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Abstract 

This thesis provides the first critical edition, English translation, and historical study of the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios. Arguing for Armenian Chalcedonian 

sponsorship, this thesis embeds the production of the text4translated from Greek into Armenian in the 

city of Melitene in 10924within a set of socio-cultural and political conditions particular to the expansion 

of the Byzantine Empire in the tenth and eleventh century, situating its emergence into the Armenian 

tradition within an active milieu of Armenian Chalcedonian translation and veneration activity.

The present study aims to place the text within a wider process of push and pull, whereby the imperial 

centre and its Chalcedonian populations actively co-operated in the construction of a shared spiritual and 

cultural environment through the dissemination and translation of a prescribed canon of hagiographical, 

patristic, exegetical and liturgical texts. This was a process which not only brought previously unattested 

commemorations and feast days into the Armenian tradition, as was the case with Saints Eudoxios, 

Romylos, Zenon, and Makarios, but one which consummated the intrusion of the Byzantine Empire and 

the Church of Constantinople into the norms of Christian communities in Northern Syria, Northern 

Mesopotamia, Eastern Anatolia, and the Caucasus; serving to construct, reinforce, and maintain a trans-

regional imperial space throughout the eleventh century.
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Abstract

Diese Dissertation legt die erste kritische Edition, englische Übersetzung und historische Untersuchung 

des armenischen Martyriums der Heiligen Eudoxios, Romylos, Zenon und Makarios vor. Sie argumentiert 

für eine armenisch-chalkedonische Trägerschaft des Textes und bettet seine Entstehung 3 er wurde 1092 

in der Stadt Melitene aus dem Griechischen ins Armenische übersetzt3 innerhalb der sozio-kulturellen und 

politischen Bedingungen ein, die für die Expansion des Byzantinischen Reiches im zehnten und elften 

Jahrhundert charakteristisch waren, indem sein Auftauchen in der armenischen Tradition innerhalb eines 

regen Milieus von armenisch-chalkedonischer Übersetzungspraxis und Heiligenverehrung verortet wird.

Die vorliegende Untersuchung zielt darauf ab, den Text in einen breiteren Push- und Pull Prozess 

einzuordnen, bei dem das imperiale Zentrum und seine chalkedonischen Glaubensgemeinschaften aktiv an 

der Schaffung einer gemeinsamen spirituellen und kulturellen Umgebung mitwirkten, die durch die 

Verbreitung und Übersetzung des vorgeschriebenen Kanons hagiographischer, patristischer, exegetischer 

und liturgischer Texte geprägt war. Dieser Prozess führte nicht nur dazu, dass zuvor nicht überlieferte 

Gedenk- und Festtage, wie im Fall der Heiligen Eudoxios, Romylos, Zenon und Makarios, in die 

armenische Tradition integriert wurden, sondern auch dazu, dass das Byzantinische Reich und die Kirche 

von Konstantinopel in die Normen der christlichen Gemeinschaften in Nordsyrien, Nordmesopotamien, 

Ostanatolien und im Kaukasus vordrangen und dazu beitrugen, einen transregionalen imperialen Raum zu 

schaffen, zu festigen und das elfte Jahrhundert hindurch aufrechtzuerhalten.
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The Production of Armenian Hagiography in the 
Eleventh Century 

 

 

 

 

 

 

compositions, a significant proportion of Grigor9s activity focused on the introduction of previously 

untranslated saints lives9 and martyrologies into Armenian, drawing primarily from Greek hagiographical 

known by his epithet 8Vkayasēr9 (the martyr

Grigor9s translation of a Roman 

5y� k yo{e�ese�ez �e�zo� �k�|�zeseze� i� ��f|� 5��|�r|y, �|��xexf e�|��� @|�|xo 

ex�|�, l�� o��e�ez}o�� ��f|� tezho~xexf }e�}e�eze� se�e�xez, i� sex l�� 

qevevesez ipo� tezg��iez xe��o�|�e� i� tey�e~i�e� ��f|�, |�� tew|ye�ez 

Gevorgyan, <Grigor II Vkayasēri Naxajer̄ ῾argmanakan aaržum (The Translation Movement Initiated by 
Grigor II Vkayasēr),= 

111., S. Peter Cowe, <Armenian Hagiography,= in 
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5��|�r|y, ziv i� ezu|�s weze~e�te�z Jo�|��o: :|� i� 7�og|�o� re�ey 5��|�r|y � 

ho�e~i� @eye��ez ejgo�: @exe�uesiep �e�z �o�|y �seyo� Ք�o��|�o, ye�ipo o 

zeqese�giep �e�z�z @|�|xo ex�|�, lz��iep o �e�zexese�3 y|�|�z� j�ese��: M� o 
fejxe� ez�|ym k� piep։ 9� xi� e{qe�iep jey�~o�o texe�e��ete�e� �e�zexes� 

g�i�e� o ~eyre�|�mo�z isivi��|y: :|� �ezs lzmi���o o zxe o nex|� �|�sepo 

~e�e�egoz: :|� xo |� e�ip|�h �e�s�o j|�|� j�e�� �eve�e�e�esez ~e�x|�miez� 
j|� |} g|y� e� xij tey g�|�, xi� e{qe�|�miexf me�gxezi�e� o y|�zesezkz o xi�� go� 

� fe�:4 

 

This is the record of the Lord9s feasts and saints of God, assigned according to the days of the Roman 

Grigor II Vkayasēr, the Eleventh Century, and the Expansion of the Armenian 

Les Fêtes et Les Sains de L9䔃Āglise Armgnienne

saints9

Տա�wաuաp 3 (�e�z) zexes)

�e�zexes 

that Grigor9s original translation (or a copy thereof), which was used in the compilation of 
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@eyeho�,  @ey + ho�, 

@�|xeho�, @�|x + ho�

P|zesez 3

The 8Roman9 

Since Adontz9s study, the works of Renoux Ant8abyan

<Les Fêtes et Les Saints de L9Église Arménienne,= Revue de L9Orient Chrgtien
Renoux, <Les Fêtes et Les Saints de L9Église Arménienne de N. Adontz,= 

Adontz, <Les Fêtes,=
< =

3

en Armgnie Le 
aboc8 II: 䔃Ādition Synoptique des Plus Anciens Tgmoins
<
aboc8 et Tōnakan arméniens: dépendance et complémentarit,= 3

 M. Van Esbroeck, <Salomon de Makenots,= Armeniaca, Mglanges d9gtudes armgniennes (1969): 33‒44., M.  Van 
Esbroeck, <Description du répertoire de l9homéliaire de Mub (Maténadaran 7729),= Revue des 䔃Ātudes Armgniennes 18 
(1984): 237 3 280., M. Van Esbroeck, <La structure du répertoire de l9homéliaire de Mush,= Miǰazgayin hayerenagitakan 
gita~oCov, Zekowcʿowmner (1982) 282-303.

P. Ant8abyan <Tawnapat�ar žoBovacown,= 
 M. D. Findikyan, The Commentary on the Armenian Daily Office by Bishop Step8anos Siwnec8i (  735): Critical Edition and 

Translation with Textual and Liturgical Analysis, Orientalia Christiana Analecta 270 (Rome: Pontifical Oriental Institute, 
2004)., M. D. Findikyan, <Armenian Hymns of the Church and the Cross,= St. Nersess Theological Review 11 (2006): 633
105. 

Outtier, <The Armenian Homiliaries. An Attempt at an Historical Overview,= 

, <
ABt8amar,= The Church of the Holy Cross of ACt8amar

J. Gippert, < ,= i

project: < = are published in full.
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Le 
aboc8, Typicon

unattested saints9 lives and martyrologies from, amongst other sources, translations of Greek compositions 

individual saint, martyr or feast day is impossible to determine <Il est impossible, semble

Indiquons cependant quelques étapes tardives&=

Vkayasēr: <L9action 

qu9exercèrent, dans la transformation & Grigor Vkayasēr ne peut être mise en doute.=

of the 8Roman9 

, facilitated by the translation of previously unattested saints9 lives and martyrologies 

Vkayasēr and his 

It is a perpetual association which can be located back to the decades immediately following Grigor9s death.

century Armenian chronicler Matthew of Edessa recalls Grigor II9s tenure as Catholicos of the 

Ne z|�|gie� jse�g te�e�|� @eye��eziey� i� eztezgo�� me�gxez|�miez k� 

~e�e~iep i� jexizeyz ~ese�|�mo�z s�ese�eze�z 5��|�r|y e� xij se�ge� 
se�e�iep je�he�ie� o J|�ze� i� y5�|��|� me�gxez|�miez t|g �e�iep ezhehe� 

q|�t�h|� i� exizeyz ~eyre�|�miexf N|��f 7�|� ipo� jisivi�o @eye��eziey�z:22 

C. Renoux, <Le 
aboc8, Typicon Lectionnaire Origines et Évolutions,= Revue des 䔃Ātudes Armgniennes 20 (1986-
1987): 136.

of saints9 lives and martyrologies during the tenth and eleventh century that were previously unattested in Armenian 

Ibid., 142., See also: P. Ant8abyan <Tawnapat�ar žoBovacun,= in 

3
ʿēos Uṙ ʿ }amanakagrutʿ , ed. by M. Mēlikʿ Adamean and N. Tēr ʿayēlean 

(VaBarbapat, 1898), 299.

https://hmmlschool.org/lexicon/14940/


- 5 -

8He renewed the order of the faith of the Armenians and was restlessly occupied with the act of 

of Armenia with sacred Scripture.9

8The period of the eleventh3

Syriac under the impetus of Catholicos Grigor Vkayasēr (Martyrophile) (d. 1105) who was 

sanctoral.9

of previously unattested saints9 lives and martyrologies into the Armenian tradition facilitated by the 

9

Translation as an Act of Armenian Cultural Revival 

Vkayasēr has come to viewed by scholarship not only as the key 

through the injection of previously unattested saints9 lives and martyrologies, but also as a foundational 

 Gevorgyan, <Grigor II Vkayasēri,= 94-111., Cowe, <Armenian Hagiography,= 312., M. Avdalbegyan, 
Yaysmawurk῾ }oCovacuner (Armenian Academy of Sciences, 1982), 52., Ṙ . Vardanyan, Hayoc῾ Tonac῾uyc῾ (4-18rd darer) 
(Armenian Academy of Sciences, 1999), 283 -288. As a further case study for the association between the process of 
broadening the Armenian liturgical tradition and the translation activities of the Catholicos Grigor II Vkayasēr  we 
can look to Renoux9s 1996 article: C. Renoux, <Une influence du rite byzantin sur la liturgie arménienne: un 
pentecostaire arménien= L9Armgnie et Byzance, Byzantina Sorbonensia 12 (1996): 187-190. In his study Renoux identified 
a corpus of nine Armenian liturgical manuscripts surviving from the thirteenth century onward containing 
arrangements close to the Constantinopolitan Church Pentecostarion, which regulated liturgical practice during the 
paschal season, between Easter and the Pentecost. This corpus represents what Renoux describes as an attempt to 
put into circulation 8un livre liturgique arménien, qui serait l9analogue du Pentecostaire byzantin de l9office des Heures9. 
Renoux traces the evidence of this influence back to a process of translation initiated in the eleventh century by the 
activities of the Catholicos Grigor II Vkayasēr in the monastery of Darzark8.

Cowe, <Armenian Hagiography,= 312. See also: S. P. Cowe, <The Armenians in the era of the Crusades,= in 
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Byzantine army at Manzikert in 1071, and the subsequent fracturing of the Empire9s eastern frontier

Armenians who constituted large populations within the Empire9s East, and who had been living within 

Vryonis described the prelude to the battle of Manzikert in terms of the tensions between the 8ethnic groups 

4Greeks, Syrians, and Armenians& who were

separatist movements among the Armenians commenced9.

Empire9s East 8finally took the opportunity to throw off the hated Byzantine authority and to give 

their own separatist desires9.

imperial instability and 8consummated the disruption of Byzantine authority9 in Anatolia and the Armenian 

Aristakēs Lastivertcʿ ʿ ʿ , ed. K.N. Yuzbabyan. (Matenadaran, 1963), chapters 2 

Holmes, <How the East Was Won in the Reign of Basil II,= in 
–

Greenwood, <Social Change in Eleventh Century Armenia: The Evidence from Taron,= in 

N. Matheou, <Hegemony, Counterpower, and Global History: Medieval New Rome and Caucasia in a Critical 
Perspective,= in 

Greenwood, <Social Change=. 3
, <

,= 3
 S. Vryonis, The Decline of Medieval Hellenism in Asia Minor and the Process of Islamization from the Eleventh through the Fifteenth 

Century (University of California Press, 1986), 88. See also P. Charanis, The Armenians in the Byzantine Empire (Fundação 
Calouste Gulbenkian, 1963).



- 7 -

to modify what they termed the 8ponderous image 

of Byzantium9 during the eleventh century in their monograph: 

find the Armenians classified as an 8alien culture9 and a group 8given to revolt9.

in terms of the 8desire for political independence9.

8the root of all evil& bent on the destruction of 

Armenian realms and on the eradication of their faith9. According to Garsoïan, the effects of this 8semi

mythological pattern of betrayal, resentment, and hostility9 showed its results in the period after Manzikert.

soon thereafter 8turned away from Byzantium9.

– Describing the Empire9s east after 1071, Cheynet spoke of 

the Armenian populations as feeling less attached to the Constantinopolitan authorities; 8Nous sommes 

é, qu9elle 

se soit sentie moins attachée aux autorités constantinopolitaines9.

Dagron, <Minorités ethniques et religieuses dans l9orient byzantin à la fin du Xe et au XIe siècle: 
l9immigration syrienne,= 3

Garsoïan, <The problem of Armenian integration into the Byzantine Empire,= in 

Cheynet, <La conception militaire de la frontière orientale (IX3XIII siècle),=
<Les Arméniens de l9Empire en Orient de Constantin X à 

31081),= in L9Armgnie et Byzance: Histoire et culture,
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The Armenian historian Aristakēs 

9� e�h j|� 5��|�er eje�iep o ui�ezk eypejg�|yz s|�jiep itez, |� o���z koz 

zizg|�miexf i� qey�e�eseze�� qe�e�i�|��oz jp|��e�ez� z|�e … Jeyzx ti�k 
fe�ue� je��|�mo�z yo{qeze� i� o joz|�|�e�, i� |} �|�e� yevm|�mo�z eyzx 

mege�|�|�miez i� o{qez� zizg|�miexf i� xeqeze�� e� o�ie�� seyoz, i� 
jhe�e��eze� o�e�|�z� fe�uoz. Ioeyz je{qe�tz e�i�koz i� |} ��s|�mo�z g|�rkoz: 42 

 

own, deceptively, shamefully and then they extinguished his light &. Thereafter the power of princes and 

Aristakēs9 

:ey� fej|�x ezgex jx�e� eriep ix, �e�z ey� yi�oz nexezesoz g�ip jhe�ze{|�z} 
se�e�er�z, jey� �|�sepo fe�s|�mo�z�, j|� s�ie� ejg� @ey|� o go�e�|� i� o ~ovr 

9hoxze��|� ejgkz =|���e�, yivfe�� o��iez� @|�|x|�:44 

 

4 4

Matthew9s equivalence between the Seljuk and Byzantine Empires, and the equitable damage which they 

Aristakēs ʿ

ʿēos Uṙ ʿ }amanakagrutʿ
ʿ�os Uṙ ʿ

<The Chronicle of Matthew of Edessa: Apocalypse, the First Crusade and the 
= 
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over the region of Anatolia, Upper Mesopotamia, and Caucasia, stretching from 8

ended in turn amid combined crises of invasion and fiscal collapse9. Bromige9s recent attempt to engage 

98: 8separatism9, 

Byzantine relationship as arriving 8at its final destination9.

Empire, and the Seljuk Turks during the second half of the eleventh century: <Like Basil II, Vladimir Putin 

Turkish expansionism& like 

= 

sighted policy. In Mardirossian9s opinion, 2023 was the new 1071 and, as unique as we might find 

of the Byzantine Empire9s 

Vkayasēr and his translation programme which have come 

Matheou, <Hegemony, Counterpower, and Global History,= 

 A. Mardirossian, <En sacrifiant l'Arménie, Poutine commet la même erreur que l'Empire byzantin face aux 
Turcs=, Le Figaro, 3rd May, 2023: https://www.lefigaro.fr/vox/histoire/en-sacrifiant-l-armenie-poutine-commet-la-
meme-erreur-que-l-empire-byzantin-face-aux-turcs-20230503.

<The Founding and Coalescence of the Reubenind Principality 1073 1129,= in 
A. Bozoyan, <Armenian 

Political Revival in Cilicia,= in 
S. P. Cowe, <Armenian Integration to the Sebastia Region, Tenth Eleventh Centuries,= 

, <Les Arméniens en Cappodoce aux X et XI Siècles,=

https://www.lefigaro.fr/vox/histoire/en-sacrifiant-l-armenie-poutine-commet-la-meme-erreur-que-l-empire-byzantin-face-aux-turcs-20230503
https://www.lefigaro.fr/vox/histoire/en-sacrifiant-l-armenie-poutine-commet-la-meme-erreur-que-l-empire-byzantin-face-aux-turcs-20230503
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the Armenian 8silver age9, decisively marking Armenian 

Vkayasēr

(7�pgy� 6. Oteve~i�p werevi}wes ne�guewetew xe�oy�um

Vkayasēr presided over the Armenian Miaphysite Church in a time 

of profound crisis, where its 8independence was under sustained pressure9 

Being aware of the challenges, Grigor9s translation activities 8strengthened the 

confessional and ritual basis of the Church9, an interpretation of the significance of 

Avdalbegyan9s and Vardanyan9s opinion that Vkayasēr9s 

this framework that the translation programme of Vkayasēr

recorded previously unknown saints9 lives and martyrologies drawn from Greek Constantinopolitan 

translation programme of Grigor Vkayasēr

–
8Silver Age9: referred to in contrast to the Armenian 8Golden Age9 of translation in the fifth century. 

<Armenian Political Revival in Cilicia,= ῾ ῾
Cowe, <Armenian Hagiography,= 312., Chétanian, <Les citations scripturaires

dans la version arménienne du XI siècle de quatre homélies de jean chrysostome sur les actes des apôtres,=
3

Gevorgyan, <Grigor II Vkayasēri,=.
8��ezg�er k� ze� @ey|� isivi�|� oz�z|��|�yz|�my|�zl9

8ex�e~zhip isivi�|� he�ezesez � ro�esez tiz�l te���e�zip|� 

xe�izeg�|�my|�zz)9 ῾ }oCovacuner ῾ ῾ ῾
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Vkayasēr.

4

4

Vkayasēr in this period of transformation and accept that

Vkayasēr
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This is an investigation and reassessment of a particular interpretation framing a period of 

transformation in the Armenian sanctorale facilitated by translation activity during the eleventh century and 

the role of that activity in conditioning Armeno-Byzantine during this historical period. It should be noted 

from the start of this study that the subsequent discussion is specific to the socio-cultural, political, and 

spiritual environment of the lived experiences of Armenian communities that had been absorbed within 

the borders of the Byzantine Empire during the tenth and eleventh centuries and the processes which 

subsequently conditioned that relationship. It does not seek to apply a singular model to all Armenians and 

recognises that many communities living outside of this purview interacted with and responded to the 

Byzantine Empire in different ways, or not at all, across different times and spaces

N. Garsoïan, <Reality and Myth in Armenian History,= 
– 3 T. M. Van Lint, <The Formation of Armenian Identity 

= T. Greenwood, <Armenian Space in 
Late Antiquity,= in 

3 S. Aslanian, <From Autonomous to Interactive Histories: World History9s Challenge to Armenian Studies,= in
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ions throughout the Empire9s eastern frontier during the tenth and eleventh 

Vkayasēr

emancipation under the aegis of Grigor Vkayasēr, this chapter 
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1

The Armenian Martyrdom of Saints Eudoxios, 
Romylos, Zenon, and Makarios: The Text and its 

Eleventh-Century Context

>e�gxezi�e� ~e�x|�mo�z ~�f|� �seyo�~ o y|�ze�kz g�|� o teyi�iz fe�fe}: 
o xey�e�eve�oz @ey|� |� s|}o Eipi�ozo: ? m|�esezo~ @ey|� o tozg te�o�� 
�e}e~|�z � xo (1092): =zh |�~ � Ք�o~�|~ fe�iqe�~|�miexf ~|��f �seyo� 
�e�k �e�u~ me�gxez|voz � g�|�voz e{qe�ip|� o ~xe, lzmi��e�ve� i� 
p~e�ve� i� ~�e�e�ve� i� oz�z ivo�o e��tziep ye�o�iez~:  5xkz:

Bos

go�}

Ne�u
Oe�u
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~�e�|v 8 artyrs9 (�seyesez xe�izo~

Bos

of the manuscript Ka�8atur.

Erkat8agir majuscule script allows us to approximate the manuscript9s 

Bos

Bos

Bos

Outtier, <The Armenian Homiliaries. An Attempt at an Historical Overview,= 
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The Greek Model: Hagiographical Collections and Metaphrasis in 10th and 11th century Byzantium

Referring to the magisterial study of Albert Ehrhard, Überlieferung und Bestand der hagiographischen und 

homiletischen Literatur der griechischen Kirche, Charles Astruc reminds us that, despite his extensive work with 

Greek hagiographical collections, Ehrard only encountered the Greek version of the Martyrdom of Saints 

Eudoxios, Romylos, Zenon, and Makarios authored by Symeon Metaphrastes; one of the canon of 148 texts 

included in his eponymous late-tenth-century Metaphrastic Menologion: 8(il) notait qu'il n'avait jamais 

rencontré, au cours de l'immense enquête à laquelle il avait consacré sa vie, de Passion ancienne relative à 

ce groupe de saints9.  Indeed, when one examines the entry for the Martyrdom of Saints Eudoxios, Romylos, 

Zenon, and Makarios in the Bibliotheca Hagiographica Graeca and its supplements up until 1984, only the version 

of the text attributed to Metaphrastes is identified under BHG 1604.  In his 1959 study of Paris suppl. 

gr.1002, Charles Astruc identified the one exception to this prevailing trend with the discovery of a 

fragmentary late ninth or, more likely, early tenth-century Greek version of the Martyrdom preserved on two 

palimpsest leaves which pre-dated the Metaphrastic version. Prior to its scraping for re-use, the manuscript 

comprised a menologion for the month of September arranged according to the liturgical year cycle of the 

Church of Constantinople.  Astruc9s study highlights several discrepancies between the largely mutilated 

version of the text found in Paris suppl. gr. 1002 and the Metaphrastic version of the Martyrdom, which 

clearly indicated the discovery of an otherwise unknown pre-Metaphrastic version of the text. These 

differences were primarily categorised by Astruc as i) omission - significant amounts of material found in 

the version preserved by Paris suppl. gr. 1002 had been removed in the Metaphrastic text, with a particular 

focus on reducing direct dialogue, and ii) alteration - the Metaphrastic text contains structural and lexical 

additions not otherwise found in Paris suppl. gr. 1002, as well as possessing an upgraded stylistic and 

linguistic register.  Following Astruc9s study, Paris suppl. gr. 1002 was recognised as a pre-Metaphrastic 

Greek version of the Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios in the 1984 BHG Novum 

Auctarium, and added under entry 1603x.  Though it is preserved in a tenth century manuscript, we can 

assume that this version of the text had been in circulation well before its inclusion in Paris suppl. gr. 1002.  

One of the distinctive features of the Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios is 

the combination of two very distinct narratives: the martyrdom of the Roman Praepositus Romylos in the 

city of Melitene under the reign of the Emperor Trajan in the second century and the martyrdom of the 

Kom�s Eudoxios, along with Zenon, Makarios, and 1104 of their fellow soldiers in the city of Melitene during 

the reign of the Emperor Diocletian in the late third century. Whilst hagiographical compositions devoted 

 C. Astruc, <Un fragment palimpseste d'une Passion prémétaphrastique inconnue de S. Eudoxios et de ses 
compagnons (Parisinus Suppl. gr. 1002),= Analecta Bollandiana 77 (1959): 42; A. Ehrhard, Überlieferung und Bestand der 
hagiographischen und homiletischen Literatur der griechischen Kirche: von den Anfängen bis zum Ende des 16. Jahrhunderts: 1. Teil, Die 
Überlieferung (J. C. Hinrichs Verlag, 1937), 453.

é é
Astruc, <Un fragment palimpseste,= 43.

é é
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to groups of martyrs are by no means uncommon, combining the events of individuals who suffered 

martyrdom nearly a century and a half apart is, as Astruc pointed out, 8un peu surprenant9.  It is likely that 

these texts started life as separate narratives and were, at some point in their textual history, combined and 

reworked into a single version. In this respect, it is notable that the fragmentary version preserved by Paris 

suppl. gr. 1002 does not preserve the martyrdom narrative of Saint Romylos. Given the late ninth or early 

tenth century dating of the Paris suppl. gr. 1002 palimpsest, Astruc proposed that this absence provided 

evidence of an earlier stage in textual development of the Martyrdom in which the two distinct narratives; 

that of saint Romylos, and that of saints Eudoxios, Zenon, and Makarios originally existed separately. In 

turn, he suggested that the initiative to combine these separate narratives fitted squarely within the 

programme of Symeon Metaphrastes, whose version of the text has both narratives.  However, Astruc 

urges caution in his own supposition and stresses the fact that the martyrdom of saint Romylos may well 

have originally been attached to that of saints Eudoxios, Zenon, and Makarios in Paris suppl. gr.1002 and 

that it was simply lost during the scraping of the folios.  This argument nonetheless poses a possible point 

of divergence between the only surviving pre-Metaphrastic Greek version of the text and its Metaphrastic 

Greek successor and it is worth bearing this in mind as we progress in identifying the model which was 

used by the Armenian translator of the Martyrdom in 1092, especially since the Armenian translation contains 

both narratives: the martyrdom of Romylos and the martyrdoms of Eudoxios, Zenon, and Makarios. 

Considering that both possible candidates for the Greek version used by the translator of the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios are preserved in hagiographical collections arranged 

according to the liturgical calendar established by Church of Constantinople, either produced in or dating 

to the tenth century, and that the subsequent translation into Armenian in the eleventh century took place 

in a city which was at that time still nominally under the control of the Byzantine Empire, it is worth taking 

some time to orientate ourselves within the world of tenth and eleventh-century Byzantine hagiographical 

production to gain a better understanding of the trends and choices available to the anonymous translator 

of the Armenian Martyrdom in 1092.

Astruc, <Un fragment palimpseste,= 44; Detoraki, <Greek Passions of the Martyrs in Byzantium,= in 

Astruc, <Un fragment palimpseste,= 45

< =
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8

is based on the saint9s martyr acts9

fact that 8a

9, a trend which they argue 8

9

Synaxarium ecclesiae Constantinopolitanae represents one aspect of this significant developmental 

shift in tenth-century Greek hagiographical production. A synaxarion is generally defined as

.  In the mid-tenth century, the Emperor 

Synaxarium 

ecclesiae Constantinopolitanae

Schiffer., <Introduction,= in 

Ibid., 12; C. Rapp, <Byzantine Hagiographers as Antiquarians, Seventh to Tenth Centuries,= in 

–

< ,= in 
220; C. Høgel, <Symeon Metaphrastes and the Metaphrastic 

Movement,= in 
P. Odorico, <Une appropriation impossible. Textes et formes littéraires entre Byzance et 

l9Occident,= in the 24th International Congress of Byzantine Studies, ed.  E. Fiori and M. 
Trizio (Venice Ca Foscari University Press, 2022), 281 3 298., P. Odorico, <La cultura della sillogé: 1) Il cosiddetto 
enciclopedismo bizantino. 2) Le tavole dei saperi di Giovanni Damasceno,= Byzantinische Zeitschrift 83 (1990): 1‑23.

N. P. Sev�enko, < =
20; A. Luzzi, <Synaxaria and the Synaxarion of Constantinople,= in 
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Synaxarium ecclesiae 

Constantinopolitanae displays a complex transmission history with multiple recensions.  Constantine9s 

grandson, the emperor Basil II would continue this imperial tradition by sponsoring his now erroneously 

named <Menologion=, one of the most well

The project which has come to define tenth century Byzantine hagiographical collection and 

renewal is 

9

saints9 lives

is that 8

manuscripts were old texts, written in what we call Late Antiquity9. As Rapp has argued, this 8feeling of 

distance from the saints of old9 was coupled with the 8ardent desire to render them more accessible9 at any 

attributed to the demands of 8an 

tone9 Michael Psellos' encomium on Symeon Metaphrastes praises Symeon9s 

ability to create a perfectly balanced style that was 8easily understood by the many, while causing no offense 

to the refined taste of the educated few9, so it is perhaps more prudent to characterise his stylistic re-working 

in terms of its applicability to general contemporary tastes rather than a tailored response to the demands 

Luzzi, <Synaxaria and the Synaxarion of Constantinople,= 202
Sev�enko, < = 320.

< Macedonians,= 220

<Hagiography under the Macedonians,= 220.
Rapp, <Byzantine Hagiographers as Antiquarians,= 43.

<Hagiography under the Macedonians,= 218 219; Alwis, Hinterberger, Schiffer., <Introduction,= 12
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of a small intellectual élite.

recently observed 8he seems to have directed a group of collaborators, but whether these were scribes, co

9

Synaxarium ecclesiae Constantinopolitanae, the Metaphrastic Menologion exhibits a 

8fluid9 state between its creation in the tenth century and its mass production in the eleventh century; two 

recensions of the Menologion, for example, have been the subject of study by Høgel.  

In contrast with this period of innovative creation, the eleventh century, by and large, has been 

viewed as a relatively unproductive period of Byzantine hagiographical production, largely based on the 

dearth of new lives/martyrdoms or new metaphrastic projects. Although this ponderous image has recently 

been challenged by Paschalidis, he acknowledges that the 8hagiographic literature of the eleventh century is 

characterised by the continuation and standardisation of the more or less successful attempts, going back 

to the ninth century, to organise the great hagiographic collections, particularly in the form of menologia 

and synaxaria9, which served 8to inhibit the further composition of original texts about new saints at least 

during the eleventh century9.  In other words, eleventh-century Byzantine hagiographical production is 

primarily defined by the consolidation and copying of already existing models produced in the tenth century. 

In the context of what is now recognised as the most prolific corpus of hagiographical literature produced 

in Byzantium during that period, it is perhaps natural to overstate the immediate impact of the Metaphrastic 

Menologion on the priorities of copyists in the eleventh century. Though the composition of the 

Metaphrastic Menologion is dated to the last decades of the tenth century, no surviving full versions can 

be securely dated until the mid-eleventh century, the earliest of which appears in 1042.  This gap between 

production and 8publication9 of the Metaphrastic Menologion in the eleventh century has naturally led 

Rapp, <Byzantine Hagiographers as Antiquarians,= 37. < ,= in 

Høgel, <Symeon Metaphrastes and the Metaphrastic Movement,= 185., Høgel, 
Papaioannou, <Authors (with and excursus on Symeon Metaphrastes),= in 

<Hagiography under the Macedonians,=.
, <The Hagiography of the Eleventh and Twelfth Centuries,= in 

Høgel, <Symeon Metaphrastes and the Metaphrastic Movement,= 189., 

representing what Ehrhard classified as <vermischter Metaphrast=, manuscripts 
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scholars to attempt to explain why Symeon9s work was not immediately successful. The eleventh century 

account of the Georgian monk Ephrem Mtsire suggests that Symeon fell out of favour with the Emperor 

Basil II and that his Menologion was burned.  The veracity of such a claim is challenging to confirm, but, 

as Høgel has very convincingly demonstrated, the gap between composition and production make it 

tempting to accept such an explanation. Directly suppressed or not, the slow build toward the mass 

production of the Metaphrastic Menologion and its dissemination throughout the wider Byzantine world 

can also be explained by more practical challenges. In the context of such a monumental corpus, the 

feasibility of producing and sponsoring its copying has naturally drawn the attention of scholarly 

investigation. Whilst the initiative to produce the Menologion lay firmly in the framework of imperial 

sponsorship, Høgel has suggested that much of the economic impetus behind the subsequent production 

of manuscripts can be located in major monastic institutions such as Athos, Studios, and Evergetis.  

 Høgel points out, 8the collection could hardly have 

made severe demands on readers and audiences9.  It seems fair to assume that the financial and practical 

strain of such a project, initially limited the copying of the 

 Beyond the financial practicalities there 

is also the matter of the distribution of available models for copying. Many of the earliest identifiable 

individuals responsible for commissioning the Metaphrastic Menologion are perhaps unsurprisingly marked 

by their 

 

Though it appears that eleventh-century production was largely Constantinopolitan and that, 

beyond that, only much larger monastic centres could support the outlay of costs for such production, 

Høgel has demonstrated that smaller monastic and ecclesiastical institutions founded by members of the 

provincial élite also owned and sponsored the production of the Menologion. Eustathios Boilas, 

protospatharios and hypatos, for example, bequeathed his collection of books, among them four 

<Hagiography under the Macedonians,= 223.

< ,= 186.
<Hagiography under the Macedonians,= 223

<
,= in
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Metaphrastic volumes, to a church he had founded.  In their role as lay benefactors of 

monastic institutions carried the available capital to support the textual production of such a large corpus. 

It is perhaps only through this route that copies of the Menologion could reach more provincial centers. 

Although the second half of the eleventh century witnessed an increase in the production of the 

Metaphrastic Menologion, we must be conscious to frame this textual production within these parameters: 

as a steady process of increased production, limited by cost, available models, and initially linked to 

Constantinopolitan-based sponsorship; not an immediate mass publication throughout every corner of the 

Empire. We should ultimately be conscious not to overstate the dominance of the Metaphrastic 

Menologion, as the model of choice for the copying of hagiographical collections and individual 

hagiographies in eleventh-century Byzantium. As the Menologion of John Xiphilinos the Younger 

illustrates, new models competed with the Metaphrastic Menologion at the end of the eleventh century and, 

as the 

Metaphrastic Menologion was 

by no means definitive in the eleventh century, and that its introduction into the wider milieu of 

hagiographical textual production in the Byzantine Empire was certainly not a uniform replacement of all 

pre-Metaphrastic hagiographical textual models.  This is perhaps best summarised by the translator 

Yovsēp, who when translating the Synaxarium ecclesiae Constantinopolitanae into Armenian in Constantinople 

in 991 CE remarked that:

 

?�iz i� eyp @|�|x �e�ze�|y�� y|�|�x }iz ey� �|��f�� g�iep eyp ��f|� ~e�x|�mo�z� iz i� 
kmk |�}e� �|��f� o�iz lzh exizeyz i�so� e�e�ip �ez jteje�� teje�e� i� fo��� 
fo��|� i� |} |� go�k jmo��z i� jtexe�z fey� xoeyz lzh�|v t|g|� z|�e Ք�o��|� |� 
t�e�o�ie� i� lzh�ie� y|�|�eyzk i� g�ie� jez|�z� z|�e yi�soz� o go�z size� i� 
se�gie� o he�� t�i{�ese�.

There may be other Roman testimonies of feasts, in which these saints are not recorded; there are 
histories of different saints, and how many saints there may be across the whole world, more than 
thousands of thousands and ten thousands of ten thousands and no-one knows the number and the 

<The Will of a Provincial Magnate, Eustathius Boilas (1059),=
3

Paschalidis, <The Hagiography of the Eleventh and Twelfth Centuries,= 144. 
Astruc, <Un fragment palimpseste,= 43.
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total, but only Christ, selector of their souls, who, having been invited and elected from the womb, 
wrote their names in heaven in the book of life and established them in the ranks of angels.

To contemporary authors working with hagiographic material in the period immediately after the 

production of the Metaphrastic Menologion, the vast variety of available models and collections of saints9 

lives and martyrdoms was all too evident. It is in this fluid context that we should frame the choice of  

Identifying the Greek Model

<
=



- 24 -

in the 19509s

�?Ãß¼¹¸ Àb¾ »³Ä±´ÀÃÀÄ πÃ�Ä Ä�¾ 
@´¸½Ï¾³ π¸Ã� �_·À¿²ÀÇ ÄÀῦ »³� 
Μ³Ãº³¾Àῦ �π� πÃº½º»¸Ã²É¾ ÄßÄ 
?¸Ã¿Ä ¼¸´¸ÿ¾ÀÄ, aÃÄºÄ �·ÑÃ¹¸ 

»Ï½¸Ä, aÄº À_ π¸²¹¸Ä³º ÄÀῖÄ 
πÃÀÃÄ¯´½³Ãº¾ ÄÀῖÄ ³³Ãº¼º»ÀῖÄ, 
»³� ÄÀ�Ä ¹¸À�Ä À_ πÃÀÃ»Ç¾¸ῖ, 
�¼¼¯ Äº¾9 �ÃÄ³ÇÃÉ½°¾À¾ ¼°´¸º 
¸B¾³º �¸�¾ »³� ÄÀῦÄÀ¾ Ã°³¸Ä³º. 
�»ÀÐÃ³Ä ·� ` @´¸½Ñ¾, 
�»°¼¸ÇÃ¸¾ π°¾Ä¸ #¾·Ã³Ä ÄßÄ 
Ä¯¿¸ÉÄ �π¸¼¹Ï¾Ä³Ä πº¯Ã³º 
³_ÄÏ¾. �¼¹Ï¾Ä¸Ä ·� �¾ ᾧ 

»³Ä°½¸º¾¸¾ »Ä±½³Äº, �½¯¾¹³¾À¾ 
π¸Ã� ³_ÄÀῦ ½¸¾Ç¹°¾Ä¸Ä ·� aÄº ¸?Ä 
Ä�¾ »¯½πÀ¾ Ä�¾ ¼¸´Ï½¸¾À¾ 
ΚÀÇÄ³»ÀÐÉ¾ �ÃÄ²¾, �Ã½¸Ã³¾ 
πÃ�Ä ³_ÄÏ¾. �_Ä�Ä ·� ½³¹Ñ¾ 
�¾ß¼¹¸ »³� π¼¸Ã²À¾ ÄÀῦ ¹ÇÃÿ¾ÀÄ 
�»¯¹¸ÄÀ ¹¸ÉÃÿ¾ ³_ÄÀÐÄ·  »³� 
?·�¾ aÄº ÃπÀÇ·�¾ ¸BÇÀ¾ 
·¸ÄÀῦ¾Ä¸Ä ³_ÄÏ¾, �¼¹�¾ �¾ ÄĀ 

À@»ῳ ³_ÄÀῦ ἤ¼¼³¿¸¾ Ä�¾ ÇºÄÿ¾³ 

³_ÄÀῦ, »³� π¸Ãº³³¼¼Ï½¸¾ÀÄ 
@½¯ÄºÀ¾ À?»ÄÃ�¾ ?¼¹¸¾ �¾ ÄÏπῳ 

Äº¾². Κ³� �π³¾Ä±Ã³¾Ä¸Ä ³_Ä�¾ À@ 
�π¸ÃÄ³¼½°¾Àº ¸BπÀ¾ πÃ�Ä ³_ÄÏ¾ 
�´¾ÉÄ πÀÇ Ä�¾ »Ï½¸Ä³ 

Μ³Ãº³¾Ï¾, Ä�¾ »³� �_·Ï¿ºÀ¾; 
¼°´¸º ³_ÄÀῖÄ Ä² ´�Ã ³_ÄÀῦ ÇÃ¸²³¾ 
�Ç¸Ä¸; ¸@π³Ä° ½Àº, »�´� `½ῖ¾ 
`πÀ·¸²¿É ³_ÄÏ¾. �@ ·� ¸BπÀ¾ ` 
#ÃÇÉ¾ ³_Ä�¾ ·¸Ä¸ῖ. Ὁ ·� ¸Bπ¸¾ 
³_ÄÀῖÄ Ä² ³_ÄÀῦ ÇÃ¸²³¾ �Ç¸º À@ ·� 
¸BπÀ¾ πÃ�Ä ³_ÄÏ¾. Ἵ¾³ ÄÀῖÄ 
πÃÀÃÄ¯´½³Ãº¾ ÄÀῖÄ ³³Ãº¼º»ÀῖÄ 
π¸ºÃ¹¸�Ä ÄÀ�Ä ¹¸À�Ä `½À¼À´±Ãῃ 

 

9siep e�� |xez� 
}e�eqe��|�mo�z e� o{qezz 
xe�|��ezkoz, �e�z 
Ie�oz|�o |� 9�h|��o|�z 
s|}i�e�, |� k� o he�k 
O�oxiso��e�z, |� ~e�|�i�e� 
o s|x�|�miez o{qez|�miexf, 
i� e�koz imi |} q|ze�to i�fi� 
tzejezh pozip mege�|�esez 
t�exeze�, i� e��|�er|�z 
j|t� |} xe�|��ezk eyp 
jqe}iepz q|��|�ezo 
e��|�er, i� o ze 
te�e�e�iep k: 9� p|�iep jey� 
he�e�|�z t�exeyie� e�ez� 
tzgo� je��eseze� qzh�ip 
jze |�� i� g�ezo�iz fi�ip 
ye�iez he�e��ezo: 9� 
isiep z|�e o gi�vz y|�|�x 
fzesiepz k� ze, i� te��ezkoz 
�e�z z|�e։ 5�iz e��z �z|�e, 
e�ezos j|� h|��z qzh�k� {��o 
o he{�oez |� s|}o 
?|�~e�oe։ 9� gze�oz e� ze։ 
?�s z|�e ye�e�eg|yz 
oxe�iep jgep|��� z|�e gze� 
o pie�zz i� z��k� ezh 
�i�ezip|� jz|�e: 9� �i�iep 
jo �|�mezeso qzh�koz jze 
isiep o �|�z o�� i� �|qiep 
jtezhi�u� o�� i� jgi�e� 
tezhi�u ev�e�o, i� isiep o 
�ivo xo tezho~k� z|�e: 9� 
e�iz �ze joz|�|��z go�o�i՞� 

e�hi�� mk |�� o�k fzesiep 
s|x�z Ie�oz|� |� s|}o 
9�h|��o|�։ 5�k �z|�e: Oe�z 

�¾Ä³ῦ¹³ ½¸¾Ð¸Ä³² ÄºÄ ¸_Ã¸³±Ä, 
»³� ÄÀῦ ½� ¼³¹¸ῖ¾ `¾ÄÉÄ #¿ºÀÄ, 
�_·Ï¿ºÀÄ A Μ³Ãº³¾�Ä `¾À½³ 
�¾±Ã· �½φÀÄ°ÃÀºÄ ´�Ã 
�»ÇÃºÀ¼À´¸ῖÄÀ ÄÀῖÄ 
_¾Ï½³Ãº¾·�π� πÃº½º»¸Ã²É¾ ·� 
Ä�¾ �¿²³¾, @Ä ·º� Ä�¾ ¸?Ä ΧÃºÃÄ�¾ 
πÏ¹À¾ �π¸¼¸¼³½°¾ÀÄ, �¾ Äà Äÿ¾ 
»À½±ÄÉ¾ `π¸³º³¯Ã¹¸· »³� 
Ä³ÐÄ¸Ä ·� ½� ÄÇÇÑ¾, �ÃÄ¸Ã¿¸¾ !¾ 
ÄĀ πÀ¹ÀÇ½°¾ῳ ½Ï¾ῳ 
π³Ã³»³¼ÀÐ½¸¾ÀÄ. Μ¸¾Ð¸Ä³º ·� 
Ä� Ä¸¾º»³ῦÄ³ Μ¸¼ºÄ¸¾ßÄ 
@´¸½Ï¾º· _Ä �π¸º·� Ä� π¸Ã� ÄÀῦ 
�¾·Ã�Ä  »³ÃÄ³ ½¸½³¹±»Àº, ÄÀ�Ä 
#¿À¾Ä³Ä ³_Ä�¾ π³Ã³ÇÃß½³ 
�»π°½π¸º. ¤ÀῦÄÀ ·� ½� Ä�¾ 
�_·Ï¿ºÀ¾ ¼³¹Ï¾, ¸_Ä¸¼¸ÃÄ°Ã³¾ 
π¸Ãº¹°½¸¾ÀÄ Ä�¾ ÃÄÀ¼±¾, A¾³ ½� 
aÃÄºÄ ¸@¸ φ³¾¸Ã�Ä ´°¾ÀºÄÀ, 
�½φ³¾²·¸Ä³º ÄÀῖÄ �π¸ÃÄ³¼½°¾ÀºÄ. 
�¾ÄÇÇÏ¾Ä¸Ä ÄÀ²¾Ç¾ ³_ÄĀ »³� 
½±πÉ ÄÀῦÄÀ¾ �»¸ῖ¾À¾ ¸B¾³º 
¾À½²Ã³¾Ä¸Ä, aπ¸ #Ã³ ·º³ÄÃ²³Àº ` 
»Ï½¸Ä �_·Ï¿ºÀÄ, ¸_¹°ÉÄ 
?ÃÑÄÉ¾. Ὁ ·°· �@ ½Àº π³Ã¸¼¹¸ῖ¾ 
�¹¸¼±Ã¸Ä¸ ¸?Ä Ä�¾ ÃÄ°´¸¾, 
@½¸ÃÑÄ³Ä³ πÃ�Ä ³_ÄÀ�Ä �φ¸, »³� 
³Ã³Ç� Ä�¾ �» ÄßÄ `·Àῦ »ÏπÀ¾ 
·º³¾³π³ῦÃ³º, »³� ÄÃ³π°·¸Ä »³� 
 ¼ÿ¾ »Àº¾É¾ßÃ³º, �´� `½ῖ¾ Ä�¾ 
·¸ÄÀÐ½¸¾À¾ `πÀ·¸²¿É. 
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Ὁ ·� ¸BπÀ¾ ³_ÄÀῖÄ ·¸ῦÄ¸ �¾ ÄĀ 

À@»ῳ ½ÀÇ, »�´� ³_Ä�¾ `πÀ·¸²¿É 

`½ῖ¾. 

|�|՞y o�e� qzh�k�, i� sex jo՞z} 
fez� o�iz ui� lzh zxe e�e�k� 
ozu i� i� �|��o� jze uij։ 5�iz 
�ze, o{qe՛zz qzh�k jze։  9� 
e�k �z|�e, �e�z |�|՞y o�o 
qzh�k jze: 5�iz �ze: �e�zjo 
|՛} tzejezho  t�exeze� 
oz�zesepoz, i� e��|�er|�z |} 
j|tk։ 5�k �z|�e, isey� o �|�z 
ox i� tezgi�|�� �|�� xo i� i� 
�|��o� jze uij։ 

 

�

m�s <He does not 

and worships him.= 

plain called <of Koutakios=,

envoys said to him: <
m�s

?= And he said to them: 
<What need do you have of him? 

you.= � <The 
seeks him.= And he said 

to them: <What need does he have 
of him?=
<

gods.=
<
him to you.=

�

m�s, and they said: <He does not 

him.= Hearing this, the 

The men said to them <The 

the plain which is called 8of 
Kupati9.= And they went to him.

and the soldiers asked him: <Do you 
Kom�s 

residing?= And he said to them <For 

Tell me and I will show him to you.=
And they said to him <The 

seeks him.= 
to them <For what reason does he 
seek him?= And they said to him:  
<Because he does not obey the 

not sacrifice to the gods= and he 
said to them, <Come into my house 

u.=

�

m�s

m�s
said to them, <If you are 

=
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Κ³� π³Ã³¼³³�¾ ³_ÄÀ�Ä ἤ´³´¸¾ 
¸?Ä Ä�¾ À?»²³¾ ³_ÄÀῦ, »³² ¼°´¸º Äà 

´Ç¾³º»� ³_ÄÀῦ »ÇÃ²³ ½ÀÇ, 
·º¯Ä³¿À¾ #ÃºÃÄÀ¾. Κ³� 
·º³Ä³¿¯½¸¾ÀÄ ³_ÄÀῖÄ �¾°»¼º¾¸¾ 
³_ÄÀῖÄ. Κ³� ½¸Ä� Ä� �ÃºÃÄßÃ³º 
³_ÄÀÐÄ, ¼°´ÀÇÃº¾ ³_ÄĀ·  ·¸ῖ¿À¾ 
@½ῖ¾ Ä�¾ »Ï½¸Ä³ �_·Ï¿ºÀ¾. Ὁ ·� 
¼°´¸º ³_ÄÀῖÄ·   �´Ñ ̧ ?½º a¾ ·¸Ä¸ῖÄ¸. 
�@ ·� ¸BπÀ¾ πÃ�Ä ³_ÄÏ¾·   Ä² ÄÀῦÄÀ 

�πÀ²¸Ã³Ä @½ῖ¾; �π¸¼¹Ï¾Ä¸Ä 
¼°´À½¸¾ aÄº À_Ç ¸aÃÀ½¸¾ ³_ÄÏ¾. 
Κ³� ³_ÄÏÄ �πÀ»ÃÇ³¸¹àÄ ¸?Ä Ä� 

½� φ³¾ß¾³² Ã¸. 

9� ifi�o �|�z o��, i� e�k 
�ex|��oz o��, ~e��e��ie 
we{esip|�� e� xij: 9� z|�e 
ihiep e�e�o z|�e �ivez, 
we{esi�oz i� e�iz �ze e�h 
�|y� j|� qzh�ix�z js|x�z 
9�h|��o|�։ 9� ze e�k �z|�e, 
j|� qzh�k�z i� ix։ 5�iz �ze 
e��z lzhk՞� jeyh e�e�i�: 9mi 
sexo� i�mex� e� o{qezz i� 
e�ix� imi |} g�e�  jze։ 9� 
h|� jezqpe�o� i� me�|y jezuz 
�| jo xo lxf�zi��o� i� ezs�o� 
o ui�� o{qezoz: 

 

 ³Ã³Ã»¸Ç³Ã¯½¸¾ÀÄ Àb¾ Ä� πÃ�Ä 
Ä�¾ �ÃÄ²³Ãº¾ φº¼ÀÄ²½ÉÄ, 
·¸¿ºÀῦÄ³º ÄÀ�Ä #¾·Ã³Ä. ¤ÿ¾ ·� 
@Ã¹°¾ÄÉ¾ @»³¾ÿÄ Äà ÄÃ³π°·ῃ, 
¸BÄ³ »³� Ä�¾ `πÏÃÇ¸Ãº¾ 
�π³ºÄÀÐ¾ÄÉ¾ »³� ·¸À½°¾É¾ 
φ³¾¸Ã�¾ ³_Ä�¾ πÀº±Ã¸Ã¹³º Ä�¾ 
·¸ÄÀÐ½¸¾À¾, �»¸ῖ¾ÀÄ ¸_¹�Ä Ä�¾ 
�¾·À¾ ³_ÄÀῖÄ �¾³»³¼ÐπÄ¸º 
�_·Ï¿ºÀ¾· �´Ñ ¸?½º _¾ ·¸Ä¸ῖÄ¸, 
¸?πÑ¾. ¤ÀῦÄÀ ½³Ç³²Ã³Ä _¿ÐÄ¸ÃÀ¾ 
»³¹²»¸ÄÀ ÄßÄ �»¸²¾É¾ ÈÇÇßÄ· »³� 
`πÀ¼³³Ï¾Ä¸Ä, �_ πÃÀ·ÑÃÀ½°¾ Ã¸ 
Ä�¾ @½°Ä¸ÃÀ¾  ÃÄº¯ÄÀÃ³, ¸BπÀ¾, 
À_·� ÀaÄÉ Ä�¾ φº¼À¿¸¾²³¾ »³»ÿÄ 
�½¸ºÈÏ½¸¹³· �¼¼� ÄÀῦÄÀ @½ῖ¾ ¸?Ä 
�πÀ¼À´²³¾ �Ã»°Ã¸º Ä� πÀ¼¼� π¸Ã� 
Ä�¾ ·±Ä¸Ãº¾ »³½Ï¾Ä³Ä, a½ÉÄ ½� 
·Ç¾¸¹ß¾³º a¼ÉÄ Ä�¾ �_·Ï¿ºÀ¾ 
�¾¸ÇÃ¸ῖ¾. �»¸ῖ¾Àº ½�¾ Àb¾ 
Ä³ÐÄ³Ä �_·À¿²ῳ ÄßÄ ¿¸¾²³Ä Ä�Ä 
Ç¯ÃºÄ³Ä �π¸·²·ÀÃ³¾. 

<My lady, prepare a meal.= And 

< Kom�s .= 
He said to them, <I am the one 
that you seek.= And they said to 
him, <Why 

seen.=

house and said to his wife <Prepare 
us a meal= And having put it before 

they said <Now, show the one we
Kom�s .= And he 

said to them <I am the one 
seek.= And the men said to him 
<Why did you do this? So that you 

=

who was inside, saying: <I am the 
= 

: <We will not betray you who 

.= And, so, they 

Ὁ ·� ¸Bπ¸¾ ³_ÄÀῖÄ À_Ç², �¼¼� 

»�´� �¼¹É ½¸¹᾽ `½ÿ¾·  ½Ï¾À¾ 
�»·°¿³Ã¹° ½¸ ½º»Ã�¾ �Ã³¾. Κ³� 
»³¼°Ã³Ä Ä�¾ �³ÇÄÀῦ ´Ç¾³ῖ»³, 

·º¸Ä¯¿³ÄÀ π¯¾Ä³ Ä� ÄÀῦ À@»ÀÇ 

³_ÄÀῦ, »³� ¼°´¸º ³_Äà �¯¾ Äº 
�»ÀÐÃῃÄ π¸Ã� ½Àῦ, ½� �¾°´»ῃÄ 

5�k �z|�e |՛} e�e�o� jeyh eyp 
iso� jszo ui� fey� �|�� xo 
texfi�i�k� ozu: 9� s|}ie� 
jex|��ozz o�� i� e�k �ze 
�e�z �ez o�� ye��ozip 
jexizeyz l�� q�e�|� o��|y։ 
5�k �ze, i� |՛� soz h|� 

Ὁ ·� »³� ¼³¹¸ῖ¾ ¸?·�Ä aÄ¸ ·°À¾, 
»³� ½� ¼³¹¸ῖ¾ ³b aÄ¸ ÄÀÐÄÀÇ 
»³ºÃÏÄ· ¹¸²³ ´�Ã ?¾ Ç¯ÃºÄ @ 
π³ÃÀῦÃ³ »³� ·º·¯Ã»ÀÇÃ³ Ä�¾ 
�¹¼¸Ä±¾ �»À¼ÀÇ¹ßÃ³º ÄÀῖÄ 
�¾·Ã¯Ãº¾ �Ã»°È³ÄÀ· »³� Ä�¾ 
´Ç¾³ῖ»³ »³¼°Ã³Ä �³Ã²¼ºÃÃ³¾, A 
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·¯»ÃÇ³ �π� �½À², �¼¼� 

¼³½πÃÀφÏÃ¸ÃÀ¾ Ä³´½³Äº»¯ ÃÀÇ, 
»³� »±ÃÀÇÄ ¼³½πÃÀ_Ä #¿À¾, »³� 
πÏ»À¾ ¼³½πÃÏ¾ ¸_ÄÃ°πºÃÀ¾, »³� 
·°¿³º �¾ ³_ÄĀ Ä� ³C½¯ ½ÀÇ »³� 
Ä�¾ »¸φ³¼±¾ ½ÀÇ, ½¸Ä� Äÿ¾ `ÿ¾ 
ÃÀÇ Ç³²ÃÀÇÃ³. ¤³ῦÄ³ Ã� ÀaÄÉÄ 
πÀ²¸ÃÀ¾ �Ä ¾Ð½φ¸ ΧÃºÃÄÀῦ. Κ³� 
·º³Ä³¿³½°¾ÀÇ ³_ÄÀῦ π³Ã°¼³³À¾ 
³_Ä�¾ À@ �π¸ÃÄ³¼½°¾Àº, 
»³¹²Ã³¾ÄÀÄ �π² ¼³½πÃ�¾ AππÀ¾ 
»³� �Ã¹ßÄ³ ¼³½πÃ�¾ 
�¾·ÇÃ³½°¾ÀÇ ³_ÄÀῦ, »³� 
�´³´Ï¾Ä¸Ä ³_Ä�¾ π³Ã°ÃÄ¸Ã³¾ ÄĀ 

@´¸½Ï¾º. 

�|qip|� ix o �z|�o i� 
yez�e�|� size� e��o o 
x{�z�ize�|� i� ye�o�izesez 
siez�z: 9� eyp |՛} i�� 
�i�ezip|� i� jo� o xe�xzo 
e��։ 5�h j|� e�ix �ij p|�� 
ozu, i� xo yipezipz ox o xe�xz|y 
e��o, |vf� e�iep 
e��e�|�i��i� o �i�ey ox։ 5yp 
jgi�o� h|� jgi�� 
te��ezie�z �|�, i� �e�ie 
pe~i�� i� �et� i� e�iep 
exez� xe�|��� n|v|�ie 
je�o�z ox։ 9� e�iep jgp|�q ox 
i� jxese�o|�o |�h�|yz xi�|y 
i� |��eqpi�, i� jey� e�e 
|�~k� te��z Ք�o��|�o։ 9� 
e�e�iep z|�e jey�, e�iep 
jze joz|�|�e�z, z��iep o 
�i�ey i�o�e�oz o��|y։ 9� 
jgi�iep jgi��� ejzo�� i� 
~eyre��, i� �e�ez jze 
e�e�o he�e�|�oz: 

 

»³� Μ³¾·¯¾¸¾, ¸? ³ÀÐ¼¸º· ·ºπ¼ÀῖÄ 
´�Ã »³� ³_Äà ÄÀῖÄ _¾Ï½³Ãº¾ 
�»³¼¸ῖÄÀ· aÃ³ Ä¸ �·¸º Äÿ¾ »³Ä9 
ÀB»À¾ ³_Ä� �¾Ä°¼¼¸Ä³º, »³� π¯¾Ä³ 
Äà ³_ÄßÄ �¾³¹¸�Ä φÃÀ¾Ä²·º, 
�ÃÇ¯Ä¸¾ ÄÀῦÄÀ »³� ´¾¸Ã²³¾ 
�¾ÄÀ¼�¾ ·²·ÉÃº· ½� �πº·³»ÃῦÃ³º 
Äà ³_ÄÀῦ �»·¸½²ᾳ, ½� 
�πÀ·ÐÃ³Ã¹³º, ½� ¹Ã¸¾ßÃ³º a¼ÉÄ 
Ä�¾ Ä¸¼¸ÇÄ±¾· �¼¼� »³� 
¼³½πÃÀφÀÃ²ᾳ »³� Äà #¼¼ῃ 
φ³º·ÃÏÄ¸Äº �»¸²¾¸¾ Äº½ßÃ³º 
½¯¼ºÃÄ³ Ä�¾ @½°Ã³¾. �_¹�Ä Àb¾ 
»³Ä³φÃÀ¾¸ῖ ½�¾ ÄßÄ À?»¸²³Ä 
ÃÇ´´¸¾¸²³Ä �_·Ï¿ºÀÄ· 
�πº¼³¾¹¯¾¸Ä³º ·� ·º� ΧÃºÃÄ�¾ 
ÄßÄ πÃ�Ä Ä� Ä°»¾³ ÃÄÀÃ´ßÄ, ÄÀῦ 
?ÃÇÇÃÀῦ ·� ÄÀÐÄÀÇ »³� 
�π³Ã³ºÄ±ÄÀÇ ÄÀῖÄ π³ÄÃ¯Ãº 
·¸Ã½Àῦ· A¾³ ´�Ã �»¸ῖ¾À¾ 
»¸Ã·±Ãῃ, ·¸½²³¾ @´¸ῖÄÀ π¯¾Ä³ 
»³� Ã»Ð³³¼³· »³� #π¸ºÃº πÃ�Ä Ä�¾ 
@´¸½Ï¾³. 

<

= 

her <If you should hear 

bride of Christ.= And having 

He said to them <No, I

allow me a short while.= And calling 

<Oh wife, I am 

Christ.=And having instructed 
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Ὁ ·� @´¸½�¾ ¼°´¸º·  Ç³²ÃÀºÄ, 
�¾·À¿ÏÄ³Ä¸ »³� π³¾¸Ðφ¸½¸ 

»Ï½¸Ä �_·Ï¿º¸. Ὁ ·� �_·Ï¿ºÀÄ 
¸Bπ¸¾ Ç³²ÃÀºÄ »³� ÃÐ, @´¸½Ñ¾. Ὁ 

·� @´¸½�¾ ¸Bπ¸¾ �´¾ÉÄ, »Ï½¸Ä 
�_·Ï¿º¸,  ¾¸»¸¾ Ä²¾ÀÄ Ä� 

·º»³ÃÄ±ÃºÀ¾ ÃÀῦ ÇÃ¸²³¾ �ÃÇ¸¾. 
Ὁ $´ºÀÄ �_·Ï¿ºÀÄ ¸Bπ¸¾ �¯¾ ½Àº 
�¿¸´±Ãῃ, ´º¾ÑÃ»É. ῾� ·� 
@´¸½�¾ ̧ Bπ¸¾  ¾¸»¸¾ ÄÀῦ ¸B¿³² Ã¸ 
ÄÀῖÄ ÄÀῦ ³³Ãº¼°ÉÄ πÃÀÃÄ¯´½³Ãº¾ 
π¸Ã� ÄßÄ πÃ�Ä ÄÀ�Ä �¸ÀÐÄ 
»³¹³Ã¿Ä ¼³ÄÃ¸²³Ä. �_·Ï¿ºÀÄ 
¸Bπ¸¾, �½π³²·É¾ ³_ÄÏ¾·  ·º� ÄÀῦÄÀ 

»³¹³ÃÀ�Ä ÇºÄÿ¾³Ä 
π¸Ãº³³¼¼Ï½¸¾ÀÄ »³� �π� #ÃπÃÀÇ 

AππÀÇ »³¹²Ã³Ä π³Ã°ÃÄ¸¾ ÄĀ 

³±½³Ä² ÃÀÇ. Ὁ ·� @´¸½�¾ ¼°´¸º 
½� ÄÀ�Ä �¸ÀÐÄ, �¯¾ �»ÀÐÃῃ π¸Ã� 
ÃÀῦ ` ³_ÄÀ»Ã¯ÄÉÃ, ·¸ÐÄ¸ÃÀÄ ÄßÄ 
³³Ãº¼¸²³Ä ³_ÄÀῦ »³¹²ÃÄ³Ã³º. 
�_·Ï¿ºÀÄ ¸Bπ¸¾·  �¼π²·É ÄÇÇ¸ῖ¾ 
ÄßÄ ³?É¾²ÀÇ ·ÉßÄ »³� 
πÃÀÃ»Ç¾ßÃ³º Ä�¾ �¼¸¹º¾�¾ 
¹¸ÏÄ¸Ä³. Ὁ ·� @´¸½�¾ �Ç³ºÃ¸¾, 
¾À½²·É¾ aÄº π¸Ã� Äÿ¾ ¹¸ÿ¾ ³_ÄÀῦ 

¼°´¸º ̧ BÄ³ ¼°´¸º ³_ÄĀ �¾·À¿ÏÄ³Ä¸ 
»Ï½¸Ä, �¼¹� Àb¾ ³`ÃºÀ¾ »³� 
¹ῦÃÀ¾ ÄÀῖÄ ¹¸ÀῖÄ.῾� »Ï½¸Ä ¸Bπ¸¾ 
πÀ²ÀºÄ �¸ÀῖÄ A¾³ ¹ÐÃÉ, A πÏÃÀºÄ. 
Ὁ #ÃÇÉ¾ ¸Bπ¸¾ ÄĀ �º�, »³� ÄĀ 

�πÏ¼¼É¾º, »³� Äß �ÃÄ°½º·º Äß 

½¸´¯¼ῃ ¹¸À. Ὁ »Ï½¸Ä ¸Bπ¸¾ ÄÀῖÄ 
ÄÃ²Ãº¾ ½¸ �π°ÄÃ¸È³Ä ¹Ð¸º¾ 
ÀaÄÉÄ, »³� ¹ÐÉ ÄĀ  ³ÄÃ� »³� ÄĀ 

¥@Ā »³� ÄĀ  ´²ῳ  ¾¸Ð½³Äº, Äà 

`½ÀÀÇÃ²ῳ ¤Ãº¯·º. Ὁ @´¸½�¾ 
¸Bπ¸¾ �Ä π¸ÃºφÃÀ¾ÿ¾ Äÿ¾ 
³³Ãº¼º»ÿ¾ πÃÀÃÄ³´½¯ÄÉ¾ Ä³ῦÄ³ 
¼°´¸ºÄ. 

9� e�k f�ze�|�z, |��e՛qpi� 
�e�e�|�iep s|x� i�h|��ok։ 9� 
e�k 9�h|��ok |��e՛qipi� i� 
h|� |՛� f�ze�|�։ 9� e�k �ze 
he�e�|�z oxe�e՞�|� s|x� 
imi �e�z |�|y g|�r|y qzh�ke� 
j�ij: 9� ze e�k, ~e�xie՛ ozu 
|� he�e�|� jo go�e�o� �e�z 
|�|y qzh�koz jo�։ ?{qezz e�k, 
�e�z eyz|�os s|}i�o j�ij jo 
te�ezi��o� t�exeze� 
oz�zesepoz։ 9� j|ti��i� 
e��|�er|�z։ ?�s �|��f �seyz 
rorevip|� o �i�ey 
ezx�|�miez f�ze�|�oz e�k: 
9� �e�z eyz|�os jgi�iep ix 
tezhi�u� ~e�|�esez�, i� 
~eyre�� i� z��iep o �i�ey 
�~o�es i�o�e�o, i� isiep 
sex e�e�o �| y|yj fixo։ 5�k 
he�e�|�z, i�h|�iep 
ye��|�er�z exizeyz, imi p�k 
mege�|�z �e�z tzejezhip|y 
�| sey�i�esez t�exezoz i� 
j|tip|y e���er|�z 
yi�s�|�hesez yem|� 
mege�|�|�miez o��|y 
z��|��ezk j�ij։ 5�k 
i�ezipoz, i� y|��e�iep ix o 
�i� ye�o�izesez size�z 
e�nezo pozip, i� i�so� 
~egezip w{xe�o� 
e��|�er|�miez z|�e։ 9� 
f�ze�|�z |��eq pozk� se�rk� 
imi �e�z e��|�er|�z e�o�k 
jeyz։ 5�k �ze he�e�|�z, 
�e�e�|�iep i� �e� s|x�  
�evo�z isi��o� o �ewe� 
e��|�er|�z i� lzh xij i�so� 
~eg�i� z|�e։ 5�k �ze s|x�z, 
|�|՞� i� �ez�|y e��|�er|� 
t�exeyi� j|tip։ ?{qezz e�k, 
8oey i� o 5~|v|zo  i� xiroz 
5��ixiey։ ?|x� e�k, i�o՛� 
t�exeyi�i� te�e�ep eyz~k� 
i� i� te�e�ex o tey� i�  y|�ho  
i� o �|��f t|goz։ 
yi��|�h|�mo�zz ezfenezipo։ 
?{qezz e�k, |�~k� 
e�texe�tip|� jt�exez 
mege�|�oz e�e�i� jeyh։ 

 

Κ³� ³_Ä�Ä Ä�¾ #¾·Ã³ ?·Ñ¾, 
Χ³²ÃÀºÄ, �φ¸, »Ï½¸Ä �_·Ï¿º¸. Ὁ 

·� ÄÀῖÄ @ÃÀºÄ ¸_¹�Ä ?½¸²³¸ÄÀ, 
Χ³²ÃÀºÄ »³� ³_ÄÏÄ, ¸?πÑ¾, � 

@´¸½Ñ¾. Κ³� _Ä π¯¼º¾, 
Μ¸Ä¸ÃÄ¸º¼¯½¸¹¯ ÃÀÇ, �φ¸, Ä�¾ 
π¸Ãºφ¯¾¸º³¾, �ÃÄ¸ »³� ÄÀῖÄ 
³³Ãº¼º»ÀῖÄ `π¸Ã¸ÄßÃ³º 
πÃÀÃÄ¯´½³Ãº, »³� ÄÀῖÄ ¹¸ÀῖÄ Ä�¾ 
πÃÀÃ±»ÀÇÃ³¾ ¹ÇÃ²³¾ 
πÃÀÃ¸¾¸´»¸ῖ¾, ½¯¼ºÃÄ³ ÄĀ π³ÄÃ� 
π¯¾ÄÉ¾ ¹¸ÿ¾ ÄĀ ½¸´¯¼ῳ �º², 
�πÏ¼¼É¾² Ä¸ ÄĀ §À²³ῳ, »³� Äà 

φ²¼ῃ π³Ã¹°¾ῳ �ÃÄ°½º·º. Κ³� ` 
½¯ÃÄÇÄ·  �½À� ½²³, �φ¸, ¹ÇÃ²³, @ 

ÄÀῦ �¼¸¹º¾Àῦ �¸Àῦ, ÄÀῦ Ä� π¿¾ 
ÄÏ·¸ π³Ã³´³´Ï¾ÄÀÄ·  »³� ³_ÄĀ 

¹ÐÃÉ ¹ÇÃ²³¾ ³?¾°Ã¸ÉÄ, _Ä �¾ 
ÄÃº¯·º ¹¸À¼À´ÀÐ½¸¾ÀÄ 
`πÀÃÄ¯Ã¸É¾, ·ÉßÄ Ä³½²³Ä »³� 
À?»À¾Ï½ÀÄ �¼¸¹ÀῦÄ ÃÉÄ¸Ã²³Ä 
´¾ÉÃ²·¸Ä³º. �_Ä ·� ¹¸À�Ä 
_¾À½¯·¸ºÄ ¿Ð¼³ ÄÀÐÄÀÇÄ »³� 
¼²¹ÀÇÄ `Ãÿ ÄßÄ ¼ÀºπßÄ �ÈÐÇÀÇ 

a¼¸Ä ½¸·� ³³Ã� ·º³φ°ÃÀ¾Ä³Ä. 
 Ã�Ä Ä³ῦÄ³ ·º³³¼°È³º À_» �ÇÉ¾ 
�»¸ῖ¾ÀÄ πÏ¹¸¾ aÃ´¸ `π� ³³¹¸²ᾳ 
ÄßÄ �Ã¸³¸²³Ä �»¯¹¸Ç·¸ ½°¹ῃ·  

�´Ñ Ã¸ Ä�Ä ÄÀῦ ³³Ãº¼°ÉÄ 
�»Ä¸¼°Ã³º πÃÀÃÄ¯¿¸ºÄ, »³� πÃ�Ä 
ÄÀ�Ä ¹¸À�Ä Ä� ¸?¹ºÃ½°¾³ ·Ã¿Ã³º 
πÃÀ¸ÄÃ¸È¯½¸¾, �φ¸· �¼¼� Ã� »³� 
¹¸ÿ¾, �Ä `Ãÿ, »³� ³³Ãº¼°ÉÄ 
`π¸ÃÀÃÀÄ, ÀaÄÉ ½�¾ �¾³²·¸¾ ¸?Ä 
À_Ä �»¸ῖ¾ÀÄ Ã°³¸º ¹¸À�Ä 
�¾Ç³Ã²Ã³Ä, ÀaÄÉ ·� »³º¾Àφ³¾ß 
Äº¾³ ¼³ÄÃ¸²³¾ π³Ã� Ä³ÐÄ¸¾ 
¾À½À¹¸Äÿ¾, »³� Ä³ÐÄῃ, �Ä ̧ ?Ä �½� 
�Ä³ ἤ»¸º, ÄÀ�Ä πÀ¼¼À�Ä 
�¾³π¸²¹É¾.

said <Greetings, And the tyrant said <Greetings 
Kom�s Eudoxios.= <Greetings, Kom�s = and 



- 29 -

Kom�s .= 
replied <Greetings to you also, 

.= The 
Kom�s

me, I will know.= The 

Ε

Kom�s

Kom�s

Kom�s

Eudoxios replied <Greetings to you 
also, oh tyrant.= 
said to him <Do you understand 
Kom�s
you?= And he responded, <Tell

what reason they sought me?= The
said <I called you so that 

worship the gods.= But the holy 

<So, 

= 
<By the gods, if the emperor hears 

kingdom.= The blessed one replied, 
<I am hoping to be worthy of 

divinity.= The tyrant was pleased, 

him <Glorious and brave Kóm�s

us.= Kom�s asked <To which and 

and me to sacrifice?= The 
replied <To Zeus, Apollo, 

= Kom�s 
said, <

said, <You say this as 

decrees.=

<Greetings also to you = 
who in turn said <We have 

the fair Goddess Artemis.= And 
the martyr replied <My only 

inanimate matter.= T

<

persuaded many.=

£Ç¾±Ç¹¸ ·� �π᾽ ³_Äÿ¾ π¼ß¹ÀÄ 
ÄßÄ ÃÄÃ³Äº¿Ä, »³� π¸Ãº°ÃÄ¸ ÄĀ 

�_·À¿²ῳ. ῾� ·� @´¸½�¾ ¼°´¸º·  À@ 
½� ¹°¼À¾Ä¸Ä π¸ºÃ¹ß¾³º ÄĀ 

³³Ãº¼¸ῖ »³� ÄÀῖÄ πÃÀÃÄ¯´½³Ãº¾ 
³_Äoῦ, ¼ÐÃ³¾Ä¸Ä Ä�Ä ·Ñ¾³Ä ¹°Ä¸ 
�¾³¾Ä²À¾ ½ÀÇ.  

6ej|�x� o joz|�|�es�e� 
o��|� eyz|�ti�i� n|v|�koz: 
e� ze: 9� se�iep e�e�o 
��f|yz։ 5�k f�ze�|�z eynx |� 
|} sexo o uiz� te�ezip 
t�exeze� oz�zesepoz, p|�r�k 
jge��o joz|�|�|�miez o��|y 
i� ho�k e�e�o ox։ 

 

¤³ῦÄ³, πÀ¼¼ÿ¾ π¸Ãº¸ÃÄÑÄÉ¾ 
ÃÄÃ³ÄºÉÄÿ¾, ̀  @´¸½�¾ ·º¸¼°´¸ÄÀ. 
Κ³� ½¸Ä³¿� #´ÃºÀ¾ »³� ·Ãº½� 
ÄÀÐÄÀºÄ �½³¼°È³Ä· _ÃÀº »³� 
`½ÿ¾, �φ¸, ½� ÄÀῖÄ ³³Ãº¼º»ÀῖÄ 
¹¸Ãπ²Ã½³Ãº¾  π¸Ã¹¸, Ä�Ä 
ÃÄÃ³ÄºÉÄº»�Ä ·º³¼ÇÃ¯½¸¾Àº 
·Ñ¾³Ä ´Ç½¾À�Ä  ³ÇÄÀ�Ä Äÿ¾ ÄßÄ 
�¿²³Ä ÃÇ½³Ï¼É¾ ´¾ÉÃ²Ã³Ä¸. 
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said, <Those among 

me.=

saint. The tyrant said <

military belt and place it before me.=

, he said <Those among you, 

rank.=

Metaphrastic Greek

Κ³� ³_Ä�Ä Ä�¾ #¾·Ã³ ?·Ñ¾, Χ³²ÃÀºÄ, �φ¸, »Ï½¸Ä �_·Ï¿º¸. Ὁ ·� ÄÀῖÄ @ÃÀºÄ ¸_¹�Ä 
?½¸²³¸ÄÀ, Χ³²ÃÀºÄ »³� ³_ÄÏÄ, ¸?πÑ¾, � @´¸½Ñ¾. Κ³� _Ä π¯¼º¾, Μ¸Ä¸ÃÄ¸º¼¯½¸¹¯ ÃÀÇ, �φ¸, Ä�¾ 
π¸Ãºφ¯¾¸º³¾, �ÃÄ¸ »³� ÄÀῖÄ ³³Ãº¼º»ÀῖÄ `π¸Ã¸ÄßÃ³º πÃÀÃÄ¯´½³Ãº, »³� ÄÀῖÄ ¹¸ÀῖÄ Ä�¾ πÃÀÃ±»ÀÇÃ³¾ 
¹ÇÃ²³¾ πÃÀÃ¸¾¸´»¸ῖ¾, ½¯¼ºÃÄ³ ÄĀ π³ÄÃ� π¯¾ÄÉ¾ ¹¸ÿ¾ ÄĀ ½¸´¯¼ῳ �º², �πÏ¼¼É¾² Ä¸ ÄĀ §À²³ῳ, »³� 
Äà φ²¼ῃ π³Ã¹°¾ῳ �ÃÄ°½º·º. 

And seeing the man he said <Greetings, Kom�s Eudoxios=, and he returned the greeting, 
saying <Greetings also to you = who in turn said <We have brought you to subordinate to 

and to Phebus Apollo and to the fair Goddess Artemis.=

9� e�k f�ze�|�z, |��e՛qpi� �e�e�|�iep s|x� i�h|��ok։ 9� e�k 
9�h|��ok |��e՛qipi� i� h|� |՛� f�ze�|�։ 9� e�k �ze he�e�|�z oxe�e՞�|� s|x� imi 
�e�z |�|y g|�r|y qzh�ke� j�ij: 9� ze e�k, ~e�xie՛ ozu |� he�e�|� jo go�e�o� �e�z 
|�|y qzh�koz jo�։ ?{qezz e�k, �e�z eyz|�os s|}i�o j�ij jo te�ezi��o� t�exeze� 
oz�zesepoz։ 9� j|ti��i� e��|�er|�z։ ?�s �|��f �seyz rorevip|� o �i�ey ezx�|�miez 
f�ze�|�oz e�k: 9� �e�z eyz|�os jgi�iep ix tezhi�u� ~e�|�esez�, i� ~eyre�� i� 
z��iep o �i�ey �~o�es i�o�e�o, i� isiep sex e�e�o �| y|yj fixo։ 5�k he�e�|�z, 
i�h|�iep ye��|�er�z exizeyz, imi p�k mege�|�z �e�z tzejezhip|y �| sey�i�esez 
t�exezoz i� j|tip|y e���er|�z yi�s�|�hesez yem|� mege�|�|�miez o��|y z��|��ezk 
j�ij։ 5�k i�ezipoz, i� y|��e�iep ix o �i� ye�o�izesez size�z e�nezo pozip, i� i�so� 
~egezip w{xe�o� e��|�er|�miez z|�e։ 9� f�ze�|�z |��eq pozk� se�rk� imi �e�z 
e��|�er|�z e�o�k jeyz։ 5�k �ze he�e�|�z, �e�e�|�iep i� �e� s|x�  �evo�z isi��o� 
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o �ewe� e��|�er|�z i� lzh xij i�so� ~eg�i� z|�e։ 5�k �ze s|x�z, |�|՞� i� �ez�|y 
e��|�er|� t�exeyi� j|tip։ ?{qezz e�k, 8oey i� o 5~|v|zo  i� xiroz 5��ixiey։

And the tyrant said <Greetings glorious Kom�s Eudoxios.= 
<Greetings to you also, oh tyrant.= said to him <Do you understand Kom�s
reason we seek you?= And he responded <Tell
they sought me?= The said <I called you so that you may accept the decrees of the emperor 
and so that you may worship the gods.= But the holy martyr replied taunting the foolishness of the 

<So, for this reason, I dressed in fine and bright robes
= replied, <By the gods, if the emperor hears about your obedience 

the gods, he will seat you as second in his kingdom.= The blessed 
one replied, <I am hoping to be worthy of eternal life and to worship the true divinity.= The tyrant was 

said to him <Glorious and 
Kóm�s come tomorrow to the temple of the gods and worship them with us.= Kom�s 

<To which and to how many gods do you command me to sacrifice?= The replied <To Zeus, 

s, identified as 8he}�oez j|� s|}o ?|�~e�oey9

8Æ�¿ ¼¯¾ÂÁ¿ ÆÏ¿ ½·µÏ¾·¿Á¿ ΚÁÇÆ³¼ÁÐω¿ �ÅÆ²¿9.

s9 instructions to his wife regarding the modality by 

which his head and blood should be collected, in the Armenian: 8i� e}iep exez~ xe�|��~ n|v|�ie

je�o�z ox� Ե� e}iep jgp|�q ox

s9 dual name. Noticeably, where the 

�e~z Ee�oz|~o |� Ե�h|�~o|~z

start of the narrative 8Ε_¶ÁÀ»ÁÄ AΜ³Ã»³¿�Ä `¿Á¾³ �¿±Ã9.

¤ÀῦÄÀ ½³Ç³²Ã³Ä _¿ÐÄ¸ÃÀ¾ »³¹²»¸ÄÀ ÄßÄ �»¸²¾É¾ ÈÇÇßÄ· »³� `πÀ¼³³Ï¾Ä¸Ä, �_ 
πÃÀ·ÑÃÀ½°¾ Ã¸ Ä�¾ @½°Ä¸ÃÀ¾  ÃÄº¯ÄÀÃ³, ¸BπÀ¾, À_·� ÀaÄÉ Ä�¾ φº¼À¿¸¾²³¾ »³»ÿÄ �½¸ºÈÏ½¸¹³· 
�¼¼� ÄÀῦÄÀ @½ῖ¾ ¸?Ä �πÀ¼À´²³¾ �Ã»°Ã¸º Ä� πÀ¼¼� π¸Ã� Ä�¾ ·±Ä¸Ãº¾ »³½Ï¾Ä³Ä, a½ÉÄ ½� ·Ç¾¸¹ß¾³º 
a¼ÉÄ Ä�¾ �_·Ï¿ºÀ¾ �¾¸ÇÃ¸ῖ¾. �»¸ῖ¾Àº ½�¾ Àb¾ Ä³ÐÄ³Ä �_·À¿²ῳ ÄßÄ ¿¸¾²³Ä Ä�Ä Ç¯ÃºÄ³Ä �π¸·²·ÀÃ³¾. 

This touched their souls more sharply than a dagger, and in response they said: <We 

we were not able to find Eudoxios.= 
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5�iz �ze e��z lzhk՞� jeyh e�e�i�: 9mi sexo� i�mex� e� o{qezz 
i� e�ix� imi |} g�e�  jze։ 9� h|� jezqpe�o� i� me�|y jezuz �| jo xo lxf�zi��o� i� 
ezs�o� o ui�� o{qezoz: 

And the men said to him <Why did you do this? So that you wanted us to depart 

=

following the saint9s profession of faith, which includes a criticism of idol worship and a more developed 

Κ³� ` ½¯ÃÄÇÄ·  �½À� ½²³, �φ¸, ¹ÇÃ²³, @ ÄÀῦ �¼¸¹º¾Àῦ �¸Àῦ, ÄÀῦ Ä� π¿¾ ÄÏ·¸ 
π³Ã³´³´Ï¾ÄÀÄ·  »³� ³_ÄĀ ¹ÐÃÉ ¹ÇÃ²³¾ ³?¾°Ã¸ÉÄ, _Ä �¾ ÄÃº¯·º ¹¸À¼À´ÀÐ½¸¾ÀÄ108 ̀ πÀÃÄ¯Ã¸É¾, ·ÉßÄ 
Ä³½²³Ä »³� À?»À¾Ï½ÀÄ �¼¸¹ÀῦÄ ÃÉÄ¸Ã²³Ä ´¾ÉÃ²·¸Ä³º. �_Ä ·� ¹¸À�Ä _¾À½¯·¸ºÄ ¿Ð¼³ ÄÀÐÄÀÇÄ »³� 
¼²¹ÀÇÄ `Ãÿ ÄßÄ ¼ÀºπßÄ �ÈÐÇÀÇ a¼¸Ä ½¸·� ³³Ã� ·º³φ°ÃÀ¾Ä³Ä.  Ã�Ä Ä³ῦÄ³ ·º³³¼°È³º À_» �ÇÉ¾ 
�»¸ῖ¾ÀÄ πÏ¹¸¾ aÃ´¸ `π� ³³¹¸²ᾳ ÄßÄ �Ã¸³¸²³Ä �»¯¹¸Ç·¸ ½°¹ῃ·  �´Ñ Ã¸ Ä�Ä ÄÀῦ ³³Ãº¼°ÉÄ �»Ä¸¼°Ã³º 
πÃÀÃÄ¯¿¸ºÄ, »³� πÃ�Ä ÄÀ�Ä ¹¸À�Ä Ä� ¸?¹ºÃ½°¾³ ·Ã¿Ã³º πÃÀ¸ÄÃ¸È¯½¸¾, �φ¸· �¼¼� Ã� »³� ¹¸ÿ¾, �Ä 
`Ãÿ, »³� ³³Ãº¼°ÉÄ `π¸ÃÀÃÀÄ, ÀaÄÉ ½�¾ �¾³²·¸¾ ¸?Ä À_Ä �»¸ῖ¾ÀÄ Ã°³¸º ¹¸À�Ä �¾Ç³Ã²Ã³Ä, ÀaÄÉ ·� 
»³º¾Àφ³¾ß Äº¾³ ¼³ÄÃ¸²³¾ π³Ã� Ä³ÐÄ¸¾ ¾À½À¹¸Äÿ¾, »³� Ä³ÐÄῃ, �Ä ¸?Ä �½� �Ä³ ἤ»¸º, ÄÀ�Ä πÀ¼¼À�Ä 
�¾³π¸²¹É¾.

And the martyr replied <My only sacrifice is to the true God, the producer of all things, 

from the rest of inanimate matter.= T
<

, as it has reached my ears, has persuaded many.=

?|x� e�k, i�o՛� t�exeyi�i� te�e�ep eyz~k� i� i� te�e�ex o tey� 
i�  y|�ho  i� o �|��f t|goz։ yi��|�h|�mo�zz ezfenezipo։ ?{qezz e�k, |�~k� 
e�texe�tip|� jt�exez mege�|�oz e�e�i� jeyh։ 

Kom�s said, <
said, <You say this as 

decrees.=

9 wife: 8Basilissa9 and 

8Mandane9, which acts as a literary parallel to the double naming of the martyr
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Metaphrastic: Ἀπ� πÃº½º»¸Ã²É¾ ·� Ä�¾ �¿²³¾, @Ä ·º� Ä�¾ ¸?Ä ΧÃºÃÄ�¾ πÏ¹À¾ �π¸¼¸¼³½°¾ÀÄ, �¾ Äà 
Äÿ¾ »À½±ÄÉ¾ `π¸³º³¯Ã¹¸· 

Metaphrastic: Having been removed from the dignity of the office of the Primik�rios on account of 
his love for Christ, he was demoted to the office of Kom�s.

M� k� o he�k O�oxiso��e�z, |� ~e�|�i�e� o s|x�|�miez 
o{qez|�miexf... 

�
m�s&

. Echoing the foundational study of Zilliacus9 characterisation of Metaphrastic 

whereby 8

narration9.

certain 8typical9 features of 9s 

Pre-Metaphrastic Greek

Zilliacus, <Zur stilistischen Umarbeitungstechnik des Symeon Metaphastes,= 
Alwis, Hinterberger, Schiffer., <Introduction=

Franco, <
= 

<Zur Umarbeitung rhetorischer Texte durch Symeon Metaphrastes,= 
3
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»³� (and) ?·�¾ (having seen) aÄº (that) ÃπÀÇ·�¾ (haste) ¸BÇÀ¾ (they had) 

·¸ÄÀῦ¾Ä¸Ä (seeking) ³_ÄÏ¾ (him), �¼¹�¾ (having gone) �¾ (in) ÄĀ À@»ῳ (the house) ³_ÄÀῦ (his) 

ἤ¼¼³¿¸¾ (he changed) Ä�¾ ÇºÄÿ¾³ (the clothing/attire) ³_ÄÀῦ (his), »³� (and) π¸Ãº³³¼¼Ï½¸¾ÀÄ 
(putting on) @½¯ÄºÀ¾ (clothing) À?»ÄÃ�¾ (pitiful) ?¼¹¸¾ (he went) �¾ (to) ÄÏπῳ Äº¾² (a place). 

Ե� �i~iep jo �|�mezeso qzh�koz
jze isiep o �|�z o�� i� �|qiep
jtezhi�u~ o�� i� jgi�e� tezhi�u

ev�e�o i� isiep o �ivo &

&

Ὁ »Ï½¸Ä (The Komēs) ¸Bπ¸¾ (said): ÄÀῖÄ ÄÃ²Ãº¾ (to the three) ½¸ (me) �π°ÄÃ¸È³Ä 
(you ordered) ¹Ð¸º¾ (to sacrifice) ÀaÄÉÄ (in this way), »³� (and so) ¹ÐÉ (I sacrifice) ÄĀ  ³ÄÃ� (to the 

father) »³� (and) ÄĀ ¥@Ā (the Son) »³� ÄĀ  ´²ῳ  ¾¸Ð½³Äº (and the Holy Spirit), Äà `½ÀÀÇÃ²ῳ (the 

consubstantial) ¤Ãº¯·º (Trinity). 

Kom�s

s|x~ (The Komēs) e~k i�o՛� t�exeyi�i�
te�e�ep eyz~k~ i� i~ te�e�ex o tey�

te�e�ep j|tip
ºÐω. Perhaps the Armenian translator 

xe�ev
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i� y|�ho i� o ~|��f t|goz � yi��|�h|�mo�zz
ezfenezipo

Kom�s said, <
=

�?Ãß¼¹¸ (came) Àb¾ »³Ä±´ÀÃÀÄ (an accuser) πÃ�Ä (to) Ä�¾ @´¸½Ï¾³ (the 

Governor ) π¸Ã� (concerning) �_·À¿²ÀÇ (Eudoxios) ÄÀῦ »³� (who is also) Μ³Ãº³¾Àῦ (Marianos).

Եsiep (came) e�� (men) |xez� ( }e�eqe�~|�mo�z (
e} (to) o{qezz (the xe�|��ezkoz (offering) �e~z Ee�oz|~o 

|� (who) Ե�h|�~o|~z ( s|}i�e� (he is called)

Μ³Ã»³¿Ï¿ Æ�¿ ¼³� Ε_¶ÏÀ»Á¿

ºÇÃÿ¿ÁÄ (courtyard) with pie}z

 ºÇÃÿ¿ÁÄ `ÃÁÄ

ºÇÃÿ¿ÁÄ as h|�}z

pie}z

`ÃÁÄ instead of ºÇÃÿ¿ÁÄ.

`¾ÁÁÐÅ»ÁÄ ezfenezipo
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, we find that the Armenian version describes him as 8sitting upon his horse9 

but adopts the double adjectival description of his clothing as 8fine and bright9, whereas the Greek version 

sitting upon a 8bright9 horse, but only uses the adjective ½³¾ÂÃ�¿

Κ³¹²Ã³¾ÄÀÄ (sitting) �π² (upon) ¼³½πÃ�¾ (bright) AππÀ¾ (horse) »³� (and) �Ã¹ßÄ³ 

(clothing) ¼³½πÃ�¾ (bright) �¾·ÇÃ³½°¾ÀÇ (dressed)…

&

G~�iep o �i�ey i�o�e�oz o��|y� i�
jgi�iep jgi~�~ ejzo�~ i� ~eyre}~

…

is hailed as the 8 Kom�s9

the 8 Kom�s9. 

the instruction that 8upon finding him, bring him to the court of judgement9. This is also the case in narrative 

instructing his wife to gather his head and blood in a 8

pouch9,

8|� soz h|� �|qip|� ix 

i� o �z|�o i� yez�e�|� size� e��o o x{�z�ize�|� i� ye�o�izesez siez�z i� eyp |} i�� 

�i�ezip|� i� jo� o xe�xzo e��9

πÃ»¾»¼ήÃ»οÄ ¼ό¾ηÄ

~}oxiso}

s|x~ We also find consistent patterns of terminological translation, for example �³Å»½·ÐÄ 
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oz�zesep ³_ÆÁ¼Ã¯ÆωÃ mege�|�

#ÃÉω¿ o{qez

@µ·¾Ñ¿ f}ze�|� o{qez

he�e�|�

@µ·¾Ñ¿

ΚÁÇÆ³¼ÁÐω¿ ?|�~e�oey

Astruc, <Un fragment palimpseste,= 52. 
ΚοÈÇά¼»οÄ mentioned in Skylitzes: Ioannis Scylitzae synopsis historiarum, Corpus Fontium 

Historiae Byzantinae. Series Berolinensis 5 ed. J. Thurn (De Gruyter, 1973), 137. This town is implicitly described as near 
Melitene by Skylitzes. Encountering a plain in the vicinity of Melitene called 8of Koutakios9 in the Martyrdom does 
indeed seem to indicate this toponymic relationship. The slight alteration of the name as it travelled from Greek into 
Armenian is not particularly noteworthy, but such a change could signal a local reflection of the name of plain in 
Armenian as it was known to the translator working in Melitene in 1092.
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dispels Astruc9s speculation that the uni

Identifying the Sponsor: Discounting Grigor Vkayasēr

The prolific nature of Grigor9s textual production and the greater c

ē

Papavarnavas, <The Secret that Led Them to Martyrdom: The Role Swap between a Christian Reader and a 
Pagan Flute Player= (forthcoming).

Cowe, <Armenian Hagiography,=
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of Vkayasēr 

Vkayasēr

(Ko�mi� @ey 

Oseyefez|�miez M��|�xze�o�|�miez @exe�), 

Vkayasēr

So it follows that by virtue of the fact that the precise date given by the colophon of the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios coincides with the period of Grigor Vkayasēr9s 

activities, scholarship has traditionally attributed the Armenian Martyrdom to Grigor9s sponsorship in this 

same fashion as Akinean. A century before Akinean, in 1811, the Armenian Mekhitarist linguist and 

lexicographer Mkrtic8 Awgerean oversaw the production of the monumental Compendium of Lives and 

Martyrdoms (@oese�e� �e�� � �seyefez|�mo�z ��f|�), an attempt to compile a printed edition of 

every existing Armenian hagiography.  From pages 723 to 726 we find the first printed version of the 

Armenian Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios. At the end of the text Awgerean, making 

note of the date and place of the translation in 1092 contained in the colophon of the manuscript he was 

using to create the printed edition, added in the short commentary appended to the text that the Armenian 

Martyrdom was produced by Vkayasēr himself, without reason or justification. Awgerean himself does not 

explicitly state which manuscript(s) in the monastery of San Lazzaro were used in the creation of his edition. 

During a period of archival work at the Mekhitarist monastery, I was afforded the opportunity to examine 

Venice Mekhitarist monastery of San Lazzaro Ms. 17 (V 17), a 
ar̄əntir dated to 1224 CE which contains 

the Armenian Martyrdom between folios 199r 3 202r. Despite considerable interventions in the text by 

Awgerean, the number of shared variations between the printed version and V 17 suggest that Awgerean 

based much of his edition on this manuscript. Upon further inspection of  V 17, I found that the manuscript 

 Findikyan <Armenian Hymns of the Church and the Cross,= 65.
 N. Akinean, Niwt8er Hay Vkayabanut8ean Usumnasirut8ean Hamar (Material for the study of Armenian Martyrdom) 

(Mekhitarist publishing house of Vienna, 1914), 2.
 M. Awgerean, Liakatar vark῾ ew vkayabanut῾iwn srboc8 (Compendium of Lives and Martyrdoms) (Mekhitarist publishing 

house of San Lazzaro, Venice, 1810). 
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preserves only half of the original colophon of the Armenian Martyrdom, with the folio containing the 

second half missing. When the time came to use the manuscript for his compendium, Awgerean would 

have found the following at the end of the Armenian Martyrdom:

=e�gxezi�ez ~e�x|�mo�z� ��f|� �seyo�� o y|�ze�kz g�|� o tey fe�fe�, o 
xey�e�eve�oz @ey|�, |� s|}o Iipi�izo, o m|�esezo� @ey|� tozg te�o�� � �e�e�|�z � 
xks (1092), lzh...

one (1092)&

Without any knowledge of the full colophon, Awgerean presumably surmised that the missing portion must 

have recorded the name of Grigor Vkayasēr based on the dating of the translation given by the first half of 

the colophon. This may offer a possible explanation for his otherwise inexplicable insertion of Vkayasēr9s 

authorship into the short commentary appended to the print version of the Armenian Martyrdom and this 

manuscript deficiency may also explain why the colophon was never printed with the text despite its value 

for compositional context. In any case, we find here again evidence of a scholarly impulse to attribute an 

eleventh-century Armenian hagiographical translation to Vkayasēr, purely based on supposition. It is this 

supposition which is itself the root of subsequent scholarly interpretations attributing the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios to the Catholicos Grigor II and it has proven 

remarkably durable. Up until the 19709s studies such as Covakan9s 1967 work devoted to the hagiographical 

translations of Vkayasēr, Grigor Vkayas�r and the Translations of the Lives of Saints  (7�og|� Nseye~k� � 

me�gxezո碂mo�z� �e�ո碂� ~�f|�), included the Armenian Martyrdom in the definitive lists of texts 

attributed to the activities Catholicos Grigor II.  

19809s, it is possible to detect a change in direction against the traditional Vkayasēr

Aratbes Matʿ –

@eyi�iz Ai}eg�i�o @o{e�ese�ezzi� Ե n6 hh ʿ

Vkayasēr

Vkayas�r (7�og|� 6. Oseye�i�o zeqeui�zer me�gxezesez {e�n|�xl),

Vkayasēr

ovakan, < ē ῾ ῾ ῾ ῾ ῾ Vkayas�r
),= 

ʿ Hayeren Jer8agreri Hibatakaranner 5– –
ʿ c ̌ʿ ʿ

Gevorgyan, <Grigor II Vkayaseri Naxajer̄ ῾ =
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3

Evidently sharing the same doubts as Matʿevosyan, Gevorgyan opted not to include the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios in this list. Instead, his system of classification is 

based strictly on those translations which implicitly bear the name of Grigor Vkayasēr, who, when 

commemorating the translation of these compositions in their colophons referred to himself as the author 

and the year in which he carried out his work. In the last three decades it is evident that scholarship has 
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gradually moved away from the traditional presumptions which once linked the Catholicos Grigor II to the 

translation of the Armenian Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios in 1092 and is, in 

general, far more cautious to draw such connections without clear evidence of authorship.

Vkayasēr9s sponsorship 

ē

ē

ṙ
ēr9s works

Jexo �i� teje�i�|�ho tozgte�o��|�ho e�e�zi�|�ho e�e�er|� e{qe�to � o 
teje�i�|�ho i�meze�zi�|�ho i�mzi�|�ho (1077) size�e�oz xi�|y gep��iezz, � l�� 
A|��|�eyoz m|�|y @eysejez�� tozgte�o��|�ho ��ezi�|�ho tozgi�|�ho (1076/7): ? 
mege�|�|�miezz Io�eykpo 8|�so, � o ~e��oe�g|�miez ?|jxeyo i�sefzeso, i� 
7�og|�o�, |�ho 7�og|�o Oepte�|�z|y, |v|�x|�miexf xiroz 5��|�r|y e�neze�iep 
em|�e� te�|yz ox|y ��f|yz 7�og|�o: 9� l�� ye�e�e�i� �i�piez ��f|yz Netesey, o 
�e��se�iep ��|y Nso�me��|�z tepereze�� te�o o ~eyre�e{kz seyez� ��f|yz 
?|��ezhoez|�o � xire� lvuxexf tey�iep g�o j�iz}epo� y|�|�z�: jgi�et�e{ 
xisz|�mo�z g|�r|� e�e�ip|�z xiroz Ց|�tezz|� M�sifi�ezo p|��e�|� � |gi{et 
�e�he~i�|�miexf։ 9� tezho~iep tx�eg|yz t�i�|�oz ?o��es|�o y|�zesez � 
teysesez |��xexfz ~i�we�iep � e�e�eui�z ~e�gie��, i�|� me�gxezip j�iz}epo� 
|g�|y ox|y։ 9� lzsepiep ���epo� |��eq|�miexf of�� j�eq�es�z zeqexe�ge�koz, � 
xire� �enezxexf te�iep jtexe�e�erz @ofoe � 5�oesez r|�|yz: Azexe�� @|g�|yz 
te�o o fenoz� Nixey, o ��|�|�� P|�|�o, o t�i{�esefzes seye�ez ��f|�z: 9� g�o ezh 
jt|gi{lz|�t go�zesezz ?o�es|�, |�ho ox l�� t|g�|y � e{esi�� xir go�zesezoz 
7k|�giey �|qez|�hoz xi�։ 9� �|�e ye�ne�esez x�e�� e{qe�|�mo�z jezuexf e�iep 
l�� e�e�e�|�� t|g�|yz ~e�gi�e�z, �i���oz e�re�riep jq|�me�iep fez� t�i�|�oz, 

Gevorgyan, <Grigor II Vkayaseri Naxajer̄ ῾ ,=
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yivezesip|� o ho��ep|��� � ye�xe�esez� xi�|yoz ejgoz�: 5�h xevmix jexizi�iez |�� 
tezho~o� ey�x t|goef|�vq ~e�gexo�, yo{ip jox evsevs|�mo�z� o Pk� ���o x�e�� lzh 
zxoz � je{qe�|v� o �xe, � g�ip j�|�� yo{e�es� lzh �xoz g�|� y|�nex g�i��o� , � xo 
~ese�i�|��ezip: :o � juij g�i��k Pk� o go�z size� ye{qe�toz sizhezie�, |� k � 
ivo�o e��tziep ye�o�iez� ye�o�izo�: 126 

The colophon tells us that Grigor Vkayasēr travelled first to Constantinople expressly to locate a copy of 

Chrysostom9s ṙ
Vkayasēr

ēr9s translation of 

being the only of Grigor9s extant works to be subject to a full granular textual comparison with its Greek 

ēr9s pupil and collaborator 

ēr9s translation and rewriting as a distortion of the Greek original which 

 Yerevan, Mesrop Mashtots Institute of Ancient Manuscripts (Matenadaran), ms. 1315, ff. 452r 3 452v. 
(Matʿevosyan, Hibatakaranner, No. 129)
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@ey @oz >e�gxezesez 7�esez|�mo�z

ēr9s translation technique as producing translations which vary considerably from the 

original texts and can be considered <free translations=.

 

Vkayasēr9s 

Vkayasēr9s 

Chétanian9s conclusions are channelled toward stressing the benefits of viewing later 

medieval translations on their own terms rather than through the lens of the so called <Golden Age= of 

ēr9s translated 

ē

Testament verbatim to Chrysostom9s original. ēr9s 

airinian ēr9s 

texe�i~

ē

Akinean, <Kirakos Vardapet Gitnakan (Kirakos, the learned Vardapet),= 
῾ ῾ Petrosyan, <P῾ ǰ

῾ ῾ ῾
Literature),= �ǰ <Aylazgi t῾argmani�῾ ə ῾ ǰ

= Levon Xa�῾ ῾
ǰazgayin gita~oCovi
La version armgnienne ancienne des Homglies sur les <Actes des Apôtres< de Jean Chrysostome 

, Chétanian, <Les citations scripturaires,=: 3213

 E. airinyan, <Surbgrayin naxakrt῾ut῾yunnerə hay matenagrut῾yan meǰ  (Scriptural precedents in Armenian 
Literature),= �ǰmiacin, 79 (1) (2022): 41-44.
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ē 9s hagiographical and martyrological translations

and his translation team and better define what makes a < ē translation=.

ṙ
Jexo teje�i�|�ho te�o��i�|�ho 5��|�er|y xi�|y i� Pie�z Jo�|��o Ք�o��|�o 
gep��iezz i� o tozg te�o��i�|�ho yo�zi�|�ho xi�|�x m|�esez|�miez� i� ye�mz i� o 
�e�zi�|�ho mege�|�|�miez ?|xoz|�o 5pk��o... 9� e~e o ye�e�e�e�iep exh te�e� 
o �|��f pie�zz, j|� Nie�z s|}iz, o xi� �i�tesez ~e�gi�esez isivi�o�z y|�q�z �|��f, 

j|� l�� e�|�o fe�fe� Oe�pet|y s|}o, |� me�gxezo 8�eq� 5��|�r|y: 9� ezh yi�i�|�z 
i� o �i� exo xi�|y em|�esep|�miez� me�gxezi�o j�e�� wgz|�miez xir � ��ez}ipo 
e�zz 5��|�r|y J|�tezz|� M�sifi�ezo ?|��ezhz|�~e�p�o tey�e~i�o, o ui�z e�z 
xo|y, |�|�x ez|�z k� =k|�o��k, ejge� y|yz: 9� e~e i�|� �i���oz e�re�rip j�e o 
�e�efez � ye��e�eueyz feyo� � fe�o� e�e�oz me�gxez|�miezz, l�� �i�h|ve�z 
oxe��o�, xoe{e� �|vip|� o ui�z 5emi|�o �etezeyo , |� �ziep � �e�niep k� lzh xi�|� 
ui�exf.133 

8In the one

Komnenos& We reached the Holy Mountain, that they call <Black=, to our Churches, 

translates as <Garden of God= and in that place, in the 37

hand of one man, who was named T9ēop8istē

T9ēop8istē and then given to Matthew the Priest, a member of ēr9s translation school, to adjust and 

8renew afresh the foreign verbs and terms of the first translation.9 However, a close 

ʿ Hibatakaranner
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ē

ē 9s translation team at the start of the eleventh century reveal some striking, previously unidentified 

ē

ē

ἜÄº ÄÀῦ ³_ÄÀῦ `½º¼Àῦ¾ÄÀÄ 
³_ÄÀῖÄ ³ÀÇ¼�½¸¾ÀÄ ` �¸�Ä 
�πÀ»³¼�È³º π¿Ã³¾ Ä�¾ �Ã¸Ä�¾ 
³_ÄÀῦ ÄÀῦ `Ã�ÀÇ, ?·À� ÄºÄ �¾�Ã 

�¾ÀÇ¼À�½¸¾ÀÄ `π� πÀ¸ύ¿³Ä¿Ä 

ἀ½³»άÃÄ¿υ ¸?Ã¸¾�Ç¹¸ �¾ Äà 

�»»¼¸Ã�ᾳ »³� π³Ã¸»�¼ÀÇ¾ Ä�¾ 
½³»�ÃºÀ¾ ÄÀῦÄÀ¾ À@ »³Ä�ÇÀ¾Ä¸Ä 
³_Ä�¾ ¸`¿³Ã¹³º `π�Ã ³_ÄÀῦ 

 ἜÄº ·� ÄÀῦ  ´�ÀÇ Ä�¾ @·�ÃÄ¸¾ 
ÃÇ¾¸�ÃÀ¾ÄÀÄ ·º·³Ç�¾ »³� Äà ÇÃÇÃà 
´¼�ÄÄῃ »³� ½ÀÇÃº»à »³¼�¾ Äº »³� 
ᾠ·º»�¾ Ä¸Ã¸Ä�·À¾ÄÀÄ, ÄÀῦ �¸Àῦ 
·À¿�·¸º¾ Ä�¾ ³_ÄÀῦ ¹¸Ã�πÀ¾Ä³ 
³ÀÇ¼À½�¾ÀÇ, �¾�Ã ÄºÄ �¹Ã�À¾ 
ἀ½³»άÃÄῳ ·³�¿¿À¼ »�ÄÀÇÀÄ ¸?Ä 
½�ÃÀ¾ ÄßÄ �»»¼¸Ã�³Ä  ³ÇÄ�¾ 
¸?ÃÉ¹¸ῖ �φÃ�¾ Ä¸ ÄÀῦ ÃÄ�½³ÄÀÄ 
�πÀÃÃ�É¾ »³� Ä�¾ ´¼ÿÄÄ³¾, �Ä 
#»ÀÃ½À¾ ?·¸ῖ¾, »³¹º¸�Ä.  �¾ÄÉ¾ 

?exi�e� e��|�er yey�zip 
��ez}ipe�� je�e�oz|�mo�z 
��f|yz: :o ete jey� xo 
fe�uiep |xez� |� k� wfղfաp 
vաvսոv պղoոv i� fi�iep ihoz 
e�e�o z|�e i�  eve}koz jo 
ev�m� e�e��k �e�z z|�e 
|�~k� jo fn{si��o: :o 
e�e�ip �e��os ppsk� jze 
mo��ip|� gehuոw i� jpij|�z 
fze�oz e��e�|y fi�ez|yz 

Schiffer, < Century Byzantium,= 

3
Schiffer, < of St John Chrysostom,=
Patmut9iwn varuc8 sk8an�8eleac8 ew dipuacoc8 srboyn Yovhann Oskeberan Hayrapetin Kostandnupolsoy
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aπÉÄ ?³¹à· ÀcÄÀÄ ´�Ã ?¾ 
�φÃ�·É¾ �ÇÉ¾ »³� Ä�¾ ´¼ÿÃÃ³¾ 
³_ÄÀῦ �¿É¹¸¾ ÄÀῦ ÃÄ�½³ÄÀÄ… 

Àb¾ ·¸À½�¾É¾ ÄßÄ  ´�³Ä �»¸�¾¸Ä 
ÈÇÇßÄ @³Ãº¾ ÄÀῦ π�ÃÇÀ¾ÄÀÄ 
`π¸Ã¸�¿³Ã¹³º …

 

teziep...  

&

 
afflicted one&

mouth&

the other tenth century rewriters, namely placing the possessed man 8·?Ä ¾�ÅÁ¿ ÆßÄ �¼¼½¹Å�³Ä9 which is also 

Â¿·�¾³ÆÁÄ �¼³º�ÃÆÁÇ

·?Å¹¿�Éº¹

�¼³º�ÃÆῳ ¶³�¾Á¿» ē

T9ēop8istē

~�ez}ipe��

8impure spirit9 yey�|y ~vr|y), jhkx|z

¶³�¾Á¿» 

ē
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. In this episode, John9s disciple Proclus witnesses the apostle Paul appearing to Chrysostom as 

ē

…»³� �ÃÇ¸Ä³º πÃ�Ä Ä�¾ ¹�Ã³¾ 
ÄÀῦ »ÀºÄÿ¾ÀÄ· »³� π³Ã³»�È³Ä 
·º� Äº¾ÀÄ _πßÄ `ÃÀ Ä�¾ DÉ�¾¾¸¾ 
»³¹�½¸¾À¾ �π� ÄÀῦ ¹Ã�¾ÀÇ ³_ÄÀῦ 

»³� ´Ã�φÀ¾Ä³ »³� Ä�¾ 
$´ºÀ¾  ³ῦ¼À¾ �¾³»¸»¼º½�¾À¾ 
�¿�πºÃ¹¸¾ ÄÀῦ ¹Ã�¾ÀÇ πÃ�Ä Ä�¾ 
»¸φ³¼�¾ ³_ÄÀῦ »³� �ÇÀ¾Ä³ Ä� 

ÃÄ�½³ ³_ÄÀῦ »�ÄÉ ¸?Ä Ä� ÀbÄ 
³_ÄÀῦ Ä� ·¸¿º�¾ »³� `½º¼Àῦ¾Ä³ 

³_ÄĀ· ?¾ ´�Ã �¼ºÃÃ³�³ @ ½ÀÃφ� 

³_ÄÀῦ »³� ` π�´É¾ Ä�¼¸ºÀÄ »³� 
π¼³Ä�Ä…

 

 … »³� »ÀºÄÿ¾º ·� πÃÀÃ¸¼¹�¾ �¾¹³ 

ÃÇÀ¼�·É¾ ` ½�´³Ä π�¾ÀÇ ¸@Ç¸ÄÀ 

»³� Äà  Ã½¸¾¸�ᾳ πÃÀÃ»¸»Çφ�Ä ?¾, 
�¾ ÇÃĀ ¹ÇÃÿ¾ Ä¸ Ä�¾ _φ¹³¼½�¾ 
πÃÀÃπ¸¼�Ã³Ä »³� ·º᾿_πßÄ, �Ä 
�´ÇÉÃÀῦ¾ ?¾ ·º³³¼�È³Ä, `ÃÀ Ä�¾ 
DÉ�¾¾¸¾ �Ç�½¸¾À¾ ½�¾ ÄÀῦ 

´Ã�φ¸º¾ »³� ³_ÄĀ 

πÃÀÃπÀ¾À�½¸¾À¾ #¾·Ã³ ·� Äº¾³ 

φ³¼³»Ã�¾ ¿ἷ¿À ³@ ¸?½�À¸Ä Ä�À 

Ἐ¾¼ÃÃ³ῖ¿À �ÇÀÇÃº, π¼³Ä� Ä� 

´�¾¸ºÀ¾, »³¹¸º½�¾À¾ ἐπ� ÄῶÀ 

ὤ¿ωÀ, ?Ã�½³ ÄĀ ½³»³Ã�ῳ 

πÃÀÃ½�¿³¾Ä³ »³� πÃ�Ä ÀbÄ �»¸�¾ῳ 

·º³¼¸´�½¸¾À¾.  

 

…i� isz e� h|��� �izisoz, i� 
o fe� e�iep jrers|ym 
~e�|�tezoz, i� q|ze�tiep 
o zi��� i�i� jJ||�tezzk� 
z��iep o �i�ey em|�|y jo  
g�k� jxisz|�mo�z� mvm|�z 
e�e�ip|yz ~|v|� jo sey� 
vf�ոv jopաw� wո�ա i� 
q|ze�tiep e� gp|�qz 
J|�tezz|� i� xi�ui�|��iep 
jfi�ezz e� e�|y |�zsz q|�k� 
lzh zxe: i� k� z{ez 
si�~e�eze�z ey�~k� ey� 
}e�ete�es ti�z gezg|��, 
x��|��� se�e�iep peyzeg|yz 
xir esz y�zeso� |�z}�z 
i�seyzeg|yz աufwf�ow iս� 
fղoսhաpաw pf�պա�աwա�w. 

&

 

leaning into John9s head and 

tenth century rewriters: the enhanced description of the man behind John Chrysostom as È³½³¼ÃÏÄ and the 

#¿¶Ã³

�Â� Æÿ¿ �¾ω¿ (on his shoulder) and to describe the Apostle Paul9s likeness 

Schiffer, < of St John Chrysostom,= 96.
Patmut9iwn varuc8 sk8an�8eleac8 ew dipuacoc8 srboyn Yovhann Oskeberan
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to the prophet Elisha in terms of iconographic similarity 8ÁCÁ¿ ³@ ·?¼�¿·Ä Æ�¿ �½»ÅÅ³ῖÁ¿ �ÉÁÇÅ»9, rather than 

8ÁCÁ¿ ̀ ½�µÁÄ Æ�¿ 

�½»ÅÅ³»� µÃ�È·»9. ē

the Apostle Paul as 8on the shoulder9 of John Chrysostom yi�|y mosez� z|�e

similarity 8 9 exizi�oz l~� ivo~kesez

si�~e�eze�z Even more strikingly in this case, the second addition drawn from Metaphrastses9 

the Armenian text describes him as a man with 8

9, a description which has been directly excerpted from the 

ē 9s translation team, not only highlighting different and 

dialoguing with and reacting to changes and claims that appear only otherwise in Symeon9s rewritten text 

~e�si� ¸?»Ñ¾,  si�~e�ez
si�~e�ez ½ÀÃφ�: ?¾ ´�Ã �¼ºÃÃ³�³ @ ½ÀÃφ� ³_ÄÀῦ k� z{ez si�~e�eze�z ey�~k�

si�~e�ez exizi�oz l�� ivo�kesez si�~e�eze�z
ÁCÁ¿ ³@ ·?¼�¿·Ä Æ�¿ �½»ÅÅ³ῖÁ¿ from the Metphrastic 

¸?»Ñ¾  si�~e�ez. si�~e�ez 

~e�si� ~e�si� B. Contin, <

,= 3
si�~e�ez  Patkerapabtut8yan ev Patkeramartut8yan 

, < ,= 
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ē 9s translations should not only give cause, I would 

ē

Vkayasēr9s sponsorship

ē

ē

ē

ē

ēr9s sponsorship of 
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Identifying the Sponsor: An Armenian Chalcedonian Context

ē

8

9 8despite the 

that this authority would be in place at the receiving end, in the target sphere of a translation9 and in 

 8
transformed, or contested9. Vkayasēr, Greek texts were taken from their 

of the anonymous translator9s intention to maintain the original authority of the Greek model, not only 

?e�e�i�ez lzme�� zete�es|�miez �seyoz Ք�o��|�o 9�h|��o|� yex�iezz 
Ni~�ixfi�o o �i�z:148 

Høgel does, that 8h 3

Høgel, <The 
Barlaam and Josaphat along the Silk Road,= Postscripts 8.3 (2012): 2213241. Although this date specifically refers to 
Saint Eudoxios, it is used as the feast for all four saints.
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3

,9

with Armenian and Syriac communities through 8

.9 

coincides with a period of Chalcedonian Armenian ascendency amongst the city9s elite, that is 

< ,= 182.
Høgel, <The Authortiy of Translators,= 225.
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ʿ

? mege�|�|�miez @|�|x|�, |� s|}o Ioqeypo�, i� o m|�esez|�miezz @ey|� o KG (1041), 
i� o sem|vos|�|�miezz �ie�z Oi��|�o @ey|� sem|vos|�o i� �i�eho�|vo, y|�nex 
Je�ezk� @ey|� mege�|�z �eqwezi�e� o Ք�o��|�։155 

tēs

a Gospel 8

.9

the protoproedros, doux, and kuropalates T8oros/Θ·�¶ωÃÁÄ Χ·Æ�¾¹Ä, who, according to the sigillographical 

evidence, gained control of the city after 1078 on behalf of the Empire.  Michael the Syrian places 

Gabriel9s appointment to the first year of the reign of the Emperor Alexios Komenos in the year 1082, but 

ʿ
ʿēos Uṙ ʿ }amanakagrutʿ

ʿevosyan, Hibatakaranner, No. 

Gyllenhaal, <Byzantine Melitene and the Social Milieu of the Syriac Renaissance,= 

Seibt, <The eastern frontier of Byzantium in the decennia after Mantzikert4
developments?,=
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his Greek seals dating to the year 1090 give us more concrete evidence.  On the obverse of his seal we 

find 8�Ã³È�Ä ÅÈÃ³µ�¸ω ÆÁῦ �³´Ã»�½, "Ä ´½�Â·»Ä, �¾¹Ã¿ ¶ÁÇ¼�Ä ÂÃωÆÁ¼ÁÇÃÁÂ³½�ÆÁÇ8 (I seal the writings 

that you see of Gabriel, emir, doux and protokouropalates).  The formulation of his titles clearly give 

weight to Michael the Syrian9s claim that Gabriel had received legitimisation from both Constantinople and 

Baghdad/Isfahan as a semi-autonomous ruler of the city by the end of the 1080s, though Gabriel himself 

continued to rule with, at least nominal invocation of Byzantine authority.  

The tenure of the Armenian Chalcedonian Byzantine doux of Melitene Gabriel from the mid 1080s 

until 1101 was, amongst other activities, marked by his sponsorship of the translation of Tales of Sinbad from 

Syriac into Greek at the hand of Michael Andreopoulos. What we know about Michael comes only from 

the dedicatory epigram to the work where he refers to himself as grammatikos, giving us something of an 

impression of his educational background, possibly also an indication of his role as a teacher overseeing the 

instruction of grammar, literature, and prose composition.  Certainly the colophon of the Armenian 

Martyrdom could itself possibly indicate such external sponsorship. According to the colophon, the scribe 

was given a 8reward9 for his work (Ne�u: 'salary', 'pay', 'stipend', 'reward'), the recompense due to the scribe 

for his translation. This can be taken to carry a more celestial meaning, but the term also holds an implicitly 

financial definition for salary or stipend. In this case it may be a reference to a payment for services rendered, 

indicating non-monastic, possibly lay, sponsorship. Gabriel of Melitene, then, may himself pose a possible 

candidacy for sponsorship, as a lay Chalcedonian Armenian who would have an interest in rendering the 

spiritual and liturgical authority of the Church of Constantinople into Armenian, and as an elite with the 

available capital and profile to commission such a translation. As Dedeyan argues, 

Tales of 

 

3

3

3

https://pbw2016.kdl.kcl.ac.uk/person/156290/
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 lay benefactor of a monastic institutions, the 

 carried the available funds to support the production and translation of such a large codex and 

perhaps bequeathed this translated pre-Metaphrastic menologion in Armenian to a local ecclesiatical or 

monastic instituion; one dedicated to Saint Eudoxios in the city of Melitene, explaining why this particular 

Martyrdom was given a dedicatory colophon connecting this larger enterprise to the local environment it was 

being produced in or the instituion it was being produced for.  If, however, we would prefer to propose 

that the Martyrdom was translated as a singular text drawn from a Greek menologion, 

commissioned on the commemoration of the saints9 feast day in early September

h members of the Byzantine elite converged in <

.=

of the Kyros is marked by its impressive literary activity, which, 8

=

Oe�u to signify a more 

celestial reward for

A letter 

exchange between the Chalcedonian patriarchs of Antioch and Jerusalem and the monastic community of 

Saint Symeon Thaumatourgos on the Black Mountain concerning the spiritual practices of Chalcedonian 

., <The Will of a Provincial Magnate, Eustathius Boilas (1059)=
P. Magdalino, <The Liturgical Poetics of an Elite Religious Confraternity,= in 
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Armenians (c.a 10809s) preserved in 

…»³� ¸?Ä Ä�¾ �¸Ï»ÄºÃÄÀ¾ �»»¼¸Ã²³¾ �πºÄÃ³πß¾³º π³Ã� ÄÀῦ  ´²ÀÇ �¾ Äà �Ã½¸¾²ῳ ·º³¼°»Äῳ 
È¯¼¼¸Ã¹³º Ä�¾ �»À¼ÀÇ¹²³¾, ÄÀ�Ä ·�  ¼¼¸¾ºÃÄ�Ä π³Ã³½²³¾ π¯¼º¾ È¯¼¼¸º¾, »³¹�Ä »³� À@ 
�¾Ä³ῦ¹³ �·¸¼φÀ� @½ÿ¾ È¯¼¼ÀÇÃº¾ Äà Äÿ¾ �Ã½¸¾²É¾ ·º³¼°»Äῳ »³� À@  ¼¼¸¾ºÃÄ³� π³Ã³½²³¾, ̧ ?Ä 
·º³φÏÃÀÇÄ ·� ÇÀÃÀÐÄ, ·º� Ä� ½� �Ç¸º¾ ·ÐÀ �»»¼¸Ã²³Ä…170 

&and in the God-created Church it was permitted by the saint that the liturgy be sung in the 
Armenian language while the Greeks sang separately, as also our brothers here sing in the Armenian 
language and the Greeks apart, but in a separate choir on account of not having two churches&

1092 came from amongst the city9s local Armenian Chalc who, other than 

Armenian Chalcedonians at that time, could describe the city of Melitene as their 8mother city9

 (xey�e�eve�oz @ey|�

The Cult Dossier of Eudoxios, Romylos, Zenon, and Makarios: The Emergence of the Armenian 
Martyrdom 

 A familiar calque of the Greek ¾¹ÆÃoÂÏ½»Ä, <metropolis=. By the eleventh century we encounter the term in 
chapter 17 of The Universal History of Stepʻanos Tarōnecʻi, refering to the Armenian city of Kars. However, it is not found 
in the History of Aristakēs, and only appears again in the eleventh century in two other colophons: Yerevan, 
Matenadaran, ms. 288, 1099CE, where it refers to Jerusalem and Alexandria and New Julfa Ms. 543, 1098CE, where 
it refers to Antioch. Notably then, most examples for the use of this term during the eleventh century appear in the 
1090s.
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is fashioned as the central figure within the composition; it is Eudoxios9 name which always appears first 

3

¤à ³_Äà @½°Ãᾳ #¹¼¸ÃºÄ Äÿ¾  ´²É¾ ½³ÃÄÐÃÉ¾ ῬÉ½Ð¼ÀÇ, �_·À¿²ÀÇ, �±¾É¾ÀÄ »³� Μ³»³Ã²ÀÇ. 

¤ÀÐÄÉ¾ Äÿ¾  ´²É¾ ` ½�¾ ῬÉ½Ð¼ÀÄ πÃ³ºπÏÃºÄÀÄ ?¾ Ä�¾ �¿²³¾·  `πßÃÇ¸¾ ·� �π� ¤Ã³Ê³¾Àῦ ³³Ãº¼°ÉÄ, 
πÃÑ¸¾ ½�¾ `½ÏφÃÉ¾ ³_ÄĀ »³� ÃÇ½³ÀÇ¼¸ÇÃ¯½¸¾ÀÄ �πÀÃÄ¸ῖ¼³º πÃ�Ä ÄÀ�Ä �¾ �³¼¼²ᾳ ÃÄÃ³ÄºÑÄ³Ä »³� 
»³Ä³¾³´»¯Ã³º ³_ÄÀ�Ä πÃÀÃ»Ç¾ßÃ³º ÄÀῖÄ ̧ ?·Ñ¼ÀºÄ. �_Ä »³� �¾Ä¸ºπÏ¾Ä³Ä ÄĀ πÃÀÃÄ¯´½³Äº ³_ÄÀῦ ½¸Ä� 

·°À¾ÄÀÄ ÄÀῦ ¹Ç½Àῦ �¿ÀÃ²ᾳ π³Ã°·É»¸¾ ¸?Ä ÇÑÃ³¾ ÄßÄ �Ã½¸¾²³Ä �¾ πÏ¼¸º Μ¸¼ºÄ¸¾à·  »�»¸ῖÃ¸ πº»ÃĀ 

¹³¾¯Äῳ `π°³³¼¸¾, `¾Ä³Ä Ä�¾ �Ãº¹½�¾ Çº¼º¯·³Ä  ¾·¸»³. �¾ Äà �πÉ¼¸²ᾳ ½¸Ä³½¸¼¸¹¸�Ä ` ῬÉ½Ð¼ÀÄ 
»³�  ³ÇÄ�¾ �πº½¸½È¯½¸¾ÀÄ, ¹¸²ῳ ·±¼ῳ »º¾¸¹¸�Ä �π²ÃÄ¸ÇÃ¸ ÄĀ ΧÃºÃÄĀ »³� Ä�¾ ¸_Ã°³¸º³¾ 
π³ÃÃ¸Ãº³Ã¯½¸¾ÀÄ »³� Ä�¾ �π±¾¸º³¾ ÄÀῦ ³³Ãº¼°ÉÄ �¼°´¿³Ä, ½¸Ä� πÀ¼¼�Ä Ä�Ä ³³Ã¯¾ÀÇÄ Ä�¾ »¸φ³¼�¾ 
�π¸Ä½±¹¸. Μ¸Ä� ·� ¤Ã³Ê³¾�¾ »³� ¼ÀºπÀ�Ä ³³Ãº¼¸ῖÄ, À_» _¼²´É¾ �Äÿ¾ �π¸¼¹Ï¾ÄÉ¾, »Ã³Ä±Ã³¾ÄÀÄ 
ÄßÄ ³³Ãº¼¸²³Ä �ºÀ»¼¸Äº³¾Àῦ »³� ·Ï´½³ �»¹°¾ÄÀÄ �¾³ºÃ¸ῖÃ¹³º ÄÀ�Ä ÇÃºÃÄº³¾ÀÐÄ, ÃÇ¾¸¼±φ¹¸ π³Ã� 

ÄÀῦ ÄßÄ Μ¸¼ºÄ¸¾ßÄ @´¸½Ï¾ÀÄ »³� ` �¾·À¿ÏÄ³ÄÀÄ �_·Ï¿ºÀÄ, »Ï½¸Ä �¾ Ä�¾ �¿²³¾ »³� Ä� Ã°³³Ä 
ÇÃºÃÄº³¾ÏÄ·  `φ9 Àc π¼¸²ÃÄ³ºÄ »³� ·º³φÏÃÀºÄ �»·À¹¸�Ä Ä³ῖÄ Äº½ÉÃ²³ºÄ, aÃÄ¸ÃÀ¾ �π¸»¸φ³¼²Ã¹¸ ½¸Ä� 

< ,=
510; < , Zeno, and Makarius=, in 

Astruc, <Un fragment palimpseste,= 46.

http://csla.history.ox.ac.uk/record.php?recid=S02681
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�±¾É¾ÀÄ ÄÀῦ φº¼Ä¯ÄÀÇ »³� Μ³»³Ã²ÀÇ ÄÀῦ ½³»³ÃºÉÄ¯ÄÀÇ $½³ Ã�¾ ÄÀῖÄ `π9 ³_Ä�¾ ÃÄÃ³ÄºÑÄ³ºÄ, Ä�¾ 
�Ãº¹½�¾ ÀbÃº Çº¼²ÀºÄ  »³Ä�¾ ÄÃº¯»À¾Ä³ Ä°ÃÃ³ÃÃº¾.175 

9s cruelty, 

 

Kom�s 

erroneously named <Menologion= of Basil II, 

aev�enko,
3
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aboc8 (


aboc, 

Synaxarion ecclesiae 

Constantinopolitanae ēp

Jey�x e�|�� se�e�i�e� ��|� �|��f xe��o��|�z Ք�o��|�o Mexop|� o P�oez|�k e��ek 
z|yz~k� i� �|��f �seyz 9�h|��o|� se�e�i�e� ��|� o 8k|svo�oez|�k e��ek: o 
Iipo�izo �eve�oz  i� lzh ��f|yz 9�h|��o|�o se�e�i�ez MH@8: xe��o��|�� o 
�eve�oz Iipo�izo

ēp9s 

ēp according to the arrangement of the 8Greeks9

Synaxarion ecclesiae 

Constantinopolitanae, with the only exceptions coming in the form of a number of interpolated Armenian 

festivals, which are the result of later addition and augmentation during the fourteenth century copying 

P. Ant8abyan <Tawnapat�ar žoBovacown,=1033127., Charles Renoux, <Le 
aboc8,=1233152., C. Renoux, Le 
Lectionnaire de Jgrusalem en Armgnie Le 
aboc8 I: Introduction et liste des manuscrits,  

Armgnie Le 
aboc8 II Renoux, <
aboc8 
et Tōnakan,= 3

Renoux, Le Lectionnaire de Jgrusalem en Armgnie Le 
aboc8 II, 153., 157., 164., 180.

Zanetti, <Apothegmes et Histoires Édifantes dans le Synaxarie Arménien,= 
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process.

Synaxarion ecclesiae Constantinopolitanae ēp

Synaxarion ecclesiae Constantinopolitanae, the 

ēp

aysmavurk8

Yaysmavurk8 

Yaysmavurk8 ʽ Yaysmavurk8 

9s 

aysmavurk8 best exemplified by Bayan9s misattribution of his edition of the text to Ter Israel. 

ʽ

Yaysmavurk8

Petrosyan9s Yaysmavurk8

Yovsēp

Yaysmavurk8 ʽ

? z|yz yo{e�es ��f|� �seyo� M|xop|�o ~�k~|�o�|�, i� M��fez|�o, i� :iz|zo, i� 
Iese�o|�o, i� zxoz ��f|yz 9��|��o|�o i� Iez�ezey sz|� z|�e, i� eyp lzsi�e� z|�e, 

|�� o P�eyez|�k o Ii�opozo se�e�i�ez �e�z Ք�o��|��:

Saint Catherine9s Monastery, Arabic
Yaysmavurk8 

@exefe�fe} Fey~xe�|��� (The Synoptical Haysmawurk8), 

G. Bayan, Le Synaxaire Armgnien de Ter Israel: I Mois de Navasard, 
@euefe�fe} Fev~ue�y��ք (The Synoptical Haysmawurk8), 12 vols. 3

Bayan, Le Synaxaire Armgnien de Ter Israel, 513 (169); Petrosyan, @euefe�fe} Fev~ue�y��ք, , 
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Synaxarion ecclesiae Constantinopolitanae.

Synaxarion ecclesiae Constantinopolitanae Yovsēp

Yaysmavurk8 

Synaxarion ecclesiae Constantinopolitanae

ēp

ēp9s abbreviated version of the 

Synaxarion ecclesiae Constantinopolitanae by ēp

He�lz�o� 
ar ̄ə

#ÃÉω¿ Æÿ¿ �ÃÉ�¿Æω¿ (archon 

Ibid., 
Seibt, <The eastern frontier=, 29
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Synaxarion ecclesiae Constantinopolitanae Yovsēp 

 

 

calendar of the Church of Constantinople by Yovsēp an Armenian Chalcedonian in service to the Empire, 
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Commemorating Saint Eudoxius: Armenian Chalcedonian Hagiography in the Eleventh Century

Synaxarion ecclesiae Constantinopolitanae by the Armenian Chalcedonian Yovsēp in 991
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Armenian Chalcedonian Translators and the 
Expansion of the Byzantine Empire: A Long 

Eleventh Century

saints9 lives

Vkayasēr

Vkayasēr

Renoux, <Une influence du rite byzantin sur la liturgie arménienne: un pentecostaire arménien = 187
<Le 
aboc8, Typicon = , Ant8abyan <Tawnapat�ar žoBovacown,= 106.

<Grigor II Vkayaseri,= 94 111., Cowe, <Armenian Hagiography,= 312., Avdalbegyan, ῾ }oCovacuner Ṙ
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Vkayasēr

This chapter aims to situate the translation of the Martyrdom of Saints Eudoxios, Romylos, Zenon, and 

Makarios in 1092 and more broadly the emergence of evidence for the veneration of these saints in 

Armenian and by Armenians within a process of textual dissemination and translation which followed the 

vicissitudes of Byzantine imperial expansion during the tenth and eleventh. It will argue that the translation 

was part of a wider trans-regional process of spiritual transformation in the longue durge of the Byzantine 

Empire9s expansion stimulated by the translation of a canon of sacred literature from Greek by 

Chalcedonian Christian populations living throughout the Empire9s newly formed eastern frontier. This is, 

it should be emphasised, not an attempt to highlight a monodirectional policy emanating from an imperial 

centre, which should be judged on how successfully provincial populations were moulded to a univocal 

imperial confessional model which strengthened the Empire9s political economy, but rather it aims to 

highlight a process of push and pull, whereby the imperial centre and provincial Chalcedonian populations 

actively participated and co-operated in the construction of a shared spiritual and cultural environment 

through the injection and translation of hagiographical, patristic, exegetical and liturgical texts.  This was a 

process which not only brought new commemorations and feast days into the Armenian tradition, but one 

which facilitated the intrusion of the Byzantine Empire and the Church of Constantinople into the norms 

of provincial Christian communities living throughout Northern Syria, Northern Mesopotamia, Eastern 

Anatolia, and the Caucasus during the tenth and eleventh century and served to construct, reinforce, and 

maintain a trans-regional, imperial space. Ultimately, this chapter seeks to foreground an active Armenian 

Chalcedonian translation and veneration milieu throughout the late-tenth and eleventh century that carried 

distinctly different objectives from the translation activities of Grigor II Vkayasēr.

The Expansion of Byzantium and the Disruption of the Spiritual Environment

ē 9, 

ē 9
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veneration stimulated and shaped by the activity of Armenian Chalcedonians throughout the Empire9s 

Empire9s eastern themes was accompanied by the ancillary movement of the 

with the city of Ar�ēb, which itself had become a new thematic centre following its annexation. It is striking, 

Senek8erim

Greenwood points to evidence reported by Step8anos Tarōnec8i pertaining 

to Xlat8/Ḥilāt on the northern shore of Lake Van. Tarōnec8i recalls that there was 8an Armenian church 

outside the circuit wall which had become a bishop9s residence and a monastery 3

Holy Cross and Saint GamaBiēl9.

for example Aristakēs Lastivertcʿ ʿ ʿ K.N. Yuzbabyan. (Erevan, 1963), chapters 2 

the Empire9s eastern frontier see; C. Holmes, <How the East Was Won in the Reign of 
Basil II,= – , T. Greenwood, <Social Change in Eleventh
Century Armenia: The Evidence from Taron=.

Fidanjan, <Some aspects of the Military Administartive
century,= 

Century Armenia: The Evidence from Tarōn,", 217.
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The metropolitan of Sebasteia began to oppress the people of Armenia in matters of faith. He had 
recourse to violence and began to torture the priests concerning faith, and he conveyed the leading 
priests of the city of Sebasteia in iron chains to the court of the king. Having been ill-treated in 
prison, the senior one of the priests, Gabriēl, was killed; he was an old man and full of knowledge 
and steadfast in this divine faith. This occurred in 435 of the Era. Then others, unnamed priests 
and two bishops of Sebasteia and Larissa, Sion and Yovhannēs, through the same metropolitan, 
accepted the Council of Chalcedon and were excluded from the unanimity of Armenians. And 
from that time, they banned the Armenian call to prayer in the city of Sebasteia until king Basil 
came to the country of the east.

This tension can also be traced well into the eleventh century. The Armenian Catholicos Petros I was 

relocated from his seat in Ani to the city of Theodosioupolis-Karin at the behest of Constantine IX 

Monomachos following the annexation of the Kingdom of Armenia, before being held in Constantinople 

for an extended period.  The same treatment was afforded to his nephew, the future Catholicos Xa�8ik II, 

who was detained before being brought to the imperial capital.  Hamada, in a recent study on the 

development of polemical literature between Miaphysite Armenians and Chalcedonian Greeks, has pointed 

in particular to the anti-Armenian sentiment displayed in the treatise of Byzantine theologian Niketas 

Stethatos and the heightened division and entrenchment in matters of religious identity which such 

polemical activity brought with it.  It seems that the Catholicos Petros sought to push back against much 

of the sectarian animosity being levelled towards him by commissioning the Armenian Vardapet Anania 

Sanahnetsi to compose a text in 8Opposition against those who believe in two natures (Dyophysites)9 which, 

according to the manuscript colophon, was completed shortly after his death in 1058.  The tenuous 

position of the head of the Armenian Church clearly speaks to a crisis of authority which emerged amongst 

ʻanos Tarōnecʻ ʻanos Tarōnecʻ

ʿ

 K. Hamada, "Old Issues in the New Regime: The Revival of Religious Controversies Between Byzantines and 
Armenians after the Fall of the Bagratid Kingdom," in Armenia and Byzantium without Borders, ed. E. Bonfiglio and C. 
Rapp (Brill, 2023), 241342, 249.    

ʿ Hibatakaranner, 
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the Miaphysite hierarchy in the eleventh century. Though Garsoïan highlights the fact that, despite 

moments of diatribe, the position of the Imperial church and the Empire toward Miaphysite Armenians 

8cannot be dismissed as monolithic9 in its hostility, we are still led to assume that Miaphysite Armenians 

generally found themselves under sporadic pressure. Bromige has most recently described the period as 

one in which confessional 8belligerence and intolerance9 toward Armenians in matters of faith was on the 

rise.

Sharing the Empire9s Chalcedonian confessional identity was not by any means a conditio sine qua 

non for participation in the Empire, as the case of the Armenian Miaphysite doux of Taron and 

Mesopotamia Grigor Magistros illustrates, but it is evident that the Armenian Miaphysite Church hierarchy 

found itself under considerable pressure proliferated by several phases of relocation and disruption.  As 

Greenwood observes, 8the fact that Catholicos Grigor II Vkayasēr (8Martyrophile9) is best-known for 

wandering through the Middle East collecting and translating martyrologies rather than for his leadership 

of the Armenian Church suggests that this institution was under intense strain, if not close to complete 

collapse by this time9.  By 1085 there were four elected Armenian Catholicoi including Vkayasēr, which 

perhaps gives us something of an impression of the fragmented and challenging situation faced by the 

Miaphysite Armenian Church after a century of hegemonic imperial pressure undermining its organisational 

authority.  Wassiliou-Seibt and Boersema have reiterated what they describe as the 8well-known Byzantine 

policy of repressing the Armenian church and attempting to move it under the auspices of the ecumenical 

patriarch9.  

Whilst the mechanisms of imperial intrusion into the spiritual norms of Armenian localities in the 

tenth and eleventh century through the removal of local church hierarchies, the implementation of new 

Chalcedonian sees, and the production of anti-Miaphysite polemics has been well demonstrated by 

Arutjunova-Findanjan, Greenwood, Hamada, and others, the role of the dissemination and translation of 

a prescribed canon of sacred literature by Chalcedonian Armenians in this process has yet to be 

considered.  It is the appearance of saints Romylos, Eudoxios, Zenon, and Makarios in the Armenian 

tradition during this exact temporal period which offers an ideal starting point from which to advance just 

such an investigation.

T. Greenwood, <Aristakes Lastivertcʿ Consciousness,= in 
@evy� ?enywpty~etew 

Իxrewy�nvy�wm –ṙ ʿ }amanakagrutʿ

3

Fidanjan, <Some aspects of the Military Administartive Districts and of Byzantine Administration 
=
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Engineering Spiritual Uniformity: The Translation of Byzantine Relics and Greek Texts by Yovsēp 
of Constantinople

Though a long version of the Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios did not appear until 

1092 CE, the first evidence for the emergence of these saints in Armenian and evidence for their veneration 

by Armenians comes exactly a century before, in abbreviated form, as part of the Armenian translation of 

Synaxarion ecclesiae Constantinopolitanae which, according to its colophon, preserved now only in Vienna, 

Mekhitarist Monastery, MS 1048 (1302 CE), was translated from Greek into Armenian in Constantinople 

in 991 CE by a certain Yovsēp. Beyond information on its dating and provenance, the colophon offers us 

some key insights into the processes and motivations behind its production:

9� i� eze�nez� i� �gk�� i� xive�|� me�gxeg�o}� J|��k�, rziep i� �ziep i� ri�e�iep 
ye��|�re~et �eve�o� ?|��ezhoz|�~e�po�, i� jtey�izo pij|� i� jgo� o �ivo� |��iep, o 
xo|y @|�|x �e�ze�|y�k214 me�gxezi�o jwe�e[***]�e��o215, o m|�g|xesez fe�fe� o K i� 
A (991) m|�esezo� @ey|�, i� k� y5hexe :ML (6500): 5z�iep exe� i� y|�ve�si�o o @ey|� 
isivi�o�, |� lzmi�z|�z i� g�iz jo��e�ez}o�� ��f|�z jwgz|�mo�z� i� yo{iz yez|�ezk 
jxive�|� t|go�, i� �e�u� o �e�ue�|�|vkz e��iz. 5xkz։ 
 

9� �e�z jo rez� i� ezreze�m o�iz ez|�ez� ��f|�z, ey�~k� g�i�o y|�|�x g�iep: ;mk 
Oseyefez|�mo�z ��f|yz, go�e��o� |� xe��o��|� ey� k�, i� y|�|�x g�iep k Osey|�mo�z 
��f|t|�z go�e��o� |� xe��o�|� soz k i� y|�|�x g�iep k Oe�� i�ezip�|yz }k xe��o��|�  eyp 
e�e�ozo: 9� e��|�eretew|y: Oe�o�� wgziep �e�z ez|�ezz |� o Ք�o��|�216 

And I unworthy, ignorant and sinful translator Yovsēp, born and raised and grown old in this God-protected 
city Constantinople, having studied the Armenian language and literature in this place, I translated from the 
Roman testimony of feasts a short treatise, in T8orgomean speech in 400 and 40 of this Armenian era; and 
it was from Adam 6500 years which had passed and I despatched it to this Armenian church. Whoever reads 
and writes their own ascetic life of the saints, may they remember by name this sinful soul and they shall 
receive reward from the rewarder, Amen.

And since the names of the saints may be difficult and unknown, so I have written in this way, in which if 
it is written the martyrology of the saint, you shall know which man was a martyr, and when it is written 
testimony of the lady saint, you shall know which woman was a martyr, and when it is written 8life of the 
blessed one9, he is not a martyr but lived an austere life for with courageous conduct pleasing to God for 
the sake of the name which is to Christ. 

 Տա�wա�ոv� 3 (�e�z) �|y�)

�ա�wաuաp 3 (�e�z)

zexes).

, but with each entry abbreviated and edited by Yovsēp himself. It is possible then to infer that 
�e�ze�|y� in this case can be taken to mean that the composition produced by Yovsēp in Armenian in 991 was 
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We learn that Yovsēp was a native of the city of Constantinople and that, strikingly, he studied Armenian 

in the capital during the tenth century. Regrettably, the enigmatic translator chose not to divulge any further 

details of his own identity or training. This is, however, not the only time we encounter him in the historical 

record. More information comes to us in the form of an Armenian translatio which records the journey of 

the monk Pantaleon to Constantinople to obtain the relics of the Apostles Peter and Paul at the very end 

of the tenth century. Whilst in Constantinople, Pantaleon was assisted by Yovsēp, who he found working 

in the ossuaries of the Hagia Sofia and who helped Pantaleon render accounts surrounding the relics from 

Greek into Armenian.

 
M�� lzmi�z|�� yo{i�k� j�e�e~iep Oez�epk|z jo fej|�x e{qe�|�miexf tezo jgey 
ye�sive� N�f|yz N|�oe i� me�gxezi�o o y|�zesezkz o tey pij|�, ui�exf e��tzip|yz 

J|��i�ey o �e�� 5��|�r|y. 218 

You who read, may you remember the suffering Pantaleon, and that with much work I extracted sense 
from the ossuaries of Saint Sofia and translated from Greek into the Armenian language, by the hand 
of (with the assistance from) the blessed Yovsēp for the glory of God.

It is this evidence which led Father Nerses Akinean in his 1957 article: Yovs�p8 Kostandnowpolsec8i T8argmanich 

Haysmawurk8i (Yovsēp of Constantinople: Translator of the Synaxarion), the first and very brief study of the 

Yovsēp9s translation, to argue that Yovsēp was himself of Armenian descent and must have belonged to an 

Armenian Chalcedonian community present in the city.  Given Yovsēp9s activities in the library and 

archive of the Hagia Sofia and his role in the translation and distribution of relic accounts and the 

Synaxarion of the Church of Constantinople into Armenian it seems apparent that he was certainly 

confessionally aligned with the Empire and if not Armenian himself, certainly a Chalcedonian 

Constantinopolitan descent with a good command of the Armenian language and connections to the city9s 

Armenian Chalcedonian community.  

The 1987 work by Ugo Zanetti remains the key entry point into the complex textual tradition and 

content of Yovsēp9s translation of the Synaxarion ecclesiae Constantinopolitanae, and his study allows us to 

speculate more on the content of the original translation.  Zanetti naturally urges caution regarding the 

current shape of the text, acknowledging the fact that, surviving in a fourteenth-century manuscript, it may 

well bear little resemblance to its original form. However, his study clearly demonstrates that the Armenian 

text was originally modelled according to the standard Constantinopolitan arrangement of the liturgical 

year, with Christmas on the 25th December, the presentation of Christ in the Temple on the 2nd February, 

the annunciation on the 25th March, which Yovsēp points out was according to the arrangement of the 

8Greeks and the Latins9.  As Zanetti explains, almost all the notices found correspond to the arrangement 

ʿ Hayeren Jer8agreri Hibatakaranner, 

Akinean, <Yovsēp8 Kostandnowpolsec8i T8argmanich Haysmawurk8 ,=

Zanetti, <Apothegmes et Histoires Édifantes dans le Synaxarie Arménien,=.
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of the Synaxarion ecclesiae Constantinopolitanae, with the only exceptions coming in the form of a number of 

interpolated Armenian festivals, which are likely the result of later addition and augmentation during the 

fourteenth century copying process.  Zanetti has also observed that the majority of entries comprise 

abbreviated notices not directly rendered from entries in the Synaxarion ecclesiae Constantinopolitanae but 

resulting from shorter summaries thereof made by Yovsēp himself.  

Yovsēp tells us that his work was specifically designed to render the Greek Synaxarion ecclesiae 

Constantinopolitanae into Armenian for use by Armenian communities in liturgical settings. The colophon, 

combined with Zanetti9s reconstruction of the original content, demonstrate that Yovsēp9s translation, 

arranged according to the Constantinopolitan Church calendar, was implicitly designed to introduce the 

norms of Constantinopolitan devotional practices amongst Armenians from the closing decade of the tenth 

century onward. Yovsēp9s translation of the Synaxarion ecclesiae Constantinopolitanae laid out a new schema for 

festal commemoration, one which comprised new or unfamiliar saints in a renovated order which would 

ideally align its target audience to the Constantinopolitan liturgical rite. Yovsēp9s himself consciously 

acknowledged that his translation included saints that he anticipated would be unfamiliar or unknown to 

Armenians and subsequently addressed this issue by providing a guide to distinguish saints from martyrs in 

the colophon of the text. Crucially, he tells us that his translation was designed to be despatched to 

Armenian ecclesiastical and monastic environments for liturgical use. It is challenging to discern where 

exactly Yovsēp intended when he spoke of the distribution of his Armenian translation of the Synaxarion 

ecclesiae Constantinopolitanae; but it seems evident that its production surely followed the vicissitudes of the 

Empire9s expansion in localities with substantial Armenian populations and was surely designed to support 

the establishment of the new Armenian Chalcedonian eparchies in recently annexed Northern Syria, 

Melitene, Sebasteia, and Taron and which presumably continued to be distributed and copied as the Empire 

expanded and established new eparchies in Tao-Tayk and Vaspurakan in the early eleventh century. The 

evidence situates Yovsēp as a key agent in a concerted and coordinated effort to influence the practices of 

Armenian populations throughout the Byzantine Empire9s newly formed eastern frontier through a process 

of translation and distribution aimed at injecting a distinctly Constantinopolitan canon of saints and feast 

days and so the liturgical authority of the Church of Constantinople into these local provincial 

environments. 

Certainly, from this textual evidence we can discern that the promotion of the cult of saints was 

perceived as a key tool in the Empire9s eastern expansion. As his role in the Armenian translatio of the relics 

of Peter and Paul suggests, Yovsēp was also involved in a concerted effort by the Byzantine Empire to 

leverage the cult of saints for this purpose through the distribution of relics. With the gradual collapse of 

Islamic rule in the Caucasus and Northern Mesopotamia, the ninth and early tenth century witnessed the 

emergence of new centres of Armenian royal power gravitating primarily around the Bagratunis, Arcrunis, 

and the Siwnis. These dynastic families gradually embarked on the consolidation and expansion of their 
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own zones of political and economic influence at the expense of Abbasid hegemony. Soon, however, these 

emergent Armenian kingdoms and principalities became the object of a resurgent Byzantine Empire which 

orchestrated the annexation of these polities from the 960s onward. We are fortunate to catch a glimpse of 

hagiographic production and traditions relating to the cult of saints and relics in Armenian sources in the 

immediate prelude to the expansion of the Byzantine Empire into localities in Anatolia, the Caucasus, 

Northern Syria, and Northern Mesopotamia through a colophon attached to the History of the Holy Cross of 

Saint Nino composed at the behest of the Abbot Aaron Vanandec8i at the start of the tenth century. The 

scribe records his research into the history of the relic and how it came to rest at his own Monastery of the 

Holy Cross situated 8to the west of the fortress of Karneneac89 north of Lake Van.  After consulting several 

Armenian hagiographical sources, including the Life of St Gregory the Illuminator, the Life of Saint Sahak, and 

the Martyrdom of aubanik, the scribe informs us that during the reign of King Smbat I Bagratuni (890-912), 

the Catholicos Georg II, at the behest of some disgruntled monks who were unhappy with the high 

pilgrimage demand to visit the cross in its original site, had commanded that the cross be moved to its new 

home in the monastery of the Holy Cross.  Crucially, the scribe acknowledges the reason that the recent 

history of the cross had been lost by the monastic community which housed it:

5~e i�i� te�o�� �em�|�z i� xis m|�esezoz @ey|� o se�e�xez Nxfe�ey, xir 

s|�rez|�xz ivi� e{qe�to� @ey|� i� e�te�e�es i�so�� e�i�iep s|�rezi�e�:228 

After, in three hundred and sixty-one (912) of the Armenian era, at the execution of Smbat, there was 
great destruction of this land of Armenia and this entire land, having been brought to ruin, was 
destroyed.

In this dossier of the traditions surrounding the Holy Cross of Nino, the scribe implicitly attributes the loss 

of hagiographical texts and narratives associated with the cult of saints to the early tenth century campaigns 

of the Sajid Ostikan Yusuf against the Bagratuni Kingdom of Armenia and his execution of the Armenian 

King Smbat.  The scribe goes on to tell us that, during his research on the cult of the cross of Saint Nino, 

in the wake of this period of instability, he also re-discovered the Martyrdom of Hmayek and forty men from the 

house of Tayk8 and that he also found 'the lives of many other saints who have been forgotten in the crisis of 

this land'.  The various mentions of the source material used in the construction of the History of the Cross 

of Nino not only reveal the ways in which the scribe established his legitimate credentials as a researcher, 

but also how he mapped the history of the Holy Cross and the production of cult narratives in the tenth 

century to a contemporary political and social landscape. The period following Yusuf's campaign, the 

present and lived environment of the scribe, is consciously constructed as a time of hagiographical revival 

ʿ Hibatakaranner, 

 Pogossian. "Relics, Rulers, Patronage: the True Cross of Varag and the Church of the Holy Cross on 
ABt8amar," 157. 
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in which the re-discovery and reuse of lost and neglected narratives not only permitted individuals to 

recover the knowledge of different cult traditions but, in doing so, to produce and promote new narratives 

associated with the cult of saints and relics. This evidence offers us a precious view into how the production 

of Armenian hagiographical narrative in localities which would eventually be absorbed by the Byzantine 

Empire over the next century was designed to serve the spiritual and intellectual needs of local communities; 

to legitimise their cult centre and reinforce its legitimacy through the authority of Armenian Royal and 

Ecclesiastical authority. 

Two solitary colophons allow us to backdate this interest in constructing narratives on saints and 

their relics to the late ninth century: the Martyrdom of Saint Abd al-Masih translated from Syriac into Armenian 

at the behest of the Armenian Lord Gurgen Arcruni in the region of Vaspurakan in 873 and the Life of Saint 

Dionysius the Areopagite translated from Greek into Armenian in Jerusalem by a certain Yovhannes in 880.   

Alongside the History of the Cross of Nino and the rediscovery of the Martyrdom of Hmayek and forty men from the 

house of Tayk8, these works attest to an interest in the production of narratives surrounding relics and saints 

amongst Armenian communities which emerges in the extant ninth and very early tenth-century material. 

It was this intense and shared interest in rediscovering and renewing hagiographical and martyrological 

narratives, as well as traditions associated with the cult of saints and relics, that the Byzantine Empire was 

able to exploit, as one of several key tools, alongside the dissemination of texts, to disrupt and reorientate 

the spiritual, cultural, and political norms of Armenian populations in the context of its eastern expansion. 

Some forty years after the History of the Holy Cross of Saint Nino was composed, after 965, the 

Armenian priest Pantaleon, from the Armenian Kingdom of Vaspurakan, composed his own translatio: the 

History of the Relics of the Apostles Peter and Paul.  The colophons of Pantaleon's narrative introduces a number 

of interesting markers which indicate a shift in how the translation of relics and their veneration were being 

constructed within Armenian polities on the eastern borders of the Byzantine Empire as the tenth century 

progressed. Pantaleon firstly situates his narrative in a manner which is distinctly orientated around the 

authority of Constantinople and Byzantine expansionism.

Jex� Koso�e�ey sey�i� J|�ze� �e�o � e�e�oz�|y, yevm|v o ~e�i�ejx|�z� 
timez|�e� |� �e�hie� jp|�r ?�xeipesez |� o �i�ey ~e�ez|�o Ք�o��|zko�, i� 
q|��esie� jsjes� z|�e, i� e� jeze�os ex|��� z|�e, xeze�ezh jxir i� 
jyeseze�|�z i� jt|}esipoz jPe��|z ?oposi��|� i� j?�i�o� |�� fzesiep koz 
teze~eje�|��� }e�ewlwo� he�e�se~|���z eyz|�os i� e�e� re�ey� jexizi�iez 
jeyz|�os xir ~i�|�miezz @�|xeyi��|� mege�|�z eyz i�s�|�h jszo mege�|�|�miex 
�i�z|yz. 5yp i� ifi� jje�h ~ivr xjsme� z|�e o ~e�o� N�f|yz N|�ie: 
 

… o t�exezk i�s�|�h �oiji�esepk �ie�z ox|y e�eg 5~|��etpo @exeje�~ e��eyo� 
e��eo xir ~i�|�miez� �ez� @ey|�, gzep jweze~e�tz |�vvi�|�|�miez |�� 
mege�|�iep �eve�z 6o�jezho|z o K|�z @|�|x, yi�s�|�hz 6efip|z i� o w{xe�o�z 
9�|��evix yexize�iz}z yexizet�e{z o g�|t� �oiji�e� yezxe�}ipoz i� yezs|qipoz o 

ʿ Hibatakaranner, 
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m{zexie� o ?|��ezhoz|�~|po� o }|�� te�o��i�|�ho �e�zi�|�ho }|��|�ho 
m|�esez|�miez @ey|� o �|�zo e��|�ereyey�z|�miez o �i�z y|�z|�e�o… 

 

M�� lzmi�z|�� yo{i�k� j�e�e~iep Oez�epk|z jo fej|�x e{qe�|�miexf tezo jgey 
ye�sive� N�f|yz N|�oe i� me�gxezi�o o y|�zesezkz o tey pij|�, ui�exf e��tzip|yz 
J|��i�ey o �e�� 5��|�r|y.234 

In the years of Nikephoros, emperor of the Greeks, valiant and virtuous, victorious in battles against 
the heathens, who smashed the Ismaeli yoke which was upon the necks of Christians, and he crushed 
their jaws and took their impregnable fortresses, especially the great, becoming and praiseworthy Tarsos 
of Cilicia and Crete where there had lived constantly-lying, cunning rogues and that king made them all 
servants of the great headship of the Romans, the second after the celestial kingdom. In addition, he 
brought ornaments from their impure mosques in honour of Saint Sofia.

&from the order of the second universe-holder my Lord, the noble Apousahl Hamazasp, king of kings 
of the great headship of this house of Armenia, to follow the paths of a journey to the royal city 
Biwzandion, to New Rome, to the Second Babylon and to the true Jerusalem, to the most desirable and 
miraculous peoples of the world, inaccessible and untrodden by enemies, to Constantinople, in the four 
hundred and fourteenth of this Armenian era (965), at the feast of Epiphany, on the sixth of January&

You who read, may you remember the suffering Pantaleon, and that with much work I extracted sense 
from the ossuaries of Saint Sofia and translated from Greek into the Armenian language, by the hand 
of (with the assistance from) the blessed Yovsēp for the glory of God. 

Pantaleon then goes on to inform his readers that he was sent specifically to request the holy relics from 

the imperial capital. Upon being informed that they had been stolen from Constantinople during the reign 

of Emperor Justinian, a dejected Pantaleon tracked them down and fortuitously found that they had arrived 

in the Caucasus many years before and were laying in Vaspurakan waiting to be rediscovered. Unlike the 

History of the Holy Cross of Saint Nino, which implicitly arranges the legitimacy of the relic and its movement 

around the Bagratuni King and Armenian Catholicos, Pantaleon constructs his narrative primarily around 

the primacy and authority of Byzantium in a way which attributes prestige to the relics of the Apostles 

through an elevated construction of the emperor and of the Empire set against the backdrop of the 

Byzantine expansion. It offers a reflection on the way in which the gradual expansion of the Empire 

fundamentally started to alter the hierotopic landscape of neighbouring Armenian polities, shaped by the 

soft power of Constantinople through the distribution of relics and their associated narratives.  Crucially, 

he also informs us that the history of the relics was communicated orally to him in Greek, before being 

translated into Armenian with the assistance of Yovsēp, inextricably linking the legitimacy of the narrative 

to its origin in Hagia Sofia.  In this account, recognition of imperial political hegemony is coded into the 

ʿ Hayeren Jer8agreri Hibatakaranner, 

A. Lidov, < ,= in
<

,= 
3
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elevation of the status of the apostles9 relics and the acumen of their cult centre in the Kingdom of 

Vaspurakan. In contrast to the rediscovery of the Holy Cross of Nino, Pantaleon directly appeals to the 

imperial Byzantine pedigree of the relics of Peter and Paul rather than the royal Armenian.

The imperial influence found in the History of the Finger of the Holy Apostle Peter, which is entirely 

absent in the Holy Cross of Nino, reflects something of the shift orchestrated by a method through which 

intrusion into Armenian sacred spaces through relics and, in this case, their translated narratives 

consummated the intrusion of Byzantine political hegemony. As Greenwood observes, 8the granting of 

fragments of the True Cross by the Byzantine emperor to Armenian princes in recognition of their loyalty 

and orthodoxy was a long-established tradition9, and it is apparent that this policy of disseminating relics to 

Armenian rulers was deployed by the Empire from the earliest stages of the emergence of independent 

Armenian polities on the periphery of Byzantium in the ninth century.  Prior to his accession as King of 

Armenia, Abot Bagratuni was granted a piece of the True Cross by the Patriarch Photios and Emperor Basil 

I in a diplomatic package designed to win the loyalty of the nascent Armenian ruler at the expense of 

Abbasid hegemony.  The Life of the Armenian Catholicos Mabtoc8 (833398) informs us that the cross was 

then deposited in the Monastery of Sevan, in a narrative of the genealogy of the relic which impresses upon 

its reader the status of its imperial connection.  From this point onward, Armenian relic narratives are 

punctuated by the transfer from Byzantine emperors into Armenian polities. In his History of the Holy Cross 

of Aparank8, Grigor Narekac8i recalls that the bishop of Mokk8 obtained a number of relics for his own 

monastery, including a  fragment of the True Cross given by the emperor Basil II and transferred to its own 

sanctuary at Easter 983.  On the façade of the Church of the Holy Saviour in the capital of the Bagratuni 

Kingdom, Ani, an inscription records that the founder of the Church, Ablgharib Pahlawuni, went to 

Michael (Michael IV), emperor of the Greeks in Constantinople, on the orders of Smbat aahanbah (The 

Armenian king Yovhannes-Smbat III) and recovered a relic of the True Cross.  Just prior to his visit to 

Constantinople in 1045, during which he would cede the Kingdom of Armenia to the Byzantine Empire, 

King Gagik II was induced to present himself before Constantine IX Monomachos when he received a 

relic of the True Cross from the Emperor himself according to Aristakēs.  

Armenian narratives from the late ninth to the mid eleventh century concerning the transfer of 

relics and translated textual traditions surrounding these relics demonstrate an intense interest in the 

distribution and acquisition of holy objects imbued with Constantinopolitan legitimacy amongst local 

Armenian rulers on the periphery of the Empire. We should be conscious of the fact that not every account 

was centred around the notion of Imperial legitimacy, reflecting the fact that the expansion of imperial 

  T. Greenwood, <Imagined past, revealed present: A Reassessment of Պe�xո碂mo�z Oe��z|y (History of 
Tarōn),= Travaux et Mgmoires 18 (2014): 387.

 Ibid., 387. I. Dorfmann-Lazarev, Armeniens et Byzantins a L'epoque de Photius: Deux Debats Theologiques apres le 
Triomphe de l'orthodoxie (Peeters, 2004).

D. Zakarian, <King Vasil9s Holy Sign of War,= 

ʿ
ʿ
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hegemony into Armenian polities was not a uniform nor singular process. Jones, and more recently 

Pogossian, have both illustrated how ninth- and tenth-century Armenian narratives surrounding the cult of 

the Holy Cross of Varag in the Kingdom of Vaspurakan represent a conscious rejection of Byzantine 

influence in favour of promoting and legitimising the rule of the Armenian King Gagik of Vaspurakan.  

However, it is evident that, against the backdrop of the gradual expansion of the Empire into the border 

of these Armenian polities, narratives surrounding relic commemoration composed in the tenth and 

eleventh century are distinctly orientated around the Byzantine origin of these sacred objects. Jones reminds 

us that 8relics served as visible testimony of a ruler's piety throughout all medieval Christendom. The 

acquisition and possession of important relics, such as those associated with Christ, also reflected divine 

approval of a ruler and thus functioned to stabilize and enhance power9. Zakarian, in turn, highlights that 

the exchange of relics between the Byzantine emperors and the Armenian kings and powerful princes, 

commemorated in a number of medieval Armenian texts, 8was a common practice from which both parties 

expected to reap political, military, and economic benefits9.  The distribution of relics from 

Constantinople naturally imbued Armenian rulers with imperial legitimacy, but building royal pedigree on 

imperial patronage through relic translation demanded something in return. With the sacralisation of 

Armenian kingship through Imperial relics of the True Cross came a process of politicisation and 

acculturation which is punctuated through contemporary translationes.

The dissemination of relics, in which the Armenian Chalcedonian Yovsēp played a key role, marked 

the sacred landscape of these Armenian polities with the spiritual authority of the Empire and demanded 

that these polities recognise the political and cultural hegemony of Constantinople in the process. One by 

one, each of these kingdoms and principalities which received or sought out Constantinopolitan relics were 

eventually annexed. The dissemination of relics and their related narratives played their role by coding 

Byzantine spiritual, cultural, and political hegemony into the landscape of the Armenian polities on its 

periphery and facilitating this process. It leaves one to wonder whether the evidence identified by Astruc, 

highlighted in Chapter 1, for a new foundation dedicated to Saint Eudoxius in Melitene after the 

reinternment of his relics in the city in 967 CE and the subsequent uptick in local interest in these martyrs 

could also have been part of the same process, bringing the veneration of these saints back into their local 

environment through the concerted efforts of an imperial system of targeted relic distribution in the context 

of Byzantine expansion.

In Le 
aboc8, Typicon-Lectionnaire Origines et 䔃Āvolutions, Charles Renoux made a very brief reference to 

Akinean9s 1957 article, noting that Yovsēp9s then still relatively unknown translation of the Synaxarion of 

Constantinople may have had some influence on the opening of the Armenian sanctorale in the eleventh 

century before moving to a more extensive analysis on the role of Grigor Vkayasēr at the same historical 

Jones, <Medieval Armenian Identity and Relics of the True Cross (9 centuries),= 
"Relics, Rulers, Patronage: the True Cross of Varag,=, 129., 159.

Jones, <Medieval Armenian Identity=, 43. Zakarian, <King Vasil9s Holy Sign of War,= 202. A. Eastmond, 
<Byzantine Identity and Relics of the True Cross,= Eastern Christian Relics (2003): 2053216., 
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juncture.  It is a similar pattern that we encounter in Vardanyan9s 1999 monograph Hayoc῾ Tonac῾uyc῾. 

Making reference to Akinean9s article and providing a summary of the contents of Yovsēp9s colophon, 

Vardanyan argued that the influence of Yovsēp9s work was minimal in the Armenian tradition, especially 

in comparison to the work of Grigor Vkayasēr and his translation team where the introduction of previously 

unknown commemoration was significantly more impactful and to which Vardanyan devotes a large 

portion of his study.  Based on the analysis of the emergence of the Martyrdom of Saints Eudoxios, Romylos, 

Zenon, and Makarios conducted in the first chapter of this thesis, we know that the impact of Yovsēp9s 

translation did have its desired effect: it injected a new festal commemoration into the Armenian tradition, 

the impact of which is exemplified in the survival and maintenance of Yovsēp9s abbreviated entry in later 

thirteenth-century Armenian synaxaria. As Akinean points out, despite the significance of his work: the first 

translation of the Greek Synaxarion into Armenian Yovsēp received no recognition amongst contemporary 

medieval Miaphysite Armenian historians in the way that Grigor Vkayasēr did. This paucity of 

acknowledgement may well be a product of the original purpose of his translation and a lack of 

comfortability with the goals of Chalcedonian translators like Yovsēp in late tenth-century Constantinople. 

Like the Armenian historians of the eleventh century, scholarship has downplayed the role of Yovsēp9s 

translation which, as the case of Saints Eudoxios, Romylos, Zenon, and Makarios demonstrates was clearly 

impactful. The first emergence of these saints into the Armenian tradition in the tenth and early eleventh 

century was no coincidence, but rather it can be plotted specifically onto the prolific activities of an 

Armenian Chalcedonian translator in Constantinople, whose work stimulated the injection of new feast 

days, commemorations, and traditions surrounding the cult of saints in the form of texts and relics in a 

process of distribution and translation specifically designed to support the expansion of the Byzantine 

Empire into Armenian localities which became part of its eastern frontier during the tenth and eleventh 

century. 

Taking the Initiative: Chalcedonian Translators, Greek Models, and the Expansion of the 
Byzantine Empire

Yovsēp Yovsēp9s translation of Synaxarion 

ecclesiae Constantinopolitanae

throughout the Byzantine Empire9s eastern frontier and undoubtedly acted as a catalyst for the production 

Renoux, <Le 
aboc8, Typicon Lectionnaire Origines et Évolutions,= 136.
῾ ῾ ῾
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Grigor II Vkayasēr

The source tells us how Grigor Vkayasēr went to Constantinopleṙ

 

5�h i� 7�og|�� �o�i�o i� �zz|v ivi e�|�i��o g�}|�mo�z� �ezge�e� i� |��ezip jg|�r 
|�s�|y o je�h ~e�|�o�eze� Pie�z i� o sejxer z|�oz i� o �i�ey ey�� exizeyzo i�ezo 
jeyz|�os |�� �i�oz jPk�z i� �eyipi�oz yexize�|��f fi�ez|y �e�he~i�|�miez z|�e 
i� ji�ez|�mo�z�z j|� e� Oi��|� �e�z q|��|�ezip|y jze Pk� i� 5��|�er texe��iz o 
�i�ey ox i� exizeyz te�e�e�ip|� o �k� fej|�x �iz}xexf texe�ko jo� ezsiep e� |��z 
Pie�z p�ip|� ji�ezesez jueyzz o fi�ez|y z|�e i� e� �iz} �e�egeze� i� evi�o 
���o meqezui�o j�k�z ox Netes fi�ip j�|�� sejxer|y� o mege�|�esez �eve�kz 
i� g�i�o j�|��f 5�i�e�ez� ox|� ui���…248 

and I wrote this holy Gospel by my own hands&

Surb T8argmani�8k8, 

Grigor Vkayasēr

<Armenian,=
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The colophon attached to the Armenian version of the Martyrdom of Saints Romylos, Eudoxios, Zeno 

and Makarios, however, does not reflect such a process of acquisition: rather, it suggests that the translation 

was carried out in situ, leading one to assume that the Greek menologion which contained the Martyrdom 

was already in Melitene and available to use at the time of translation in 1092 CE 3 but how did it get there 

in the first place? An answer to this question is that Greek hagiographical collections containing the Greek 

model of the Martyrdom made their way into the city shortly after its re-capture by the Byzantine Empire in 

934. If we permit that Greek menologia, including the one which contained the Martyrdom of Saints Romylos, 

Eudoxios, Zeno, and Makarios had arrived in Melitene sometime after 934, then evidence for its use and 

translation in the creation of the Armenian Martyrdom in 1092 can be mapped onto a larger trans-regional 

process whereby the dissemination of Greek textual material also followed the vicissitudes of the Empire9s 

expansion and was designed to condition the practices of Christians living throughout its eastern frontier 

during the tenth and eleventh century. Where Yovsēp9s translation tells us that some of that material was 

distributed in translation in a more centrally co-ordinated effort between the Empire and an Armenian 

Chalcedonian translator in Constantinople, the Greek menologion behind the translation of the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios gives us the impression that the Byzantine Empire 

also relied on the individual initiative of local Chalcedonians living in imperial provincial centres to translate 

and familiarise provincial communities with a prescribed canon of sacred literature arranged according to 

the norms of the Church of Constantinople distributed as a means to strengthen a Byzantine imperial socio-

cultural, political, and confessional economy.

In support of this contention, we can turn to a near contemporary example to the Armenian 

Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios which stands as testament to this process of Greek 

textual dissemination, Armenian Chalcedonian translation, and imperial expansion in the imperial theme of 

Taron, offering a crucial glimpse into the workings of this hegemonic process through a Greek 8book of 

lections9. Yerevan M 7729, also known as the Mush Homiliary, was created at the opening of the thirteenth 

century, sometime between 1200 and 1202.  The monumental size of this manuscript, measuring 70.5 x 

55.3 cm, is matched by its extensive content. M 7729 preserves a sizeable collection of 342 lections, 

comprising homiletic excerpts, as well as saints9 lives and martyrologies that were to be read during the 

liturgical cycle of the year in conjunction with the Divine Office.  As the colophon of the manuscript 

recalls, it is a tawnakan (�e�zesez), a homiliary which traces its origins to an archetype created by the 

Armenian monk SoBomon of the monastery of Makʿenocʿ in the year 196 (747CE), arranged according to 

the liturgy of St James.  As both Renoux and Outtier have observed, M 7729 reveals a long developmental 

process from SoBomon9s original, which comprised different phases of addition and alteration.  As such, 

Outtier, <The Armenian Homiliaries. An Attempt at an Historical Overview,= 117
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the manuscript offers a window into different stages in the Armenian homiliary tradition. Within its many 

folios is a colophon, indicative of the inclusion of an older source used in process of the compilation which 

reveals a crucial yet neglected stage of the history of the homiliary:

9�, N|��|�ezip Iexos|ziez |�ho Pewe�e xiro o{qez Pe�|z|y � exizeyz e{qe�to� 
@ey|�, �i�o jey� go�� �etxeze�, g�ip tippiz � y|yz g�|� o p|��e�|�}kz xi�xk N�f|yz 
7�og|�k Oe�m�k � me�gxezi�o o tey go��, � te��e�i�o jo xze�esez tey�izo� po�o 
N|��f 5�e�ip|�z։ 9� yozkz ye�ipiey o tey�izo�, z|�e ��o rzzhiez, givz g6i�hes 
jsey��|�z � o�� exizeyz �etxez|��z eygi��eze�� � fo��e��eze��։ 
 

? mo� @ey|� L?< (1079)։ 9� jivsipo g�o} yo{k �k� =ehi|� 5��|�er |v|�xo ozu.255 

 

I, 
 rtuanel Mamikonean, son of Ta�at, great prince of Taron and all of this land of the Armenians

Part8ev

8book of lections9

by the Armenian elite 





8Kayser9, the 8Caesar9 



 describes himself as 8having the 

of the Greeks (Alexios I)9.

hanks to Gerard Dedeyan9s 




ʿ Hibatakaranner, 
go�~ ~etxeze�

Mush Homiliary9 
ortuanel
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9s

<Raiders and Neighbours: The Turks (1040–




�Ã¹µ»Ã²ÁÇ, �Â»Å¼ÏÂÁÇ µ·¿Á¾°¿ÁÇ Æ¹Ä ¾·µ¯½¹Ä �Ã¾·¿²³Ä (Gregory, Bishop of Greater Armenia) in both the 

Synaxarium ecclesiae Constantinopolitanae and the 

r Gregory9s ordination as Bishop of the 

g the dependence of Gregory9s authority on the 

By deriving Gregory9s authority from the Empire, the rights and properties 

credentials. The anomalous mention of Gregory the Illuminator9s Greek 
 9s 

8book of lections9 

< = 3 <
,= 3

Korobeinikov, <Raiders and Neighbours 31304),= in 
– 3

Garsoïan traces the emergence of Gregory in Greek hagiographical collections to the Council of airakawan of 
862, see Garsoïan, <The Problem of Armenian Integration,= 73.

<Imagined past, revealed present,= 383.
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tified by Neville: 8from now on you have possession of this farmland, 

ners9, one of a number of examples 

8former patrimonial lands were transformed into taxable districts9. The recording of Berdak9s 

Greenwood, <Social Change=, 

–

<Imagined past, revealed present,=, 381
Matheou, <Hegemony, Counterpower, and Global History=, 213.
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 Mamikonean9s 8book of lections9

orientated the Empire9s new eastern themes and their substantial Armenian 

start of the century, Step8anos Tarōnec8i appears to have exploited an 

Aristakēs Lastivertsi, writing after the battle of Manzikert in the late 1070s in the city of Arc8n.

network of imperial administration and local archives which followed the Empire9s expansion and which 

Step8anos Tarōnec8i Greenwood, <Composing World History at the Margins of Empire =

Situating the History Attributed to Aristak�s Lastiverc8i, 1000
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texts like Aristakēs or Tarōnec8i should be thought of as both Armenian and Byzantine: 8wr

expressing, whether intentionally or not, present conditions and attitudes9.

Syrian, sponsored by a certain Dawit XaBaxordoy (qeveq|�h|y), which were 8translated from [the 

two (1023)9, as per the 

Significantly, the name XaBaxordoy may indicate Armenian artisanal sponsorship 

XaCaxord, 8leather tanner9, with 

rendering his name 8of the leather tanner9; alternatively, it 

XaCax , meaning 8son of tannin9, the substance used to 

denote Dawit9s profession, then the appearance of a second name amongst the Armenian lower

sponsored by Dawit XaBaxordoy

Garsoïan9s contention that Armenian intellectual practices were alienated following the incorporation of 

< = Greenwood, <Aristakes Lastivertcʿ Consciousness,=



- 87 -




XaBaxordoy

the Empire9s expansion and conditioned Armenian textual practices during the elevent

Garsoïan, <The Byzantine Annexation of the Armenian Kingdoms in the Eleventh Century,= in 

(St Martin9s Press, 2004), 197.
Nikolaishvili, <Georgian Manuscript Production and Translation Activities in the Christian East and 

Byzantine Empire,= Nikolaishvili, <The 
Georgian Milieu and the Metaphrastic Menologion: Three Accounts about Symeon Metaphrastes,= 

Høgel <Euthymios the Athonite, Greek 3 and Metaphrast?= 
3
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ē

Metaphrastic model, rather than translate Symeon Metaphrastes9 version 

To avoid the realm of supposition we might look for more immediate and practical explanations for 

the use of a pre-Metaphrastic Greek model by our anonymous Armenian Chalcedonian translator in 

Melitene in 1092. It is worth reiterating that we should be conscious not to overstate the dominance of the 

Metaphrastic Menologion as the expected model of choice for the copying of hagiographical collections 

and individual hagiographies in eleventh-century Byzantium; earlier models certainly continued to circulate 

widely. By way of example the Chalcedonian abbot Antonios of the monastery of St Symeon on the Black 

Mountain, who we will hear more about shortly, chose to use the pre-Metaphrastic Greek model provided 

by ps. George of Alexandria in his own translation of the Life of John Chrysostom into Arabic in the middle 

of the eleventh century, maintaining the authority of his source text by producing a highly proximate lexical 

and syntactical rendering of the Greek text in much the same fashion as the anonymous Armenian 

Chalcedonian translator of the Armenian Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios in 

Melitene in 1092.  His passage concerning the appearance of the Apostle Paul behind John Chrysostom 

shows no evidence of the reworking and alteration which we find in both the Metaphrastic and the 

Metaphrastic influenced Armenian version of the narrative by Grigor Vkayasēr identified in Chapter 1: 

… »³� �ÇÀ¾Ä³ Ä� ÃÄ�½³ ³_ÄÀῦ 

»�ÄÉ ¸?Ä Ä� ÀbÄ ³_ÄÀῦ Ä� ·¸¿º�¾ 
»³� `½º¼Àῦ¾Ä³ ³_ÄĀ· ?¾ ´�Ã 

�¼ºÃÃ³�³ @ ½ÀÃφ� ³_ÄÀῦ »³� ` 

π�´É¾ Ä�¼¸ºÀÄ »³� π¼³Ä�Ä…

 اGNFنN 䙉وحFا  ا6ن ?Fد اسGG FGه وكان 
  اFFب⡊ اNFش? ك7وG7  7و7.ه وكاF. ي䨭دثه،

 ولN䐭.ه ت⨧Gه  ?رNضه... 

&

&

&his mouth was to the right ear of 
John and his appearance was like that 
of the prophet Elisha, with a perfectly 
broad and full beard& 

Ibrahim, <Some Notes on Antonios and His Arabic Translations of John of Damascus,= in 

Mount Sinai, Saint Catherine9s Monastery, Arabic 
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It should remind us that the choice of closely rendering a pre-Metaphrastic Greek martyrology into 

Armenian in the style of the Chalcedonian Armenians in Melitene in 1092 was neither unusual or strange 

within the wider Chalcedonian translation milieu which characterised the Byzantine world in the tenth and 

eleventh century; a shared milieu of activity which we will explore further in the next section. 

However, it may be the very pattern of dissemination and translation identified in this chapter that 

could provide an answer to this metaphrastic question in the case of the Armenian Martyrdom. Taking into 

account the gap between the production and 8publication9 of the Metaphrastic Menologion, the very steady 

process of increased production, limited by cost and available models, that production was initially linked 

to Constantinopolitan-based sponsorship, that no surviving Greek Metaphrastic menologia from the 

eleventh century carrying the Martyrdom have been identified as produced in Melitene,  and then placing 

this alongside evidence that would approximate the injection of a pre-Metaphrastic Greek menologion into 

the library of a local Armenian Chalcedonian monastic community to the early tenth century shortly after 

the capture of Melitene in 934, well before the activity of Symeon Metaphrastes (and the late publication 

of his Menologion), it is likely that the choice of a pre-Metaphrastic model by our Armenian Chalcedonian 

translators in 1092 was simply dictated by what had been made readily available to them through a process 

of textual dissemination which followed imperial expansion in the tenth century; a Greek 

Constantinopolitan textual model which would have been more affordable and readily useable for the 

Armenian Chalcedonian community to produce the translation of the Martyrdom in 1092 than the purchase 

or acquisition of a new Metaphrastic Menologion. In both the Greek and Georgian evidence, eleventh 

century production of Metaphrastic collections and translated versions thereof remained largely confined 

to the larger and wealthier monastic centers of Athos and the Black Mountain

Where the translation of the 

Synaxarion ecclesiae Constantinopolitanae by Yovsēp, a Chalcedonian Armenian native of Constantinople, was 

designed to alter the normative practices and temporal arrangements by providing ready-made translations 

for centrally co-ordinated distribution, the Armenian version of the 

8book of lections9 


Nikolaishvili, <Georgian Manuscript Production and Translation,= 64.
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living throughout the Empire9s eastern frontier


ar ̄ə

Building a Shared Confessional Environment and Imposing Hegemony through Text and 
Translation: Syriac and Arabic Comparisons

Yovsēp9s Synaxarion ecclesiae Constantinopolitanae

and the Armenian 8book of lections9 3 3

<Ibrāhīm ibn Yūḥannā and the Translation Projects of Byzantine Antioch = in 
A. Treiger, <The Eucharist in Eleventh Century 

Jerusalem: New Evidence on the Hagiopolite Communion Rite from Arabic Christian Sources,= Journal of Byzantine 
Studies, Vol. 72 (2023): 511-532.
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of 8neo martyrdoms9 that commemorated 

represent what Sahner terms a 8rejectionist9 tendency toward Islamic rule, heavily informed by their 8fall 

from grace9 after a long period of imperial Byzantine hegemony, e

Treiger traces the beginnings the 8Graeco Arabic Melkite translation9 movement in Antioch 

into Syriac by Theodosius of Sarmīn in the Monastery of St. Symeon the Stylite the Younger on the Black 

argues, served 8the internal needs of Theodosius9 Melkite Christian community, most immediately those of 

was likely produced to be read publicly during the monastery9s annual celebration of its patron saint, 

9.

Abraham, disciple of the venerable Abba Serapion, at the Monastery of the Theotokos at Dafnūnā (present

ǧ ṭā ibn Lūqā and the Graeco
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Step8anos Tarōnec8i

In 417 of the Era, Bardas, the nephew of Nikephoros, went to Apahunik8 with a substantial force 

Step8anos for the Emperor9s nephew Bardas, the year 969, 

described the 8Theoupolis9, or 8Madīnat Allāh9

Its 8innumerable churches9, abounding in 8gold, silver, and 

coloured glass9 are described in glittering detail by Ibn Butlān in his mid

secretary Hilāl ibn al

alignment of the Empire eventually induced a somewhat challenging environment for the region9s 

prōtospatharios Ibrāhim ibn Yūḥannā. What we know of Ibrāhīm comes to us primarily through the 

Tarōnecʻ
Todt, <Antioch in the Middle Byzantine period (969

Administrative, Economic, Military and Ecclesiastical center,= 
Holmes, <How the East Was Won in the Reign of Basil II,=., Holmes, 

 

Treiger, <Greek into Arabic in Byzantine Antioch: ʿAbdallāh ibn al ḍl9s »Book of the Garden« 
(Kitāb ar ḍa),= in 
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Ibrāhīm bore the 

prōtospathários

Life of Christopher, Ibrāhīm9s only surviving original work

connection placed the young Ibrāhīm at the centre of the ecclesiastical affairs of the city. Ibrāhim9s 

Grand9Henry9s comparison between Ibrāhīm9s

abbot Antonios led him to suggest that Ibrāhīm9s 

version was a revision of Antonios9, and that Ibrāhīm9s translation activities also included the metaphrasis of 

existing Greco-Arabic translations produced in the region of Byzantine Antioch.  Treiger has identified 

further translations attributed to Ibrāhīm, consisting of panegyrics dedicated to the Evangelists Luke and 

John derived from the Menologion of Symeon Metaphrastes.  

Ibrāhīm9s activity implicitly associates him with Antioch, but it is evident that he also maintained 

connections with the monastic communities in its hinterland. Mugler, referring to the work of Sebastian 

Brock on a corpus of manuscripts associated with monastic communities on the Black Mountain, near 

Antioch, draws our attention to a reference to Ibrāhīm in the colophon of a translation of the Greek 

Triodion into Syriac (London, British Library, Or. 8697, ff. 28-30), carried out originally in the 8holy 

monastery of Mar Georgios9 and copied in 1056 by John, 8known amongst the priests of the Holy Church 

of Mar Panteleemon on the Black Mountain9.  The colophon records that 8This book of the Three Odes, 

together with Canons, which was translated from the Greek tongue into Syriac in the days of Abraham the 

King9s scribe9.  The manuscript is telling in two regards: as Mugler observes, Ibrāhīm9s epithet kātūbā d-

malkā, 8secretary of the King9, gives us further evidence of his role as an agent of the imperial bureaucracy 

in the region, crucially providing a strong indication that he was connected to the translation movement 

which brought the Constantinopolitan liturgical tradition4 including the Triodion4into the Syriac 

language used in Antiochian church settings, a point reiterated by Trieger in his own study of Ibrāhīm, 

Mugler, <Ibrāhīm ibn Yūḥannā=.
Mugler, <Ibrāhīm ibn Yūḥannā=, 183.

Grand9Henry <La méthode de révision d9une version patristique arabe ancienne chez Ibrāhīm fils 
de Yūḥannā d9Antioche,= 3 3

 S. Brock, <Syriac Manuscripts Copied on the Black Mountain, near Antioch,= in Lingua restituta orientalis, ed. R. 
Schulz and M. Görg (Harrassowitz, 1990), 62-63.
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citing his role in 8Byzantinizing9 the Syriac Melkite liturgy.  Brock9s study of translations carried out in the 

Antioch region during the eleventh century illustrates a wave of Greek liturgical texts being rendered into 

Syriac for use in the Melkite liturgical settings following the consolidation of Byzantine rule in Northern 

Syria. These include a Praxapostolos 1041 (Vatican syr. 21), a Lectionary arranged  8according to the rite of 

the Greeks9, and a Gospel Lectionary 1046 (British Library Add. 14489) 8according to the arrangement of 

the Greeks9 written 8in the 8year 1357 of the Blessed Greeks& in the Monastery of Mar Elia on the Black 

Mountain9.  To this environment we can add the prolific Graceo-Arabic translation activities of the 

Chalcedonian abbot Antonios of the monastery of St Symeon on the Black Mountain, which have been 

subject to extensive study by Habib Ibrahim.  

Increasing evidence of translations of Greek material arranged according to the rite of the Church 

of Constantinople is coupled with new activity in the translation of hagiographical collections which 

orientated the festal calendar of Melkite communities in and near Antioch toward Constantinople: the 

production of the so-called Antiochene Menologion and the Melkite Synaxarion. The Kitāb al Dūlāb, literally 

the 8Book of the Wheel9, commonly referred to as the Antiochene Menologion, was produced under the 

aegis of another active ecclesiast and intellectual, an active contemporary of Ibrāhim ibn Yūḥannā: Yūḥannā 
ʿ Masīḥ Life of Christopher and the Antiochene 

Menologion suggests that he was 

nominally, significant oversight of the confessional community9s populations in Central Asia.

Yūḥannā9s proclivity for remaining in Antioch and frequenting 

its ecclesiastical and intellectual circles suggests he likely rejected this appointment, 8preferring monastic life 

and scholarly work as a translator9. Antiochene Menologion, is 

Metaphastes9 dated Metaphrastes9 opus. We are fortunate 

Antiochene Menologion Yūḥannā 
 ُ..ّ.7Hُ'G7GHأHُ'G/ّ7ُأOF?ُGF0ُُ07ّ7GHُ'G7/Gُأ/N.7?F'ُ/غFF'ُOFُإNF'FوNF'ُH'7FF'ُFGُGF0 ُ0/7HأHُُُ'GNGُGF0ُFGُH'Gُ'G

&'ُ7ّ6?.Gُ'F77?ُNGُG7N7G.ُُ /و.HُH'Gُ'Gُ07ّ7GHُ'7ّ7GGُ  ُF.F

time&

Mugler, <Ibrāhīm ibn Yūḥannā=, 193., Treiger, <The Beginnings,= 317.
Brock, <Syriac Manuscripts,= 62-63.
Ibrahim, <Some Notes on Antonios and His Arabic Translations of John of Damascus,= 158
Treiger, <The Beginnings,= 327

 A. Treiger, <Sinaitica (1): The Antiochian Menologion Compiled by Hieromonk Yūḥ annā Abd al-Masīḥ ,= 
Christian Orient, Journal of Studies in The Christian Culture of Asia And Africa, vol. 8 (2017): 231 - 232 .
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Synaxarium ecclesiae Constantinopolitanae by Yovsēp

Marie Sauget9s edition and study of this 

Synaxarium ecclesiae Constantinopolitanae

9s 

ُ
 أ/G.7HُGF'ُ/.7ُ/F7ُNGُ07'ئ/Hُ/لHُFNF'G/HُH'G/ُ/F7ُ/7.GF'ُ/F7ُNGHُGF'?F'ُ//䐧أG?.7'ئ/ُ.312

was first translated into Arabic for Melkite 

communities to venerate on the 6th of September.

/FF. ُ'GF N7'FGHو7ُ ُFFN8H H'8وN7Gو7ُ ُ7FوGH7 ُFN7N/FF' ُ/'G. ُGوNF' ُ'6G ُOGH ُُ F'N'77ُFGو7 ُ'GوF' ُ'GF' ُGH7F' ُGGFGG

P7'7FF' 7N/FF'ُH'GHُG7'7ُ?7FHُ'/N/ُش'.'F?ُ.Fو?HُG.F'G'.ُ/N'FF'ُ7FوGH7ُ7G'.GُGN7FGُ/F.ُNF'ُFNNGFGُُ7وN7G8وH' 

N0ُG'N'ُOGوF'N.NFGوF.ُOF?HُGN7FGُGFN/Gُ7NG'ُGNF?ُ6.FGُGN7NGG7.F'ُG..7GُFGُ7/ُ'خN7'FGHُFFN8ُGG.FG.ُNGُH'GُFN7و7ُ

7'N7.ُGG.وF.ُOF?ُGG76ُ.و䒋ُلGG../G.ُ'H7G'.ُ'GFG ُُ7خ'HُGGF'F?'ُ7'FGُOF?ُ.?0ُش'H0ُ/N//ُ0'F'G7.Hُ7F.F'ُ('7?'ُFG

GN7F'.ُGGF'F?'ُ(76.ُGGF'.'ُ'6وFُGGF'ُGG.'F?.314

Premières recherches sur l9origine et les caractgristiques des synaxaires melkites (XIe –
Saint Catherine9s Monastery, Arabic

Mount Sinai, Saint Catherine9s Monastery, Arabic ms. 417. 
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Synaxarium ecclesiae Constantinopolitanae

by Vkayasēr9s has been characterized as providing the 

with 8national deposits9 which demarcated and prevented the encroachment of 8foreign 

conquerors9. However, Sauget9s analysis of this same phenomenon led him to a more moderate 

idence of a local group or wider community9s rejection of the imperial, it demonstrates the practical reality 

ʿAbdallāh ibn al ḍ

Gevorgyan, <Grigor II Vkayaseri=, 109
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ʿAbdallāh 

much we can infer from the date of his translation of Basil of Caeserea9s 

colophon recalls the creation of the manuscript in the 8fourth indiction of the group of years, in the year 

six thousand and five hundred and sixty (Anno Mundi)9, 1050 malakī

Antākī

Antioch, including Abū l Nasr ibn Butrus and Abū l Fadl Salāma ibn al

8qubuqlīs9, the 

ʿān al Shanīhī in a note to the preface of ʿAbdallāh9s 

connect his translation activity to the 8highest intellectual circles of Constantinople9. ḍ 9s

 Basil of Caesarea9s 

, Gregory of Nyssa9s 

Ibrāhīm ibn Yūḥannā, Yūḥannā ʿ Masīḥ ʿAbdallāh 

ḍ

what Roberts has described as 8an intellectual program grounded in Byzantine culture and the contemporary 
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Byzantine ecclesiastical curriculum9 amongst provincial Christians.

Ibrāhīm ibn Yūḥannā9s

translation of a homily by John Chrysostom, which recalls Ibrāhīm9s desire to render the work into the 

Arabic language 8to benefit thereby the people of his town9.

contemporary liturgical works, lectionaries, collections of saints9 lives and ma

offered, as Roberts aptly puts it, 8true knowledge9, which could 8ward off error introduced by the outsider9.

8hellenize9 

8were gradually adapted to and/or abandoned in favour of practices of Constantinopolitan origin9.

, as well as lectionaries 8according to the arrangement of the Greeks9 or 8the rite of the Greeks9, 

Mugler, <Ibrāhīm ibn Yūḥannā=, 190.
 Treiger, <The Eucharist in Eleventh-Century Jerusalem: New Evidence on the Hagiopolite Communion Rite 

from Arabic Christian Sources,=, 511. R. Taft, The Byzantine Rite: A Short History (Liturgical Press, 1992).
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though not devoid of local idiosyncrasies, by and large ensured a temporal and spiritual uniformity with the 

Empire. The correct saints were now to be commemorated on the correct days, the festal year was now 

arranged from September to August, and the appropriate readings were performed during daily services at 

the correct time. The translation of liturgical texts also ensured proper spiritual practice and the 

8abandoned the practice of rec

simultaneously in both kinds9, following the Byzantine reconquest, a change which reflects a clear switch 

This 8important4 4aspect of Byzantinization9 nicely illustrates the success of 

 The translation and 

promotion of a particular canon of sacred literature gave a powerful impetus to transformations which 

brought Melkites communities throughout the Empire9s eastern frontier in line with the standard practices 

and of the Imperial Church, a process which fundamentally attached and connected them to the 

confessional norms of the Empire, and which consolidated the cultural and political hegemony of 

Constantinople in the process.

doing things. The injection of sacred texts which promoted this 8correct9 way not only served to consolidate 

and eleventh century, with an observable presence since the fifth century, Step8anos Tarōnec8i suggests the 

i9s records the establishment of new Armenian 

 Ibid., 523., D. Galadza, Liturgy and Byzantinization in Jerusalem (Oxford University Press, 2018)., A. Binggeli, <Un 
ancien calendrier melkite de Jérusalem (Sinaï syr. M52N),= in Sur les pas des Aramgens chrgtiens: Mglanges offerts à Alain 
Desreumaux, ed. F. Briquel Chatonnet and M. Debié (Geuthner, 2010), 181394., R. Ousterhout, <Sacred Geographies 
and Holy Cities: Constantinople as Jerusalem,= in Hierotopy: The Creation of Sacred Spaces in Byzantium and Medieval Russia, 
ed. by A. Lidov (Indrik, 2006), 983109., P. Bradshaw and M. E. Johnson, The Eucharistic Liturgies: Their Evolution and 
Interpretation. (Liturgical Press, 2012).
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�

In the days of lord Xa�8ik, patriarch of Armenia, this people of Armenia spread and extended 
across the regions of the west, to the extent that he consecrated bishops for it in Antioch of Syria, 
in Tarsus of Cilicia, and in Sulind, and in all these districts.

The annexation of Syria appears then to have generated the growth of new Miaphysite ecclesiastical 

foundations in a key urban centre. It certainly suggests that we can associate the late tenth and early eleventh 

centuries as a period of Armenian movement into these regions and the establishment of new foundations 

in important regional centres. In Book 13 Chapter 5 of his Chronicle, Michael the Syrian records that the 

Armenians had emigrated into northern Syria in the time of the Emperor Basil.  This memory supports 

the assertion that this period was marked by multiple successive phases of movement to this strategic 

region. Holmes has suggested this movement likely served the purpose of repopulating the area following 

the significant displacement of existing Muslim populations.  

Though traces of these new Miaphysite foundations are themselves hard to trace, a new Armenian 

interest in the region is reflected in the work of Aristakēs Lastivertsi, who, as Weitenberg points out, 

afforded a great deal of reverence to the region in chapter 6 of his History.  During Romanus III9s 

campaign into northern Syria in 1028, Lastivertsi recorded:

Je�e�oz exo o��|y mege�|�|�miezz j��en|v|� pozo i� weze~e�t e�zk o s|vxez� 
5z�o|�e��|� i� sexk� i�mep o �i�ey �eve�oz |� s|}o @ep~ e�z|�p e�i�ip jze: 9� isiep 
tezho~o pi�ozz |� s|}o Nie� i� �i�ezk ezh fejx|�mo�z �ez|�ko� i� jxize��ez� 
xizesi�e� |�� o xe�xzo g|p|� jezxe�xz|�z fi�koz jzxez|�mo�z: 335 

 

8In the first year of his reign, (Romanus III) assembled troops and took the road to the region of the 
Antiochans, and he wanted to go against the city which is called Aleppo, to take and destroy it. He came 
upon the mountain which is called Seaw (Black) where he saw a multitude of cenobites and anchorites 
who, though existing in body, bore similarity to the incorporeal. 

Aristakēs goes on to record how the monks were seen as heretics by Romanus because he 8greatly approved 

of the declaration of Chalcedon and hated all orthodox (non-Chalcedonian) believers9.  We can infer from 

this that the community of the Black Mountain also encompassed both Armenian Miaphysite and 

Chalcedonian foundations early in the eleventh century. This certainly seems to be the contention of 

Matthew of Edessa, who, writing about the reign of Basil II, described how the emperor had gone to the 

Step8anos Tarōnec8i

Holmes, <How the East Was Won in the Reign of Basil II,=.
, <The Armenian Monasteries in the Black Mountain,= in 

ʿ
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Black Mountain and received a secret baptism whereby he became like a 8father to the land of the 

Armenians9.  

The contemporary evidence suggests that Miaphysite communities in recently annexed localities 

did not meet immediate difficulties under imperial rule and were well integrated into a confessionally 

heterogenous environment prior to the death of Emperor Basil II. Crucially, however, evidence from 

Aristakēs offers us a hint of a more hostile imperial policy toward the non-Chalcedonian communities of 

the region, which began to develop concurrently with a new translation programme which consolidated the 

position of provincial Chalcedonian communities vis-à-vis Byzantine rule from the early eleventh century 

onward. The same can be said for the other non-Chalcedonian group which Romanus III encountered in 

the hinterland of Antioch: the West Syrian Miaphysites. Separated from the Melkites through their 

confessional alignment, a shift in attitude toward the position of these non-Chalcedonian Christians appears 

to have occurred. Drawing on the contemporary sources, namely the Vita of Yuhanān VII Bar Abdun 

embedded in Michael the Syrian9s Chronicle; a shorter version of the same Vita written by Michael of Tinnīs 

(c. 100031051) in the pages of the Arabic History of the Patriarchs of Alexandria; and the Greek synodal 

decree issued in 1030 by the Constantinopolitan Patriarch Alexios the Studite, Gyllenhaal highlights the 

shift between the integration and efflorescence of Syriac Jacobite communities in urban centres including 

Antioch and Melitene prior to and after a dramatic change in imperial policy sponsored by Romanos III 

and Patriarch Alexios the Studite in a 8program of conversion for Syrian Orthodox churchmen and their 

integration into the Chalcedonian hierarchy9.  It is striking then that one of our Melkite translators, 

Ibrāhīm ibn Yūḥannā, was a signatory of the patriarch Alexios the Studite9s decree, imposing restrictions 

on West Syrian Jacobite Christians throughout the eastern frontier.  Gyllenhaal reminds us that this 

imperial policy was not always implemented with uniformity or indeed without opposition from local 

ecclesiastical elites. His analysis suggests that some leading Chalcedonian figures in Antioch refused to 

endorse this switch in imperial policy, and the evidence of the continuation of both Syriac Jacobite and 

Miaphysite Armenian foundations, like the monastic communities of auxr Xandarea and Paṙ lah in the 
vicinity of Antioch, also highlights that such policy did not force wholesale conversion or complete 

repression of Miaphysite communities.  Though we should bear this in mind, the evidence which connects 

a policy of marginalizing Miaphysite communities in provincial centres with individuals active in the Melkite 

translation movement re-emphasizes the wider processes to which the production of hagiographical 

collections, lectionaries and liturgical texts in Syriac and Arabic belonged. It certainly supports the 

contention of Treiger that the efforts to Byzantinize the liturgy of the Melkites went 8hand in hand9 with 

efforts to curb the activity of their ecclesiastical rivals.

ṙ ʿ }amanakagrutʿ
Gyllenhaal, <Byzantine Melitene and the Social Milieu of the Syriac Renaissance,= 232.
Mugler, <Ibrāhīm ibn Yūḥannā=, 193.
Weitenberg, <The Armenian Monasteries in the Black Mountain=.
Treiger, <The Beginnings,= 318.
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ʿAbdallāh ibn al ḍ

region and alter their practices. As Sauget shrewdly observes, 8it cannot be 

influence of Constantinople followed the political vicissitudes of the Empire9.

in a way which fundamentally orientated these communities to the 

confessional norms of the Empire, consolidating the imposition of the cultural and political hegemony of 

Constantinople. 

evidence that the significance of this material for our understanding of the processes behind the Empire9s 

reinforcing the cultural and political hegemony of Constantinople in the process.

Mugler, <Ibrāhīm ibn Yūḥannā=, 195.
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Text and Translation as a Tool of Constantinopolitan Spiritual Authority: The Armenian Case

Empire9s eastern frontier. 

used in daily spiritual practice, followed the vicissitudes of Empire9s expansion in the tenth and eleventh 

Vkayasēr
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Graeco-Armenian Translations after Manzikert: 
Demarcation and Continuation

disintegration of the Empire9s eastern frontier. After the blinding of the emperor Romanus IV, and the 

Since the peace treaties with Diogenes were left in abeyance and unratified & Surging out of Persia 

Armenians constituting considerable populations within the Empire9s 

independence. According to Garsoïan, the effects of a 8semi

and hostility9 proj Armenian historiographical works present the Byzantine Empire as 8the root of 

all evil& bent on the destruction of Armenian realms and on the eradication of their faith9.

Garsoïan, <The problem of Armenian integration=, 122
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ambitions beyond the reach of Constantinople and soon thereafter 8turned away from Byzantium9.

Reassessing Armeno-Byzantine Relations after Manzikert: Current Trends

shows how reductive arguments for a 8Byzantine versus Turkish 

Asia Minor9 have framed the second half of the eleventh century as a contest between indigenous defenders 

Greenwood9s Aristak�s Lastivertc8i and Armenian Urban Consciousness

tackle what he describes as the 8unhappy narrative9

by Aristakēs offers a crucial reflection on

Aristakēs, Greenwood9s reflection on 

<Hitherto, Aristakes has been treated as an Armenian author, and to the extent that he writes in Armenian 

Greenwood, <Aristakes Lastivertcʿi,= 88.
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3 3

enia.=

Situating the History Attributed to Aristak�s Lastiverc8i, 1000– 9s 

shares a great deal with Greenwood9s approach and goes further

In 2017, Tara Andrews9 foundational study on the Chronicle of Matthew of Edessa

the reader to rethink the hostility which is often assumed to be inherent in Matthew9s

Matthew9s 

<Events in the capital (Constantinople) were still of sufficient interest to the Armenian community of ṙ ʿ

influence of Byzantine rulers in the region at particular points in time.=

Attributed to Aristak�s Lastivertcʿ
W. Thomson, <Aristakes of Lastivert and Armenian Reactions to 

Invasion,= in 

ʿ�os Uṙ ʿ
Andrews, Matt8�os Urhayec8i, 
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Andrews9 work is arranged in terms of interactions between Armenians and their neighbours, and her 

 

of Aristakēs Lastiverc8i and Matt8ēos Urhayec8i which can be unlocked by re

This re-assessment trend has also been accompanied by the promotion of neglected source material 

which can offer entirely new perspectives on the nature of Armeno-Byzantine relations in the post 1071 

provincial environment. In a study focused on reconstructing connections between the Empire and its 

eastern frontier in the decade after Manzikert, Werner Seibt has demonstrated how seal evidence can reveal 

new possibilities to interpret, correct, and augment the historical realities of this period. The seals 

themselves shed light on the maintenance of contact between the Imperial centre and its Armenian 

provincial populations between 1071 and 1081, primarily through titles and military service.  It was 

Korobeinikov who, in 2010, posed the idea that Armenian colophons could offer a new approach to this 

period, both vis-à-vis the situation in the Empire9s east, but also in terms of contact between Armenians and 

the Byzantine Empire. Korobeinikov used just one Armenian colophon (in M 7729) dated to the period 

between 1071-1095, but demonstrated its effectiveness as a source showing the recognition of imperial 

authority by an Armenian elite near Theodosiopoulis/Karin in 1079, even though the city itself was no 

longer under direct Byzantine control.  Korobeinikov argues that through the lens of Armenian 

colophons 8one should treat with caution the blood-curdling descriptions of the Turkish invasions found 

in the Byzantine and Armenian (historiographical) sources. For these incursions had yet to break Byzantine 

power in Armenia, and extensive areas were more or less unscathed9.  In the last decade this

Anđelovi� <Re
=

Seibt, <The eastern frontier of Byzantium in the decennia after Mantzikert, 253
Korobeinikov, <Raiders and Neighbours: The Turks (104031304),= 



- 108 -

Graeco-Armenian Translations after Manzikert: Traditional Trends and New Possibilities

Vkayasēr

viewed under the aegis of Vkayasēr, who undertook his work in 

Vkayasēr stabilised and 

There is no doubt that for Armenian Miaphysites the translation activity of Vkayasēr was a bedrock 

from which a distinctly Cilician Armenian culture would emerge. However, we should be conscious of the 

fact that this translation programme does reflect the continued currency of a coherent library of Greek 

Constantinopolitan knowledge to the pontiff of the Armenian Miaphysite Church in the fracturing post-

Manzikert Byzantine east. After all, Grigor had himself been moulded by a life filtered through a distinctly 

Byzantine intellectual and cultural lens. Vkayasēr9s work continued to rely on Byzantine liturgical and 

hagiographical material, co-operation with Constantinople, and many of his translations display a temporal 

and authoritative deference to the Byzantine Empire. Take for example the content of his colophon 

attached to his translation of The Commentary on the Acts of the Apostles by John Chrysostom made in 

Constantinople in 1077, which is dated according to anno mundi, anno domini, the reign of the Emperor 

Michael VII and, strikingly, the term of Patriarch of Constantinople Kosmas I:

In the six thousandth five hundredth and first year of the creation of the world and in the one 

thousandth and seventy seventh since the coming of our Saviour (1077), and according to the Haykazan 

era of Xosrov, the five hundredth and twenty fifth (1076/7), in the Kingship of Michael Doukas, in the 

Patriarchate of Kozmas, believer in two natures&

Gevorgyan, <Grigor II Vkayaseri Naxajer̄ ῾ ,= 95.
῾ ῾
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As the studies of Renoux, Cowe, Gevorgyan, Avdalbegyan, Vardanyan and others have demonstrated, many 

of the enduring pulses of Byzantine influence found in extant Armenian liturgical and hagiographic 

manuscripts from the thirteenth century onward are the consequence of the activity of Grigor Vkayasēr 

and his own lived experience interacting with a process of textual translation from Byzantine collections 

which manifested itself in the context of contact with the Empire during the late eleventh century. We 

should exert caution with how far we accept that his activity represents an outright and conscious rejection 

of said Byzantine influence through the melding of these traditions with Syriac, Latin, and Armenian 

currents. 

As the previous chapter has highlighted, however, there is also a wider spectrum of translation 

activity to consider after 1071 and, as the introduction to this chapter has hopefully illustrated, there is a 

more fluid and constructive scholarly model of post-Manzikert Armeno-Byzantine relations within which 

to situate and account for this translation activity in the closing decades of the eleventh century. The 

Armenian Martyrdom of Saints Eudoxios, Romylos, Zenon, and Makarios not only provides a device to rethink 

which Armenians were producing translations during the tenth and eleventh century and why, and to better 

understand how the Byzantine Empire used a system of text distribution and translation as a tool for 

shaping and conditioning the lived realities of Christian communities throughout its eastern frontier via 

Chalcedonian translators, but it also offers the potential to moderate a traditional scholarly model which 

frames translations from Greek into Armenian in the fracturing post-Manzikert Byzantine East solely as 

tools of separation from the Byzantine Empire. This chapter seeks to stress the ways in which evidence for 

the continued translation of hagiographical and liturgical texts from Greek models by Armenian 

Chalcedonians, as well as evidence for the proliferation of traditions surrounding the cult of saints and the 

performance of the liturgy, can provide a fresh way of reflecting on the enduring nature of Armeno-

Byzantine relations after Manzikert as a point of continuing contact and shared influence. This is not to 

suggest that we should in any way replace a model of late-eleventh century Armenian translation activity as 

separation with a model for late-eleventh century translation activity as contact, rather this chapter aims to 

put forward a more dynamic model: one in which we can acknowledge that translations of Greek 

hagiographical, patristic, and liturgical texts became a medium through which some Armenians could resist 

Byzantine hegemony after Manzikert, but also one in which we can recognise its significance as a device 

through which Armenian Chalcedonians continued to participate in and respond to a shared Byzantine 

cultural and spiritual hegemony. Whilst political loyalties may have wavered and many Armenians 

undoubtedly turned away from the Empire at the close of the eleventh century, for many other Armenians, 

Byzantine ideas, habits of thought, and modes of practice continued to condition daily life. 



- 110 -

Maintaining Contact or Losing Touch? Armenian Chalcedonians and the Byzantine Empire after 
1071 

The treatment of Armenian Chalcedonian participation in the political, cultural, and spiritual milieu of the 

Byzantine Empire during the closing decades of the eleventh century has also been tempered by the broad 

scholarly interpretation which has so far shaped our understanding of Armeno-Byzantine relations at this 

historical juncture. Garsoïan tackled the question of Armenian Chalcedonian participation in the Byzantine 

Empire in her seminal work: The problem of Armenian integration into the Byzantine Empire. In this lengthy and 

nuanced discussion, Garsoïan established subdivisions of Armenian identity in tenth- and eleventh-century 

Byzantium: i) the Armenian Chalcedonian Greeks speaking elite; ii) the wider Armenian Chalcedonian 

population (Τ¸¯ÆÁ»); iii) the Miaphysite Armenian elite; iv) the wider Miaphysite Armenian population. 

Drawing her article to its conclusion, Garsoïan argues that the majority of Armenians within the Empire 

remained Miaphysite.  This, she suggests, represented an 8imperial failure9 to assimilate these elites through 

conversion, arguing that the relocated Armenians ultimately 8chose a path different from Byzantium9 and 

maintained 8a sullen antagonism9 toward the Empire.  To this point, Garsoïan adds that apart from the 

small Armenian Chalcedonian elite which was successfully absorbed, most of the Armenian Chalcedonian 

population were kept at arm9s length primarily because of their continued use of their own language in 

liturgical settings. In this model Armenian Chalcedonians supposedly found themselves in a liminal space; 

rejected by Armenian Miaphysite on account of their confessional identity and rejected by Greek-speaking 

Chalcedonians on account of their <Armenian-ness=.  Cowe has reiterated the fact that Chalcedonian 

Armenians were not welcomed 8by their co-religionists because of tensions against their ethnic identity9, 

arguing that at the same time their 8rejection of their ancestral creed often had the effect of fomenting 

enmity against them9 from Armenian Miaphysite.  The seminal 1980 study of Arutjunova-Fidanjan 

Armjane-chalkidonity na vosto�nych granicach Vizantijskoj imperii, advanced a series of similar arguments, coming 

to the conclusion that Armenian Chalcedonians, 8whilst retaining their Armenian characteristics in the 

linguistic, every-day and cultural aspects, came to be remote from their countrymen by virtue of the blind 

wall of religious discrepancies, and their co-religionists (Georgians and Greeks) showed them distrust and 

discredit just because of their ethnic and cultural isolation9.  Garsoïan argued that 8as a result of their 

double rejection, Armenian Chalcedonians seem to have remained in a sort of limbo vis-à-vis their 

relationship with the Empire .  

This sense of a relationship in limbo is further compounded following the battle of Manzikert by 

the idea that Armenian Chalcedonian political activity was characterised by a growing sense of distance 

Cowe, <Armenian Integration to the Sebastia Region, Tenth Eleventh Centuries,= in 

chalkidonity na vosto�nych granicach Vizantijskoj imperii (XIC) 
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from the Empire. Armenian Chalcedonian-Byzantine relations after Manzikert have traditionally been 

accessed through the lens of the semi-autonomous lordships which emerged in the centrifugal environment 

of the former Byzantine East. This is particularly true in the case of Philaretos Brachamios, a Byzantine 

Chalcedonian commander of Armenian descent who, from 1071 onward, began to amass his own power 

base in the vacuum that was created in southern and eastern Anatolia around the strongholds of Marash, 

Lykandos, Samosata, and Melitene in the ensuing imperial instability following Manzikert.  Subsequently, 

as Beihammer explains 8this potentate managed to unite a large part of the local Armenian and Syrian 

aristocracy, the most important urban centres of the region, and the ecclesiastical leadership under the 

umbrella of his authority. Thus, he maintained a semi-independent status vis-à-vis the imperial government 

while impeding the penetration of these areas by Turkmen groups. Philaretos gradually extended his sway 

over the cities of Cilicia and the two key points in this Byzantine frontier region, Antioch and Edessa9.  

Philaretos maintained his hold on regional power until 1084 with the Seljuk conquest of Antioch, after 

which much of his lordship fragmented. In the cities of Melitene and later Edessa however Philaretos was 

succeeded by other Armenian Chalcedonian members of his inner circle including Theodoros/T9oros in 

Melitene and then Edessa and Gabriel in Melitene.  In his Chronicle, Matthew of Edessa describes 

Philaretos in the following manner:

In this period the impious and most evil prince Philaretos rose to tyranny, who was indeed the eldest 
son of Satan, for when Diogenes fell [this] venomous man, who was indeed a fore-runner to the 
Antichrist, tyrannised the land, demonic and capricious in his malicious behaviour. He began to make 
war against the Christian faithful, because he was an unbeliever in Christ, with no Armenian and no 
Roman recognising him, [although] he held the Roman religion and customs, and through his paternity 
and maternity he was Armenian, and from infancy he had been placed with his father9s brother in the 
monastery called Zōrvri-Kozeṙ n in Hisn-Mansur district. He came from the desert and became filth of 
the desert; he took over many lands and cities and mercilessly destroyed many great princes and he 
came and dwelled in Mbar.

Matthew is unequivocal in his perception of Philaretos as a lawless individual, who, despite adhering to 

Chalcedonian doctrine, was beyond the control of even the Empire. As Andrews reminds us Matthew was 

a 8staunch defender of and adherent to the Armenian Miaphysite church throughout the Chronicle9, so it 

should perhaps not surprise us that he took such a dim view of this individual who did not share his 

confessional identity.  However, Andrews also urges caution when assuming that Matthew9s view of 

Chalcedonian Armenians was monolithic. To describe Matthew as uniformly anti-Chalcedonian is, as 

Andrews argues, a simplistic description of Uṙ hayecʿi9s attitude toward ecclesiastical matters that does not 

do justice to his portrayal of various people, whether Chalcedonian or non-, throughout the Chronicle9.  

ʿ�os Uṙ ʿ

ʿ�os Uṙ ʿ
}amanakagrutʿiwn, 206; English translation by ʿ�os Uṙ ʿ

ʿ�os Uṙ ʿ
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Nonetheless, the chronicle of Matthew of Edessa tends to dominate our impression of these fragmentary 

lordships, and his spin on Philaretos9 rule does, at very least, suggest that these Armenian-Chalcedonian 

lordships operated beyond the reach of Constantinople. The fact that Philaretos and later Gabriel sought 

affirmation of their rule by the Seljuk Sultan Malik-Shah by the mid 1080s tends to add to the impression 

of their progressive distancing from the Empire after 1071.  Arutjunova-Fidanjan argues that after a 

century in loyal service to the Empire, the collapse of the Empire9s eastern frontier in the 1070s, because 

and growing dissatisfaction with the Empire9s inability to protect against 8oriental nomads9, Chalcedonian 

Armenians, having lost both 8social status9 and 8ethnic originality9, turned away from the Empire.  In this 

post-Manzikert environment, Arutjunova-Fidanjan classifies the Armenian Chalcedonians into three 

distinct groups which originated from 8hatred9 for the Byzantine Empire: i) The first one 8stayed in 

Armenian to become dependent on the Georgian Catholicos9, ii) the second 8transgressed into Cilicia to be 

subsequently obliterated in the struggle against the supporters of national independence9 iii) the third moved 

to the western parts of the empire.  Leaving the rigid nature of these categorisations aside, it fails to 

account for those Armenian Chalcedonians who continued to live in the fracturing eastern frontier, and 

continued to look to the Empire in their daily lives, even as political loyalties became increasingly untenable.

Though the Armenian Chalcedonian lordships which emerged in the fragmentary regions that 

comprised the Empire9s eastern frontier grew increasingly further away from the direct control of the 

Byzantine Emperor, these semi-independent zones of influence continued to implement elements of rule 

and legitimacy 8related to the Byzantine administrative system and court hierarchy9 which connected them 

to the Empire through a 8common political ideology rooted in Constantinopolitan imperial concepts9 

according to Beihammer.  Philaretos, T9oros, and Gabriel all relied on, at least nominally, recognising 

imperial sovereignty and receiving imperial titles which endorsed their rule. As Andrews observes, 

Philaretos 8acknowledged Byzantine suzerainty in 1078 to the new emperor Nikephoros Botaneiates, who 

had been a comrade-in-arms in the years leading up to the battle of Manzikert9.  His rule over his territories 

was acknowledged in return by Botaneiates through the grant of the Byzantine title of Domestikos of the 

East, and was later acknowledged by Alexios Komnenos through his confirmation of Philaretos9 office and 

his promotion to the ranks of sebastos and protosebastos9.  Gabriel too continued to consolidate his power in 

Melitene through his Byzantine titles ·ÀÇ»�Ä and πÃÉÄÀ»ÀÇÃÀπ³¼�Ä¸Ä (doux and protokouropalat�s).  There 

is no doubt that these titles 8were still important signifiers of legitimacy, warranting his claims to political 

authority over the aforesaid regions and projecting a semblance of imperial rule embodied by his person9.  

This pattern is, it should be stressed, not unique in its modality of contact with Empire 3 Miaphysite 

ʿ�os Uṙ ʿ

https://pbw2016.kdl.kcl.ac.uk/person/156290/
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Armenian lords such Marem of Tsamandos also continued to carry the imperial title of kouropalat�s.  As 

Beihammer points out however 8there is no scrap of evidence9 indicating that that any of the Chalcedonian 

Armenian elites were acting on behalf of the emperor or were supported by Byzantine troops.  The 

evidence leaves the impression that despite nominally relying on Byzantine titles and imperial ideology, 

these lordships were largely beyond imperial control. Relying primarily on the accounts of Matthew of 

Edessa, Armenian Chalcedonian contact with the Byzantine Empire after 1071 has largely been viewed 

through the lens of these upper elites, who took advantage of the fragmentary and centrifugal developments 

in the former Byzantine East to establish their own bases of power, deploying imperial titles and maintaining 

8a substrate of imperial traditions9 to ensure their legitimacy, but for all intents and purposes being entirely 

independent of any means of Constantinopolitan influence.  Through this lens, Armenian Chalcedonian 

contact with the Empire after 1071 has been defined by its progressive political distancing. 

In contrast to this model for loosening political contact between Armenian Chalcedonian led 

lordships and the Byzantine Empire based on adherence to and use of Byzantine titles, the confessional ties 

which bound Chalcedonian communities to Constantinople and a wider Byzantine spiritual and cultural 

oikoumene articulated through the production of hagiography, the commemoration of saints, and the 

performance of the liturgy which continued in the context of a long-term process of textual dissemination 

and translation from Greek Constantinopolitan models, provides another mode through which to view the 

state of the relationship between Armenian Chalcedonians and the Empire and its development after 1071. 

As Beihammer has argued 8the Byzantine-Armenian (Chalcedonian) nobility residing in the places of 

Philaretos9 former realm preserved a strong sense of cohesion relying on a common religious identity9.   

It was this confessional identity that fundamentally continued to be a point of contact which linked 

Armenian Chalcedonian operating in the fracturing post-Manzikert former Byzantine east to the Empire 

through liturgical performance, sacral commemoration, and calendrical arrangement, which ensured the 

continued recognition and currency of imperial spiritual authority, and which continued to set them apart 

from the practices of their Miaphysite Armenian, West Syrian, or Islamic neighbours. 

The contemporary Armenian evidence suggests that hagiographical and liturgical translations from 

Greek Constantinopolitan models formed a key medium through which the relationship between the 

Imperial centre and provincial Christian communities was mediated throughout the eleventh century. This 

process of dissemination and translation was designed, first and foremost, to provide a uniformity of 

spiritual practice. New hagiographical collections brought new saints, to be commemorated in a prescribed 

arrangement designed to re-orientate Armenian communities toward a normative Constantinopolitan 

centre. The injection of hagiographical and liturgical material via Chalcedonian Armenian translations of 

Greek models and the subsequent use of that material in a provincial context ensured a temporal and 

T. F. Mathews with T. M. Van Lint, <The Kars
Century,= in 
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spiritual continuity between those communities and the Empire at large. The correct saints were now 

commemorated on the correct days, the liturgical year was now arranged according to the practices of the 

Church of Constantinople, and the appropriate readings were performed during daily services at the correct 

time. As with the Melkite communities of Antioch, the aim was clearly not to 8hellenize9 provincial 

Chalcedonian Christian communities despite the impression given by previous scholarship in Armenian 

studies. The translation of works into Syriac, Arabic, and Armenian suggests that the use of Greek in daily 

life or in liturgical practice was not prioritised above all else: rather, it seems to have centred on the 

promotion and use of works arranged according to the rite of the Church of Constantinople which provided 

confessional continuity and communion with its spiritual authority.  In doing so the Empire sought to 

provide a new common sense to the lived environment by introducing prescribed norms for spiritual 

practice. As long as Chalcedonian communities continued to translate the hagiographical and liturgical 

collections which promoted this spiritual common sense and aligned their commemorative and liturgical 

practices according to their content, as long as this common spiritual sense continued to carry currency 

amongst the populations which received it, the Byzantine Empire, I would argue, continued to be a source 

of spiritual and cultural authority and continued to play a role in the lived realities of Chalcedonian 

Armenians after Manzikert. The translation of the Armenian Martyrdom in 1092 and the 8book of lections9 

of 
ortuanel (M 7729) in 1079, appear to testify exactly to the fact that Greek Constantinopolitan textual 

model and their translation continued to condition Armenian Chalcedonian textual practices in the decades 

after 1071. In doing so they suggest the continued currency of the trans-regional process of dissemination 

and translation, highlighted in chapter 2, which played a key role in shaping Armeno-Byzantine relations 

during the Empire9s expansion from the tenth century onward. However, they remain the sole surviving, 

securely datable, and identifiable textual sources to support this argument. We may be tempted to suggest 

they are isolated cases which do not support the contention that hagiographical production, the veneration 

of the cult of saints, and the performance of the liturgy meant that Constantinopolitan spiritual authority 

continued to hold currency for Armenian Chalcedonians or provided a broad uniformity of spiritual 

practice which continued to act as a mode of contact between Armenian Chalcedonians in the fracturing 

eastern frontier and the Empire as it had done during the preceding century. To get a better and more 

secure sense of how a long-term process of textual dissemination and translation continued to reinforce a 

lived reality of spiritual uniformity between Armenian Chalcedonians and the Byzantine Empire in the 

decades immediately following 1071 we can look to other evidence.

Performing the Liturgy 

After moving from the imperial capital to the Black Mountain near Antioch c.a 1050, the 

Constantinopolitan monk Nikon penned his Taktikon in the late eleventh century. The Taktikon is a rich 

composition comprising a letter collection recording correspondences with monks and other ecclesiastical 

 Treiger, <The Eucharist in The Eucharist in Eleventh-Century Jerusalem,= 511. Taft, The Byzantine Rite: A 
Short History (Collegeville: Liturgical Press, 1992).
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figures in and around Antioch, as well as several typika (foundation documents) for monasteries in the 

region.  Nikon was himself a proponent of the Constantinopolitanisation of the provincial spiritual 

environment and the process of hagiographical and liturgical textual standardisation which followed the 

Empire9s expansion during the tenth and eleventh century.  Unsurprisingly, the letters overwhelmingly 

address issues of ecclesiastical practice and provide a valuable source of reflection on the relationship 

between Arabic and Armenian speaking Chalcedonian Christians and the Empire in late eleventh-century 

Northern Syria. Within this text, Nikon preserves a letter exchange between the Chalcedonian patriarch of 

Antioch, the patriarch of Jerusalem, and the monastic community of Saint Symeon Thaumatourgos on the 

Black Mountain concerning the spiritual practices of Armenian Chalcedonians (c.a 10809s).  The letter of 

the monk Gerasimos reads as follows:

¤ÀÐÄÀÇÄ ·� ÄÀ�Ä �·¸¼φÀ�Ä 8¸½ÿ¾ ÄÀ�Ä ¼¸´À½°¾ÀÇÄ ¤·¯ÄÀÇÄ, aπÀÇ #¾ ¸?Ãº¾ »³� ¸?Ä ÀCÀ¾ »³ÄÀº»ÀῦÃº¾ 
ÄÏπÀ¾, �π� π³¾Ä³ÇÏ¹¸¾ �¿¸Ã¸Ç¾±Ã³¾Ä¸Ä ¸aÃÀ½¸¾ ³_ÄÀ�Ä Ç¯ÃºÄº ΧÃºÃÄÀῦ �¾¸πº¼±πÄÀÇÄ ¸?Ã Ä� 
ÄÀº³ῦÄ³, ¸@Ã Ä¸ Ä� π¸Ã� π²ÃÄ¸ÉÄ `½À²ÉÄ »³� ¸?Ã Ä� ÃÇºÃ½³Ä³ »³º π³Ã³ÃÇ¾³´É´¯Ä. Κ³� ´¯Ã  ̀
½¸ÄÃÀπÀ¼²Ä¸Ä ÄßÄ �¾ÀÃ²³Ä ³_Äÿ¾ »³� ÄßÄ ÇÑÃ³Ä Μ¸ÃÀπÀÄ³½²³Ä, �¾ � »³� À?»ÀῦÃº¾ �π� Äÿ¾ #¾É¹¸¾ 
ÇÃÏ¾É¾, ÀA »³� ·º� Ä�Ä �πº·ÃÀ½�Ä ÄÉ¾ �¹¾ÿ¾ �Ã»ÀÃπ²Ã¹¸Ä¯¾ Äº¾¸Ä �¿ ³_Äÿ¾ ¸?Ä ·º³φÏÃÀÇÄ ÇÑÃ³Ä, 
�¼¼᾽a½ÉÄ, »³¹�Ä »³� ¸@π³½¸¾, ` ½¸ÄÃÀπÀ¼²Ä¸Ä ³_Äÿ¾ �» ÄÀῦ ÄßÄ �¾ÄºÀÇ¸ºÄ π³ÄÃº³ÃÇÀῦ¾ÄÀÄ 
Ç¸ºÃÀÄÀ¾¸ῖÄ³º, �Ä ¹ÃÏ¾ÀÄ `π¯ÃÇÉ¾ π¯Ã¸Ä �¾³ÄÀ¼¸Ä. Κ³� �¾¹¸Ã½À¾ »³� »³¾À¾º»�¾ ³_Äÿ¾ �ÃÄº¾ Ä� 
@¸Ã³Ä¸ῖÀ¾ »³� _¼À¾ ³_Äÿ¾ Ä� ÃÐÃÄ¸½³ »³� �¿É π¯Ã¸Ä Ç¯ÃºÄº ΧÃºÃÄÀῦ `πÀÈ²³Ä.  
 

Κ³� a½ÉÄ ³_ÄÀῦ π¯¼º¾ Ä�¾ ³²À¾ ÄÀῦ ½¸´¯¼ÀÇ π³ÄÃ�Ä @½ÿ¾ £¯³³ �¾ÄÇÇÏ¾Ä¸Ä, ¸`Ã±Ã¸Ä¸ ÄÀÐÄÀÇÄ 
ÃÇ¾ÀºÇÀῦ¾Ä³Ä Ä�¾ ½°´³, »³� ¸?Ä Ä�¾ �¸ÏÇÄºÃÄÀ¾ �»»¼¸Ã²³¾ �πºÄÃ³πß¾³º π³Ã� ÄÀῦ  ´²ÀÇ �¾ Äà 
�Ã½¸¾²ῳ ·º³¼°»Äῳ È¯¼¼¸Ã¹³º Ä�¾ �»À¼ÀÇ¹²³¾, ÄÀ�Ä ·�  ¼¼¸¾ºÃÄ�Ä π³Ã³½²³¾ π¯¼º¾ È¯¼¼¸º¾, 
»³¹�Ä »³� À@ �¾Ä³ῦ¹³ �·¸¼φÀ� @½ÿ¾ È¯¼¼ÀÇÃº¾ Äà Äÿ¾ �Ã½¸¾²É¾ ·º³¼°»Äῳ »³� À@  ¼¼¸¾ºÃÄ³� 
π³Ã³½²³¾, ¸?Ä ·º³φÏÃÀÇÄ ·� ÇÀÃÀÐÄ, ·º� Ä� ½� �Ç¸º¾ ·ÐÀ �»»¼¸Ã²³Ä, ½Ï¾À¾ Ä�¾ ÄÃºÃ¯´ºÀ¾ a½¾À¾ 
 ¼¼¸¾ºÃÄ� ¼°´ÀÇ¾, »³¹�Ä »³� ¸?Ä ÄÀῦÄÀ ` �¾  ´²ÀºÄ π³Ä�Ã @½ÿ¾ £¯³³Ä π³Ã°·É»¸¾…393 

Concerning our brothers called Tzatoi , wherever they might be and in whatever place they reside, 
after having searched everywhere, we have found them, by the grace of Christ, blameless in this regard, 
both in matters of faith and likewise in schisms and ecclesiastical assemblies. And since the Metropolitan 
of their jurisdiction and of the land of Mesopotamia, where they have lived since the beginning of time 
- but because of the attacks of peoples some were separated from them in various lands - nevertheless, 
as we said, their Metropolitan, who is ordained by the Patriarchate of the Antiochenes, as a seat of the 
entire East. Their priesthood and their entire apparatus is lawful and canonical and, by the grace of 
Christ, beyond all suspicion.

And looking again at the life of our great father Sabas, you will find that they lived together with the 
great one, and in the God-created Church it was permitted by the saint that the liturgy be sung in the 
Armenian language while the Greeks sang separately, as also our brothers here sing in the Armenian 

Glynias, <Byzantine Monasticism on the Black Mountain West of Antioch in the 10 Centuries,= 
3

–

W. Thomson, <Tzatoi,= 
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language and the Greeks apart, but in a separate choir on account of not having two churches. They 
(the Chalcedonian Armenians) only say the Trisagion  in Greek, as our holy father Sabas entrusted to 
us&

This is an exceptionally valuable source in the context of the present argument. It is the first 

instance that we really begin to get a sense of how the process of textual dissemination of Greek 

hagiographical and liturgical material and its subsequent translation into Armenian shaped the participation 

of Armenian Chalcedonians within the wider Byzantine spiritual oikoumene from a non-Armenian 

perspective. It is worth noting that this is also an exceptional insight into how Armenian Chalcedonians 

living in Northern Syria and Mesopotamia were integrated into a regional church hierarchy under the 

oversight of the Patriarch of Antioch at the end of the eleventh century. Regrettably, the letter does not 

divulge any more specific details as to the parameters of 8Mesopotamia9, nor the size or composition of the 

Armenian Chalcedonian under the oversite of the Metropolitan. Gerasimos does, however, note that they 

were spread much more widely throughout the fracturing eastern frontier of the Empire and that, rather 

significantly, they were all performing the liturgy and their daily spiritual practices according to the norms 

of the Constantinopolitan rite and the prescribed rules of the Imperial Chalcedonian hierarchy, but in 

Armenian alongside those performing in Greek including those Armenian Chalcedonians living in 

Gerasimos9 own monastic community in Northern Syria. This offers a vital reflection of lived practice, one 

which invites reflection on the types of material being used by Armenian Chalcedonians which would a) 

permit them to perform the liturgy correctly and b) do so in their own language. It maps very well onto the 

underlying mechanisms and goals behind the process of dissemination and translation highlighted in 

Chapter 2 which was designed to construct a spiritual uniformity through a prescribed textual canon, but 

not to hellenize the performance of festal commemoration or liturgical practice. This example allows us to, 

at least tentatively, go beyond an assumption that the process reflected by the translation of texts, like the 

Martyrdom and the 8book of lections9 of 
ortuanel, provided a foundation for the construction of a common 

spiritual environment that connected Armenian Chalcedonians to a wider Byzantine oikoumene, to actually 

seeing how the production of liturgical texts in the Armenian language shaped their devotional practices 

around the normative modes of a Constantinopolitan centre, mediating their access to and permitting their 

participation in a shared spiritual environment that connected them to other Chalcedonians throughout the 

fracturing eastern frontier and, more broadly, a common Constantinopolitan spiritual norm. It suggests the 

surviving textual material in Armenian is indeed merely scratching the surface of evidence for Armenian 

Chalcedonian translation activity which rendered Greek collections into Armenian for liturgical and 

commemorative practice. Though we have no surviving material, evidently this process included Armenian 

Chalcedonians communities active in Northern Syria and Mesopotamia in the eleventh century alongside 

the textual evidence from Eastern Anatolia and the Caucasus. It likewise suggests that this translation 

῾Ο ÅÆ³ÇÃ·ωº·²Ä ¶»᾽ @¾¿Ä.
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activity must have also included other liturgically arranged texts into Armenian to permit the complete 

performance of the liturgy beyond the hagiographical (the Armenian Martyrdom), and the homiletic (8book 

of lections9 of 
ortuanel) materials, a contention which finds further support in Melkite translation activity 

from Northern Syria which includes the above genres, but also the Greek Triodion and Praxapostolos into 

Syriac. Nikon9s evidence weaves the Armenian Chalcedonian translation activity identified in the last 

chapter into a wider uniform spiritual common sense maintained and reinforced by common liturgical 

performance established by translation activity. In doing so, the Taktikon demonstrates the continued 

currency of a normative mode of spiritual practice underpinned by textual translation in a region becoming 

increasingly distant from Constantinopolitan political control after 1071.

The Iconography of Byzantine Provincial Seals and the Cult of Saints after Manzikert

If Nikon9s Taktikon can help us to stress the idea that the spiritual common sense promoted by a process 

of text and translation continued to act as a source of continuity and connection between Chalcedonians 

Christians living throughout the fracturing eastern borders of the Byzantine Empire after 1071, and that 

their daily lives were still conditioned by a wider spiritual oikoumene promoted by the Church of 

Constantinople, we can utilise the rich corpus of surviving sphragistic evidence deriving from the same 

post-Manzikert environment to get a better impression of how the translation of hagiographical collections 

and the transformation of traditions surrounding the cult of saints continued to play a particularly tangible 

role in maintaining and manifesting a sense of spiritual uniformity and connectivity between Chalcedonian 

Armenians and their co-religionists. Werner Seibt has already demonstrated how seal evidence can shed 

light on the maintenance of contact between Chalcedonian Armenian living in the fracturing eastern 

frontier and the Imperial centre between 1071 and 1081, primarily through the use of titles which reflect 

continued military service or Imperial recognition.  However these valuable carriers of personal piety have 

yet to be mobilised in a conversation which utilises them to reflect on a wider shared spiritual uniformity 

between Chalcedonian Armenians and the Empire consolidated through the veneration of a particular 

canon of saints after 1071.

In the context of the expansion of the Byzantine Empire during the tenth and eleventh century, 

the use of lead seals for securing official correspondences between a burgeoning new civil, military, and 

ecclesiastical provincial administration and the imperial capital became increasingly widespread. It is for this 

reason that we are fortunate to have an abundance of surviving lead seals from this period. Traditionally 

stamped on the reverse with an inscription bearing the owner9s name and titles, often accompanied by an 

intercessory prayer, the obverse of these small pieces of lead carried designs which provide a rich source 

for tracing transformations in personal iconography. Far from being a programmatic process of 

reproducing a generic image to accompany any given seal, they provide a dynamic reflection of developing 

traditions surrounding the cult of saints throughout the Empire at different historical junctures and, as 

Seibt, <The eastern frontier of Byzantium in the decennia after Mantzikert,= 253
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Cotsonis argues, provide a unique and important means of investigating various aspects of the cult of saints 

in the Byzantine world9.  The following table contains a corpus of seals belonging to contemporary 

Chalcedonian Greek notables, commanders, power brokers, and prospective claimants to the imperial 

throne operating in the Eastern frontier just prior to and after 1071:

3
3
3
3

, N.P. Licha�ev, Molivdovuly Gre�eskogo Vostoka

 Alexios Komnenos I (https://pbw2016.kdl.kcl.ac.uk/person/106238/) Seal 501, J-Cl. Cheynet, C. Morrisson 
and W. Seibt, Sceaux byzantins de la collection Henri Seyrig (Bibliotheque National de France, 1991), no. 125, Seal 2565, 
V. Laurent, Le Corpus des sceaux de l9empire byzantin II. L9administration centrale (CNRS, 1981), no. 934; Seal 4487, I. 
Jordanov, <Byzantine Seals from the Village of Melnitsa (district of Elkhovo, Bulgaria),= Studies in Byzantine Sigillography 
7 (2002): no. 3; Seal 3024, Zacos and Veglery, Byzantine Lead Seals, no. 2704; Seal 220, J. Nesbitt and N. Oikonomides, 
Catalogue of Byzantine seals at Dumbarton Oaks and in the Fogg Museum of Art 1: Italy, North of the Balkans, North of the Black 
Sea (Dumbarton Oaks, 1991), no. 1. 15; Seal 460, J-Cl. Cheynet, C. Morrisson and W. Seibt, Henri Seyrig, no. 53, Seal 
4487, Jordanov, <Byzantine Seals from the Village of Melnitsa,= no. 3.
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The seal imagery primarily bears late-antique military saints, primarily Saint Theodoros, Saint 

Demetrios, Saint Georgios, and the archangel Michael perhaps unsurprising choices for the military and 

civilian administration of the eastern frontier. As Cotsonis has pointed out in his recent and ongoing study 

of religious figural images on Byzantine seals from the 6th to 15th century, the use of religious figural imagery 

on surviving seals increased dramatically in the eleventh century. Based on a representative corpus of some 

aandrovskaja and W. 
Byzantinische Bleisiegel der Staatlichen Eremitage mit Familiennamen, 1 Teil: Sammlung Licha�ev –

https://pbw2016.kdl.kcl.ac.uk/person/107203/
https://pbw2016.kdl.kcl.ac.uk/person/106267/
https://pbw2016.kdl.kcl.ac.uk/person/106237/
https://pbw2016.kdl.kcl.ac.uk/person/152801/
https://pbw2016.kdl.kcl.ac.uk/person/159565/
https://pbw2016.kdl.kcl.ac.uk/person/155234/
https://pbw2016.kdl.kcl.ac.uk/person/154246/
https://pbw2016.kdl.kcl.ac.uk/person/107948/
https://pbw2016.kdl.kcl.ac.uk/person/108235/
https://pbw2016.kdl.kcl.ac.uk/person/107457/
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7000 seals, Costonis has observed that 81.3%. of surviving mid to late eleventh century seals employed 

religious figural imagery compared to just 44.1% in the previous century, with 70 % of those seals bearing 

images of saints.  Costonis points out however that only 4.3 % of the 3,000 saints found in the tenth-

century Synaxarium ecclesiae Constantinopolitanae appear on Byzantine seals from this period, a statistic which 

reinforces the notion that the patterns of selection displayed by seal iconography were developed out of a 

conscious process of selection from a relatively small canon of saints and religious figures based on 

contemporary taste in personal piety and cult traditions.  By the eleventh century, placing a religious figure, 

particularly a saint, on a seal was commonplace, but the preponderance of saints Theodoros, Georgios, 

Demetrios amongst individuals at the centre and periphery of the Empire in the late eleventh century 

reflects another wider transformation in iconographic selection detected by Cotsonis during this period, 

who has demonstrated a decline in the use of the Theotokos in favour of the increasingly dominant use of 

late-antique military saints in the tenth and eleventh centuries.  Further to this, Cotsonis highlights an 

iconographic transformation undergone by these saints who began to emerge as implicit military figures on 

seals for the first time in the tenth and eleventh century.   In short, the occurrences identified in the above 

table are consistent with the wider transformations of iconographic tendencies on seals witnessed 

throughout the Empire during this period. However, the selection displayed by these seals becomes more 

instructive for the present conversation when it is compared to the seals of Armenian Chalcedonian figures 

operating in the same increasingly unstable conditions of the eastern frontier during the same period

–

Cl. Cheynet, <Sceaux byzantins des musées 
d9Antioche et de Tarse,= 

https://pbw2016.kdl.kcl.ac.uk/person/108167/
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T9oros of Edessa 

T8at8oul  of Marash

DO 58.106.3263)

Apusahl

Atom

Aplłarip Arcruni 

Philaretos Brachamios adopted St Theodoros and St Demetrios on the reverse of his administrative seals, 

the latter saint was also adopted by his son Elpidios.  As the semi-independent ruler of Edessa, T9oros 

, Seibt, <The eastern frontier of 
Byzantium,= 28.

T9oros of Edessa 
collection Zacos (Bibliothèque nationale de France) se rapportant aux provinces orientales de l9Empire byzantin

, V. aandrovskaja and W. Seibt, 
, V. aandrovskaja and W. Seibt, 

V. aandrovskaja and W. Seibt, 
Ta8t8oul Cl. Cheynet, <Thathoul, 

archonte des archontes,= Cl. Cheynet, <Thathoul,= 233.

Seibt, <The eastern frontier of Byzantium,= 30.
Apusahl Arcruni (https://pbw2016.kdl.kcl.ac.uk/person/152249/) Seal 3887

Atouemes Arcruni (https://pbw2016.kdl.kcl.ac.uk/person/159384/): Seal 5846, , <De 
Tziliapert A Sebaste,= Studies in Byzantine Sigillography vol. 9 (2006): 219- 220.

Aplłarip Arcruni 
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adopted St Theodoros, the same saint chosen by his Chalcedonian Armenian namesake T9oros, also known 

as T8at8oul of Marash. On Gabriel of Melitene9s seals from 1090, we find the three saints Nikolaos, 

Georgios, and Ioannes Prodromos (John the Baptist). Constantine of Kaŕkaŕ, modern day Gerger, a 

Byzantine-Armenian commander who built a semi-autonomous power base in the region toward the end 

of the 1080s, adopted both saints Theodoros and saint Georgios on his seals.  Apusahl (Kouropalates, 

Proedros), the son of the late king of Vaspurakan, Yovhannēs Senek8erim, who was active as a Byzantine 

representative in Sebastia in the period immediately before and after 1071 elected to adopt Demetrios and 

Theodoros, whilst his brother Atom (proedros) Arcruni and their relative AplBarip (possibly a nephew or 

great-nephew) chose Saint Georgios for the obverse of their seals. The stand-out example in the context of 

the present conversation is saint Eudoxios commemorated on the seal of the enigmatic Krakourates #ÃÇÉ¾ 

Äÿ¾ �ÃÇ�¾ÄÉ¾ (archon of the archons), operating in Commagene at the close of the eleventh century, the 

implications of which we will return to shortly. 

The seal material shows a concordant pool of selection between Chalcedonian Armenian military 

and administrative figures operating in the fragmented post-Mantzikert Byzantine East and their co-

confessional colleagues, based on selection from a particular pool of the same popular late antique military 

saints. The immediate conclusion that we might take from this concordance is that it provides evidence for 

Armenian Chalcedonian following the same patterns of personal piety established by common devotional 

practices surrounding the cult of saints specific to dominant trends punctuating the milieu of tenth and 

eleventh century Byzantine Empire. However, we should be conscious to caveat this conclusion by 

reflecting on the greater variety of potential reasons behind the choices on Chalcedonian Armeno-

Byzantine seals, allowing for both reflections of bigger trends and more personal motivating factors. In the 

tenth-century History of the House of Arcrunik', the Armenian historian Tovma Arcruni recalls his ancestor, 

King Gagik Arcruni I of Vaspurakan consecrated a shrine to 8the valiant soldier Saint George9, which 

suggests that a family cult dedicated to him was active from at least the early tenth century.  Dedeyan has 

demonstrated that the Arcruni family exported a number of their relics and local cults with them to their 

new areas of habitation in and around Sebasteia and Cilicia following the exchange of the Kingdom of 

Vaspurakan with the Byzantine Empire during the eleventh century, including the relics of Saint Peter and 

a piece of the Holy Cross.   We might assume that evidence for the use of Saint Georgios on the seals of 

Atouemes and AplBarip Arcruni suggest that this well attested family cult was also transported with the 

Arcruni as they moved into the service of the Byzantine Empire. Their seal iconography may then reflect a 

more personal and familial emphasis behind this expression of personal piety rather than an imperial trend 

influenced one, though these need not be mutually exclusive categories. 

Where evidence for the use of Saint Georgios suggests the continued selection of a saint based on 

familial tradition, the appearance of saints Demetrios and Theodoros on the seals of Apusahl is far more 

T8ovma Arcruni, History of the House of the Arcrunik8

3
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indicative of an alteration to expressions of personal piety in response to transformation in confessional 

identity. During the reign of Constantine X, both Apusahl and Atouemes Arcruni arrived in Constantinople 

to profess Chalcedonianism and agreed to an act of union with the Byzantine Imperial Church. As Matthew 

of Edessa records, the brothers brought with them the vardapet Yakob Kʿarapʿnecʿi (Sanahnecʿi), who 

according to Edessa 8went a little to the Roman side concerning the duality of Christ9.  Matthew of Edessa 

tells us that this prospective act of union was apparently interrupted by the young Armenian ex-king Gagik 

II, who wrote his own uncompromising, confession of faith repudiating the Byzantine Imperial Church in 

favour of his ancestral Armenian Church.  Andrews has recently reiterated a point stressed by Mahe that 

the incident is unlikely to have happened as Uṙ hayecʿi reports: 8Gagik appeared in Constantinople, made a 

profession of faith, and left angry and irritated. Uṙ hayecʿi reports no further attempts by Constantine X to 

intervene in Armenian ecclesiastical affairs, although the pressure he had previously exerted on the 

Armenian princes and clerics had been constant. Was he really convinced of the truth of Armenian 

orthodoxy, or did Gagik leave the court angrily because he had finally been coerced into an act of union? 

Perhaps Uṙ hayecʿi adopted a version of events developed by Sanahnecʿi, in which he chose to salvage 

Gagik9s reputation by denying the union and substituting his version of an uncompromising confession of 

faith by the last king of Armenia9.  If we take the account of Matthew of Edessa with a pinch of salt as 

advised, the very least we can say is that the confessional identity of the Arcruni family shifted in the mid-

eleventh century toward a conscious profession of Chalcedonianism. It also appears that their descendant 

AplBarip followed suit. A twelfth-century colophon reflecting on his localised rule in the late eleventh 

century records that:

AplBarip, from among the Armenian princes from the house of Vaspurakan (Arcruni), being 

faithful, prudent, and brave in military affairs, was sent by the autokrator Alexios to the districts of 

Cilicia to rule the capital of Tarsus and Mamistra. He came there and ruled them according to their 

native regulations and laws. And he remained faithful to the Greeks, and he built temples of prayer 

in the mountainous and plain districts...

The choices of Demetrios and Theodoros in the seal of Apusahl, who otherwise do not appear in the 

commemorative choices of the Arcruni family before this moment may be far more indicative of an active 

effort to model his seal iconography and personal piety on the most popular active cults of commemoration 

engaged in by his Chalcedonian Greek contemporaries promoted by a shift in his confessional identity. 

Perhaps for Atouemes and AplBarip, the continued choice of Saint Georgios provided a convenient option 

which drew on an established family tradition but also sat comfortably with the popularity of Saint George 

amongst their Chalcedonian contemporaries. 

ʿ�os Uṙ ʿ
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To further emphasise the significance of the concordance in the above tables we can draw a 

comparison to the, admittedly smaller, corpus of seals belonging to contemporary Armenian Miaphysites 

in service to the Byzantine Empire in the mid to late eleventh century: 

kuropalates and doux, sometime during his term 

prōtoproedros

, megas komēs of the stable and megas doux of  πÃωÄÁπÃ�¸·ÃÁÄ, ἐπὶ ÄÁῦ ¼Á»Äῶ¿ÁÄ, 

¾έ´³Ä ¼�¾ηÄ ÄÁῦ ÃÄά³½Áυ ¼³ὶ ¾έ´³Ä ·Á�À Χ³ÃÃ»³¿Áῦ

her name and title 8Marem is KourapaBat9 (Ee�ixe k s|��e~eve�

Greek: Mother of God, come to the aid of Maria Kuropalatissa (Θ·ÁÆ�¼· ´Á�º·» Μ³Ã�³ 

¼ÁÇÃÁÂ³½³Æ�ÅÅῃ

W. Seibt, <Arsakides
Arsakuni armenische Aristokraten in byzantinischen Diensten,= 

Lint, <The Kars
Century,= 85

Seibt, <The eastern frontier of Byzantium,= 25

Seibt, <The eastern frontier of Byzantium,= 25 < 3
1073 Μ°µ³Ä ¶Á�À Χ³ÃÅ»³¿Áῦ = Τ� Ἑ½½η¿»¼ό¿: Studies in Honor of Speros Vryonis

3
 C. Hannick, <Use and abuse of the 'image' of the Theotokos in the political life of Byzantium (with special 

reference to the iconoclast period),= in Images of the Mother of God: Perceptions of the Theotokos in Byzantium, ed. M. 
Vassilaki (Ashgate, 2005). 77 3 89.

https://pbw2016.kdl.kcl.ac.uk/person/153036/
https://pbw2016.kdl.kcl.ac.uk/person/152244/
https://pbw2016.kdl.kcl.ac.uk/person/154455/
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In the five-hundredth and twenty-seventh year of the Armenian era, in the kingship of the Greeks of 
Michael, son of Doukas, Kaiser of the Romans, in the office of the kurapaCat (Kouropalates) of the 
pious and powerful Marem, our Patrikios and daughter of our Lord, in the years of our divinely 
honoured and spiritual lords, the Katholikoi of Armenia, Lords Grigor and Georg, I, Smbat patrikios, 
son of Vahram, became desirous of the divine letters of this holy Gospel.

The enigmatic Apelgariphes, anthypatos, patrikios, vestes, and strategos of Seleukeia, selected Saint Gregorios 

archbishop of Great Armenia (� $´ºÀÄ �Ã¸´�ÃºÀÄ �ÃÇº¸π�Ã»ÀπÀÄ ÄßÄ Μ¸´�¼¸Ä ᾿�Ã½¸¾�³Ä9), the only 

surviving instance of Gregory the Illuminator9s appearance on the iconography of a Byzantine lead seal. 

We know very little about Apelgariphes, other than the fact that his surname Arsakides, the Greek form 

used to refer to members of the Armenian Pahlavuni family, tell us that he was a member of a prominent 

Armenian Miaphysite family in service to the Byzantine Empire in the eastern frontier during the eleventh 

century. He was a relative of Grigor Pahlavuni Magistros, the Armenian doux of Taron and Mesopotamia 

whose seals do not adopt any iconography. Dedeyan refers to Apelgariphes as both an uncle and nephew 

of Grigor at different points of his study Les Armeniens entre Grecs Musulmans et Croises, but the scholarly 

consensus seems to suggest Apelgariphes was active in the mid to late eleventh century and so was a 

descendent rather than an ancestor of Grigor Magistros. Dedeyan has attributed this occurrence to the 

personal devotional tendencies of the Pahlavuni family, who claimed Gregory the Illuminator as their 

ancestor.

There is a striking absence of the late-antique military saints which are so commonly distributed 

amongst Chalcedonians figures in the civil and military administration of the eastern frontier. It is crucial 

to firstly stress that this is not evidence for Miaphysite Armenians using religious figures which did not 

appear on the seals of Chalcedonians in service to the Empire - both the Theotokos and John Chrysostom 

are attested to on the seals of Chalcedonian figures in imperial service earlier in the eleventh century, albeit 

far less frequently than the more predominant use of the military saints  - nor is it evidence that 

Chalcedonians were commemorating uniquely 8Chalcedonian9 saints, or that Armenian Miaphysite were 

commemorating uniquely 8Miaphysite9 saints, all of the saints in these tables had an entirely cross-

confessional resonance. Rather what we see here is a different reflection of choice which speaks to different 

responses to growing cult trends throughout the Empire in the context of the post-Manzikert Byzantine 

East. Armenian Chalcedonians clearly leant more into the newly dominant use of late antique military saints 
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which linked their iconographic choices and personal piety more closely to the choices of their co-

confessionalists than with their Armenian Miaphysite colleagues in service to the Empire.

Commemorating Saint Eudoxius: Maintaining Confessional Continuity after Manzikert

Seals acted as carriers of personal piety and as reflections of the role of devotional iconography in the act 

of conscious self-representation. The uniformity displayed by the Chalcedonian seal material is distinct. 

Comparison between the seal iconography of Chalcedonians active in the Byzantine East before and after 

Manzikert serves to illustrate the fact that Armenian Chalcedonians were buying into the same patterns of 

personal piety embedded in contemporary sphragistic trends which reflects a popular tendency particular 

to tenth and eleventh-century Byzantium characterized by the trans-regional veneration of a canon of late-

antique military saints. When it comes to the cult of saints, evidence for such a broad trans-regional 

uniformity and reception is particularly striking. We should bear in mind that, for the most part, traditions 

surrounding commemoration and veneration of saints find their origin in a highly localised environment, 

in which saints met the spiritual needs of their local community and were memorialized by that same 

community. What we see throughout the Byzantine Empire in the tenth and eleventh century is the distinct 

transportation of a group of military saints beyond their local environment, whereby acts of personal and 

communal devotion surrounding the cult of saints were injected into the lived environment of communities 

throughout the broad geographical span of the Empire. But how was this uniformity of saintly taste that 

we encounter on the seals achieved and why was it still present in locations becoming increasingly distant 

from the imperial centre at the end of eleventh century? 

Transforming local patterns of personal piety and communal cult traditions in the provincial 

localities of the eastern fronter to correspond to the tastes of a Constantinopolitan centre required the 

injection of material which reinforced such tendencies and encouraged their adoption by provincial 

Christian communities. This should firstly give us pause to acknowledge the role that seals themselves 

played in this process. As carriers of iconographic preferences and as tools used in support of the new 

developing Byzantine infrastructure throughout the eastern fronter, seals would have provided a powerful 

visual reinforcement of which particular saints were favoured and actively promoted throughout the wider 

Empire. As regions throughout the eastern frontier were progressively annexed and their populations were 

gradually absorbed into imperial service during the tenth and eleventh century, seal material provided a 

point of reference which signalled the direction for conscious devotional choices on their own seals. In this 

more material regard, we can also draw a connection to the foundation of new Chalcedonian eparchies 

formed on former Armenian royal patrimonial lands detailed Notitiae Episcopatuum Ecclesiae 

Constantinopolitanae. Let us recall that in Notitia 10, we find the new diocese of Hagios Georgios emerging 

alongside the new thematic system in the region Vaspurakan. In his Rgpertoire Des Monastères Armgniens, 

Michel Thierry also draws our attention to the foundation of monastery of St T8oros (Theodoros) in Berdak, 

just south of Theodosioupolis in the tenth or eleventh century 3 which appears to be concordant with the 
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type of establishing of foundations recorded in the Notitiae Episcopatuum.  We can assume that, to a degree, 

the conscious selection of iconography amongst Armenian Chalcedonians in the Byzantine Empire 

displayed on the seals was, at least in part, also encouraged by the devotional underpinnings of new 

Chalcedonian sees which now punctuated the lived environment of the Caucasus, Anatolia, Northern 

Mesopotamia, and Northern Syria, during the eleventh century. 

The consistency that we find on seal iconography naturally required more foundational building 

blocks which provided the necessary tools for understanding the traditions surrounding those saints in 

order to incorporate them into personal and communal devotional practices. The uniformity in 

iconographic selection appears to link well with the type of transformation and conditioning of the local 

spiritual environment engendered by the dissemination and translation of hagiographical literature and 

traditions surrounding the cults of saints highlighted throughout in the second chapter of this thesis. 

Cotsonis argues that changing approaches to hagiographical production in the literary and spiritual milieu 

of the Byzantine Empire in the tenth and eleventh century underpinned concurrent developments in seal 

iconography. As he points out: the increasing tendency toward hagiographical collection and metaphrasis 

from the ninth century onward, culminating in the Synaxarium ecclesiae Constantinopolitanae and the 

Metaphrastic Menologion and in the incorporation of daily hagiographic readings into an increasingly 

standardised liturgical office, maps neatly onto 8a watershed mark for the depiction of saints on seals9 with 

a 8critical turning point is the 10th century, a time when the largest percentile increase occurred, from 28.4% 

to 58.5%, that is, more than a 100% increment9.  To this Cotsonis adds the observations that the 

expansion of the Empire in the tenth and eleventh century brought many localities in Cappadocia, Syria, 

and the Caucasus associated with the saints which made up the prescribed Constantinopolitan 

hagiographical collections back under imperial control for the first time in three or more centuries and in 

doing so generated increased mobility of veneration at their cultic sites and a wider engagement with them 

throughout the Empire.  It was then the expansion of the Empire which brought interest in regional saints 

back into their original setting. Setting this against the backdrop of the tenth century campaigns of 

Nikephoros II Phokas and John I Tzimiskes and the reconquest in Asia Minor and Syria, Cotsonis argues 

that the trend exhibited by the seals in favour of late antique military saints in particular mirrored a shift 

toward the increasing militarisation of Byzantine society.  Cotsonis draws an implicit connection between 

hagiographical textual production and the expansion of the Empire as underlying processes which 

converged and manifested themselves in common patterns of personal piety based primarily on late-antique 

military saints. In essence, sphragistic evidence appears to be a pretty strong indicator of underlying 

hagiographical, spiritual, and political activity. Alexandre Roberts has also drawn a connection between the 

use of certain saints on Byzantine administrative seals and the developing hagiographical textual tastes of 

Melkite communities in Antioch, highlighting the role of seal iconography as a measure of Byzantine 
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sensibilities surrounding the cult of saints being projected into the provincial environment and their 

adoption by Chalcedonian Christians, underpinned and reinforced by hagiographical production as the case 

of Abdallah ibn al-Fadl9s eleventh century translations of encomia to Saints Demetrios and Nikolaos into 

Arabic illustrate.   

The contention is that the seal evidence which shows a clear uniformity in common patterns of 

devotional practice and personal piety between Armenian Chalcedonians and their co-confessionalists 

throughout the fracturing Byzantine east after 1071 is a product of the relationship between the expansion 

of the Empire and the process of hagiographical dissemination and translation which followed this 

expansion, and which had conditioned this relationship during the preceding century. This argument 

manifests itself clearly in the case of Saint Eudoxios. Commemorated on the seal of the enigmatic 

Chalcedonian commander Krakourates #ÃÇÀ¾Äº Äÿ¾ �ÃÇ�¾ÄÉ¾ (archon of the archons), operating in 

Commagene at the very end of the eleventh/start of the twelfth century, the appearance of Saint Eudoxius 

is a rare but appropriate occurrence in the schema of surviving material.  It is, at present, the only example 

of Saint Eudoxius represented on Byzantine seal iconography and his appearance on the seal of Krakourates 

in the late eleventh century draws a connection between the commemoration of the saint and an Armenian 

Chalcedonian commander operating some fifty miles south of Melitene in the late eleventh century.  The 

translation of the Martyrdom in 1092, as has been reiterated throughout this chapter, had a spiritual function, 

one which facilitated the commemoration and memorialisation of saint Eudoxius and his companions in 

the localised fractious environment of the former Byzantine East. On its own, it gives us a unique 

perspective on the local functioning of communal commemoration amongst Armenian Chalcedonians in 

Melitene, and the connection between Saint Eudoxios and an Armenian Chalcedonian community living in 

the local urban environment of the city of his martyrdom, a relationship which had been renewed and 

reinvigorated by the translation of hagiographical material memorializing his martyrdom sourced from 

hagiographical collections which carried the norms of the Constantinopolitan rite throughout the tenth and 

eleventh century. In combination with the seal of Krakourates and a better understanding of patterns in 

the sphragistic evidence, the translation can be situated within a much wider trend, whereby the conscious 

selection of intercessory figures on Byzantine seals was underpinned by developments in hagiographical 

activity linked implicitly to the expansion of the Empire. The appearance of an Armenian translation of 

both an abbreviated and full version of the Martyrdom from Byzantine hagiographical collections injected 

into the provincial environment in the tenth and eleventh century and the subsequent appearance of 

Eudoxios on the seal of an Armenian Chalcedonian figure at the same juncture in the fracturing eastern 

W. Seibt, <The eastern frontier=,

9

Armeno-Byzantine family name Kurtikios, 

Seibt, <The eastern frontier=,
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frontier is then no coincidence. This evidence draws the exact type of connection which supports Cotsonis9 

and Roberts9 contention that seal evidence is underpinned by patterns of hagiographical textual production 

and translation which accompanied the expansion of the Empire and injected contemporary Byzantine 

tastes that shaped personal and communal patterns of devotion amongst Chalcedonian Christians living 

within the eastern frontier. It suggests that the Armenian Chalcedonians who sponsored the translation of 

the Martyrdom were part of and contributed to a more active engagement with the cult of Saint Eudoxios in 

the contemporary Chalcedonian milieu of the eastern frontier, which was itself a local expression of a much 

wider contemporary confessional trend toward the increasingly active veneration of late-antique military 

saints promoted by a Constantinopolitan centre. The evidence for an increasingly active and diverse cult of 

Saint Eudoxios at the end of the eleventh century manifested in Armenian Chalcedonian text and seal 

material ultimately stands as testament to the long-term effects of the reception of Constantinopolitan 

trends surrounding the cult of saints, their consolidation through hagiographical dissemination and 

translation, and their continued currency amongst Chalcedonian Armenians at the end of the eleventh 

century. 

It is through the manifestation of patterns of common veneration and popular expressions of 

shared cultic traditions surrounding the veneration of late-antique military saints preserved on the seal 

evidence that we begin to get a sense of how the process of textual dissemination of Greek hagiographical 

material and its subsequent translation into Armenian highlighted in the last chapter shaped the 

participation of Armenian Chalcedonians within the wider Byzantine spiritual oikoumene. Like the example 

from the Taktikon, the seal evidence allows us to move beyond the assumption that the process reflected 

by the translation of texts like the Martyrdom reflects the construction of a common spiritual environment 

that connected Chalcedonian Armenians to the tastes and practices of a wider Byzantine oikoumene, to 

actually seeing how the production of hagiographical texts in Armenian shaped their devotional practices 

around the normative modes of a Constantinopolitan centre, mediating their access to and permitting their 

participation in a shared spiritual environment that connected them to other Chalcedonians throughout the 

fracturing eastern frontier and a common Constantinopolitan spiritual common sense. The process of 

textual dissemination and translation which underpins the sphragistic evidence suggests that the textual 

practices which acted as the key tool in shaping this spiritual commonality continued to play a powerful 

role in maintaining and manifesting a sense of spiritual uniformity between Chalcedonian Armenians and 

their co-religionists after 1071.

Armenian Chalcedonians and the Byzantine Empire after Manzikert through the Lens of 
Translation

In contrast to a model for loosening political contact between Armenian Chalcedonian led lordships and 

the Byzantine Empire based on adherence to and use of Byzantine titles, the translation of the Martyrdom of 

8book of lections9 in 1079
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When we 

combine evidence from text and seal, we are presented with a better impression of 

the Empire9s expansion 

the continued recognition and currency of the Byzantine 

Empire.

. This 

evidence not only provides a fresh route to consider how Armenian Chalcedonians continued to interact, 

react, and connect to the Byzantine Empire after 1071 beyond the political, it also brings greater nuance to 

Vkayasēr

 The 

translation and promotion of a particular canon of sacred literature gave a powerful impetus to 

transformations which brought Armenian Chalcedonian communities throughout the Empire9s eastern 

frontier in line with the standard practices and of a wider Constantinopolitan spiritual ; it was a 

process which fundamentally attached and connected them to the confessional norms of the Empire, which 

consolidated a Constantinopolitan spiritual and cultural hegemony, and which continued to have meaning 

in their daily lives in the decades following the battle of Manzikert.

 



- 131 -

 

 

 

 

 

 

 

 

 

 

Mkrtic8 Awgerean9s @oese�e� �e�� � �seyefez|�mo�z

~�f|�


ar̄ə @oese�e� �e�� i� �seyefez|�mo�z� ~�f|� @e�lz�o��

�eviep� o we}lz��e�), edited by Ghevond Aliban and printed collectively by the Mekhitarist 


ar ̄ə

editing of the individual martyrdoms or saints9 lives within these printed compendiums, nor provides a 


ar ̄ə

῾ ῾iwn srboc8

 A. Aliban, Liakatar vark῾ ew vkayabanut῾iwn srboc8 hatntirk῾ k῾aCealk῾ i �ar ̄əntrac῾ ht 1 (Compendium of Lives and 
Martyrdoms selected from 
ar̄əntirs, Volume 1) (Mekhitarist publishing house of San Lazzaro, 1876), 412- 421.
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῾ ῾ r̄ ῾

, measuring 32.5 cm x 51 cm, contains 643 folios copied by the scribe PawBos in the 

line, slanted Erkat8agir majuscule script allows us to app

century dating, but Artabes Mat8evosyan PawBos refers to 

g�o} ~�e�|v

of what he refers to as 8this book of marytrs9 (�seyesez xe�izo~

bishop Papan, and the binder of the manuscript Ka�8atur.

Erewanac8i. This was presumably added after the manuscript was acquired by the French royal collection 

O. Eganyan, A. Zeyt8unyan, P8. Ant8abyan, Ց|�res ui}eg�e� Ee{�|�o 5z�ez Ee�izehe�ezo
@e�|� 6 btoc8 Matenadaran

Ց|�res ui}eg�e� 6
ʿ

Hibatakaranner, 
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Constantinople on the Martyrdom of T8eodoros of Tiro

PawBos, who copied the name T8eodoros 

of the text on each folio. PawBos, however, continued to copy the name T8eodoros several pages into the 

V 17 was copied in 1224 in the monastery of St Gregory the Illuminator by the hand of the priest T8adeos 

Erkat8agir majuscule capitals 

manuscript bears testament to a number of later owners including the Baron K8ristostour and Lord Simon 

the wife of King T8oros III of Armenia, appears to associate the community with Xarberd (oAe�fi�h|y


ar ̄ə

<The Armenian Homiliaries. An Attempt at an Historical Overview,= 119. 

Eey� Ց|��es @eyi�iz Ai}eg�e� xe�izehe�ezoz Eqome�iez� o Nizi�os
te�|� 6
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ar̄ə

The codex comprises a selection of texts typical to the 
ar ̄ə

The History of Vardan and the Armenian war by EBibê.

῾ ῾ r̄ ῾

but presents an additional line invoking the intercession of the saints on behalf of Vardan Vardapet 8the 

owner of this book9, a scribal intervention which is further supplemented by various marginal notes beneath 

part 
ar ̄ə

PoBos Karnec8i in the monastery of Saint James in 1418 CE, where it 

Erkat8agir script in red to denote the 

Eganyan, Zeyt8unyan, Ant8abyan, Ց|�res ui}eg�e�

Eganyan, Zeyt8unyan, Ant8abyan, Ց|�res ui}eg�e�

Eey� Ց|��es Ai}eg�e� M�f|� Fes|fiez� @e�e� 5



- 136 -

8Catholicos PoBos9, this being the PoBos Karnec8i

 

 

 

 

 ՛ ՞

 ǰ
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Otevefewy�np�w N�fyvw 5�hyք~pev Ee}pwy~w 

tyzi�iqyv i� Myuiqp i� 6iwywp i� Eete�ev 
 

[204 v, col 2] ? nexezesoz yeyzxos 

mege�|�iep475 P�eyoez|�o: 6e�oe�ie�z 

�e�ezey e�s o �o�� z|�e q|�t|��h 

}e�|�miez, ye�|��ezip teperez� o �i�ey 

isivi��|yz 5��|�r|y: 9� zivkoz exizeyz |��i� 

jte�e�e�iep�z o Ք�o��|�476 i� ��o~koz 

j|tip ez{|�z} ho�e�477։ 

9� z��iep ye�izo ex~e�o{� f�ze�|�z478, 

t�exez �ey�479 lzh exizeyz480 ge�e��481 i� 

lzh �eve�� j|tip 5��|�er|�z: Ieze�ezh 

jeyz|�os |� o Ք�o��|� skoz 

fe�i~e{�|�miezf: :tiripeje��� e�e�ip|� 

lzh e{qe�t�482 exizeyz o ui�z zexese�։ :o 

�ez�eze� xe�zi��oz ��o��|ziey�z |�� i� 

g��oz: 

Ie�|��iep |xz o{qez483 M|�xip|�484 ez|�z, 

e�k �mege�|�z: @�exez fe�i~e{�|�miez 

ui�|y tje�� i� ~e�|�esez k։ 6ey� j|xez� 

yi�i�ipie�485 ~e�|�e�|�e� ~eve�ezh486 

e�e�ie o gevovie��|�487 ge�e�z e� 

�e�exe��os i� e�oeg|yz joz|�|��z: 

5�k mege�|�z �o{qezz M|�xip|�488, i�h|�iep 

o ��s|�mo�z 5��|�r|�z jo fe�o489 iz 

q|�t|��h� �|: 9� t�exeyie� gzep tzgo� 

e�ez� o xirexire� ~eve�ezz  

475 mege�|�ip|� M, V, J 
476 |��i� j��o��|ziey�z i� ��o~koz J 
477 ho�e�z M, V, ~e�si�e� J 
478 mege�|�z M, V 
479 �ep|� M, V, J 
480 �ep|� yexizeyz M, V 
481 gie�v� M, V 
482 e{qe�t�z, M, V 
483 yo{qeze�z M, V, J 
484 M|xip|� J 
485 yi�i�ipo M, V, J 
486 ~eve�ezz V 

 

 

 

to the Emperor, <Your pious order is powerful and 

Gaul to the warlike and brave forces=.

The Emperor said to the prince <Romylos, by the 

salvation of the Gods your counsel is good.= And he 

487 7epopie��|� M, V, J 
488 M|xip|� J 
489 6e��|� M, V 
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[205 r, col 1] e�e�ip|� z|�e490 oz}� fej|�x�: 

7�iep i� t�|�e��es491 lzh z|�e |� |�zk� 

e��ozes je՛y�։ 

P�eyoez|� �ife��|�492 xo{� yevm|v 

oz�zesep493 sey�� t�|�xeyi��|�494: 

Oe�|�esez he�|�� joz|�|�e�h i� 

je��egpqe�h495: ?|x�o� i�s|�e�ez ejge�, 

|��eq pozip t�exeyk xi� �e�|�mo�z� o ui�z 

~e�|�o�eze�496 xi�|�, i�i�ipo i� gpqe�|� 

o{qeze�h497 ~eve�ez� xi�|y j|� q|�ti�e� 

o xoe�oz rez|��ezip uij �e�z 5��|�er|�z 

fe�i�e�|�miez: M�� je�oesez �e�|�mo�z� 

i� jje��|�mo�z� {z|�tiz exizi�|�z: 9� �e�z 

eyz|�os ~e��ox� e�e�e�|��ezip498 jzrey� 

z|�e i� jj|t�: 9� �o�ip jz|�e499 yexizeyz 

x�e� i� o je��|�mizk: :o ipezip500 uij501 o 

~e�i�ejx, �ev�eveso yevm|v i�i�i��o�502 o 

�i�ey m{zexie� ui�|�, |�� iz o s|vxez� 

e�i�ipo�: <zsi�iep j�~e�ejoz|�mo�z z|�e, 

i� jexizeyz g|�ro�503 joz|��504 

joz|�|�|�miez: Je�uesi��o� o �i�ey z|�e: 

?�s z|�e e�nexeyz e�texe�tiep jt�exez� 

mege�|�oz yevmi�oz tese�es|�he�505 

he�zep|�506 o ~e�i�ejxkz։ 9� �i�iep 

mege�|�oz e�texe�tip|�507 jt�exez� o�� o 

z|�ezkz, fe�se�e� y|yn, i� t�exeyie� z|�e 

ipezip o tey�kz o ge�e�kz o��iez� i� i�mep o 

s|vxez�   

490 z|�e M, V 
491 @�|�e��es�, V 
492 P�eyoez|� xo{� M, V, J 
493 mege�|� M, V, J 
494 t�|�xeyi�|� J 
495 he�|�� je��egpqe�h M, V he�|�� joz|�|�e� i� 
je��egpqe� J 
496 Oe�|�e�|�e� J 
497 gpqe�|�e� o{qeze� J 
498 te�|��ezip M, V 
499 jze J 

[205 r, col 1] 

.

 

500 ipezip|� M, V, J 
501 ui� M, V, J 
502 9�i�o�o� J 
503 g|�ro M, V, J 
504 joz|, V, g|�ro� joz|�|�|�miez J 
505 @ese�es|�he�z J 
506 he�zep M, V, J 
507 e�texe�tiep M, V, J 
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[205 r, col 2] tey|� o �eve�z Iipi�izk508: 

@exe�i�e� eyz|� eze�gip jz|�e: 9� z|�e509 

je�t|��iep�510 o �~e�zepie� f�ze�|�oz511 

P�eyoez|�o, isoz o zeqe�e�iep ge�e�z jo 

xo fe�se�iep s|�|���k512 jz|�e: 9� k� mo� 

je��e� z|�e xi�e�ez teje� e�ez� 

�|��i�exi�se�513: 

Jeyznex �i�iep o{qezoz M|�xip|�o514 |� 

|�zk� j~e�o� ~�|~|�o�|�|�miez: 5�k 

�mege�|�z։ M՞� mege�|�, eyz~k� se�ri�i� 

h|�515, oxe��|�mie՞z oz} g|�r g|�ri�i� h|� 

jeyh e�zip|�516: 

5�k �ze mege�|�z, |��ixz i� h|՞� qefi�e� 

yevezh|y x|p|�|�miez z|�e: 9� o z|�e՞ 

e��|�er517 ~e{�|�miez weze~e�tz o�i�518: 

5�k �ze M|�xip|�519, yoxe� i� ezjgey i� 

e�fiep }e�oz x|p|�|�miexfz: 8|� j�| �z|�o 

�ez�h |�520 |�zo� e� s|���h521 ezx�|�z}�h522 

~e�xie ozu i� xo fexfe�i� jox 

se�e�ip|�mo�z te�e�|yh523։ 

9� fe�se�iep mege�|�z t�exeyie� 

xetese�� te�sezip jze, i� e�k �ze, �i��|�� 

ey�|�ti�i� mi e�gzi��k524 �ij Ք�o��|�z �| 

j|� e�i�: 

5�k �|��fz M|�xip|�525 ezhzheyoz �o{e~ i� 

sivre�|�, |՞} oxe�e� imi }e�}e�ez�h �| j|� 

se�r i� je�t|��i�|��ezip jo� w|v|~�iz 

508 Iipi�izo M, V, Iipo�ozo J 
509 z|�e M, V 
510 :e�t|��iep J 
511 mege�|�oz J 
512 s|�|�|���k M, V 
513 e�ez� ~e�i�ejx|ve� �|��i�exi�se� M, V 
514 M|xip|�o J 
515 h|� mk, M, V, J 
516 oxe��|�miez g|�r g|�ri�i� jeyh e�zip|� J 
517 9� ye��|�er 
518 x|p|�|�miez z|�e: 5�k �ze M|�xip|� M, V 
519 M|xip|� J 
520 j|� M, V, J 
521 s|��� M, V 
522 ezx�|�z}� M, V, J 

[205 r, col 2] 

Emperor: <O

what you have done in this way?=

 

 
And the Emperor said to him in response, <Have you 

And Romylos said <You are foolish, stupid, and drunk

=

be tortured and beaten and he said to him <Let us see 

henceforth if your Christ will help you as you say=

 
Saint Romylos replied <Deceitful serpent from the 

523 te�e�|y� M, V, te�e�|�� J 
524 5�gzk J 
525 N|��fz ezhzheyoz M, V, �|��fz M|xip|� 

ezhzheyoz J 
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[205 v, col 1] jo� i� ��siz jo� o s�|� 526 

x|p|�|�mizk527, i� jgi�|��ezk ozu jeze~esez 

jgi��z j|� ~e�gi�k 528  Ք�o��|� �o�ipie� 

o��|�: 

9� fe�se�iep mege�|�z t�exeyie� ��|� 

fe�zep jgp|�q z|�e։ 

9� se�e�i�e� �|��fz M|�xip|� fe�o 

q|��e�ez|�miexf 529  yex�iezz 

Ni~�ixfi�o530 o }|��|�h|�x531 e�|��z532 ye�|�� 

{efem|� o �e�� 5��|�r|y։ 

9� yi� eyz|�os xi�e� P�eyoez|�533, i�534 yi� 

nexezese� 535  ez�ip|�, ye�ie� eyp mege�|� 

8o|svi�oez|� 536  ez|�z, |� |՛} go�k� 537 

j5��|�er: Ieze�ezh jo |�� 538  o Ք�o��|� 

te�e�eyoz he�u|��ezip �ezey�։ 

9� z��iep z|�e o fe�u� fixo i� e�e�ie� 

t�|�e��es lzh exizeyz 539  ge�e�� e� 

o{qez� 540  i� e� 541  he�e�|�� i� 542 

je��egp|�q�: he�u|��ezip jexizi�iez o 

s�|�z x|p|�|�mo�z543։ 

9� lzsepiep jey�~o�o t�exez o{qez 

�eve�oz Iipi�ozo|y 544  |�|�x ez|�z k� 

O|z�oez|�, jo i� ze tivvize�o545 k� ejge�։ 

9� t�exeyie� �e�|j se�hep lzh exizeyz 

t�e~e�es� i� lzh ge�e�z 546 , imi |�� |} 

sexo�oz te�ezip t�exeze� oz�zesepoz i�  

526 i� ��siz o s�|�z M, V, J 
527 ~vr|�mizk M, V 
528 ~e�gk M, V 
529 A|��e�ez|�miex o Ք�o��|� yex�iezz J 
530 @|s�ixfi�o M, V 
531 n= M, V 
532 ye�|��z M, V, J 
533 5xfe�o{�z P�eyoez|� J 
534 o�s J  
535 fej|�x nexezese� J 
536 8o|svo�oez|� J 
537 weze}k� M, V 
538 9� |� M, V 
539 yexizeyz J 
540 yo{qez� M, V, J 

 

 

 

[ ]

 

 

 

541 o M, V, J 

Ե� o
543 o te�e�|�z o s�|�z qefk|�mo�z: M, V 
544 Iipi�iz|y M, Iipo�iz|y V, J 
545 @ippize�o M, V, @ipize�o J 
546 ge�e�� M, J, ge�e��z V 
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j|tip e��|�er|�z, ez|v|�x �ez�eze�� i� 

��|� j�e�i��oz547 o size��: 

9� exizi�|�z ��o��|�zio�z 548  p|�iep 

jey�~o�o �~e�zepo� f�ze�|�oz: �ev�eveso  

 

[205 v, col 2] q|�we~iep� yi�so�vkz 549 

�egze~koz 550 : 9� me�|��ezkoz jezuoz� 

o��iez� jo xo o f|��z ezs�oz eze��|�er 

he�e�|�oz551։ :o |�� i� g�ezkoz zivioz, i� 

xirexir �ez�ez� o �i�ey erip|�552 ��o~koz 

j|tip e��|�er|�z, i� i�so� ~egezip ez{|�z} 

~e�si�e�z: 

9� isiep e�� |xez� }e�eqe��|�mo�z e� 

o{qezz xe�|��ezkoz, �e�z Ie�oz|�o |� 

9�h|��o|�z s|}i�e�, |� k�553 o he�k554 

O�oxiso��e�z555, |� ~e�|�i�e� o s|x�|�miez 

o{qez|�miexf556, i� e�koz imi |} q|ze�to 

i�fi� tzejezh pozip557 mege�|�esez558 

t�exeze�559, i� e��|�er|�z560 j|t�561 |} 

xe�|��ezk eyp jqe}iepz562 q|��|�ezo 

e��|�er, i� o ze te�e�e�iep k: 9� p|�iep 

jey� he�e�|�z563 t�exeyie� e�ez� tzgo� 

je��eseze� qzh�ip jze |�� i� g�ezo�iz564 

fi�ip ye�iez he�e��ezo565: 9� isiep z|�e o 

gi�vz566 y|�|�x fzesiepz567 k� ze, i� te��ezkoz 

�e�z z|�e։  

 

 

547 j�e�i�o� J 
548 ��o��|zio�z, M, V, J 
549 yi�so�vk M, V, J 
550 �egze~oz M, V, J 
551 f�ze�|�oz J 
552 erkoz J 
553 k J 
554 he�|�k J 
555 O�oxiso�e�z M,V, ~�ixos|��e�z J 
556 o{qez|�mo�zz M, V 
557 |} tezo i�fi� M, V 
558 mege�|�esez o{qez|�miez M, e��|�zesez J 
559 t�exeze�z J 

[205 v, col 2] 

 

 

Primik�rios

Kom�s, and they said: <He does not 

acknowledges as a god and worships him.= Hearing 

 

 

 

 

 

560 je��|�er|�z M, V 
561 j|t�z M 
562 jqe}ipiepz M 
563 he�e�|�oz M, V, J 
564 g�ezo�o i� fi�ip M, V g��o i� fi�iep J 
565 he�e��ezoz M, V, J 
566 gie�vz, M, V, J 
567 fzesiep M, V, J 
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5�iz568 e��z �z|�e569, e�ezos j|� h|��z 

qzh�k� {��o o he{�oez570 |� s|}o 

?|�~e�oe571։ 9� gze�oz e� ze։  

?�s z|�e ye�e�eg|yz oxe�iep572 jgep|���573 

z|�e gze� o pie�zz574 i� z��k� ezh �i�ezip|� 

jz|�e: 9� �i�iep jo575 �|�mezeso qzh�koz 

jze isiep o �|�z o�� i� �|qiep576 jtezhi�u�  

 

[206 r, col 1] o�� i� jgi�e� tezhi�u ev�e�o, i� 

isiep o �ivo xo tezho~k� z|�e: 9� e�iz �ze 

joz|�|��z go�o�i՞� 577 e�hi�� mk |�� o�k 

fzesiep s|x�z Ie�oz|� |� s|}o 9�h|��o|�578։  

5�k �z|�e: Oe�z |�|՞y o�e�579 qzh�k�580, i� 

sex jo՞z} fez� o�iz ui� lzh zxe581 e�e�k� ozu 

i� i� �|��o� jze uij։  

5�iz �ze, o{qe՛zz qzh�k jze։  9� ze e�k 

�z|�e, �e�z |�|՞y o�o qzh�k jze:  

5�iz �ze: �e�zjo |՛} tzejezho582 t�exeze� 

oz�zesepoz, i� e��|�er|�z |} j|tk։  

5�k �z|�e, isey� o �|�z ox i� tezgi�|�� �|�� 

xo i� i� �|��o� jze uij։ 

9� ifi�583 o �|�z o��, i� e�k �ex|��oz o��, 

~e��e��ie we{esip|�� e� xij: 9� z|�e 

ihiep e�e�o z|�e �ivez, we{esi�oz i� e�iz 

�ze e�h �|y� j|� qzh�ix�z584 js|x�z 

9�h|��o|�585։ 9� ze e�k �z|�e, j|� qzh�k�z i� 

ix։  

 

 

 

568 5�ioz M, V 
569 e�� |xez� J 
570 he{�oezh, M, V, J 
571 ?|�~e�oey M, V 
572 jq|�t|��h J 
573 gep��iez J 
574 pie�z M, V 
575 jz|�e jo J 
576 �|qie� M, V 
577 go� J 

The men said to them <The one which you seek, he

8of Kupati9.=

 

 

that place and the soldiers asked him: <Do you know 

Kom�s 

Eudoxios, is residing?= And he said to them <For what 

with him? Tell me and I will show him to you.=

they said to him <The Governor seeks him.= And 

he said to them <For what reason does he seek him?= 

And they said to him:  <Because he does not obey the 

gods= and he said to them, <Come into my house 

rest a little, and I will show him to you.=

wife <Prepare us a meal= And having put it before them 

on his table, they ate and then they said <Now, show 

Kom�s Eudoxios.= And he said to 

them <I am the one that you seek.=

578 9�h|��oey M, V 
579 o�o M, V 
580 qzh�k� jze M, V, J 
581 ze V, J 
582 te�ezo M, V 
583 ifi� �e�e� jz|�e M, V, ifi� jz|�e J 
584 �|y� xij js|x�z M, V 
585 9�h|��oey, M, V 9�h|��oe J 
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5�iz �ze e��z lzhk՞� jeyh e�e�i�: 9mi 

sexo� i�mex�586 e� o{qezz i� e�ix� imi |}587 

g�e�  jze։ 9� h|� jezqpe�o� i� me�|y jezuz 

�| jo xo lxf�zi��o� i� ezs�o� o ui�� o{qezoz: 

5�k �z|�e |՛}588 e�e�o� jeyh eyp iso� jszo ui� 

fey� �|�� xo texfi�i�k� ozu: 9� s|}ie� 589 

jex|��ozz o�� i� e�k  
 

[206 r, col 2] �ze �e�z �ez590 o��591 ye��ozip 

jexizeyz l�� q�e�|�592 o��|y։  

5�k �ze, i�593 |՛� soz h|� �|qip|� ix o �z|�o 

i� yez�e�|� size� e��o o x{�z�ize�|� i� 

ye�o�izesez siez�z: 9� eyp |՛} i�� �i�ezip|� 

i� jo� o xe�xzo e��։ 5�h j|� e�ix �ij p|�� 

ozu, i� xo yipezipz594 ox o xe�xz|y e��o, |vf�595 

e�iep e��e�|�i��i� o �i�ey ox։ 5yp jgi�o� 

h|� jgi�� 596  te��ezie�z 597  �|�, i� �e�ie 

pe~i�� i� �et� i� e�iep exez�598 xe�|���599 

n|v|�ie je�o�z600 ox։ 9� e�iep jgp|�q ox i� 

jxese�o|�o |�h�|yz xi�|y 601  i� |��eqpi�, i� 

jey� e�e602 |�~k� te��z Ք�o��|�o։  

9� e�e�iep z|�e jey�, e�iep jze 

joz|�|�e�z, z��iep o �i�ey i�o�e�oz o��|y։ 9� 

jgi�iep jgi��� ejzo�� 603  i� ~eyre��, i� 

�e�ez jze e�e�o604 he�e�|�oz: 

586 e�e�i� ete�e�os gzex� e� M, V 
587 e�ix� |}, M, V 
588 5�k |}, M, V 
589 s|}iep M, s|}i�iep V 
590 �ezz M, V 
591 o��|y M, V, J 
592 q�e�|� J 
593 �ze |� M, V 
594 i� yipezipz M, V i� xo ipezipz J 
595 xo |vf�, M, V ox|�x e��o |vf�e�iep J 
596 jgi�o� jgi�� M, V, J 
597 jte��ezie�z M 
598 ezez|�m M, V 
599 xe�|�� M, V 
600 je�o�z� J 

And the men said to him <Why did you do this? So that 

the hands of the Governor=

He said to them <No! I

with you, only allow me a short while.= 

 

A <O wife, I am transforming 

as a bride of Christ.= 

 

 

601 ?x|y M, V 
602 e�ey J 
603 jgi�� ejzo� M, V 
604 �e�ez e�e�o J 
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9� e�k f�ze�|�z, |��e՛qpi� �e�e�|�iep s|x� 

9�h|��ok605։  

9� e�k 9�h|��ok 606  |��e՛qipi� i� h|� |՛� 

f�ze�|�։ 9� e�k �ze he�e�|�z607 oxe�e՞�|� 

s|x� imi �e�z |�|y g|�r|y qzh�ke� j�ij:  

9� ze e�k 608 , ~e�xie՛ ozu |� he�e�|� jo 

go�e�o� �e�z609 |�|y qzh�koz jo�։  

?{qezz e�k, �e�z eyz|�os s|}i�o 610  j�ij jo 

te�ezi��o� 611  t�exeze� oz�zesepoz։ 9� 

j|ti��i� e��|�er|�z։  

?�s 612  �|��f �seyz rorevip|� o �i�ey 

ezx�|�miez f�ze�|�oz613 e�k:  

[206 v, col 1] 9� �e�z 614  eyz|�os jgi�iep ix 

tezhi�u� 615  ~e�|�esez�, i� ~eyre�� i� 

z��iep o �i�ey �~o�es i�o�e�o,616 i� isiep 

sex e�e�o �| y|yj fixo617։  

5�k he�e�|�z, i�h|�iep ye��|�er�z 

exizeyz, imi p�k mege�|�z �e�z 

tzejezhip|y618 �| sey�i�esez t�exezoz619 i� 

j|tip|y e���er|�z yi�s�|�hesez yem|� 620 

mege�|�|�miez621 o��|y z��|��ezk j�ij։  

5�k i�ezipoz, i� y|��e�iep ix o �i� 

ye�o�izesez622 size�z e�nezo pozip, i� i�so�  

605 9�h|��oey M, V 
606 9�h|��oey M, V, ze J 
607 e�k �ze he�e�|�z J 
608 e�k i�ezipoz ~e�xie M, V, J 
609 he�e�|� �e�z M, V, J 
610 s|}i�e� M, V 
611 tzeji��o� J 
612 i� J 
613 he�e�|�oz M, V 
614 9� i� �e�z M, V 
615 jtezhi�u� J 
616 i�o�e�o� M, V, J 
617 �| fixo� M, V �| fixoh J 
618 tzejezh|�miez M, V 
619 t�exeze�z M, V 
620 em|� M, V, J 

And the tyrant said <Greetings glorious Kom�s

Eudoxios.= 

nd Eudoxios replied <Greetings to you also, 

tyrant.= Governor said to him <Do you 

Kom�s, for what reason we seek you?= And 

<Tell

= 

<I called you so that you may 

worship the gods.= 

[206 v, col 1] <So, for this reason, I dressed in fine and 

= 

The Governor replied, <By the gods, if the emperor 

kingdom.= 

The blessed one replied, <I am hoping to be worthy of 

 

621 mege�|�|�miezz M, V 
622 y|��e�iep ix ye�o�izesez J 
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~egezip w{xe�o� e��|�er|�miez 623  z|�e։ 

9� f�ze�|�z |��eq pozk� se�rk�624 imi �e�z 

e��|�er|�z e�o�k jeyz։  

5�k �ze he�e�|�z, �e�e�|�iep625 i� �e�626 

s|x� 627  �evo�z 628  isi��o� 629  o �ewe� 

e��|�er|�z 630  i� lzh xij i�so� ~eg�i� 

z|�e631։  

5�k �ze s|x�z 632 , |�|՞� 633  i� �ez�|y 634 

e��|�er|� t�exeyi�635 j|tip։  

?{qezz e�k, 8oey i� o 5~|v|zo  i� xiroz 

5��ixiey 636  ։ ?|x� 637  e�k, i�o՛� t�exeyi�i� 

te�e�ep eyz~k� i� i� te�e�ex o tey� i�  

y|�ho  i� o �|��f t|goz։ yi��|�h|�mo�zz  

ezfenezipo։  

?{qezz e�k, |�~k� e�texe�tip|� jt�exez 

mege�|�oz 638  e�e�i� jeyh։ 6ej|�x� 639  o 

joz|�|�es�e� o��|� eyz|�ti�i� n|v|�koz 640 : 

e� ze: 9� se�iep e�e�o ��f|yz։  

 

[206 v, col 2] 5�k f�ze�|�z eynx |� |} sexo o 

uiz� te�ezip t�exeze� oz�zesepoz, p|�r�k 

jge��o 641  joz|�|�|�miez o��|y i� ho�k 642 

e�e�o ox։ 

?�s i�ezipoz Ie�oz|� |� 9�h|��o|�643, zeq 

�ez jexizi�oz p|�riep 644  jge��o o�� i� 

ugie�645 e�e�o f�ze�|�oz: 

 

623 ~egezip e��|�er|�miez J 
624 se�rip|� M, V, J 
625 �e�e�|�ieph M, V  
626 �e�h J 
627 s|x�h M, V 
628 �evo� M, V 
629 isi��i� J 
630 o �ewe� i� lzh J 
631 e��|�er|�z J 
632 N|��fz J 
633 e�k s|x�z ey| M, V 
634 �ezo M, V, J 
635 t�exeyi��i� J 
636 5��ixie V, J 
637 N|��fz J 

true divinity.= The tyrant was pleased, believing that he 

Then the Governor said to him <Glorious and brave 

m�s

worship them with us.= 

Kom�s asked <To which and to how many gods do 

you command me to sacrifice?= 

<To Zeus, Apollo, and the great 

Artemis.= The Kom�s said, <

Son and the Holy Spirit, the undivided Trinity.= 

The Governor said, <You say this as though you 

despise the royal decrees.=

[206 v, col 2] The tyrant said <Those among you who 

his military belt and place it before me.=

638 oz�zesepoz M, V, J 
639 i� fej|�x� M, V  
640 n|v|�iepkoz M, V 
641 jge��o o�� M, V 
642 joz|�|�|�miez ho�k M, V 
643 9�h|��o|�z s|}i�e� M, V 
644 p|�rezi� M, V 
645 ugk� M, V, J 
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9� �i�iep he�es�e� z|�e j|�646 e�e�, p|�roz 

i� z|�e exizi�oz 647  jge��o� o��iez� i� 

lzsi�oz e�e�o f�ze�|�oz648: i� koz z|�e e�� 

te�o�� i� }|��, i� e�koz �f�ze�|�, xi� 

joz|�|�iep ix� yi�szeyoz joz|�|�|�mo�z� 

t�i{�ese�649: 

Jeyznex �i�iep o{qezz650 jtexe�ues|�mo�z 

i� fejx|�mo�z651 z|�e, �e��ie� o z|�ezk: i� 

g�ie� o ui�z zexese� e� mege�|�z, imi 

jfejx|�mo�z� jey� s|�|��ezix� e�k։ 5yp |� |} 

texe�ueso 652  tese�es t�exeze� ui�|� i� 

eze�gip je��|�er�z653։ 

9� p|�iep mege�|�z 654  jeyz|�os t�exeyie� 

jeyz 655  |�� ye�eueg|yz p|�roz jge��o� 

o��iez� ��|� se�e�ip656: 9� jeyp�z ez~e�|� 

te� e�uesip: i� lzsepiep he�e�|�oz 657 

jt�exez� mege�|�oz e�uesie� jz|�e։ 

?�s ji�ezipoz 9�h|��o|� t�exeyie� 

xe�|��ezip o fixz o��։ 9� e�k �ze 

he�e�|�z658։ Ie�oezk՛ s|x�, yey�xti�k 

 

[207 r, col 1] o fe� e�e o �kzk659 jq|�t|��h� 

yoxe�|�miez, i� te�ezie t�exeze� 

mege�|�oz i� te�e�e e��|�er|�z 

fe�i�e�|�miez 660 ։ :o xo՛ ~k�~k� 

}e�}e�eze�� zivi�o� j�ij: 

646 he�es�e� j|� J 
647 exizi�iez J 
648 jge��o o�� i� ugie� e�e�o f�xe�|�oz: i� koz 
z|�e M, V 
649 }|�� i� e�k �he�e�|�z xi� he�e�|�iep ix� 

yi�szeyoz joz|�|�|�mo�z� t�i{�ese� J 
650 o{qezoz M, V, J 
651 jfejx|�mo�z M, V, J 
652 se�isep M, V 
653 js|��� J 
654 mege�|�oz M, V, J 
655 jeyz|�os J 

And they said to the tyrant <We soldiers are the 

heavenly forces of angels.=

stating: <We must destroy this multitude, 

commands and dishonour the Gods.=

 

tribunal, and the Governor said to him <Kom�s 

 

[207 r, col 1] 

subject you to various cruel torments.=

656 �~ezezip J 
657 mege�|�oz M, V 
658 9� e�k �ze։ Ie�oezk J 
659 o �kz M, V, J 
660 yoxe�|�miez jo xo ~k�~k� }e�}e�eze�� M, V 

8 9
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Oe�e�qezo i� i�ezipoz i� e�k: |�|՞� 

}e�}e�eze�� te�ezi�|��ezip jo� sexo� 

f�ze�|�z662 e�k t�|� i� uom|� fezho� i� ��|�: 

N|��fz e�k: e�e ozu |՛� he�e�|�663 |՞� o�k664 

fe�o �eq}i՞po665 yez�eze�666 t�|yz j|� r|� i� 

gi�� |} se�kz {o�|��ezip imk yey�x667  t�|y668 

j|� �ese� �|�� {o�|��ezk: juo՞�mz669 |� ezez� 

t�|�670 i�ey imi yeyhxezk, |� h|yjz xo �ey�o� 

tepo i� ez�ezo: :e~�e՞sz t|giviz i� 

f|�iviz j|�e�mz|�z: 9mi je~�es 671 

e~eseze�|� i� �se� e�ez�: 

:�e�zexezo՞�z |� |} |�zo �i�x|�mo�z, i� 

js�w|�xz e�exe՞z�, imi j�| �~e�zepo�h: 

:fe՞zh� jey� j�ese� nexezesiey� imi jeyz 

|� ye�o�izo�z k i� |} ez�ezk672: 

5�h oxe�o� jeyh|uos j|� e�e�o �ij i� 

te�e�e,673 mk e��|�r|� �|� i� |՛} j|tix i� |՛} 
ez{|�} s�|� i�so� ~egezix: 5yp j|� s|}i� h|� 

e~|v|vz 674  s|�|�՛�� k i� 675  qefk|�mo՛�z: 9� 

5��ixo� xe՛y� s|���iez։ i� i�i�oz 676  h|�� 

qefo}� mege�|�z ho|svi�oez|� 677  i� h|� 

f�ze�|� i� tey� ui� �e�ezey: 

662 he�e�|�z M, V 
663 f�ze�|� M, V, J 
664 k M, V 
665 �eq}ipoz M, V, J 
666 yezez� M, V, J 
667 yeynx M, V, yey�x t�|y� |�h|y jzxo ��|� tepo J 
668 t�|y� M, V, J 
669 imi juo�mz M, V 
670 t�|�z M, V 
671 je~�esz M, V 
672 :fexh� jey� mi jeyz |� ye�o�izo� |} ez�ezk 
M, V 
673 te�e�ey M, V 
674 e~|voze� M, V 
675 s|�|��� i� e~esez|�mo�z qefk|�mo�z M, V, J 
676 9�i�iez M, V, J 
677 8o|svo�oez|� M, V, J 

The blessed one offered an answer and said <By which 

torments do you wish to persuade me?= and the tyrant 

replied <By fire, pitch, imprisonment, and the sword.= 

And the saint responded <Tell me, 
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[207 r, col 2] 9�� fe�se�iep he�e�|�z e�k: 

:~e�|�esez e��|�er�z xi�678 

m{zexezi�i՞�, i� e�h xi� i�i�oz�679 |� ix�։  

9�h|��o|� e�k, e�e�o �ij imi h|� i� 

mege�|�z �|680 i� tey�z ui� �e�ezey: 5yp �k� 

i� rezo� |� ezhzheyoz �o{e~ |� �ij i� 

mege�|�oz �|681 i� te��682 ui�|�683 

�e�ezeyo684 ~e��e��iep k t|��z 

ye�o�izesez i� qe�e�z e��e�oz i� 

t�i{�es� �ez�|vesez� : 

8e�e�|�z e�k, jo� m|՞v eze�gi�i� e՛y 
sivre�|�, jmege�|�z je��|�er�z lzhk՞� 

yezhgzi�e� teyt|yip: 

N|��fz e�k, zxez po�o� h|�� e��|�er|�z 

ui�|�, |�� ez{|�z}� i� ezfez� iz685: 

9� fe�se�iep mege�|�z686 i� ivriep g|yz 

i�i�e� z|�e t�exeyie� o }|�o� s|vxez� 

pe�o�� ~e�jip jze, i� e��e�e�ve��687 

�ez�ip688: 9� i�ezipoz teyi�iep yi�soz� ise� 

yeve�m� i� e�k689: 

Lz|�tie՛, Pk�, |� o �ij iz y|��e�iep 

|��eq|�mo�z690 yi�soz� i� yi�s�o։ 

Lz|�tie՛, Pk�,  exizi�|�z |�691 qzh�iz o �kz 

yo{ip|�692 jo� ye�gzesez|�mo�z, o ziv|�mo�z693 

sex o ~e�i�ejxo sex o r|�|� sex o x��siep 

pi�oz� sex o t|g�|y x|p|�|�mizk }e�}e�iep� 

sex o weze~e�to sex o fezho i� ey�ie� i� 

ev�e�e� i� o ri�|�mizk  

678 e��|�er�z e�texe�ti�i� m{zexezi�i� M, 

e��|�er�z m{zexezi�i� V, J 
679 9�i�iez� M, V, J 
680 mege�|�z M, V 
681 �|�x J 
682 te��z J 
683 ui� J 
684 mege�|�oz ~e��e��iep M, V 
685 ezx�|�z}�: J 
686 f�ze�|�z M, V, J 
687 e�pe�� M, V, J 

[207 r, col 2] 

Governor said <You contest our honourable gods and 

we three?=

Eudoxios said: <I said to you, of you and your Emperor 

The Governor said, <Not only have you dishonored me 

Emperor and the gods?=

The saint replied: <You all resemble your gods, which 

are breathless and irrational.=

 

688 �ez�ip jze M, V 
689 yi�soz� e�k M, V 
690 jqevev|�mo�z M, y|��e�iep yi�soz� i� V 
691 |�� M, V 
692 qzh�iz yo{ip|� V 
693 Kiv|�miez M, V 
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[207 v, col 1] ��ezgip|� i� rez�e�ip|� �o�e�� 

fi�exf�694 xive�: 9� |�� gey�iz o �ivo 

�sey|�mo�z ox|y |�� tiv|�695 e�o�z ox �e�z 

ez|�ez696 �|697, i� yo{e�es ox|�x |vfep|� i� 

e��e�|�e��698 qzh�i��iz j|v|�x|�mo�z 

o��iez�699։ 

Lz|�tie՛ z|�e Pi� je�gz|�mo�z700 i� 

se�e�iep e�|v�|�mo�z, i� ��sie jz|�e 

yexixeyz ziv|�miez� z|�e։ 

Jo{ie՛ Pi� i� jrz|�v�701 ox i� jexizeyz texej 

go�: :o xo ivo�o e� z|�e xet�e�enex 

xe�h|y702 i� eze�z|y i� exizi�|�z |�� yo{iz 

jez|�z ox։ 

Lz|�tie՛ z|�e �k� qevev|�mo�z yi�soz� i� 

yi�s�o, i� ~�vefi�ie703 jeygo� i� 

jezhe��ez� z|�e: 

9� |��704 qzh�kz o �kz fe�iqe��|�miexf705 

ox|� i� se�hez jo� ye�gzesez|�mo�z706 h|� 

|v|�xi��o� z|�e, i� se�e�ie՛707 jtey�|�er� 

z|�e o fe�o: 

Lz|�tie՛ Pi� i� j|�ges�oz ox|y xe�z 

ne�ezg|�miez lzh o� o tezhi�uiep708 

ye�o�izoz jo xo fe�nezi��|�� o xoxiez�: 

 

 

 

 

694 ��ezgip|y i� rez�e�ip|y fi�exf M, V 
695 tive� M, V, J 
696 ez|�ezh M, V, J 
697 �| ��f|y M, V, �|�x ��f|y J 
698 e��e�|�ip|� M, V 
699 qzh�i��iz o �iz j|v|�x|�mo�z J 
700 Lz|�tie z|�e Pi� �ev�eveso |v|�x|�mo�z i� 
e�gz|�mo�z i� se�e�iep M, V Lz|�tie z|�e Pi� 

�ev�eveso e�gz|�mo�z i� se�e�iep J 
701 jrz|�v�z M, V, J 
702 xe�h�|y M, V 
703 ~�vefi�ip|y J 
704 |� M,V 
705 qzh�kz fe�iqe��|�miexf M, V, J 

[207 v, col 1] 

 

 

 

 

 

 

 

 

 

706 e�gzesez|�mo�z J 
707 se�e�k��i� M, V, J 
708 tezhi�uiepz J 
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9� of�i� se�e�ie� jeve�m�z, t�exeyie�709 

he�e�|�z �ezip jz|�e710 o fezh: i� yi� 

e�|��� �e�ez� t�exeyie� fi�ip je�e�ie�711 

ji�ezipoz: 9� of�i� fi�oz712, teyi�iep713 o ze 

f�ze�|�z e�k714, 9�h|��ok s|x� eynx g|zie 

te�ezi�e՞� i�so� ~egezip i� j|tip 

e��|�er|�z imi hi�i��715 o zxoz 

yexe�|�miez716 o�i�717։ 

 

[207 v, col 2] N|��fz e�k718, i� te�e�e�iep ix 

o tey� i� y|�ho i� o t|goz �|��f, yezfenezipo 

�|��f i��|�h|�mozz։ 9� i� 719  ye�e�oz 720 

s|��e�iep }e�oz qefk|�miexf 721  yeze��kz 

s�e~e{�|�miez, i� to�ezh 722  i� t|g�|� i� 

fz|�miezf723 xe�xz|y։ ?�s y|�nex e�nezo ivk 

�i���oz p|�e�xez e�ejezoz rzzhiez 724  i� 

�|��f xs��|�miezz, fe� eze}� ox i� o 

xe��e�ey, |v�eq|t q|�t�h|� 725  ���o ox|y։ 

fey� jey� go�e��o�|� ezo�e�726 f�ze�|� imk 

|} te�ezox �ij i� |�soe~e� ez{|�z} 727 

e��|�er|�z i� |} j|tix |�� iz g|�r� ui�e� 

xe�hsez728: :o zxez z|�e po�oz729 z|�e |�� 

e�e�oz jz|�e i� exizeyz y|��e�iep�z o z|�e։ 

709 t�exe� �ezip J 
710 jze M, V, J 
711 �e�ez� fi�ip je�e�ie� M, V 
712 9� of�i� fi�oz e�k 9�h|��ok J 
713 teyi�e� M, V 
714 e�k �ze M, V 
715 imi o zxoz M, V, J 
716 yexe�|�miezz V 
717 se� J 
718 9�h|��o|� e�e� M, V, 9�h|��o|� e�k J 
719 i� ko J 
720 ye�e�o J 
721 qefk|�miez M, V qefk|�mizk J 
722 to�ezh ko J 
723 to�ezh|�miexf M, V 
724 rzzhiezz M, V 
725 q|�t�he�� M, V 
726 |� eze��kz 

and he said: <Kom�s

the gods or will you still persist in stubbornness?=

[207 v, col 2] The saint replied: <I believe in the Father, 

 

727 ez{|�z} ~e�si�e� e��|�er|�z M, ez{|�z} 
~e�si�o e��|�er|�z V, J 
728 xe�h|y M 
729 jo zxez po�oz z|�e V, po�oz |�� J  
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9� fe�se�iep he�e�|�z t�exeyie� 

se~e�iey 730  x�we�� 731  te�sezip js|��r� 

z|�e, i� e�k �ze te�ezie 732  t�exeze� 

oz�zesepoz, i� i�so� ~eg e��|�er|�z i� 

e~�o�733 o �ez�eze�734։ 

?�s �|��fz je}� o yi�soz� 735  texfe�uiep, i� 

qzh�k� o Pk� je�e�oz sey 736  x��|�xz 

�ez�eze�z |��eq|�miexf se�e�ip։ 

Jeyznex �i�iep he�e�|�oz j�i�xi�ezhz 

te�e�|y z|�oz 737  jye�ne�|�mo�zz, �wo� 

te�ezk� o �i�ey ��f|yz ey�~o�o e��ozese�։  

[208 r, col 1] :Ie�oz|� jez|�eziepz 

9�h|��o|�, gi�e~e�|�iepz s|x�|�miez, 

o{qez|�miexf i� |}  te�eziep t�exeze� 

oz�zesepoz 738  i� ez~e�|�iep 

jfe�i�e�|�mo�z e��|�er|�z 739 , yi� fej|�x 

}e�}e�eze�, ��|� lzsep�o j�wo� xet|�։  

9� lzsepiep ��f|y �seyoz740 jey�~o�o �wo�741։ 

9� te�iep o �ivo �sey|�miezz teyi�iep 

�i�ezk� jfejx|�mo�z je��eseze�z o 

he�|� 742  joz|�|�|�miez o��|y jo pep|� i� 

|vfep|� i�meyoz jszo 743  z|�e: @eyoz i� 

exizeyz n|v|�iep exf|qz744 lzh z|�e։ 

9� e�k �hetow�z jo m|ve�|���i�745 �|�� xo 

nex yeve�m� sep746 Pk� xi� Jo�|�� Ք�o��|�։  

730 se~e�ie M, V, J 
731 x�w|� M, V 
732 te�ezie� M 
733 e~�i��o� M, V, J 
734 �ez�eze�h M, V, J 
735 je}�z yi�soz� J 
736 je�e�oz x��|�xz M, V 
737 te�e�� �seyoz M, V te�e�|� �seyoz J 
738 mege�|�oz J 
739 5��|�er|�z xi�|� M, V 5��|�er|� xi�|� J 
740 ��f|yz jey�~o�o J 
741 �wo� xet|� M, V 
742 he�|�� M, V, J 
743 jti� M, V, J 

<Accept the commands of the Emperor: and lay 

torments.= 

[208 r, col 1] 

Kom�s

And he said to the executioners <Permit a little time to 

stand in prayer to our Lord Jesus Christ.= 

744 exizeyz n|v|�|��h�z lzh M, V, exizeyz exf|q 

lzh J 
745 m|ve�|��i� ozu M, V m|ve�|���iz zxe, J 
746 sep e� Pk� M, V, J 
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9� zeyi�iep lzh i�soz� 747  �e�erie� jui�� 

o�� i� eve�mie� ey�~k�: 

Pk՛� e��|�er |� e�e�i� ji�soz� i� ji�so�, 

jr|� i� jexizeyz |�748 o z|�e։ @|��՛ eve}eze� 

ox|�,749 i� |�zszho� qzh�|�ere� re�ey o �|750, 

i� e�gzie՛ exizeyz ��o��|zio� 

te�e�e�ip|� 751   o �ij, i� exizi�|�z 752 

{z|�tie jtey�|�er� z|�e |�� 753  s|}iz jo� 754 

ye�gzesez|�mo�z։ 

9� xo՛ isi��k o �i�ey i�s�o� ey�|�os �|� sex 

��er|�mo�z, sex �e�ez|�mo�z sex 

z|�ej|�mo�z ~�v|�755 i� qe{ez� rzzh|�: 9� 

exizeyz te�se�|� ~o�|yo�, sex {e�n 756 

hv�hxez�757 �eve�e� i� {oz|�er|�։  

 

[208 r, col 2] 5yp |�� te�e�|� gey�iz o �ivo 

se�e�xez ox|y i� e��e�|�e�� qzh�i��kz 

h|� Pk� jqzh�|�er� ���o� z|�e {z|�tie՛ 758 

�ev�eveso։ 

Lz|�tie՛ Pk� i� joz|�|�es�e� ox|� i� 

lzsi�e� jqevev|�mo�z։ :o xo yevmi��k z|�e 

m{zexo: 9� xo �i��iz z|�e jexf|q 

~e�i�ejxo759: 9� |�� o xe��o760 ~e�i�ejxo 

pozo�oz xo yevmete�i��oz 761  o m{zexie� 

o��iez�: 9� xo ~e��i��oz o ��|�762 z|�e:763 

5yp qeveve�|y jsiez� z|�e: 9� q|��esie՛ 

jexizeyz m{zexo� o ~e�i�ejxo timez|�e�։ 

747 zeyi�iep yi�soz� M, V, zeyi�iep lzh yi�soz� J 
748 |� k J 
749 xi�|� M  
750 qzh�|�ere� ox|� i� e�gzie M, V, J 
751 exizeyz te�e�e�ip|�� M, V, exizeyz 

te�e�e�ip|� J 
752 i� exizi�|�z ��o��|zko� {z|�tie jtey�|�er� 

M, V i� {z|�tie exizeyz ��o��|zko� jtey�|�er� J 
753 |� M 
754 jo� o q|�|� ���o� e�gzesez|�mo�z J 
755 ~evefi�e� M, V, J 
756 {e�n|�xz M, V, J 

<Lord God

 

[208 r, col 2] 

war.=

757 hv|�hiep M, V, hv�hxez J 
758 se�e�ie M, V 
759 ~e�i�ejxe� M, V, J 
760 xe�� M, V 
761 yevmete�o�oz J 
762 ��|y J 
763 m{zexie� o��iez�: 5yp qeveve�|y M, V 
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9� yi� ey�|�os e�k �ex|��ozz o��, fi՛� 

ey�|�ti�i� jexez eze�m|yz j|� e�e�o �ij, 

i� n|v|�ie՛ je�o�z ox: 9� e��i� jgp|�q ox 

�ij 764  |��eq|�miexf: 9� xo՛ pep|� i� 

���x|�miexf: 9� xo՛ e�s�i� e��e��� o �i�ey 

ox �e�z xiszip|y �|y ozkz 765 ։ 9� e�e��i� 

�e~ez ozu |� s|}o exoxz|y: 9� h|� zz�ie lzh 

e�xk oxxk։ 9� he�uiep o n|v|�|��hz k�i� j|xz 

o joz|�|�es�e� 766  o��|� :oz|�z 767  ez|�z 

s|}i�iep, |vfep|� jze y|yn։  

9� e�k �ze �|��fz 768 :  Io՛ |vfe� �e�z 

fenezip|y �|y ozkz jo |} m|vo� j�ij։ eyp |�~i� 

{��ko� yi�s�o jszo ox z|yz~i� i� yi�soz� 769 

{��i��o� lzh o�։ 

9� jey� e�e�iep isiep e� hetow�z e�k 

�z|�e։ 
 

[208 v, col 1] M�hie՛s� ey�|�ti� i� se�e�i�i� 

jt�exeyiep�z uij։  

9� isiep ueyz yi�szo� e� ze e�ip|�, 

ey�|�ti� 770  is e� tey�z �| i�sze�|�։ 9� 

i�ezip o i� h|� jo jzme��z771 �| se�e�i�i� 

yi�s�o i� jte�e��z 772  ~eti�i�, yo{ip|� 

yeve�m� �| jexizi�iez773։  

9vo�oz se�e�iep 774  qzh�|�er� �| �e�z 

exizi�|�z j|� qzh�i�i� 775  jfe�|�mo�z: 9� 

|�~k� szh�i�i�z ivo�o �ij i� e�e�ip z|�e:776 

764 ox |��eq|�miexf M, V ox o �ij |��eq|�miexf 

J 
765 xiszip|y ox o�kz J 
766 joz|�|�e� M, V 
767 :oz|z M, V :kz|z J 
768 N|��fz :oz|zok M, V, J 
769 i� {��i��o� M 
770 e�ip|� is M, V 
771 jzme�� M, V, J 
772 jte�e��z �| M, V, jte�e�� �| J 
773 ~eti�i�։ M, V 
774 se�e�iep� J 

And after this he said to his wife <Bring forth the pouch 

<immemorial=, and you sleep right next to me.= 

And the saint said to him <Do not mourn on account 

 

 <Now sons you must complete your 

commands.= 

<Come to your heavenly father: and rejoice in me 

775 j|� qzh�i�i�: 5yp imi tezho~i��o |� o 

~e�i�ejxo sexo ziv|�miez i� yo{i��k �ij 

yexizeyz ���k q|��esi��oz m{zexo� z|�e: 9� 
|�� rez�e�iep M, V 
776 z|�e: :o imi tezho~i��o |� o ~e�i�ejxo 

sexo ziv|�miez i� yo{i��k j�ij yexizeyz ���k 
q|��esi��oz m{zexo� z|�e: 9� |�� rez�e�iep J 
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9� |�� rez�e�iep o�iz xive�� i� hoxi��iz o 

�ewe� ��f|�miez �| |�� ihiep po�iz 777 

z{qe�� 778  |�si�e� ui�|� 779  m|v�o 

rez�|�mo�z780 xive� z|�e։  

9� jey� e�e�iep i� q|ze�ti�|��iep 

j~e�ez|�z 781 e�e�o 782  hetwoz, i� ugiep 

j�|��i�z ite� jgp|�q z|�e։ 9� fi�iep 

jeze�mz ex|��z|y z|�e i� n|v|�iep 783 

je�o�zz։ 5�iep i� j�|��f gp|�q z|�e qzhep|� 

i� |��eq|�miexf, �e�iep jz{qe��784 ��f|yz o 

�ivoz |�� t�exeyie� i�ezipoz։ 

?e�e�i�ez lzme�� zete�es|�miez  

�seyoz 785  Ք�o��|�o 9�h|��o|� 786  yex�iezz 

Ni~�ixfi�o787 o Oi�z788 ye�|�� so��esko։  

 

9� isiep sz|� o��|y 789  Iez�ezeyo e�e�o 

f�ze�|�oz 790  eze�gip|� 791  je��|�er�z i� 

jmege�|�z i� jhe�e�|�z։ 

 

[208 v, col 2] 5�k ze f�ze�|�z792 �e�z eyz|�os 

jeyh e�zi� jo i� h|� �seyi��o� 793  i� 

~e�|�i��oz |�si�� �| yezxo� Ք�o��|zko�։  

9�hz|�x794 ye��|�er�z exizeyz i� o �e�� 

z|�e jo |՛}795 p�o� j�e�eg|�xz ���o �|։ 

777 pozoz M, V, k�k J 
778 z{qe� J 
779 �|� M, V, J 
780 rez�|�mo�z� J 
781 j~e�ez|�z o�� e�e�o V j~e�ez|� o�� e�e�o 

J 
782 e�e�o ��|y hetwoz J 
783 n|v|�ie� J 
784 jz{qe��z M 
785 wgze�|�oz M, V, wgzejgie� �seyoz J 
786 9�h|��oey M, V, 9�h|��o|�o J 
787 @|s�ixfi�o M, V 
788 �e�z i� ozz M, >= V 
789 z|�e J 
790 he�e�|�oz J 

sins will be forgiven.= 

collected the blood. Taking also the saint9s head

[208 v, col 2] The tyrant said to her <You are doing 

not fulfill the desire of your heart!= 

791 9� isiep sz|�z o��|y Iez�ezeyo eze�gk� 

je��|�er�z M, V 
792 9� p|�iep f�ze�|�oz e�k �ze �e�z M, V, J 
793 �seyi��o� J 
794 i�h|�iep M, V, J 
795 z|�e |} M, V, J 
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9� yi� e�|��� tzgo�796 ez�ip|�797 i�i�iep 

�|��fz ex|��z|y o��|y i� e�k: <zsi� ox i� 

j|�geso� jIese�o|� e�uesie �ev�eveso798 

ye~e�ez� ox, jo |�zox oz} e�ip lzh zxe։ i� 

ye�|��iep e�e� �|�z s|}iep799 jze i� e�k �ze: 

M�ho800 ox Iese�ok, �k�z �| ye~e�ez� ox801 

s|}k j�ij, i� ze802 |��eq|�miexf isiep 

ye~e�ez�z: 9� �i�iep jze |xez� e�iep803 

jze �e�ez e�e�o he�e�|�oz i� e�iz, i� �e 

lzh 9�h|��o|�804 k� o �|�x o{qez|�miezh805։ 9� 

�i�iep jze f�ze�|�z e�k �ze։ 5�e oz} y|�|՞� 

ejgk o�i�806: 

Iese�o|� e�k807, Ք�o��|ziey808 ix809։ 

?{qezz e�k xo yoxe�o� i� xo �|qip eze�, eyp 

te�e�ey y5��|�er�z jo� e~�i��o�810։  

N|��fz e�k811, i� te�e�e�iep ix812 o 

mege�|�z xir i� ye��|�er813 i� y|�hoz814 i� o 

�|��f t|goz, i� y|��e�iep ix o xo815 

e��|�r|�mo�zz mi816 yevmi�o� m{zex|yz, i� 

esz |�zox te�ezip s|}|voz ox|y �ev�eveso։  

 

796 @zgo� o �i�ey M, V, J 
797 ez�ip|y J 
798 jIese�o|� �ev�eveso M, jIese�o|� yvie 

�ev�eveso V, jIese�o|� j|�hoz xi� e�uesie 

ye~e�ez� ox �ev�eveso J 
799 s|}ie� M, V 
800 e�k |�hies M, V 
801 o�� V, J 
802 z|�e J 
803 �i�iep jze |xez� o he�|�� joz|�|�e�z s|}iep 
jze �e�ez M, V, �i�iep jze he�|�� joz|�|�e�z 

s|}iep jze �e�ez J 
804 9�h|��oey J 
805 9�h|��o o{qez|�miezz k� ։ 9� �i�iep jze M, V 
806 �ze։ y|�xk ejgk o�k M, �ze։ y|�xk ejgk o�i� V, 

�ze։ 5�e oz} y|�xk ejgk i� J 
807 e�e� M, V 
808 ��o��|zie M, V, J 
809 ix i� J 
810 y5��|�er�z i� e~�i��o� M, V 5��|�er�z jo 

e~�i��o� J 
811 e�e� M, V 

appeared to his wife and said  <My friend and my 

him, having called to him and said <My son Makar

your lord has called you to his dwelling.= And he came 

before the Governor, and they said, <He was with 

Eudoxius in your domain.= Having seen him, the tyrant 

said, <From which might you be?=

Makarios to him said <I am Christian.= The Governor 

<Do not be foolish and do not convert but believe 

in the gods in order that you might live.= 

The saint said <I believe in the Great King, in God, the 

I wait patiently to reach the one who calls me.=

812 te�e�e�iep ix i� te�e�ex o mege�|�z M, V, 

J 
813 ye��|�erz M, V, J 
814 y|�hoz xoeroz i� J 
815 y|��e�iep o xo M, V 
816 jo M, V 
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[209 r, col 1] 9� p|�iep jey� he�e�|�z 

O|z�oez|�817 t�exyie� ��|�  se�e�ip jze818։  

9� lzsepiep ��f|yz Iese�o|�o j�eqwez 

��|y o��|� e�iexfz819: Jex�iezz Ni~�ixfi�o  

o �e�z i� i�i�z820: 

? �e�� i� o g|�|�mo�z xi�|y i� mege�|�oz 

Ք�o��|�o |�|�x �e՛�� ye�o�iez� exk՛z821 ։- 

 

[Colophon] =e�gxezi�e� ~e�x|�mo�z ��f|� 

�seyo��, o y|�ze�kz g�|� o teyi�iz fe�fe�: o 

xey�e�eve�oz @ey|� |� s|}o Iipi�ozo: ? 

m|�esezo� @ey|� o tozg te�o�� �e�e�|�z � 

xo:822 

<zh |�� � Ք�o~�|~ fe�iqe��|�miexf �|��f 

�seyo� �e�k �e�u� me�gxez|voz � g�|�voz 

e{qe�ip|� o �xe, lzmi��e�ve� i� p�e�ve� i� 

��e�e�ve�, i� oz�z ivo�o e��tziep 

ye�o�iez�: 5xk՛z:823 

 

817 O|zhizhoez|�o M, V, J 
818 se�e�ip։ M, V 
819 ��|y e�iexf M, V, ��|y e�kez J 
820 Jex�iezz @|s�ixfi�o: M, V Ni~�ixfi�o  >6: 

J 
821 ? �e�� i� o g|�|�mo�z �ie�z xi�|y i� ��s}oz 

Jo�|��o Ք�o��|�o |�|�x �e�� ye�o�iez� 

ye�o�izo� exkz M 

? �e�� i� o g|�|�mo�z �ie�z xi�|y i� ��s}oz 

Jo�|��o Ք�o��|�o |�|�x �e�� ye�o�iez� exkz V, 

J 
822 =e�gxezi�ez ~e�x|�mo�z� ��f|� �seyo�� o 

y|�ze�kz g�|� o tey fe�fe�: o xey�e�eve�oz 

@ey|� |� s|}o Iipi�izo: ? m|�esezo� @ey|� tozg 

te�o�� � �e�e�|�z � xis: M 

=e�gxezi�ez ~e�x|�mo�z� ��f|� �seyo�� o 

y|�ze�kz g�|� o tey fe�fe�: o xey�e�eve�oz 

@ey|� |� s|}o Iipo�ozo: ? m|�esezo� @ey|� LA5: 

V 

=e�gxezi�e� ~e�x|�mo�z ��f|� �seyo�� o 

y|�zesezkz o xi�: o xey�e�eve�o� Iipi�iz|y: ? 

m|�esezo� @ey|� LA5: J 

[209 r, col 1] 

 

 
 

 

 

 

 

 

 

823 <zh |�� � Ք�o��|� fe�iqe��|�miexf ��f|�� 

�e�k �e�u� fe�ie� me�gxez}o � g�}o i� exizeyz 

e{qe�ip|�� o �xe fezo� {e�eh�ip|y i� g�}o g�ip|y 
eyz |� xo{� e��tziep k ye�o�iez� ye�o�izo�: 

5xiz: 5ve�mo�� ��f|�� |v|�xie Ք�o��|� 

5��|�er Oe�hez �e�he~i� i� ��e�|v o g�|��: 

5xiz: M 

<zh |��... (remainder of V text is lost) V 

<zh |�� Ք�o��|� �e�k �e�u� fe�ie� 
e{qe�|ve�� o �xe: 9� fe�iqe��|�miexf ��f|y� 

9�h|s�ko: Mv|�xie Ք�o��|� 5��|�er ��e�|v o 

�|�e �i� Oe�v|� sem|vos|�o: i� rz|ve� o��|� i� 
5��|�ere�|�� Ioesi�o i� rz|ve� o��|�: i� ozu 
xive~e�� Iez|�kp gr|vo� i� rz|ve� ox|� i� eyp 
se�he�|ve� i� p�|ve�h i� qe}e��o mqmo� 

s|s|voz i� |� jexkzz e�kz exiz exiz: J 
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CONCLUSION

Commemorating Saint Eudoxios in the Eleventh 
Century between Armenia and Byzantium

 

 

saints9 lives

Grigor Vkayasēr

Vkayasēr

Vkayasēr
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Synaxarion ecclesiae Constantinopolitanae translated by the 

Armenian Chalcedonian Yovsēp in 991

Empire9s eastern frontier. 

Vkayasēr

Vkayasēr
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Empire9s expansion 

 by 

The promotion of this prescribed canon of sacred literature gave impetus to 

transformations which not only brought new 
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but also attempted to align Christian communities living throughout the 

Empire9s eastern frontier with the standard practices of a wider Constantinopolitan spiritual . It 

was a process which was fundamentally designed to connect them to the confessional norms of the Empire 

and consolidate a Constantinopolitan spiritual and cultural hegemony. For the Armenian Chalcedonians 

venerating Saint Eudoxios and his companions in and around Melitene in the decades following the battle 

of Manzikert, it was a process which continued to underpin and inform their textual production and a 

process which continued to connect them to the Byzantine Empire and the Church of Constantinople 

through the acts of translation and veneration.
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