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THE ARMENIAN STORY OF THE MARTYRDOM
OF ST. EUPRAXIA OF NICOMEDIA

Justin A. Ajamian

THE AIM OF THIS ARTICLE is to present a translation of the Armenian
Martyrdom of St. Eupraxia (Euphrasia) of Nicomedia', as found in the
Yaysmawurk [Synaxarion].2 with some comments on its content and its
differences from other Eastern Orthodox versions of the Martyrdom.

In contrast to the Eastern Orthodox calendar, which celebrates Eu-
praxia of Nicomedia on January 19, the modern Armenian liturgical cal-
endar appears to exclude St. Eupraxia altogether.’ Although the Yays-

Bayan, Gevorg, ed. Le Synaxaire arménien de Ter Israel VI: Mois de Aratz (Patrologia
Orientalis XIX.1 [91]), Paris: Firmin Didot, 1925, 952-954. An English translation is in
preparation by Edward G. Mathews, Jr.

> The history of the Yaysmawurk is complex, as it developed gradually over a millennium.
For an overview of this development see N. Polarian [=Bogharian], Liturgics [0 fuusq fi-
wacff ], New York: St. Vartan Press, 1990, 48-62. After speaking of the 10th-century
figure Yovsep of Constantinople, Nersés Akinian says that in the 13th century Vanakan
Vardapet (1181-1251) commissioned Bp. Israyél to expand the Yaysmawurk by adding
Armenian saints. “This work was continued in Cilicia in the same century, by Kirakos
Arewelci, Grigor Anawarzeci, and then in northern Armenia by Grigor Jerenc Xlateci.
See his “Yovsép of Constantinople, Translator of the Yaysmawurk (991)” [8nyubis
llllllllllll’lll’IIILHIIIIIIII‘II/I /f}ullullfuﬁl/:(t .f?ulJul/'leu_[r(_;/' (991)/. H(Ill([é.\' AI)ISG’PG)’ 71
(1957), 1-12. The involvement of Catholicos Grigor the Martyrophile (1065-1125) in
translating the lives of saints is discussed by N. Potarian [=Bogharian], “Grigor Martyro-
phlIC and Translations of Saints’ Lives” /q‘ll/lll 1y ‘Lll‘",/"“’t[’ bLe /()‘lululnfulbluﬂ/u.b‘p
lLul/uu__ll U/t['n_l/]. Sion 1967, 430-432.

Eupraxia is not to be confused with the two well-known saints of the same name: Eu-
phrasia the Elder (+393) and her daugther, also named Euphrasia (+410). These Euphra-
sias are connected either with Constantinople, their place of origin, or with Tabenna, the
place of their death. Euphrasia the Younger is celebrated on July 25. By the Ror}mn
Church she is celebrated on March 13. See Alban Butler, Lives of the Saints, Benziger
Brothers, 1894, at sacred-texts.com under the month of March, ‘_‘"d at
OCA.org/FSLivesallsaints. The site www.saintpatrickdc.org/ss/0313.htm#euph. gives her
date of death as 420.
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mawurk specifies the commemoration of her martyrdom on January 19
and the Comp/ete Lives ()f the Saints /L/nu//uunul/l I/III/IJ_) IIIII!II.I// places
her remembrance on either “January 18 or 20 of the Armenian calendar;
January 19 of the Greek: and Feb. 11 of the Bollandist™, it is not included
in any modern Armenian liturgical calendar known to me.®

The stories contained in the Yaysmawurk are intended to be read aloud
Just before vespers on the day when the event or person described is being
commemorated,’ for the edification of the faithful.® The exclusion of Eu-

* See. for example, Lives of the Holy Women Martyrs (Lives of the Saints, 7), Buena Vista,
Colorado: Holy Apostles Convent Publications, 2001, 29-30 (hereafter, Holy Women
Martyrs). For online resources, see ocafs.oca.org/FeastSaintsViewer.asp? FSID-100234;
www.antiochian.org/book/ export/html/17337.

COINP/(,’(L’ Lives and Witness of the Saints [L/Ilu[/lllllllll[l lLul/lp b lL//u/Jul/:mhu:./c//rL71
Uppngl, ed. Mkrtic Awgerian, Venice: San Lazzaro, 1810, 1124; hereafter, Complete
Lives.
® These are: the calendars of the Armenian Patriarchate of Jerusalem, the Eastern Diocese
of the Armenian Church of America's annual Domar, and the online resources of the
Eastern, Western and Canadian dioceses of North America, the Catholicosate of Holy
Ejmiacin, and the Great House of Cilicia. Interestingly, the Domar does include on Janu-
ary 20 the celebration of Bp. Theopompas and Theonas the Magician/Martyr, both of
whom are mentioned in the Yaysmawurk as sharing a celebration day with Eupraxia.
Although it is not a liturgical book, H. Ajarian, Dictionary of Armenian Personal
Proper Names ["IIIJII'II u71d7lul711u_717//;/1/1 p:uu.mlluﬁlj. vol. 2, Beirut: Sevan, 1972, 150
does include a mention of the Martyrdom as part of its entry for the name Eupraxia

[bLUI/IlUpII/IlII].
7 Unfortunately, today this practice is followed only in the monastic community of the Sts.

James Monastery in Jerusalem.

According to MataKia Ormanian, Liturgical Dictionary [Ufruumfyusk Puwnupuh], Ante-
lias: Catholicosate of Cilicia Press, 1957, 162-163, the Yaysmawurk takes its name {rom
the opening words of each reading: .:?mJu‘f Lo J/IZIIIIIIUI/I £ [On this dﬂy is the me-
morial. . .]. Ormanian points out that the phrase is inaccurate because the readings are ar-
ranged according to a fixed calendar, whereas the celebrations are often affected by the

movability of the Armenian liturgical calendar.

8  As Claudia Rapp says at the beginning of her article, “Figures of Female Sanctity: Byzan-
tine Edifying Manuscripts and their Audience,” Dumbarton Oaks Papers 50 (1996), 313-
344, we should not assume that a hagiographic account of a woman's bravery in defense
of honor and faith would be intended especially for an audience of women. For a. short
study of special qualities in stories of women's martyrdom see E. Glenn Hinson,
“Women among the Martyrs,” Studia Patristica XXV (Papers presented at the Eleventh
International Conference on Patristic Studies held in Oxford, 1991: Biblica et Apocrypha,
Orientalia, Ascetica). ed. Elizabeth A. Livingstone, Leuven: Peeters, 1993, 422-428.
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praxia from the modern calendar, despite her inclusion in the Yaysmawurk,
may point to a change in the definition of what is “edifying to the faithful”.

Alternatively, Eupraxia’s Martyrdom may have been excluded from
celebration because of some confusion over her identity. In the Complete
Lives of the Saints her story is relegated to a note in the index of proper
names.” In the note, the editor suggests Euphrosyne as a possible variant
name for Eupraxia, although no reason is given for considering this as a
possibility.'” The only St. Euphrosyne in the Complete Lives (+470) is a
transvestite celebrated for having lived thirty-eight years as a monk in a
men’s monastery near Alexandria."

Jerusalem Patriarch Torgom 1. Gusakian’s Saints and Feasts [Uncppp
I So’gp]lz does not include Eupraxia at all, perhaps because she had al-
reudy}disappeured from the calendar by the time he produced his collec-
tion. '

EUPRAXIA: THE LIMITS OF THE LIFE

All in all, Eupraxia is a sketchy figure. She is clearly distinct from the
more famous Euphrasias. They were related to the Emperor Theodosius:
the Eupraxia of the Yaysmawurk is identified simply as a woman “of great
family”.'"* Her life dates not from the days of the Christian Emperor
Theodosius, when the other Euphrasias lived, but from the persecutions of

“the idolatrous Emperor Maksimian”'">. The Yaysmawurk’s Eupraxia

? However, it gives a full life of the Euphrasias of Constantinople and Tabenna.

' Complete Lives, 1317.

' On the motif of women dressed as men in monastic literature see J. Anson, “The Female
Transvestite in Early Monasticism: The Origin and Development of a Motif,” Viator V
(1974), 1-32. On praise for manly virtues in women see Kirsten Berre-Aspegren and
Rene Kieffer, eds., The Male Woman: A Feminine Ideal in the Early Church (Acta Uni-
versitatis Upsaliensis 4), Uppsala: Acta Universitatis Uppsaliensis, 1990.

12 (Durian Matenadaran 16), Jerusalem: St. James, 1939.

'3 As indicated above, doubt over her identity or the moral value of her story may have
influenced him to leave her story out of the collection.

" The story of Eupraxia given at www.oca.org describes her as renowned for her beauty,
but the Armenia Martyrdom does not comment on her physical qualities at all.

' It is not clear under which “idolatrous MaKsimian™ Eupraxia is supposed to have_ Ii.ved-
Maximian (285-305) was the colleague of Diocletian, a famous persecutor‘of Chnsua.ns.
Maximinus Daia (305-313) was an opponent of Licinius and Constantine. Eusebius
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comes from Nicomedia (modern Izmit), not from Constantinople.'® She
does not lead an exemplary monastic life in the ascetic heartland of Egypt,
like Euphrasia the Virgin, nor does she even aspire to do so, like Euphrasia
the Elder. Unlike the younger Euphrasia, who was spiritually precocious
(she entered the monastery at some time between the ages of 7 and 12) and
performed miracles, the Yaysmawurk’s Eupraxia is praised only for the
canny stratagem she employed to preserve her purity and attain martyr-
dom. The Armenian Eupraxia's age is not given. There is no date re-
corded for her martyrdom in the Armenian story, although the Eastern Or-
thodox versions of her life assign it either to the year 290 or to the year
303.

So we have in the Yaysmawurk the story of a martyrdom achieved in
an unknown year by an otherwise unidentified young woman whose story
really consists of a single, strange episode.'” True, the account begins with
a paragraph concerning the virgin’s fortitude before a tribunal, her beating
and imprisonment, and her “disrespect of those who did not believe in
Christ”. But this information sounds generic. The main empbhasis of the
Yaysmawurk is on the more unusual tale of the ingenious way in which
Eupraxia tricks her guard into killing her rather than seducing her as he
had been assigned to do.

(Church History 1X.1-2) describes how he carried on the persecution of Christians in
spite of the Edict of Milan. St. Juliana of Nicomedia (+299) and her companions are also
said to have lived and died “in the reign of Maximian”.

'® Nicomedia was a city whose Christian community produced numerous saints and mar-
tyrs. The martyrs of Nicomedia are celebrated as a group on Dec. 20 in the Armenian
calendar. See the Greek Orthodox Archdiocese website: goarch.org/en/
Chapel/saints.asp?contentid=347). On the Nicomedian saint Pantaleon (Pantaleemon) the
Physician see G. Quispel and J. Zandee, “Some Coptic Fragments from the Martyrdom
of St. Pantoleon,” Vigiliae Christianae 16.1 (March 1962), 42-52.

'7 The episode is also found in stories from a wide variety of other cultures and settings,
particularly in the tale of a nun whose purity was threatened during the Persian con-
quest of Jerusalem in 614. Severius al-Ashmunein recounts a version of the story, set in
Egypt in 750 (History of the Patriarchs of the Coptic Church of Alexandria XVIIL. Avail-
able online at www.tertullian.org/fathers/severus_hermopolis_hist_alex_patr_03_part
3.htm). The history of these related tales has been studied by Campbell Bonner, "The
Maiden's Strategem,” Byzantion XVI (1942-1943), 142-161. It is also mentioned by
Robert G. Hoyland, Seeing Islam as Others Saw It: A Survey and Evaluation of Christian,
Jewish and Zoroastrian Writings on Early Islam (Studies in Late Antiquity and Early
Islam 13), Princeton, NJ: Darwin Press, 2007, 41.
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EUPRAXIA: THE QUESTION OF SUICIDE AND MARTYRDOM

A recent visit to an Orthodox chat site made it clear to me that Eu-
praxia’s ploy raises disturbing questions for a modern believer reading the
story. The young people discussing martyrdom in that forum were con-
fused by the commemoration of her as a saint. Certain aspects of her story
troubled them. First, the question of whether suicide (or in Eupraxia’s
case, induced martyrdom) can be qualified as a noble death for a Christian
woman threatened with rape.'® Is her death a martyrdom, or a suicide?
And if the latter, doesn’t suicide bar one from sainthood?"’

In Eupraxia’s fourth-century world, voluntary death under circum-
stances like Eupraxia’s was not often condemned.”” On the contrary, the
Church History of Eusebius of Caesarea (ca. 263-ca. 339) praises women
who prefer purity over life. Eusebius was especially impressed by the
bravery of the prefect’s wife who stabbed herself to death rather than sub-
mit to the desires of Maxentius (VIII.xiv.16-17).

Ambrose of Milan (347-397) attributed even more nobility to suicide
for the sake of purity. When his sister Marcellina asked him how one
should view those who resort to suicide in order to preserve their virtue, he
told her the story of a mother and her daughters who drowned themselves
to escape violation. Into the mouth of one young woman in the story,
named Pelagia, Ambrose put a rousing speech explaining her willingness
to embrace death by any means, including at her own hand, because “In

'8 Michael Cholbi, “Suicide”™, The Stanford Encyclopedia of Philosophy (Fall 2008 Edi-
tion), ed. Edward N. Zalta, at hup://plato.stanford.edu/archives/fall2008/entries/suicide/
gives a brief and clear overview of the ambiguous feelings raised by any talk of justified
suicide. Arthur J. Droge and James D. Tabor, A Noble Death: Suicide and Martyrdom
among Christians and Jews in Antiquity, San Francisco: Harper, 1991 gives special atten-
tion to suicide or voluntary death in the Old Testament and Jewish tradition, and points
out that suicide came to be condemned only after five hundred years of discussion. (98)
Even a strict tradition concluded that in order to avoid idolatry, murder, or sexual im-
morality one might even be required to die voluntarily. (106)

For the views of Ignatius, Clement, Tertullian and Origen see ibid., 138-158.

H. Tristram Englehardt, Jr., “Taking Moral Difference Seriously: Morality after the
Death of God,” in Douglas Farrow, ed., Recognizing Religion in a Secular Society: Essays
in Pluralism, Religion and Public Policy, Quebec City: McGill-Queens University Press,
2004, 116-139, was not thinking of these texts when he said that early Christianity “took
it for granted that suicide, hence also aiding or abetting suicide, was forbidden.” (117, n.)
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truth, if we think of the real meaning of the word, how can what is volun-
tary be violence? It is rather violence to wish to die and not to be able.””'

A third authority from the fourth century, St. Jerome (ca 347-420), in
his Commentary on Jonah (1.12) makes preservation of purity the only le-
gitimate reason for suicide during a time of persecution for the faith:
“Thus, in the persecutions it is not allowed to kill oneself, unless chastity is
in danger, but one must put one’s neck to the executioner.”

The dissenting voice is St. Augustine’s. Under no circumstances does
he allow that suicide is a noble choice. In his City of God (1.26) Augustine
(354-430) specifically denied a woman the right to protect her purity in
such a drastic manner. After all, “while the will remains firm and un-
shaken, nothing that another person does with the body, or upon the body,
is any fault of the person who suffers it, so long as he cannot escape it
without sin.” (I.16) However, even Augustine recognized that a virgin’s
shame at violation might be overwhelming, “and consequently, even if
some of these virgins killed themselves to avoid such disgrace, who that
has any human feeling would refuse to forgive them?” (I.17) In the final
analysis, though, purity is a virtue of the soul, and

the virtue of holy continence, when it resists the uncleanness of carnal
lust, sanctifies even the body. and therefore when this continence remains
unsubdued, even the sanctity of the body is preserved. because the will to
use it holily remains, and, so far as lies in the body itself, the power also.
. . . And therefore a woman who has been violated by the sin of another,
and without any consent of her own, has no cause to put herself to death:
much less has she cause to commit suicide in order to avoid such viola-
tion, for in that case she commits certain homicide to prevent a crime
which is uncertain as yet, and not her own. (I.18)

So it appears that in her own day the fact that Eupraxia engineered her
own death for chastity’s sake would not have been condemned by most,
and would have been praised by many. Even the strictest critic of her ac-
tion would have found it forgiveable.

2! Concerning Virgins, 111.7. David Albert Jones, Approaching the End: A Theological Ex-
ploration of Death and Dying (Oxford Studies in Theological Ethics), Oxford: Oxford
University Press, 2007, 68-72 describes the differences between Ambrose and Augustine
on suicide and martyrdom.

2 . . . .
*? The English is taken from Eric Rasmussen's translation of Jerome's Commentary on Jo-
nah at www.rasmusen.org/_religion/_Jonah/jonah.htm.
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EUPRAXIA: THE QUESTION OF DECEIT

The second question raised by Eupraxia’s martyrdom is the question of
whether deceit is a permissible means to the martyr’s desired end.

Eupraxia is able to achieve her martyrdom by convincing the soldier
who is her guard and would-be seducer that she knows a magical way to
make him invulnerable to wounds. She is without doubt lying to him quite
consciously. Did the end justify the means?

In light of his attitude towards suicide as expressed above, it is not sur-
prising that St. Augustine also came out against the use of deception even
for good ends. In his To Consentius: Against Lying (31) he says clearly, “It
is said unto God, Thy law is truth: and consequently, what is against truth
cannot be just. Now who can doubt that every lie is against truth? There-
fore there can be no just lie.”* Even the midwives of Exodus 1:16-20 who
lied about the birth of the Hebrew boys, and Rahab of Jericho, (Josh 2,
6:25) who saved the lives of the Hebrew spies by lying about them, were
not justified in their lying. At best, they may be excused for not fully un-
derstanding their sin, since “whether it be ever right, even for the saving of
a man’s life, to tell a lie, is a question in resolving which even the most
learned do weary themselves.”(33)

When St. Jerome condoned lying under certain circumstances,
Augustine objected and carried on a correspondence with Jerome about
it”* Jerome defended the Apostle Peter against Paul’s accusation in Gal
2:11-14 that Peter had lied about his faith. Paul too dissimulated, said
Jerome, in order to win converts. He went on to add examples from scrip-
ture of other holy persons who had lied. His conclusion was that “just men
would dissimulate for the sake of their own and others’ salvation.” **

Writing much earlier, Clement of Alexandria had declared lying in le-
gal settings unethical and unnecessary for a Christian.”® However he felt

* Seventeen Short Treatises of St. Augustine, Bishop of Hippo, Oxford: John Henry Parker,
1847, 458.

 Ibid.

*5 Quoted by Perez Zagorin, “The Historical Significance of Lying and Dissimulation,
Truth-Telling, Lying and Self-Deception,” Social Research, Fall 1996, 3 (available at
www.ﬁndarlicles.com/p/articles/mi_m2267/is_n3_v63/ni_l8888995).

* Stromata VI1.8 “Being then persuaded that God is always present everywhere, an'd Peing
ashamed not to tell the truth, and knowing that [not to speak of perjury] even a lie is un-
worthy of himself, he is satisfied with the witness of God and of his own co?smence
only. So, while on the one hand he neither lies nor does anything contrary to his agree-
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that lying and deceit, or at least not telling the full truth, was advisable
when speaking with people who could not comprehend the full truth. A
doctor too might lie to a patient for therapeutic reasons’’:

Whatever [the Gnostic] has in his mind, he bears on his tongue, to those
who are worthy to hear, speaking as well as living from assent and incli-
nation. For he both thinks and speaks the truth; unless at any time, med-
icinally, as a physician for the safety of the sick, he may deceive or tell an
untruth. .. *®

Although there are clear biblical rules against bearing false witness and
numerous proverbs stress the abomination of lying tongues, various bibli-
cal characters — including Abraham and David and even Christ —
exercised forgiveable deception in hostile situations.”” Deception used to
prevent a greater evil from happening could be sanctioned too. Rahab’s
lying to save the lives of the Israelite spies and of her own family (Jos 2:1-
7) fell into this category of untruths.*

One might also make the case that Eupraxia told her guard more truth
than he could hear. In the Armenian story she says, “You will not be able
to kill me, but even more than that, you will make me live.” Another Chris-
tian would have understood that she was referring to eternal life. Her
guard did not.

It would not be surprising, then, if a woman in Eupraxia’s situation
considered deception to be the lesser of two evils when faced with the loss
of her purity. Even Augustine would have allowed that “the learned”

ments, on the other hand he neither takes an oath when it is demanded of him, nor denies
[what he has done], being resolute to be clear of lying, even though he should die under
torture.” (translation of J.A.H. Fenton, www.archive.org/stream/MN41361ucm(_1/

MN41361ucmf_1_djvu.txt.)
%7 See Nicholas P. Constas, “The Last Temptation of Satan: Divine Deception in Greek

Patristic Interpretations of the Passion Narrative,” Harvard Theological Review 97.2
(2004), 139-163.

% Ibid., VILxiv.

2 Evelin Sullivan's light-hearted The Concise Book of Lying, NY: Farrar, Strauss and Gi-
roux, 2001 discusses biblical lying (1-28), lying in mythological stories (29-51) and de-
ception in hostile circumstances (229-253).

% For a reaction to Augustine’s position towards lying and a discussion of “therapeutic
lying” in general see Nathan Schlueter, “The Virtue of Lying: Recovering the ‘Saving
Beauty’ of Plato’s Poetic Vision," Logos IX.1 (Winter, 2006), 72-107.
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might well “worry themselves” deciding whether or not to condone her
wiles.

EUPRAXIA: THE QUESTION OF MAGICBI

In the Armenian story, Eupraxia takes one of her own hairs,” places it
in the palm of her hand, and anoints it with oil to create an “invincibility
talisman” for her guard.

To the modern reader in an age where science rules, both Eupraxia’s
plan to achieve her martyrdom and her guard’s gullibility seem equally
strange. The plan she devises comes from a world where magic is believ-
able, and where young women may possess great secrets.”’ People in her
society, as the story shows, thought that it was possible to create such a
thing as an invincibility potion or ointment. Her ploy is from the same
realm as Medea’s gift to Jason of a magical ointment for himself and his
weapons, or David of Sasun’s magical fountain of invincibility.*

The association of hair with strength or power is at least as old as the
stories of Samson (Jg 13-16) and King Nisus of Megara,” whose strength
remained intact as long as their hair was uncut. Magical or superstitious
use of hair is not unknown. It has been a talismanic substance in antiquity

3! The importance of saints’ lives as sources of information on magic was noticed by H.J.
Magoulias, “The Lives of Byzantine Saints as Sources of Data for the History of Magic in
the Sixth and Seventh Centuries AD: Sorcery, Relics and Icons,” Byzantion 37 (1967).
227-269.

*2 It may be important that she plucks the hair from her head when the guard is not there to
see. Perhaps if he saw her take it from her wallet or pocket, he would be more inclined
to think that she was a woman who practised magic regularly, and normally carried
magical paraphernalia with her.

* On women as practitioners of magic see Matthew W. Dickie, Magic and Magicians in
the Greco-Roman World, London/New York: Routledge, 2003, 175-192, 249-250. It
seems the guard was aware that by taking her virginity he might also damage Eupraxia's
magical powers.

* David of Sasun 1.10., tr. Artin K. Shalian, Athens, Ohio: Ohio University P"CS?' 1964.
Robert Bedrosian, “Soma among the Armenians” (rbedrosian.com/soma.htm) discusses
David of Sasun's invincibility fountain.

35 The story of Nisus’s special lock of hair is told in Thomas Bullfinch's Mythology (classi-
clil.about.com/library/bl-etexls/lbull'inch/bl-tbulfinch-age-l3.hlm).
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and in modern times as well.”® The making of invulnerability lotions is also
known,’’ and even the wrapping of an amulet around the neck is de-
scribed.”® However, I have not found any exact parallel to Eupraxia’s crea-
tion of a talisman from hair and olive oil mixed in the palm of the hand.”
Eupraxia’s magic trick is equally strange in the Eastern Orthodox ver-
sion,* but there, the magical object is an herb, not Eupraxia’s own hair:"'

The saint prayed tearfully to the Lord that He would preserve her vir-
ginity, and God heard her prayer. St. Euphraxia suggested to the barbarian
that if he would not defile her, she would give him a special herb that
would protect him from the enemy’s weapons and death. But this herb,
she explained, held its power only when received from a virgin and not
from a woman. The soldier believed St. Euphraxia and went with her into

36 Naomi Janowitz, Magic in the Roman World: Pagans, Jews and Christians (Religion in
the First Christian Centuries), London/New York: Routledge, 2001, 93-94 mentions
hanging a woman up by her hair as a way to neutralize her magic powers.

3" The New York Times, Aug 9, 1878 included an article on a London chemist who claimed
to have invented such a lotion.

% Dickie, 24-25. On 129-130 he mentions amulets of hair made for hunting dogs, and on
304-307 he describes the common practice of wearing amulets around the neck.

3% Marvin Meyer and Richard Smith, eds., Ancient Christian Magic: Coptic Texts of Ritual
Power, San Francisco: Harper San Francisco, 1994, gives numerous spells requiring oil,
usually oil over which a spell has been said. Only one of these (306 §18) specifies olive
oil. In that spell, it is a protective substance for anointing “a person who is slow”.

40 This is found at www.antiochian.org/book/export/html/17337.

1A connection between herbs and Greco-Roman magic is mentioned by Jan N. Bremmer,
“Magic in the Apocryphal Acts of the Apostles,” in Jan N. Bremmer and Jan R. Veenstra,
eds., The Metamorphosis of Magic from Late Antiquity to the Early Modern Period
(Groningen Studies in Cultural Change 1), Leuven: Peeters, 2002, 51-70; here 69. Francis
C.R. Thee, Julius Africanus and the Early Christian View of Magic (Hermeneutische Un-
tersuchungen zur Theologie 19), Tiibingen: Mohr Siebeck, 1984, 248-262 describes the
role of herbs in magic as seen through the writings of Julius Africanus (3rd century), but
none of the herbs mentioned there is used to cause invulnerability. On p. 284, he men-
tions the special potency of a spell worked by a virgin.

Protection from wounds, or invincibility in battle is even today listed as a virtue of
certain herbs. (For one example, see ezinearticles.com/?St-Johns-Wort---No-Need-For-
St-Johns-Medical-Care&id=1757813.)

It may not be so strange that one version of the story uses an herb, while the other uses
hair. Bruce Lincoln, “Treatment of Hair and Fingernails among the Indo-Europeans,”
History of Religions 16.4 The Mythic Imagination (May, 1977), 351-362 sees a connec-
tion between the magical protective powers of hair and of herbs.
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the garden. The holy virgin picked the herb, then offered to demonstrate
its power. She placed the herb on her neck and told the man to strike her
with his sword. With a mighty blow, he cut off her head. Thus, her prayer
was answered, and the wise virgin offered her soul to God in 303, safe-
guarding her bodily purity.

Not everyone who tells the story of Eupraxia has felt comfortable in-
cluding magic in the saint’s martyrdom. A simpler Eastern Orthodox version
of Eupraxia’s Martyrdom does not include either the hair talisman or the
potent herb:

The holy Martyr Euphraxia was from Nicomedia. As the daughter of
a notable family, she lived during the reign of Emperor Maximian (286-
305). This devout maiden, moreover, was adorned with a sound and wise
mind. In 290, when Euphraxia was reported to be a Christian before the
emperor, she was apprehended. Since the pagans were unable to coerce
her into offering sacrifice to their evil deities, she was severely beaten.
Remaining steadfast in the Faith of Christ, her tormenters resolved to dis-
honor her by delivering her to a certain barbarian. Euphraxia, however,
outwitted him in the following expedient manner.

The holy maiden promised the barbarian that if he would not defile
her, she would give him a certain elixir that would continually make him
invincible against every sword and javelin of the enemy. After saying
this, she added that if he desired to be sure that what she uttered was the
truth, he could experiment upon her own neck. Straghtway, she stretched
forth her neck as a specimen. The barbarian, believing her, mightily
struck her throat and cut off her head. In this manner, empurpled with
streams of blood, the blessed Euphraxia safeguarded the inviolate treas-
ury of her bodily purity and received the crown of martyrdom. 2

It is obvious that the talisman or herb has been deliberately removed
from this version of the story. It makes no sense that the guard would risk
killing the young woman who has promised him a “magic elixir” without
first receiving it, or at least seeing her apply it to herself before he tested its
effectiveness.

Eupraxia’s use of a magical charm, even though it is a fake one, may
have been troublesome to the editors of this version, just as it was to the
young people raising questions about Eupraxia’s sainthood in the Ortho-
dox online chat. “Magic” has traditionally been frowned upon by the

42 Holy Women Martyrs, 29-30.
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Church, but magic takes many forms. St. Augustine was against magic, but
he appears to have been concerned with magic as “sinful inquisitiveness”
into the future working of God.**

Several decades after Eupraxia’s death, Basil of Caesarea, in canon 65
of his Letter to Amphilocus (Ep. 217) says briefly: “Whoever confesses
magic or sorcery shall do penance for the time of murder, and shall be
treated in the same manner as he who convicts himself of this sin.” Deci-
sive though this canon may appear, it isn’t clear exactly what it means by
“magic”.**

In Eupraxia’s time, there was still room for some types of magic in the
Christian’s life. The Emperor Constantine made laws forbidding many
kinds of magical practices, but he did not outlaw the making of protective
charms either for crops in the field or for the body."” In decisions to con-
demn a practitioner of magic, many things were considered: the benevo-
lent or malevolent intention of the person was a factor, and the status of
the person was important; the Church was harsher towards clergy making
talismans than towards lay persons doing the same. The authorities also
considered whether the person used magic habitually or occasionally, pro-
fessionally to make a living or incidentally as a personal recourse in times
of illness or stress.

One may conclude that the means Eupraxia used to attain martyrdom
did not raise the same questions for her contemporaries that they raise for
some today. Even if she had been intending to make a real protective amu-
let, Eupraxia’s action would have fallen into an ethical gray area. She was
not doing anything that would have been considered completely forbidden
for a Christian woman in her time. In the same setting, lying to her guard
and even engineering her own suicide were likewise actions in the “grey
area”. At the worst, they would have been looked upon with a lenient eye

3 See Fritz Graf, “Augustine and Magic,” in The Metamorphosis of Magic, 87-103.

4 The same is true of The Teaching of the Apostles 11, where it says, “you shall not practice
magic; you shall not practice witcheraft . . . you shall not use potions.” Dickie, 274-281
describes the Church'’s attitude towards clergy who practiced magic, including the mak-
ing of amulets and talismans, but indicates that a more lenient standard was set for lay-
people

3 Dickie, 252. Dickie also finds it doubtful that the Church, in spite of canons against prac-
titioners of magic, took action against people whose magical acts were not criminally il-
legal in the eyes of the secular law (262). Although the condemned bishop Priscillian
was specifically accused of making magical unguents, that by itself would not have been
sufficient grounds to condemn him (270).
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by all but the strictest authorities of her day. At best, her ingenuity and de-
termination to preserve her purity as a Christian woman would have
caused admiration among her peers. Her Life shows that the latter was in-
deed the case.
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THE MARTYRDOM OF EUPRAXIA THE VIRGIN
(12 Arac / 19 January)

In the city Nicomedia lived the blessed Eupraxia. She was a Christian
from a great family in the days of the pagan emperor Maximianus. They
placed her before the court and tried to force her to deny Christ and make
her sacrifice to the idols, but with firm mind she confessed that Christ was
true God. At this, they beat the maidservant of Christ fiercely and threw
her into prison. After some time they brought her up out from the prison
and questioned her, “Are you going to worship the idols?” But again she
confessed Christ, and she chided them for not believing in Christ.

Then they handed the saint over to a soldier to take her to his home
and defile her so that she might turn to idolatry. While on the way, Eu-
praxia entreated God to save her from this trial. When they entered the
room, the grace of God shone upon the heart of the virgin, and she said to
the soldier, “Do not come near me and I will give you an ointment and if
you put it on yourself, no sword will [ever] strike you down”. And he be-
lieved her and said “Give me that which you promised”. Eupraxia an-
swered, “Bring me a little olive oil and bring your sword too, and you will
see this amazing deed.” So he went off to fetch them.

Then the blessed one removed one hair from her head and put it in a
small pouch. When the soldier brought back the olive oil and his sword,
Eupraxia took the oil and put it on her palm. She took out the hair and
rolled it in the olive oil, and then baring her neck she draped [her neck]
with the hair and said to the man, “Now strike me with as much strength as
you have in your two hands, and you will learn that you will not be able to
kill me, but even more than that, you will make me live.” The man was
deceived by her words and he struck her down fiercely with his sword and
the blessed woman'’s head fell to the ground and the house was filled with
blood and she committed her soul to God, into the hands of angels, on
January 19",

When the man saw what the virgin had done, he began to wail and to
tear out his beard crying and, in tears, he said, “Woe to me! How was I
tricked into killing this beautiful virgin of a noble family? What answer
will I give the king?” He went out stealthily and fled from the king lest
they find him and kill him in the place of the woman.
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THE ARMENIAN CHURCH’S WOMEN DEACONS!

Roberta R. Ervine

THIS PRESENT ARTICLE intends to make a modest contribution to our
understanding of how the Armenian Church has utilized women dea-
cons over the centuries to meet specific needs within its faith communi-
ties.” In presenting this material, I benefit from the work of others before
me who have brought together information on the Armenian Church’s
women deacons: the Mekhitarist scholar Vardan Hacuni and, more re-
cently, M. Kristin Arat and Rev. Fr. Abel Oghlukian.’

1 e o s o
This article grew out of an oral presentation made at St. Nersess Seminary on Nov. 28,

2006. I was moved to find that, purely coincidentally, the presentation was made within
a week of the death of Elizabeth Behr-Sigel, a pioneering Orthodox theologian and a
humble servant of Christ and His mission as carried out through the Church’s women.

2

Study of women in the diaconate has of late undergone, it seems to me, a somewhat
unfortunate renaissance. The historical phenomenon of women in the diaconate has
been co-opted by more than one person seeking to persuade a specific church or faith
community to institute or re-institute the office in its own present-day context. Since the
diaconate is an ordained office, it is perhaps inevitable that the notion of women or-
dained to the diaconate has become unnecessarily entangled in the tendentious and divi-
sive debate about ordination of women to the priesthood. particularly (but not exclu-
sively) within the Roman communion. The question of whether or not women should be
ordained to the diaconate and if so how, when, why and where, is in my opinion a matter
of ecclesiastical policy best left to bishops whose responsibility it is to provide for the
changing needs of their faithful flock by whatever means are available to them. This was
the opinion of the late Catholicos Vazgen I, who felt that it was unnecessary to bring the
matter of women's diaconate before the episcopal synod, as a precedent for such ordina-
tion already existed; instead, the ordination of women deacons should be at the discre-
tion of diocesan bishops.

M. Kristin Arat. “Die Diakonissen der armenischen Kirche in kanonischer Sicht,”
Handés Amsareay, 1987, 153-189 (English: “The Deaconess in the Armenian Church.” in
B.J. Merguerian and J. Renjilian-Burgy, eds., Voices of Armenian Women: Papers pre-
sented at the 1997 international conference of the Armenian International Women's Asso-
ciation, Belmont, MA: Armenian International Women's Association. 2000. 81-118.)
Abel Oghlukian, The Deaconess in the Armenian Church: A Brief Survey. New Rochel-le‘:
NY: St. Nersess Armenian Seminary, 1994. V. Hacuni, “Convents .in Armenia

[lIIILMIIIIIIIIUI)I# :lllJllllllIllll’l/l 1/'4*3] B(l:l"(ll'ép 1923, 12-17, 43-47. 72-78; idem, The Arj
menian Woman: A Historical Perspective [ Zusgnis[it Duninid e [ty wiPhie /. Venice:
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San Lazzaro, 1936. Also worthy of mention is Abp. Lewond Cepeyan's brief article,
“Deaconesses in the Armenian Church” (UuwplppfmyniSpibpp Quygng Lhtybgeng
J49], Hask 4-5 (1989), 169-172. One should also note the work of Aimé Georges Mar-
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For some of the women deacons we have descriptions of the activities
in which they were engaged: for some, there are data concerning their or-
dination; for others, the fact of their presence in a given moment or situa-
tion is merely mentioned as something taken for granted and requiring no
elaboration.

Having said this, I should add that there is much we do not know about
women deacons in service to the Armenian Church. One huge gap in our
knowledge, for example, is that we know nothing about women deacons in
the Armenian Church before the 9" century. How much the Armenian ex-
perience paralleled that of the Byzantine or Syrian Churches, both of
which had a vital diaconate including women, we may never know. Nor
do we know the total number of women deacons who functioned in any
given time period.

What does seem clear is that the women’s diaconate was a very flexi-
ble branch of ordained ministry, and that its nature changed over time in
response to changes in cultural norms and community needs. In these
pages, I would like to set forth such details as have come to my attention to
date concerning the development of women’s diaconate within the Arme-
nian church. The Armenian Church’s past experience in its formulation
and beneficial functions may prove useful to the modern Church as well.

Armenian women in the diaconate have offered centuries of service
both illustrious and humble—and certainly various. As the evidence will
show, the Armenian Church’s women deacons have been useful. We will
present the data in purely chronological order, although an equally good
case could be made for presenting it by region.

THE MEDIEVAL PERIOD: IX/XTH - XIVTH CENTURIES

Specific historical information concerning Armenian women deacons
can be divided into two periods. The first begins in the 9th or 10th cen-
tury, depending on how one dates Venice ms. 457, a Mastoc¢ [Ritual].5 It
would be very helpful if we knew where the manuscript came from, as it
was produced in the days when Armenians lived in two quite different
kingdoms: the Arcrunid kingdom of Vaspurakan and the Bagratid kingdom
centered on Ani were both flourishing. However, these unknowns do not
diminish the interest that this Masto¢ holds for the history of Armenian
women deacons.

° The dating range is supplied by the cataloguers. See following note.
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The Mastoc contains the text of a service for the dedication of an indi-
vidual to celibate life in a convent.® Following the basic outline of the
service, there is a notation saying

For the women, one should bestow the habit using the same rite, but the
Deaconesses shall bare [the candidate’s] head’ and shall cover her fore-
head to the eyebrows with a black veil ®

In other words, by the time when this Masto¢ was written, there were
women deacons in the region where this Masto¢ was used, and their pres-
ence could be assumed at the induction of other women into convented
life.

In the later 11th century, the Armenian kingdoms went through enor-
mous upheaval. Large numbers of Armenians were uprooted—and some
uprooted themselves—from their ancestral lands in historic Armenia and
dispersed across a swathe of territory that extended from Cappadocia to
Cilicia; the region that today comprises Syria, Lebanon, and Pales-

® Barsel Sargisian and Grigor Sargsian, Grand Catalogue of Armenian Manuscripts in the
Mekhitarists’ Library in Venice [Ull/J[l 8111.{/"1// .’m.//.‘lr{"h Ql;u.un,/uu_:/ U‘:um/i’uu:lm—
puifis Upupfdwplbuwig fodEubmfil]. vol. 3, Venice: San Lazzaro, 1966, cols. 27-33.
Citation from col. 32.

" The New Lexicon of the Armenian Language [Unp Pungppp Quwghwglbwl LEgncfi]
cites this passage in its entry for the word <m/w¥ /s [bareheaded], but with the addition
bare [her] head and loosen [her] belt [Snputfi ke g amkynyd. . .J or alternatively bare
[her] head and [remove her] belt [$njuwufi ko whgoum}. . .]. In addition to the Mastoc,
the lexicographers cite Nersés of Lambron, but the abbreviation for the work to which
they refer is not included in their list of primary titles. In any case, modesty would cer-
tainly require that the removal of a woman's everyday head covering and the loosening
of the belt cincturing her normal garments not be performed by a male.

Venice Calalogue vol. 3. col. 32: /'u/l //lu)lul/’/]y sy 111 4 ul_)/,:f ] b l/?ll:J?/ /Im-
l”llllllil III‘IIIIIII. I.’lllJ!l <lllluil/l llllllllllllLlllIII’L</I#il lll[llllll‘llll-7l, lllil. 4 llll/,/illllllrl' alllb'
hti{u] gk gSuwljwuy S fiske quchut: The translations of Oghlukian and Arat show some
unclarity in the understanding of the verbal phrase $njuifs . . . wpmugty: Oghlukian, 14
reads: “One should give women the schema and perform the same rite. But let the deacon-
esses perform this bare-headed and cover their brow with a black veil to the eycbrows.”
Arat, 170 prefers the following: “Und den Frauen soll man das Habit geben und denselben
Ritus anwenden, aber die Diakonissen sollen sic entkleiden und sie sollen mit einem
schwarzen Schleier die Stim bis zu den Augenbrauen verhiillen.” F.C. Conybeare, Rituale
Armenorum, Oxford, 1905, 156 translates, “To women however we must give the monastic
habit and observe the same rite, only the deaconesses shall undress them. They shall veil
their forecheads with a black veil, as far as the eyebrows.”
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tine/Israel. What became of the women deacons in this shifting period, we
do not know. But as things in both the homeland and Cilicia settled into a
new pattern of existence, the women deacons emerged again. This time,
however, they seem to have been cast as a revival harking back not to the
indigenous Armenian institution, but to New Testament roots. In addition,
differing opinions are expressed in this period concerning the validity of
the women’s diaconate.’

Nersés of Lambron (1153-1198), one of the Cilician era’s most prodi-
gious characters, authored among many other things a Commentary on the
Divine Liturgy, which includes a discussion of the Armenian Church’s hi-
erarchy.'’ In the course of this Lambronaci could be construed as citing St.
Basil’s authority for closing the diaconate to women:''

’ Both Arat and Oghlukian mention that Potos Taroneci (10502-1123) did not approve of

women deacons. Arat bases this statement on one by Hacuni, “Convents™, 72. Oghlukian
gives an extended translation of a segment from the Letter having to do with women on
the altar (16-17). I have not had access to this text (Poltos’s Letter against Theophistes
/ﬁl!LlI/J (g bd /a‘élr:/r/uunf Srmand :/l/://rulu/ou/:?l] Conslanlinople 1725) to verify
the context. N. Polarian [=Bogharian], Armenian Writers [ $uy % payulip] Jerusalem: St.
James Press, 1971, 207-208 notes that there are two recensions of the Letter and that the
text in SJ1272 (dated 1290) has interesting sections missing from the printed edition.

Nersés authored his C()lﬂl"(_’ll!("‘)’ on the Liturgy /fllnll4/ulmb nL/r}/:pr ulllrmquﬁl
upumu g /] in 1176 or 1177 when he was around twenty-three years of age (Jerusa-
lem: St. James Press, 1842; Venice: San Lazzaro. 1847). Nersés had been ordained a
priest in 1168 by his great-uncle, Catholicos Nersés Snorhali, and was consecrated bishop
of the major metropolitan See of Tarsus by Catholicos Grigor Ttay at the age of 21. The
Commentary’s longer title in the Venice edition, “Discussion on the Orders of the Church
and Commentary on the Sacrament of the Liturgy” [lynpSpquwdncfdficnp [i Guwpgu
li///i/l_/i!/lrJ b l/'/;//)uu,/c//uh /llllll‘:llllllJ llIMIlllllIllMll’/l] signals the inclusion of com-
ments on the Church hierarchy—absent from the 1842 Jerusalem edition—as well as on
the liturgy itself. G. Hakobyan, “Nersés Lambronaci's Commentary on the Liturgy.”
[L/i[lll“ll Llllll'l!/lll’llll.lllll. 'ouuum,:un]/: ”/i/[71:11./J/:L)1E], Ejmiacin 196810, 46-51:
1969.4, 39-44; 1970.2, 43-48 discusses the portions of the Commentary that deal with
clerical orders, but does not mention the lines cited here. The French translation of the
Commentary by Isaac Kéchichian (Nersés de Lambron [1153-1192]: Explication de la Di-
vine Liturgie. Beirut: Dar el-Machreq, 2000) also does not include the material on clerical
orders.

Sargis Palian, “Armenian Monasteries,” [ us lyuiljuts Lushpkp], Drazark Annual., 1968
mentions that when Nersés was around 37 (in 1190, just 8 years before his very early
death), his mother Sahanduxt and his two sisters, Susan and Talita, entered the .[‘.ambron
convent as founding members of that congregation. Also see Hacuni, “Convents™, 72.
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Monasticism is not only lower than the priesthood, but it is lower than the
diaconate as well, since St. Basil writes that the former is also open to
women. The diaconate, however, is not at all [open to them]."”

However in 1184, about ten years after Nersés Lambronaci had penned his
Commentary on the Liturgy, an equally famous Armenian thinker defended the
practice of ordaining women to the diaconate. His name was Mxitar GoS. Born
and educated in Ganjak in the Armenian homeland, he traveled in Cilicia, study-
ing for a time in the monastic complex on Black Mountain."* When he returned
home, Mxifar was asked by Catholicos Stepanos of the Caucasian Albanians to
write a lawbook for the latter’s use.'* In chapter 225 (On Clerical Orders and the
Royal Family), Mxitar described women deacons and noted their usefulness in

specific contexts:"

There are also women ordained as deacons, called deaconesses, for
the sake of preaching to women and reading the Gospel. This makes it
unnecessary for a man to enter [the convc-‘:nl].16 or for [a nun] to leave it.

= Commenmry on the Limrg)’. Venice 1847, 53: & :/:n,f_;/v f /”uul,?uul e /rf/rl,7l ng
I’/IMIJ’I purtt gpuwSutiw e [d i, wyy ke puils quuplppcwgnc(dfich. gf v b fju—
hwhyg & <uufm/1¢im///i//r, npugko b unepp ﬂ:u/u//.:, qpb. fruly vwplpucuy nefd fri e
ng plue:

13 On this complex, which included monasteries and hermits of varying confessions, see
J.J.S. Weitenberg, ““The Armenian Monasteries in the Black Mountain,” in K. Ciggaar
and M. Metcalf, eds., East and West in the Medieval Eastern Mediterranean 1 (Orientalia
Lovaniensia Analecta 147), Leuven: Peeters, 2006, 79-93; numerous references to Black
Mountain are also found in Andrew Jotischky, The Perfection of Solitude: Hermits and
Monks in the Crusader States, University Park, PA: Pennsylvania State University Press,
1995, esp. 27-29, 81 n.39.

'* See the Armenian text published by H. Torosyan, Mxifar Go§, Armenian Lawbook
[U/u/:/a}w[r 9-,,1, 9-/:[:‘9 ')-uuummnm?//:], Erevan: Armenian Acadcmy of Sciences Press,
1975 and the translation and study of Robert W. Thomson, The Lawcode
(Datastanagirk) of Mxifar Gos (Dutch Studies in Armenian Language and Literature 6),
Amsterdam / Atlanta, GA: Rodopi, 2000. The relevant material appears in translation on
278 and 285. Thomson's translations differ slightly from the ones used in this article.

15 1t has been tempting to consider the Armenian homeland as the more conservative re-
gion, and Cilicia as the more liberal or cosmopolitan in terms of religious and cultural at-
titudes. Mxifar's Lawbook would seem to indicate that the institution of the deaconess
was revived in the conservative homeland before it was in cosmopolitan Cilicia.

' The bracketed words are found in recension C (Torosyan, 400).
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When priests perform baptism [of mature women],” the deaconesses
approach the font to wash the women with the water of atonement'® be-
hind the curtain.

Their vestments are exactly like those of nuns, except that on their
forehead they have a cross; their stole hangs from over the right shoul-
der."”

Do not consider this new and unprecedented,”” as we learn it from
the tradition of the holy apostles; for Paul*' says, “I entrust to you our sis-
ter Phoebe, who is a deacon of the church.” [Rom 16:1]*

The appeal to early Christian precedent is obvious, as is Mxitar’s
awareness that not everyone using the Lawbook would be familiar with the
office of deaconess. His description is of a women’s diaconate that func-
tions within contexts specifically concerning women: first, within the pri-
vate confines of a convent and second, in the public administration of sac-
raments involving women, where laity within a conservative culture might
be scandalized if the sacramental actions were performed by a man.

While Gos§’s description seems clear enough at first glance, there are
several interesting questions raised by it. First, Mxi(ar tells us that the dea-
coness was expected both to preach and to read the Gospel, thus implying
that she would necessarily possess a certain level of theological education.
But his rationale—that thanks to the presence of a deaconess within, no
man would have to enter the convent, nor any nun to leave it—is certainly

'7 The bracketed words are found in recension C (Torosyan, 400).
** Ibid.; recension C adds “and the priest chrismates them” /4« purSurti i 0d k).

2 ,l’i([.{ recension C reads G /I'”/”/ 4“ llMlIlIIuIl.llll[IH_\‘L‘MI‘I/L Hllr/i’l“lJ’l /17:: Swew—
muu_u/uu_l/b, [uryy /: :[mlm 1://:7:1/71, /uu/: IIL’I/i’I“I‘/ /1 I/IilllllJ r{mlluunlﬁl /: /I/num/xl/'—
/ﬂ/ny‘ ./'")’"'4 Ilul/:/'lub{' ne un_l/'h:

Ibid.; Recension C adds, “O holy brethren™.
Ibid.; Recension C omits the name of Paul.

Torosyﬂn. 136-137 (Recension A): Gy ke /, llmbmby um[l//nu,uu,m.b# dliubuu”lliwl,g,
npp hospy vwphucwgacS e, fwol pupngliog Qg e [ufdbining Ue b~
I'“’”- '[/' 'r/l lfllly(‘ m’u, g, e 1f/: Y wn frun s pu gu:?: lll/lll’lll’l L[‘””/’.’It‘ /“‘”,["]
Jrpdund lf/l[muu/J/u.’: wnhby purSuwti g ph, qush Juu.uulmb)l, ql lﬂ[(ﬂbulJub Ynpus
Iul.mhuﬂl y[n“/ #,,,L,,L/,[[;,,,7,1,' 7,/,,,\9,,./ ,/,ul,"“,"l_I,/,?l: U‘gliaf 4‘ 7lnym uqu‘bmJb /Ib“
4HIL"l‘llllll.lllllll!]l purgy o Swljund fuusg (il e ek [ Juddk Yy dwhk [
I[lll/ll Ill.’l[ill“/: U'/, /,7,“ 7,,,1, Lo ",7,/1,"1,,’ '["’I'I/.'l/“' s gy #Ulbl[/l /l gy =
g w4k ek fril p, J_mﬁu,/: wuk' medb wnubd by yPlipk poyp
dLlpy, op b wpumnmcnp Elhlghyen i
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strange as it stands. Presumably nuns took communion in the course of
divine liturgy; thus, either a priest had to enter the convent to celebrate the
eucharist, or the nuns had to leave the convent to attend the liturgy.

Moreover, while it might appear at first reading that Mxifar describes
the deaconess’s activities as limited to the confines of the convent, he pre-
scribes her presence at the baptism of women, which cannot always have
taken place in a church located within a convent. Thus, the woman deacon
must herself have been coming and going, transiting between private and
public sacramental venues.

Together with the description in chapter 225 of the Lawbook, one
should also consider the information provided by Mxitar in chapter 229.
Here, the discussion is one of hierarchical precedence and prerogative,
specifically concerning who has the right to defrock whom; effectively, the
pecking order of the hierarchy.

Now if anyone who has been in clerical orders is to be dismissed, this is
how it should take place: deacons and priests are dismissed by the
bishop, for it is he who ordained them. Deaconesses are dismissed by the
deacons (italics mine):n lay brothers, nuns and monks, and whoever else
may be ordained by a priest, are released by the priest: bishops, by those
who ordained them; and a catholicos may be dismissed either by another
catholicos, or by the bishops who consecrated him. A vardapet is dis-
missed by presiding vardapets. A vardapet may not dismiss a priest, de-
frocking him, but may only remove him.**

This information also raises more questions than it answers. From the
point of view of church discipline were deaconesses a subset of deacons at
this time and accordingly chosen when necessary by male deacons who

2 3 . . . . . ~

23 Torosyan observes in n. 148 (p. 587) that the location of the previous citation (ch. 225) in
a passage devoted to the male deacon implies the ordination of women deacons by male
deacons, and that this “cannot be correct”.

22 Torosyan. 141: upl] Lﬂt ul/uhll?luan[l np ulpunlrm'luu‘l/ gk, npp 1f/,:117uluuf Jlil/li“
nbgulpwy huwpgl fgbl, pon fpocobhy wgpuoybe hyfe vwplocog p Lo purSuitius g p
ned g ybuyfulinynul, gf ww £ Qb g Unguw. IIllIIl/Ilul_unIlu,-:/r‘e‘ VAR
hwewguyg. e wypuwpSulutp, b Swewmmmenpp, Lo lpuwchmenpp e npp of frusti—
quid [ pusSutiu gk dlill’/llll,ll/l’l‘ [ purSustius k. /;u//u///uu,/uuu.b./_:‘ J/“,/:u/‘e“l"'t/"-l’
dbnhwnpnquy. ke /Iul/Jnl]/r/,nu‘ fpd [ Qs fF g fprlynuk b Qi g frepnyg &b tim—
,’["’q‘”g L‘/’ll/l”u[l’lll”!l- /lul, l[’lll"’ ’Illl,lill" /I l/llII'lI “lll//illlllly </"lllrlll’lllllll/ll.ll/!,: uJ[
‘/‘ul"l’“‘l[l;‘lluly ”2 4- u'l'l’ /’/llllLul’l.’l l’l_)lll<lll’l‘ll‘l lll#’lll['/f/‘ l’ll‘.)/llll/ lI/I”’l,'l’l' I"l,-/tll
L frs gl npong g
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performed some type of ordinational ritual constituting them as
deaconesses? Were they under the authority of a male deacon who was
himself under the direct authority of the bishop? What would have been a
deaconess’s relationship to her diocesan bishop? Were there any instances
in which a woman deacon actually underwent dismissal in the manner de-
scribed, or was Mxitar simply offering a theoretical construct to be applied
should the need arise?

Shortly after the time when Nersés of Lambron could state categori-
cally that there was no women'’s diaconate, the possibility of women dea-
cons serving in Cilicia still existed: in the year 1216 a MasSto¢ was pro-
duced in the coastal Cilician city of Bayas which contained the prayers for
the ordination of a woman deacon.”

Women deacons, then, were serving in at least some locations in the
Armenian homeland, and possibly also in the Cilician Armenian kingdom.

In 1226 the kingship of Cilicia was transferred from the Rupenid dy-
nasty to the Hefumians, upon the marriage of the Rupenid King Lewon
I/II's daughter Zabgél to Hefum of Lambron. In 1265 Smbat the Constable,
Hefum’s older brother, produced two compilations of legal material. In
these he brought together traditional Armenian jurisprudence and the legal

** V199 (*Venice Catalogue vol.3. no. 323, 70-79), ff 49v.b-50r.b: “Ordination of women
deacons, who are [called] deaconesses. Ps 44 is said—"My soul poured forth. . .". And
[the celebrant] says over her the prayer “Lord benevolent and compassionate, who made
everything by the word of your command and who through the bodily incarnation of
your only son rendered male and female equal through holiness . . .”. [Qbabwy poc [ freh
llllll'l,llll,lllll /[lll’/lll’l‘ll, Il/l 14’71 lIlll/llIllILHll,lll.\‘/lgl ull/l Ullllllrl!ll ’I/')‘. /“ll/’llilll‘ll ll/l[’LII
/llr l[l'lll’l- IiL Illllb /I I//i/lllIJ 7!"/“1[ l["lll"ll./dll, Sél' I!lll/'lilllll[’ IIL I'llllllrl‘ll[l’l_ﬁ, IIII
llll’lllll/f/l IIllll/‘li’llllJ7l ['lll)l/ll, S‘Illlllflll’l“lL glll/, Ill_ /l J/i”.?l lr“l’ll/"llllLllIl III’IHIIJIIIIL‘
/J/:MI’I lr/llll()’l/l #I! III'I'IIL/JI:'IIIIII' <HILMllllllllli'lllll,‘llll/' IIIII/IHL’I /l'l. lltl[il:] The Ca[a‘
loguer seems to have found the existence of this canon troubling. He notes that the canon
is not in the oldest Rituals, and says “Probably, long after the 10th century, that is in the
12th or 13th, this was created and introduced into the Rituals. Or perhaps the prayer ex-
isted, without the infelicitous heading, 'laying on of hands’. Considering that the Prayer
or Blessing contains no laying on of hands, but merely a request to God that he may se-
lect his ‘maidservant for the service of the needs of the Church’. 74 b. Interestingly. as
recently as 1986 a folio comprising the same ritual prayers was also discovered, seren-
dipitously, in a stack of loose manuscript pages in the San Lazzaro library. On the basis
of its erkatagir script, the Mekhitarist fathers tentatively dated it to the 11th or 12th cen-
tury (Arat, 172). The question of whether the folio predates the 1216 MaStoc cannot be
definitively answered. It is also not clear whether it derives from Cilicia, or from else-
where.
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thinking of the Crusaders with whom the Cilician Armenians had inter-
married and developed social relalionships.:6

In his Lawbook Smbat’s description of the woman deacon refers back
to that found in Mxifar Go§’s Lawbook. However, Smbat adds several in-
teresting and significant new details:

With the priest’s permission, deaconesses can also be ordained and
proclaim sermons to women and read the Gospel where men should not
enter . . . and wash children and women in the water of atonement. . . .

This office was long ago abandoned by Armenian women. Yet this
is what the Apostle described [when he said], “I entrust to you our sister
Phoebe, who is a servant of the church.”’

In contrast to Mxitar, Smbat seems to place deaconesses under the
authority of priests, rather than of male deacons. Like Mxitar, he assumes
that not everyone will be familiar with the female diaconate, but he im-
plies that the lack of deaconesses is due to a lack of interest on the part of
Armenian women themselves, rather than to any policy or prejudice on the
part of the Church’s male authorities.

Some thirty years after Smbat, and a little more than a century after
Mxitar, women deacons continued to function in the Armenian homeland.
In 1299, the energetic bishop of the eastern province of Siwnik, Stepanos
Orbélian (1260?-1304), wrote a history of his region filled with fascinating
church-historical and sociological details. Though he was often in opposi-
tion to the ecclesiastical policies espoused by his counterparts in Cilicia,
where ecumenical rapprochement was being pursued in ways of which he

*6 Smbat translated the Assizes of Antioch (L. Alian, Assises d’Antioche, Venice: San Laz-
zaro, 1876) and compiled a Lawcode. The critical edition of the latter was prepared by J.
Karst, Sempadscher Kodex aus dem 13. Jahrhundert oder Mittelarmenisches Rechtsbuch,
Strassburg, 1905, 2 vols. The Armenian text and a Russian translation by A. Galstyan
appeared in Erevan in 1958.

2" Lawbook ch. 60 (Karst, 85). The ellipses omit a description of the deaconess’s garb (“like
that of the nuns” and “with a cross on the forehead and the stole on the right shoulder™).

[be /J{' 4'/11111/‘11/‘/4' pusSuto by s e wusplpcag S frp wgy Qs i J/inbun”:/;/, np
/fL 7lll£lll II'LII [IUI[I/]’I #lll[lllll llll/l;l Illll’llll’l‘ll, /il. llll_lillllll[llll)l /II‘I/III"I/’ IILII /iL IIIJII
‘,'”/"/ (ul'mt: G u‘p/il/' 71/1.11111 411/1.mmuu/n/mr(ﬂ/ ke //1:1[:/;71 /ru_uﬁuul_ i g p lie
Yyl y p #IIILIIL[/IIMI,I [,nu/b. b fumg nihal fi 8wl ke prey by [r JIH}’
/3/;1_71. L /r 4’111‘//,.:1 /Illl)lul’l.l/ l/lull /5 277/?:1/() i I/lllllllll: FIIIJ‘II i u mJ71 /5 gy :/Il/i/
£ uuuu#/im/b‘ [Pl qutdl wnubd by II¢/I/.'4" pryp dkp np ko wupuiuin g

k I/Iill/i!/l.ll"’l:/
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could not approve, Stepanos had no problem with women deacons, and he
neither looked upon them as an innovation nor justified their restoration as
a lapsed but worthy institution.

There are women who become deaconesses to preach in nunneries. They
dress like nuns, wearing a cloak and having a small cross on their fore-
head, with a short stole on the right side, passing beneath the arm through
the vestment or through the belt. She ascends the altar, preaches, and
reads the Gospel. Not among the group on the altar, but alone, or in a
corner. She will not touch the sacred Mystery at all, as do the male dea-
cons.”

Like Mxifar a century before, and like Smbat in Cilicia, Stepanos places
the deaconess in the role of preacher and Gospel reader;”’ her function at
baptism is not mentioned.” Also like Mxitar, Stepanos specifies her insig-
nium of office as a stole on the right side. Stepanos differs from his
predecessors, however, in offering very specific details as to the liturgical
role of the woman deacon. The woman deacon served on the altar, as did
her male counterpart—and the bishop does not limit her liturgical service
to convent churches only—albeit she stood apart from the male deacon(s),
presumably for the avoidance of any perceived impropriety. She is distin-
guished from them also in that she does not touch the sacred Elements. It
is not clear whether Stepanos is reflecting a prohibition,3l or whether he is
simply making a statement of fact.”

2 l"i.\'[()lj’ Of the Province 0_/’3!‘5(1/\'(1” [’I]uluufnl_/J/u_?: 7111141117/://1)1 U/"l“lI[“l7l]- ed. K. sﬂh'
nazareanc, Paris: 1860, vol. 1, 153. The description forms part of his chapter (27) on the
orders of the Church: /'u/l /I //uﬂlm'hy lllll[lllllll,lllllIIL':II# //:7:/171 ll/l /I /1ul7uub|1/ l/lu’lu
,pm/uu]/ib. yulium £ g Swewumenpuygly fy ok ulllllul'l:/;l Lic /: (:m/[mul?/ fuwg
/:1.71[.‘/ L thppfily e pt Jlll?lft a )’/'-['\9"./ Iul/l[/,/r7l 11411171111;/184'11 /[uluf :I:[ouu.an
a I[ul[u 111471/;1_111/ /;I_m?l(' /: /rlnfh bie J_uu/uul{' Lic L”l/alill)llll_ uu_l;mul/luﬂ: ng Juufpn-
[ i i ://.'/ou I'/uf/r?/. w wew b [ /Iunf Jul’t//liuﬂl IILIIII#. [y /r wne e
/IIHII‘N.IIII"J7I uu,muuu.u[nu./a’/u_)/ I-?uux_ :f/: ~:ll/l‘ll‘lI/I ”/”II(‘M wiprine uul,l/luu.uu,lu.bpb:

2 . - . . < wooas PESU T I

* The verb Karozem has several meanings, including “to preach”, “to declaim”, “to an-
nounce” and “to sing”. It may be that the word Karozel here refers to declaiming the dea-
con’s parts of the liturgy, rather than to preaching.

Wy 2 2 -
It is impossible to know whether a decrease in baptisms of adult women meant that there
was no need for them in this role at the time, or whether the function still existed but
wasn'’t relevant to the point the bishop was making in this paragraph.

3 In the 12th-century Armenian homeland an interest in dietary regulations, and Pu;;)’
laws had been evident and may still have been significant. (See Charles Dowsett, The
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The catalogue of manuscripts from Tabriz published in Handes Am-
soreay in 1905 includes a Masto¢ dated 1321, from Tafew. Its main colo-
phon mentions women deacons as part of the mystical paradise that is the

Church:

[The Church] makes the earthy race of human beings appear greater in
honor than the angels, through its various ranks and degrees: subdeacons,
deacons, priests, and deaconesses. Through the physical oil, it offers to all
the faithful the divine spirit that He gave to the Apostles, once again by

breathing [upon them].”

Penitential of David of Ganjak [CSCO 216, 217; Scriptores Armeniaci 3.4], Leuven:
1961.) Even as recently as a decade ago, older women in Jerusalem Armenian society
manifested a becomingly medieval concern for the ritual purity of younger women tak-

ing communion.

32 The existence of deaconesses appears to have been possible in 14th century Cilicia as
well, but the information on Mastoces from this century is confused. Two manuscripts
are adduced by Oghlukian. following Arat. (1) Oghlukian 20 follows Arat 172 in
mentioning a Mastoc¢ dated 1314, from Cilicia, that contains the ordination rite for
women deacons. Oghlukian gives the number of this ms as MM 199, which appears to be
an editorial error. Arat gives no number but describes it as an Ejmiacin manuscript, citing
Hacuni “Convents”, 73 and “Armenian Woman”, 152 as well as Jean Mécérian, Histoire
et institutions de I'Eglise Arménienne: évolution national, doctrinale, spiritualité, mona-
chisme (Recherches publiées sous la direction de I'Institut de lettres orientales de
Beyrouth 30), Beirut: Imprimerie Catholique, 1963, 219-220. The Matenadaran catalogue
does include a Mastoc dated 1314 from Skewra (MM2787) but this may not be the
manuscript to which the sources refer: Arat mentions in a footnote that the Matenadaran
curator G. Tér Vardanyan was unable to verify the existence of the manuscript men-
tioned by Hacuni and by Mécérian. (2) Oghlukian 20 notes the existence of a Mastoc
from Tatew produced “in the same year” (i.e., 1314); Arat, by contrast, mentions a
Mastoc¢ from Tafew dated to 1321. It would seem quite likely that Oghlukian’s paragraph
has again suffered an editorial error, but the date 1314 is also found in Hacuni “Arme-
nian Woman”, 152. Arat, who in a note mentions the date given by Hacuni as erroneous,
gives the date of the Talew Mastoc in question as 1321. She also states that G. Tér Var-
danyan was unable to identify either manuscript with anything in the present Matenada-
ran collection. For more on the 1321 manuscript, see the following note.

20y Ajarian, “Catalogue of Manuscripts of Tawriz: I. Catalogue of manusucripts of the
librnry of Lalay or Berda(’al,"[&u.ym/, Qb pny ﬁ‘uu/:/u//:. U. 5::4._//::/// &by iy
:fl.um/ibm/]m/lmb/ﬂ/ 'lul[u/J/r //u/l/' /"/i/nIm/Juul/yj, Handés AI?LY(;I‘(’(I,\’ XIX (|905). 201-
213; 308-316; 370-375; here, 314 : {/w III)‘MI/'II/IIII’I iy (/ll//illlﬂuulzl. :II.‘/:mu[unn/u.
putkr g&pkyummlju bpbikgneguwil. fi quhwguwh huwpgo L guym fiSud. [l wwp=
huwewguy, wwpluewguy,  puSwhmyfy Lo wwplppcsgocShoy: Uw  qSng [

T T [ A L of b prusin i I/IIII‘II/I’[I b wrru pliyngh, 71/11./4/111//:“7/ /H-I/l”/7’
pudbnk wd b b Swwmuyglpng:
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Although the Cilician kingdom came to an end in 1375, and the Ar-
menian homeland found itself under pressure from Mongols, Tatars,
Turks, the existence — or the possibility — of women deacons continued.
The Masto¢ Matenadaran collection contains at least seven manuscripts
from the period between the fall of Cilicia and the end of the 16th century
which contain the ordination rite for women deacons. Those that bear spe-
cific dates are: MM3508 (1434, in Kaffa); MM6450 (1443, at Suxaray
Monastery in Tarberunik); MM960 (1498 in Porjat'al).34 While there are
three or four more mss that have been dated to the 16th cenlury.35 none of
them records a specific date or place of production.36

3 One more ms from the fifteenth century is undated (MM4961).

35

MM 954, 970 and 5153. In addition, MM 4363 is listed by Oghlukian (p. 49 n. 46) as a
16th century manuscript, whereas the Catalogue of Manuscripts of the Masto¢ Matenada-
ran dates it to the 17th. Oghlukian expresses thanks to the Matenadaran’s erudite curator
of manuscripts, Géorg Tér Vardanyan, for providing the list of relevant manuscripts and
their dates.

3

There is also an interesting entry in the 14th-century manuscript MM 8198. The manu-
script includes a series of questions and answers, found immediately following several
pieces by Vardan Aygekci (1170?-1235). It may be that the responses to the questions are
his as well, (a comparison with other statements he may have made about women would
help to determine this), though it seems unlikely. Among the questions is the following,
on f. 119v: Q. What is the reason why women do not attain to the degree of priesthood,
or to other order(s] of the Church’s hierarchy? A. Firstly, because in the beginning God
gave priesthood and kingship to Adam alone, for [only] he set names for all the crea-
tures—which is the function of a priest—not the woman,*® and He made all the flocks
and cattle and all things submit under [Adam’s] feet. Secondly, because a priest’s func-
tion is free and [he] is not under obligation to anyone:"’ it is written in the canonical writ-
ings that “we do not permit [anyone] to set servants in the Church hierarchy, unless he be
manumitted by his lord’s will, as was Onesimus.” [;II‘II- ,’ull /J{' ll/:nb: uluulm'uln. £ ap
/I/l’l ll: ll IIIJ Jllllllll/l[‘\.nl’l J]lll':"l?l“l.’lll /Jlilll’l. /iL IIIlllr JMIJI I/lllll'l lllll" m7111u11 "[I”l‘
/JI:'UI’I IFIIIFII/T.IIIIJZ '0/1/. Llll/ll II/I /I 7lul/ll7lIIL lril ulllll"LlUb ll#l‘l\‘lll’llll‘/"L/J/IL’lb IEL
II/J"II[lllL"IlllL/J/lL’l lf/lulJ’l ull“llr"l Iilll, ll/l 7llll IiII lll’llll Ill)lll llll"l;bUIJ,l Illi’llllll)lbluy
"[’ 4‘ ’1 "/’b plll\‘lll’llllJ/l’l, Il'l. Il': /I’Illy?l. lil. <7lllllllll7lll l‘ll'lllll /I 7[’:/'#"" llll’/ly )lll[“‘l
ll/lllllz}l Il'l. IIMIIL‘OIIIIL’I IiL II‘IIII'[;’I"IJ}I /’7IL‘: b['llllllllll, ll/l I,III") £III<IU’IWJIIKFI;W)IU 4’
sl Lt ng /_l7u, nLl/‘/;_p 411//1///1 71/;/!@11'/. ulru,“u I’[llillll 4‘ /' II/IIHI //ul)urbm/lul’lu
/Jt lla IIIILIIIJII /I {/MIH lll’lll IIL/J/IL)I Ii/lll lIli.lIllJ /Illll'll ITI II“ \‘[”lll/‘lll‘llilrl_).. IVMIJ.II p.t
"“l"“"l"‘"/ [/'7'/' /Illnruu_ by ll[ru[{'u Nuk ll/llfllll’l ulJb:/ The response § emphasns
on the connection between naming and priesthood is an ancient one. The Book of the
Cave of Treasures, tr. E.A. Wallis Budge, London: The Religious Tra.ct S'ociely. 19273
repr. Whitefish, MT: Kessinger, 2003, 53 has the voice of God announcing in the angels

hearing, “Adam, behold: I made thee king and priest and prophet and lord and head and
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THE MODERN PERIOD: X VIITH-XXIST CENTURIES
Women deacons within religious communities

When written information on women deacons, outside of the evidence
presented in copies of the Mastoé,”” resumes during the 17th century, it
does so in a relative flood. Women deacons burst onto the scene again in
the context of a great reform movement within the Catholicosate of Ejmia-
cin begun by Movsés Tatewaci, whose taking office as dean of the cathe-
dral there in 1627 was strongly opposed by the reigning catholicos of the
day. Movsés would be elected catholicos himself in 1629. Though he
reigned for only three years, his time in Ejmiacin sparked a revival not
only in the Armenian homeland, but also in Armenian communities as far
away as Jerusalem.

governor of everything which hath been made and created.” On the importance of
Adam’s giving the names also compare Philo Leg Alleg. 11.v.14-vi.18.

The emphasis on the rank of priests as “freemen” has a close parallel in Grigor
Tatewaci's (1344?-1409) Book of Questions [$-fipp Zuwpyduwuyg], Constantinople, 1729
[1730]; repr. Jerusalem: St. James Press, 1993, 589 : . . .baptism is a function of priest-
hood. And priesthood is free and not under subservience to anyone, whereas the woman
is man’s servant and “feet”. Given this [status of] subservience, it is not right for the ser-
vant to perform the function of the master. As it was also written in the book of the Ni-
cene canons, “we do not permit [bishops] to set servants in the hierarchy of the Church,
unless he be manumitted by his master’s will, as was Onesimus.” . . . [yfi dlypuncft -
L’I)l 4' I,Il[la ‘plll<lllyllllJ”L/Jlil.ll7l. liL #lll‘:lll’llll'lllL/l}/ll 7171 é’ lllllllllll /iL Il: /J’Ill III_I/‘/:'J_)
<Mlllll/l 7I/iI1£"J¢ /Hlll Il/!ilil lelllllJ /il. Illﬂg 4 IIIIL7I. l/ulll?l lllJll[I <IIIIIII/I Il: 4‘ IIIIIIIIIII
&WILI”J/I’I ul’llil Ill’lllla ll‘lll'lll"’ll III”I/"II Iil_ l,[l/illll 4' /’ Il/lllll 71/’/[/!“1//"/7[ ll”l)‘ll’lllly’l
/4/:}4‘ l[b L fu /I (hun.uﬂu,nL/J/:Lb /;Illill/iyx,llJ /Iul[n’lil ng 4/:1:111‘:11‘!/::/'#. puryy  [Fk
ulllmur/im/ I/rg/: bl /qurog n[rulé'u ﬂ71h11/11f111171 mJ’::] The context in Tatewaci is
a long discussion of baptism practices among schismatic groups. Although the topic does
not concern us here, it is important to bear that context in mind; the respondent in 8198
seems to be extrapolating the specific into a general principle. Tatewaci’s statement
against women’s priesthood may not have extended to deaconesses, since the 1321
Mastoc from Dafew mentioned above clearly names them.

3 Oghlukian, 49 n. 46 lists two manuscripts from the 17th century containing the ordina-
tion liturgy: MM907 (no specific date or place) and MM953 (1656, Isfahan). Oghlukian
has translated the brief rite as recorded in MM 907 (Oghlukian, 21). As mentioned in
Arat, 172, two Jerusalem manuscripts from the 17th century also contain the same canon:
SJ2002 (ca. 1638) and SJ846 (though the latter number appears to be an error). In a note
to the same page. she also mentions two 18th-century manuscripts, one in Antelias and
another taken from Hacuni Armenian Woman, 153 dated to 1704-1710.
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St. Catherine’s, New Julfa™

During the silent period prior to Movses’ activities, a great tragedy had
occurred. In 1604 the community of Juta was transferred in toto to Persia,
where the Shah desired the community to re-establish itself. He relocated
the Armenians to an area near Isfahan which they named New Julfa (Nor
Juta).

Among the positive changes Movsés made even before his election to
the catholicosate was, in 1623, the building of a convent next to the S.
Yovhannés Church in New Julfa for the benefit of this traumatized com-
munity.”’ The convent included a church for the use of the monastic
women. The new complex was named for St. Catherine, the woman intel-
lectual saint of Alexandria, martyred in the 4th century. The choice of
name made clear the future catholicos’s intentions for the community: it
was to comprise, at least in part, women dedicated to education.

This congregation was, in fact, a carry-over from one which had al-
ready existed in Old Julfa: three women from the original community —
UruKsana, Taguhi and Hiipsimé — were founding members of the new
one.” It was a community proud of its tradition; new members took the
names of their predecessors, by and large. And the community had a long
life, spanning three and a quarter centuries.

For the present purpose, the St. Catherine’s convent community had
three particularly interesting features: first, its mission. The community
ran two schools and later oversaw a factory as well, combining intellectual

* The St. Catherine’s sisterhood is mentioned by Houri Berberian in her article “Armenian
Women”, Encyclopedia of Women and Islamic Cultures, vol. 2, Leiden: Brill, 2005, 10-14;
here, 10.

* In his paper “New Armenian Communities in Safavid Iran and Their Relations with the
Mother See of Ejmiacin,” read at the conference Where the Only Begotten Descended,
Ann Arbor, April 1-4, 2004, Vazken Ghougassian attributed the building of St. Catherine
to Movsés' disciple and later bishop of Isfahan, Xacatur Kesareci. M.S. Esayean, “New
Julfa’s St. Catherine Convent” [L"[' ,QIH.IIMIJ/: U. l]uunul,l/ﬂlt IIIIL u:u)luy[_lj. H([\' Xos-
nak, 1933, 157 and “New Julfa’s S. Catherine Convent” [Lup Sucquiygfp U- Yu-
g sty U], Sion 1944.9-12, 192-199; here, 192 say that the convent was
built with funds provided by Xoja Etiazar Lazarian.

40 Esayan, Hay Xosnak, 157 says that the museum of the convent's Amenaprlfiif chur.ch
possessed an oil painting showing two of the three nuns. There is nothing in his descrip-
tion to indicate that these two women were dressed as deacons.
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and practical technical education. Ultimately, the sisters broadened the
scope of their educational vision to include an orphanage.

Second, it is clear that at least during the years between 1839 and 1851
the women making permanent profession to the community received the
first four clerical ranks before being clothed in the monastic schema. In
1851 the prelate of the day, Archbishop Taddéos Begnazarian, began or-
daining them to the diaconate as well.'" Not one of them, or two of
them—as one might expect, if their intended function was to serve the al-
tar within the community itself after the manner implicitly described by
Mxitar Gos in his Lawbook of six centuries previous—but almost all of
them (fig. 1). The abbess of the community was always a deacon. A kon-
dak issued to the community in 1839 listed the number of women in the
community as sixteen.”” A letter written by the community in the same
year confirms this. It is bordered by busts of the sixteen community mem-
bers: a depiction of the convent is at the top of the page (fig. 2).9

The last abbess of St. Catherine’s, Etisabéft Israélian (fig. 3), travelled
to Jerusalem in 1944 when her brother was elected as Patriarch Kiwret I
(1944-1949)."* She hoped to persuade him to allow her to move to Jerusa-
lem and begin a community there similar in organization and mission to
St. Catherine’s, New Julfa. Despite the presence of a large school in need
of trained staff within Jerusalem’s Monastery of the Sts. James, the Patri-
arch refused her request on the grounds that he might lay himself open to
accusations of nepotism.* Dn. Efisabéf returned to New Julfa.

A Ibid. Also see idcm. “New Julfa’s S. Catherine Convent” /LII/I D l/lllJ/l U. Yu-
uuu,r/:b/;ulb a’::uu[lum[_l]. SfOﬂ. l9451-2. 23'27‘ here, 23.

2 Esayan, Hay Xosnak, 158-159.

3 See fig. 2. The letter describes the mission of Sister Varvara to India and the unfortunate
loss of the funds she had collected there.

* According to the biography of the newly-elected patriarch, published in Sion 1944.9-12.
165-170, Efisabef had been ordained a deacon by Abp. Nersés Méligfangian, “prelate of
Atrpatakan”.

3 This was told to me by the late Bishop Guregh Kapikian, who had been a disciple of
Kiwrel I, and received the latter’s name at his own ordination. Dn. Elisabet’s visit in-
spired Esayan's two-part article, “New Julfa’s S. Catherine Convent”, mentioned in notes
39 and 41, above.
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St. Stephen, Tiflis*

The women’s monastic community of St. Stephen in Tiflis differed
from that of St. Catherine’s, New Julfa in several important ways. The
Tiflis congregation was housed in a private monastery constructed by the
Bahbutian family on its estate lands. Thus the family exerted considerable
influence over the community and its activities. It may be assumed that it
was their intention that the community, as is stated in its informal canons,
would devote itself to liturgical service outside the convent. The nurturing
and training of women deacons was the core of this mission: in 1933, the
community comprised eighteen members, twelve of whom were ordained
deacons.”’

Noted for their musical skills and training, the deaconesses of St. Ste-
phen were in demand at services in the larger community, particularly fu-
nerals (whence, we are told, a good portion of their income derived). It
was possible to be a member of the community without becoming a dea-
con; however, this was clearly a lesser good: if a member of the congrega-
tion was a deacon at her death, her entire estate became the congregation’s
property. If she had not attained the diaconate, half her property was re-
turned to her family, while her funeral expenses were defrayed from the
remaining half."

Among the deacons of St. Stephen, Tiflis, were several women of
good family, whose personal income helped to insure the solvency of the
community. One of these was Hripsimé Tahiriané, the last abbess of the
congregation. (fig. 4)* She served on the main altar of the Cathedral of

%61 have not had access to X. Xucean, History of St. Stephen’s Convent in Tiflis [ frsfey frunfo
U. Ullllil/llll’lllll /[lu.uuﬁuu” :117/:1/:1/:1/:::/1 ll/ulllllflll,/l;/“,’l], Tiflis: 1914. Arat, 174-175 re-
fers to it several times.

7 Kataring Arfuteanc Erkaynabazuk, Epriusiné Abamelikeanc¢, Anna Xojaminaseanc, Sofi
Amatuneané, Pebroné  Xupian¢, Manea Loris Melikeané, Gayiané Saxnazarianc,
Hiipsimé Tayirian¢, Ustiané Abeleané, Suanik Xarazeand, Iskuhi Enfigjian¢, Elmoneay
Parufjian¢. The names are given in Melik Péylikjian, “The Armenian Convent of Tiflis™
[2usy hncummmuy frfppyfufi] . Hay Xosnak, 1933, 82. The remaining six women had
the rank of dpir.

48 g ; ; o T
Oghlukian 36-39 gives the text of a letter in which the community’s Abbess Yustiane
described the regulations of the convent to Bp. Nersés. The information concerning dis-
posal of a nun’s estate is found on 36.

** The photograph shown in fig. 4 apeared in H.F.B. Lynch, Armenia: Travels and Studies. 1.
The Russian Provinces, originally published in London: 1901, 252. The deaconess had
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Sts. James in Jerusalem (fig. 4). and she is remembered in Ejmiacin, where
her dedicatory inscription on the doors of the cathedral is still clearly legi-
ble (figs. 5-6)." Hiipsimé Tahirianc is also remembered as the treasurer of
a collection campaign on behalf of Jerusalem’s Monastery of the Sts.
James.

Katariné Eortanov, another deacon from Tiflis, is mentioned as having
made a gift to the Srs. James Monastery.”' In 1864 she visited the Monas-
tery for a second time. bringing with her a set of thirty-one copes worked

with gold crosses.*
The Kalfayan community, Istanbul

The Kalfayan sisterhood of Istanbul came into being in 1866, the most
recent of the Armenian religious communities of women to include dea-
cons (fig. 9).> Its stated mission was the care and education of orphans.54
The first member of the sisterhood to be ordained to the diaconate,

come to Ejmiacin in 1892 for the consecration of Khrimian Hayrig Catholicos, and she
gave the photo to Lynch.

3% Oghlukian, 30 also notes an embroidered depiction of the cathedral at Ejmiacin, presented
by her to Khrimian Hayrik.

3! Mkrtié Atawnuni, Members of the Brotherhood and Visitors to Armenian Jerusalem [ /-
lll,.'lllb.p be uj,’]h['”.ﬂ “ul‘, l,‘/uu_uuulé‘z/'/:/. Jerusalem: St. James Press, 1929, 83, 225-
226.

32 On her first visit to Jerusalem, Katariné had requested ordination as a deacon from Patri-
arch Yovhanneés Izmirlian (1850-1860). who declined her request, maintaining that such
an ordination was not part of the Armenian Church’s tradition. (Tigran Sawalanian, His-
tory of]enu‘alem [ﬂwunfnl_/'}/ujl (,‘[lnl uu/lltlf/r]. Jerusalem: St. James Press, 1931, vol.
2. 1131-1132.; also cited in Arat, 174, n. 276.)

*3 A series of articles in the Patriarchate of Istanbul’s publication Solakat, 1966 marked the
centennial of the sisterhood’s foundation and included a copy of the catholicosal kontak
issued on the occasion, an illustrated history of the sisterhood, and a description of cele-
bratory events.

% The Costumes of Armenian Women, Tehran: International Communicators, [n.d.] has a
modern reconstruction of a deasoness’s vestment, together with the photo of a deaconess
from Istanbul, 19* c. reproduced from G. Mesrop, History of the Armenian Church
(Musundneffrets Sury Gliligkyiny], Istanbul: Paros, 1913-1914, 226 (description on 227,
derived from MalaKia Ormanian. National Hislory [ulll[Illll/lllllllll,l}‘]. I.B, Beirut: Sevan,
1959. 644-646), (The relevant excerpt from The Costumes is online at www.hyeetch.
nareg.com.av/culture/textile_p4.html, and a doll wearing this costume is available from
aaadolls.com/USarmenian/ Deaconess.html.)
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Atawnuni Kéoséian, was ordained under Patriarch Mesrop Naroyan in
1932; the last, Hiipsimé Sasunian, was ordained by Patriarch Snorhk Gal-
ustian in 1982.%° Inscriptions on the collective tombstone of the sisterhood
name three of the nuns buried there as “archdeaconess”. (figs. 20-21)

In addition to their educational work, the Kalfayan sisterhood served
in liturgical capacities both within their own community and outside it.
The deacons Atawni and Mariam left such a positive impression on the
faithful in Jerusalem, when they made a pilgriamge there in 1933, that a
poem was written and dedicated to them on that occasion.’®

When another deaconess from the community made the pilgrimage to
Sts. James in the 1960’s, she was invited to serve on the altar by then Patri-
arch Elisé Tértérian.”’

Deacon Hripsimé Sasunian, who was born in Damascus in 1928 and
entered the Kalfayan community in 1953, was ordained a subdeacon in
1966 and a deacon in 1982 by Patriarch Snorhk Galustyan.58 She visited
the Western Diocese of America in 1986, where she served the liturgy in a
different parish of the diocese on each Sunday of her visit. At one time she
had functioned as the head of the Kalfayan Orphanage, and in the year of
her American visit she was serving the Patriarchate as an accountant, in
addition to serving the Sunday liturgy in various parishes of the capital.”

55 This date, together with the date of her ordination as subdeacon in 1966, is taken from
the Baikar article written on the occasion of her visit to the Western Diocese of America,
referred to below. In a letter to Rev. Fr. Arnak Kasparian, dated Feb. 22, 1985, the Patri-
arch SnorhK Galustian of Istanbul, stated that he had ordained her to the diaconate in the
previous year. Fr. Kasparian also kindly shared the copy of a letter from the parish
council of St. Thomas Armenian Church in Tenafly, New Jersey, responding to criticism
for having allowed Dn. Hripsimé to serve on the altar of the church. Thus, not all hier-
archs were equally receptive to women deacons at that time. Figs. 10-12 show the ordi-
nation to the diaconate of the Kalfayan nun Mother Mariam. Fig. 17 shows the sister-
hood with Patriarch Snorhk.

26 MelKon Asatur, ‘Pllgrlm Nun“[U'm‘”nuullim llL/umml.u[!]v Sion 1933.5, 917.

3 According to an oral communication of the late Bp. Guregh Kapikian, a member of the Sts.

James Brotherhood, her visit and the dignified manner of her altar service left a very posi-
tive impression on the congregation.

In a letter to M.K. Arat, the Patriarch stated that on that occaison he used the ordination
canon for a male deacon. Arat, 179, n. 320. Figs. 13-16, 18, 19 show Deacon Hiipsimé in
various liturgical settings.

% According to Baikar, Oct. 9, 1986, 7, these were: St. James, Los Angeles (August 3): St.

Peter, Van Nuys (August 10); Holy Mother of God, Yettem (August 17) and §t' Grfzgory
the Illuminator, Pasadena (August 24). The biographical sketch accompanying this an-
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Figs. 13-16, 18 show photographs of a Kalfayan deaconess serving on the
altar.®

Lebanon

At the present time three women deacons serve the Bird’s Nest Or-
phanage in Byblos (Jbail), Lebanon, under the jurisdiction of the Catholi-
cosate of the Great House of Cilicia.”'

: . 62
Women Deacons not in the context of a known convent community’
Tiflis

As mentioned above, the women’s community of St. Stephen, Tiflis,
ceased to exist before 1939. However, the presence of a women deacon in
Tiflis is still attested in that year. The Russian priest Nikolai Zernov visited
the Church of St. Stephen and confessed himself favorably impressed by
the woman deacon who brought the elements to the altar in the Great En-

trance.“

nouncement states that at the time, Dn. Hripsimé was the only remaining member of her
order.

%0 It will be seen in the photographs that the deaconesses wear the stole not over the right
shoulder, which was a distinguishing characteristic of the female deacon’s garb in the
carlier centuries, but over the left as male deacons do. Unfortunately, I do not have details
concerning the location(s) at which these photographs were taken. Such information may
yet emerge.

4l Phyllis Zagano, “Grant Her Your Spirit,” America 192.4, Feb. 7, 2005 describes their
ministry. In a verbal communication, Prof. Zagano said that she had a letter confirming
the diaconal status of the three. The group was also mentioned by Very Rev. Fr. Krikor
Chiftjian in an article dated 2000 and entitled, “Should Women be Accepted into the
Priesthood?” published online at armeniancross.com/TheChurch/Chiftjian/AnAuthor/
Articles/A025.html. A picture showing two of the women (though not with diaconal
garb) is available at www.armenianorthodoxchurch.org/x04/index.htm.

%2 Tn addition to the women mentioned in this article, there is another unidentified Deacon
Hripsimé. In 1655 a hymn was written at her request and in memory of her and her sister
Mariam, according to Haéuni, “Convents”, 75-76. Arat 173, n. 246 adds that she was
unable to locate this in the Mekhitarist Library of San Lazzaro.

%3 This statement is made in Yedvard Gulbekian, “Restoring Women to Their Proper Role
in the Armenian Church,” Outreach 8 (October 6, 1985), 12. (This article was also
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Astrakhan

While there is no known record of a religious community of women in
Astrakhan, the cathedral of the Holy Theotokos in that city was apparently
served by women deacons. In the Ejmiacin museum collection are two
diaconal stoles donated to the cathedral in memory of Deaconess Htipsimé
Mnacakanian by her sister, Deaconess Anna.®® (figs. 7-8) The inscription
on one of the stoles reads,

this stole is a memorial for the soul of Hripsimé Mnacakanian, Deaconess
nun at the Cathedral of the Holy Theotokos in Astrakhan, 1837.%°

The inscription on the second stole, whose design is identical to that of the
first but reversed, reads in a similar fashion:

of Anna, Deaconess nun at the Cathedral of the Holy Theotokos in Astra-
khan, this stole is a memorial of Anna Mnacakanian to gethsemane for
the soul of her deceased sister.®®

Bursa

Until her death in 1877, Deacon Nazeni G€oziumian served the village
of Séoleoz in the Diocese of Bursa. In fact, she was ordained together
with its priest, Father Nicholas. Deacon Nazeni headed a school for girls;
when it was closed, she continued teaching in her home, and when it was
reopened, she returned to her former position.®’

printed in an Armenian newspaper; a photocopy of the article was given to me, but with-
out the name of the paper or a date of publication.)

It is unclear whether the word “sister” implies consanguinity, spiritual relationship,

membership in a community, or is simply an honorific.

62 g/lzuluuu// 4‘ Ly l/lllll’l 4IHILIIJ ,’ll/ll/nl/uft U’l'll”llll[lll’lhlu’l/l I[IILIIMlb 1=

/Illll_llll,lll.~':/r uypr WIllnlu,ul]()uIb)l/l lIIlll&llIll/l’l n Jullll’[“ll/'llul’l 1837:

66 -
u7l7llll'//l I[nl_uuﬂl uu/[:lluu_ ey /: /1 qoen u U[r,ulJ alllllllL wdud 7//1 ulun\mu/rb g

./u”"'[’"l/'l"ﬁl. ,'?/:yuuuu/l 4‘ e u”’“"./ U‘?uuyul/luﬁl/imbt l[b/dublfwb/lb l[mub
Snqfit Suvgneghwy pknw fiepny:  There may be a date at the bottom of one side of
the stole. but it is not legible in the photograph. The name “gethsemane™ here presum-
ably refers to an area within the cathedral.

67 ! - N it S A .
Abraham Y. Avazian, “An Armenian Deaconess in S€0l€0z,” [Uemy wupljucugnesh

lr[_l /' U(‘oltoq/, ,‘lﬂy XJSN(II\'. l933. 82.
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Poland/Ukraine®

In 1648 an Armenian known as Stepan Spendowski emigrated to
Jazlowiec,” where he became “mayor for life”. In 1676 he was named to
the nobility,” and distinguished himself in battle against the Tatars. When
the Tatars later took the town, Armenians who were fortunate enough to
be able to leave did so.”" Stepan, his wife and his daughter Hfipsimé went
to Jerusalem, where Hripsimé took a vow of celibacy and “devoted herself
to Christ’s Tomb”. Following her father’s death, she and her mother re-
turned to Jazlowiec, where Hripsim& was ordained a deacon.

Deacon Yustiané

At around the time that St. Catherine was founded in New Julfa, a
scribe named Deaconess Yustiané was producing manuscripts. On 32v of
MM 39 (a devotional collection of prayers and lives of the fathers) she
signs herself Ustiané Sarkawag.”* Another of her manuscripts, a Book of
Hours (MM4930) is dated to 1653. On 231v she writes, “O readers, when
you read this book, remember the poor and insignificant Ustiang, together
with my parents and all my kin. Remember my brother Fr. Mkrtic the

% The information given here concerning Deacon Hiipsimé and her family derives from
Ararat, 1902, 296-297.

% Jazlowiec, in Podolia, was part of Poland until the 18th century. Its Armenian episcopal
see had been established by 1250.

" An online history of Jazlowiec (www.aerobiologicalengineering.com/wxk116/sjk/
jazch3.html) praises Spendowski highly: “The former hero of Jazlowiec, Bohdan Se-
farowicz, mayor of the Armenian community for life, once again took arms in defense of
his homeland. Having organized the Armenian home guard, he kept close watch on ap-
proaching enemy units and immediately intervened whenever danger threatened. His
military actions were so effective that the town remained free from marauding units of
Turks and Tartars throughout the hostilities. It was for this heroic stand that he was ele-
vated by the Polish king to the rank of nobility and given the name Spendowski and
Koniecpolski's coat of arms.”

™! According to the town history cited above, Spendowski was already dead at this time.

2 Grand Catalogue of Armenian Manuscripts in the Masto¢ Matenadaran, vol. I, Erevan:
Academy of Sciences Press, 1984, 135-142. Her colophons appear on 140-141. Her other
colophon mentions the word Anapat [Desert] which may denote a monastery, but seems
more likely to be referring to title of the work she copied. Oghlukian, 27 mentions this
manuscript and lists other female scribes.
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priest and his sons Awag and Yovhanés, and the little Karaypet, and

Xasatun, who has gone to be with the Lord.

»73

Argentina

On December 29, 2002 His Eminence Archbishop Kisak Mouradian,

Primate of Argentina, ordained Maria Ozkul to the diaconate, together
with her younger brother, Michel.”

CONCLUSION

While historical information about them is still incomplete, it is evi-

dent that the Armenian Church’s women deacons have served their faith
communities in a variety of ways, both within and outside of convent
compounds. Women'’s issues, education, care of the orphaned and service
to the bereaved have been among their areas of mission, as has the per-
formance of liturgy both in specifically women'’s settings and in the greater
community, where they have been found on the altar in the context of ca-
thedral, parish and convent worship alike.”

73
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75

Vazgen Hakobyan, Armenian Manuscript Colophons, XVIIth Century” [Zu jkpku
Qliu.uu, Il[i/l/l g’/:zuu/nu//ul/t111717:/;Ir, d~4- 7 ul/l]. vol. 3, 555-556: ﬂl/ [!71/-}/:[:!/"'1#,
Jll[lllllllf /171/(}/7”,71”[,.‘) IIIIIII;’I"IJII/IIIII, J/Ii/i!]é‘# II/:IIIII;/[/I] I‘L :[!’l?/”l ”Llllll/!ul’lt,
07:01/0£ /lll‘lll/# Iil_ llllr/i’llllJ’l llll'[illlb!l lrli/ld“lLlIIl“ly, J/lz/f.l]ég IiIII!IIIJ[l /llj. [ll!tll]
UIII'III/Iz #IIIS‘III’IUIJ’I Iil. IIIII’/I#)I /IL[I uLMII”l liL :?lll/<lll’léll/l’l, IiL l/lll.pl'/’ll
lllll/llllJll[IilIl’l Fe Illuulm/;}nl.h?/, my :/ul/u/im/ 4 s 84‘/1: /3‘:[/:71 /}Zj’/“ [I()i)’]

Further details are not known to me. The information given here was made available to
me by Dn. Allen (Eghia) Jendian of Fresno, California, who received it from Rev. Fr.
Eghishe Nazarian, serving in Argentina. As mentioned in n. 1, the late Catholicos Vazgen
I felt that it was unnecessary to bring the matter of women's diaconate before the episco-
pal synod, as a precedent for such ordination already existed; instead, the ordination of
women deacons should be at the discretion of diocesan bishops. (Kasparian, 5)

Public statements in the late 20th and early 21st century concerning the women's diaco-
nate include the resolution of the Eastern Diocesan Assembly meeting in Racine, Wis-
consin in 1986, calling for the ordination of qualified women to the diacon'a.te. (The text
of the resolution appears in Barbara Merguerian, “Qriental Orthodox Traditions and the
Armenian Apostolic Church,” in Rosemary Skinner Keller and R-osemary R.ndford
Ruether, eds., Encyclopedia of Women and Religion in Norlh' America, Flo.omm'gton:
Indiana University Press, 2006, 518-523; here, 521. It is also cnet.i by Kyriaki Karidoy-
anes Fitzgerald, “Orthodox Women and Pastoral Praxis: Observations and Concerns for
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the Church in America,” St. Nina Quarterly 111.2, from a diocesan news release of July 7l
1986, entitled “Diocese of the Armenian Church of America Seeks Ordination of
Women to the Diaconate”.) In a May, 2001 interview with the magazine AIM His Holi-
ness Catholicos Karekin II envisioned the community of nuns then forming in Ejmiacin
as a potential source of women deacons: “The nuns that we will be training will be able

to become deaconesses.”
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atherine’s, New Julfa

Sion 1945, p. 26



42 ST. NERSESS THEOLOGICAL REVIEW

oo mrdfen #hroerbs T T A R
fart b ,-,.\;- ov1sd gyt ""L~’ ! feifir L,Jq-,_ o Setegey k‘\”‘
/] b T Ft0Tr ey W fmeroyis

4 LetF N SN fontor

2 el bt =l

P R

P (i
hnhr-\ 1o Tt A oo Ebes for T by

B RESER . PN SR =T mge
e e el VLA A PR g e SO P T 3 P s 1 o
P A g '-~f—~h [

eoerh Aot Yl

e
1Y [ e L%
O ) T s
Fthrr=g teey =t

—tey

v \“-—“- 22t e Gt

CF poberpi B PRYN SR

-l ‘—IL_-—!I' 22 -t 46
“

ety

4’ /1....., .;_.1‘.., =y R
smpbem B prt b O

o e E N AT VI LA o 2

Cg ) Nf=yepeorloiny gt TE WQleqenfe mye
ST R TRk S "L-E’E 2 LA £y

RN

(fig. 2)
Document of St. Catherine's Convent, New Julfa
Hay Xosnak 1933, p. 83
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(fig. 3)
Elisabét Israélian, abbess of St. Catherine’s, New Julfa
Sion 1944, 165
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(fig. 4)

Tayireanc

psimé

.

Dn. Hri
H.F.B. Lynch, Armenia: Travels and Studies, vol. 1, p. 252
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(fig.5)
Ejmiacin door, with Dn. Hripsimé Tayirianc’s inscription
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(fig. 6)
Memorial Inscription of Dn. Hiipsimé T'ayirianc' (detail)
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(fig. 7)
Stole given by Dn. Anna Mnacakanian
to the Cathedral of the Theotokos, Astrakhan (1837)
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(fig. 8)
Stole given by Dn. Anna Mnacakanian
to the Cathedral of the Theotokos, Astrakhan
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The Kalfayan sisterhood
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(fig. 10)
Ordination to the diaconate of Kalfayan nun Mother Mariam, Nov. 2, 1955

(fig. 11)
Ordination to the diaconate of Kalfayan nun Mother Mariam, Nov. 2, 1955



Roberta R. Ervine 51

(fig. 12))
Ordination to the diaconate of Kalfayan nun Mother Mariam, Nov. 2, 1955

(fig. 13)
Dn. Hripsimé on the altar, 1984
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(fig. 14)
Dn. Hiipsimé on the altar, 1984

(fig. 15)
Dn. Hripsimé on the altar
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(fig. 16)
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(fig. 17)
The Kalfayan sisterhood with Patriarch SnorhkK Galustian
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(fig. 18)

Gre

Lraber 16/04/1998, p. 6

at Entrance, Easter 1998

e

Dn. Hripsim
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(fig. 19)
Easter Procession, Istanbul 1998. Dn. Hripsimé in right foreground
Lraber 1998/8/65 : 16/04/1998. p. 6

(fig. 20)
The tomb of the Kalfayan sisterhood, Istanbul
(author’s photo, 2006)
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(fig. 21)
Tomb of the Kalfayan sisterhood, Istanbul (detail)
(author’s photo, 2006)
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PETROS SIWNEC],
PRAISE TO THE HOLY MOTHER OF GOD
AND EVER-VIRGIN MARY

Edward G. Mathews, Jr.

MARY. THE BLESSED VIRGIN and the Mother of God (Arm., Uu-
mnewdwd pi/Astuacacin, lit., ‘Bearer of God’, = Gr. Theotokos),l
has been the object of an immense number of homilies, panegyrics and
hymns composed by many fathers of the Armenian Church.® It has even
been estimated that over eighty percent of Armenian churches and monas-
teries have been dedicated to Mary as Astuacacin. It is a unique feature of
an Armenian Church to have an icon of the Virgin Mary holding the di-
vine infant over the main altar. There does not seem ever to have been a
time when Armenia did not recognize Mary as Astuacacin. Yet, despite
this importance of Mary to the history and spirituality of the Armenian
Church, Armenian Mariology has been an essentially neglected field. Un-
til only very recently, Mary had been virtually ignored in Western lan-
guage Armenian Studies. For French speakers Prof. Tamar Dasnabédian
has almost single-handedly reintroduced Mariology into modern Armenian
studies; she has been very diligent in producing translations of Armenian
texts on Mary as well as studies on various aspects of Armenian Mariol-
ogy.3 In English, however, there remains an almost complete dearth of

' I have retained throughout this article the traditional epithet “Mother of God™ for As-

tuadzadzin, despite its being non-literal and somewhat anachronistic: see the perceptive
discussion of D.F. Wright, “From ‘God-Bearer’ to ‘Mother of God’ in the Later Fathers,”
in R.N. Swanson. ed., The Church and Mary (Studies in Church History 39), Wood-
bridge: The Boydell Press, 2004, 22-30.

[®]

See the exceptional bibliography of Classical Armenian texts on Mary in T. Das-
nabédian, Le Panégyrique de la Sainte Mére de Dieu de Grigor Narekaci, Antelias:
Armenian Catholicosate of Cilicia, 1995, 371-403. This bibliography also contains
Armenian translations of Greek and Syriac texts. I would like to express here my most
profound thanks to Prof. Dasnabédian for giving me a signed copy of her book.

In addition to T. Dasnabédian, Le Panégyrique de la Sainte Mere de Dieu de Grigor
Narekaci, already mentioned, see eadem, La mariologie arménienne, Antelias: Armenian
Catholicosate of Cilicia, 1995, and eadem, Sur la Mére de Dieu, Antelias: Armenian Ca-

57
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study — and apparently, though I hesitate to say it, of interest. Not a sin-
gle title, for example. can be found in either Thomson’s recent bibliogra-
phy or its Supplement." The obvious result of such a lack of publication
by scholars of Armenian theology is that there is no Armenian representa-
tion in English reference works on Mary from the last century. This in-
cludes histories of Marian devotion,” as well as general encyclopedic
works devoted to Mary.6 The most recent such publication, which claims
to be a complete resource book on Mary, makes only a passing — and mis-
leading! — reference to an ancient feast of Mary in the Armenian Lection-
ary.7 but no reference at all to any Armenian author on Mary or even a
general synopsis of Mariology in Armenia.

tholicosate of Cilicia. 1996, to name only the most important. She has been even more
prolific in her studies composed in modern Armenian; for example, T. Dasnabédian, The
Mother of God in the Dogmatic Theology of the Armenian Church. Antelias: Armenian
Catholicosate of Cilicia, 1999, and eadem, Tiramayr, Lisbon: Bibliotheque Arménienne
de la Fondation Calouste Gulbenkian, 1998. This last volume provides texts of a number
of previously unedited Armenian writings on Mary, including some translated texts that
seem to survive only in their classical Armenian translations.

* R.W. Thomson, A Bibliography of Classical Armenian Literature to 1500 AD (Corpus
Christianorum), Turnhout: Brepols, 1995; and idem., “Supplement to A Bibliography of
Classical Armenian Literature to 1500 AD : Publications 1993-2005." Le Muséon 120
(2007), 163-223.

* Such otherwise comprehensive studies as T. Livius, The Blessed Virgin in the Fathers of
the First Six Centuries. London: Burns and Oates, 1893; H. Graef, Mary, A History of
Doctine and Devotion, New York: Sheed & Ward, 1963; J. Pelikan. Mary Through the
Centuries: Her Place in the History of Culture, New Haven: Yale University Press, 1998:
L. Gambero, Mary and the Fathers of the Church: The Blessed Virgin Mary in Patristic
Thought, San Francisco: Ignatius Press, 1999, contain no reference whatsoever to Arme-
nia or to any Armenian author. A standard work in ecumenical circles, A. Stacpoole.
ed., Mary’s Place in Christian Dialogue, London: Moorehouse, 1982, also makes no
mention of Mary in Armenia.

® D. Attwater, A Dictionary of Mary. New York: P.J. Kenedy, 1956, contains three entries:
“Armenia, Shrines of,” pp. 14-15; “Bzommar, Our Lady of.” p. 37, and “Swoon of Our
Lady, The,” p. 281, but all three of these entries are modern Armenian Catholic devo-
tions. M. O'Carroll, ed., Theotokos: A Theological Encyclopedia of the Blessed Virgin
Mary. rev. ed., Wilmington: Michael Glazier, 1983, contains only one brief entry on
“Gregory Narek (sic),” pp. 159-160. .

7 S.J. Shoemaker, “Marian Liturgies and Devotion in Early Christianity,” in S.J. Boss. ed.,
Mary: The Complete Resource, Oxford: Oxford University Press, 2007, 130-145. Shoe-
maker makes reference to A. Renoux, ed., Le codex arménien Jérusalem 121 (2 vols., Pa-
trologia Orientalis 35.1 and 36.2), Turnhout: Brepols, 1969-1971, 1:166-172 and 11:354-
357, in support of an early Jerusalem feast of the Memorial of Mary, but nowhere in
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It is primarily — and only in a very small way — to begin rectifying
this egregious lacuna in modern Mariological studies that this brief work is
being offered here. It is to be hoped that this single translation constitutes
but the first step in a much larger project.S and one harbors even greater
hope that it may also arouse interest in Armenian Mariology among Chris-
tians of all denominations: religious, lay and scholar alike. It is to all
those people that this article is dedicated.

The work that we have translated below is perhaps the earliest native
Armenian text devoted to Mary. The author of this work, Petros Siwneci,
or Petros of SiwniK, is something of an historical enigma. The primary
bibliographical details that we have for his life are provided by the 13th-
century Metropolitan and historian of Siwnik, Stepannos Orbélean. Met-
ropolitan Stepannos no doubt had access to archival material available no-
where else. but the data he provides are nonetheless chronologically im-
possible. For instance, he records that Petros was among the group that
included Eznik and his companions, whom Mastoc¢ sent to Constantinople
(c.420) to find and translate works into Armenian. Subsequently, Petros
attended the Council of Chalcedon (451), and later also attended the first
council of Dvin (505/506). Then, only after all this, he became a student
of Movsés Kertotahayr (1¢.530)! Orbélean even suggests that Petros was
witness to all the troubles that led to the schism between Siwnik and Ar-
menia toward the end of the sixth century. All of this would, of course,
span a period of nearly two hundred years, which is manifestly impossible.

Scholars have attempted by various means to resolve these chronologi-
cal impossibilities, but on the basis of the undeniable fact that Petros was a
signatory at the second council of Dvin in 555/556, the most likely sce-
nario is the following.” Petros was probably born around the turn of the

these two volumes, and certainly not on the pages that Shoemaker cites, is there even a
mention of such a feast.

This translation is but the first piece of what I hope will eventually become an entire
volume devoted to Armenian works on Mary: it will include all the major homilies and
treatises on Mary from the classical period. along with a lengthy introduction on the his-
tory and development of Armenian Mariology.

Slc;iannos Orbélean, Hl‘.\‘f()r'\' ofl/xe Sisakan Province ['omuu/'lu./nl/u_?/ Llu&m'lul/ﬁl U/:u:u-
] ¢.22, ed. K. Sahnazarean (2 vols.), Paris: E. Thunot, 1859, vol. I. 131-133; trans..
M. Brosset, Histoire de la Siounie par Stephannos Orbelian, St. Petersburg: Académie
impériale des sciences, 1864, 52-53. The early secondary work is found in N. Akinean,
“Petros Episkopos Siwneac,” Handés Amsoreay 17 (1903), 245-252; 18 (1904). 18-22, 77-
83. 105-113; B. Sargisean “Petros Siwnedi,” Bazmavép 62 (1904), 65-71: N. Akinean and
P. Tér-Polosean, “Litarary Studies 1. Petros Bishop of SiwniK™ /U wunbbusg pruslpusds
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fifth-sixth century; most scholars now designate the year of his birth at
“c.500”. He grew up in Siwnik where he did, in fact, become a student of
Movsés Kertotahayr. Petros apparently won great renown as a student and
theologian for Orbélean unabashedly describes him as “incomparable
among men . . . a valiant orator and an invincible philosopher, full of wis-
dom, perfect in virtue, and pre-eminent among the teachers of Armenia, as
well as a grammarian and translator. 1% Due, no doubt, to such abilities, he
became bishop of SiwniK in 548, succeeding Macarius. Again, there is no
doubt that he was one of the bishops in attendance at the second Council
of Dvin, as he is mentioned and/or was signatory to several letters pre-
served in the Girk Ttfoc."' He seems to have died in 558, approximately
two years after the close of the Council.

For all this apparent renown, however, very few writings have come
down to us under the name of Petros Siwnec‘i.'> In his short chapter on
Petros, Orbélean records the information that Petros composed writings
against the Chalcedonians and against adherents of later councils, and that
he commented on the obscure and difficult words in both the Old and New
Testaments. He also “delivered learned homilies on the Birth of Christ”.
One of these homilies, translated below, which was most likely written
while Petros was bishop of Slwmk 1s the only one of these ‘learned homi-
lies” that appears to have survived."

memqomn:.ﬁ/u_’/b[i[v u W/im[rnu U/u_71/imy [,‘u,/:u//nu/nu/. ]‘I{lllt[(_'.\' AIIL\'(EF(‘(I_\' 89
(1975), 257-274; N. Potarean [=Bogharian], Armenian Writers [Suy % pnqgub ], Jerusa-
lem: St. James Press. 1971, 44-46; but the real critical work has been done by G. Garitte,
La Narratio de rebus Armeniae (CSCO 132), Leuven: Peeters, 1952, 212-216, and, espe-
cially, N.G. Garsoian, L'Eglise arménienne et le grand schisme d’orient (CSCO 574, Sub-
sidia 100), Leuven: Peeters, 1999, 296-302, on which the following brief resumé is based.

10
wlSwd b wink /r lflu[lll /luﬁ/t o o .‘2”’3 ':ll,/ill!ll/l’l b lu7lJull]/r/ l/l/ll/llllll/llllJ’l, 1/’
/u/'ululnlu_ﬁliuuf,.' bie IIMIIIIIIIIII;UI/ lllll.ll.l#/l)lllL/!;/iIll lf/', 71/1//1/ lu/t/nu l[ i i Il[lill”ll”

ZMI'III‘II, .pl;[l/J"Il lfL /Jl‘l,ll[l’lll’l/’:/‘l
! For example. he is both signatory to and is named in the title of the Oath of Union, cf. Y

Izmireanc, ed., Book of Correspondence [$-/iyrp n/¢nyg]. Tiflis, 1901, 72-75. For other
references, see Garsoian, L'Eglise arménienne et le grand schisme d’orient, 301.

' For a complete list, see Polarean, Armenian Writers, 44-45; nearly all of these are col-
lected in G. Tér Mkrtéean, “Petros Bishop of SiwniK” [Dfupnu U peubug
l,‘uI/ulllnu[nu], Ararat 35 (1902). 88-98, 183-203.

' Only two other very short fragments seem to have survived; see Tér Mkrt&ean, “Petros
Bishop of Siwnik,” 203.
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It is not the place here to rehearse a history of Mariology. but it is
nonetheless interesting to note that this homily of Petros was composed
during the same general period when Marian devotion was in its ascen-
dancy in Constantinople.'* Any direct influence though remains to be de-
termined, as does any influence from the famous homilies on the Theoto-
kos composed by Proclus, Sth-century Patriarch of Constantinople, whose
writings were well-known in Armenia. His famous Tome, composed soon
after the Council of Ephesus, was quickly translated into Armenian,” as
were some of his homilies on the Theotokos; these latter were perhaps
even known to Petros.'®

While Petros’ Homily was manifestly delivered on the Feast of the Na-
tivity — or more accurately, the Feast of the Theophany — its attention is
rather directed to the figure of Mary in her new role as the Mother of God
and portal of the divine into this world. This is no surprise, as it became
common in the post-Ephesus Christian world that the Feast of the
Theophany was also celebrated as the Feast of the Mother of God. As
Proclus himself said, “Had the Word not dwelt in a womb, the flesh would
never have sat on the throne.”"’

But the greatest interest in this short homily may lie in the many im-
ages or types of Mary that Petros finds throughout the Bible, particularly
from the Old Testament. It was perhaps logical that after Ephesus, when
the role of Mary had been brought into question, exegetes would search
for scriptural foundations in her support, but this feature of Marian homi-
lies and treatises became rather commonplace only in later 8th-century

"' A. Cameron, “The Theotokos in Sixth-Century Constantinople: A City Finds its Sym-
bol,” Journal of Theological Studies 29 (1978), 79-108.

'* The fundamental study remains K. Sarkissian, The Council of Chalcedon and the Ar-
menan Church, London: SPCK, 1965, 119-128. For the importance of the Tome in the
wider Christian world, see L. van Rompay, “Proclus of Constantinople’s “Tomus ad Ar-
menos’ in the Post-Chalcedonian Tradition.” in After Chalcedon. [Essays] offered to Al-
bert van Roey, Leuven: Peeters, 1985, 425-449.

16 See N. Constas, Proclus of Constantinople and the Cult of the Virgin in Late Antiquity
(Supplements to Vigiliae Christianae 66), Leiden: Brill, 2003. Some of the homilies of
Proclus on the Theotokos were translated into Latin, Syriac, Armenian, Coptic. Arabic,
Georgian, and Slavonic; see F.J. Leroy, L'Homilétique de Proclus de Constantinople:
Tradition manuscrite, inédits, études connexes (Studi e Testi 247), Citta del Vaticano: Bib-
lioteca apostolica vaticana, 1967, 44-66.

? Homily I, “On the Holy Virgin Theotokos.” 3, in Constas. Proclus of Constantinople,
139.66-67.
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Byzantine texts, such as in the works of Andrew of Crete, Germanos of
Constantinople, and John of Damascus;'® it is found only rarely in earlier
texts.'”” This fact alone should make this homily of Petros of interest to
Mariologists.

In fact, Petros seems to be taking Luke’s advice, as is already sug-
gested by the subtitle, and “beginning with Moses and all the prophets™, he
is interpreting “in all the scriptures the things concerning” Mary.zo It is a
very deliberate and sustained modus operandi that 1 have yet to discover
among any other early writings on Mary, even if many of the particular
images are already to be found in other writers.”’ Not every single one of
the images can be precisely identified, but the general biblical thought be-
hind it is nonetheless evident, and I have tried to indicate each as closely as
possible. There has been no attempt made here at finding parallels in other

writers.

' M.B. Cunningham, “The Meeting of the Old and the New: The Typology of Mary the
Theotokos in Byzantine Homilies and Hymns,” in R.N. Swanson, ed., The Church and
Mary (Studies in Church History 39), Rochester, NY: Boydell Press, 2004, 52-62. A
number of later Armenian texts such as Nersés Snorhali’s hymn, “Mary, Mother of God”
/U.MIJII auuuu_anJ Ululr/tlunf] in The Verse Wrilingx of Nersées S‘HUI‘/I(I[I‘. Catholicos O_f
Armenia /Sb L/;/Ml"ll/r aflnpiwluu Zlany lJm/Jnl//r/,nu/r /zlll7l£ guu/uuL/. Venice:
San Lazzaro, 1928, 399-401], and the hymn, "You are like the tree of frankincense"
[lpulyp Swnfp wpdwh Euf. attributed to Grigor Vardapet Ostanci [N. Potarian
(=Bogharian), Grand Catalogue of St. James Manuscripts, Jerusalem: St. James Press.
1966-1991, 1.377] also show these same characteristics.

% The most famous exception is. of course, Proclus’ Second Homily. “On the Incarnation™.
where he chides unbelievers to “give heed to the books of the prophets. Inspect them
and see the entire mystery ordered into theology; behold the entire miracle of the virgin
birth hidden in the shadows,” and then proceeds to marshal several Old Testament fore-
shadowings of Mary: Constas, Proclus of Constantinople, 173.150-152 and following for
the types. A brief list of these types can also be found in N. Constas, “Weaving the Body
of God: Proclus of Constantinople, the Theotokos, and the Loom of the Flesh.” Journal
of Early Christian Studies 3 (1995), 177.

20 See Luke 24:27.

2! For example, Sebastian Brock, Bride of Light: Hymns on Mary from the Syriac Churches
(Moran ‘Eth’'s, 6) Kottayam: St. Ephrem Ecumenical Research Institute, 1994, 10, notes
that Syriac writers interpret a number of Old Testament images and figures in terms of
Mary, but as his translations in that volume show, they are widely dispersed throughout
numerous works, never all concentrated in a single poem or hymn; see also his Index Vi
“itles and Types of Mary.” 169-170.
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The following English translation is, to my knowledge, the first ever
modern translation of this homily.:2 I have departed slightly from the cur-
rent scholarly practice of translating the text very literally. In this case,
while I have tried to remain as faithful as possible to the text, I have also
tried to give the translation the flavor of a homily as it might be delivered
to a twenty-first century English-speaking congregation. I thank here all
my colleagues at St. Nersess, Roberta R. Ervine, Abraham Terian and the
Daniel M. Findikyan, all of whom read over my translation at some point
and rendered extremely useful feedback. My apologies to each of them
for any remaining errors.

22 The text is here reprinted, with new formatting and with some minor typographical
corrections. from Tér Mkrt€ean, “Petros Bishop of SiwniK.” 88-98. While no published
translation of this panegyric exists, I would like here to thank my friend and colleague,
Roberta R. Ervine, for allowing me to make use of her partial, unpublished draft transla-
tion. I have parted from her translation in several places.

-—
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The Blessed Petros, Bishop of Siwnik*,
Praise to the Holy Mother of God
and to the Ever-Virgin Mary,
according to her Title and from the Holy Scriptures,
with their explanations and their spiritual meaning

You many Christ-loving people who are gathered here have made this
day a feast filled with a joy never before attained, so let us celebrate on
this day with wondrous exultation. For behold, the very heavens cry out
this good news to the earth and they proclaim the dawn of glory in Bethle-
hem. Today, our longing is for the well of David,” into which the river of
God pours forth so abundantly and which inundates the entire universe.
Indeed, I say to you that this type, which was revealed right at the begin-
ning, is a prefiguring of the truth, for the Mother of our Lord herself be-
came a well which poured forth living water,”* from which that one who
was her protector did not dare to drink.”” For her virgin flesh was sealed
with spotless purity, and from her the Sun of Righteousness shone forth®®
and with His radiant light He gave light to the world.”

Now, what might I say, or what might I speak? For neither mind nor
tongue is capable of rendering honor worthy of this feast of the Virgin.
There is no word that can measure the love that God has for mankind, nor
can any calculation possibly provide an account of the surpassing honor of
Mary. Who has ever heard of such wonders, that the Lord and Creator
took upon Himself to be born as a child from His handmaid and from the
clay vessel that He had created? Yes! It is indeed so! For in His desire to
raise up that progenitor and first virgin from the fall, [God] has truly en-

2 This phrase refers to the well of Bethlehem in 2 Sm 23:15: see further, below, in this
paragraph.

2 Cf. Jn 4:10-11.
2% The allusion here is to 2 Sm 23:16. where David refused to drink from the well of Beth-
lehem. But Petros is applying this passage to Joseph. who was given in marriage to pro-

tect Mary, but “would not drink” from his wife. From this line and others below, it is

clear that Petros held to the doctrine of Mary’s perpetual virginity. See also §% 1. 3, 14,
18, 19, 20. 21, 22, below.

2% Mal 4:2.

27 In 8:12, 9:5.
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closed Himself in the womb; He has truly become the Child born on this
day!28 For this reason let us honor this day beyond all speech: let us con-
sider the earth to be more exalted than the heavens, and the Virgin to be
more glorious than the East.”” Let us give greater veneration to the shep-
herds than to the angels, and let us acknowledge the manger to be more
elect than the cherubim. In the very same way was Jerusalem so much
more resplendent than fiery chariots.

We have not endeavored to arrange these [words] as some sort of
grand, eloquent piece of rhetoric of our own, for it is the divinely-written
Scriptures that long ago proclaimed this very thing. For then, out of His
own creative Being, [God] made intelligence for angels and for mankind.
Today, that Self-existent Father has begotten — from His very self — Him
of whom that same Father, through the mouth of David. sang: “You are
my son; today I have begotten You.™

Now, on this day when You who created both days and words took
upon Yourself to be born again, come and bring me those words that I
should speak. For what word might we bring forth that would be capable
of recounting the praises of a day such as this? If we were to consider the
earth to be higher than the heavens, would I have committed a boast with
any sort of false vanily?” For shame! Did not the heavens become the
encampment of the ministering spirits, while this earth became that spe-
cial®? city of the God of all, about whom the prophet openly uttered, “This
is our God, beside whom no other is to be reckoned!™ After this, He ap-
peared on earth and walked about among human beings.

And should we envision the Virgin Mary as more glorious than the
East, have we in our presumption gone beyond what is proper? God for-

%% From this, it is clear that this panegyric was delivered on the Feast of the Theophany.

*? This refers to the Garden of Eden which was planted phy wplokye “in the east™; see Gn
2:8. :

*0 Ps 2:7, quoted in Acts 13:33, and Heb 1:5, 5:5. (All references to tohe psalms are num-
bered according to the Armenian text.)

3! I have preserved the discordant I/we pronouns that Petros has used here.

% This adjective, wbuySusfyurts, is somewhat difficult to translate; it is the adjective used in
the Bible to describe that special relationship God has reserved for His people: see EX
19:5, Dt 7:6, 14:2, 26:18, Ti 2:14, 2 Pt 2:9, et al. Here it means that city which is God’s
own special property.

3 The text as cited here is not any biblical text that I can discover. Parallels in thought, if
not in exact wording, can be found in Is 45:5-6, 46:9, and Hos 13:4.



Edward G. Mathews, Jr. 73

bid! The East is surpassingly honorable because it is there that the fire of
the daytime dawns. But it is not at all like the Mother of the Lord, that
maidservant in whom the God of all things dwelt, and from whom He, like
the sun, dawned upon the earth.™

And should we posit that the manger is greater than the cherubim,
have we in our ignorance acclaimed things that are not alike? Is not this
One Who is today lying in the manger as in the bosom of His Father, at
Whom those six-winged [creatures]*® tremble and marvel from afar?

Thus, even the mouthpieces of prophetic grace examined these things
and fittingly took wing and compared the things here below with those
above and, most importantly, they described these things here below as
being more exalted than those on high. For that One at Whose presence
the heavens melt like wax’ is today enclosed and confined in the cave.”’
It was at this too that that proverbial phrase was wondering and marveling:
“Where is the land in which the light will dwell?”** For from the bosom
of the Father’” He flashed forth like fiery lightning and in the folds* of the
earth He was safely wrapped up, according to that which was spoken long
ago: “As for the earth there will come forth bread from it, but underneath
it is turned up as by fire.”' Another prophet clearly interprets this as,

* Cf. Mt 4:16, quoting Is 9:2.
5 Cf. Is 6:2, Rv 4:8.

36 Ps 96:5 Arm (97:5 RSV). Interestingly. in all versions that I have been able to check, the
text reads ‘mountains’ not ‘heavens’. There is. unfortunately, nothing like a critical edi-
tion of the Armenian Psalter.

3 Though there is no such mention in the New Testament, that Jesus was born in a cave is
a common topos in the Apocryphal literature, first found in the Protevangelium of James,
19; see J.K. Elliott, The Apocryphal New Testament, Oxford: Clarendon, 1993, 64. For
the Armenian tradition and for further references, see A. Terian, The Armenian Gospel of
the Infancy, Oxford: Oxford University Press. 2008, esp., 40-59.

¥ Jb 38:19
¥ Cr.In1:18

10 The printed text reads Jumcuncy, Which clearly makes no sense here; it must be a mistake
of the typesetter. The text has here been emended t0 fuumeaciiu, Which could easily have
been misread as fuuwcuncth, and is very likely the original reading: it is, nonetheless, cer-
tainly a much better reading. I thank here my colleague and friend, Roberta R. Ervine
for suggesting this particular solution.

1 Jb 28:5
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“You brought forth bread from the earth,”** that is, His body from the
Holy Virgin Mary.

O, what unspeakable blessings sealed that virginal womb which the
spirit of prophecy, through the mouth of David, called “a holy mountain™:
“Its foundations,” he said, “are on His holy mountain.” Truly, there are
established on this mountain, disposed in an inseparable union, two
worlds: one of divinity and one of humanity. For this reason, let no one
dare to call that One born from the Holy Virgin a mere man, for that Ex-
alted One Himself laid that foundation in her. As the angel proclaimed,
“That which is born of her is of the Holy Spirit.”* [Scripture] says, “The
Lord loves the gates of Zion more than all the dwelling places of Jacob.”*’
The Word of God, which has no beginning, fashioned a second “gate of
Zion” from her virginal flesh, for when the angel greeted her the Word
sprang into her ear,® and for a period of nine months He gave Himself
form within her body. That Lord who bestows immortal life felt no dis-
gust at entering [human] life through that same means by which all mortals
are born.

O, what a great mystery! He entered in and came forth, yet the gate of
her virginity was kept locked.'” Now then, what sort of images shall we
bring forth to give you praise, O Mother of God? Behold, you have be-
come

the Paradise planted by God;

the Pleasant Vineyard:;

the Burning Bush that was not consumed;
the Holy Mountain;

the Rock that poured forth water;

2 ps 103:14
3 Ps 86:2
H Mt 1:20
45 Ps 86:2

It was a common notion in Syriac and Byzantine Mariology that Mary conceived the
Word through her ear: see R. Murray, “Mary, the Second Eve in the Early Syriac Fa-
thers,” Eastern Churches Review 3 (1971) 372-384, N. Constas, “The Conceptio per
Aurem in Late Antiquity. Observations on Eve, the Serpent, and Mary’s Ear,” paper pre-
sented at the General Meeting of the North American Patristic Society, Chicago. May 30-
June 1, 1996, and idem., Proclus of Constantinople, 273-313.

47 See, above, note 26.
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the Rod that budded;

the Golden Urn;

the Vessel of Fragrant Incense;
the Ark of the Covenant with the Living Tablet;
the Well of Living Water;

the Good Plant;

the Place of Sapphires:

the City of God;

the Enclosed Garden;

the Sealed Fountain;

the Hill of Frankincense;

the Valley of Lilies;

the Parched Land:;

the Swift Cloud;

the Untrod Wilderness;

the Bolted Gate;

the Book that cannot be read;
the Spiritual Earth;

the Dawn of Peace.

Now, the choirs of the prophets had already foretold all these [names]
of you. So then, let us begin by providing, in order, an explanation of
these twenty-four testimonies concerning you that were [uttered] by those
holy ones.

1. Rejoice,*® Mary, O Paradise planted by God," for that flesh which
was sown by God has, like the tree of life, taken root within you.

*® This phrase, acpulfu gkp, translates the Greek yaige (chaire) which is the greeting of
the Archangel Gabriel to the Virgin Mary in Lk 1:28. To begin litanies with this phrase
was a common rhetorical device, called a chairetismos, in Byzantine homilies and poems
on Mary. See, for example, D.M. Montagna, ed., La lode alla Theotokos nei testi greci
dei secoli iv-vii (Facultas Theologica “Marianum” de urbe Dissertationes ad Lauream 2)s
Roma: Edizioni “Marianum”, 1963 for numerous examples, and M. Jugie. ed., Homélies
Mariales Byzantines (Patrologia Orientalis 16.3[79]), Paris: Firmin-Didot, 1921, 531-
532[107-108], 537-538[113-114], and idem., Homélies Mariales Byzantines II (Patrologia

Orientalis 19.3[93]), Paris: Firmin-Didot, 1925, 336-337[218-219], 455[337]. Many more
could be adduced.

Y Gn2:8.
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And the power of the Most High,” with His flaming sword,”" has
made you His tabernacle not to be approached.”

25 Rejoice, Mary, O Pleasant Vine:yard.53 in whom the True Vine of
the Father willingly planted himself. “He will bind.,” [Jacob] said,
“his foal to the vine and the colt of his ass to the choice vine.”*
He calls God the Word ‘the vine’ and His flesh ‘the choice vine’,
for even the Only-Begotten Himself said, “I am the true vine.”™

3} Rejoice, Mary, O wondrous Burning _Bush. who were ablaze with
the fire of Divinity but not consumed.

4. Rejoice, Mary, O Holy Mountain,”” on which the Creator was once
concealed from Moses by a marvelous dispensation,™ but in you
He has [now] veiled Himself as in a bridal chamber.

Of Rejoice, Mary, O Flinty Rock from which an abundant stream
flowed,” and which gurgled the good news as an invitation to the
whole world: “If anyone thirsts, let him come to me and drink.”®

6. Rejoice, Mary, O Rod that budded.” from whom sprouted forth
the root of Jesse, an ever-blooming flower who, after the example

R3S

5! Gn 3:24

%2 Cf. Gn 3:24.

15 27:2

' Gn 49:11

% In 15:1

%6 Ex 3:2

37 While Petros no doubt has the just quoted Ps 86:2, foremost in mind, the phrase “God'’s
holy mountain” recurs some fifteen times in the Psalms and the Prophets. .

3% Cf. Ex 33:20-23.

¥ Dt 8:15

0 yn 7:37

®! Heb 9:4; Nm 17:8-10
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of the high priest’s [i.e., Aaron’s] became a staff, and then imme-
diately germinated and sprouted forth in the temple.

T Rejoice, Mary, O Golden Urn,*> which contains nothing that be-
stows mere mortal nourishment, but only immortal, just as the Di-
vine Mouth Himself proclaimed: “Your fathers ate the manna in
the wilderness and they died, . . . but whoever eats my flesh shall
never see death.”®

8. Rejoice, Mary, O Vessel filled with Fragrant 0il.** from whom
precious nard comes forth, and who fills every house in the world
with the divine fragrance.®’

2, Rejoice, Mary, O Moveable Ark,*® in which the eternal Word be-
came a Living Tablet that renewed and replaced the shattered
stone [tablets] made by Moses, and then inscribed the divine laws
in the four Spiritual Booklets.’

10. Rejoice, Mary, O House of Living Water,”® of whom the prophet
said, “Water will come forth from the house of the Lord and will
water the lot of the gentiles.”69 This the Only-Begotten also said:
“I am the living water.”””

2 Heb 9:4; Ex 16:33-34 Arm.
 Jn 6:49,50,54

4 Cf. So 1:3.

 Cf. So 1:12.

% The exact expression is not used, but the ark was clearly transported by the people as
they wandered in the desert until it was installed in the temple in Jerusalem. Cf., for ex-
ample, Ex 25:14, Nm 10:35, Dt 10:8, 31:9,25, Jo 1-8, passim.

7 These four booklets are, of course, the four Gospels.

%% Sg 4:15, Jer 2:13, 17:13

69 ! .
J13:19 Arm, although the text here cited by Petros differs from the text in the Armenian
textus receptus (: Zohrab Blb]e) which reads lldullb l//l&llll[uly“ “the valley of lots”. in-
stead of “the lot of the gentiles™.

70 ;
There is no such exact quotation, but see Jn 4:10.
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11. Rejoice. Mary, O Good Plant, according to the holy Jacob who,
while sitting up in his bed”" thus foretold this word about Christ,
the Giver-of-Life: “From a shoot you have come forth, my Son.”"

12. Rejoice, Mary, O City of God, according to that blessed David,
who long ago sang out: “The Glorious One has spoken of you, O
City of God.”™

13. Rejoice, Mary, O Place of Sapphires.74 for when the gem of that
honorable flesh ‘mixed with God’ came to exist in you, He too
was set just like a precious stone in the foundation of Sion.

14. Rejoice, Mary, O Sealed Fountain,” according to the all-wise
Solomon, through whom flowed that river which fills all things but
who did not lose the seal of her virginity.

15. Rejoice, Mary, O Enclosed Garden,’® who caused the fruitful olive
tree to bud once again, on account of which Isaiah prophesied:
“The remnant of Jacob is a beloved new shoot, Israel shall blossom
and fill the earth with its fruit.””’

16. Rejoice, Mary, O Uncultivated Valley, wherein the flesh of the
Lord, like a wild lily, took root. Concerning this, the spirit-filled
prophet spoke: “I will become as dew to Israel, and he will blos-
som forth as the lily.”"

' Cf. Gn 48:2
2 Gn 49:9 Arm

73 ps 86:3. Note that the Armenian differs here from the Hebrew. Greek and the Syriac
versions. all of which read. “Glorious things are said of you, O City of God.”

)b 28:6
5 So 4:12
70 S0 4:12
7 15 27:6
™ Hos 14:5
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Rejoice, Mary, O Hill of Incense,” to which the Lord came with
the perfume of immortality and brought its scent to [all] mortal
substance. When He was born on the earth He emitted the scent of
eternal life to both the living and the dead, which that prophecy of
old foretold: “His perfume shall smell like frankincense.”*

Rejoice, Mary, O Parched Land,” whose nature the moisture of a
male was unable to spoil, whence the prophet sang of Christ in her
as a plant in the rocky ground, saying: “He was recounted to us
like a child, like a root in the parched land.”**

Rejoice, Mary, O Swift Cloud, according to that ancient saying of
the prophet: “Behold, the Lord will come to Egypt sitting upon a
swift cloud.”™ And [Mary is] truly a dry cloud, for she was not
moistened and weighed down by desire for a man.

Rejoice, Mary, O Untrod Wilderness, in which no mere prophet
made [His] tent of witness, but [God] created for Himself this great
and perfect tent ‘not made by human hands’. This is the flesh of
the Lord which she conceived in her radiant womb without the
seed of a man. About this one that lyre which echoed with the
Holy Spirit declared: “He has established his tent for the sun.”*!

Rejoice, Mary, O Bolted Gate, through whom the Lord of the an-
gels entered and came in without violating your virginal womb. It
is concerning this that Ezekiel prophesied: “The gate in the east is
untouched, let no one enter or exit through it, for the Lord God of
Israel shall enter and exit, but the door shall remain shut.”®

" S0 4:6
* Hos 14
81 15 32:2,
2 15 5322
8 15 19:1
* Ps 18:6

:6, Arm
35:6,7, 41:18

5 Ez 44:1-2
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Rejoice, Mary, O Book that cannot be read, for even though Jo-
seph knew his letters —for he had had another wife and had not
been indifferent to the mingling of flesh—, he was nonetheless un-
able to read it, as the prophet said, “He will give these books to a
man who will know his letters but he will not be able to read it.”*

Rejoice, Mary, O Spiritual Earth, for your womb which has re-
ceived God is not only a throne of inapproachable light but you
have truly become a mother, just as a certain one of the grace-
filled teachers once wrote: “As the divine master-builder building
a new work, He has made this earth into heaven.”®’

Rejoice, Mary, O Beautiful Dawn, in whom is our Peace. For in
marvelous fashion He has made the two one.” and according to
the holy Zechariah, “[The dawn] has shone forth on us like the sun
to disperse the darkness of sin.”¥

Now, what other examples might we present to you, O Holy Mother of

God? Are you not truly beyond all words? Have you not truly been found
to be above all beings? Did you not truly transcend mortal thought, when
“the Holy Spirit came down upon you and overshadowed you with the
power of the Most High?”*® Truly, this is indeed so.

For you received God;

For you conceived God;

For you were in labor with God;

For you gave birth to God;

For you held in your arms God who cannot be circumscribed;
For you gave suck to God;

# 15 29:12

57 This quotation is not to be found anywhere in the Bible. but it is found verbatim in the
text of the Armenian Divine Liturgy; see Very Rev. Fr. Daniel Findikyan, ed., The Divine
Liturgy of the Armenian Church, New York: St.Vartan Press, 2001, 29. The manner in
which Petros introduces this quotation suggests, however, that he knows that this is not a
biblical citation.

#8 That is, “dawn and peace” are now one.

891 k 1:78-79; again the text of Petros differs from Zohrab.

% Lk 1:35
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For you gave nourishment to God;
For you caressed God;

And you wrapped in swaddling clothes like an infant that One to
whom the heavens are as a throne and the earth as a footstool,”" whose Es-
sence the heavens of the heavens cannot at all contain.

So then, why should I be standing here in any struggle or contest?
How could these expressions of your blessedness leave me wondering or
in any doubt? For behold, the heavens with their fiery flames on Mount
Sinai caused the foundations of Sheol to quake and to totter. And those
hands®® which made heaven and earth now comes forward like a young
man bearing a chalice in his fingers, and offers it to a young girl.

Now, this praise of mine is nothing other than that prophecy which
you uttered, namely that “Henceforth all nations will call me blessed.””?
So I beseech you, O holy Mother of God, to intercede with your Son and
our God that, through your intercession, He may always deliver from
temptation these people who believe in Him and that they might give glory
to the One who is born of you, now and unto the ages of ages. Amen.

91
Is 66:1 quoted in Acts 7:49: cf. also, Mt 5:34-35.

%2 Pseudo-Ephrem the Syrian, following Armenian exegesis already found in Agatangetos,
states explicitly that God's “hands” were the Son; see E.G. Mathews, Jr., The Armenian
Commentary on Genesis attributed to Ephrem the Syrian (CSCO 573), Leuven: Peeters,
1998, 3, and note ad. loc.

2 Lk 1:48
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A MUSICOLOGICAL STUDY OF THE HYMN TO
ST. HRIP'SIME AND HER COMPANIONS,
ANJINK’ NUIREALK"

Krikor Pidedjian

INTRODUCTION

ARMENIAN LITURGICAL MUSIC is the richest repository of the Armenian
people’s musical creativity, comprising, in addition to the divine lit-
urgy, over a thousand Sarakans [=hymns], and innumerable works in the
tat, ganj, and meledi forms. Each contains within it the historical and theo-
logical information relevant to a specific feast and is the expression not
only of a pure faith but of a considerable linguistic expertise as well. Spe-
cialized works and studies on this body of musical literature were pro-
duced in earlier days by such notable figures as Hambarjum Limonjian,
Hambarjum Cer¢ian, Etia Tntesian, Nikotayos Tagjian, and of course Ko-
mitas Vardapet, who not only studied but enriched and popularized the
genre. In more recent times, the work of R opert Atayian and Nikofayos
Tahmizian aroused great interest. However, much yet remains to be done
in order to make the treasures of Armenian music accessible to Armenians
and to others. The present study offers a musicological analysis of one of
the great jewels of Armenian liturgical music, in a way that will be com-
prehensible to the layman and of interest to the specialist as well.

The study was inspired by the 2001 celebration of the 1700th year of
Armenia’s christianization and the 2003 celebration of the 1700th anniver-
sary of the building of the cathedral at Holy Ejmiacin. Saints Hripsime and
Gayané and their companions were the catalyst for King Trdat’s adoption
of Christianity through St. Gregory the Illuminator. To offer a musical
analysis of the superb hymn written in their honor by Catholicos Komitas

This article is an abridged translation of the author's volume, The Hymn “Anjink
Nuirealk” [((uhd[xb# bl'L/’Ilhllllﬁ)) (‘7UII1IUIIMI7I£], New York: Sis, 2003. A presentation

of the study’s contents took place at St. Nersess Seminary on March 19, 2007, as part of
the Monday evening lecture series.

83
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Alceéi (616-628)° seemed a fitting tribute to the commemoration, as well
as an opportunity to acquaint readers with several music-theoretical mat-
ters such as the three systems of notating Armenian music; that is, the tra-
ditional or xaz notation, Papa Hambarjum Limonjian’s notation, and Euro-

pean notation.

A BRIEF OVERVIEW OF ARMENIAN MUSIC PRIOR TO THE 7TH CENTURY

Since the hymn Anjink nuirealk is a 7th century composition it seems
appropriate, before addressing its musical characteristics, to speak briefly
concerning Armenian music prior to the 7th century. A short overview will
enable us to better understand and appreciate the hymn in its proper musi-
cal context.

Although one might expect that music in such an early time period
would be in a simpler and more primitive state of development, such is not
the case with reference to Armenian music. As an ancient race, Armenians
necessarily developed their musical culture from deep antiquity. By the 7th
century, then, Armenian music had already attained a certain level of
complexity.

It appears that the Armenians inherited a certain degree of musical
achievement from their ancestors among the Hittites, Urartians, and Phry-
gians, which they proceeded to develop along original lines. Musical in-
struments found in inscriptions and excavations have made it possible to
reconstruct to a certain extent the sounds, scales, modalities and range of
this ancient music.

Vocal music is one of man’s most primal forms of expression. Al-
though Armenian historians have been dilatory in offering us details of
early Armenian musical achievements, there are nonetheless enough men-
tions of vocal music to tell us that in venues such as the theater, ancient
Armenians practiced solo and choral singing as well as instrumental music.
Nikotos Tahmizian put it well when he said,

As we know, Armenia, unlike other eastern countries, enjoyed in antig-
uity a shining age of hellenistic culture and civilization, which flourished
most abundantly, perhaps, in the first century before the common era.
during the reigns of Tigran the Great and Artawazd II. In this period, hel-
lenistic theaters operated in Armenia, where the tragedies and comedies

2 See the following article by A. Terian for a brief biography of Catholicos Komitas.
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presented were musical dramas not so different from Fidelio and
Carmen, produced with the use of speech, solo, chorus, and musical in-
struments.’

The fragments of “songs of Gottn” preserved by Movsés Xorenaci at-
test to the existence of professional music in the fifth century.® Nikotos
Tahmizian writes,

In the way of life of both commoner and noble the role of the min-
strel expanded. It is worth noting that according to the twelfth canon of
the fourth Council of Duin, “certain of the nobility and the common cav-
alry. upon reaching a village, forsake the village and take their lodging in
a monastery and in the dwellings of the saints, and with minstrels and
hired [entertainers] pollute the sacred places of God, which is a terrible
thing for Christians to hear of, let alone to do.” Yovhan Mamikonian at-
tests that one of the Arcruni princes even bestowed two income-
producing villages upon a favorite minstrel.’ It is clear, then, that tal-
ented musicians in this period attained notable fame in their native land.
Moreover, the minstrel art, amassing traditional Armenian poetry and
popular songs, incorporated into itself lively elements of ancient epic and
“Golfan” song. at the same time enriching itself with the musical feats of
eastern countries that bordered on ancient Armenia. By the 6th-7th centu-
ries (prior to the Arab invasions). the reputation of its significance, and
the fame of its practitioners, had gone beyond the borders of Armenia
and won appreciation from the musicians and music-lovers of Sasanian
Persia, one of the foremost countries of the era.”

After Christianity had put a stop to pagan music, people continued to
practice, cultivate and enjoy the music of minstrels, albeit not to the same
degree as formerly. Yet one ought not to conclude that such music was
reduced to the status of a mere footnote to the new, Christian musical art.

Sovetakan Aruest, Feb., 1968, 3.

For example, Movsés Xorenaci, History of Armenia [Quimilncfdfict urgng]. LXXiX,
IL1xi.

Vazgen Hakobyan. ed., Armenian Book Df Canons [(Illl’l"’llllll/lll# zlu‘lll'll]. vol. 2, Ere-
van: Academy of Sciences Press. 1971, 200-215; here, 211-212.

Yl(;;han Mamikonian. History of Taron ["]:um:/'/u_/(}/u_?l Sm/lobuJ]. Erevan: 1941, 156-

" Ibid.
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The opposite seems to have been true. The popularity of secular music
with all classes of people was sufficiently great that Church fathers intro-
duced secular musical elements in their own creations. Among later fa-
mous musician clerics are numbered Grigor Narekaci (951-1011)"l and
Nersés Snorhali (1100-1173)—though the latter expressed a low opinion of
the minstrels’ “devilish music™.

Christianity brought with it a music based on three types of song: the
psalms, prophetic songs of blessing, and “spiritual songs™. This was the
pattern established by the Apostles — that is, “speaking in your hearts with
psalms and hymns and spiritual songs, singling and making melody in your
hearts to the Lord.” (Ep 5:19) With the advent of Armenian as the lan-
guage of worship, Lazar Parpeci tells us, “[Men and women] ran with joy
from partaking in the great Mystery; being dismissed to their several
homes, old and young sang hymns and melodies in every place — in the
squares and in the streets, and at home. The churches were resplendant; the
martyria of the saints were enhanced. . . 2%

Armenian clergy-poet-musicians, from Catholicos Sahak (348-438)
onwards, created a variety of Armenian “spiritual songs”, called kcord,
kcurd, kacurd, sarakan, ganj, tat and so on. Although in the past erroneous
statements have been made to the effect that Armenian church music was
similar to Syriac and Byzantine Church music, the music of the Armenian
Church is as Armenian as the Armenian language itself, following the to-
nal patterns of the language and its poetic idiom, and using the modalities
of secular Armenian music. As Komitas Vardapet (1869-1935) said, “The
Armenian language has its own intonation, and hence its music corre-
sponds [to that].”"

Thus, by the 7th century Armenian music had attained a considerable
level of development.

8 Nikotos G. Tahmizyan, Grigor Narekaci and Armenian Music, V-XV Centuries (G
Lullllilllllg/l’l be Zuwy Lpuwdynncfd fichp G-6 rlrl,]. Erevan, 1985, 17.

® Lazar Parpedi, History of Armenia [Mund nef#fets Zusgng], Venice: San Lazzaro, 1933.
51-52.

10" Aleksander Sahverdyan, Observations on the History of Armenian Music [Zury k=
J‘zmngﬂbwb wpurnid ne [F bt m//bu/[rlﬂl/ill]. Erevan: 1959, 382.
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TTHE PURPOSE OF THE HYMN [SARAKAN]

Were we to approach the Sarakans as specialized works of art, we
would be overlooking their first and primary purpose, their actual raison
d’étre — which was to acquaint the faithful, through the medium of music,
with the stories of sacred Scripture, the teachings of the Christian religion,
the lives of the Church’s saints, and the creed of the Armenian Church, as
well as the history of the Armenian people as a Christian nation. The
reader must be aware that these songs were created to further a particular
agenda. For this purpose, the artistic merit of the song was not of the first
order of importance, although as it was an offering to God, the musicality
of the song would necessarily be of the best quality that the composer
could produce.

The Church’s music is evaluated on the basis of its ability to vitalize
the relationship between the believer and God. This fact brings us face to
face with the question of the art involved in its performance. In this con-
nection Nikotos Tahmizian wrote,

In this regard, one of Nersés Snorhali’s injunctions to priests is of ex-
ceptional interest. In it he, as a gifted artist himself, explains that a true,
vital performance of any song or chant has the capacity to elevate it to the
status of a wholly new creation: “Do not inattentively run through the
sacramental words of prayers which you offer, like so much water
through a pipe, whether [the words be those of] psalms or lections from
holy scripture, or hymns of service, or the priestly prayers of the Divine
Liturgy or other assigned rites. Instead, perform them with great atten-
tion and if possible with tears and great awe, as if you were newly pro-
ducing them from your heart and mind.""'

Yovhannés Erznkadi (1240?-1293) also takes note of the performance
of spiritual texts, and remarks that sacred music attains its goal when the
mind of the singer (and that of the listener) is lifted above physical reali-
ties."?

i Geneml Epl‘.\'[l({\' ()f Sl. NL‘I‘SES SII()I'/I(IH [£7lll<ul7:[1ulllm7l /Jlu :I/J Ulllon'ﬂl Lli{lu{vu/r
CunpSuyen ], Jerusalem: St. James Press, 1871, 64. The saintly patriarch, is exhorting
priests not to allow secular wedding music to be performed outside the church while a
wedding is being performed within. (Translation taken from the forthcoming publication
of the Epistles of St. Nersess by St. Nersess Armenian Seminary.)

** Nikolos Tahmizian, Hask Taregirk, IX (1999-2001), 165.
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Since the Sarakans are liturgical hymns produced by a deep religious
experience, during the liturgy they fill the church with an atmosphere spe-
cific to the meaning of the day being celebrated, and in addition to their
teaching and educational function, they create for those in attendance a
special state of spiritual elevation, in which they awaken feelings of wor-
ship, an inclination to prayer, and a warmth of faith. On the power of an
artistic performance to change the spirit of its hearers, I would like to
quote an assertion made by my own teacher Shahan Berberian, when he
attended the Christmas Eve service at the newly erected St. John the Bap-

tist Church in Paris in 1909:

I had come from Istanbul, a student. These were the songs of
Christmas Eve, and they carried on with the diaconal melodies that I had
known since childhood. But when the time for the Book of Daniel came,
where from below the singers on the bema are answered with the “Bless
the Lord . . . !"—suddenly. there arose from the choir a voice . . . broad,
tranquil, sweet but inexorably soaring through the melody . . . and I was
rocked anew by the tremor of a new emotion, arising from a new revela-
tion. That voice brought with it not only that unique, golden ray, that
light of an Armenian morning, that timbre at once strong and moving that
was Shahmuradian’s voice (for it was he who sang, and I was hearing
him for the first time) — but it carried with it as well the revelation of a
deeper beauty, the beauty of Armenian sacred music: thanks to the Ar-
menian Church’s singing, it was for me a revelation of a New Style.
Bright and clean, tranquil and deep. strong and heartfelt, with broad
wings in its upward flight, anointed with an inexpressible sublimity. . . .
“So this is what our religious music is,” thought I; “How little we have

understood it!”"?

In other words, the hymn is like a golden bridge, joining the believer
to God. Through it the believer enters into intimacy with God. Through it
the deepest recesses of his soul open, and he lifts his truest desires to God.
In it he finds comfort and spiritual rest. In it he praises God. And finally.
through the Sarakan he receives spiritual fulfilment. Komitas Vardapet's
words are apt here: “As church music becomes more widespread, it pro-
duces in the people a pure zeal, and it powerfully unites them around the
Church.”"

Thus, although the Sarakans present themselves to us as artistic crea-
tions of high literary and musical merit, one ought never to forget that they

'* Hask, July-August 1974, 215.
' Lewond Tayian, Komitas Vardapet: A Scholarly View [Yud frmusu duspiy P

unu/bwu/r[lm//ul)l S/iunLﬁ//rLb/, Venice: San Lazzaro, 1936, 5
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are to the same degree — and in fact, even more — works of faith. As
Nersés Varzapetian, Patriarch of Istanbul (1874-1884) so beautifully put it,
“The prayers and the hymns of the Armenian Church are written in the
language of the Holy Spirit, the language of the angels, and the language of
the pure, human heart. Through them, we receive from the ever-flowing
fount of the Spirit’s grace a spirit of love, a spirit of wisdom, a spirit of
humility and of confidence.”"

THE HYMN ANJINK NUIREALK IN MUSICAL CONTEXT

Komitas Atceci’s hymn Anjink Nuirealk is a Sarakan, one of the great
jewels of the Hymnary:; it is composed in the fourth mode (inverted
74/DaKen).

A definition of the term “ Sarakan” and a word about musical modes
What is a Sarakan?

For the benefit of the reader who is not a specialist in medieval musi
perhaps we should define the terms Sarakan and fourth mode (+4). First, a
I have written elsewhere, a Sarakan

is a song in a specific style. The Sarakan is formulated following typical,
precise. fixed and enduring principles, word structures, and rhymes,
which constitute the substance of its fundamental structure. Within that
greater structure, the Sarakan’s substructures follow the substructures of
its written text, tying the elements of the fundamental structure together
in a more individualized manner while remaining within the regulated
confines of the tonal mode.

The Sarakans used in the Armenian Church are contained in a large
and impressive volume called the Saraknoc or Sarakan [Hymnary]. The
earliest Sarakans were composed by Catholicos Sahak and Mesrob
Mastoé (Sth century). while the last hymnodist was Kirakos Vardapet
Erznkadi (15th century). Thus, the Saraknoc comprises the best poetic-
musical works of a full millenium. The great good fortune that these
works have reached us with a large measure of accuracy is due to the fact
that they have been used in a manner governed by strict rules.'®

" Hask January-February 1943, 161.

e Grigor Pitgjian [Pidedjian], “Grigor Narekaci, Hymnodist?" [@pfiqup Cuplljugfs,
aulllllllllll’lllll]/ln[l/. Ejmiacin (1999). 79-80.
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Until the 7th century, the use of Sarakans in the church was unregu-
lated. For this reason, their number grew so great that those serving in a
church in a specific area did not know the hymns being sung in churches
within a different area. Confusion was inevitably created. The histories of
Kirakos Ganjakeci (1203-1272) and Vardan Arewelci (1200?-1271) tell us
that in the days of Catholicos Nersés III I$xanci, surnamed “the Builder”
(641-661), an unseemly disarray resulted at one celebration of the Feast of
the Transfiguration. During the morning service the clergy accompanying
the Catholicos, on one side of the choir, began the antiphonal singing of
the second part [Harc] of the canon specific to the feast; clergy on the op-
posite side were unable to offer the response, and although several differ-
ent hymns were tried, neither side understood the other’s singing. Pursuant
to this debacle, the Catholicos convened a general synod attended by sev-
enteen bishops and numerous vardapets, among whom was the noted mu-
sician and hymnologist Barsel Jon, abbot of the monastery at Ani. In order
to prevent such confusion from happening again, the synod appointed
Barset to sift through and arrange the plethora of Sarakans. The resulting
collection is known by his name, as the Jonéntir Kcéurdaran."

In the 8th century, Stepanos Siwneci too worked for the regulation, or-
derly classification and development of Church music. It was he who di-
vided the Sarakans into groups based on their content and their use in the
Church, and according to the musical modes already in use. He set up the
nine parts of the liturgical canon, naming each based upon the wording of
the psalm which accompanies the Sarakan, as follows: 1) Orhnutiwn 2)
Harc¢ 3) Gorjk 4) Mecacusce [Magnificat] 5) Olormea 6) Ter Yerknic 7)
Jasu 8) Mankunk 9) Hambarji. For example, 5) Olormea [have mercy] is
based on the wording of Ps 50/51:1 “Have mercy upon me, O Lord, ac-
cording to your lovingkindness”; 6) Ter Yerknic [Lord from the heavens] is
based on the wording of Ps 148:1, “Praise the Lord from the heavens’; 8)

Mankunk [young people] is based-on the Armenian wording of Ps 112:1,
“Praise the Lord, young people.”

Generally, the Sarakan has three verses, or multiples of three, all sung
to a single melody. As the use of a three-verse structure implies, each verse
may be dedicated to a member of the Holy Trinity.

" For more on Barset Jon, see Nikotos Tahmizyan, “Barsel Jon and the Flowering of 5P
cialized Musical Creativity in Tth-Century Armenia,” [Rurpupliy doup ke ([”'"7””,1%':
mw.llnl.ulb L‘[n[ulum/il/blu.ﬂbmfl U‘”'[’/"""L’ z::,lllumnuﬂuluf l‘- ’["'/””—'r/' B(”le” 4
evani Hamalsarani 1973.1.
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What is a musical mode?

A mode is a melody based on a specific scale of tones. The relationship
of the tones to one another and their function within the scale determine
the nature of the mode. The two most important tones in any scale are
called the tonic and the dominant. Although the same terminology is used
in European music, the understanding of tonic and dominant in Armenian
music differs from that in European music: in both musical understand-
ings, the tonic is the first note in the scale; however whereas in European
music the dominant is always the fifth note in the scale, in Armenian music
this is not necessarily the case. In addition, the Armenian scale may have
more than one tonic and more than one dominant tone.

There are eight modes in Armenian sacred music: four of them are
named jayn and four are named kofm, and they are abbreviated as follows:

First jayn U2 AybDza
First kolm 4 Ayb Ken
Second jayn F2 Ben Dza
Second kotm P4 Ben Ken
Third jayn %2 Gim Dza
Third kofm %4 Gim Ken
Fourth jayn 72 DaDza

Fourth koim M4 DaKen

Each of these modes has its own inverted [darjuac] mode.

In addition to these modes, there are also Sarakans written in two types
of stefi. (Steli is a slow and highly ornamented song style.) As mentioned
earlier, Anjink Nuirealk is a Sarakan written in the fourth mode (inverted
fourth kotm, 9-4/DaKen).

ANJINK NUIREALK AS POETRY

Catholicos Komitas did not confine himself to the three-verse formula
when composing his Sarakan in honor of St. Htipsimé and her compan-
ions. Not even three verses times three would do. Instead, he chose the
form of an alphabetical acrostic, following the order of the letters from A
to K in thirty-six verses, raising the art of hymnography to a new level. His

composition would later inspire others, including Catholicos Nerses
Snorhali.
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In addition to its exceptional form, Anjink Nuirealk also possesses ex-
ceptional lyric beauty. As Manuk Abetian wrote,

Here, the heavenly heroic martyrdom of Hiipsimé and her companions
resounds. the same valiant struggle that has its source in Agafangelos.
Komitas, however, offers neither a paraphrase nor a whole history, but a
new creation, a chain of exquisite, individual mmoes over whose every
link a spirit of joyous, festive celebration presndes

The poetry clearly communicates the virgins’ Christian stance towards
life, in the light of which all worldly feelings, life’s enjoyments and allure
are vain and fleeting; all that truly endures is the heavenly “unfading
crown’

They rejected the requirements of this corporeal life,
For they knew it to be fantasy and false opulence.
They took no enjoyment in pampered luxury;

They understood temporal wealth to be an empty thing.

The exceptional beauty of the virgins is also stressed. Not only does it
enthrall the king. but the pagans, the populace, and the angels as well. And
when over this matchless beauty a struggle begins between the king and
the virgins — the pagans and the Christians — the valor displayed by the
virgins, armed with their faith, is so spell-binding that even God bends
down to watch the fight and their victory:

Amazing it is, and beyond the miraculous

Thoughts and words of angels and of men,

That the God Who Is, in His almighty power,

Bent down to watch the virgins® display [of courage].

The valorous relaxed their mighty bows,
And feeble women took up their arms;
The king resplendant in power and glory
Was shamed, defeated by a young girl.

Although the virgins, through their victory, were awarded “the heav-
enly crown”, their martyrdom made them “salvation’s sacrifices™ for an

'8 Manuk Abelyan, History of Ancient Armenian Literature [Zusyny &/ 9‘/'””/”””"”“”'
'//muufnL/J/u.fl/. vol. 1, Beirut: Sevan, 1955, 386.
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“unknown land” (i.e., Armenia). To put it another way, Catholicos Komi-
tas paints their martyrdom as the cause of Christianity’s spread in Armenia.

Each individual verse of this poem, in its expressive simplicity and un-
forced beauty, is a pearl; not only of history, but of feeling; not only relig-
ious, but idealistic. Across the centuries, all those who have made the ac-
quaintance of this Sarakan have been enchanted by both its poetic and its

musical beauty — beauty, that indescribable reality that can be felt and
experienced but not defined.

ANJINK NUIREALK AND ITS MUSICAL MODE

If one looks at the text of the Sarakan as it appears in the Saraknoc (see
fig. 1), one immediately notices that in the margin, near the beginning of
the Sarakan are the abbreviations ¢ and 4.

i
LBB0Y ‘
URPRAB 4MPOURUBULS

|
l ‘JbeI‘ i,‘f LE"/('L l.ulf u/‘l"yz
Bl ulnnuﬁ b‘[ulzuu_nlr llul’muuull_e
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l~‘”"—4—’ "1"{7'“"—"14' Ll':l/"' bkl
puiglh S ‘"""'—’/'.9 F"‘-I'L‘J‘:'J-P
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e ‘L’z"i’ roiesely Ee "I"'fJ—’ !
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(fig. 1)

In other words, the Sarakan is the “Orhnutiwn hymn in the canon for St.
Hripsimée, and it is composed in the mode called fourth kolm. The nota-
tions above the individual words indicate to the singer or choirmaster that
the melody is the inverted variant of the mode.

At this point, one should briefly describe the scale of the fourth kolm’s
inverted variant. Those with a basic musical education will be familiar
with the major and minor keys of European music, whose scale is an oc-
tave composed of two consecutive sets of four notes. The C major scale,

for example, looks like this:

L. Rwnbul F. Rwnbwl
T d t
C D E F G A B C
N A A AN AN A A A4
1 1 172 1 1 1 172
Gujl, 3w, &dwyl, &uwyl, duwjf, 3wl, &wyl,

(fig. 2)

The C is the tonic of this scale, while the fifth note (G) is the dominant.
The final note (F) of the first set of four notes is separated from the first

note of the second (G) by a whole interval.
In Armenian music, by contrast, the scale is formed not of two con-

secutive sets of four notes, but of two conjuncted sets. Thus the scale is
composed of seven notes, rather than eight. And as has been said before,
there may be more than one fonic in an Armenian scale, while the domi-
nant note is variable. The scale of the inverted 24 mode, for example, is
composed of the following two sets of four notes:

i funtwy D E - FR G
E

£ £ B e
wnkbwl G A —l;-b
(fig. 3)

The two sets are joined together to produce the inverted 74 scale, as fol-
lows:
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p E r# B
Eb F G A ‘Bb C
L /\ g
L. Runbwy F. Qunbul
(fig 4)

In contrast to the European scale, this one has no interval at all between
the two tetrachords. The last note of the first set of four has become the
first note of the second set, creating a seven-note scale (D-C). The fonic of
this scale is G, but D functions as a secondary tonic." The dominant is C.
For a musician accustomed to the European scale, it might be easier to ex-
press the inverted 24 scale in the following way:

- B d B #
(fig. 5)

In this scale, the third note may be used as either B-natural or B-flat, ac

cording to the required rules of the melodic formulae. The same is true of
the E.*°

CHARACTERISTICS OF SARAKANS COMPOSED IN INVERTED ‘24

It has to be said here that the tradition was such that medieval musi-
cians did not bother to specify the type of basic mode, plain or inverted.
They took it for granted that a good hymnologist would recognize the
grouping and the total picture of the notation [xaz] of the Sarakan and the
kind of mode.

According to the arrangement of the xazes and their total picture, An-
jink Nuirealk was composed and sung, as has been mentioned. in the in-
verted 2-4/Da Ken mode.

' Four of the Armenian modes have a dual tonic: 44, Uy inverted, 2y, 4 inverted.

It should be noted that the Armenian scale, unlike its European counterparts, is not a
“well-tempered” scale. See Nikolos Tahmizian, Komitas and the Armenian People's
1\/’“31‘(.‘[1[ Herimge [lllu/'/unmu b ‘.‘"J J-nr]nl[nl.[llllt b[rulll‘vurul/[mb d-u.lu.uﬁuflu-

[#[rcup], Pasadena, CA: Drazark Press, 1994, 160-168 for an illuminating discussion of
this point.
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To understand and analyze a hymn, one must know about the specifica-
tions of the given hymn’s poetic meter and the relationship between poetic
rhythm and melodic structure.

In hymnography, the number of syllables in lines or sections is a struc-
tural fundamental. Rhythm is produced by the location of accented sylla-
bles. It is here that notation takes on crucial importance.

The inverted 24 mode has three basic metrical variants.”' The first vari-
ant is a Sarakan each of whose lines comprises two sections, each contain-
ing two strongly stressed syllables, no matter how many syllables the line
may contain. The second variant comprises $arakans whose lines contain
an invariable number of syllables, independent of the number of stressed
syllables in the line.”* The third variant comprises arakans whose lines
contain variable numbers of syllables as well as variable numbers of
stressed syllables (or a fixed number of stresses that falls on normally un-
stressed syllables).23

Anjink Nuirealk belongs to the first group. A look at the first verse of
the Sarakan reveals that the lines possess varying numbers of syllables,
while each segment of each line contains two stresses that fall on the sylla-
bles which would naturally be stressed in normal speech:

ThE 50 S s R fesasers A (5+5 syll.)
Gplyisend' pp YiiSusimus'l p b lneua'tip ffwumn'chp. (646 syll.)
P s 36’ pupdpugbu’y moht! (5+5 syll.)
i yp Yo/ gpumnkpo' g fepn'y p: (3+6 syll.)

2! In this connection, see L.H. Yakobyan, “The Melodies of the Songs in the Saraknoc and
Their Sub-classifications™ [&m,uu/lbny/l l}[ulli/r/l [;ll_uﬂu///ﬂ//;/r/! b L/Illl’l'l/ Uululuu—
purdwyncdybpp], Ejmiacin, 1992.4-5.

*2 The Mankunk hymn for the feast of St. Lewond and his companions. composed by the
11th-12th century hymnographer Yovhannés Sarkawag Vardapet, an alphabetical acros-
tic. falls into this category, although it evidences some instability in the number of sylla-
bles. In his Oskeporik, Gems of Armenian Song [Nulylipnpfily. Sury Gpglr QrrSunpiilip]
Los Angeles: April Press, 1994, 52, Nikotos Tahmizyan remarks on the relationship be-
tween Anjink Nuirealk, Yovhannés Sarkawag's hymn, and Catholicos Nersés Snoghnli's
hymn for St. Vardan and his companions, “Marvelous New Victor” [GuiuSpusy =
I[‘”L"/’/'

* The Olormeay hymn for the Feast of the Seventy-Two Disciples of Christ is an example
of a hymn in this category. For a more detailed examination of the second and third
categories of inverted -4 Sarakans and for parallels with Arabic and Persian music, Se¢
Krikor Pidedjian, The Hymn “Anjink Nuirealk **, 68-80.
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A similar pattern of lines with varying numbers of syllables but a fixed
number of stresses may be readily observed throughout the Sarakan.

THE RELATIONSHIP BETWEEN POETIC METER AND XAZ NOTATION IN ANJINK
NUIREALK

Having described briefly the characteristics of Sarakans written in the
inverted -4 mode, we may now turn to the way in which the poetic meter
of Anjink Nuirealk and the parallel structure of its accompanying melody
are expressed in musical xaz notation.

Manuk Abetyan and others after him have observed that the primary,
underlying metrical unit of this Sarakan’s text is the anapest, a tri-syllabic
unit which comprises two weak syllables followed by a strong one ( - - /).
In musical notation, this might be translated in the following manner:

S

(fig. 6)

So, all things being regular, a line of Anjink Nuirealk would be notated
like this:

1051

It is clear that because Anjink Nuirealk belongs to the first variant of in-
verted 4 Sarakans, whose number of syllables per line is variable, not
every line comprises multiples of three syllables, since this style of compo-
sition was in its infancy. Nonetheless, the hymnographer is cognizant of
the underlying anapestic form and tries to accommodate it by lengthening
certain weak syllables so that they carry the same weight as a pair of weak
syllables would. The second phrase of the first line of the hymn, for ex-
ample. reads ll/l/llll!”l ~fz[r/uunnu/r’. The first word of the phrase. U/l[anb.
comprises only two syllables, one weak and one strong:
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Y

(fig. 8)

98

The person supplying the xaz notation to this phrase, as we will see a little
later in this study, makes it clear in the notation that the first syllable is to

be lengthened, creating the following effect:

e

(fig. 9)

In certain cases, the hymnographer chooses to ignore the anapestic
structure altogether. There are numerous instances where the weak sylla-
ble of a two-syllable word is not lengthened. The most notable example of
this is the very first word of the hymn: u7,a/,’i,£.25 The xaz above the first
syllable is a pus, indicating that the syllable is not to be lengthened:

2% A similar instance can be found in the ninth verse, in the second phrase of the second
line. There, in place of a three-syllable word, there is the two-syllable word justius g pi.
There the notation places the “circumflex” /uuyinyly] xaz above the first-syllable, indi-
cating that it should be lengthened.

25 A second instance can be found in the third line of the sixteenth verse. There the first
syllable of the phrase’s first word, £,y . is not lengthened. Rather. the xaz above it is a
pus, indicating that it is not to be lengthened.

]

v r
t nkp

This example was chosen here because one of the choral arrangements of Anjink

Nuirealk presented in the appendix to this article is that of Komitas Vardapet. When R .
Afayian printed this in Ejmiacin 1961.2, pp. 26-28, the word k%1 was lengthened:

b e
T »
i 91
D) 2! | 4
b —qb——--p

Undoubtedly, had Komitas Vardapet seen this phrase, he would have correcle;ddiz
and th

After all, he was among the first to speak of the difference between the paroyk ar o
pus. He would have corrected the notation to something equivalent to the notation
u/7ld/r'71£l
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J

lLG b}\ﬁp
(fig. 10)

There are also instances where, instead of a three-syllable anapestic
word, the text of the Sarakan has a word with four syllables. The first two
words in the thirty-first verse provide an example of such an occurrence.
There, instead of two three-syllable words, there are a three-syllable and a

four-syllable word. Following the natural rules of stress, these two words
can be notated like this:

JJJ TSR

Gtu  gnep pu  wne gm phwdp
(fig. 11)

However the hymnographer, Catholicos Komitas, in order to maintain
proximity to the desired meter, has given the third syllable of the first
word, -ymep, a weaker stress. The musician who later added the xaz nota-
tion, in order to draw the performer’s attention to this exception, notated
the syllable with a pus, to indicate that it should not receive a fully double
length, as befits the stress, but rather a single one. When sung, the line pre-
serves its allotted number of beats, by the stratagem of sacrificing the
stress:

o i -I. -
i 4
b————nl——=-p

_Indeed, the authoritative musicologists Etia Tntesian (1834-1881) and Nikolayos
Tajian (1841-1855) did so.
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)

r
So Gku gnip pu wnnt gnu phudp
(fig. 12)*

A similar situation is found in the second line of the tenth verse. Here,
the opening words of the line are puwigfi $wubu’y. In terms of musical
beats, the fact that the stress falls on the last syllable of the second word
creates a phrase with five beats rather than four. In this case, however,
each syllable is given its full weight when sung, and the anapestic form is
simply eliminated altogether. As the xaz notation indicates, the phrase is

sung as follows:
IR )

ful qh fuw  ubwg
(fig. 13)

26 A second example, and one incorrectly interpreted by R . Afayian (Armenian Xaz

Notation, 204) is found in the third line of the sixth verse. There, the third word in the
line, wurnkpusyd buyp, contains not three syllables. but four. The resulting anomaly
should be notated as follows:

TI SRE SR

Une unt phwdp  plnp Jw fne wuw wb puq Jbwp  jun pb ghG

or. alternatively,

TIUT U SR

5
(tfp
The musician who added the xaz notation chose not to place the erkar [long] xaz above

.the second syllable of the third word in the line, /w$ne, where the natural stress-of the

phrase falls, thereby indicating that it should not be stressed, decreasing its value from two
beats to one and immediately moving to the next syllable:

IR ) )

Unt unt pbwdp  plp dw Fou wu ok pwq Jbugp  quq pbk ghG




Krikor Pidedjian T

not as:

J

pwl qh fw  ubwg
(fig. 14)

or as:

i

pul qh Rw  ubuwg
(fig. 15)

The above may serve as general examples of how issues arising from
anomalies in the poetic meter and its accompanying melodic line are re-
solved following the assigned xaz notations. Since it is a member of the
inverted 24 category of Sarakans, extra syllables are naturally to be found
in lines of Anjink Nuirealk. These are not to be artificially forced into the
anapest pattern by shortening the stressed syllables to half value except in
instances where the xaz notation specifically indicates that this should be
done.

Now, we shall turn to a closer analysis of the opening verse of the

Sarakan, looking first at its metrical-rhythmic structure and then offering a
comparative look at its melody.

METRICAL ANALYSIS OF ANJINK NUIREALK (FIRST VERSE)

It may be helpful, first of all, to have before us a copy of the verse in
question as it appears in the Saraknoc:

1
l ]\ (l, r Il[::_{lllll‘ull £ llrlllllll
,)II/III'I'IIIIII 9 I.Illlhuu__nl: /:n‘:/s,uunulll_ly
[En I["L_IIIUIIP /: lllllllllllll...llp / lllllll"_
b‘ul l:[_ul ;\I‘ ” ['lUIlgllllllII'llIl 10 ll"‘ ‘ ué]lu

ufnu (7 [uunl.[:oI)Lh /u..[uu[[! s
(fig. 16)
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The natural stresses of the verse, according to the norms of the spoken lan-
guage, may be schematized as follows:

WGahGp Gpihpbwip uppniG Rphuwnnuh,

IR ), ——

EpyGuinp GuRwwnwlp bu Yniuwlp hdwuwnnGp.

b wupdwlpu &kp pundpugbug wolt

IR B

Tuwyp UpndG npunbpoppl hupndp:

(fig. 17)

When translated into musical notation, this metrical pattern would appear
as indicated below:

1) Tk

UG 3pGp Gp th pbwp  wp poyG fppu wa up,

JI T TS

bpy Gw wnp Gw fw wnwhp bu Ynu uwwlp b dwu wnGp

WP )

b wuwp dw Gpu  3bp  pwp Fpw ghwy  we Gk

RSy )

(fig. 18)
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As has already been said, this Sarakan is composed on a metrical pat-
tern based on stressed syllables, notwithstanding the strong presence of
anomalous phrases within it. Although Armenian music, it should be said,
does not possess the European musical features of time and measure with
their attendant accentuation, it may be clearer if below we use both a time
signature and a division into measures in order to spell out how closely the
poetic text fits with the anapestic meter — and, as we shall see, Komitas
Vardapet, too, used this method when notating and arranging the Sarakan:

17 d J [ JJEN IR R
UG 3pGp | Gp th pbugp| wh  pogG | Rphu wa uh,
SRR J ()
SREERRBEEE ) J i el
AR e )
dwyp Up ndG| npu wk pa | ppl  bu prop:

(fig. 19)”

It is plain to see that with the exception of the six places indicated by
question marks, the first verse is indeed in 4/4 time. To arrive at a resolu-
tion of those six anomalies, one must turn to an analysis of the xaz nota-
tion.

2 . . arie S
*’ From the point of view of the Armenian pattern of stresses, the following division would
have been a better way to notate the first measures:

adiid Jd g

4 UG| 3pGp Gp sl |pbuwip

However, in order to emphasize the anapestic structure the first syllable was not sepa-
rated in the above diagram.
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Background: the development of Armenian musical notation, from the me-
dieval xaz to modern European notation

As the page from the Saraknoc given at the beginning of the previous
section showed, the xaz notation for this Sarakan is simple, or light. Before
turning to an analysis of the specific xazes employed in its notation, a brief
overview of Armenian musical notation in general will not be out of place.

First of all, an acquaintance with the names and forms of all the xazes

would be helpful. The table of xazes with their shapes and names, as in-
cluded in the Jerac S‘araknoé, is reproduced below:

uNhluf LUARS TULLULLULS

olrzen’. apopranly .
dfrorey”. fuo X7,
o [ Soctly’.
apoasgargly . Shljubep ™
byelpossys SuarlprpsX 2.
ey . EpopX”.
' /,,,/,7,/,4,./,;.,,. =
[Docys’. G Guy .

3 szons ™ JrassfFere [F 5.
[l Ul X LS qaprly

F/r’ll,/nlrhﬂ '/"ZFI’ ‘. xd /ul'L_lr (25

oleptiassfoucssy JES T, pusppasy .
offepliessfussyy fprpp " ful-lapX .
Ul plosssfosssrey S

 lbplp g
’I’bl',",'ll‘l‘/,’lllll l/ll!pll “. /llnll[l”l Ll‘lj/I‘ll ,t

l["‘_.l._ - /I['/IZI'L”['I”4 F’:
://.—'11//17/:2":. P g~
(fig. 20)

Xaz notation is one of the three musical notation systems in which the
vocal works of Armenian church music have reached us. Although our
understanding of this notation system is incomplete, it is nonetheless pos-
sible to say with relative certainty that its use extends back to the 8th cen-
tury when, as has been mentioned, Stepanos Siwneci organized and greatly
enriched the Armenian Church’s sacred music. I say “with relative cer-
tainty” because a fragment of a 9th-century manuscript with abundant xaz
notation survives (fig. 2). From this it is possible to infer that xaz notation

originated prior to the 9th century.
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o l‘lrll"l

‘lll"u.:il‘ 1.\!F

:u}
P _,,;— '.

TRE .f e;muu 6
5 llLSD(‘M‘.h

(fig. 21)*

Between the 10th and 13th centuries, music underwent a phase of bril-
liant development. During this time period, it became one of the branches
of university study. Its importance reached such a degree that it became
one of the four prerequisites for receipt of “higher philosophical educa-
tion”. Schools of music were established in conjunction with monasteries
among them ArKakatin, Dprevank, Drazark, Kamrjajor, Kaputkar, Hnju¢,
Narek and, at a later date, Tatew. Among the Fathers who developed the
science of xaz notation were such prominent figures as Grigor Gizik (Ay-
rivaneci), Anania Narekaci, Xacatur Taroneci, Nersés Snorhali, Grigor
Xul, Georg Skewiaci, Tovma Mecopeci, and Grigor Xlateci.

The system of xaz notation went through several stages in its develop-
ment. The 12th-14th centuries were a time of growth and dissemination.
After the 14th century, however, difficult political circumstances led to the
destruction or closure of monasteries and centers of learning, and the
complex art of xaz notation experienced a gradual decline. By the 18th

century it was a forgotten specialty, and the system of notation had be-
come unreadable.

The mansucript fragment is reproduced from Kristapor Stepani Ku3narian et al, An
Overview of the History of Armenian Music [Ulppuply 2uy GpudynncfFbuh Quiw-
lfnl./t}/iuﬁ:], Erevan, 1963, 1621
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Despite the fact of its increasing unreadability, xaz notation was faith-
fully copied in manuscripts dating from the 16th-18th centuries, and was
included in printed editions of the Saraknoc from the 17th century onward.
At the present day there are over 2000 notated manuscripts, as well as nu-
merous fragments, the greatest number of which are to be found in the
Mastoc Matenadaran in Erevan.

The two chapters devoted to music in the unpublished Mathematics
[U 111 [d bif s [ frpus ] of Mxifar Vardapet Sebastaci (1676-1749) have been
published by Lewond Tayian. The first of these deals with Armenian mu-
sic (“Concerning Music, Which Is the Fourth Branch of Mathematics™
[glllllllll[ll b[lllld'zlll"L/J/TllI’l "[1 4’ 2"[l/l"[1l[ lflllll’l U‘lll/(y4’1/‘[!//(//(/_)111‘{/1]).
while the second concerns Latin music (“Concerning Music as Practiced
among those with the Latins” [311/1]1111}11 li[lllld(‘llllll_/ly/: m7 [ n/llu_lf 127
wr Lufd fius]). Prior to his adherence to the Church of Rome and his
founding of what was to become the Mekhitarist brotherhood in Venice
(following its move from Istanbul to Greece and finally to Italy), Mxitar
had been acquainted with Armenian sacred music in his home area of
Sebastia and in Ejmiacin. In his days xaz notation was still in use, albeit at
the level of a dimming recollection, and thus his comments on the music
of his time are valuable indicators of the state of music in that era.

Concerning the xazes Mxitar says the following:

The Jest elevates and gives upward accent to [§este] the syllable above
which it is placed.

The pus is a grave which lowers and brings down [the tone].

The paroyk is a circumflex that raises and at the same time lowers the
sound.

The erkar lengthens [erkare].

The suf shortens [sfe] and damps the syllable over which it is placed.

The sur causes “anger”. The fur “sharpens” the syllable and makes it “like
a blade” [fur]. .

The cunk brings the sound “to its knees” and makes the syllable “like a
knee” [cunk].

The (ast makes the syllable “like a brass bowl” [{ast].

The olorak “twists” [oloré] and spins the syllable above which it is set.

The xunj makes the syllable “pronounced” [xnje].

The vernaxat causes the syllable to move upward [vernaxale).

The nerknaxal causes the syllable to make a downward movement
[nerknaxalis).

The benkorj makes the syllable into a “bent . [korj ben]”.

The xosrovayin lengthens [the syllable] in a turning manner.
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The cnker doubles the cunk.

The ekorj makes the syllable “bent” [korj].

The jakorj makes the syllable a “bent &™ [korj jay]
The xumb “groups” [xmbe] the syllable.

The patut “winds up” [patute] the syllable.

The Karkas makes the syllable a karkas.

The huha “stirs up™ [huhayecucané] the syllable.
The zark strikes [harkané] and “beats” the syllable.”®

Obviously, Church music had by this time lost its scientific basis and char-
acter, and had become a musical tradition passed down from generation to
generation by word of mouth.

It was with the intention of preventing further deterioration in this state
of affairs and forestalling greater corruptions and misunderstanding that
the renowned Istanbul musician Papa Hambarjum Limonjian (1768-1839)
devised a unique system of notation then put to use in transcribing Church
hymns. This system became the second to gain currency.

Limonjian’s concerns are best described in his own words:

Unfortunately, this awe-inspiring vocal music has become a game
and, until now, a plaything in the mouths of pompous choristers who
think the melodies they are singing according to their own whims — and
in a most unfitting manner — have been passed down directly to them by
Nersés Snorhali. They do not take into account that our Church music is
beautiful and sublime by virtue of its simplicity. Therefore. what need is
there to introduce into it superfluous ornamentation and to imitate a
gypsy or a Jewish cantor, in order to show off the quality of their voice?
By employing such means, don’t we not only fail to invite the people to
warm enthusiasm, but make them culpable as well? 2

Hambarjum Limonjian was known as the foremost musicologist of his
day, and was deeply versed not only in Armenian hymnology but also in
the music of the Greek Church, Turkish dervishes and European tradition.
It was in recognition of his wide-ranging musical expertise that he received
the title of “Papa™; that is, “master”.

2 Lewond Tayian. Abbot M.\'il'ar, Musician [”ﬁl/:/Jl:l[l al’[""<‘"ll' b[rlu(l[::m]. Venice:
San Lazzaro, 1954, 17.

** Aristakes Hisarlian, History of Armenian Musical Notation [N nefd et Susy Qua gl
qpncfdlun], Istanbul: M. Hovakimian Press, 1914, 56-57.
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It was thanks to the patronage of the highly placed Yovhannés Celepi
Tiwzian family that Limonjian was able, in 1813-1815, to create the new
notation system. As the purpose of Limonjian’s notation system was to
record Church music, it did not have the capacity to notate instrumental or
polyphonic works; its range was limited to that of the human voice. The
system is illustrated below (together with its accompanying European mu-
sical scale):

= = 3 3 e
3 pa B LE e U T R
‘o 7 &
3 . H = .

o . 2 3 » g
o o ] = 3 3 = e
3 2 2 Z ] 3
= ] 1 H H - 2

- s 3 3 3
3 3 2 H ] ] H 3
z E 5 E =3 = H 2

3 Z ;]
o4 B TR
T 5 3 ; 3 2 2 3
¥ < 3, E] = -

- < ] £ E ) €
o~ 5 = - - F o~
g FaEL s ZE 3 S Z
23 = = & £X =] € -
A ~ r &~ ~ -/ n o

=
T
B =
(fig. 22)

Taking seven symbols from the Armenian xaz notation and assigning one
to each of the notes in the European scale, Limonjian created the system of
Armenian musical notation now known by his own name. The names for
the notes in its scale are expressed in shortened form as

thn  k yb  pb pn Gk ww in
(fig. 23)
To indicate that a tone should be raised a half step, a small erkar is placed

above the note (there is no sign to indicate that a tone should be lowered a
half step; all half tones are indicated on the basis of the tone below):

& ~
iy Ghudbp  Ywd  pkGynp6 Ypudbp
(fig. 24)

*! Further details on the adaptations of the Limonjian notation for higher or lower registers.
as well as the indicators of duration, are given in Pidedjian, Anjink Nuirealk, 99-100- For
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the reader's further information. we offer here a comparison of the intervals in the Euro-
pean scale with those in the Armenian scale, as prepared by Komitas Vardapet and pub-
lished in Abgl Otlugian [=Oghlukian), Literary Pieces from Komitas Vardapet's Prolific
Pen [(}[lu///uﬁ: ‘b:/'um[t\p l[!llf/lllllllll ‘LMI[IIIJIIMII:’H'/I ﬂl;rllyl_b ?1134'71/. Montreal: 1994.

92:

UMEhELELYL Bh UPEhUSELL Uhuu.QU.8L GLERE R

A | W | Swol winb | QwilulwG wGmG Qwiwnon GimuwlwG | Swn [ SGututwG | LuwtG
1. o | boptws L2 ®o Ré U pw- D

2 | O | Pbe Lpuawp | Prg fpudtp $o fpudtp | REditse - = Dis
3 | w0 | Uppwr byt ¢ Mi & —RIE

4 | D | Ptu Uges | Fynps fpudbp Eypeytp | (Miditse) | - = (Eis)
5 | po |Upwe Lbphwfuun < (Fa) £ - |®
B | o | Mibym | Lbpbupon fhafte | L4 Gpeqtp | (Faditse) | — - |E
T | Nwen REblnpé Rt Sol C = G

8 B | Rbpapet | PebynpE hpudbp | RE ffpudEp | (Sol diese) | — = Gis
S | o | Mhegbwl | bawpedwsp | be La Pl o |A
10. | = | Rpepqp bnwpofu bl Ypugtp | Mo 4poqtp | (Laditse) | — = (Ais)
11| od | Upqbus | Vbpphupoun 123 Si N - |®
122 | &3 | Brntypp | Lbppbmpemy fpoftp |VE 4Fugtp | (Siditse) | — (His)
13| A | Qupgbuws | Bupngy N Do 0 - |c
14 | ;| dpgug | Twpasy Gpugbe | P fhugbe | Doditse - |G
15 | & | Lbyw ey P Ré /4 pu | D

A comparison of the two scales showing the differences between the numerical values
of the corresponding vibrations was charted by Nikotos Tahmizyan, Komitas and the

Armenian People's Musical Heritage, 166:
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Limonjian’s students, in particular Aristakés Yovhannésian, perfected
his work, and as it was put to use the notation gained wide acceptance.’”

Unpivwy Quilwunplwbwg

192 Phq uplbwh i T
184 rhq prevtiie
vh 180
176 Phq ublEwh
168 e Vughit 1w whtq 170
160 Jraftp 1w 160
152 2tAGwq vo| whtq 152
=] s
5 z
2] 144 bt vey I
& S
S| 138 Vwhnp £
£ duw ptq 136 [ 2
S| 12 Lips =
< %
S| 126 ey () P 128 (S
0 — 5
2] 120 ApeulgEp G 120 | 8
-~ 2
E- 114 Apuwp e 114 E
=4 =
3 2
5| 108 Ctyw nt 108 | ®
B =
= =
2| 102 Apswuq "o mptq 02 | =
= =
96 Qupltws »o 9%
92 prvting
wh 90
ublbwd
s Ll 1w nNq 8s
20 whidwt 5 - 80
76 qlpigt wor wptq 76
n L v 72
[ Wytzm
% = P nptq 68
3 FEv waty du 64
60 w b ) 60
57 Fbw Ruwn R g 57
“ s "
S1 ptu Apsuq o whtq 51
42 ptv yupul wo 48

22 Recent works on Armenian notation include the very helpful volume published by Aram
Kerovbian, Father Minas BZskian's Music: Succinct Information on the Origins of Scales,
Melodies and Xaz Notation (1815) [2. [//:7/11/:1 /~'t/‘zllliulfl/l l;/uurl'zmnl./://ujll_', np &
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In 1873, at the invitation of Catholicos Géorg IV Kostandnupolseci, the
Constantinopolitan musicologist, composer and hymnologist Nikotayos
Tasjian came to Ejmiacin and recorded the entire body of the Armenian
Church’s sacred music according to the Limonjian system. At the Catholi-
cos’s behest this was published and its use made mandatory in all
churches, winning quick acceptance because of its simplicity. (Komitas
Vardapet found it so simple to use that it was his notation of choice for
recording any piece of music; a kind of musical shorthand, if you will,
though it needs no abbreviations.)

As Armenians became accustomed to European musical forms, and
particularly as polyphony became more widely accepted in churches, Ar-
menian church music began to be recorded in European musical notation,
using the five-line staff. At the present there are very few places — Istan-
bul being a notable exception — where musicians still understand and use
Limonjian’s notation system. In the final analysis, one of the virtues of the
Limonjian notation was the way that it prepared Armenian music for the
transition to European notation. With its adaptation to European musical
notation, Armenian church music moved from being a mode of expression
used exclusively in the church (or at home by the faithful for their own
spiritual devotions) to being musnc adapted for concert presentation. This
was, effectively, a revolution,” and ultimately it rescued Armenian sacred

<llllrllIILOlll lII/:'II/i/IIlI_/J/IL’I /illlll(/lllllll/llll’l llI[l]I_'lJl’lg Iil[iLé?llL/J[i“l?l‘l/ liL biu.lil‘llll[‘llug
prugfry (1815), Erevan: 1997.

3 Like all revolutions, the transformation of Armenian liturgical music gave rise to a strug-
gle between conservative and progressive elements in the community. Let me give two
examples. The first struggle centered on the founder of Armenian polyphony, Kristapor
Kara-Murza (1853-1902), who in 1886 scored the Divine Liturgy for four parts and used
it in the church of St. Gregory the Illuminator in Baku. In 1892 he accepted the post of
Director of Music at Ejmiacin, and proceeded to use his arrangement there as well. Con-
servative clergy, unable to brook this novelty. lodged a complaint with the catholicos of
the day, Xrimian Hayrik, and Kara-Murza found himself at the center of a war of words
both inside the monastery and outside it, in the press: “The church is a holy place, not a
theatre™: “There is one God; church music should have one voice. Polyphony is polythe-
ism!” (Aot Patmagrian, Armenian Song Through the Ages [{uy Gpyp Pwpkpl
U [p9fry], Beirut: 1977, 586.) The second struggle centered around Komitas Vardapet,
who settled in Istanbul in 1910. His 300-voice choir, “Gusan”, was prepared to give its
maiden concert on Dec. 4 of that year when the patriarchal vicar, Lewond Vardapet
Durian [=Tourian] issued a formal letter forbidding the choir to present the first part of
its intended program, comprising liturgical music, on the grounds that it was contrary (o
the Church's laws for sacred music to be performed on a secular stage. The concert went
ahead as planned. This was not the only occasion when the great musicologist and cleric
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music from being an arcane discipline mastered only by a dwindling circle
of musical specialists, and made it a part of the world’s musical heritage,

accessible to and readable by all.

Anjink Nuirealk and xaz notation

A list of the xazes present in the notation of Anjink Nuirealk is given
below. The name of the xaz is given in the left-hand column, its shape is
given in the middle column, and the number of beats associated with it is

given in the third column:

Koy PUQULRE  SERNLARRERRL

tplup bpyne pufmud
qupy ¥ tpyne pupnud
prLp y bplne puined
pmG6 0ty puunud
by by puwnud
gnin A dby pufnd
sbgn 7 Ity pufuncd
niapuy e kY pufunud
wupnly A~ bplne pupmud
hmp Y Uty pufnud
(fig. 25)

We should note the following two details: 1) the first xaz in the list, the
erkar, doubles its length when it falls on the final syllable of a verse (or the
syllable receives its natural stress plus the extra duration of the erkar) and

faced opposition: the recording he produced of liturgical music performed by Paris opera
star Armenak Sahmuratian, with himself accompanying on the organ, was termed “sac-
rilege” by conservatives, and Komitas Vardapet received yet another letter, this time
from the Religious Council of the patriarchate, informing him that his “sale” of the
Armenian Church's sacred music had been submitted to the Catholicos for suitable ac-
tion. (Ibid., 31) The letter provoked a sharp response in Komitas Vardapet's defense on

the part of more progressive persons.
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2) the fifth and sixth xazes in the list, the cunk and the kur, occur only once
each.

At this point, we are ready to return to the question of how the six
anomalies noted with question marks in the chart of the first verse in An-
jink Nuirealk (see p. 103) have been resolved in the xaz notation. We will
also comment on how the hymn’s time signature was set to 4/4.

As was mentioned earlier, Anjink Nuirealk belongs to the inverted 24
class of Sarakans, whose style is based on stressed syllables; each part of
each line in the hymn possesses two stressed syllables. With this in mind,
one may construct the following picture of the verse; this time, however.
the xaz notation from the Sarakno¢ has been added to the chart, to facili-
tate an examination of the ways in which the writer of the notation has re-
solved the anomalies:

1 2 3 4
NIV (]
v 7 ~ ¥ ) .
UG 3hGp | Gp th pbwp| wp  pmb fphu wa uh,

IR g
7 Y |v ~ |7 Yy |- .

tpy Gw wop fw R wulp | bu Yue wwlp | p  Jwu ewcbp.

9 10 1 12

J J Jd 2R

v ¢ ~|r G’ 7 WA} (7 N

P wup dm | Gpu Atp | pupd pw gluy| we 13

13 14 15 us

2 2 J S AR
’ ~ .~ Vv ) r ~
Jusyp) Up miG| npu wk po | ppl o pudp:

(fig. 26)

The reader has no doubt observed that, unlike European notation,
where every syllable bears a note, not all syllables in the verse above have
a corresponding xaz. This is not the result of an oversight or of carelessness
on the part of the person providing the notation. On the contrary, it is a
regular feature of xaz notation. For example, when a xaz denoting short
duration (such as a Jest or a pus) occurs a single syllable or above the first
syllable of a word, and there is nothing above the subsequent syllable or
syllables, it indicates that the same duration applies either to all the un-
marked syllables that precede the next xaz, or until the penultimate sylla-
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ble of the word, whichever comes first. A §est or a pu§ may simply be
omitted in instances where it is easily understood to apply and notation
would be otiose. Words in the first verse of Anjink Nuirealk that fall un-
der this rule are the following:

"’é‘—/'l'[""';p /[ru.nubu_;
pyfmanf fidmamnctp
Eplfiuac sy qeaspedprmyleuly
Toari G wsmacll wforrifts

(fig. 27)
The Six Anomalies

The first anomaly requiring further explanation by means of its xaz
notation is the first word in the verse: Ui d/%p. Here, instead of the tri-
syllabic anapestic foot, one encounters instead a “truncated” foot, a di-
syllabic word. By using a pus and a paruyk, the supplier of the xaz notation
for this word has clearly assigned to the word the following meter:

Jd
v r
UG &hGp
(fig. 28)

Thus, the performer is advised to take the first phrase as incomplete, and to
resolve the anomaly by notating it in this manner:

-
4 v
G 3hGp
(fig. 29)

=

The second anomaly is the word u/ipnyt, which falls in the third
measure. According to the natural cadence of the spoken language, the
first syllable of the word, »/-, is weak, while the second syllable, -7 %,
receives the stress. In this case, in order to preserve the 4/4 count of the
measure or the anapestic form, the person providing the xaz notation has
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assigned a zark to the first syllable, indicating that it should be lengthened
by receiving an additional beat. Over the second, stressed, syllable he has
placed a fur, which is a xaz indicating a double beat; thus, he has rein-
forced its natural value, and has confirmed that the anapestic meter should

be maintained:
H

4

4 ¥ )
uh pnyG
(fig. 30)

The third anomaly is found in the tenth measure, which contains only
two Sy“blCS: the final syllable of the word u[utpb’uﬂlau (—Lau) and the
monosyllabic word d£,. The former is a weak syllable, while the latter is
stressed. Here too, in order that the singer may understand the stress that
the composer intends the weak syllable to have, a paruyk has been placed
above it indicating that -%» should receive two of the measure’s four

beats, while the remaining two naturally fall on the monosyllabic &,
making up the full 4/4 measure.

4 H J
4 A~ I
Gpa dkp

(fig. 31)

The next instance requiring elucidation is measure twelve, which con-
tains only the two-syllable word wo%, whose first syllable is unstressed
while its second syllable is stressed. In this case, as in the previous exam-
ple, a paruyk is placed above the weak syllable, indicating that it should be
lengthened. In addition, a buf has been placed above the strong second
syllable, -%£. Although the buf belongs to the group of xazes that carry
only a single beat, as one can see in the fifteenth measure it also has a sec-
ond function when found above a syllable in the final position at the end
of a sentence or phrase. To quote the explanation of R. Atayian;

We see that the final sign of the first phrase is the buf, while the final
sign of the second phrase is the erkar. A comparison of numerous songs
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demonstrates that this is a regular pattern. That is, the mid-cadenza of a
song [is marked] by a erkar. . . . Thus the but and the erkar are specifi-

cally signs of a cadenza.™

In the case of Anjink Nuirealk, this usage of the buf differs in musical tra-
ditions from a variety of musical centers. When speaking of tying sen-
tences together quickly, or tying them together following a breath, Komi-
tas Vardapet said, “After every final marker, it is possible either to take a
pause, or to continue by tying the sentence to the next, as one may pre-
fer.”® According to the tradition of the Catholicosate of Cilicia in Antelias,
we were to hold the ending to the full extant of its value (with very few
exceptions), rather than shortening it and passing on directly to the next
sentence, which would have left the listener with the impression of haste.
The twelfth measure should be read as follows:

s )

4 ~
lfn.n Gt
(fig. 32)

The last anomaly to be addressed falls in measures thirteen and four-
‘teen. In measure thirteen the stressed monosyllabic word #usy; naturally
possesses two beats. Measure fourteen comprises the two-syllable word
U finyf, whose first syllable is weak while the second is strong, thus occu-
pying three beats (1+2=3). Thus of the eight potential beats contained in
these two measures only five are actualized, while three remain unused.
By reducing the value of the syllable /u by one beat and joining the
two measures together, the hymnographer has chosen to create a single,
complete 4/4 measure in place of the two incomplete ones. The person
supplying the xaz notation indicates the elision to the singer by placing a
pus above J/ur gy The combined phrase is read as follows:

e R 5 Al’ayian. Armenian XGZ Notation [ZM/J/[tu//w’l I[/uulluJ/ﬁ/ z’OlllllIIIII"L/J/IL’IL’]. Ere-
van: 1959, 195-196.

35 Oghlukian, 120.
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s d )]
4 7 ~
duwyn Uh ny G
(fig. 33)
After analyzing the issues of stress and musical meter in the first verse

of the Sarakan by means of its medieval xaz notation, then, Anjink Nuire-
alk’s opening verse may now be presented in its accurate and final form:

J |4 4 SRR

7 ~ ’
3hGp p op pbugp uh pnyG fphu wnin uh,

J 4 A} L
et |ievg Al VR .

kpy Gw wnp fw fw wuwlp| bu Ynu uwlp b dwu wnbp.

IR ) O

Eein

(5 7= ‘ r N
P owuwp 3w Gpu Akp rwpd pw gbw)| we Gt
3 Jd|J DT .
’ ~ VY r ~
duip Up ndG| npu wk po | ppl bu pn {p:
(fig. 34)

MELODIC ANALYSIS OF ANJINK NUIREALK (FIRST VERSE)

Having concluded the above scientific analysis and established the fi-
nal picture of Anjink Nuirealk’s metrical structure, insofar as concerns the

first verse, we may turn our attention to a comparative study of the hymn's
melody.
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Four readings of the first verse

Here I present my own reading of the first verse, made in 1961 in An-
telias, having Komitas Vardapet's copy as my guide. The immediate con-
text was the arrangement of this Sarakan for a mixed choir: musician-
conductor Sargis Hampoyian performed it with his “Sotakat™ choir on
June 7, 1961 in a concert devoted to Armenian Sacred Music given at Bei-
rut’s State Conservatory Music Hall. Also having at my disposal the
authoritative renderings of Etia Tntesian, Nikofayos Tasjian and Komitas
Vardapet, I include them below, with the intention of presenting a deeper
and more fundamental analysis of the melody through a comparative study
of the renderings. Since Tntesian and Tagjian’s readings were made using
Papa Limonjian’s notation, I have also transcribed them in European five-
line notation to make them more easily understandable.

Pidedjian’s reading:
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e a7 == T e ~ = =
e e e
=T = =] e g 2 o -
Epy-Gw----tn-———p Gw-——fiw--—-wuwlp b--1 Lor——-vwt——eme Gp  h-dwu-wmGp.

s 9 1 Q + —~— —— /A\ t 1
v + e T e g4 ——— —p = i !
Ho— .‘__,'—_?;j::i—{, T T S — ]

() i =2 1 y I
b W-p-—dw—— Gp-—-u  Bb--———o P ruwpd—pu-gbu— [7. 1 EpU—— Gk
9 — S : =
e s |
DR =7 f ]
Jupp Up---—- n6  ppu-nb-—-——- [O===== pRE N Rl o0 o= L
(fig. 35)

The reading of Etia Tntesian follows, first in Limonjian’s notation and then
in European transcription:
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(fig. 36)

(fig. 37)
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The third reading is that of Nikotayos Taéjian. again given in both Lj-
monjian’s notation and a European transcription:

WCNAY Brnasy < reUMTLEY, 8.

SeliSusb o o e =
e 0 S 58 SRR CSE o o < A ~n A
G U a3 po<pp bw SR T B Rk wh uf Epy-

.-‘».'J...;q;_l,;../n..l.'.,-.',.::ﬁ,.(:'u

Ywr r Y Sw s q,g 13 §oe va  Yp b dive w@nyp,
. v < S ter ’ - (=
ﬁ Wwp &y, "E o ab £ pwpd ey bw L wo v

. . . . . - v o u/\u Py »
P S o0 R S
fgp wp oy e whk o LY pe

(fig. 38)

hnl--um——ﬁp h-——dnu—-mmﬁp,

Jupp Upeop g 'll!"“"'b-~pn————-pﬂ he

\ (fig. 39)
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The final reading is that of Komitas Vardapet:

o] — ¢
s e i > e s S S S e e — !
r ! : Etaeat =
WG-——ap-——-Gp Gp——th——plw—m—eeo 1P Uh==—m——pa—-)@ T T—
P e A A
157 = N ——
o = 1

(fig. 40)

Here I would like to reiterate a remark previously made in my work,
Grigor Narekaci, Hymographer?. If a musician without knowledge of
hymnography were to compare the readings given above, it is probable
that, seeing the many differences in their notation he would come to the
conclusion that they represented three different songs. A musician versed
in the art of the Sarakan, however, would maintain that quite the opposite
is true. The Sarakan is not an individualized work, as is the case in Euro-
pean music, where for two songs to be equivalent they must be identical
syllable for syllable and note for note. A musician versed in the Sarakan
would observe that all the readings present the same song; a song ex-
pressed in the inverted 4 mode is expressed, albeit through the use of
different idioms.

Now that we have before our eyes the Sarakan under examination, and
before we proceed to the melodic analysis, it is apropos to recall the es-
sence of what was discussed more fully earlier concerning the inverted 24
mode, by depicting it below in European notation on a five-line staff:

n ¢ d ¢ $

L

(fig. 41)
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The two fonic notes in this mode are G and D. The dominant is C. The two
notes with variable pitch are B-natural and F-sharp. In Anjink Nuirealk,
specifically, B-flat and B-natural are often interchanged, giving the hymn a
unique character and color and acquiring a special value.

Analysis of the melodic form

Although Anjink Nuirealk is a Tth-century composition and its xaz no-
tation is light and simple, it has a highly organized strophic structure. It has
already been observed that the poetic text has four sentences, and that each
sentence has two parts, each of which possesses two stresses—regardless
of the number of syllables in the line. Catholicos Komitas Alceci com-
posed the Sarakan’s melody by approaching each quatrain as two, two-line
units and arranging the melody in such a way that the seocnd unit is a

repetition of the first, differing only in its ending. Below are the two units
of the first verse:

ullﬂlﬂvfl ”ﬁwt.np
3 : %’7' S < !\ 3 Tl } ; ==
e be—g et F
r 1 Y T I |
WG-——3p————bp Gp——th-—pk P b T 16 fppu-wnin——-up
0 ! |
7 2 o o o o e T m =
==t e, o, 3
or—U — T == N Pe—y ) A T
bpy-Bw————tn—-p  Gw——Rw———wnuwlp b—-t  Ym-——vw————-o Gp  h—dwu-wnnilp.
belpnpa Upuenp
e ; e ———
Loe—— by o - ] ; —
D] e — e — i - 3 I 1
| 4 I L | T 1
h ww—p—-b Gp I P pwpd-pu-gbw— S Gt
=y =N 4 T i’ ; : /1‘-’:{\ =
Eg —— S e—g——F t»—w Vo w =—i
(3] T — N/ | i T
dupp Up—m—— {6 nppu-wnk T ppl  pr——-p -——\p:
(fig. 42)

Each musical unit comprises two phrases, and each phrase comprises two
musical measures.
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Melodic structure of the first musical unit
The divisions of the first phrase, for example, are very clear:

L. Gupwpwenippi

[ L. bpyfunnwd P, tpifumwd ]
4 r', —t : ;\jr 4 S ;1
UG-—-Bp—--Gp  Gp--th--pba——1p  wp——-——pa—1§  Pphu-wn--up
(fig. 43)

After following the minor line the melody of the phrase’s first half transi-
tions from F-sharp to the opening G of the second half, where B-natural is
used in place of B-flat in the quadruplet rising from G to C, and in the re-
turn downwards to G. In opposition to the minor of the first half, this cre-
ates a major quality for the continuation of the melodic line.

My reading of this line resembles that of Komitas Vardapet, since, as
already mentioned, I took his copy of the Sarakan as my guide. It is also
the same as the Antelias musical tradition. Ta§jian and Tntesian, however,
have chosen to read the word &ne iyl p as containing an -z- between
the final two letters: 71/1L/llllilllll_l£ u/r/rnJ7l. Thus, lhey have elevated =1L
ufrprngt to a full anapestic measure. In light of this, it is noteworthy that in
the 17th century, as has already been mentioned, Paitasar Dpir erased what
he considered to be an extraneous vowel from his manuscript, thereby
shorlening 7//!L/l/l/illl[4'.l_) to 7//11_/1[1/;111/4_). In the prinled SGI‘lelOé not only
is the -»— missing, but there is a zark above the first syllable of ufipingh,
clearly indicating to the singer that he should allot it two beats rather than
one. In Tagjian and Tntesian’s reading, the force of the zark has been lost.

Tntesian, Komitas Vardapet and Pidedjian all rest the phrase on the
first tonic, G. Tagjian, however, instead of carrying the melodic line of the
word ufipn i from B-natural to C. takes it to the second tonic (D), inter-
preting the fur as a higher jump. Executing a turn around the C. he con-
cludes the phrase on B-natural in order to transition to the next phrase,
which moves towards the dominant. Examples of such differences in id-
iom are many throughout the Sarakan. Tagjian is not in error; rather, he has
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simply preferred a different expressive idiom from that chosen by the

other interpreters.“’
Turning to the second phrase of the verse, one finds that its divisions,

too, are clear:

F. Gupwgwuoippl

r L. bpyfRunnwd R. bphfumnad
I,

Gw—bw-—-mup b—t nu Gp p—id WGy,

(fig. 44)

bpy-—Cw————tn-—p

The melodic line of the first half of the phrase always moves towards the
dominant, and concludes on A. Whereas in the first phrase of the verse,
analyzed above, the first half of the phrase was minor and the second half
major, here the situation is reversed: the first half of the second phrase is in
major, and the second half minor. The melodic line in the second half of
the phrase—transitioning from the final A of the first half to the initial B-
flat of the second and the descent to the tonic D—produces a deeply mov-
ing impression on both singer and hearer. The final measure’s slow de-
scent brings the phrase to a conclusion on the tonic D.

A quick comparison shows that all the variant readings have followed
a similar path, with only minor diffrences: all begin on C and finish the
first half of the phrase on A, maintaining the major character of the mel-
ody; in the second half of the phrase all have concluded the phrase on the
lower D tonic, albeit they have employed different idioms along the way.

Melodic differentiation in the second unit: the ending

Given that the second musical unit is based upon the first, differing
from it only in the ending, it is important to devote a paragraph or two to
the analysis of the second musical unit’s ending. The second phrase of the
second musical unit looks like this:

36 The same cannot be said in every case. For a detailed discussion of difficulties arising
from Tntesian’s decision to write all verses of the §arakan under a single line of melody,
effectively ignoring the adjustments that must be made for the different scansion of each
verse and the implications of the accompanying xaz notation, see Pidedjian, Anjink
Nuirealk, 115-1217.
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l F. LwhwhwaniphiG —I
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(fig. 45)

As can be seen, the ending of the first half of the phrase is identical to the
corresponding ending in the first musical unit. The second half com-
mences in G major and then, by employing B-flat, moves into a beautiful,
minor melodic line. *’

First, it is instructive to look at the metrical foundation of the phrase’s
ending, as read by each of the four musicians in our comparison*®:

37 It is important to remember that there are limits to the applicability of European musical
terminology to the music we are discussing. For instance, in European terminology, ma-
jor and minor indicate only the structure of an ascending and descending scale. In Arme-
nian music, however, the terms major and minor also encompass concepts of state or
mood, a character and a color. In the final analysis, the Sarakan is a 7th-century musical
composition, whose creator terms like major and minor would not have carried their
modern definitions. It is we who, in an attempt to render the value of past beauty intelli-
gible, make use of our current musical vocabulary.

¥ A caveat is in order here. Komitas Vardapet's reading is provided on the basis of RIS
Afayian's reconsdturction; hence it is impossble to know what part Atayian's own musi-

cal sense has played in the reconstruction and how much was Komitas Vardapet's inten-
tion.



126 ST. NERSESS THEOLOGICAL REVIEW

pogl pryp:

ShwnbubwE’ J Jh J hJL J
Pttt ) SR

npu  wb  popl bt payp:

Undpuwu Lwppuybn’ J J J J o |

qpu  whk  popl be  pndp:

) o

prdp:

OhunkBbw npu wbk po pel pu
(fig. 46)

With the exception of Pidedjian, all the readings have eliminated the - /-
between the last two consonants of quwbpoppt and have extended the
first syllable of the final word, fiesinsf p. In the Sarakan, however, the - -
is universally included, clearly indicating that it is to be sung with the
value of a full beat. At the same time, a Sest has been placed above the /.-
of ficpmif p. signifying that it should be held for only a single beat’s dura-
tion, not for two. (A similar configuration occurs in measure 20.)

I reiterate the fact that Anjink Nuirealk belongs to a category of Sara-
kans composed on the basis of stressed syllables, with each phrase being
divided into two parts; each part contains two stresses, of which the second
bears the characteristics of a final cadenza. With this in mind, one may
look at the xaz notation of the half-phrase in question here:

v P
npuwnbpopl hipnyp
(fig. 47)

Missing from this notation is a very important—if not the most impor-
tant— xaz; the (ur, which is used in all the verses of the Sarakan to indicate
the first stress in the final half of a phrase in this position. In other words,
the very xaz that should denote the end of the phrase and confirm that the
melodic line rises over the course of two full beats—the fur—is absent.
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According to the metric structure of the line, the final syllable of each
word should receive the stress:

4 Ve
npuwnbpopl hupndp
(fig. 48)

The notation of -/ p is correct; that of - 10p% is incorrectly represented.
Instead of the xunj, the fur should have been used in this position. In that
case, however, how should the syllable /.- be read? As it stands, that syl-
lable bears a kur, indicating that it should receive one beat. And where
should the xunj have been placed? At this point, the —,— between the two
final consonants of yuwkpoppt becomes essential for the reason given
below.

If one places the fur above the syllable -0p% and the kur above the
syllable —f«, then a location must be sought for the addition of an -;- to
accommodate the xunj. Such an addition is not possible at the beginning of
the word /i simif p, which already starts with a vowel. Thus, one is forced
to return to the word quwkpioph, at the end of which one indeed finds the
opportunity to insert the required -;— between the final consonant of the
word and the definite article -%. It then becomes possible to notate the
two words in a way that accommodates all the necessary xazes:

S 2 P
gpunbpoppl pipndp
(fig. 49)

In the printed Saraknoc the line is notated in this manner:

. ) 7
'ln'lmb!’lqp£7l /:l_ll"l[p L
(fig. 50)

I also have at my disposal two additional, anonymous versions of Anjink
Nuirealk’s musical notation, which are presented below. Both make use of
the inserted -;- at the end of yuwkpoppt. The first is taken from Holy
Women, Saints of the Armenian Church®:

* New York: St. Vartan Press, 1988, 17-18.
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@ lig Y =tk
o

g - -
(fig. 51)

. . - 40
The second is found in Treasury of Armenian Songs™:

o1 I~ 1 p— L P it
1
Nt 5 1
J > L4 X
e Vet e re — &
(fig. 52)

In locations where a stressed syllable is followed by a two-syllable
word without the possibility of inserting an -, -, the paruyk is used above
the first syllable of the two-syllable word. An example of such a case oc-

curs at the end of the thirty-first verse:

]
ll/llllliJll—ll:g /l"l_[l[f“l/‘l‘l] z
(fig. 53)

Here, because of the restrictions of the language, the composer has been
unable to insert an -;— between the end of the word v /ij1ryuy and the be-
ginning of fiepbwiy. By employing a paruyk indicating two beats above
the first syllable of fi.pkwiy, he has resolved the metrical anomaly of the
missing syllable.

Indeed, over the full range of the Sarakan’s thirty-six verses there are
sixteen different xaz sequences used to notate the end of phrases, despite
the fact that all of them are sung to the same melody. This variety of nota-
tion is due first of all to the varying number of syllables in the lines and the
resultant patterns of weak and strong stresses. In addition, a certain number
of errors in notation increase the number of variants in the printed Sarakan
even further. The sixteen variant notations appear as follows:

'mTreasur afArmenian SOIIgS [9-:11713111/111171 ZUIJ//ul/luﬁl l;,ll’/i,l"l.]‘ ed. ASot Pa(magrian.
book 6. Cairo: Osketar Press, [n.d.]
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(fig. 54)

As this study draws to a close, something should also be said, briefly,
concerning the notation of the first word in measure 13, which immedi-
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ately precedes the phrase we have just finished examining. The word
Juryp is notated in the Saraknoc¢ with a Sest. Tntesian has chosen to read it

as follows:

(fig. 55)

This is clearly an error. In order for the monosyllabic word to merit such
extended duration, it would have to have been notated with a krknerkar.
This is not the case.

Finally, Tntesian and Tagjian end the Sarakan on the tonic D, whereas
Komitas Vardapet and Pidedjian conclude it on the tonic G. Both alterna-

tives are acceptable.

CONCLUDING REMARKS

It has given me deep spiritual satisfaction.to prepare this study on the
doubly great occasion of the 1700th anniversary of the Armenian state’s
conversion to Christianity (301-2001) and the 1700th anniversary of the
Dedication of the Mother Cathedral of Ejmiacin (303-2003), and through it
to present the masterful artistry of the gifted poet and musician Catholicos
Komitas Aléeci in as accurate a manner as possible, based on the funda-
mentals of xaz notation.

In the course of preparing this study, I have become deeply and firmly
convinced that this Sarakan dedicated to St. Hripsim& and her companions,
Anjink Nuirealk, is no less than the spiritual outpouring of one who pos-
sessed a deep faith, a noble sensibility, and a great musical talent.

APPENDIX

Two more elaborate arrangements of Anjink Nuirealk are included here.
The first is Pidedjian’s four-part arrangement, with piano accompaniment,
of verses 1, 9 amd 16. This is followed by Komitas Vardapet's three-part
arrangement of verses 1 and 16. reconstructed by R. Atayian.
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THE POETICS OF A CHURCH
AND THE STRUCTURE OF A HYMN:
THE SHARAKAN ANJINK’ NUIREALK’
BY CATHOLICOS KOMITAS

Abraham Terian

! I 10 FULLY APPRECIATE the much-loved hymn or §arakan known as An-
Jjink‘ Nuirealk® (Devoted Souls, translated below) by Catholicos Komi-

tas of AtcK (in office 609/10-628), it is necessary to consider it in its his-
torical context. Besides, the hymn has to be considered along with the
church he commissioned and for the dedication of which it was composed.
Reviewing the early history of Armenian hymnody, however, which owes
much to the larger Eastern Church, is beyond the scope of this short intro-
duction to the hymn.l
It was a tempestuous time for the Armenian Church when Catholicos
Komitas came to office early in the seventh century, following the separa-
tion of the Georgians from the Armenian fold in 608 on account of Chal-
cedon, and the death of Catholicos Abraham of AtbafanikK in the following
year. Besides the military threats of Khosroes Il of Persia (reigned 591-
628), there were constant and determined attempts by the Byzantine
Church to impose Chalcedonian Christology upon the Armenians. When
the Persians attacked Armenia in 571/2, trying once again to force the na-
tion to accept Zoroastrianism, Catholicos Yovhannés Il of Gabeteank (in
office 557-574) together with certain of the nobility took refuge in Con-
stantinople. The Byzantines considered this an opportune ume to coerce

the Armenians into accepting the dictates of Chalcedon.” A synod was

The hymnody of the Eastern Church was influenced by Jewish tradition and Syrian prac-
tice of singing psalms and then hymns with texts in verse form — constructed on the
Hebrew pr}nciple of parallelism and refrains with popular tunes. Of special significance

o
are the hymns of St Ephrem the Syrian (d. 373). See, e.g., Gustave Reese, Music in the
Middle Ages, New York: W.W. Norton & Company, 1940, 68

"~

Gérard Garitte. La Narratio de rebus Armeniae (Corpus Scriptorum Christianorum Ori-
entalium 132: Subsidia 4). Leuven: L. Durbecq, 1952 repr. Peeter§ 2003, 210-213. The
Narratio is a pro-Chalcedonian text originally composed in Armenian ca. 700 and known

141
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convoked and the Armenians were persuaded to accept the demands of
their hosts, only to recant them upon returning to Armenia following the
death of the Catholicos in Constantinople in 574.

This led the Emperor Maurice (reigned 582-602), himself of Armenian
descent, to help install a rival Catholicos, Yovhannés of Bagaran (d. 611),
and to try harder to win the Armenians over — especially after the Byzan-
tine settlement with the Persians in 591, which ceded to Byzantium most
of the Armenian territories under Persian control.’” The response to
Maurice by Catholicos Movsés II of Etivard (in office 574-604), “I shall
not cross the Azat River; I shall not eat the baked bread of the Greeks, nor
shall I drink their hot water” (a sarcastic reference to the Byzantine Eucha-
rist with its leavened bread and mixed chalice), did not put an end to the
imperial attempts at reunion.” These continued under Emperor Heraclius
(reigned 610-641), who exerted relentless pressure to win the Armenian
Church over to Chalcedonian Christology.

The tension of the period is captured in several of the letters compiled
in an epistolary of ecclesiastical correspondence known as the Book of Let-
ters [Girk Tifoc], especially in those between the Armenians and the
Georgians.” The initial compilation was put together probably by Yovhan

only in a Greek translation, describing the relations between the Armenian and Greek
churches in the 6th-7th centuries.

3 . -
The central-domed church in Avan (a northeastern suburb of Erevan), constructed at this
time, was the see of the rival Catholicos.

* For the quote, as reported by the Georgian Catholicos Arsén (in office 860-887). see
Garitte, Narratio, 226-227; for the nearly identical Greek text of the Narratio, see 40 and
comments; also 242-244. The Azat River marked the boundary between Persian and By-
zantine Armenia.

2 Norayr Polarian [=Bogharian], ed., Book of Letters [9-ipp y[#ny], Jerusalem: St James
Press, 1994, 316-364; cf. Y. Izmireand, ed., Book of Letters [$-fiyrp [n[#ny] (Sahak
Mesropean Matenadaran 5), Tiflis: R 6tinean¢ and Saradze, 1901, 164-195, 671-672.
Polarian’s edition, 221-230, includes certain letters of this period that are not found in the
Tiflis edition (cf. Armenian Classical Authors [U‘mm/ﬂulnl/rll,p zlll./llyj vol. 4, Seventh
Century, Antelias: Armenian Catholicosate of Cilcia, 2005. 5-42). See also Leif Frivold,
The Incarnation: A Study of the Doctrine of the Incarnation in the Armenian Church in
the 5th and 6th Centuries according to the Book of Letters, Oslo: Universitetsforlaget,
1981: Zaven Arzoumanian, trans., Bishop Ukhtanes of Sebastia: History of Armenia, Part
II: History of the Severance of the Georgians from the Armenians, Fort Lauderdale: [s.n.].
1985; Gorun Kojababian [Babian], Relations between the Armenian and Georgian
Churches according to the Armenian Sources, 300-6 10, Antelias: Armenian Catholicosate
of Cilicia. 2001; and Nina G. Garsoian, L'Eglise arménienne et le Grand Schisme
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Mayragomeci, the sacristan of the Cathedral in Duin in the days of Catho-
licos Komitas. Another compilation was formed also at this time, known as
Seal of Faith [Knik Hawatoy], containing the primary sources used in for-
mulating the Armenian faith in a dogmatic response to the Chalcedonians.®
Clearly, the turbulent times were giving rise to a period in which the na-
tional Church was reasserting itself theologically.

This was also a period in which church architecture thrived in Arme-
nia. The construction of the Church of St Hripsimé in the ancient capital
VatarSapat, today’s Ejmiacin, in 618, and others there and elsewhere in the
land, marks the beginning of this distinctive period. By all counts, the
church is considered the best of the central-domed Armenian churches of
that time still standing today.” The square floor-plan of the church encloses
an interior in the shape of a cross, with the huge dome placed above the
intersection of the two equal lines of the cross and modifying the interior
space with the semi-circles of apses at the sides. The symmetry inside and
out, both horizontal and vertical, on both sides of centrally dividing lines
— virtually within a cube — creates an exceptional harmony of form that
results from balanced proportions all around. Known for its structural de-
sign and beauty, the church is a UNESCO World Heritage Site at present.
Its dedicatory inscription on the front (western) wall states: “I, Komitas,
keeper of the Church of St Hripsimé, was elevated to the throne of St
Gregory. and I built the sanctuary of these holy martyrs for Christ.”"® The
cruciform church lends itself well to liturgical celebration, just as it em-

d’Orient (Corpus Scriptorum Christianorum Orientalium 574, subs. 100), Leuven: Peet-
ers. 1999, 506-583.

O Karapel Tér-Mkrtéian [=Tér-Mkenchian]. ed.. Seal of Faith /[I)l/vp g’muuan].
Ejmiacin: Mother See Press, 1914 repr. Leuven: Peeters, 1974, under the title Le Sceau
de la Foi; Antelias: The Armenian Catholicosate of Cilicia. 1998: and again in 2005, in
the series Armenian Classical Authors, TV, 49-311: cf. 345. For an affirming argument on
the antiquity of this creed, see Gabriele Winkler, Uber die Entwicklungsgeschichte des
Armenischen Symbolums (Orientalia Christiana Analecta 262), Rome: Pontificio Istituto
Orientale, 2000, 203-211. She observes: “Aufgrund des Vokabulars bei der Menschwer-
dung in diesem Credo ist jedoch davon auszugehen dass es nicht vor Mitte des sechsten
Jahrhunderts aufgekommen ist.” (204)

Other central-domed churches of the period are found in Sisavan and Garnahovit, Arme-
nia; cf. the church of Avan (see n. 3, above) and that of St Gayan& near Ejmiacin.

The inscription, now partly obscured by the addition of the belfry in 1790, reads: &U
YNUPSUY GYGLESUNUL UPLRNE 2hoU U EP YULIESUS UMM UPRNSY
9LPPINLP G THULESE RSUBUMN ULRNSE LYUBRSY LLPUSNUP.
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bodies the Christian spirit and the theology of the Cross, a theology in
stone, not unlike that of the xackars, the ubiquitous yet individually unique
stone crosses of medieval Armenia.

Equally beautiful is the hymn associated with the church, Anjink
Nuirealk by Catholicos Komitas, one of the most arresting hymns in the
Saraknoc, the ancient hymnal of the Armenian Church.” Composed in al-
phabetic acrostic (each stanza beginning with a letter of the Armenian al-
phabet) and full of alliteration, this abecedarian hymn is the earliest of its
genre in Armenian hymnody. Believed to have been written on the occa-
sion of the transfer of the relics of St Hripsim& and her martyred compan-
ions to the newly completed church named for her, the hymn has survived
intact just like the architecturally magnificent church. Unfortunately, how-
ever. the author makes no direct reference to the newly built church, and
allusions to the occasion are scant at best. In two remotely suggestive stan-
zas. saints are said to be “heavenly structures founded on earth™ (xxiii.l)
and “the sacred foundation-stones laid on earth,” of which material “the
Universal Church is built” (xxix.1, 3). The association may be viewed as a
fitting image for the occasion, most likely celebrated with the Eucharist at
the site where the virgins suffered martyrdom (xxxi).

That the occasion was a commemoration service honoring the mar-
tvred virgins is clear from the outset (see especially xxxiii and xxxv; cf. iv
and xvi. where Hiipsimé is mentioned by name). There is no good reason
to reject either the traditional attribution of the hymn to Komitas or the
long-held belief about the occasion for its composition. The earliest allu-
sion to this hymn and its author is found in the seventh-century History of
Sebzos. quoted below.'” The attribution is repeated in all known lists of
authors of Sarakans (e.g., that of Sargis Erec in the thirteenth century),'’
and affirmed in the scholarly literature of the last century.'?

3

Hymnal of Spiritual Songs [Cupuiljust, Snghenp Gpgng]. Jerusalem: St. James Press.
1936: repr. New York: St. Vartan Press, 1986, 573-582; cf. Armenian Classical Writers,
VIII. 283-286.

** Sebgos. History, ch. 37; see Armenian Classical Authors, 1V, 516-517.
** Armenian Classical Authors, VII.13.

= See, especially, Manuk Abetyan’s perceptive analysis of the hymn in History of Ancient
Armenian Literature [ZWJ Z/I’I q-lllu//uﬁuu./zl‘/uﬁl Wuunl/'nz./z/_’nl.?l], 2 vols., Erevan:
Armenian Academy of Sciences, 1944-1946, I, 365-369. Also noteworthy is Kri}for Pid-
edjian’s recent study of the musical notation of the hymn: The Anjink Nuirealk Sarakan
[Vsdfiip Unefpbuyp Gupuwluip], New York: SIS, 2003, especially pp. 81-127. For
an English abridgment of that study, see the article of Krikor Pidedjian, in this number.
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However small the literary legacy of Catholicos Komitas, it has drawn
considerable attention because of the hymn Anjink Nuirealk. To his plume
belong also two letters: Letter to the Persians [Tult i Parss)] or A Document
on Faith [Hawatoy gir], a dogmatic writing sent in response to requests
from Armenian bishops in Persia;'* and Response to the Letter of Modestos
[Patasxani tltoyn Modestosi], who was locum-tenens of the Jerusalem Pa-
triarchate, following the fall of Jerusalem to Khosroes 11 in 614. (The cor-
respondence between Modestos and Komitas is preserved in Sebeos’ Ar-
menian History.)"*

Also preserved in Sebeos’ History is a brief description of the building
of the Church of St Hripsime. This is worth quoting in its entirety, for it

includes some imagery reflected in the hymn attributed to Komitas and
helps authenticate his authorship.

In the 28th year of the reign of Apruéz Xosrov [616/7] the Catholicos
Komitas demolished the chapel of St Hripsimé in the city of VatarSapat,
because the building was too low and dark which St Sahak had built, the
patriarch and Catholicos of Armenia [387-439], son of St Nersés [Catho-
licos 353-373].

Now while they were taking down the wall of the chapel, unexpect-
edly there was revealed the luminous and incomparable royal pearl, that
is, the virginal body of the holy lady Hripsimé."® Because they had torn it
apart, dismembered it limb from limb [cf. Agathangelos. Aa 198]. St
Gregory had sealed it with his ring [cf. ibid. 760]; as had also with his
ring the blessed Sahak Catholicos of Armenia, not daring to open it. He

'3 The letter elaborates on the Trinity and the Councils of Nicaea, Constantinople. and
Ephesus: text in Ararat 29 (1896) 531-536. The same letter, without its prologue, appears
in the Book of Letters, 400-413, ed. Polarian; cf. 212-218, ed. Izmireanc.

Modestos’ plea for financial assistance to rebuild ruined holy sites in Jerusalem, ad-
dressed to Komitas, was side-stepped in the response. The correspondence constitutes
chs. 35-36 in Sebéos' History (text in Armenian Classical Authors, 1V, 453-565); see
Robert W. Thomson, trans., The Armenian History Attributed to Sebeos: Part I: Transla-
tion and Notes: II: Historical Commentary by James Howard-Johnston, assistance from
Tim Greenwood (Translated Texts for Historians 31), Liverpool: Liverpool University
Press. 1999, I, 70-76 (116-121); cf. II, 208-210. Another work attributed to Komitas, a
dialogue on church orders and the Dominical feast-days, with Pyrrhus I, Patriarch of
Constantinople (in office 638-641), is obviously of a later date (for its text, see Armenian
Classical Authors, IV, 312-326; cf. Sayings of Komitas [Qpn g.p Yo frnuuug] in Book
of Letters, 483-497, ed. [zmirianc).

"* CL. xi.1, where Hiipsimeé is the “pearl”. In xv.2 the “Pearl™ is Christ.
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[Komitas] too sealed it with his own ring, who was worthy to seal with
the third ring such a pearl, a thrice faithful [witness].

O pearl, not born from the sea, but a pearl born of royal descent,
raised in the bosom of holiness and dedicated to God. “The just had de-
sired to see you™ [Mt 13:17], and the blessed Komitas “was passionately
fond of you™ [Sg 2:5]."°

The height of the blessed one was nine palms and four fingers.'” The
whole northern region, stirred [by the discovery], came to worship: and
healing of all [kinds of] illnesses was effected for many sick people. He
built the church and left the blessed one in the open, because of the hu-
midity of the walls, until the mortar dried. Then she was enclosed in her
resting-place.

He also raised the wooden roof of the holy cathedral [at VatarSapat],
and repaired the unstable wall. He built the stone roof. This occurred in
the years of Yovhanik, priest of the monastery'® of the holy cathedral."

The martyrdom of the virgins is very much on the mind of the author
of the hymn, who no doubt was thoroughly familiar with the details of
their death as found in the Armenian version of Agathangelos’™ History (Aa
137-210), and for whom their death is pivotal in Armenia’s conversion to
Christianity. But their death is woven into the life-story of St Gregory, at
whose hands the conversion came about at the dawn of the fourth century.
A synopsis of Agathangelos’ History is essential to place the virgins’ mar-
tyrdom in historical context.

St Gregory, of Parthian descent and noble birth, was the son of Anak
who upon the instigation of the Sasanian usurpers of the Iranian Arsacid
throne murdered the Arsacid king of Western Armenia, Xosrov or Chos-
roes (II Kaj, reigned 279/80-287).° During the ensuing blood feud. the in-

' Thomson is correct in seeing here an allusion to the hymn by Komitas in honor of
Hiipsimé (citing Niccold Tommaséo. Storia di Agatangelo, Versione Italiana, Venice:
San Lazzaro, 1843, 209-222).

'7 Thomson observes that Yovhannés Drasxanakertéi (XVII.28) and Asotik (I1.3) follow
Seb€os; Vardan Arewelci has ten palms and four fingers (61).

'8 Arm. “vanaé erec,” according to Thomson (on the authority of the Nor Bargirk'
Haykazean Lezui), “refers not to the abbot, but to a senior rank™ (75 n. 487).

19 5 - : S
Ch. 37; Thomson's translation, with my revisions.

0 Xosrov’s regnal years were hitherto problematic; for a consensus in scholarship. see Cy-
rille Toumanoff, “The Third-Century Arsacids,” Revue des études arméniennes, n.s. V1
(1969), 233-281.
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fant Gregory was whisked off to Caesarea of Cappadocia where he was
educated and converted to Christianity. He returned to Armenia as a mis-
sionary cloaked in royal service, to serve under Xosrov's son, King Trdat
(IV the Great, reigned ca. 298-330).”' Once his true faith became known,
for refusing to venerate the statue of Anahit in the famous temple at Eréz
(Erznka or Erzingan), the king subjected him to various tortures to force
him to revert to paganism. The identity of the unyielding Saint was discov-
ered during these ordeals, and he was thrown into a snake-infested pit and
left for dead.

Miraculously, he survived for some fifteen years;’> a woman kept him
alive by dropping bread to him. Meanwhile the Emperor Diocletian
(reigned 284-305) fell passionately in love with Hiipsimé, a Christian vir-
gin living in a convent in Rome, who refused to marry him. Fearing the
consequences, her superior Gayané led her and seventy-odd companions
to seek refuge in Armenia, and eventually in the vineyards around the
capital Vatarsapat. At the emperor’s request the fugitive nuns were found
by King Trdat, who also fell madly in love with Hripsime.

Failing to persuade her to marry him, he commanded that she and her
companions be killed. Thereupon the king was visited by divine retribution
and was struck with insanity, while the whole city suffered because of him.
He is described as “being transformed into a wild boar,” as was Nebu-
chadnezzar in the book of Daniel. It was repeatedly revealed to Trdat's
sister Xosroviduxt, in dreams, that only St Gregory's intercession could
heal her brother. Rescued from the pit after much doubt about his survival
for all those years, the Saint hastened to bury the remains of the martyred
nuns and to heal the king.

Thereafter the pagan shrines were overthrown, and St Gregory was
sent to be consecrated as bishop at Caesarea. Upon his return he built the
first churches in Armenia, baptized the king, and converted the entire
realm. Occasionally, the hymn draws on certain parts of this history; these
instances are noted below.

The Armenian text that follows is without the vocal shewas (€) that
were added to accommodate the traditionally handled musical notes ac-

2! On the much debated beginning of Trdat’s reign. which is invariably linked to that of the

Christianization of Armenia, see the sources cited in Abraham Terian. Patriotism and
Piety in Armenian Christianity: The Early Panegyrics on Saint Gregory (AVANT 2),
Crestwood: St. Vladimir's Press, 2005, 21 and 63 (n. 26).

** The number of years is given variously in the Armenian version of Agatangetos: thirteen
(122, 124, 132), fifteen (215, 233). “many years” (217). So also in the other versions.
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companying the hymn's text. That these chant- facilitators are secondary is
demonstrable by the orthographic inconsistencies in the Saraknoc’s text of
the hymn.”> For example, not all accusatlves beﬂmmnu with z- and fol-
lowed by a consonant have a preceding shewa,** nor are all definite articles
[-n] following the plural nommanve ending [-K] or the genitive plural end-
ing [-¢] preceded by shewa.” Some plural nominatives have a shewa pre-
ceding the -k endmg whereas most plural nominatives have no such vo-
calization in the text.”® Similarly, some plural accusatives and datives have
shewa preceding the -s ending, and others are without.”” Moreover, two
words have three shewas inserted in them.”® and many more words have
two shewas inserted.”’ Other orthographic irregularities with the use of the
shewa abound.”

Equally noteworthy is the fact that in four words with a diphthong fol-
lowed by a vowel, the -o- of the diphthong is modified to -é-; but not in a
fifth instance.’' Lastly, the traditional title given to this hymn in the
Saraknoc¢, Proper for the Hripsimian Saints [Kanon Srboc¢ Hripsimeanc] is
also secondary, and is consequently deleted in favor of the opening words
of the composition.

B
3 See above, n. 9.

* See xxiii4 (twice), xxxi.l, xxxiii.l, 4, xxxvi.l; cf. iii.2, vii.l, 4, x.4, xi.4. xii.2. xiii.4.
Xiv.2, xx.1, xxvii.2, 3, xxxi.3. xxxii.4, xxxiii.4. Note especially yujuykeu (xxxi.1) and
Erlu{m[lrll:ul (Mll4 XXXIII4)

25 - oy 5 - SRy ML oo o . ~
Cf. —p¥ in iii.4, ix.2, xxii.4, xxxv.2, and -pp% in i.4, 31; -y% in iii.3, vii.d4, xxiv.l, 3
XXviii.4, xxx.2, xxxii.4, Xxxxv.3, Xxxvi.3, and -y, in v.1, xiii.l.

26 . - A - . .
See iii.15 v.3, xiv.2, xviii.l, xix.2, xxxvi.3. Interesting variants are those that end with
~buwypp (XXi1.2 and xxvi.l); cf. -uryp in xxi.3, xxvii.4, xxxi.2, xxxiv.1 (twice), 2, 4

5

27 Gf: -pu in 1.3, xiv.1, 2, xv.3 (twice), xix.3, xx.3, xxiii.4. xxv.2, xxvii.2, xxviii.l, xxix.4,
xxX.3, xxxi.l, xxxiii.l, and -» in vii.l, x.3, xi.3, xiii.4, xiv.1. 3, xvi.2. xviii.3, xx.4, xxi.l
(twice), xxii.3, xxviii.l, 4 (twice), xxxi.4 (twice), xxxii.2. Xxxiii.3 (twice), xxxv.l, 2. Note
especially j&pfy i in xxiii.2 and xxvi.2, and JEply e in vii2,

28 A i
Words with triple shewa are found in xxvii.2 and xxxi.3.
29 .
Words with double shewa are found in i.4. v. 3, xi.4, xiii.l, xiv.2, xix.3. xx.3, xxxi.3.

Cf quirppp (XXXi.2) and quiLp (vi.l); 4[_:/1"1[ (xxii.2) and Sy (xxxiv.3). There are but
two stanzas without the use of shewa: viii and xxxiv.

* See i1, iii.4, xii.l, xxx.2; cf. xxx.4.
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iii.

iv.

DEVOTED SOULS

Souls devoted to the love of Christ,
Heavenly martyrs and wise virgins:
Mother Zion rises in your honor
To celebrate with her daughters.

Heavenly utterances filled the earth

Since you became sweet fragrance for Christ,
Rational sacrifices and salutary offerings,
Unblemished lambs presented to God.

The charm of your physical fairness

Maddened the king, and pagans were stunned:
Owing to the virgins’ superb, God-given beauty’.
The enthralled angels celebrated with humans.”

The creative Power has returned

And Eden is adorned with divine plants again;
For the tree of life planted in Paradise

Has borne fruit unto us: the blessed Hi'i[jsimé.33

The pain of the deadly curse is gone
And in God’s image Adam is thriving again;
A ransom for Eve, her daughters,

; 34
Martyrs and virgins, are offered to God.

32

33

34

Referring to King Trdat's infatuation with Hiipsimé, and to his eventual madness for
having killed the virgins. Note the allusion to Gn 6:1-2: angels being attracted to “the

daughters of men”.

Allusion to the Genesis account of God planting a garden in Eden (2:8.-16).. In pafristic
interpretation the “tree” is usually equated with the Cross. and the fruit wijth Christ. A

more common association of saints with the “divine plant” is with reference to Jn 15:5,
the vine and the branches; see below, xix.1.

Allusion to the promised restoration after the Fall (Gn 3). The notion of ransom is re-
peated in xv.3-4.
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vi. Hosts of angels celebrated with humans,
And in heaven women were counted as bearers of arms;
Confronting death with virginity, they triumphed,
Being crucified with the Creator born of the Virgin.*

vii. What a wonder — yea, greater than miracles!
Beyond the thoughts and words of angels and humans!
For God, the Self-existent, in His almighty power,
Stooped down and witnessed the valor of the virgins.*®

viii.  Like-minded companions in earthly lives,
Co-equal martyrs united in spirit,
They marched in unison to the battle site,
Armed with faith and able to withstand.”’

iX. Valiant men with tight bows became limp
While frail women blazed as with arms;*®
The king, acclaimed in power and glory,
Was put to shame, defeated by the young virgin.

X. Multitudes of nations and tribes together
Cannot overcome a single martyr,
For unseen help comes to one’s aid
To thwart openly the secret war.>”

22 Images of angelic hosts or armies recur in xxviii.4 and xxx.2-4: for such biblical image-
ries, see. e.g.. 4 Kgs 6:17; Mt 26:53. The traditional image of the martyr as a warrior, as
e.g. in 2 Mac, is commonplace in early Christian literature; the imagery recurs in vii.3-4:
ix.2-4; x.1-4; xxv.3-4; xxiii.3-4. Of women worriers in the Bible. Deborah stands out in
the Old Testament (Jgs 4) and Judith in the book that bears her name in the Old Testa-
ment Apocrypha. The rest echoes the words of Paul in Rom 6:6 and Gal 2:20, about be-
ing “‘crucified with Christ”.

3 The expression that God and/or Christ suffers anew with the suffering saints, is akin to
the Theopaschite doctrine which gained acceptance since the Second Council of Con-
stantinople (553); cf. Acts 9:4, on Paul persecuting Christ in the person of his followers..

37 S
Martyrdom as a contest between the forces of good and evil is a topos; for more. see
above, n. 35.

* Cf. 1 Kgs 2:4.
** A further thought on the cosmic war; cf. Eph 6:12.
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Xi. For a single precious pearl
All pagans leaped for joy;
The West came over to the East,
To preach openly the wondrous revelation.*

Xil. Kings heard and were filled with joy,
They resolved to catch the renowned one in hiding;
They promised tangible gifts — good as one’s word —
While secretly plotting to steal from one another."’

xiii. She manifested a pregnancy of spiritual thoughts
And birth-pangs that hastened the salvation of the world;
For heaven’s will, the command from on high,
Brought the gift of salvation gently down."

Xiv. The virgins gave birth to many generations,
And young mothers appeared in the assemblies of the old:
In the sacred bosom of prayer and fasting
They were nurtured in faith, in the knowledge of Christ.”

XV. Women, honorable in citizenship and lineage,
Countless traders for the hidden Pearl,

0 The “pearl” here is not the Gospel message (for the “pearl” as a parabolic symbol of the
Kingdom of Heaven, see Mt 13:45-46) but the messenger. Hiipsimé (see the next stanza).
The author seems to be taking the messenger for the message. putting forth a duality of
thought; cf. below: the virgins, fleeing persecution in the West, are seen as preachers of
the Gospel — taking its message to the East (xv.1-2 and xxxii.1-4).

#! Referring to King Trdat’s desire to keep Hripsimé to himself, instead of turning her over

to Emperor Diocletian, who wanted her for a wife (Agathangelos. Aa 137-196).

da
)

Amplifying the thoughts in xi.1-2 (see above, n. 40). On the virgins' obeying a heavenly
command, see below. xxxii.l. “The world” here is the “unknown world" of xv.4, on
which see below, n. 44.

* A more elaborate description of the faithful Armenian women, seen here as spiritual

descendants of the Hiipsimian virgins, is found in Concerning Vardan and the Armenian
‘Va’[bll/rzé‘/: 1[1111171 ‘Lul,nluﬁlmj b zlu'[n.t/ Wulmb[uulltfllb]. ed. E. Tér-Minasyan. Er-
evan: Armenian Academy of Sciences, 1957, 201-202; cf. Robert W. Thomson, trans.,
Etishe: History of Vardan and the Armenian War (Harvard Armenian Texts and Studies
5), Cambridge, MA: Harvard University Press. 1982, 246.
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Submitted themselves as payment for many
And became the ransom for an unknown world."!

XVi. Hripsimé, great mystery and desirable name,
Chosen on earth and ranked among angels,
You became an example of sanctity to virgins,
A profound lesson to righteous men."

xvii.  All souls long to be like you all,
United in sanctity and the love of Christ;
For through your death you paved us a way,
For all people indeed, to ascend to God.*

xviii. Master guides to spiritual knowledge,
Soaring in light bodies and mind,
Over the waves of life’s long journey
You sailed safely and reached unto Christ."

Xix. Branches of the True Vine, of Christ,
And clusters squeezed for the heavenly Planter;
In your solitude you were trampled, in the winepresses,
That you may rejoice with the immortal cup.’®

& Amplifying further the thoughts in xi.1-4, with possible allusion to Rom 5:7. The women
in this stanza are the virgins whose martyrdom for the sake of the Gospel of the King-
dom (“the hidden Pearl™; Mt 13:45-46) resulted in the redemption of Armenia, “an un-
known world” (cf. xiii.1-4). The pre-Christian identity of the Armenian people is over-
looked in view of the conversion to Christianity (see Terian, Patriotism and Piety in
Armenian Christianity, 13-18). The notion of ransom is introduced in v.3-4.

45 : MESE :
The parallelism seems to underscore the institution of convents and monasteries.

40 Martyrs as pavers of the way to heaven are seen as following in the footsteps of Christ
(cf. Mt 7:14).

47 T . e 5 4 . Coed
Sailing as a metaphor for spiritual journey is a topos in patristic thought.

* Cf. iv.1-4; note the Eucharistic imagery here and the allusion to Jn 15:1. These lines are
inspired by the History of Agathangelos (Aa 197-210), where the virgins are said to have
taken refuge in the vineyards around the city, where they were martyred (cf. below,
xxxi.1-2). Chapels were built there by St Gregory, over their graves (Aa 757-776). On
these memorials built in Vatar$apat, see A. Khachatrian, “Données historiques sur la
fondation d'Edjmiatsin A la lumiére des feuilles récentes,” Handes Amsorya 76 (1962).
100-106, 227-250, 425-452.
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XX.

XXI.

XX11,

XXiil.

XX1V.

XXV.

They rejected the necessities for physical life,
Knowing that it’s a dream and its elegance false;
They craved not for luxurious comforts,
Mindful that fleeting greatness is but vain.

In the spiritual fields of prayer and fast
They labored tirelessly and with hope,
Endured temptations and trials of every kind
And inherited the wreath that withers not."

They made the nuptial chamber of virginity desirable,
Restoring it anew with blood and fire;*

They surrendered to swords and torches

And entered the nuptial chamber with lit 1amps.5l

Heavenly structures founded on earth

And monuments of light erected in heaven;
Through their example they showed others
The coveted way to heavenly Jerusalem.”

O prudence of the wise virgins,
Whom negligence or sleep did not overcome!
They stayed awake, ready for the heavenly wedding,

To enter the nuptial chamber of the immortal Groom.”

None among them was of ill reputation,

Nor had the reproach of being called foolish.
Together they — in the spirit of fortitude —

Were brave in one accord: so they rejoice together.54

* Allusion to 1 Cor 9:25.

*% Echoing JI 2:30, quoted in Acts 2:19.

153

3t Associating the torching of St Hripsimé (Agathangelos. Aa 198) with the lit lamps of the

“wise virgins” in the parable of Mt 25:1-13; echoed again, below. xxiv-xxv.

32 The association of saints with churches, the heavenly structures on earth, is fitting im-

agery for the occasion (see the introduction). On the heavenly Jerusalem and its eventual
descent to earth, see Rv 21:1-8; an appropriate reference for the author’s bridging the

heavenly and the earthly realities contemplated.

33 Further thoughts based on the parable of “The Ten Virgins™; cf. xxii.4 and xxv.1-2.
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xxvi. They held bravely together as they journeyed,
Fleeing far away, from earth to heaven.
They arose and taught us how to enter that rest
Through much tribulation.”

xxvil. Through ardent prayers and love for God
They asked for means to bring redemption —
To dispel the darkness of demonic folly from the world
By the radiance of the Light emanating from the Father.™®

xxviii. They revealed every pathway of virtue
To the children of men, that they may forsake the world,
That through the certainty of spiritual life they may rise
To the heavenly armies of incorporeal angcls.s7

xxix. These are the sacred foundation-stones laid on earth
Which the prophet foresaw and predicted early on.”
Of this same material the Universal Church is built,
Towering in glory, in honor of the Cross.

xxx.  For your sake, O blessed martyrs,
Hosts of angels — watchful incorporeals —
Rushed from heaven to earth, and humans were integrated
Into the regiments of the soldiers of Christ [our] God.”’

xxxi. Let us truly celebrate in their winepresses,
For we shall be drunk with the immortal cup:
For they dispense healing for soul and body
And heavenly gifts to those who love them.*

34 The last of the thoughts based on the parable (see the preceding note).
35 Possible allusion to Acts 14:22.

% In patristic thought, Christ, the Light of the world (Jn 8:12 and 9:5). is identified with the
primordial light of Gn 1:3.

37 Cf. vi and xxx, on joining the heavenly armies.
% Referring to Is 28:16.

59 ; :
Both parts of the stanza are contemplated earlier: cf. vi and xxviii.



Abraham Terian 155

XXXI1.

XXX1ii.

XXXI1V.

XXXV.

XXXVI.

By the Teacher’s command, by some unseen decree,
They moved from the West and came to the East;
By the light of their angelic life of virginity

They dispelled the darkness of demonic folly.*'

Let us commemorate them joyously,

That we may partake of their redemption;

Let us ask the Creator for heavenly gifts,

To be assigned with them in dwellings of light.

Those who aspired to greatness were utterly destroyed
While high-born women triumphed mightily —
Golden censers lit by the fire of the Spirit,”

Fervent in Christ and ranked with angels.

Rising from glory unto glory,” they thrive in honor,
All thirty-seven of them in glory —

That’s the number of the blessed virgins crowned
With wreaths that wither not, eternally, forever.

May the saints’ petitions on our behalf

Be savory to you, O Christ [our] God,

Who are the joy and gladness of all the righteous,
To grant forgiveness for our many sins.

% That the virgins took shelter in a vineyard and were martyred near the wine-presses, S
based on Agathangelos (cf. above, xix and n. 48). Note the eucharistic imagery through-

out.

61 Commensurate with the thought that the virgins, hailing from the West, proclaimed the
Gospel in the East; cf. above, xi.3-4. On the virgins’ obeying a heavenly command, see
above, xiii.3.

52 Allusion to Acts 2:3-4a.

3 Allusion to 2 Cor 3:18.
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vi.

Vii.
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XVI.

XVil.

XViil.

Xix.

XX.

XXi.

XXii.

XXiii.
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BOOK REVIEWS

Michael E. Stone, Dickran Kouymjian, Henning Lehmann. Album of Ar-

menian Paleography. Aarhus University Press, 2002. Pp. 554. Hardcover,
sleeved. ISBN 87 7288 556 4.

Reviewed by Roberta R. Ervine

As a tribute to the memory of St. Mesrob Mastoc, inventor of the Ar-
menain alphabet, this volume has spared neither effort nor expense to cre-
ate a volume of exceptional quality and beauty, representing in all its glory
the development of that alphabet, which is, as Dickran Kouymjian calls it
in the opening lines of his essay, discussed below, “‘a sacred locus of inter-
est and celebration” (13). The joint Preface to this extremely large and
immaculately produced tome outlines the producers’ rationale for its crea-
tion. As they state, it is intended as a tool for future scholarly analysis, and
is likewise intended to encourage new research on the Armenian scripts.
Thus, the collection of 200 examples of manuscript hands reproduced here
is designed to offer dated examples of Armenian script: almost exclusively,
manuscript hands are represented for purposes of comparison. Selection
of the 200 samples was made from among more than 600 sample pages
drawn from the collections not only of the three major repositories of Ar-
menian manuscripts in the world—the Masto¢ Matenadaran, Institute of
Ancient Manuscripts in Erevan, the Armenian Patriarchal Library in Jeru-
salem, and the Library of the Mekhitarist Fathers on the island of San Laz-
zaro in Venice—but also from the collections housed in Baltimore, Dublin,
Leiden, London, Paris, Tiibingen and Vienna. In addition to representing a
broad cross-section of the manuscript collections in existence, the compil-
ers also attempted to illustrate the broad spectrum of Armenian writing,
with emphasis on the development of erkatagir, bolorgir, and the interme-
diate mixed script. The Preface also points out differences of opinion be-
tween the compilers.

The Preface is followed by a Table of Contents, a list of abbreviations,
and a transliteration table (Hiibschmann-Meillet system).

Dickran Kouymjian authored the first of two major essays accompany-
ing the plates. In his “History of Armenian Paleography™ he first describes
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the beginnings of Armenian paleography, from Yakob TaSean’s work An
Overview of Armenian Paleography (Azgayin Matenadaran 28), Vienna:
Mekhitarist Press, 1898 and Garegin Yovsépean's Album of Armenian Pa-
leography (in Solakat, 1913). After briefly discussing the early classifica-
tion of Armenian scripts, Kouymjian offers 23 individual descriptions of
works and writers specifically concerned with the development and under-
standing of the alphabet, including Dionysus of Thrace (and his commen-
tators), handbooks like Géorg Skewiadi’s intended for scribes, the 17th-
century grammar writers Franciscus Rivola and Clemente Galano, the 19th
century scholar Garegin Zarbhanalean, and the 20th-century author of Ar-
menian Paleography. Stepan Melik-Bax3yan. The most detailed sections
are those devoted to Yakovbos TaSean, Garegin Yovsépean, HraCeay
Acharean, and ASot Abrahamyan.

Introducing his outline of script classification and terminology is
Kouymjian’s detailed description of the unique Armeno-Greek papyrus
(illustrated on p. 62), whose writing is dated to somewhere between the
early fifth and the mid-seventh century. The types of script (erkatagir.
bolorgir, notrgir and $efagir) are then carefully described, and certain diffi-
culties in their classification are mentioned. As the concluding remarks
say, the writers of the book ultimately decided simply to present the script
samples chronologically rather than to presume to resolve those difficul-
ties. In doing so, they have exhibited an admirable scholarly neutrality
towards what has sometimes been a contentious subject.

The second major essay is Michael E. Stone’s “The Development of
Armenian Writing”. After briefly explaining the “Limitations Inherent in
the Nature of the Data”, he provides a historical analysis of each letter of
the Armenian alphabet, individually. Every statement made about a
change in a given letter’s form is accompanied by a reference to a script
sample illustrating that feature. For eight of the letters, diagrams of the
various forms are given. At the conclusion of the alphabet, a chronologi-
cal listing of the dates when, in the samples here supplied, distinctive
forms first occurred. Stone then analyzes the chronological spread of each
of the main script types, again based on the samples in this volume, con-
clusively demonstrating that the scripts’ periods of usage overlap. After a
brief synopsis of the relationship between the script types, he points out
that a more nuanced understanding of the development of the scripts is
possible through morphological analysis, in combination with stylistic con-
siderations.

Between the two essays and the plates themselves an extensive
bibliography has been inserted. It should also be said that throughout the
essays, footnotes are given in the vertical margin of each page. facilitating
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footnotes are given in the vertical margin of each page, facilitating their
integraiton with the text.

Representing the earliest period of Armenian writing, from which
there are no surviving manuscripts, the plates begin with four inscriptions
on stone: the Komitas inscription from the Hripsimé Church in Ejmiacin
(618), the inscription from Mastara Church’s southern wing (640), an in-
scription of Grigor Mamikonean from Aruj (668) and the inscription of
Uxtatur from a column in Talin Cathedral (783). In addition to the excel-
lent photograph provided of each inscription, its location, dimensions and
the scale of reproduction in the photograph, notations of important facts
and bibliographical references are given, as well as a complete transcrip-
tion.

The presentation of each manuscript sample requires a full two pages.
At the top of the left hand page is given the manuscript data, followed by
relevant bibliography, notations on the significance of the manuscript. and
a transcription of a specific section of the script. The lower portion of the
page is devoted to a computer-generated alphabet of the sample’s script,
clearly showing the exact forms of the letters employed. At the bottom of
the page is a ribbon showing a close-up photograph of a section of the
script. On the facing page is a large photograph of the sample page. The
photographs are of exceptional quality and the color reproduction is excel-
lent. The samples date from 1144 to 1895.

Since most collections of manuscript illustrations focus on miniature
illuminations and other colorful features, this grouping of 200 samples is
striking by its simplicity. The letters, in and of themselves, constitute their
pages’ ornamentation, in a seemingly endless array of subtle variations on
a single theme. The impression left on the reader is of an extraordinary
play of form.

Following the manuscript samples is a set of five archival document
pages, comprising a bull from Ejmiacin to the patriarch of Constantinople
(1800), and letters—one by Xacatur Abovian to a clergyman (1830).' and
three addressed to Garegin Yovsépean by Stepanos Malxasianc, Toros
Toromanian and Antoine Meillet respectively (1909, 1910, 1911).

A series of useful tables and indexes completes the volume. These in-
clude a twenty-page chronological table of alphabets, displaying all the
forms of each letter in vertical columns; a vector table showing the amount
of time during which a given letter form was used; a chronological table of
the plates: an index of the manuscripts grouped by their collections; and
two indexes of selected manuscripts. An index of scribes, writers and pa-
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trons is followed by one of modern writers. A glossary of Armenian pa-
leographic terms concludes the end matter.

While not everyone will be able to afford a personal copy of this ex-
traordinary book, it is one that any serious student of Armenian culture
(and many others beside) will want to peruse carefully. Even by the exact-
ing standards of its producers, this is a magnificently conceived and exe-
cuted opus.
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Bishop Anoushavan Tanielian, ed. and tr., Archbishop Nersés Lambronaci,
Commentary on Wisdom of Solomon: Introduction, Translation, and Dip-

lomatic Edition of the Armenian Text. New York: Skewra Press, 2007. Pp.
xiv, 633. Hardcover.

Reviewed by Edward G. Mathews, Jr.

Nersés, the maternal great-nephew of his namesake the great Catholi-
cos, hymnist and ecumenist Nersés Snorhali, was consecrated Bishop of
Lambron and Tarsus at the very young age of twenty-two. There is little
question not only that Ners€s was one of the great figures of Cilician Ar-
menia, but that he remains one of the greatest theologians and biblical
commentators of the Armenian Church. It is a very sad fact, however, that
it must also be said that he is also one of the least appreciated figures in the
contemporary field of Armenian studies. There is no modern edition of
any of his works and very little secondary work. Only one monograph
(mostly a translation) has appeared in English and only two in Armenian.
Very few of his works have been translated into any modern language—
and only one of his biblical commentaries. This unfortunate situation
makes the present work of Bp. Tanielian all the more welcome.

The present volume is a reworked version of (then) Fr. Tanielian’s
doctoral dissertation, completed at Columbia University in 2003, under the
direction of Dr. S. Peter Cowe who also wrote the foreword to this vol-
ume. More than a simple text and translation, Bp. Tanielian has managed
to squeeze a great amount of material into a single volume. He divides his
work into three major parts. Part [ is the introductory material (pp. 11-
118), divided into eight sections:

1. Biographical Introduction (11-32)

2. Wisdom Literature in Hebrew, Patristic and Armenian Tradi-
tions (33-42)

3. Biblical Exegesis in the Armenian Tradition (43-48)

4. The Author’s Theological, Philosophical, Spiritual, and Social
Perspective (49-82)

5. Parallel Topics discussed in the Commentaries on Proverbs,
Ecclesiastes, and Wisdom of Solomon (83-88)

6. Textual and Linguistic Questions (89-98)

Physical Description of the Manuscripts (99-104)

8. Textual Analysis of the Manuscripts (105-118).

S
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All these sections contain what is essentially the most detailed and up-to-
date treatment currently available. This reviewer only regrets that he did
not include such a treatment of the entire literary legacy of Nersés Lam-
bronadi, including the current state of editions and translations. Unfortu-
nately, the brief discussion of the Commentary material, listed below, does
not constitute an adequate treatment even of those works.

Part II contains Bp. Tanielian’s annotated English translation (119-
284), which is a careful, literal translation of the Armenian text. The text
is very nicely laid out with bold paragraph numbers corresponding to the
paragraph numbers in the text. The biblical text being commented on is
italicized at the beginning of each paragraph, followed by the translation of
Nersés’ commentary proper. Bp. Tanielian notes all the biblical sources
(in the text) and other quoted texts (in the notes). Also in the footnotes, he
includes numerous discussions of various questions such as textual matters,
problems with Armenian words or underlying Greek words, as well as par-
allels or quotations from other literature.

Bp. Tanielian’s translation is followed immediately by four appendi-
ces, which demonstrate both the importance of the Bible in Armenian tra-
dition, in general, and the widespread use of the Wisdom of Solomon, in
particular, in Armenian Literature and Liturgy:

Lambronaci’s Commentaries on Scripture (285-286)
Armenian Biblical Commentators (287-292)
Wisdom of Solomon in Earlier Armenian Literature (293-294)

Readings of Wisdom of Solomon in the Armenian Lectionary
(295-298).

These appendices are followed by a full bibliography of primary and sec-
ondary sources, and three indices: Scriptural Citations and Allusions (317-
324), Persons (325-332), and Topographical Names (333-334).

Part III contains Bp. Tanielian’s diplomatic edition of the Armenian
text that he compiled from twenty-one manuscripts (pp. 339-633). As his
base manuscript he has used Manuscript 4211 from the Matenadaran in
Yerevan, a large manuscript in two columns which also contains Nersés’
commentaries on Proverbs and Ecclesiastes. This manuscript was written
at the monastery of Hiomkla in 1292, just before it was besieged and fell
to the Mamluks. In the apparatus, Bp. Tanielian includes nearly 6200 vari-
ant readings from the other twenty manuscripts, most of which come from
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the Matenadaran, the St. James Monastery in Jerusalem, or the Mekhitarist
Monastery in Venice. The text is preceded by an Explanation of Signs and
Abbreviations employed in the Critical Apparatus (337), and some Edito-
rial Remarks (338).

Bp. Tanielian is to be commended for making available to both schol-
ars and interested lay persons the first critical text and the first English
translation of an important work of one of great figures of the Armenian
Church. Biblical commentaries were at the heart of the great medieval
monastic education system and only a very few are available outside of
manuscript repositories. It is to be hoped that Bp. Tanielian will continue
his work and make available more of these essential works of Lambronaci,
and that his work will also inspire others to “pick up the ball” and make
other works from this great tradition available as well.
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Hidemi Takahashi, Barhebraeus: A Bio-Bibliography. Piscataway, NIJ:
Gorgias Press, 2005. Pp. 579. Hardcover. ISBN: 1-59333-148-7.

Reviewed by Roberta R. Ervine

One assumes that this volume will be reviewed primarily by syriacists.
However, in light of the special interest it represents for armenists, particu-
larly to those working in the area of Cilician studies, it seems appropriate
to review it in an armenological publication as well.

Writing in the heyday of the Hefumian dynasty, Barhebraeus (1225/6-
1286) was almost exactly contemporary with the great Armenian thinkers
Mxifar Ayrivaneéi (1222-1290?), Vahram Rabun (1215?-12907?), and
Yovhannés Erznkaci Pluz (1240?-1293). Thus his writings shed particular
light on the broader intellectual milieu in which these vardapets of the
Church studied and taught. In addition, and much to his credit, Takahashi
has made an effort to place Barhebraeus in this broader context by refer-
ring to a great many Armenian sources, both ancient and modern.

This book represents the introduction and appendices of Takahashi's
substantial dissertation.' While modestly stressing the difficulties of pursu-
ing Syriac research in Japan, the writer has done us the favor of publishing
this carefully researched work in spite of his misgivings about its deficien-
cies.

The study falls into two parts: the first offers a resume of biographical
information on Barhebraeus and occupies pp. 1-117; the second is dedi-
cated to an extensive bibliography of the Syriac sage that fills pp. 119-408.
Separate indices for parts I and II are also provided.

Part I is preceded by a very minutely divided table of contents and a
list of abbreviations for periodical and serial publications. The biographi-
cal study is divided into two main sections: 1) Barhebraeus’ life and 2) his
works. Section 1 deals first with the sources, then with biographical data:
birth, education, ecclesiastical career. Then a consideration of Barhe-
braeus’ linguistic skills is offered, followed by an overview of his forma-
tive contacts with the Latin (Roman Catholic) Church. The final segments
of the biographical examination evaluate Barhebraeus in terms of each of

' The remainder appeared as Aristotelian Meteorology in Syriac. Barhebraeus, Butyrum
Sapientiae, Books of Mineralogy and Meteorology (Aristoteles Semitico-Latinus 15). Lei-
den: Brill, 2004.
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his many fields of interest: pastoral and educational work, mystical praxis,
philosophy, ecumenism, and medicine.

While the study brings together an immense amount of hitherto scat-
tered information, it presents this in a readable format that should satisfy
the learned without intimidating the non-specialist. The clear headings
and neat divisions of the material add to its accessibility. Much space is
saved in the extensive notes by using shortened citations; these refer to the
bibliography found at the end of the volume. This causes come awkward-
ness for those who like to check every reference as they read—especially
when the bibliographical entry then refers the reader to a periodical or se-
rial abbreviation not to be found in the listing at the front of the volume—
in these cases the reader is referred to S.M. Schwertner’s Internationales
Abkiirzungsverzeichnis fiir Theologie und Grenzgebiete, which is not on
everyone’s bookshelf. However, the abbreviations certainly make the size
of the volume less formidable than it would be otherwise.

Following the biographical material concerning Barhebraeus’ life and
activities, a listing of his works is given, arranged by topic: theology, ju-
risprudence, philosophy, historiography, belles lettres, letters, gram-
mar/lexicography. exact science, oneiromancy, medicine and liturgical
works. The subsequent overview follows the categories and sub-categories
of the initial list. All the variant titles of a work are given for ease of iden-
tification. (Full bibliographical data on each work is to be found in Part I
of the book). Description of the works includes a summary of any debates
over authorship/authenticity, as well as other relevant matters.

A tentative chronology of the works is proffered in 1.2.3, anchored
around works with known dates. There are extensive notes on problems of
dating.

The next subsection characterizes Barhebraeus’ writings as compila-
tions and abridgements. Here, Takahashi contrasts the sage’s talent for us-
ing abridgement to improve a work, with the approaches of other Syriac
writers. Persian and Arabic sources used by Barhebraeus are outlined in
1.2.5. In addition to a list of his translations from Arabic, there is a listing
of those writings known to have been modeled on Muslim works. 1.2.6
offers evidence that, albeit certain works were requested by specific indi-
viduals or groups, the broader motivation for Barhebraeus’ writings was
“to transplant the knowledge available in his time to Syriac soil.”

Takahashi speculates that the desire to see this knowledge in Syriac, at
a time when Arabic was much more current, had to do with Barhebraeus’
perception that the Mongol invasions (with the consequent “pax mongo-
lica”) marked a real break in Arab domination. Baghdad had fallen: the
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last Abbasid Caliph was dead. Christians in the region had reason to feel
that a new day was dawning. Takahashi cites Barhebraeus’ reference to
Hulagu Khan’s mother Sorghotani as the new “Empress Helena.” Interest-
ing mention is made in this connection of a ms. (Vat. syr. 559, copied at
Mar Mattai in 1260) apparently identifying Hulagu Khan and his Christian
wife Doguz Khatun as “Constantine and Helena™.

Barhebraeus could not have foreseen, any more than his contemporar-
ies could have done, that this new would order would be of short duration.
The very real hope that a Christian state—or even a Christian empire—
might emerge under Mongol rule, particularly as the Mongols were anx-
ious to establish an alliance with the Latin Christians to oppose the Mam-
lukes, was a viable one until the accession to power of Ghazan Khan in
1295, an event which took place nine years after Barhebraeus’ death. In
such a realm, Syriac might have hoped to regain its prestige and supplant
Arabic; Barhebraecus’ work, Takahashi argues, may well have been de-
signed to provide a corpus of up-to-date scientific literature in preparation
for that eventuality.

Comparisons of Barhebraeus with western thinkers such as Thomas
Aquinas, Albertus Magnus and Pico della Mirandola are also made at this
juncture. Takahashi adds his own, less synchronous comparisons; one of
them is to Cicero, who made a concerted effort to translate Greek learning
into Latin. .

The subsection entitled “The Legacy of Barhebraeus” (1.2.7) deals with
the development of Barhebraeus’ work subsequent to his death. The minor
additions to his work by Joshua b. Khairun and Joseph the Iberian in the
15th century, Isaiah and Addai of Ber Sbirina (16th century) are men-
tioned. The use mage of Barhebraeus by David of Emesa (ca. 1500) and
others is also mentioned. Takahashi notes that the decline in Syriac litera-
ture left Barhebraeus’ writings as, effectively, the standard texts in several
fields and, ironically, led to the translation of his works into Arabic. The
number of manuscripts of Barhebraeus’ works to be found in various East
Syrian and Maronite libraries is mentioned, as are Arabic versions of his
works in the Coptic milieu. The use of his writings in Europe, and particu-
larly the influence of his Grammar on early European studies of Syriac, is
outlined.

Takahashi closes the first part of his study with a statement of hope
that the present time, too, may be one of Syriac renewal, in which Barhe-
braeus’ works may play a positive role.

Part II, the bibliographic portion of the volume, commences wilh.a
nod to J.M. Fiey’s extensive bibliography of Barhebraeus, published in
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Patrologia Orientalis in 1986, in honor of the bicentennial of Barhebraeus’
death. The reader’s expectations are unjustifiably dampened by Takaha-
shi’s avowal that his research of Barhebraeus’ bibliography has not been
systematic, particularly as regards studies that are not specifically devoted
to Barhebraeus and his writings. However, he appears to have erred rather
on the side of commission than of omission; his bibliography exceeds
Fiey’s by more than 200 pages. Editions, excerpts, translations and studies
are all included (in that order) and are usually given in order of publica-
tion. Takahashi has also made a conscious effort to update the information
in Baumstark’s Geschichte der syrischen Literatur.

Regarding the information Takahashi provides concerning specific
manuscripts, more disclaimers are made. However, exhaustive informa-
tion on each listed ms is provided: older numeration if any, folio numbers,
script, copyist, provenance, commissioner and other pertinent / interesting
details are provided. The compiler indicates that to facilitate the identifi-
cation of names that appear in varying forms (e.g., John, Yohannan, Iwan-
nis) an index to Part II has been compiled, with each occurrence of a vari-
ant spelling referenced by section marker and sub-number.

The bibliography itself is carefully divided and sub-divided. Like the
rest of the volume, the bibliography is extensively footnoted. Section A
(bio-biblio-graphic sources) has an interesting section listing manuscripts
personally associated with Barhebraeus himself.

The index of manuscript collections, covering 101 collections, indi-
cates which mss. Takahashi has personally seen, and gives the sources for
his information on the others. The Index to Part I includes authors modern
and ancient, place names, collections, works, subjects, proper names and
scribes. The Index to part II lists persons mentioned in the bibliography,
with regularization of their names.

The volume is rounded out with a bibliography of pre-modern authors,
and one of modern authors / editors. Here, the information previously di-
vided up between relevant bibliographical entries is brought together into
an easily browsable format, with full references to Part I.

Considering the use he has made of the Armenian sources at his dis-
posal, one might wish that Takahashi had had access to a more complete
selection (e.g., he uses only Bedrossian’s online translation of Kirakos
Ganjakeci; he knows Sirarpie Der Nersessian’s writings only via Setton’s
History of the Crusades). But at least, in addition to providing a very useful
compendium of material on a major Syriac author, Takahashi has made a
first step in the integration of Armenian and Syriac sources for Barhe-
braeus’ period. Much remains to be done in this area, but it is to be hoped
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e as bold in their search for Syriac connec-
in researching Armenian connections.
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The Historical Atlas of Eastern and Western Christian Monasticism. Edited
by Juan Maria Laboa. Collegeville: The Liturgical Press, 2003. Pp. 272.
Hardcover. ISBN: 0-8146-2778-1.

Reviewed by Edward G. Mathews, Jr.

This large, coffee-table style book is a translation of the previously
published Atlas historique du monachisme d’Orient et d’Occident, pub-
lished by Milan’s Jaca Books in 2001. Liturgical Press commissioned Mat-
thew J. O’Connell and Madeleine Beaumont to translate into English all
the French, Italian, and Spanish articles from this original edition. Most of
the articles were originally composed by the main editor, but several other
scholars have made significant contributions.

Beginning with a brief overview of pre-Christian monasticism, in order
to highlight the universality of this phenomenon, this volume provides a
bird’s-eye view of nearly every facet of monasticism as it manifested itself
in various regions and at various times throughout the history of the Chris-
tian Church. In fact, this is one of the most noticeable features of this
book is the comprehensive treatment of the various cultures in which
Christian monasticism has flourished: eastern and western, Irish and
Slavic, eremitism and coenobitism, Catholic, Orthodox and Protestant,
even ecumenical ventures. Of course, this means that the treatment of
each of these cultures receives only a few pages, but this book is not in-
tended as a comprehensive history of monasticism.

The other remarkable feature of the book is the photography, all in
brilliant color. Not only are there representative samples of monasteries
from all traditions, but included are a number of pictures of monks in their
communal and festal gatherings, and performing their various tasks, pic-
tures of the diverse treasures that the monks have produced, such as manu-
script illuminations, frescoes—interior and exterior—icons of course. even
plans and layouts of monastic establishments. as well as some stunning
photographs of the actual landscapes and locations of monasteries.

There are, to be sure. only a half-dozen or so pictures dedicated to
each subject, but the editors have done a fine job of not repeating the same
old traditional material. For example, in the chapter on Armenian monas-
ticism (pp. 160-165) one does find a picture of the famous monastery of
Sanahin or (later in the volume. p. 221) St. Hiipsimé. but instead of the
common pictures of Xor Virap, Tafev, or Hatbat. one finds pictures of the
less well-known—but no less interesting—monasteries of Tanahat and



174 ST. NERSESS THEOLOGICAL REVIEW

Kirané. One thus meets new friends as well as the old ones. Although the
volume is accorded the title of Atlas, these pictures almost relegate the
maps to a marginal addition to the volume; they are generally inserted to
depict locations of regional monasteries rather than to show any historical
development or influences.

While not a book for scholarly detail—in fact there can be found sev-
eral dated and erroneous descriptions such as Ephrem being the father of
Syrian eremeticism—the book is nonetheless of great usefulness for a
quick and reliable overview of monasticism in all its facets, regional fea-
tures, and chronological developments. The photographs alone, many new
and all in clear brilliant color, are make a serious and attentive perusal of
the volume well worth the while. The editors and publishers are to be
commended for having produced such an interesting and useful book.
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Michael B. Papazian, Light from Light: An Introduction to the History and

Theology of the Armenian Church. New York: SIS Publications, 2006. Pp.
200. Paperback.

Reviewed by Michael Daniel Findikyan

It is inestimably easier to write hundreds of densely-footnoted pages
on a highly-focused topic than to author a broad, textbook-style resource
that targets a wider, non-specialized readership without being either super-
ficial, outdated, incomplete or trite. For this reason, general surveys on the
Armenian Church are scarce indeed. More often than not the history such
books offer is a mélange of warmed-over folklore unchecked by serious
scholarship; their theology but a rehash of clichés, at best only partially
supported by Armenia’s authentic patristic, liturgical and canonical heri-
tage, and at worst uncritically assimilated from Catholic and Protestant
handbooks.

It is only one of Michael B. Papazian’s several noteworthy accom-
plishments in Light from Light to have achieved a fresh and thoughtful
synthesis that is readable, engaging and original. The author, associate pro-
fessor of philosophy and chair of the Department of Religion and Philoso-
phy at Berry College in Rome, Georgia, proceeds chronologically. In nine
chapters, Papazian relates the Armenian Church’s perception and knowl-
edge of her God as that understanding matured and became more refined
over the centuries. Papazian spells out the central teachings of the
Church—the person of Jesus Christ, the Scriptures. the Church, the sacra-
ments, the councils, prayer—in plain and straightforward language and
always in historical context. The author’s approach does justice to Arme-
nia’s history, but also to the actual enterprise of theology. For Papazian, as
for the Armenian Church, theology is not a discipline or system of tenets
to be mastered and transmitted. It is the story of a people’s living and ever-
unfolding encounter with the living God in and through Jesus Christ.

Papazian’s presentation also avoids what seems to be for Armenians
the irresistible tendency nowadays to dismember the Christian and the so-
called “national” aspects of the Armenian Church into contrasting poles
ever in need of reconciliation. For Papazian there is no boundary between
what is “Armenian” and what is “Christian”. In one of the most original
sections of the book, the author presents, in about five pages, a remarkable
explanation of the essentials of the Christian religion: the gist of the Gos-
pel, as it were. Of course he quotes liberally from the four Gospels, but
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also from the Armenian theologian Stepanos of SiwniK and the Armenian
Sarakans [hymns]. All of this falls into his chapter entitled, “The First
Christians of Armenia”.

Of particular interest is the author’s concise and readable explanation
of the Armenian Church’s Christology, informed by the latest scholarship
on this complicated subject with its intertwined theological, historical and
political aspects. Also remarkable is Papazian’s excursion into the Arme-
nian Church’s attitude toward war, a topic that, to my knowledge, has
never been seriously elucidated. While narrating the fifth-century Arme-
nian battle against the Zoroastrian Persians, Papazian scans the writings of
the principal historian of the era, Eli§€ (Yeghishé), and concludes that in
this era, the Armenian Church was more in line with the western notion of
“just war” than the eastern patristic concept of war as a necessary evil. The
author also scours the Armenian tradition for insights into other contempo-
rary issues. He calls attention, for example, to Catholicos Nersés Snorhali’s
explicit condemnation of the death penalty.

Also welcome is the author’s exposé on “The Sacramental Life of the
Armenian Church”, though I would add a line or two of clarification on
certain liturgical matters. Papazian states that chrismation is conducted as a
separate sacrament only when a Christian baptized in another church is to
be received into the Armenian Church. In point of fact, the Armenian
Church chrismates those baptized in certain other denominations not as a
separate sacrament of conversion, but as a completion of a baptismal rite
that, lacking unction with holy chrism, is considered deficient by the Ar-
menian Church. The Armenians seem to have been the first to require
couples to be married in the church; this was decreed at the Armenian
Synod of Duin in 719 AD, a century or more earlier than neighboring
Christian traditions. The cup of wine offered to the bride and groom at the
end of the ceremony is not a vestige of holy communion, but a separate
rite that entered the Armenian Church relatively late by way of Byzantine
influence. The Armenian Church possesses a ceremony for second mar-
riage. But the penitential spirit that pervades the Byzantine rite of second
marriage is notably absent from the Armenian rite, possibly because the
Armenians’ turbulent history made second marriage a more common oc-
currence. The sacrament of anointing, which fell out of use more than 600
years ago, is not to be confused with the rite of anointing the dead, a rem-
nant of which lingers on in the funerary unction of deceased clergy. The
sick were anointed with simple blessed oil, while the dead were anointed
with holy myron.
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The book contains three helpful appendices: “The Armenian Apostolic
Church and Other Christian Churches”; a bibliography with suggestions
for further reading; and a glossary. The author might consider adding an
index to the next edition.

Light from Light should be required reading for anyone who considers
himself or herself a child of the Armenian Church. Adult candidates for
baptism or chrismation, couples preparing for marriage, church school
teachers and senior students, deacons, altar servers, choir members and lay
leaders of the Armenian Church should master its content. Others who
seek a survey of the Armenian Church will also profit from Papazian’s fine
work.
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Saints-Sanctity-Liturgy: For Robert Francis Taft, S.J. at Seventy, Sympo-
sium Papers and Memorabilia, Mark M. Morozowich, ed. Fairfax, VA:
Eastern Christian Publications, 2006. Pp. 242. Paperback.

Reviewed by Michael Daniel Findikyan

Robert Taft is the most widely-published scholar writing on liturgy in
the world today. The current book represents a commemorative volume of
the events organized by his friends and colleagues on the occasion of Fr.
Taft’s seventieth birthday in 2002. The editor, Rev. Dr. Mark Morozowich,
a former student of Taft, is currently Assistant Professor of Liturgical Stud-
ies and Associate Dean for Ministerial and Seminary Studies at the Catho-
lic University of America in Washington, DC.

The volume is divided into four sections. The first contains tributes
from Heéctor Vall Vilardell, S.J.. then Rector of the Pontifical Oriental In-
stitute in Rome, where Taft has lived and worked for more than forty
years, and where the birthday celebrations were held. Homage is also of-
fered by another former student of Taft’s, Archbishop Claudio Gugerotti,
now Apostolic Nuncio in Georgia, Armenia and Azerbaijan; by Rev. Dr.
Borys Gudziak, Rector of the Theological Academy of Lviv, Ukraine, as
well as other hierarchs and academics.

Part Two comprises two papers presented at the birthday festivities.
Fellow Jesuit and longtime friend Richard P. McBrien, S.J.. Cowley-
O’Brien-Walter Professor of Ecclesiology at the University of Notre
Dame, presents a very readable introduction to the topic of sanctity and
sainthood entitled, “The Call to Holiness in the West”. Reflecting on the
same topic as probed in Taft’s own writings, Dr. Stefano Parenti, yet an-
other Taft disciple, reminds us that “Sanctity is a gift, not a conquest.” Par-
enti is Professor of Eastern Liturgy at the Pontifical Liturgical Institute of
San Anselmo in Rome. j

Part three includes Taft’s full curriculum vitae and bibliography. as
well as lists of the 22 doctoral dissertations directed by him, and of the 192
scholarly papers he had presented through 2005. Also to be found are three
interviews with Fr. Taft that deftly illustrate the scholarly acumen, un-
daunted outspokenness, biting wit, and inner fire that animate and drive his
work, and for which Taft is so well known. 3

These qualities emanate as well from three of Taft’s most incisive dis-
courses, which are reprinted as part four of the volume: a homily delivered
at the Baccalaureate Mass at the College of the Holy Cross on May 24,
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1990 on receiving the degree Doctor of Ministry Honoris Causa; and two
lectures delivered at the University of Toronto in December, 2000 when
Taft received the Doctor of Divinity Honoris Causa: “Remembrance and
Hope,” and “The Problem of ‘Uniatism’ and the ‘Healing of Memories':
Anamnesis, not Amnesia’.

As a former student of Fr. Taft myself, I found that the pages of this
volume, along with the photographs that pepper it evoked fond memories
of this extraordinary scholar, priest, teacher, visionary and friend; invalu-
able lessons learned from him; a plethora of quotable quotes that no one
but Taft could dare utter; peripatetic tutorials in Liturgiewissenschaft, ecu-
menism, art history and haute cuisine conducted while walking the streets
of Rome; and countless razor-edge quips that still make me laugh. To those
who would like to meet the colorful man whose work has advanced virtu-
ally every facet in the historical study of the liturgy, this album is highly
recommended.
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Zaven Arzoumanian, Studies in Armenian Church Origins, Doctrine and
Worship. Los Angeles: Western Diocese of the Armenian Church, 2007.
Pp. 120. Paperback.

Reviewed by Michael Daniel Findikyan

In academic circles Rev. Dr. Zaven Arzoumanian is best known for his
published studies on the history of the Armenian Church in the seventh
and in the twentieth centuries. Most Armenians know him as an erudite
teacher and pastor. His most recent work is a collection of eleven short
essays, six of which are also presented in Armenian. Some of the essays
are reprints of writings that originally appeared in other publications. The
topics span the early history of the Armenian Church (“The Origins of
Armenian Christianity”, Saints Hripsimeh and Gayaneh, Shrines and Ex-
cavations”, “The Formation of the Armenian Church in the Fifth Century™)
and offer historical-theological reflection (“Tradition in the Armenian
Church”, “The Scholia de Incarnatione Unigeniti of St. Cyril of Alexan-
dria”, “Thy Kingdom Come”, “To Canonize the Armenian Martyrs of the
1915 Genocide”). Interesting are a series of three historical-theological
introductions to the Armenian Sunrise, Peace and Rest services from the
Daily Office. The author’s interest in liturgical study is also revealed in his
helpful outline, “Groupings of the Feasts in the Armenian Church™.

The most interesting essays are those in which Fr. Arzoumanian ex-
plores contemporary issues facing the Armenian Church. In “Tradition in
the Armenian Church” the author seeks to establish what elements of the
church’s sacred tradition are mutable as opposed to other aspects that must
be preserved unalterably. In particular, the author discusses the Armenian
Church’s longstanding practice of admitting only celibate clergy to the
higher ordained ranks. He proposes that “the rule of celibacy and the al-
lowance of the married clergy to attain higher ranks should converge—it
will do no harm to the national character of the Armenian Church.” As for
the wrenching issue of the language of the liturgy, the author is more cau-
tious, ruling out the use of the vernacular.

The author’s conclusions are hardly irrefutable, but his reasoned yet
creative approach to the issues is refreshing.
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