprooted: if they are clergy, they should be held back from communion for
five months, in addition to falling from their rank, like a person who has sacrificed to idols. If they are
lay people, they should be excommunicate for seven years. If they are found to be monks, they should be
penitent for fourteen years and then let them communicate.” NB, Lamy prints cax>ow in his Syriac text,
which makes little good sense in this context, but translates the passage (p. 137) with ‘et psalmos
recitantes,” which suggests a misprint. Hence I have emended the Syriac to read i

* Mardin 310, fols. 199a-199b: «iale Kol ol i ¢k oo & M an (v
B A o A G s ) Kol oo aiis iasdua saass Mioias dum oiskas pio LB s
<l Ko L aoum avhia i Kol siehs w\m fasias > ‘Addai: Should a person be
given a portion (koAAUpa) of the bread which has been brought into the sanctuary before a Eucharist has
been offered up from it? Jacob: It is not right that a human being be honored before God. 1t is therefore
not appropriate that one give a person from the Eucharistic elements which have been offered up to God
before a sacrifice to God is lifted up from them.’
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Quinisext Council forbade giving the sacraments to dead bodies.” Addai speaks of the
case of a priest who makes the prophylactic effort of taking the host and placing it next
to the bones of saints inside their urn (yoGpva) so that when he was brought before the
relics and made to take an oath by them, the saints not work a miracle or make a
demonstration of power at a sin he had committed.”® Moreover, some people also
apparently believed that the bones of saints which healed the sick would stop their
curative work if a Eucharist were celebrated in the same sanctuary where they were
stored; this was a view which Jacob rejected.”” The Eucharist also had the power of
warding off demons. Anastasios of the Sinai wrote of a woman who, attacked by an
unclean spirit while passing through a filthy location reacted with equanimity: in her
hand, she was carrying a piece of the Eucharist. She stretched forth her palm and
opened it up and the demon quickly sped away as soon as he saw what she was
holding.*®

By their association and contact with the Eucharist, other elements in the
church had power as well. Priests were taking the empty chalice to homes and pressing
them against aching body parts; they took altar coverings into homes and bound up

women giving birth with them. The book of the Gospel was also being taken into

%% See the Eighty-Third Canon in H.R. Percival, The Seven Ecumenical Councils of the Undivided
Church: Their Canons and Dogmatic Decrees, vol. 14 of P, Schaff and H. Wace, eds., A Select Library of Nicene and
Post-Nicene Fathers of the Christian Church. Second Series (New York, 1900), p. 401.

¢ See Lamy, Dissertatio, p. 122, LT, p. 123 and Mardin 310, fol. 199a: J\;» .a\rn\ s o o
s ~ 00 ~\a R EN ~\a L omuia) Ao K1damd riia iy % o Mioiao prdol fon
~uadis rais nos . Im ol dm ;A Saass ( 0mD L0  00LL o Fiuhden 1 daweny dons
Aaawn am ‘Addai: T want to find out about a priest who places the Eucharist next to the holy bones of
martyrs, inside their urn, so that they do not work or show a miracle at his error when he is brought
before them and takes an oath on them. Jacob: The priest who does this should receive an ecclesiastical
punishment.’

%7 See Mardin 310, fol. 199a and Lamy, Dissertatio, pp. 122, 124.

%% See S. Heid, ‘Die C-Reihe erbaulicher Erzahlungen des Anastasios vom Sinai im Codex Vaticanus
Graecus 2592, Orientalia Christiana Periodica 74 (2008), p. 80.
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homes for its power to combat physical pain.® Clergy took sweepings and dirt from
church sanctuaries and placed them in cisterns from which animals were drinking and

% Water poured into the chalice after communion to clean it out

washing themselves.
was seen as possessing the Blood of God, as was anything else which might fall into the
cup before it had been cleaned with a sponge.”

The view that the Eucharist and other Christian sacred objects had special
power was of course not unique to Jacob. Athanasaios of the Sinai, Jacob’s exact
contemporary, recounts a story told him by a man who had been put in charge of the
prison in Babylon in Egypt by the authorities; among his prisoners were sorcerers. He

would visit them in private and interview them, writing down and passing information

from them to his superiors. At one point, the oldest of the sorcerers pulled him aside in

¢ Mardin 310, fol. 198a. :rasam ~raaol Koa miunl Konia hal foma Lsan a (e
r\’;’ﬁr(: ;0 Jam iy (raio iohal Ko ot Srdan .\lvm e )\ .;C\:Av\l wer
s oala s o S rian it Saass Keaio \C\.‘Nodn i oda o (il oris
.o o s o . oms aaraar aohe il KA o 1x ara . fonia hal (ol
A .quia am I\ = otnan eite aals o gals wl; ol .eiin /) o @i o a
s Ao la AL aloan @aohh (o o . i1 s s fida ;onases
aloas (< ‘Addai: Whether it is appropriate for a priest to carry to a sick person, to his house, an
empty holy chalice so that he can press it into his side for him because it is hurting him? Or [can he
bring] the girdle [{wvdpiov] of the Holy Table so that it can bind up [a woman] who is in distress with the
pains of birth. Or [can he bring] the precious book of the holy Gospel? Jacob: With respect to the holy
vessels, it is entirely not right that they travel to a sick person. Even when he comes to the church, it is
not permitted that he touch them—not the chalice and not the girdle [{wvdpiov], and nothing else from
the holy vessels. For we have not learned these things from the holy Apostles who gave commandments
concerning one who is sick. Let the priests rather anoint him with oil in the name of Our Lord. If,
however, they are asked to bring the Gospel, it is not forbidden and not reproachable if they take [it].’

7% Mardin 310, fols. 198a-198b: dm r¢iasa raan Moy has ansiala L amin s
~ous . raao fuol d;m iasy hwa oaass Khais A oum oNEI don e oo o i hnian
oo R Kaiiod 1csls faar a0 al . oaas Fahedin alo luidu i) ha an
ara.fhas ¢ hom i i e iaa .ol fhar Ao Khaar e Kom o isay o Kom
o ,m hom e oazo w ‘Addai: Whether it is right for the clergy to place the refuse of the
sanctuary and the sweepings in a cistern of water from which animals drink? Jacob: The sweepings of
the sanctuary should all the more be buried in a field and not thrown into a cistern of water. If the
drinking from the cistern were only for human beings who were believers and it were not for the
washing and drinking of beasts, the matter perhaps would have been without reproach and the
sweepings could be cast into the cistern.’

7! See Mardin 310, fols. 210a-210b (For Syriac text and translation see n. 562, above).
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private and advised him to take precautionary measures: ‘Never sit down,” he warned
him, ‘to examine us four sorcerers unless you have first taken communion and are
wearing a cross around your neck. For the others are evil people and want to hurt you,
but if you do as I have told you, neither they nor anybody else can injure you.”*
Athanasios himself and some associates healed an Armenian afflicted with an evil spirit
by forcibly hanging a silver cross with a piece of the True Cross in it around the
tormented man’s neck.”” Before he was burned, a Jewish sorcerer named Daniel on
Cyprus in perhaps the late 630s or early 640s admitted that his spells never had any
power over Christians who took communion every day.” When the devil seeks to do
harm to another monk, his point of attack is the Eucharist: he plants doubt in the
monk’s mind as to whether the bread and wine of the Eucharist is the actual Body and
Blood of Christ. Persuaded, the monk stays in his cell and does not attend the liturgy to

communicate.””

John of Bostra, a chartularios from Damascus interviewed four
demon-possessed young women (speaking in Syriac) in the region of Antioch. ‘What

things do you fear from Christians?’, John asked them.

72 For the Greek text of the story, see F. Nau, ‘Le texte grec des récits utiles a I'ame d’Anastase (le
Sinaite),’ Oriens Christianus 3 (1903), p. 68: undénote kabrong £ig €€£tactv UGV TOV TECCAPWY PAPUAKDV,
€0V Ur| TPATEPOV KOLVWVHONG Kal Qopéang oTavpov £ Tol TpaxAov cov, Kakol yap GvBpwmol giotv ol
étaipoi pov kai 8éhovaty PAdPat og, AN édv To1ong &g eimdv cot, 008¢ adtol 008E &vBpwmog FAAog
dvvatar adikfjoail oe. French summary available in idem., ‘Les récits inédits du moine Anastase.
Contribution a I'histoire du Sinai au commencement du VlIe siécle (traduction francaise),” Revue de
linstitut catholique de Paris 1 (1902), p. 140.

7% For the Greek text of the story, see Nau, ‘Le texte grec des récits utiles a '4me d’Anastase (le
Sinaite),” pp. 65-66. French summary available in idem., ‘Les récits inédits du moine Anastase,’ Revue de
linstitut catholique de Paris 1 (1902), pp. 138-139.

7 For the Greek text of the story, see Nau, ‘Le texte grec des récits utiles a 'ame d’Anastase (le
Sinaite),” p. 70. French summary available in idem., ‘Les récits inédits du moine Anastase,” pp. 141-142.
According to Anastasios, p. 70, this story took place place about the same time as the one before it, which
happened 10 years before the Arab conquest of Cyprus. See ibid., p. 141, n.1 for more on the date.

7 For the Greek text of the story, see Nau, ‘Le texte grec des récits utiles a 'dme d’Anastase (le
Sinaite),” pp. 75-77. A subsequent vision from God during a church service convinces the monk that the
bread and wine actually are the Body and Blood of Christ and the doubt is banished. French summary
available in idem., ‘Les récits inédits du moine Anastase,” pp. 144-145.
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They said to him, ‘In truth, you have three great things: One, which you wear
around your necks; one, where you are washed in the church; one, which you
eat in the church service.” John the servant of Christ then perceived that they
had spoken about the precious Cross, and concerning Holy Baptism and about
Holy Communion. He asked them again, saying, ‘Then which of these three
things do you fear most?” Then they answered him and said: ‘In truth, if you
observe properly when you communicate, none of us has power to injure a
Christian.”®
In Anastasios’ world, a church building itself might even have power, as we can see
from a story he heard from an elderly monk in Jerusalem. There was a layman who was
constantly sitting in the portico of the Church of the Resurrection there, though he
spent his time neither begging nor praying. At a certain point, the monk came and sat
by the man and asked him why he was there. ‘In truth, my Lord and Father,” the man
told the monk, ‘on account of my sins. I am a sorcerer, and lest I suffer disturbance
from the demons, I always flee for refuge to the Holy Anastasis. A demon would not
dare to enter the gate of the portico and trouble me, but I always see them standing
outside, waiting for me.””

The Eucharist was of course the most important ritual and mystery in the

church—it was this rite which some people were apparently taking as paradigmatic and

7% Greek text in Nau, ‘Le texte grec des récits utiles a 'Ame d’Anastase (le Sinaite),” pp. 78-79:
Mola npo’(ypata @oBSTGGS €K TV xpwnocvcbv Aéyovcnv EKETVOL IPOG a0 TV: "EXETE GVTWG tp{a rtpo'cyp(xtoc
psyo’c?\oc ‘Ev 6 cpopate £1G TOUG tpocxn)\ouc VUGV, Kal €v 8o Aovecbe SlC v smdxnowcv Kal €v Omep
tpwyets €lg tnv ouvaiw Norjcag ovv 6 T XplG‘COU SOU?\oc Iwavvnc 6t mepl Tod n},uou otowpou
Elpl’]KO(Gl Kol Tept Tod O(YI.OU Bamtiopatog, kai mepi TAG ayiog Kowvwviag. MaAw n npwmoev (xvtovq Aéywv:
Eita ¢k T®V TPIOV npocypatoov nolov popeiote mAéov; TéTe Kakeivol O(IIEKplGﬂGO(V avT@ Kal einov:

"Ovtwg el épONdTTeTe KaAQDG Smep petadapPdvarte, o0k foxvev eic ¢€ UMV &dikficat xpiotiavév. Very
brief French summary available in idem., ‘Les récits inédits du moine Anastase,’ p. 144.

7 For the Greek text of the story, see F. Nau, ‘Le texte grec des récits utiles a 'dme d’Anastase (le
Sinaite),” p. 66: 6vTwg kOpt APPA, €€ apapTidV HoD Papuakdq eiyt, Kai U @€pwv TV SxAnotv tdv
daudvwy, del mpoogevyw eig thv aylav ‘Avdotacty, kai o0 ToAud daiuwv eloeAOelv trv O0pav Tod
TEPIMATOL Kal oldval Pe, GAN del Bewp® abtovg EEwbev ioTapévoug Kal TepUéVovTdag pe... French
summary available in idem., ‘Les récits inédits du moine Anastase,’ p. 139. For the date of this text see
Hoyland, Seeing Islam, p. 99.
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trying to conform all other church rituals to, to Jacob’s chagrin’®—but it was not just
the Eucharist that might be used for health or to ward off unwanted evils. Priests gave
used baptismal water to women who would sprinkle it on their houses for a blessing or
place it inside for healing; Jacob counseled that only the baptismal waters blessed on
the night of Epiphany would be efficacious for such purposes.”” People were taking the
wooden ndqiisha—or semantron—and were baptizing it in baptismal waters, a practice
Jacob decried as not even being Christian.”** The nagusha was being baptized to make it

more effective against hail-bearing clouds: people would take it outside and bang on it

7% See Mardin 310, fols. 211a-211b: :xs10 iniaos raaoy Mcuiana Kmaa,ms s
hmEd alo @Al e ;masio i 1w (asns ios @A\ ali emlan /amaisa
hass hodhs hasmlema ahas Koalor.Cas i an A huneio hesio i QI
5. e 1 e enlal alo. @ nwo @a) Kalurmo riiaa b pam s e Kaalal
i @l A haam .o .uiaam alo abie Kria fiso .siao oiao glm o
s alurma b i [o]an ~is .geaan Tt is not right for uneducated people who love conflict to
seek that the other, holy and sacramental parts of the of the services be organized in the figure and
according to the canons of the consecration of the holy Eucharist and in the likeness of what is arranged
in it. They should rather know that each part has an ecclesiastical ordering and an ancient tradition of
the church. Each has been set down and arranged in a particular and separate and distinct way and not
all of them have the same content. The things of the Eucharist are in a certain manner, and the things of
baptism are in a separate and particular manner. It is the same way for the things of the holy myron,
there are [therefore?] in a particular and different manner.’

7 Mardin 310, fol. 198b: e s > Kiuiamasl &ash o aoa Ay \a < A
s L aooudul an 1 sans. . ooils v o iy vard coniian Sudn el it
e i o aa . aoudur iro s ala M= .ala M am vaa ol fduiasiasn
<10 o lalls aainhon el . haianlo Mhauwra ver 1aals s (asoudu A K

<1 casana ‘Addai: Whether it is appropriate for a priest to give some of the waters of baptism after
the candidates are baptized to women for them to put in their houses for healing or for the purposes of
sprinkling. Jacob: It is not right at all that the waters of baptism be given for anything like this because
they are not common and unconsecrated, not even after the candidates have been baptized. Let rather
only the waters which are blessed on the night of Epiphany be given for healing and blessing.’

" Mardin 310, fol. 203a: oaass .¥siamam s Kr.aas Koaal e (oo D= e
<\ Koials L lasise e Kim Khasizn gl com (oo Laa hia > ol

PR Kom .l iz il aay e L o1as0 Ifduiasasn wasin L ars\ ) vy i
ial ()L iy eiaauo (Looudu ann\ it @ W\ tisaa\ ‘Addai: Concerning those
who baptize the wood of the nagiisha in the waters of baptism. Jacob: If those who had the audacity to do
this foul thing—to dip insentient wood in the water of baptism and make the Christian mystery a
laughingstock—belonged to our household, there would have been something to say. But since they are
heretics and strangers to the church, “what do I have to do with judging outsiders?” (1 Cor. 5:12)" See
also Lamy, Dissertatio, p. 150.
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to prevent hail from falling.”"" They would do the same thing with the cross from
churches and the Eucharistic elements. Jacob did permit the use of the nagiisha, cross
and elements for these purposes, so long as it was done in faith and so long as the
ndqusha had not been baptized.”” Priests would also read out from the Psalter in order

to keep hail from falling on the fields of their villages.” Priests would pour the oil of

7' T am grateful to Peter Brown for pointing out to me the similarity between this practice and
the practice in the West of baptizing and/or naming bells, one of the purposes of which was to make
their noise more effective against hail.

712 Mardin 310, fol. 203a: s Maoal Rrina ou\ o naio o xaan o (o
eI e’ i\ Qoinn ML oo am .va Irao oas 3 D o e oans, . iion
.@¥aia AN QOASD WAL N e A\ .1i01 s daoa\ Krao QYA 3 A LD @arard ;e
1o . oouls was ol (amaan Qoal haasms A . nanisan s & oom S e A
~arannli M laras Kraa aco am dal >z . ommas ( amaann ritoo aarsy ol o gnew
o fhamms alm ol alaas < Qi oalo 1o (as v ok hala .o ( casmu ‘Addai:
Whether it is appropriate for us to strike the ndqisha and to bring out the cross and the consecrated
elements against a hail cloud. Jacob: Those who baptised the ndqiisha baptized it on account of this so
that they can put the clouds to flight, as they say, when they strike it. Believers, however, who strike a
ndqusha against a hail cloud, are not to bring it forth as something that has been baptized, nor as
something able to give it flight. Instead, let them bring it out in faith, in order to implore God that he
have mercy upon them, and when they [also] bring out the Cross of Christ and the consecrated elements,
that they may make supplication with them. Let them also beat the nagiisha for this reason: in order to
summon the people and for them to be moved to remorse by means of its sound. Therefore, those who
do these things in faith are not worthy of reproach.” See also Lamy, Dissertatio, pp. 150, 152.

" Lamy, Dissertatio, p. 136: 312 huns Ao 101 &0 X ha x i rara N\ 53
~nama wror i o ray s A ol os [ o] oo e s oduiod Khainds
IOl KL @ el a1l mohdul 41 0 amial Kium > .Zearo K\ aa oia am loaas,
oh Kom oo hray A Lot imaa o Fhun b A Lduduhs am ves alo <
i N Kol o ord . im ~Lam V\o:\l;:c\ e las waiala ICRTANG e ;oo ais
XICREC RVIN, 4 ~alom om) \C\ml wlrmo . alahhe milay,é r(k\culv \oml AECIRELCPRR EN ‘Addai:
Concerning a priest who speaks words from the Psalter and hail does not fall on the lands of his village
that year: whether it is on his account that it does not fall, or because of chance, and it does not fall
because of his decision? Jacob: He himself is not a priest; he should be classed with the group which they
have just spoken about [i.e., non-Christians]. Now, so that we know the judgment of God, we will answer
concerning these things with precision, in the following way: it is not possible. Now perhaps, either
there did not chance to be hail there in that year—for it is by all means not the case that every year every
this takes place—or this was ordained by God when He wanted to send upon them the error upon which
they had relied and turn them over to a reprobate mind, as it is written.” (cf. Romans 1: 24, 26, 28). LT, p.
137. See also, Kayser, Die Canones Jacob’s von Edessa, p. 21: ~1is s \1.1.01 ) < iy Pravna
oo s\ = law s ‘And a priest who speaks words from David [i.e., the Psalter] so that hail not fall
on a field is one who leads astray.” Such practices seemed to have lived on well beyond Jacob’s life: a
manuscript of a Karshiini Psalter preserved in Birmingham (Mingana 281) must have been used for
similar purposes. ‘A characteristic feature of the MS,” Alphonse Mingana wrote, ‘is that it indicates on
the margins the occasion on which many psalms are recited for magical, medical and astrological
purposes.” See A. Mingana, Catalogue of the Mingana Collection of Manuscripts Now in the Possession of the
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the myron into the ear of a person who was being afflicted with evil; they also might
anoint such a person with it.”"* People were taking the blessings of saints into fields
and vineyards in order to drive away locusts, worms, scorpions and weevils.”"

It is also worth pointing out that though Jacob condemned most of the uses of
the Eucharist and other sacred items in trying to cope with forces outside of human
control, these were nevertheless Christian responses which fit on one part of a spectrum
of responses available to people living in the seventh century. We get a brief sense of
this in Jacob’s canons where he condemns those who, he claims, rely on demons to help

protect their vineyards and cattle from the attacks of wild animals. Those who were

doing such things likely did not see themselves as relying on satanic power to secure

Trustees of the Woodbrooke Settlement, Selly Oak, Birmingham, vol. 1, Syriac and Garshiini Manuscripts
(Cambridge, 1933), col. 550.

7 Mardin 310, fols. 198b-199a: :<xs10 L 0o ) wiohi asmml fama My o (e
QD Nl DI i <\ saas. oum ,ouasess ard H < FEPE ] <A1 amy oo 8N e
~uhis is nes Laar . am vedl DI iaams fima st ot o« s ‘Addai: Whether it is
appropriate for a priest to give the holy myron to believers who ask, so they can put it in the ear of the
person who is afflicted by evil, or that they might anoint him with it. Jacob: Something like this should
not be done. If a priest dares to do something in this way, let him receive an ecclesiastical punishment.’

7* Mardin 310, fol. 207b: csdua smazsiing Kolds wax A o1 K ol an (W o
Ihis Khaus o Kianas o Ayagm o o0 N\ iial o las) it Khadias
&l& ™I M o L Daass Minoas o Ayarn (o o & >0 L araio L qap L axhadan
s L om) 0 Kaaawo .ol Surdras . o1al im Lamhoinl nad i il s Ao
D O wur ol L L rsiod Fhaias Lol o a1 o) hom wasohes a.was
axio il as ls aagle 1n aloiihiao geo K ol KK ve ifhaias e o
wnera L aaas ;;m .'\c\mk o \omk\m:z\..mX AN o> pIm <\ r{;l::c\nmi T.3’\3’0':\ [RaTY JRgRC SEL TN
oo . iy < <ianas o ko o Eia = r(k\lvcu:a \cx\lvn_\ o I oo \mﬁv\ \om\.:_u
"otk 3 o eanml oM MK 190 ML) . Fie K ne (oo LA \ooﬂ du=
+~assono ‘Addai: Whether it is right for those who at one point took refuge in God and in His saints
and brought the blessings of the saints to a field or to a vineyard on account of locusts or worms or
scorpions or another scourge, that they fight and drive away the locust or kill the worm or scorpions.
Jacob: If it is the case that they do this while doubting the power of God, that he is sufficient to help
them, they act wickedly and the place of refuge is empty for them and it was not necessary for them to
bring the blessings of the saints. If, however, they brought the blessings as people who believe, like
diligent and zealous people, and not doubting the power of God, they would have stood as much as
possible and driven out the enemy. The act of going out according to their ability and driving away the
locust or killing the worms in a vineyard or weevils or scorpions in a field of wheat does not cause loss to
their faith or to them, nor does it bring them any sort of reproach. Now if a person says this [sc. that we
should bring the blessings of the saints into fields and vineyards to combat locusts, worms, scorpions,
etc.], I think we should class him either with the lazy or with those who know and are believers.’
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their desired ends; whatever it was they were doing, however, seems to have not made
use of explicitly Christian symbolic resources to produce its desired effects.”*

Christian sacred objects and symbols were being used—however improperly, by
Jacob’s lights—to try to achieve good purposes, but they might also be used to
intentionally commit evil. Addai gives the example of two men, neither of whom could
read or write and neither of whom knew any incantations, who had a dispute. One of
them might go and draw lines on the funeral urns of the saints, the tombs of lepers and
beneath church altars in the name of his adversary so that that enemy might become ill
or get injured. Addai wanted to know whether this might actually cause someone to
get sick or have evil befall him; and Jacob granted that it could be the case due to God’s

717

permitting demonic activity.”” Anastasios of the Sinai reported a priest in Cyprus in

"% Lamy, Dissertatio, pp. 144, 146 (LT, pp. 145,147): iom hais caasa L aim N\ 53
~iaq10 fain> olm o .oaass . oo 1 @i i e aislo L ooumia o Jar s
@2 o L A .o arns. Fhais) Haa eiama K s alahihie a0 Looudu hasa
woouls aladhes oo Lomido ad\oiheds alardl Gitesnn (qsn Lqad e iien ‘Addai:
Concerning those who make wild animals not eat from their vineyards and feral beasts not take from
their cattle. Jacob: Such people are condemned and strangers to the Church. They have done this having
relied on demons to shut the mouths of the animals. Indeed, they [demons] also are in reality eager to
show that they help those who have gone astray after them in these things which they have relied upon
them for.” NB: Lamy, p. 144, n. 2, notes that the manuscript reads wass but that he has corrected it to
oiao at the beginning of Addai’s question. I'have preferred the original reading here.

77 Mardin 310, fols. 207a-207b: <o hesal {ooum 1 ate i [aaw] K N\ = a3
Ihr\ o ~haaoaa\ “O”ha (0 0 s s ~ x> \oaﬁ ~omh 1n0 iian o sohaan
A o1 Dok inaoilaoy s FLina Fino o Kadiws mhian | Ls Kois poias Looum s ity
@Il I D L0 Kran > Koidu o L sid o miadaaa ok alvio S iaha ush
dasa ihaas\ )\ L omras asons (.Lr{ SV s Saass gaol oI n\ Koo o imiadua xay h L
0 KNl & L oml il . hnie fh il Meio 0 Kite > L omd o aai Zrak
Aol ombia glmo am wet o eis saan e gals Kraio Kaale & ial Con ao.ohles
NI madiny SN RO @l W 0oniAd ~lara . haadn ( aouosar) ) acd iaadu
K B Ao . pihem L W1Lm et I aashu alpe vero L eahidu e v fm Ko oo
D @i .ol Kol aro.aals 2 am aslen gehdhs o Ja Lso odas o i
larorl L aims s fasla L om) aaan m hal Miisel haro us i ( oridua ahe
L\ T-lm Quoass A 1a gl el il (om) L 1o i o A Mot rer
o> ‘Addai: In the case of [two] people, neither one of whom knows incantations or how to write or read,

when they have a dispute and make noise and come to the point of great enmity, and one of them goes
and draws lines [?] on the reliquaries of the saints and the tomb of the lepers in the name of his enemy,
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the late 630s who became a sorcerer and went so far in his depravity as to eat with
unchaste women and other sorcerers using patens and other vessels employed in the
Eucharist. Unlike Addai’s case, where God permitted this abuse, in this instance,
apparently limits of divine toleration were reached. Put on trial by church authorities
for his gross abuses, the priest acknowledged that once he became a sorcerer
(papuakdc), an angel from God would bind him to a pillar and the angel himself would
celebrate the Eucharist and administer it to the people, only letting the priest go once
the service had been completed.”®

The Eucharist and the vessels used to administer it were treated with all the
care that radioactive material today receives. Theodota of Amid’s Life records with
admiration how, having caught the already-communicated Eucharistic elements after
they had been vomited up—along with other food—by a sick woman, he bowed and
took them again.”” The same extreme veneration for the Eucharist and anything

associated with it comes through in Jacob’s canons. Cautious to make sure that it was

and also under the table of the altars in sanctuaries and hands him over [?] there and he becomes sick
and gets injured or is afflicted by evil: if this is the case, will he get sick? If it happens, will he get ill or
will something evil happen to him? Jacob: At one point, people who gave themselves to error and who,
having walked in all waywardness, went astray from the truth and from the path which is straight and
well-trod, made themselves strangers to God and to his worship. But we have learned from the Holy
Apostle that we are not to judge those who are outside (cf. 1 Cor. 5:12), therefore we shall gladly leave
things such as these and the affairs of these people and we will not even mention their names on our lips,
nor their deeds. Now, if someone among the believers is found to be doing these things, let him be
judged like one who practices auguries, and let him be condemned like a murderer, on account of the
fact that he [sc. his target] might be injured. This [is a possibility], I will say, because the demons are
fighting at all times and against everything in order to carry out what they have taught and God, for His
part, often lets humans, for the sake of their benefit, be chastised by means of the evil of others, and He
will pronounce that which is precisely in accord with His laws—the righteous destruction of those who
have done evil according to His just and incomprensible judgements—while we do not pry into things
which are above us.’ I am unsure about some parts of this translation. Hoyland, Seeing Islam, p. 602,
interprets nehriiq hergé to mean ‘determines curses.’

78 For the Greek text of the story, see F. Nau, ‘Le texte grec des récits utiles a 'dme d’Anastase (le
Sinaite),’ Oriens Christianus 3 (1903), pp. 69-70. French summary available in idem., ‘Les récits inédits du
moine Anastase. Contribution a ’histoire du Sinai au commencement du Vlle siécle (traduction
francaise),” Revue de l'institut catholique de Paris 1 (1902), p. 141. This story is supposed to have taken place
about ten years before the Arab conquest of Cyprus; for the date, see ibid. p. 141, n. 1.

719 St Mark’s Jerusalem 199, fol. 551a (section 70 in my edition).
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being handled appropriately, Addai had many questions. Could a layman or a woman
take the Eucharist out of the paten with their own hand because of the vessel’s weight
and depth and the priest not being close by to give the element?’® I have already
mentioned the use of cabbage leaves, grape leaves, and pieces of unblemished bread to
carry the Eucharist. We know that this was done because Addai had asked Jacob
whether it was acceptable to do so. According to Jacob, it was; people would also use
leaves of paper or clean pieces of cloth to convey the Eucharist to the sick, who
presumably could not make it to church. After their use to carry the elements, these
things were burned. If the cabbage leaf was not eaten afterwards, it was to be burned
as well.””" If the Eucharistic wine were accidentally spilled, Jacob preferred that the
spot where the Blood fell be scraped with a knife and the shavings be placed in fire or
some other place. If that was not possible, burning coals were to be placed on the spot
to dry it up, or water was to be poured there and it was to be scrubbed. The concern

722

was with preventing the Blood of Christ from being stepped on.”” A priest carrying the

72 Lamy, Dissertatio, p. 100.

721 See Mardin 310, fols. 196a-196b; Lamy, Dissertatio, p. 110; Kayser, Die Canones Jacob’s von Edessa,
p. 13 (see n. 692 above for the Syriac text and ET).

7?2 Mardin 310, fols. 201b-202a: 1ms33 431 = s o oo i Krato o aehu (W
S M DAL ¢ D @PiL KA KINA ol @BIF .00 o1z & 5 aiiy Iom .haoal (l
o1 L im . a0 & Mlan Kraao o m haad ) /s Laasiia Laan . haois o @i asn
o) KMC\SVX o> ..‘Am ~\a ~am ~\a nis RET-JORN L & ~haol\ RGELNEG L H X, 4 L AN
@l A e pahh i Koo ,modur 1w am.anar & haoan dum e
e LUK el L o1o o Kiauo o Jado iuds s o> Ruams o a1y hda
A .2 i Kom alis)) oo o pahdes & eador s o a o000 < iushia t.lm
~nsoenn heen\ ‘If the holy blood is poured out apart from human intention, what should we do to
the spot [it is poured upon]? For some people pour water on it, but others place burning coals in it.
Jacob: Now, some put water on the place, wishing to flood and clean with it a drop of the holy blood
which has fallen, but others place burning coals on the spot, eager to dry it up. It is, however, neither the
former nor the latter [which should be done]. They have not been able to remove the holy drop from the
place. Indeed, their aim was that it not be stepped upon; therefore, better than these [options] would be
for that spot to be scraped, if possible with a knife—it would be more suitable—and then let it be placed
either in fire or in another location. But if it is not possible, [to do this], let these other alternatives [sc.
pouring water or placing burning coals on the spot] take place, it being known that the power of the
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Eucharist from one place to another was not allowed to put it in a bag on a beast of
burden and then ride on top of it; he was supposed to carry it on his shoulder.”” Dirt
and sweepings from the sanctuary were to be buried in a field or perhaps put into a
cistern of water from which only humans would drink; Jacob opposed the practice I
have already mentioned of placing them in a cistern from which animals were

724

drinking.”** A priest who had the audacity to throw a consecrated host which had
grown moldy into a cistern of water was to be deposed. The water of the cistern was to
be kept and only used as a source of drink for believers. After the water was all gone,
the mud in the cistern was to be taken out and buried in a clean spot in a field.”” If any
part of an altar which had somehow been broken remained undamaged, it, too, was to

be thoroughly broken up and carefully buried deeply in a field in such a way that it

would not be uncovered.”” If a chalice made from glass were broken, the glass was not

sacred elements is not being stepped upon and not being despised and that it does not attach to the floor,
but rather to the souls of believers.’

7% Kayser, Die Canones Jacob’s von Edessa, p. 13: ~uin & wa.amn eaao mamin samal AAa A

Aoam aisin Konial 1a Lmans\ s mada s A L,mals aaiia ‘It is not appropriate for a priest to
put the element in a bag on a beast and ride on top of it. Instead, let him carry it on his shoulder when
he is delivering it to a distant sick person.’

72 Mardin 310, fols. 198a-198b (see n. 700, above). Compare this practice of burying with the
report that Caliph ‘Uthman buried alternate codices of the Qur’an between the Prophet’s tomb and the
minbar in Medina in Ibn AbT Dawiid, Kitab al-masahif (Cairo, 1936), p. 34.

7% Mardin 310, fol. 198b: sidwrda Imars dm i@ 01xd L Qim IMAGIA ( Q¥san S A ;3
olra ii;m Khasiz oisma t'l"'{ P KAl oaass K ( 0oum Koo a0 .Sl Koo o
o phua an aay 3 ;b o S LA «onlal i Kamh .~ oad o Kol Fina
~lass Yp=hduo .@aihs > am sn oay 3 ;b @1 Fuw . 0o 1anls imig= <aarla
~haay haoas ‘Addai: What should priests who have thrown a consecrated Body which has grown
moldy in to a cistern of water suffer? And what should happen to the water? Jacob: In the case of priests
who have undertaken this affront and thrown the Body of God into a cistern of water, their deposition
should take place. As for the waters of the cistern, they should be preserved and only used for the
drinking of believers. The mud of the cistern should be taken up afterwards and buried in a field in a
clean place.

7% Mardin 310, fol. 200a: ( cur 0idkh o K01 0iShN Y Kmiod o rard i 3
«OMD Furd (W1 AN .0RAF 01 (urdy alm uHim saas. (0oum oo sm > L fanilis
B i O oI\ 0 urdasnio furda)y Loiohdu . dinhs A haon o e us
U Ay inL L amass haas o ‘Addai: In the case of marble or wooden altars which have
been broken up in an earthquake or which enemies have broken, what should happen to them? Jacob:
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to be sold to glassmakers for reuse, but was rather to be finely pulverized and buried in
the earth. The tin from a chalice that was broken was to be given to Christian

craftsmen and remade into a new chalice.””

Jacob himself reported seeing Christians
using fabric which had images of pagan gods and goddesses on it to make altar
coverings—they had ignored the explicit pagan imagery of the fabric and used it
because of its fineness and high quality. This was a practice that Jacob unsurprisingly
opposed. Nevertheless, despite the presence of idols on the fabric, its association with
the Eucharistic table still gave it a special status. In the case of the pagan textile which
Jacob himself had witnessed in use on an altar, he had—with difficulty—persuaded its

owners to tear it up and bury it in the ground.”” In other words, it was given the same

disposal as other items which had been associated with the Eucharist.

Regarding altars which have been broken up, in whatever way, if there is a certain portion of them or a
spot which has not been broken, let them be thoroughly and finely broken up and deeply buried in the
earth with care so that they will not be uncovered.’

77 Mardin 310, fols. 201a-201b: ~z.aqay oia iy a1« o sl an L
A .Fomdh @l > Fae1 81 & saass aio @i (aan idiaie Kol far o1 o faishhes
ol M . il Kamass sl hho oo inhhha oit ook loishhes oia hay a1y
P hsarslo . riao haral a1 () oot (asamo . u) msis o) soudu
Kram ¢ huahis Kharis Joa 1aia sisen o O . 12 B e A\ hune Khio
~saal lsanwa cam oTudar e .:nlv 1n0 . Blhoa (A L aouian ~ra\ o AN
Jaimnl mduns Faehiuo . uoim cum Kool 108 A .l iuarn) Kacus nar ia\s
O] Furde iz i PI0 AM00  AUID i Anime 1a Jdm Kras ol 21R 011 D nerd
“ads ‘Addai: Whether priests should sell the glass of holy chalices which have broken, or whether
people should form pots (kaAddpiax) from the tin of the cups? Jacob: Not one of these things should take
place. Instead, the glass of chalices which have been broken should be again finely broken up and buried
deeply in the earth. As for tin, let it be given to Christian craftsmen and let them rework it for the same
service of the sacred elements. But it is not lawful for a person to make of it [sc. the tin] for some other
human use. The one who dares to do [this] will receive an ecclesiastical rebuke, for Moses did not permit
for the bronze of the censers of Dathan and Abiram—though they were wicked men and enemies of the
commandments of God—to be for a human use, but instead he ordered that an altar be made from it and
that it be placed in the house of the Lord, inasmuch as that bronze had already been consecrated when
those wicked men acted insolently and rose up audaciously before the Lord in order to burn incense.’ (cf.
Numbers 16:37-38)

¢ Mardin 310, fols. 208a-208b: <hia o0 RSN iaars 11 wii du smaian) saas.y
RS 61 L 0ms .Kria iohal Khraldh (oo eras fsas i gasls Gl (oot Kulas
M\ \dsa Phio go.fuder Khnlio Kol Khiiaro fhuais Cluied A curil gahis
Ay -hular hom dudue A ul maia (i (ot i @lol L alisidien Ay laara ey
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Other sacred vessels received similar careful treatment. If a glass vial used for
the myron was broken, its shattered pieces were supposed to be buried underground—
not, Jacob emphasized, sold to glassmakers for them to reuse. If the vial was made from
silver or tin and broken, it was to be given to Christian craftsmen who would restore it
and return it to use. A dirty vial was to be washed in the baptismal font and then
reused.”” If vials and other vessels used to hold blessings from the saints were broken,

they were to be buried in the earth.”*

<ioha li duio smaio /K hotiae Lo Kam) (asade Kraio eoaml Khealh gunsy axs
s Rl Juh Kaim 0 .~ inds quaiz o cuaoimn .hl cam wiod L aim) hmia esla . Kraan
~aal o A\ A% don Wasars ,;mals smaden iokha Joa an ila Kana . n parie o\om
mlaa . aouiioto iaha ,mals amuri (coon ihartal dlan Musimo . aqasioie iahay
~omh as A o\ @I Aty \omk\(r'zlv{m \om.'.'er{n r(é'\(\.ulvn ~ihotava r(k\ordvm
~una . radan\ oou Jgon ~dio o0 iaen ~halimo iy iaax .van iuas Aie e
t@dos o mla Ja healh i Kraan Ko ek o ‘0f Jacob, by himself [ie.,
unprompted by a question]: There are people who, only looking upon the beauty of the fabrics and the
excellence of the image on them, make from them coverings for the Holy Table without examination. On
the fabrics, however, are found inscribed pagan, repulsive stories of the gods and goddesses of the
Greeks, and the image of foul and disgusting interactions which are not to be spoken of. It has happened
that these things—which it is not appropriate for Christians to look upon—have been found to be made
into coverings for the Holy Altar. Now I myself have seen this repugnant thing on the Holy Table, and
with difficulty, I persuaded those who owned it to tear it up and bury it in the earth. From this
experience, I have come to the point of writing these things to you and of showing that it is not right that
there be depicted on the Table upon which Christ—Who brings to an end and wipes out idols and their
sacrifices and Who is the purifier of all uncleanliness—idols and their sacrifices and all the pollution and
filth of the error of the gods and goddesses of the pagans. Therefore, it is not right that this take place
without examination and discernment: namely, that on account of the fineness of the fabric and the
excellence of the weave and of the image which is on it, it be [used] for the sacred elements, for it is more
profitable that the Holy Altar be used without any covering at all than with these things.’

7 Mardin 310, fol.s. 200b-201a: :{ 0o  oms @l Ly huy a1 Fiumis o Kar ;1
R oans, .\omk ool oM A% . 0csasi 1190 alind o o aouma Td:»éf\:m ~Ooou=a
A n i aa o Lol il i huy oy 1o ciDhm S (A L m Keadan ( oiasm
OF QIR Al ol L - a1 ailan (L aiml L ambuy a3 (1 0 cuseal sz
ot b el dla . qainduo L L anamia ) msis o) ( asoudu o
e 011 7190 @10 @ &0 lainhn A L (. hine Khsrs) alo. i (o1nss ~rao
hsral @ 1a fl L oooua . huiamam do o aas darda), L anaeddu (cf. Lamy, Dissertatio,
pp. 130, 132). ‘Addai: With respect to vials of marble or glass into which the myron has been placed,
some of which have been broken and some of which are dirty and stale and smell awful, what should
happen to them? Jacob: As for the vessels of the holy myron which you have spoken about: if they are
broken up and made of glass, let them be buried in the earth with nobody having the audacity to sell
their some of their glass to glass workers. If they are made of tin or silver, let them be given to Christian
craftsmen and they will restore them and re-make them for the use of the holy myron. If they are not
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Given its enormous power, it should come as no surprise that Jacob would be
concerned with controlling just who could administer the Eucharist and where it could
be taken. Stylites should not celebrate the Eucharist on their pillars, nor should they
convene congregations for the liturgy there as well.”! Recluses and solitaries were only
allowed to celebrate the Eucharist under extreme circumstances.”” In accordance with
an ancient custom, it was appropriate for God-fearing laymen and chaste women to
take the Eucharist to sick people in their homes.”” It was only lawful for male deacons
to put the Body into the cup; female deacons were not allowed to do this. Theirs was to

734

look after sick women.” Addai had asked about people taking the empty chalice into

broken, but dirty and rancid and foul smelling, let them be thoroughly washed in the baptismal font and
then used for the same purpose.’

7 Mardin 310, fol. 201a: io¥h=n o ihinK ) o Fhaian) Fiuming Krad a1
11 AN KA . 0D Kam Ful & do ;la Ja yans o (0o yasa Qv o 1oi & o
o Lomir o N\mo ihain Mucams fam L araar L eiol fhaiant ik oans. (oo
AR A Lo oo 1 W AR L\ msial K L oaon i o e i gise o
o .ehas o\ moh il 1a al (caoua .faan haois hags o oas L adarhdu cobiz L1l
1 I L 0iam) A (00> 1mn B 5 o e . a®m re ol o hal on e
.o A esion Khaianl (aoomn il 0iam ot @l > e @m pan A L anar i dura),
‘Addai: With respect to the marble containers or vials of blessings—or other vessels—which have either
been broken or are dirty, or which are foul and bad-smelling, or the contents of which have completely
dried up: What should we do with them? Jacob: Let the vessels of the blessings of the saints not remain
neglected this way in the churches, such that, on account of their filthiness or something else which is
not good and pleasing, they be a source of shame for Christians. Instead, if they are broken, let them be
buried in the earth. If they are intact, let them be washed with diligence in a clean place and let them be
[used] for the same thing—either the oil of prayer or for something like this. If a person wants to use
them for the holy myron, nothing prevents this when they have been thoroughly washed. But those
[containers] of the myron should not be used for the blessings of the saints.’

7' Mardin 310, fol. 209a: ~ara . anblia R o Ly finias (ania Fhadjods an
~odes sias aoiam 1a «omhali fardans is hos o3 .\.-Lr( «omhal Kardan ( oans
+ zaai ‘Stylites should not offer up Eucharists on their pillars, nor should they convene gatherings in
their presence [to celebrate the liturgy]. Let those things which are done in assemblies in their presence
when they are offering up the Eucharist remain in silence.’

2 Mardin 310, fol. 209a: =\ 18 o it A\ = W@ Kioian L aoian Kras) e an
~siao m a\jrami e iiniaas asaar ‘Recluses should not celebrate the Eucharist apart from
dire circumstances, or when they are not present at the Eucharist people who will give them [i.e., bring
to them] the Eucharist.’ (lit., ‘bring to him the Eucharist.’)

73 See Lamy, Dissertatio, pp. 106, 108 (n. 689, above).

7* Mardin 310, fol. 199b: ~man ~raio KA > Fhush aiha harrsl Ll (<o
~uon s Kom A = ;s Ja el \ale ) sans ivsies) ey s iesaon am
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homes or the girdle ((wvdpiov) of the altar to help combat the physical pain of a sick
person or a woman giving birth; for Jacob this was unacceptable. It was not even
appropriate for a sick person to come into church and touch the sacred vessels in an
attempt to find a cure. He would, however, permit a priest to take the Gospel into a
home and press it against a sick person.””

But some people were going too far in restricting access to the Eucharist.
Midwives were being kept out of church and prevented from taking the Eucharist after
helping women give birth, a practice Jacob rejected.”” Women who had given birth to
boys were being kept from church for forty days after delivery; in the case of girls, it
was eighty days. Jacob, for his part, ordered that they be allowed into church as soon as

they rose up from their beds and washed themselves.”’

honia e A Lonude ‘Addai: Whether it is lawful for a deaconess to place a portion from the
Holy Body into the holy cup, as the deacons do. Jacob: It is not lawful at all, for a deaconess is not part of
the altar, but sick women are her purview.” Jacob’s next canon, fols. 199b-200a (Lamy, Dissertatio, p. 126),
enumerates the responsibilities of a deaconess: she sweeps the sanctuary, lights the lamps in the
sanctuary (both of these things when there is not a priest or a male deacon nearby); in a nunnery, she
takes the mysteries out of the tabernacle because there is no priest or male deacon and gives them only
to her female companions or to young children present. She is not, however, allowed to take the
Mysteries from the altar and not allowed to place them on the altar and she is not allowed to even touch
them. When adult women are baptized, she anoints them with oil and she visits and serves women who
are ill.

7> Mardin 310, fol. 198a, (see n. 735, above).

¢ Mardin 310, fols. 209b-210a: =has & las iediducd Malors Yoo s Khduda s d
A i B Khioh o it ihlds A haas) o donl Ly e .haahar o o
adurd) hanla;m L huls Ay o h paes oo Mo (o idhas oo @l
sxordmam A Khan > @ila iali i s Tt is not right that we keep a midwife from
church or from communion, because she has helped a woman give birth. Indeed, we do not keep from
church someone who has helped an irrational animal—I mean a donkey or a cow—give birth, and if he is
a priest, he performs his service with no hindrance. How is it that we unlawfully keep from church one
who took hold of a Christian woman as she was giving birth?’

7 Mardin 310, fol. 210a: e fay_ N .durada hiap Lol u) maisl an e
> @li hshas @aoin ian alia K Lgras don Kashis Zoasa verda i la sair fada
Al Nr1000 1auls Juing 11 e1al Kimo . a?ds ermh haa Fuabin el chas
am sl Aot aaw (om) dua < (J..r( .~ harn), ] FARCANCE £ 2 CIECRA A
&4z KAQrma ais ) ol Kaam il ml aca s cs @ Khas > L alan
‘Christians should not keep Jewish observances. For there are certain insane and uneducated priests
who, according to the ancient law of Moses, keep one who gives birth to a male out of the church for
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By Jacob’s day, Christians had worked out a variety of strategies for dealing with
sickness, demon possession and other difficulties and non-Christians, too, were aware
of the curative resources uniquely available to priests and holy men. Everyone had to
grapple with such challenges in his or her life—these were ecumenical concerns, in the
broadest sense. It should come as no surprise, therefore, that we find John of Litarb
asking Jacob whether it was appropriate for a Christian priest to give the blessings of
the saints or a special mixture of dust and oil called the hnana to Hagarenes or to
pagans who were afflicted by evil spirits so that they might be healed. By all means,
Jacob would reply, it was appropriate, very appropriate, that such blessings not be held
back from these non-Christians. Let them be given the blessings for whatever sickness.
God granting them healing was a clear proof of Christianity’s truth.””® The ability to
win a religious dispute was one thing; miraculous healing, however, was another, much

more persuasive argument for one’s confessional position.

forty days and one who has given birth to a female, eighty days. This they do knowing only how to keep
purity or flee from pollution in a fleshly and Jewish way. Those, however, who possess a spiritual
understanding, should not keep a midwife from church even one day, nor even the one who gives birth—
as soon as she rises from her bed and washes herself [she should be permitted to attend.]’

738 K.-E. Rignell, A Letter from Jacob of Edessa to John the Stylite of Litarab Concerning Ecclesiastical
Canons edited from Ms. Br. Mus. Add. 14,493 with Introduction, Translation and Commentary. Syriac Text with
Introduction, Translation and Commentary (Lund, 1979), p. 52: 181 <haias faoa i on L - awas
o Fuw o (L axluduo L aaan aar .hed eoi 1 amibon i o iy ol
oouhuy A\ .am KA R ( QT v\ s A iom M\ o waia AEN S 8M .oaas, ~hamio
Adndh 1 slas Kol Lom) ooea 6 e sl ) K anr .oma L fmias N\om Lomd
s i Comd A ) o dudue il Mhauss .haias o du (o) John: Whether
it is right for a priest to give the blessings of the saints to Hagarenes or to pagans who are afflicted by evil
spirits so that they may rub [them] and be healed? Or [to given them] a similar hnana? Jacob: It is by all
means right—very right—that something like this not be held back from one of them, but let it be given
to them because of sickness, whatever it be. For I permit to say that God’s granting them healing when
you give them blessings is a clear demonstration. You should give to them without restraint.” Rignell’s
ET, p. 53, should be used with caution. For the hnana as a mixture of oil, water and dust compounded
with saints’ relics for the purpose of healing, see R. Payne Smith, et al., Thesaurus Syriacus, cols. 1315-1316.
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Gatekeepers to the Holy

If he could exert control over the nodes where the sacred connected with every
day human life—in the myron, in the blessings of the saints and most importantly, in
the Eucharist—Jacob, or any church leader, would have enormous power. They were
gatekeepers who controlled access to the power of the holy.””* Addai tells of a priest
whose house was robbed. Enraged at the theft of his property, the priest went into his
church, put out the lamps that were burning, turned over the altar, took sacks
containing relics of the saints outside, covered the urns containing the bones of saints
in ash, and refused to take sacks of relics back in or set the sanctuary right until the

740

saints revealed who the burglars had been.”*® Although the priest’s act was aimed at
obtaining help from the saints, he had also effectively set an embargo on the holy in his

own village in order to smoke out the thieves. Here is a very vivid and immediate

72 For the use of saints’ relics as a means whereby the religious might enforce their will on
others in the tenth and eleventh century medieval west, see P. Geary, ‘L’humiliation des saints,” Annales.
Histoire, Sciences Sociales 34 (1979), pp. 27-42. 1 am grateful to Peter Brown for this reference.

740 Lamy, Dissertatio, p. 144: .<ison vnaaro mhias lsoimdus Jdsheds raro W\o> 13
Lo a0 ia00 Jwase fush (i N0 . raio Rinmt =ikl pao raan Kiohal v»ama
o /hns Ko i Lo mahs a1 ad o ihsnay ash il Kol <Aiay
OB KNI ( Omariay | 0 oo 1adk o i = S Eaio elcn tnlrﬁ o /oo oind>
<1 A Fam ps . Miian) Koo 10 ,modu Khael Kb e foaass .hus Lt dos
> oo Ml Komhia aoh ,main 0 A @F .uidl oaoua et am Kol Loy halaak
~am i ls ;mauitos s ass @ inl Komhin am a1 Khurs Kharis A o1z ,mads
L (vanslas ns ala el i) ana hoaus AR jomesie 0 Kol o0 s hal (o
BT ,mad 1 W rwa anilsna eioy alje Koo imsis Kol cahihsn ads msa

+eae ‘Addai: Concerning a priest whose house is robbed and who enters into his church and puts out
the lamps and overturns the holy table and brings out the sacks of [the relics] of the holy martyrs and
hangs them under the sky and sprinkles ash on the urns of the holy martyrs, demanding vengeance from
the one who stole his wealth and says: ‘A lamp will not be lit in church and the altar will not be set right
and these saints will not enter in from the rain and the ash will not be cleaned off their urns until they
show who despoiled my house.” Jacob: This is an act of anger and of being attached to possessions. Along
with this, [it is an act] of not relying on God who is the Provider and Giver of possessions, even if he has
demanded that his vengeance on his plunderers come from His saints. Therefore, he should have a
moderate rebuke, even if he is distressed at the loss of his property, on the grounds that he did not seek
help from God and His saints through prayer, but rather in anger and through force. Let him learn that
God, who is merciful, is not persuaded with our feelings of enmity and our passions to become a killer of
humans and an enemy and one who hates, when He is a lover of humanity.’
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illustration of the sort of power that a clergyman could have over his community by
exercising control over the points where the power of the sacred entered the realm of
human existence.

And the power was not just temporal—it extended to the next life. Writing
around 690, Anastasios of the Sinai repeats the story of a priest who, suspended from
the liturgy by his bishop, went to a different region, where pagans abused him and cut
his head off for being a Christian. When the period of persecution came to an end, the
Christians of the region dedicated a church to him and his body was placed in a chest.
At the consecration of the church, however, each time the bishop began to say the
prayers of the liturgy, the box containing the martyr’s body moved out of the church
on its own accord. As night was coming on, the martyr appeared to the bishop and
made a request: ‘Have the goodness to make haste to such-and-such city, to my bishop,
and make him loose me from my penalty, for he banned me from the liturgy and I am
unable to minister with you. And while I have taken up the crown of martyrdom, I
have nevertheless not seen the face of Christ, on account of my being under
excommunication.”* In excommunicating a believer, the Christian clergyman even
had the power to deny a martyr direct access to Christ in the next life. No secular
authority could wield such power.

By cutting a person off from the Eucharist and other mediators of holy power, a
church leader could deny access to the most potent tools available to individuals in the

seventh century to cope with challenges and scourges outside of normal human

! For the Greek text of the story, see F. Nau, ‘Le texte grec des récits utiles a 'me d’Anastase,
pp- 80-81. Quote on p. 81: Moincov &ydnnv kai komiacov €ig thv Seiva TV TPOG TOV EMiGKOTGV POV Kal
Toinoov avtov Aboai pe £k tol Emitipiov, 6t APdp1ot e thig Aettovpyeiag, kai o0 dvvauat
oLAAettovpyficat OUlv, kai TOV pev otépavov tol paptupiov EdaPov, To 8¢ tpdowmnov Tod Xpi1otod, ovK
¢0eacdunyv, S1a 6 eivai pe Od dpopioudyv.
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control. But exclusion from access to the holy required priests who would agree with
the doctrinal views on the basis of which such a decision was made and legitimated and
who would subsequently do the excluding. A church leader like Jacob could not be in
every church at the same time; the ability to bilocate was Christ’s alone. In the absence
of a chain of authority based on doctrinal consensus, there would be precisely the sort
of rampant bureaucratic slippage in implementation which had so exasperated Jacob
and drove him to burn the book of canon law and quit his post of bishop.

In other words, without an obedient, trained clergy possessed of a distinctly
Miaphysite identity and consciousness, there could never be any hope for a truly
distinct Miaphysite church. The creation of such a well-defined Miaphysite leadership
and clergy thus required an intellectual and spiritual formation which would
differentiate them from the clergy of rival communions. For there to be a separate,
defined Miaphysite church in anything more than a notional sense therefore, what was

needed was a distinct curriculum of study.
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Chapter 7: Creating a Church? As Easy as ABC. Education and Community Formation

In this chapter, my goal will be twofold: I will first seek to sketch out what
education looked like in the Syriac-speaking world of the early Middle Ages and then, I
will try to ascertain the precise curriculum of study among Miaphysites in this period.
Behind all this will be a rather simple argument: forming a distinct educational
curriculum for clergy was of fundamental importance to the creation of separate and
well-defined Christian communities.

Celebrating the Mysteries went to the very heart of the church’s institutional
mission and what priests were called to do. In dealing with new priests, for example,
Jacob wrote that a periodeute was to admonish them to honor the Mysteries with great
care.”” Moreover, a priest was only permitted to leave the altar to which he had been
consecrated in the event of unbearable distress and persecution.”” But priests had to
have at least some instruction if they were to know how to properly carry out this

central duty. Indeed, ‘uneducated’ was a term Jacob would use in his canons to explain

the occurrence of aberrant behavior and violations of the canons.”* In Jacob’s short

7 Mardin 310, fol. 208b: .¥al & L qadu Murdhias armrsy ol dn Joa Kiasm) an el
S hawak é:u:\.\'\ e s Readmead SN QN (.lm @l otaan r(k\ol_g. IR TN A\
«OTuEadn fadal (e (il elm Kasohs 1asls Kim liam Fiasml . <iaaws hal o
=il (olann . ool (i imiiao . s e . omlaa aea\ s (-lm ~arshvsn\a .'\C\mk\c&_g.o
Surisom esaa It s not right for periodeutes to recite prayers over newly-serving priests, for the
prayers of ordination which happen from bishops over priests do not need to receive an addition from
the prayers of periodeutes. The only thing at that point that is required from a periodeute is to repeat to
the priests their liturgies and prayers and also to the deacons of their rank [i.e., newly consecrated],
before they serve, and to admonish them, moreover, to honor the holy mysteries with vigilance.

7% Mardin 310, fol. 208b: ~ma pans . imshwm s hsdha hal > Yyor o A
siohn ;malsy dos aoa=) ‘It is not right that, apart from distresses and persecutions which are
unbearable, for a priest to leave the altar at which he was ordained.’

74 See Mardin 310, fol. 210a (on uneducated and insane priests who keep women out of church
after having given birth; see n. 737 above, for text and translation). Also see Mardin 310, fol. 211a
(uneducated people who are lovers of dispute (s ;5amia ai =\ w#sr) are trying to make other
rites—e.g., baptism and the consecration of the myron—conform to the rite of the consecration of the
Eucharist).
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apocalypse, The Testament of Our Lord, the disciples implore Jesus to tell them ‘how to
administer the Mysteries of the Church. For this reason,” they continued, ‘we want to
learn from your word, our Savior and Perfecter, without omission, how the chief of the
consecrated elements and all those who serve in Your Church should be pleasing in

1745

Your sight.”* Jacob attached the Testament of Our Lord as a sort of preface to a work on
canon law: a priest had to be taught just what it was that Jesus had commanded about
the Holy Things if he was to administer them properly. And it was here, at the point of
study, that Miaphysites, Nestorians, Chalcedonians and others might articulate the
doctrinal distinctiveness that differentiated them from other, rival groups. Jesus’
response to the disciples in Jacob’s apocalypse included an emphasis on only giving the
Eucharist to the proper people:
See that you do not give my holy things to the dogs and do not throw pearls
before swine as I have commanded you many times. Give not my holy things to
degraded and wicked men who do not carry my cross and are not subject (to
me). And my commandments shall be derided among them. And it shall be to
him that is embittered and does not do them, and gives my words without
profit, for the destruction of their souls.”

The Eucharist lay at the center of the formation of Christian communities, but the

shape those communities took was a function of whom the priests administering the

7% My translation. A. V33bus, ed., The Synodicon in the West Syrian Tradition I (CSCO 367: SS 161)
(Louvain, 1975) p. 8: .ulsema oiaa vyl la his = <am L= . hiasa i 0ol il s
AAD @YYl ( um \C\oﬂao «radol i vasio jars\ o1l ALY i gan Ay e\ Qo &
wras cf. the ET in idem., trans., The Synodicon in the West Syrian Tradition I (CSCO 368: SS 162) (Louvain,
1975), p. 32; my construal of this passage differs from that of V5sbus.

76 Translation A. V66bus. For the Syriac text, see, idem., The Synodicon in the West Syrian Tradition
1(CSCO 367: SS 161) (Louvain, 1975) p. 9: st joaa iy i\ o alal jrian L alhidh A o
(u.mlv s Aa\é aamsn L ®esan \C\XX\A-\ “o <\ ‘e fading (N ® pion fna . aid
A0 A imisasnn adh s aoma .\omém.-: SNinaa r(cujl < Soma ‘invesn a .,L.:\ r(_-ul_s.
«omhEan o (ihas s A% soua VSbus’ ET found in idem., trans., The Synodicon in the West

Syrian Tradition I (CSCO 368: SS 162) (Louvain, 1975), p. 33. cf. HJ.W. Drijvers, ‘The Testament of Our Lord:
Jacob of Edessa’s Response to Islam,” Aram 6 (1994), p. 113.
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Mysteries chose to give it to. The lineaments of the Christian community were
therefore a function of the formation of its priesthood.

What can we say about education at this time? In his Hexaemeron, Jacob of
Edessa put forward the opinion that the proper time for a child to be educated was
between the ages of seven and fifteen.”” Other evidence seems to suggest that all
young Christian boys were taught at least some basic reading and writing by a teacher
in the village church as well as the study of the Scriptures.”® And, at a certain age,
before the onset of adolescence, there seems to have been an educational fork in the
road. Those who were to go on to become priests or monks would continue their
studies in a monastery; those who did not have clerical futures would stop at this point.

This at, least, is the pattern set out in the Miaphysite Life of Simeon of the Olives.

Simeon’s father, we are told, brought him to the teacher who was in their village

747 See 1.-B. Chabot, ed., Iacobi Edesseni Hexaemeron (CSCO 92: SS 44) (Louvain, 1953), p. 335:
Siv) famin faanarl Kam < nRmaon I\ D s ~a\aa\a @horizn) o .,Lacn r\’xmllvm
1 5m Aol . usata Kidas N\ =i Apar .ol sickun on enasls el Apars <iiddhia laa
~haua Khaio fla ashoa aly h i Kas aga uih o daanrs . az@sn oo
Alnas\ s\l KL Khsiao o Kamo ining Kiuuamihis rans do iioarsa als i
ar @fsh Chalio ar 1o Lo Khoaal . horis Apar hush Komhia gl ano . Lhoiiz
~yAav ‘.ik\l o1a > Linv o @ im0 ,maderdy dua AT o oo il Khash
~horim alaam ) s;modu A ® L Fims sy jn) s shed i e o . saiva

. SIS b haar ashio Jrio faassn s i ol dud L s s . <ielasa For
this reason then, this period of the first week of years is not useful for teaching and instruction, not even
for being taught with the rod of instruction—the rod should only be put forward for the sake of
instruction or to cause fear, as it is among those things which cause injury. As for the second week of
years in human life [sc. ages 7-14], it discloses and shows forth all the natural state of the rational and
cognitive faculty of the intellective soul of a human, and this is the period in which it is proper to receive
instruction and [this stage of life] should be under the rod of instruction. In this stage of life, therefore,
transgressions are also counted and even the punishments of judgements occur at the hands of judges to
a child who is fifteen years old and already entered in to the second week of years. From the seventh
year, therefore, until the fifteenth, it is very much the case that a child should receive teaching and
instruction because he does not yet have a mind which is afflicted by the passions and which requires
punishment from those who correct.’

78 For this, see the quote below from the Life of Simeon of the Olives. If this assertion perhaps
seems too strongly universal—what about children from families who could not afford to give up their
labor while they were being educated?—we can perhaps recognize the provision reported in Simeon’s
Life as more of an aspiration rather than reflecting reality and assume that only children from families
who enjoyed a certain level of prosperity might be allowed to receive education.
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church when he was a young boy and Simeon learned letters and began to closely study
the Bible. At the age of ten, his father took him to the Monastery of Beth Simon of
Qartmin. There was a rule which held for the region of Tr ‘Abdin: ‘In the case of each
male child that is born in all the region around the monastery, from the age of ten
years and above the child is brought by his parents so that he can learn in the school of
the holy monastery. Afterwards, if he is willing, he will become a monk or a priest in
the world.”* This information seems to correspond well to Chalcedonian practice, too:
the Fortieth Canon of the Quinisext Council stipulated that a monk should be at least
ten years of age.”

This educational path—first local instruction, then learning in a monastery—can
be seen elsewhere in the seventh and eighth centuries. The hostile seventh-century
Syriac Life of Maximos the Confessor reports that Maximos—at that point called

Moschion—was put in the monastery of Palaia Lavra about the age of nine and was

7 Mardin 8/259, fol. 105a. ,is ~an\_ s 1 ;aoix ;080,61  aal Qunias ook
i =mlhhio (Liing L imo Lasmr yimo L uame. i wWrata Wimas o o= iddun L asme
& Avihra ihan), Kol ;) souo iral)) oo ifnlr o o o iohaad) o Khun (asse
al.o amduio #hioy als hal ,;mas mlsoo imle Ml G Khsno Fiaae N\ mli
18 imas) ,;man mloard fdte dmsa heaal = a0 ol Kohis N ol yiva i ha
iapn ;ala iRES 101 Koo verd i alas funs alwia i) io L assar i dusa
~iuhhs a e @l i) o) 0 I Ias it Cide clan am s ian io dan HES I
O Kam el Kom €0 & Qido0 iio Kiasa faalas funs Al i 000 > sl
~ra¥a ‘We will also confess to you, brothers and beloved, the generation of the splendid and elect Mar
Simeon of the Olives, because it was in the holy Monastery of Mar Samuel and Mar Simeon and Mar
Gabriel that Mar Simeon of the Olives received instruction in his youth. And when God willed and the
child grew and God granted him favor and he was loved by everyone on account of the virtue and
knowledge that God bestowed upon him, his father led him to the teacher who is in the church of their
village and he learned letters. He began to closely study the Divine Books and when he arrived to the age
of ten years, his father led him to the holy Monastery of Beth Simon the Qartminian, to learn in the
school of the monastery, according to the rule which was of old in all the region of Tur ‘Abdin, namely,
‘In the case of each male child that is born in all the region around the monastery, from the age of ten
years and above the child is brought by his parents so that he can learn in the school of the holy
monastery. Afterwards, if he is willing, he will become a monk or a priest in the world...

7% See H.R. Percival, The Seven Ecumenical Councils of the Undivided Church: Their Canons and
Dogmatic Decrees, vol. 14 of P. Schaff and H. Wace, eds., A Select Library of Nicene and Post-Nicene Fathers of the
Christian Church. Second Series (New York, 1900), p. 384.
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taught there by the Abbot Pantoleon.”” In Palestine, the Chalcedonian Stephen of Mar
Sabas (d. AD 794) was taken by his uncle to a lavra for instruction at the age of nine or

ten.””

Jacob of Edessa, a rough contemporary of Simeon, was from a village called
‘Ayndaba; in his youth he studied with a periodeute named Kyriakos. When, we are
told, he had read all the books of the Old and New Testaments and those of the chief
doctors of the Church, he went to the monastery of Qenneshre where he became a
monk and learned the Psalms in Greek and the recitation of the scriptures and where

he trained intensely in correct language.”

Just as Jacob studied first with a periodeute,
George of the Arabs makes mention of his teacher, Gabriel the periodeute, whom he

accompanied as a small child.”” Presumably, like Jacob, George eventually moved on to

7! Maximos was placed there after his parents had both died. See S.P. Brock, ‘An Early Syriac Life
of Maximus the Confessor,” Analecta Bollandiana 91 (1973), pp. 314-315.

72 See J.C. Lamoreaux, ed. and trans., The Life of Stephen of Mar Sabas (CSCO 578-578: SA 50-51)
(Louvain, 1999), (Arabic), pp. 9, 144, (ET) pp. 9, 129.

73 See Michael the Syrian, Chronique, vol. IV, p. 445 (Syriac) = vol. 2, p. 471 (FT): odur ~am
mhaallyo o .oy 1 Kl .o ius. ik Kiuio . AP Kiaa 0 s Kom
hasio hashaa aha Lomlal o 1o ans Finy il ol Kiasd ~asias hal
~arls Kiamimo .ha b aaer lao ;oo Wi duchara Kimas) gum durirsd caalsila
SN mo i arla Shat uioa .~aas ‘This one was by his race from the territory of
Antioch, from the village which is called “‘Ayndaba,” in the region of Guma. In his youth, he received
instruction with Kyriakos, the periodeute of the region—a chaste man. When he had read all the books of
the 0ld and New [Testaments] and the chief doctors, he went to the monastery of Aphtonia [sc.
Qenneshre] and in it received the monastic garb, and in it he assiduously studied the Psalms in Greek and
the recitation of the scriptures and precise language...” Compare Jacob’s learning of the Psalms in Greek
with John of Tella’s (d. 538) learning them in Syriac (E.W. Brooks, ed., Vitae Virorum apud Monophysitas
Celeberrimorum (CSCO SS Series Tertia 25) (Paris, 1907), p. 43): furdsiam ~iam o al.a ‘And he
learned the Psalms in Syriac.” NB: John (p. 39) had been educated in ‘the writing and wisdom of the
Greeks.” .ndu1 hmnasso riams ml eido

7** See BL Add. 12,154, fol. 261b (section 8.1.5 in my edition): wera 101 . A Ran L1 aaha
A u¥ oion colas don o e\ o1 QM @AM 3 K AAAST Miis Fhis an .o ey o
Iuaat @\ 1w, Kacamiard éaio aa 0o I ALI faaaa\aa Kiaal Koo s 1a o
Yuom @un o LahingHim icaw L woi Kol o e ihioiasms to ml om aaan
weduom dur iasy Al Liaas 1n i Laa ai) ‘But, just so you know, O Brother, something
like this happened once [before]. About 50 years ago, in the village of Nira, which is in the valley of
Gandarios (that is, south of the ‘Aphrin River), when he who is among the saints, Bishop Mar Sergios
Zakiinaya, was visiting the territory (xwpa) of Antioch, my God-loving master, the periodeute Mar
Gabriel was accompanying him. I myself was accompanying my above-mentioned master, being as yet
still a young child...
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Qenneshre for more advanced instruction. We also learn from the Life of Athanasios
Gamolo preserved by Michael the Syrian, that once Athanasios (d. 631) and his brother
Severos had received a good education, their pious mother Joanna dedicated them to
the monastery of Qenneshre where they received superior training in the recitation of
the Scriptures.” Isho‘yahb III's desire to build a school at the monastery of Beth ‘Abe
which I cited above seems to have been a departure from the dominant model which
was two tiered: first training in a school, then later in monastery. Such an innovation
would explain the anger that Isho‘yahb’s plans aroused in the monks at Beth ‘Abe: ‘It is
not good for [us] monks, while dwelling in our cells, to be disturbed by the sound of the
chanting of the psalms and the singing of the hymns and the offices, and by the noise of
the voices of the school boys and of those who keep watch [by night],” the monks of
Beth ‘Abe are reported to have told the Catholicos, alluding to the basic education in
the Psalms and the liturgy which was the stuff of elementary education. ‘We have
neither found it in writing, nor have we received it by report that such a thing as this
ever took place in any of the monasteries of the fathers.” The monks go on to implore
the Catholicos to build his new school in some town or village: ‘the whole land of Persia
is thy dominion, build then wheresoever thou wishest; but in this monastery a school

shall not be built.””**

7> See Michael the Syrian, Chronique, vol. 4, p. 388 (Syriac) = vol. 2, p. 376 (FT): <¥usido 1na
SARa . eimiol mheml . uohar o1 Krio Kimass Kol (i foio axli he i),
ceqzAMNK Sl s ERan uias ‘And when they had been instructed with a good education, she [sc.
their mother] presented them to God at the holy monastery of Bar Aphtonia which is called ‘Qennesrin’
[sic], and they were superbly trained there in the recitation of the Scriptures.” NB: Bar Hebraeus,
Chronicon Ecclesiasticum, vol. 1, col. 259, states that Athanasios was ‘from the monastery of Bar Aphtonia,
which is called “Qenneshrin” uizioy m=de=y Kuohar o1 Kisas.

7*¢ Translation E.A.W. Budge, in idem. trans., The Book of Governors: The Historia Monastica of Thomas
Bishop of Marga A.D. 840, vol. 2 (London, 1893), pp. 148, 149. Syriac text in idem., ed., The Book of Governors:
The Historia Monastica of Thomas Bishop of Marga A.D. 840, vol. 1(London, 1893), p. 75: ~aus i oo <aas o\
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Writing in his Nomocanon in the thirteenth century, Bar Hebraeus gives us
details about Miaphysite education which seem to suggest that a very similar two-
tiered system was in place then as well. He stipulated that bishops should, ‘before
everything,” appoint teachers everywhere where there were none. Teachers were
supposed to write down names of children who were suitable for instruction and order
their parents to enter them into school, by compulsion if necessary. The education of
poor students was to be supported by the church. If the church itself was poor, its
steward was to take a collection for the students each Sunday. The teacher himself was
to be paid partly by the church and partly by the parents of the students.

According to Bar Hebraeus, students were supposed to first study the Psalms of
David. Next was the New Testament; after that was the Old Testament. Next, the
Doctors of the Church were to be studied and then the commentators. Students who
were not going to become priests were to study the Psalms first and then focus their
energies reading the yearly lectionary cycle and learning how to chant it with skill.
Students who did not have suitable voices, were not to learn any chanting apart from

757

the simple service.” We have evidence that an education in the Scriptures and the

R <\ .~imxio r{.ﬂv\ oo Kiuias o imore A i iian é L h :\k\.i‘.\.n:; QuodL a3 ih;
S A ... KARDFI Kimas > 1o K homa jalas asr o e quar odas
ala Ll o )\ \ax lemuisarda @sicoa i T.cn.\a R o ianm) rals i Aaadea
iohs A lasde ] Mo Kimasor M= due o cria s s ode s

7 Bedjan, Nomocanon, p. 107. .0 .naas thuld 1a <ol ioisals oo iidan 24 s . avom
N (oL oo aroiaaos) (omhlasl aaaa ( omimorlo toohas alan) sty i\
~hana Kaoian I aui o A K0 . 0mhan Kon KA D i o o kL L oms
»no 0 iade s > iaal> i\ o . omhuamard Kalm yiny i > ~aroualas
o inbaly aihauds @ ihis @il oia Lam Kiamm Aisia air .aam . de vl
Q010 1 0l udur Kilas Miuio zias Iiamm ihs dasiohs haidnl al (<o .~aras
~aduo > eI <o ihouur hesne > \SVm .~ o e ~\a “uma ~hamard
.«ca\m ‘Rule: Let every chief priest, before everything, when there is none, establish a teacher and let

him write the names of the children who are suitable for instruction and let him order their parents to
enter them into school, even by compulsion. If among them there are needy or poor, let their support
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liturgy formed the core of Miaphysite education as far back as at least the early sixth
century. John of Ephesus reports that one way Simeon the Mountaineer (d. ca. 541)
sought to counter an appalling ignorance of basic Christianity in a mountain village
was through educating the youth.

And from that time among all of them great and low, if the old man wished to

tonsure anyone, there was none who presumed to speak; and thenceforth

whoever pleased him he would mark and take away without impediment. But
for those who had been tonsured he made tablets for writing, and wrote for
them; and thus he would thenceforth frequently sit with patience as in a school

(6x6An), and would teach them, boys and girls together. And down to the time

when they reached an age at which they might receive harm from one another,

within four or five years, they learned the psalms and the scriptures; and thus
thenceforward loud choirs were to be heard at the service...””

But if we are looking for something that would differentiate the Miaphysite
church from its rivals, this type of basic education in the Psalms and the Bible was not
necessarily it: for such a pattern of education does not seem to have been unique to the
Miaphysites. The History of Rabban Hormizd, a Nestorian born in the late sixth or early
seventh century, reports that his parents took him to a school when he was twelve

years old; he remained at the school for six years, at the end of which he had

memorized the Psalms and New Testament by heart. He later went on to become a

come from the church. If the church is poor, then let the steward of the church collect material for their
maintenance each Sunday. As for the wages of the teacher, part of it should come from the church and
part from the parents of the children. Rule: In the first place, let them read the Psalms of David, then the
New Testament, then the Old Testament, then the Doctors, then the Commentators. If they are not
approaching the priesthood, after the Psalms, let them read the yearly lectionary cycle and let them
pronounce with expertness. As for those who do not possess a suitable voice, let them not learn any
chanting apart from the simple service.’

78 Translation E.W. Brooks, in idem., ed. and trans., Lives of the Eastern Saints (I) (Patrologia
Orientalis 17) (Paris, 1923), p. 246: .iam ~am am om 5 & ol oiaa oiai Lomla e1h o
o3 .\_Jm ~hala i is10 Kom nrei ;m\ Koo iava > a Liasio .M s S oo a\
om oM s\ eoi Rincan Lias iama . om) ohaa .ohal a L om) 1ns Loiahors
S QNN (00T A Lo durtar .\ Mo O\ Lo wom alsa .Aaswrean wer
S heme o . dy  diam Miama .akido .o L aall L pis o aoin Wide ano s
-6 For the date of Simeon’s death, see ibid., p. 246, note.
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monk.””® When the Nestorian Mar Aba (d. 552) arrived at the school of Nisibis, he first
learned the Psalms and then moved on to the rest of the Scriptures.”® Similarly, the
Life of the East Syrian martyr and convert from Zoroastrianism Isho‘sabran (d. 620-621)
informs us that Isho‘sabran asked his priest to give him the priest’s young son Isho‘zeka
as a teacher. When the priest consented and Isho‘sabran and Isho‘zeka were together,
the first question, we are told, Isho‘sabran asked cut to the heart of the matter of
education. ‘What part of knowledge,” he asks the youth, ‘should a person first learn?’
Isho‘zeka’s answer lays out nicely the Nestorian curriculum of study at the village level
in the late sixth and early seventh century. ‘The young man said to him,’ the Life
continues,

a person first learns the letters and then how to read them. Afterwards, he

recites the Psalms, and bit by bit, he reads through all the Scriptures. When he

has been trained in the recitation of the Scriptures, he sets himself to their

interpretation.”
Isho‘sabran had been a convert from Zoroastrianism and had actually wanted to learn
the Psalms orally, apart from reading:

The Blessed One said to the young man, ‘While I am concerned with learning the

alphabet, I [could] have learned to recite ten Psalms.” Now, he said this because
he was accustomed to recite with his mouth the murmurings of Magianism, for

77 See E.A.W. Budge, trans. and ed., The Histories of Rabban Hérmizd the Persian and Rabban Bar ‘Idtd
(London, 1902), p. 14. See p. XII for the approximate date of his birth.

760 p, Bedjan, Histoire de Mar-Jabalaha: de trois autres Patriarches, d'un prétre et de deux laiques,
Nestoriens (Paris, 1895), pp. 216-217: ;¥ hzaio asowrd ls ihuin aas al saso alws o
3\ _i;s Kam,ixa hmds Lilas von el ;mdas > LI Gl Hhar s ,;mals meihea
.\ 5han ‘When he went up and arrived in the city of Nisibis, he entered into the holy school
which is there and he the study of the Divine Scriptures was more dear to him than his own life. He
learned the Psalter [lit. ‘David’] in a few days and began the study of the Divine Scriptures...

7617.-B. Chabot, ‘Histoire de Jésus-Sabran, écrite par Jésus-Yab d’Adiabéne,” Nouvelles archives des
missions scientifiques et littéraires 7 (1897), p. 525. o3t jn\ =1 .;) o My, . anar’ L aondur 1na
ceTMN D LA Jumlo ward ali x\ ehénr.n) v<-.\§vo a3 Sumio Al ped\
hal - Ehan Kuins 2l 0 . Eha L omlas Kis Fds Fuba . Kiamm R @il o
ook L ombaa lias araa FTon p. 491. ET also available in A. Becker, Fear of God and the Beginning
of Wisdom: The School of Nisibis and Christian Scholastic Culture in Late Antique Mesopotamia (Philadelphia,
2006), p. 206. I am grateful to Moulie Vidas for bringing this passage to my attention.
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the offensive teaching of Zardaousht is not written in intelligible letters. He had
asked the young man to orally recite for him verses, and as he received a verse,
he would move himself with force, making his neck tremble like the Magian:s.
But the youth held him back from this and said, ‘Don’t act as the Magians do.
Instead, speak only with your mouth while you yourself are still.” And in this
way, in a short time he chanted many verses.
After Isho‘sabran had learned to recite a number of verses of the Psalms, he and
Isho‘zeka went to Isho‘zeka’s father, the priest, and let him know. The priest
encouraged Isho‘sabran to follow the more typical (Christian) way of education. ‘And
the priest persuaded him,’ the Life states,
to first learn the alphabet, for from it, he would be able to read all of the
Scriptures. And [Isho‘sabran] was won over and consented, and in a few days he
had learned the letters and learned to recite some ten Psalms, and from these,
three or four antiphons, and how to perform all the services—night time and
day time. He was performing his prayer with great diligence at all times.”*
Isho‘sabran had tried to deviate from the regular pattern of instruction, but was put
back on the standard path by his village priest: basic literacy, followed by the Psalms,
the Scripture and the liturgy. The fact that village priests and monks of both the
Nestorians and Miaphysites (and presumably Chalcedonians) had similar formations in
the Psalms and New Testament and the liturgy and perhaps not much else, could be

one factor in explaining why they could find it easy to ‘cross over’ and do work for the

opposing team.

7 Chabot, ‘Histoire de Jésus-Sabran, p. 525: @\l s 15 ana .\ ) i =ina), apo
=i a2 2 walzl Kom s N> i o Ko Fias i\ ik  hahe
o A\ mamiaa  hrarain Ll cnalas . halalon whaheds ohahs A . harason
alio s> 1a .adus ol Kom sléd . ha Koo Jaam 1o .y Re ,maaanly aaa
LA 10K e Ansh =\ 1o am > o\ Kom A o3 )y . rdaem aamnds
«oTLih oo . ® ey Aa vral it Lilas iamo aasls venaas i du e n A
\ooﬂaa Lio saawsn o Jusio o\ KhER Y Krivo meaa .<am s raval ;;mas oo
alm Z0 . Kiamm Kims e o haa all ihosds Lilaso aleo @i W Gn o ke
r(é'\cﬁvma.u:zc\ R C LR ALY t.cr:l:. ihried ravs Aaio . aoid A reiasny Kialas
st ohal o Kom e iz Partial ET can also be found in Becker, Fear of God and the
Beginning of Wisdom, p. 206, though my construal of this passage differs from Becker’s.
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But some members of the clergy would receive more than just the basic
education. In a somewhat cryptic passage, the Life of Simeon of the Olives tells us that
‘the youth entered school and became the head of the school on account of his wisdom
and knowledge. When he had finished the measure (td€1g) of his instruction in three
schools, he was trained until he became the chief chanter.””® Simeon seems to have
studied in at least three different institutions or perhaps with three different teachers.

I have already cited examples of Athanasios Gamolo, Jacob of Edessa, and most
likely, George of the Arabs, going through several stages of education; we see the
phenomenon of multiple schools on the Nestorian side, too. The History of Rabban Bar
‘Idta, whose life spanned much of the sixth century (ca. 509-ca. 612), reports that his
sister first placed him in a school where he learned the Psalms, chanting and the art of
copying books and writing. Once he had learned the Psalms and chants and reading
and writing, she next took him to another school, in a monastery, where he studied the
Bible and Biblical commentaries. Alone in his room, he would read one book a week.
He read and memorized the commentaries of Theodore of Mopsuestia, the works of Aba
Isaiah, Mark the Monk, Evagrios, Gregory Nazianzen, Palladios, the ‘Sayings of the
Fathers,’ Basil, and the Book of Heraclides of Nestorios, which had been, he tells us,

recently translated into Syriac from Greek.”* Here we have a listing of books which

7 Mardin 8/259, fols. 105b-106a: mh=nass N\ = \aawr) i woma alas dunl 1) Jia
Quo,2i Kom s rihe Aasor? hlhs cnalaes sl ple 1m0 oo

7¢* See Budge, The Histories, pp. 170-176. NB: the text does not refer explicitly to Palladios’
‘Paradise of the Fathers,” or the ‘Sayings of the Desert Fathers,’ only to ‘the Book of Histories,” which
Budge, p. 175, n. 5, suggests are these two works. For the dates of Rabban Bar ‘Idta’s life, see ibid., p.
XXXIIL. For this story as illustrative of the system of education, cf. also, F. Nau, ‘L’araméen chrétien
(syriaque): les traductions faites du grec en syriaque au VII® siécle,” Revue de l'histoire des religions 99 (1929),
Pp. 244-245.
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resembles something of a curriculum, perhaps, or at least gives us insight into what it
was that some Nestorians were reading in the sixth century.

We have some indications on the Miaphysite side as well as to what their canon
of authorities might have been at this time. In the late seventh or early eighth century,
Jacob of Edessa would write to John of Litarb that he could not effectively respond to a
question he had been asked because he did not have the books with him which
contained the answer. To answer properly, he said he would have need of the
commentaries of doctors like Athanasios, Basil, Gregory of Nyssa, John (Chrysostom),
Cyril, Severos, Ephrem, Philoxenos, and Jacob (of Sarugh).”® Another clue as to Jacob’s
idea of who the proper theological authorities were can be found in his version of the
liturgy, where he included prayers of commemoration for Ignatios of Antioch,
Dionysios the Areopagite, Basil, Gregory Nazianzen, John Chrysostom, Cyril,

Philoxenos, Jacob (of Serugh) and Jacob (Baradaeus).”*

7% BL Add. 12,172, fols. 100a-100b. A1 dus N> .l i & oon Ao O nédo )

& _Ra ndan s adesh ( amon (-lm iaalsn (omba e (cam ara L\l #hanser
aohh waiala = (s im0 or1Lhe L luuse )\ wiahes L am v Khis N\ oo
<l srin\ (qio Rina 3 Kardar haishash omla e Lls e Kau o . mea
waliiao @uras asineiy | valios oo AK i hase Rines M iss aalsa
eqass e eiand lwatardo ‘.1 cannot and I am unable because I do not have the ability and
neither are the books of the teachers (those in which are found the words of the answers to requests
such as this) constantly present with me when I want [them to be], and also [because of] the fact that if T
am asked to carry out [something], I should of necessity have all the exegetical works of those God
bearing men and expert teachers, just as you have state, brother: Athanasios, Basil, Gregory, John, Cyril,
Severos, Ephrem, Philoxenos, Jaocb...” Also, cf. W. Wright, Catalogue of Syriac Manuscripts in the British
Museum, vol. 2, (London, 1871), p. 599.

7% See Cambridge Add. 2887, fol. 33b: .~snaw ,uikh rals\ ais iaah Khee amo0
waliiaa .o .ooc\..io*.@ .aalamn) L wasmanaua mculvq{\*.rd o Murdta
womhais) aann el ( dmlas wairla . oans\a saass\ waumaalial ‘And in this hour,
remember Lord the Orthodox doctors, especially Ignatios, Dionysios, Basil, Gregory [Nazianzen], John,
Cyril, Philoxenos, Jacob and Jacob and all the rest of all the doctors who have followed their footsteps.’
NB: E. Renaudot’s LT of this text, Liturgiarum Orientalium Collectio, vol. 2, (2nd ed.; Frankfurt/London,
1847), p. 376, only contains one Jacob, not two.
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It is here at the higher level of education that the differences between rival
groups became more pronounced; distinct theological profiles begin to emerge. As was
the case with rudimentary education, our fullest testimony as to what was to be read in
terms of a Miaphysite syllabus of study comes from much later, from Bar Hebraeus in
his thirteenth-century Nomocanon. He offers two lists of the books that are read in the
holy church: one of Christian authors, the other of pagan ones. ‘Now the books of the
doctors which are read in the church,” he begins the first list, ‘are the following:

of Dionysios of Athens: 3 homilies and 10 letters; of Basil: 29 homilies; of Gregory
of Nazianzus: two volumes: 47 homilies and 31 various letters; of Severos: three
volumes: 124 Cathedral homilies and other letters; of Mar Ephrem and Mar
Isaac: 214 memre; of Mar Jacob of Sarugh: 182 [memre]; and homilies and memre of
the yearly hiidra, most of them of Athanasios, Cyril, Theodotos [of Ancyra] and
Erechthios [of Antioch of Pisidia], etc.: 155; Histories of the Fathers and Doctors
and Martyrs: 125; the Book of Palladios which is called ‘The Paradise’: three
volumes; The Hexaemeron of Basil: 9 homilies; [The Hexaemeron] of Jacob of
Edessa: seven [homilies], and one theological homily and many of his letters;
The commentaries of Mar Ephrem and Mar John [Chrysostom] and Moshe Bar
Kepha and Bar Salib1.””

The second list is comprised mostly of various works of Aristotle. ‘From the teachings
of the outsiders [sc. pagans],” Bar Hebraeus continues, the following are to be read:
The book of Anton of Takrit; the logical works of Aristotle: Categories, On

Interpretation, Analytika, Apodeitika, Topika (eight sections), Sophistical Refutations;
On Poetry; On Rhetoric (three sections); those four Mathematical treatises: they

77 Bedjan, ed., Nomocanon, pp. 105-106: (Am H 2 EREE ¢ ERERREVICS JErR ~alsy Hhaa
DaiaLIA 1.Fimrt o eims ioalmnl . (I« ieso K <Ak leuhiey ocumanasas
Il .o ohlh ihaluis fhiy Ko . K aara aasin ihale ohik lowun
Ry o iamiaa la i fusord lanoiduas it /anida el o e idhanle Wk
R I\ 01 Saass 01 . it os Moia o lanme ,ima meiand i Lt
ra1ol ( 0N\ A e @arand i irdudir (it it Eaioho . eida ormda
(rwa alma fhasHy fhused .aivo ioauaida :mcﬁvo:\odk\o rvaliaoo imanoa
twaulmor és Whrea .r(km;é& X imsrian Cioho tasilay ohaa .yva clwsa
~araan .y aw ol Khiy Ko iy alodh s ifaar ;i Danssio . Kids ik
»a o in0 e 1o ramao lanr . ,ima fasiand ;i Syriac (with LT) also in J.S. Assemani,
Bibliotheca Orientalis Clementino-Vaticana, vol. 3.2 (Rome, 1728), pp. 937-938. See also the FT of D.G.K.

Taylor, ‘L'importance des péres de I'église dans I'oeuvre speculative de Barhebraeus,” Parole de 'Orient 33
(2008), pp. 69-71, which is helpful for identifying some of the more obscure names in the list.
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gain elegance for the tongue and training for the mind. As for Natural Hearing

[sc. the Physics] and Metaphysics, there is only as much material to be taken as we

have taken in our book the Lamp of the Sanctuary, and that smaller [volume] of

The Rays, directed at confuting and disputing those who have known God but

who have not glorified him as God...”*®

These lists seem to be just a collection of names, perhaps somewhat
bewildering. But something interesting happens if the names of authors who wrote in
Syriac are removed and the Greek authors and the time of their translation into Syriac
is examined. It turns out that not only were a number of these books either translated
for the first time or re-translated in the seventh century, but the people who were
doing the translating and re-translating were associated, so far as we know, almost
exclusively with the monastery of Qenneshre.

To make this striking correlation in time and place more clear, I will reproduce
the originally-Greek works of each list, placing in bold those works which were either
translated for the first time or re-translated in the seventh or early eighth century.
After each work, I will list the (re-) translator, if known, putting an asterisk by his name
if he was associated with Qenneshre. Looking at the originally-Greek works of the first

list this way, therefore, gives us this picture:’®

Now the books of the doctors which are read in the church are the following:
of Dionysios of Athens: 3 homilies and 10 letters [retranslated by Phokas of

7® See Bedjan, ed., Nomocanon, p. 106 .~aaduiz h « a\pres o ok irdsio iala, e
~usn :,cuacﬁvo :,.n.-an_.nc\ado :,_n_Avc\Ln{o l2un=isia mi%n :cmllvcﬁvm_.ir{x RAREY ~Qama
QUm0 . id ~h\h :Kk\icﬁvmi AEET :rdvu{c\s AT :rdvm..acmoa ~haumamia . it
IAina ion 0mo Iaus asr ei > idom) Krioto il iom Kiaar ichai i ani
hal iagln ias dmo ieade A dm ohas as o arl Ko facsl e rauls Kals
cermasaar. Koty werd o\ av QD I omitndam daoals #rite hasain’ Syriac
text and LT also available in Assemani, Bibliotheca Orientalis Clementino-Vaticana, vol. 3.2, pp. 938-939. FT
of both lists can be found in A. Juckel, ‘La reception des péres grecs pendant la «renaissance» syriaque.
Renaissance - inculturation - identité,” in A. Schmidt and D. Donnet, eds., Les péres grecs dans la tradition
syriaque, (Paris, 2007), pp. 111-112, but cf. Taylor, ‘L’importance des peres de I'église, p. 70, n. 34.

7 Taylor, ‘L'importance des péres de I'église,’ pp. 69-71 attempts to give contemporary
bibliographic citations and brief discussion for all the authors on Bar Hebraeus’ list of Christian writers.

329



Edessa’ (possibly c. 684-686);””' NB: Phokas may have been a friend of
*Jacob of Edessa?);””* there may have also been a Syriac version produced
by *Athanasios of Balad];””

of Basil: 29 homilies [translator unknown];””*

of Gregory of Nazianzus: two volumes: 47 homilies and 31 various letters
[revision by *Paul of Edessa;”” revision by *Athanasios II of Balad””*];

of Severos: three volumes: 124 Cathedral homilies and other letters [revision by
*Jacob of Edessa;””” NB: *Paul of Edessa translated the Hymns of Severos
in the early seventh century and *Jacob of Edessa revised them later in
the same century’”];

Homilies and memre of the yearly hiidra, most of them of Athanasios, Cyril,
Theodotos and Erechthios etc.: 155;

The Book of Palladios which is called ‘The Paradise’: three volumes;

The Hexaemeron of Basil: 9 homilies [a second translation made in seventh
century by *Athanasios of Balad];”

The commentaries of... Mar John [Chrysostom]...

Doing the same for Bar Hebraeus’ list of pagan works, gives us the following picture:

The logical works of Aristotle:
Categories [*Jacob of Edessa,”® *George of the Arabs™']

77 See J.-M. Hornus, ‘Le corpus dionysien en syriaque,’ Parole de l'orient 1 (1970), pp. 69-73 and n.
341, above.

77! See S.P. Brock, ‘Towards a History of Syriac Translation Technique,” Orientalia Christiana
Analecta 21 (Rome, 1983), p. 3; repr. as Chapter X in idem., Studies in Syriac Christianity (Ashgate, 1992) and
idem., ‘Jacob of Edessa’s Discourse on the Myron,’ Oriens Christianus 63 (1979), p. 21.

772 See Brock, ‘Jacob of Edessa’s Discourse on the Myron,’ p. 21.

77 See Timothy I's request to Pethion ‘Please search out and copy for us Dionysios in the
translation of Athanasios or that of Phokas’ (trans. Brock) (cf. n. 184, n. 185, and n. 341, above). ‘Please
search out and copy for us Dionysios in the translation of Athanasios or that of Phokas,” (trans. Brock).
Also cf. I. Barsoum, al-Lu’lu’ al-manthiir fi ta’rikh al-‘uliim wa-"l-adab al-suryaniyya (repr. Glane, 1975), p. 590.

77 See Chapter 2, n. 339: ‘(See P.J. Fedwick, ‘The Translations of the Works of Basil before 1400,
in idem., Basil of Caesarea: Christian, Humanist, Ascetic: A Sixteen-Hundredth Anniversary Symposium, vol. 2
(Toronto, 1981), pp. 449-451 and S.P. Brock, ‘Basil’s Homily on Deut. xv 9: Some remarks on the Syriac
manuscript tradition,” in J. Diimmer, ed., Texte und Textkritik: Eine Aufsatzsammlung (Berlin, 1987), pp. 62-
66. On the homilies, also see S.P. Brock, ‘Traduzioni Siriache degli Scritti di Basilio,” in Basilio tra Oriente e
Occidente, edd. E. Baudry, S. Brock, et al. (Magnano, B, 2001), pp. 168-173. This latter article contains
valuable information about the manuscript tradition of the works of Basil in Syriac.)’

77 For an accessible introduction to Gregory Nazianzen in Syriac see A. Schmidt, ‘The Literary
Tradition of Gregory Nazianzus in Syriac Literature and its Historical Context,” The Harp 11-12 (1998-
1999), pp. 127-134; also see . 344, above.

77¢ This revision may have only been for the first of the two volumes referred to by Bar Hebraeus
and is now lost. See J.-C.Haelewyck, Sancti Gregorii Nazianzeni Opera. Versio Syriaca I: Oratio XL (CSCG 49:
Corpus Nazianzenum 14) (Turnhout/Leuven, 2001), p. IX. See also S.P. Brock, The Syriac Version of the
Pseudo-Nonnos Mythological Scholia (Cambridge, 1971), pp. 30-31.

777 See Baumstak, Geschichte, p. 251.

7% See Baumstark, Geschichte, pp. 190, 253.

77?1, Barsoum, al-Lu’lu’ al-manthiir fi ta’rikh al-‘uliim wa-al-adab al-suryaniyya (repr. Glane, 1975), p.
290, states that references to a translation of Basil’s Hexaemeron by Athanasios in AD 666-667 can be found
in MS Za‘faran 241, but cf. also Taylor, ‘L’importance des peres de I'église,” p. 70, n. 40.

330



On Interpretation [*George of the Arabs’]
Anglytika [*Athanasios of Balad,”” *George of the Arabs™]
Apodeitika [*Athanasios of Balad’®’]
Topika (eight sections) [*Athanasios of Balad™®’]
Sophistical Refutations [*Athanasios of Balad™]

On Poetry

On Rhetoric (three sections)

Those four Mathematical treatises: they gain elegance for the tongue and
training for the mind.

As for Natural Hearing [sc. the Physics] and Metaphysics, there is only as much
material to be taken as we have taken in our book the Lamp of the
Sanctuary, and that smaller [volume] of The Rays...

In Bar Hebraeus’ first list—books by Christian authors—all of the originally Greek works
which were theological in nature were either translated for the first time in the
seventh century or were re-translated in the seventh century. The originally-Greek
texts from this list that were not re-translated in the seventh century—the homilies of
the huadra, Palladios, and the commentaries of Chrysostom—are all notable for not being
located at theological pressure points between rival churches, unlike Ps.-Dionysios,

78 1t was these latter authors that members of

Gregory Nazianzen, Basil and Severos.
rival churches were studying and seeking to claim for themselves and mobilize against

their competitors. At some point between 785 and 789, for example, Timothy I would

write a letter refuting Cyril of Alexandria’s attempt to show Nestorios a heretic based

78 See Baumstark, Geschichte, p. 251.

78! See Baumstark, Geschichte, p. 257.

782 See Baumstark, Geschichte, p. 257.

8 See F.E. Peeters, Aristoteles Arabus: The Oriental Translations and Commentaries on the Aristotelian
Corpus (Leiden, 1968), p. 14.

78 See Baumstark, Geschichte, p. 257.

78 See S.P. Brock, ‘Two Letters of the Patriarch Timothy from the Late Eighth Century on
Translations From Greek,” Arabic Sciences and Philosophy 9 (1999), pp. 238, 246.

78 See Brock, ‘Two Letters of the Patriarch Timothy,” p. 246.

787 See Peeters, Aristoteles Arabus, p. 23.

78 On the importance of Gregory Nazianzen to both Miaphysites and Nestorians, see Schmidt,
‘The Literary Tradition of Gregory of Nazianzus in Syriac Literature,” p. 131.
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on the words of Gregory Nazianzen.”®

As for Bar Hebraeus’ second list, of pagan
authors, it makes it strikingly clear that the entire Organon was translated or re-
translated in the seventh century by three men, all of them probably friends,” all of
them probably hailing from Qenneshre.
Traces of a Curriculum

There seems to be evidence of the study of the group of authors—both Syriac
and Greek—on Bar Hebraeus’ two lists in the seventh and early eighth centuries; letters
once more can provide us with a window into what was on the minds of people at this
time. Jacob’s letters are included in the canon of Bar Hebraeus, for example, and it
seems that within decades after his death, they were already beginning to be discussed
and studied. George of the Arabs’ eighth letter, written in AD 715, seven years after
Jacob’s death, is a response to a series of questions asked him by John of Litarb about
difficult-to-understand passages in a letter Jacob had written to the Stylite.””" Basil’s
Hexaemeron was among the books Bar Hebraeus included and we know that it was a
work which both Jacob of Edessa’ and George of the Arabs had read.” George was
also reading Jacob of Sarugh.”*

Ephrem, not surprisingly, also made it onto Bar Hebraeus’s syllabus and we have

evidence which might suggest that his memre, or at least certain ones of them, were the

7® See 0. Braun, ed., Timothei Patriarchae I' Epistulae I (CSCO 74: SS 30) (Paris, 1914), pp. 272-279.
Cf. p. 274: r(&\i\rcm JERTC BTN PN AN < TR TR »ondl> ) sPONL r(culvimn I i\ Fas=a...
@notalo hals ;i & ‘And he shows that he is a heretic based on the words of the holy Gregory which
are in the letter which is to Kledonios.” LT in idem., trans., Timothei Patriarchae I: Epistulae I (CSCO 75: SS
31) (Paris, 1915), pp. 189-194. For the date of Letter 39, see Bidawid, Les lettres du patriarche nestorien
Timothée I, p. 73; also cf. ibid., pp. 31-32.

7 See my, ‘Between Christology and Kalam?,” pp. 674-677

7! See BL Add. 12,154, fols. 272b- 278a (sections 11.1.1-11.9.2 in my edition).

72 See M. Wilks, ‘Jacob of Edessa’s Use of Greek Philosophy in His Hexaemeron,’ in B. ter Haar
Romeny, Jacob of Edessa and the Syriac Culture of His Day (Leiden/Boston, 2008), pp. 223-238, esp. p. 224.

7 See his citation of it in his Letter 11, BL Add. 12,154, fol. 290a (section 14.2.1 in my edition).

7%* See BL Add. 12,154, fols. 249b, 258a (Letter 4; sections 7.3.5 and 7.7.4 in my edition).
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object of study in the seventh and eight centuries. George’s eleventh letter offers an
explanation of a cryptic passage in Ephrem’s Hymn 44 On Faith to a correspondent
named Abraham.” In Jacob’s fifth letter to John of Litarb, he responds to a question
from John about the meaning of the same Hymn 44, even focusing his attention on
precisely the same delphic half dozen or so lines in the Hymn which George would

7 A common canon or curriculum of study

attempt to explain in his letter to Abraham.
is one possible explanation for this curious coincidence. In the middle of the seventh
century, Severos Sebhokt wrote to Yonan the periodeute to answer questions about the
meaning of terms in the nepi épunveiag and AvaAvtika npdtepa;” he would also write
to a priest named Aitilaha of Nineveh explaining the meaning of certain key terms in
the mepi epunveiag.”” Such correspondence suggests that Miaphysite clergy in the mid-
seventh century were studying at least part of the Organon of Aristotle.

We know that the Homilies of Gregory Nazianzen were being studied at this time:
in the sixth letter of George of the Arabs, George writes to his synkellos Jacob to explain
two unclear passages in these homilies. In both cases, George offers alternate and
superior translations to the Syriac that Jacob had available.”” We also know that

George was familiar with the mythological scholia of Pseudo-Nonnos, a sixth-century

composition which explained mythological allusions in four of Gregory’s homilies and

7% See BL Add. 12,154, fols. 290a-290b (sections 14.1.1-14.2.6 in my edition)

7% See BL Add. 12,172, fols. 85b-87b. Compare esp. fols. 87a-87b with George’s Letter 11,

77 See Cambridge Add. 2812, fol. 109a: am ~icso Qs ol haanw iodms hiy < foha
~aamlia @l o) wids eami.iani pim o o dus N\ o= A acamiad Cama
«.amin i\ aladaa ‘T write the letter of Severos Sebokht to Yonan the periodeute, who became the
bishop of Tella, concerning certain expressions which are in the On Interpretation of Aristotle the
philosopher and in the Priory Analytics...

%8 See n. 133, above.

7 See BL Add. 12,154, fols. 263a-264b (sections 9.1.1-9.3.1 in my edition). Also, cf. n. 398, n. 399
and n. 401.
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which, in the manuscript tradition, was attached to and transmitted with the
homilies.*®

George himself seems to have studied the Homilies of Gregory Nazianzen with
Athanasios IT of Balad. In his Letter 6, to Jacob, he states that the meaning of the passage
in question was clearer in the way that the Patriarch Athanasios had translated for
him.*" George was also most likely the compiler of a collection of scholia on the
Homilies of Gregory Nazianzen. Perhaps the strongest piece of evidence suggesting that
George is the compiler of this work is a striking parallel between it and George’s letters.
In explaining a passage in Gregory’s Homily 2, the compiler of the scholia breaks into
the first person and invokes a translation made for him by the Patriarch Athanasios II.
This passage in Gregory’s Homily 2 is precisely the same passage which caused George to
switch to the first person in his Letter 6 and reference a translation made for him by the

%2 Wright did not recognize the uncanny similarity between the

Patriarch Athanasios.
first-person passage in the letters of George and the first-person passage in the

collection of scholia, but he was nevertheless able to adduce other reasons for believing

890 See Brock, The Syriac Version of the Pseudo-Nonnos Mythological Scholia, p. 30, n. 4.
81 See n. 400 and n. 401, above.

82 See BL Add. 14,725, fol. 132a: 1o~y aax <am ) [e'\:m(] o Y‘L'{ D nional
~aiza 2\ mm »ORARR 18 Nusd ot A M i daw o o adurds .@ama\ 1w
..e+=aam “In the first place, of those things which we have said, this one merits caution,” and the rest of

the passage, whose meaning is as Patriarch Athanasios, who is among the saints, explained to me in the
following way..." Text also available in Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol.
2, p. 443. Compare this passage with BL Add. 12,154, fols. 263a, 263b (sections 9.1.2 and 9.1.4 in my
edition): asicdLiy | eaiol s <\ .ﬂvm foanss ;i rava nad yla io ad ah\es J)v:m
S HA Ans 3 am i hcuma D=0 soin namn am Kidan auma KL loay dlardh

el A s aae am Qi el..r{ S B D Pioal iiam dLdurds o iria wal1aa

am A ML i ol Liu il e o Liam ;o i K o

+ram ) ave wawmih atail @ o s (1 write] since you asked me, O my spiritual son and
priest, Mar Jacob, about a certain passage of Gregory the Theologian’s (BeoAdyoc) which is located in that
apologetic homily concerning priesthood, which he composed when he returned from Pontus and which
runs as follows: “Indeed, first of all, of the things we have spoken, this one merits caution: that we not
appear bad painters...” Now, the rendering of this passage is more apt and precise in the way that
Patriarch Athanasios, who is among the saints, explained to me.*” In the following way...
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that the Bishop of the Arabs was the author of the compilation.*® This collection of
scholia on the Homilies of Gregory Nazianzen may very well have been some sort of
school text meant to aid students: ‘Each homily is preceded by a short introduction,’
Wright notes, ‘giving an outline of its contents, and a list of the passages of Scripture
which are cited in it.” The work also discusses the chronology of the composition of the
47 homilies of Gregory.™

Not only had Athanasios II of Balad apparently offered George of the Arabs
instruction on at least some of the Homilies; he had written about them himself.
George’s collection of scholia preserves a scholion by Athanasios explaining their
organization and Athanasios himself produced a corrected version of the revised
translation of Paul of Edessa made in 623-624.*” Jacob of Edessa, too, has been credited
with producing some sort of corrected edition of the Homilies of Gregory Nazianzen, but
the state of the manuscript evidence is such that it is impossible to tell what exactly it

was that Jacob left behind—an improved version, or simply marginalia.*®

%3 See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 443.

8 See Wright, Catalogue of the Syriac Manuscripts in the British Museum, vol. 2, p. 441,

%5 See BL Add. 14,725, fol. 103a, in Wright, Catalogue of the Syriac Manuscripts in the British Museum,
vol. 2, p. 441, the introductory note to the scholia of Athanasios reproduced in the collection of scholia
on the Homilies of Gregory Nazianzen likely compiled by George of the Arabs: ~oha pia aohonn oie
iama Maaasa\ s atil a0 ares o) ;lins s way alaredis ‘The subject which is
discussed before the book of the Theologian composed by Athanasios, the interpreter [or translator] and
Patriarch of Antioch of Syria.” Also see BL Add. 12.153, fol. 121a in Wright, Catalogue of the Syriac
Manuscripts in the British Museum, vol. 2, p. 441, p. 425: @aamdq <id1 L quad his Fimas axle
~aa ;i wsw ms Kn\w > i iho :~airsi\ e ‘The new explanations which Athanasios the
Patriarch corrected after the God-honored, venerable Paul, are ended.” For Athanasios and the Homilies,
see Brock, The Syriac Version of the Pseudo-Nonnos Mythological Scholia, pp. 30-31. It is also worth
mentioning that George of the Arabs was aware of the Homilies as well as the Mythological Scholia of Ps.-
Nonnos, which was attached to the Homilies (ibid., p. 30 and p. 30, n. 4); Severos Sebokht, too, was aware of
the Homilies, probably in the translation of Paul of Edessa (ibid., p. 29, n. 7).

%% See Brock, The Syriac Version of the Pseudo-Nonnos Mythological Scholia, pp. 31-32. On p. 32, n. 1,
Brock reproduces the portion of the colophon of BM Or. 8731 which credits Jacob with a ‘correction’ or
‘edition’ of the Homilies in Syriac.
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George, Athanasios and Jacob were not the only figures who were intensely
interested in the Homilies of Gregory Nazianzen in the seventh century and an
ecumenical interest in Gregory suggests another factor driving at least some of the
translational activity of the seventh century: the need of Syriac-speaking Christians to
play catch-up with Greek-speaking rivals who enjoyed the luxury of having theological
authorities available in their own tongue. In the late eighth century, the Chalcedonian
Michael the Synkellos was able to receive a traditional education in grammar, rhetoric,

807

philosophy, poetry and astronomy in Jerusalem.* And in the seventh century, the
Chalcedonian Maximos the Confessor, also from Palestine, would compose scholia in
Greek on Ps. Dionysios—another author on Bar Hebraeus’ syllabus—and also a work on
difficult passages in Ps. Dionysios and Gregory Nazianzen.*”

Around the same time, Maximos’ contemporary Severos Sebokht (d. 666-667),
who represented the generation of scholars at Qenneshre before Athanasios II of Balad
and, indeed, who was Athanasios’ teacher,” was also concerned with the Theologian,
as Gregory was referred to. In a letter to the periodeute Yonan of Tella, Severos
Sebokht thanked Yonan for sending along to him a manuscript containing the letters of

Basil and Gregory which he had been trying to obtain from the members of Yonan’s

monastery for a long time.*° 1t is also worth noting that Januarios Kandidatos, a

%7 For this, C. Foss, ‘Byzantine Saints in Early Islamic Syria,” Le Muséon 125 (2007), p. 115.

%98 PG 4: 15-432, 527-576; PG 91: 1061-1418. cf. Beck, Kirche und Theologische Literatur, p. 438.

89 See Bar Hebraeus, Chronicon Ecclesiasticum, col. 287 and n. 658, above.

#1% See Cambridge Add. 2812, fol. 109b: a hin « ohida Kuw o\ e idisard o1 dlao
A Iad A\ 0D KA Ly iy 1 sl add HERWCEC RSN aeicnoiy 3 A <y o
~ro @uxld L) e .o dm wr imas 1o L i o0 Itinge haia K@ Khusn
wodal N “hass ~hal1an 1o ‘Now, I have received at the same time a second codex, letters
of the divine pair—of Gregory and Basil—which was bound together with your letter [and] which I had
many times requested from a number of our brothers, the inhabitants of your holy monastery, be sent to
me. And only now, through your diligence, o brother, it has arrived to me...” NB: George of the Arabs also

336



contemporary of Severos Sebokht,*' produced a translation of the poems of Gregory
Nazianzen in 665;"* Wright suggested that Januarios was from Qenneshre.*” The
poems were translated again in 804 by Theodosios of Edessa, another product of
Qenneshre.*

These are all hints at what Miaphysites were studying in the seventh and eighth
centuries. Combined with the striking fact that so many of the works on Bar Hebraeus’
syllabus were translated either for the first time or retranslated in the seventh century
by somebody who had been trained at Qenneshre, one is tempted to suggest that Bar
Hebraeus’ thirteenth-century enumeration has as an ancestor a Miaphysite curriculum
of study that first took shape hundreds of years earlier, in the seventh century, perhaps

at the monastery of Qenneshre or perhaps at Qenneshre and several other important

Miaphysite monasteries.’"’

uses the expression o\ 3 _on to refer to Basil and Gregory; see BL Add. 12,154, fol. 256a (section
7.6.11 in my edition) and also K. McVey, George Bishop of the Arabs: a Homily on Blessed Mar Severus, Patriarch
of Antioch (CSCO 530: SS 216) (Louvain, 1993) Ins. 251-252 (p. 11).

811 See Michael the Syrian, Chronique, vol. 4, p. 435 (Syriac) = vol. 2, p. 453.

812 For this date, see I. Guidi, ‘Di un’ Iscrizione Sepolcrale Siriaca e della Versione dei Carmi di S.
Gregorio Nazianzeno fatta da Candidato di Amed,” in Actes du dixiéme congrés international des orientalistes.
Session de Genéve 1894, part 3 (Leiden, 1896), p. 78. An eighth-century Syriac inscription from Amid
contains both the kavdidatoc (based on an emendation Guidi suggests) and natpikia, which leads Guidi
to argue (p. 77) that these titles point to the existence of a family of Greco-Roman origin which at one
point, probably in the reign of Anastasios, helped direct political matters in the region of Amid.
(Januarios was from Amid, too). See also Baumstark, Geschichte, p. 259.

83 See Wright, A Short History of Syriac Literature (London, 1894), p. 156.

4 Theodosios was the brother of Dionysios of Tellmahre (see Bar Hebraeus, Chronicon
Ecclesiasticum, col. 361) and Dionysios had been from Qenneshre (ibid., col. 347). Baumstark, Geschichte, p.
276 and Wright, A Short History of Syriac Literature, p. 203, assume he was trained at Qenneshre like his
brother.

%5 One should make mention here of the monastery of Qarqapta and others like it, from which
the ‘Syriac Masora,’ are said to have emerged. The biblical, patristic and other texts from which these
collections of lists of words were drawn and created to use as a study and reading aid also correspond to
Bar Hebraeus’ syllabus. On the Syriac Massora and the texts covered in it, see most conveniently
Baumstark, Geschichte, pp. 259-260. But importantly, see now J. A. Loopstra, ‘Patristic Selections In the
“Masoretic” Handbooks of the Qarqapta Tradition,’ (PhD, diss., Catholic University of America, 2009). On
pp. 340-342, Loopstra discusses the role of Jacob of Edessa in shaping the Syriac ‘Masoretic’ tradition.
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If this is the case, what conclusions can we draw? The testimony of the canons
of Jacob and the other bits and pieces I have tried to marshal here suggest that the
priest or monk who learned the Psalms and the lectionary or the Scriptures from his
village teacher or at a local monastery and then stopped his study was not necessarily
sufficiently equipped to defend Miaphysite orthodoxy against the slings and arrows of
potential rivals. Nor could such a person always be trusted to maintain the integrity of
the boundaries which were supposed to exist between different Christian confessions.
The leaders of the Miaphysite movement were none too happy about the chaotic
confessional situation on the ground in the seventh and early eighth centuries.

At least part of the answer to this messy state of affairs was an institutional one.
Just as today some students go on to pursue studies beyond the secondary level, some
young men pursued studies beyond the level of the local village or monastic school. It
was at places like Qenneshre and certain other high-powered Miaphysite monasteries
like Mar Mattai, Mar Zakai and Beth Malka/Eusebona®" that the intellectual
underpinnings of the Syriac-speaking Miaphysite movement in the seventh century
were created and maintained. Miaphysite identity radiated most strongly from these
centers and from their graduates. The further one traveled from them, the more likely
one was to find confessional confusion, mixing and chaos. It was at intellectual centers
like Qenneshre that a graduate school syllabus of study crystallized. It was here where
the church leadership was trained. The village priest may not have been able to answer

the aporetic questions of the confessional rival in a world also characterized by low-

%16 On Mar Mattai and Mar Zakai as examples of ‘Greco-Syriac’ monasteries, see J. Watt, ‘Al-
Farabi and the History of the Syriac Organon,” in Kiraz, ed., Malphono w-Rabo d-Malphone, pp. 759-761. For
Beth Malka/Eusebona, see Brock, The Syriac Version of the Pseudo-Nonnos Mythological Scholia, p. 10, n.1 and
pp. 32-33.

338



level theological skirmishing, but he could write a letter to somebody who had been
trained at a spiritual Sandhurst like Qenneshre, and he could ask that person for help.
This is precisely what we see happening in the letters of George of the Arabs and also in
the letters of Jacob of Edessa.

If this picture is in any way a persuasive one, we can say that the translation and
retranslation of texts was being driven by the needs of a syllabus of education which
equipped spiritual and intellectual core of the Miaphysite movement, men who were
operating in an environment of unstable and insecure identities and confessional
‘brand’ competition.?”” In such an environment, there was a strong need to marginally
differentiate themselves®® from rivals and to assert and draw boundaries between their
communities and others.

The continued existence of the Miaphysite church depended on its ability to
reproduce a class of leaders who were committed to the doctrinal positions of the
Miaphysite movement and who could ably defend those positions against the attacks of
rivals.

Of the large number of Christian writers who preceded them, members of the
Miaphysite movement—like members of the Nestorian movement and Chalcedonian
movement—selected certain authors as spiritual and doctrinal exemplars whose works

were to be studied and whose views were to be imitated and taught and transmitted to

®71 am grateful to Larry Stratton for the idea of using the notion of ‘brand competition’ to
understand church rivalries.

%18 T use the phrase ‘marginal differentiation” here in the modern advertising sense: how does
Proctor and Gamble differentiate the different kinds of toothpaste it sells when all the toothpastes have
the same basic purpose? Alternately, given that there is great similarity and much overlap between
various Christian groups, how does one group distinguish itself from another? See the Sicilian proverb
quoted as an epigram at the beginning of Anton Blok’s article, ‘The Narcissism of Minor Differences,” pp.
115-135, in idem., Honour and Violence (Malden, Mass., 2001). ‘Nella stessa faccia, 'occhio destro odiava il
sinistro. (In the same face, the right eye hated the left.)’ (quote on p. 115).
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subsequent generations. There was of course overlap between the writers deemed
‘Fathers’ by Miaphysites, Nestorians and Chalcedonians, but there was also important
difference. Rabban Bar ‘Idta was reading Nestorios and Theodore of Mopsuestia in his
cell but Jacob of Edessa lamented he did not have his Philoxenos and Severos with him;
both men, however, read Basil. In some important sense then, Miaphysite identity, like
Nestorian identity, and Chalcedonian identity, was a function of what was being read
and taught to and by the leaders of the movement in its intellectual centers. In some

sense, therefore, then as now, you are what you read.
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Chapter 8: Continuities: Personal and Institutional

One of the primary aims of this dissertation has been to make a strong
argument for continuity between what we conceptualize as the Late Antique/Late
Roman/Byzantine period in the Middle East and what is commonly thought of as the
‘Islamic’ period, dating from the Arab conquests of the seventh century. Qenneshre
and the people who studied there provide us with a bridge which spans the Late
Antique and ‘Islamic’ eras and show us one of the unbroken paths Antique elite culture
and learning traveled on its journey from Alexandria, Constantinople and Athens to
medieval Baghdad. Scholars looking to explain the transmission of Greek wisdom into
an Arabic-language context need only look at the living ecclesiastical traditions from
which the translators who did the transmitting came; al-Farabt’s account of Arabic
philosophy being transmitted to Baghdad via Alexandria and then Antioch is both
fanciful and misleading.’” Before moving to the question of how Muslims and Islam fit
into my picture of the early medieval Middle East, I would like to further explore the
question of continuity in this chapter.

Severos’ Sebokht’s association with Qenneshre and Athanasios 11 of Balad gives
us an attested student-teacher line which runs: Severos Sebokht > Athanasios of Balad >
George of the Arabs. Jacob of Edessa, who had been elevated to bishop by Athanasios®®
may very well have been Athanasios’ student as well; Jacob certainly belonged to the

same milieu and Miaphysite intellectual elite as Severos, Athanasios and George. It was

*1 For the account, see Ibn Abi Usaybi‘a, ‘Uyin al-anbd’, pp. 604-605. ET available in F. Rosenthal,
The Classical Heritage in Islam (London and New York, 1975), pp. 50-51. On the Alexandria-to-Baghdad
legend, see D. Gutas, ‘The “Alexandria to Baghdad” Complex of Narratives. A Contribution to the Study of
Philosophical and Medical Historiography among the Arabs,” Documenti e Studi sulla Tradizione Filosofica
Medievale 10 (1999), pp. 155-193 (pp. 187-188 on the part of the story dealing with the geographic
movement instruction). See also, J.W. Watt, ‘Al-Farabi and the History of the Syriac Organon,’ pp. 751-752.
820 See Bar Hebraeus, Chronicon Ecclesiasticum, vol. 1, col. 289.
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George who finished Jacob’s Hexaemeron after he died before completing it;* both
George and Jacob corresponded with John, the Stylite of Litarb;*** moreover, as [
mentioned in the previous chapter, John of Litarb would write to George asking for
help in understanding difficult passages in Jacob’s letters, and John himself grouped
George and Jacob together as authorities along with Severos Sebokht. In John’s one
extant letter, written to an Arab priest named Daniel about the prophesy of Genesis
49:10, his stated aim was not to write out anything new, but only to report what

823

previous authorities have written on the question;** it is noteworthy, therefore, that he
only cites three texts from the seventh and eighth centuries: a memra by Severos
Sebokht and letters written by Jacob of Edessa and George of the Arabs.** In other
words, by John’s time in the first part of the eighth century, Severos, Jacob and George
were already being grouped together and associated with one another. Given John of
Litarb’s connection to George and Jacob, we could re-write the student-teacher line as
follows: Severos Sebokht > Athanasios II of Balad > George of the Arabs (and Jacob of
Edessa?) > John of Litarb.

The line from Severos Sebokht (d. 666-667) to Athanasios of Balad (d. 686),

George of the Arabs (d. 724) and then to John of Litarb (d. 738) provides more than one

821 See 1.-B. Chabot, ed., Iacobi Edesseni Hexaemeron (CSCO 92: SS 44) (Paris, 1928), p. 347.

822 See Baumstark, Geschichte, p. 258.

2 BL Add. 12,154, fol. 291a: .arfa <as1 fioRam\ Karama urbaly o Kidum Kam...
aokh i = A . (Maas pe o0 e Karaao Kica s Kaune o i <aalsil
o ihaiban Gl K e dasls Khanmasl ve Ko .dl s s faalas hasi v hase
+RAK oha o /K B, 0 o 1 1a L heninds ashao asard L aoum wdas L this s clearly
explained and interpreted by chroniclers and even by holy teachers and is not in need of another
explanation and interpretation from a person like us. Since, however, your brotherhood has asked that I
make [an explanation] for it, look now, I will set down in brief for it—and only as a reminder of sorts—
these things which some of these people inscribed and wrote out at length, neither stating or writing
anything of my own.” Severos Sebokht makes a similar claim in his letter to Yonan the Periodeute,
stating that he will not state anything from himself, but will only speak from those things which had
been previously stated by the ancients; see Cambridge Add. 2812, fol. 109b.

84 For the quotations from these three, see BL Add. 12,154, fols. 292a-293b.
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hundred years of continuity in intellectual inquiry and study in the Near East. Severos
must have been born before the Arab conquests and may perhaps have even been born
before the outbreak of the Byzantine-Persian wars of the early seventh century. The
scanty biographical information we possess about John of Litarb does not allow us to
know whether he studied at Qenneshre, but Severos Sebokht, Athanasios II, Jacob and
George were all associated with the place. The generation of scholars associated with
Qenneshre before Severos included Paul of Edessa, who revised the Syriac translation of
the Homilies of Gregory on Cyprus ca. 624. It also included the important Patriarch
Athanasios Gamolo (sed. 594/5-631).

It is tempting to speculate that Severos knew both these men and perhaps
studied with them: we know, for instance, that by ca. 660, Severos was using Paul of
Edessa’s revised translation of the Homilies, providing us with perhaps its earliest
witnesses,*” and it has been argued that Athanasios I Gamolo was the patron who
commissioned and funded Paul of Edessa’s re-translation of the Homilies.**

Athanasios I was the patron who commissioned Paul of Tella’s translation of the

827

Syro-Hexapla®’ and was perhaps behind the ultra-literal New Testament translation of

his synkellos Thomas of Harkel as well.**® Highly educated,’” he hailed from a wealthy

%25 See Brock, The Syriac Version of the Pseudo-Nonnos Mythological Scholia, p. 29.

826 See A. Schmidt, ‘The Literary Tradition of Gregory of Nazianzus in Syriac Literature and its
Historical Context,” The Harp 11-12 (1998-1999), pp. 132-134.

%27 See Baumstark, Geschichte, p. 186.

%28 See Baumstark, Geschichte, p. 188 and Cf. Schmidt, ‘The Literary Tradition of Gregory of
Nazianzus in Syriac Literature and its Historical Context,” p. 133. For Thomas of Harqel as Athansios’
synkellos, J. Gwynn’s article ‘Thomas Harklensis,’ in A Dictionary of Christian Biography, Literature, Sects and
Doctrines; during the First Eight Centuries, vol. 4 (London, 1887), pp. 1014-1021 (on p. 1015 Gwynn makes the
argument for identifying Thomas the synkellos with Thomas of Harqel).

829 The Life of Athanasios contained in Michael the Syrian’s Chronicle notes that when a group of
bishops met Athanasios, who was driving a camel, and ‘tasted his knowledge,” and learned that he was
from a great (or ‘the great’) monastery (i.e., Qenneshre), they forcefully took him back to the synod of
bishops that had gathered to elect a new Patriarch and ordained him. See Michael the Syrian, Chronique,
vol. 4, p. 389 (Syriac) = vol. 2, p. 376 (FT). The History of the Patriarchs of Alexandria refers to him as ‘a man
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80 Athanasios’ father had been friends with Severos of

and elite family in Samosata.
Antioch and his grandfather had been close friends with the grandfather of Severos.*
If we assume Athanasios I had a connection to Severos Sebokht via Qenneshre,** we
have an unbroken and continuous line of Miaphysite scholars and intellectuals
stretching from the high point of the Miaphysite movement in the time of the Emperor
Anastasios into the late Umayyad period.

Even if the existence of such a remarkable person-to-person chain stretching

for over two hundred years is not plausible, we have in the monastery of Qenneshre,

itself founded about the year 530,** an institutional continuity stretching from the

who was a monk and a priest and a scholar...exceedingly wise and pure in heart.’ (translation B. Evetts in
idem., trans. and ed., History of the Patriarchs of the Coptic Church of Alexandria I: Saint Mark to Theonas (300),
Patrologia Orientalis 1 (Paris, 1907), p. 480). Athanasios engaged in theological negotiations with the
Emperor Herakleios (See Michael the Syrian, Chronique, vol. 4, pp. 403-404, 404-408, 409-410 (Syriac) = vol.
2, pp. 401-403, 405-408, 412 (FT)) and also was involved in the negotiations with Anastasios of Alexandria
which ended the Tritheist schism between the Miaphysite churches of Egypt and Syria (See Michael the
Syrian, Chronique, vol. 4, pp. 391-392, 401 (Syriac) = vol. 2, p. 381, 403 (FT))

%30 See Michael the Syrian, Chronique, vol. 4, p. 388 (Syriac) = vol. 2, p. 375: D M <
& ards s [rhdu] adu ,mae Kadma am aohe . ;oo Jum 1o . om \ rame
~imm\ hiny anes ihasl (A (19 ~MEem hasio Ko oo hani hom dudue jm .o dmbaa
Jusi haasas cannlo has\a ;mhaasia ‘As for this one, his family was from Samosata. When his
father died, he and his brother Severos were left orphans, in [the care] of their mother Joanna who was
chaste and a faster and a lover of the poor. Therefore, she distributed the wealth her husband left her to
the poor and to churches and raised her sons in modesty.’

1 Athanasios is regarded as the author of a text known as the Conflict of Severos, about the life of
Severos of Antioch; see Baumstark, Geschichte, p. 186. The text survives in Ethiopic and in fragmentary
form in Coptic. The author of the Conflict of Severos gives the following autobiographical information
about the connection between his family and the famous Patriarch of Antioch: ‘And my father after the
flesh was with him and served him well, for he was an elder, and my grandfather besides was of the men
of his country; he was moreover a blessed father and an elder, and his name, like mine, was Athanasius.
And he loved the old man Severus, the bishop in his city, who was the grandfather of Severus the
patriarch. And the bishop belonged to the council of Ephesus... And this great father Severus, who was
grandfather of the patriarch Severus, knew my grandfather, and he used to recline with him at the table
continually, and to talk with him, for they loved each other exceedingly.’ Translation E.J. Goodspeed in
E.J. Goodspeed and W.E. Crum., ed. and trans., The Conflict of Severus, Patriarch of Antioch by Athansius
(Patroligia Orientalis 4) (Paris, 1908), p. 592; also see p. 726 for Athanasios Gamolo as the author of the
Conflict.

2 Though NB., Athanasios resided in the monastery of Mar Zakai in Kallinikos as Patriarch; see
Baumstark, Geschichte, p. 185.

83 F, Nau demonstrated that Qenneshre must have been founded between 528 and 531. See
idem., ‘Histoire de Jean bar Aphtonia,’ Revue de l'orient chrétien 7 (1902), pp. 98-99; also cf. idem.,
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heart of the age of Justinian into the ‘Abbasid period. The political chaos which
followed the death of Hartin al-Rashid in 193 AH/AD 809 led to violence which saw the
churches of Jerusalem sacked, as well as the desolation of great monasteries and lavras
in Palestine, such as St Saba and St Euthymios.*** Further north, in Syria, Qenneshre
was sacked and torched around AD 811.%* At the time of its destruction, Qenneshre had
been a continuously functioning center of Miaphysite intellectual activity for some 280

years,” a period which straddled the alleged Dark Ages, the Arab conquests, the rise

‘Appendice: Fragments sure le monastére de Qenneshre,” in Actes du XIV congrés international des
orientalistes, vol. 2 (Paris, 1907), p. 76.

834 The lavras of St Chariton and St Kyriakos were destroyed as well as the koinobia of St
Euthymios and St Theodosios. See C. Mango and R. Scott, trans., The Chronicle of Theophanes Confessor:
Byzantine and Near Eastern History, AD 284-813, (Oxford, 1997), p. 665.

%35 See Michael the Syrian, Chronique, vol. 4, pp. 490-491 (Syriac) = vol. 3, p. 23. ~am =1 ~ams
nl.anah .o ano nLhia daa e S D1 ) sl el B A, einol K oiaw
mornarda MoLHa ,;moinw lvlv_ cuniaal nam ;oo e Koo A\ 1aa ceinim <Ll Ao . iaw
~ouars Ly ualy ot laia soh arcoe Kom mhiaar Ml ussnr ;o . icas
<1 hasiso aihio Kmial alara .mhiannrs: fasay anahi aihoo .~aosl ol aa
r<u§v1 isords %o 0o Kimas samo seala ‘In this time, the destruction of the monastery
of Qenneshre took place in the following way. [There was] a person by the name of Rabra, a follower of
Nasr, from Gishra which is on the Euphrates; when he had fixed his standard, his associates were
gathered with him and he came to the monastery of Qenneshre. And when there was nobody who gave
him anything for its deliverance, he authorized his companions and they plundered it and burned it with
fire, even its glorious chapel which had no equal. They also burned the chapel of Thomas the Apostle
which was on the rocks above and even the fortified area. Afterwards, the people of Gubba, who were
nearby, gathered and took [its] wood and doors and completely destroyed the monastery. This was the
first monastery he burned in the reign of the Arabs.” The text literally reads ‘Rabi‘a Nasraya,” or ‘Rabra
the Nasrite.” The Nasr here referred to is Nasr b. Shabath al-‘Uqayli, a leader who emerged in the chaos
and civil war which followed the death of Hariin al-Rashid in AD 809 and who first shows up in Arabic
sources in 811-812, as the leader of gangs of rebels. See C.E. Bosworth’s article about him, s.n. in EI?, 1
have rendered the Syriac ‘Gubayé’ as ‘the people of Gubba,” and understand this to refer to a nearby
place. There is a village 10 KM SE of the location of Qenneshre called today Jubb al-Faraj which I suspect
may be the origin of these Glubayé.

%3¢ Syriac chronicles report an incident of spectacular demon possession at Qenneshre in the
middle part of the seventh century, either in the year AG 960 (AD 649) or during the episcopate of Daniel
of Edessa (sed. 665-684); for the various accounts with ET, see A. Palmer, S.P. Brock and R. Hoyland, The
Seventh Century in the West Syrian Chronicles (Liverpool, 1993), pp. 171-173. F. Nau published a fragmentary
account of a demon possession at Qenneshre which seems to deal with the same events described in the
chronicles (see F. Nau, ‘Appendice: Fragments sure le monasteére de Qenneshre,” in Actes du XIV congrés
international des orientalistes, vol. 2 (Paris, 1907), pp. 76-135). Nau argued, p. 77, that the demons might
actually be understood as enemies of the Miaphysites and that the story suggested that Qenneshre had
been occupied for a time by Chalcedonians. If this is the case, then there was some period in the middle
part of the seventh century where there was a discontinuity in the continuous Miaphysite scholarship
and intellectual activity at the monastery.
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and fall of the Umayyads, and the ‘Abbasid revolution. After its destruction,
Qenneshre’s monks were dispersed.®” Although it would be rebuilt around 820,%*° the
last great figure to be associated with the monastery, the polymath and patriarch
Dionysios of Tell Mahre (d. 845), was trained there before its tragic burning and
plunder.®”

Qenneshre would never return to its former glory of the sixth, seventh and
early eighth centuries. Nevertheless, bishops would still come from there as late as the
tenth century® and Arabic Muslim sources indicate that it was an impressive place and
a destination for visitors into the time of the Hamdanid Sayf al-Dawla in the early tenth
century.”" Recent archaeological work suggests that the monastic site was inhabited
until the first half of the thirteenth century.*

Qenneshre = A Dead End?

I have promised a bridge from Alexandria to Baghdad, but some might argue
that mine is actually a bridge to nowhere: I have focused here on Miaphysite scholars
and my line of continuity stops in the first half of the eighth century. Hunayn and his
fellow translators lived in the ninth century and the majority of them were Nestorians.
Qenneshre was not located in or near Baghdad. Ihave concentrated on the wrong
church and furthermore, my bridge of continuity does not quite make it to the far side

of the cultural canyon, over the abyss of the Dark Ages.

87 See Bar Hebraeus, Chronicon Ecclesiasticum, col. 349.

%3 See Michael the Syrian, vol. 3 (French) p. 49 = vol. 4 (Syriac), p. 507. See also Bar Hebraeus,
Chronicon Ecclesiasticum, cols. 353, 355.

%9 See Bar Hebraeus, Chronicon Ecclesiasticum, col. 347 for Dionysios’ connection to Qenneshre.

$49 See Chabot, Chronique de Michel le Syrien, vol. 3, p. 462, for a reference to Aaron of Gisra, the last
known bishop consecrated from Qenneshre.

%1 See Ibn al-‘Adim, Bughyat al-talab fi ta’rikh Halab vol. 10 (Beirut, n.d.), p. 4489.

2 According to Yousef al-Dabte, the archaeologist who excavated Qenneshre, classification and
analysis of the ceramics found at the site suggest that ‘without any doubt’ the monastery was inhabited
until the first half of the 13" century. Personal communication, June 30, 2009.

346



Such an objection can only gain traction if we are to assume that members of
different churches had no interaction and lived lives sealed off from one another. But
this of course, was not the case at all. One of the central arguments of the previous
several chapters was that a tightly compartmentalized view of the Christian religious
communities of the Middle East in the Late Antique and early medieval period is
neither helpful nor useful nor, for that matter, the best way to make sense of the
evidence we possess. The appearance of Jacob of Edessa and Athanasios of Balad in the
marginalia of the Paris Organon shows that their work was still being read well into the
‘Islamic’ Middle Ages. More importantly, we know that Nestorians at an earlier period
were aware of and reading Miaphysite scholarship produced by people from Qenneshre
in the seventh century.

Earlier, I made the argument that the use of the peculiar Syriac calque I-mehda
was used perhaps exclusively by scholars who had spent time at Qenneshre. This was
not entirely accurate. I am aware of only one example of the use of this distinctively
Hellenizing letter salutation in by a non-Miaphysite, non-Qenneshre-trained individual:
the Nestorian Patriarch Timothy I. Timothy’s unpublished Letter 40, written in the year
780-781, contains the distinctive expression in its opening lines.* This unique usage
suggests that Timothy had been reading and was imitating earlier Miaphysite

scholarship, something which should come as no surprise: as we saw in portions of his

* See Mingana 587, fol. 280a: « =) (ims o, sl raro @a i ;i o\ To
Rabban Mar Sergios, priest and teacher. [From] Timothy: Rejoice in the Lord!’ For the date of this letter,
see Bidawid, Les lettres du patriarche nestorien Timothée I, p. 73. A letter by the late-eighth century West
Syrian David bar Paulos as published by LE. Rahmani in Studia Syriaca seu collection documentorum hactenus
ineditorum ex codicibus syriacis, vol. 1, (Charfeh, 1904), p. s> begins: ~amss .oy auis iz anil
+~wm=la xle iss nor.asas ;i Rahmani, p. translates this last part, ‘salutem cum desiderio
eundem adspiciendi,” though it might be easier to suppose that the ~wa=\ of Rahmani’s manuscript
should be read as a =as=\ and that the learned David, whose writings included philosophical and
grammatical topics, was using the calque characteristic of Qenneshre’s philhellenes.
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letters cited in Chapter 1, Timothy was an avid consumer of translations produced by
Miaphysite philhellenes and actively sought previous translations to help him in his
own translational endeavors.

The eagerness Timothy showed in the letters I cited in Chapter 1 to obtain
Miaphysite scholarship were not isolated incidents in his life. Time and again, we find
him trying to get his hands on books, Christian and pagan, regardless of their
confessional provenance. ‘Take care to copy out [Pseudo-] Dionysios,” Timothy writes
to the priest Sergios in his Letter 16, written sometime around AD 783-785, ‘—the version
of Athanasios [of Balad] or Phokas.” Athanasios and Phokas are two names we have
encountered already, and both belonged to the rival Miaphysite church. Timothy was
also aware of the potential manuscript riches which were to be found in Miaphysite
monasteries. Mar Mattai, in particular, the seat of the bishop of Nineveh/Mosul and
the leading Miaphysite monastery in northern Iraq, was the object of intense interest
on Timothy’s part.** ‘Search out books of our Fathers,” he continued, ‘at [the
monastery] of Mar Mattai, and let me know about them. Look for books which are not
available, as much as you are able, and provide me with information about them.”®*
Writing a few years later, some time between 785 and 789, Timothy was still trying to
get hold of books from Mar Mattai. ‘Search at [the monastery of] Mattai for the treatise
that Athanasios wrote in defense of his flight,” he would tell Sergios in his Letter 39, ‘and

also for the treatise of the holy Gregory of Nyssa on the burial of Makrina his sister.

%4 On Mar Mattai, see E. Balicka-Witakowski, S.P. Brock, D.G.K. Taylor and W. Witakowski, The
Heirs of the Ancient Aramaic Heritage, vol. 2 of The Hidden Pearl: The Syrian Orthodox Church and its Ancient
Aramaic Heritage (Rome, 2001), pp. 159-160 and Barsoum, al-Lu-lu al-manthr, p. 514.

%5 See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), p. 120:
12 Jus ooy 5ha Ly masa .. .Koaal Ko ahiy,d Khaas oaaman ohasl ashea
-a 0o jusiaa dud < o1 a aine ~\ 5% M\ m0va .\omk\\lvm susiara ., For the
date of this letter, see Bidawid, Les lettres du patriarche nestorien Timothée I, p. 73.
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Then, look for the book written by Eustathios the Great against the Arians—it is six or

seven sections, I don’t know which. Be diligent in tracking down these books!"**

Timothy was interested in more than just the Miaphysite Monastery of Mar
Mattai and its books: he was concerned to comb the collections of Nestorian
monasteries as well. Writing to Sergios in 794-795, Timothy was interested in the
letters of John Chrysostom to Olympiodoros. ‘T once wrote to your chastity,” he begins
his Letter 49,

about the letters of the holy Mar John which are to the Christ-loving
Olympiodoros, making known to your kindness that three letters were known to
us that he wrote to him (?): the three of them were after his first captivity—I
think. We have the second and third, but we do not have the first. I remember
that we were once in the district of Marga. At that time, we were being
instructed at the feet of that Christ-clad man—I mean, at the knees of Rabban
Mar Abraham. A book came to Rabban from the monastery of Cyprian and these
letters of Mar John were in it, along with other things, and Rabban copied them
out. See therefore if they are among those books. Set down their incipits:
perhaps that first [letter] is there. If you have these [latter] two, examine them
[to see] whether the other is there.®”

%6 See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), p. 279: 2as
~raiol i Lha il Ranois L waumihi 1003 asois nasin it Lo e hus
RETAN m_.énlvmc\r{ ~oi\ oy oha lva o) ans ;i uiam Khicao Loy wann N 1-W TSN LN
sroha ot Kanasy @ o ./ st K LIt Kaar o e o .ani LT in idem., trans.,
Timothei Patriarchae I: Epistulae I (CSCO 75: SS 31) (Paris, 1915), p. 194. For the date of this letter, see
Bidawid, Les lettres du patriarche nestorien Timothée I, p. 74.

%7 Mingana Syriac 587, fols. 346b-347a: ,i= ~esion hin « L= o150 Lhhaanal hoha
el i w i v hiasumesl /i siamo . Fuasalor asarsl hisasi hala @im @uas
eRiha 2 jma . Kinhem ,\1 ke Fiumio jm iae o couiliio gL o oha Q esiea
W Rebm i 01 il o0 11 /K Loso . A dudul fhusiie e . coudue Al
PO, S ,manias Bl o1 A B IeAm o1ihen aarn\ yao\ o ~in 3 ,mc\l\"i 10
oz s @uas ;i . alo KRN K ;0,80 dura . Kuiaaot Kimas & oha o hal i
i o el oourd Qo pari.Lqio Ehas coudu (W liam s . of @ ohao -~
i jm furio e Lahaow coum - ehik T.lcn A M (<o .dumae For the date of this
letter, see Bidawid, Les lettres du patriarche nestorien Timothée I, p. 74. For the more on the (East Syrian)
monastery of Cyprian, see J.M. Fiey, Assyrie chrétienne: contribution a I'étude de Ihistoire et de la géographie
ecclésiastiques et monastiques du nord de l'Iraq, vol. 1, (Beirut, 1965), pp. 296-300. In Letter 20 (written
sometime 783-785), Timothy writes to Sergios about texts of John Chrysostom and Theodore the Great
and recalls seeing texts copied out by Rabban Mar Abraham in Marga. For the text, see O. Braun, ed.,
Timothei Patriarchae I' Epistulae I (CSCO 74: SS 30) (Paris, 1914), pp. 130-131. LT in idem., trans., Timothei
Patriarchae I: Epistulae T (CSCO 75: SS 31) (Paris, 1915), p. 87. For the date of this letter, see Bidawid, Les
lettres du patriarche nestorien Timothée I, p. 73 and also cf. ibid., p. 25.
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Writing later, some time between 799 and 804, Timothy would still be on the lookout
for manuscripts. In Letter 54, his object was now the writings of Narsai. ‘I requested of
you,” he tells Sergios, now the Metropolitan of Elam,

when you went to Elam and I also sent you a record [Unopvnotikév] of the
homilies of Rabban Mar Narsai which we possess so that you could look for his
homilies and write out for us their titles and two stanzas from the beginning of
each homily. But you promised us and did not complete [the task]: not on
account of negligence—your reverence is far from [any] blame—but rather on
account of obstacles and ill fortune. Give order, my master, and write for us the
incipits of the homilies of the treasury which is in Beth Hiizaye: in monasteries
and churches and convents, and send to us so that when we have come to you, if
there is something which we do not have, we can inform you and you will copy
it out for us. And if there is something which you do not have and which you
request, we will write it for you, so that both the abundance and the scarcity [of
the texts] will be distributed among one another. Go over the homilies in order
to know whether they are spurious or authentic.**®

Translations by the Miaphysite philhellenes of the seventh century were a
subject of keen interest for Timothy. ‘If possible,” he writes to the priest Sergios in his
Letter 17, also written sometime around AD 783-785, ‘send the exemplar of the heretics,
of Gregory [Nazianzen], from which you copied out two parts. For I have the version
which you wrote out, two parts, but they have, however, not at all been corrected. If

those of the heretics cannot be sent, send me yours.”” Over a decade later, in his Letter

% Mingana Syriac 587, fol. 355a: ( aal hire ara.pals L odi 18 (anam e s
Q Lashadho ;i Ja { anas i ML 1A fuda,oh,im o it L aad mmciacm
) a\ .\ok\.‘.\:nz. o) =\ o é oslohr o .t v AEN o Eaih oida L aousrai
»Lat /i rana .~a\sdam iy 0 o} a0ds o .~uri \mk\cum_» PR, - PRN) P ~ Mg
eh 121, iz PhLano Khisoo Kimass adm dus dul K1 (1 Kt i ( sohaa
T \C\;A Yula ~a é o ashaa .\c\;l Qus3a :é i e o
-~ Ay Kiseas «O0mo insa ~hotwnla hotdel iin Mo .Q&.\:\ A, .\C\;A v\.-:)2;\;
.Nihir o L qu s\ o For the date of this letter, see Bidawid, Les lettres du patriarche nestorien
Timothée I, p. 74 and for this letter in general, see ibid., p. 40. 1 am grateful to Luke Yarbrough and Yossi

Witztum for help with the Syriac of this passage.
%9 See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), pp. 123-124:

RPN .Kk\é’\Q& T.<-n..>.f\"iéf\ o= Nkt o wasiadLI 3 :rCcuXvima ~oha fae s o> Yo
QR E IR, A <\ Y0 i N \7.\% nio .K&\Nﬁ TN L ododan,d iaam lay

350



22, written to Sergios at some point between 799 and 804, we find Timothy still speaking
about the two volumes of Gregory’s work in Miaphysite translation. ‘We have returned

to them,” he writes Sergios, now Metropolitan of Elam, ‘the two books of the holy

Gregory—the version of Paul [of Edessa] and the revision of Athanasios [of Balad].®°

Having gained access to a heretical translation was not enough for Timothy,
either. Once he had made his own copy, he was eager to collate and correct it. In his
Letter 18, written sometime in 783-785, Timothy again brings up with Sergios the issue
of the text of Gregory Nazianzen he had been seeking out. After his request made in
Letter 16, he had received the version of Gregory, but not all of it:

Now, our brother Rabban Aba has arrived safely to us and the final volume of
the holy and God-clad Gregory [Nazianzen], along with seven quires from the
first, have been written out and come here undamaged; we thank you, O
spiritual brother, for sending them. But look now: although I previously wrote
to your chastity that you send the entire tome—quires were not to be sent—but
given that they have been sent, we have nevertheless gone over them with our
copy and we are sending together [to you] both them and the final volume
which you sent. For we have this version—[in] two sections—but the [sections]
are not collated and these words which are written in Greek are not present in
them.*

‘If possible,” Timothy writes to Sergios in his Letter 19, again, written sometime in 783-

785,

«calia Q dax taas\ ima @i LT in idem., trans., Timothei Patriarchae I: Epistulae I (CSCO 75: SS 31) (Paris,
1915), p. 82. For the date of this letter, see Bidawid, Les lettres du patriarche nestorien Timothée I, p. 73.

80 See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), p. 135:
@A o1 iod ilaal o Fhaas locsiaeiy  Kraiod ohih Khuaian o1 o gaam LT
in idem., trans., Timothei Patriarchae I: Epistulae I (CSCO 75: SS 31) (Paris, 1915), p. 91. For the date of this
letter, see Bidawid, Les lettres du patriarche nestorien Timothée I, p. 75.

%! See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), p. 126:  qssr<
A IR 0 icdeiy Kol zinla Kraioy fluaaa @i o ales i Ko oio e
Aol L hias dhans), alaoo g i =i ashahi Khumie ;6 o Kaar oiaa
< o1 Zoiaa dahedh Khulsrs &6 Khuaian .k haasal hokha hoio &) 1 Kma . omireho
A \ooﬂo Qsirea .(\_.n »@ Kduaia s ( 0mo Qi Lias cladhew 1n A - 0w
fala e A A dade poudid Kam haas Ly Q hue . ohiiza Kiuise humala
Durics anshan (Am ~dar. o For the date of this letter, see Bidawid, Les lettres du patriarche
nestorien Timothée I, p. 73.
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a list of the books of Mar Zayna should be sent to us, for perhaps there is among
them something which we are unaware of. And you yourself look over his books
personally in order to go over them: every subject and every sort. Perhaps you
will find in them the two treatises on the poets—for we have one—or maybe you
will find among them a translation of Olympiodoros, of the books of logic, or of
Stephanos or Sergios or Alexander. Or ecclesiastical books: of Ambrose, or
Amphilochios against Apollinaris, or of Eustathios the Great, or of Flavian, or
somebody else. You yourself look for Athanasios the Great—the response to the
Arians through definite arguments [?], for I have found of it 26 in number, but I
have wondered whether perhaps there might be more of it. ... Also seek out for
me the dominical letters of Athanasios and that treatise which is an apology for

his flight.*?
The examples of manuscript-thirsty Hunayn and Timothy both suggest that scholars
were more concerned with getting their hands on texts than they were with the precise
theological pedigrees of the circles where those texts were originating from. In
Chapter 3, I made reference to the probably fictive story of Jacob of Edessa’s conversion
to Judaism in an attempt to find new texts he believed Jews to be harboring. Timothy’s
appetite for Miaphysite translations of texts and his imitation of the style of scholars
trained at Qenneshre suffice to show that the monastery’s influence did in fact stretch
to the cultural epicenter of ‘Abbasid Iraq. The bridge to nowhere is actually a bridge to

Baghdad and one of the paths from Alexandria to Baghdad runs through Qenneshre.

%2 See 0. Braun, ed., Timothei Patriarchae I: Epistulae I (CSCO 74: SS 30) (Paris, 1914), pp. 129-130:
N CREPE NG ~\1 pa= 0D N | Keay -, im) ,;masial amas. e s o> L Fa
D L OMD vl ~a\a L 1 dasa @oie RS < ias Al .vncuns ymdohal w1 uda
(Am:\ woinamala Kar.aa « 0D saned ~a\1 o é Yo Ly e @cu{a Aos oIt ik
@il KR EhA o .ooinea\y o’ @y _iwy o ooc\.\gbvoor{n o .halilsn 5k
e aas ‘el iy o .waualay o .4 ooC\..k\Svmo'{n o @sinlaard laoaly wausless o
2Rms fas Hay ¢l haar . ashey Ko anid laoal fatas vaam .oaumhe oil
o s o .waumhes ;b Khais Khin @ oo\ das L ol e el dusihwo
< u00is ;8¢ Lo uois nes Wi LT in idem., trans., Timothei Patriarchae I: Epistulae I (CSCO 75:
SS 31) (Paris, 1915), p. 86. For the date of this letter, see Bidawid, Les lettres du patriarche nestorien Timothée
L, p. 73; cf. also ibid., pp. 24-25. NB: BL Add. 18,821, a ninth-century manuscript, perhaps even dating to
the life of Timothy I, contains a collection of the poetry and letters of Gregory Nazianzen (including his
letter to Amphilochios) as well as part of Olympiodoros’ commentary on the Organon. See Wright,
Catalogue of Syriac Manuscripts in the British Museum, vol. 2 (London, 1871), pp. 775-776. The text is
published with translation and study in G. Furlani, ‘Contributi alla Storia della Filosofia Greca in Oriente:
Testi Siriaci III. Frammenti di una versione siriaca del comment di Pseudo-Olimpiodoro alle Categorie
d’Aristotele,’ Rivsta degli Studi Orientali 7 (1916-1918), pp. 131-162.
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(A Non-Civic) Late Antique Romanitas: It Just Keeps Rolling Along

Throughout this dissertation, I have spoken of an unbroken tradition of antique
learning that continued in a Syriac context from Late Antiquity and into the ‘Islamic’
Middle Ages; I argued that there was a strong continuity between the Late Antique
world and that notions of a ‘Dark Age’ where secular learning ceased and secular genres
dried up was a chimera. Strong notions of discontinuity in classical learning only have
purchase when one adopts the incomplete perspective of Greek sources, when one, as it
were, only reads Krumbacher, Beck and Hunger but does not also take into account
Baumstark.

Such a perspective is misleading for several simple reasons: Greek was not the
only language spoken in the Middle East in this period, nor was it the only language
used to carry out sophisticated intellectual and cultural activities (post-Renaissance
educational curricula in the West notwithstanding), nor, then as now, were people in
the Middle East universally monolingual. Once the existence of a bilingual (and in the
case of some, like George, bishop of the Arabs, perhaps trilingual®®) elite in the Middle
East is recognized, any attempt to write a cultural history of the region which ignores
such people and their Syriac writings is instantly problematic and unsatisfactory. In
662, during the ‘Dark Ages, the learned (and bilingual) Severos Sebokht wrote a letter
about astronomy from which only a portion now survives in a manuscript in Paris.
‘Concerning,” he would tell the recipient, whose name is now lost,

the matter of people from among the Greeks saying to you, as your brotherhood
has written, that it is not at all possible that the Syrians know anything like

%3 One could also mention a figure like Shibhalisht*, who according to Thomas of Marga was
‘instructed in the Syriac language and learning, and also in the Arabic and Persian tongues.” Trans.
E.A.W. Budge in idem., ed. and trans., The Book of Governors: The Historia Monastica of Thomas Bishop of Margd
A.D. 840, vol. 1, (London, 1893), p. 479.
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this—I am speaking of reckoning the stars, or solar and lunar eclipses—while
supposing that the Greeks alone possess all the knowledge because of the fact
that they speak Greek: It made sense that the first to know these things were
Babylonian sages, since Babylonians were the first discoverers of this science,
not the Greeks, as all the chroniclers of the Greeks bear witness. Then, after the
Babylonians, were the Egyptians and then next were the Greeks. Now as
regards the Babylonians, they are Syrians—I don’t think that anyone will
disagree. Therefore, in the case of those who are saying that it is not at all
possible that the Syrians should know anything in this manner when the
Syrians are the discoverers and first teachers of these things, they are greatly
mistaken.*

Severos first quotes Ptolemy for support and then cites a passage from Plato’s Timaeus

where Solon reports that an Egyptian priest had told him the Greeks lack ancient

tradition and teaching and that in many subjects they had had ‘no voice.” ‘Therefore,’

Severos writes,
[based on] this testimony, many generations of Greeks did not even know
writing, but instead they died ‘without voice.” That is, dumb and as if without
speech. How is it that some among them [now] exalt themselves as the first
discoverers of the science of Mathematics and Astronomy? This is not the case.
It is not. For science is not possessed by a language (Aé€1¢)—that is, speech—but
rather language is possessed by science.’

We have here a universalist claim: science—ida‘ta—or knowledge, was not the exclusive

domain of one language and not the function of a particular linguistic community.

Languages were instruments which could express and instantiate ida‘ta, something

%* Paris Syriac 346, fols. 168b-169a: s L aahal Kb o aBa i, m ey I\ =
Rnr.as o1 K B L AD Kel PI%  av b Fuiaml v &« al Aaiiohas v\ hass
hneda ;n llvva et ala gL rcsls uaaia oinm 1 I inwia e asmalara anaia
~am i b el (oo falad a1 alol dumiie Lom) Kam aai dusias el
- s «omlaa nhash ( amlan ner? .uds a\o [dursaysh] ouisarsh cam Mumio alas
Nish= 1y 1o L omudu uiam ol falas . uds euma ’ajaay @ <alas er o >
Rinars) 000 Rauiam QM 18 1AM Kedl DI ( Qs l Fuiamt »o s o Al i L aim e
) A o s <aalsia

%5 Paris Syr. 346, fols. 169b-170a: i3 cam wsii Kiaw amp ar (im Khoino e
<o o .l A veo Suris o1 aim .o i Lomls hus A iads K ®
A K udu LK L 0oum gk asioihs i on Kiuad s o Khata
o Rio @ dudur et A i gl o ot fusor @amaly sy al.ondue Syriac

text and FT can be found in F. Nau, ‘La cosmographie au Vlle siécle chez les Syriens,” Revue de l'orient
chrétien 5 (15) 1910, pp. 249-250.
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which stood outside of and beyond them. The Greek-speakers who had been boasting
to Severos’ correspondents about the superiority of Greek cultural achievements were
not only historically uniformed; they were also rather provincial in their ignorance of
the achievements of people speaking languages other than Greek. Severos had brought
up the Babylonians and the Syrians because they were most pertinent to his argument,
but he would also make reference to another linguistic community whose
achievements were superior to those of both Greeks and Syrians: the Indians.

I have refrained here from speaking about the science of the Indians—who are
not even Syrians—and concerning their insightful discoveries in this discipline
of astronomy (which [discoveries] are more skilled than those of the Greeks and
those of the Babylonians) and the rational methods of their calculations and of
computation which surpass speech. Iam speaking of that of nine signs which, if
those who think of themselves that they alone have reached the pinnacle of
wisdom on account of the fact that they speak Greek were aware of them, they
would acknowledge, albeit tardily, that there exist others as well who know
something, not just the Greeks, but also people from nations with other
languages. I have said these things, not rejecting the wisdom of the Greeks in
matters such as these and other things like them—may it never be, for it is not
like this at all—I would be erring! Instead, I am seeking to demonstrate that
science is universal and that everyone who wants to become diligent [in it, can],
whether he be Greek or Barbarian.**

Severos would reiterate his universalist claim: Science, ida‘ta, was something that
everybody shared and was not a function of or monopolized by a particular language.

It was d-gawd, common to everyone. Dialectically, he had used pluralism—the diversity

% Paris Syriac 346, fols. 170a-170b: ( cam :somdmn s s N\ = linda) Kro /O ohe
miramoi o m alaint L amba i) s i ML oL omudue Krtiam las
~indl haoarna ( 0ouinr.asny il aradsha ialass a Fus aded o @dd Lia
QUM L OMTAD LINWSI (D Mo Ay i A\ (‘3"’ RN 2xRon ;0 @1 i (i)
< A iaa com ‘;m..gévk\m R W, YW v.\;\::.m rcsls jo = . hnsa dhis) ap= L ocuiasls
PN ol > e A A aasls oas al e gl s ar ae e e isars
=<\ ‘..mX @ & hanisrdaa (.lm Ke1ol aded ihsans A’ os 1n o\ i VAmt\ RAATAN
& lato i dudur Koy 1 Kasl K s 1 A . A Lo ola ey ol Lomk
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and a small portion of the Syriac can be found in F. Nau, ‘La cosmographie au Vlle siécle chez les Syriens,’
Revue de lorient chrétien 5 (15) 1910, p. 250.
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of linguistic communities which had made contributions to knowledge and learning—to
deflate the self-congratulatory and solipsistic cultural triumphalism of his
correspondent’s Greek interlocutors. As a strategy for problematizing limited and
narrow perspectives on human cultural achievement, such a move can be quite
powerful and effective—and not just in the the seventh century.*”

In the transition between what contemporary historians conceptualize as the
Late Antique and Medieval periods the streams and rivers of antique culture did in fact
flow unbroken. This assertion of continuity, of course, needs to be qualified. The

streams flowed without interruption, but they narrowed and passed through a smaller

%7 One should also compare Severos’ ideas with those used by Gregory Nazianzen in his attacks
on Julian the Apostate. See, for example, the following passage from his First Invective against Julian:
‘..but what is our part is this—that a language is not the property of those that invented it, but of those
who share in the same; neither is there any art of occupation, of whatever sort thou mayest think of,
which is not subject to this rule; but just as in a skillfully-composed and musical harmony there is a
different sound of each different string, either high or low, yet all belong to one tuner and performer,
contributing together to the single beauty of the tune, in the same way, also, the artist and creator,
Speech, has appointed a different word for the inventor of each different art or occupation, and has
exposed them all alike for public use, coupling together human society by the ties of mutual
communication and kindness, and rendering it more gentle. Is speaking Greek thy exclusive right? Pray
tell me, are not the letters of the alphabet the invention of the Phoenicians, or, as others say, of the
Egyptians, or of those yet wiser than they, the Hebrews—if they believe that the Law was engraved by
God upon divinely inscribed tables of stone? Is the Attic language thy right? To calculate sums, and to
count, to reckon on the fingers weights and measures, and, before all these, tactics and military rules, to
whom to they belong? Do they not to the Euboeans, since Palamedes was an Euboean—that inventor of
many things, and thereby becoming an object of jealousy, and having to pay the penalty of his
cleverness, condemned to death by those who fought against Troy? What, pray, if Egyptians,
Phoenicians, and Hebrews are those whom we employ in common for our education—supposing the
natives of Euboea should make a claim (according to the rule thou has laid down) for the things specially
belonging to themselves, what in the world shall we do? And what defence shall we offer to them when
convicted by laws of our own making? Surely there is no help for it, we must be dispossessed of these
things and suffer the fate of the jackdaw, stripped bare, divested of our borrowed plumes, and made
objects of ridicule. ...As for sacrificing victims, does that not come from the Assyrians, or perhaps the
Cyprians; the observation of the stars from the Chaldeans, the art of land-measuring from the Egyptians?
Is not the science of magic a Persian invention? The interpretation of dreams, from whom else dost thou
hear it but from the Telmessians? And augury, from whom else than the Phrygians, the first men to
study the flying of birds and their various motions?’ Trans. C.W. King in idem., Julian the Emperor,
containing Gregory Nazianzen’s Two Invectives and Libanius’ Monodoy with Julian’s Extant Theosophical Writings
(London, 1888), pp. 71-72, 73. More generally, see pp. 68-74 (1.102-1.109). 1 am grateful to Peter Brown
for pointing me to Gregory’s invectives for this comparison. Compare Gregory’s Invective [ with Ps.-
Nonnos’ mythological scholia which adds more detail to these claims of precedence in Brock, The Syriac
Version of the Pseudo-Nonnos Mythological Scholia, pp. 115-117; Brock (ibid., p. 29, n. 7) shows that Severos
Sebokht was aware of the Homilies of Gregory Nazianzen, which included Invective I as well as the
Mythological Scholia of Nonnos.
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number of channels. The intellectual activities I have focused on in this dissertation—
Greco-Syriac translation, philosophical study, history writing, and to a lesser extent,
astrological and medical study—now took place in monasteries and were carried out by
Christian clergy. Polymaths like Severos Sebokht, Jacob of Edessa and George of the
Arabs carry the weight of both secular and religious knowledge on their shoulders and
represent the same concentration of broad and encyclopedic knowledge in single
individuals as Isidore of Seville does in this period in the West.

In the Middle East, traditional Greek learning was no longer the purview of a
polis-based, urban elite, though a facile urban-rural binary should be avoided here at all
costs. Athanasios Gamolo, the urbane leader of the Syrian Orthodox church in the first
three decades of the seventh century was, as I have pointed out, from an elite urban
family in Samosata, whereas Jacob of Edessa hailed from a small village in the region of
Antioch. Both men were educated at the monastery of Qenneshre, but both men also
received educations in urban centers—Jacob in Alexandria and Athanasios most likely
in his hometown of Samosata.

The events of Jacob of Edessa’s life, in which he moved from small village
(‘Ayndaba), to Qenneshre, to Alexandria, to Edessa, to the monasteries of Eusebona and
then Tell ‘Ada and finally back to Edessa, illustrate nicely the flows that people (and
information) might take. Jacob was responsible for reviving the study of Greek at the
monastery of Eusebona but was eventually driven away from it by monks there who
‘hated Greeks.” Jacob himself died en route from Edessa to the monastery of Tell ‘Ada—

he was returning to Tell ‘Ada to fetch his personal library.*® The Life of Theodota of

%% See J.-B. Chabot, ed. Chronique de Michel le syrien, patriarche jacobite de Antioche (1166-1199) (Paris,
1899-1910), vol. 4 (Syriac) 445-46 ; vol. 2 (FT) 471-472.
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Amid in which the protagonist frequently moves from one monastery to the next also
suggests that there was a constant traffic of both laypeople and clergy among monastic
centers in the seventh century.

These centers of culture were not hermetically sealed from one another:
Qenneshre stood out as the most important center for Greco-Syriac study and
education in the Syriac-speaking Middle East, but it was not a Lone Ranger and it had
more than one Tonto—places like Beth Malke and Tell ‘Ada. Qenneshre existed as the
primary and most important node in a network of monasteries which, taken
collectively, formed the cultural and intellectual skeleton which supported the muscle
and tissue of the body of what eventually would be called the Syrian Orthodox church.

What we have emerging in Syria in the sixth through eighth centuries is an
example of what Hervé Inglebert has referred to as an ‘antiquité post-romaine, une
deuxieme phase de I'’Antiquité,’” characterized by a form of Romanitas different from
the civic version which so defined the Romanitas of the empire.* Imperial persecution
of Christological dissidents, combined with the diversity and competition that
characterized the Christian communities of greater Syria fueled the development of an
alternative, intellectual and cultural elite in the Miaphysite movement, one whose
primary basis of operation was in the network of monasteries anchored by Qenneshre.

These monasteries existed alongside the older, urban centers of culture which,
to be sure, were not as sterile, even in the ‘Dark Ages,” as some might imagine. Jacob
did spend part of his life in Edessa and the eighth-century emergence from Edessa of

the Maronite Theophilos of Edessa (d. 785), an astrologer to al-Mahdi, translator of

%9 See H. Inglebert, Histoire de la civilization romaine (Paris, 2005), p. 483. 1 am grateful to Peter
Brown for alerting me to Inglebert’s notion of a second, post-civic phase of Late Antiquity and
Romanitas.
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Aristotle and Homer into Syriac, and author of an important chronicle, points to that
city’s continued status as a center of Antique culture.*® The precious Melkite Syriac
manuscript, BL Oriental 8606, written in Edessa in AD 723, contains Greek words in
Syriac unattested anywhere else,*" and its colophon indicates that the Melkite
cathedral there had two different choirs—one Greek and one Syriac.*” Here we have
another indication that Edessa continued to be a vibrant bilingual space and important
point for cultural transmission across linguistic lines. Moreover, in the Maronite
Theophilos, we have a reminder that it was not just the Miaphysites who were making
use of and studying the wisdom of the Greeks.

Nevertheless, monasteries such as Qenneshre were now powerhouses of culture
and not just prayer. The demands of training a clergy, manning a church, fending off
polemical attacks from rivals led to a situation where Roman culture had become
untethered from a civic context, infused with Christianity, and located in monastic
centers. And through the gradual accumulation of endowments, often from wealthy
urban elites, these monasteries would come to have their own, independent economic

bases of survival.*®

%% On Theophilos, see Baumstark, Geschichte, pp. 341-342.

8! See C. Moss, ‘A Syriac Patristic Manuscript,’ Journal of Theological Studies 30 (1929), p. 254.

%2 See R.W. Thomson, ‘An Eighth-Century Melkite Colophon From Edessa,’” Journal of Theological
Studies, n.s., 13 (1962) p. 253: .~<siama 1o w1 ®auana .udel Koy i asas a (translation
Thomson): ‘...And John, the head of the choir of the Greeks, and Nicianos, head of the choir of the
Syrians...

5 See the discussion of the finances of the East Syrian Monastery of Beth ‘Abe by E.A.W. Budge
in idem., ed. and trans., The Book of Governors: The Historia Monastica of Thomas Bishop of Margd A.D. 840, vol. 1,
(London, 1893), pp. Ixv - Ixix. Eventually, taxes from Muslim authorities caused great economic distress
to the monastery.
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God, Mammon and Monasteries®*

For some of their revenue, monasteries might rely upon alms and small
donations. Monks, it seems, would go about begging for donations on behalf of their
convents. In his canons, Jacob of Edessa condemned monks who left their monasteries
and married, but put back on the black garb of the dayroyo and made the rounds

85 We also have evidence that at least

begging for money in the name of monasteries.
some priests were trying to charge their parishioners a payment for their sacerdotal
activities, but Jacob condemned this practice. ‘It is not right for priests,” Jacob wrote in
another canon, ‘that a wage for their service be sought from the people, as like for the
watchmen of a village. For it is not for a wage that priests serve God.”* The Qur’an, for
its part, speaks negatively of monks who ‘devour the wealth of mankind’ and who
‘hoard up gold and silver and spend it not in the way of God.””

But not all priests were so unscrupulous. Clergy would also work to earn their

daily bread. Thomas of Marga speaks of an old monk named Bakos, living probably in

%4 Little has been written about the economies of Christian monasteries in the Middle East in the
early Middle Ages. See, however, C. Villagomez, The Fields, Flocks, and Finances of Monks: Economic Life at
Nestorian Monasteries, 500-850 (PhD, diss, UCLA, 1998).

85 Mardin 310, fol. 212v. The same canon occurs in Harvard Syriac 93, fols. 24b-25a. Words in
brackets indicate a reading from Harvard Syriac 93 which I have taken over the text in Mardin 310. ~\
ard /L aaamii i anmds oo i alara ks anaia (0cuas oiaan e aian am
~imasy s ax ‘..\SV_S::.\ RAAm a1 ( oou= n\ ~ <\ o .\mu_»ém ~oiar A r.aals
«waxals Fias A aaas iy Gl e an i (om) R 1a L it gas [aiaa] i
ner ialil aidu s sl ar L an i < Lo oiaad do aaameds (oiasdu a
Aasls facaia L om) Laamar A . oiax i ‘Monks who have rejected their standing and gone
out to the world and taken wives should not return to the habit of monks, nor should they make use of
black garments. For many of them, when they have engaged in trickery this way, have also gone out in
the name of monasteries of monks, begging, when they have wives. It is right therefore that those who
have gone out into the world should wear white garments and not be honored by the habit which they
have rejected. For it is not right that the children’s bread be tossed to the dogs, according to the
statement of Our Savior. Instead, let the crumbs be divided up for them.’ (cf. Mark 7:27)

% Mardin 310, fol. 208b: hamis . omharhia Fiz K s 1 L asodun eagal an
sl fadia (armaen an iy o al.iuial sdma ia\s

87 Sura 9:34, translation (with slight alteration) taken from M.M. Pickthall, The Meaning of the
Glorious Koran (New York, n.d.).
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the middle of the eighth century, who ‘had near his cell a large olive tree from which
he pressed out thirty measures of oil every year, and the tree was therefore precious to
him, and he took care of it, and never missed watering it.”*®® In the Arabic Life of John of
Damascus, John’s master sent him from the monastery of Mar Saba (near Bethlehem) to
Damascus to sell ‘our craft’ (‘amalana) and to bring the revenue for the monks to use in
their expenditures. John was to sell palm baskets (al-zanabil), a large supply of which
the monastery had apparently accumulated at that point.*” From a question Addai
posed to Jacob, we know that priests would also do more than just their responsibilities
in church. If an unbaptized infant is dying, Addai wanted to know, and its mother takes
him and runs to the mountain or to a field where the priest is, laboring, and there is no
river there for baptism and none of the proper vessels—the priest only has water—and
time is running out, what should he do?*”° Addai’s question suggests that priests had
day jobs, so to speak, in addition to their jobs on Sundays and feast days. Another
canon of Jacob suggests that members of the clergy might also be involved in animal

husbandry: if a priest helps a mule or a cow give birth, Jacob notes, nothing prevents

%8 Translation E.A.W. Budge, in idem. trans., The Book of Governors: The Historia Monastica of Thomas
Bishop of Marga A.D. 840, vol. 2 (London, 1893), p. 426. Syriac text in idem., ed., The Book of Governors: The
Historia Monastica of Thomas Bishop of Marga A.D. 840, vol. 1(London, 1893), p. 225: m¥sulas ;\ <am du~a
“wo AL ET AR QA o Fam s QMo .ou Kam | es ~duys awsn r('ﬁv-l T‘Mk\“ o1 e
.~ ~har > ;m\ Fom aism The story is related by Isho‘yahb the Long who had been tonsured by
Kyriakos of Gebilta (vol. 2, p. 425). Kyriakos, according to Budge, vol. 1, p. cxiii, was likely the abbot of
Beth ‘Abe between 740 and 750 .

% See C. Bacha, ed., Sirat al-giddis Yuhanna al-Dimashgt (Harissa, 1912), p. 21.

¥ Mardin 310, fol. 201b: = ;;maulazrhio s & 1n fasann Fiar Adu (<
o <0\ o iion A dulay L i\ aas madues ;s hial as) o <ia\ Y piha
iasmin ;ml A o . Kaur omiemo famal Ml alnodes sanls s (& .ian | ‘Addai: If an
unbaptized infant is afflicted to the point of death and his mother takes him and rushes to the mountain
or to the field, to the priest who is [there] at work—where there is no river, and no laver (Aekdvn) and no
basin (yoUpva)—and if there is only water available to the priest and necessity is pressing, what is
appropriate for him to do?’
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81 Addai wrote of a deacon

him from serving the Eucharist immediately thereafter.
during a time of famine who, unable to find any work, not even for payment in bread,
was forced to join a band of armed men, presumably brigands, and took up weapons
himself. When the time of want ended and there was opportunity for work, he fled his
violent occupation, immediately cut his hair, took up his former diaconal garments and
returned to religious life.””

Clergy and monks might have some sort of trade in order to earn their living.
At the time 