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Preface

The two volumes of Euthymios the Iberian, Theodore of Edessa have been longin
the making. They give concrete form to an idea first developed within the inter-
national research programme Retracing Connections: Byzantine Storyworlds in
Greek, Arabic, Georgian, and Old Slavonic (https://retracingconnections.org/),
submitted in 2019 to the Riksbankens Jubileumsfond by Ingela Nilsson, Chris-
tian Hogel, and Stratis Papaioannou; within this collaborative context, work on
Euthymios’ Theodore emerged as a sub-project proposed and overseen by Pa-
paioannou. The programme was indeed financed by Riksbankens Jubileums-
fond (M19-0430:1), with a generous grant, and thus dedicated work began in
January 2020.

The support of the entire Retracing Connections group, and especially the
guidance by Ingela Nilsson, made this volume possible. Drafts of the present
general Introduction as well as the accompanying second volume, with the edi-
tion and translation of the Life of Theodore of Edessa, preceded by another in-
troduction on the manuscript transmission of the text, were discussed at var-
ious stages within the frame of the above programme, and we have profited
greatly from the input of all our colleagues in the various teams within it (in
alphabetical order): Uffe Eriksen, Miriam Hjilm, Lilli Holzlhammer, Sandro
Nikolaishvili, Daria Resh, Dimitris Skrekas, Myrto Veikou, Milan Vukasinovi¢,
Marijana Vukovié, and of course Christian and Ingela. More specifically, we are
grateful to Miriam, Daria, and Sandro for further help regarding (respectively)
the Arabic, the Slavic, and the Georgian versions of the Life.

We are, furthermore, immensely thankful to Byron MacDougall for his care-
tul review of our English text. We also owe deep gratitude to Stephanos Efthymi-
adis who read closely both volumes and made important recommendations, as
well as to André Binggeli who also read closely the first volume and provided
similarly significant feedback. Nana Chikvatia and Lasha Tkebuchava shared
their forthcoming work on the Georgian Theodore of Edessa ahead of publica-
tion, and we are very grateful for this. Thanks are owed also to Jost Gippert
who helped us clarify matters that pertained to Georgian manuscripts and the
Iviron library, to Eric Cullhed who prepared the volume for printing with great
care, to Olof Heilo who created the map that accompanies the volume, and to
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Viki Tasoula who prepared the Index of Names. Finally, we must thank the late
Bob Ousterhout, who kindly provided the photograph from his collection that
appears on the cover.

A remark about the making of the present first volume is also in order. Its prepa-
ration was carried out as follows:
Chapters 2 (Euthymios the Iberian and Theodore of Edessa in Context) and
4 (The World of Theodore of Edessa) were co-authored by Messis and Pa-
paioannou.
Chapters 1 (First Questions), 3 (The Making of Theodore of Edessa), and s
(The Reception) were written by Papaioannou.
The entire work was then jointly reviewed and discussed by both authors, and
the final product represents their shared responsibility.

Athens, December 19, 2025

STRATIS PAPAIOANNOU
& CHARIS MESsIS



Technical Matters

We use the title Theodore of Edessa to refer jointly to the Life and the Chapters
of Theodore of Edessa.

Numbers in bold indicate the sections of the Life as edited and translated in
our Euthymios the Iberian, Theodore of Edessa. Volume I1. Theodore’s Life: Criti-
cal Edition of Versions o and B, with Annotated Translation of B itself abbreviated
as Vol. II, whenever cross-referenced below.

Though we have not edited and translated the Chapters in full in Vol. 11, we
have given them the numbers 116,1-116,100, as they form a unity with the Life.

Bold Latin letters refer to the szgla of manuscripts which transmit Theodore
of Edessa (see the list at the end of this volume), and bold small Greek letters
refer to the two main versions (¢ and B) of the Greek text, both edited in Vol. II
and also discussed in chapter 3.3 below.

Unless otherwise indicated, all translations of the Greek texts are our own.

All English translations of the Georgian Lzves of Euthymios (abbreviated as
GRD) and George Hagiorites (GRD?*) by Tamara Grdzelidze (2009) have been
slightly revised, based on the French rendition of these same texts by Bernadette
Martin-Hisard (1991 [M-H] and 2006-2007 [M-H?]).

If a Greek name has a common form in English, we have retained the angli-
cized form; otherwise, we have opted for a transliterated form.






1. First Questions

I.I. THE STORY

Symeon, a pious, noble-born, and wealthy man from Edessa in Syria is betrothed
to the pious, noble-born, and wealthy Maria. Their first child, a girl whose name
we never learn, is the mother of Basil; the latter is the narrator and author of our
story. To Symeon and Maria—who desperately wants a male child as well—a
son is eventually born, the result of intense prayer. He is a “true gift from God”,
a d@pov Oeo, and is hence named Theo-dore, our protagonist (2—4,1).

Though the product of divine grace, Theodore has a bumpy start and is a
slow learner at school, which he begins attending at the age of five. Through a
miracle, his saintly life is quickly set on track. He attains the pinnacles of secular
and Christian learning, before abandoning everything in order to visit the Holy
Land and then join, at the age of about 20, the most famous among Byzantine
monasteries of the Middle East, the Lavra of St Sabas (Mar Saba) near Jerusalem.
Ascetic achievements of various kinds follow and eventually Theodore adopts a
solitary life, attracting disciples, and performing traditional and less traditional
feats of a Byzantine ascetic: fasting, all-night vigils, constant praying, but also
the recital of sacred texts and the copying of holy books (4,2-18,1).

Here the story breaks off, for a long while (18,2—34,4), so that another, only
loosely related tale about a young relative and disciple of Theodore can be
told—“as a kind of sweetening”, we read. His name is Michael, he is also a
Sabaite monk, and he suffers martyrdom, set in Jerusalem, ordered by the Mus-
lim ruler, and incited by the false accusations of the ruler’s vicious wife. We shall
return to the details of this tale later on, but it is important to note that within its
telling, we abandon for the first time the somewhat closed time-frame of the pro-
tagonist’s spiritual biography. Up to this point, Theodore’s life had been punc-
tuated only by specific moments in the ritual cycle of liturgical time." Yet within
the digression about Michael the martyr, an additional, larger socio-temporal

" Theodore’s mother Maria has the vision that announces her conception of her son “on the first Sat-
urday of Lent, when the Church usually celebrates the memory of the miracle of the great martyr
Theodore” (3,1); Theodore is miraculously cured of his ineptness in learning “during the time of the
Divine Liturgy” (s).
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setting is introduced (21,2—24,2)—even if, in this case too, the co-ordinates re-
main somewhat vague.

The main parameters of this historical framework are the following:

* apost-traumatic period: the time after the Byzantine loss of Syro-Palestine
and, at that, the Christian Holy Land, which are now under the dominion
of the “accursed and sacrilegious ... Saracens” (i.c. the Arabs joined by the
Persians)—the origins of the loss are placed temporally and etiologically
back to the heretic reign of Constans II (641-668 CE), who is mentioned
by name;

* a center of power: Babylon, i.e. Baghdad;

* and a king and a queen: Adramelech, “the king of the Persians”, and his
wife Seis, said to rule “when the divine Theodore lived his ascetic life in
the Lavra of Saint Sabas” (24,1).

‘When the narrative returns to Theodore, we find him pursuing his ascetic way of
life in greater intensity—as a result of mourning for his martyred relative—and
imparting ascetic knowledge to his fellow monks (35-40). A lengthy “spiritual
homily” is cited in full (39,3-39,7) and the dictation of a “spiritual ... century
of chapters” is reported, but its contents are not recorded. “I will insert,” our
author informs us (40,1), “this century at the end of the present text, so that
the narration of what is to be written next is not interrupted”; and, indeed, in
several of the transmitting manuscripts such a century of chapters is appended
right after the Life of Theodore, with the title “Chapters of Our Father, Saint
Theodore the Sabaite” (116,1-116,100).

Back in the story, the period of tranquility is over for Theodore. By a request
of the elites (clergymen as well as laymen) of the city of Edessa and by the de-
cision of the holy synod of the two patriarchs of Jerusalem and Antioch and
their bishops, the reluctant Theodore is appointed metropolitan of his native
city (41-45)—the event takes place “during the very days when the venerable
Passion of the Lord and his holy Resurrection were celebrated”. When installed
in Edessa, Theodore quickly begins the work expected of a Christian bishop.
First, he gives an inaugural sermon on matters of doctrine, a lengthy speech cited
again in full (46-53). The sermon demarcates proper orthodox faith against all
heresies, based on the declarations of earlier Ecumenical Councils, including the
seventh Ecumenical Council in Nicaea (787 CE), “which took place a short time
ago”—the first concrete event set not far from the supposed time of our story’s
unfolding.

Then (54—67), Theodore secks the spiritual guidance of a local ascetic elder,
a stylite named Theodosios. Theodosios has lived on a pillar near Edessa for
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95 years and was considered a “madman”. The stylite, we are told, is the single
remnant of an earlier tradition of stylites in the region, residing on pillars “built
during the days of the pious Emperor Maurice” (r. s82—602). This encounter
takes our author to yet another extensive, indeed multilayered digression.

First, Theodosios himself narrates a story (5s,7-61,2): about Ader, an Edessan
nobleman who became a monk (Athanasios) in the Lavra of Sabas, and about
what happened to his wife and sons as well as to a prostitute who came to the
wife’s rescue (all these characters remain unnamed in the text). The mother be-
comes an abbess, the prostitute becomes a solitary ascetic, the first two children
die, and the youngest son becomes a monk, also in the Lavra, and later patriarch
of Jerusalem (at an unknown time). At the end of Theodosios’ telling of this
story, Theodore meets the two women (now already 6o years in the monastery)
(62-64). Then, Theodosios recounts the story of himself and his brother John,
also a hermit, still living in the caves near Babylon (Baghdad), where their joint
ascetic life had begun during their youth (65-67).

Once back in his metropolitan see, Theodore escapes an attempt on his life by
local heretics (followers of Nestorius, Mani, and Severus). Frustrated, the latter
turn to the help of the Muslim governors in the area, and they confiscate much
property of the Orthodox church. Theodore must react, and so he does, taking
the decision to go directly to the source of power and seek the intervention of the
ruler in Babylon, named Mauias (68—69)—also titled, like Adramelech before
him (who is zacitly presumed to be dead by now), “the king of the Persians” (55,6
and 8s,4).

With Theodosios’ blessing, Theodore arrives at Babylon together with our
narrator Basil as well as an entourage of priests and deacons from Edessa. Upon
learning that Maufas is ill, Theodore volunteers to heal him, which he does with
a miracle. An immediate, intense friendship between the two men ensues. The
grateful king grants all the bishop’s requests for restoring the rights of the Or-
thodox church in Edessa, and also authorizes Theodore’s visit to Theodosios’
brother, the hermit John (70—77). Mauias then confesses his desire to be with
Theodore forever, in this life as well as the next, and Theodore takes the oppor-
tunity to convert him to Christianity. The conversion is described in detail; it
concludes with the baptism of the king—along with three Alan men in his ret-
inue—by the river Tigris in Mesopotamia. And the new name of the king is
John (78-83).

It is time for Theodore to fulfill another desire of the king, by now a fully
formed Orthodox Christian, who wishes to obtain a piece of the True Cross.
A visit of Theodore to the Byzantine capital is planned and, subsequently, con-
ducted (84-8s). The ones who receive the Edessan bishop—carrying the king’s
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request in writing—and grant him a piece of the True Cross are none other
than the emperors Michael III (840-867) and his mother Theodora (c. 815—c.
867). The latter, we might note, was regent after the death of Michael’s father
Theophilos, from 842 to 856. We are thus led to assume—and this is the last
datum, most anchored in historical reality, provided in our tale—that this is the
period (sometime in the 850s?) when Theodore visits Constantinople and when,
what’s more, the culmination of our story takes place.

After the successful embassy to Constantinople, the bishop returns to Baby-
lon, where he continues the king’s Christian education and performs miracles
that provoke jealousy among the Jews and the Muslims of the city. A public de-
bate—attended by Christians, Persians, Saracens, and Jews—is staged between
Theodore and the leader of the synagogue. The outcome is again to be expected:
the Jew is not only silenced (literally), but he also repents and converts to Chris-
tianity, taking the name Samonas (86-91).

The fulfilment of another desire, this time for both Theodore and John, fol-
lows. They go and meet the hermit John once more—this and all other related
movements of the king are done under various pretexts, as his Christianity is
kept secret from his subjects. The visit, rich in spiritual benefits, is concluded
with a lengthy address by the hermit to the king, in essence an exhortation to
ultimate devotion, which includes, “if necessary”, martyrdom (92-99).

The winter passes, and it is spring time. The king is anxious, as he tells
Theodore, about his concealed Christianity; he does not wish to remain “faith-
ful only at night”. He then provides Theodore with a large sum of money as a
gift to the sacred sites and Christians in Jerusalem, to which the bishop is now
sent off, in a departure full of tears. Theodore leaves, carries out his mission in
the Holy Land, visits the Lavra of St Sabas and Antioch, and returns to Edessa,
to the delight of his flock (100-105).

The narrative returns to Babylon. King John has decided to come out as a
Christian. The declaration of his Christianity is staged as a momentous perfor-
mance. He summons a gathering of all the citizens, and a large crowd of Persians,
Ishmaelites, Jews, and Christians shows up. The king appears, dressed up in full
gear on horseback, ascends a high platform, orders silence, announces his Chris-
tian faith, raises a golden cross to the East, and genuflects before it, giving glory
to the triune God. The crowd erupts in rage and massacres the king along with
his three Christian servants—who also confess their faith. The date is May 30t
of an unspecified year (106-110).

Allloose ends of the story are then tied up somewhat swiftly. The murdered
king orchestrates his proper Christian burial through one vision, and informs
his friend Theodore of his death through another. A third vision notifies the
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Edessan stylite Theodosios of his brother John’s peaceful death and Theodosios
dies in peace as well. Bereft of his spiritual fathers and spiritual son, Theodore
intensifies (as he did when losing Michael earlier) his ascetic life and his philan-
thropy, becoming famous not only among the Orthodox across Mesopotamia
and Syria but also among Muslims and heretics. Three years later, King John ap-
pears once more to Theodore; the hour has come for them to “dwell together”
indulging in the “sweetest light” of Christ. Theodore announces his imminent
death to his flock, bids them farewell, travels to the Holy City, and returns to
his monastic homeland. After spending three weeks in his ancient cell near the
Lavra of St Sabas, Theodore finally departs to the Lord. It is the 19th of July,
again of an unspecified year (1r-11s).

1.2. A TRUE STORY?

A modern reader might first, almost instinctively, ask. Is Theodore’s a t7ue story?
Did some of the narrated events actually occur? Did any of the mentioned per-
sons (apart from the Byzantine emperors) ever exist in reality?

The title of the preserved, textual version of the story, summarized above, as-
sumes, as is typical in Byzantine hagiography, historical veracity. We read:

Biog xal mokuteia Tob &v dylolg mortpds @y Oeodwpov, Tod Stdduyavtog &v doxh-
oeL xoTd THY peyiomy Aadpay Tob ayiov Zafe, Emerta yeyovéTog dpytemionémov
mXewg Edéong, xai dEtopvnudvevta xatopdwrdrog Epyo- ovyypagels mapd Baot-
Aelov dveytod adtod xal émoxémov Epéong.

The life and conduct of our father among tWhen the narrative returns to
Theodore,he saints Theodore, who became eminent for his asceticism in the
Great Lavra of Saint Sabas, subsequently became archbishop of the city of
Edessa, and performed deeds worthy of commemoration; written by Basil, his

nephew and bishop of Emesa.

Following this title, Basil of Emesa, its presumed author, makes a conscious ef-
fort, as we have seen, to place his account in a historically recognizable reality.
He is, after all, presented as an eye witness and an accompanying character in
the events he describes—and this was the primary method of creating verisimil-
itude in Byzantine story-telling.

Basil does situate his geography within a landscape of genuine, knowable lo-
cations. Syro-Palestine offers the main theater of action. As expected from the
supposed early ninth-century setting of the story, the region is under Islamic
peace and is also the home of a multiplicity of Christianities, which are in con-
flict with each other. These are active in the major cities of Edessa, Jerusalem,
and Antioch, cities and environs which are presented in rough sketches with
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their well-known main churches and monasteries. The middle-Eastern environ-
ment is spatially book-ended by two capital cities, where important narrative
action also unfolds: Constantinople and, especially, Baghdad. Both cities are,
by comparison, less concretized in the narrative, yet they carry their distinctive
traits: the former is Orthodox and Roman, the home of pious rulers, the latter
is the heart of Muslim government, but has a multi-religious and multi-ethnic
body of citizens living in relative harmony with each other, disrupted only when
the faith of the ruler becomes undone.

Basil’s chronology also explicitly evokes, as we have seen, fixed moments in
known history: the glory years of the Byzantine past (by referencing the “pi-
ous emperor” Maurice), the subsequent crisis because of the Islamic expan-
sion (unfolding after a heretical Roman ruler, Constans II), and then the post-
iconoclastic present of “the orthodox emperor Michael” and “Theodora, the
most pious empress”, the time when, by a spectacular twist of history, the second
main character of the story, the “king of the Persians”, converts to Christianity,
confesses his new faith in public, and dies a martyr’s death.

(4

We shall return to the contours of the depicted world and main actors of our
story in chapter 4 below, but what quickly becomes clear and interests us now is
that its historicity is full of fissures. Apart from well-known Church Fathers and
the three emperors and one empress (Maurice, Constans II, and Michael IIT and
Theodora; the latter couple is supposedly contemporary to Theodore of Edessa),
no other named figure is reported in any other Byzantine text or source—except,
of course, in texts that derive their information from our story. This includes all
secondary characters—such as the ascetic brothers, Theodosios the Stylite and
John the Hermit, Ader and his family, John, the abbot of St Sabas, etc. More
importantly, the list of unattested figures includes both the author Basil and
the protagonist Theodore, who, though they possess real-sounding Byzantine
names, exist only in the textual world, namely in manuscripts, excerpts, and
translations of, and later allusions to, the above story.*

In essence unreported anywhere else are also the two Muslim rulers, despite
their (again) realistic sounding names: Adpauédey and Maviag. There is no
Adpapédey, “king of the Persians” in Babylon/Baghdad, mentioned anywhere

* See the relevant entries in PmbZ, where (with some hesitation only in the case of Michael the martyr)
the apparent fictionality of @// characters in the Life of Theodore of Edessa is highlighted: PmbZ

5003 (Michael), PmbZ 6526 (Seis), PmbZ 7877 (Theodosios), PmbZ 3116 (John the Hermit), PmbZ

86 (Ader and his family), PmbZ 3223 (John, abbot of St Sabas), PmbZ 10022 (the anonymous Abbess),

PmbZ 6844 (Sophronios, the teacher of Theodore), and PmbZ 7683 (Theodore of Edessa), PmbZ
4729 and 7184 (Theodore’s parents Maria and Symeon), and PmbZ 950 (Basil of Emesa).
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else, atleast within the Greek tradition; nor is any Mauias, whose name is attested
in other Byzantine sources, known to have followed an Adramelech shortly
thereafter as another such king.> And, certainly, no such personality could be
placed within the historical framework of our story, if the latter is taken at face
value. During the first half of the ninth century, there was a sequence of six
Abbasid caliphs based in Baghdad, some of them well-known to contemporary
Byzantines and later Byzantine Greek sources.* None of them bear any resem-
blances, even name-wise, with the Muslim rulers of our story and none of them,
of course, ever converted to Christianity or became a Christian martyr, as the
glorious apex of our tale claims. No such ruler exists in medieval Muslim his-
tory anyhow, and it is here that the fictive dimension of our story rears its head
most conspicuously.

Conversely, the fact that key ecclesiastical and monastic figures within the Life
of Theodore—the patriarchs of Jerusalem, Antioch, and Constantinople, or the
abbot thatsucceeds John in the Lavra of St Sabas—, remain without a name, per-
sonalities who could otherwise potentially be corroborated from other Byzan-
tine sources by a Byzantine audience and help further establish Theodore’s bi-
ography in some historical “reality”, only adds to the suspicion of fiction or, at
the very least, of historiographical haze.

(4

We are dealing then, it seems, with a historical novel of the medieval variety, a
roman, légende, or mensonge hagiographigue, which oftered a fantasy worth be-
lieving for an Orthodox, Greek-speaking audience: a tale, with some historio-
graphical verisimilitude, from the primeval sacred lands of Syro-Palestine about
a model monk who became an exemplary bishop, and about a Muslim ruler
turned Christian martyr, a tale furthermore seasoned by sermons of doctrinal
precepts and a series of additional micro-stories, beneficial tales of paradigmatic

3 The attempts in earlier scholarship, based on a series of ingenious yet acrobatic arguments (see espe-
cially Vasiliev 1942-1943) to link Mauias/John with a real historical personality have been rightly met
with universal disapproval; the relevant lemma in PmbZ (487s) is, correctly, authoritative in this re-
gard: “Die ganze Geschichte ist zweifellos legendir”; see also Griffith 2001, 156—7 with Sahner 2018,

110 (n. 134).
4 These are, using information drawn from PmbZ:

- Haran ar-Rashid (Aepwv in Greek sources; PmbZ 2541), who ruled from 786 to 809;

- al-Amin (Movép.ed, Modued; PmbZ 214): 809 to 813;

- al-Ma’'man (Mapobp. or ABdeddg; PmbZ 4689): 813 to 833;

- al-Mu‘tasim (TpRpan, Topanh, TBpanu, or ABnodx; PmbZ s205): 833 to 8425

— al-Wathiq bi-llah (anonymously mentioned in Greek texts; PmbZ 8593): 842 to 847;

— and al-Mutawakkil (the least referenced, again anonymously, in Greek sources, PmbZ 5206): 847
to 861.
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and somewhat exotic holy figures—another neo-martyr, a stylite, an extreme her-
mit in distant lands, a repenting wife and a repenting prostitute, etc.’ Yet where
does this historical fiction come from? How did it come to be written down in
Greek? By whom? Where, and when?

1.3. THEODORE OF EDESSA AND BARLAAM AND IOASAPH

Let us jump right into the middle of things, and present what we regard as a fact
about the author of the Greek text of our story, preserved—partially or totally, in
various versions, or in excerpts—in numerous manuscripts and three medieval
translations (into Georgian, Arabic, and Slavic).® In his monumental edition
of the Greek version of Barlaam and Ioasaph—a Christianized life of Buddha,
with wide circulation in the Middle Ages and the subject of robust, though usu-
ally specialized, modern scholarly attention—, Robert Volk was the first scholar
to claim, though not entirely without hesitation and, essentially, as a side remark
to his main subject, that the Life of Theodore of Edessa and Barlaam and loas-
aph were written by one and the same person.” In that, Volk followed the lead of
Lela Datiashvili who had earlier identified the author of Barlaam and Ioasaph
with the author who composed a supposedly now lost Greek hypotext of those
episodes interpolated in the Life of Theodore, pertaining to the martyr Michael
the Sabaite, namely sections 18,2~34,4.%

The claim that the Life of Theodore of Edessa (BHG 1744)—as well as, we
would add, the Chapters of Theodore—and Barlaam and loasaph (CPG 81205
BHG 224/224a; CPG 8120) were written by the very same person is correct, in
our opinion. Let us thus review Volk’s (and partly Datiashvili’s) arguments, and

“

The designation “historical novel” is evoked in Rydén 2006, 268 and the phrase roman hagiogra-
Pphique is used in Vasiliev (1942-1943, 166), citing Peeters 1930, 82 and 93 (cf. also Volk 2009, 84).
Mensonge hagiographique is how Gouillard viewed our text; he writes with militant historicism (1947,
137): “...'un des meilleurs échantillons du mensonge hagiographique, sous sa forme la plus effrontée
...; ... auteur ... abuse vraiment du candide lecteur et souligne par trop sa mauvaise conscience avec
un irritant cynisme”). For the more general term légende hagiographigue, see Delehaye 1927 (= 1998).
For a detailed discussion of the manuscripts and the translations, see chapter 5 below and the intro-
duction to Vol. II. The first and only complete edition of the Greek text of the Lzfe (though based

N

on only two manuscript witnesses) is found in Pomjalovskij 1892. The Chapters have been published
twice, though not in the form of a critical edition: Poussines 1684, 345-403 and in the Phzlokalia by
Makarios of Corinth and Nikodemos Hagiorites, first published in 1782 (pp. 265-81) and republished
several times afterwards.

~

Volk 2009, 81-6. For recent overviews and relevant bibliography on Barlaam and loasaph, see Ce-
saretti and Ronchey 2012, ix—cxx, Cordoni 2014, and Volk 2016 with Messis and Papaioannou 2021b,
201-3 (see also p. 199 on the Life of Theodore of Edessa and an affirmation of its common author
with Barlaam and loasaph); for more recent studies, see e.g. Ducceur and Tardieu 2024.

Datiashvili 1973, summarized in English in Khintibidze 1996, 162—3 and Khintibidze 2000, 17-8; see

3

also Datiashvili 1967 and Pataridze 2020, 70-1. The same view, without reference to Datiashvili is
repeated in Otkhmezuri and Raphava 2022, 223.
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add several of our own, in order of increasing importance and with cumulative
force, since perhaps no single argument in what follows would clinch the matter
if isolated from the rest.

First in order are matters of content and form in regard to these texts.

Narrative World

From a relatively broad perspective, what is immediately noticeable about both
the Life of Theodore and Barlaam and Ioasaph is that they share a similar nov-
elistic flavor and fictive vision of the world. This commonality does not limit
itself to the encased tale of Michael the martyr—who, just like Ioasaph in one
poignant episode (Barlaam and Ioasaph 30,81-199), is tempted by a sexually ag-
gressive woman (indeed a common hagiographical zopos); this was Datiashvili’s
view, who regarded Michael’s martyrdom account as a separate Greek text, an in-
terpolation to the Life of Theodore. Rather, as Volk rightly observed, the shared
fictiveness pertains to the larger make-up of the plot of both texts.® After all,
almost each and every main character, who populates either text, is not known
from anywhere else—even if, as already noted, in the Life of Theodore the made-
up nature of these characters is partially obscured by their realistic names, invit-
ing readers and scholars (rightly or wrongly, this is not our concern for now) to
find echoes in historical personalities.

Of course, fictive material is nothing new in Byzantine hagiography, and some
degree of fictionality is innate to all storytelling in general. Nevertheless, there is
anotable analogy in these two specific instantiations of hagiographical narrative.
For the parallelism is, we believe, tangible between

* astory about a perfect Christian bishop (Theodore) who heals, befriends,
and converts the Muslim Persian king (Mauias>John), who then becomes

a martyr,

* and a tale about a perfect Christian hermit (Barlaam) who converts the
pagan Indian prince (Ioasaph), who then joins his spiritual father and be-
comes, like him and together with him, a Christian hermit of extreme as-

ceticism.

Differences do exist, of course, in the degree of the exotic spatio-temporal setting
and of the fictiveness of the plot. Both appear more pronounced in Barlaam
and loasaph. Unlike, that is, the Life of Theodore of Edessa and its more im-
mediate quasi-historical chrono/geography, Barlaam and Ioasaph is set in the

% Volk 2009, 84 (on Theodore of Edessa in relation to Barlaam and Ioasaph): “vieles deutet auf reine

Fiktion hin, auf einen hagiographischen Roman, der aus mehreren bereits existenten Teilen zusam-
menkomponiert sei”.
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distant land of India at a rather unspecified time after the supposed Christian-
ization of India by Thomas the Apostle and the rise to power of a certain king
called Abenner (Ioasaph’s father). As for the magnitude of the fictive plot, in
Barlaam and Ioasaph the success of Christianity is absolute, as eventually every
Indian converts, including most militantly pagan characters, such as Abenner,
who at the beginning of the story is depicted as a fierce persecutor of Christians.
By contrast, in the Life of Theodore, conversion is limited to somewhat more
plausible numbers: the foreign king (Maufas), together with his three Alan ser-
vants, a Jew in his court (91,1-3), and “many” Muslims, Manicheans, and heretics
in his kingdom (75, 85,8, 111,3, and 113,2).

Yet, such differences are a matter of proportion and accent, rather than
essence; as a narrative text, Barlaam and loasaph is, let us not forget, twice
as large, coming out to 64,899 words, as opposed to the 31,933 of the Life of
Theodore.”® In essence, in both texts, a similar narrative chronotope is cre-
ated—both sufficiently removed from historical reality and adequately fastened
to it, happily for a Byzantine audience, and perhaps frustratingly for a modern
one—where a similar Christian-Roman fantasy can be enacted: that of the con-
version of a foreign, non-Roman ruler to Christianity. As Alexander Kazhdan
rightly put it, “the problem for both texts is essentially the same.”

Moreover, from a narrower perspective, the fiction-oriented, constructed
worlds of the two stories appear as not simply analogous, but kindred to each
other, as they are linked by an actual connecting thread. As was already noted by
Paul Peeters, accepted by Frangois Halkin, repeated by Kazhdan, and reinforced
by Volk, there is a striking resemblance between two secondary, but important

characters in both texts™:

(a) the supposed transmitter of the story of Barlaam and loasaph, who ac-
cording to the most common version of the title of the text (Volk 2016,
417) is a certain “Iwévyvg poveryds” of the monastery of St Sabas, who
brought the story to Jerusalem “éx tjg £vdotépag 6w Aibidmwy ywpas, Tig
Tvdaw heyopévng” (Barlaam and loasaph, Tit. 1-2)

(b) and the hermit Twavvng (the brother of the Theodosios the Stylite), who
atsome point of the Life of Theodore calls himself ““Iwavyyg Eddyiotog po-
vayds” from the caves of Babylon (77,2), and later briefly recounts about

' The numbers come from the TLG, based on the edition by Volk (2006), and the version (3 of our text,
as printed in Vol. IL

' Kazhdan 1988 (=1993), 1202.

2 Peeters 1931, 296—8; Halkin 1953, 477; Kazhdan 1988 (=1993), 1201 and Kazhdan 1999, 99; Volk 2009,
83 and 8s.
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the extraordinary ascetic Christians whom he personally witnessed “év 7fj
évdotépa Tijg Tvdixijg xwpog Tavepriuw” (95,2).

Kazhdan, and partly Halkin before him, raised the possibility (without insisting
on it) that the above two figures could be pointing to one and the same person,
the one who actually composed Barlaam and Ioasaph, though Halkin and more
so Peeters and Volk rightly acknowledged that Barlaam and Ioasaph’s John (and
Theodore’s John, we might add) is an entirely fictive persona. However this might
be, some kind of link between the two persons is there to see, as all aforemen-
tioned scholars agree.

Could we regard the two figures and indeed the partly similar representation
of India, as a land of ultimate Christianity, not as an accident but as a kind of
(conscious? sub-conscious?) cross-reference? That we may be dealing with pre-
cisely such a resonance is strengthened by the fact that it is not only the name
“John, the monk” and the designation “interior Indian land” which appear in
both texts—despite the obvious differences, since one John is from St Sabas and
the other is in Babylon, and the Indians of Barlaam and Ioasaph carry the ad-
ditional name “Ethiopians”. Upon closer inspection, one realizes that the very
same Greek words and phrases are shared between the brief description of India
by John the monk in Lzfe of Theodore of Edessa (95,2—96) and various passages
(some of them key ones, and many of them pertaining to India) in Barlaam and
loasaph.

It is worth presenting this shared wording side by side®:

Life of Theodore of Edessa 95,2—96 Barlaam and Ioasaph

Ev yop 1) évdotépa i Tvdixiig yopas - ... &x THig évdoTépag @V AibibTwy Ywpas,
TOVEPNIRE ... i Tvd@v Aeyopévn ... (Tit. 1—2)

In the interior, absolute wilderness of ... from the interior land of the Ethiopi-
the land of India ... ans, the so-called land of the Indians ...

- ... Tveg 8vdpeg edAafelg Tijg EvdoTépag TGV
Aibidmrav yapas, obotvag Tvdolg oldev 6
Abyog xodelv ... (Prolog. 28—29)

... certain pious men from interior land

of the Ethiopians, whom we call Indians

'3 Volk 2009, 83 notes that the passage from Theodore of Edessa “weist ebenfalls einige auch im Barlaam-
Roman vorkommende Wérter und Ausdrucke auf”, but does not go into detail nor does he record
any of these phrases in his apparatus or index.
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Life of Theodore of Edessa 95,2—96

Barlaam and Ioasaph

Todot Toivuy TV Kot xeivny T yopoy
[i.e. Ti¢ Tvducic ywpag] XptoTiaviy ... xe-
TaMTEVTEG KOTIOV Kol To €V RETPY ...
Many Christians of that country ... aban-
doned the world and the affairs of the
world ...

- ... &V TavepN e OF TIVL TG XevvaapiTidog
Y Tag oixrjoelg wotodevog (6,3—s, on the
ascetic dwellings of Barlaam)

... he made his dwelling in a certain abso-
lute wilderness in the area of Senaar

- .. &Y T TOVEPN G TADTY 4OKN UG ... THY
brrepdvBpwmov danaw (40,63-65, on the
ascetic dwellings of Ioasaph)

... heled his superhuman ascetic life in that
absolute wilderness

Hvixa 0¢ xai év Alydwre povactipa fp-
Eoto cvvioTaoBa kol To @Y povay@v abpoi-
CeoBou mANOn, ol TG Exelvary dpeTiig kol &y-
YeAopLATOV Storywyfig 7} AU ... elg Tvdodg
fxe xal wpdg 6V Spotov {Akov xal TodTOVG
Suyetpev, g TOAAODG ADT@Y TAVTAL KATUAL-
wovTag KotaAaPely Tag Epuove Kol &v o-
patt Gyt Y Tohteiay dveldn@évon T@Y
dowpdtwy ... (1,32-37, on the land of In-
dia)

When monasteries started to be estab-
lished also in Egypt, and multitudes of
monks began gathering, and the fame of
their virtuous life and angelic conduct ...
came to the Indians, and incited them too
to the same zeal, so that many of them
abandoned everything and took to the
deserts and adopted the way of life of the
incorporeal creatures, even though they

were still in mortal bodies ...

Note also that the biblical phrase xéopov
xol 76 év xéope (1 Ioann. 2,15) is cited
thrice also in Barlaam and Ioasaph: 2,138,

4,122-123, 12,18—19
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Life of Theodore of Edessa 95,2—96

Barlaam and Ioasaph

éx T@v Botaviyv xal &xpodpdwv', Tpopny
évv” Braday xai duvdpiy Topiidpevor ...

sustaining themselves on a very austere
and frugal diet, consisting of herbs and

acorns ...

g undevde Ett dendijvar TAg koo BAng,
GG TF] eDTEA]] TadTY) Xl TVeLpd TPOPT] bp-
xeloBou, xal e@Roecdar adTy waidov, § of
aPpodiautol Talg moAVTEAETL TRATELALG ...

that they had no need whatsoever of the
materials of this world any more, but
they were satisfied with this poor-quality,
squalid food, and they took pleasure from
it more than those who live in luxury and

indulge in sumptuous meals ...

Oi toivuv &yprot éxelvor xal dvvjpepot H7jpeg
.. CVVLLTOMEVOL Kol TUvavASpevoL ...

Those wild and indomitable beasts ...
lived with them and became their com-

panions ...

- ... Botavav §) dxpodplwv 3 dpTov Enpod
xal TAVY oKANpod oTOrYoAVTEG leliTy) ..
(12,77-78, Barlaam speaking to Ioasaph
about the ascetic life of the first monks)
... they embraced a diet of herbs or acorns
or dried and very hard bread ...

- ‘H pév dtpon €k @Y edploxoué-
vy €Ty dkpodpbwy xal Potavdv ...
(18,78-79, Barlaam speaking to Ioasaph
about his and his fellow ascetics’ life)

Our sustenance consists of whatever
acorns and herbs we might find ...

- O 8¢ Paotkedg Epy: «Todg dervods Dudg
Kol AdeomAdvoug eldTwg xokdlw, 8Tt wav-
Tog 4motdte, DmoTiOépmevol adTolg dréye-
oBout TV Tepmrvdv ToD Biov, kel dvTi THg YAV-
xelog {wjg xad Tiig ToBervotdng dmbupiag
el Aovi THY oxAnpay xal puTwdn Tad-
™Y xal Tverpary éxhéyeaOou dywyly Exfi-
aleode ... (23,37-40, King Abenner argu-
ing against asceticism in a debate with a
monk)

The king said: “Rightly I punish you wily
swindlers of the people, because you de-
ceive everyone, by suggesting to them to
abstain from the delights of life, and you
force them to choose this rough, filthy,
and squalid lifestyle in the stead of a sweet
living and that most longed-for desire and

pleasure ...”

- ... yvvaixog Ot edeldels ... Toinoov ouv-
dutdobal e adTd kol cvvaviilesbor ...
(29,94-96, the evil magician Theudas is
suggesting to Abenner to have his son sur-
rounded only by beautiful women so that
he can be led to temptation)

... make beautiful women ... live with him

and become his companions ...

'+ The same phrase is repeated later in the text (65,3: £xT@v puopéva Botavav kol dxpodpiwy Tpe@ducvot),
when John’s brother Theodosios the Stylite narrates his and his brother’s joined ascetic practice.

15 «

TpOPNV.

Tpo@iy Tavy Braiary xai duvdpdv” is the reading of version e, while version B reads Breioy ol dpvdpay
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This identical diction speaks for itself and, if anything, points to some direct
affinity between the two texts. It does not, however, determine the exact type
of affinity. Are we dealing with the same author, or with two authors, one in-
fluenced by or copying the other, working on similar themes and with a similar

imagination?

Forms of Composition

With the wording of the above passage, we have already entered matters of for-
mal commonality between the two texts. Both texts are built in a similar “multi-
discursive” fashion. The basic structure follows a double route. First, an ex-
tensive narrative frame for the execution of the text is set: the biography of
Theodore of Edessa in his Lzfe and the biography of Ioasaph in Barlaam and
Toasaph. Within this large frame, smaller textual units of various kinds are then
included, switching between different discursive modes. This shared encasing
“building-block” approach is evident not only at the level of narrative structure,
but, more significantly for us here, at the level of textual rendition. That the
Greek Barlaam and Ioasaph is expressed as a mosaic of quotations, smaller and
sometimes larger textual bits, introduced verbatim or with minor alterations,
from a large gamut of earlier Greek texts, especially from the Menologion of
Symeon Metaphrastes, is by now an undeniable fact, as demonstrated in the edi-
tion of Volk and Johannes Grossmann’s review of it.® That the Life and the
Chapters of Theodore are exactly the same in this regard has not been noted pre-
viously, however.

This intertextual technique will be analyzed in greater detail below (chapter
3.2), and is evident in the apparatus of sources in our edited text. Here, we need
only remark the following. In this regard, Barlaam and loasaph and the Life of
Theodore and then the Chapters and the Life do not simply share the technique
itself—which one could argue is present in a large majority of Byzantine Greek
texts (though never, in our view, in this particular fashion). Rather, all three
works and, especially Barlaam and Ioasaph and the Life of Theodore addition-
ally share by and large the same referential canon of quoted, cited, or alluded
texts.”” Metaphrastes’ Menologion takes up the lion’s share: nearly 450 cases in

16 Though in earlier studies (1996 and 2003) as well as in the introduction (2009) and the apparatus of
his edition (2006) Volk posited that Metaphrastes was the one who borrowed phrases from Barlaam
and loasaph, in his most recent overview of the text (2016, 415-6), he seems to rightly accept the
thoroughly well-argued position by Grossmann (2009 and 2012) for the opposite traffic of influence,
namely from Metaphrastes’ Menologion to Barlaam and Ioasaph.

'7 For the few cases, where all three texts overlap, see Gouillard 1947, 143—4 (who, however, did not
notice the similar usage in Barlaam and Ioasaph) and the relevant notes in the app. font. for sections
39,4 and 46,3, 39,7, 46,1, and 48,1 and 69,1. Two further previously unidentified instances, where
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the Life, and more than 390 recorded in Barlaam and Ioasaph, with a notable

number of these borrowings being in both cases extensive quotations.'

8

Even more impressively, in great many instances the two works even share the

very same textual bits. Here is just one typical example (not recorded in Volk):

Menologion of
Metaphrastes

Barlaam and Ioasaph

Life of Theodore of
Edessa

.. émBupiay 8¢ elyov
dixopeaToV Kol
BxorTaoyeToV EpuTa TG &V
BopBdpe xvhicaBou
(Ps.-Sophr. Hieros. Vita
Mariae Aegyptiacae [a
Sym. Met. in
menologium inserta] 2
[3712,1-3])

... Thad an unquenchable
desire and an
unrestrainable passion

for wallowing in the mire.

.. BxcorTOoYETEW TIVE W60
KATEIYETO YAIXOWEVOG
EVTUYEDY TV TG Suvahéve
T*}]v adToD n)\quoq)opi]aou
xapdiay ol Aéyov dyaddv
Tolg adTod dxoalg
evyfjoou (s,130-2)

... he was overcome by an
unrestrainable yearning,
longing to come accross a
man who could provide
assurance to his heart and
resound his ears with
beneficial words.

- ... 60w Tvi xol EprTt
dxataoyétew (e Ayov
dxodoat xavdy Tve kol
bryaf6v, xai hp Evdobev év
Tf) xapdio pov dervidg
PAéyoV pe dxéranTal ...
(6>83_5)

... Thave a longing and an
unrestrainable passion
to hear some different
and beneficial word, and
a fire has been kindled in
my heart, fiercely burning

.. dgvg) T EpoyTL
Tpwleion ol veaviokov,
dxorTooyéte TR émbyule
eEexadOn (24,7)

... wounded by a fierce
passion for the young
man, she was consumed

by unrestrainable desire.

Barlaam and Ioasaph and the Chapters, but not Theodore’s Life, overlap, see chapter 3.2 (section

“Borrowings as Style” below.

8 The number is certainly bigger, especially in Barlaam and Ioasaph, since many have remained un-

recorded in the edition of Volk. In the above number, we have counted not only rewritings and new

compositions in the Metaphrastic Menologion, but also those texts which were inserted in it with lit-

tle (if any) alteration and which are treated as separate, earlier texts in Volk’s edition (though see the

remarks in Volk 2009, 117-8).
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The phrase “unrestrainable passion” comes from Mary of Egypt’s autobiograph-
ical narrative that occupies a large part of her popular biography, attributed to
Sophronios of Jerusalem and inserted without intervention into Metaphrastes’
Menologion. The locution is employed, in Barlaam and Ioasaph, in order to ex-
press Ioasaph’s ardent craving to listen to Barlaam’s teachings and, in the Lzfe of
Theodore, the sexual fervor of Seis eager to seduce Michael, the later martyr.”
Such cases are numerous, pointing toward an identical intertextual habit and a
near-identical corpus of citable texts and, indeed, toward a single creative agent,
who in his display of a spectacular “textual memory” often returns to the same
apparatus of borrowed words and phrases.*

In fact, as we have already seen in the case of the description of India cited
above, and even as displayed in an admittedly minute fashion in the just quoted
passages on “uncontrollable desire” (note, that is, how the “devidg pAéyov” of
Barlaam and loasaph likely reverberates in the “dervg vt gpowtt” of the Life
of Theodore), the referential game of the two texts in several cases includes
mainly and, occasionally, only two players: Barlaam and loasaph and the Life
of Theodore. Already Volk observed the many similar (often identical) shared
phrases, and recorded nearly so such cases in his apparatus (Volk 2006, 491 and
2009, 83). In our edition, we were able to raise this overlap to a staggering num-
ber of nearly 400 instances, 25 of these are purely, let us say, “bi-textual” between
only the two compositions.

Textual coincidences such as these can, one might argue, do occur elsewhere
in Byzantine writing, but their sheer number unearthed in our edition is such
that one cannot but conclude that either the author of the one text has copied
the other in a thorough and unprecedented fashion or that both texts were com-
posed by a single person. The degree and, as we shall see below, intricacy of the
similarities point without doubrt, in our view, to the latter rather than the for-
mer scenario. Yes, pre-modern writers could be exceptionally skilled in imitation,
quotation, and even forgery, but the textual links between the two compositions
are woven so deeply and so widely into their fabric that, unless we should imag-
ine an author who has been cloned, they must be the product of one and the

same mind.

(4

But who could this discursively highly competent person be? So far, we have
looked only at /ntra-textual features that unite both texts. Let us now examine
the extra-textual ones.

"9 It is irrelevant to our argument here if the author of Barlaam and loasaph and Theodore of Edessa
read the Life of Mary of Egypt in a manuscript of Metaphrastes” Menologion (most likely) or not.
*° For the term in quotes, see Messis and Papaioannou 2021a.
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Date of Composition and Place of Early Circulation

There are some secure post quem and ante guem dates for both Barlaam and
loasaph and the Life of Theodore. To start with, as is obvious from the above,
both texts must post-date Symeon Metaphrastes’ Menologion. We do not know
exactly when the composition of this 10-volume work began or when it ended,
under the direction of Metaphrastes—whose biographical bookends are also un-
certain, though he likely died during the last decade of the tenth century. Atleast
parts of his Menologion date certainly to after 976 and it seems that its creation
ended sometime in the 980s.*

In the case of the Life of Theodore of Edessa an additional and most proba-
bly later post quem can be adduced from the fact that more than 10 of its passages
(some of them quite lengthy) are copied directly from the Lzfe of Symeon the
Stylite the Younger, which was composed by a friend of Symeon Metaphrastes,
namely Nikephoros Ouranos, who died not long after 1007.>* Ouranos too
must have written his text after a time when Metaphrastes’ Menologion was
well underway or even had been concluded, since Ouranos too follows the same
technique of his friend Metaphrastes, borrowing phraseology from Symeon’s
Menologion. Ouranos’ late years, and more specifically the period of his stay in
Antioch during the first years of the eleventh century, seem the most likely con-
text for the composition of a text honoring a legendary figure of early Byzantine
monasticism in the environs of that important Syrian city.”

As for an ante guem, we possess fixed and strikingly close to each other dates
for both texts. They derive from two early transmitting manuscripts:

* May ro21 for Barlaam and loasaph: Kiev, National Library of Ukraine V.
I. Vernadskyj, OTIC 3692 (Diktyon 37437); ms. B in Volk’s edition;

* and June 19, 1023 for Theodore of Edessa: Mosq. Synod. gr. 15 (Diktyon
43640); ms. A in our edition—A notably contains also a version of Oura-
nos’ Life of Symeon the Stylite the Younger.

Both texts, therefore, were composed sometime after the 98os (and Theodore of
Edessa likely after the early 1000s) and before the years 1021 and 1023, respectively.

' The year 982 has been proposed by Christian Hegel as a possible date for the conclusion of work on
the Menologion; see Hogel 2019, 256 with 2002, 61-88, 11820, and 127-9. Magdalino (2013, 223 and
2017, 10) links the creation and abrupt end of the Menologion with the career and patronage of Basil
Lekapenos, active from 959 to 98s. On Metaphrastes and his Menologion, see also Beck, 1959, 570-s,
PmbZ 27504, Papaioannou 2017, vii-xxvi, and 2021¢, 502-11.

** Cf. Binggeli 2010, 96 (the first scholar to notice this): “the beginning of the Life of Theodore of
Edessa, which relates the saint’s childhood, plagiarizes Nicephorus’s text”.

*3 Cf. Van Den Ven 1962, 1:34*~ 45" (on p. 36* the text is dated “most likely during [Ouranos’] stay in
Antioch”, namely the years 999—ca. 1006/1007).
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Even if this time-span can be further reduced (as we shall argue below; 2.3), and
even if there are further similarities in the manuscript transmission of the two
texts, the above is enough for us here as we try to identify the possible candidate
for their authorship.

To this purpose, we should also highlight the additional shared geographi-
cal provenance of the two aforementioned dated manuscripts that reveals to us
the context of the first circulation, if not the creation, of both texts. Kiev Bibl.
Acad. Scient. Ucrain. V 3692, copied by a certain Theodotos or Theodosios,
comes from Mount Athos—possibly from the Great Lavra founded in 962/963
by Athanasios the Athonite (d. 1000/1001); and Synod. gr. 15 was copied by
Theophanes, a monk of Movy) t&v IB#pwv, the monastery of the Georgians that
is, co-founded on Athos in the early 979/980 by a close associate of Athanasios,
a nobleman from Georgia, John the Iberian (ca. 930-1005).**

Georgian Hypotexts

The Georgian connection is crucial, as again each of the two Greek texts presup-
poses a distinct, earlier Georgian text, which was translated as well as revised in
the Greek versions.

In the case of Barlaam and Ioasaph, the Georgian hypotext is, as is well
known, a relatively lengthy composition of the ninth century, titled Life and
Acts of the Blessed Todasap’, Son of Abenes, K ing of the Indians, whom the Blessed
Father Balabvar the Teacher Converted, usually referred to with the shorter
title Balavariani®® The single manuscript copy of the Balavariani—namely,
Jerusalem, Greek Patriarchate, Georg. 140—dates to the last decades of the
eleventh century and was copied at a Georgian monastery near Jerusalem with
strong ties to Iviron. Thus, the original Georgian manuscript which served as
a model for Georg. 140 could likely have come from the Athonite monastery of
the Georgians itself, even if the original Georgian text was most certainly not
created on Athos.

>+ The Athonite context and dates of these manuscripts have been brought up as a significant argument
for the shared authorship of Barlaam and loasaph and Theodore of Edessa also in Datiashvili 1973 and
Volk 2009, 84.

2

>

The fact that both Georgian texts were themselves based on earlier Arabic hypotexts is not relevant to
our discussion here.

For the Georgian text, see Abuladze 1957 (edition), and also Chelidze 2007; Lang 1966 (Engl. trans.);
Mahé and Mahé 1993 (French trans.). On the name Balavariani, see Volk 2009, 98. In general, re-

N

2

garding the relation between the Greek and its Georgian hypotext, see the overview in Volk 2009,
ss—8 with 98-115; from the earlier bibliography, we may highlight Lang 1957, Kekelidze 1960, 41-71
(“03e535M0L MMIS60 JMHOLE 0567 BFIMMMO8T0 [The Romance of Balavar in Chris-

tian Literature]”), and Abuladze 1966; see also recently Khintibidze 2024.



I FIRST QUESTIONS 19

In the case of the Greek the Life of Theodore, the hypotext is, as has been
well established, a martyrdom account titled Passion of St. Michael who was in
the Great Lavra of Our Holy Father Sabas.*” Its earliest copy (though again cer-
tainly not the text itself) comes again from Iviron, fvir. georg. 8 (ff. 223rb—231rb),
amanuscript dated to the end of the tenth century.”®

There is, of course, yet again an apparent difference between the two Greek
texts in relation to their Georgian predecessors. Unlike the more or less full nar-
rative correspondence between Barlaam and loasaph and the Balavariani, since
the former follows the latter’s overall base story from beginning to end, the Geor-
gian Passion of Michael provides the basis for only a narrative segment of the
Greek Life of Theodore, a total of ca. 15% of the text, and no other precise Geor-
gian hypo-text or story has been so far identified for the rest of the main tale—we
shall return to these complications below. Nevertheless, what is important for
us here is that the author of both Greek texts must have known Georgian.

I.4. THE AUTHOR

The question then is: who lived between the 98os and the 1020s and was likely ac-
tive on Athos and, indeed, in the monastery of Tviron specifically, was moreover
a person well-read in Greek liturgical, hagiographical, theological, and monas-
tic literature and able to imitate the relatively high-register Greek of Symeon
Metaphrastes, and, finally, was someone who knew Georgian quite well, and
could thus pen both Barlaam and loasaph and the Life of Theodore?

Readers have surely guessed the answer, just as Robert Volk did, who pro-
posed the correct name, for both texts, a bit more than fifteen years ago (2009,
81-6): Euthymios, called “the Iberian” in Greek (Ev@dpiog 6 “IBnp) and “the
Hagiorite” in Georgian (Ep‘twme Mt'ac’mindeli = “of the Holy Mountain”).
Euthymios was born in Georgia in the 950s and spent time in Constantinople
as a high-born hostage in the mid-96os. He then lived on Athos and in Iviron
since that monastery’s foundation in 979/980—the monastery was co-founded
by the aforementioned John, who was none other than Euthymios’ father—and
served as its abbot from June 1005 to the summer of 1019. He died on May 13,

*7 We shall refer to this Georgian hypotext as the Passion of Michael the Sabaite or, simply, the Geor-
gian Passion of Michael (or Passio s. Michaelis [iber.] in the app. font.): Kekelidze 1918: 165-73
(edition); Peeters 1930 (Latin translation, reproduced in our app. font., and discussion); Blanchard
1994 (English translation, referenced in what follows, and discussion); see also Gabidzashvili 2004,
290 (no. 838) and Roggema 2009. That this Georgian text is the hypotext for the episode of
Michael in Theodore of Edessa, see Peeters 19124, 7 (citing a remark by R. P. Vailhé), Peeters 1930, and
Kekelidze 1960, 18—40 (“GMB560 307379Ms s dobo MM MYwadEos d3gm JoMmmym
9%9MmM0O880 [The Novel Abukura and Its Two Redactions in the Old Georgian Literature]”).

Datiashvili 1973 also notes the Iviron connection of the Georgian Passion of Michael for establishing
the authorship of Theodore of Edessa.
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1028. He was bilingual and highly literate in both Greek and Georgian. He was
well-acquainted with the Byzantine literary ecclesiastical canon, having written
numerous translations of Greek texts (including hagiographies from Symeon
Metaphrastes’ Menologion). Not only was he active precisely at the time-span
that concerns us here, but he was also well-connected to aforementioned per-
sonalities such as Athanasios the Athonite and Nikephoros Ouranos. In fact,
to add the proverbial cherry on the cake, the also aforementioned Theophanes
(who died sometime after 1028), the scribe of Synod. gr. 15 in June 1023, was a
close associate of Euthymios. As is thus obvious, Theophanes copied Theodore
of Edessa and another Athonite scribe copied Barlaam and Ioasaph, while their
Athonite author was still alive and busy with his translations from Georgian into
Greek and from Greek into Georgian.*

We have kept the name of Euthymios unmentioned thus far because we wanted
to offer asomewhat clean plate for the investigation into the author of the Lzfe of
Theodore even if, given the demonstrated above affinity of Theodore to the much
better known Barlaam and loasaph, our discussion would by nature involve the
issue of the latter’s authorship as well.

Until very recently, that issue itself remained a thorny and hotly debated one.
Yet it should be, we think, considered settled in a definite fashion. Though some
of the details of the process by which Euthymios produced the Greek text of
Barlaam and Ioasaph transmitted in manuscripts and later translations still re-
main unclear or understudied, Volk’s extensive introduction to his edition of
that work has fully put to rest any doubt that Euthymios was zndeed its author.>

There is thus no need to review here all the arguments and history of the schol-
arship on who penned the Greek Barlaam and Ioasaph, which have been after all
conducted independently from any examination of the authorship of the Lzfe
of Theodore of Edessa (with the exception, as noted, of Datiashvili and Volk,
both whom were nevertheless also primarily concerned with Barlaam and Ioas-
aph). We may, however, mention two last facts which have figured prominently
in that scholarship about Barlaam and Ioasaph and are relevant to the author-
ship of the Life of Theodore as well.

Firstly, in the case of Theodore’s Life, in all its transmitting manuscripts and
translations, the text remained pseudonymous, attributed to the fictive Basil,
29 For Euthymios’ biography, all the information discussed above, and relevant bibliography, see chapter

2 below.

3 Volk 2009, 1-95 (though see Volk 2016, 421and n. 40 below). On the issue of authorship, see also most
recently Shurgaia 2019 with much of the earlier bibliography, which points to some open questions,
and Shurgaia 2020 which carefully reviews anew all the evidence and endorses further Euthymios’

authorship. Of the earlier bibliography, essential remain the studies of Peeters 1931 and Lang 1957 and
1967; see also Khintibidze 1977.
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bishop of Emesa. In the case of Barlaam and Ioasaph by contrast, a text which
circulated predominantly anonymously—with only the aforementioned fictive
John the monk of Saint Sabas presented as a transmitter (though #or author)
in the likely original title of the story in most of the manuscript tradition—the
name of Euthymios did enter the transmission of the title of the textin some rare
cases. It thus appears in two Greek manuscripts (both dating after the death of
Euthymios, however) and in one fourteenth-century manuscript of the Latin
translation (BHL 979b), itself made in 1048 in Constantinople.” This most
likely posthumons attribution (whatever its complications) cannot be coinciden-
tal and has thus been marshalled as an important proof for the Euthymian au-
thorship of Barlaam and Ioasaph; as such, it has its place in our discussion as
well.

Secondly, there are two instances where Euthymios is mentioned as the au-
thor of Barlaam and Ioasaph independently of its manuscript and translation
transmission. The second mention is dated to 1048, when manuscript Kutaisi,
Niko Berdzenishvili State Historical Museum, 20 was copied, containing a ver-
sion of the Preface (itself dateable to ca. 1001/1002—June 1005) of Euthymios’
father John.?* That version includes a reference to Euthymios as the author of
Barlaam and loasaph. Yet this reference, as has been argued rightly in our view,
is a later interpolation into the Preface, based on an earlier instance, dated to
the early 1040s, where again the Greek Barlaam and Ioasaph is attributed to
Euthymios.® In that second instance, also a reference to what appears to be
Theodore of Edessa is brought up, and this makes it of more interest to us here.

Namely, in the hagiographical Life of Euthymios and his father John, a text
composed in Iviron by George III Hagiorites sometime between December 1041
and September 1045, we read the following, cited here in English (GRD 1) and
French (M-H ) translation:

31 See Volk 2009, 87-92 with a new discussion of the evidence in Shurgaia 2022; cf. Shurgaia 2020,
921-6. The two Greek mss. are:

Mare. gr. VIL 26 (coll. 1431) (Diktyon 70543; siglum M in Volk’s edition), datable to the nh/h .
(so Volk 2009, 476-82, who dates, rightly in our view, the title to still a later, 15-c. hand; Shurgaia
2022, argues for an ¢ date for both the ms. and the title), and

Paris. gr. 1771 (Diktyon *s51397), datable to the second half of the 14 ¢. (Volk 2009, 421-4; siglum
L). Latin Ms.: Naples, Biblioteca Nazionale Vittorio Emanuele III, VIILB.10, datable to the thc.
(Volk 2009, 32-3, 495-8; see also Martinez Gdzquez 1997).

Unfortunately, the earliest dated manuscript of Barlaam and Ioasaph, namely the aforementioned
Kievan ms., copied while Euthymios was alive (May 1021), is missing the beginning pages of the text.
3> For the dating of the ms., see Nikoladze 1953, 95.
33 See Peeters 1931, 284—5 and also Volk 2009, 81; Khintibidze 2021-2022, 80—4 and Shurgaia 2022, 339
consider the mention as original to the Preface.
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... the sweetness of his translations reaches the land not only of Kartli [i.c. East-
ern Georgia, [beria in Greek sources] but also of Greece [i.e. Byzantium], be-
cause he translated Balavariani and Abu Qurrab and several other books from
Georgian into Greek ...

... lasuavité de ses traductions résonne partout ... non seulement au Kartli, mais
aussi dans le monde grec, puisqu’il a traduit du géorgien en grec Balahvar, Abu-

kurra et un certain nombre d’autres textes ...>*

There has been again some debate as to what these two names, Balahvar and
Abukuraj (in transcribed Georgian), refer. The scholarly consensus is that they
denote the Georgian hypotexts for the Greek Barlaam and Ioasaph and the Pas-
sion of Michael the Sabaite, the latter narrated by <Theodore> Aba Quirrah,
the famous theologian of the second half of the eighth and the beginning of the
ninth century.®

Given everything which we have presented thus far, no doubt remains, in our
view, that those two Greek works are indeed meant. It is noteworthy, we may
add, that George, following medieval conventions in book designations, used
the name of just one of the main characters in the works in question—Balah-
var (for the Balavariani, i.e. Barlaam and Ioasaph) and Abi Qurrab (for the
Passion of Michael, i.e. the Life of Theodore of Edessa). Moreover, for using
the latter designation, George was further incited not only by the presence of
Theodore Aba Qurrah as a character in the Georgian Passion, but also by the
fact that in its Greek rendition the work focused on his double, Theodore of
Edessa, and even included also a work attributed to him, namely the Chapters.
Itis also important to keep in mind the trustworthiness of George’s testimony, as
for all other texts he lists in the Lzfe, namely the many translations by Euthymios
from Greek into Georgian (GRD 13; M-H 25), we possess external evidence that
confirms George’s attributions.*

In any case, George’s testimony is ultimately not essential to establish that
Barlaam and loasaph, the Life of Theodore of Edessa (which includes the Pas-
sion of Michael), and the Chapters of Theodore appended to the Life could only
have been written by Euthymios the Iberian. That we have George’s testimony
is just another piece in a very long chain of clues.

3+ The statement is also echoed in the ™-c. Georgian synaxarion entry on Euthymios (May 13) where
we read that Euthymios translated “not only from Greek into Georgian but also from Georgian into
Greek”; see Lefort, Oikonomides, and Papachryssanthou 1985, 4—s (with a summary of the text, in-
cluding the just cited words in quotation).

See Kekelidze 1960, 18—40 (cited above, n. 27) with Volk 2009, 43-83 (with a review of all the argu-
ments); for Abukuraj, see also Ingoroqva 1938 (where also a discussion of the versified form of the
prose of the Georgian Passion), Datiashvili 1973, and Khintibidze 1996, 161-3.

36 See the relevant notes in Martin-Hisard 1991, 103-8.

v
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(1

Let us recapitulate. That Barlaam and loasaph and the Life and the Chapters
of Theodore should be read together and that Euthymios is their author must
be the two starting points from which any interpretation of Theodore of Edessa,
our subject here, can begin. All, that is, earlier close readings and overviews of
the Life of Theodore (usually, we might add, read independently of the Chap-
ters), which were based on various mistaken suppositions about the context of
its creation, are therefore in need of re-examination.”” Such a re-reading is of-
fered in what follows.3® Its aim is to reconstruct the socio-historical and literary
world and also the literary modes in and with which the Lzfe and the Chapters
of Theodore—and by consequence Barlaam and loasaph as well—came into ex-
istence and, furthermore, retrace the fictional world that Euthymios” Theodore
of Edessa created, the literary and cultural needs and expectations it satisfied or,
in some respects, challenged or even disrupted, and finally its later transmission,
circulation, and reception.

First and foremost, however, through all the above, our primary objective
will be to establish Euthymios as an extraordinary literary author, firmly situated
within the history of Byzantine Greek literature (and not only of the Georgian
tradition, as has been the case thus far). For Euthymios remains an undeservedly
overlooked figure. Histories of Byzantine literature leave him unmentioned or
rejected, while encyclopedias of Byzantine history and culture ignore his Greek
literary output.®® Even defenders of Euthymios as staunch as David M. Lang
and Robert Volk have not fully accepted his ability to be an accomplished Greek
author on his own—Lang imagined some intervention of Symeon Metaphrastes
in the creation of the preserved Barlaam and Ioasaph, while Volk, in closing his
most recent overview of the subject, expressed a similar uncertainty: “... whether
Euthymios only delivered a raw Greek translation from the original Georgian,
and an unknown person then expanded it to create the Barlaam romance as

37 For a comprehensive list of these studies, see the Appendix to this chapter below.

38 See also our earlier Messis and Papaioannou 2021b, 199 (also 202 and 208); Papaioannou 2021c, 486;
Caseau and Messis 2021, 245 and 268—9; Caseau and Messis 2024; Papaioannou 2026a and 2026b. In
a forthcoming publication, Nana Chikvatia and Lasha Tkebuchava also confirm the attribution of
Theodore of Edessa to Euthymios and point to some crucial affinities between Theodore of Edessa and
some of Euthymios’ translations from Greek into Georgian; we would like to thank the two Georgian
scholars for sharing their research before publication.

3% No mention of Euthymios as an author of Greek literature exists in Hunger 1978 and Rosenqvist
2007. He figures briefly in the discussion of Barlaam and Ioasaph in Beck 1959 (482-3, at 482), Beck
1971 (35—41, at 38-9), and Kazhdan 1999 (95-105, at 95-6), where the attribution to Euthymios is,
however, either outright rejected (Beck 1959 and Kazhdan 1999) or seriously doubted (Beck 1971);
similar is the attitude in the ODB entry on Euthymios (Kazhdan 1991a). For recent research that

moves toward the re-habilitation of Euthymios, 2/so as a Byzantine Greek author, see Papaioannou
20214 passim.
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we have it, or whether he personally wrote the entire Greek text, we cannot be
sure”.*® Accordingly, Barlaam and Ioasaph and also the Life of Theodore and
the Chapters by Theodore—often cited without attribution beyond the pseude-
pigraphy of Basil of Emesa for the former and Theodore of Edessa for the lat-
ter—, occupy an uncertain place (Barlaam and loasaph) and a truly minor one
(the Life and the Chapters), if they ever come into view at all. Indeed, beyond
specialized studies, none of the three texts nor certainly their author Euthymios
have been given the due attention they merit within the larger frame of Byzan-
tine literary history.

In an attempt to partly fill this gap, let us proceed with our next step, which is
to sketch out the bio-ergo-graphy of Euthymios within the context of late tenth-
and early eleventh-century Byzantium.

Appendix: Earlier studies regarding the person and, primarily, the Life of
Theodore of Edessa

The bibliographical items are placed in chronological order. We first present
lemmas in encyclopedias and discussions in handbooks, general histories, and
the like (A), and then stand-alone related articles and references in monographs

(B). In parentheses, we note, eclectically, significant views:

(A) Lemmas in encyclopedias and discussions in handbooks, general histories,
and the like:

Albert Ehrhard in Krumbacher 1897,151-2; Gouillard 1946; Beck 1959, 558—9;

Papadopoulos 1965 (with a rightly very cautious attitude toward the historicity of the saint);
Spidlik 1965 (= 2000);

Angarano 1969;

Kazhdan 1991b (“Most probably the vita was an apologetic work produced in the e ..
within the milieu connected with the St. Sabas monastery, or, less probably, in Con-
stantinople”);

DOHD (1998), 98-9;

Kazhdan 1999, 99 (“in Constantinople, in the milieu of Palestinian émigrés, as may well have
been the case with the Vita of Theodore of Edessa”);

Todt 2010 (dates the Life of Theodore to simply “before 1023”, denies any historicity in its
account, and claims that the text is “a hagiographical novel which was written by an author
who had never been in the East and knew almost nothing about Islam”);

Johnson 2015, 77-8 (follows Griffith 2001 [see below], but also proposes mid-9™-c. Edessa as
another possible place of creation);

Tkachév and Zvereva 2023, the most comprehensive lemma on Theodore of Edessa (Tkachév,

responsible for the textual part, wishes to retain the historicity of both Theodore—whose

4° See Lang 1967, xxxi-xxxii and Volk 2016, 421; cf. Khintibidze 1996, 269—79 who reviews and rightly
rejects the views of Lang, but also the related views of Kekelidze and Tarchnigvili (though some of
the ideas put forward by Khintibidze are themselves rather questionable).
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life he dates from 792/3 to 869—and his biographer and proposes the possibility that Basil’s
original work has been lost, and “an anonymous author [10™-12™ centuries]” reworked it,
adding all the novelistic elements).

See also: https://pinakes.irht.cnrs.fr/notices/oeuvre/13490/ (Pinakes, entry of the Life, which

lists 18 mss.).

(B) Articles and books:

Vasilievskij 1886, 263—5 (appendix); Ehrhard 1893, 53—4; Phokylides 1911

Loparev 1912, 40-64 (the Life relates a true story, and a chronology for Theodore’s biography
is proposed: birth ca. 793, baptism in 795, beginning of education in 798, loss of parents
in 8 [father] and 812 [mother], monk at St Sabas between 813 and 836, the year of his
elevation to the episcopal seat of Edessa, trip to Constantinople between 850 and 856, and
death in the 860s);

Bonwetsch 19215

Peeters 1930 (p. o1, on the context of the creation of Theodore of Edessa: “Iépoque ot 'Eglise
byzantine venait de reprendre pied dans I'ancienne province transeuphratesienne a la suite
des campagnes victorieuses de Nicéphore Phocas et de Jean Tzimisces”);

Vasiliev 1942-1943 (follows Loparev 1912 regarding the historicity of the tale and refines the
chronology, linking Theodore’s elevation to the Edessan bishopric with the supposed meet-
ing of three Eastern patriarchs and the issuing of a letter to Emperor Theophilos in 836
[BHG 1386; with Munitizetal. 1997]; a rather “unlikely presumption” as argued by Griffith
[e.g. 1986, 132] and most other scholars [see e.g. Todt 2010 as well as the entries PmbZ 926,
1121, and 3397 on the relevant three Patriarchs, Basil of Jerusalem, Christopher of Alexan-
dria, and Job of Antioch]);

Gouillard 1947 (the basic article on the Chapters, without attribution to any specific author;
on p. 137, the following remark on the authorship and dating of the Life: “lauteur, quelque
moine sabaite du Xe siecle”);

Abel 1949; Griffith 1986, 131-2;

Nasrallah 1987, 159-62 (believes in the historicity of Michael’s Passion, and considers the
Greek Theodore of Edessa the creation of a plagiarist, living in the o™ c. and using an Arabic
original);

Kazhdan 1988 (=1993), 12013 and 1205 (Theodore of Edessa is modelled after Barlaam and
loasaph, which Kazhdan positions to “the corpus of Sabaite apologetic literature of around
800”);

Griffith 1994 (p. 132: “sometime in the second half or the tenth century”); Griffith 1998,
168-83 (p. 180: the Life of Theodore “in all probability dates in its present from the second
half of the tenth century ... in the Melkite circles in Antioch”);

Griffith 1999, 17-22; Griffith 2001 (p. 149: the Life of Theodore is “an important document
illustrative of the religious thought of the ‘Melkite’ community in the world of Islam and
of the role of Mar Saba Monastery in defining the ‘Melkite’ ecclesiastical identity”; and p.
154: the text was “produced in the émigré monastic milieu in Constantinople, not in the
ninth century, but in the tenth century, by a now unknown writer who freely made use of

information available to him from Palestine a century earlier”);



26  THEODORE OF EDESSA, VOL. I

Lamoreaux 2002 (p. 28: “The hero of this Life is a [fictitious?] bishop of Edessa ... The
account ... seems to have been drawn up no later than the tenth century, perhaps at the
monastery of Mar Sabas”);

Swanson 2003 (follows Peeters, Abel, and Griffith, and dates the text to the second half of the
tenth century);

Rydén 2006, 264-8 (264: “according to inner criteria it was written in the second half of the
ninth century, butit may also have been written later [i.e. “tenth century”, citing Kazhdan’s
ODB entry and Gouillard 1947]”);

Signes Codofier 2006, 98-103 (dates the text to the middle of the tenth century);

Binggeli 2010 (p. 96: Theodore of Edessa “was composed in the first decades of the eleventh
century in the region of Antioch after the Byzantine re-conquest”);

Géhin 2013, 267 (see below Outtier and Géhin 2022);

Signes Codofier 2014, 415—20 (proposes that an earlier, “shorter version of the Life of Theodore
existed before the present one”, and is also inclined some historicity behind the events nar-
rated in the Life);

Afinogenov 2015 (the only other scholar, along with Tkachev 2023, to reintroduce the thesis
of Loparev 1912 and Vasiliev 1942-1943, also in relation to the Lezzer of the three patriarchs
[BHG 1386; cf. also Signes Codoner 2014, 378—84 and 405-6], and accept fully the historic-
ity of Theodore and his nephew Basil);

Sahner 2018, 109-10 and 128-9 (p. 109, on Theodore of Edessa: “written in Greek in the ninth
century in either Edessa, Palestine, or Constantinople and then translated into Arabic”);
Mgebrishvili 2021 (considers Theodore of Edessa a narrative that mixes the story of two real his-
torical figures, an early 8¢. Sabaite monk named Theodore and Theodore Abi Qurrah,

who lived a century later);

Outtier and Géhin 2022, 405-14 (leaning toward, without expressly adopting however, the
views of Volk 2009, 82—5 regarding the Life and also raise, rather hesitantly, the possibility
that Euthymios was also the author of the Chapters).

Labadie 2024, 310 (“X® si¢cle ... d’un ... milieu melkite”).



2. Euthymios the Iberian and Theodore of Edessa in

Context

We are foreigners, and you too are a foreigner
(John the Iberian to the brother of the duke of Benevento
as reported in the Lzfe of Euthymios; GRD 14 = M-H 27)

A certain distinguished man,

called Euthymios, adorned by a perfect life and perfect discourse
(Athanasios of Panagiou,

Life of Athanasios of Athos 90,28-31)

A luminous star of our nation,

the great Euthymios,

shone upon us, light and joy,

.. It was because of our lack of education

and our ignorance that the Greeks called us barbarians,
but now, by means of bis God-given wisdom,

be has elevated us to their level

(Life of George Hagiorites; GRD* 1= M-H* 3)

2.1. EUTHYMIOS’ BIOGRAPHY

Euthymios was privileged enough to have his own biographer—someone who
did not know him personally but who, despite being excessive in his praise in
accordance with the conventions of the hagiographic genre, was able to create a
biographical outline that appears to adhere closely to the historical facts. The lat-
ter is inferred from other texts of the time: contemporary documents, prefaces
(most notably John’s Preface of ca. 1001/1002—]June 1005), notes and colophons
of several manuscripts, copied while Euthymios was alive and soon thereafter,
but also another hagiography, a Georgian Synaxarion dated to prior to 1044 and
produced likely soon after Euthymios’ death with entries for Euthymios and his
father John.'

' On the Georgian synaxaria concerning John (June 14; a very brief entry) and Euthymios (May
13, 2 more extensive lemma), see Lefort, Oikonomides, and Papachryssanthou 1985, 4-5 with Volk
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The biographer’s name, already mentioned above, was George, known as
George III Hagiorites (Giorgi Mt'ac’mindeli), born in ca. 1009 in Georgia.* In
his early teens and until ca. 1034, George spent about 12 years in Constantino-
ple, where he acquired an advanced Greek education. He then returned as a
monk to Georgia before traveling to the Black Mountain near Antioch as well as
Jerusalem. He arrived at the monastery of Tviron around 1040, twelve years after
Euthymios’ death in 1028, and he settled on Mount Athos for about fifteen years.
He came there to fulfil a mission entrusted to him by his spiritual father, George
the Recluse (d. 1068), a prominent figure of Iberian monasticism in Syria.> The
mission was to continue the work begun by Euthymios, namely the translation
of Greek texts into Georgian. George became a priest in 1042 and abbot of Ivi-
ron in 1044, a position he held until 1054 or 1056, when he decided to return to
the Black Mountain. He died in 1065 in Athens.

George was not just an ordinary monk. He was an important enough figure
within the Georgian community in Byzantium to be entrusted with the leader-
ship of Iviron, which until then had been led by members of the founders’ family.
Thus, the text he wrote, sometime between December 1041 and September 1045
(the oldest manuscript of the text dates to 1074 and was copied on Athos), about
his predecessors and founders of the monastery was to serve as a kind of official
history of Iviron.* It includes the biographies of John, Euthymios’ father, and

2009, 78-9 and 81 and Shurgaia 2022, 339; on the dating, see Kurtsikidze 2017 with Otkhmezuri
and Raphava 2022, 187. Euthymios’ synaxarion has been edited in Abuladze 1968, 331-40 and, now,
Dolakidze and Chitunashvili 2018, and is preserved in “s manuscripts of the 1th century ... and 11
manuscripts of the 12th-13th centuries” (so Kurtsikidze 2017); on this synaxarion, see also Samushia
2021. For the documents, see Lefort, Oikonomides, and Papachryssanthou 1985 with the overview
in PmbZ 21960. A later (15"-c.?) Greek synaxarion of Euthymios (BHG 653; text edited in Fonki¢
1982) as well as a lengthier, 8¢, vita of John, Euthymios, and George, founders of Iviron (BHG
2143) also exist. The latter, though wholly derivative from the earlier Georgian and Greek texts, is a
delightful novelistic retelling of Euthymios’ life. The former is based (as it appears) on the Georgian
biographical tradition about Euthymios, but has its own inflections and makes minor revisions.

On George, see PmbZ 22259 together with, especially, Martin-Hisard 2006-2007 and also Grdzelidze

®

2009, 35-44 and Otkhmezuri and Raphava 2022, 205-10, publications which we follow here in our
very brief biography. See also Glynias 2020, 431-2.

Glynias 2020, 425, 431-2, and 4505 sese also Gippert, Outtier, Kim, et al. 2022, 674-9.

For the date, see Noret 2020, 98; for the oldest ms., namely Thbilisi, Korneli Kekelidze National Cen-

FNEY

tre of Manuscripts (hereafter, NCM), A-558 (a manuscript originating in Iviron and dated to 1074),
see Shurgaia 2022, 339 (n. 29) with bibliography as well as Otkhmezuri and Raphava 2022, 252-3. For
the text, see Abuladze 1967, 38—101 (edition of the Georgian text by Ilia Abuladze), Peeters 1917-1919,
8-68 (Latin trans. with introduction), Martin-Hisard 1991 [abbr. M-H] (French trans. with intro-
duction and commentary) and Grdzelidze 2009 [abbr. GRD] (English trans. with introduction and
commentary); for another rendition in English (though excerpted), see Walters 2021, 232—-52. On the
political significance of the text, which was written after the quarrels between Greek and Georgian
monks and the imperial intervention in favor of the Georgians, see Martin-Hisard 1991, 706 with
Otkhmezuri and Raphava 2022, 187-8.
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Euthymios himself, along with the deeds of another George (George I; PmbZ
22180), the first successor of Euthymios as head of the monastery.

With the Life by George—with all its complications, motives, and ac-
cents—as our basis, supplemented by other related sources, and following
closely in the footsteps of earlier scholarship, we present below a biographical
sketch of Euthymios, making necessary adjustments and highlighting aspects
that are of interest to the readers of Theodore of Edessa specifically.’

(1

9508—I005

Euthymios was from a noble and wealthy family in Tao, a region of southwest-
ern Georgia (modern-day northeastern Turkey), the Georgian territory closest
to the Byzantine state.® We do not know the precise date of his birth. He first
appears in the historical record in 977, when he completed a translation of Basil
of Caesarea into Georgian. The assumption in the scholarship, which we share,
is that he must have been in his early 20s or so at that point, and would have
been born sometime in the 9s0s, most likely somewhere toward the middle of
thatdecade.” During his youth, when his father John (ca. 930-1005)—knownin
the Georgian monastic tradition as Abulherit’® —had already become a monk in
Byzantium, Euthymios was under the care of his maternal grandfather Abuharb
(PmbZ 20090) and was sent to Constantinople as a hostage; this was after an
alliance treaty—according to the Georgian synaxarion—between the emperor
Nikephoros Phokas and David, king of Tao from 961 to 1000 (PmbZ 21432),
and took place probably in 964.°
When his father learned of his son’s arrival at Constantinople, he went there

and, according to his biography, “by divine providence and the decision of the
imperial family, he brought his son back with him to Mount Olympus”in Bithy-

5 The most recent important contributions on Euthymios’ biography, with all the earlier bibliography:
PmbZ 21960 and Kurtsikidze 2017; see also Hogel 2019 and Simelidis 2020. See further Otkhmezuri
and Raphava 2022, 181-263 for the history of the Georgian presence on Athos and the literary activi-
ties of Euthymios. These studies as well as the relevant pages in Lefort, Oikonomides, and Papachrys-
santhou 1985 and the text and notes in Martin-Hisard 1991 have served as our primary guides.
On this region, see Lefort, Oikonomides, and Papachryssanthou 198s, 13-15; Mikaberidze 2007,
601-3; Grdzelidze 2009, 12—17; Kudava and Saitidze 2018.
7 Some representative datings: Kazhdan 1991a: years 955-960; PmbZ 21960: circa 95s; Kurtsikidze 2017:
the year 9ss.
Lefort, Oikonomides, and Papachryssanthou 1985, 16-17; PmbZ 22942. On John, see also Raphava
2013.
® The Life (GRD 2; M-H 7) does not specify the Byzantine emperor: “In those days the emperor of the

Greeks granted the Upper Lands to David Kouropalates and asked in exchange the children of noble

families as hostages”; cf. Lefort, Oikonomides, and Papachryssanthou 1985, 20 with Martin-Hisard
1991, 87-8. On Nikephoros Phokas, see most recently, Theotokis and Tsurtsumia 2025.
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nia, where he was settled as a monk and where, soon thereafter, his son too
would be tonsured.” The relevant brief passages in the Life (GRD 2; M-H 7)
and the synaxaria imply that Euthymios stayed in Constantinople for only a
short time, but it would be reasonable to assume that he spent perhaps a couple
of years in the capital before being retrieved by his father and taken to Olympus,
sometime after (though notlong after) 964. This could explain Euthymios’ later
excellent mastery of Greek, apparently acquired very early in his life—though,
in our view, we cannot claim much more about this Constantinopolitan stay
and Euthymios’ Greek contacts and education (if any) there." According to the
Life (but also the Georgian and the Greek synaxaria as well as John’s Preface), it
was indeed John the Iberian who secured his son’s schooling, first in Georgian
and then in Greek, after leaving Constantinople: “Father John brought his son
Euthymios from the imperial city. He educated him first in Georgian but then
gave him a full education in Greek” (GRD 13; M-H 23).”* This suggests, in our
view, that some education in Greek was available at Olympus also and, more
generally, in the environment of Euthymios’ wealthy father, wherever its where-
abouts. This would fit the timeline of Euthymios’ early years, as he must have
been in his early teens (if that) when his monastic life began.”

After all, we are uncertain regarding how long John spent on Olympus to-
gether with his son—perhaps only a couple of years. Nothing is, moreover, ex-
plicitly said about the monastery where they stayed, but it was evidently that
of Krania, a monastery that housed Georgians.'* We have a copy of Euthymios’
translation of the book of Revelation and the commentary by Andrew of Cae-
sarea, dating from 978 and copied at this monastery. The translation itself was
most likely made on Athos, however, and then brought to Krania, given that
another translation—Euthymios’ first one, according to the information we
have—was produced on Athos a year earlier, in the aforementioned 977.

' The scene of reunion of father and son is greatly dramatized in the post-Byzantine Greek Lzfe of John,
Euthymios, and George, founders of Iviron (BHG 2143; pp. 59-61).

' See e.g. Nikolaishvili 2022, 71, with the hypothesis that Euthymios met Symeon Metaphrastes at this

time.

The relevant passage in the Grecek synaxarion reads (Fonki¢ 1982, 573): “O olv paxdpiog Tadvwng, g
éx Ocod T6v d1ov Taide debdrevog, & povayikdy Tapaypfine AuPLEVYVGL oxijua, Kol Toudeln éxdovs, el
S100oKdAoV PoLTaY TopeTKeDUTEY- 6 3¢, oTrOUdT| Te ETL oA, Kol TTEPOlg PhaEwS, &V Bparyel xpdvew Taoy
v Te B0pabev xal THY kb’ Huds Beooopiay év @ Th Yuxfis Taptelw EyrodTwoduevog, ToTaudg TEY ToD
IMvedpatog OO Sidarypmatav”.

Additionally, George’s Life (GRD 13; M-H 23) narrates a miracle that occurred during Euthymios’

=

childhood, but when he was already with his father in the monastery; according to it, the Virgin
opened Euthymios’ mind and became able to speak Georgian fluently. The Lzfe here clearly offers
a retrospective account (it reports a story from the past, narrated by John) and does not necessarily
indicate that Euthymios spoke Greek better than Georgian when his father took responsibility for
him, as suggested in PmbZ 21960 and Simelidis 2020, 137-8.

4 On this monastery, Janin 1975, 156—7.
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By that year, Euthymios and his father had already been on Athos for about
a decade or so. They had come there to join “an almost fellow countryman”,
Athanasios the Athonite, one of the major agents in a network which we can
only faintly discern and which connected the Phokas family (to whom Athana-
sios was close) and certain other families from Asia Minor, such as that of Dio-
genes, with the Georgians who came to and settled in Byzantium.’6 Athanasios
(ca. 925-930-1000/1001) Was born in Trebizond to a father whose family came
from Antioch and a mother who was Georgian (from Lazike, western Georgia).
He was brought to Constantinople and raised and educated there during the
reign of Romanos I (920-944), spent time as a monk on Olympus in the 950,
and then late in that decade settled on Athos, where in 962 he began to estab-
lish the Great Lavra, with the support of his close friend, Emperor Nikephoros
Phokas (r. 963-Dec. 969; PmbZ 25535)."7

John’s and Euthymios’ move to Athos also happened during the reign of
Phokas, thus before December 969, though we are again unsure of the exact date.
John, as we learn from a document preserved in the Iviron archives, would travel
to the capital for business related to the Lavra, and such travels, again according
to the document, started at the time of Phokas’ reign and continued on into that
of Basil II. Indeed, with the change of imperial power in 969 and the rise of John
Tzimiskes (r. 969—-976; PmbZ 22778), the presence of the two Georgian nobles
by the side of Athanasios seems to have received confirmation, as John secured
from Tzimiskes a chrysobull granting the Great Lavra an annual income of 244
nomismata.*®

On Athos, in any case, Euthymios, in his teens or so, must have perfected
his knowledge of Greek. His tutor at this time could have been none other than
Athanasios himself, who, it should be remembered, was a highly learned man. In

' Lefort, Oikonomides, and Papachryssanthou 198s, 20.

1 On the links between the Phokades and the Georgians, see Whittow 1996, 363-5. We may note that
Michael Attaleiates cites a legendary story according to which the origins of the Phokas family went
back to the Flavii family of ancient Rome, so as to answer those who claimed that “an Iberian con-
nection attaches on one side to the Phokades” (Attaleiates, History 170,12—13; trans. Kaldellis and
Krallis 2012, 403). Attaleiates then expounds the view that the Iberians of Georgia originated from
the land of the Celts, namely Spain, and were transferred to the Caucasus by Constantine the Great.
He concludes that “If, indeed, it is from them (the Iberians) that the family of Phokas drew its origin,
then, as they had once lived in the same land and became autochthonous based on their grafting onto
Rome and cohabitation, there is no difference in nobility and courage between them, for they had
come together into one harmonious and complementary union” (Attaleiates, History 171,20—s; trans.
Kaldellis and Krallis 2012, 407). On John’s possible acquaintance with Athanasios before the former’s
arrival at Mount Athos, see Grdzelidze 2009, 21-2.

'7 For Athanasios’ biography, we have followed the entry in PmbZ 20670, where further references and
bibliography are given.

18 Forall this, see GRD 8 and M-H 16 with Acts of Tviron 6,6-16 (dated to 984) and Lefort, Oikonomides,
and Papachryssanthou 1985, 20-1.
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the 940s, before becoming a monk, Athanasios had worked as a very successful
teacher in Constantinople.”” In his Testament, composed in ca. 993-996, he
calls Euthymios his “spiritual son” (“16 wvevparixéy pov téxvov”) and insists not
only on the spirituality but also the learnedness that was necessary for leaders of
the Lavra, including Euthymios: “¢av edpebfj Adyrog xai mvevpatixés”, we read.*

At the core of the Georgian group that formed around Athanasios on Athos,
anew figure was added in the early 970s: John Tornikios (ca. 920-984), nephew
of the aforementioned Abuharb, i.e. a first cousin of Euthymios’ mother.*
Tornikios already owned a monastery in Constantinople and another in Trebi-
zond (St Phokas**). Later, more Georgians joined them, soon establishing their
own monastic settlement, dependent on the Great Lavra and located not far
from it: a church dedicated to Saint John the Evangelist together with a number
of cells.

The dates for these events can be placed sometime between 970 and 979,
by which time (certainly by 977) Euthymios had already begun the translation
project, which was initiated by his father and which was to transform the his-
tory of Georgian literature.” In his father’s own words (Preface, p. 102), “For
our Georgian language, nobody had been found anywhere so far who might re-
veal (to us) these holy books, the explanations of the Holy Gospels, even though
the churches of Greece and Rome are full of them while those of our country
are lacking them, and not only these books are missing but also many others. —
Therefore I, John, the wretched one and least among the monks, was bothered
by the fact that the country of the Georgians was so deprived of books, and I in-
vested great care and effort and instructed my son Euthymios fully in the Greek
language and directed him to translate books from Greek into Georgian, and
they were written down by us”.

In 979, John Tornikios made a second donation to the Lavra, the island of
Neoi, which he had received through a chrysobull from Basil II (r. 976-1025;
PmbZ 20838) (GRD 8,61, M-H 16,93). With the beginning of every new reign,

2 On Athanasios as teacher, see Lemerle 1971, 257-60 with Athanasios of Panagiou, Life of St Athana-
sios of Athos, 7-16; cf. also Anonymous, Vita X Athan. Athon. 122-44. See further Life of Theodore
of Edessa 6,1-2 (and the relevant note).

2% Athanasios Athonites, Testament 4 (125,2—7). For the text (introduction and Engl. translation), see

Dennis 20005 the relevant passage reads: “the lord Euthymios, my spiritual son, ... When his turn

comes to die, let him leave behind to succeed him as administrator a learned and spiritual man,

whether he be found in this Lavra or elsewhere on the mountain. Let those who come after him
do likewise”.

On Tornikios, see PmbZ 22926 with Otkhmezuri and Raphava 2022, 196-201. On the family of

2

Abuharb and its power, see Grdzelidze 2009, 22-4.
See Janin 1969, 256 and Janin 1975, 2934, respectively.
On the project, see e.g. Metreveli 1983 = 2012 with Boeder 1983 and Otkhmezuri and Raphava 2022,

2

©

2
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183—5 and 193—s; see also Khintibidze 1996, passim.
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John thus obtained a gift from the incoming emperor. In this case, the dona-
tion coincided with the end of the revolt of Bardas Skleros (PmbZ 2078s), which
broke out in 976 and forced Tornikios—through the intervention of the pow-
erful eunuch minister Basil Lekapenos, the Parakoimomenos—to abandon the
monastic life and undertake a mission to David king of Georgia to request re-
inforcements to defend the young emperors Basil II and Constantine VIIL.*
At the head of twelve thousand elite cavalrymen, Tornikios defeated Skleros on
March 24, 979, and kept for himself a rich booty of gold, silver, and precious
fabrics (GRD 6; M-H 11), bringing part of this treasure to Athos.*

This money would serve as the main funding for the establishment of the
monastery of Iviron on Athos: “By God’s grace, they found a pleasant small
piece of land in the middle of the Holy Mountain; with much sweat and toil,
they built there a monastery and churches dedicated to the Holy Mother of God
and to St John the Baptist. At their own expense, they bought numerous small-
holdings, monasteries, and hermitages around the great monastery as far as the
sea on the other side; the whole was beautiful, attractive, and conducive to the es-
tablishment of spiritual monks” (GRD 6; M-H 12). All these acquisitions were
again confirmed by an imperial chrysobull, dated to 979/980.2

Founded by the Georgian aristocracy, Iviron welcomed noble and wealthy
Georgians, who often benefited from special treatment regarding service and
food (GRD 7 and 11; M-H 13 and 19). By 984, it also hosted noble Southern
Ttalians, who would create a monastic establishment of their own on Athos,
the monastery of the Amalfitans, not much later—a connection that may be
of some relevance also to Euthymios’ literary output.”” The environment on
Athos was, after all, “international” at that time. As the biographer of Athana-
sios of Athos put it, in admiration of the high class of the “foreigners” (in his
eyes) who flocked his saintly hero (Athanasios of Panagiou, Lfe of Athanasios
of Athos 158):

24 Whittow 1996, 3615 and Kaldellis 2017, 94-102.

*5 The text of the Life specifies elsewhere (GRD 6; M-H 14) that this treasure was estimated at 12 cente-
naria, or 1200 pounds of gold.

Lefort, Oikonomides, and Papachryssanthou 1985, 24. On the history of the monastery from its foun-

N

2

dation until the middle of the ™ ¢., see 7bid. 3-46; also: Lefort and Papachryssanthou 1983; Martin-
Hisard 1999 and 2012 (1983), 245-8; Pavlikianov 2001, 51-8 and 2017; Nastase 2004; Grdzelidze 2009,
29-35 also 2012; Hermay 2010; Nikolaishvilli 2019, 21-30; Liakos 2024; Kaplan 2025, 95-8; Smyrlis
forthcoming. For the wider context, see e.g. Magdalino 2019.

On these relations, see GRD 14 / M-H 27-8 with Nastase 2004; cf. also Othkmezuri 2022¢, 446-48.
On Leo (Leo the Roman, according to the Life of Euthymios), brother of the doxx of Benevento, a

2

~

duchy neighboring Amalfi in southern Italy, who came to Iviron initially with six disciples, see PmbZ
24301. On the Benedictine monastery of Athos, see Merlini 2017 with Falkenhausen 2005 and 2017.
For a Latin translation of a Pseudo-Dionysian work preserved in Georgian, which may have been
created as a result of these relations, see Macé 2022..
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‘Opot ... 83hov cuvdpouty mAndovg éx mavtodandy E0vi, YAwoodv, yeviy, Té-
Aewy oUVTPEXSVTWY, 0D TGV EyyloTe wovov xal TpoootcolvTwy, &AL Kol T@V
mwoppw kol ATwTdTw, 4 Te Podung adtic, Trarins, KedaPpias, Auddene, Iy-
plowg, Appeviog kol T@V €T ToVTWY Ev30TEPW, 0DOE TAY APaviy bvov xal Suayevdv,
GG Kol T@V TEpLovaia Kol YEVEL TERVVVOUEVLY AAUTPE.

Look ... at that other crowd which gathered, everyone running to the same
place, from all sorts of nations, tongues, clans, cities, not only from those that
are near and close by, but even those that are far and indeed very far—from
Rome itself, Calabria, Amalfi, Georgia, Armenia and from lands further than
these—, and not only people of insignificance and low lineage, but also people

reputed for their wealth and nobility.

Of course, Iviron also received Greeks, but, as we are told, of lower social ori-
gin. “Itis difficult” we read in Euthymios’ Life, “to maintain such a large Lavra
without blacksmiths, carpenters, builders, vineyard workers, shipbuilders, and
others. Our holy fathers found all these people (Greeks) and, willingly or un-
willingly, accepted them too” (GRD 7; M-H 13). The Greeks thus, if we are
to trust George’s testimony, formed the monastery’s workforce, while the Geor-
gians held real power, based on their class privileges. Such differentiation likely
generated social tension which was translated into an ethnic one, leading to
problems of coexistence between the two communities, well attested after Eu-
thymios’ death.

Following the death of Tornikios in December 984 and the removal of Basil
Lekapenos from power in 98s, and the appointment of Bardas Phokas (PmbZ
20784), the nephew of emperor Nikephoros Phokas, as military governor of An-
tioch in 986, a new historical setback endangered Euthymios’ family and their
presence at Iviron. This was the second revolt of Bardas Skleros against Basil
II from 987 to 989. During Skleros’ first revolt in 976, Bardas Phokas, with
the support of Lekapenos, had positioned himself as a defender of Basil IT’s le-
gitimacy against Skleros, and his main ally had been David, the Georgian king
of Tao, along with Tornikios. This time, however, Phokas joined Skleros and
moved agaznst Basil I1. After first eliminating Skleros in Asia Minor, he marched
with his troops toward the capital. What interests us here is that in this mil-
itary campaign against Basil II, the Georgians supported Bardas Phokas. The
Georgians, that is, allied themselves with the Phokas family regardless of the role
they played—whether as defenders or usurpers of the supreme power in Byzan-
tium.?® Basil II was forced to seek help from Vladimir I of Kiev, who, passing
through Thrace, attacked Phokas and defeated him at Abydos in April 989; dur-

8 Whittow (1996, 365) convincingly argues that any intervention by David and the Georgians in the
Byzantine civil wars is linked to his connections with the family of Phokas and not with Basil II.
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ing the battle, Phokas himself was killed. The Georgian troops were also de-
feated.*® David was thus compelled to name Basil IT as his successor and to cede
his territories to him after his death.3°

The Life makes no reference to these events, but it presents John as being
ready to leave, together with Euthymios and other disciples, for Spain—the land
of origin of the Iberians (according to Strabo*)—in order to find compatriots.
John and his companions, we read, were stopped at Abydos and returned al-
most by force to Athos, after the Byzantine emperors had reassured them of
their safety. It is possible that behind this account lies an attempt by George
Hagiorites to conceal John’s and Euthymios’ intentions to escape: to go first to
Abydos, where Bardas Phokas had set up camp, support their compatriots, and
then flee to Georgia.?*

We also do not know whether another piece of information from the
Life—namely that Basil II offered Euthymios the episcopal seat of Cyprus
(GRD 18; M-H 75)» —might be related to these events, as part of Basil’s effort
to disperse the Georgians from Athos without completely depriving himself
of their presence. If that is the case, it suggests that the Georgian aristocrats,
whether monks or laymen, held a special status within the Empire. They were,

9 Two authors explicitly speak of the presence of Georgians alongside the usurper:

(a) The first is contemporary to the events, John Geometres, who in a poem entitled Regarding the
Plunderings of the Iberians (Poem 27) regrets the violence carried out by the Georgians, considered as
“allies and friends,” a violence comparable to the “fire” of the Scythians. For Kazhdan 2006, 256, the
poem refers to the events of the first civil war in Asia Minor during the early years of the reign of Basil
11, while for Lauxtermann 1994, 153—4, whose interpretation seems closer to the reality, the poem
speaks of the revolt of Bardas Phokas in 989. In our opinion, Geometres’ Poer 28 also refers to the
same events. The poet, addressing the inhabitants of Thrace, says, “Previously you had the friends
as allies against the Scythians, now you have received the Scythians as allies against the friends”. In
this poem, Scythians are the Russians and the former allies could be the Georgians.

(b) The second author is Psellos (Chronographia 1,15), who, in the 1060s or so, removed from the
facts, describes the presence of Georgians around Phokas in epic terms: “The men I refer to were
the finest fighters among the Iberians, all of them young men, just growing their first beards, in the
flower of their youth, tall men and men of equal height, as though they had been measured off with
a ruler, armed on their right with swords, and irresistible when they charged. With these warriors
about him, under one standard, Phokas moved forward to attack in front of his army” (Sewter 1953,
18).

3° On these events, see: Cheynet 1990, 31-4, 330—3 and passim; Whittow 1996, 361-73; Holmes 2005,

240-98; Kaldellis 2017, 94-102; Nikolaishvili 2019, 60—7.

3' On this idea, see Aleksidze 2014 and n. 16 above for the text by Attaleiates on this topic.

32 GRD 9,63 = M-H 18,96: “After the death of Tornike, our blessed father John decided to take his son
and a number of disciples with him and flee to Spain ... because he had heard that there dwelt some
nations related to the Georgians”. It is Nastase 2004, who makes the connection between John’s
journey and Phokas’ revolt. On the silence of the Life in this regard, see Grdzelidze 2009, 26.

33 Notably, Athanasios too had fled to Cyprus when he wanted to escape from the control of
Nikephoros Phokas (cf. Athanasios of Panagiou, Life of St Athanasios of Athos, 92). The island
thus seems to have played an important role, difficult to define precisely, between Athos and Syro-
Palestine.
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in effect, high-ranking hostages. In any case, Euthymios refused the bishopric
of Cyprus and remained on Athos.

During all this period, while working as his father’s right-hand man in the
leadership of Iviron after Tornikios’ death, Euthymios continued intensively
his translations. To this purpose, his father had gathered at Iviron an atelier
of scribes intended to copy Euthymios’ works, and, after the events of Bardas
Phokas, invited (with Euthymios) two Georgian intellectuals, a veritable ascetic
couple, Iovane Grdzelidze (PmbZ 23545) and Arseni Ninoc’mida (PmbZ 20596;
possibly also 20595) to assist his son.>* In the Preface, a final will and testament
of sorts, John, “being old and feeble” (p. 127), details and pays tribute to his
son’s numerous translations as his own legacy to his offspring. After a long and
painful suffering caused by gout (GRD 10; M-H 18), John died in his mid-7os,

on June 14, 1005.

1005—1028

His father’s death made Euthymios, now approaching his sos, both the offi-
cial guardian (¢mitpomog) of Athanasios” Great Lavra, as had been stipulated in
Athanasios’ Testament a decade or so earlier, and, more importantly, the abbot
of Iviron itself.*® Euthymios directed Iviron with strict discipline (paragraphs
GRD 19 = M-H 34—-70 offer us his rules), often instilling fear among the monks
or expelling those who were most unruly. His intransigence provoked a backlash
from the monastic community, leading to two assassination attempts against
him by members of the monastery, according to his biography (GRD 21; M-H
73—4). Nevertheless, he ensured the monastery’s economic prosperity, which
grew at this time to be among the largest and wealthiest ones on Athos, relying
on imperial grants, contributions from wealthy monks, and the agricultural ex-
ploitation of the monastery’s metochia in and outside the monastic peninsula.®
Several documents issued in Greek and preserved in Iviron’s archives from this

34 See GRD 11 = M-H 19. As Martin-Hisard remarks (98, n. 68), about Iovane and Arseni, “Leur ar-
rivée sur PAthos 4 la demande expresse de Jean et Euthyme marque donc, 4 notre avis, un tournant
décisif dans la vie du monastere, qui, aprés la phase de fondation matérielle, soriente de maniére plus
délibérée vers une fonction intellectuelle que Jean avait jusqu’alors surtout dévolue 2 Euthyme ... La
Vie de Georges ... évoque leur role en ces termes [M-H?* 29 = GRD* u1]: «Ils avaient été de grands col-
laborateurs de notre saint pere Euthyme dans la traduction des saints livres, ils s¥taient faits les émules
et les imitateurs de ses saintes vertus, et ils avaient copié de leur main de nombreux livres durant leur
vieillesse»”.

35 For Athanasios’ Testament, see text and note 20 above.

See Martin-Hisard 1991, 108 (n. 139): “.. Iviron durant ’higouménat d’Euthyme ... avec ses 300

moines (contre 150 4 Lavra, en 978) c’est un des monasteres les plus peuplés de ’Athos.” On the land

property of Iviron at this time (680), see Lefort, Oikonomides, and Papachryssanthou 198s, 25-32

with Smyrlis 2006, 47-8.
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period detail these transactions, mostly with Greeks, and contain Euthymios’
signatures and even handwriting.””

Euthymios, having entered his 6os, resigned from the hegoumenate in the
summer of 1019, though he remained epitropos, spiritual supervisor, of the
Lavra), and the leadership of the monastery passed to the aforementioned
George I (PmbZ 22180), a nephew of John and cousin of Euthymios, who was ab-
bot until 1029, thereby keeping the monastery within the extended family of its
founders.?® The reasons behind the resignation are not entirely clear, yet literary
production seems to have been crucial among them. Translation, after all, was
an activity which had defined Euthymios’ life and which before and, especially,
after his father’s illness and subsequent death was becoming more and more dif-
ficult; as his biographer informs us, Euthymios “stayed vigilant and carried out
most of his translations at night by candlelight, because of the lack of time and
the multitude of cares” (GRD 13; M-H 26); or, in Euthymios’ own words, in a
colophon dated to 1001/1002 (Gippert, Outtier, Kim, et al. 2022, 130): “forgive
me for having written moderately, for I was very busy and mostly writing by
night”. Having retired to an Iviron hermitage on the northern part of the Athos
peninsula,® Euthymios could thus continue, now in a more dedicated fashion
(GRD 22, M-H 75; also, GRD 24, M-H 80), the literary output, which he had
practiced even during travels to the capital and elsewhere.*°

Some tensions within Iviron seem to have arisen during this time. George
Hagiorites accuses Euthymios’ successor, George I, of attempting, even during
Euthymios’ lifetime, to alter the communal rules established by Euthymios, ac-
cording to “his own will” (GRD 24; M-H 80). George I is further charged with
favoring the Greeks and seeking to limit the influence of the Georgians: “George

37 See text and note 18 above with Kazhdan and Fonki¢ 1973, 53 and Fonki¢ 1995-1996, 44—5. For the
Euthymian Greek autograph (dated to April 1012), see Acts of Iviron 17, redaction A. For likely traces
of his Georgian handwriting, see Otkhmezuri 2017 with Gippert, Outtier, Kim, et al. 2022, xii, and
Otkhmezuri and Raphava 2022, 257-8.

38 Lefort, Oikonomides, and Papachryssanthou 1985, 18.

39 For the hermitage, called of “St Euthymios”, see GRD 8 = M-H 17 with GRD 22 = M-H 75 and the
relevant notes in the French translation with Lefort, Oikonomidgs, and Papachryssanthou 1985, 41-2
(and map on p. 77) and Acts of Iviron 20 and 21.

4 Cf. GRD 13 = M-H 24: “In fact, father Euthymios translated not only while he was on Olympus
or the Holy Mountain, if we consider each translation, but also when be was at the imperial court or
travelling or at any other such place”. The allusion to translations carried out on Olympus is awkward.
The dates, if Euthymios was born in the mid-9sos and went to Athos in the late 960s, cannot corre-
spond, unless we imagine that Euthymios began translating at a very young age or that he made later
trips (unattested otherwise) to Bithynia. George seems to be misreading the colophon of the Krania
book of 978 (mentioned above and included in our list of Euthymian translations below). Similar is
said about George’s own translations (GRD?* 16 = M-H* 43: “on the Holy Mountain and the Black
Mountain ... but also the imperial city and on the way to Selymbria, in Antioch, at St Symeon and
Kalipos, and in other similar places”.
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showed much love for the Greeks and increased their number and showed pref-
erence for them, but he ignored and reduced the Georgians as incapable and
unreliable” (GRD 24; M-H 80).

Similar tensions seem to have ensued in the Great Lavra, where Euthymios’
authority as epitropos was challenged, according to the Life (GRD 23; M-H 77).
As a result, Euthymios was summoned to the capital in early 1028 to meet the
emperor Constantine VIII (r. 1025—November 1028). That visit turned out to
be fatal. On May 13 1028, Euthymios died following an accident on a street in
Constantinople. George Hagiorites writes (GRD 23; M-H 77):

After that [i.e. the feast of St John the Theologian, celebrated on May 8] Eu-
thymios broke his fast and abstained from work for a while. When he woke
up, he remembered the icon of St John the Theologian which he intended to
give to an artist to embellish. He therefore ordered a disciple to go and tell the
artist how that icon should be embellished. But then he said: “And what if
you will not explain properly, my son? Help me mount a mule, and I will go
myself”. Yet the mule, recently acquired, was vicious, and no one knew of its
unruliness and capricious stubbornness. After travelling a while, our holy fa-
ther came across a poor man asking for charity and stopped to offer him alms.*
The poor man, dressed in rags, stood up and approached to receive his help.
Confronted with his sight, the vicious beast, was suddenly frightened and be-
gan to flee, kicking so hard here and there that it seriously injured our holy and
blessed father and threw him to the ground. A great crowd gathered around
him, as everyone knew him, and they cried and mourned. Then he was taken
to the monastery where he had stayed* ... This is how ... he departed to God,

to the light that knows no darkness ...

2.2. EUTHYMIOS’ WORKS

Ca. 170 Georgian texts and, at least, two Greek major compositions are at-
tributable to Euthymios.#* To this purpose, he collaborated with a significant
number of scribes, some of whose names are known from his Life by George
Hagiorites, and who also appear in notes and colophons of the numerous

4 The encounter happened in the Plateia district, according to the Greek synaxarion (Fonki¢ 1982, 579);
on the location, see Janin 1969, 140.

4> Likely the metochion of Iviron in the City.

4 For the Georgian translations, one might examine the comprehensive listing (though in need of up-
dating) in Tarchnidvili/Assfalg 1955 = Kekelidze 1955, 12654, to be read together with Bernadette
Martin-Hisard’s excellent notes to her translation of the Life of Euthymios by George Hagiorites
(1991, 101-8); see also Peradse 1927. For the figure “ca. 1707, based on Kekelidze’s survey, see Tarch-
nidvili 1954, 115; Kurtsikidze (2017) is more reserved: “known are more than 160 translations.”
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manuscripts as well as in documents, which are preserved from Iviron and the
related Athonite environment of this period.

Until 1004, these names are of Georgian collaborators—important ones, such
as lovane Grdzelidze and Arseni Ninoc’mida (both of whom died between 1019
and 1028), have been mentioned above.** From 1004 onwards, however, we
learn the names of also a few scribes who copied Greek texts.* A remark by Eu-
thymios himself, as reported by his biographer (GRD 23; M-H 76), informs us
that these copyists accepted commissions also from outside and thus generated
income for the monastery and produced copies to be offered as gifts to other
monastic communities.*®

Yet, a primary target of this Greek manuscript production was also the for-
mation of a corpus of Greek texts to be used as a basis for Euthymios’ Geor-
gian translations*’—as well as, we might add, the preservation of Euthymios’
new compositions in Greek, based on Georgian hypotexts. This is certainly the
case, as we shall see in more detail below, with most of the surviving manuscripts
copied by the aforementioned Theophanes who is called a “poverydg xai iepedc”
(d. sometime after 1028; PmbZ 28103; RGK 1136, 11180, and I1I 230). His earli-
est dated manuscript is that of 1004, a collection of hagiographical texts closely
linked with relevant Euthymian renditions in Georgian; and his latest one from
1023 is, as already noted, none other than ms. A, which includes Theodore of
Edessa and other hagiographical and monastic works.

Itis worth pausing briefly on this Greek collaborator of Euthymios. In the lat-
ter’s Life, Theophanes is described as a man “for whom father Euthymios had
great affection; he had been on Mount Athos since an early age and was adorned
with every virtue. He was a Lord-pleasing priest, greatly learned, and skillful
copyist of divine books ... After the death of Arsenios and John [i.e. Arseni
Ninoc’mida and Iovane Grdzelidze], our father consulted him on spiritual mat-
ters” (GRD 23; M-H 76). Euthymios, we also read, requested Theophanes’ bless-
ing before his final trip to Constantinople, and the elder predicted Euthymios’
imminent demise (GRD 23; M-H 76). Apart from these remarks in the Life we
know nothing further about Theophanes’ origins or standing. His handwriting
as well as the codicology of his early manuscripts point, as has been remarked, to
Southern Italian habits—and it is not unlikely that Theophanes learned or per-

ES

4 Cf. text and note 34 above with Martin-Hisard 1991, 98 (n. 68), 108—9 (n. 140), and 124 (n. 219).

45 See Kazhdan and Fonki¢ 1973, 53—4 on scribes (attested in documents) in Euthymios’ context with
Fonki¢ 1995-1996, 45—-6 on Theophanes and other Greeks scribes. See further Lamberz 1991 (esp.
37-43).

46 For books as gifts, see GRD 8 = M-H 16; cf. Otkhmezuri 2022¢, 438-9.

47 Cf. again Martin-Hisard 1991, 108 (n. 140).
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fected his skill in such an environment, either because he came from Italy or be-
cause he studied or practiced book production (also) under Italians on Athos.**

Let us return to Euthymios. A large number of the manuscripts associated with
Euthymios are either precisely dated or can be assigned an approximate date with
reasonable certainty. This presents us with a rare—indeed, virtually unique—sit-
uation within the Byzantine literary tradition prior to the fourteenth century:
we possess enough chronological evidence to reconstruct, with some degree of
detail, the temporal sequence of a premodern author’s literary activity—in this
case, the literary works which Euthymios translated or had at his disposal from
977 to 1028, in a span of fifty years, from when he was in his (early?) twenties,
until he died in his (early?) seventies.

With this aim, we present below a comprehensive list of Euthymios’ dateable
translations which, although not encompassing his entire corpus, nonetheless
constitute a substantial portion—indeed, the majority—of his work.

Some clarifications are in order.

(I) Most of the Georgian texts survive in manuscripts copied on Mount Athos
during Euthymios’ lifetime, many of which are still preserved in the library of
Iviron and most of which carry, as noted, a precise date. The latter, however,
cannot always be taken as the exact moment on which a translation was com-
pleted, since many manuscripts copy or preserve work that was performed ear-
lier (cf. e.g. the entries on 1001/1002 or 1014 below). Nevertheless, cumulatively,
the manuscript evidence gives a rather informative sketch of the development of
Euthymios’ production of translations.

Bibliography: The catalogues of Otkhmezuri et al. 2018, Chkhikvadze et al.
2018, Gippert, Outtier, Kim, et al. 2022 as well as the articles by Martin-Hisard
1991 and Skhirtladze and Kldiashvili 2022 were instrumental for our catalogue.
For the early history of the Iviron library on the Georgian side, see Otkhmezuri
and Raphava 2022, 185-6 and 251-63 and Gippert, Outtier, Kim, et al. 2022,

Xi-xii.

(IT) The evidence from the Georgian manuscripts is coordinated with two prin-
cipal documentary sources:

48 For lists and discussions of Theophanes” manuscripts, see Irigoin 1958, 200-4; Fonki¢ 1969; Kavrus
1989; and Lamberz 1991, 37-41. For his hand-writing in the context of contemporary scribal habits,
essential is also Canart and Perria 1991. Lamberz 1991, 37 and 41 discusses the Southern Italian connec-
tions of Theophanes’ mss. and suggests that this may be explained by the close contacts of the Iviron
and Amalfitan monasteries on Athos (rather than the Southern Italian origins of Theophanes; so
Leroy 1978, 57); cf. also Galavaris 2002, 19 (with the further suggestion that Theophanes either was a
student of the scribe John of Lavra, or that they collaborated).
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(a) The first is a list of forty-one translated works (mentioned in thirty distinct
entries) included in the Preface by Euthymios’ father, John, to his son’s trans-
lation of John Chrysostom’s Commentary on the Gospel of Matthew—a text
sometimes mistakenly referred to as John’s Testament. Dateable between ca.
1001/1002 and June 1005, the Preface functioned, as we have seen, as a kind of
manifesto for the translation project that John entrusted to his son.

We do not possess the original copy of the Preface. The earliest surviving
manuscripts of the Preface derive from Euthymios’ immediate circle and are pre-
served in two Iviron codices of 1008: partly at the beginning of fvir. georg. 13 and
in full as a colophon to fvzr. georg. 10 (ff. 331r-337v). In the latter witness, the
copy of the Preface is immediately followed on f. 337v by the copy of an earlier,
brief colophon, also already mentioned above, that was composed by Euthymios
and is dated to the Byzantine year 6510, which corresponds to the period Sept.
1, 1001 to August 31, 1002. The colophon contains the following words: “I be-
seech all of you who will be copying this book — copy it with #his colophon in
its entirety”—it is likely that by “this colophon” either Euthymios’ own note or
John’s Preface is meant; if the latter, which seems likely, then the Preface is to be
dated also in 1001/1002 Or thereabouts.

Bibliography: See Gippert, Outtier, Kim, et al. 2022, 164—5 and 118-30 with
editions of the Georgian text of the Preface and Euthymios’ colophon (dated
in this publication to 1002), both followed by an English translation; for fvir.
georg. 10 and 13, see further below in our list, under the date 1001/1002. The
Preface is preserved in nine manuscripts (Khintibidze 2021-2022, 80); for the
important later copy, Kutaisi, Niko Berdzenishvili State Historical Museum,

20, dated to 1048, see 1.4 (text and note 32) above.

(b) The second source is the list of sixty-seven translations (mentioned in fifty
separate entries) cited in George Hagiorites’ Life of Euthymios and his father
John (M-H 25; GRD 13), composed ca. 1041-1045. The first part of this list repro-
duces precisely the order and, almost entirely, the contents of John’s Preface and
the forty-one works mentioned therein. Only one additional entry appears—on
the martyr Akepsimas—inserted between the corresponding items nos. 12 and
13 of the earlier list.

Given this correspondence, as well as the fact that the latter part of the cata-
logue in Euthymios’” Life commences exactly with the work which John’s text
prefaces, namely John Chrysostom’s Commentary on the Gospel of Matthew,
it is reasonable to assume that the twenty-four additional Georgian texts cited
only in Euthymios’ Lzfe date to after 1001/1002 or, at the latest, June 1005, and
some of the manuscript evidence supports such a later dating (either explicitly
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or ex silentio). That said, however, a now lost Georgian manuscript which car-
ried the date 991 (see below in the relevant entry) contains two hagiographies
(on Febronia and Antony) which are mentioned only in the latter part of the list
in Euthymios’ Lzfe’s. Thus, the period “ca. 1001/1002—June 1005” can be re-
garded only as a possible, yet not a definite, terminus post quem for the texts cited
there and presented below.

Bibliography: Martin-Hisard 1991, 1038, text and, especially, notes, where one
shall find information about any further, but undated Georgian manuscript

witnesses of Euthymios’ translations.

(IIX) In order to complete the picture of Euthymios’ literary production, we have
also included all known Greek manuscripts connected with certainty with Eu-
thymios’ milieu, transmitting texts which Euthymios had likely read, used or was
planning to use for his Georgian translations, and, in at least two cases, written
himself.#* Since the Life of Theodore of Edessa is a hagiographical text, a single
asterisk (*) marks all hagiographies that appear both among Euthymios’ transla-
tions and in the manuscripts associated with Theophanes, even when the rela-
tionship between the Greek and Georgian versions cannot be established here
with certainty.

Bz’blzbgmpby: for the listing and dating of the Greek witnesses, we have relied
primarily on Fonki¢ 1969, Kavrus 1989, Lamberz 1991, 37-41, and Fonki¢ and
Poliakov 1993. For the early history of the Iviron library on the Greek side, see
Fonkic¢ 1995-1996, 45—6 with Theologos Iberites 1998, 239-40.

(IV) The list is arranged chronologically, based on the dating of the transmitting
manuscripts or, in four entries, on the mention of a translation in John’s Pref-
ace and/or the Life of John and Euthymios, as well as Euthymios’ colophon of
1001/1002.

For each entry, the date is followed by:

- information, with bibliography, on the relevant dated or dateable
manuscript(s), the scribe(s) and also patron(s), if known, and any related
significant later manuscript witnesses; and

— the texts—in some cases, a representative selection—contained in that

manuscript or manuscripts.

49 To the Greek mss. listed below, we should add the fragments of one further attributed to the hand of
Theophanes, which has been identified (Fonkic 1969, 168-9) in four flyleaves added to Mosg. Synod.
g7. 168 (Vladimir 362; Diktyon 43793; Ehrhard IT 448); we have not been able to determine the textual

contents of these flyleaves.
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The dates of Euthymios’ retirement and death supplement the list.

(V) A more complete survey of @// the manuscripts which could be linked to the

environment of Iviron (including, that is, the Great Lavra and other Athonite

monasteries) in this period as well as of 4// Georgian texts attributed to Eu-

thymios could yield an even better picture, but will unfortunately remain a

desideratum for us here.

A Chronology of Euthymios’ Literary Production

-977:

Ms.: Ivir. georg. 32, copied by Saba (PmbZ 26913likely Saba the Kakhian,
scribe of fvir. georg. 5, dated to 983), for the first Athonite Georgian com-
munity (Euthymios, his father, Tornikios, and others); Gippert, Outtier,
Kim, et al. 2022, 308-18. The manuscript served as a model (so Gip-

b or early o,

pert, Outtier, Kim, et al. 2022, 308) for another late 10"
manuscript copied, according to its colophon, on Athos by Iordane (PmbZ
23509), on commission by “David, King of the Georgians”: Thbilisi, NCM,
H-2251; see Otkhmezuri et al. 2018, 66—7 with Martin-Hisard 1991, 102 (n.
84) and 103 (n. 87).

Texts: Homilies—the so-called Ethika (Fedwick 1981: 492-503; Kajaia
1992)—of Basil the Great, along with Gregory of Nazianzus’ famous Fu-
neral Oration for Basil (Or. 43); works of Basil and this specific Gregorian

oration are listed in both John’s Preface and Euthymios’ Life.

-978:

Ms.: Thilisi, NCM, H-1346, written, according to its colophon, on Olym-
pus at the “Lavra of Krania” (on which see text and note 14 above); scribe:
Saba K‘uti (i.e. the Cripple; PmbZ 26914); Otkhmezuri et al. 2018, 64—s.
Texts: The book of Revelation with the commentary of Andrew of Cae-
sarea, both works listed in both John’s Preface and Euthymios’ Lzfe.

Ms.: Ivir. georg. s, copied for John Tornikios; scribe: Saba the Kakhian
(PmbZ 26913; cf. above), active by this time in Iviron; Gippert, Outtier,
Kim, et al. 2022, 49—56.

Texts: John Sinaites’ Ladder (listed in both John’s Preface and Euthymios’
Life) with prefatory material and scholia; cf. Otkhmezuri 202s.

- 991

Ms.: Lost manuscript, whose copy is apparently preserved in the first cod-
icological unit of fvir. georg. 79, itself dated to ca. 1042-1055; Gippert,
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Outtier, Kim, et al. 2022, 637—44: the date (991) of that lost manuscript is
given in a colophon, which was copied on f. 97rv;
Texts: Passion of Febronia®, Athanasios’ Life of Antony, and Michael
Synkellos” Confession of Faith among others. Curiously, as noted above,
the first two texts are not listed in John’s Preface of 1001/1002—June 100s,
but included in the second part of the catalogue in Euthymios’ Life; mean-
while, both lists do contain Michael Synkellos’ Confession of Faith, though
(unlike the transmitting ms.) without the name of the author.>®
The second unit of fvir. georg. 79, whose model cannot be dated pre-
cisely, contains the following texts by Euthymios:
- (a) the (in the translation of Gippert, Outtier, Kim, et al.) “Passion
and praise of the holy and glorious martyr of Christ George, written
down by Symeon the Logothete, which is read in most of the glorious
churches in Greece, because they esteem it (?) for its profoundness”
(ff. 98r—112r)—this information has been wrongly interpreted as a
witness to the early pre-occupation of Euthymios with the Menolo-
gion of Symeon Metaphrastes in Volk 2009, 142 (cf. also Hogel 2019,
358-9);
- (b) Andrew of Crete’s Encomium of George the Martyr*, attributed
here to Basil the Great;
- (c) a Letter by Euthymios to his “spiritual brother” Theodore of St
Sabas, which dates after June 1005, as the father of Euthymios is men-
tioned as being no longer alive (published by Akhobadze et al. 1986,
121-3; German translation in Peradse 1936; cf. text and note 69 be-
low);

-and (d) Cyril of Scythopolis’ Life of Sabas.

- 980s-June 100s:

Ms.: Thilisi, NCM, MS A-1104; scribe: Ioane Meli, active at the Con-
stantinopolitan metochion of Iviron, and working for John the Iberian and
his son Euthymios; Otkhmezuri et al. 2018, 8o-1 and Skhirtladze and KI-
diashvili 2022, 312—3 (where the above information on the scribe is pro-
vided).

Texts: Collection of hagiographical and ascetic treatises, including the Lfe
of Onuphrius (listed in both John’s Preface and Euthymios’ Lzfe).

-late 10™ c.:

Ms.: Lvir. georg. 68; Gippert, Outtier, Kim, et al. 2022, s89—92.

5¢ For another important early manuscript (u™ c.) of the text, see Jerusalem, Greek Patriarchate, georg.
151 with Chkhikvadze et al. 2018, 130-1.
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Texts: Gregory of Nazianzus Oration on the Theophany (Or. 38),adoxology
= Or. 45,30, and the commentary on Or. 38 ascribed to Maximos the Con-
fessor. Euthymios’ Georgian translations of Gregory’s Orations are listed
in two separate entries, once in John’s Preface as well as the first part of the
list in Euthymios’ Lzfe and a second time in the second part of the latter
list.

- late roth / early mth c. (?):
Ms.: lvir. georg. 17; copied mainly by Basili; Gippert, Outtier, Kim,

of—™ ¢.”before ca.

et al. 2022, 185-94, who date the ms. to “ca. 1
1001/1002—June 1005

Texts: Hagiographies (from the months July-December) on Pankratios*
(July 9; listed in both the John’s Preface and Euthymios’ Life), Eustathios
Plakidas* and family (included only in Euthymios’ Life), Demetrios™ (Pas-
sion and Miracles, listed in John’s Preface and Euthymios’ Life), Eustratios™
(included only in the Life), Clement of Rome (listed in both the Preface
and the Life), and an expanded version of the systematic collection of the
Apophthegmata (Outtier 1977), “including quotations from John Chrysos-
tom, Basil the Great, and other Church fathers”.

- before ca. 1001/1002—June 1005:

Mss.:
Greek text: Mosq. Synod. gr. 88 (Vladimir 74; Diktyon 43713), from
Iviron; scribe: Theophanes; Lamberz (1991, 39) dates the ms. to “before
1020”5 Kavrus (1989, 167) dates it to ca. 1006-1007;
Georgian text: two notable u'-c. copies: (1) Jvir. georg. 16; Gippert,
Outtier, Kim, et al. 2022, 181—5 (“copied from a Jerusalem model”) with
Chkhikvadze et al. 2018, 201; and (2) Jerusalem, Greek Patriarchate,
georg. 32 with Chkhikvadze et al. 2018, 124 (“place of copying: Khakhuli
Monastery”, in Georgia).

Text: John Chrysostom’s Commentary on the Gospel of John, the first

work listed in both John’s Preface and in Euthymios’ Life.

- before ca. 1001/1002—June 1005: Authors and texts included in John’s Pref-

ace as well as the first part of the corresponding list in the Life of Euthymios

— we cite only those texts which are not mentioned elsewhere in our catalogue

as transmitted in a Georgian manuscript copied during Euthymios’ lifetime.
Authors: Makarios of Egypt, Maximos the Confessor, Isaak the Syr-
ian, Dorotheos of Gaza, Gregory of Nyssa, John of Damascus, Zosimas,
Ephrem, John Chrysostom;
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Liturgical books: the Synaxarion, the Triodion, and the Menaia;
Hagiographies on: Stephen the Younger, Clement of Ancyra, Akepsimas*
(as an exception listed oz/y in the first part of the catalogue in Euthymios’
Life), Gregory of Nazianzus”, Menas and Hermogenes, Athanasios the
Great, the three youths Alphius, Philadelphus and Cyrinus, Mary of Egypt,
John the Theologian*, Prokopios.

- 1001/1002: This date is derived from the aforementioned colophon by Eu-
thymios contained in fvir. georg. 10 (f. 337v).
Mss.:
Greek text (1006-1007):
March 1006: vol. 1: Mosq. Synod. gr. 75 (Vladimir 62; Diktyon
43700), from Iviron; scribe: Theophanes;
February 1007: vol. 2: Athos, Iviron 46 (Lambros 4166; Diktyon
23643); scribe: Theophanes; Soteroudes 1998, 85—6;
Georgian text (1008):
- “a triad of codices [in this order: [vir. georg. 13, 4, 10] containing
the complete translation”; scribes: Iovane Grdzelidze (PmbZ 23545)
(for georg. 13, 4, and 10), Iovane Okrop’iri (for georg. 4 and 10), and
Arseni Ninoc’mida (for georg. 4) (cf. NCM, A-1103 below); Gippert,
Outtier, Kim, etal. 2022, 164, with pp. 42—9, 115-33, and 164—9 (from
where the note in quotation marks is taken).
Notably, the Georgian text quickly reached Jerusalem; see
Jerusalem, Greek Patriarchate, georg. 12, dated to the first half of
the eleventh century and copied at the Georgian Monastery of the
Holy Cross, near Jerusalem; see Chkhikvadze et al. 2018, 23.
Text: John Chrysostom’s Commentary on the Gospel of Matthew, the first
work listed in the latter part of the catalogue in Euthymios’ Lzfe.

- after(?) ca. 1001/1002—June 1005: Authors and texts not included in John’s
Preface, but mentioned in the latter part of the corresponding list in the
Life of Euthymios—again, we cite only those texts which are not mentioned
elsewhere in our catalogue as transmitted in a Georgian manuscript copied dur-
ing Euthymios’ lifetime.
Authors: Cassian, Maximos the Confessor, Basil the Great;
Liturgical books: texts from the Euchologion (Offices for the monastic
habit and the Midnight Service), and the Horologion;
Hagiographies on: Andrew* the Apostle, Anthimos of Nicomedia, Bla-
sios of Sebasteia, Indes and Domna, Theodore Stratelates, Theodore of
Perge, Eustratios* and his companions, and Nikolaos*.
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- August 1004:

Ms.: Vatican, BAV, Ottob. gr. 422 (Diktyon *6566s; Ehrhard II 311 and I1I
793—4); scribe: Theophanes.

Texts: A non-menological collection of hagiographical texts in Greek
(both narrative and encomiastic); it includes: the Miracles of Michael the
Archangel” (BHG 1285/1288d) (a Georgian translation is listed in the latter
part of the catalogue in Euthymios’ Life), Metaphrastes’ Life of the Vir-
gin* (BHG 1047-1048) (for the Georgian translation see the next entry),
the Encomium by Andrew of Crete on Nikolaos* (copied a second time
in 1011 by Theophanes; moreover, a Georgian translation of a Life of St
Nikolaos is listed in the latter part of the catalogue in Euthymios’ Life),
and Metaphrastes’ Passion of Artemios (BHG 172).

- early(?) it c.:

Ms.: Thilisi, NCM, A-40; Van Esbroeck (1986, vi, with further bibliogra-
phy), cites the first half of the uth c. as the date of Tbilisi, NCM, A-4o,
while Simelidis (2020, 129) lists “c. 1000”. We think it reasonable to spec-
ulate that it may be linked chronologically with the above-mentioned Vat.
Ottob. gr. 422, dated to 1004 and copied by Theophanes, which contains
precisely one of the two texts used by Euthymios for the Georgian Life.
Texts: John Geometres’ Life of the Virgin (BHG 1o2g-11o2h) and Symeon
Metaphrastes’ Life of the Virgin* (BHG 1047-1048), jointly used (as demon-
strated rightly by Simelidis 2020) for the production of a composite Geor-
gian Life attributed pseudonymously to Maximos the Confessor, most
likely an invention by Euthymios, as rightly argued by Simelidis (2020,
157-8).

- June 1008:
Ms.: London, BL, Add. 36751 (Diktyon 39134); scribe: Theophanes.
Texts: A Gospel lectionary in Greek.>

- October 1011
Ms.: Athos, Koutloumousiou 25 (Lambros 3094; Diktyon 26050; Ehrhard
II 311 and 11T 130-2); scribe Theophanes.
Texts: Menological collection (Sept.—Febr.) in Greek; it includes: ha-
giographies inserted in Metaphrastes’ Menologion on Symeon the Stylite,
Eustathios Plakidas* (a Georgian translation is listed in Euthymios’ Life),
Thekla, John the Theologian* (a Georgian translation is listed in both

' This book may belong to those manuscripts created for the sake of procuring income for Iviron or
destined as a gift of the monastery; cf. text and note 46 above.
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John’s Preface and Euthymios’ Life), Gregory of Armenia, Thomas the
Apostle, Sergios and Bakchos, Luke the Apostle, Arethas, Kosmas and
Damian, Philip the Apostle, Matthew the Apostle, Catherine, Iakobos the
Persian, Barbara, and Eustratios*; it also includes Encomia on: Nikolaos*
by Andrew of Crete (also copied in 1004 by Theophanes; moreover, a Geor-
gian translation of a Life of St Nikolaos in listed in the latter part of the cat-
alogue in Euthymios’ Life), the 40 Martyrs of Sebasteia by Basil the Great,
and for Andrew* the Apostle by Niketas David the Paphlagonian.

- I0II-1019:

Ms.: Thilisi, NCM, A-1103 (with a colophon that suggests the above date);
scribes: the Athonites Iovane Grdzelidze, Iovane Okrop’iri, and Arseni
Ninoc’mida (cf. fvzr. georg. 13, above); Otkhmezuri et al. 2018, 68-9.
Texts: The Dialogues by Gregory the Great and Miracles of Michael the
Archangel”. Both texts are listed in this order also in the latter part of the
catalogue in Euthymios’ Life; they thus likely post-date 1001/1002—June
1005. Regarding the translation of the former work, see Bruni 2008 with
Othkmezuri 2022¢, 447-8.

- 1014:
Ms.: lvir. georg. 33; scribe: Agap’i; Gippert, Outtier, Kim, et al. 2022,
319—23 (from where the quote in the next line).
Texts: “Commentary on the Psalms by Basil of Caesarea, consisting of 17
homilies ... donated to Mt. Athos by Guaranduxt’, mother of Bagrat’ ITI”
(PmbZ 20740). Basil’s work is mentioned also in John’s Preface and in
Euthymios’ Life, thus likely predates 1001/1002—June 100s.

- before 1020:
Ms.: Mosq. Synod. gr. 176, ff. 231-388 (Vladimir 388; Diktyon 43801
Ehrhard II 238-9); scribe: anonymous (an associate of Theophanes?);
Fonki¢ in Fonki¢ and Poliakov 1993, 127.
Texts: A panegyrikon of Niketas David the Paphlagonian, with his Enco-
mia on the Apostles and Dionysios the Areopagite in Greek.

- before 1020:
Ms.: Vatican, BAV, Ottob. gr. 428 (Diktyon *65671), originally from Iv-
iron (Wenger 1956, 34—6); scribe: Theophanes; Boudignon, Cassin, and
Seguin 2018, 198—200.
Texts: Various works of John Chrysostom (not corresponding however
with any of the Georgian translations of Chrysostom listed in John’s Pref-
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ace and Euthymios’ Life), and Gregory of Nyssa’s Commentary on the
Lord’s Prayer (mentioned in both the Preface and the Life).

- Summer of 1019:
Euthymios retires.

- April 1020:
Ms.: Paris. gr. 529 (Diktyon *so104; Mossay 1981, 52); scribe: Theophanes.
Texts: Gregory of Nazianzus, Orations in Greek, with marginal scholia
(unedited?); for Euthymios’ Georgian translation of Gregory, see the entry
on the late 10™-c. Jvir. georg. 68 above.

- after 1020 (?):

Ms.: Mosq. Synod. gr. 176, ff. 1-230 (Vladimir 388; Diktyon 43801;
Ehrhard IIT 29; Fonki¢ in Fonki¢ and Poliakov 1993, 127); scribe: Theo-
phanes (1r-37v and 84r-230v) and another, anonymous copyist (38r-83v),
who was also responsible (Kavrus 1989, 169) for Mosq. Synod. gr. 16
(Vladimir 31; Diktyon 43741); this latter ms., likely also produced in the
environment of Euthymios, contains John Chrysostom’s Commentary on
the Genesis.

Texts: A shortened collection of texts in Greek from the Metaphrastic
Menologion for the months of September, October, and November, in-
cluding Niketas David the Paphlagonian’s Life of Gregory of Agrigento
(BHG 708) and the Life of Alypios the Stylite (BHG 64).

- May 1021:
Ms.: Kiev, National Library of Ukraine V. I. Vernadskyj, OTIC 3692 (Dik-
tyon 37437); scribe: Theodotos/Theodosios(?); Fonki¢ 1995-1996, 44-s;
for the Athonite and likely Lavran origins of the Kievan ms. see also Fonki¢
1973; it is, nevertheless, impossible to know where exactly on Athos it was
copied, but Iviron is certainly a possibility. Iviron seems to be the place
of production of also another early Barlaam and Ioasaph ms., Iviron 462
(Diktyon 24059), which is related to the Kievan book in terms of its ver-
sion of the text; Volk (2009, 87) places Iviron 462 in the exact same spatio-
temporal context as the Kiev Barlaam and loasaph.
Text: Barlaam and Ioasaph (version: Familie a).
As noted earlier (13, section “Georgian Hypotexts”), the single
manuscript copy of the Balavariani, the Georgian hypotext of Bar-
laam and loasaph—namely, Jerusalem, Greek Patriarchate, Georg.
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140—dates to the last decades of the eleventh century.* It was copied
at the Georgian Monastery of the Holy Cross, near Jerusalem, a
monastery with strong links to Iviron. We have interpreted this above as
a likely indication that the original Georgian manuscript which served
as a model for Georg. 140 could very likely have come from Iviron.?
One could also hypothesize that an earlier original was preserved in a
Sabaite environment and a copy was brought hence to Iviron and was
then used as the base text for the Greek Barlaam and Ioasaph. This
could possibly explain the fictive transmitter of the story, John Sabaites,
of the text’s title.

- February 1022:
Ms.: Mosq. Synod. gr. 162 (Vladimir 380; Diktyon 43787; Ehrhard III
170-1, 377, and 741-2); scribe: Theophanes; Fonki¢ in Fonki¢ and Poliakov
1993, 124-5.
Texts: Non-menological and almost exclusively non-Metaphrastic collec-
tion of hagiographical texts in Greek, several on the latter half of the liturgi-
cal year’*; itincludes texts on: Demetrios* (Encominm and Miracles), Max-
imos* the Confessor (five texts), Akepsimas* (Georgian translation listed in
Euthymios’ Lzfe), Gregory Presbyter’s Life of Gregory of Nazianzus* (the
only text which had been included in Metaphrastes’ Menologion; a Geor-
gian translation of this text is listed in both John’s Preface and Euthymios’
Life), George™ (two Encomia, the first misattributed to Andrew of Crete,
the latter anonymous), Febronia®, Gregory of Nyssa’s Life of Makrina®, etc.

- June 19, 1023:

Ms.: Mosq. Synod. gr. 15 (Vladimir 385; Diktyon 43640), from Iviron,
copied by Theophanes; ms. A in our edition (full discussion in 3.3 be-
low)—for the post-Byzantine ms. m of the Life of Theodore as a copy
of Mosq. Synod. gr. 15 as well as Mosq. Synod. gr. 162 (previous entry),
see Vol. I, Introduction 1.1.

Texts: Theodore of Edessa, along with other texts such as, as noted earlier, a
version of Ouranos’ Life of Symeon the Stylite the Younger, the Greek ver-

5* For the manuscript (which, among other texts, contains also a Georgian version of the Lzfe of Alexios
the Man of God [ff. 185v-195v]), see Volk 2009, 99-100 with Lang 1957, 392—3 and Gippert 202s,
261-2.

53 For the possible connection between Iviron and the Balavariani ms., see also Gippert 2013, 78.

54 We may note, e.g., that the ms. contains (being the earliest testimony) three rare texts for August, on
Laurentios (BHG 977¢), Andrew Stratelates (BHG 118), and Agathonikos (BHG 41b); cf. Ehrhard
Il 170-1 (n. 1).
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sion of a text which was also translated by Euthymios, the Life of Pankra-

tios*, and a version of the Life of Alexios the Man of God.
Regarding the Life of Theodore, it is worth repeating here that the
earliest extant copy of its Georgian hypotext, namely the Passion of St.
Michael who was in the Great Lavra of our holy father Sabas, dates to
the end of the tenth century and is preserved also in the library of Ivi-
ron: fvir. georg. 8. The manuscript, however, was not copied there. As
has been argued, the book, an old Georgian homiliary-cum-menologion,
the so-called Athos Mravaltavi, originated in Tao and quite probably
belonged to those books brought from the native land and endowed to
Iviron during its early years of existence.”> Furthermore, the Georgian
Passion is transmitted (as noted in Gippert, Outtier, Kim, et al. 2022, 88)
by two further manuscripts, both later: the -c. (latter half) Oxford,
Bodl. georg. 1(ff. 64v—78v) and Thilisi, NCM, Q-843b (ff. 27r-32v),
copied in 1897 from fvir. georg. 8 (Bregadze et al. 1958, 253; we thank
Jost Gippert for this reference). The Oxford ms. (on which see Peeters
1912b with Chkhikvadze et al. 2018: 80—1) seems to have originated in the
same context as Jerusalem, Greek Patriarchate, Georg. 140, which pre-
serves the Balavariani, namely in the Georgian Monastery of the Holy

Cross, near Jerusalem.

-anywhere between 1004 (?) and 1028 (?), the years of Theophanes’ attested
activity:
Ms.: Turin, Biblioteca Nazionale Universitaria, Taurinensis 25 C. IIIL. 3
(Diktyon 63571), copied by Theophanes, but destroyed in 1904 by a fire;
see Pasini et al. 1749, 94—6 with Lamberz 1991, 40 and e.g. Markesinis 2019,
256.
Texts: Works by Maximos the Confessor; Georgian translations of works
from Maximos’ corpus are listed in two entries, first in both John’s Preface
and the first part of the catalogue in Euthymios’ Life, and then in the latter
part of that second catalogue.

55 See Chkhikvadze et al. 2018: 189 and 194 with Blake 1931-1932: 318-329 and Gippert, Outtier, Kim,
etal. 2022, xi and 77-99. The manuscript is a “collection of 61 hagiographic texts in pre-metaphrastic
shape arranged in near to chronological order, beginning with 27 December and extending up to 27
June” (Gippert, Outtier, Kim, et al. 2022, 77). On the Georgian liturgical book called Mravalta’vs,
see van Esbroeck 1975, Samir 1976, and Gippert 2016a and 2020, with Aleksidze 2021, 624-5 and
Galadza 2018, 2323 (with further bibliography): “Mravaltavi (861635 M830), a Georgian calque
of the Greek adjective polykephalos (molvxépadog), which means ‘with many headings/chapters’, ... is
a collection of texts designed to be read during the liturgical year at various church services. Initially
the texts were exclusively homilies for feasts of the Lord or of the Theotokos and were predominantly

connected to the movable cycle. Eventually the collections grew to include hagiography and the lives
of saints.”
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- May 13, 10238:
Death of Euthymios.

Related manuscripts, copied relatively early after Euthymios’ death

- C. 1028:

Ms.: Thbilisi, NCM, A-92, copied at Iviron and Constantinople, for
Zacharias, Bishop of Valask’erti (PmbZ 28497); scribes: the Athonites Za-
karia Mirdatidze (PmbZ 28498) and Arseni Mirdatidze (PmbZ 20597), and
Basili Malusidze, a disciple of Zacharias; Otkhmezuri et al. 2018, 70-1and
Skhirtladze and Kldiashvili 2022, 319 (for the dating and locations) and
377-8.

Texts: Gregory of Nazianzus, Orations; for this corpus, see the entry on

the late 10™-c. Tvir. georg. 68 above.

- 1030:
Ms.: ITvir. georg. 21; scribe: Isak’” Mankaneli (Isaak of Mangana), monk
in the Georgian monastery of the Mother of God in Olympus; Gippert,
Outtier, Kim, et al. 2022, 228-39; cf. Skhirtladze and Kldiashvili 2022, 330
(n. 58).

Texts: Homilies attributed to Makarios of Egypt and the Passion of Akep-
simas* (listed in Euthymios’ Lzfe) as well as, again, the Life of Pankratios*.

- 1030:
Ms.: Thilisi, NCM, A-648, richly illustrated, but preserved only in a
fragmented state, copied also for bishop Zacharias; scribe: again Basili
Malusidze; Otkhmezuri et al. 2018, 9o—1 and Skhirtladze and Kldiashvili
2022, 322—9 (with rich bibliography) and 378-8o.

Texts: Synaxarion (translated before 1001/1002—June 100s), a version,
which according to van Esbroeck (1988a, 82) is closer to the Hagiopolitan
than to the Constantinopolitan calendar.

- C. 103L:
Ms.: Thbilisi, NCM, Q-34, copied for the aforementioned Zacharias; scribe:
again Isak’ Mankaneli; Otkhmezuri et al. 2018, 98—9 and Skhirtladze and
Kldiashvili 2022, 330-1and 381-2.

Texts: The Life of Maximos* the Confessor, along with his writings.

- 1031:
Ms.: Thbilisi, NCM, A-1, copied also for Zacharias in Constantinople;
scribe: again Basili Malusidze; Otkhmezuri et al. 2018, 92—3 and Skhirt-
ladze and Kldiashvili 2022, 330 and 380-1.
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Texts: Gregory of Nazianzus, Orations; for this corpus, see the entry on
the late 10™-c. Tvir. georg. 68 above.

-1030s (?):
Mss.:
- the earliest preserved copy, Thilisi, NCM, S-143, is dateable to the 1020s
(Skhirtladze and Kldiashvili 2022, 321, with the earlier bibliography) or,
perhaps more reasonably, 1030s (Van Esbroeck 19884, 77; though we do
not share his more precise dating of the translation of the Nomokanon
to the period between 1025 and 1028, following Giunashvili 1969, 203—4;
cf. Nutsubidzé 2026, 52). The book was made in Constantinople for the
aforementioned bishop Zacharias;
- the second earliest copy, Thilisi, NCM, A-96 (illuminated), is dated to
1031, and was also copied in Constantinople, at the Chora monastery
(associated with the Georgians in this period), for Gregory of Iviron
(PmbZ 22478?).
Both manuscripts were copied again by Basili Malusidze; Otkhmezuri
et al. 2018, 88—9 and 94—5 and Skhirtladze and Kldiashvili 2022,
319—22 (with discussion of the scribe as well), 376-7, and 381.
Text: The Lesser Nomokanon (Giunashvili 1972; Nutsubidzé 2026), a col-
lection and set of excerpts based on four texts, the Aczs of the Quinisext
Council of Constantinople (year 692), the Kanonarion of John the Faster
(cf. Van Esbroeck 1988, 76—80 and Van de Paverd 2006, 27,193, 200-1; Mes-
sis 2022a), Basil the Great’s Letters, and the so-called Synodikon of Ortho-
doxy, pertaining to icon veneration. The Nomokanon and the Synodikon
are mentioned only in the latter part of the catalogue in Euthymios” Lzfe.

2.3. THE DATE OF BARLAAM AND IOASAPH AND THEODORE OF EDESSA

The above list raises a swarm of issues. For our present purposes, apart from
its intrinsic value, the catalogue is important for deciphering and venturing an
opinion about at least two things. The first is the possible time of creation of
Barlaam and Ioasaph and Theodore of Edessa, a matter already touched upon
carlier (1.3), but which can gain further clarity in light of the above.

As we have seen, and as will be examined in detail later on, both Bariaam
and Ioasaph and Theodore of Edessa depend heavily on texts from Symeon
Metaphrastes’ Menologion, whose production seems to have begun in the 970s
and ended in the 980s (Symeon himself died likely in the 990s). The earliest
manuscript with hagiographical texts listed above dates to likely 991 (though it
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does not include a Metaphrastic text as has been previously assumeds®), and in-
teraction with hagiographical texts seems to increase after 1004 (the date of Vat.
Ottob. gr. 422, copied by Theophanes). The latter, is the latest securely con-
firmed date by which Euthymios must have been exposed to Metaphrastic texts,
an exposure which, of course, could have occurred and most likely did occur
earlier—when exactly we shall never know. It is thus reasonable to assume that
since a deep engagement with the Metaphrastic Menologion is presupposed for
the creation of Euthymios’ two large Greek hagiographies, they therefore must
post-date the 98os and indeed the year 1000 or so. That both of the two works
were conceived (even if not yet executed), while Euthymios was reading and tak-
ing notes from Metaphrastes’ hagiographies is also a likely possibility.

In the case of Theodore of Edessa, as again already noted, another hagiogra-
phy is a prerequisite for its creation, namely the Life of Symeon the Stylite the
Younger (BHG 1690), by Nikephoros Ouranos, most likely composed during
the early years of the eleventh century in Antioch (we should also allow for some
time to pass before the text reached Athos—via Constantinople? directly from
Antioch? or from the monastery of Symeon near Antioch?).5” The post-early-
1000s dating of the two texts can be also suggested by the fact that by June 1005
at least, Euthymios was, as is obvious from the above list, fully engaged with his
Georgian translations next to other obligations, which would presumably have
left little time for his large compositions in Greek.*

The terminus post guem can be pushed later still. Euthymios’ administrative
burden as abbot of Iviron and epitropos of the Lavra—roles he assumed in
10os—would have severely constrained his capacity for translation. In fact,
although several of the twenty-four Georgian texts mentioned exclusively in
Euthymios’ Life (and not in his father’s Preface) must postdate 1001/1002—June
1005, no major Georgian translation can be securely assigned following
1o19. This is the latest possible date which has been suggested for the Thbilisi
manuscript (NCM, A-1103, dated to the period between 1011 and 1019), which
preserves his translations of the Dialogues of Gregory the Great and the

5¢ Cf. the entry on Jvir. georg. 79 above.
57 Cf. 1.3. (text and notes 22 and 23) above. Glynias 2020, 450 hypothesizes that the Life of Symeon
could have been copied from a copy of the text deriving from the saint’s monastery near Antioch.

58 1In this regard, we disagree with Volk (2016, 417) who dates the first version of Barlaam and loasaph
to “the last years of the 1oth century” and Hegel (2019, 357) who also dates the first version to before
1005, which, in this view, would explain the supposed “grammatical and idiomatic faults found in it”.
Volk’s dating, we should add, offers a slight revision from his earlier position that Barlaam and Ioas-
aph was composed “kaum nach 985” (2009, 86—7 and 630, n. 31), itself based on a misunderstanding
of the relation between Metaphrastes’ Menologion and Euthymios’ text; in that regard, also the dat-
ing of some the witnesses used in Volk’s edition and placed in the tenth/eleventh c. (see the table in

2006, 3; cf. also https://pinakes.irht.cnrs.fr/notices/oeuvre/13526/) requires re-thinking, in our view.
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Miracles of Michael the Archangel. Indeed, the translation of the latter may
have been commenced significantly earlier, given that a Greek version of the
Miracles is found in Vat. Ottob. gr. 422, dated to 1004.

The years following 1019 therefore appear to constitute the most “open” and
extended interval in Euthymios’ career as both translator from Greek and admin-
istrator. The summer of 1019 is especially significant, as Euthymios retired from
the abbacy at that time and could devote substantially more attention to his writ-
ings (cf. GRD 13; M-H 26). The considerable length of the two Greek works in
question implies that he had ample time at his disposal, a scenario consistent
with the post-1019 period.

What about the terminus ante quem for the two Greek compositions? May
1021 and June 1023, when the earliest dated copies of Barlaam and Ioasaph and
Theodore of Edessa were produced give us the definite latest dates by which the
two Greek texts had been composed. Indeed, this temporal sequence is a strong
indication of their actual order of appearance. In other words, it is quite likely
that Barlaam and Ioasaph was written first and Theodore of Edessa followed.
This seems to be further supported by the fact that George Hagiorites also lists
the two works in his biography of Euthymios in this sequence—his other list,
we may note, of Euthymios’ Georgian translations, also seems to be arranged, at
least partly, chronologically.

Might the years 1021 and 1023 mark the definitive completion not only of the
manuscripts but also of the texts themselves? Is it possible to imagine that Bar-
laam and loasaph was composed between the summer of 1019 and May 1021, and
Theodore of Edessa between May 1021 and June 1023? A complication to this
postulate arises from the fact that the two dated manuscripts preserve—as we
shall scrutinize in greater detail (3.3)—a second, slightly revised version of each
work, attributable, in our estimation, to Euthymios himself. Consequently, it
is conceivable that Euthymios had authored both texts at an earlier date, only
returning to them in 1021 and 1023 to undertake their final revision. Given that
both works are also based on translations from Georgian, one could further hy-
pothesize that Euthymios may have started even earlier. Initially, he may have
produced basic draft translations of the two shorter (in the case of Theodore of
Edessa significantly shorter) Georgian hypotexts as a basis for his Greek composi-
tions; and then he may have returned to create, in two separate phases, the mon-
umental Greek works extant today, utilizing supplementary notes from translat-
ing other Greek authors, especially Metaphrastes.

We cannot be certain about the details of these scenarios. Nevertheless, we
do not think it necessary to envision a decades-long process. Rather, assuming
Euthymios was singularly devoted to these new compositions, a two-year span
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seems sufficient for him to produce the initial translations-cum-recompositions
of the Georgian originals and subsequently the second versions of each text. In
our view, there are relatively compelling signals that— irrespective of their initial
conception—dedicated work on Barlaam and loasaph began after the summer
of 1019. Once that Greek composition and its rewriting were completed in May
1021, a similar effort of translation-cum-recomposition and then rewriting likely
began on Theodore of Edessa, ending in June 1023, late in Euthymios’ life and

literary career.

2.4. NETWORKS AND AUDIENCES

The second and wider issue, into which the above list can help us delve, is the
set of social networks that lay behind and beyond Euthymios’ literary produc-
tion (including his Theodore of Edessa), forming its primary origins as well as
its primary targets. Based, that is, on the above catalogue of books—their dates
and locations, the texts they included, the scribes who produced them, and the
patrons who funded or inspired their making—, coordinated with information
from George’s biography of Euthymios and related sources as sketched out ear-
lier, we can get a glimpse of the people and the web of relations that influenced
Euthymios’ formation as a writer as well as those that represented most likely his
immediate intended audience as an author who was working under his father’s
mandate, by commission of Georgian elites, but also by his own accord. Some of
these relations can be reconstructed with confidence, while others are the matter
only of speculation.

Euthymios was, first and foremost, at the center of a Georgian network which fa-
cilitated communication between the kingdom of Georgia—with whose ruling
elite Euthymios and his father were in constant contact—and Georgians who
had settled in Constantinople and its monastic hinterlands both near and far,
namely the holy mountains of Olympus in Bithynia and of Athos, as well as
in the most important Byzantine Christian hub within Islamic ruled territories,
namely Jerusalem and its own monastic hinterland, especially the monastery of
St Sabas.?® A Georgian presence and contacts with Iviron apparently also ex-
isted for Antioch, recently re-incorporated into Byzantine territory since the re-
59 For Georgians in Palestine, see most recently Chronz et al. 2022 and also Tchekhanovets 2018; for the
monastery of St Sabas (Mar Saba), located 14.5 km south-east of Jerusalem, see Patrich 1995 and 2001,
and Galadza and Verheyden 2025—cf. also Jotischky 2012 and the much earlier Ehrhard 1893; for the
history of Melkite communities in Palestine, see Galadza 2018, passim with further bibliography. On
Athos, see e.g. various contributions in Bryer and Cunningham 1994, Delouis and Smyrlis 2019, and
Chitwood 2025. On Olympus and Bithynia in general, see Geyer and Lefort 2003 and Belke 2020; cf.

also relevant chapters in Mango and Dagron 199s. For monastic foundations in this period in general,
see Morris 1995.
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capture of the city in October 969 and the re-establishment of Byzantine rule.®
Such contacts with “Antiochian” Georgians were to increase after Euthymios’
death, as we shall see later on (5.1). But, during his lifetime as well, we have already
alluded to the close ties of the Athonite Georgians with, at the very least, the
Georgian-friendly imperial authorities in that region, most notably, the afore-
mentioned Bardas Phokas in the 980s and Nikephoros Ouranos in the 1000s.

This Iberian network comprised nobles pursuing careers in Byzantium as well
as erudite monks. Through their travels and settlements, they linked the various
Georgian outposts situated within and beyond Byzantine lands, moving with
remarkable ease across a vast geographical space—just like the main character
in Theodore of Edessa, we might add. The network, moreover, was closely con-
nected to certain Byzantine families of Asia Minor, the Phokades most notably.
Were the Georgians in this context honored guests or, as we suggested above,
high-profile hostages? Their status remains ambiguous, and must have fluctu-
ated according to circumstance.

Whatever the case, they acted as energetic agents of and respondents to their
Georgian kings’ interests—this included Euthymios’ translation project itself;
according to his biographer, many of his texts were sent to David king of Tao (d.
1000): “Being a man of faith”, we read “David was filled with joy when he saw
the texts, and said: ‘Glory to God who has revealed a new Chrysostom for our
times’. And the king sent letter after letter with a plea to translate more books
and send them to him” (GRD 13; M-H 24).* Simultaneously, Euthymios, along
with his father and other Georgians sought persistent ties with the highest lev-
els of Byzantine power. Indeed, with the exception of the brief period between
987-989, during the revolt of Bardas Phokas against Basil II, imperial power pro-
tected this Georgian network, which was centered on Athos and had ramifica-
tions throughout the empire.

This was a period—in Byzantine, emperor-centric terms, from the death of
Constantine VII Porphyrogennetos (959) to that of Basil II (1025)—which co-
incided with a significant project (if we can call it thus) of territorial expansion
for the Byzantine state, especially toward the south-eastern borders of the em-
pire. With its relative success, the project brought with it some prosperity, which
translated also into some notable flowering and consequent exportation of liter-
ary culture beyond Greek-speaking elites.®* The translation of mainly Constanti-

% On Antioch, see Todt 2020 and Todt and Vest 2014 with De Giorgi and Eger 202.1.

61 Cf. the translation entry on the year 977 above on ms. Thilisi, NCM, H-2251.

2 For overviews and discussions of the key issues in political and cultural history of this period (also
from an international perspective), see Cheynet 1990; Crostini 1996; Treadgold 1997, 498—579; Mag-
dalino 2002 and 2003a (various chapters); Lauxtermann 2003; Holmes 2005 and 2008; Tougher
2005; Cheynet 2006 (various chapters); Patlagean 2007; Kaldellis 2017; Magdalino 2017; Flusin and
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nopolitan Greek literature by Euthymios and then his followers from the 1030s
onwards—on the Black Mountain near Antioch, in Iviron, in Constantinople,
and in Georgia—offers testimony to this,® while a similar venture, from Greek
into Arabic, was initiated in Antioch and its environs roughly during the same
period.®* It is thus no accident that the Georgians often positioned themselves
as insiders and allies to this Byzantine project. The pronounced Orthodoxy seen
in Theodore of Edessa, confirmed by imperial power in our story, is indeed part
and parcel of that Georgian self-positioning.

In any case, as becomes quite clear from the above catalogue of texts and
manuscripts, thanks to the network of Georgians, Euthymios’ translations
quickly reached Constantinople and Olympus. The figure of Zacharias, a Geor-
gian bishop of aristocratic descent, living as a high-class exile in Constantinople
from 1022 to the early 1030s, 2 man with close ties to Iviron and instrumental for
the diffusion of Euthymios’ works, is prominent in this regard.®s A metochion of
Iviron existed, we should not forget, in Constantinople (likely in the Xerolophos
quarter), the place where Euthymios himself might have stayed during his visits
to the City and another place where his works were copied.®®

Euthymios’ translations were also copied and brought to Georgia as well
as, crucially for us here, Syro-Palestine. The links of Euthymios’ biographer

Cheynet 2017 (various chapters); the chapters by Whittow, Shepard, and Loud in Shepard 2019,

465-582; and Kaldellis 2024, 559—-87.

63 Forabriefoverview and further bibliography, see Aleksidze 2021 with Otkhmezuri and Raphava 2022,

3

211-27. We may also cite Surguladze et al. 2023, which touches on several issues discussed in the
paragraphs above.

64 See Treiger 2021 with Glynias 2022, both with thorough overviews and further bibliography; some
notable “Antiochian” figures, comparable to Euthymios, include the protospatharios Ibrahim ibn
Yahanna (early 9sos—fl. ca. 1025; PmbZ 22706), Yahanna ibn ‘Abd al-Masih (“a priest and a monk
in the region of Antioch”; first half of the e, responsible for the so-called “Antiochian Menolo-
gion”, which included also Metaphrastic texts; cf. Treiger 2017), Antonios (“abbot of the monastery
of Saint Symeon the Wonderworker on the Black Mountain near Antioch”; first half of the uth c.),
and deacon ‘Abdallah ibn al-Fadl (l. 1050). See further the relevant sections in Nasrallah 1983 and also
Roberts 2020 (on pp. 110-12, a comparison of Euthymios’ translated works and those of ‘Abdallih
ibn al-Fadl) and Glynias 2020, 432-5.

65 On Zacharias (Zogaplog in Greek sources; Zak’aria Valaskerteli or Baneli or Svingelozi—namely

M

bishop of Valashkert, archbishop of Bana, and synkellos—in Georgian sources) and his manuscripts,
see the detailed discussion in Skhirtladze and Kldiashvili 2022, 315-32 with PmbZ 28497 (possibly
also 28493) and Silogava 2013; see also Otkhmezuri et al. 2018, 21 and Papaioannou 2022, 156—7. To
the manuscripts mentioned in the list above we might add a Hesrmologion, annotated with neumes,
Tvir. georg. 85 (Zacharias’ father is mentioned in a prayer on f. Ir); see Gippert, Outtier, Kim, et al.
2022, 679-83 with Skhirtladze and Kldiashvili 2022, 76. See also Kldiashvili and Mtchedlidze 2022,
395-9.

On this dependency see Skhirtladze and Kldiashvili 2022, 313—5 and Oltean 2025, 22—6 with Life of
George Hagiorites, GRD* 25 = M-H?* 79 (and notes). See also the aforementioned (in the list of
dateable translations) ms. Tbilisi, NCM, MS A-1104, copied sometime between the 980s and 1005 by

66

Toane Meli, active at the Constantinopolitan metochion of Iviron. For other Georgian monasteries in
Constantinople, see Janin 1969, 256—7.
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and main promoter with the monastic communities of the Black Mountain
have already been mentioned and will occupy us again when we look at the
posthumous reception of Euthymios’ work in chapter 5. Regarding Palestine,
we might mention a monk, called Hilarion (PmbZ 22613), who according to
George Hagiorites was part of the Athonite Georgian monastic community
before the foundation of Iviron, and who—with the blessing of John and
Euthymios—spent “many years” as a deacon at the Church of the Anastasis
in Jerusalem (a prominent Jocus sanctus, repeatedly mentioned in Theodore of
Edessa), before returning to Iviron—after many letters and requests, again by
John and his son (GRD 19; M-H s5s).

Euthymios thus had contacts in the Holy Land, among the Georgian monks
at least, who by the 1040s had their own foundation there, another outpost of
Georgians and, indeed, of Tviron itself. This was the aforementioned monastery
of the Holy Cross, established by the Sabaite Prokhore (985-1066)%7, a commu-
nity that followed the rule of St Sabas and had a notable library.® We have also
evidence of Euthymios’ correspondence with at least one other Georgian monk
in St Sabas, dating to after Euthymios’ father’s death in 1005.%° That Euthymios
thus helped promote the status of St Sabas among Georgians is to be expected”®;
as is the fact that he did the same for his Greek readers, by the importance ac-
corded to St Sabas and the “Holy City” in the alleged transmission history of his
Barlaam and Ioasaph and, most conspicuously, by his biography of two Sabaite
Saints, Theodore and his relative Michael, in Theodore of Edessa.

What about Greek-speaking networks and audiences then? In describing the
death scene, cited above, George Hagiorites (GRD 23; M-H 77) mentions the
reactions not only of Georgians but, explicitly, also of Greeksin the City: “When
the emperor Constantine learned of the accident, he was greatly perturbed, and
he sent one of his relatives to check on him. So also did the inhabitants of the

City, noblemen, princes, and courtiers, who had great confidence in Euthymios

67 On Prokhore, see Peeters 1950, 207 with Wardrop 1913, 401-2, Martin-Hisard 2006-2007, 67 (n. 676,
where a direct relation between Euthymios and Prokhore is posited), Tchekhanovets 2018, 3940, and
Galadza 2018, 121-2 and 376-7. Cf. also text and note 53 above.

8 For the monastery, see van Esbroeck 2000 with Khutsishvili 2006; also Janin 1913. For its Georgian

manuscript collection, see Blake 1924 with Chronzetal. 2022, 31-4, 40-2, and s2—4 and also Pataridze

20192 and Garitte 196 4a (for a specific example).

9 Peradse 1936 and Gippert, Outtier, Kim, et al. 2022, 641 (with further bibliography) and also Taft

)

1988, 1846 and Galadza 2018, 136 and 160. For the text, preserved in fvzr. georg. 79, see the entry on
the year 991 above.

7° For Euthymios’ Georgian version of the Life of Sabas by Cyril of Skythopolis, see ms. Jvir. georg. 40
(dated to the early u™ ¢.) with Gippert, Outtier, Kim, et al. 2022, 378-88. Notably, the same text is
preserved in a ms. commissioned by the aforementioned Prokhore in the monastery of Holy Cross,
London, BL, Add. 11281, dated between 1034 and 1042; see Gippert 2016b.
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and loved him. Everyone came, bathed in tears, and kissed him, before leaving
again”. There may be some hagiographical exaggeration in this statement, but
it also seems reasonable to give credit to it. In his long career as one of the most
prominent figures of Athonite monasticism and a mediator of its interests (as
well as the interests of his fellow Georgians), Euthymios, fluent as well as learned
in Greek, must have had developed numerous connections with Greeks in the
capital and beyond its walls.

Such Constantinopolitan Greek connections of Euthymios must also have
had along history behind them. In this regard, we ought to return to Athanasios
the Athonite and his network of powerful Greek-speaking nobles as well as, less
discernibly, intellectuals. We have already mentioned the Phokades above, and
Athanasios’ and his fellow Georgian Athonites’ close links with them. Yet the
decisions recorded in Athanasios’ Testament, produced sometime between the
end of 993 and 996, bring to the foreground also the connections with the Con-
stantinopolitan elite and its intellectual circles. For Athanasios not only named
John the Iberian and, after John’s death, Euthymios as the guardians of the Great
Lavra, as already mentioned earlier, but also appointed as the monastery’s lay
overseer Nikephoros Ouranos to deal with all the monastery’s affairs in the cap-
ital City.”!

Ouranos (born likely between 940 and 950) was a man with a prominent ca-
reer in the imperial court and much influence on emperor Basil IT since the late
970s and early 980s, when Ouranos led embassies to the Emir of Baghdad (be-
tween 979 and 983), functioned as head of the imperial chancery in the 990s and
then as military commander in Antioch in the 1000s.7* There, most likely, Oura-
nos composed the Lzfe, which has been cited several times above and to which
we shall return, of Symeon the Younger, also known as Symeon Thaumastorites,
i.e. inhabitant of the Wondrous Mountain, near Antioch, where Symeon’s
monastery was located. Both the saint and monastery had risen in great promi-
nence during the time of Euthymios, also among Georgians”>—it is notable, 2
propos, that (a) the protagonist of Euthymios’ Theodore of Edessa makes a special
visit to Antioch and then specifically to Symeon’s monastery (104,4), that (b)
manuscripts of the Georgian translation of the early Byzantine Life of Symeon

7" On the connections between Athanasios, John, Euthymios, and Ouranos, in relation to the Great
Lavra specifically, see PmbZ 25617 (on Ouranos) with Athanasios Athonites, Testament 4 and 6 (pp.
125,21-126,7).

7* On Ouranos, see PmbZ 25617 with McGeer 1991 and Masterson 2019 (with further bibliography); see
also Glynias 2020, 429-31 (on Ouranos in relation to Antioch) as well as Weller 2014, 115-54 and 2019.

73 On Symeon Thaumastorites in his early Byzantine context, see Parker 2022; for his cultand monastery
during the ™ c. and their importance for the Georgians, see Caseau and Messis 2021, with further
bibliography, from which we may highlight Djobadze 1976, 63-107, Djobadze 1986, 57-116, Todt and
Vest 2014, 1768-75, and Glynias 2020.
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were in the Iviron library at the time of Euthymios (Kim 2016, 309-19), and that
(c) Ouranos’ text pays positive tribute to the “Iberians” (chapts. 101, 150, and
157).7* The Life of Symeon was not Ouranos’ single literary work, however. For,
importantly for us here, Ouranos was also an accomplished author in his own
right, with several surviving works (including another Metaphrastic hagiogra-
phy, a Passion of Theodore the Recruit), and a member of a network of Con-
stantinopolitan scholars, which included Symeon Metaphrastes.”

It is thus plausible to assume that Athanasios—who probably saw in Oura-
nos (after the fall of the Phokades and Basil Lekapenos) a powerful new pa-
tron or ally—was that person who facilitated or, at the very least, re-enforced
any Constantinopolitan connections for Euthymios and his father John, connec-
tions which had a lasting impact on Euthymios, even after Athanasios’ death in
1000/1001 and John’s death in 1005. After all, we find not only a text by Ouranos
(who died not long after 1007), written in Antioch in the early 1000s, but also
other relatively recent Constantinopolitan literary productions in Euthymios’ li-
brary and/or among his translations. These texts were by prominent writers of
the immediately preceding generations:

* Niketas David the Paphlagonian (ca. 880/88s—ca. 9502 PmbZ 25712;
Paschalidis 1999), listed on several entries above;

Theodore Daphnopates (c. 890/900-d. after 9632 PmbZ 27694), whose
anthology of John Chrysostom’s excerpts (Haidacher 1902; CPG 4684) is
cited several times in Barlaam and Ioasaph and is preserved together with
the Life of Theodore in ms. C, datable to the second half of the eleventh
century;

* John Geometres (ca. 935-late 990s; PmbZ 23092), a prominent rhetori-
cian, active in Constantinople from the 9sos and especially in the court
of Nikephoros Phokas in the late 960s—Euthymios translated Geometres’
Life of the Virgin, itself dated not long after 969/9707°—,

* and, of course, Symeon Metaphrastes (d. 990s?), Ouranos’ older friend.

This fact forces us to wonder who or what networks enabled Euthymios’ access
to these relatively recent compositions, produced within the highest echelons of
Constantinopolitan intellectual elite.

7+ On Symeon’s Life by Ouranos, see further Glynias 2022, 307-8 and Konstantatou 202s.

75 On Ouranos as an author beyond the Life of Symeon, see Taragna 2017, and bibliography cited above.
Ouranos composed a dirge on Metaphrastes (BHG 1675¢), on which see Papaioannou 2021¢, s02—4,
509, and s13—4. For his religious poetry (closely comparable to that of Metaphrastes), see Lauxter-
mann 2019, 175—9. For the Passion of Theodore (BHG 1762m), see Haldon 2016, 34-s.

76 See Constas and Simelidis 2023 (pp. ix-xi, on the dating). On Geometres, see Papaioannou 2019,
677-82 (with further bibliography) as well as Mushinskaya 2022 (especially pp. 365-6).
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It is impossible to know the exact relations between Euthymios and Oura-
nos, or whether Euthymios knew personally Metaphrastes or Geometres.”” It
is also impossible to ascertain, as has been suggested, whether we should con-
sider Euthymios’ literary production in light of some these prominent writers’
association with the confraternity of the Constantinopolitan church of 7z Ky-
rou, to which Geometres certainly belonged, but possibly also Ouranos and even
Metaphrastes.”® We are also unable to tell—to move a step even further—, where
one should place the beginnings of Euthymios’ initiative within the larger frame-
work of the patronage of Basil Lekapenos (PmbZ 20925), a protector of the
Phokas family and its Georgian allies and a patron of several intellectuals, in-
cluding likely the very Kyriotissa circle itself.”? As has been suggested by Paul
Magdalino, also the beginning and end of work on Metaphrastes’ Menologion
coincided with the rise and fall (in 985) from power of Lekapenos—and per-
haps profited from his patronage.*® The indisputable closeness of Euthymios
to Athanasios, on the other hand, allows us to speculate with much greater cer-
tainty that, as far as Euthymios was concerned, this traffic of relations and literary
production was (at the very least, originally, in the 970s and 980s) filtered and
mediated through the figure of the founder of the Athonite Lavra.

We should not forget, as noted above, that Athanasios had a career as a teacher
in Constantinople in the 940s—an illustrious career, if we should trust his bi-
ographer—, that he was likely, as we also argued (text and notes 15 through 20
above), Euthymios’ tutor in the late 960s and early 970s, and, moreover, that
his Lavra was the first monastery on Athos where Greek book production was
established, a model followed in Iviron. Athanasios himself had worked as a

copyist—his books were “still preserved” in the early eleventh century, as his bi-

77 Asaffirmed (with varying degrees of some hesitation) in Simelidis 2020 and 2023; see also Nikolaishvili
2022 on the supposed personal relations between Euthymios and Symeon Metaphrastes, reviving the
earlier view of Kekelidze as reviewed and revised in Khintibidze 1996, 272 and 278—9; cf. Khintibidze
20212022, 94 (“Euthymios is one of Symeon’s disciples and not just a follower”).

78 See again Simelidis (2020, passim, as well as 2023, 207), following Magdalino (2018), who was the first
to posit the existence of the Kyriotissa church (Janin 1969, 193—5) confraternity, with Geometres and
Ouranos (and possibly also Metaphrastes) as its members. For a text on the history of the church
(BHG 479i), originating likely in this context and notably transmitted in a manuscript preserved in
Iviron (Iviron 428, ff. 175r-182v; Diktyon 24025), see Masaouti 2017.

7% On Lekapenos and the Kyriotaz, see Magdalino 2018, 123; on Lekapenos in general, see also Németh
2018, 36—46. Another (antagonistic?) contemporary network seems to have formed around Symeon
the New Theologian (949-1022; PmbZ 27488), likely patronized by the powerful eunuch Joseph
Bringas (PmbZ 23529 with Messis 20144, 145, n. 105), an antagonist of Basil Lekapenos; it is worth
noting that Symeon the New Theologian’s fiercest opponent was Stephen of Nicomedia (d. after
1008/1009; PmbZ 27315), an intellectual associated with the Kyriotas group.

82 See 1.3 (n. 21) above.
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ographer reports, just like, we might add, those of one of Euthymios’ heroes,
Theodore of Edessa.®

Some (if not all) of the scribes, moreover, active in Lavra seem to have
come from Constantinople and to be connected with learned circles, like their
abbot.®* The most prominent among them, copying documents as well as
manuscripts for Lavra, was John of Lavra, active in the mid-98os and mid-99os,
precisely the time of Euthymios’ own maturation as a Georgian translator.®* No-
tably, the earliest dated document in his hand-writing is that aforementioned
one which registered the gift-exchanges between the monasteries of Lavra and Iv-
iron and that recorded John the Iberian’s active mediation on behalf of Athana-
sios” monastery.** Equally notably, John primarily produced copies of John
Chrysostom’s texts, which were rewritten in the most recent Constantinopo-
litan fashion, and, as such, could have been among Euthymios’ Greek models,
not only for the purposes of translation (indeed, he translated a large part of the
Chrysostomic corpus into Georgian®), but also for how to write in Greek.

We shall, again, return to this in more detail below (3.3 [text and notes 150
through1s3]). What commands our attention here is that in Euthymios’ perspec-
tive and environment, both early in his career and formation as a translator and
writer, and also later in his life, Greek-speaking and Greek-reading Byzantines
(including bilingual Georgians like Euthymios, at home with both languages)
must have mattered greatly: from Athanasios the Athonite, that is, and monas-
tics of various origins to courtiers of Constantine VIII and many others, in Con-
stantinople (to whose “imperial court”, as noted earlier, Euthymios traveled ap-
parently many times [n. 40 above]), in Thessalonike (to which Euthymios also
traveled often [GRD 15; M-H 29]), possibly in distant Jerusalem and Antioch,
where Euthymios had contacts, and of course on Athos, especially in the Great
Lavra, which he supervised, and in his very own monastery, the Iviron, regard-

See Athanasios of Panagiou, Lfe of St Athanasios of Athos, 53,7-14 with Lzfe of Theodore of Edessa
16 (and relevant note); cf. Anonymous, Life of St Athanasios of Athos (Vita B) (BHG 188) 12.

DPérez Martin (2016, 570-3) has rightly remarked that “Athanase de Lavra avait  son service des moines
qui s¥taient probablement formés dans I'administration”; she has also pointed to two scribes active
in the contexts of Lavra (year 1013; Diktyon 27284; Michael/Maximos, PmbZ 25356) and Iviron (year
10153 John, PmbZ 23356) who sign as maistdr and grammatikos respectively, likely alluding to their
notarial training and functions as teachers/notaries when laymen.

83 See D’Agostino and Degni 2020, 192—4 (on John having been trained in Constantinople [cf. Lam-
berz 1991, 34] as scribe of both mss. and documents, which affects also his writing style, ranging
between formal and cursive). On John, see further PmbZ 23154 with https://pinakes.irht.cors.fr/no-
tices/copiste-possesseur-autre/1359/.

84 This is Acts of Iviron 6, dated to 984; cf. text and note 18 above.

85 See the many Chrysostom texts listed in the catalogue of Euthymios’ translations above. For the
Chrysostomic codices of the John of Lavra, see Losacco 2007. For another likely related fragment of’
a Chrysostomic codex, see Otkhmezuri and Bezarashvili 2010.
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less of the social differentiations and tensions there—as we saw, the number of
Greeks apparently grew after 1019 (cf. GRD 24; M-H 80).

A prominent view regarding Euthymios’ Greek translations has been that
they represent a project distinct from that of Euthymios’ father, whose aim
was to contribute to the creation of a Christian literary culture for the Geor-
gian people; Euthymios, by contrast, undertook the Greek translation as the
spiritual guide of the Lavra, intending to provide the Greek monks with ed-
ifying narratives of Eastern origin.s(’ Yet, it must not be forgotten that Eu-
thymios was not only a Georgian or an Athonite author but also a Byzantine one,
maintaining a dynamic and creative presence within a wider Byzantine Greek
and Constantinopolitano-centric setting. His Greek works must be viewed
against this larger backdrop. As George Hagiorites writes, reporting the words
of the Georgian community of Iviron after Euthymios’ death: “The fame of
Euthymios’ virtues and sanctity became known in all Georgia, and not only in
Georgia but also in Greece as well” (GRD 25; M-H 83). Or we may turn to a
learned Greek author, who was more or less contemporary with Euthymios and
had very close ties to the Great Lavra environment. In a very rare mention of Eu-
thymios in Greek sources, Athanasios of Panagiou, writing in Constantinople
sometime between 1oo1 and 1025 and citing the words of Athanasios of Athos,
remarks the following: “Euthymios” was “a distinguished man, adorned by a
perfect life and a perfect discourse = Eb00Outov ... Biw 08 xai Adyw hapmpvvéuevoy

dpiotw”.¥7

86 See Metreveli 1995, 3540, a thesis repeated in Otkhmezuri and Raphava 2022, 223 and in Chikvatia
and Tkebuchava forthcoming.

87 Life of Athanasios the Athonite (Life A) 90,28-31, repeated verbatim in the later Life by an unknown
author (Vita B 30); Euthymios is also mentioned in Lives A (94) and B (31), when “the emperor” (i.e.
Basil II) appointed him as steward of the Great Lavra. For the dating and location of Athanasios of
Panagiou’s Life, see Noret 1982, cv—cxlv. For the two vitae, see also e.g. Efthymiadis 2013, D’Ayala
Valva 2017, and Krausmiiller 2020 with further bibliographies.



3. The Making of Theodore of Edessa

3.I. TRANSLATION

When Euthymios, likely in the early 1020s, started working on what eventually
became the Greek text of Theodore of Edessa, he had in front of him, at the very
least, the Georgian Passion of Michael the Sabaite. That text had been trans-
lated from a now lost Passion written in Arabic—as has been demonstrated by
Paul Peeters, Monica Blanchard, and Sidney Griffith beyond doubt." The Ara-
bic original, likely based on an oral Sabaite tradition, and, then, the Georgian
translation were composed sometime between the 830s, at the earliest (the his-
torical Aba Qurrah, who supposedly narrates the tale, was active certainly until
the 820s), and the late tenth century, at the latest (the date of the earliest trans-
mitting manuscript, Iviron, georg. 8).* For both the Arabic and especially the
Georgian version, we would favor a later placement over an earlier one within
that period, so as to allow for some temporal distance between the allegedly “his-
torical” personalities mentioned in the tale and the Georgian text we possess.
Both the Arabic and the Georgian version of Michael’s death at the hands of
Muslims would have served the interests of St Sabas, assigning to that monas-
tic community another glorious neo-martyr.> The association with the most fa-
mous Arabic-writing Christian theologian of Syro-Palestine, namely Aba Quir-
rah, glorified as the most recent great scion of St Sabas toward the conclusion
of the Passion (section 15), also boosted further the intellectual cache of the
monastery—this claim is without any basis on historical reality, as has been
convincingly argued by John C. Lamoreaux.* In this respect, the (early tenth-

Peeters 1930; Blanchard 1994 (esp. 159-163); Griffith 1994 (esp. 121 and 129-30). See also Graf 1947,23

and Samir 1976, 226.

The exact dates of Aba Qurrah are unknown; a native of Edessa, he was born in ca. 740/750 and died

after 820, possibly even after 829, while at some point in his life served as bishop of Harran, a city

near Edessa; see PmbZ 7627 with CPG 8075 and 8076 and the brief overview in Lamoreaux 2005,

xi—xviii (with further bibliography); see also Markov 2012, Treiger 2016, Awad 2016 and 2022, and

D’Agostino 2019.

3 On neo-martyrs (especially among Melkite Christians) in Syro-Palestine (including Mar Saba), see,
e.g., Griffith 1998, Vila 1999, Binggeli 2010, 77-92, Sahner 2014, 2018, and 2020, and Binggeli and
Efthymiadis 2020. See also Hoyland 1997, 33686 (pp. 379-81 on the Passion of Michael), and, re-
cently, Parker 2025 (pp. 57-8, again on Michael).

4 See Lamoreaux 2002.
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century?) legend of the Passion performed work that is in no way different to a
similar legend which is first attested in a Greek hagiographical work composed
most likely in the late tenth/early eleventh century in Antioch by Ioannes Po-
lites—deacon and chartophylax of Hagia Sophia, and then (Oct. 996-July 1021)
Byzantine patriarch of Antioch (PmbZ 23167).> That work linked the most
famous Greek-writing Christian theologian of Syro-Palestine, namely John of
Damascus (fl. first half of the 8% ¢.; PmbZ 2969), with St Sabas, fabricating the
legend that John had become a monk there together with his supposed spiritual
brother Kosmas.® Polites’ V7za of the Damascene was based on a now lost, ear-
lier (ninth-/tenth-c.?) biography of John in Arabic, which may indeed have been
the origin of the Sabas link as well.” This would make the creation of the Sabaite
John of Damascus and the Szbaite Theodore Aba Qurrah roughly contempo-
rary.

In any case, the tale of Michael, as conveyed in its early versions, belonged to
a wider traffic of legends and texts, in which the Arabic Christian literary tradi-
tion often served as the intermediate between Syriac or Greek and Georgian.®
In some instances, a text composed in Christian Arabic was even the source text
for the Greek or the Georgian versions, without an earlier hypotext in another
language; this is most likely the case for our Passion, even if an ultimate Greek
source cannot be excluded with absolute certainty.” The Balavariani may be-
long to this context as well, if its Arabic hypotext was, in fact, also the first Chris-
tian version of the Indian story of Buddha, produced in Christian circles within
the eight-century Umayyad Arab world,'® and if Syro-Palestine, rather than the
Caucasus, was (as we are inclined to think) the place of the creation of the

Georgian version." In any case, we know that Christian Arabic texts were pro-

“

For the text’s attribution to Polites, see Kontouma 2010; Volk 2023 (esp. 24—26) does not accept this
attribution and argues for John VII (964-966 or 969), patriarch of Jerusalem. The issue of author-
ship does not affect our argument here.

BHG 884, section 22 (ed. Volk). For the fabricated association of John of Damascus with the Lavra
of St Sabas, see Auzépy 1994 (esp. 183) and 2001 (esp. 305); cf. Lamoreaux 2002, 40 and Kontouma
2015, L.

7 For the history of John’s biography in Arabic, see Flusin 1989 with Treiger 2013; cf. also Messis and
Papaioannou 2021b, 200.

Overviews in Martin-Hisard 2009, Swanson 2009, Pataridze 2013 and 2020, and Treiger 2021; see also
Nanobashvili 2003.

See Roggema 2009 (contra Vila 1999, 160-77) with Peeters 1930, 65, Peeters 1950, 210-11, Griffith

©

1994, 121 and 129-30, and Blanchard 1994, 159-163; the latter three publications place the Passion in
the context of a wider set of similar texts translated from Arabic into Georgian; cf. also van Esbroeck
1988b, 142. The aforementioned fvir. georg. 8, which contains the Passion of Michael, also includes
other texts deriving from Arabic; cf. Pataridze 2020, 71 with 1.3 [text and note 28] and 2.2 [text and
note ss] above.

See Genequand 2014 with Basso 2019, 324-30 contra Volk 2016, 409-11 and the earlier bibliography
cited there.

Again, contra Volk 2009, 80, 85, and 99.
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duced mainly in the multilingual, multiethnic, and often tightly interconnected
monastic communities in Syro-Palestine—such as that of St Sabas, the key lo-
cality in Theodore of Edessa and a monastery, as we have seen, with established
contacts later on with Euthymios and Iviron—and also in another monastery
with strong Palestinian connections, namely the monastery of St Catherine on
Mt Sinai, during the centuries after the Islamic conquests.

The rapid Arabicization of large Christian populations in the Middle East
necessitated the creation of such texts in the new dominant language, alongside
both ancient and contemporary works in other Christian languages—the latter
works were being read by or composed for the still many Greek- and Georgian-
speaking Christians (among others) who remained active and preeminent or in-
fluential in the Christian monasteries as well as urban centers of the region.™
From one perspective, Euthymios’ own translation activity from Greek directly
into Georgian, and from Georgian into Greek, stood at the end of this long
line of textual trafficking, while marking a momentous turning point, shifting
the center of gravity—in terms of the liturgical, literary, and ideological tradi-
tion—from Syro-Palestine to Constantinople.

This shift will become clear as we proceed. Let us return to the Passion of
Michael the Sabaite, however. First, we must remind our readers that the Passion
corresponds to only ca. 15% of the Greek text of the Life of Theodore of Edessa
and that no other exactly corresponding text or story in Georgian (or any other
language) has been identified as the basis for the rest of the main narrative of
the Life as a whole. Direct correspondences between the existing Georgian and
Greek versions of the Passion have led scholars to securely identify the former as
the hypotext for the latter. However, we cannot be absolutely certain that these
correspondences did not exist already between the preserved Georgian Passion
and a supposed lost, longer Georgian text, a Georgian Life of Theodore of Edessa
that is, in which the Passion was already incorporated, and which presumably
would have served as the lost hypotext for the Greek Life as a whole, composed
by Euthymios.

Looking only from the perspective of translation, we have one argument and
one piece of evidence to marshal against this hypothesis. The argument—which
will emerge in full in the analysis that follows—has to do with the fact that based
on his other preserved translations, both from Greek and from Georgian, it ap-
pears that the elaborate and inventive combination of different texts or different
segments of texts, both at the level of plot and at the level of discursive rendition,

'* For overviews, see Binggeli 2015 and Pataridze 2019b, with the earlier bibliography, of which we may
highlight: Peeters 1950; Blake 1965; Nasrallah 1987; and Griffith 1992. See also Bertaina, Toenies Keat-
ing, Swanson, and Treiger 2019 and Messis and Papaioannou 2021b (with further bibliography).
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which we witness also in Theodore of Edessa, was Euthymios’ modus operands as
anauthor. Itis thus much more likely that it was he who incorporated Michael’s
Passion into the Life of Theodore in the intricate fashion, which we will demon-
strate, than someone else before him. The many similarities which we shall ob-
serve between Barlaam and loasaph and Theodore of Edessa are especially strong
indicators in this regard, since we would need to invent a second Euthymios, a
Euthymios-look-alike author, who had already created, before Euthymios, the
supposedly lost Georgian complete text of the Life of Theodore as a complex,
composite story with the Passion of Michael inserted in it.

As for the piece of evidence, the earliest extant copy of the Georgian Passion
of Michael, Iviron, georg. 8 mentioned earlier, dates paleographically to the life-
time of Euthymios, namely the late tenth century, and was housed in the very li-
brary of Euthymios” monastery since its early years of existence. In other words,
Euthymios had direct access to it. Following the principle that the simplest solu-
tion is usually the best one, it would be more logical to imagine that Euthymios
reworked the only extant Georgian Passion, preserved in a manuscript in his li-
brary, than to treat fvir. georg. 8 as a mere coincidence, and postulate another
lost manuscript available to him containing an otherwise unattested Georgian
Life of Theodore, with the Passion included.

Considering Euthymios as the author, who (a) translated the Georgian Pas-
sion preserved in fvir. georg. 8, and (b) incorporated this text into the Life of
Theodore, cannot be more than a very strong supposition, but, in our view, it is
the most plausible such supposition one can make with the facts available to us.
We shall thus proceed with this premise, and go ahead and ask how Euthymios
went about creating his Theodore of Edessa. And, first of all, how did he carry
out his translation and incorporation of the Georgian Passion?

¥

All earlier comparisons of the Georgian Passion and the martyrdom tale, as in-
corporated within the Greek Life of Theodore, have focused on establishing the
dependence of the Greek upon the Georgian version and on dissecting the ap-
parent fictionality of both accounts in order to “strip off the layers of legend and
fairy tale”, in an attempt to recover any debris of historicity that might reveal the
historical contexts in which either text had been produced and “disclose the his-
torical basis beneath the naive embellishments and pious ejaculations”.” From
this historicist perspective, ignorant of Euthymios’ authorship of Theodore of
Edessa, the Greek account looks somewhat pale, and certainly paler than the

'3 The phrases in quotes from Vasiliev 1942-1943, 166.
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Georgian one; as Paul Peeters put it rather acerbically, “one feels as though one
has taken many steps downward, from mediocre to worse”.'*

From a literary perspective, however, creative ingenuity and elevation is at
play, operating both at a micro level and on a broader scale. Often in the Greek
text, as can be gleaned from our apparatus fontium, Euthymios replicated closely
the original Georgian wording through his translation. He also remained in
broad terms faithful to the narrative core of the Passion (Passion, sections 3—13 =
Life 24,3-34,4): the description of Michael’s visit to Jerusalem to sell his “handi-
work?”, his fateful meeting with queen Seis, and the lengthy dialogical encounter
with the Muslim King and his Jewish expert in the Law; this encounter climaxes
with the torture and martyrial death of Michael and then the burial of his body
in the monastery of St Sabas.

In regard to this basic account, which he retains, Euthymios intervenes solely
in the details. He reshapes elements that were topical either to the originally
oral and folk modes of literary communication or to the immediate interaction
between Christianity and Islam—both conditions defined, in our view, the cre-
ation of the Arabic and subsequent Georgian versions. Thus, the grand entrance
of the king and queen “in a great throng with a select army in decorated chariots,
on thoroughbred horses, colts, elephants, and camels, in a multicolor spectacle,
in a variable, fleeting and forgettable display” (Passion 2) becomes a mere “along
with a great crowd, men-at-arms, and pomp” (Life 24,1). The—typical of oral
storytelling—witty exchange of riddles, posed by a person inferior in status to
aking, is toned down. Of the three “riddles” (explicitly called thus in the Geor-
gian version)—on (a) “the first, and the second, and the third” thing that kings
must guard, on (b) what is the proper punishment of an adulterer, and on (c)
the man who flees a serpent only to end up in front of “ferocious lion” (Passion
6)—, only the last one remains in the Greek explicitly a “parable”, a theologically
more straightforward designation (Life 25,5)."

Euthymios also leaves out entirely a section where the sensual Paradise
promised by Muhammad is compared to the superior Eternal Kingdom
promised by Apostle Paul (Passion 6), an argument of urgency for ninth- or
tenth-century Christians living among Muslims, the context of production for
the original Passion, but with less interest for the distant, early eleventh-century

4 Peeters 1930, 81: “on se sent descendre de plusieurs degrés du médiocre au pire”. Other comparisons
in Vasiliev 1942-1943, 213—4; Nasrallah 1987, 160-1; Griffith 1994: 120-1; Griffith 1998, 168-83; Lam-
oreaux 2002: 28—9.

'S Euthymios also slightly rearranges the relevant section; in the Georgian version, the riddle test comes
firstand then the question about Michael’s actual origins and occupation (cf. Passion 6 with Theodore
of Edessa 25,3—7), while some rearrangement occurs later as well (cf. 8 with 25,6). On riddles as they
transition from oral to textual/literary modes of communication in Greek writing, see Konstan and
Resh forthcoming a.
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Athos.™ Moreover, Euthymios makes the Muslim King not an Arab, as one
would expect, but a “Persian”, thus evoking the very rich hagiographical world
of Christian martyrdom under Persian rulers. Simultaneously, Euthymios
introduces a few “novelistic” brushes from the Constantinopolitan literary
tradition to which the Life of Theodore as a whole belongs, evoking thus
a more learned sentimentality. He thus enhances the crucial “erotic” scene,
by amplifying rhetorically the beauty of Michael, the sexual advances made
by the queen, his sturdy rebuff, and the torture that follows (Passion 4-5 =
Life 24,8-24,18)—indeed, as we shall see in the next section, much of the
wording for this and other parts of the Euthymian version of Michael’s Passion
is borrowed from tenth-century Constantinopolitan texts.

Euthymios’ greater challenge lay in weaving this fundamentally independent
narrative into the broader tapestry of the biography of Theodore of Edessa. In
this regard, Euthymios took a series of daring inventive steps, dismantling and
re-configuring almost all elements of historical verisimilitude in the discursive
frame of the Passion, namely the introduction (sections 1—2) and the conclusion
(14-15).

As is typical in texts that reflect oral storytelling modes, the Passion begins
with a set of nested narrations, in which both the status of the narrators (all in
the first person) and the length and detail of the discursive situation grow as we
move forward, and in which no author whatsoever of the textual form of the
tale is made visible. The story then closes in reverse order, though with some
confusion of the boundaries between some of the encased units. Here are the
specifics:

- An unnamed group of monks from the Great Lavra of “our holy father
Sabas” narrates a story told to them by ... (section 1)
- “Abba Basil, priest of Saint Sabas, an amazing man and a seer of won-

»17

ders™” who narrates an encounter “on the feast of the Annunciation”
with “the famous abba Theodore Abukura;”, living in a cell near the
Lavra. After a brief delaying scene ... (section 1)
- Abt Qurrah then tells them about ...
- the old days of Abdal-melik, “son of Murvan”, when “great peace
and calm” reigned, visitors of every faith came to Jerusalem, in-
cluding the caliph himself, a good-hearted ruler who travels from

Babylon to the Christian Holy Land in search of “a Christian

16 See, however, Barlaam and loasaph 9,96-104 (with no direct equivalent in the Balavarians), where
an echo of these concerns is to be found.

'7° On the possible historical personality echoed by this name, see PmbZ 891 with PmbZ 88s; see also
Nasrallah 1987, 160 (who believes in the historicity of the Passion).
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man knowledgeable about the law (section 2). Then the story of
a “certain Tiberian monk at Saint Sabas”,” who had a “perfected
and handsome” disciple, named Michael, also from Tiberias, and
Michael’s martyrdom account begins (section 3 and onwards).
- Once Michael’s death and burial are related, the voice of Aba Qur-
rah is heard anew (end of section 13), relating how, seven days later,
“we” buried Michael’s teacher together with his disciple—thus con-
fusing the present of Aba Qurrah as narrator with the past of his nar-
ration.
- Then, we immediately return to Basil (section 14): “But I,” we read,
“poor Basil, I recorded this for the benefit of writers and readers and
listeners”. An extensive encomium of the monastery of St Sabas follows
(14), along with a praise of its famous scions (1), last of which is Aba
Quirrah, “the new one of Saint Sabas, the shepherd and priest-leader of
Assyria, the miracle worker of Babylonia”.
- In the final words, which praise “our father” Saint Sabas, the “I” of
Basil and the “we” of the initial anonymous narrators seem again to blend,

though without clear indication of whose voice we hear.

This elaborate construct is reconfigured entirely in the Life of Theodore with re-
markable freedom. This begins with the generic designation of the tale. While
the Passion of Michael is explicitly termed thus in the Georgian title, the story
is bookended within the Greek version as “something miraculous (t@v wepads-
Ewv), as a kind of sweetening for the story (§ovopd 1t ... 7@ Supyuar) f, for the
benefit (dpéetov) of those who shall read it, a miracle which God performed (te-
Qowpatodpynxev)” in its introduction (18,2) and as a “story (duqynow) ... along
digression (mapexPaticwtepov) for the sake of offering more benefit (dpeleing)”
in its conclusion (35,1).

Then, the two main narrators, Abba Basil and Theodore Aba Qurrah are
transformed as well as enlarged beyond recognition, outside the story of Michael.
Theodore Aba Qurrah loses his identifying designation and becomes Theodore
“of Edessa”, to whom an ample and complete biography as well as one text, the
Chapters, are attached.” From his former self, Theodore retains only three fea-

tures; he is:

8 Later in the Passion (13), we hear of a certain abba Moses, which could likely be the name of this
Tiberian monk.

™2 In this regard, we may wonder if it is not simply convention that George Hagiorites, in his biography
of Euthymios, chose the name of Abat Qurrah—the name of a famous theologian but only a main
narrator and certainly not the protagonist in Michael’s Passion—in order to refer to the Georgian text
that Euthymios used in order to create the Greek Theodore of Edessa.
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(a) an ascetic in the monastery of St Sabas—a biographical detail in the pro-
file of the historical Theodore Aba Qurrah, which among medieval sources
is mentioned only in the Georgian Passion and, though most scholarship
considers it true, is most certainly fictional**—

(b) a leading bishop in Syria (without specification of the city)—notably,
Abt Quirrah, though most likely born in Edessa, is never associated with
that city in his sobriquets; in Greek specifically, he was usually identi-
fied either as “@eddwpog emioxomog Kapdv (rarely Xappdv)” or as “Afovxa-
pag
and (c) a man with miracle-working activity in Babylon (ie. Bagh-

»21

dad)—again, another piece of information unattested elsewhere about

Abt Qurrah.

Along the way, this new Theodore takes on also the attributes of the “Tiberian
monk” and mentor of Michael in the Passion, since, in Euthymios’ text, it is
Theodore who is the teacher and, even more significantly, the elder relative
of Michael, with whom he is eventually buried (115,3, an incident which has
been transposed and placed at the end of the Life of Theodore, much removed
from the story of Michael).>* In order perhaps to single out his new Theodore,
Euthymios also changes the name of the abba who is miraculously cured by
Michael: the Theodore of the Passion (13) thus becomes George in the Life
(34,2-343).

That Theodore of Edessa of the Life is the Theodore Aba Qurrah of the Pas-
sion is furthermore solidified by another clever transposition.”* The encounter
of the monks of St Sabas with Aba Qurrah living near their monastery (Passion
1) is transferred again outside the story of Michael and becomes a later episode
in the Life of Theodore (38,1—40,1). During that episode, which takes place
“on the venerable day of the Annunciation”, Theodore instead of the account
about the martyrdom of Michael (as in the Georgian Passion) gives a speech to
the Sabaite monks on proper Christian life and then dictates a “century of chap-

20 See Lamoreaux 2002 and text and n. 4 above.

' For examples of Aba Qurrah’s sobriquets in the Greek tradition, see further text and note 61 below.

The only case that he was linked with Edessa is through pseudonymity, and this only in the Christian
Arabic tradition; see Treiger 2016 on works of his, preserved under the name Thaddeus of Edessa.
*> Euthymios was apparently not the only person to link a “monk from Tiberias” with Theodore Aba
Qurrah; in a version of the title of The Disputation of the monk Ibribim al-Tabarini, preserved in a
ms., dated to 1539 (Vatican, Sbath s42), 2 9t -c. Arabic text in the tradition of dialogues between Chris-
tians, Jews, and Muslims, the Christian protagonist of the story, the monk Abraham from Tiberias,
is identified with Aba Qurrah; see Pecters 1930, 94-s; for the text, see Marcuzzo 1986 with Griffith
1999, 22—37 and Swanson 2009.
Cf. Peeters 1930, 85.

2
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ters” on asceticism, which are mentioned here but recorded in full as a separate
text only after the conclusion of the Life.*

As for Abba Basil of the Georgian Passion, he becomes “Basil, bishop of
Emesa”, the supposed author and main narrator of the Life of Theodore, a
secondary character whose presence spans the entire text (and the reader is re-
minded of this consistently: see e.g. 44,1, 55,3, 68,1, 70,2, 74, 82,3, 85,8, 92,2,
etc.). Additionally, the new Basil happens to be a nephew of Theodore and his
closest associate. The narrative proximity of the two narrators, Abba Basil and
Theodore Aba Qurrah, in the original tale is thus reconfigured as biological affin-
ity in Euthymios’ text. From his former self, the new Basil retains the agency of
a narrator, now much amplified, as he becomes the primary narrator and, ad-
ditionally, the author of Theodore’s biography. This elevated agency is boosted
with additional authority, perhaps not needed as much in the original tale with
its encasing structure. Thus, the new Basil is a bishop of a major city, and a rela-
tive and companion of the protagonist.

By enlarging the main characters in stature and narrative substance, by re-
ducing them from four (Michael, Tiberian monk, Theodore Aba Qurrah, and
Basil) to three (Michael, Theodore of Edessa, Basil of Emesa), and by turn-
ing them into biological relatives, Euthymios has also leveled narrative time.
Michael, Theodore, and Basil become clearly synchronous in his text. So too
is Abdal-melik, namely Adramelech of the Greek version. This synchronic-
ity—with all the problems it carries for the historicity of the tale—is partly en-
abled by two “historiographical” slippages in the original Passion:

(a) informed readers of the Georgian Passion, especially in the environment
of St Sabas and other Melkite Christians in the ninth century, would rec-
ognize Abdal-melik as a rendering of the Arabic ‘Abd al-Malik and as a
reference to a famous caliph belonging to the Umayyad dynasty and ruling
from Damascus, from 685 to 705 (PmbZ 18).> In the Passion, however, he
is anachronistically linked with Baghdad26 ;

>+ We should add that in the Passion (section 1), within the framing scene, it is a désciple of Aba Qurrah
who is said to have not tasted anything at all “from the start” of the fast, while in Theodore of Edessa
(38,1) all this is related about Theodore. Furthermore, in the Passion, Aba Qurrah asks, in a playful
fashion, for bodily food to be served to him before he can offer spiritual nourishment, while in the
Life, it is the visiting Sabaite monks who insist that Theodore has a meal.

%5 Cf. Bowman 2021, 123.

26 On the discrepancy of location, see Griffith 1994, 131. For the identification of Adpapéey with ‘Abd
al-Malik, see also Vasiliev 1942~1943: 175 (with further references).
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and (b) Theodore Aba Qurrah—whom again informed readers would
know as an early ninth-century figure—is assumed, as we saw, to be present
at the burial of Michael at the time of ‘Abd al-Malik, a century earlier.*”

Based on these slippages, an altogether new time frame is created in the Life
of Theodore of Edessa. This frame is even more imaginary than the original
one. Euthymios presents Adramelech (king of the Persians), Michael (a na-
tive of Edessa, not of Tiberias), Theodore (bishop of Edessa rather than of the
nearby city of Harran, as was the historical Aba Qurrah), and Basil (likewise
from Edessa and bishop of another major Syrian city, Emesa)—figures other-
wise unattested in any Greek source—as active in a period stretching from after
the Seventh Ecumenical Council of 787 (47,1) to the reign of Emperor Michael
III and his mother Theodora, that is, the 840s and 850s (84,53).

Euthymios’ treatment of “Abdal-melik, son of Murvan” deserves a few more
words in this regard. Euthymios first does away with the designation “son of
Murvan” present in Georgian, which was an identifying reference to ‘Abd al-
Malik’s actual father, caliph Marwan or Mapovéy. in Byzantine Greek (PmbZ
4864). Then, “Adramelech”, the Greek form of the character’s name, is Eu-
thymios’ invention, since the historical ‘Abd al-Malik is always referred to as
Appédey in other Byzantine Greek texts (PmbZ 18). The new appellation is
reminiscent of a biblical-cum-eastern-sounding characters, rarely used outside
the Bible in Byzantine texts; in 2 Kings 17,31, Adramelech is the name of a pagan
God venerated by the Sepharvites in Samaria and, in 2 Kings 19,37 and Isaiah
37,38, the name of an Assyrian king. The Adramelech of Theodore’s Life thus
cannot evoke more than a legendary personality.

Meanwhile, as soon as Michael is introduced in the Greek Theodore
(19,1—21,1) and before the Persian Adramelech from Babylon is mentioned
(24,1), Euthymios interjects a relatively sizeable historiographical excursus
(21,2—23), which is entirely absent in the Georgian and which fixes another
temporal limit to the tale. There, we learn that the presence of Persian rulers
in the Holy Land was occasioned by the takeover of Syria and Palestine by
“Persians together with the Arabs” during and because of the heretic reign
of Constans II (641-668 CE). Absent in the Georgian version, Byzantine
rulers and, thereby, the historiographical horizon of Christian Constantinople
become crucial in Euthymios’ transformed Michael tale.

At that, beyond creating new protagonists and a new temporal frame, Eu-
thymios has remolded the narrative chronotope—time and space s situation,
that is—as a whole. The original Passion had a provincial and, simultaneously,

%7 On these two slippages in the Passion, see also Peeters 1930, 77 and 8o—1 (respectively); cf. also Lam-
oreaux 2002: 30.
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universal color. Local “heroes” and local toponyms, that would be immediately
recognized in the original Sabaite setting of the story, pepper the account. We
read about: the cell of Aba Qurrah “beside the Lavra, in the rock face of a cliff
on the way to Jordan and to the Dead Sea” (Passion 10); the city of Tiberias (3, 6,
13); the hill of St George (1) and the Ravine of Siloam (12) near Jerusalem; “the
tomb of the martyrs” (13) in the Sabas monastery, where Michael is also buried;
and, finally, the aforementioned famous scions of the monastery, listed in the
epilogue of the Passion (15) and which include the Sabaite martyrs and confes-
sors. At the other end of the spectrum, the whole ecumene is brought up as a
world of twelve regions, corresponding to Christ’s twelve apostles; in this larger
world, Christianity reigns supreme, while “the Saracens” are limited to their “is-
land”, i.e. the Arabian Peninsula, and even there their dominion is not secure
(Passion 9).28

Neither the provincial nor the universal play any role in Euthymios” Greek
rendition, which omits every single one of the just mentioned details with the
exception of the “the tomb of the martyrs”; and even in the case of the latter, the
references in the Life of Theodore lack the more specific detail included in the
Passion.* In the storyworld of the Life—just as in Euthymios’ real life, we might
note—there is instead a balance of power between the king(s) of Baghdad and
the ruler(s) of Constantinople. Except through brief mentions (in the excursus
on the ecumene, that was just alluded to), both the Arabic caliphate—with its
major cities—and the Byzantine empire—with its bad and good rulers—are es-
sentially absent from the Passion. They form, however, the necessary stage on
which both the martyrdom of Michael and then the biography of Theodore are
played out in the Life of the supposed Edessan bishop.

The last but not least difference between the Georgian Passion of Michael and
its Greek version is the placement of the story in the liturgical calendar. In Jvir.
georg. 8, the Passion is assigned to March 20.This date (likely the original one?°)
might be explained—as we would like to argue—Dby the fact that on the previ-
ous day, namely on March 19, as attested in Georgian, Arabic, but also Greek
calendars, the monastic community of St Sabas commemorated the martyrdom

28 The 12 regions are, in this order: Sind and Hind (India), Nubia and Africa, Gothia and Greece
(namely, Byzantium), Bulgaria and Chersonese, Abasgia (namely, Georgia) and Khazaria, Daylam
and the Farghana valley.

*9 Compare “The brothers of the Lavra ..., laid Michael’s venerable relics in the tomb of those fathers

©

who had become martyrs before him in that same Lavra” (34,1) and “... his [i.e. Theodore’s] sacred
body was deposited in the cemetery of the fathers, next to Michael, his relative and martyr” (115,3)
with “the tomb of the martyrs, the fathers and the burned confessors” and “the martyred ones burned
with fire and cut with the sword in the martyrion of the Lavra” (Passion 13).

The second, but later transmitting manuscript, Oxford, Bodl. georg. b.r (dated between 1038 and

o

3

1040), lists April 17 as the feast date; Peeters 1912b, 307, Garitte 1958, 340, and Sauget 1969, 412.
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of the 20 Sabaite monks, killed by Arab Bedouin in the year 797.3 These mar-
tyrs are precisely the martyrs just mentioned above, which the Passion promotes;
Michael is, after all, buried with them. It is reasonable to assume that the new
Sabaite martyr put forward by the original account of Michael’s martyrdom was
considered as a kind of a sequel to that of the 20 martyrs. He was thus celebrated
on the next day, namely March 20—this is a type of consequent celebration well
attested in Christian calendars.?*

Whatever the roots of this original liturgical assignment, Euthymios seems
indifferent to it, removed as he was from the immediate Sabaite setting and its
commemorative traditions. In the Life of Theodore, Michael is said to have died
on July 19 and, then, in perfect symmetry, the same date is cited for Theodore’s
own death. The latter information is provided, as one might expect, at the very
end of the biography of Theodore (115,3), in wording that, as already noted, re-
turns anew to the Georgian Passion. This may be regarded as a narrative gesture
that closes all loose ends created by the encasement of Michael’s essentially inde-
pendent story early in the Lzfe of Theodore. For it partly restores a narrative fact,
defined by the original Georgian hypotext: as in the Georgian Passion of Michael,
so also in the Greek Theodore, Theodore and Michael are the two original main
saints of the story.

There is no means of knowing if Euthymios had encountered July 19 in pre-
existing and now entirely lost legends about some Theodore (of Edessa? Aba
Qurrah?) or if he invented it himself. He would, in any case, have had very good
reasons for the latter. For, apart from the convenient narrative reconfiguration
of the Georgian Passion just mentioned, the new liturgical date of July 19 places
Saints Theodore and Michael, namely two novel saints for the Greek calendar,
in a period which was somewhat empty in the Byzantine liturgical year of the
early eleventh century in comparison to other months. In July, there was no
clustering of major feasts and consequently no abundance of related readings.”
July 19, specifically, was not the date of a major saint with an established related
reading, even if Makrina, the sister of Basil the Great and Gregory of Nyssa, and

31 See Garitte 1958, 180 and Sauget 1969, 4114 with Synaxarion of Constantinople March 19,3 (in the
later, 12%-c. M* recension, their feastday is placed on the next day, March 20). See also BHG 1200
with Vila 2009 and Shoemaker 2016, xxx—xxxvii and 67-148.

3% See e.g. Synaxarion of Constantinoples Oct. 26,1 (on Demetrios the martyr) and Oct. 27,1 (on Nestor,
Demetrios’ associate) or Febr. 27,1 (on Prokopios Dekapolites) and Febr. 28,1 (on Basil the “syn-
athlete” [fellow martyr] of Prokopios).

33 There are, for instance, only 4 readings for July, namely the Passions of Prokopios (Jul. 8), Pan-
teleemon (Jul. 27), and Kallinikos (Jul. 29), and the Life of Eudokimos the Just (Jul. 31), in the
relevant volume (vol. 10, May to August) of the Menologion of Symeon Metaphrastes; see Ehrhard IT
614—56.
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on whose Vita Euthymios had worked as well, was also celebrated on that day.>*
March 20, the date of the original Michael Passion by contrast, would always fall
within the Lenten period and every so often within Holy Week, namely within
periods heavy with Christian ritual discourse.

The temptation to adopt a new date for both Michael and Theodore was
thus there, and would have well served both the narrative needs and the ritual
demands of Euthymios’ Lzfe of Theodore of Edessa. Indeed, if we were willing
to take this a step further, we might wonder if Euthymios was in a sense cover-
ing his tracks by disassociating his essentially zew Michael and Theodore couple
from the Georgian text he had translated. But this must remain speculation.

[

Such elaborate reworking of the Georgian Michael Passion into an essentially
new Greek double text, the Life and the Chapters, though striking, is by no
means unexpected if one gazes at the massive corpus of translated texts which
Euthymios produced over the course of more than so years, from the 970s to
the end of his life in 1028. No reader of Euthymios’ translations from Greek
into Georgian—from Ephrem Mc’ire (i.e., the Lesser), Euthymios’ continuator,
active on Black Mountain in the latter half of the eleventh century, to modern
scholars—has failed to notice the great liberties taken by Euthymios as a transla-
tor. These are demarcated by rewriting on both small and grand scale, rephras-
ing, abridging, and expanding at will, re-arranging, omitting, and adding ma-
terial, based on related texts by the same or other authors, often interpolated
in specific segments of a larger textual framework or combined in complicated
fashion, and along the way inventing smaller or larger biographical bits in hagio-
graphical accounts, and even creating new texts, and so on and so forth.”

34 Only very few pre-metaphrastic Menologia contain Gregory of Nyssa’s Life of Makrina* (CPG 3166;
BHG 1012) as a reading for July 19 (Ehrhard I 432), a work which Euthymios nevertheless translated
rather faithfully into Georgian (Baakashvili 1987); the Greek text is also included in a manuscript
copied by Theophanes for Euthymios in 1022 (see the entry in 2.2 above). Makrina was celebrated on
July 19 also in the Greek Synaxarion tradition (Ehrhard I 670) as well as in the related Georgian tradi-
tion, including the so-called Lesser Synaxarion (33069 b365gLoM0) translated from Greek again
by Euthymios (before 1001/1002-1005 and thus before the composition of Theodore of Edessa); there
(Chitunashvili 2021, 156), Makrina is furnished with a brief entry, and mentioned along with another
two saints, also usually celebrated on July 19, in this order: Dios (on whom see BHG 2105, a text trans-
mitted in a single post-Byzantine manuscript), Makrina, and Gregory, bishop of [sic] Panedos—the

latter saint is only known from Synaxaria.
3

S

See especially van Esbroeck 1988a (who was, in some cases justifiably and in others not so much,
too reticent to acknowledge Euthymios’ translational creativity and too quick to suggest instead lost
Greek originals) with Tarchnigvili/Assfalg 1955 = Kekelidze 1955, 1265 4 and the relevant pages in Keke-
lidze 1980; see also Kurtsikidze 1978 and 2000, Metreveli et al. 1998, v—xxvi, Otkhmezuri 2002, xi—xiii,
and Otkhmezuri and Raphava 2022, 264-84. For recent overviews of Euthymios’ translation prac-
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Among the most spectacular cases of the latter, maximally inventive transla-
tion, are Euthymios’ Georgian Passion, Miracles, and Encomium on the mar-
tyr Demetrios (the first two texts predate, while the third likely post-dates
1001/1002-1005%°) and the Life of Maximos the Confessor, likely a text pro-
duced late in Euthymios’ life, at the time he also probably composed Bar-
laam and loasaph and Theodore of Edessa—the relevant Greek texts on both
Demetrios and Maximos are gathered in a collection copied by Theophanes in
1022 (Mosq. Synod. gr. 162).” In Maximos’ Life, Euthymios not only included
excursuses related to the history and definition of orthodox Christian doctrine,
based on other texts, but also inserted narrative episodes unknown from any ex-
tant Greek version.?® In Demetrios’ Passion and his Miracles, Euthymios again
inserted episodes, unknown in Greek, and then used this new Passion in combi-
nation with passages from Gregory the Theologian’s Orations (24, 39, and 43) to
create an Encomium of Demetrios falsely attributed to Gregory, of course with
no equivalent in Greek.* Thus, in the case of Euthymios, the aphorism that the
work of translation is zew creation is much more than a mere truism.

Though it will remain impossible to have a full picture of Euthymios’ cre-
ative genius as translator until #// his Georgian works as well as all their exact
Greek prototypes (to the extent that we possess them) have been edited prop-
erly, and thus studied, translated, and commented upon, it may suffice for our
purposes here to point to a few translation tricks and techniques that underlie
Barlaam and loasaph, the only other extant Greek text fashioned out of a Geor-
gian hypotext by Euthymios, and that resemble what we see at work in Theodore
of Edessa—forgoing any in-depth study, which is beyond the scope of the present
discussion,** and leaving for now aside issues of textual form, to which we shall

return below.

tices, the earlier bibliography, and the comments of medieval readers of the Euthymian corpus such
as Ephrem Mc'ire, see Volk 2009, 856, Bezarashvili 2013, Otkhmezuri 2017, Kurtsikidze 2017, Alek-
sidze 2021, 626—7, and especially Otkhmezuri and Raphava 2022, 230—42; see also Bezarashvili 2004
(focused on the Euthymios’ translations of Gregory of Nazianzus’ Orations) and Tvaltvadze 2009 (for
Ephrem’s colophons). For one case of Euthymios’ creative combination of Greek texts in an essen-
tially “original composition”, namely his Life of the Virgin, see Simelidis 2020 and 2023 (the quoted
phrase on p. 205)—both articles with further reviews of Euthymios’ translation practices based on
related bibliography (see especially 2020, 139-44 and 147).

3¢ See the relevant entry in the catalogue of translation in 2.2 above. Only two mss., both dated to
the first half of the 1™ c., transmit the full Demetrios dossier of Euthymios (Passion, Miracles, and
Encomium): Tbilisi, NCM, H-341 and Sinai, Saint Catherine’s Monastery, georg. 80; on the latter
ms., see Chkhikvadze et al. 2018, 8s.

37 The earliest ms. Georgian testimony of Maximos’ Lfe post-dates Euthymios’ death (Tbilisi, NCM,

Q-34, dated to ca. 1031)

See Khoperia 2003 and 200s.

39 Matchavariani 2004-2005 and 2006; cf. Otkhmezuri and Raphava 2022, 238.

4° Cf. Hegel forthcoming.
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For instance—to start with small-scale narrative readjustments—, just as the
Georgian Passion of Michael becomes a “story” and a “miracle” for the “bene-
fit” of readers in the Lzfe of Theodore, so also the Georgian “Life” of the title of
Balavariani is presented by Euthymios as a “Beneficial Tale”: Totopia Yuywe-
Mg (Barlaam and loasaph, Title 1), eé&qynoig Yvyweris (Prolog. 27), and duiyn-
o1 Yuywens (Epilog. 4). Similarly, as with Basil of Emesa’s excursus on Syro-
Palestine, which precedes the narration of the Passion of Michael in the Life of
Theodore, Euthymios inserts a sizeable historiographical introduction about the
Christianization of India by the apostle Thomas (1,1-39) before moving ahead
with the story; such preface is absent in Balavariani. Comparable is also the
treatment of names. As with Abdal-melik turned into a biblical Adramelech in
Theodlore, so also are two major characters in Barlaam and Ioasaph, refashioned
trom Balavariani: loasaph’s father “Abenner” (Samuel, books 1 and 2, passim)
and “Theudas” the magician (Acts 5,36).%

As his Greek text proceeds, Euthymios fine-tunes further his Georgian hypo-
text. For one, he changes small details, sometimes in fact with a problematic re-
sult. Anxious, for instance, to heighten the magnitude of Barlaam’s asceticism,
he has the hermit say that he has spent “forty-five years” in the desert, while Ioas-
aph suspects that he is “more than seventy” in age (Barlaam and Ioasaph 18,9-
20). In this way, however, Euthymios spoils the surprise of the young prince
of the Balavariani, when the “about sixty years old” ascetic claims that he is
“twelve years old”, referring to his life in the desert, namely the only part of his
life properly so called (ch. 15 [p. 95]).

On a larger scope, Euthymios omits entire sections (some of them quite
lengthy), and either moves forward with the narrative or replaces them with
new material.** Such omissions include three of the sixteen independent fables
which are included in the Balavariani and are a hallmark within the original
folk-tale ambiance of the tale in its various incarnations from one language to
another.# The most notable omission in this regard is the elimination of the
sexually crude fable of “the amorous wife” (ch. 48 [pp. 142-3]), which likely
seemed too risky for Euthymios’ rewriting. +*

Both the Georgian and the Greek versions of the story dwell on the spiritual
initiation of the main characters (such as the young prince or his pagan father,

S

Regarding the translation of Georgian names into Greek in Barlaam and Ioasaph, see Lang 1957,399.
4 For a quick overview of omissions and transpositions, both large and small, between the Georgian
original and the Greek version, see the relevant pages in the “Index der nichtbiblischen Quellen” in
Volk’s edition; Volk 2006, 478-82.

43 On the omission (and re-arrangement) of the fables in the Greek version, in relation to its predecessors,

v

see Lang 1957, 398, Khintibidze 1996, 249-69, and Lienhard 2003a and 2003b.
# For a similar cases in Euthymios’ translations from Greek into Georgian, see Otkhmezuri and
Raphava 2022, 236-7.
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by the hermit and the son respectively) which lead to their conversion to Chris-
tianity. In this respect, Euthymios treats the earlier text as a guide and as an
inspiration, but not as a fixed authority. He abandons the particulars of the the-
ological instruction as given in the Georgian, keeps some of the main themes,
and invents an essentially new text so as to express them.* He thus re-structures
the Georgian original, with several intricate transpositions and replacements.

Euthymios also enlarges, rhetorically and emotionally, scenes which are rather
plain in the Balavariani: for instance, the martyrdom of the seventeen hermits
(Balavariani 43; Barlaam and Ioasaph 23; indeed, the concrete number 17 is
an invention of Euthymios), the sexual temptation and resistance of the young
prince (Balavariani 49; Barlaam and Ioasaph 30), the separation of Ioasaph as
king from his people (Balavariani 66; Barlaam and loasaph 36,173-95), and the
final reunion and subsequent death of the two protagonists of the tale (Balavar-
tani 66-8; Barlaam and Ioasaph 38—40). Conversely, Euthymios decreases the
intensity of certain themes found in Balavariani, most notably the affection be-
tween father and son.*¢ In this regard, Barlaam and loasaph appears to place
more emphasis, compared to the Balavariani, on the bond between the spir-
itual father (Barlaam) and the spiritual son (Ioasaph) than on the relation be-
tween Abenner and his biological offspring. In general, Barlaam and loasaph
seems preoccupied with propagating the ideal of the perfect male ascetic some-
what more than that of the perfect male ruler, doubling as father and son, a key
theme in the original tale.#” In other words, what one might call the “ideologi-
cal” weight is somewhat shifted, just as we observed about the Life of Theodore
in relation to the Georgian Passion of Michael.

(4

But let us return to our main question. How did Euthymios create Theodore
of Edessa? We have established that he translated Michael’s Passion from Geor-
gian into Greek and integrated it—quite masterfully, and in a manner consistent
with his modus operands elsewhere, particularly in Barlaam and Ioasaph—into

45 Atthatseveral Balavariani chapters (27, 29, 31, 32, 39, and 40), which are part of the prince’s spiritual
education by the hermit, are replaced by new theological discourse in Barlaam and loasaph; for a
good example of theology in largely zew Euthymian elocution, see Barlaam and Ioasaph 25,103-90;
see also the very extensive sermon in Barlaam and loasaph 7-12, which is absent in Balavariani. See
further Hogel forthcoming.

46 See e.g. Balavariani st and 62—where affectionate exchanges between the father and son—are re-
duced to a few lines in Barlaam and Ioasaph 33,33-8 and 35, 5682, respectively.

47 See Martin-Hisard 2002 on the emphasis on kingship in Balavariani with Jouanno 2000 on the
accent on the affectionate relation between the convert prince and his spiritual guide in Barlaam
and loasaph. That the latter was promoting also the model of a king/ascetic is, of course, without a
doubt; see Benic 2019; on the monastic ideals of Barlaam and loasaph, which may have reached also
an imperial audience, see Crostini 2017, 19-22.
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the larger Greek text as it survives today. As we have also argued, no complete hy-
potext (with the Passion already incorporated) existed previously. It cannot be
determined if Euthymios translated the Passion precisely with the intention of
creating the longer Life of Theodore or if he first translated the Passion in some
draft(?) form and then, at a later point, decided that it would fit well his plan for
a full biography of Theodore. This issue shall remain unanswered, but it does
raise a crucial question.

Was Theodore’s fictive biography itself Euthymios’ own creation? Or was
it based on an earlier, unattested biographical legend which Euthymios either
adopted (if this was transmitted in a Greek text or texts) or translated (if this
was transmitted in Georgian)? Did, in other words, the nucleus of Theodore’s
story (without, that is, the Michael episode or indeed any or some of the other
narrative and discursive insertions) exist prior to Euthymios, as the Balavariani
preceded Barlaam and loasaph?

Asalready mentioned above, neither our exhaustive search for any earlier such
source nor research by other scholars has uncovered any clear, direct source, in
Georgian, Greek, or Arabic, for the full biography of Theodore. This does not
mean that such a direct source did not ever exist, but if it did, it has left no
trace in any Byzantine language (“Byzantine” understood here in cultural and
not geopolitical terms). Moreover, beyond the Lzfe of Theodore and the Geor-
gian Passion of Michael the Sabaite, there is no evidence whatsoever, again in any
Byzantine language, regarding hagiographical narratives or liturgical commem-
orations of either any Theodore bishop of Edessa or of his apparent “double”,
Theodore Aba Qurrah.*®

These facts force us to consider the possibility that Euthymios acted not
merely as a translator (however free as in the case of Barlaam and loasaph),
but fashioned something even more ambitious with Theodore of Edessa, creat-
ing content-wise much of what we find in it beyond Michael’s martyrdom ac-
count. In order to explore this crucial matter, we must move to an assessment of
the second type of discursive technique—after, that is, Euthymios’ translation,
adaptation, and incorporation of the Georgian Passion of Michael—that we can
see at work in Euthymios’ second large work in Greek. This second technique,
which is an extension and amplification of the first, is what we would like to call
“textual nesting”.

48 The first to rightly regard Theodore of Edessa as a “double” of Theodore Aba Qurrah was Paul Peeters
(1930, 82); see further Griffith 2001, 1523 and 169. For the absence of any commemorations of Aba
Qurrah in Arabic Christianity, we would like thank Alexander Treiger who answered a relevant query
of ours.
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3.2. TEXTUAL NESTING: APPROPRIATION AND INVENTION

The Georgian Passion of Michael, as we saw, is layered in a way which is typi-
cal of texts with strong connections to orality, with multiple narrators, that is,
embedded in sequence inside distinct narrative units, all encased in the form of
Russian dolls.* The Life of Theodore of Edessa shows a different kind of nest-
ing, reflecting more textualized forms of literary expression.*® Here too we find
embedded narrations: the story of Michael’s martyrdom (18,2—34,4), the tale
of Ader, his wife, and the prostitute woman (56,1-64,2), and then the story of
Theodosios the Stylite and his brother John (65,1-67,3); also, the accounts of
Theodore’s visit to Constantinople (84,2—86,5), his dialogical contest with the
Jew (86,8-91,3), and King John’s martyrdom (106,1-111,3) may be regarded as
additional stories.

In contrast to the encasing technique of the Georgian Passion, however, these
supplementary narratives are introduced paratactically, one next to the other,
marked clearly as digressions or as separate sections within the larger text deter-
mined by the author himself. The story of Michael’s martyrdom as we saw is
introduced as “a kind of sweetening” (18,2) and concluded with “I have inserted
this story into my narrative as a long digression” (35.1); similarly, the tale of Ader
commences as “a story beneficial to the soul” (s5,7), while the narrative about
John’s martyrdom begins with explicit narratorial interventions (105,2—106,1; in
italics): “Here ends the narrative about the saint’s journey and return. When the
faithful King John (the course of the story leads us again back to him) ...”, etc. It
is no coincidence, we may also note, that the three major digressions were ex-
cerpted by later readers and became independent texts within the manuscript
transmission of the Life of Theodore: Michael’s Passion in a'; the story of Ader
in a' and d**; and the story of Theodosios the Stylite in a', d*, and " 3.

The narrative structure of the overall story thus resembles a paratactic collec-
tion of texts in a fashion similar to what a medieval reader would have encoun-
tered in a miscellaneous manuscript or in numerous (many of them popular) an-
thologies of texts as well as large texts using extensively excerpts of earlier texts.’'
After all, it is not only additional tales that are incorporated in our text. We also
find speeches, sermons, prayers, dialogical exchanges, an exposition on dogma,
etc. (which are also, in some cases, excerpted in later mss.; Theodore’s monastic

sermon in b*; Theodore’s dogmatic sermon in manuscripts ¢'?).

42 For this kind of “narrative nesting” within the later Greek vernacular tradition, see e.g. Agapitos 1991,
124-8 and Kroénung 2016, 432-33.

For the distinction and interaction between orality and textuality in the Byzantine literary tradition,
see Messis and Papaioannou 2021c.

5t For a list of such texts as well as manuscripts, see Messis and Papaioannou 2021a.
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Below is a detailed list of these narrative subplots and discursive excursuses
and digressions (all highlighted in bold characters), as placed within the edifice
of the text of Theodore of Edessa, enveloped inside the main biography of the
protagonist saint:

Title-1,6: Author/narrator Basil’s introduction
2-18,1: Theodore’s birth, upbringing, and life as a monk in the Sabas Lavra;
18,2: transitional paragraph
19,1-34,4: Michael’s Passion, which includes:
21,2-23: historiographical excursus on the loss of Syro-Palestine
2.4,5—2.4,20: encounter with Seis (with dialogical exchange)
25,1-25,5: encounter with King Adramelech (with dialogical exchange
and a riddle contest)
25,6-28,6: dialogue between Michael, the king, and his Jewish expert in
the Law
29,1-34,4: martyrdom and burial of Michael; it includes:
31: his final prayer
35,1: transitional paragraph
35,2—37,2: Theodore’s spiritual progress
38,1-40,2: Gathering on the Feast of the Annunciation (relocated from its orig-
inal place in Michael’s Passion): an example of Theodore’s eloquence:

(39:3-397)
- and mention of his “spiritually edifying chapters” (40,1), which are here

r,»

- Theodore’s monastic sermon, a “didaoxaiio

signaled as being included afer the end of the main text (116)
415,1—45,5: Theodore is elected bishop of Edessa; begin of his ministry
43,2: Theodore’s brief lament
46,1: transitional paragraph
46,2-52,2: Dogmatic sermon, another “Sidaoxadioc wvevpatixy” by
Theodore
$3,1—53,2: transitional paragraphs
54,1-55,6: Theodore’s encounter with Theodosios the Stylite
55,71 transitional paragraph
56,1—-61,2: the tale of Ader, his wife, and the prostitute woman narrated by
Theodosios
59,2: the prostitute’s prayer
62,1-64,2: Theodore meets Ader’s wife and the former prostitute
65,1-65,2: transitional paragraph
65,3-67,3: the autobiographical story of Theodosios the Stylite and his
brother John

68,1-2: transitional pamgmphy
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68,3—75: Theodore as bishop; struggles’ against Edessan heretics; departure and
travel to Baghdad to meet the king Mauias and request help to restore orthodoxy
in Edessa; encounter with the king; his healing by Theodore and subsequent
granting of the latter’s request
76,1—78,1: Theodore’s visit to John the Hermit (Theodosios’ brother), which
includes:

77,2: the recital of the letter from John to Theodosios
78,2—84,1: spiritual initiation, conversion, and baptism of the king and three of
his servants by Theodore; this includes:

78,3—80,4: three layered riddles, in which each subsequent riddle is pro-

posed as a solution of the previous one

83,2-83,4: two model prayers
84,2—86,5: Theodore’s visit to Constantinople, requested by John in his desire
to obtain a piece of the True Cross
86,6-86,7: transitional paragraphs
86,8-91,3: Dialogical contest between a Jewish expert in the Law in Babylon
and Theodore of Edessa, which results in the conversion in the latter
92,1-99,2: meeting of Theodore and the King with John the Hermit; which
includes the following two “spiritual” speeches by John:

92,4-93,1: benediction of the king’s conversion

94,2—-97,13: exhortation to martyrdom
100,1-103: New season (spring); separation of Theodore from the king; it in-
cludes:

101,1-101,6: final exhortation speech by Theodore
104,1-105,2: Theodore’s “journey and return” to Edessa
106,1-111,3: King John’s martyrdom in Babylon
111,3-115,3: death of Theodosios and Theodore
115,5-115,5: brief epilogue by Basil
116,1-116,100: after the “end of the Life”: the “Chapters of our father Saint
Theodore the Sabaite”

The extent of additional material is extraordinary. If we made a relatively gen-
erous assessment of the size of the biographical core story (including, that is,
Theodore’s trip to Constantinople, the episode with the Jew in Baghdad, and
the martyrdom of John), this would leave us with just a little more than half
of the total amount of the text. A stricter counting would bring the core story
down to less than one-third of the whole. The rest s, structurally speaking, inde-
pendent from it. And it stands out enough that one a/most loses sight (at least
temporarily, while reading the text) of what is primary and what is secondary.
One begins to wonder: are the additional subplots and discursive parts simply de-
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vices that support, bolster, and elucidate the main plot or is it, instead, a primary
function of the latter to provide a narrative framing context for the presentation
of the various textual—narrative as well as discursive—units contained therein
and thereout?

Whatever the answer, at a closer look and as has already been observed in re-
lation to Barlaam and Ioasaph, much of the above, whether narrative or discur-
sive, is based indirectly, partly, or fully on earlier and mostly Greek texts. What
are these texts and how do they fashion the content as well as form of Theodore
of Edessa? To answer this question, let us create a map of such intertexts in four
steps. We shall identify first the intertexts related to the discursive parts, then
distant narrative influences and refractions, followed by direct narrative quota-
tions, and fourthly modes of intertextuality that affect more the style than the
structure of Theodore of Edessa. Once this survey is complete, we shall address
the broader issue of Euthymios’ creative agency in textual nesting.

Discursive Borrowings

The list of discursive borrowings is as follows—for exact references and verba-
tim correspondences, the reader might consult the relevant passages and their
apparatus fontium in the edition of version {3:

Theodore of Edessa Earlier texts

Bits in Michael’s theological Gregory of Nazianzus’ Oration on the

instruction (27,3) Holy Baptism (Or. 40, sections 41
and 43)

Theodore’s monastic sermon includes excerpts from Basil of

(39,3-39,7) Caesarea’s epistles 295 (39,4) and 22

(39,5, 39,6), the latter usually
transmitted with Basil’s monastic
treatises (= De perfectione vitae

monasticae; CPG 2900.22)
Theodore’s dogmatic sermon - preface (46,3): includes the very same
(46,3-52,2) quotation from Basil’s epistle 295

(46,3), thus linking the two sermons
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Theodore of Edessa (cont.)

Earlier texts (cont.)

- creed (46,4—47,2):
(a) An expanded, but excerpted
version of Michael Synkellos’ (ca.
760/761 — 846; PmbZ 5059)
Confession of Faith, titled in Greek
“Aieddog mepi Tijg 6pBodSEov
niotews” (Libellus de fide
orthodoxa).

Text edited by Barsov (1883)—for
another edition, based on Paris,
BnF, Coislin 34 (Diktyon *49176; ff.
20v—22r), dated to 1042, see
Montfaucon 1715. We would like to
thank Nana Chikvatia and Lasha
Tkebuchava for directing our

attention to this text.

(b) Toward the end of the Confession
of Faith, Euthymios adds (and
elaborates) also a line, regarding the
Seventh Ecumenical Council (47,1)
from Theodore the Studite’s
Testament (1816,3-5)

- ten Anathemas (47,3—47,12): based
partly on earlier conciliar Aczs and
likely inspired by the 12 Anathemas
of Cyril of Alexandria.

See the detailed discussion in
Chikvatia and Tkebuchava 2022a
(who note, among other things,
Euthymios’ reliance on the Aczs of
the Fifth and Sixth Ecumenical
Councils).

- two brief transitional sections
(47,13—48,1): the first a quotation
from Paul’s First Letter to the
Corinthians (1,10), and the second

of Euthymios’ own wording
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Theodore of Edessa (cont.) Earlier texts (cont.)

- a presentation and refutation of early
Byzantine Christological heresies
put forward by Mani, Paul of
Samosata, Apollinarius of Laodicea,
Theodore of Mopsuestia, Nestorius,
and Eutyches (48,2—5 and 50-52,2):
(a) This presentation is based
(usually verbatim, with minor
alterations) on the first, theological
part (pp. 185—92) of Theodore of
Raithou’s (c. 600) Christological
treatise titled Preparation
(ITpomapackevy) = Praeparatio or
De incarnatione liber; CPG 7600).

Text edited in Diekamp 1938,
185—2.22 with an introduction (pp.
173-8s5). For the text, see also Beck
1959, 382—3; on its latter,
philosophical part, in the tradition
of logical compendia, see Roueché
1974, 64. Gouillard (1947, 140-1)
was the first to observe that this part
of Theodore of Edessa copies
Theodore of Raithou’s treatise
(though not the “second” part, as
Gouillard remarked); cf. also
Papadopoulos 1965.

(b) Within the Preparation,
Euthymios has inserted an
additional brief paragraph (49) of
his own creation on Sabellius,
Arius, and Macedonius, likely for
the purposes of completion, as a
response to the earlier list of
anathemas on Sabellius, Arius, and

Macedonius (47,3 and 47,11)

The beliefs of Manicheans in Edessa Euchologion (section 148)
(68,6)
The prostitute’s prayer (59,2) includes bits from two works of

Ephrem the Syrian (CPG 3926 and
3977)
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Theodore of Edessa (cont.)

Earlier texts (cont.)

John the Hermit’s exhortation to

martyrdom

(9432'_97313)

Theodore’s exhortation to King John

(1011, 101,3-101,4, 10L,6)

includes, among its many intertexts,
three more or less verbatim long
quotations:
- the first is attributed to “one of the
fathers”, namely Gregory of
Nazianzus, from his Oration 19, On
his Sermons and to the Tax Adjuster
Julian (3) (97,3; also cited verbatim
in Barlaam and Ioasaph 15,6777,
and attributed to “one of our wise

teachers, a most theological man”)

- the second is a passage from the
subsequent section (4) from the
same Oration by Gregory, which
this time is cited reworked and
without acknowledgement (97,4)

- and the third (97,11-97,13) is a
passage from Theodore the
Studite’s Brief Catechesis 56,21-38

includes:

- again, Gregory of Nazianzus, from
his Oration 14, On the Love of the
Poor (19)

- John Chrysostom, from his Homilies
on the Gospel of Matthew (PG 58:
540,43-49)

- also, New Testament excerpts: I Petr.
1,13-19, Eph. 1,7, Rom. 8,35-39, and
Eph. 3,14-21
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Theodore of Edessa (cont.)

Earlier texts (cont.)

the Chapters
(116,1-116,100)

inspired primarily by sections from

the following works of Evagrios of
Pontus (345-399):

- Paraenesis ad monachos (CPG
2454) = 116,1-116,8 and 116,56

- Practicus T and I1 (CPG 2430) =
116,9-116,24 and 116,47,

- Sententiae ad monachos (CPG
2435) = 116,25—-116,40,

- Tractatus ad Eulogium (CPG
2447) = 116,41-116,46 and
116,70-116,87,

- Rerum monachalium rationes
(CPG 2441) = 116,48-116,60

- De malignis cogitationibus (CPG
2450) = 116,61-116,69

The Evagrian texts are, furthermore,

interwoven with quotes from other
biblical and patristic texts,
including Apophthegmata, Basil of
Caesarea (Sermo Asceticus 12; CPG
2890), and Maximos the Confessor
(Centuries on Love), the
chronologically latest author to be
cited.

See Gouillard 1947, 143-9,
Guillaumont and Guillaumont
1971, 313—4, and Géhin 2013, 26-7,
35, and 40 and also the overview in
Tkachéy 2023, 24—5. Géhin (2013,
26-7), furthermore, argues that the
Chapters follow the order of one
specific ms. with Evagrios’ text, the
early 10™-c. Athos, Protaton 26
(Diktyon 180s5); for the anonymous
scribe of this ms., see

Kavrus-Hoffmann 2012, 64-7.
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Similarly to what one observes in Barlaam and Ioasaph, Euthymios thus incor-
porated small as well as large discursive borrowings also in his Theodore’* In
the latter case, the works utilized were popular ones in the ninth and tenth cen-
tury as attested by their substantial manuscript transmission, cross-references in
contemporary Greek texts, and also early Slavonic translations. Theodore of
Raithou’s treatise, for instance, was anthologized also in George the Monk’s
Chronicle, in the Excerpta of Constantine VII Porphyrogennetos, and in the
Suda (as well as later in the Chronicle of George Kedrenos), and its second,
philosophical part (not included in Theodore of Edessa) was translated early on
into Slavonic.”® Similar is the situation for Michael Synkellos’ Confession of
Faith**—not to mention, of course, Maximos the Confessor and the absolute
best-sellers, Ephrem the Syrian, Basil of Caesarea, Gregory of Nazianzus, and
John Chrysostom.
Itis thus no accident that some of these same works had already been chosen
by Euthymios for translation in his project of creating a new Georgian canon
of Christian Orthodox literature. Before composing Theodore of Edessa, he had
translated major works of Basil, Gregory, and Ephrem. He had also turned his
attention to that favorite among ascetic writers, namely Evagrios of Pontus, an
author who had been considered a heretic since the Fifth Ecumenical Council
(Constantinople, s53), but who remained a popular author in monastic circles
and was rehabilitated under pseudonyms, as works of his were deliberately mis-
attributed not only to figures such as Neilos of Ancyra, but also Basil the Great
and Maximos the Confessor. The latter two represented Euthymios’ preferred
aliases for disguising Evagrios, and indeed for the specific Evagrian texts that he
translated, Euthymios was the first to utilize these aliases.’® In the same discur-
5> The two most notable extensive discursive quotations inserted into Barlaam and Ioasaph are (a) the
Apology of Aristides, a 2™-c. defense of Christianity against idolatry (CPG 1062 = Barlaam and
loasaph, chps. 7 and 27) (Volk 2009, 122-35; Simpson 2017) and (b) the Admonitory Chapters to
Justinian I by Agapetos the Deacon on ideal rulership (CPG 6900 = Barlaam and Ioasaph, chps. 33

and 36) (Volk 2009, 135-8).
See e.g. Preparation 2 with Constantine Porphyrogennetos, De virtutibus et vitiis (ed. Blittner-Wobst

“
v

and Roos) 1,142,12-20, George the Monk, Chronicle 469,8—470,9, and Suda p.147 (on Mani), George
Kedrenos 286,1,31-9 (ed. Tartaglia). That Euthymios was using Theodore of Raithou directly can be
proven by the fact that several sections on specific heresies and even the framing phraseology (s52,2)
are excerpted only in Theodore of Edessa (see the app. font. in sections 49, s1,2-3, and 52,2). For the
Slavonic translation of the second, philosophical part, see Johannet 1991, 63-96. On the ms. trans-
mission of the Greek text, see https://pinakes.irht.cnrs.fr/notices/oeuvre/mss3/.

5+ For the reception of the Confession of Faith in Slavonic, see Thomson 1991 with Veder 2017; for its ms.
diffusion in Greek, see https://pinakes.irht.cnrs.fr/notices/oeuvre/2686/. On Michael Synkellos, see
most recently Brzozowska and Leszka 2025.

55 Various examples in the catalogue of translations in 2.2; on Euthymios’ translations of Ephrem specif-

ically (including CPG 3926), see Peradze 1930, 82.

On Euthymios’ translations of Evagrios, see Tkebuchava 2023 along with her earlier work on the sub-

ject cited in that article as well as Outtier and Géhin 2022. We might add that “numerous teachings
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sive setting, Euthymios had also worked on Theodore the Studite’s Brief Cate-
chesis, translated twice under the name of, again, Maximos the Confessor.5”

Euthymios was also very much attuned to texts coming out of the recent Syro-
Palestinian tradition. There is, of course, the Georgian Passion of Michael. But
there is also Michael Synkellos’ Confession of Faith. This was a text that Eu-
thymios had not only translated as an independent text into Georgian early in his
career as a translator—likely in the year 991, and at least by 1001/1002-1005—but
he had also incorporated an abbreviated version of it as an interpolation into his
Georgian Life of Maximos the Confessor.®* Moreover, the same Confession of
Faith, along with the ten Anathemas that follow, formed an integral part of an-
other Georgian work which Euthymios had created, based primarily on John
of Damascus’ Expositio fide: (CPG 8043), and which he titled the Guide (from
Greek ‘Odnyds) in imitation of the famous work of Anastasios the Sinaite (d. af-
ter 700).> Euthymios’ Guide in Georgian thus preserves the closest parallel to
what we read in Theodore of Edessa.

The selection of material incorporated into Theodore of Edessa likewise does
not seem to have been arbitrary. Although, as far as we can determine, Eu-
thymios did not translate Theodore of Raithou’s Preparation, this work—an-
other text of Syro-Palestinian provenance—nevertheless circulated in certain
Greek manuscripts alongside Michael Synkellos’ Confession of Faith.®° It is pos-
sible to imagine that some such Greek manuscript lay in front of Euthymios as
well, who chose also the words of an author conveniently synonymous with the
protagonist of his Theodore of Edessa.

of Maximus (the Confessor)” (based on Evagrios, on which see Tkebuchava 2022) are listed in both
John’s Preface and Euthymios’ Life, and thus predate 1002-100s; see also Tbilisi, NCM, Q-34 of ca.
1031 and the relevant entry in 2.2 above, where also works of Basil and Gregory are mentioned. Eu-
thymios, we should also note, had used Evagrios’ Tractatus ad Euloginm (though different chapters
than the ones used for the Chapters) twice in Barlaam and loasaph; see 22,86 with Evagrios’ Tractatus
20, and 1,201-2 with Tractatus 23.

See Chikvatia and Tkebuchava forthcoming as well as Outtier and Géhin 2022 (esp. 405-14; although
considering the “milieu” of Euthymios as the most likely candidate for the Georgian translation of

S

N

Theodore the Studite’s text, in the context of appropriating Evagrios, and even linking the latter ac-
tivity with Theodore of Edessa and the Chapters that follow, Outtier and Géhin are unaware that the
Studite text is also included in Theodore of Edessa, and are thus hesitant to affirm Euthymios’ author-
ship with certainty).

See Khoperia 2005

For the relation and differences between the Creed and Anathemas in Theodore of Edessa and the

58

)

s
relevant sections in Euthymios’ Guide, see Chikvatia and Tkebuchava forthcoming with Chikvatia
and Tkebuchava 2022b (on the Creed) and 2022a (on the Anathemas). For Anastasios’ Guide (Latin,
Viae dux), see Uthemann 1981; for Euthymios’ Guide, see Chkonia and Chikvatia 2007.

See especially Paris, BNF, Coislin 120 (Diktyon *49264), originally from the Great Lavra on Athos,
and dated to the 10™ c; see also the 9 /10™-c. Patmos 109 (Diktyon 54353) and the 10-c. Vatican,
BAV, Vat. gr. 423 (Diktyon *67054).

6

o)
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There is also another possibility, as, in one other instance, the Preparation
is included in a collection where the Greek works attributed to Theodore Aba
Quirrah feature prominently. Thus, in Milan, Ambros. Q 74 sup. (Martini-
Bassi 681; Diktyon *43158), dating to the latter half of the tenth century, the
Preparation, though attributed explicitly to Theodore of Raithou, is placed right
in the middle of a series of texts by Theodore Aba Qurrah. More specifically,
Raithenos’ text, bearing the title @eodcpov mpeaButépov tiig Potibod, ITpomapa-
oxevyj etc., is found on ff. 209r-214v and is surrounded by texts of Aba Quir-
rah (ff. 204v—227r), whose texts are found also elsewhere in the ms.; only some
of these bear explicitly Aba Qurrah’s name in the title, cited in the following
way: Oeodwpov émoxémov Kapiw (151v), Oeodwpov dytomoditov (218v), Oeode-
pov oD yeyovétog émarbmov Kapav (222r), and ARovkapds (2261 and 226v).”"
Could it then be that Euthymios encountered some similar manuscript? Indeed,
as Gouillard had already observed (1947, 141), Theodore’s version of the text of
Theodore of Raithou is closest to the Milan manuscript among those utilized
in Diekamp’s edition of the Preparation. Was Euthymios thereby prompted to
place the words of Theodore of Raithou, linked with Theodore Abt Qurrah, in
the mouth of his Theodore of Edessa, himself inspired by the fictionalized Aba
Qurrah of Michael’s Georgian Passion?

A link, we might add, existed in the Greek tradition between Michael Synkel-
los and Theodore Aba Qurrah as well. Among the works of the latter, we find
a work titled, in the earliest manuscript that preserves it—Mosq. Sin. gr. 394
(Vladimir 231; Diktyon 44019), ff. 1r-9v, dated to 932, and copied by Stylianos
diakonos for Arethas—, as follows: “Emiatody, wepiéyovaa thy dpbny xal duwun-
Tov mioTw, Tep@leiva mwapd Tob paxapiov wiwa Owpd watpiapyov Teposoiduwy,
mpdg Tovg Karte TV Appeviow aipetilovtag, dpaPioti ey Hd Oeodwpov, Tob mi-
xdny APovxapd, To0 Kapdv tmoxdmov, dmayopevdeion, S 8¢ Mryanh épod tod
éharyioTov wpeaBuTépov xal cuykéAdov Tob dmooTolikoD Bpdvou Tepocoddpwy e-

» 62

Tappacdeioa, ped’ od xai dréotadton”.* The letter, addressed to the Armenian

Monophysites by Thomas, Patriarch of Jerusalem (PmbZ 8452), and composed
in ca. 810 (cf. PmbZ 5059), is a theological defense of the orthodox faith in
the same spirit as Michael Synkellos’ own Confession of Faith. As the title cited
above suggests, the letter was apparently composed in Arabic by Aba Qurrah

61 The manuscript also contains the so-called Florilegium Coislinianum as well as short texts of Evagrios,
Maximos the Confessor, John of Damascus and others; for the ms., see most recently Maksimczuk
2022, XXXIX-XL; see also D’Agostino 2018 (with an important review of the manuscript, the rele-
vant bibliography, and the authorship of two texts attributed to Aba Qurrah).

62 The text of this version of the title is printed in Vladimir 1894, 296; another version appears in the PG

edition (97, 1504-1522); for a full list of transmitting manuscripts, see https://pinakes.irht.cors.fr/no-

tices/oeuvre/s722/. For the text, see Beck 1959, 488, Mango 1991, 1545, and especially Lamoreaux

2005, xxvili-xxix and 83-95 (with English translation and commentary).
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and translated into Greek by Synkellos. Again, one wonders if it was from texts
such as these that Euthymios somehow drew inspiration or any sort of justifica-
tion for appropriating Michael Synkellos’ original Confession under the name of
Theodore of Edessa, Euthymios’ version of Aba Qurrah.

What falls within the scope of the present discussion is the possibility of trac-
ing Euthymios’ working process. Any text that might become, in whole or in
part, the object of translation could be broken down into discrete, movable
units, capable of being transferred elsewhere and adapted to new textual settings.
Such relocation and transformation concerned not only a newly produced Geor-
gian version—whenever such a version was made—which, as Euthymios’ own
creation, might naturally be regarded as open to reuse. The same processes of dis-
mantling, transposition, and reappropriation also could affect the original Greek
source text itself, whether or not it was translated into Georgian. As the case of
Theodore of Edessa shows, Greek texts too are taken apart, relocated, and appro-
priated by Euthymios. In his textual nesting, Michael Synkellos, Theodore of
Raithou, Evagrios, and the rest relinquish their words to a new author/ity and

his eloquence: Theodore of Edessa.

Refracted Narratives

When it comes to narrative intertexts, one is forced to distinguish at the outset
between, on the one hand, more or less substantial narrative blocks which are
appropriated wholesale and, on the other, more nuanced and refracted forms
of appropriation, some more and some less tangible, which helped Euthymios
articulate key narrative coordinates, in terms of persons and temporal referents
as well as themes or plots, and which we would like to explore first.

We may begin with the Chronicle of George the Monk, in relation to which
Theodore’s Life in fact displays both types of appropriation. This very popular
text was composed in the sixties or seventies of the ninth century (PmbZ 2264)
and circulated widely: some 140 manuscripts in Greek, various recensions and
excerpts, as well as translations into Old Slavonic and Georgian, the latter dat-
ing to the twelfth century.”® Three passages from the Chronicle, notably in re-
arranged order (sections 717,11-20, 712,11-17, and 715,20-716,9), were excerpted
almost verbatim by Euthymios in order to compose the historiographical pref-
ace to the story of Michael’s martyrdom (21,2—23), an excursus, as we have seen,

from the main narrative. One further passage (472,12—23) was also incorporated

% For the mss., see https://pinakes.irht.cnrs.fr/notices/oeuvre/1284/; for the text (with further bibliog-
raphy), see Karpozilos 2002, 213-32 and Magdalino 2011; for the translations, see Kaukhchishvili 1926
(Georgian) and Istrin 1920-1930 (Slavic).
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so as to present the anti-Chalcedonians causing trouble to Theodore and his Or-
thodox flock in Edessa (68,7).+

Yet George’s text was not simply used by Euthymios as incorporated excerpts,
but also as a medium for constructing the identity of one of the new characters
he invented in his tale. More specifically, in the immediate continuation of one
of those passages culled by Euthymios, we read the following (Chronicle 716,5-13;
in bold the phrases borrowed in the Life of Theodore, sections 21,4-22):

... T fepav unTpémody Tob Baotdéwg Tob Meyddov xal Xwtipog fudv Tepovaa-
M) xotéoyov ol dyery movypol xal dxddaprol Tapaxyvol. E el odv wepixpo-
Telg Yevdpevol Tijg &ylng Yiig Exeivng kol opédpa TheovaTaVTEG Kotk DTEPLIYVTOLY-
Teg, EEwmALoe mAole oA Maviag 6 TovTwy dpynyds xata e Kwvetavtivoums-
Aewg, xal fAOev elg Tov heydpevov Doivixa Tig Aviiag, vha Kavotag 6 Baothede
Av peté 100 Pwpoicod oTéAov ..

... the very wicked and impure Saracens took possession of Jerusalem, the
sacred mother city of our Great King and Savior. As they thus seized that holy
land, and grew exceedingly in power, their leader, Mauias armed a big number
of ships so as to attack Constantinople, and he came to the so-called Phoenix

in Lycia, where Emperor Constans was stationed with the Roman navy.

The passage discusses events dated to the year 655 and pertaining to the Arab
general Muawiya—who was later to become founder and first caliph of the
Umayyad Caliphate (661-680; PmbZ s5185)—and his dealings with Emperor
Constans II (641-668 CE), whom Euthymios also mentions by name (21,3),
attributing to him (following George the Monk) the Byzantine loss of Syro-
Palestine (especially the Holy Land) to the Arabs.

Could it be that George’s Mawiag was Euthymios’ precise inspiration when,
much later in his tale (70,2), he came to providing a name for the ruler whom
Theodore was to meet and convert to Christianity, a clearly invented and other-
wise unattested personality?®s Though one cannot be absolutely certain about
it, the facts that (a) Mu‘awiya’s name, as Mawtog or alternatively Maiag, is found
only in Byzantine historiographical sources and nowhere else in Greek literature
and that (b) George’s Chronicle is the only historiographical text about which
64 Tkachév (2023, 17), claims that “an excerpt from an unknown anti-Monothelite treatise of the late sev-

enth century” lies behind the relevant passages in George the Monk, but makes no specific reference

to support this claim. There are further echoes of other parts of George’s Chronicle in Theodore’s

Life; see the relevant entries in the Index of Intertexts (Vol. II).

65 We may note that, in the search for real historical antecedents behind Mauias in the Life of Theodore,

>

the name of the founder of the Umayyad Caliphate has also been put forward, though without ref-
erence to the passage in George the Monk; see Peeters 1930, 96 (who suggests also Mu‘awiya II [r.
683-684]) and Binggeli 2010, 96; Vasiliev 1942-1943, 208-9, imaginatively but wrongly identifies
Mauias with al-Mu’ayyad (d. 866), son of the caliph al-Mutawakkil (847-861), and governor of Syria.
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we are certain that Euthymios had perused—given the passages, from two dif-
ferent sections of the text, he utilized in Theodore of Edessa—, the probability
that Euthymios indeed recalled this very particular instance of the name, when
naming his Mauias, is in our view rather high.

That Euthymios’ Mauias in the novel textual environment of Theodore
of Edessa is, simultaneously, completely disassociated from George’s Maufas,
stripped as the character is of all historicity and made to be a successor of
Adramelech (when, in fact, the historical Mu‘awiya was a predecessor of the his-
torical ‘Abd al-Malik) as well as contemporaneous to emperors Michael IIT and
his mother Theodora, who lived some two hundred years later, should cause
no wonder. We have seen, after all, how creatively Euthymios reconfigured
the various personalities of the Georgian Passion of Michael; and Euthymios
would have good models for such temporal conflation in contemporary learned

6

hagiography, most notably in Symeon Metaphrastes.é Euthymios’ Mauias

is, in other words, a zew Mauias, borrowing his name and its Arabic identity
from an earlier text, but set in a new temporal framework and invested with any
entirely new biography.®”

¢

Mauias is a borrowed Arabic name for Euthymios’ protagonist convert martyr.
The nextintertext likely provided support for the making of Euthymios’ primary
narrator. We saw above how “Abba Basil, priest of Saint Sabas” of Michael’s
Georgian Passion was transformed into “Basil bishop of Emesa”. In this transfor-
mation, Euthymios possibly found assistance in a text which he knew very well:
the Southern Italian fictive Life of Pankratios, likely written around the turn of
the ninth century (BHG 1410).°® Euthymios had translated the Life into Geor-
gian before 1001/1002-June 100s; moreover, a reworked version of the Greek

66 Metaphrastes’ Life, Conduct, and Passion of St Eugenia (BHG 608), €.g., combines two separate ha-
giographies (BHG 6o7x and 607z) with the result that its first part (1-61) is set in Alexandria during
the reigns of Commodus (180-192), Severus (193—211) and Caracalla (198-217), while its second part
(62—87) takes place some forty or fifty years later under the rule of Valerian and Gallienus (253-260),
while the main characters in the story do not advance in age accordingly; see Papaioannou 2017,
303-4.

67 Another possible, yet more distant inspiration for Euthymios might have been, we may add, another

story in George the Monk (Chronicle s55,1-22) about an earlier, 4™, Arab female ruler in Syria,

named Mauia, who took the opposite route of conversion, from Christianity to Islam; for the histor-
ical figure behind George’s account (based on earlier Greek sources), see Bowersock 1999. Notably,
the episode that immediately follows the story of Mauia in George’s Chronicle takes place in Edessa

(555,23—-557,6). Also notably, in an u-c. version of George’s Chronicle, Mauia becomes Mauias, a

male character (influenced by the Mauias of our Theodore?); see PG 110, 681,52-684,22: chapter P1E'.

ITepl o0 Mafia kol tv 6pBoddEwy.

68 For this text, see Stallman-Pacitti 2018, as well as the overview in Re 201 for the Southern Italian

hagiographical context.
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text is found right before the Life of Theodore in manuscript A (ff. 122v-2261),
copied by Theophanes in 1023. Unsurprisingly perhaps, a couple of phrases in
Theodore’ Life have parallels in the Life of Pankratios: the “box” that the em-
peror Michael has made so as to put the piece of the Holy Cross inside as a gift
to King Mautas (85,4), and then another cross, “made of gold and adorned with
precious stones”, which the King takes out from his bosom when outing his
Christian faith before his martyrdom (r08) echo phrases in a related scene in
Pankratios’ Life (ch. 10), when Pankratios presents a cross to Peter the Apostle
and receives a box for its preservation; meanwhile, the place where Mauias gath-
ers the people of Baghdad and announces his faith (107,1) is also described with
a term found in the Life of Pankratios (ch. 47).

Yet one further possible parallel stands out and is of interest to us here. It is
to be found in the very title of each text, presented below. The heading of the
Life of Pankratios is cited in its earliest, tenth-century attested form, as well as
in a variation of it preserved in a manuscript of the latter half of the eleventh

century:

Pankratios (BHG 1410)

Theodore (version a)

Biog 7o év dyiots martpés fudv
Tayxpariov dpyimpoédpov 7
Tavpouevitdsy wédews, ovyypapeis iro
avTod ualyrov kel oixétov (Cryptofer.
B.3.s, f. or; Diktyon 17602; 10" ¢)
Biog ket wodurela xai i Xpioroy
dyives kai d0Ayois Tod dylov
loamortddov kal lepoudpTupos
Tayxpariov mpoédpov yeyovirog
nédews Tavpousviag, cvyypapeis mapd
Edaypiov émoxdmov i avriic méews
(Vat. gr. 2010, f. 1301; Diktyon *68639,
1 [2/2])

The life of our father among the
saints Pankratios, archbishop of the
city of Taormina; written by
Evagrios, his disciple and servant

The life and conduct and contests and
martyrdom of saint Pankratios, equal
to the Apostles and bieromartyr, prelate
of the city of Taormina; written by
Lvagrios, bishop of that same city

Biog ket molditeie Tod év dylotg
maTpog Hudv Ocodipou, ... émerta
YEYOVETOS ApYIETITKGTIOV ToAEWS
Edéoys ... ovyypapeis mapa Bagileiov
aveyrod adrod el émoxdmov Euioys

The life and conduct of our father
among the saints Theodore, ... who
became eminent for bis asceticism in
the Great Lavra of Saint Sabas,
subsequently became archbishop of the
city of Edessa, and performed deeds
worthy of commemoration; written by

Basil, bis nephew and bishop of Emesa
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The ploy of a person close to a saint presented as his biographer is, of course,
common in Byzantine hagiography, and many other formulas of the titles above
are common enough. Moreover, if we are right in regarding the title of Pankra-
tios as one of Euthymios” models, he seems to have had in front of him a version,
now lost, which combined elements from the two variations cited above.®® Ney-
ertheless, given the amount of common structural ingredients and, more to the
point, the degree of Euthymios’ engagement with that work and its co-presence
in manuscript A with Theodore’s Life, one cannot help but wonder if Evagrios,
“bishop of Taormina” is echoed behind Basil, “bishop of Emesa” as a bolstering
figure of narratorial authority.

(1

A separate textual bit, also somewhat removed, may plausibly lie behind another
detail, which is used by Euthymios as an anchor of historical verisimilitude for
the fictive Life of Theodore. When Euthymios isabout to introduce Theodosios
the Stylite into his narrative, he adds the following remark (s4):

"Ev éxetvoug Tolvvv talg fiuépatg, éyéveto ov 8otov egedbiivar Ew Tijg méAews, kol
186w oTOAoVg TOAAOG KaAddg QKODOUNEVOVS Kol TepTVAY Tiva THY Béay EyovTag,
e¢mvvBdveto, Ti TabTa ely). Ol 08 THg éxxdnoiag iepels cvpmopevdpevol adTd Eproay,
S - , b, - N
¢ml TV Apepiv oD edoePoic Baothéwg Mavprxiov adtods olxodoundver, el
moAhodg &v adTolg TTVAITOG KaTe SlPOPOUG KeLlpos KOTOLKATOVTAG, TAVTH TOV

i {wijg Stavdoa Blov.

In those days, it so happened that the saint went out of the city and, seeing sev-
eral well-built pillars standing at a delightful site, he began asking what these
mightbe. The priests of the church who were walking with him said that these
pillars were built during the days of the pious Emperor Maurice and that sev-
eral stylites had dwelt on them at different times, spending their whole lives in

this way.

This reference to pillars outside the city of Edessa, built at the time of Emperor
Maurice (r. $82—602), is found nowhere else in Byzantine literature, as far as
we can tell—though some lost Georgian antecedent cannot be ruled out with
certainty. Nevertheless, Euthymios could be echoing a passage from a Greek
text certainly read in his time (and existing also in medieval Georgian transla-

9 As far as we are able to tell (Stallman-Pacitti does not provide a critical apparatus for the title), at
least two further, later simplifying variations of the original title exist, one in Vind. hist. gr. 3 (Dik-
tyon *70880), and another in Theophanes’ Mosq. Synod. gr. 15, on which see 3.3 below. For the
hagiographical ploy, see text and note 177 below.
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tion), Leontios of Neapolis’ seventh-century Lfe of Saint Symeon the Holy Fool
(BHG 1677).7° There (84,20-28), we read:

MéXhovtée mote THY WO xertodouBdvery oelopod peyddov, 81e ) Avridyeta e
ey, ¢l T@V ypévwy Tob &v dryiois Mavpixiov Tod Baotdéwg (ToTe yop xoTAvTYoEy
el¢ Thv olxovuévyy éx Tijg épy|uov 6 8atog), fpmacey Tov Adpov Ex Tob ayoiov, kol
#ipEorto TOTTEW Todg oTHAOVE, Kol Aéyew ExdoTe: «Elmey 6 xbpig oov- Td’>». Kai
E06vTog ToD Tero oD, 0ddelg ¢ Bowy ETvey oTiAwv Emeoey. "HAOev odv xai eig Evar
oTOoY xal Aéyel adT@: «XD undt wéoys, unde oTabfjem- xal toyiodn amd dvwbey
g xdTw, xal Exhvey pixpdy xal obTwg Epetvey. Oddeig Ot quvijey 8 émoinaey 6
paeapiTyg, GAN’ ENeyov dmavTeg, Tt 4o TrpaPpoviTEn ETv ey Todg cTOAOVS.

Once, when a large earthquake was about to seize the city [i.e. Emesa], when
Antioch fell, during the years of the included among the saints Emperor
Maurice—for it was then that the saint [i.e. Symeon] came down from the
desert into the inhabited world—he grabbed a whip from a school and began
to strike the pillars and say to each one, ‘Your master says, “Remain stand-
ing!
down. However, he also went up to one pillar and said to it, ‘You neither fall

5

And when the earthquake came, none of the pillars which he struck fell

nor stand!” And it was split from top to bottom and bent over a bit and stayed
that way. No one figured out what the blessed one had done, but everyone said

that he struck the pillars because he was out of his mind”.”*

The episode regarding Symeon differs, as a whole, from what we encounter in
the Life of Theodore: Symeon is in Emesa, and not in Edessa; the chronologi-
cal reference to the reign of Maurice does not pertain to when the pillars were
made, but when an earthquake shook Syria and the protagonist of the story
commenced his life as a Holy Fool’?; and the pillars are not “well-built” nor
subsequently become dwellings of stylites, but are objects of Symeon’s miracle,
whipped so as to remain standing. Nor is there any direct lexical correspondence
apart from words of little argumentative value, highlighted in bold in the two
passages above.

Yet Euthymios’ and Leontios’ texts do share a significant detail, namely the
reverence toward Emperor Maurice who is considered a pious figure by Eu-

7° For the transmission in Greek (including late o and nt-c. copies),  see

https://pinakes.irht.cnrs.fr/notices/oeuvre/13486/.  For the Georgian translation, see Tarch-
nidvili/Assfalg 1955 = Kekelidze 1955, 494 (without specification of the likely translator) and also
Gippert, Outtier, Kim, et al. 2022, 70-1. For discussions of the text, see Rydén 1970, Festugitre in
Festugi¢re and Rydén 1974, 1-52, Déroche 1995, Krueger 1996, Ivanov 2006, 104—22, and Hofstra
2008.

7" The translation is by Krueger (1996, 155), slightly modified.

7* The reference to Maurice, we might note, creates chronological confusion within the Life of Symeon
by Leontios; the problem is discussed in Mango 1984 and Krueger 1996, 2.2.
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thymios and a saint by Leontios, a notion which is implied also in Maurice’s
treatment in Byzantine historiographical works (including George the Monk),
but which rarely appears in Greek hagiography nor is made explicit in Greek
historiography, by contrast to the Georgian tradition.”? Could we see again Eu-
thymios’ creative reworking in action? Has he retained the positive reference to
Maurice, so as to include yet one more historical fixed point into his tale, then
turned Emesa to Edessa (and perhaps indeed also kept Emesa as the city of Basil,
the narrator of Theodore’s Life), and finally transformed the pillars made to en-
dure by Saint Symeon into the “well-built” pillars for his stylites? Perhaps this is
the case, especially if we keep in mind, as noted above, that Maurice and pillars
are never linked in Byzantine writing elsewhere.

There is still more that can support this hypothesis, if we begin to zoom out
of the specific episode. For instance, the concluding comment in Leontios’ text,
namely that “everyone said that Symeon struck the pillars because he was out of
his mind = émo Tapappovioews” has its correspondence to a passage that im-
mediately follows the mention of Maurice’s pillars in Theodore’s Life. When
Theodore, that is, enquires about Theodosios’ life as a stylite, the priests guid-
ing his tour describe the stylite’s peculiar interactions with passers-by, and con-
clude: “Hence, he is considered a madman = 80ev xai ag egeomxag St TovTewy
deixvutar”. Euthymios could thus have incorporated the main characteristic of
Saint Symeon, namely divine madness—which in both texts is treated as regular
madness by contemporary witnesses—into the portrait of his extreme ascetic.”*

Moreover, though Symeon’s main activity takes place in Emesa, he is a native
of Edessa, as Leontios writes in a side-note (73,20-22):

Kabuevog 6 Zvuewv év 16 eifiopéve adtd téme fewpel tavtdv dv éxatdoel, domep
Tapelvou Tpdg THY EawToD puntépa dobevotoa v Edéoy (¢xeifev yap 7v).
Symeon, sitting in his accustomed place, saw himself in ecstasy, as if he was

with his ailing mother in Edessa (for be came from that place).”

Euthymios could thus be recalling a text belonging to Edessan hagiographical
materials, while constructing the biography of his Edessan saint.

Finally, there is an even more extensive area of contact between the two texts.
Leontios’ story is about an ascetic pair, and of the two one ascetic abandons

73 See Wortley 1980 (without mention of either the Life of Symeon or that of Theodore, however) as
well as Garitte 1958, 398 (on the Georgian tradition). For the positive treatment of Maurice in George
the Monk (though without stating explicitly that Maurice was considered a saint), following earlier
historians, see Chronicle 659,20-664,6. For three rare mentions of Maurice’s sanctity, see the 7thoc,
Miracles of St Demetrios, sections 89,78, 112,11, and 134,5-6; this is a text which Euthymios also
knew, as he translated it into Georgian (cf. text and note 36 above).

74 This passage in Theodore’s Life is discussed from the perspective of holy folly in Ivanov 2006, 140-1.

75 Trans. in Krueger 1996, 146.
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the other to return to the world, just like Theodosios and his brother John. In
Leontios’ version of this hagiographic motif, Symeon begins and then for along
time leads his life as a regular ascetic together with another manj; as the story
advances, however, Symeon abandons his ascetic friend in order to live as a Holy
Foolin Emesa. Again, differences between this story and that of Theodosios and
his brother John in Theodore’s Life are notable: Symeon’s abandonment and
then life as a Fool in Leontios is not initiated by a sinful act of arrogance which
is then punished by the extreme life of stylitism, as happens in our text, but is
rather presented as an act fully blessed by God and, eventually, also Symeon’s
ascetic companion (Lzfe of Symeon 76,10-78,16). Yet similarities also exist, not
only in the larger scenario, but also in a detail within it: the ascetic who is left
behind by Symeon is, as in Theodore’s Life, called John.

Considering all of the above, the indirect inspiration of Euthymios’ reference
to Maurice may indeed have been the relevant passage in Leontios’ popular tale.

(1

Another indirect textual layer, again from hagiographical tales about Edessa,
may have inspired, in an even more creative fashion, the intertwined stories of
the two brother ascetics and Ader’s family. The Edessan tale in question is a
somewhat peculiar story that has survived both as a full-length biography (BHG
1785) and in the form of a relatively extensive synaxarion, likely a later version
(BHG 178se). The story pertains to a saint called Theodoulos the Stylite, a fic-
tive character set in the time of emperor Theodosios I (r. 379-395).7® The longer
version is preserved in a single manuscript of the late tenth / early eleventh cen-
tury (Florence, BML, Plut. 9.14; Diktyon *16102), a Menologion for the month
of May likely linked to Italy,”” while the synaxarion experienced a wider circu-
lation from the eleventh century onwards—its likely earliest witness is dated to
1062/1063, a Synaxarion ms. of possibly Palestinian (Sabaite?) origins: Paris. gr.
1590 (Diktyon *s1210; belonging to the recension F* in Delehaye’s edition).”®
The story’s protagonist is entrusted with the position of prefect of Con-
stantinople by Theodosios, “the great and most pious emperor” (synaxarion

76 For a discussion of the BHG 1785, see Kuper 2024 (though we remain unconvinced by the assertion
that the text is intended as a parody) as well as Rizos, de Reichenfeld, and Cerioni 2018.

77 The text is on . 138r-147v and 1491, and is assigned the liturgical date of May 28; for the ms., see
Ehrhard I 6325 with Cerno 2013, 994-1001 (especially regarding the likely Italian origins). BHG 1785
has been edited in Acta Sanctornm, Maii VI (1688), 756-765; Charles Kuper (2024, 70) has announced
a new edition of the text.

78 For the circulation of the synaxarion, see https:/ /pinakes.irht.cnrs.fr/notices/oeuvre/18041/; for the
Paris ms., see most recently Tucker 2023, 132—s. Theodoulos’ synaxarion is usually placed on Decem-
ber 3 (as in the Paris ms., ff. 104r-106r), but occasionally also on December 2. The text is printed in
the Synaxarion of Constantinople Dec. 3,6 (275,34—278,17).
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275,36—7). Realizing the injustices committed by the powerful, Theodoulos de-
cides to abandon everything and become a monk. In the Lzfe, his undertaking is
postponed by his wife’s refusal—her name is Prokla. A debate which Theodou-
los has with Prokla occupies a few paragraphs (2—4): he expounds on the van-
ity of life, and urges his wife to join him in renouncing this world, while she,
in tears, laments his proposition, which shall leave her deserted. Then, though
the emperor—presented in the best possible light—is ready to let Theodoulos
follow his will (6), the wife prevents him once more, with a series of tearful
speeches (7-8). A vision follows (9-10), in which Christ enjoins Theodoulos
anew to asceticism and announces that he shall also “take” Prokla “who has
pleased Him”. Her death follows—here, both textual versions of the tale join
again—and Theodoulos sells all her property (worth 450 pounds of gold; in the
synaxarion, 550), distributes the money to charity, goes to Edessa, and dwells as
a stylite on a pillar near the city; he is, we are told, “42 years old”.

“Forty-eight” (i.e. “forty” in the synaxarion) “years and seven months” of rig-
orous asceticism later, Theodoulos asks God about whom he shall be positioned
with in the kingdom of heaven. A voice announces to him that his place will be
together with Cornelius, a musician (a mime according to the synaxarion) from
Damascus.” Deeply scandalized by this news (Theodoulos’ lament of protest is
cited in the Life [13], a kind of mirror to the earlier outcry of his wife), Theodou-
los descends from his column and comes to Damascus to meet his future partner
in the afterlife—whom he finds, as we read in the Life (14), in the hippodrome,
hand in hand with a courtesan (¢étoupic) who slaps him around, making fun of
him. After Theodoulos’ insistence, Cornelius—who considers himself a worth-
less sinner—confesses the single virtuous act of his life: he provided all the means
necessary to save from prostitution a noble woman turned destitute because of
her husband’s debts. Theodoulos, amazed at Cornelius’ story, is restored to the
proper stance—repeating a stock hagiographical motif about a non-monastic
person who is proven to be spiritually superior to a high ascetic.*® Theodoulos
thus returns to the column, in gratitude toward God, and dies thereafter—in
the Life, the end is described with some detail: Theodoulos spends another “five
years” on the column, until he hears a voice calling him up to Heaven where an-
gels, the righteous, prophets, saints, but also Cornelius (who had died a year
earlier), shall receive him.

79 Cornelius’ exact profession in the Life is mavdodpog (i.c. a player of the string instrument called pan-
doura), while the synaxarion treats the term as Cornelius’ sobriquet and glosses it as pigog. The
vernacular origins of the Life’s word reflect the likely oral or oral-like contexts of creation and/or cir-
culation of the original tale, while its glossing in the synaxarion suggests that the latter is a later, more
textualized version.

8 See Wortley 1992 (on pp. 393—4 a discussion of Theodoulos).
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Both versions of the story, in terms of their linguistic register but also narra-
tive approach, bear traces of oral storytelling—including the nesting of autobi-
ographical tales (Cornelius, and then the noble woman), similarly to what we
noted in reference to the Georgian Passion of Michael. At that, there is little
stylistic convergence between Theodoulos’ story and Euthymios’ text, not even
on a lexical level —with the single exception of a significant word, namely, that
of éraupic (Life of Theodoulos 14 and Life of Theodore §8,6) and another ex-
ample to which we shall return. In other words, Euthymios does not appear to
have used in any direct and certainly not in a substantive way either of the Greek
texts which have been preserved regarding Theodoulos in creating the two-part
“dossier” of Theodosios—namely (a) the story of Theodosios the Stylite him-
self and (b) the story which Theodosios recounts, namely that of Ader and his
family.

However, from a narrative perspective, there is an obvious intersecting ele-
mentas well as some other affinities that unite the relevant tales. The intersecting
element is the very presence of a stylite saint in Edessa. Apart from our two tales,
there is no other Edessan stylite in Greek hagiography, as far as we know. More-
over, one could link the stylite’s name “Theodosios” in Theodore of Edessa with
the name of the saintly emperor in Theodoulos’ story. The leap from “Theo-
doulos” of Edessa living at the time of pious Theodosios to “Theo-dosios” of
Edessa in Theodore is not too large to imagine. Some link may also be seen in the
concern to offer a precise number of years of asceticism and in the figures pro-
vided. Theodoulos’ entire life lasts 95 years: 42 as a lay man; 48 and 7 months
as an ascetic until the moment of illumination; and another § years afterwards.
Theodosios’ life as a stylite saint in Euthymios’ text also lasts 95 years (s5,2), un-
til he meets Saint Theodore. That stylite life is, furthermore, also marked, like
Theodoulos’, by a significant turning point: Theodoulos has his illumination
after 48 and 7 months, while Euthymios’ Theodosios struggles “for forty-nine
years” (66,2; cf. 65,5), and then, “in the fiftieth year” (66,3), his time of repen-
tance is over and he finally gains the spiritual powers necessary to act as a proper
saint.

There are also other, somewhat deeper similarities. Ader, of “noble” lin-
eage and abundant wealth, who realizes the futility of this world, renounces it,
leaves Edessa, arrives at Jerusalem, becomes a monk (re-named Athanasios) in
the Lavra of St Sabas, and then sorts out his family situation (56,1-58,3), echoes
Theodoulos the prefect and husband, his family “troubles”, and then ascetic con-
version and departure to Edessa. Ader’s wife too is given a similar prominent role
and follows a similar narrative trajectory as Theodoulos’ wife. Both women find
fault with the sudden, unilateral decision of their husbands to abandon them
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in order to become monks, and utter very similar complaints in speeches that
decry their situation. Both women also eventually are transformed into saintly
figures as their story progresses. Moreover, a similar vision announces the death
of characters in each story: Christ appears to Theodoulos, urges him to “hurry”
(Life of Theodoulos 9) toward the good path he has chosen, and declares that
he shall “take” Prokla to Him (10), while Ader appears himself to his wife (58,2),
stating that he shall “take” his children to him and urges her to “hurry” to save
her soul—notably, Aapfdvw, in the first-person singular, and oredoov, in the im-
perative, are the precise words used respectively in both texts.*

Then, there is Theodosios, who abandons absolute solitude, takes the money
he finds, goes on to perform a series of apparently good deeds, and as a result
becomes arrogant in his mind, comparing himself to his brother John only to
discover that his brother’s “leap” over the money was by far the superior spiritual
act(65,5—65,9). This is similar to what happens to the hyper-ascetic Theodoulos,
who, to his astonishment, learns that he is equal to Cornelius, a man of the stage,
with only a single act of extraordinary charity in his list of virtues. That John
dies first and Theodosios follows second (112,3) also mirrors the death sequence
of Cornelius and then Theodoulos.

But could we regard the two-part dossier of Theodosios in Theodore of Edessa
as a variation of Theodoulos’ story? Euthymios, as noted, does not seem to
copy directly the Greek texts of Theodoulos—the above lexical echoes notwith-
standing. Furthermore, Theodoulos’ story does not survive, as far as we can tell,
in any other linguistic tradition nor do we encounter it in Georgian or Arabic
Synaxdrz'd.gz Of course, Euthymios could have had in front of him a Greek or a
Georgian version of Theodoulos, now lost—he certainly knew, for instance, of
a tale which included another variation of the motif of an ascetic who discovers
his inferiority compared to a “secular” man (Sergios the Demotes; BHG 1449i,
Wortley 2010, no. 716) and which existed in a Georgian translation of an Ara-
bic version in a manuscript in the Iviron library at his time.* In any case, as we
have observed in the way Euthymios handled the Passion of Michael, the Bal-
avariant, as well as some of the Greek hagiographies which he translated into
Georgian, he was certainly capable of the following procedure in narrative cre-
ativity. Assuming that he knew the tale of Theodoulos in some version (Greek

81 See 58,2 “Idov, Yivar, ye uév AapBéve Tpég pe T4 VATIL Lo, oD Ot omedooy odoat THY YUy oov,
wéTt pov xateBodon kol xatadikalovod ue” with Life of Theodoulos 9-10 “©eédovke, Thv epida fv
eEedétw, xal Ty 630V v Ypetiiow, xodiy odoay xal eddpeaTov, TadTy owebooy Badiont ... [Tpéxday odv
edapeaThonady pot Tpog Euavtey AepwBave- o odv & mpobov, ToiTo moler”.

82 No Life of Theodoulos is included in the inventory of Tarchnisvili/Assfalg 1955 = Kekelidze 1955,

466-97; for the Arabic Synaxaria, see Sauget 1969, 127 and 247.

83 Jvir. georg. 9, dated to 977 and co-commissioned by Euthymios’ father, John the Athonite; see Garitte
1966, 400-1 and Garitte 1964b, 183—5 with Gippert, Outtier, Kim, et al. 2022, 99-115.
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or Georgian), Euthymios could have been inspired in creating the set of subplots
for his Theodore of Edessa and recompose it with inventively.
Thus, the character of Theodoulos is split into two personalities:

(a) Theodosios the Stylite (who takes the name of the emperor in Theodou-
los’ story): like Theodoulos, Theodosios learns his true spiritual posi-
tion by comparison with an “inferior” man in his eyes;

and

(b) Ader/Athanasios the Sabaite: like Theodoulos, the socially prominent
Ader must confront his wife in his flight from the secular world;

and Cornelius, together with the étaupic with whom he associates, is also trans-
formed into two characters:

(a) the prostitute who, like Cornelius, is saved by performing a single act of
charity in the story of Ader’s wife (58,6—59,3);
and

(b) Theodosios’ brother, who, also like Cornelius to Theodoulos, is supe-

rior to Theodosios from a “heavenly” perspective.

All this must remain speculative. For it is ultimately impossible to know if we
have discovered in Theodoulos a hypotext for part of Theodore of Edessa. Nev-
ertheless, the reading offered above is, in our view, a very tempting one indeed.

(4

A similarly tempting association can be made for the latter part in Theodore
of Edessa’s Life, which involves his debate with and conversion of the Jew at
the court of king Mauias in Baghdad (86,8-91,3). A Georgian manuscript,
dated between 1034 and 1042, London, BL, Add. 11281, copied at the Geor-
gian Monastery of the Holy Cross, near Jerusalem, and commissioned by the
monastery’s founder, Prokhore (d. 1066), whom we have encountered also pre-
viously, contains a text titled “The Life and Deeds of St John, Bishop of Edessa”
(ff. 274v-285v).%* Just like the Passion of Michael the Sabaite, John’s Life is a
fictional account, which was translated from Arabic sometime in the first half
of the tenth century—John’s name, as has been suggested, likely echoes a his-
torical personality, a certain bishop John, addressee of Theodore Aba Qurrah’s
Treatise on the Veneration of Icons, composed in Arabic around the year 800.%
84 For the ms. see Wardrop 1913, 397—40s with Imnaishvili 197s; see also Chkhikvadze et al. 2018: 445
and Gippert 2016b. The text has been edited by Kekelitze (1913, 317-40 and 1961, 114-29). For discus-
sions, see Lamoreaux 1999, Khairallah 2001, Rosenkranz 2004, 89—91, Lamoreaux 2009, and Labadie
2021 and, most recently, 2024 (with a French translation of the Life).

85 See Dick 1986, 39— 40 with Labadie 2024, 302—3. For the Arabic version, see Lamoreaux and Khairal-
lah 2000.
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The Life details a single episode in the biography of John: his debate with
Phineas—a Jewish courtier, doctor, and a man learned in the Law—about the
value of Christianity before the caliph Hartin al-Rashid (r. 786-809). Of course,
John, like our Theodore, is victorious over his opponent, performing a series of
miracles. Among them we find a miracle which is strongly reminiscent of the
portrayal of Theodore. Phineas is temporarily deprived of, and then given back,
his voice by John; indeed, by the end of the debate he converts to Christianity
(chps. 13 and 19; Kekelitze 1914, 333 and 339-40), just like the Jew at Maufas’
court, when confronted by Theodore. Moreover, after the final and most im-
pressive miracle by John—the resurrection of the caliph’s daughter from the
dead—, Haran al-Rashid too is convinced of the validity of Christianity and
eventually proceeds to do the following (ch. 18; Kekelitze 1914, 338—9):

Then, he [the caliph] ordered all hostilities to cease with the Romans. He also
ordered for the Christians’ laws and all their customs to be made public, and
for them to rejoice and gather for their services fearlessly and without hiding.
He withdrew from Christians all taxes, burdens, and grievances for, in those
days, nobody dared to denounce the hardships that befell Christians, because
people feared for their blood and life. He ordered for churches to be built in
all his realm and Abba John to be granted anything he desired.®

An echo of this passage may exist in a scene in Theodore of Edessa (74) where
Maufas, after his miraculous cure by Theodore, proceeds to order that Ortho-
doxy be restored in the church of Edessa, saying to the bishop: “everything will
be done according to your will”.*”

Could it be that Haran al-Rashid, as depicted in the Life of John of Edessa,
namely ready to change his mind in favor of the Christian bishop and, in a sense,
at the very brink of conversion, was the one who provided some inspiration
for Mauias’ baptism in Euthymios’ Theodore of Edessa?®® Could it also be that
Phineasis echoed in the converted Jew at Mauias’ court? And, ultimately, is John
“0f Edessa” —a figure likely linked, in the Arabic tradition atleast, with Theodore

8 Translation by Damien Labadie (2021, 53).

87 The full passage (74) reads: “... the king ... immediately wrote to the administrators of Coele Syria and
Mesopotamia that all the property of the church of Edessa be returned to it and that those among
the so-called heretics who want to be part of the universal church be pardoned, while those who
insist on their false views be punished: the Manicheans should have their tongues cut out and the
Nestorians as well as Eutyches’ followers should be expelled from the city, and their temples should
be demolished. So as to be certain about the outcome, he also sent another emir, ordering him to
carry out exactly what he had written. And he said to the bishop: ‘Here, I have put in effect whatever
you requested. Send your disciples along with the newly appointed emir, and everything will be done
according to your will [our italics]””.

38 The same has been proposed in Signes Codofier 2006, 101-2.
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Abt Qurrah—the inspiration for Euthymios’ Theodore “of Edessa”? Theodore
Abu Qurrah, the alleged double of our Theodore, figures prominently, let us
bear in mind, in the wider literature of inter-faith dialogues that was produced
in Arabic in the long aftermath of the Islamic conquests of Syro-Palestine, a tra-
dition to which the Life of John of Edessa also belongs.89 Finally, to add one
more textual tradition into our picture, many of the Greek texts attributed in
Byzantine manuscripts to Theodore Aba Qurrah are also of a dialogical charac-
ter, with a Christian debating Muslims, Jews, heretics, and non-believers on mat-
ters of faith—though, we should acknowledge, such theological treatises never
narrate a conversion scene, but simply record the dialogical exchange.”®

For all we know, Euthymios may have been aware (through Greek or Geor-
gian texts that are now lost?) of legends about Theodore Aba Qurrah victori-
ously defending the superiority of Christianity in debate, and he may have even
read some of the Greek dialogical texts attributed to Aba Qurrah—though no
manuscripts of the latter’s Greek works can be linked to Iviron, as far as we can
tell, and also the Georgian translations of Aba Qurrah’s corpus apparently post-
date Euthymios.” We cannot know for sure. Given, however, the origins of the
single Georgian manuscript that transmits the Life of John of Edessa, the possi-
bility that Euthymios knew this particular text at the very least is certainly strong,
making a positive response to the speculative questions raised at the beginning
of the previous paragraph possible.”

(4

Other textual parallels to the theme of conversion, materialized in the fully
converted kings in Barlaam and Ioasaph and Theodore of Edessa, run even
deeper—making it ultimately impossible to pin down the exact traffic and in-
tensity of influence in this particular textual refraction.

Thus, the same scenario of the non-Christian king, ready to shift his allegiance
toward the Christian leader in John of Edessa’s portrayal of Haran al-Rashid, ex-

89 On this genre of Arabic, essentially Christian apologetic texts, to which also the original Lzfe of John
of Edessa belonged, see Griffith 1999 (esp. pp. 38—48 on Theodore Aba Qurrah); see also Peeters 1930:
94-7 and Dick 1999, Swanson 2003 (on the caliph al-Ma’man in relation to Aba Qurrah), Lamoreaux
2005, 211, and Binggeli 2010, 97-8 (as Binggeli rightly remarks [p. 98]: “at least, the texts [i.e. texts in
the relevant literature of disputation composed by Christians in Islamic settings] are trying to convey
the idea that one of these debates could eventually lead to the conversion of the caliph himself”. See
also Tamcke 2007 and Labadie 2024, 303-7.

92 For these texts, see Glei and Khoury 1995, 47-58 and 85-165 with Swanson 2003 and Lamoreaux 200s,

xxix—xxx and 211-54. See also Nasrallah 1987, 104—34, and Graf 1947, 7-26.

See Datiashvili 1980; see also D’Agostino 2018, 84.

% Paul Peeters already in 1930 (1930, 85—91) had brought the Life of John of Edessa into conversation
with the Passion of Michael in order to conclude that they both come from and reflect the same

9

sociohistorical Arabic-speaking Melkite oth-c. context. Cf. also Lamoreaux 2002: 29.
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ists also among one further text which Euthymios certainly had read. The afore-
mentioned historical preface in Barlaam and loasaph regarding the early Chris-
tian history of India (1,1-39)—imitated in Theodore’s Life by using George the
Monk—was itself based directly on passages from an earlier text. This was the
Acts of the Apostle Thomas by Symeon Metaphrastes (CANT 248; BHG 1835),
a text also copied by Theophanes in Iviron in 1o11 (see the entry in 2.2 above).
In its concluding section, the king “of the Indians”—just like Hartn al-Rashid
amazed with the resurrection of his daughter—seeks the help of the martyred
Thomas and is granted the favor of a miracle, performed on his son by means of
“dust” that had come into contact with the holy body of the Apostle. The king,
we read, receives “a measured light of recognition”, while earlier he had rejected
it, having ordered the death of the Apostle (section 18; ed. Ivanov). No conver-
sion as such is narrated in the story, yet still a foreign king comes again close to
Christianity and the possibility of conversion is left open. Has Euthymios found
here another cue for his story?

One further text can be added to this mix: the fictive Lzfe of Andrew the Holy
Fool (BHG 117), whose composition has been rather convincingly dated and lo-
cated to mid-tenth-century Constantinople.”? The Life became very popular,
with over 100 manuscript witnesses containing the total or excerpts of the text,
and with translations into Slavic and, notably, into Georgian. The latter, the
carliest one, was produced certainly before 1040, and some debate exists if it was
actually made by Euthymios himself or, at least, someone in his environment.?#
Though we cannot solve this issue here, we have identified a few phrases in An-
drew’s Life which are likely echoed in four passages of Theodore’s Life.” All are
minor parallels, yet the two works possibly communicate in one crucial element
of religious fantasy, which is at issue for us here. Namely, at some point within
his story, Andrew’s Vision of the end of times is narrated (lines 3805—4131). In it,
we encounter the following passage (3913—20; edition and translation by Rydén,

the latter slightly modified):

3 The best discussion of the text (including its dating and transmission) remains the introduction in
Rydén 19952 and 199sb. See also Ludwig 1997, 220-90, Ivanov 2006, 156-68, Angelidi 2015, and
Cesaretti 2016.

94 Rydén 19954, 186—9; as Lennart Rydén has further suggested, the long version of the Greek Life re-
flected in the Georgian translation “possibly ... itself also originates from Mouth Athos”.

95 2.4,06: Moy Suoetdig xai Svowdng: cf. Vita Andreae sali34 (2325) SvodTovg Témovg kol Aoty Svaetdeis kol
dvowdelg. 65,8: Broovpd drevicag Sumatt: Vita Andreae sali 7 (354) 0&éwg eig adtov drevifovra Bloovpd
6 Bupatt. 67,1 TeptPeAnuévovs oTodds doTpamubppovs: Vita Andreae sali 22 (1765-1767) of wédeg
Hrodedepévol doTpamoudppotlg Hroduaat, Té india moncida dg &md Rhiaiciis dxtivog 7 dg 4o doTpao-
L6p@OL &icTIvog Kol AaTPATTG KoTETKEVATUEVAL. 86,3: KAiver 38 Yovu xapdiag xal oidmatos: Vita Andreae
sali 36 (4341-4342) xhivopey T6 Yévu g Yyfic xel ToD grmatos el Thg kepdicg Kok ToD TVED otTOG.
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IopededaeTar 8¢ kol adTo T6 TXATTROY, Katl EeDTeTo TRATTPOV ETEPOV B0 Apat-
Biog <8¢ Pacthedaer>, &g paat, xpévov Eva.. Kai éni g Paciheing adTod évabioe-
ot 70D TLpiov kel {wotrotod Zhhov Té dyte TR mote: elg £y vedael Tod dopdTov Ocod
xal do0oeTon @) Bacidel. Kai adtdg yevéuevog &v Tepovoadiu. év téme ob Eomony
oi wéde¢ Xpiomod Tod 4Andvod Oeod Nudv oixeiong xepoty adTod mapadioer txel
76 Tipov Zdhov xai 6 g Bactdeiag Siadnua. Iapadwaet 8¢ Kvpiw ¢ O adv

TovToLg Kl THY YUy abdTod.

But this reign will also come to an end, and there will come from Arabia an-
other King who will rule one year, as they say. In his reign, the holy pieces of
the precious and life-giving Wood will be united and restored into one at the
instigation of the invisible God and shall be given to the King. And he will
go to Jerusalem, to a place where the feet of Christ our true God had trodden,
and with his own hands he shall deposit there the precious Wood and the royal

diadem. With them he will surrender also his soul to the Lord God.

The narrative, which presents the last Christian King of the eschata, has an-
tecedents in Byzantine apocalyptic literature, with the exception, as noted by Ry-
dén (19954, 3505 also 1974), of a single detail: the King is “from Arabia”. Could it
be that this eschatological ruler, who unites the pieces of the Holy Cross and dies
in Jerusalem, inspired or, so to speak, legitimized further Euthymios’ Christian

King John, a martyr in Baghdad?

‘Wholesale Narrative Quotations

With the Acts of Thomas and the Lzfe of Andrew the Fool, we have veered some-
what far in the search of the intertexts and textual nesting in Theodore of Edessa.
We are on much firmer intertextual ground, when we look at other aspects of
the Theodore’s story. When one, that is, examines more closely how Euthymios
depicts various stages and events within Theodore’s biography, one realizes that
many of these are constructed by means of relatively extensive, slightly reworked
quotations taken from other, earlier hagiographical Greek texts, mainly from the
corpus of Symeon Metaphrastes’ Menologion, a corpus with which Euthymios
was closely engaged, as we can glean both from the Metaphrastic texts he did
translate into Georgian and the Metaphrastic texts preserved in the hagiograph-
ical manuscripts copied by his close associate Theophanes—the just mentioned
Acts of Thomas included.

The very first words and very first biographical bits of Theodore of Edessa
are nothing other than borrowings from a text in the Metaphrastic tradition
(though not by Metaphrastes), which has been mentioned several times above:
the Life of Symeon the Stylite the Younger (liturgical date: May 24). The text
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(BHG 1690), essentially a new version of the Life of Symeon, produced in a
Metaphrastic style, was composed, as our readers already know, by Nikephoros
Ouranos, in Antioch, sometime during the beginning of the first decade of the
eleventh century. It was a text available at Iviron, as it was revised in a version
preserved in manuscript A of Theodore of Edessa, dated to 1023 and copied by
Theophanes.*®

Most of what transpires at the onset of Euthymios’ Theodore of Edessa—from
the initial “Blessed be God! = Eddoyntog 6 Ocdg!” (1,1) to the fact that Theo-
dore is literally a “gift from God” (1,4) and a subject that exceeds the capacity
of the writer (1,5), to his mother who is resistant to marriage (2,1) and has a
vision that announces the birth of the protagonist (3,2), to the conception of
the child (3,3), to the miraculous vision of Theodore himself (s5,1) and, then,
his emotionally intense entrance into the Church of the Anastasis in Jerusalem
(8)—replicates almost verbatim events narrated early on in Nikephoros™ Life
of Symeon. It is hard not to wonder, additionally, if the supposed name of
Theodore’s father, namely Symeon, is inspired by or hints at Symeon Thaumas-
torites, the protagonist of the text which offers the main intertext of this part of
Theodore of Edessa (Symeon’s own father in Ouranos’ text is called John, and
“comes from Edessa”).”” Similarly, Theodore’s mother’s name Maria is also not
far from Symeon’s Martha.”®

Then, parts of the description of Theodore’s supreme education (6,1—6,2)
combine words from the Life of Alexios the Man of God (a story found also in
manuscript A)(chapts. 2 and 6) and—as one might expect in this discursive sit-
uation in a Byzantine context—Gregory of Nazianzus’ funeral eulogy for Basil
the Great (Or. 43,12), another text which Euthymios had translated into Geor-
gian (already in 977, the date of the earliest dated manuscript with Euthymian
translations).”

From chapter 9 onwards, Euthymios switches narrative hypotexts and turns
to Metaphrastes’ Menologion—with the exception of the aforementioned excur-
sus based on George the Monk’s Chronicle (21,2—23), itself modeled neverthe-

96 On the Metaphrastic style of Ouranos, see Simelidis 2020, 127 and 142, with Van Den Ven 1962, 1:34*

and Krausmuiller 2001-2002.

97 The wording, in the relevant passage, is taken up word for word; cf. “Awp T1g, 00 moAdois tumpoodev
xpévoug, ¢ Edéong bpuapevog, Svopa Zupeav (2,1)” with “Avip Tic, 6 iyorg Eumpoabey ypdvolc, ¢ Edéarg
Spuapevog, véaw £t Ty Hhuxiow dywy, dvopa Twdvwyg” (Nic. Uran. Vita Sym. Styl. iun. 4).

98 Notably, as far as we could tell, Euthymios does not use Ouranos’ text as an intertext for Barlaam
and Ioasaph, which might be one further indication that Theodore of Edessa follows chronologically

Euthymios’ other large composition in Greek.
9

°

For the specific quotations from the Lzfe of Symeon the Stylite, Gregory of Nazianzus, as well as the
texts mentioned in what follows, see the app. font. of the edition of version § of Theodore of Edessa.
For Euthymios’ translation of Gregory’s Funeral Oration, see the entry on the year 977 in 2.2 above.
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less to similar historiographical prefaces in Metaphrastes.”*® Below is a table of
these underlying Metaphrastic textual blocks again appropriated with only some
minor variation. We indicate, as above, with a single star (*) all hagiographies
which can be found among both Euthymios’ Georgian translations and Greek
manuscripts in his environment; and we use a double star (**), if a relevant Greek
text (again regardless of the exact version) is included in one of the hagiographi-
cal collections copied by Theophanes but no Georgian rendition by Euthymios

(as far as we know) is attested.

Theodore of Edessa Texts from Symeon Metaphrastes’

Menologion

Theodore’s assumption of the Life of Daniel the Stylite (4-5) (Dec.

monastic habit (9-10) 11; BHG 490)

Theodore’s ascetic conduct and Passion of Anastasios the Persian (5)

progress in virtue I (11,1) (Jan. 22; BHG 8s)

Theodore’s emulation of Abbot John Life of Gregory of Agrigento*™ (PG

(11,2) 116, 200,10-13 and 217,40—42) (Nov.
24; BHG 708)

Life of Alypios™ the Stylite (3-s, 11,
and 13-14) (Nov. 26; BHG 64)

Theodore’s ascetic conduct and
progress in virtue II (x1,2—11,3), his
becoming the right hand of Abbot
John (12,1-13,1), his advancement to
the eremitic life (13,3), followed by the
appointment of another Sabaite to the
abbacy (14,2), and his life as a hermit I
(15,1-15,2)

Theodore’s life as a hermit II (16-17,1)

Theodore’s allure to his disciples and
transitional paragraph to the Passion
of Michael (18,1-18,2)

Michael’s appearance and Theodore’s
support of him (19,1-19,2)

various moments in Michael’s Passion
story (24,9, 24,13, 24,17-2.4,18,
25,2-25,3, 25,6-25,8, 29,1)

Michael’s final moments, including

his final prayer (30,2—32,1)

Life of Eusebia/Xene (9-10) (Jan. 27;
BHG 634)
again, Life of Alypios™ the Stylite

(20-21)

Life of John the Theologian* (5) (Sep.
26; BHG 919-919b)
again, Passion of Anastasios the

Persian (10, 1213, 23, 9-10, 13)

Passion of Tryphon (15-16) (Feb. 1;
BHG 1857)

199 See, for comparison, the prefatory treatment that Metaphrastes reserves for an Edessan story, that of’

Euphemia and the Goth, concerning the Huns; see Messis and Papaioannou 2013, 38-9.
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Theodore of Edessa (cont.)

Texts from Symeon Metaphrastes’
Menologion (cont.)

Theodore’s virtues I (37,1)

Theodore’s virtues II (37,2)

Theodore’s ordination, emotional
departure from the Lavra and then
Jerusalem, and arrival in Edessa; also,
the preface in his first sermon and the
reaction of the people to his sermon
(42,2-42,3, 42,5, 42,7431, 45,1, 455,
46,2—46,3, and 53,1)

Theodore’s virtues as bishop
(68,3-68,4), and the heretics become

envious (68,5)

the heretics’ attack on Theodore (69)

Theodore commences his trip to
Babylon and heals the Persian king
(70,2, 71,5-71,6)

Theodore’s ritual of farewell to
Constantinople (8s,5)

Theodore bids his final farewell to the
Edessenes (114,2)

Theodore’s death and burial
(115,1-115,3)

Life of Melania (18) (Dec. 31; BHG
1242); bits of it also later in 63,1 and
63,2

Life of Timothy (6) (Jan. 22; BHG
1848)

Life of John Chrysostom (15, 11, 16, 17,
16, 17, and 26) (Nov. 13; BHG 875);
the phrases from sections 17 and 26
are repeated twice: in 45,5 and 53,1,

and in 53, and 68,s, respectively

also
Life of Toannikios of Bithynia (8)
(Nov. 45 BHG 937) for 43,1
(repeated in 8s,5)

again, Life of John Chrysostom (4, 19,
and 26)

Miracle of Michael the Archangel* at
Chonae (6-7) (Sept. 6; BHG 1284)

again, Life of Daniel the Stylite (9
[twice] and 13)

Life of Toannikios of Bithynia (8) (see
also above for a similar scene in 43,1)

Life of Toannikios of Bithynia (57;
toward the conclusion of the Life)

again, Life of John Chrysostom (60-1;
again, from the conclusion of the

Life)

111

Various aspects of detail in the above table could be discussed—and some will

emerge as we proceed. For our purposes here, it may suffice to bring up once

more a single obvious dimension. This particular kind of nesting of selections

from various texts from mainly Metaphrastic hagiography in building the narra-

tive skeleton in a saint’s biography has its closest parallel, as far as the Greek liter-

ary tradition is concerned, in Euthymios’ Barlaam and Ioasaph. There too, size-
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able segments from texts from the Menologion are employed to carry the story

forward and, also, create its content.””

Borrowings as Style

Beyond the macro-level of discursive and narrative borrowings and refractions,
intertexts play one last fundamental role in Euthymios’ writing in Greek. On the
micro-level of nesting, that is, again Metaphrastic texts, peppered however also
with biblical and other patristic and monastic intertexts—a full list regarding
the Life of Theodore is given in the relevant /zdex in Vol. II—provide not only
much of the content of Theodore of Edessa, but also a primary tool for the main
language, style, or register of expression, the textual zdiom of the text as a whole.

This latter form of intertextuality is not restricted to various parts or specific
scenes, but is omnipresent, and we encounter it, of course, in a similar fashion
in Barlaam and loasaph as well (a look at the relevant apparatus and Index of,
in this case, Volk’s edition would suffice to prove the point).”* For Euthymios
was clearly capable of—or, to put it better, he pursued with extraordinary dex-
terity—the use of a consistent rhetorical style, also deeply interlaced with em-
bedded quotation and allusion.'

Let us make three observations in this regard.

First, we should note that the horizon of these intertexts in both Euthymian
Greek compositions is purely Christian in origin.'** Any phraseology that could
ultimately be traced to a pre-Byzantine, non-Christian, Hellenic text, finds its
place in Euthymios’ Greek only after having been appropriated by his Greek
models.”” Euthymios’ Greek rhetoric, in other words, though not devoid in
learning (even “secular” learning), is devoid of any explicit Hellenism, and one
might assume that this was an emphasis in the kind of education he had re-
ceived.’®® Similar absence of direct Hellenism is after all discernible also in Eu-

101

Cf. 1.3 above with Hegel 2019, 361-4 (p. 362 offers a list of 15 Metaphrastic texts used for Barlaam
and Toasaph “which stand out ... in terms of amount of quotations but also thematic weight”); also
Hogel forthcoming.

Cf. again Hogel 2019, 362—4.

Indeed, the deeply intertextual nature of Euthymios’ style of Greek makes his Greek morphology
and syntax resistant to any easy description from a linguistic perspective, and we have refrained from
providing such a description in the present volume; a proper such analysis would have required a
thorough engagement with other texts (especially by Metaphrastes) which surpasses the bounds of
our endeavor.

Volk (2009, 98) is of a different opinion in this regard.

Cf. 58,5 (Achilles Tatius through Metaphrastes), 59,3 (Demosthenes through, likely, Metaphrastes)

104

10

S

and ror,1 (Aelius Aristides through Gregory of Nazianzus) and the relevant apparatus for examples.
196 For “secular” learning in Theodore of Edessa, see his rudimentary dictionary and medical knowledge;
cf. the app. font. in 81,6 and 95,2 with similarities to Suda entries and 71,1 with a direct citation of

Paul of Aegina.



3. THE MAKING OF THEODORE OF EDESSA II;

thymios’ Georgian discourse, if we judge from the Greek texts he chose to trans-

late.””

Secondly, Metaphrastic texts form the main bulk of his intertextual horizon also
on this micro-level. Smaller bits from the Menologion, together with the fewer
longer quotations detailed in the table above, comprise the aforementioned (1.3
[text and note 18]) total of nearly 450 Metaphrastic intertextual instances in
Theodore of Edessa, and more than 390 recorded in Barlaam and Ioasaph.

We can make a further distinction among these smaller intertexts. There
are small phrases, which can reach the size of a couple of clauses, from a spe-
cific Metaphrastic text which Euthymios either appropriates verbatim or (in the
cases of slightly longer adoptions) reworks and weaves into his text. Then, there
are common locutions (comprised of only a few words, sometimes only a pair)
which appear in one or several Metaphrastic texts but often also in the intertexts
of the latter or other related texts, and whose precise origin in Euthymios’ text
cannot therefore be determined with certainty.

In many of the latter instances, if one were to look at them in isolation, one
would rightfully claim that Euthymios adopted them from some other text and
not from Metaphrastes or even that they are not borrowings at all. Yet the
impressive frequency with which a locution is found in the Lzfe of Theodore
(and/or Barlaam and loasaph) as well as in one or several Metaphrastic texts
suggests that the latter were, usually, the most immediate source. In this respect
it is important to note that, while in the case of longer quotations, whether nar-
rative or discursive, Theodore of Edessa and Barlaam and Ioasaph do not overlap
(with only few exceptions, to which we shall return below), in relation to smaller
Metaphrastic borrowings, the two texts share an astounding number, which cer-
tainly exceeds 150 instances. The Metaphrastic texts thus operated almost as an
instinctive recourse for Euthymios, a stock of phrases that provided discursive

solace, as it were, a reliable matrix of expression.

Thirdly—and in this regard our analysis invites more detail—, an interesting fur-
ther feature, observed also in relation to Metaphrastic small-scale borrowings,
is that they often interrupt a longer quotation from another (usually even an-

197 Among them, the closest in exposure to Hellenism (again thoroughly filtered through its Christian
appropriation) is a work, popular in 1ot and mth-c. Constantinople, Pseudo-Nonnos’ commen-
taries on four of Gregory of Nazianzus’ Orations (CPG 3omu). The Euthymian translation survives
only in a somewhat fragmented fashion, suggesting that he worked on the commentaries of Orations
39 (on the Epiphany) and 43 (Funeral Oration for Basil); see Otkhmezuri 2002, xix—xxii; cf. also
Coulie 1998, 117-8.
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other Metaphrastic) text.’®® This use of intertextuality is again widespread in
Euthymios’ Greek texts.

The composition of Theodore’s Chapters is instructive in this regard. That
text belonged to a different genre than the Lzfe, structured as it was around brief,
independent paragraphs, each elaborating on a single idea related to ascetic dis-
cipline. Here too Euthymios depended on earlier texts for his creation. Take
the first paragraph of the Chapters, which is typical of what happens in the rest
of the text. The three quotes that Euthymios anthologized for Chapter 1, taken
from Evagrios’ collection of pithy statements in his [1apaiveas mpog uoveyois,
are the following (CPG 2454; sections 27, 28, and 30 = PG 79: 1240,6-7, 12401,
and 1237,53-56):

- El yarp ovvetdéw 16 Xpiotd, mpet tég dvTodg adtod.
- O mapa pvow Biiv, od tnpel vtoddg Ocod.
- (a) Ovdev péya, el yrvéueda dixouor- (b) & yap éxtionuey H1é Tod Ocod TpdTOV,

«xool Aiav», TobTo yevnadueda.

If you have joined Christ, keep His commandments.
The one who lives contrary to nature, does not keep God’s commandments.
(a) Itis nothing great, if we become righteous; (b) for we shall become what we

were created by God originally, namely “very good” [cf. Genesis 1:31].

Here is Euthymios’ version (in a provisional edition, based on manuscripts A,
i.e. version 3, and B, N, and K i.e. version a; we give preference to version {3):

Eatdn'® Ocod to0 dyaod ydpitt, dmotafduevol 1@ catavd kol Tolg Epyolg od-
100, ¢ XpLot®h cuvetafhpeda, v Te TG AovTpd Tig TAkyyeveaiag xal VOV ad-
B diee Tob povadicod Emoryyédpatos, THENTWUEY aDTOD Thg EVTOAAS: TODTO Yap
Aué droutel, ob wbvov T6 SiAody émdyyelpa, &AL xal 1) Puotxd) d@etdr, xad’
v xT1606vTeg Do Tob Ozob wpWTWE'® «Kahol Aiov», TobTo xal™ elvau 6pei-
Aopev. Kaw yap 7 apaptie, dneicedfoton 2€ dmpooetiag fetépog, To Topapioty
TOPELTYYOLYEV, SANR TAALY dvexAnOnpey Sid oddyyva Eéovg Oeol MU, xai dve-

wavionpey ¢ et To0 dmabodc, Tiufg T fyopdadnuey ¢ aipatt Tob XpioTod,

198 For instance, when Theodore first encounters the cathedral of Edessa during his first trip as a its
bishop, a narrative which is largely based on Metaphrastes’ Life John Chrysostom, Euthymios em-
ploys a short phrase from a similar scene in Metaphrastes’ Acts of John the Apostle; Cf. 45,2 éxxAnaioy
... elg kdAdog Te xal uéyebog €d Eyovoay with Sym. Met. Commentarius in apostolum loannem (BHG
919-919b) 6 ToUTOU Vadg BpuTaLL, TPbg Te KAANOg Kt éyeBog D Exwv. The translation of the Georgian
Passion of Michael is equally embellished with Metaphrastic quotations.

gmednmep o

mp@Tov K

xal om. B
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Wtpwbévteg Tiig dpxaiog TapaBacewg Tatpomapadétov. Aoy, el yevduebe Si-
Kouot, o0&V éye - AANL PAAAoY T Exreaeiv Statoo vy, EAeelvdy xal xaToryve-

oewg dEtov.

Since by the grace of the good God with have renounced Satan and his works,
and have joined Christ, both during the washing of regeneration and now
again through our profession as monks, let us keep His commandments [Eva-
grios 27]. For this is a demand placed upon us not only by our double profes-
sion, but also by our natural debt, according to which, since we were created
by God originally to be “very good”, that is what we also must be [Evagrios
30b]. And even if sin, which intruded through our inattention, introduced a
state of being contrary to nature [Evagrios 28], yet again we were summoned
back through the tender mercy of our God, and we were made new again by the
passion of the passionless One, and we were bought with a price by the blood of
our Christ, redeemed from our ancient fall inherited from our fathers. There-
fore, if we were to become righteous, this would be nothing great [Evagrios
30a]; rather, to fall from righteousness, that is pitiable and worthy of castiga-

tion.

The quotes from Evagrios (in bold letters above) have been slightly rearranged
and thoroughly interwoven and reinterpreted into Theodore’s Chapter.

To this latter effect, Euthymios has employed a series of other quotations.
Here is the same passage with these further borrowings (placed in bold and in
italics):

"Ene1dd) Ozot 700 dyabod ydpere [cf. Bas. Caes. e.g. De fide (Prologus 8) PG
31:676,38],

dmorabdusvor T outavd xai vois Epyors avrod, T4 Xpiord cuverabiueba [cf.
Const. Apost. 7,41 Amraryyeddéto odv 6 Bati{dpevog &v 14 dmrotdooeoou: “Amo-
ThoTopaL TG TaTaVE Kol Tolg Epyots adTod ...” Metd 8¢ THv dmotayny cuvTacad-

-

mevog Aeyétw, &tt: “Koi cvvrdooopa 19 Xpioty” etc.],

&v 7 7 dovtpd Tijs matdiyyeveotag [Tit. 3,5 did hovtpod maktyyeveaiag]

ol vOv adBig Siét ToD povadixod émetyyéluaros [a common expression, e.g. in
Theodore the Studite],

pYowuey adTod Thg évtoldg [Evagrios 27]-

TODTO Yap Nudlg Amoutel, 00 wévoy 16 Aoy émdyyedpa, dAra ol ¥) Quotky
Spetddj [cf. Barlaam and loasaph 39,103—4 Ty ety ... T pboewg, directly
from Sym. Met. Vita Pauli Thebaei 16],

xa’ Ay xTIo0évTeg Do ToD Ocod mpwTKg Kahol Aoy, ToDTo xal elvan dPeidopey

[Evagrios 30b].
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Quotes from the Bible and Gregory of Nazianzus (already used in Barlaam and
loasaph), and further allusions to common Christian discourse (including a no-
tion again already borrowed from Symeon Metaphrastes in Barlaam and Ioas-
aph), are used to express in a novel perspective the nucleus of an idea found in
the three relatively distinct Evagrian maxims, now jointly read. With a new layer
of borrowings Euthymios thus gives new form to the substance provided by a
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K& yap # duaptia, émeioedbovion € dmpovefing fuerépas [cf. Barlaam and
Toasaph 19,62-8 IioTeve pi) odolow Tvi elvou 100 xoxoD ... AN uétepov Epyov
TobTo Xl ToD StaPblov, dx Tig Nuetépog dmpooekiog Emeloeddoy Nty diit 6 adtel-
ovaioug udg yeyevijodat xai adTompocpéte Bovdioet éxtéyeoOar eite 6 dyaddv
elte 0 padlov, based on Gregory of Nazianzus, Or. 40,45 ITioteve, ui) odoioy
elval o ToD xaxoD ... AN AuéTepov Epyov elvar ToTTo xal ToD TOVYPOD, éx T
dmrpooetiog émeloed8ov utv, &AL’ odyi oD xtioavTog),

76 mepa@vow [Evagrios 28] mapeiaiyeryev,

&N Ay dvexAiOyuey O amAdyyva édéovs Ocod Judy [cf. Barlaam and
Toasaph 16,1323 xai éx 10D favatov mpdg Lwfy dvaxéxdnuon Se oAdyyve Edéovg
Ocod Nuiv, based on Gregory of Nazianzus, Or. 45,12 £det waAw dvoxcAnOijva,
xal TpdG TO dpyadov émavaryBijvat, Sid amhdyyve Eléovg Ocod ITatpdg Hudy with
Luc. 1,78 (= Odes 9,78) dié omhdyyve édéovg Oeod Yuisv, a phrase itself used
several times further in Barlaam and Ioasaph: 11,128-9519,49; 20,14—5; 32,8565
32,140

ol GvexouvioOnuey 74 wdbet o0 dmafods [frequent in Gregory of Nazianzus,
Orations 5,9, 17,2, 30,5, and 39,13 echoed also in Barlaam and loasaph 34,105
mwafeowy dpnoag b dmadig and 39,512 Emadev 6 dmadic],

Tiuijs 7€ Jyopdobyuey [1 Cor. 6,20 fyopaadnte yap Tipsic)

76 aluart 700 Xpiorod [Eph. 2,13 éyevilnte ... &v 1§ alpatt Tod Xpiotod],
Avtpwbévres Tiig dpyaias mapaBdoews [a common expression] wazpowapeds-
7ov [I Petr. 1,18 ElutpafnTe éx Tijg partaieg D@ dvaotpo@iig TartpotapaddTou].
Aowméy, el yevopeba dixatot, 00dev uéya [Evagrios 30a]-

&AG udddov 10 éxmeoely Sikauoodvys [a common expression, especially in

John Chrysostom], é\eewdv xal karayvioews détov [a common expression].

former set of anthologized quotations.

Such magisterial weaving of textual components is on display throughout
Theodore of Edessa. The prefatory paragraph of the Life, a place where Byzan-
tine rhetoricians and writers often would put on a show of their skill, is another

fine specimen of this:
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Base Intertext:
Nikephoros Ouranos,
Life of Symeon
Thaumastorites

Additional Intertexts

Theodore of Edessa 3,
Preface

1 Eddoynog 6 Oedg!

Greg. Nyss. De vita Gregorii
Thaumaturgi, a Sym. Met. in
menologium inserta (Nov. 17;
BHG 715), 17,23-18,25 (ed. Heil)
Elg @eég Adyov Lavrog ... athp
Yiob povoyevots. Elg Kbpiog ...
Ozog éx Ocov ... qopin Tijs TV
8wy ovordoews TepLEKTIK, Katl
dvvayus T7js SAys xrivews

oy T1x7), ... Kol &v Ilvedue
HAyrov, tx Ocod Ty Brrapby Eyov-
xeti Ov' X iod we@yvde, Snhad
7ol dvlpdimors. ... Tpag Teleln,
36y ket dididryTi ket Paoidein
i pepiloudvy, undt
draddoTplovpévy

cf. Barlaam et Ioasaph 7,7-9 éva.
Bedv Yook ... &v wd 96Ey xai
Buoisiy 1 pspilonsny

Bas. Caes. De fide, PG
31,465,41-42 70 dETTOTIKOY
délwua, 3 puoiky) dyaléryg
Ps.-Greg. Nyss. Liber de
cognitione dei, PG 130,313 %
OnpiovpysV, xol TPovoyTIY, Kol
avvoygo.

cf. Barlaam et Toasaph 7,97
OyuLovpydy Tob TavTOG Kerd
qUVoYEn et 18,4 dypuLovpyoy iy
TEVTWY Ktk cvvoyéo. Tov Oedv
Dan. 2,21 didovs co@ois gopiay
Katl oUveTty

cf. Nicet. Dav. Paphl. Ei¢ mv
drylov peyadopdpropa ...
Avactaciav (372,39-42) (Oct.
28; BHG 78) ... #iv dyyélay
buvolol orpariel, Téool 6V
odpavddy duvduels tmoauvodar;

cf. Ps.-Sophr. Hieros. Vita
Mariae Aegyptiacae (a Sym.

1.1 Eddoyntog 6 Oeds, 6 [atyp 6
TAVTOKPATWP, 6 TOINTTG 0Dpavod
Te Kol YTjG, OpUTAV TE TAVTWY Kol
dopatav. Ebloyntdg & povoyevig
Yiog xai Adyog Tob O¢od, 6
Bvépyog Te kel Gy povwg éx ToD
TTotpog yevyndeis, Ocdg éx Oeod,
gopiz T TV SAwy quoTdoews
TEPLEKTIKY, Kl dUvayuLs, T7g
8y xrivews motyTiKy.
Eddoyntdg 6 apaxdyros, 6
HAyiov xai {wotordy [vedue, t6
¢x to ITatpdg éxmopevéuevoy,
xai 01" XYiod mweyvos Toig
avlpdmolg.

1.2 'H tpiovméoratog xal
duoobatog Ayia Tpid, Tedeia
d6&y xai aidisyT, kel Pacilely
un peptloudvy- ) dvapyog pvotg,
76 deomoTixdy délwuat, 7 Quotky)
dyabérys, 6 év Tpradt elg Oede- 6
dyuovpyss kel auvoyeds kel
mpovoyTIHG ATAVTWY- & ddods
odToDVTL do@iay Kai avveay, kel
W) TPOPGY AUAPTAVOVTEL, GANA
Bépevo el cwTnpia petdvotay-
8v edhoyobory odpaviy ai
dvvdueig, xol dokdlfovor orpariai

TQV dyyédwy.

1.3 ADTdV 0DV OV dyahdv xel

Tavotktipuove Ocdv edyaptord
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Met. in menologium inserta)
(Apr. 5 BHG 1042; CPG 7675)
Proem. (3697,9) ‘Ofev xdyw
PORew ToD TLTEY ...
cf. Barlaam et Ioasaph Prolog.
24 Tobry odv xdyw oTo®Y T
KOVOVL ...
Bas. Caes. Constit. I3 (1329 C
11-14) e0yapiod ool, £ kel 1)
TVYXOVR AUTEPKYS TIPOS
edyaplotio 77 o7 dvebixoxiog:
xail 8o & Svo pépn
émomAnpwor g doodoyiag ol
TaTEVOPPOTHVNG, TETE AoLTTdY
adtoov 8 dgeidelg aitijoon
cf. Barlaam et Ioasaph 34,45-47
edyapiore oot b eDTEMG Eyd) Kol
dvéEog, ef etk u dmdpyw
adtdprg mpog dokoldoylav g
a7 GryaéTyros.
Ps. 103,2 ébouoldynary kai
ueyadompemeiay tvedhow
Ps. 101,3 et 137,2 €v j§ & fjudpa
émxadéowual ot
abTdv yop adTdv eddoysv  Eph. 6,19 tva uor dobfj Adyog £v
&&rov xai elg pyiuy

< \ 0.7 ),
EQVTOVG TOV Belov v Uewv

dvoibet 7o oTduaTs prov
cf. Sym. Met. Passio s.

xabiévtag, kol Té xat' Theodori stratelatae (Feb. 7;
adTov A0V cUYYpd ey BHG 1752) 6 myyaodrw év uoi
TpoNpNIEVOUG—Zvpeay 76 0oy dAduevoy Howp xai
éxelvov 0D xaTd TO dobsjew pot Adyos év dvoifer Tov
Oavpaotov ‘Opog oTduaTos kel vous kalds
byyehicipy drywyiy

peterdovTos ...,

#opaauévos év aoi T6)
dxpoywviaie Aibw

cf. Barlaam et Toasaph 34,57-60
TN yaTiTe v Euol T0 a0V
dAAduevoy Hdwp dobsjrw pot
Adyos év dvoiker Tod orduards
o Ktk voUs Ketdds opacuvog

v g0l 763 dxpaywvialy 0w

Kxdyw 6 edTelg xo dvdkog, el
Ktk obx el ixovdg mpog
dobodoyiaty Ti obToD
dyadétyTog.

Adt) Tpooipw ébouoldyyary
Kati peyalompémeiay, xol déopat
émaxodoal pov, &v 7 dv fudpa
abToY émikaltéowuat, kel dovval
ot Adyov, év dvoifer orduards
o, g dupynowpat Biov
&vdpeTov, Kol dPeAeing Yuyikic
TETAYPOUEVOV.

1.4 T¢ 8vti yap adtov edAoyely
#E10v 1l EmucokeloBau, eig

pv Uy Eavtodg Tod ueydhov

xaf1évtag Oeodwpov, xal Té Kot

adToY A0 qUYYpapey




... émel xai Oeod dapov
&vBparmorg obog cagéc,

Tod i Tpd draTAdoeng

abdtdv xheauévo, xal

mpd TVAMYEwg

gmoryyethdevov xal Tpd

YEWWNoEws GylaoavTock,

e oD Tpeafevtiy adTdv

m6vov ... ExoLuey, GAAL kol

Blov Tomov épnuixod, xai

PLhooogiag TpaxTiks
Dodety ...

# Greg. Naz. Or. 18,14 6
O¢ pd T STAdTEwg

YryvaoKeTat, Kol Tpo

Yyevwoewg dytdleTon

3 ¢l Kol xpelTToY 7] KaTd
Abyov ddvauw 1o
gyxelpnuad, GAAL TO uév
TLOVAAVETOU TTAVTOG
AWy 1) Beio kol copmadig
éxelvn Yoy ... TO 98 xal

qUYyvhoETaL.
vyyvaceabe 8¢ xoi
mavTeg boot Tig
Drepuods TavTYg Kol
Kouvijg oM Teiog drpooTal,

uno&v Tob Tpdg SUvauy

gEAModoty, el xal ToD

mpdg dbioy TheloTOV
dmodermoueder. Acl ot
RLKPOY dvwTépw TOV Adyov
Gvoryorydvtag, olwy &

TolofTog EQU Yovéwy, Kal

8aTig 6 Thg TVAAVEwG

TpéTOG AdTR, TPSTEPOV

TopaaTooL

# cf. Sym. Met. Passio s.
Marciani presbyteri (Jan.
10; BHG 1034) 5 ¢l votv
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Barlaam et Ioasaph 40,65-67
ToAAGg PV TIPS TEPOY YUY BG
dvBpawmwy Tob Yuyopdépov
dpdxovrog dpapmdang kol TG
Oci) TpoTHYLYWY TETWIPEVES,
xol oo Tolki|g év ToUTw
xéprrog dE1wdels

cf. e.g. Greg. Naz. In
theophania = Or. 38,11
diampvarol kijpvkeg

2 Tim. 2,15 dpborouodvra Tov

Abyov Tijg dAnOeiag

9

TPy Y évous—B@eodcpov P,
700 xaTa TV Weyiotny Aadpoy
oD Oeiov Zdfa dyyehiiy
ToMTelay Kol

Sroywyny petedbévog, elta oV

dpyreparticdy Bpdvoy
xoopnoavTog mohens Edéong,
molAdg Te YVxtg CECWTEVOLG
7@ Oed TpooayaydévTog, Kol
loarooTolKny YBpLy éx Ocod
Seaprévou, x7pUTTEY
drampvaing T6v Adyov Tijs
ddyBeing, xai dpborouetv TNy
mioTy tijg Ayiag Tprddog —,

¢mel xal @col ddpov dvBpwmorg

obtog dAndix, Tod xai Tpd

Samhdoewg adtév dxhebapuévou,

Kol TPO YEVVNTEWS GylaoavTog,

g v xal Biov Thmov Eyoruey

adTéY povadikod, kol iepwaivng

&hnfodg drdderypa.

1.5 Ei yap xal kpeittov §] xat’

Uiy dvvauty O Eyyeipna, GAG

TO €V TL GUAAAVETOU TAYTOIG hot

7 Beio real copmaldig éxeivn Yoy,

T 43eAPLOG adToD Kol olxcéTy): TO
3¢ xal ovyyvaoeTar.
Svyyvaoeode 8¢ kol mavTeg of
Tg Yuxweeods TadTng

moMTelog dxpoatal, oty Tod

Tpog dvvauty EXheimovTy, ef xal

Tod mpdg délay mheloTov

dmoAeimopat.

1.6 A€l 8¢ puxpdy dvwtépw TdV

Ayov dvaryoryévtag, olwv 6
TotoDTog EQU Yovéwv, kal 80Tig 6
Thg CUAM|Vewg Tpbmog adToD
[adT vers. at], mpéTepoy
mopaotioat- elto, xaf' elpudy T

Aoumé Tijg dnyroens Emovvayol
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%

Bépevog, 000" 811 uetlov #
e’ Eavov TO Eyyeipnua,
7| ThvTa Suvapévy TioTet
TO TPdy Ut TIOTEVTUS,

gpyov eixeto

Euthymios takes as his base intertext Ouranos’ Life (underlined), itself written
in Metaphrastic style, with silent appropriation of Gregory of Nazianzus and a
Metaphrastic Passion (both signaled with the sign # in the text of Ouranos cited
above). Euthymios follows the sequence and wording of Ouranos’ text, but he
is also selective, as he borrows passages from the first and then the third para-
graph of Symeon’s Life. His intervention, however, does not stop there. The
mere “Eddoyntog 6 Oedg” at the beginning of Ouranos’ text inspires Euthymios
to produce a stream of eloquence that runs for almost twenty lines (1,1—1,3) be-
fore he picks up the first paragraph of Ouranos’ text again (1,4, first part). Once
embedded, the few lines from Ouranos inspire Euthymios once more for some
lines of his own (1,4, latter part), before he turns to the third paragraph in the
Life of Symeon, some forty-five lines later in Ouranos’ text, so as to complete his
proem (1,5—1,6).

As in the Chapters, the embellishment of the blocks from Ouranos’ Lfe is
conducted by means of borrowed phrases from a series of other intertexts (i2
italics), traces of which (¢n bold and italics) can be found also in Barlaam and
Toasaph, while in some cases phrases (only in bold) are shared with the latter
text alone. The result is a complex mosaic, a cento of sorts, and yet an original
text, where quotations serve the elaboration of two anthologized longer quota-
tions. Plagiarism, so to speak, is used against itself: for the purposes of creating

a unique text.

Excursus: Metaphrastes, Barlaam and Ioasaph, and Theodore of Edessa

Before we address textual nesting in the creation of Theodore of Edessa in a more
general fashion, a remark is here apposite regarding one key issue raised by the
self-evident close relation between Euthymios’ two Greek compositions and the
Metaphrastic Menologion—a relation which has come up several times above
and which will still occupy us again also below. One wonders, in this regard,
whether the many shared borrowings between these works can shed any light on
the question as to which of the two Euthymian texts was written first. As we
have already argued (2.3), the manuscript evidence and the reference in George
Hagiorites point to the precedence of Barlaam and Ioasaph. The same seems to
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be the implicit view of Volk, who placed Theodore of Edessa in the second appa-
ratus of his edition, namely the one which indicates works that copy Barlaam
and Toasaph.

Now, the numerous short or slightly long common Metaphrastic phrases in
the two Euthymian texts may be regarded as Euthymios’ usual Metaphrastic
style in Greek and would thus be of little help in trying to establish chronological
precedence, except to note that they are significantly more in number in the less
extensive of the two texts, namely the Lzfe of Theodore; what this suggests is un-
clear—perhaps, that Euthymios was engaging more and more with Metaphras-
tic texts in his Georgian translation project.

More illuminating might be a closer look at that single extensive Metaphras-
tic passage which the two texts share with each other: a section from Symeon
Metaphrastes’ Life of John Chrysostom, describing a scene of separation, as
John departs Antioch (BHG 875, ch. 1)."* Though we have no evidence that
Euthymios prepared or was planning a Georgian translation of this specific text,
Chrysostom’s Life in general seems to have been among Euthymios’ favorites,
if we judge by its usage in his two Greek works. In Theodore of Edessa, espe-
cially, the Life provided the model and the template for Euthymios’ representa-
tion of Theodore as a bishop (see the table above). Even Theodore’s extensive
dogmatic sermon, his first sermon as a bishop, based on Michael Synkellos and
Theodore of Raithou, is nothing but a replacement of a sermon that Chrysos-
tom gives upon his arrival to Constantinople as its bishop in the Metaphrastic
Life (16-17). Notably, George of Alexandria’s earlier text on Chrysostom (BHG
873; CPG 7979) was also available to Euthymios in Georgian translation in an
Iviron manuscript dated to ca. 980, and as far as we are able to say, he seems to
cite that Greek version as well.”

Let us return to the passage in question, however. Here are the relevant sec-
tions—we underline all phrases which derive from the Metaphrastic text and
appear in both Euthymian texts; we place in zzalics those Metaphrastic phrases
which we find only in Theodore of Edessa; we put in bold letters those words
or phrases which the two Euthymian works share with each other, though not

> The intertextuality of the passage in question has already been closely examined by Volk, yet from the
perspective of Euthymios’ influence on Metaphrastes, rather than the correct vice versa appropriation;
see Volk 2003, 163-6, where it is argued that both Theodore of Edessa and Barlaam and loasaph are
utilized 7z combination by Metaphrastes. We may add that the same Metaphrastic passage was utilized
in Athanasios of Panagiou’s Life of Athanasios of Athos (Vita A, 62, 4-8; BHG 187), composed
before 10255 Polemis (2022, 436—7) wrongly considers the passage in Barlaam and Ioasaph cither as
influenced by or as an influence on the Lzfe of Athanasios of Athos. Finally, on the pre-history of the
Metaphrastic Life of Chrysostom, see Schiffer 2021.

For the ms., fvir. georg. 3, see the entry in 2.2 above. For passages from BHG 873 in both Euthymian
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compositions, see the relevant part of the Index in our edition as well as that of Volk.
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while copying Metaphrastes; and we indicate with Latin letters and Arabic num-

bers smaller units:
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Menologion of
Metaphrastes

Barlaam and loasaph

Theodore of Edessa 3

Sym. Met.* Vita
Toannis Chrysostomi
(Nov. 13; BHG 875) 1
(ax) ¢ iepdpyn
UéAdovtog
ouvamodyusiv, (a2)

yivetai Tt mpayua

36,172-176
Téte 89) (a2) yivetou mpaypua

Sacpbwy wg dAnbadg dov.

IlepioTavTeg yap adtov dmavteg,

(a3) dHomep ¢ éxeivy gvveivar

C@vteg xai Tf] Staupéoet

wélhovteg avvapatpeiofor xai

42.7 ... (ax) tueddev dmodyueiy.
Tére O (a2) yivetow wpaypa
Sauicpbwy &Eov- TeploTaVTEG Yap
abTdv dirag & 7av povaldvrwy
opds; (a4) 7t py mpog olxrov
Eheyov, Toioy Bpywv dmepBolipy

daredipmovov; "EvOev of poveryol,

darcpbwy wg dAnbig

&&rov. IeploTdvres yop

Tag Yvyds, (a4) =i i) mpog

olxtov Eleyov. Iolav Opfvwv

exelfev 6 péyog Oeddwpog,
meptéBaidov dAAAAovg,

adTdv dag J Ty
uovalvrwy yopde, (a3)
domep @ Exelve

ovvelvou {@vTeg, xod Tf
Sroupéael e dovTeg
ovvapatpelohou xal Tag
s, (1) o i s
olxtov £Aeyov, moiav
Dprvey dmepBoAiy
dmeliumavov; (as)
mEpLEYwy adTov,
meptéBaAdov, favtodg
Tolg ToVTOU uéAeTt
oupmapéPadov.
[Mapagpovelv adTodg

¢molel 10 wahog Evév,

yotvto cuvde adtd
xal T6 owpata, (br)
TV VTOTTPOPYY
&mySpevov, TV povipy
@G UWNKETL duvarToY
Bupaaty 6@Bfvat Toig
otV dmedidpaciov.
(b2) Qg % sk o

ToDTO ey ToD ueydho,

Tol70 08 ToD &pxlspéwg

DrepPoriy dmediumavoy. (as)

Katepitovy adtév, TeptéBaidoy-

wepiéyev, (b + az) Ty
duipeaty drnydpevov. Of

’ITOLPOCCPPO'VEW QLUTOVG ETIOLEL E

L@Og. «Odal N>, é(?;éow,
«Tfig YaheTg TadTNg
Svotvyiog». AeomdTyy adTdy
dvexalodvTo, mx':épa, owTpaL,
eDepYETYY. «Ald 000>, P ai,
«T6V Dedv dyvarxapey, Thg TALYNG
Aedvtpopeda, T@V KoKy
ThvTwY dvamevow ebpouey. Ti
Aoumdv EoTat U UETE TOV 0OV
ywptoudy; ITote od xoredyeTat
xaxd;» ToladTa Aéyovteg o
oty Ematov kol Ty
xataoyodoay adTodg
dvwloppovto cupngopay. O 3¢
Aéyorg adTodg TapaAoewg TEY
TOAADY KATATIYATRG Ol UGV
ol cUVEVOL TG TVedpaTt
ETAYYEILALEVOS, ()G TG Ve TWUATL
&dbvartov 0y ToiTo yevéahal,
ToleDTeL WY TAVTWY 6pVTWY
gEépyeTau ToD Tohartiov.

Kai 000¢ mavteg cuvelmovTo,
(br) v dmogTpoQTY

&Tyopevov, THY ALY, GG

TopotvodyTOog Kol
dpLpuTépay o Kok Ty

¢mTiunow Emeépovtog,

&r’ adTod dieppdynaav ,

UNKETL Suvortdy Bupacty dpBivon
Tolg EovT@V, dredidpacxov. (br)
Qg 8t tijg mohews Ew yeybvaot
w6Aig o, Tf] ToD Abyov Toud ,

(b3) of pév dxcovreg

TepavolvTog abTod Kal

morTépeg E0pHvouy, TOV ywptoudy
70D xadoD ouvaoknTod, (a3)

domep @ Exelve cuvelvar [@vTeg.

‘O 8a10g dAopbpeTo, THY
aTépNawW Thig KerAfg fovyiag, kel
16w loa Yoyfic Priovpmévey adtd
moTépo xal 4deApiv. (b2)
Mg 8¢ mote T Tapouvéaer kal

Tolg TapaxAnTIKoi Adyolg ToD
mTpoeaT@TOG Stoupedéveg, (b3) of
uév EmavipyovTo eig TV Aalpav,
6 8¢ tipog Oebdwpog (b4) 77
6900 eiyero, Eva. Tév adTod
reldnTév eig Y adTod KA Aoy
KATOMTIDY, TPOTPOTT] Kotk
auvarvéaet Tod xadyovuévov.
43.1 EioedOowv 8¢ ad0ig Ty Ayiav
TT80w, xal v véav Kvpoxipy
éxeloe Tedéoag, Talg dying Te
éxxAnoinlg pete TOAAGDY
ovvtadevog dacplwy, kol Todg
TIRIOVG AOTATAIEVOG TATPLALX G
xol Ty Tag Todg Emaxdmoug, (b3)
Sxav xal i) Bovdduevog pkaro
Tijg Tpdg "Edeaay mopeiag, muiva

OTPE@POUEVOg
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oY PYOVTO TUKCVAG dptuvtépay Tov T EmiTiuy oy
adTols Tév dpbadudv ¢meépovtog &' adTod
¢moTPEPOUEVWY Kol deppdynoay xal (b3) dxovreg

T mopelay Tolg Tooly  émavypyovTo, TVKVEG alTols T@Y

gyxonTévTwy, (bg) oi 0t pBadudy émoTpepouévay xal

Tepl TOV wéyay 775 6000 THY Topeiay Tolg Tooly

elyovro, 00D Tij¢ gyxomtévtwy. Tivég 0t T@v

éxxhnoiog Ehadvovteg OepuoTépwy Kol d0updprevot
wapdBey frododBovy adtd, Ewg
# 0§ émefoton diéonoey
adTolg &' GAAAAwY

The dependence of Euthymios, in both of his texts, on Metaphrastes is unmis-
takable. Just as obvious is the fact that, again in both of his texts, Euthymios also
creates independently of Metaphrastes, elaborating the relevant scenes, adding
to and omitting parts from Metaphrastes’ description. Yet what may be also
clear from the above parallel table is that Barlaam and Ioasaph displays the more
straightforward appropriation of the Metaphrastic Life, since in this case Eu-
thymios copies two sections in bulk, retaining their original order. In Theodore
of Edessa by contrast, we witness a more complicated process. In it, the sequence
of the various units is partly mixed up, and then again certain Metaphrastic
words and phrases, missing from Barlaam and Ioasaph, are incorporated. More-
over, the two Euthymian works, in elaborating the scene, share a couple of words
and phrases, which do not appear in the Metaphrastic text; these do remain in
the same order of appearance.

The comparison cannot be entirely conclusive, yet it seems more likely that
the somewhat more intricate intertextual work of Theodore of Edessa follows
temporally that of Barlaam of loasaph. For it can best be understood as the re-
sult of borrowing from the Metaphrastic Lzfe and simultaneously recalling Bar-
laam of loasaph, perhaps in an attempt to create a new, somewhat differentiated
text from the earlier Barlaam and loasaph passage, already based on Chrysos-
tom’s Life."* But, of course, nothing precludes us from imagining Euthymios
as having first created a complicated passage in Theodore of Edessa and then turn-
ing to a more straightforward copying of the same scene from Metaphrastes in

"4 A similar case, is found in section 70,2, where Euthymios seems to interweave an expression from
Barlaam and lIoasaph with a slightly reworked Metaphrastic text: "Emel 8¢ kol 6 @v éwbvav Suvav

dveroTrcel xaupds, Tag elwbuiog foev Pdds. Kol cuvtabduevog maow, elpivyy Te xal cotypiay adroig

émevapevo, MO0y [Barlaam et Ioasaph 21,170-171 elpfiyny Te adt® xai cwtypiay aidviov érevtd-
wevo, E£7A0e Tod Tokatiov] #ivato omoudaiwg = Sym. Met.* Vita Danielis Styl. (Dec. 11; BHG 490) 9
6 Aavi) elpnicirg, Emeldd) g VoxTepvag floev dde, auvtabduevog maat xai egeddwy émi Ty Kovotavr-

VOOTOAY oToudeiing EywpeL.
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Barlaam and Ioasaph, while bringing to mind also the passage in Theodore of
Edessa he had created. The latter chain of sequences seems to us less probable,
yet we cannot be certain.

A bit more conclusive is an instance of a bi-textual intertext which we have
just cited in analyzing the introductory sections of Theodore’s Life, where Eu-
thymios employs wording found also at the concluding sections of Barlaam and
Toasaph. Let us cite the specific passage anew:

Barlaam and Ioasaph 40,63—67 Life of Theodore of Edessa 1,4

oo TOAAGG 18V ... Yuxdig dvBpiwy Tod ... ©e0dcipov ... ToAAdg Te Yyt
Yuyo@Bdpov dpdxovtog dpapmaaeg kol oeowopévas 76 Oe) TpogayerydvTos,
T O TPOTAYRYHY TETWOPEVAS, Kol xol oo ToMx xépw éx Ocod
dmooTolkiig &v TobTw YAprTos dEwdeis Sekapévou ...

... he [i.e. Ioasaph] snatched many ... Theodore who ... brought many
human souls away from the souls to God and thus saved them,
soul-devouring dragon, brought them and received from God a grace

to God and thus saved them, and in equivalent to that of the Apostles ...

this was deemed worthy of the grace
of the Apostles ...

One could imagine that while closing his Barlaam and Ioasaph Euthymios re-
turned to a phrase he had used to open Theodore of Edessa some time ago. Yet
this scenario (perhaps anyhow less reasonable than its opposite) is brought into
doubt by a small detail, which seems hardly accidental. The notion of the “grace
of the Apostles” is already there in the Georgian hypotext of the Greek Barlaam
and Toasaph.

In the relevant passage, that is, of the Balavariani (ch. 67, p. 179,17-18),
Barlaam upon dying addresses Ioasaph with the following words: “Be glad ...
for you have become worthy of apostolic grace!” Euthymios was thus appar-
ently first prompted to include a common enough idea in Christian discourse
by the wording of Balavariani and then recalled this and the rest of the descrip-
tion of Toasaph (namely, the phrase “Yvyag &vOpimwy Tob Yvyopbépov dpdrovrog
dpapmdoag kol T Od Tposayerynmy ceowoumévag” which was his elaboration of
the Georgian Balavariani) in putting forward an image of his new protagonist,
Theodore. Indeed, to spice things up a bit more and innovate against his own

{¥)

earlier creation, Euthymios created a new word “lo-amoorodixds”.

Invention

Given all of the above, how exactly did Euthymios go about in creating his multi-
nested text? Did he gather the various textual units—including what was the re-
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sult of translation, namely the Passion of Michael—in draft notes which he then
putin a certain order so as to create the full content of Theodore of Edessa? Had
he assembled these notes—at least with respect to the Greek textual units—over
the course of several decades preceding his Greek compositions, while reading
or translating Greek texts into Georgian? Did he also have several books in front
of him while writing? Did he compose his text by reading from manuscripts
and/or from re-arranged textual notes, and dictating to a scribe™? Did he cite
much from memory, especially when it comes to the shorter quotes which cre-
ate the szyle we have observed and which permeates both Barlaam and Ioasaph
and Theodore of Edessa? Or was there an intermediary “collection(s) of excerpts”,
likely produced by Euthymios himself, from which he then borrowed the minor
quotations”6 ?

These questions are as crucial as they are resistant to exact answers. In our
view, some combination of most—if not all—of the practices mentioned above
is the most plausible scenario, even if we cannot determine with any certainty
where memory gives way to copied citation, where reading shades into excerpt-
ing, or where recollection overwhelms composition, writing, or dictation in the
making of Theodore of Edessa—and likewise in Barlaam and loasaph. Still, it is
worth examining—by way of conclusion—Euthymios’ textual nesting less from
the perspective of the borrowings themselves, but more from the vantage point
of the creativity to which they were submitted, and thus highlight Euthymios’
authorial agency amidst the dense intertextuality of Theodore of Edessa.

(4

We have identified a historical figure, Theodore Aba Qurrah, who appears as
a shadow in Theodore of Edessa behind a series of textual screens, whether as
character, name, or role: the real Theodore, a native of Edessa and most promi-
nent Syrian theologian whose discourse could plausibly be associated with that
of Michael Synkellos and Theodore of Raithou; the legendary debater in Mus-
lim contexts associated with Arab rulers; and, above all, the fictionalized Sabaite
Abu Qurrah of Michael’s Georgian Passion. These earlier threads provided the
inspiration behind the most basic creation of Euthymios, that of a fictive saint,
a bishop of Edessa and monk of St Sabas named Theodore.

Yet in order to construct the extensive Theodore of Edessa out of this fictive
hero, Euthymios proceeded, as is obvious from the above, by means of further
extensive and intricate textual appropriation. Euthymios borrowed discursive as

115 For the issue of dictation, cf. Simelidis 2020, 147.
116 Thisisa view put forward in Hegel 2019, 362 (from where the quoted phrase) in reference to Barlaam
and Toasaph.
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well as narrative materials, which enabled him to assemble most of the essential
components of the deeds and words—including the Chaprers appended at the
end of the Life—of his fictive saint. Whether directly or obliquely, earlier texts
were appropriated and thus provided much of the substance, the ontology as it
were, of the story.

To help visualize this process, let us join 4// definite as well as distant inter-
texts in the following final table, setting aside, with few exceptions, the shorter
borrowings that appear throughout the work:

Translation  Incorporation Refraction Theodore of Edessa
from from Greek
Georgian
Georgian Life of Title: The life and conduct of
Passion of Pankratios*, Theodore, our father among the
Michael the Title saints, who became eminent for bis
Sabaite 1: asceticism in the Great Lavra of
“Abba Basil, Saint Sabas, subsequently became
priest of Saint archbishop of the city of Edessa,
Sabas” meets and performed deeds worthy of
“abba commemoration; written by Basil,
Theodore his nephew and Bishop of Emesa
Abt Qurrah”
Ouranos’ Life of 1-5: Preface and Theodore’s birth
Symeon the Stylite and upbringing
the Younger (1-7,
10, 17)
includes phrases 6,1-6,2: Theodore’s education
from Life of
Alexios the Man of
God (2 and 6) and
Gregory of
Nazianzus, Or. 43
(12)
7: Theodore buries his parents,
sells everything, and visits the
Holy Land
Ouranos’ Life of 8: Theodore at the Church of the
Symeon the Stylite Anastasis in Jerusalem
the Younger (s)
Metaphrastes’ Life 9-10: Theodore’s assumption of
of Daniel the the monastic habit

Stylite (4-5)
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19-34
Georgian
Passion of
Michael the
Sabaite
(slightly
re-arranged) 3,
2-8 and
(again) 6-8,
10-13
19-34
Georgian
Passion of
Michael the
Sabaite
(cont.)
19-34
Georgian
Passion of
Michael the
Sabaite
(cont.)
19-34
Georgian
Passion of

Metaphrastes’
Passion of
Anastasios the
Persian (5)
Metaphrastes’ Life
of Gregory of
Agrigento™
(200,10-13 and
217,40-42)
Metaphrastes’ Life
of Alypios** the
Stylite (3-s, 11, and
13-14)
Metaphrastes’ Life
of Eusebia/Xene
(9-10)
Metaphrastes’ Life
of Alypios** the
Stylite (20-21)

Metaphrastes’ Life
of John the
Theologian* (s)

George the Monk’s
Chronice
(717,11-20, 712,11-17,

715,20-716,9)

Metaphrastes’
Passion of
Anastasios the
Persian (10, 12-13,

23, 910, 13)

includes phrases
from Gregory of

Nazianzus’

1,1: Theodore’s ascetic conduct

and progress in virtue 1

1,1-11,2: Theodore’s emulation

of Abbot John

11,2-15: Theodore’s as a monk

and ascetic

16-17,1: Theodore’s life as a
hermit

18,1-18,2: Theodore’s allure to
his disciples and transitional
paragraph to the Passion of
Michael

19,1-19,2: Michael’s appearance
and Theodore’s support of him
(no exact correspondence in the

Georgian text)

21,2—23: historiographical
excursus (no correspondence in

the Georgian text)

24,9, 24,13, 24,17-24,18,
25,2-25,3, 25,6—25,8, 29,1
various moments in Michael’s
Passion story (no exact
correspondence in the Georgian
text)

27,3: Michael’s theological
instruction (no correspondence

in the Georgian text)



Michael the
Sabaite
(cont.)
19-34
Georgian
Passion of
Michael the
Sabaite

(cont.)

Passion of
Michael the
Sabaite 1-2
Passion of
Michael the

Sabaite 1-2

Oration on the
Baptism (Or. 40,41
and 43)
Metaphrastes’
Passion of Tryphon

(15-16)

Metaphrastes’ Life
of Melania (18)
Metaphrastes’ Life
of Timothy (6)

includes phrases
from Basil of
Caesarea’s Epistles
295 (39,4) and 22
(39,5, 39,6)
Metaphrastes’ Life
of John
Chrysostom (15, 11,
16, 17, 16) and Life
of Ioannikios of
Bithynia (8)

includes the same
excerpt from
Basil’s Epistle 295
Michael Synkellos’
Confession of Faith
(excerpts)
Theodore Studites,
Testament
(1816,3-5)
conciliar Acts

(partial selection)
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30,2—32,1: Michael’s final
moments (no exact
correspondence in the Georgian
text)

35-36: Theodore in the aftermath
of Michael’s martyrdom

37,1: Theodore’s virtues I
37,2: Theodore’s virtues I

38,1-40,2: Gathering on the feast
of the Annunciation

39,3-39,7: Theodore’s monastic
sermon

40—42,1: Holy Week in
Jerusalem; the Edessenes request a
new bishop, and the holy synod
elects Theodore.

42,2-42,3, 42,5, 42,7431, 45,1,
45,5, 46,2—46,3: Theodore’s
ordination and emotional
departure from the Lavra and
then Jerusalem, and arrival in
Edessa; the preface in his first
sermon

46,3-52,2: Theodore’s dogmatic
sermon (some transitional
sections are by Euthymios)
46,4—47,2: the Creed

47,1: Seventh Ecumenical
Council

47,3—47,12: ten Anathemas
47,13 brief transitional section

48,2—48,5 and 50—52.
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Paul’s First Letter
to the Corinthians
(1,10)

Theodore of
Raithou’s
Preparation

again
Metaphrastes’ Life
of John
Chrysostom (r7
and 26)

excerpts from two
works of Ephrem
the Syrian (CPG
3926 and 3977)

Metaphrastes’ Life
of John
Chrysostom (4, 19,
and 26)

includes
phraseology from
Euchologion
(section 148)
George the Monk’s
Chronicle
(472,12-23)
Metaphrastes’
Miracle of the

THEODORE OF EDESSA, VOL. I

Leontios, Life of
Symeon the
Holy Fool
(84,20—28)

Life of
Theodoulos,
Stylite in Edessa

Life of
Theodoulos,
Stylite in Edessa

53,I: The people’s reaction to his
sermon

§3,2: transitional paragraph
54: transitional paragraph; the

pillars from the time of Maurice

55,1-55,6: Theodore’s encounter
with Theodosios the Stylite
55,7: transitional paragraph
56,1-61,2: the tale of Ader, his
wife, and the prostitute woman
narrated by Theodosios

59,2: The prostitute’s prayer
62,1-64,2: Theodore meets
Ader’s wife and the former
prostitute
65,1-2: transitional paragraph
65,3-67,3: the autobiographical
story of Theodosios the Stylite
and his brother John
68,1-68,2: transitional
paragraphs
68,3-68,5: Theodore’s virtues as
bishop, and the heretics become

envious

68,6: Manicheans in Edessa

68,7: the anti-Chalcedonians in
Edessa

69: the heretics’ attack on
Theodore



Archangel Michael
at Chonae (6-7)

Metaphrastes’ Life
of Daniel the

Stylite (9)

Metaphrastes’ Life
of Daniel the
Stylite (9 and 13)

(Life of

Pankratios*, 10)
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George the
Monk’s
Chronicle

(716,5-13)

Life of John of
Edessa (ch. 18;
Kekelitze 1914,

338-9) 2

70,1: Theodore prepares for the
trip to Babylon

70,2: Theodore commences his
trip to Babylon to meet King
Mauias

70,3-71,4: Theodore arrives in
Babylon

71,5—71,6: Theodore conducts
the healing miracle on king
Mauias

71,7-73,3: Mauias is healed,
organizes a public celebration;
three days later he summons
Theodore and inquires about his
visit

74: Mauias grants Theodore’s
request and orders the restoration
of Orthodoxy in Edessa

7s: The king’s orders are carried
outin Edessa

76,1—78,1: Theodore’s visit to
John the Hermit (Theodosios’
brother), which includes:

77,2: the recital of the letter
from John to Theodosios
78,2—84,1: spiritual initiation,
conversion, and baptism of the
king and three of his servants by
Theodore; this includes:

78,3-80,4: three layered
riddles, in which each
subsequent riddle is proposed as a
solution of the previous one

83,2-83,4: two model prayers
84,2—85,4: Theodore’s visit to
Constantinople, requested by
John in his desire to obtain a
piece of the True Cross

(85,4 the box for the True
Cross)
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Metaphrastes’ Life
of Toannikios of
Bithynia (8) (cf.
above for 43,1)

includes phrases
from Gregory of
Nazianzus,
Oration 19,3 (97,3)
Gregory of
Nazianzus,
Oration 19,4 (97,4)
Theodore the
Studite’s Brief
Catechesis 56,21-38
(97,11-13)

includes phrases
from — again,
Gregory of
Nazianzus,
Oration 14, On the
Love of the Poor

(19)

Life of John of
Edessa (chps. 13

and 19; Kekelitze
1914, 333 and
339-40) ?

85,5: Theodore’s ritual of farewell

to Constantinople

85,6—86,5: Theodore’s return to
Baghdad via Edessa, and the
welcome reception by the King
86,6—86,7: transitional
paragraphs
86,8-91,3: Dialogical contest
between a Jewish expert in the
Law in Babylon and Theodore of
Edessa, which results in the
conversion of the latter
92,1-99: meeting of Theodore
and the king with John the
Hermit; which includes the
following 2 “spiritual” speeches
by John:

92,4-93,1: benediction of the
king’s conversion
94,2—97,13: John the Hermit’s

exhortation to martyrdom

100,1-103: New season (spring);
separation of Theodore from the
king; it includes:

101,1-101L,6: final exhortation
speech by Theodore
1o1,1: Theodore’s exhortation to
King John
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— John
Chrysostom, from
his Homilies on the
Gospel of Matthew
(540,43-49)
Life of Andrew
the Holy Fool
(Life of 3913—20?
Pankratios*, 47

and 10: 107,1)

Metaphrastes’ Life
of Toannikios of
Bithynia (s57)
Passion of Metaphrastes’ Life
Michael the of John
Sabaite 13 Chrysostom
(6o-1)
Passion of Gregory of
Michael the Nazianzus’ Funeral

Sabaite 14-15  Oration for Basil*
(Or. 43,80, 25, and
82) and texts in
Metaphrastes’
Menologion
sections primarily
from works by
Evagrios,
interwoven with
quotes from other
patristic and
biblical texts

104,1-105,2: Theodore’s “journey
and return” to Edessa
106,1-112,2: King John’s
martyrdom in Babylon
(107,1: the place of assembly)
(108: the King’s cross)
112,3-114,1: death of Theodosios;
Theodore’s last years
114,2: Theodore bids his final

farewell to the Edessenes
115,1-115,3: Theodore’s death and

burial

115,4-115,5: brief epilogue by Basil

116,1-116,100: “Chapters of our
father Saint Theodore the
Sabaite”

The collage is striking in visualizing the sheer number and range of appropriated

and interwoven materials in Theodore of Edessa. Yet it still does not fully reveal

Euthymios’ intricate creativity.

To begin with, the reader of the continuous text from beginning to end can-

not but observe its artful cohesion, both in narrative structure and rhetorical

execution. Euthymios makes sure to orchestrate the varied components of the

tale into a tightly knit whole. He invents place-holders for all additional discur-
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sive material—for instance, ritual settings for Theodore’s two extensive speeches
and for the Chapters (announced within the Lzfe but cited at its conclusion). He
then links all embedded narrative units through flashbacks and flash-forwards.
Thus, the Persian king’s conversion is revealed through Theodosios the Stylite’s
prophecy (s5,6), well before Theodore’s embassy to Babylon (69,3), and again by
John the Hermit (77,2), before the conversion commences; similarly, the king’s
martyrdom (109—110) is foretold by John (92,4). Theodosios and John’s origins
in the “desert close to Babylon” (65,3) and the former’s move to Edessa while
the latter stays in Babylon (66,1) provide shared locations linking their story
to Theodore and King John. Indeed, while protagonists of an embedded tale,
Theodosios and John act as spiritual fathers to the protagonists of the framing
tale, Theodore and John; the latter even miraculously recalls another subplot
in the framing tale, the conversion and baptism of the Jew (91,1—3 with 93,3).
Meanwhile, Ader’s doubly embedded story (ss,7) is entangled with the main
narrative through Theodore’s later meetings with 7#s protagonists (62,1-64,2;
68,25 85,7).

More fundamentally, at the level of rhetorical execution, Euthymios adds a
great amount of narrative and discursive “flesh”. Through careful restructuring
and sustained rewriting—at times reinforced by additional borrowings, as noted
above—he reshapes the appropriated material from within, while also framing
and extending it from without. This process unfolds both inside integral units
and across the “transitional” sections, creating new text, the product of his own
pen. At that, with very few exceptions of small discursive borrowings, none of
the interpolated texts is presented as a citation."” Similarly, virtually no interpo-
lated text is left untouched of some rewriting—the degree of such intervention,
we may observe, is higher in narrative appropriations as opposed to the discur-
sive ones.

Last but not least, such rhetorical and, to some extent, improvisatory inven-
tion extends quietly into invention at the level of content, which increases as
the text progresses, with a concentration in the latter half of Theodore’s Life,
namely the sections about Theodosios and John (roughly: 53-67, 76-78, and
92-99) and those about King’s Mauias (roughly: 78-91 and 100-m). In this
creative invention content-wise—to add a last remark here—Euthymios seems
to turn from intertextuality also to in¢ra-textuality. Namely, his earlier Barlaam
and loasaph and then the first part of Theodore’s Life, based on the Georgian
Passion of Michael, are used as springboards for new content.

17 See e.g. 25,10 (pnoi yap 6 fuétepog iddaxadog ITablog) and 97,3 (g TV Tatépwv, citing Gregory of

Nazianzus). On the typically “silent” appropriation of quotations in Byzantine literature in general,

see Messis and Papaioannou 2021a, 146-50; for the same approach in Barlaam and loasaph, see Volk
2009, 97-8.



3. THE MAKING OF THEODORE OF EDESSA 13§

Isn’t Theodore as master—both bishop and ascetic, and with not just one,
but with zwo disciples, a monk and a King—an improved a/ter ego of Barlaam
the spiritual father of Prince Ioasaph? What is the converted King Mauias but
another instantiation, as already noted earlier, of the converted rulers (father and
son) of India in the Balavariani, and moreover a better version—a king with no
evil wife, a convert, and a Christian martyr—of the Passion’s Adramelech, al-
ready benevolent toward Michael and interested in the Holy Land?"® In this
regard, is Theodore’s successful conversion of Maufas not an improvement of
Michael’s attempt to persuade Adramelech, and the deep admiration felt by the
latter for the young monk Michael (25,6) not a premonition for the affection
which Mauias exhibits for Theodore (78,2)? Similarly, as has been remarked by
Mark Swanson, the converted Samonas is the perfection of the anonymous Jew
at the court of Adramelech, and King John the martyr a mirror of Theodore’s
other disciple, Michael the martyr.” The former scene, moreover, could have
additionally been inspired by a debate at court staged in Balavariani (ch. 47
= Barlaam and loasaph 26,37¢.) as well as by another interaction, not present
in the original Georgian but invented by Euthymios, where the aforementioned
Theudas the magician becomes temporarily speechless, and then immediately re-
pents, converts, and eventually is baptized, all preceded by a long and persuasive
sermon by loasaph (Barlaam and loasaph 32,94-9)

Through diction, Euthymios has, after all, left visible to the reader the tracks
of these scaffolds that hold the narrative together, reflections of the mirror-tales
of Barlaam and loasaph and Michael’s Passion on the hand, and Theodore of
Edessa, on the other. Theodore’s visions of Michael (36,1) and John (111,4) after
their death as well as the two scenes of interfaith dialogue (25,6 and 28,4 with
86,8 and 71,1) share cross-references in phrasing. The just mentioned conversion
of Theudas (31,41-2 and 32,94—9) carries several lexical and structural analogs
with the passages on Samonas in the Life of Theodore (90,1 and 91,1). Simi-
lar lexical echoes link the joint burial of the protagonist couples, Barlaam/Ioas-
aph (40,108-110) and Theodore/Michael (115,3), the miracles performed by the
relics of Barlaam and Ioasaph (40,117-119) and those of King John the martyr
(111,3), and the portrayal of ascetic couplets: Barlaam/Ioasaph (30,257-258 and
33,35) and Theodore/Michael (19,2), and Barlaam/Nachor (22,85-86) and Theo-

118 Detail in Euthymios’ Greek rendition of the relevant section of the Georgian Passion of Michael are
revealing when it comes to Euthymios’ reworking of the figure of the original Adramelech. While in
the Passion, e.g., during the scene of Adramelech’s attempted poisoning of Michael, when everyone
present started to weep, we read that “he [i.e. the king] too wanted to weep” (10), Euthymios’ Greek
version reads “also the king himself shed a tear out of sympathy” (29,5). We elaborate further on the
correspondence between the two characters in 4.2 below.

9 Swanson 2003, 75—6. See again further 4.2 below.
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dosios/brother John (76,1). Most notably of all, the very first (1,3) and the very
last time (x15,5) that we hear Basil, the purported author/narrator, in the Life
of Theodore, we encounter words and expressions by the narrator in Barlaam
and Ioasaph in similar moments of that text (Prolog. 24 and, especially, Epil. 1-
2). Comparably, when Theodore enters the stage of the Lzfe (1,4) he is described,
as if on cue, in the very same words with which Ioasaph is portrayed toward the
conclusion of Barlaam and Ioasaph (40,63-67). In this intra-textual light, Basil
is an extension of the narrator of Barlaam and loasaph and Theodore is a rever-

beration of the Indian prince turned ascetic.

¥

The degree to which these intertextual and intra-textual procedures of Eu-
thymios reflect deliberate artistic design or the operation of a naturalized habit
remains somewhat undecipherable. For at what point habit recedes and con-
scious craft assumes control is ultimately beyond our grasp. Nevertheless, with
all the above, we hope that some considerable light has been shed both on Eu-
thymios’ indebtedness to a wide textual tradition and on his creative agency—a
double condition of textual nesting which, in our view, has very few rivals in
earlier hagiography."”® And, indeed, the layers of Euthymian authorship did not
end here. In Theodore of Edessa, a third and final discursive mode was superim-
posed upon the creative process. This was an additional re-phrasing, which the
Byzantines would have called metaphrasis, a type of rewriting.” To this matter

WE now turn.

3.3. REWRITING: THE TWO VERSIONS
Versions « and 3

While preparing the edition of Theodore’s Life, it quickly became evident that
the Greek text, which we possess today, is preserved in two basic versions, both
of which date to Euthymios’ life time. The chronologically first version is the
one which circulated widely, becoming the “vulgate” one, or version a, as we

2% The most remarkable case, somewhat comparable to what we observe in Euthymios’ work, is Stephen
the Deacon’s early oth-c. Life of Stephen the Younger (BHG 1666), a text which was incorporated
after rewriting and shortening in Metaphrastes’ Menologion (BHG 1667); see the comprehensive dis-
cussion of BHG 1666 in Auzépy 1999, 93-176. For other, less spectacular examples of recycling, see:
the works of the 6™-c. Cyril of Skythopolis and the discussion of Flusin 1983, 41-86; the ot (2)-c.
anonymous Life of Prokopios Dekapolites (BHG 1583) with Efthymiadis 1990, and the late o
Life of Phantinos the Younger (BHG 2366z) with Follieri 1993, 28292, and Krausmuiller 2008.

The term is used here in the grammatical and rhetorical sense, and not in the more specific sense
of Metaphrasis as a hagiographical genre; for all this, see Resh 2015, 2018, and 20215 on rewriting
in Byzantium, see further Alwis, Hinterberger, and Schiffer 2021a, Constantinou and Hegel 2021,
Efthymiadis 2021, and most recently Signes Codofier, Hinterberger, and Pérez Martin 2026.
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have termed it. Version a is attested in eleven Byzantine manuscripts; and the
four post-Byzantine copies along with the numerous manuscripts, preserving
excerpts in Greek and medieval translations of the work in its entirety—in Geor-
gian, Arabic and Old Slavonic—, are all descended from this version as well. Ver-
sion & in its post-Euthymian transmission was treated as a partly “open text”. In
all of its Greek witnesses and in all medieval translations, it was subject to minor
or major revisions by scribes and translators; two of the post-Byzantine revisions
in the Greek realm indeed reached the level of creating even further, new versions
of the text.

The second version () is preserved essentially in a single manuscript, which
is none other than Mosq. Synod. gr. 15 (A), copied by Theophanes in 1023
and mentioned several times above. Its text contains over 1000 unique variants,
recorded in the critical apparatus of our edition; the nature of a great number of
these (to which we shall return below) suggests that they could only be innova-
tions in relation to an earlier version than the other way around. Notably, this
second version includes re-writing not only of the Life but also of Theodore’s
Kephalaia (also preserved in A), a text which Euthymios himself had created and
appended to the end of the Life, and which is preserved in few cases transmitted
jointly with the Life, but also circulated (more widely) as an independent text.
The fact, we might add, that A includes the Kephalaia and that the re-writing
was applied to this text as well solidifies the view that the Life and the Kephalaia
were always intended as one, whole composition. In any case, apart from a single
post-Byzantine manuscript (m), which is a direct apograph of A made in Iviron,
no other Greek manuscript, nor excerpt nor any of the medieval translations can
be traced back to version B.

In the introduction to volume II, we discuss in detail the relations between
the two versions from the perspective of their manuscript transmission, their
chronological sequence, and the precedence of version &, while in chapter 5 be-
low we cover all other related aspects of reception. Here, however, three other,
fundamental questions serve our analysis. What form do the changes take from
the first to the second version? Given that these changes were produced when
Euthymios was alive, are they his own creation? And what is their purpose?

First, however, let us state one further important fact. In general terms,
the transmission and minor or major rewriting history, which we have just de-
scribed briefly, is not so uncommon for Byzantine texts, especially popular ha-

giographic ones.”* What is rather particular, nevertheless, is the existence of
two versions which can be dated with certainty to the time of the author and

are likely created by him or her. The only other confirmed case of which we are

12> See the bibliography cited in the previous note.
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aware is none other than Euthymios’ Barlaam and Ioasaph. As Robert Volk
has demonstrated in discussing the transmission history of that text, a branch
of manuscripts, which he has termed “Familie ¢”—we shall call it too “version
o” of Barlaam and loasaph (represented by mss. L, M, N, and O in the appa-
ratus of Volk’s edition)—, preserves a version of the text which is prior to all
others and more widespread in terms of circulation.” Another branch, “Fami-
lie a”—we shall call it “version 3” of Barlaam and Ioasaph—, whose redaction
Volk chose to publish as the main text in his critical edition, is a revision which
was produced at the time when Euthymios was still alive, preserved in the earliest
dated manuscript of the text, Kiev, National Library of Ukraine V. I. Vernadskyj,
OTIC 3692 (Diktyon 37437), dated to May 1021 and copied on Athos, as well as
in another early Athonite witness, Iviron 462 (Diktyon 24059), likely copied in
Iviron in the same period (ms. B and A, respectively, in Volk’s edition).** As
we shall see below, the kinds of changes introduced into version § of Theodore
of Edessa are the same as the ones introduced into version 3 of Barlaam and
loasaph, which point yet again to the closeness of the two projects.

What kind of changes are we talking about? The modifications pertain solely
to rephrasing, and in no way affect the content. No episodes are added or re-
moved, no details in the tale are altered. There are, in other words—and to use
modern terminology—, neither omissions, reductions, and condensations, nor
extensions, expansions, and additions, nor substitutions and replacements at the
level of the plot.”s Rather, in the new versions of both texts, we encounter such
changes (often in combination) at the level of the sentence, namely substitution,

23 - N: Oxford, Magdalen College, gr. 4 (Diktyon 48697), dated to 1063, scribe Leontios (RGK I
235);
- O: New York, Columbia University, Rare Book and Manuscript Library, Plimpton MS 9 (Diktyon
46599)/ Cambridge University Library, Add. 4491 (Diktyon 12129) / Ioannina, Zwotpaic Anuéoia
Kevrpue Lotopuch BB oBry, 1 (Diktyon 32798), Cyprus or Syria-Palestine (2), late i1 / early 12
c. (so Kavrus-Hoffmann 2005, 194-7);
For L (Paris. gr. 1771 14™ [2/2]) and M (Mare. gr. VIL 26; 12h/13™ ¢.), see 1.4 [text and note 31]
above.
>4 See Volk 2009, 86—7 and 583-90, on versions o (“Familie ¢”) and 5 (“Familie a”) and the temporal
priority of a; cf. Volk 2003, 148—s1 and Volk 2016, 417-20; see also Shurgaia 2019. We should note,
that Volk’s reconstruction of the early transmission history of Barlaam and loasaph is further com-
plicated by his placement of a third family of manuscripts (“Familie b”) bezween the original “c” (our

«, »
a

version « of this text) and the revised “a” (our version 3)—see Volk 2009, s90-1 and 2016, 419. This

reconstruction, which in our view requires re-thinking that we cannot offer presently, does not affect
our interest here in the variation between Volk’s versions “c” and “a” whose relation and temporal
sequence appear to be beyond doubt.

See Alwis, Hinterberger, and Schifter 2021b, 10-11 (from whom we have borrowed the terms above),
citing Gérard Genette and Roman Jakobson and several related studies on Byzantine hagiographical

texts.
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addition or omission, and minor re-ordering of either words or small phrases.
Here are some characteristic examples:

substitution

o (78,2): "Evde)eyiig 0¢ apixopévov

B: TTvxvétepov O dpricvovpévon

Barlaam and loasaph o.(s,41-2): Zvyvag ... pyopwévov
Barlaam and Ioasaph (: TTvvétepov ... Epyouévov

addition

o (93,5): TpoaToyBévTeg

B: mpoaToyOévres xaxeivol

Barlaam and loasaph o.(15,68): dvijp cuvddwy, xei Tve. e’ éevtod Tpoo-
T0elg

Barlaam and loasaph B: dvip cvvddwy ¢ adtd Tpo@hTy Kol TIve TUep’
¢oawT® TpooTideig

omission

o (95,2): Tpo@iY wévv Praiay kol duvdpiy

B: Predov el &pvdpay Tpo@iy

Barlaam and Ioasaph o.(9,123): 01600 Edaiov Ty @V dyadi Epywy k-
ow onpaivey

Barlaam and loasaph (3: di6. 100 édaiov Ty Tév &yaddv xTijor onpaivewy

re-ordering

o (79,1): Bovdépevog capyvicar ot wapaBoriy

B: mapafoly Povdduevog capnvical pot

Barlaam and loasaph o.(15,79—80): &g Ty Tijg dpeTfig cUvedolvTaw Huds
dhaveoTa TNy 636V

Barlaam and Toasaph B: eig v Tijg &petijc dmhaveatdty 636v cuvnbody-

TWY g

As far as Theodore of Edessa is concerned (though the same can be said of Bar-
laam and Ioasaph as well), such modifications pertain to the entire text and
are not concentrated only in specific sections, even if in certain parts (especially
some discursive segments) changes are applied less frequently than in others.”*
A consistent revision from beginning to end is thus evident. Consistent in Bar-
laam and Ioasaph (at least as far as we can tell, given the limitations of Volk’s
edition), in the Life of Theodore, and in the Kephalaia, this mode of rewriting

must thus be the work, most likely, of one and the same person.

126 Very little rewriting is present in e.g. Michael’s prayer before his execution (31) or the sermon of
Theodore as bishop of Edessa (46,3-52,2); less intensive is also the rewriting in the Chapters.
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Who could this be? We have enough evidence to be to a considerable degree
certain about his identity. To begin with, that the manuscript which preserves
version B of Theodore is the work of Euthymios’ main collaborator, Theophanes,
suggests that the revision was performed in Euthymios’ environment. The same
can be said about version $ of Barlaam and Ioasaph. In this case, however, a
certain Theodotos/Theodosios(?), another Athonite scribe from the same net-
work of the Lavra and Iviron—in which, as we have already seen, several scribes
were active, working on Greek as well as Georgian manuscripts for Euthymios
and his patrons—was employed to do the copying. This latter fact, namely, the
employment of two separate scribes, yet the production of the same rewriting
result, already reduces the likelihood that it was the scribes of the manuscripts
of the versions (b of the two texts who were responsible for the revision. In
any case, we have no evidence from which to judge whether Theophanes or
Theodotos/Theodosios were learned enough as writers as would be necessary
to produce the stylistic changes we encounter—even though, as we saw above
(GRD 23 = M-H 76 and 2.2 [paragraph and note 48] above), Euthymios’ biog-
rapher praises the learnedness of Theophanes. Of course, we can also imagina-
tively postulate another Greek-speaking monk or other monks in the Athonite
community, within the Iviron network, who might have been employed by Eu-
thymios with the task of revising his two Greek translations. If such collabora-
tor(s) ever existed, all available sources are again silent in this regard. They can
thus remain merely a quite speculative possibility.

By contrast, Euthymios’ skill in Greek composition and, especially, his thor-
ough involvement precisely when it comes to the process of rewriting is a given,
as is evident both in the first versions of Barlaam and loasaph and Theodore of
Edessa and in the Georgian translations that he had composed—full of minor
stylistic rephrasing, and in the case of the Georgian texts also major rewriting of
the contents. Thus, Euthymios appears to be the most plausible candidate for
the revision of the two Greek works. Indeed, it seems as if, in some instances, the
wording of Barlaam and Ioasaph, occasionally even already reworked from its
own version o to (3, served as a model for version e of Theodore of Edessa, which
was then further revised into version § of Theodore of Edessa.” This procedure

27 Note the following examples:

1) Barlaam and loasaph (both versions) 16,156 ypnudtwy dvepiBuntov Syxov
Theodore of Edessa 60,4 (&) ypnudrwy dvopiBuytov Syxov
> Theodore of Edessa 60,4 (B) xpnudtov 88 moddv Syxov

2) Barlaam and loasaph 25,21 («) edybpevos ENqv dietédeoey Ty vixTa

> 25,21 () diezédeaey Sdyv v vixTa edydusvos

Theodlore of Edessa 66,3 (o) 8Ayv Stetédeon Ty vixta &v xatavdEet xapdiag edybuevog
> 66,3 () dierédeon mwayp’ Ay éxelvipy Ty vixTaL v KarTavvEel xapdiog ebyduevos
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(if we are reading the sequence correctly) seems to strengthen further our earlier
strong supposition that Theodore of Edessa was written second.

But what could the purpose of creating a second version be? Let us attempt a
typology of the changes which we have observed in Theodore of Edessa and which
may reveal the intentions behind them. Often, the rudimentary re-ordering,
omission, or addition of words and phrases are in essence undulations of style,
with no particular effect: the same content is simply conveyed in a slightly dif-
ferent form. In several cases, however, version {§ offers an improvement of & in
terms of diction, grammar, syntax, or, in general, style, by for instance fixing the
prose-rhythm, by choosing a more archaizing (or, at least, archaizing-looking)
expression, or even by restoring a quotation. Here are some examples:

diction:
78,4: 30evev 606V edplywpov ... & 8¢ wévng (oipor!) orevy xal Telhippévny
o
&0evey 630V eDPVYWPOV ... 6 8¢ TEVN, ooy oTeVIY xal TeBhpuévny B
41,5 EMITETAYUEVOY TG TPAYUATL TiI@V Versio a:
TG TPAYUATL EMITETEVYUEVOY [3
grammar:
24,17: TOPOTKEVATO 0 TApATKEDATAL TEAVTOY [

syntax:
4,22 TevtaeTole 8¢ #0n yeyovétog Tob moudée, didaoxale TapadidoTar a:
ITevradrys 0¢ 710y yeviuevos 6 mals, Bidaakdiy Tapadidotou
68,2: Eioedbov 8¢ &v 16 vad Tod dylov udptupos [ewpyiov xai edEduevoc,
mpogerfolon 7 TpoeaTAT TG YuvauKelog ROVTG ETE T@Y AOITIEY TLLiwY
uovalova@v, kel eddoynfeloon v’ adTod, Eeveyxodon xelvy ypuoivovs Tev-
Taxooiovg, 0idwat ¢ EmokdTy elmodoa o
EicelOow 0t &v 1@ vag Tod dylov pdptupog Tewpyiov kai edEduevos, zpoo-
eAodoys Tiic Fyouuvys neTd T Aoy Tipiwy povalovadv, yiAdyy-
ey avrds. H ¢ mpoearison didwar wevTakosiovs ypuaivovs T4 EmaKoTw
eimodon 3
prose-rhythm:
65,9: DTepAaTo TwP6Y o cwpoy Imepflato b
3) Barlaam and Ioasaph 30,113-114 (er) T priuorte: Exelvo T Thog TETApwREVE PLlocoping
> 25,21 () T8 pripate: Exelva Té TAOYG TETAYpWREVOL COPLos

Theodore of Edessa 85,8 (e) Aéyoig Tapaxtytixois Oeiog copiag memAnpwpévolg
> 85,8 () Adyotg mapaxcAnTixoic ket GeodiddirTors
4) Barlaam and loasaph (both versions) 30,174-175 16v Thpyov adtod g Yvyfs

Theodore of Edessa 93,1 (&) Tov whpyov g Yvyijs cov
> Theodore of Edessa 93,1 (B) tov ofxov Tiig Yuyiig oov.
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archaizing:
37,2: YAoooag a: yldrras (b
restoring a quotation:
I01,3: TNV AQETLY TGV TTUTUATWY O TV APETLY TEY TRAPATTWUATLY

B

(cf. Eph. 1,7: Tv d@eow tév mapamtoudtey)>

However, such stylistic refurbishing is not consistently enforced throughout
Theodore of Edessa. Some clumsiness in syntactical and stylistic choices in ver-
sion & remains untouched,” some learnedness is “lowered down” or simpli-

B! Tn fact, in sev-

fied,° and several new slips are even introduced in version 3.
eral instances, version (3 contains clear errors, which were instrumental in estab-
lishing the primacy of version a. Some of these may have been authorial mis-
takes, the work of Euthymios; others may have been scribal blunders, the work
of Theophanes. In the latter case, the mistakes must have been occasioned either
at the moment of dictation or at the moment of creating the final, “authorized”
manuscript copy. For we can imagine that Euthymios either dictated the second
version to Theophanes, or gave him a draft copy from which to create the book
copy of version B—the former process being perhaps the most probable. If so,
the revision could have been improvised on the spot—which may explain some
of the inconsistencies we have observed.

In any case, the pursuit of a slightly higher register, though present, does not
seem to be the unambiguous single goal. Still the revision is thorough and thus
Euthymios appears determined to change the textual appearance of the first ver-
sion of his Greek compositions. Why? If we bring to mind the fact that an
overwhelming portion of Theodore of Edessa is based on textual nesting, then

128 For a few further examples of this, see the note “cf. vers. 3” added to citations in the app. font. of
version (3 in our edition. For similar examples in Barlaam and Ioasaph, see the remark in Grossmann
2009, 94 (n. 43) with Hegel 2019, 355 (n. 15).

129 See the following hanging nominative preserved in both versions (76,3): Et§ag odv 6 péyag tfj dEioe

700 ynpatod, Tig Tpooyobarng Dy peaing éveyBeiong, TekelTar ¥) Oela pvoTarywyia etc.

Seee.g.:

130

15,1 Tpdg Tolg TETTRpPat dleTéNeae Ypovols (o) > elicoat TEoumpas dietédeae ypdvoug (B)
18.1 yaiipewy elmévTeg Koy Te xal Tolg &v T kéowy (a) (cf. a marginal note added in ms. J yaiperv
elmévrec: TodTéoTy dmrotabduevol) > karadiumdvovres kéguov xal mavra tv 16 xéouew ()
24,4 xateiow adbig (o) > xarépyerar mdly (B)
32,1 &réTepey T Tiplay adTod xdpav (o) > Elpet TadTyy dnéreusy (B)
41,4 Ocovmdrens () > Avrigyeing (B)
76,2 5Wo1@bpa (e) > Yuyweeli ()
1o &vtodhayeyi (e) (the word appears in monastic documents of the period, also on Athos) >
dvtod ey (B), etc.
31 Foralist, see vol. II, Introduction 2.1. The same is observed in version 3 of Barlaam and Ioasaph; see
Volk 2016, n. 62 with Volk 2009, 588—90.
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another motivation comes into view. Very often, that is, the rewriting disguises
the borrowing. The cases, for instance, where the text of version (3 rephrases—of-
ten simplifying—Metaphrastes or another non-biblical citation are multiple; we
have noted at least 100 such instances.” Indeed, the very fact that the text of ver-
sion a is, in the overwhelming majority of these instances, closer to the original
source is our strongest indication that version a precedes version §. Identical
is the situation in regards to the two main versions of Barlaam and loasaph.”>
Could it be that Euthymios, in the mode of a good Byzantine rhetorician, was
after stylistic individuality amidst his intensive borrowing? Is he making his tex-
tual loans bis own? This seems plausible to us, and such intentions appear to be
among the driving forces behind his rewriting.

¥

Yet there may be more motives for the rewriting, as a crucial question remains
unanswered. If its purpose was solely to create a somewhat better version in
terms of style and a more autonomous version in terms of authorship, why then,
we might ask, were these second, “cleaner” and more “Euthymian” versions of
Barlaam and loasaph and Theodore of Edessa not the ones to circulate widely
beyond the library of the monastery of Iviron? Why did they not function as
the “official”, “authorized” versions? One might, of course, attribute this sit-
uation to chance and speculate, for example, that the first versions of the two
works were already in circulation before Euthymios undertook his revisions, or
that—more plausibly, if both versions were completed within two-year periods
as argued above—the monks of Iviron, by some accidental choice, circulated the
first versions after Euthymios’ death. Yet the fact that this occurred in almost ex-
actly the same way with both works makes it more likely, in our view, that the
limited circulation of the second versions was zntentional. At that, understand-
ing the reasons behind the revisions requires us to look beyond Barlaam and
loasaph and Theodore of Edessa.

Euthymian Rewriting beyond Barlaam and Ioasaph and Theodore of
Edessa

Greek Texts in Manuscript A. A careful reader will discover that several more
Greek texts on which Euthymios worked have undergone a similar kind of
rewriting. Let us start with the immediate manuscript context of Theodore of
Edessa, namely the texts included in manuscript A copied by Theophanes. Here
are its contents, in detail:

13> They are marked in bold letters and indicated with “cf. vers. o” in the app. font. of the edition.
33 See Grossmann 2009, 94 with Volk 2009, 583—4 and Volk 2016, 419, and our discussion in Vol. II,
Introduction 2.1.
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1)

3)

4)

5)

6)

THEODORE OF EDESSA, VOL. I

1r-7v: Basil of Caesarea, De fide 1 (a homily) (CPG 2859; PG 31, 464—72);
Greek title: Adyog ei¢ 70 Ayiov TTvedpe. Liturgical rubric: on the Monday
after Pentecost (1] ¢madpiov i V')

7v-16v: four Miracles of George the Martyr (ed. Aufhauser, pp. 2—42),
the earliest copy of this text in the Greek tradition; Greek title: Awiyn-
o1g BavpdTov ToD dylov xai Ev86§ov peyatomdpTupog Tod Xplotod Tewpylov.
Liturgical rubric: April 23.

The four miracles are copied as a single continuous text with a unique in-
troduction and conclusion (to which we shall return):

a. 8r-or: de columna viduae (BHG 691a)

b. 9-10: de imagine perfossa (BHG 690i)

c. f.10-1wde invene Paphlagonensi (BHG 691m)
d. 1r-16v: de filio ducis Leonis (BHG 688c)

r7r-mv: <Nikephoros Ouranos’> Life of Symeon the Stylite the Younger
(BHG 1690; PG 86: 2987-3216, revised version, unedited, to which again
we shall return); Greek title: Biog To0 égiov matpog Audy Zvpewv, oD &v
Oavpaotd Opet. Liturgical rubric: May 24

u2r-1221: Passion and Miracles of Modestos, bishop of Jerusalem (BHG
1299; Loparev 1892, 15-55); Greek title: AOAnoig xal Oavpdtav dupynotg
oD &ylov iepopdpTvpog ModéaTov, dpytemioxémov Tepogordmwy. Liturgical
rubric: December 17

The text is followed by a prayer to the saint (preceded by instructions) in
the case that “some illness befalls your animals” (ed. Loparev 1892, 54-5).

122v-2261:  Evagrios, Life and Miracles of Pankratios, archbishop of
Taormina (second recension, unedited); Greek title: Edaypiov émoxémov
elg TV Biov xal Té Badpata ToD v dylolg atpds Adv Iayxpatiov dpyimpoé-
dpov Tavpopeviag (notably revised from the usual title of BHG 14105 cf. 3.2
[text and note 69] above). Liturgical rubric: July 9

2271-285v: Life of Theodore the Sabaite, archbishop of Edessa (BHG
1744, version 3); Greek title: Biog xai moAtteio oD év dryiotg morpodg udy O-
0dcdpov, ToD dteddpyovTog &v doxnoel kata THY peylomy Aadpoy Tob dyiov
Safa, Emerta yeyovdTog dpylemionémov Télews "Edéomng, xal dElopynudvevta
xatoplwxdtog Epya, ouyypapels wapd Bacikeiov émoxdmov ‘Epéong. Liturgi-
cal rubric: July 19
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7) 28s5v-297v: the Chapters of Theodore the Sabaite (ed. Philokalia 1,
304-24); Greek title: Kepddaia 100 éciov matpos Audy Ocodwpov 00 a-
Battov

8) 297v: Here begins without title, for which empty space has been left, a
redaction of the Miracles of Elijah and Elisha the prophets (BHG 573d 2;
unedited); the text is interrupted mid-sentence (“Aoow déxa ETepol po@iiTat
ool ...”), as apparently a folio or folios have fallen out

9) 298r-3131: Life and Miracles of Elijah and Elisha the prophets (BHG
s77¢; unedited); Greek title: “Yméuynpa eig t6v &ytov év mpogyroug ‘Hiod,
xel el TOV dmaddv adtod xal oty Edooat Tov Tpo@nTny, kel peptx)
Sy ots T@Y TepaTovpyLGY adTa xai BewudTwy. Liturgical rubric: July 20

10) 3131-320r1: Life of Alexios, Man of God (BHG 56d, unique version, at least
in mss. of the Byzantine period; ed. Halkin 1980; for the versions of the
story, see Papaioannou 2023, x—xiii and 284-5); Greek title: Biog Akebiov
10D dvBpwmov o0 Oeod. Liturgical rubric: March 17

1) 320r-3241: Neilos the Monk (in fact, Evagrios of Pontus), De octo spir-
itibus malitiae (CPG 2451; PG 79, 1145-1164); Greek title: ITepi maf@v

For the very large ms. transmission of this text (85 codices), see Muylder-
mans 1939 with hetps://pinakes.irht.cars.fr/notices/oeuvre/3336/.

12) 3241-331v: Maximos the Confessor, Orationis Dominicae expositio
(CPG 7691; PG 90, 872-909); Greek title: ‘Epunveia eig 10 “Ilatep fuiv”,
TPOG LéPYLov RayloTpo, aiThoavTe TEepl TOUTOU
For the ms. transmission of this text, which is also large (43 codices), see van
Deun 1991, Ixxviii—clxvi; our ms., unfortunately, does not figure among the
witnesses examined by van Deun.

13) 331v-3661: Olympiodoros of Alexandria, Catena in Ecclesiastes (CPG
7454; PG 93, 477-628); Greek title: “Ymépynua eig ov Exxdnotootiy

24 ms. witnesses for this text are listed in https://pinakes.irht.cnrs.fr/no-
tices/oeuvre/1219/. The recent edition of Boli 2004 does not use ms. A.

This is not a random selection of texts. There are some thematic links, such
as the interest in Syro-Palestine (Miracles of George the Martyr: Palestine
[Miracles 1 and 2], Syria [Miracle 3]; Symeon the Stylite: Antioch; Modestos:
Jerusalem; Pankratios: Antioch and Jerusalem [though the main story focuses
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on Italy]; Theodore: St Sabas and Edessa; Alexios: Edessa), in the confrontation
of Byzantine Christians with the Arabs (Miracles of George the Martyr 2 and 3;
Theodore), in short legends (Modestos and Alexios)—we may note here that the
story about the Sicilian Saint Pankratios might have reached Euthymios through
his Italian contacts on Athos, and a similar link may be envisioned for Alexios,
whose cult and Greek textual tradition seems to have been established first in
Rome.B*

Moreover, one can detect also strong liturgical links, as the hagiographical
readings included in the manuscript carry liturgical rubrics. There exists, to be-
gin with, a large (in terms of pages) cluster of readings for the month of July:
the hagiographies on Pankratios (July 9), Theodore of Edessa (July 19), and two
texts on Elijah and Elisha (July 20). More generally, one notices the gathering of
readings for saints which had 7oz been included in the mostimportant menologi-
cal collection of the time, with which Euthymios had already been preoccupied,
namely the Menologion of Symeon Metaphrastes—AMenologia being, after all,
the most appropriate type of manuscript for the copying of such hagiographies
by the early eleventh century. Such readings are the texts on the July saints just
mentioned and then also (though in no strict chronological order) stories about
Saints George (his Miracles; April 24), Symeon the Stylite the Younger (May 24),
Modestos (December 17), and, after the July section, Alexios (March 17).%5

For George, additionally, Euthymios had Theophanes copy two further texts
on this popular saint—namely, two Encomia, the first misattributed to Andrew
of Crete (CPG 8186; BHG 681) and the latter anonymous (CPG 8194; BHG
682)—just a year earlier. They are transmitted in the aforementioned Mosq.
Synod. gr. 162, copied in 1022, an entirely hagiographical collection, but al-
most exclusively zon-Metaphrastic (see the entry in 2.2 above). Manuscript A
then could be regarded as a repository of stories for the purposes of expanding,
revising, or completing (however one might want to see it) the Menologion of
Metaphrastes.

34 Cf. 2.1 (text and note 27) above on Pankratios with Papaioannou 2023, x—xiii, on Alexios’ cult in
Rome. On Modestos’legend, see Sauget 1967. On other commonalities in the texts of the manuscript,
see Caseau and Messis 2024, 168.

135 The texts on Prophets Elijah and Elisha, and the Miracles of George the Martyr did not enter the
Metaphrastic Menologion. Ouranos’ rather rarely transmitted Life of Symeon Stylites (Konstan-
tatou 2025, 71-83) appears only once in such a Menologion, in the very particular, likely Southern
Italian, 1™-c. ms. Berlin, Staatsbibliothek zu Berlin, Gr. 1°.17 (255) (Diktyon 9090); cf. Caseau and

Messis 2021, 268 with Patterson Sevéenko 1990, 72-82. The Life of Pankratios entered some meno-

logical volumes, including the aforementioned Vind. hist. gr. 3 (Diktyon 70880; cf. n. 69 above).

A is the only Byzantine ms. transmitting the text on St Modestos. Finally, versions of the Life of

Alexios did enter the ninth volume (Febr. — April) of Metaphrastic collections, but only after our ms.

A; for examples of such mss., see Ehrhard II, 592—614.
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We shall return to this thought, but first we must remark that, in this regard,

the most important link between the hagiographical texts included in A, is the

fact that all of them seem produced in a similar style and, crucially, some of

them have clearly undergone re-writing, indeed re-writing in the same mode,

namely the sort of minor paraphrasing we outlined above in relation to Theodore
of Edessa:

1)

the Passion and Miracles of Modestos is written in a Metaphrastic style.
Similarly, the second text on the Life and Miracles of Elijah and Elisha
the prophets (BHG s77¢) is furnished with, at the very least and as far as
we could tell, a high style preface and a comparable peroration. Given that
we have no earlier versions of these texts against which the ones in A could
be judged, we cannot say if these are indeed re-writings by Euthymios. For
the latter of the two texts, however, there is an indication that we could
be dealing with a work from the wider Euthymian environment, as the
only other early manuscript that transmits the text, Lavra K122 B (Diktyon
28431), derives from mid-eleventh-century Athos and also contains Life B
of Athanasios the Athonite, preceded by his (likely earliest) portrait.

For some similar expressions, see e.g. Passion and Miracles of Modestos,
section 1 “heyéado o adToD ... kol PLAoBEwy dxodv TpoTIBéaw eig uéoov”
with, for instance, the Life of Luke Steiriotes 37 (BHG 994, inserted
in Metaphrastes’ Menologion) “é&rov 8t kol o070 Probéwv dxodv T& Su)-
ynue” and also section 3 “Tiv fowpacioy éxeivny xal dmep@uT] déxeTar Yet-
potoviag” with Life of Theodore of Edessa 42,4 “tnv ¢ dpytepwoivig
déyeTou yetpotovioy”.

As noted above, the four Miracles of George the Martyr are furnished
with a unique introduction (edited in the critical apparatus of Aufhauser
1913:  pp. 2-3) and a unique conclusion (edited in the main text in
Aufhauser, pp. 40—42). These two additional textual units differ in style
from the rest of the text (which is written in a somewhat lower register).
More importantly, their style points to Euthymios” Metaphrastic diction.

Seee.g.:

« 3

— Miracles of George the Martyr, prol. “4diotdxte Tiote kol oTopyf] éopTé-
Cew” with Theodore of Edessa 84,2 “4diotdxte tf miotel el w60 Oeppd
mpoaiiAOov” and Barlaam and loasaph 39,10 “édiotaxte yvouy”s

— Miracles of George the Martyr, prol. “mpéxertar ... ieps moavdouaio kel
TpV@Y dddmavos” with Barlaam and loasaph 18,82-83 “40évas waar wpé-
KeLTou Gvy)poTog Tpo@) Kol abtooyédiog Tpdmele” and Theodore of Edessa
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13,2 “4@bévov e xai dpicOov THg Oepameiag dmhtavoyv”, both inspired
by Niketas David the Paphlagonian, Laudatio in Gregorium theologum
(BHGn 725) 15 “dpOovée Te il dpuioog wpbicertat Toig xaAdds Telv@at mwory-

douaio”;

— Miracles of George the Martyr, epil. “modiyovy yewpyov” with the Life
of Luke Steiriotes 12 (BHG 994, inserted in Metaphrastes’ Menologion)
“TroAdyYoUY v TO YewpyLov”;

— Miracles of George the Martyr, epil. “tod mapBacidéng Xpiotod” with
Theodore of Edessa 97,4 “t6 wi) petamintov d5iwpa”, both inspired by
Niketas David the Paphlagonian, Acta Andreae apostoli (BHG 100) 54
“mapa 8¢ ToD aiwviov ToD TauBaciiéwg XpioTod aidviov kel ui ueTaminTOY

dblopa”.

The Life of Symeon the Stylite the Younger is also re-written in distinctly
Euthymian fashion.

For a discussion and parallel edition of several passages of Ouranos’s
version and the version in ms. A, see Konstantatou 2025, 103—111 and
285-324, with no mention, however, of the fact that A derives from
Euthymios’ environment or the likely Euthymian origin of the stylistic
changes observed in A.

The Life and Miracles of Pankratios is a second recension of the work
which, in the words of Cynthia Stallman-Pacitti (2018, 27; cf. also 24-s),
“represents an abbreviation and substantial stylistic improvement of the
first recension. It appears to have been restricted to Mount Athos”.

Finally, the Life of Alexios has also been furnished with a new, unique
preface that culls a Metaphrastic text and a text of Gregory of Nazianzus,
weaving and rewriting them in the manner of Euthymios.

See Vita Alexii (BHG 56d) (e cod. Mosq. 15, Viad. 381), Prol. A tadTa di-
xeuov Nyovpedo wy oLow] Topadpaprelv Té Eml TRV SwprdTwy 1ypvTTEC D0
Tpdg owTypiay dpeidovta Tév dvlpwtwy, Tpodiuws 08 naldov xal gmov-
Sadeag mri Ty Sirynow ENOely THig odpavogoitov Storywyfig ToU mavTwY Drep-
186vTog @V POapTav Kol XpLoTov wévoy xepdioavtos xal Biov dyyehkov dmi
Yo ueteAdévrog Tatpds Huwy Adefiov, Beod dnhadi) mpds ederuiay ToT ad-
oD Bepamovtos T& NuéTepa Yelhn dvotyovos, ody W' dxelve Tu elg ed30kiny
Tpoatow—Ttiyap &v kel €in) 6 éx ToD Adyov TpéoKaLpo Eauvog TG Tig &idiov
xal GxnpdTov 06ENg KANpovbuw; —aPeliowy Ot naAAov Todg dxpowpévous
g elxd, el Tpdg TOV Buotov oy T@v dpetdv Stavactivon Bedootey. O ué-
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vov yap Toig omovdaiotg xal T dpeTiig EpydTal PEALOG ) SyNats, AAAG Kol
Todg Barpurapdiovs Nudg Kol paTatdTyTe dyandvTes, (TodvTés Te Yeddog,
g 6 Belog Aéyet Aawld, Sdvatar GHomep TIve TéTPAY TG GUVEXEl CTAAAYUD
xothdvou xai Tpdg wébov Ttve Belov Kol xardyvéy dieyelpar. ApEopan Tolvuy
€vtedbev, Oeov oo uevog mpooiwtov oD Adyov. (1) Eyévetd Tig dvnp etc.

with:

— Sym. Met. Passio sancti Charitonis (BHG 301) 1: ... 8¢t vevéuuixa un wov-
Telel mapadodval olwTy Té i T@V dwprdTwy xMpUTTecOar dEie, ToD
Beiov prut xal ueotod yapitwy Xapirwves. Ei yap xal Bapvrdpdiol fuels
S T Tpdg ToL YNiver THg kopdiag oty dyam@vTes paTendTyTe, Kotk {1
TodvTeg Yeddog, A 6 Belog Aéyet Aavld, dAL' oD, xabémep Tig wéTpat, TOV
TUKVOY Kol ASLATAVGTOY ToD Adyov oTadaymdy ) ToD dvOpwmov dexomévy
Yoy T TTeTon ToYv TG o0 T, ol ToD Ta ab T Yevvaing DTreveyKelv Ot-
avioTatal, Gmep ol dylol TPOg TEY GoPATWY Te Kol OPUTEY DTOUEULEVY|KATL
mokepiwy. ApSopat yoiv évredfev. B'. "Hy 8te olév Tig etc.

- and Greg. Naz. Funebris oratio in laudem Basilii Magni = Or. 43,8 To010
diijAov, ody 1v' Exelve Tpoohi Tt g eddoin.

Such consistent nodes with the Metaphrastic style as well as the evident rewrit-
ing recommend Euthymios as the figure behind these texts as well. That s, it is
very probable that, just as he revised Theodore’s Life and Chapters for the cre-
ation of A, so he also worked on the Greek of the other hagiographies of the
manuscript. If so, we need to add the new versions of (at the very least) the
Miracles of George, the Life of Symeon the Stylite the Younger, and the Lzfe
of Alexios, to Euthymios’ Greek literary hagiographical production. To put it
difterently, Theodore of Edessa and Barlaam and loasaph are not his only extant
Greek works, and, in this regard, the earlier cited statement of Euthymios’ biog-
rapher that he translated not only Balavariani and Abu Qurrahbut also “several
other books from Georgian into Greek” (GRD 1; M-H 5) may have some truth
to it.3

536 Ttis beyond the scope of the present discussion to examine the following four-part problem:

(a) if the Georgian translation of a Life of Athanasios included in John’s Preface and the relevant list
in Euthymios’ Life by George Athonites refers to a Life of Athanasios of Athos and not of Alexan-
dria (more likely, in our view);

(b)if the newly edited fragment of a Life of Athanasios Athonites (Vita X; ed. Manaphes and Pitsine-
les 2018—2019), which differs from his Lives A and B (ed. Noret 1982), is the Greek version of that
supposed, now lost Georgian text;

(c) if Euthymios is perhaps the author of that Greek version;

and (d) if the preserving ms. of Vita ¥, namely the n-c. Sinai, NE gr. M 63 (Diktyon *60890), is

in fact to be associated with scribal activity at Iviron.

For discussion of some of these issues, see Manaphes and Pitsineles 20182019 with Noret 2020.
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And there is more. We know that some of the texts included in A were used
for Euthymios’ translation projects, into Georgian as well as into Greek. With
respect to the latter, we must highlight the fact that several of the texts (hagio-
graphic as well as non-hagiographic) included in A were cherry-picked by Eu-
thymios while he was composing Theodore’s Life. We have already recorded his
extensive debts to the Lzfe of Symeon the Stylite. But there are parallels also with
phrases from Basil of Caesarea’s On Faith (or On the Holy Spirit, as it is titled in
A) and the hagiographies of Alexios and, as we have seen, Pankratios.””

In this regard, we may offer three comments. Firstly, no allusions to these
Greek texts are found in Barlaam and loasaph, which may once more suggest
that Theodore of Edessa followed in temporal sequence. Secondly, and with re-
spect to the debts to the Life of Symeon the Stylite specifically, it is notable that
the quotations incorporated in the Life of Theodore are based on the original
version of Ouranos and not on the text after its revision for A.3® Apparently, Eu-
thymios first used Ouranos while preparing version a of Theodore of Edessa and
then also decided to incorporate Ouranos’ text in his collection, simultaneously
rewriting or having re-written his source text anew, but without re-adapting the
Life of Theodore accordingly.® Thirdly, again in respect to Ouranos’ text, it
is remarkable that Euthymios removed the name of Ouranos from the title of
the text. Should we see in this some kind of antagonism toward the earlier au-
thor, apparently a close acquaintance of Euthymios, or should we consider it
as simply common practice in the rewriting of recent hagiographies (Symeon
Metaphrastes too removed the name of Niketas David the Paphlagonian, when
appropriating his texts for the Menologion)? Perhaps both processes are at work.

As for Georgian, is it a mere coincidence, we might ask, that several texts in
A exist in Georgian translation, and at least two were certainly translated by
Euthymios into his native tongue? The two Georgian texts about which we
are certain of their Euthymian authorship are: (a) Basil of Caesarea, De fide
1 (Kurtsikidze 1983, 1-11); and, as already mentioned, (b) Pankratios (Stallman-
Pacitti 2018, 26 with Khakhanov 1904). We are less sure about the texts of Eva-
grios/Neilos and Maximos the Confessor—though Euthymios might, in fact,

137 See the relevant parts in the /ndex of  Intertexts (vol. II), and 3.2 above for Pankratios. It is also likely
that there are further intertextual links between Theodore’s Chapters and the texts of Evagrios/Nei-
los, Maximos the Confessor, and Olympiodoros transmitted by A. Only a full new edition of the
Chapters could clarify the matter further.

138 For this, see the relevant notes in the app. font.

139 A similar process is likely reflected with respect to the title of the text on Pankratios; cf. 3.2 (text and
note 69) above.
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40 There is, furthermore, some indication

be behind their Georgian versions.
that the Georgian translation of the four Miracles of George could be linked
to a Euthymian environment. Ms. Oxford, Bodl. georg. b.1, dated between
1038 and 1040, which derives from the aforementioned Jerusalemite Georgian
monastery of the Holy Cross with strong ties to Iviron and which contains also
the Passion of Michael the Sabaite, has among its contents the four (and only
these four) Miracles of George, in the sequence of our ms. A.*' Is Euthymios,
who was interested in St George in general, behind this translation too?™+*

The first text in manuscript A, we should add, namely Basil’s On Faith, was
also used by Euthymios so as to create an interpolation into his translation of
Gregory of Nazianzus’ Fifth Theological Oration (Or. 31), while passages from
Gregory’s Third and Fourth Theological Orations (Or. 29 and 30) were employed
in Euthymios’ revised translation of Basil’s On Faith.#* More notably, it is no
accident that, for atleast one of these translations, namely, the Life of Pankratios,
it has been established that the re-written Greek version preserved in A is close
to one reflected in Euthymios’ Georgian rendition. In other words, the Greek
text on Pankratios in A and the Georgian version are related.** As we would like
to argue, both the new Greek and the Georgian texts could very likely, in fact, be
Euthymios’ own work.

Greek Rewritings, Geovgian Translations, and Metaphrasis on Athos.
Manuscript A seems to reveal Euthymios’ wider laboratory of translation, which
consisted of extra-linguistic as well as intra-linguistic re-writing: translation into
Georgian, preceded by or coextensive with metaphrasis within Greek. Is A a
unicum for Euthymios, we might ask? A closer look, jointly, at the corpus of
texts he translated into Georgian and those Greek manuscripts definitely pro-

140

For the Georgian translations (by Euthymios?) of (a) Evagrios/Neilos’ text CPG 2451, see Garitte
1956, 102 (no attribution), and (b) Maximos the Confessor’s CPG 7691, see van Esbroeck 1988, 97 (by
Euthymios) and van Deun 1991, cxliii (not by Euthymios).

™I On Oxford, Bodl. georg. b.1, see n. 30 above. On the four Miracles, see Tuite 2025, 256 (we would

like to thank Prof. Tuite for sharing this article prior to publication).

4> We may furthermore note that, as Sergey Kim has demonstrated (2016, 309-19; cf. above 2.4 [textand
note 74]), the early Iviron library possessed also a Georgian translation of the earlier base text (BHG
1689) for Ouranos’ rewriting (BHG 1690) of the Life of Symeon the Stylite the Younger; the text

survives in fragments of an uth

-c. ms., preserved as flyleaves added to other mss. (the fragmented ms.
contained also a Georgian version of the Lzfe of Symeon the Elder), and is a slightly revised version
of an earlier Georgian translation—also preserved, we might add, in the Iviron library in the 1o-c.
(latter half) Iviron, georg. 25 (Gippert, Outtier, Kim, et al. 2022, 256-61). Could this revising be the
work of Euthymios or someone in his environment? And could the fragmented Georgian manuscript
be linked to Euthymios’ interest in Ouranos’ relevant text in ms. A?

143 On this, see Kurtsikidze 2017.

44 Stallman-Pacitti 2018, 27-8; of course, the exact relation between the version of Pankratios in ms.
A and the Georgian translation of the story can be established only once the version of A is edited

separately.
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duced in Iviron, namely those ascribed to Euthymios’ collaborator scribe Theo-
phanes, can help us identify further similar cases—though we should note that,
given the earlier, nearly strict bifurcation in the relevant scholarship, with Geor-
gianists focusing only on the Georgian translations and Byzantinists focusing
only on the Greek manuscripts and/or the Greek texts, there is plenty that re-
mains to be discovered in this regard and many open questions have not met
their answers nor can be offered here."

Below are, in any case, two definite instances of hagiographical texts, in regard
to which we were able to establish direct links between Euthymios” Georgian
renditions and the relevant Greek re-written versions, preserved in manuscripts

copied by Theophanes:

(1) Sometime between ro1r and 1019, a trio of Euthymios” Georgian collabora-
tors copied Thilisi, NCM, A-1103 (see the relevant entry in 2.2 above). The
manuscript includes Euthymios’ translation of the Miracles of Michael the
Archangel, which contains several departures from the mainstream relevant
Greek version (BHG 1285). Korneli Kekelidze (1945, 237-68) had regarded these
departures as creative inventions of Euthymios, acting independently from the
Greek tradition. As Michel van Esbroeck (1988a, 98—102) was able to ascertain,
however, there is a Greek version (BHG 1288d), which remains unedited and is
quite close to the Georgian version. The two versions are not exactly identical
and the Greek transmission of the text presents further complications—which

do not concern us here.'#

Nevertheless, van Esbroeck regarded all this as evi-
dence for the likely dependence, at the very least, of Euthymios on a pre-existing
Greek model and thus questioned Kekelidze’s enthusiastic endorsement of Eu-
thymios’ creative translation.

What van Esbroeck failed to notice, however, was that the manuscript which
preserves BHG 1288d is Vatican, BAV, Ottob. gr. 422 (Diktyon *6566s; ft. 2651-
294r), completed in August 1004, and copied by Theophanes, Euthymios’ Greek
scribe (see the entry in 2.2 above). The manuscript contains also at least two fur-
ther Greek hagiographies on which Euthymios worked for his Georgian trans-
lation project: Metaphrastes’ Life of the Virgin (ff. 48v-68v; BHG 1047-1048),
and Andrew of Crete’s Encomium for Saint Nikolaos (ff. 324r-328v; BHG 1362-
1362¢). To what extent these latter Greek texts as they appear in Vat. Ottob.
gr. 422 are themselves re-writings is unclear, as the matter remains unstudied.
What is quite possible, nevertheless, is that the Greek version of the Miracles of
Michael the Archangel included in Vat. Ottob. gr. 422 is a rewriting by Eu-
145 Fonki¢ 1969 was the first to call attention to the link between the Greek manuscripts produced in

Iviron and Euthymios’ translations.

146 The relation between BHG 1288d and a Metaphrastic text, BHG 1284, in the dossier of Michael the
Archangel, a text used by Euthymios for Theodore of Edessa (section 69) is, for instance, unclear.
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thymios himself, which was then used as a basis for his Georgian (itself partly
free) translation.

(2) The manuscript Tbilisi, NCM, Q-34 is dated to ca. 1031 and was thus copied
after Euthymios’ death, yet still within his network of close ties between Ivi-
ron and Constantinople. It includes Euthymios’ Georgian Life of Maximos
the Confessor, a text already mentioned above (3.1) as a notable case of cre-
ative Euthymian translation-cum-composition techniques. Once again, van Es-
broeck identified a Greek version (BHG 1233m) as the closest—though not iden-
tical—to Euthymios’ Georgian rendition. However, the differences between
these two texts have led scholars to conclude that Euthymios must have been
working from another Greek version, now lost, which was itself closely related
to BHG 1233m."#”

Whathas escaped notice, however, is that again the earliest manuscript, which
preserves BHG 1233m, was copied by Theophanes; it is the aforementioned
Mosq. Synod. gr. 162, completed in February 1022 and indeed forming yet an-
other repository of texts which could be used for the expansion of Metaphrastes’
M fnalogz'on.148 Euthymios, we would like to claim, prepared a new version of the
Greek Life of Maximos and then, on the basis of that, created a further revised
Georgian Life.

To these two cases, we can add at least one more Greek hagiographical text,
in this case definitely Metaphrastic, a version of the Passion of Barbara (BHG
216), which in the form copied by Theophanes and preserved in Athos, Kout-
loumousiou 25 of October 1011 has undergone stylistic revision, most likely, as
has been convincingly argued, by Euthymios himself—though for Barbara we
do not know if a Georgian translation was made by Euthymios."*

Furthermore, we can point to a series of texts in the Metaphrastic M. enologz'on,
which can be found among (a) the texts translated into Georgian by Euthymios,
(b) the Greek manuscripts copied in Iviron at his time, and (c) those texts culled

47 See van Esbroeck 1988a, 802 (with comments on Kekelitze’s view on the text) with Khoperia 2003
and 2005, and also Khoperia 2009, and 2015 (esp. pp. at 446-7). For the Greek dossier of Maximos,
see also Roosen 2010.
148 Apart from Maximos the Confessor and St George, Mosq. Synod. gr. 162 contains dossiers (includ-
ing often rare texts) on Saints Demetrios, Cyrus and John, and Gregory of Nazianzus. The dossier
on the latter saint is a case in point, since the manuscript contains the following two texts in sequence:
first (ff. 252r-274v), the widely circulating Life by Gregory the Presbyter (the only text in the volume
which was also included in Metaphrastes’ Menologion); and second (ff. 252r-274v), a Discourse on
the return of Gregory of Nazianzus’ relics to Constantinople (BHG 728), produced at the court of
Constantine VII Porphyrogennetos and for which Mosq. Synod. gr. 162 is the earliest of only two
copies (Flusin 1999; esp. pp. 37-9).
49 See Daria Resh on the Greek redaction of BHG 216 in Konstan and Resh forthcoming b. For ex-
isting Georgian translations of Barbara’s Passion (without attribution of authorship, however), see
Tarchni$vili/Assfalg 1955 = Kekelidze 1955, 471.
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for phrases in creating Theodore of Edessa and Barlaam and loasaph—we have
identified these texts above (3.2) as far as Theodore of Edessa is concerned, and
a similar list could be drawn for Barlaam and Ioasaph. Could it be that also
some of these Greek works have undergone minor rewriting in the process of
being copied down and then used for the Georgian translation? For instance,
to name one example, the version of Gregory of Nyssa’s Commentary on the
Lord’s Prayer (CPG 3160), preserved in Theophanes’ Vatican, BAV, Ottob. gr.
428, appears also to be the result of rewriting's°

(4

Before every single text, Greek and Georgian, and related manuscript has been
studied, we cannot say if most of the Greek texts—hagiographical as well as non-
hagiographical—in the Euthymian environment went through Euthymian re-
writing, or if any such re-writing was performed in a Euthymian fashion, or if
in every case the re-writing was done for the purposes of translation into Geor-
gian. Nor can we claim with any certainty whether the above re-writing activity
was because Euthymios was influenced by, or even belonged to, the intellectual
circle of Symeon Metaphrastes as well as Nikephoros Ouranos, as has been sug-
gested—for Euthymios could have actually operated in part antagonistically to
them. As suggested earlier in our discussion (2.1 and 2.4), and as we wish to re-
visit here, there remains an alternative—or perhaps complementary—possibil-
ity. If Euthymios received or, at the very least, completed his training in discur-
sive culture on Athos under Athanasios, he may also have continued a discursive
practice reflected in manuscripts of John Chrysostom copied on the holy moun-
tain by Athanasios the Athonite’s close associate and scribe, John of Lavra, in the
mid-98os and mid-99os.

These manuscripts follow the most recent Constantinopolitan trends. This
applies not only to John’s Constantinopolitan scribal habits, which, as has been
demonstrated by Marco D’Agostino and Paola Degni (2020), are fine specimens
of Perlschrift, a formal book-script developed precisely in this period in the cap-
ital. It pertains also, we would argue, to the form of the texts included. For in
these manuscripts, many (if not all—the matter has not been thoroughly inves-
tigated) of Chrysostom’s works are re-written in procedures which partly resem-
ble what we encounter in Euthymios’ Georgian translations and Greek works."
Euthymios, we should remember, early on in his translation project worked pre-
15° See Boudignon, Cassin, and Seguin 2018, 198200, yet with no discussion of the likely Euthymian

connections.

51 On the 10%M-c. revision of Chrysostomic works, see most recently Konstantinidou 2022, who men-

tions two mss. of John of Lavra among the earliest specimens of the revision: Paris, BNF, Coislin 75
(Diktyon *49219) and Mosq. Synod. gr. 100 (Vladimir 108; Diktyon 43725), dated to 993 (in the arti-
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cisely on John Chrysostom (perhaps using the relevant Lavra manuscripts or
copies from them?), before turning later on, in a more concentrated fashion, to
hagiographical texts, including Metaphrastes.’s*

These re-writings of Chrysostom, attested in the manuscripts in question,
must have been very recent products and one could even speculate that either
Athanasios himself or, at the very least, the intellectual environment to which
he belonged or in which he was formed, was behind their making. Athanasios,
as our readers recall, had been an accomplished teacher in Constantinople at
the time of Constantine VII Porphyrogennetos (945-959), a period when in-
terest in John Chrysostom as well as Gregory of Nazianzus, that other favorite
of Euthymios, was remarkably concentrated and promoted not only by the em-
peror himself but also by rhetoricians including (but not limited to) Theodore
Daphnopates (for Chrysostom) and, a bit earlier, Niketas David the Paphlag-
onian (for Gregory), themselves protagonists in the gradual rhetoricization of
Byzantine hagiography which culminated in Symeon Metaphrastes.’> If Eu-
thymios completed his discursive schooling with Athanasios and his learned
scribes, he may thus have learned the trade of rewriting and certainly its legiti-
macy and cultural cache on Athos.

The questions that remain open are many. Nevertheless, whatever the intellec-
tual origins of Euthymios’ rewriting, the above is, in our view, sufficient to justify
the following proposition which we would like to put forward here. Namely,
what we witness in A or, more specifically, the stylistic revision done in rela-
tion to Theodore of Edessa (the Life and Chapters) was possibly conducted also
for the purposes of preparing the basis for a Georgian translation, and, as far as
one can discern this, the same might apply to the second version of Barlaam
and loasaph as well. Euthymios’ sudden death may perhaps have prevented him
from proceeding with these further possible translation projects himself, yet the
re-written versions offer us traces of what might have been in the making.

cle, this ms. is mistakenly cited as Mosq. Synod. gr. 101 [= Vladimir 102; Diktyon 43726]). For these
revisions, see further Gignac 1998 with Konstantinidou 2006, 69—71 (with further bibliography).
5> No study exists, as far as we know, regarding the Greek versions of the Chrysostomic texts used for
Euthymios’ translations.
153 On Daphnopates and Chrysostom, see Haidacher 1902. On Niketas and Gregory, see Rizzo 1976
and Moreschini and Costa 1992. On Constantine VII and Gregory, see Flusin 1998 and 1999. On
rhetoricization in relation to Gregory of Nazianzus in this period, see further Papaioannou 2021d,

83-7 and 95-102.
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3.4. CONSTANTINOPOLITAN CANON, EUTHYMIAN INNOVATIONS

It is time to summarize our observations and articulate some broader inquiries.
The composition of the Life and Chapters of Theodore of Edessa, similarly to
the composition of Barlaam and loasaph, went through a complex multi-stage
process. First, a Georgian hypotext, the relatively short Passion of Michael the
Sabaite as preserved in a manuscript in the Iviron library, was rendered into
Greek by Euthymios. The first draft translation (if it ever existed) does not sur-
vive. What is preserved in Greek is a much larger text, most probably composed
after the completion of Barlaam and Ioasaph in May 1021. Within this text, the
story of Michael is embedded, in a restructured, creatively reconfigured, and ex-
panded form, within a new story. The latter is the biography of a fictive saint,
Theodore of Edessa, a distant double of a real personality, Theodore Aba Qur-
rah, a leading figure of ninth-century Syro-Palestinian Christianity. This larger
work was inspired s the Passion of Michael and, partly, Euthymios’ earlier work
Barlaam and loasaph. As conceived by Euthymios, the dossier of this invented
Theodore included also the recording of the Edessan bishop’s ascetic teachings,
the Chapters, appended as a separate textual unit right after the end of the Lzfe
of its supposed author.

In composing Theodore’s Life and Chapters, Euthymios culled a series of ear-
lier Greek texts, mostly verbatim—without attribution, but instead thoroughly
appropriated—so as to produce large and small building blocks that would make
up the words, deeds, and text of his new saint. Expectedly, these earlier texts
were discursive and narrative in nature. The former derived mostly from the
Syro-Palestinian intellectual environment and relevant theological canon popu-
lar throughout the Byzantine world by Euthymios’ time, while the latter came
primarily from the most recent Constantinopolitan hagiographical production,
exemplified by Symeon Metaphrastes’ Menologion and some related composi-
tions. The latter textual corpus, along with star-rhetoricians from the early
Byzantine homiletic canon, such as Gregory of Nazianzus and others, and also
Euthymios’ own Barlaam and loasaph, were furthermore employed on a more
minute level, so as to generate the style and linguistic register of the narrative and
framing parts of the Life and the Chapters of Theodore as a whole.

Once the full text was composed, through a creativity that radiates from ev-
ery contour and fold, and once it was copied, Euthymios returned to it one last
time. This process, likely through dictation, was completed by June 1023, when
a slightly paraphrased Life and Chapters was written in a manuscript in Iviron.
This more Euthymian and, at that, “authoritative” version in terms of style was
perhaps created also with the intention that Theodore of Edessa would be trans-
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lated in the future into Georgian as well—though this last point can only remain
a speculation.

(4

For anyone familiar with Euthymios, it is perhaps no surprise that extra-
linguistic translation, textual nesting, and intra-linguistic re-writing were the
composition techniques employed for Theodore of Edessa—and Barlaam
and Toasaph. Scholarship on Euthymios’ better studied Georgian translations
has identified all three procedures as being at work in the corpus of texts he
had created for his Georgian-speaking audience.* To this earlier image of
Euthymios, we were able to add a detailed view of the same techniques, this time
applied to his Greek compositions: not only as translations from Georgian—as
has been gradually, though hesitantly, accepted about Barlaam and loasaph
and only rarely about Theodore of Edessa in earlier scholarship—, but also as
products of textual nesting as well as textual re-writing, which was applied, as
we also argued, beyond these two texts into other Greek hagiographies produced
in the context of Iviron.

What motivated Euthymios to create these two large compositions in Greek
and, especially concerning us here, Theodore of Edessa? Why did they take this
specific form? And what is their place in the history of Byzantine Greek liter-
ature? The answer to these questions partly lies in Euthymios’ socio-historical
context, which we have outlined earlier in this introduction, as well in the cul-
tural premises and intentions that the story of Theodore of Edessa could unfold
before Euthymios’ readership, premises and intentions which we shall explore
in the next chapter. Here, we would like to survey these issues from a lizerary
historical perspective.

The Literary Context

The scene must be first set briefly of the major literary trends within the social
contexts in which Euthymios was formed as a reader and writer—namely the
networks of monastic and lay audiences between Athos, Constantinople, Syro-
Palestine, and, perhaps also, Southern Italy. Our focus shall be the two discur-
sive fields which were crucial for the composite nature of Euthymios’ two Greek
texts: narrative hagiography and theological literature, including homilies, dog-
matic treatises, and monastic/ascetic advice texts.'

54 See 3.1 (text and note 35) above.

'55 General overviews of Greek literature in this period: Kazhdan 2006, 133-336; Flusin 2006; Agapitos

2020, 19-33; on hagiography specifically (highlighting the 10h-c. systematization efforts which we
shall also discuss): Efthymiadis 2011; Paschalidis 2011; and the joined papers of Ivanov 2016a and 2016b,
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What one first observes is that the weight—which attracted financial and so-
cial capital—for both fields in Euthymios’ time fell on texts intended and suit-
able for public recital in liturgical settings. Nevertheless, these same texts were
also read beyond strictly speaking ritual contexts—in lay and monastic educa-
tion, pious aristocratic households (including the imperial palace), monastic re-
fectories and gatherings, and in public, semi-public, or private, communal or
solitary settings. Second, both fields were being extensively systematized in Con-
stantinople, often through imperial initiatives, on the basis of earlier authorita-
tive texts—a process peaking in the mid-tenth century. In the following decades,
these systematized corpora began to be “exported” or “imported” (depending
on how centripetal this activity may be seen) throughout the Byzantine world,
in Greek and in Georgian, Arabic, and Slavic.5°

The protagonist texts in the systematization of theological discourse, beyond
the aforementioned Syro-Palestinian textual tradition, which boasted a series
of texts produced from the sixth into early ninth century, were a few early
Byzantine homiletic corpora (with partly hagiographical content as well) by au-
thors whom we have encountered many times above, Basil of Caesarea, Gre-
gory of Nazianzus, and John Chrysostom. In hagiography, the systematization
of which seems to have been slower in the making, the most recent watershed
moments had been the formation of the Synaxarion of Constantinople in the
9s0s—whose impact was steadily increasing at the time of Euthymios, who pro-
duced a Georgian version, and beyond—and then the new Menologion put to-
gether by Metaphrastes and his team in the 970s and 980s.7

Given the fact that the generic identity of Euthymios’ two texts was hagio-
graphical, and that Euthymios was, above all, indebted to Metaphrastes for his
prose, one is obliged to first juxtapose Barlaam and Ioasaph and Theodore of
Edessa to this last and most recent canonical corpus, Metaphrastes’ Menologion.
The latter, as is well known, had introduced certain innovations. It established
aspecific selection of saints and feasts, for most of which specific earlier versions
were selected from a large corpus of related hagiographical texts, while for some
saints and feasts new compositions were put forward. Moreover, as far as we
can tell, for the first time in the history of the Menologion—whose beginnings

Flusin 2016, and Déroche 2016; on the relevant compilation practices: Holmes 2010 and Van Deun
and Macé 2011. For some discussions pertinent to what follows, see also Papaioannou 2024a, 29-40,
20262, and 2026b.

156 On these translation movements, in Georgian and Arabic, see 2.4 (text and notes 63 and 64) above;

on translations into Slavic, see Ivanov and Turilov 2021.

7 On the Synaxarion of Constantinople, see Luzzi 1995 and 2014 with Papaioannou 2022 and 2026b
(with further bibliography). For details of the Metaphrastic Menologion, presented in this and the
next two paragraphs, see the authoritative treatment in Hogel 2002; see also Hogel 2014. For another

overview and further bibliography, see also Papaioannou 2017, vii—xxvi.
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as a liturgical collection can be traced back to the eighth/ninth centuries™* —,
Metaphrastes’ collection also aimed at a consistent unity of style and linguistic
register across the entire corpus, based on the style of a few hagiographies in-
corporated within it with virtually no alteration as well as the aforementioned
late ancient homiletic corpora—along with a more recent one, namely the tenth-
century hagiographical homilies of Niketas David the Paphlagonian. To this
stylistic yardstick, all incorporated texts had to conform, whether these were the
few new compositions or the many anonymous earlier ones, which were revised
through metaphrasis, namely re-writing.

The Menologion thus created a canon of liturgical feasts, a canon of authori-
tative texts, a canon of some authoritative writers (for those few texts that were
incorporated eponymously in the collection), and a canon of style. But it was
also left incomplete, in its coverage of the full ecclesiastical year, especially its sec-
ond half (March through August)."® Furthermore, though the initial impetus
and the eventual function of the project were certainly canonical, there are in-
dications that some time had to pass before this canonization gained full force
in the Byzantine world, a development that would be completed by the 1030s
at the latest. Between the 990s and the 1030s—a period which coincides with
Euthymios’ literary activity—it is unclear how much, in what form, and with
what status Metaphrastes’ Menologion did circulate, a problem which cannot
be treated here.®®® Regardless of the exact details, both the incompleteness and
the fluid status of the Menologion, early in its history of transmission, invited
completion as well as adaptation, reconfiguration, and even deviation, as all lit-
erary canons do, especially in the context of literature produced primarily for

usage in ever-evolving practices associated with ritual and devotional life.

(1

Whatever the actual connections that Euthymios had or did not have with the
author of that Menologion, it is beyond doubt that this new liturgical collection
was very much in his mind—after all, as Christian Hegel has rightly observed,
Euthymios’ monastic library, collaborating scribes, and translation activity pro-
vide the only securely dated and localized evidence of Metaphrastes’ influence

158 See Ehrhard 1937 (namely, vol. I) and the discussion in Hegel 2002, 20~60; more work needs to be
done in this regard. See also recently the overview of the relevant hagiographical manuscripts/collec-
tions in Hegel 2025.

159 See Hogel 2002, 113—20; cf. also Hogel 2024, 141-2.

160 The fluid status of the Menologion applies to the very text itself, as at least two recensions (with mi-
nor variations) can be observed early on in the transmission history; see Papaioannou 2017, 266-7.
In this regard, a further problem which we are unable to address now—as most of the related texts
remain without a proper critical edition—is which recension of the Metaphrastic texts was followed
by Theophanes for those Metaphrastic texts that he copied and consequently which recension is the
basis for the borrowings in Euthymios’ compositions.
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from the 990s to the 1030s."" Indeed, as we would like to argue, something larger
was at stake for Euthymios. In our view, Euthymios was actively and consciously
engaged in a project of creating a new, Georgian corpus of hagiographical texts
based also on the most recent such corpus coming out of Constantinople of his
time, namely Metaphrastes’ Menologion.

The undertaking makes good sense in the context of Euthymios’ larger trans-
lation project. From the surviving Euthymios’ Georgian translations, it is clear
that he was targeting first and foremost canonical corpora’®* with the intention
of replacing, updating, and expanding the relevant earlier Georgian tradition,
most of which derived from a Syro-Palestinian environment and often transla-
tions from languages other than Greek. Thus, he proceeded with the comple-
tion of the canon of the New Testament (translation of the book of Revelation
early on, in 978), the establishment and partly creation (because of his inventive
and compilatory translations) of major homiletic and ascetic collections—espe-
cially by Basil of Caesarea, Gregory of Nazianzus (complete with relevant com-
mentaries), John Chrysostom, and Maximos the Confessor—, and of course
the translation of the Synaxarion and the major hymnals which had been put
together over the course of the ninth and tenth centuries in Constantinople.

His longer-term target seems to have been a Menological collection in Geor-
gian. This is apparent from both the Greek hagiographical texts Euthymios did
translate into Georgian (the earliest dated relevant such translations are from
991), and the several Greek hagiographies he had Theophanes and others copy
for the library of Tviron from 1004 (at the latest) and onward, from which point
both the Greek and the Georgian hagiographical evidence in Euthymios’ tex-
tual environment in fact increases. This was a corpus where the Metaphrastic
Menologion was central but did not constitute the totality. Many more hagio-
graphical texts were included, often dossiers with multiple texts pertaining to
a saint, and certainly some new versions of earlier texts, even Metaphrastic ver-
sions, were created. Unlike his other works, this enormous project for Georgian
audiences, like that of Metaphrastes himself, was never completed—perhaps in-
terrupted by Euthymios’ sudden death in 1028.

What is pertinent to the present inquiry is that a byproduct of Euthymios’
gradually intensifying collection and production of hagiography were the two
texts which targeted Greek audiences as well, on Athos, Constantinople, and
possibly beyond. Euthymios, that is, while gathering and revising more and
more Greek hagiographies and preparing translations of such texts into Geor-
gian, took the step of also composing two extensive, fictive Greek hagiogra-

161 Hegel 2019, 359.
162 Cf., Bezarashvili 2013, 104-s5.
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phies, based partly on Georgian hypotexts, both unknown to the Greek tradi-
tion. Though, as we have speculated above, both texts, in a rewritten form, could
have possibly been destined eventually also for a Georgian-speaking audience,
Euthymios must definitely have been thinking also of a Greek audience—other-
wise why would he invest such an immense and ingenious effort in composing
them? And, indeed, his two texts gained precisely such an audience, and quickly
a very devoted one at that—especially in regard to Barlaam and Ioasaph and
later on with respect to Theodore the Sabaite’s Chapters.

The issue of the intended audience is crucial. Euthymios’ place as a hagiogra-
pher in front of this Greek audience was somewhat precarious, we might say. A
partly integrated outsider, a bilingual person, and a dedicated Georgian, actively
engaged in constructing Orthodoxy in that language, Euthymios was likely anx-
ious—to put it in rather simplified, but hopefully not too simplistic “psycho-
logical” terms—to gain authorial respectability and, as it were, to fit in within
also Greek-speaking/reading settings, when creating such large compositions in
Greek. Along the way, consciously or unconsciously, with his two compositions,
Euthymios over-achieved and partly over-stepped, maximized and partly reno-
vated the literary canon that he was at such pains to re-create in Georgian and
imitate in Greek.

Beyond the Metaphrastic Menologion

These Euthymian innovations took various forms. Let us begin with the /zzurgi-
cal perspective. At the most basic level, what Euthymios—drawing on his own
Georgian tradition—introduced to his Greek-reading audience were several en-
tirely new saints, presumably intended also for liturgical veneration: Barlaam
the ascetic, Ioasaph the Prince turned ascetic, Theodore, a Sabaite monk and
then bishop of Edessa, Michael the Sabaite martyr, and John, the Persian King,
former Muslim, and then also a martyr.

In this regard, Theodore of Edessa seems more in line with a Menologion that
completes Metaphrastes within the larger framework of menological readings.
It provides dates of commemoration and insists on the list of saints it puts forth
to the reader. It was based, as we saw earlier, on a Georgian menological text, the
Passion of Michael. Moreover, as we have also seen, in its second, final version
B in the essentially authorial manuscript (A), the text was preserved in a partly
menological, liturgical collection. As a matter of fact, near the middle of the text
of Theodore’s Life (section 45,4), on the margin of ms. A (f. 248r), one reads, in
Theophanes’ handwriting, the word “Zté(oic) = Pause”. The note addressed the
lector and perhaps signaled the end of one session’s (a day’s?) reading portion.
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The picture is, nevertheless, complicated. Though Euthymios’ new saints
did become known and venerated in some circles, the Life did not enter consis-
tently or decidedly Menologia manuscripts nor, we might add, were the saints
of Theodore of Edessa ever included in the related Greek Synaxarion tradition, as
far as we are able to tell. This is partly to be expected. Euthymios’ work on Saint
Theodore did not simply consist of a short or medium-sized Life, with a straight-
forward biographical narrative, which could fit a typical Menologion. Rather,
Theodore’s biography is an extensive and composite text of 31,933 words. More-
over, it includes a second textual unit, the Chapters, as an integral component,
a clearly non-hagiographical work, destined to be read both independently and
also together with the Life, thus raising the number of words to almost 40,000.
A few extensive texts were occasionally incorporated in Menologia and, more
specifically, the Metaphrastic Menologion, but they were rarely as extensive or
as composite as Theodore of Edessa’® Theodore of Edessa could work, that is,
simultaneously as a menological azd as a non-menological text.

This ambiguous status is reflected in the manuscripts of version a. The
twelfth-century Athonite manuscript F contains a fragment of a hagiographi-
cal collection, where the Life of Theodore (whose beginning is unfortunately
missing) is followed by two Metaphrastic texts for Eustathios Plakidas (Sept. 20)
and John Chrysostom (Jan. 27)—both texts notably used and likely re-written
in the context of Euthymios’ translation project—and then, as if as an appendix,
Theodore’s Chapters. The thirteenth-century (also likely Athonite) G transmits
only the Life of Theodore, which is missing its end and thus any likely other
texts possibly contained within it originally; the Lzfe nevertheless carries the litur-
gical designation of July 19, so we may be dealing with a fragment of a book
with a menological function. The same could likely apply to the eleventh(2/2?)-
/twelfth(1/2?)-century E, a manuscript mutilated both at its beginning and at its
end, and whose title page for the Lzfe of Theodore is faded. Finally, the sixteenth-
century manuscript m, created in Iviron, follows (though in a reworked fashion)
our manuscript A, and thus retains its menological character.

All other manuscripts, however, place the Life among non-liturgical readings,
whether as a single text (mss. N and L) or as part of a small (B, C, J, and K) or
bigger collection (D, copied by the same scribe as G); three of these manuscripts
include the Chapters right after the Life (B, N, and K), one (D) includes them
in a separate segment of its collection of ascetic texts, while the Chapters also

163 Tn general, very few texts exceed a 10,000-word count in Metaphrastes’ original Menologion. Among
the most extensive ones were the epitome of the Clementine Homilies (BHG 345-347; CPG 1015.7;
CANT 209.7) of 25,310 words, followed by the 17,928 words of the aforementioned (n. 120) Life of
Stephen the Younger (BHG 1667). On the (related for us here) Lives of Pankratios and Symeon the

Younger by Ouranos, see note 135 above.
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survive in numerous further codices independently. The transmission behavior
of the excerpts from the Life is similar, as they are part of anthologies or mis-
cellaneous collections. Since thus we have no manuscript of version o which
goes back to Euthymios’ life-time or immediate environment, it cannot be estab-
lished whether it was originally part of a hagiographic (as is the case with version
B and manuscript A) or a non-menological collection. Nevertheless, the later
manuscripts suggest that the text did assume also the latter status, and this must
have translated into recital settings and functions which were outside those usual
for menological hagiographies.

This situation is even more accentuated in Barlaam and loasaph which, as far
as is possible to know, was never provided a liturgical rubric in the manuscripts
that transmit the text—the two saints themselves were given liturgical dates
(though no narrative synaxaria) only in the twelfth-century Greek Synaxarion
tradition, within the context of so called M* recension.®* This definite non-
liturgical placement of the text can be explained by two factors: (a) unlike the
Georgian hypotext of Theodore, the original Georgian Balavariani apparently
did not have a liturgical designation (even if the two saints had entered the Geor-
gian liturgical calendar by the tenth century)lGS; and, perhaps more importantly,
(b) Barlaam and loasaph comes to an immense size (64,899 words), a length
that exceeds by far what can be contained in a Menologion volume—it follows
naturally that it is usually transmitted in single-text manuscripts.

Though both texts, that is, were fully immersed in Metaphrastic style and
were likely created as byproducts of Euthymios’ larger project of creating new
hagiographical collections in Georgian (and perhaps also in Greek), they also op-
erated—one of them completely—beyond the limits of menological collections
and their most recent Constantinopolitan standardization effort.

¥

At that, both texts satisfied yet another strand of hagiographical literary tastes
evident in this period. These tastes were partly distinct from the hagiographi-
cal canon which was being formed in Constantinople of the latter half of the
tenth century—indeed, some of the saints which such texts celebrated either
did not make it into the Synaxarion of Constantinople or were included only
later, sharing the similar fate of Euthymios’ new saints.’®® We are referring to
the Middle Byzantine interest in Lives which were very lengthy and partly com-
posite, and which were written in a style resistant to high, learned aspirations.
164 See Papaioannou 2022, 174, and 2026b—contra Volk 2009, 146.

165 Volk 2009, 58. See also Sakvarelidze 2014, 285—6 for the m-c. evidence.

166 See Papaioannou 2026b (specifically, on Sts Andrew the Fool, Basil the Younger, and Nephon of
Konstantiane).
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Thisis a “group” of hagiographical texts which has been discussed in scholarship
from different perspectives, though never treated comprehensively in depth.167
The list of texts which might be said to belong to this “group” has not been
fully settled and the (sometimes excessive, in our view) tendency has been to as-
sign all potential members to the latter half of the tenth century, and even in
the same social circles.'®® The matter cannot be resolved here, but texts of this
“group”—such as the Life of Andrew the Holy Fool, the massive dossier of Gre-
gentios of Taphar (BHG 70s; CPG 7009; Berger 2006), Basil the Younger’s Life
(BHG 263; Sullivan, Talbot, and McGrath 2014 and Pentkovskaia, Shchegoleva,
and Ivanov 2018), and the Lzfe of Nephon of Konstantiane (BHG 13712; Rys-
tenko 1928; Ivanov 2006, 168—72, Marinis 2017)—, all extensive and partly com-
posite have often been brought up in connection to either Barlaam and loasaph
or Theodore of Edessa or both.'®?

And, rightly so. At least one among them, namely the Life of Andrew the
Holy Fool, certainly both pre-dates the making of Theodore and can be linked,
as we have seen, with it.”° To Andrew the Fool, which is a mid-tenth-century

167 Rydén 1990; Ivanov 1996; Magdalino 1999 and 2003b; Kazhdan 2006, 185-210; Berger 2006, 40-s;
Efthymiadis 2011, 125-8; Flusin 2016, 28—29 and Déroche 2016 with the comments by Ivanov 2016b;
Flusin 2018, 12-13.

See the critical remarks in Messis 2012, 208-16 and 2014a, 204—6; also, Timotin 2006.

See the aforementioned studies of Efthymiadis, Flusin, and Déroche in n. 167 above, as well as the

168

169

following remarks: Hogel 2012, 236 (in relation to Euthymios’ Barlaam and Ioasaph): “... the strategy
of Euthymios was to make the new text appear in the Greek world as a specific type of hagiography
that was becoming widespread, perhaps even popular, in Byzantium at the end of the tenth century,
namely the saint’s life of a type that included whole treatises and extensive documentation, in some
cases approaching historiographical dimensions. These texts, such as the Life of Gregentios, the Life
of Basil the Younger, and to some extent also the Life of Andrew the Fool, were lengthy texts (more
than one hundred pages in modern editions), which despite their clear mirroring of ordinary saints’
lives took the genre beyond its liturgical limits, and instead focused on convincing its reader through
narrative inventiveness (as in the Life of Andrew the Fool) and massive documentation (as in the Life
of Gregentios)”.

And Tkachév 2023, 21-22 (in reference to the Life of Theodore, though not in connection to Eu-
thymios): “[Theodore’s] Life is indeed one of the striking examples of the genre of Lives of the
so-called framed or novelistic type (see the Lzves of St. Gregentios the Homerites, St. Andrew, Fool
for Christ, St. Nephon of Constantiane, St. Basil the Younger, etc.), whose heyday in Byzantium
occurred in the 1oth century. Texts of this kind are characterized by common features: a fictitious
hero and narrator (allegedly an eyewitness); anachronisms; a large volume due to the inclusion in
the Life of texts in various genres, indirectly related to the hero of the narrative; literary entertain-
ment. Many of these elements are also found in the Life of Theodore, a person who is undoubtedly
real”.
170 Cf. 3.2 above. We cannot claim the same with any certainty about the hagiographies on Gregentios,
and Basil the Younger, and Nephon, the latter two of which may in fact be nthoc. compositions.
The earliest preserved manuscripts of all three texts date to the 12 ¢, while the earliest evidence for
the existence of the stories of Gregentios and Nephon date to the mid-ih c. (Berger 2006, 163 on
Gregentios, and Rydén 1990 on Nephon). Moreover, for what it is worth, no Georgian translation
of any of these three texts is listed in Kekelitze’s relevant catalogue; Tarchnisvili/Assfalg 1955 = Keke-
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Constantinopolitan product, we would like to also add a related text of South-
ern Italian origins. Though it has not been studied together with the aforemen-
tioned “group” in this regard, it shares some of its key features (namely size and
composite nature) and was certainly crucial for Euthymios. Thisis no other than
the Life of Pankratios, mentioned many times above and dateable to around the
turn of the ninth century.”"

Unlike common menological texts, yet similar to other texts in the above
“group”, the Lives of Andrew and Pankratios could hardly be read within one
liturgical service or in one reading session. They were both quite extensive (An-
drew: 45,558 words; Pankratios: 66,371 words), and both included slightly inde-
pendent textual units: a section with Questions and Answers (lines 2893-3460)
and an apocalyptic Vision (3805—4131) in Andrew’s Life and an autonomous fic-
tive story on Tauros and Menia (sections: 280-302) in Pankratios.””* Moreover,
both were also composed in a style that is somewhat removed—in varied degrees,
of course—from the Metaphrastic, high-register style of Constantinopolitan lit-
erature of Euthymios’ time.

A thorough comparison of Euthymios” Greek compositions with these and
other similar (earlier, contemporary, later?) works is beyond the scope of our
study—just as it would far exceed the limits of our present work to conduct a
tull-scale comparison with menological collections with which Euthymios might
have been familiar. Nevertheless, if we were to set, in general terms, Euthymios
against contemporary Greek mainstream Constantinopolitan hagiography and
alternative trends, we could venture the following opinion.

Euthymios’ most basic departure consisted in adopting the parame-
ters—length and composite nature—of “oversized” texts like those on
Pankratios and Andrew, while he simultaneously introduced into their “genre”
(if we can call it thus) a distinctly Metaphrastic, Constantinopolitan style.
The effect was thus double, and partly paradoxical. The “genre” was fully

lidze 1955, 465—97. Thus, while the following distant connections to Euthymios may be pointed out,
they are far from conclusive on whether Euthymios knew these texts: (a) The oldest manuscripts of
Nephon (44031, dated to 1126: Lavra) and Basil (Diktyon 24075: Iviron) are likely Athonite; (b) the
Life of Gregentios (5,306-14) and our Theodore (s,1) share a similar—though more elaborate in the
former text—vision where the saint is handed honeycomb to eat; (c) similarly, there exists a minor
convergence between passages in the Life of Theodore 77,2, Barlaam and loasaph 18,142-143, and
the Lzfe of Basil the Younger (6,16), but the direction of the relation is unclear and likely Barlaam
and loasaph is the model; see also 67,1 where a word (4o tpamiuop@o) is shared between the Life of
Basil the Younger and that of Andrew the Holy Fool, which is perhaps the ultimate source.

17t Notably, a manuscript dated to the latter half of the eleventh century and originating in the monastery

of St Mary of Patir at Rossano, Vat. gr. 2010 (Diktyon 68639), contains in sequence both the Life of

Andrew (ff. 1r-129v) and that of Pankratios (ff. 130r-206v).

That the composite and fictive nature of Life of Pankratios may have served as a model for the Life

172

of Theodore, see Datiashvili 1973 with Kekelitze 1945, 23-33.
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“Constantinopolitanized”, while the Constantinopolitan canon was infused
with the delights of the alternative “genre”. With respect to the latter, and more
specifically, with respect to textual length, Euthymios was preceded and likely
inspired also by Nikephoros Ouranos’ rewriting of the Life of Symeon the
Stylite the Younger, a less composite and less fictive, but certainly Metaphrastic
in style text, which runs to ca. 115 pages in the relevant Patrologia Graeca
volume (86), based as it was on an already very extensive early seventh-century
version (BHG 1689; 51,885 words). While, however, Ouranos’ text experienced
a limited circulation, Euthymios’ works—even if the Constantinopolitan
canon remained, in some respects, hesitant also toward them—resembled the
transmission history of similar texts within the corpus of large tales and, in
fact (especially, Barlaam and Ioasaph), superseded all of them in terms of
popularity, also in Constantinople, as evidenced by manuscript transmission
and translation into contemporary languages.

Euthymian Fictions

Beyond their size and mainly non-liturgical function, the hagiographies of
Pankratios and Andrew the Holy Fool shared with Euthymios’ two composi-
tions one further feature: a protruding fictionality, where invented saintly char-
acters are set in a quasi-historical past. Like Euthymios’ Theodore, a supposed
bishop of a major city at the time of Michael and Theodora, Pankratios is a sup-
posed disciple of Peter the Apostle who preaches Christianity in Sicily, and An-
drew lived his life of holy folly supposedly at the time of Leo I (457-474). This
feature is not, of course, absent from the Metaphrastic corpus or, more gener-
ally, menological texts or, of course, other “oversized” hagiographies associated
in scholarship (rightly or wrongly) with the tenth century, and the issue is again
too large and complex to be treated here with any detail—there are, after all,
variations and degrees of hagiographical fictionality, and certainly different per-
spectives.'”?

What is germane to our analysis here is that, by indulging in such fictive cre-
ation, Euthymios found himself in a common predicament of other hagiogra-
phers. A key issue, that is, in the handling of fictive imagination in hagiographi-
cal discourse was its authorization and the various methods adopted in order to
secure it. For, however fictive, Christian hagiography needed to raise high truth-
claims so as to attain maximum recognition. Hagiographical stories, in a sense,
were obliged to “authenticate” the truth of any fictional contents and thus the
sainthood of their main characters.

173 For overviews of the relevant issues, see Delehaye 1927 (= 1998) with Messis 2014b (and further bibli-
ography); also, Van Pelt and De Temmerman 2023.
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In this regard, Euthymios, in our view, maximizes—to what degree intention-
ally or instinctively is irrelevant—methods of authorization or authentication.
One such method was the incorporation of the new tale or text within the tra-
dition. Reference, allusion, and borrowing of previous, already authoritative
or, otherwise, authenticated texts, thematic motifs, and even style was key to
this incorporation, a method which in Euthymios takes the form of what we
have termed “textual nesting” and described in detail above. That is, his con-
sistently mosaic-like and indeed excessive intertextual composition could help
Euthymios not only “invent” Theodore of Edessa and Barlaam and Ioasaph, but
also “authenticate” them.

All the previous texts that Euthymios culled already possessed an authenti-
cated status, and this they transferred into the new text. To put it differently,
speaking with the already “true” words of other Greek texts, Euthymios could
also speak “truth” about the new saints he introduced to his Greek readers.
Along the way, he turned another contemporary discursive habit, that of an-
thologizing and creating partly composite texts,into the main composition tech-
nique. The practice of ekloge and sylloge, of selecting and collecting, is trans-
formed by Euthymios into the central mode of literary narrative creation, on all
its aspects.

At that, Theodore of Edessa is even more audacious, one might claim, than
Barlaam and Ioasaph, which served partly as its inspiration. For from the first
words in the title of the Life to the last words of the Chapters of Theodore, Eu-
thymios has incorporated most genres of contemporary Constantinopolitan ec-
clesiastic and monastic canon, narrative as well as discursive: the Life and Con-
duct of a monastic/ascetic/bishop (Theodore), two Passions (Michael and King
John; the former rebranded as a “beneficial” narrative), inter-faith Dialogues (es-
pecially the first one within the context of Michael’s Passion), two further Benefi-
cial Tales (the two brother ascetics, and the story of Ader), a monastic sermon, a
church homily, a Creed and alist of heresies, an epistle (77,2), model prayers, and,
finally, Chapters of ascetic advice.”* Within a single work, the reader is faced
with a concise panorama of contemporary Byzantine ecclesiastical and monas-
tic literature, and that panorama in turn supported the fiction of Theodore of
Edessa.

(1

Another method of authorization or authentication, common again in Byzan-
tine hagiographies, was the handling of the person who utters or produces the
174 Tris no accident that some of these genres are often marked with rubrics on the margins of the trans-

mitting manuscripts—a most notable case is ms. r (see the relevant entry in Vol. II, Introduction

L.2).
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tale. Authentication in this regard was guaranteed by the figure of the author
and/or the narrator. Once more, the matter is extremely complex.””> Euthymios’
approach, our concern here, seems to again draw on every possible resource and
to some extent maximize what was made available to him by the earlier tradition.

In Barlaam and Ioasaph, based on a pre-existing full Georgian hypotext, Eu-
thymios introduced a first-person perspective, an “I” that speaks in the prologue
and the epilogue of the text, not present in the original Balavariani. This narra-
tor, who remains extraneous to the story, can be taken by the reader to be anony-
mous or identical to the invented “John, monk of the monastery of St Sabas,
who transferred the tale to the Holy City (Jerusalem)”—as is given in the most
commonly preserved title. The latter, in our view (to pick up a line from a query
earlier in our introduction), was indeed the original, since it seems more likely
that Euthymios followed also in this text his usual modus operandi and invented
an agent of discursive authority rather than that he signed his work with his own
name, as has been claimed recently. The scattered later evidence to the contrary
belongs, in our opinion, to later attempts to keep the memory of Euthymios
alive among Georgian-friendly communities and neither records nor retains his
original intention.”7

However this might be, within the parameters of Euthymios’ text, in the pro-
logue (27-30) the narrating “I” is presented as the last transmitter of the tale in
a long list of testimonies, both oral and textual. “. . . &fynow Yvyweels . .
. 00O g olwmhoOpaL, fYTep Lol APNYYoavTé Tveg &vdpes eDAaBels ... ¢ drouvy-
LATWY TaOTNY Bevd@V petappdoovtes = . . . by no means will I remain silent

. about a beneficial story which certain pious men ... recounted to me after
they translated it from written records, containing no lies”, we read. And when
the narrator’s voice returns for a second and last time in Barlaam and loasaph,
he declares himself as the person who recorded in writing (though not exactly
authored) the tale (Epil. 1-3): ““Ewg dde 16 mépag Tod mapdvrog Aéyov, &v xatd
dbvoury ey yeypdeyxa, Taps Tév dyevdds TepadedwkdTWY (ot TIkiwY Avpay =
Here ends the present story, which I have written to the best of my ability, by
the honorable men who delivered it to me with no lies”.

In Theodore of Edessa, Euthymios places a stronger emphasis on authorship.
He invents Basil, a hagiographer, invested with all vestiges of textual authority (a
bishop, a relative of the protagonist saint, and eyewitness narrator); a relatively

175 See Papaioannou forthcoming b with further bibliography.

176 Cf. 1.4 above. The evidence—namely the presence of Euthymios’ name in the title of the Latin
translation, as well as in the title in two post-Euthymian Greek witnesses and the ascription of the
translation of the Balavariani by George Hagiorites to Euthymios—is marshalled by Gaga Shurgaia
(especially, 2022) so as to advance the theory that the name of Euthymios appeared in the original
title of the Greek Barlaam and loasaph.
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common hagiographical stratagem, present also in the aforementioned “over-
sized” hagiographies.”” And then he invents a second, even more important au-
thor. For his saintly hero, Theodore, is an author too. The reader learns as much
in the title of the Chapters, “Tod daiov mazpés fuiy Ocoddpov émardmov Edéons
100 Zafairov, xe@aono wpoxtied” (116), while the more inferior role of publish-
ing this work, based on a “stenographer’s” copy (40,1), is left for Basil. Indeed,
from a certain perspective, one might regard the Life which precedes the Chap-
ters as a typical introductory biography to an authoritative text—something like
the Life of John Sinaites, preceding copies of his Ladder, texts that Euthymios
had translated back in 983. From the multiple authorial (oral as well as textual),

178 we are thus

but ultimately anonymous agency behind Barlaam and Ioasaph,
confronted with the unabashed doubly pseudonymous, emphatic authorship in
Theodore of Edessa.

Euthymios was used to this kind of brazen pseudonymity in his Georgian
translations, though not by inventing new authors, but by appropriating author-
itative names—his treatment of the name of Maximos the Confessor is the most
notable in this regard.””> We may also observe that, whenever Euthymios would
“sign” a translation and thus appear explicitly as its creator, this would occur in
colophons and not, as far as we can tell, in the titles of texts. Within the sym-
bolic economy of Byzantine manuscript books, this positioning of Euthymios’
name in the colophon would place the translator in the company of the commis-
sioner/patron and the scribe, but not of the author of a book, and in a hierarchy
of (in order of importance) commissioner/patron, translator, scribe. Take, for
instance, the following colophons in Euthymios’” own voice (Gippert, Outtier,

Kim, et al. 2022, pp. st and 117 respectively):

year 983, John Sinaites’ Ladder (Ivir. georg. s, ff. va—21b):

“I, wretched Euthymios, have translated this by command of my holy father
John, such as it had been spoken in Greek by the saint himself, because he was
Greek by origin. — Now, however, you who will read this holy book, pray for
our holy fathers, for John and for John the Synkellos, and also for me, sinful

Euthymios. And you who will copy it, copy it just as you find it here”.

177 For the stratagem (with antecedents in the early Christian tradition), see: Efthymiadis 1996; Rydén
2002 (on pp. 547-9, discussion of the texts of Andrew the Fool and Theodore of Edessa); Hinter-
berger 2009 and 2014 (on p. 214, a joint reference to the Lives Basil the Younger, Andrew the Fool,
and Theodore of Edessa); Alwis 2020.

178 A similar anonymous “I”, we might add, is inserted by Euthymios in the preface (“310 3 mapacad®”)
and peroration (“4AXd pot, & pueptopwv ol &AM T@Y dyxadddmiopa, T6 Eudy elmep TIvdg dyAdioma kol
uerénua”’) he added to the Miracles of George; for these textual additions, see 3.3 above.

179 See the overview in Simelidis 2020, 143 with Otkhmezuri 2016. For another example (regarding the
authorial names of Neilos, Maximos, and Basil of Caesarea), see Tkebuchava 2023. Cf. also Chikvatia
and Tkebuchava forthcoming (with comments on Euthymian “pseudepigraphs”).
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year 1008, Chrysostom’s Commentary on the Gospel of Matthew (fvzr. georg.
10, f. 159vb):

“Holy ones in God, whoever reads this holy book, offer a prayer for my father
John and commemorate me, too, sinful Euthymios, in your prayers, who by
his order and tribute translated this holy book from Greek into the Georgian
language. Offer your prayers for (my) effort and forgive me for having written

moderately”.

By contrast, and crucially for us here, in the case of translations of hagiographical
texts into Georgian and certainly the more daring ones, Euthymios’ agency—ei-
ther as translator or, much less so, as creator—is not visible at all in the Geor-
gian versions, causing much confusion and debate among scholars: these are the
aforementioned cases of the hagiographies on Maximos the Confessor which
is left anonymous; on the Virgin Mary, attributed to “Our blessed father Max-
imus the Philosopher and Confessor”); and, above all, on Demetrios, for which
Euthymios invented both an author, Gregory of Nazianzus, and a plausible dis-
cursive situation: “Sermon by Our Holy and Blessed Father Gregory the Theolo-
gian. Praise of the Great Martyr Demetrios which he Delivered upon Returning
to Constantinople a Day after the Saint’s Feast”.*

It may be that, in the field of Georgian texts, the corpus of earlier and canon-
ical works was significantly smaller than in Greek, and this could have given Eu-
thymios more space for such liberties with falsifying authorial signatures, which
seem to appear o, alternatively, disappear at will."® The Greek tradition, on the
other hand, had a stronger and more pronounced tradition of “authentic” texts
and canonical authors—as Euthymios himself acknowledges in an aforemen-
tioned letter to his “spiritual brother” Theodore of St Sabas, written sometime
after 1005, where he offers a list of apocrypha and pseudonymous works to be re-
jected and decries falsifiers of texts.”®* Yet the Greek tradition too, of course, also
allowed bold forgeries before Euthymios. One need only think of the Pseudo-
Dionysian corpus—which we can safely assume that Euthymios knew—and its
invented biblical author based on the name of a character which appears in the
Acts—like Euthymios’ Theodore based on the Aba Qurrah of Michael’s Pas-

sion.'3

180 See further pp. 3.1 above; the English translation of the titles follows Matchavariani 2024, 328 and

Shoemaker 2012.

See e.g. his treatment of Michael Synkellos’ Confession of Faith, on which see the entry on the year

991in 2.2 above.

For this text, preserved in fvir. georg. 79, see the entry on the year 991 in 2.2 and 2.4 (text and note

69) above. The relevant passage can be read in German translation in Peradse 1936, 75-6.

183 Though Euthymios did not translate the Greek Pseudo-Dionysian corpus, he may well have read
two pseudo-Dionysian works: Autobiography (CPG 6633; Macé and Muthreich forthcoming) and
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That Euthymios creates a double pseudonymity, of a saint’s biographer and
“publisher” as well as of an ecclesiastical and monastic authority, in his Greek
Theodore of Edessa and that he hides behind his creation may thus be a conven-
tion based on antecedents. The existence of prior examples in his Georgian trans-
lations and in his Greek as well as Georgian readings does not, nevertheless, re-
move from the capacious force of his use of pseudonymity. This was oz, we
may confidently say, a conscious literary play—a post-modern jest before post-
modernity. Nor was it merely an act of self-imposed censure, prompted solely
by the conventional humility of Byzantine (especially monastic) writers, by Eu-
thymios’ possible anxieties as a partial outsider, or by any desire to conceal his
tracks as a masterful appropriator of the texts of others. Rather, it also con-
stitutes a striking instance of a freedom acquired through a deeply traditional
habit, ingrained in medieval literary creation. For Euthymios and his audiences,
Georgian as well as Greek, saints and their biographers but also authoritative
voices were so important, needed, and desired, that they conld—indeed, even
should—Dbe, at times, invented. Euthymios enacted this invention of the discur-
sive self and performed the rituals of medieval authorship superlatively well.

‘Whose Double?

We would like to finish this section with one last thought. The textual world of
Theodore of Edessa is founded, as we have seen, upon a series of doubles, which
construct its spectrum of fictive truth: Basil in the Passion of Michael and Basil
of Emesa, Adramelech and King John, Theodore and Theodore Aba Quirrah,
and several others. There is, however, one further curious mirroring that we
have not discussed thus far. Several features and events attributed to Theodore
of Edessa and also Michael the Sabaite resemble those of Euthymios the Iberian
himself, as we know him through the narrative of his biographer, George Hagior-
ites. Like Michael, Euthymios has a “pleasant” face (19,1 with GRD 22/M-H 74)
and, like Theodore, he has learning difficulties, which are cured miraculously
(4,2—6,2 with GRD 13/M-H 23), he is entrusted with the “stewardship” of a
monastery (12,1 with GRD 27/M-H 58), he retires to adopt a more eremitic way
of life (14,1 with GRD 22/M-H 75), he gathers fellow brethren and delivers spir-
itual teaching (38,1-40,2 with GRD 19/M-H 49), he abstains from wine (39,1
with GRD 14/M-H 43), and murderous attempts are made on his life (69,1 with
GRD 21/M-H 73-4; indeed, in one of the instances the prospective murderer’s

Letter to Timothy on the Death of the Apostles Peter and Panl (CPG 6631; Macé et al. 2021 cf. also

2.1 (n. 27) above). Both were not preserved in Greek, but their Georgian translation was included in

the same late tenth-century manuscript in Euthymios’ library that contained the original Passion of

Michael, namely Iviron, georg. 8 (ff. sirb— 64ra); see Gippert, Outtier, Kim, et al. 2022, 8o-1. On
pseudonymity in Byzantine literature, see Papaioannou 2021¢, 494-6.



172 THEODORE OF EDESSA, VOL. I

hand is rendered motionless as in Theodore’s Lfe). More importantly, just like
Michael (25,6-28,5) and then Theodore (86,8-91,3), Euthymios engages twice
in a public debate with a Jew (GRD 15/M-H 29-30); notably, in both cases the
Jew is rendered mute, as in the Life of Theodore (90,1), and then on the first
occasion (GRD 15/M-H 29) Euthymios successfully converts his opponent and
also cures his muteness like Theodore (91,2), while in the second one (GRD
15/M-H 30), the opponent remains, like Michael’s adversary (28,4), stubbornly
defiant of Christianity.

There are at least three ways by which one can read this correspondence be-
tween Theodore and Euthymios. A simple view would be to regard it as a pa-
rade of commonplaces of hagiographical discourse. It seems equally plausible to
imagine that George, who definitely knew Theodore of Edessa, used Euthymios’
created fictive hero in order to boost the portrait of his predecessor and simulta-
neously secure his own claims for the authenticity of his story and the sanctity of
his subject. Could it be, however, that some, at least, of the above commonalities
were—consciously or subconsciously, based on personal myths or projections,
it does not matter—Euthymios’ signature of his pseudonymous tale, traces of
a semi-fictional self-portrait within Theodore of Edessa? Whatever the response,
Euthymios’ creation would not have achieved the reception it enjoyed without
the imagined world it fashioned, to which we move next in order to retrace the
appeal of Theodore of Edessa to its audience, when the work was read in its own
right, beyond its literary tricks of translation, nesting, and rewriting.



4. The World of Theodore of Edessa

4.1. SPACE AND TIME

The geography of the narrative is structured as a succession of sites and itineraries.
Edessa, St Sabas, Jerusalem, Babylon/Baghdad, Constantinople, and the briefly
mentioned Syrian cities of Emesa, Antioch, and Harran, as well as the exotic “in-
terior, absolute wilderness of the land of India” (95,2) constitute stable points
on the map delineated by Theodore’s biography, while the saint himself is fre-
quently in motion, often accompanied by the narrator Basil. He travels between
Edessa and Palestine five times, and four times between Edessa and Baghdad.
Others travel as well. King Adramelech has traveled from Baghdad to Jerusalem
together with his wife, and John the Hermic, it is implied, has traveled to India,
while his brother, Theodosios, took the journey of exile, from the desert of Baby-
lon to Edessa. When one adds to all this Theodore’s journey to Constantinople
and the frequent movements between the monastery of St Sabas and Jerusalem,
the Life constructs a noticeably wide geographical space characterized by rela-
tively free and frequent movement.

This space is shared between Romans and non-Romans, Christians and non-
Christians, Orthodox and non-Orthodox—we shall return to these groupings
below. Such a wide, traversable, and multicultural space does reflect Euthymios’
own realities, as delineated elsewhere in this book. It would also be present in
many of Euthymios’ readings, especially other relatively recent hagiographies,
such as the legendary biographies of Gregory of Agrigento—a version of which
was copied in Euthymios’ fviron and also culled for the Life of Theodore, and
where travel between Italy, Jerusalem, and Constantinople is portrayed—and
of our usual suspect, Pankratios of Taormina—where travel between Antioch,
Jerusalem, Pontus, Sicily, and Rome is envisaged.

The descriptions of cities and sites within the main narrative of Theodore’s
Life are generally minimal, as space is often reduced to a few emblematic monu-
ments, with the immediate goal of either constructing the protagonists’ charac-
ter through spatial references or creating recognizable images of distant locations
for the reader and thus boosting the verisimilitude of the story. To the latter
kind belong also a few further placenames mentioned within the brief excursus
on the loss of Syro-Palestine (21,2—23) and, especially, the longer deviation on
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Christian dogma (46-52), which populate the map of Theodore of Edessa with
basic referents in the geography of orthodoxy. Thus, we read: of Nicaea (twice),
Constantinople (thrice), Ephesus (twice), and Chalcedon (twice) as the locali-
ties of Ecumenical Councils, of Antioch, Syrian Laodicea, Cilician Mopsuestia,
Samosata, Alexandria, Libya, and Syrian Germanicia as the place of origin or ac-
tivity of heresiarchs, and also of Rome (twice: once in connection with Pope
Martin I, and once in connection with the heretic Honorius), Damascus (con-
quered by the Arabs), and Cherson (the place of exile of Pope Martin).

In the narrative itself, a privileged position is occupied by the Lavra of St
Sabas.! There are references to its main church (39,1), the cell of Theodore (14,1),
the cell of Ader, the Edessan aristocrat who renounced his wealth to become a
monk (58,3; 60,8), the cells of hesychasts and anchorites (38,1), the cemetery of
its recent martyrs, “fathers” of the monastery (14,1; 34,4; 115,3), the surrounding
desert of the Jordan (xs,1), as well as an allusion to the monastery’s book collec-
tion (16). The author emphasizes Theodore’s connection to the Lavra even after
his death by referring to his cell and to the books he copied as being “preserved
until now” (14,1; 16).

The depiction of Jerusalem centers on the Church of the Anastasis (8; 24,1
42,6; 60,4; 100,3; 103; 104,T; I15,1)—a monument, we should note, which had
been destroyed in 1009 by the Fatimid caliph al-Hakim (r. 996-1021), a little
more than a decade before the likely time of the composition of Theodore of
Edessa.* We also find references to the city market where monks could sell their
artisanal goods (24,4), Golgotha (8; 43,2), the Mount of Olives (25,1; 43,2), and
the hospice maintained in the city by the Lavra for visiting monks (20; 24,4;
32,2; 33,1).> The description of Edessa (modern-day Urfa) is similarly concise,
focused primarily on its “cathedral of Our Lord”, which receives a brief ekphrasis
that links it to the Church of the Anastasis (4s,2), butincludes also references to
the Church of the Holy Apostles (3,1), the Martyrion of Gourias, Samonas, and
Abibos (45,3), the bishop’s residence (45,3; 68,3; 70,2), the Church of St George
(66,1; 68,2; 85,7; 112,3), and a nunnery (58,3) near the column of Theodosios the

! The “famous Lavra of divine Sabas” (9,13 57,3), the “Great Lavra of the divine Sabas” (58,3), or simply
the “sacred Lavra” (1x,2); for bibliography on the monastery, see 2.4 (n. 59) above; see also 2.4 (text
and note 70).

On this event, see Canard 1965 with, more generally, the studies in Pratsch 2011; see also the recent

®

overview of the events of 1009, their prehistory and their aftermath, in Shawcross 2024, 1821 and
162—66. On the caliph al-Hakim, see Walker 2012.
On Jerusalem’s actual topography, see e.g. Wagner-Lux and Brakmann 1996. Mar Sabas” hospice and

w

guesthouse (§evodoyeiov) was founded by Sabas himself in 494; see Voltaggio 2011, 2012 as well as
Binggeli and Efthymiadis 2020, 155-6 with further primary and secondary references.
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Stylite, at the outskirts of the city, along with other stylite columns said to date
from the reign of Maurice (54).*

On the map of Syria, Emesa (modern-day Homs) appears only in the title of
the text, as the bishopric of Basil. Antioch is mentioned in relation to its patri-
arch’s visit to Jerusalem for the sake of electing a new bishop of Edessa (41-42),
and then again when the saint, traveling from Jerusalem to Edessa after his re-
turn from Baghdad, stops there and visits some of its churches—among them
the main church of the city, which remains unnamed—and then nearby monas-
teries, including that of St Symeon the Younger on the Black Mountain (104,4).
The Syrian city of Harran (modern-day Turkey), the episcopal seat of Theodore
Abt Qurrah, is also deemed worthy of a reference as a waypoint on the journey
to Edessa (4s,1). Both references, to the Black Mountain and to Harran would
have been inessential to the main narrative, but they may have served as nods,
respectively, to the growing presence of Georgians on the Black Mountain, con-
temporary to Euthymios, and to the distant link between the fictive Theodore
of Edessa and the real Theodore Aba Qurrah.

Regarding Babylon/Baghdad, the text creates a plausible sketch, but (perhaps
understandably for a Byzantine writer) with little spatial specificity, as no mon-
ument in the city is named. Euthymios refers to the rivers (73,1; 82,2: the banks
of Tigris), nearby caves (70,5 76,1: the cave of John the Hermit, situated “at a
distance of a hundred stades” from the city), and the surrounding desert (6s,3),
as well as the Christian church and the metropolitan seat (70,2; 70,3).5 The text
also mentions the palace hospice where the saint resides (71,6; 73,1; 78,5; 81,3;
86,1; 86,6; 103), the royal palace (71,4; 73,1; 78,2; 86,1), and especially its inner-
most chambers (81,1-81,3), where the king’s treasures are hidden, as well as the
royal court (86,9). When the narrative reaches its climax, the author mentions
the place of adnoumion, a gathering site for the army, inspired by a similar pas-
sage in the Life of Pankratios (107,5; cf. 3.2 (text and notes 68-69) above).

To be expected is also the exoticized image of distant India, incorporated in
our text, likely, as we have suggested, as a cross-referential gesture to Euthymios’
other composition, Barlaam and Ioasaph (see 95,2 and 1.3 (section “Narrative
World” above): “The interior, absolute wilderness of the land of India,” we read
“towards the shores of the Red Sea, where the river Ganges mingles with it, where
dwellings of elephants exist, tents of unicorns, folds of lions and panthers, nests
of asps and serpents, at the bordering territory of those two immense mountains,

4 On Edessa in this period, see Segal 1970, 213-9 and the relevant notes in our translation. On its Chris-
tian monuments, see Guidetti 2009; on the monuments cited in the Life, see also Vasiliev 1942-1943,
179-80.

5 This church is apparently unrelated to the one constructed within a walled monastic complex by the
stylite Theodosios in the “city” (65,6), after finding the money abandoned by his brother.
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the Arkanos and the Hyrkanos, it is there that colossal jars are found, works of
ancient people, not placed upright but lying on one side.”

Apart from Barlaam and loasaph, we have been unable to identify any sin-
gle, precise textual source upon which Euthymios may have relied. Rather, this
geographically confused description seems to be constructed out of a series of
textual fragments and echoes from biblical, historiographical, and hagiograph-
ical texts, though not every single bit can be located elsewhere in the written
tradition.® No mountains Arkanos and Hyrkanos, for instance, are mentioned
anywhere else; indeed, as far as we can tell, the name Arkanos is not attested at
all, and may be simply a creation of Euthymios based on the similar sounding
Hyrkanos. Our author would, at the very least, have encountered the ethnic
name Hyrkanoi (in the plural) in a passage from Epiphanios of Cyprus on the
genealogies of humankind, which Euthymios had inserted in his Georgian trans-
lation of Maximos the Confessor’s Questions to Thalassios” Similarly, any pre-
cise reference regarding the “colossal jars ... lying on one side” eludes us, even if
much has been made of it.?

On a general level, the passage places the Indian desert near the Red Sea, the
estuaries of the river Ganges (in this context referring actually to the Indus, of-
ten conflated with the Ganges®), and the Caspian Gates.” It thus belongs to a
wider strand of stories which combined apocalyptic narratives with mythologies
concerning the Brahmins on the one hand and Gymnosophists on the other," as
well as reverberations from the Alexander Romance™ and certain hagiographic
accounts set at the edges of the known world, such as those of Zosimos on
the Rechabites” and, especially, Makarios the Roman."* And though the rele-

N

See the relevant app. font. where (in order of appearance) the Lausaikon, texts from Metaphrastes’
Menologion, Philostorgius, the Psalms, Genesis, the Song of Songs, Denteronomy, the Life of Makarios
the Roman, the book of Wisdom, Gregory of Nazianzus, and George the Monk are listed.

See Holl 1915, 113,2 (Epiphanios) with Pataridze 2016, 165 (with further bibliography).

According to Vasiliev 1942-1943, 203, “this rather puzzling passage at once suggests the Indian szupas,

® N

topes, or sacred cupolas, a specific type of Buddhist religious building, consisting of a solid mass of
masonry, built above a receptacle containing a sacred relic”. On ascetics in Central Asia who lived in
barrel-shaped buildings, see Abdullaev 2019; for an Early Byzantine saint living in a jar, see de Stoop
1911, 677—but Euthymios most likely was not aware of this specific, rare text.

On the two rivers and their perception by the Mediterranean world, see Schneider 2018. Ganges is

©

often identified with the Pheison River, one of the four rivers coming from Paradise, according to
Genesis 2:11; on this identification, see Jouanno 2011, 58.

On the Caspian Gates, see Standish 1970.

Robiano 1992; Dorival 1993; Jouanno 2010; Stoneman 201s.

8th_oth ¢ where the Brahmins rub shoulders with the

Especially the ¢ version which dates from the
dog-headed and other mythical peoples.

3 On this text, see Jouanno 2010, 62—7.

'+ On this text and its fantastic world of the distant East, see Papaioannou 2023, xvi-xx with 77-127
(and the relevant notes). The text exists also in Georgian; see Tarchnidvili/Assfalg 1955 = Kekelidze

1955, 484.
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vant passage shares many cross-references with Barlaam and Ioasaph, as a whole
it partly differs from the fuller (though no less invented) image of India pre-
sented in Barlaam and loasaph or, its hypotext, the Georgian Balavariani.
Euthymios thus expressed in Theodore’s Life a slightly different view of the ex-
otic land in a synthesis of multiple readings and possibly even also—to add one
further likely source—oral traditions circulating in Georgia and Byzantium at
the time. In any event, we encounter an author who does not appear to obsess
about total or fully fortified verisimilitude, and thus does not worry about har-
monizing the representation of space between his two works, while simultane-
ously cross-referencing them.

One might detect a similar lack of concern for decided verisimilitude in the
presentation of Edessa as well as of Constantinople. References to the gueen of
cities (85,1; 85,5) in our text are rather abstract. Though a small portion of the
narrative is dedicated to Theodore’s embassy there (84,2-86,5), the Byzantine
capital, contrary to what one might expect, is given no geographical substance.
There is no mention of Hagia Sophia or the beauty of the city’s other churches
and monuments, imperial or otherwise. The city is reduced to being the site
of the highest power and the place where one can obtain access to it: a piece of
the True Cross directly from the hands of the emperors (we shall return to this
episode below).”

As for the description of Edessa, though its image is fuller, there is still a no-
table absence, as there is no mention of the so-called /mage of Edessa, Christ’s
alleged real portrait, a most important relic which the Byzantines, and the Geor-
gians among them, associated with that city—in the very few mentions of Edessa
in the Chronicle of George the Monk, for instance, the story of the relic takes
center stage (320,9f.; 740,16f; 785,1f.). The Image had been transferred to Con-
stantinople in the mid-tenth century (944) and the relevant texts would have
been available to Euthymios, along perhaps similar accounts of the acquisition
of a related Syrian relic by Nikephoros Phokas in the late 960s, the Holy Tile
(Keramion).” Thus, had our author wished to maintain historical plausibility

'S The two versions seem to reflect even two different “Indias”, one located in Ethiopia and the other
in Asia. On the confusion between Ethiopia and India in the Greco-Roman world as well as on the
fauna and flora of exotic countries, see Schneider 2004; also Mayerson 1993. On the relations between
Georgia and India, see Martin-Hisard 2002.

On relics of Christ’s Passion (including the True Cross) kept in the imperial palace in Constantinople,

2N

see Magdalino 2004 and, especially, Klein 2004; cf. also Frolow 1961, 76 and 238.

7 Notably, one of the Georgian translations of the Letter of Abgar, the basic source on the Image of
Edessa, is attributed by some to Euthymios (Skhirtladze 1998, 69), although it is possible that the cor-
pus of these translations dates to the eleventh century (Othkmezuri and Raphava 2022, 216, reject
the attribution of the translation of Abgar’s letter into Georgian to Euthymios, considering that this
translation was created in Syria); see also Karaulashvili 2004. Symeon Metaphrastes dedicates an ora-
tion for the Translation of the Mandylion; on this text, see Hogel 2002, 63, 124, and 204 and Kazhdan
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in a more committed fashion, he would have ignored neither the Image of Edessa
nor the Edessan church that housed it at the time in which his narrative is set.

Such seeming indifference to the cityscape of the Byzantine capital and the
historical “absent-mindedness” regarding Edessa could raise questions regard-
ing whether the geography, as represented in the Lzfe, implies Euthymios’ actual
knowledge of the terrain he describes, reflects the sources on which he was based,
or is a “literary” geography, created so as to serve narrative needs. The answer, in
our view, lies somewhere among all three options. At that, Euthymios seems to
display more detailed knowledge of Jerusalem, Edessa, and especially the Lavra
of St Sabas than of Constantinople. However, this does not necessarily indi-
cate a closer familiarity with the former places. After all, Euthymios should have
known Constantinople quite well, having travelled there on multiple occasions;
thus, the depiction of the City could simply be the depiction needed for the
tale. Correspondingly, though he most likely lacked direct experience of Syria
and Palestine, monks at the Iviron who hailed from, or had travelled to, those
regions could have provided Euthymios with the necessary information. Simi-
larly, Euthymios certainly knew about the /mage of Edessa and could have made
a reference to it, but perhaps the relevant Edessan material he was using for this
particular part of his text did not include a reference to it. In any case, we should
also allow for a degree of freedom and accident in literary creation.

Euthymios was not in the process of writing a historiographical account of
either the premodern or the modern variety. We may be addressing, that is, his-
toricist questions to a text and an author who have had other priorities, and
whose background in the worlds of texts and oral stories sufficed to provide the
pieces for constructing a literary space in a story that roughly corresponded to
“reality”. And the story was more important than that “reality”.

How about narrative time? In the Life of Theodore, three temporal dimensions
coexist: (a) ritual, ecclesiastical time, (b) cyclical, natural time, and (c) historical
time, the sequence of historical events. Let us look at each closely."

2006, 237. On this relic and its use in the 1o century, see further Engberg 2004, and Guscin 2009,
2016 and 2022. On the narrative and iconographic cycles of this episode in the Georgian tradition,
see Karaulashvili 2007 and Aleksidzé 2016. On the Keramion and Phokas, see Sullivan 2012.
® On the subject of time in Byzantine culture, see e.g. Sarante, Dellaporta, and Kollyropoulou 2018.
For an introduction to the topic of narrative time (and space) in relation to Byzantine literature and

further bibliography, see Nilsson 2021, 278-81.
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Ritual Time

This type of time is organized around Sundays and liturgical feasts, and it is the
first one to make a strong and then consistent presence in the story. It was “on
the first Saturday of Lent, when the Church usually celebrates the memory of
the miracle of the great martyr Theodore [the Recruit]” (3,1) that Theodore’s
mother Maria had the vision that announced her conception of her son. It was
on a Sunday that Theodore, still a boy, sought refuge in the church of Edessa
(4,3) and was then miraculously cured of his ineptness in learning “during the
time of the Divine Liturgy” (s). It was on Sundays that he was consecrated as
archbishop (45,4), gathered the people of Edessa to offer spiritual instruction
(46,2), and again, following his return from Baghdad, “summoned to a feast
all the Christian people, priests as well as monks, together with all the laity, the
rich as well as the poor ... provided everyone with spiritual as well as material
nourishment, and thus filled their hearts with true joy” (8s,7). On a Sunday,
again in Baghdad, Theodore addressed the Christian congregation of the city
after the liturgy, recounting his difficulties with the heretics in Edessa (70,3) and,
on yet another Sunday, “the king feigned an outing for hunting wild beasts” in
order to meet his namesake ascetic in the desert (92,2). Sundays were also the
days when monks and nuns broke their strict dietary regime and were to receive
more substantial food (62,1; 64,1). Saturdays and Sundays were, moreover, the
days when Theodosios would join his brother John for prayer and shared meals
during their stay in the desert near Babylon (6s,3).

Religious feasts that bear significance in the narrative include the aforemen-
tioned feast of Theodore the Martyr, the Annunciation, Easter, the days of Holy
Week, and the days following Easter. The Feast of the Annunciation is cited
(following, but restructuring the original Georgian Passion of Michael) when
Theodore, after a procession in honor of the Virgin, offers his spiritual instruc-
tion to his fellow monks (38,1). The Easter season is a particularly active time in
Theodore’s life, as it marks his ordination: on Holy Thursday, “the day when
also the sacrament of the Holy Myrrh is performed, and the churches of Christ
commemorate the Last Supper”, Theodore was ordained bishop of Edessa in
Jerusalem (42,4); in the days that followed, he celebrated the liturgy with the
patriarchs, before departing for Lavra on the Monday of Bright Week (42,6), re-
turning to Jerusalem only a week later, on “the new Sunday” (43,1). Thus three
feasts—indeed consecutive in the ecclesiastical calendar—are closely tied to the
fulfilment of the hero’s mission: the feast of Saint Theodore foretells his birth;
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the Annunciation exemplifies his spiritual maturation; Easter marks his conse-

cration.”

Natural Time

Natural time is defined by the succession of hours, days and nights, and seasons,
a succession that underscores the cyclical nature of time and action: “Our for-
tunes run in a cyclical pattern that brings changes, one after another, frequently
within the space of a single day, sometimes even of an hour” (ror,1).*°

Day and night function sometimes as a temporal unit, and sometimes as op-
posing temporal instances. During both day and night, Theodore’s mother im-
plores God to grant her a male child (2,2), and during both day and night the
demons assail the monks (96). More frequently, however, day is the time of ac-
tion (e.g. 11,1), while night is reserved for meditation. In fact, it is the night that
plays a more significant narrative role. It is often associated with divine visions
(3,25 36,1; 58,25 60,2; 60,3; 11L; 111,4) or with illusory apparitions (1or,1). Night
is also the time when the saint engages in pious discourse or exchanges beneficial
stories (64,2; 68,1), prayers (15,2; 70,2; 107,X; 113,I), or participates in nocturnal
celebrations (11,5; 16; 78,1). It is also during the night that one keeps vigils for
the dead (33,3).

Sometimes, night absorbs the day, completely replacing it, as in the case of the
repentant prostitute who “has locked herself up in a dark cell, seeing neither the
light of the sun nor the moonlight, except when sometimes, during some pitch-
black and moonless night, she comes out of the cell, looks up toward the heavens,
and gives thanks to the Lord, before re-entering quickly into that dark dwelling”
(62,2). In the framework of the narrative, night is fully tamed by asceticism and
holiness; it remains threatening only in parables that illustrate the dangers of
spiritual inertness—for instance, the rich man who followed the royal road but
arrived late at the city walls and “perished, attacked by brigands as well as beasts”
(78,45 78,5). Conversely, the night is replaced by day in the case of King John,
who decided to cease being “a believer only at night” (100,2: voxTeptvos Oeooebyg)
and to publicly affirm his Christian identity in the daylight.

9 Easter also plays a crucial role in the life of Theodosios the Stylite, as it is the time when he receives
the divine confirmation of his forgiveness for the sin of vainglory (66,3).

2% The term hour (&pa) bears three distinct meanings in the narrative. First, it can denote a vague and
imprecise moment of a span of time (6,1: "E§ éxzivyg 8% T#¢ épag / from that time on; 16; 60,65 78,4;
83,3; 92,2; 94,2). Second, it can refer to a specific division of time comparable to our modern under-
standing of the hour (e.g. 16: &pag EvdexdTy ..., Tiig éxTng xaradaBodong pag, elta Tig Evvdtng; 66,4).
Finally, it can signify a determinate or indeterminate duration (16: "Emt wiav 8¢ épav 3 dvo 6 woAd /
one or, at most, two hours of sleep; 24,18; 64,2; 101L,1).
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While day and night define natural time, the role of the seasons remains ex-
tremely limited. They are mentioned once in a parable (dméderypa) referring to
spiritual blooming (97,8), and on another occasion to situate King John’s deci-
sion to dismiss Theodore and declare himself a Christian (100,1); the latter ref-
erence may in fact be regarded as a ritual marker, commencing the narrative of
the King’s passion during the period (Spring) when the Passion of Christ is also
celebrated. Natural time is thus restricted to elementary signposts that frame
and color the action but possess no autonomous function in the unfolding of

the narrative.

Historical Time

The text navigates several layers of historical time, reaching well beyond the time
of its composition in the early eleventh century—which permeates the narra-
tive only very obliquely. Among these temporal strata, two are somewhat incon-
spicuous: namely, a distant and only sporadically evoked past, bordering on the
mythical, associated with the jars set up by “ancient people” (9s,2) in the Indian
desert and with the reference to “ancient” Babylon (65,3); and then a timeless, es-
chatological future—the destiny of the saints in the presence of God—conjured
in the concluding paragraphs (115,4—s. Instead, the tale draws more attention to
three other distinct historical horizons:

First, on occasion, it evokes the glorious early Byzantine past: the age of
the “ancient saints” of asceticism (95,2) and, above all, of patristic doc-
trine—the era of “the holy fathers of the past” (e.g. 46,4; 47,5; 47,2; 10L,1)
who contended with “ancient heretics” (e.g. 47,11). The same vision of
the past, we may add, is invoked in Euthymios’ father John’s Preface of
1001/1002-1005 (pp. 125-6).

Second, the narrative gestures at key moments toward a more recent histor-
ical past, alluding in sequence to the “Persian” conquest of Palestine, the
Seventh Ecumenical Council, and the enduring imprint of Emperor Mau-
rice’s earlier reign on the region of Edessa.

Finally, and more importantly, the tale unfolds during a more diffuse narra-
tive “present,” broadly corresponding to the first half of the ninth century,
yet populated by figures who could be placed nearly two centuries earlier.

Let us examine these latter two historical layers more closely.

As we have seen, the story of Michael is prefaced by the description of the
Byzantine loss of Syro-Palestine, which establishes the most important event
in the pre-history of Michael’s and, consequently, Theodore’s story. That his-
torical precision appears with some significant delay: in the first 20 paragraphs,
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where Euthymios follows closely the tale of Symeon the Stylite by Nikephoros
Ouranos, texts from Metaphrastes, and then the Georgian Passion, the reader is
offered #o historical coordinates whatsoever—perhaps an indication that “his-
torical time” is not first in order of significance.

In any event, a central figure in the Christian defeat to the Muslims—and in
this Euthymios replicates his source, George the Monk—is Emperor Constans
11 (641-668; PmbZ 3691), who, since Byzantine times, has often been confused
with his son, Constantine IV (668-68s; PmbZ 3702).*" This gives Euthymios
the opportunity to evoke the biography of a favorite author of his, since Con-
stans I1 is charged with numerous crimes, including the torture of Maximos the
Confessor (21,2). There is also mention of Heraclius’ victories over the Persians
and the defeat of the Eastern generals, Baanes and Basiliskos, by the Saracens
(21,3).

Then, when listing (following Michael Synkellos) the Ecumenical Councils
in Theodore’s dogmatic sermon, Euthymios adds a reference to the Seventh Ecu-
menical Council, missing from Synkellos’ list, and notes that the Council “took
place a short time ago in the metropolis of Nicaea”, thus bringing the recent
past of our story to 787 (47,1); for this addition, Euthymios used and elaborated
wording from Theodore the Studite.”> A bit later in our text, the past is fur-
ther populated with a reference to the reign of “the pious Emperor Maurice”
(582—602) (54). The choice of Maurice is at first glance strange. As we argued ear-
lier (3.2), Euthymios might have been inspired by a passage in the Life of Symeon
the Holy Fool. But he also might have had further motives for bringing up this
emperor, who enjoyed a somewhat ambiguous reputation in Byzantine Greek
writing, but was considered a saint in Euthymios’ Georgian tradition.**

Regarding the time with which the narrative is co-extensive, things are a bit
more muddled. Taken at face value, the immediate past-and-present of the story
is spread across what would in reality be almost two centuries, bookended by the
mid-seventh and the mid-ninth century: (a) the reigns of Adramelech and then
Maufas in Baghdad, echoing in a very distant fashion the names of two historical
personalities, namely those of, respectively, ‘Abd al-Malik (r. 685—705; PmbZ18)

2

On Euthymios’ dependence on George the Monk, see the relevant section in 3.2 above. On Constans
II and Constantine IV and their religious policy, see ODB 496-7 and Leontsini 2006, 158—84; also
Vasiliev 1942-1943, 174.

*> For these seventh-century events, see most recently Kaldellis 2024, 347—-404. For Baanes (known from

©

Theophanes the Confessor’s Chronicle), see Vasiliev 1942-1943, 174; no Basiliskos is known from any

related Byzantine source.
2

[y

See 3.2 (section “Discursive Borrowings”) above and the relevant note to the translation.

>+ Vasiliev 1942-1943, 182-8 makes much of the mention of Maurice in Theodore’s Life and discusses

kN

various hagiographic legends surrounding that emperor, though none of'it, in our view, is directly
relevant to the mention of Maurice in Theodore.
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and Mu‘wiya, the first Umayyad caliph (r. 661-680; PmbZ 5185), and (b) the
joined rule (842-856) of emperors Michael III (840-867; PmbZ 4991) and his
mother Theodora (c. 815—c. 867; PmbZ 7286).

Of the two book-ends the latter would be the only one securely identifiable for
Byzantine readers. Yetitis notas straightforward as it first appears. The mention
of the two emperors gives the impression of being almost an afterthought—in-
troduced when the narrative is three-fourths underway (84,5). This late intro-
duction of such a crucial dating point begs reflection. Was it conceived only
when Euthymios decided to include the story of the visit to Constantinople?
Are there other motives? Did Euthymios wish, for instance, to introduce some
dating reference that would approximate the time-period of the activity of his
protagonist’s alter ego, Theodore Abat Qurrah—though the real Aba Qurrah
must have been dead already for a couple of decades by the 840s (a fact that Eu-
thymios may or may have not known)? Was Euthymios also drawn to Theodora,
afigure of some interest to the Georgians, and thus felt obliged to mention her?*
Or did he, alternatively, feel compelled to place the story just after the end of
iconoclasm in 843 so as to provide context for his already cited references to
the veneration of icons (46,9, from Michael Synkellos; 47,12, a Euthymian addi-
tion) and to the Seventh Ecumenical Council of 787 (47,1), all of which allowed
him to complete the all-comprehensive tapestry of Orthodox doctrine which his
Theodore propagated?

As for the former temporal limit of Theodore’s “present”, this would simply
be hazy as a historiographical referent for the Byzantine reader. We have already
discussed how Adramelech and Mauias are products of intertextual tricks and
that neither could be in any way identified with the relevant historical personal-
ities known from other sources, ‘Abd al-Malik and Mu‘wiya. One might again
still wonder. Should we expect Euthymios to worry about the historiographical
confusion that his references (however refracted) could cause?

Once again, we may be raising historicist questions in regard to a text which,
despite its exceptionally composite nature, is quite seamless in its construction
of a plausible tale. After all, it seems that distance within the narrative—Adram-
elech in 24,1, the “recent” Seventh Ecumenical Council in 47,1, Mauias in 70,3,
and Michael and Theodora in 84,5—is enough to allow contemporaneous nar-
rative co-existence.?® Such co-existence facilitates the kind of verisimilitude, a

*5 Cf. Martin-Hisard 2004 that discusses a Georgian hagiographic piece containing a letter by
Theodora, in which we read: “... the honor in which we hold your country ...; it is not only to you,
but to all the Kartvelians [i.e. Georgians] who are on our side and under our power that we say this,
for I consider them all with you as friends of Christ, given by God to our kingdom and as my own
children” (§§ 27 and 28).

26 We may remark that, as happens with other /azer versions of Byzantine hagiographical tales, the later
Arabic version of Theodore’s Life tries to correct some of the historical anomalies and thus tone down
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fictive verisimilitude, aimed at by Euthymios. For it is neither chronology nor a

fully concretized space, but the figures themselves and the themes they embody
that serve as links between various spaces and temporalities, and confer coher-
ence and “truth”, one might say, to the story:

* kinship ties unite Michael and Basil to Theodore, all natives to Edessa;

* Michael’s martyrdom under Muslim hands necessitates the historical ex-
cursus on the loss of Syro-Palestine;

* internal strife among Christians brings Theodore to Mauias, from Edessa
to Baghdad, and then friendship, transformed into a spiritual bond, links

them forever;

* the need to obtain an authentic piece of the True Cross introduces Con-
stantinople as well as the temporal reference to Michael and Theodora to

the story;

* the stylite Theodosios, who reactivates the vestiges of Maurice’s era, is
linked to John the Hermit, his brother, who embodies two distinct spatio-
temporal dimensions—a past and present of traditional eremitism in the
deserts of Persia as well as the unusual asceticism of the Christians inhab-
iting the wilderness of India.

Historical time and geography thus become subjacent to and are transposed into
interpersonal relationships, creating not a precise biography, but rather a multi-
dimensional and multifunctional edifying tale, bolstered by a pastiche of the-
ological and moral instruction, and framed by a hagiographical narrative that
could serve the liturgical commemoration of the new saints it introduced to its
audience. All things considered, the only precise chronological markers—indeed
markers where “ritual”, “natural”, and “historical” time converge fully—are the
death dates of the principal figures: King John sufters martyrdom on May 30
(1x0), while Michael and Theodore share the same date of death, July 19 (34,4;
115,3), anticipating future commemoration among Orthodox believers.*” That
is to say, in Theodore of Edessa, itis the saintly characters, representing archetypal
human figures, who envelop the chronotope created by the story.

the “more fanciful” elements of the original; cf. Griffith 2015, 158 and 162 (where the quoted phrase);
most notably, the Arabic reviser leaves the Persian ruler in the martyrdom of Michael unnamed, and
then identifies the future martyr King with the Arab ruler al-Ma’man (r. 813-833; PmbZ 4689), in
fact contemporary with the historical Aba Qurrah; cf. Swanson 2003, 82-3.

*7 For the aftermath of the commemoration of Theodore and Michael in Byzantine times, see chapter
s below. King John is celebrated only in modern times; see Vasiliev 1942-1943, 209-10.
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4.2. COMMUNITIES AND PERSONS

Theodore of Edessa, if imagined as a theatrical performance, is a grand spectacle.
In addition to the main plotline and its chronotope, which mobilizes a large
number of individuals, several further characters—themselves often avatars or
echoes of characters of earlier texts and tales—enter, exit, and, sometimes reen-
ter the narrative stage. Meanwhile, the protagonist’s (and John the Hermit’s) ex-
tensive discursive excursuses, including a whole separate textual unit, the Chap-
ters, appended at the conclusion of the Life, introduce yet another, almost
independent, rhetorical tableaux, like arias, one might say, in an opera. At
that, communities and persons, including their discourses, interchange as the
medium through which the “truth” of Theodore of Edessa is staged and medi-
ated. Though we shall treat them in sequence below, they are simply different
perspectives onto the same narrative world.

Communities

All characters participate, to varying degrees, in different kinds of “communi-
ties”, which project distinct identities. The most basic, a rather inconspicuous
given, one might say, is the community of gender. The majority of Theodore
of Edessa focuses on male persons, doing male things and carrying male desig-
nations in an androcentric society. Nevertheless, unlike Euthymios’ Barlaam
and Ioasaph, which creates an almost absolutely male world, female charac-
ters do make their appearance in Theodore.”® As one might expect, while ordi-
nary women remain largely invisible, the women of Theodore represent universal
types of the Byzantine imagination, behind which lies a long tradition of hagio-
graphic literature: the saint’s exemplary mother, more devout than his father
(2—4); Seis, the wife of King Adramelech, who assumes the role of the biblical
temptress and exercises undeniable influence over her husband (24,5-20)*; the
repentant prostitute living in seclusion near Edessa and Ader’s wife, an aristo-
cratic woman who renounces the worldly life and becomes a nun, after being
abandoned by her husband (56-64); and finally the pious Byzantine empress
Theodora, who receives a miracle from Theodore (84,5; 85,3).3°

Notably, women are absent from the court of Babylon/Baghdad. Whereas
Adramelech’s wife plays a key role in the Passion of Michael, being the cause
of his martyrdom, Mauias is not associated with any woman or indeed family

28 On the fully masculine world of Barlaam and Ioasaph, see Papaioannou 2024Db, 353.

29 On Ses, see also Kazhdan 1990, 138.

3° On female sanctity in Byzantium and the depiction of women in Byzantine hagiography, see the lat-
est contributions, which include previous bibliography: Delierneux 2014; Efthymiadis 2019; Messis
2024. More generally, on gender stereotypes in Byzantine literature, see Papaioannou 2024b.
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and behaves like a celibate monarch—much like, one might observe, Basil II,
reigning at the time the Life was written. More generally, with the exception
of Theodora, no female characters are mentioned in the latter part of the Lzfe
(from section 68,3 onwards, when Theodore returns to his bishopric, after meet-
ing with Theodosios the Stylite). As we have seen, the latter part of the Life is
based less and less on concrete intertexts and is generated by Euthymios’ creativ-
ity. Should we thus see in this climax of the tale a more Euthymian conception
of world, which came closer to Barlaam and Ioasaph? Possibly.

¥

Other fundamental communities follow distinctions of religious-cum-social
class—between laypeople and monks, ascetics, and archpriests, and between
rulers and commoners—and ethnic as well as religious identity—between Ro-
mans (cf. 21,2) and non-Romans, and between Orthodox Christians and
heretics as well as non-Christians, where the Orthodox indicate the “we” and
“us” of the story.

The group of monks, which includes Theodore, Michael, and Basil, also
encompasses other Sabaites: John the Abbot (13,2-3; 14,1-2), the monk
George (34,2), Ader and later his son (s7,3; $8,3; 60,4), and a number of
unnamed monks who assist the protagonists. Next to these, we also encounter
ascetics who practice more solitary ways of life. Theodore is, for a long period
(14,1-18,1; 35,2—40,2), one such solitary hermit himself before being elected
bishop—though first he has spent, as proper Orthodox practice required, a
considerable amount of time as an obedient monk in a monastery* —, but there
are further important figures: John the Hermit and his brother Theodosios the
Stylite (to whom we shall return) and, of course, the anonymous inhabitants
of the Indian wilderness (95,1-97,1). Such monks and, especially, the ascetics
guarantee orthodoxy from the perspective of the proper way of life, represent-
ing an expressly higher, exemplary class of Christians.®* The brief monastic
sermon (39,3—39,7) by Theodore, the lengthy exhortation by John the Hermit
(94,1-97,13), and, more notably, the Chapters (116,1-100) set out the tenets for
such a way of life.

Next to monks and ascetics there is the high clergy, who usually come from
the ranks of the former group and who safeguard orthodoxy from the perspec-
' On this, see for instance Pahlitzsch 2019, 251 with Papachryssanthou 1973, 160-2.
3> As we read in the account of Michael’s passion (25,10), marriage and the consumption of meat divide

Christians into two distinct categories: those who partake of both, though in a regulated manner

(lower clergy and, mainly, laity) and those who abstain from both (prelates and monks); the dietary

regime of the latter is extremely frugal, consisting, in exceptional cases, of olives and fruits, bread and
vegetables (93,2; cf. 65,3 and 95,2).
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tive of doctrine and ritual. To this group belong again Theodore and (when
the Life is supposedly being written) Basil, bishops of major cities, along with
a number of unnamed persons: the patriarchs of Jerusalem and Antioch, who
elect Theodore to the metropolitan see, the patriarch of Constantinople and
the bishop of Baghdad, who provide hospitality, and, finally, Ader’s son, who
also becomes patriarch of Jerusalem for seven years, after being a Sabaite monk
(60,8).3

Monks, ascetics, and bishops are surrounded by “the Orthodox” people,
present throughout the text and the geography wherever the saint travels;
they live among heretics and other non-Christians “like sheep among wolves”
(22)—correspondingly, when the heretics convert to Orthodoxy, they are
transformed “from wolves into sheep” (85,8). Their role is to act collectively
on various occasions, to serve as witnesses to events, and to express their
emotions.>* They are especially present in Jerusalem, where they support
Michael during his debates with the Jews. They express joy (28,4), cry out in
despair when the future martyr Michael drinks the poison (29,5), and glorify
God on two occasions: first when Michael miraculously escapes death by
poisoning (30,1), and then when he is ultimately executed (30,2). They also
contend with the monks of St Sabas for Michael’s body (32,2). Harran and
Edessa are presented as predominantly Christian cities (4s,1), particularly after
the heretics’ reconversion to Orthodoxy (75), while Christians also represent
a significant portion of the population in Baghdad (88,1; 107,2). There, they
participate in official gatherings, and fear the anger of the Muslim populace
when the king reveals his conversion and makes his confession (11r,1). Among
the Christian population, a distinct subgroup acts as the community’s liaison
with the authorities, “the scribes and the doctors” (28,4); they are found in
both Jerusalem and, then in the story’s mirror-city, Baghdad, namely wherever
the court is present, reflecting distant realities.”

Opposite these Orthodox communities stand primarily heretics and
dissidents—presented especially in relation to Theodore’s city, Edessa
(68,4-68,7)—as well as non-Christians, namely Muslims and Jews. The
community of non-Orthodox comprises the Manichaeans and the followers
of Nestorius and Eutyches. The term “followers of Eutyches” refers to the
Monophysites, who were indeed prevalent in Syria, while Nestorianism was
33 Lower clergy (priests and deacons) also make an appearance, but play little role in the story; see e.g.

4,3, 19,2, 23, 68,2, 70,2 ctc.

34 On the role of the people, as a group, in hagiographical narratives, see Koutrakou 2004.
35 On Christians and other non-Muslims active in Islamic courts within the time period of our tale, see

Massignon 1942 with Gutas 1998, 127-41; also Yarbrough 2019. On bishops who were part of the

royal entourage as physicians or confidants, constituting the bureaucracy of the Sassanid courts, see
McDonough 2008.
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also a highly influential form of Christianity in the region. The Manichaeans,
however, pose a small definitional challenge. Within the setting of Theodore of
Edessa, the term may refer both to the followers of Mani and, more broadly, to
anyone who rejects the fundamental tenets of Christianity, or, in the context
of sixth- to ninth-century Syria, to pre-Islamic Persian religion (indeed, in 81,6,
the teachings of Islam are seen as a mixture of the views “of the Arians and the
Manicheans”). The punishments meted out to them also differ from those in-
flicted on other Christian dissidents, and appear to be harsher (74).2* Whatever
the reasons of this differentiation— Euthymios might be simply replicating the
logic of his hypotexts,” or might have even had in mind contemporary dualist,
neo-Manichean heresies such as the Paulicians and the Bogomils*® —, our text
spends a considerable amount of discourse on describing in great detail the
doctrinal deviations of the non-Orthodox. He does so through Theodore’s
long sermon in Edessa, which replicates verbatim earlier texts (46,2-52,2) and
which provides a complete catalogue of heresies—including iconoclasm, as we
saw—for an Orthodox reader of the 1020s.

€

The opposition with non-Christians, which has attracted much attention by
modern readers of the Lzfe of Theodore, is operative in the narrative of Michael’s
martyrdom in Jerusalem and, less strongly, in the mirroring account of the
events in Baghdad and the martyrdom of King John. We meet mostly Muslims,
as well as Jews, and then, in the immediate entourage of the second Persian king,
three Alans, who join him first in his Christian baptism and then in his Chris-
tian martyrdom. Let us look at these communities and their designations in
some detail.

Regarding Muslims, the text refers to Saracens (11 times), Hagarenes (7 times),
Ishmaelites (6 times), Arabs (2 times), and, most frequently, to Persians (27
times). The first four designations (a total of 26 times) refer to the Arab peo-
ple before and after the advent of Muhammad, without much differentiation.

36 “The Manicheans”, we read, “should have their tongues cut out, and the Nestorians as well as Euty-
ches’ followers should be expelled from the city, and their temples should be demolished”. For the
harsh punishments for Manicheans in Byzantine state law, see e.g. Ecloga 17,52, where Manicheans
and Montanists are the only heretics to be mentioned (cf. Goria 2025, 238) and corporal punishment
is stipulated: “Oi Maviyaiot ko of Movtawoi ipet TinwpeioBwony”s cf. also Appendix Eclogae 3,46-7:
“O &y BiBhin poveyois kol ui) eavepdy adte émt 16 xavdiver Tinwpeiton”.

Notably, (a) following Theodore of Raithou’s Preparation, Euthymios lists f2rs¢ the heretical views of
Mani in his catalogue of heresiarchs (48,2); and (b) the closest parallel to (and most likely source of)
Euthymios’ presentation of the beliefs of the “Manicheans” in the narrative part of Theodore (68,6)

3

N

is a passage from the Euchologion (section 148, ed. Parenti and Velkovska; see our app. font.).
38 On which, see Hamilton and Hamilton 1998, with further bibliography.
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Thus the basic distinction (if it is one) is that between the Arab people (however
they are called) and the Persians.

Saracens first appear in a historical excursus describing the loss of Syria and
Palestine, as subjects of the Persian king (21,2). “Saracens” is, it’s worth not-
ing, the term used consistently in the original Georgian Passion of Michael in
reference to the group that opposes Christians (the “us” vs. “them”), while
“Persians and Arabs” are mentioned only once, as the pagans who are defeated
by Muhammad. Thus, Saracens appear also more often in the relevant pages
of Theodore’s Life (21,2—30,2); they are a fanatical crowd demanding punish-
ment for the Christians (30), but they are also mentioned twice alongside Chris-
tians and Jews as part of Baghdad’s population (88,1; 90,1). While narrating
the episode of Michael, Euthymios also repeats, albeit in a jumbled fashion, the
just mentioned distinction of Saracens from Persians (26,2) and also from Arabs
(27,2).

The same group is referred to as “Hagarenes” in the speeches of the king of
Baghdad to his people, where again a clear distinction is also made between them
and the Persians (107,4; 1m11,3)—among many other places, Euthymios would
have encountered the term in reading one of the Miracles of George the Mar-
tyr, which recounts the miraculous salvation of a young Christian captive from
the hands of the “Hagarenes” (de iuvene Paphlagonensi; BHG 691m).*® The Ha-
garenes are also present in Edessa as a distinct segment of the population (75). In
another context, the term refers to a religious rather than an ethnic group: thus,
Maufas is described as moving from the group of the Hagarenes to that of the
Christians upon his conversion (81,6). The language of the Hagarenes is Ara-
bic (69,2), as is the language of the “Ishmaelites” (81,1). The latter term replaces
“Hagarene” when referring to the population of Baghdad and is listed alongside
Persians, Jews, and Christians (107,2). The Ishmaelites also appear as a group
who, along with the Jews, are consumed by envy at the miracles performed by
Theodore in Baghdad (86,7), but some of whose members eventually are con-
verted to Christianity in Mesopotamia and Syria (113,2).

(4

The Persians form an ethnically distinct group from other Muslims, appearing
in the narrative alongside Arabs in both Jerusalem and Baghdad (88,1; 88,2; 90,1;
107,25 107,4; 11L,3). They are the ones who practice prostration as a custom
(25,1), who rename Babylon as Baghdad (69,3), and who execute their king upon
discovering his conversion to Christianity (111,4). Persians are notably absent

39 On the Miracles of George, see p. 3.3 above. In another miracle in the same group, the term used is
“Saracens” (de imagine perfossa; BHG 690i).
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from the Georgian hypotext, except in that single borrowing previously men-
tioned—notably, they are also absent from the Georgian Lzfe of John of Edessa,
which may have also been an influence for Euthymios, as we suggested above (3.2,
section “Refracted Narratives”). Their strong presence in Theodore of Edessa is
thus Euthymios’ intervention. This may reflect an understanding of the actual
presence of Persians in the Islamic Arab world or, alternatively, the ideological
perspective of Christians for whom “the kingdom of the Arabs, the reign of Is-
lam, is nothing more than the temporary reflorescence of an already defeated
kingdom of Persia”, as suggested by Sidney Griffith.*°

They may also be, however, the result of a further exoticization of the textual
world created by Euthymios who invoked, perhaps unwittingly, a pre-Islamic
period, and thus—as he did with heretics—wished to produce a larger, more
complete, and universal image of the Eastern religious as well as ethnic “other”.
Within the ranks of the Persians, for instance, we encounter a distinguished up-
per class composed of “chief satraps” (dpyroarpdmaig [72,1; 86,95 102,2; 1L1])
and “chief magi” (4py1éyols [86,9]). Both terms—the former borrowed from
Symeon Metaphrastes and used also in Barlaam and loasaph, and the latter com-
mon, for example, in Synaxarial entries on martyrs in Persia—and, especially,
their base words gatpdmyg and péyos would belong to a pre-Islamic world in
Euthymios’ readings.* After all, Persians in our story seem to dominate the
other groups, largely due to the fact that the king himself is of Persian origin.
Although the population is Arab, that is, the king is consistently referred to as
Persian (21,25 23; 55,65 85,4), even though he bears an Assyrian and then an Ara-
bic name, Adramelech and then Mauias. Indeed, the term “Persian” frequently
substitutes for the king’s proper name, especially in the episode of the confronta-
tion between Adramelech and Michael (24,20; 29,1). Persian is made into a syn-
onym for royal authority, giving further the appearance of predating the full
Arabization of the region, and our story is thus aligned a/so with narratives of
Christian martyrdom in the earlier Persian world, thereby producing the same
effect of paradoxical verisimilitude we have observed in regard to other aspects
of Theodore.

€

There is a further distinct, non-Christian group, the Jews, referred to in the Life
by two denominations, Hebrews and Jews, both used interchangeably (86,7;
107,2; 107,4).#* They are not so much a group, but a community represented by
4° Griffith 2015, 166-7; cf. also Griffith 1994, 133.

4 For épytoatpdays, see Symeon Metaphrastes, Life of Stephen the Younger, Il. 2007 and 2277 with

Barlaam and loasaph 2,4; in the latter work, the aforementioned Theudas is a “magician” (29,8).
4* Notably, also Barlaam and loasaph includes a short exposition about them; see 27,234-48.
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specific individuals, who come to the forefront and engage in debates with Chris-
tians before Muslim authorities. Two such debates, as we have seen, are incorpo-
rated. The first takes place in Jerusalem before Adramelech and involves Michael
and an anonymous Jew (25,6), who is a member of the king’s entourage. The
Jew enters into a dialogue already initiated by the king in an effort to reinforce
the latter’s arguments. However, proving of little use, he incurs Adramelech’s
humiliating wrath (28,5). At that, this first debate is not a direct confrontation
between a Jew and a Christian, but rather between a Muslim, assisted by a Jew,
and a Christian.

The second debate involves the head of the synagogue in Baghdad, a mirror
figure of the earlier Jewish “expert in the Law” (86,8). Motivated by envy and
possessed by a demon, he bribes the chief judge in order to provoke a debate
between himself and the city’s Christians. This debate never exactly happens;
faced with the Jew’s accusations, provocations, and insults, Theodore responds
with a miracle: he renders his opponent mute (89,4). As with Adramelech, the
king reacts with anger: “the king ordered that he should be lashed with whips
made of ox tendon and then imprisoned”—a punishment extended to the entire
Jewish population (90,2). However, the narrative does not end there. The Jew
repents and appeals to Theodore for help in being released from prison. Upon
his release, he converts to Christianity, regains his speech, and is rewarded by the
king. By converting, the Jew receives a name, Samonas, after one of the saints of
Edessa (91,2 with 45,3)%; from an anonymous Jew he becomes an eponymous
Christian, and thus yet another minor character in our story.

Such debates, and such characters, are a rather common pattern in Christian
hagiography in various Byzantine languages—we have identified a very likely 47-
rect precedent to Euthymios’ version, the Georgian Life of John of Edessa (3.2,
section “Refracted Narratives”), and we may additionally point out here a “Jew”
doctor and his bad influence at court, mentioned in Ouranos’ Life of Symeon
the Younger (190f.; PG 86: 3160D) and Saint Pankratios’ own strong confronta-
tions with the Jews (Life 183-186).#* They would have been not merely narra-
tive and ideological z7opes, however, either for the audience or for the author

4 For a famous Samonas in what would have been recent history for Euthymios, namely an influential
eunuch of Arab descent at the court of Leo the VI, see PmbZ 26973 with Rydén 1984. Notably,
Rydén (1984, 107-8) has connected the figure of the last Christian ruler “from Arabia” (cf. 3.2, section
“Refracted Narratives” above) with this specific Samonas.

4+ On debates between Christians and Jews in hagiographic texts, see further: Peeters 1930, 91-8; Kiilzer
2004; Déroche 2010; Moiseeva 2010; Morlet 2020; De Ridder 2021 and 2022. On the ‘adversus Iu-
daeos’ dialogues and anti-Jewish polemics, more generally, see: Olster 1994; Kiilzer 1999; Morlet,
Munnich, and Pouderon 2013; Déroche 2024. See also Rosenkranz 2004.
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of our story in the early eleventh century.# Euthymios, we should remember,
may have had direct contacts with Jews in his own environment, if there is some
truth to the two aforementioned (3.4, section “Whose Double?”) tales of de-
bates in which he engaged with Jews in Thessalonike recounted in his own Viza

by George Hagiorites.
¢

A distant reference to Euthymios’ own origins may also explain the mention of
the three Alans, the servants and close confidants of Mautas, who are essentially
(in the conspicuous absence of any women or other relatives), the King’s “family
unit”. Their otherwise “unnecessary” presence in the narrative may be explained
as a distant reminiscence of a folktale convention, that of the king (or male pro-
tagonist) and his three companions.*® Yet, more immediate concerns may also
be at stake. The Alans were allies and mercenaries in Byzantium, the Caucasus,
and Sasanian Persia. At the time that the Life was written in the early eleventh
century, Georgian kings and Alania enjoyed a close relationship; its Christian-
ization, which began in the late ninth century, occurred under Georgian in-
fluence.#” In Byzantium, from this period onward, the term Alanoi becomes
conflated with Iberians and Abasgians. As John Tzetzes wrote a century later:
“Iberians, Abasgians, and Alans are but one people: / the Iberians come first,
the Abasgians second, / the Alans rank third among the three”.* One people,
but hierarchically divided into three subcategories. It may be, in any case, tempt-
ing to see behind the seemingly minor detail regarding the ethnic origin of King
Maufas’ guards and closest confidants, a hidden clue to the world of Georgians,
as perceived by Greek readers of Theodore of Edessa or, even (if we were to ex-
tend our purview), an indirect praise offered by Euthymios—who had passed
through Mount Olympus in Bithynia ez route to Mount Athos—to his name-
sake Euthymios, that monk of Olympus who, a century earlier, had evangelized
the kings of the Alans.*

Persons

With the two Jewish experts and the three Alans, we have already moved beyond

communities to the persons who spearhead our tale. How are these portrayed?

45 On Jews in Byzantium, see e.g. de Lange 2022 (with further bibliography). For the increasing “anti-
Jewish” sentiments one observes in the aforementioned Lives of Symeon and Andrew the Holy Fools
as well as that of Basil the Younger, see Krueger 2018.

46 See e.g. ATU s13 or ATU 550 in Uther 2004.

47 For the Byzantine conception of Alania in the 10 ¢., see Martin-Hisard 2000, 466-79. On Alan-
Byzantine relations, see the recent Latham—Sprinkle 2025.

48 Tyetzes, Histories, v. V. §88—590; see also Gautier 1970 and Martin-Hisard 2006/2007, 180.

42 On this Euthymios, see PmbZ 21926 and Lezters 9,264-9 and 135,86-99 by Nicholas Mystikos.
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Before looking at the central figures, we may remark on those personalities that
emerge out of the two apparently independent yet interpolated subplots within
Euthymios’ text: the brothers Theodosios the Stylite and John the Hermit and
then Ader and his family. The possibility that these may derive, though heavily
reworked, from earlier (to some extent) Edessan stories—the complex story of
Theodoulos the Stylite and the Life of an ascetic pair, Symeon the Holy Fool and
his fellow John—has been explored earlier (3.2, section “Refracted Narratives”).

What is of relevance here is that these stories, as reworked by Euthymios, pro-
vided him with themes, all of which could expand the canvas of ideal Christian
models he put forward for any Byzantine audience, and some of which could
again convey resonances to his own immediate situation:

* theimportance of family ties, even within extreme ascetic practices (Theo-

dosios the Stylite and his brother John the Hermit);

* the theme of a wealthy man, but beneficent man, who renounces worldly
life and riches to become a monk (Ader);

* and the topic of the dangers which would be inherent in reversing proper
order, by abandoning the promise of extreme asceticism and returning to
the world (Theodore the Stylite as opposed to his brother).

Regarding the first theme, we may note that the motif of an ascetic pair, of which
one member spends a life also 77 the secular world, appears in yet another text
which belongs to the hagiographic tradition of Edessa: the early Byzantine Life
of bishop Paul Qentos and priest John of Edessa.’® Notably, as in the Life of
Symeon the Holy Foul and our Theodore, “John” is the name of the character
who is “abandoned”, whereas the first member of the pair, in this case named
Paul, engages in extraordinary forms of asceticism: among other things, Paul re-
nounces his episcopal seat and pretends to be a mason in order to earn money
that he then distributes to the poor. What concerns us here—apart from the
very distant possibility that also this Edessan tale, with minimal diffusion, was
in Euthymios’ mind*'—is that, in relation to this motif as manifested in both

5¢ The text survives in Syriac (likely the original language) (Arneson et al. 2010) as well as in Greek
(Papadopoulos-Kerameus 1898, 368-83), yet in the latter language it is preserved in a somewhat frag-
mentary fashion within a single and very particular tenth-century manuscript, Paris, BNF, Coislin 303
(Diktyon *49444), with a collection of Syro-Palestinian hagiographies which came from Palestine to
Constantinople, in the monastic environment of either the Stoudios monastery or the Chora, but
experienced no diffusion either in Constantinople or elsewhere in the Byzantine world (see Binggeli
2018). No trace of the Life in question is to be found in Georgian either directly from Greek or (a
much rarer circumstance) directly from Syriac. On this text, see also Smith 2009 and Binggeli 2023.

' There are some further similar motifs/theme, though in all cases the details in the Life of Paul and
John are very far removed from our Theodore: conversion of an Arab king (Papadopoulos-Kerameus
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this text and the story of Symeon the Holy Fool, Euthymios innovates by mak-
ing the ascetic pair be siblings, highlighting the importance of kinship, a theme
which we find often in Byzantine hagiography more generally, but which had an
apparent urgency for Euthymios, a prominent member of the Georgian aristoc-
racy whose power was founded on family ties.

Regarding Theodosios, we might additionally wonder why Euthymios chose
astylite so as to depict the tension between pure eremitism (exemplified by John
the Hermit) and a solitary life meshed with urban society (exemplified by Theo-
dosios who builds a monastery in the city, and later becomes a stylite at the out-
skirts of Edessa).* By the tenth and eleventh century, the golden age of stylites
was already gone for Byzantine Greeks; except for Lazaros of Galesion, there
are no known stylites of significant visibility from this period. However, nu-
merous cases of Georgian stylites active in Syria and Palestine are documented.5?
Stylitism thus appears to have been a form of asceticism particularly cherished
by the Georgians during the period in question, holding undeniable relevance in
their monastic spirituality.’* With Theodosios, Euthymios re-introduces their
importance to an audience of Greek readers.

€

How about the protagonists? In terms of narrative content, the main person
is of course Theodore, the axis around which all other persons and groups re-
volve and through whom they interconnect. His character is constructed from
a composite of diverse texts, as we saw in greater detail above. As a whole, they
serve a series of hagiographic common places: “miraculous” birth to a noble
and rich couple, following a period of sterility or the inability to have a male
child; miraculous education; involuntary elevation to the episcopal see; fore-
told death. Theodore is both an exemplary monk—early withdrawal to the
monastery, extraordinary asceticism, miracles, gift of foresight, moral instruc-
tion—, and an effective bishop who cares for his flock, communicates across
various ethnic groups through his polyglotism, and most importantly makes a
Christian martyr out of a foreign king. He also reveals himself through (his)
learning and words: after attaining the pinnacle of Christian and secular edu-

375,20—32; Arneson et al. 52-6); a cave near Edessa which shelters troglodyte ascetics and which will
be the last refuge of John (Papadopoulos-Kerameus 372,11-22 and 383,13-18; Arneson et al. 36—42);
encounter of the protagonists with a dendrite monk (Papadopoulos-Kerameus 376—7; Arneson et al.
58—60); healing of a demoniac woman from Edessa who, after her healing, becomes a nun, while her
husband follows suit (Papadopoulos-Kerameus 380-2).

5* Notably, in the Arabic version, Theodosios is presented as a hermit and not as a stylite; see Griffith

2015, 150 and 162..

53 Djobadze 1976, 69—70; Loosley Leaming 2018, 85-102.

54 See further Caseau and Messis 2021 and, especially, 2024.
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cation, and being multilingual, he also becomes a most skillful calligrapher and
public reader of Christian books (skills especially favored in hagiography of the
tenth and eleventh centuries), and then an effective preacher, a voice denounc-
ing heresy, affirming orthodoxy, converting both heretics and non-Christians,
instructing monks and, through his Chapters, future lovers of ascetic life.’

(1

Euthymios surrounds Theodore with a series of characters who in a sense multi-
ply his saintly status and cover almost every other major type of Byzantine sanc-
tity. First, there is Basil. He is the person who in terms of narrative form holds
the story and text of Theodore of Edessa together not only as its narrator, but also
as the designated “biographer”, writing down the Lzfe, and the implied posthu-
mous “publisher” of the Chaprers. His status as bishop is indicated solely in the
title, granting authority to the text, whereas throughout the narrative he is por-
trayed as a monk, a faithful companion of the saint, and as his nephew—the son
of his sister (2,2)—a kinship repeatedly noted in the text (1,5; 7,25 74).5° Por-
traying Basil as a nephew of the principal hero is a useful narrative device, as
it can explain the narrator’s continual presence in the saint’s entourage, his in-
volvement in the action, and his later position as an intra-diegetic author. But it
also provides Euthymios with yet another opportunity to exalt the importance
of kinship.

Beyond his rhetorical apostrophes concerning the quality and organization of
the narrative (the zopos of humility: 1,3; authorial affirmations and subject organi-
zation: 35,1; 40,1; 106,1), and beyond the expression of his feelings when he seeks
to draw the reader’s or listener’s attention to a fact or a situation that he deems
important (17,5; 21,4; 34), Basil actively participates in the life of his protagonist.
He is there to listen to and record Theodore’s monastic sermon and Chapters
(40,1) and he accompanies him to Edessa with two other monks—an opportu-
nity to emphasize once again that he is the author of the story (44,1)—and to
Babylon with a limited number of other companions (70,2).

It is in Babylon that Basil begins to become far more visible than before. Af-
ter the caliph’s healing, he is among those who receive abundant gifts (73,1), but
above all he is the sole witness to the baptism of the King (82,2) and his three
Alan companions; he even becomes the godfather of the King (82,3) and of one
of the three Alans. Once Theodore’s mission in Constantinople is accomplished,
Basil is sent directly to the King (85,8). During the hunt organized by the King
55 For calligraphy and public recital specifically, see the relevant notes to the translation (chapts. 1,rand

16).

5¢ Itshould be noted that, apparently for reasons of historical plausibility, Basil’s kinship or non-kinship
to Michael, himself also a “blood relative” of Theodore (19,1), is left unmentioned.
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as a pretext to visit John the Hermit in the neighboring desert, Basil twice em-
phasizes his presence alongside Theodore (92,1; 93,2), as well as the preparations
he made for the return to Edessa (103) and his participation in Theodore’s final
journey to Jerusalem (104,1).

Basil, as Theodore’s closest confidant, participates in and thus becomes the
sole witness to the most secret moments of the story. He functions as the a/ter
ego of the real author, a persona useful for structuring a narrative that manages
a dual focalization: external during moments when the narrator is absent, and
internal when events demand a higher degree of authentication and plausibility.
Basil assists Euthymios in crafting a story that bears the seal of verisimilitude by
being presented as the account of a lived experience.

(1

Even closer to Theodore are two eventual martyrs, Michael and King John.
While Theodore is not a martyr himself, as he suffers no harm, not even from his
enemies, his two spiritual children unfold this side of sainthood as well. Michael,
an elaborate new version of the protagonist in the original Georgian Passion, like
Theodore, combines within himself several archetypal figures of the Byzantine
literary imagination: the handsome, simple, gentle, and extremely pious young
devotee; the new Joseph, tempted by another Potiphar’s wife, who falsely ac-
cuses him of sexual violence; the confessor of the faith, who publicly demon-
strates the futility of Jewish and Muslim theological arguments through debate;
and the classical figure of the martyr, whose death is followed by miracles.” He
is also a blood “relative” (19,1, 35,2, 115,3), originating from Edessa, a disciple
of the principal hero, a source for deep mourning and inspiration upon death
(35,2—37,1), and a co-habitant after death (115,3), thus again allowing for narra-
tive cohesion as well as the promotion of kinship, boosted by spiritual ties.

(1

Mauias/King John also draws to himself a series of commonplaces related to
Christian martyrdom. An invention of Euthymios, inspired by Adramelech and
other intertexts, he deserves a bit more of our attention than his earlier coun-
terpart in the story. The qualities that distinguish him are those of being (a)

57 For Michael’s beauty specifically, to which our text returns twice (19,1 and 24,7), we might cite one
parallel, out of many, among Euthymios’ readings in the context of ms. A, namely the Miracle about
the young man saved from the Hagarenes (BHG 691m) where St George is described as “extremely
beautiful in his appearance”. The theme is present also in Barlaam and Ioasaph where we read about
Toasaph’s (2,170-173; 5,3—8), but also his father’s, Abenner’s, beauty (1,42). See also Euthymios’ Geor-
gian Life of the Virgin 62, on the exceptional corporeal beauty of Christ.
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Persian and Muslim, (b) a king, and (c) the closest friend of the saint protago-
nist. The first two qualities and, to some degree also the third one, are shared
with Adramelech. After all, both of the two kings are benevolent, gentle, and
well-disposed toward Christians, especially extraordinary Christians (Adram-
elech toward Michael; Mauias toward Theodore), in contrast to their own peo-
ple, echoing hagiographic accounts that describe the symbiosis between Chris-
tians and Sassanids or Christians and Muslims and where one often encounters
this implicit or explicit opposition between the “good king” and the “evil pop-
ulace”s® Yet Mauias is nevertheless a hugely improved Adramelech; the latter,
though at root a positive figure, is marked by two flaws: a minor one—his lack
of firmness toward his wife—, and a major one—the wrath of a zyrannos, an-
other hagiographical commonplace, that he displays when intellectually bested
by Michael

By contrast, the portrayal of Mautas is unequivocally favorable, unmarred by
any fault. He first appears indirectly, in the prophetic vision of Theodosios the
Stylite (55,6), while his Arabic-sounding name is revealed when Theodore arrives
in Baghdad (70,2). Theodore finds Mauias to be ill and, through his miraculous
intervention, provides the king with a renewed legitimacy, since a sick—and es-
pecially a blind—king is one ripe for replacement.®® The miracle, one of the few
to be described in detail in the Life, enables Euthymios to showcase his medi-
cal knowledge, cite an illness (eye disease) often associated with intellectuals like
himself and, in our text, reserved for kings destined to become idealized rulers
(Theodora suffers a similar illness and is cured again by Theodore [85,3]), but
also to speak about a remedy, the dust from the Holy Sepulchre, another mirac-
ulous enlogia like others traded between Palestine and the rest of the Orthodox
world.®" In any case, quickly, a close relationship develops between the king and
the bishop, one that instantly takes on the character of a deep affection (78,2):
“for my soul is bound to you with an ineffable bond”—words that also Ioasaph
addresses to Barlaam, in Euthymios’ other tale (18,10-12).

The first step toward conversion is thus set and it is a personal one, to which
Theodore responds cautiously by explaining the impossibility of such a bond
between individuals of different faiths (78,3). Skillfully guiding the king to the

58 On the image of the “good” Persian king, see Jullien 2009.
59 On the portrait of zyrannos in hagiographical narratives, Follieri 1972-1973; Messis 2022b; more gen-
erally, Cresci 1990.

6 This new legitimacy must be affirmed publicly in two steps, both accompanied by celebration: the
first, his appearance before the magistrates on the day following his healing: “He then sat down on a
high platform and showed everyone that he was free from all disease and had all the limbs of his body
intact” (71,95 see also 72); the second, his appearance before the assembled people on the banks of the
two rivers on the second day after his healing (73,1).

61 For examples of other antecedents of this miraculous “dust”, see our note to the translation (71,7).
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intended conclusion, the bishop presents the Gospel as the sole source of im-
mortality (81), and transforms the king’s personal motive into a religious im-
perative—true friendship exists only among co-religionists. Along the way, Eu-
thymios gestures toward another common theme in Byzantine hagiographical
imaginary— Euthymios returns to it in the scene of final separation of Theodore
from John (100,1-103) as well as of Basil from Theodore (115,4)—, namely the
kinship of feeling and affectionate ties, which often unite saintly (usually male)
couples.®® Euthymios had greatly elaborated on this kind of spiritual kinship
and affection while re-writing the Balavariani in Greek (as noted above; 3.1 [text
and notes 46 and 47]), but the topic had resonances also in Euthymios’ own im-
mediate circle, if we think of the close friendship that united, according to Eu-
thymios’ Life (2.1 [text and note 34]), Iovane Grdzelidze and Arseni Ninoc’mida,
Euthymios’ closest collaborators and advisors at Iviron.

From this point, the path to conversion is short. A targeted catechesis follows,
culminating in a full reading of the Gospel within the innermost room of the
palace, where the conversion itself takes place: “he converted Mautas from a Ha-
garene to a Christian” (81,6) ... “giving him the name John” (82,3). The name,
borne also by the abbot of the Lavra who instructs Theodore, and by the her-
mit, Theodosios’ brother, who lives in the Baghdad desert—and, we might add,
by the supposed Sabaite monk who transmitted the tale of Barlaam and Ioas-
aph—, might signal another acknowledgement to exemplary asceticism, both
coenobitic and eremitic. The name, one might furthermore speculate, possibly
also evokes, albeit very distantly, the legendary figure of Prester John, the priest-
king said to reside somewhere in the East, who plays a role in Christian eschatol-
ogy—the legend certainly circulated in the East (Syria, Mesopotamia, Ethiopia)
before being disseminated in the West from the twelfth century onward, and
Euthymios may have been aware of it.®> However, a simpler explanation might
suffice: the name John may represent an homage by Euthymios to persons in his
own circle, above all his own father.

Yet what motivated the theme itself of the conversion of the foreign king, an
episode unique within Greek hagiography? Earlier, we looked at various pos-
sible antecedents in Syro-Palestinian (in Georgian) and Constantinopolitan (in
Greek) literature. If we were to widen our perspective, we would notice other
similar, earlier tales in Greek—one story (BHG 690-690c) within the cycle of
Miracles of George the Martyr (though not included in the group of four afore-
mentioned miracles transmitted by ms. A and likely translated by Euthymios)—,

62 On this theme, see e.g. Messis 2008, 33 with Krueger 2011.
©3 There is a wide bibliography on King/Prester John. We only cite here the titles we have consulted:
Richard 1957; Beckingham and Hamilton 1996; Bejczy 2001; Taylor 2015; Thomaz 2013; Sheir 2022.
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in Arabic—to which also the original Arabic version of the Life of John of
Edessa belongs—, and, at a more distant level, in Syriac. These refer mostly to
Muslim rulers, though those in Syriac pertain also to an earlier substratum of
stories about Christian conversion occurring in the immediate context of Sassa-
nian pagan kings—a crucial substratum for Theodore of Edessa, given the Persian
overtones we identified above.®

In all these stories the possibility of conversion looms large, and when it hap-
pens it pertains to members of the royal family but zo¢ the monarch himself.
These hagiographical pieces have generated a substantial scholarly literature cat-
aloguing all preserved examples. Their common thread is that this theme “con-
veys the ultimate hopes of the Christians living in the caliphate and those in
Byzantine territory”, or that “behind these literary devices and hagiographical
tropes lies the disappointment of a community subjected to discrimination, mi-
nority status, and isolation, projecting its desire to see the known world won
over to its faith”, or that such stories “express a common eschatological hope,
namely, a desire to see pagan society transformed from the top down by convert-
ing its ruler”.% Such statements thus rightly highlight a concern among local
Syro-Palestinian communities—the immediate context of the creation of most
such stories—, expressing either aspiration or despair regarding their political
situation and articulating a desire for restoration.

Though Euthymios’ context was slightly removed from such immediate con-
cerns, the conversion, a crowning achievement of Theodore’s mission, could
also, at least on an immediate level, express a similar wish: the peaceful triumph
of Christianity in the East, a utopian view also at work in Euthymios’ Barlaam
and loasaph. We might even detect other utopias as well. For the conversion may
also be grounded in a commonly held premodern belief that all kingship, even
that of those who adhere to a religion other than one’s own, is willed by God
and serves His purposes; the Life of Theodore is not exempt also from such a
sacralization of kingship, in our view.

64 See Schilling 2008 and Jullien 2009 and 2021 (primarily on the Syriac texts), and especially Binggeli
2010 and Sahner 2018, 105-17 (with thorough overviews, including a discussion of our Theodore, and
further bibliography). For the Miracles of George the Martyr, see also Hoyland 1997, 383-6 and
Papaconstantinou 2o12. To the related circle of Arabic works, we may also add a text, which was con-
temporaneous to Theodore’s Life: Ibrahim ibn Yahanna's Life of St Christopher, apparently first
composed in Greek, but only preserved in its Arabic translation, dated to “around the late 1020s”
(Mugler 2021). Though no conversion is narrated, and the text’s key event is the martyrdom of
Christopher—patriarch of Antioch (ca. 960-967) and native of Baghdad (PmbZ 21277)—under
Muslim hands, attention is given also to the patriarch’s close friendship with Sayf al-Dawla, the pow-
erful emir of Aleppo (944-967; PmbZ 26998). On this text, see Mugler 2021 and, for its context, 2.4
(text and note 64) above.

65 See, respectively: Binggeli 2010, 79 and 99; Jullien 2009, 130; Sahner 2018, 112.
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In any case, Euthymios does not stop here, but brings such utopias to their
logical conclusion. As he knew well, a Christian king could not plausibly ex-
ist in a Muslim empire, unless, that is, his conversion remained secret and was
revealed only indirectly through acts of benevolence toward Christians, the ap-
proach adopted in the aforementioned hagiographic accounts. What is novel
in the Life of Theodore is Euthymios’ decision to portray the king as a martyr,
thus adding further dramatic intensity which culminates with the spectacular
moment of the king’s dismemberment by his own people (109,3). Euthymios,
once more, takes an undercurrent of hesitant motifs to an extreme. It is as if the
tale itself, with all its fictionality, driven by the desire to create an idealized world
where everything is possible, brings the author to conceive its content.

However this might be, before the reader reaches the climactic scene of mar-
tyrdom, Euthymios makes sure to vest King John with the traditional Byzantine
apparatus of royal authority. The Persian King meets and receives the blessing of
an ascetic—an encounter which occupies several pages in Euthymios’ account
(92,1-99,1)—and also obtains confirmation by the imperial authority that re-
sides in Constantinople—hence Theodore’s trip to the City to obtain a piece of
the True Cross (84,2—86,5).°° Some details in the latter account deserve one
last comment here. The emperors commission the creation of a richly deco-
rated staurotheke for the precious relic: “So the emperor made « box of gold,
adorned it with precious stones and pearls, and put a golden lock on it” (8s,4).
Euthymios had certainly read, as we have already seen, about a similar box in
the Life of Pankratios, but he may have also seen such a staurotheke at Lavra on
Mt Athos, donated by Nikephoros Phokas.®” Furthermore, the emperors ac-
company the relic with a diplomatic letter, “written with gold letters and sealed
with a gold seal,” an “imperial sakra” (8s,5). The letter’s paraphrased contents
reflect Byzantine political ideology. That a Muslim Persian king becomes Chris-
%6 Forasimilar story of desire to acquire a piece of the True Cross and subsequent travel to Constantino-

ple setin “the sixth-century Roman-Persian frontier”, see the middle Byzantine Syriac Life of Aba of

Ris‘aynd; see Durmaz 2022 (the quote on p. 377). Notably, also in the Lzfe of Saint Martha, “a hagio-

graphic text reworked probably in the Georgian environment of Syro-Palestine in the tenth/eleventh

century” another similar episode is related (chs. s2-70), where a piece of the Holy Cross arrives,
through the intervention of Georgian monks, at the monastery of Symeon Stylites the Younger at
the Wondrous Mount—this time, however, from Jerusalem; see Caseau and Messis 2024, 179 with

Djobadze 1976, 65—6. In the aftermath of Euthymios, the Georgian interest in the Cross may have

been further excited by the fact that the aforementioned Monastery of the Holy Cross (cf. 2.4 [text

and notes 67 and 68] above), near Jerusalem, was built on the site where the supposed tree was cut

from which the Cross was made.
6

~

On Phokas’ staurotheke and its unfortunate fate, see Grabar 1969 and Mathews and Dandridge 2004.
On the staurotheke in the Life of Pankratios, see 3.2 (section “Refracted Narratives”) above and Frolow
1961, 64. For another famous staurotheke, known as the Limburg Staurotheke, belonging to Basil
Lekapenos the Parakoimomenos, see Koder 1985 and 1989, Sevcenko 1994, and Bevilaqua 2012. On
the role of the cross in the Life of Theodore, see also Abel 1949, 235 and 239—40.
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tian, the letter suggests, signifies a fundamental transformation of his biblical
genealogy: he is no longer to be considered a son of Ishmael and Hagar, but
rather a son of Abraham and Sarah, “a new Isaac” (85,4). Such change of status
necessitates official and, at that, Constantinopolitan legitimization and, notably,
Euthymios’ Theodore—and by extension also our author—is presented as a me-

diator of such legitimization.®®

4.3. A STORY FOR WHOM? AUDIENCE RECONSIDERED

For all we know Theodore of Edessa might have been a work commissioned, or-
dered, or suggested by some specific person or persons within Euthymios’ close
or wider circle of Greek-reading friends, associates, and contacts, perhaps from
the Great Lavra, perhaps from Constantinople, or even from Saint Sabas or else-
where. Such concrete details, however, escape us. What we are left with is the
context, form, transmission, and content of the text itself, all of which we at-
tempted to retrace in what has preceded.

Earlier, we tried to reconstruct Euthymios’ likely and intended audience based
on his biography and social positioning and identified a large set of possibili-
ties, from the immediate Athonite monastic community to related networks far
from Athos. The form of Theodore of Edessa and his earlier Barlaam and Ioas-
aph points us also toward an audience which, in order to comprehend and appre-
ciate the two texts, would need to be exposed to works such as the Metaphrastic
Menologion; they should, at the very least, value its rhetorical idiom, namely the
elevated Greek of Constantinopolitan ecclesiastical and lay elite. This audience
would apparently be also avid for large hagiographic tales, flirting with imagina-
tive fictionality, a “genre” which was to become popular, broadening the corpus
of storytelling in parallel to two sizeable, newly established collections of differ-
ent types of hagiographical narrative, Metaphrastes’ Menologion as well as the
slightly earlier Synaxarion. In the same vein, and following the manuscript trans-
mission of Theodore of Edessa and the development of Euthymios’s translation
production at Iviron over the course of the first three decades of the eleventh
century, we suspected that Theodore’s Life seems to be addressing the needs for

8 This whole staging recalls the role of the Cross in the oath between opposing parties or as a safe
conduct. For examples, see Frolow 1961, 77-8. One such example is cited by John Skylitzes, Syn-
opsis of Histories (ed. Thurn, 394; tr. Wortley 2010, 371), and dated to 1034 concerning Constantine
Dalassenos and the guarantees he received to return to the capital: “Constantine Phagitzes, a eunuch
from Paphlagonia, closely associated with the emperor, was now sent bearing the Wood of the True
Cross, the holy Impression, the autograph letter of our Lord and Saviour Jesus Christ to Abgar and
an icon of the more-than-holy Mother of God”. The notable absence in Theodore’s similar list is any
reference to the legend of Abgar, as we have already noted. On the use of Christian ambassadors by
Muslim rulers, see Kronung 2019 and Drocourt 2019.
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additional reading materials in monastic and related settings, within as well as
outside liturgical services, commemorating saints and feasts during the year.

What can the world of generous geography, concrete as well as hazy temporal-
ity, and a multifaceted population of insiders and outsiders created by Theodore
of Edessa tell us further about the audience in Euthymios’ mind, his ideal readers,
and thus also the motives behind his creation?

We have firmly situated the composition of Theodore of Edessa on Mount
Athos, in particular in connection to the monastery of Iviron, its abbot and his
networks after the beginning of the eleventh century and more specifically in
the early 1020s (most likely). As such, the Life of Theodore (usually, as we have
noted, read in scholarship separately from the Chapters) loses its unmediated
relevance to tenth-century Middle Eastern realities that proponents of a Syro-
Palestinian origin of the Life—produced, in this view, either locally or within
an “émigré monastic milieu” in Constantinople—had previously attributed to
it: intra-Christian disputes in Syria and Palestine, conflicted relationships be-
tween Melkite Christians and Muslim authorities, the significant position of the
monastery of Saint Sabas and Jerusalem, often to the detriment of the Patriar-
chate of Antioch, and the ideological and cultic needs of the Melkite community
in that region.®

If we are to search for possible ideological incentives, these should rather be
sought among those who, in the first decades of the eleventh century, continued
to have their eyes toward Syria and Palestine, in the reverberation of networks of
the latter half of the tenth that originated in the circles around Athanasios the
Athonite (who had once attempted to travel to the Holy Land, yet remained on
Cyprus, prohibited by “what the godless Hagarenes had dared to do during that
time”) and Nikephoros Ouranos (who had been on embassies to Baghdad), sup-
porters of emperors Nikephoros Phokas and, then, Basil II. Indeed, by the be-
ginning of the 1020s, relations between Byzantium and the new Muslim dynasty,
the Fatimids ruling over Syro-Palestine out of Egypt since the 970s, though gen-
erally stable in the beginning of the eleventh century, were under some strain,
and Christians did seek refuge in Byzantine territory.”®

9 See the Appendix to chapter 1 above for this earlier bibliography; for a succinct summary of the ma-
jor themes, see also Griffith 2001, 155: “Principal ... for strengthening the sense of identity of the
Christians of the ‘Melkite’ communities were: the memory of martyrdom in the Islamic milieu; the
spiritual authority of the church of Jerusalem, ‘the mother of the churches,” along with the associ-
ated monastic communities, particularly Mar Saba monastery; ‘Byzantine’ orthodoxy in faith; and
the need to respond to the ever-present call to Islam”.

7° On these relations, see most recently Kaldellis 2017, 127-30 and 2024, 584. For the waves of such
refugees, see Dagron 2012. On Athanasios’ failed trip to Jerusalem, see Athanasios of Panagiou, Life
of St Athanasios of Athos, 92; on Ouranos’ embassy, see John Skylitzes, Synopsis of Histories 327 (ed.
Thurn; tr. Wortley, 310-11).



204 THEODORE OF EDESSA, VOL. I

In this reading, the text could represent a kind of militant “archaeology”. For
one, it could function as an ideological reclamation of Syrian cities and lands,
some of which had recently been reconquered by the Byzantine troops—Edessa,
we might add, a city which had fallen to the Arabs in 639, continued to be, as
in the Life of Theodore, under Arab rule during Euthymios’ time, though it
was besieged by Byzantine armies in 944 and, likely, in the late 960s, and thus
remained a potential object of imperial desire.” At the same, the text could ac-
tivate a renewed assertion of claims to the Holy Land, a destination of pilgrim-
age with immense appeal for Christians of every background throughout the
Middle Byzantine period—the destruction of the Church of the Anastasis had
occurred all too recently in 1009, as we noted earlier, and its rebuilding would
not be fully underway before the 1030s.7* Euthymios, that is, revised as well as
invented narratives about Syria, Palestine, their Christian inhabitants and their
Muslim rulers, crafting a tale of epic proportions of Byzantine glory. With his
tale, as we remarked earlier, Euthymios could position himself as an insider to
this Byzantine, Constantinopolitano-centric glory. Along the way, he could also
introduce to Greek-reading audiences some stories and themes that preoccupied
more specifically his Georgian fellow countrymen and that even pointed to him-
self, his own situation and interests.

Simultaneously, however, Euthymios’ creation had all the necessary ingredi-
ents to become a bestseller for an even wider Greek-reading audience, especially
monastics and laymen with monastic aspirations or predilections. Not only was
it written according to the contemporary standards of style, oftering a tapestry of
almost every genre of contemporary ecclesiastical and monastic literature, thus
introducing unknown saints and unknown stories in a most convincing way. It
also presented, in a single package, a paradigmatic and programmatic panorama
of Byzantine Orthodoxy: its main types of saints, its ecclesiastical hierarchies,
ritual, and dogmas, its primary ethnic and religious opponents, both contempo-
rary and more ancient (Persians, Arabs, and various kinds of heretics), its empha-
sis on high class, family ties, and spiritual bonds, its ascetic practices and tenets,
and its double center, in the Holy Land (and its wider Syro-Palestinian “hinter-
land”) and in Constantinople. Readers could pick and choose on which element

71 See Zorzi 2021 for an overview of the related events.

7* See text and note 2 above and the bibliography cited there. For a discussion of the political—less
militant and more pragmatic—context of the interest in the Holy Land as well as Syro-Palestine for
the Byzantines during the lifetime of Euthymios, see Shepard 2012 (with earlier bibliography; pp.
527-35 also deal with the destruction of the Anastasis and its aftermath). For a similar “rallying cry
for intervention in the Holy Land”, partly at work at the decorative “language” in the more or less
contemporary church of Hosios Loukas in Boeotia in central Greece, see Walker 2019 (the quote on
p. 184). For a general overview of Byzantine pilgrimage to the Holy Land, see Talbot 2001; see further
Patlagean 1998, Jacoby 200s, and, again, the studies in Pratsch 2011.
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to focus—indeed, for some readers the discursive parts were likely of more inter-
est than the stories around them (the early excerpting, as we shall see, of the dog-
matic section and the higher transmission of the Chapters confirm this). Yet all
of these readers were offered a single text that collected and expressed a cultural

koine of Orthodoxy.






5. The Reception of Theodore of Edessa

After Euthymios’ death, as his biographer George Hagiorites informs us, the Ivi-
ron monastery entered a period of instability due to the decisions of Euthymios’
successor abbot, George I, who severed the strong ties previously maintained
with the Constantinopolitan throne under Romanos IIT Argyros (1028-1034)
and supported the rebellion of the dou:x of Thessalonike, Constantine Diogenes,
a member of a family with long-standing connections to the Iberian aristocracy.
Following George’s condemnation and exile, the Greeks of the monastery, as-
sisted by the new abbot George II (1029—ca. 1035) and supported by other monks
of Athos, “applied all their effort towards the extinction of the Georgians” in Iv-
iron (GRD 24-25; M-H 80-1)." The tension was not alleviated until the reign
of Michael IV (1034-1041), and later—following a second wave of Greek opposi-
tion—under Michael V (1041-1042), both moments ultimately turning in favor
of the Georgians.* Around the same period, tensions between Greeks and Geor-
gians were transferred to Antioch and its monastic communities, as a rapid Geor-
gian expansion in the Antiochene region began in the early eleventh century and
continued apace in the following decades.> The tensions in Antioch were pro-
voked by accusations of heresy, i.e. Monophysitism, directed at the Georgians,
due to their close association with the Armenians. These events are documented
in the biography of George Hagiorites himself and in the letters of an important
Greek writer, Nikon of the Black Mountain, a figure to whom we shall return
shortly. The crisis lasted from the patriarchate of Theodore III (1034-1042) un-
til that of Theodosios III Chrysoberges (1057-1059); the latter, after discussion,
acknowledged the validity of the Georgian position. In this case as well, the ten-

' On these events, see Lefort, Oikonomides, and Papachryssanthou 1985, 43—4 as well as the bibliog-
raphy cited in Shurgaia 2019, 590; cf. also Kaldellis, 2017, 159, on the rebellion of Diogenes; on his
family, see Cheynet 2003. Martin-Hisard (2006-2007, 136) proposes dating the crisis, not to the
time of Romanos I, but to the first years of the reign of Michael IV.

* See Life of George Hagiorites, GRD?* 23, 25-6, 29, 137-41, 145-6, and 154—5 = M-H* 64-9, 79, 81,
91-2, 86-91, 97, 99, 108-10; see also Grdzelidze 2009, 37-8. For the history of Iviron after the mid-
¢ in general, see Lefort, Oikonomides, and Papachryssanthou 1985, 45-9.

3 For the evidence, see Djobadze 1976; see also Otkhmezuri 2022b.
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sions were thus resolved in favor of the Georgians, with the recognition that they
were not heretics.*

Mount Athos and the monastic environs of Antioch, but also Constantino-
ple, as we saw earlier, with the continued strong presence and simultaneously
ambiguous position of Georgians in relation to Byzantine Greeks, as well as the
ever-expanding cultural transfers from Greek into Georgian, provided the con-
texts for the circulation and reception of Euthymios’ works and set the tone for
what was to follow in subsequent centuries.’

In the Georgian tradition, Euthymios immediately attained the status of a
saint, as his Georgian synaxarion and Life attest, along with other testimonies
of commemoration, such as chants and visual depictions6 ; he wasa “vir sanctus”,
as we read in the title of the Latin translation of Barlaam and Ioasaph, produced
in a Georgian-friendly environment in Constantinople in 1048, as preserved in
a fourteenth-century manuscript.” In fact, veneration seems to have been ex-
pressed already when Euthymios was alive. “[We] have become worthy to write
down by our own hands these holy books, translated by the enlightener, our
holy father Euthymios, from Greek into Georgian, for the consolation of the
Georgians and for praying and for exalting father Euthymios, who has appeared
in these late times to be equal to the ancient saints”, wrote the scribes Arseni
Ninoc’mida, Iovane Grdzelidze, and Iovane Okrop’iri in 1008, when Euthymios
was in his mid-s0s.® In such an environment, Euthymios’ Georgian works and
Euthymios’ name as a translator and author were secured wide recognition, and
multiple copies of his literary production exist from his lifetime onwards.”

In the Greek tradition, by contrast, Euthymios at first disappeared almost
completely. With the exception of the two Greek Lzves of Athanasios of Athos,

examined earlier, there is no reference to him in Greek sources until sometime in

S

See Djobadze 1976, 6374, Giangou 1991, 15864, Martin-Hisard 2006-2007, 132-6 and 161-74, and
Todt 2020, 355-8 and 453-61. On Nikon and his probable Georgian source, see also Walbiner and
Nanobashvili 2008.

On these contexts and processes, see 2.4 above. Regarding the Syro-Palestinian contexts, in relation

“

also to Georgians and to Constantinople, to the bibliography cited in chapter 2.4, we might add the
following important studies: Pahlitzsch 2003 and 2019, Saminsky 2006, 2007, and 2013, Dagron 2012,
and the more general Ciggaar and Metcalf 2006, MacEvitt 2008, Ciggaar and van Aalst 2013 and 2018,
and Otkhmezuri 2022a.

See the overview in Kurtsikidze 2017; cf. also Gippert 2013, 75—9. Important in respect to the estab-
lishment of the veneration of Euthymios is the aforementioned (cf. 2.1 [n. 4] above) ms. Thbilisi,
NCM, A-ss8 (originating in Iviron and dated to 1074); cf. Otkhmezuri and Raphava 2022, 252-3.
For the iconography of Euthymios, see Chichinadze 2017 with Burtchuladze 2013.

See 1.4 [text and note 31].

Colophon for Chrysostom’s Commentary on the Gospel of Matthew (fvir. georg. 13, f. 259ra—259va)

® N

in Gippert, Outtier, Kim, et al. 2022, 166.
See Chkhikvadze et al. 2018, passim, and Otkhmezuri et al. 2018, passim.

o
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the second half of the fourteenth century.’® It was then that his name and possi-
ble sanctity surface in the much-discussed title of Barlaam and Ioasaph in Paris.
gr. 1771, where we read: “EdGvpiov 700 dyiwrdrov wovoyod tob "Ibvpog tob kel ye-
yovéog kadnyntod tiig MeydAng Aadpag tod dyiov Abavasiov tob Ayiov "Opovg =
by Euthymios the most holy monk, the Iberian, the one who also became leader
of the Great Lavra of St Athanasios of the Holy Mountain”, a miniature discur-
sive portrait which likely revived Euthymios’ portrayal in the Life of Athanasios
the Athonite, cited earlier."

In any case, a hundred or so years later, at a time when Iviron’s Greek book
production was experiencing a renaissance,” an Office for Euthymios’ commem-
oration as a saint on May 13 was composed, likely for the needs of the monastery.
It was written by the patriarchal rhetor Manuel the Corinthian, active from
the late fifteenth to the middle of the sixteenth century; the Office included a
synaxarion (BHG 653), a text which has been referenced a few times in our ear-
lier discussion.

The Office is preserved, as far as we can tell, in three manuscripts, all most

likely originating in Iviron:

— Iviron s12 (Lambros 4632; Diktyon 24109), 2 16%-c. manuscript entirely con-
sisting of Manuel the Corinthian’s works; for the attribution of the Office
to Manuel the Corinthian, based on this ms., see Polemis 1992. Nikodemos
Hagiorites, we might add, was already aware of Manuel’s authorship (1868,
149, where also epigrams in honor of John, Euthymios, and George the Iberi-
ans). For Manuel, see Forstel 1999 and Anagnostou 2012-2013 (with further

bibliographies);

— Thilisi, NCM, gr. 24 (Diktyon 63018) (16™-c.? from Iviron?); see Dugashvili
2023 (who advances compelling arguments in support of a Georgian patron-
age for Manuel’s Office);

— Iviron s30 (Lambros 4650; Diktyon 24127), copied by Antonios of Xe-
ropotamou in 1640; cf. Lang 1957, 406.

' Volk 2009, 63-4 and 2016, 416—7 and, even more so, Shurgaia 2019, 590 regard the disappearance of
the name of Euthymios as a conscious erasure on the part of the Greeks (inside and outside Iviron),
which may have affected the transmission history of Barlaam and lIoasaph and the erasure of any
authorial attribution to Euthymios in the Greek tradition.

See 2.4 (text and note 87) above. On the Paris ms. and its title, see also 1.4 (text and n. 31). In the
related, though likely still later, Venice, BNM, gr. VIIL. 26 (1.4 [text and n. 31]), Euthymios is called

more simply “4vdpdg Tipiov kol edoefoi Tob Aeyomévov “IBnpos.” For these mss. and other evidence
of a revival in interest in Euthymios starting in the 14 ¢, see Fonki¢ 1982, 567-8.
> See Theologos Iberites 1998, 241-2 with Chryssochoidis 2000.
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The synaxarion (but not the Office) is copied also in Samos, BipA100vxn ¢ M-
Tpoorews, 66 (Diktyon 56608; Anastasiou 1973, s2—4) (18 ¢.), pp- 1-1s, on
which the edition by Fonki¢ 1982 is based (in that same article, Fonki¢ rightly
argues that the ms. derives from Iviron); by a strange (?) coincidence, we might
add, the Samos ms. includes also the Theoretikon (pp. 267-89), a pseudepi-
graphic text of Theodore of Edessa (on which, see 5.2 below).

To the manuscripts listed above, we can also add the mid-18P-c. (“ca. 1740”,
according to Stathis) Meteora, Metam. 190 (Diktyon 41601), which on ff.
270r-273r contains four troparia (most likely from the Vespers of the afore-
mentioned Office), furnished with musical annotation, “In Commemoration
of Our Holy Father Euthymios the Iberian, Founder of the Monastery of
Iviron”—the composer is likely Germanos, bishop of Neopatras (fl. 1660-168s);
see Stathis 2006, 58-60.

Other, post-Byzantine Greek texts associated with Iviron followed suit, men-
tioning Euthymios as a saintly founder of the monastery,” before two other V7-
tae, both in early modern Greek were composed. The first, of which only the
beginning survives, was written in the 1650s on Mt Athos by Agapios Landos, an
author to whom we shall return below."* The second (BHG 2143), an eloquent
account about the three founders of Iviron “John, Euthymios, and George”, was
composed in Iviron in mid-eighteenth century and appeared in print a century
later as part of a Proskynetarion (a pilgrims’ book, that is) for the monastery
of Iviron—it is unclear if this latter narrative was related to Landos’ version,
which, in his usual practice, must have been a re-writing of an earlier text (BHG
653?). In any case, beyond the context of Iviron, Euthymios never really became
a household name among readers of Greek,' even if Manuel’s synaxarion was

reworked in the late eighteenth century by Nikodemos Hagiorites (1749-1809)

-

See the list and bibliography in Fonki¢ 1982, 567-8 and Fonki¢ 1995-1996, 46; cf. also Lang 1957, 406.

From the related texts, we might mention epigrams, by Pachomios, likely a monk in Iviron in the

e, composed in honor of John, founder of Iviron; Halkin 1972. On the post-Byzantine local

historiographic monastic traditions on Athos (including Iviron), see now Livanos 202s.

'+ The mutilated Life by Landos is preserved on f. 84v of his autograph Jerusalem, Patriarchal Library,
Sabas 567 (Diktyon 34824), a manuscript that contains a revised, unpublished version of Landos’
Katoxatpwwy) (on which see text and note 61 below). The Life, unknown to Fonki¢ and other bibli-
ography on Euthymios, was identified in Kostoula 2005, 500, and highlighted recently in Paschalidis
and Kaklamanos 2014, 129-31.

'S BHG 2143 is preserved in two manuscripts, copied by Kosmas, a monk of Iviron (Kosmas), active in

mid-18™ ¢.—Iviron 453 (Lambros 4573; Diktyon 24050) and Vat. gr. 2613 (Diktyon 69244)—and

was first printed in [Tpooxvvytdpiov Tod Bagidixod, mazpiapyixod, oravpomyyiaxed Te, kai oefaguiov
igpod wovaaTypiov Ty IBrpwy, To0 év T4 dyiwviue Spet Tov Abwvoes. Athens 1857, 49-75; new edition

in Ma¢’xaneli 1982. The Proskynetarion contains also a full Office for the three saints; pp. 27-49.

As rightly remarked also in Fonki¢ 1982, 568.
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and was published in Venice as part of his hagiographical collection, titled Néoy
ExAdyiov (1803, 218—22).7

€

Nevertheless, Euthymios’ major compositions in Greek experienced, for cen-
turies, notable circulation, which was extremely wide for Barlaam and loas-
aph (more than hundred and fifty manuscripts), very wide for the Chapters of
Theodore of Edessa (at least seventy-four manuscripts, with the total or specific
chapters), and relatively wide for the Life of Theodore (seventeen manuscripts
with the full Viza, eight of which contain also the Chaprers, fitteen manuscripts
transmitting three separate excerpts, and several more manuscripts with one
further excerpt included in a popular anthology, itself preserved in ca. sixty
witnesses), along with multiple translations into various medieval, early mod-
ern, and modern languages. This occurred, as already noted above, disassoci-
ated from Euthymios’ authorship, with only two exceptions in relation to Bar-
laam and loasaph—which even in its latest edition (2006) is not credited to Eu-
thymios in the title of the publication.

— For the mss. of Barlaam and Ioasaph, see Volk 2009, 240—495 and those of
the Life of Theodore, see the introduction to Vol. II.

— For all manuscripts, transmitting the Chapters, cf. Vol. II, 1.4 and see:

(a) https://pinakes.irht.cnrs.fr/notices/oeuvre/1001/ (61 witnesses, includ-
ingour A, B, D, F, K, and t)

(b) https://pinakes.irht.cnrs.fr/notices/oeuvre/10758/.

Of the thirteen items listed in the latter list, titled “Theodorus Edessenus ep.
Opera”, five definitely (Diktyon numbers 12018, 31671, 40509, 47405, and
65065) and another six most likely (Diktyon 944, 25939, 31664, 45400, 58298,
and 61683) contain the Chapters; one manuscript (Diktyon 57538) is not re-
lated to Theodore of Edessa at all and should be removed from the list, while
another (Diktyon 46034) preserves Theodore’s dogmatic sermon (our ms.
ct).

To narrate the history of reception of Euthymios’ literary production in full
would require a separate study or studies. Here, we shall focus on what is rel-
evant to Theodore of Edessa, in chronological order.’®

7" Nikodemos’ text is also transmitted in ms. Iviron 347 (Lambros 4467; Diktyon 23944); cf. Fonkic¢
1982, §71.

18 What follows is meant to be read jointly with the introduction to Vol. II, where the reader shall find
a more detailed presentation of the manuscripts and their relations.
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S.J. ELEVENTH AND TWELFTH CENTURIES

The earliest testimony of Theodore of Edessa is manuscript A, copied while Eu-
thymios was still alive by his close associate Theophanes of Iviron in 1023. The
manuscript contained the rewritten version § of the text, which did not circu-
late at all beyond Iviron, very similarly to what happens to version  of Barlaam
and IToasaph, which “hardly circulated beyond Athos”; such restrained circula-
tion of the second versions suggests, as we argue above, that it was intended.”
Relatively soon after Euthymios’ death, we find the earliest post-humous trace
of Theodore of Edessa. Sometime between December 1041 and September 1045,
that is, when the Life of Euthymios and his father was composed by George Ha-
giorites, we read that Euthymios “translated Balavariani and Abu Qurrab”, the
latter being a reference to the Life as well as, likely, the Chapters of Theodore.

The audience of George’s text were the “Iberians everywhere”, not only on
Mt Athos, at Iviron where George wrote his biography of Euthymios, but also
“those in the East, on the Black Mountain and in Jerusalem” (GRD 25; M-H 88).
George himself (ca. 1009-1065) traversed these very same realms, having come to
Iviron from Syro-Palestine in the early 1040s, and having returned to Jerusalem
and the Black Mountain in the mid 1050s.2° It is thus no accident that we can
best reconstruct the reception of Theodore of Edessa in precisely these Iberian
contexts.

We may start with Jerusalem and its monastic environs. Copies, as we have
seen, of the Georgian hypotexts of Theodore of Edessa as well as Barlaam and
loasaph, namely the Passion of Michael and the Balavariani, were produced in
the Georgian Monastery of the Holy Cross, near Jerusalem in respectively the
latter half (Oxford, Bodl. georg. 1) and the last decades (Jerusalem, Greek Patriar-
chate, Georg. 140) of the eleventh century (see the entries for the years 1021 and
1023 in 2.2 above). By the beginning of the twelfth century, also the Greek Life
of Theodore was certainly read in the region, at the monastery of St Sabas most
notably. For itis then and there that we find the joint liturgical commemoration
of “16w baiwv TaTépwy Huav Oeodwpov Tod Edeanvod, xal Muyak dveyiod adtod
TGV &4md g Aadpag To0 Ayiov Zdfa = our holy fathers Theodore of Edessa and
Michael, his nephew, who were both from the Lavra of St Sabas”, set for July 9™
and preserved in a zypzkon of the Lavra, copied in the twelfth-century manuscript
Sinai gr. 1096 (Diktyon *s9471; f. 118v, ed. Dmitrievskij 1917, 52).* The com-
memoration, in our view, is clearly the result of reading the Greek Life—or, at

9 See 3.3 (section “Versions & and 3” above). The citation from Volk 2016, 416.
*° For George’s travels, see Martin-Hisard 2006-2007 with p. 2.1 (text and notes 2-4) above. See also

Caseau and Messis 2021, 246-8.

*! See also Sauget 1969, 411-14 with Galadza 2018, 2823, where seven later (3™ ¢. and onwards) Melkite
Arabic Synaxaria that contain the same commemoration for July 19.
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the very least, its eleventh-century Arabic or Georgian translations, since the des-
ignation of a blood relation between Theodore and Michael is only attested in
the Greek Life and then its non-Greek versions.

Indeed, from the same context and period and again as a result of reading the
Life of Theodore, we have evidence of relics of our two saints being venerated at
the monastery of St Sabas. According to the Russian pilgrim Daniel’s account,
who in the early twelfth century (ca. 1106-1108) visited the tomb of St Sabas
at the monastery, there lay “many holy fathers, their bodies as if still alive: the
bishop St John the Silent, St John Damascene and St Theodore of Edessa and
Michael his nephew lie here, and St Aphroditian and many other saints, their
bodies as if still alive and exhaling an ineffable perfume”.** A cult of Michael the
martyr alone probably existed in the monastery already in the late ninth(?)/early
tenth(?) century, when the original Arabic and then Georgian versions of his
Passion were composed—as our readers might remember, according to the orig-
inal Passion (section 13), Michael is said to have been buried together with fa-
mous carlier neo-martyrs of the monastery. By the twelfth century, however,
the reliquary of the monastery apparently had expanded to include the legends
of two further local saints, apparently of even greater prominence, namely John
of Damascus and our Theodore of Edessa (the latter taking precedence over “his
nephew”).?

By the same period, most likely again in a Syro-Palestinian environment, an
excerpt from the Life was made. The manuscript Sinai, gr. 455 (Diktyon *58830)
("), is a collection of ascetic writings (including Evagrios under the name of
Neilos) likely copied in the last quarter of the eleventh somewhere in the re-
gion, perhaps in St Sabas.** Folios 191v-199r, which mark a new segment in the

or

manuscript, copied by a second scribe, contain a text titled “"Exfeo1¢ wiotews Tod
drylov TarTpodg HudY Oeodwpov Tob doxHoavTog &v 77 Aavpa ToD dyiov TaTpds AUGY
Safa, e yeyovétog pntpomoditov 'Edéoyg = Exposition of Faith by our holy fa-
ther Theodore, who led an ascetic life in the Lavra of our holy father Sabas and
became metropolitan of Edessa”.

The title mimics that of Theodore’s Life, indicating that we are dealing with
an excerpt. Indeed, the contents correspond to the sermon of Theodore that
included the Creed based on Michael Synkellos and the lists of heresies by
Theodore of Raithou (46,4—52,2). In terms of its text, the excerpt follows,

** We copy the translation of Wilkinson et al. 1988,140, as cited in Griffith 1994, 1277. There exists also

a Greek translation of the Russian account (Koikylides and Phokylides 1912, 283-350) as well as an
earlier French one (Khitrowo 1889).

>3 On the parallel creation of the legends of John and Theodore (Abt Qurrah, aka of Edessa), see 3.1
above.

>+ For the ms., see further the relevant description in Vol. II, Introduction 1.2.

&
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rather faithfully, version e, with very few errors and only a very small number
of variations. Early on, Theodore’s long dogmatic exposition thus became an
autonomous unit, an expression of Orthodox Faith by a distinguished Holy Fa-
ther of the East. The whole or parts of the sermon are excerpted in eight later
manuscripts (from the twelfth to the sixteenth century), though in most cases
it seems that we are dealing with zew excerpts, based on the Life and created ad
hoc, rather than copies of a text circulating independently.*

During the second half of the eleventh century, also the early translations
of the Life of Theodore, first in Arabic and then back into Euthymios’ native
tongue, were produced. We do notknow the exactlocation where the Arabic ver-
sion was made, but the multilingual monastic Syro-Palestinian networks seem
the most likely context, either St Sabas or, more probably, some monastery in
the monastic hinterland of Antioch, especially on the Black Mountain.?® The
earliest dated copy of the Arabic version, a relatively free translation/adaptation
of the Greek version e of the Life of Theodore, dates to the year 1068, and a
few further witnesses of the Arabic text exist.*” Notably, we might add, 1065
is the year when also the earliest witness of the Arabic translation of Barlaam
and Toasaph is dated (BHO [= Peeters 1910] 143), perhaps produced in the same
environment.?®

We are better informed about the Georgian version, also based on the Greek
version e, of the Life of Theodore. Though the two manuscripts that preserve it
are later (from the thirteenth/fourteenth and the seventeenth century), its au-
thor is none other than the second most famous translator from Greek into
Georgian in the Middle Ages, Ephrem Mc’ire. His activity dates to the second
half of the eleventh century on the Black Mountain, where he was a monk.*
Ephrem was acutely aware that he was a continuator of the work of Euthymios
in creating a full Georgian canonical corpus of Orthodox texts, based on the
Greek tradition.®® That he chose to translate also his Athonite predecessor’s

2

26

-

On the transmission of excerpts from the dogmatic sermon, see Vol. II, Introduction 1.3.

As suggested by Hjilm forthcoming. For St. Sabas, cf. Swanson 2010, 590 “probably produced at the

Monastery of Mar Sabas”, citing Griffith 2001, 155 and Swanson 2003, 80.

*7 For the innovations in the text as well as its transmitting manuscripts, see now Miriam Hjilm (forth-
coming), who has prepared the first edition of the Arabic version (which in her estimation is based on
version &), with an extensive introduction. For an earlier overview see Swanson 2010, with further bib-
liography—most notable earlier scholarship: Vasiliev 1942-1943, 192-8, Graf 1947, 24-5, Meimaris
and Selim 1983, and, especially, Swanson 2003. As far as we know, no Arabic translation of Theodore’
Chapters exists, though four homilies are attributed pseudonymously to Theodore, in an Arabic ms.
dated to 1252; see Graf 1947, 25 (on British Museum, Arab. christ. 25, ff. 169v-196v).

28 On this translation, see Volk 2009, 498—s02 (with further bibliography) and Graf 1944, 546—8 with

Kanaan and Ibrahim 2023.

* On Ephrem, see Khintibidze 1996, 64-68, Doborjginize 2009, 156-93, and Bezarashvili 2015, with

Aleksidze 2021, 630-1, all with further bibliographies.

See the various colophons by Ephrem, on which see 3.1 (n. 35) above.
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Greek work into Georgian may thus not be an accidental choice, and he may
have even been familiar with Euthymios’ authorship of the Life, even if, follow-
ing the Greek text, he preserved the authorial fagade of Basil of Emesa.?!

A famous Greek acquaintance of Ephrem is also part of the reception his-
tory of the Life of Theodore in the latter half of the eleventh century in An-
tioch: Nikon “6 Mavpopeityg, of the Black Mountain” (ca. 1025—between ca.
1100/1110), a Constantinopolitan who settled in Antioch and its ecclesiastic and
monastic world in the 1050s.>* Nikon anthologized the story of Theodosios the
Edessan Stylite and his brother John the Hermit (65,1-68,1) and included it as an
excerpt, titled “’Ex 100 Biov 1o dyiov @eodwpov o0 "Edecovyot”, in his first ma-
jor work, the so-called Pandektes (the usual title in the bibliography) or, better,
Interpretations of the Lord’s Commandments (the original title; Epuyveiar vy
évrolddy o0 Kuvplov), a compilation divided in 63 chapters and created gradually
from ca. 1060 to 1080, most of which remains unedited.* Nikon culled mostly
patristic and monastic classics, such as (especially) John Chrysostom, Basil of
Caesarea, John Sinaites, Barsanouphios, and various Gerontika, but occasionally
included passages from hagiographical texts; among them, the Life of Theodore
of Edessa is the most recent one.>*

The story of Theodosios forms part of chapter 34 (19", unedited) “I1epi diry-
uoavvys ... etc.” which responds to the ninth Commandment “Do not store up
for yourselves treasures on earth” (Matthew 6:19). It is prefaced with the rubric
“Ex tod Biov 100 dyiov Oeodwpov 100 Edeconvot” followed by the text “Zrvdityg
Tig v &v Edéoay ti méet, 8v xal mapadaBav mote 6 &v dryiotg Oeddwpog 6 dpytemioko-
g THg adTHg WoAews, UETA Kal ETEPWY OMALAY, &v DaTépolg ToDTo adTov émnpaTa”
before citing sections 65,1-68,1—as, for instance, in the twelfth-century (latter
half) Vienna, ONB, theol. gr. 84 (Diktyon *71751), ff. 169v-171r (€').

The popular Pandektes was widely read; around 6o Greek copies are pre-
served, mostly of the thirteenth and fourteenth centuries, and a few of them

3! The first ever edition of the full text of Ephrem’s translation of the Lzfe of Theodore is in preparation

by Nana Chikvatia and Lasha Tkebuchava (Tbilisi). An excerpt (pertaining to the Passion of Michael)
has been previously edited by Kekelidze (1960, 18—41); based on it, Sandro Nikolaishvili was able to
identify version e of the Life of Theodore as the base text for Ephrem and we are grateful for his help.
As far as we know, no Georgian translation of Theodore’s Chapters was ever made.
3> OnNikon, see Nasrallah 1969, Giagkou 1991, Hannick etal. 2014, xxv-Ivii, Glynias 2022, 147213, and
Oltean 2022; also, Caseau and Messis 2021, 250-66. On Nikon and his relations with the Georgians
and especially Ephrem Mc’ire, see Othkmezuri 2022¢, 440-1and Glynias 2022, 128—9.
On the Pandektes, see Giagkou 1991, 56-92; for its table of contents, see PG 106: 1360-81, based on
the 14™-c. Florence, BML, Plut. 6.4 (Diktyon *15991), and Sophianos 1986, 213—59, based on Mete-

3

vy

ora, Hagiou Stephanou 83 (Diktyon 41340) and 84 (Diktyon 41341). For editions of a few further
excerpts (Chapter 1 and parts of Chapters 29, 57, and 63), see Giagkou 1991, 62; cf. Hannick et al.
2014, XXXIV—XXXiX.

3+ Not noted in Giagkou’s otherwise excellent survey (1991, 70-81).
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dating to the twelfth, such as Vienna, theol. gr. 84 (Diktyon *71755; €').3 Thus
the excerpt, whose text is based again (as we were able to ascertain) on version e,
experienced a wide diffusion—indeed, in a few later cases (a', d*, and e?), it cir-
culated in an excerpted fashion as a separate unit outside Nikon’s anthology.36
Furthermore, the Pandektes exercised considerable influence in the Slavic world
through its almost immediate translation.’” As a result, Theodosios’ story cir-
culated also in Slavonic and was also turned into a calendar entry for January
7 incorporated in the Slavic Syrnaxarion, namely the Prolog, sometime between
the twelfth and the fourteenth century—sections from the Slavic version of Bar-
laam and loasaph, we might add, had a similar fate, being incorporated as sep-
arate tales in the Prolog.® Nikon’s Pandektes was, finally, translated also into
Arabic (most probably in the Black Mountain, already when Nikon was still
alive) and thence into Ethiopic in 1582, securing yet other avenues of circulation
for the story of Theodosios.*

¥

Back in Byzantine lands, the transmission and reading history of Theodore of
Edessa is slightly more difficult to retrace with precision. The text, of course, ex-
isted and was known in Iviron and most probably elsewhere on Athos—as was
the case with Barlaam and loasaph. The early manuscripts of version a point
to this direction. The scribe of the Life and Chapters in manuscript B, Mosq.
Synod. gr. 18 (Diktyon 43643), was Nikolaos, a monk whose script displays fea-
tures that can be found in Athonite documents of the 1060s and 1070s. Around
the year 1500 or so, the manuscript was certainly in the library of the Great Lavra.
Nikolaos could thus himself have been a Lavriotes, but it is beyond our knowl-
edge if his manuscript was intended for an Athonite audience or not. The same
applies to manuscript E, Philotheou 24 (Diktyon 29388), copied sometime in the
latter half of the eleventh or the first half of the twelfth century and nowadays
preserved in a Athonite library (an indication of its origins?), and manuscript

35 We combine here the information given in Giagkou 1991, 57-60 and https://pinakes.irht.cors.fr/no-
tices/oeuvre/11338/. The above data are given with some hesitation, as both lists require careful revi-
sion.

The full text of the Pandektes remains unedited, so it is likely that other excerpts from Theodore of
Edessa are part of the anthology.

37 Pavlova and Bogdanova 2000 (who date the translation to the late Il‘h/early 2™ ¢.). For Nikon’s
other major work, the Tzktikon, in the Slavic world, see Hannick et al. 2014.

On Theodosios’ story in the Prolog, see Prokopenko 2006-2009, 268 and 2011, 415-6 with Tkachév
2023, 19; on the Prolog in general, see Prokopenko 2008 and 2012. For the Slavic Barlaam and loasaph
in relation to the Prolog, see Prokopenko 2006-2009, passim, with Turilov 2009.

39 For the Arabic, see Graf 1947, 64-6 and Nasrallah 1969, 154; for the Ethiopic, see Gebremedhin 200s.
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F, Lavra A 1 (Diktyon 27312), copied probably in the latter half of the twelfth
century and also preserved and likely copied in an Athonite library.*°

Constantinople, where also Barlaam and loasaph was being read in the
eleventh century, could also be the setting of the production of these or simi-
lar, but now lost manuscripts.# In any case, Theodore of Edessa was certainly
available in Constantinople during this period, as borrowings and citations by
Constantinopolitan writers attest. In the Life of Symeon the New Theologian
(BHG 1692), Niketas Stethatos (ca. 1005—ca. 1090), writing sometime in the
second half of the eleventh century, highlights his spiritual father’s calligraphic
skills, “as the books copied by him clearly verify” (Life, ch. 2), just as we read
about Theodore and his early monastic years in St Sabas in Euthymios’ text (16):
“He was a very gifted scribe of divinely-inspired books—these books of his are
preserved until now, as a great treasure, in that holy Lavra”. When Niketas re-
turns to the same subject later in the Life (chs. 26—7), he uses more or less the
same words as the ones employed by Euthymios in his description. Here are the
two passages side by side:

Euthymios, Niketas Stethatos,

Life of Theodore of Edessa 16 Life of Symeon the New Theologian
27

... Epyov #mrTeTo Xelp@vy, eDPUETTATOG ... §rTeTo Tob épyoyelpov Ypdpwy Tag

av ypaede BeomvedoTwv BiBiwy Sédtoug 1@ BeomvedoTwY Ypap@v- v
Yap byory eDPUidG YpaPwY

... he would begin his manual labor, as ... he would begin his manual labor,

he was an exceedingly gifted scribe of copying volumes of the

divinely-inspired books divinely-inspired scriptures; for he

used to write in an exceptionally gifted

fashion

Niketas seems to have been reading the Life of Theodore.

Some hundred or so years later, again in Constantinople, Michael Glykas pro-
vides us with an acknowledged reference to Euthymios” Theodore. In one of his
letters on religious subjects, having cited various authorities (including Basil of
Caesarea) on the subject of eating meat on Wednesdays and Fridays “when they
coincide with feasts of the Lord”, we read (Kephalaia 47 [43,24-44,2]):
4° We would like to thank also here Inmaculada Pérez Martin for her help in dating B and Nadia Kavrus-

Hoftmann for dating F. The other u-c. (second half) ms., Angelic. gr. 86 (Diktyon *s5993) (C)

cannot be located with any precision.

4 For Barlaam and loasaph in mid--c. Constantinople, see e.g. the famous illustrated copy of Bar-

laam and loasaph, Iviron 463 (Lambros 4583; Diktyon 240605 see the relevant Pinakes entry for
further bibliography) and the Latin translation of 1048, on which see Peeters 1931 with 1.4 (text and

note 31) above.
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Tobrotg 0Dv dxolovBuwg Oteidnpe xal 6 6o1TaTog Emriokomog Edéoong Oebdwpog,
«Tag toprag» Aéywy < olvomrooioug ExTedel Evvood, &AL dvaxarvioet vodg kol
Yuyfic xaBapdTnTt- yeoTpidpevos yip Tapopyioelg udiiov Tov wpoekdpyova Tiig
TOVYDPEWG>.

In agreement to these, also the most holy bishop of Edessa Theodore has stated:
“You should comprehend that the feasts should be celebrated not by drinking
wine, but by renewing your mind and purifying your soul; for if you gorge

yourself, you will incite more anger in the leader of the festival”.

The citation is from the Chapters, section 33, a phrase most likely culled by Eu-
thymios from a scholion to the Ladder of John Sinaites (PG 88: 873A; scholion
¢ to chapt. 14 of the Ladder on gluttony), a text which he had translated into
Georgian, including the scholia.**

Thus, by the latter half of the twelfth century, “the most holy bishop of Edessa
Theodore” had become a citable authority—just like well-known church fathers
as well as “the divine Symeon” Metaphrastes or even “the most divine Barlaam,
addressing Ioasaph”, figures whom Glykas also cites.** Indeed, Glykas was not
the first to be drawn to the Chapters, or this quote specifically. We find the
same citation in Nikon of the Black Mountain’s late eleventh-century Taktikon
(1,53,5—8)—though Nikon presents the citation as a quote from the Gerontikon,
and does not give an author’s name. We also encounter this as well as the next
section from Theodore’s Chapters (33 and 34) embedded and without attribu-
tion in the Life of Kyrillos Phileotes composed by Nikolaos Kataskepenos in the
1140s.** Around the same period, we also find another excerpt of the Lzfe, once
more the dogmatic sermon (46,2-52,2) (BHG 1744g), preserved within a miscel-
lany, of likely Constantinopolitan origins, with the title “’Ex 100 Biov @eodcipov
"Edéoomg Aéyog didaoxatixdg xal wept TV cuvédwy” (Athos, Lavra B 43 [Diktyon
27095], dated to the latter half of the twelfth or, possibly, the thirteenth century;
c).

The compiler of ¢ had apparently a copy of the Life before him, but it is un-
clear if Glykas or Kataskepenos had read the Chapters in manuscripts that did
or did not contain also the Life of Theodore. Nikon’s citation points to the
latter scenario, as his mention of a Gerontikon suggests that he had found the

4* For Euthymios’ translation of the Ladder, see year 983 in the catalogue of 2.2 and also 3.4. (section
“Euthymian Fictions”) above. In citing the scholion, Euthymios expressed differently an idea already
found in his base text for this part of the Chapters, namely Evagrios’ Sententiae ad monachos (CPG
2435) 39, 42, and 44 (cf. Gouillard 1947, 146).

43 On Symeon Metaphrastes and Barlaam and loasaph in Glykas, see Papaioannou 2021c, s1o and Volk
2009, 142 respectively.

++ See Kataskepenos, Life of Kyrillos Phileotes 3,8,17—20 and 3,9,18—25 with Theodore of Edessa, Chap-
ters 33 and 34, respectively. For Cyril’s text in general, see Mullett 2002 and 2004.
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Chapters in a manuscript collecting other similar ascetic texts and not the full
Life. Already in the eleventh century, the Chapters (in their version e) were, it
seems, circulating also in this fashion, as an autonomous text, that is. Likely
the earliest such preserved copy of the Chaprers (with actually an even further
revised version a), Athos, Koutloumousiou 12 (Lambros 30815; Diktyon 26037)
(w), commences with Isaak the Syrian, followed by authors such as Cassian, our
Theodore of Edessa, Neilos, and Evagrios (falsely attributed to Neilos).# The
manuscript dates to the first half of the eleventh century and was possibly copied
on Athos, likely even reflecting one of those manuscripts, which belonged to Eu-
thymios’ laboratory of translations; Isaak and Cassian were indeed among the
authors whom Euthymios did translate into Georgian.*® If our opinion is cor-
rect, then the independent circulation of the Chapters, anthologized in ascetic
collections, which became popular in the late thirteenth and fourteenth century,
was already at work early on, even in Euthymios’ environment.+

In any case, the Life of Theodore too had made its entrance into the canon
of monastic readings by the end of the twelfth century. The Patmos monastic
library inventory of the year 1200, lists a small book, a “Bipdéptov” which con-
tained Theodore’s Life, followed by his Chapters: &repov Bipdépiov 6 Biog Tob
drylov @eodipov "Edéarg Exov xal mpog 6 TELOG KePddaa TpakcTIKA Tolp AdTOD
(Astruc 1981, 23,75); notably, “Barlaam <and Ioasaph>” follows one entry down
in the inventory (23,76). Unsurprisingly perhaps, by this time, also a Slavic ver-
sion (based, once more, on the Greek version a), arguably made in Kievan Rus’
in the late eleventh / early twelfth century (though further research may recali-

45 For the further revised version of w, one might e.g. compare the first chapter with version & (in italics,
we highlight the differences; in bold are words borrowed from Evagrios):

Version & (as edited above, in 3.2 [section “Borrowings as Style”]): "Ene1d7mep @cod 100 dyadod ydprti,
amotapevol T¢ cotovd kel Tolg Epyols adTod, 1@ Xpiotd cuvetabdueda, & te 16 lovtpd T madry-
yeveatag xol vov adbig di8 700 povadixod émetyyé duatog, TpYowey adTod Thg EvTolds: ToDTo Yap uds
baroutel, 0b wovoy 76 dimdody émdyyeduct, dAhé xal i puotkd) dQeihy), xald’ #iv kTio@cvres dmé o0 Ocod
npdTWE <Kadot Aoy, ToiTo Kal eivan Speldousy. Kdv yap 7 duaptia, énsigedoion ¢€ dmpovefing
HUETEpats, TO TOPAPUITLY TIApELTIyatyey, dAAG TAAy dvexdijOyuey did amdyyve édéovs Ocod Fudv, kel
avexawviglyuey t6 mdbet To drabods, Tiusc T¢ fyopdatyuey T4 aipatt 100 Xplotod, Avrpwbivres Tic
dpyaias mapafdocws matpomapadstov. Aowwdy, &l yeviusde dixeuor, ovdéy uéye - dA ualdlov 76 éx-
TeTEly dikatogUvys, Edectvdy xal karayvioews dbiov.

Ms. w: Emeidimep Ocob tod dyafod ydprtt, dmotatduevol 1§ oatavd al Toig Epyolg adtod, T4 Xplote
dimAg cuverabdpedo, &v e 16 fartionats, kel viv adbic di& 77 povadixss modiTetag, TpHowuey adTod
Thg EVTONG ToTO Yap Nuds dautel, 0b udvov 7 iy kAjors, dAkd kol ) Quotky derhy), kb’ Hv 7
Zoyoug dyabois éxTiobyuey kat’ eixdva Ozod. Ei yap xai xata dnpooeéiay mapeméanusy, dA" dipart
Tl 100 Xp1oTod xal Ocod fud jyopdatyuey.
46 See 2.2 above.
47 Gouillard 1947, 143, posits the 2% c. asthe beginning of the independent circulation of the Chapters.
For an early 12-c. ms., similar to the Koutloumousiou ms. in terms of contents (including the
Chapters), see Vatican, BAV, Barb. gr. 522 (Diktyon *6506s; ff. 206v-211r), a book copied in Calabria.
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brate this hypothesis), of the Life had been created.*® After all, the Slavs were
quite receptive to texts circulating in Byzantine monastic contexts, especially
“rather long Lzves of exotic saints”—a translation of Barlaam and loasaph is also
placed in that same period and context.#* Where (on Athos? in Constantino-
ple?) the Greek originals for these Slavic translations were obtained is unclear.

5.2 FROM THE THIRTEENTH TO THE NINETEENTH CENTURY

During the thirteenth and fourteenth centuries, interest in Theodore’s Life and,
even more so, in the Chapters increased, if we judge by the more than thirty
manuscripts of the Chapters and the seven manuscripts with the full Life (three
of them also with the Chapters) copied in this period: mss. N (contains also
the Chapters), D (contains also the Chapters; written on Athos?), G (written
on Athos?), L, J (with an extensively revised version), h (a direct apograph of B),
and K (contains also the Chapters); we may note here that D (Athos, Vatopediou
472; Diktyon 18616) has been wrongly dated to the twelfth century, butis in fact
written in a thirteenth-century (latter half?) archaizing hand by the same scribe
as manuscript G (Istanbul, Patriarchal Library, Panag. 82; Diktyon 33727).5°

The settings for the reading of Euthymios’ Theodore (just as for his Barlaam
and loasaph) appear to be, once more, primarily monastic, within and outside
the ever-shrinking empire’s borders—though, of course, “monastic” in Byzan-
tine and post-Byzantine contexts comprised a wider world of monastic-as-well-
as-lay spirituality:

* The Athonite manuscripts, Athens EBE 322 (Diktyon 2618) and Athos,
Philotheou 56 (Diktyon 29421), both completed in 1292 by the scribe AB-
Baxodp (RGK I 34), are a typical example of the readings with which
Theodore’s Chapters are associated from this period onwards: John Sinaites,
Isaak the Syrian, Evagrios, Neilos of Ancyra, John of Karpathos, Mark
the Hermit, as well as Symeon the New Theologian (whose works are
also primarily transmitted in manuscripts of this time’*), etc., authors who
were very popular among the late Byzantine Hesychasts and, later, the

48 See Vershinin 2021. For translations among the Kievan Rus’ in general, see Pichkhadze 201, We
would like to thank Daria Resh for help in regards to the Slavic versions of Theodore of Edessa and
their dependence on version a. For the Chapters in Slavonic, see Miltenova 202s.

49 See the overview in Ivanov and Turilov 2021, 6667 (where the quoted phrase); for the Slavic Barlaam
and Toasaph, see Lebedeva 198s.

5 For details on these mss., see further the relevant descriptions in Vol. II, Introduction 1.2.

5t Cf. Crostini 2017, regarding Barlaam and loasaph.

5* For a quick overview, see https://pinakes.irht.cars.fr/notices/oeuvre/1035/.
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late eighteenth-century Athonites who created the modern version of the
Philokalia.>

* The thirteenth-century (latter half?) manuscript L of Theodore’s Life
(Sinait. gr. s44; Diktyon *s8919) is a product of the Lavra of St Sabas in Pales-
tine. Notably, on f. 74v, at the beginning of Michael’s martyrdom account
the scribe added a title that highlights the martyr saint of his community,
“the nephew” of Theodore, following the wording of the aforementioned
calendar entry, also written in the Lavra (p. text and note 21 above): ITepi
70D batopdpTupog Muyani o0 dveyrod Tob dyiov Oeodwpov.

A painted portrait (likely the earliest one) of our saint is included in the thir-
teenth/early fourteenth-century visual program of the church of the Proza-
ton in the Karyes of Mt Athos—Theodore is depicted as a bishop, holding a
gospel book, and, notably, is paired, in the related wall of the church, with
the other famous saint from Syria, the stylite Symeon Thaumastorites’*

An inventory of books, listed in an Athonite monastic final testament dated
to 1330/1331, includes “Saint Theodore of Edessa” among its holdings, next
to other ascetic readings: [Bi1BAi]ov &xwv xepadata drap[opa: BtBA]iov 6 dytog
Maxaprog (xal) Erepov 6 dylog Mapxog: BifAi(ov) 6 dyros Oeddwpos "Edéooys
(Acts of Docheiarion 17,78-79).

* And a Sabaite monastic Tjpzkon from Southern Italy, dated to 1335/1336,
again commemorates “Our holy fathers, Theodore of the metropolis of
Edessa, and his disciple Michael, the martyr” on July 19™: Florence, BML,
Plut. 10.15 (Diktyon *16137), f. 1071.3

Notably, unlike the aforementioned Sinait. gr. 1096, the text in the
Florence manuscript mentions Theodore and Michael, before Sts Dios
and Makrina for July 19 (cf. text and note 21 above). It currently de-
fies determination, we might add, if the commemoration of Theodore
and Michael ever entered any of the hundreds of manuscripts of the
pOSt-IZth-C. M* recension of the Synaxarion of Constantinople, as hap-
pened regularly with Barlaam and Ioasaph (see 3.4 [text and note 164]
above); our preliminary search into the poorly studied corpus of M*
recension has yielded no results.

53 See De Ridder 2019 for a full description and discussion of the Athens ms., with a reference also (and
further bibliography) to the Philotheou ms.; for the connections to the late 180-c. Philokalia, see De
Ridder 2019, 194-s; cf. n. 62 below. For another similar example, see the late 13t-c. Oxford, Bodleian
Library, Barocci 118 (Diktyon *47405s) (on ff. 193v—1971, Theodore’s Chapters).

54 Kanonides and Nastou 2015, 349—-50; we would like to thank Stephanos Efthymiadis for bringing this

to our attention.
55 For the ms. and its Tpikon, see Parenti 2017, 52—3; also Baldi 2008.



222, THEODORE OF EDESSA, VOL. I

As far as we are able to tell, Athonite and, in general, Hesychastic circles, follow-
ing trends already present earlier as we saw, apparently discovered in Theodore
an authority on proper ascetic practices and Orthodox doctrine. This incited
an interest in his words and, consequently, also his biography. The thirteenth
manuscript D (see above), a collection of ascetic texts, which includes first the
Chapters (with some eloquent minor additions to its title: @eodwpov 707 ueyd-
Aov dowyTod xal ¢moxémov Edéone xepddoa Yuywpelq mevy p') and then later
on, after other similar treatises, the Life, may be a good example of this joined
interest.

Further excerpts with the dogmatic sermon (46,1—s2,2) and the story of Theo-
dosios and his brother John (65,1—-68,1) are copied in this period, while a few
more echoes of the Life can also be found in contemporary texts.

For the excerpted dogmatic sermon (overview in Gouillard 1947, 139—42
and Tkachév 2023, 23-24), see the following mss., all based on version a:
ct (3" c,a theological compendium; text similar to ¢*) = 46,2—48,2 (des.
mut.), ¢® (I}th C., a Psalter with additional texts) = 46,4—52,2, and ¢’ (dated
to 1281, a composite collection of mainly heresiological texts) = 46,4—50;
Echoes: see the notes to sections 17,1 (Philotheos Kokkinos) and 96
(Nikephoros Blemmydes) of the translation.
Finally, as noted above, the manuscripts listed as containing “Theodorus
Edessenus ep. Opera” in https://pinakes.irht.cnrs.fr/notices/oeu-

vre/10758/ in fact usually preserve the Chapters.

(1

The Athonite/Hesychastic tradition became the norm from the mid-fourteenth
century and onwards among Orthodox readers. Take, for instance, Meteora,
Metamorphoseos 197 (Diktyon 41608) (c?), a collection of ascetic texts, dated to
ca. 1380s—-1410s and made likely in (or for) the relatively recent Meteora monas-
tic community. Its contents are to some extent similar to the two Athonite
manuscripts, Athens EBE 322 and Philotheou 56 mentioned above, which
contain Theodore’s Chapters, though the anthology in c® includes instead an
abridged version of the dogmatic sermon of Theodore (46,4—47,2, 47,13— 47,14,
and 46,3).

This kind of reception of Theodore of Edessa persisted within Greek monastic
communities of the Ottoman world and, especially, among the orthodox Slavs.
In the latter realm, the Life was reworked a second time and its influence ex-
tended beyond the texts of and about Theodore, while the Chapters were also
translated by the thirteenth century, and are again preserved in at least two redac-
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tions.’® We even encounter instances, we might add, where the Life of Theodore
is transmitted together with Barlaam and loasaph in the same book, as in a
manuscript dated to 1444. During the sixteenth and seventeenth centuries,
multiple examples of visual depictions of the saint were created, including four
illustrated manuscript copies of his Life—Saint Petersburg, Russian Academy
of Sciences (BAH), ITI A 34, dated to the 1560s, seems to be the earliest among
them.s

In Greek manuscripts, the text of the Life was treated with more and more
freedom, as is already the case with the just mentioned Meteora book (c*). Thus,
Iviron 424 (Diktyon 24021, m), a menological collection dateable to the latter
half of the sixteenth-century and produced at the Iviron monastery, contains a
new redaction of version (3, based on manuscript A, as well as other hagiogra-
phies copied directly from another earlier Iviron book, Mosq. Synod. gr. 162
copied by Theophanes in 1022. Similarly, two hundred or so years later, a new
redaction of version & was made (extant in manuscripts r [Life and Chapters], s
[Life], and t [Life and Chapters]). That redaction was produced by a very active
reader, likely the Athonite copyist of Zxvjty Ayiag Avvng 67 (Diktyon 31561) (r),
who added identificatory rubrics to most embedded textual units of the Life as
well an encomiastic epigram to preface the Chapters, praising Theodore’s elo-
quence and wisdom.

New excerpts also are created or re-copied in this period.

1) Michael’s Passion (excerpt previously unidentified in scholarship):

— a' (late 15 / early 16" c., an expanded Gerontikon): 19,1-34,4.

2) Theodore’s monastic sermon:

— b (late 16™ c., a monastic anthology): 39,3-39,7.

3) The dogmatic sermon:

— 8 (c. 1380-1410, Meteora): 46,4—47,14 and 46,3;

- (g c?]a miscellany of various ascetic and patristic texts, likely of

Athonite provenance): 46,1—52,2;
5¢ See Tkachév 2023, 18-19 (on the two versions and later readings of the Lfz), 23 (on the veneration
of Theodore—to the present day) and 24—5 (on the versions of the Chaprers). On the second Slavic
version of the Life, see also Hristova 1994, 254 (she dates the version to the second half of the 14t c.
“in Tarnovo, in all probability”).

57 Ms. Moscow, RGB, @.304/I N2687. See https://lib-fond.ru/lib-rgb/304-i/f-304i-687/#image-2; we
would like to thank Daria Resh for this reference.
58 See Zvereva 2023 for all images pertaining to Theodore, including the illustrated mss. of the text.
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- (15" c., latter half, a theological compendium): 46,2—48,3 (same text

asct);

— ¢ (year 1514, an impressively voluminous theological miscellany,
created at the monastery of Iviron): a highly revised redaction of

46,7—47,13.
4) The story of Ader, all manuscripts with different text:

- d' (late[?] 15™ c., 2 mainly Chrysostomic volume): 55,7-64,1;
— d* (dated to 1616-1618, another expanded Gerontikon): 56,1-64,2;

- and, again, in a": 56,1-60,8.

5) The story of Theodosios (65,1-68,1), in the version of the Pandektes, but
transmitted independently from Nikon’s full anthology:

— yet once more, in a';
- ¢ (copied in 1609/1610, a miscellany);

- and, again, in d*.
6) The story of Theodosios (65,1-67,1), yet excerpted directly from the Lzfe:

— & (late 14™ / early 15™ c., another expanded Gerontikon).

Furthermore fakes, namely texts misattributed to Theodore, also begin to prop
up.
Pseudepigrapha (overviews in Gouillard 1947, 149-s7 and Tkachév 2023,
25-27):

1) Theoretikon (Oswpymixdy), possibly dated to the 14M-15™ c., though
transmitted in later mss. (see https://pinakes.irht.cnrs.fr/notices/oeu-

vre/12997/).

2) I1epi Alduwy, transmitted in a 5. manuscript with anti-Latin treatises.
Oxford Bodleian Library Canon. gr. 21 (Diktyon 47571), 1491-153V.

In relation to pseudepigrapha, we might also include here the correct remark
of Kazhdan (1991b; cf. Gouillard 1947, 157) that Theodore’s “identification
with the homonymous author of besrmor in Florence Laur. B 32 (13th C.),
proposed by S. Eustratiades (Nea Sion 34 [1939] 43-45), is based only on the
similarity of names”; for “Florence Laur. B 327, however, one should read

Athos, Lavra B 32 (Diktyon 27084), dated to the second half of the 10" c.
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It was not long before Theodore of Edessa interested the world of the printed
book. A printed edition of the original Life of Theodore was apparently the
target (this was the opinion of Krumbacher [1897, 152], which we share) be-
hind an exact copy of the eleventh-century manuscript Rome, Biblioteca An-
gelica, gr. 86 (Diktyon *s5993) (C), which has been preserved in the seven-
teenth/eighteenth-century Paris, BnF, suppl. gr. 441 (Diktyon *s3173) (p). An-
gelic. gr. 86 was certainly, by the time of the creation of p, among the holdings
of a Western library collection. But it was also a mutilated copy, offering only
an incomplete Lzfe of Theodore, that stops mid-sentence at 8s,3. This might be
the cause why any planned edition did not materialize at that point.

Another such endeavor was initiated on Mount Athos in the mid-seventeenth
century. The aforementioned Agapios Landos (ca. 1595—after 1656/1657), a Cre-
tan scholar who settled on Athos, rewrote and adapted into post-Byzantine
Greek a number of hagiographical texts drawn primarily from the Menologion of
Symeon Metaphrastes, which he published across several collections. These re-
workings circulated widely throughout the Greek-speaking world and remained
influential until the nineteenth century.®® They included the two major Greek
works of Euthymios—of course, neither of them attributed to him. A simpli-
fied and abridged version of Barlaam and Ioasaph, titled “Biog xa ITodrteio ToD
‘Ogiov IMotpdg Audv xai Toamoatéiov Twdoag tob Pactdéng T Tvdiag” was part
of Landos’ first hagiographical collection, the I7apddeioog printed in 1641.°° A
similar version of the Life of Theodore of Edessa, under the title “Tod év &yiotg
ToTpdg AUy Oeodwpov, Tob dieddpyovtog év doxyoet xate v Aadpay Tob Ayiov
SaPa, tmerta yeyovérog dpytemaxémov Edéong, od 1ov Biov Eypayev 6 Enioxomog
"Euéong Bagihetog” was included in Agapios’ last volume, dedicated to the sum-
mer months, called Kadoxauprvsj, whose printed version was published in Venice
in 1656.%"

Similarly, the original text of Theodore’s Chapters was published twice: once,
edited by the French Jesuit scholar Pierre Poussines (1609-1686) ( Thesaurus as-
ceticus, Paris 1684, 345—403, with a facing Latin translation), and then, more im-
portantly, incorporated in the Philokalia, the popular anthology-cum-manual
for Orthodox spiritual practice which was put together by Makarios of Corinth
(1731-1805) and the aforementioned Nikodemos Hagiorites (1749-1809) and
first published in Venice in 1782, followed by multiple new editions and trans-

59 On Landos, see Kostoula 1983 and Paschalidis and Kaklamanos 2014 (where also further bibliogra-

phy)-

¢ See Klein 1997; for an overview of post-Byzantine rewritings of Barlaam and loasaph, see Vasileiou
2004 (on pp. 33-8, a presentation of Landos’ version with further bibliography).

61 Landos 1780, 22238, reprinted in Doukakes 1893, 263-82 and its own reprints.
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lations in numerous languages.®> Among Greek-reading audiences in the post-
Byzantine Orthodox East, Theodore of Edessa was thus at the forefront of popu-
lar narrative and spiritual literature.

The last chapter of our story is the critical edition of the original Greek Life
of Theodore (still, of course, under the name of Basil of Emesa) by the ex-
ceptionally gifted Ivan Pomjalovskij (1845-1906), a Latinist turned Byzantinist,
professor at Saint Petersburg.®® The edition appeared in 1892, for which Pom-
jalovskij used manuscripts A and B, both located in Moscow in the collection of
Tocymapcreennsiit Meropugeckuit Myseit, usually giving preference to the the
text of the former witness.®* We owe to him, as to many a philologist of the late
nineteenth and early twentieth century, the retrieval from obscurity of a story
that fascinated readers for centuries. Theodore of Edessa, we hope, has not said

its last words.

62 Text in pp- 265-81 (modern edition: Philokalia 1, 304—24), followed by the pseudonymous Theo-
retikon, on pp. 281—7. For an English translation of the Philokalia version of the Chapters, see Palmer,
Sherrard, and Ware 1981, 1437 with a useful brief introduction (p. 13). For the pre-history and mak-
ing of the Philokalia, see Rigo 2016 and Paschalides 2016 (with further bibliography).

6 On Pomjalovskij, see Loparev 1906.

&

64 Pomjalovskij also collated the I}th-C. ms. G; see Pomjalovskij 1892, viii—xviii. As far as we are aware
only one review of Pomjalovskij’s edition was published at that time: Nikitin 189s; for two earlier
Russian editions of passages from the Life, see Vol. II, ix. A Russian translation by D. E. Afinogenov,
based on Pomjalovskij’s edition (though in some cases, following the readings of ms. B in Pom-
jalovskij’s apparatus), was published in 2015. Also, a modern Greek paraphrase based on ms. m was
published in 2005 by Zravpomyytaxi) xal Zvvoducy I. Movi) Ociov Zvpuedv tod Néov Ozoddyov: Ayior
e Ayapyviv B, Twdvvye & Bagiduds v Iepoisy (Kalamos); the book includes also a modern Greek
translation of so sections from Theodore’s Chapters.
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Index of Names

The main subjects of the present volume—Euthymios, his Theodore of Edessa,
the Life and the Chapters of Theodore, as well as Barlaam and loasaph—are

not given entries below. Most place names have been also omitted, as the reader

can find them in the map included in the book (Chapter 4.1; Figure 4.1).

The names of characters who appear only in narrative texts are set in italics. Ti-

tles of texts as well as transliterated Greek names and titles are also in italics.

A

Abasgia(ns), 75, 193

Abd al-Malik, Umayyad caliph of Damascus
(685-705), 73

Abdal-melik; king of Persians in the Geor-
gian Passion of St Michael the Sabaite; see
Abd al-Malik and Adramelech

Abenner, Ioasaph’s father, 10, 13, 79, 80, 197

Abgar, king of Edessa, 178, 202

Abrabam, monk from Tiberias, 72, 202, 256

Abii Qurrab, Sabaite; narrator of the Geor-
gian Passion of St Michael the Sabaite; see
Theodore Abt Qurrah

Abuharb,

guardian of Euthymios, 29, 32

maternal  grandfather and

Abukuraj, see Abii Qurrab; see also the Geor-
gian Passion of St Michael the Sabaite

Abulherit’, John the Iberian in the Georgian
monastic tradition; see John the Iberian

Achilles Tatius, 112

Acts (of the Apostles), 170

Acts of St Luke the Apostle, 48

Acts of St Matthew the Apostle, 48

Aects of St Philip the Apostle, 48

Acts of St Thomas the Apostle, 48, 107, 108

Acts of the Fifth and Sixth Ecumenical Coun-
cils, 86

Ader, Edessan nobleman, 3, 6, 82, 83, 100,
102104, 130, 134, 167, 174, 186—188, 194,
224

Adramelech, the king of Persians in the Life
of St Theodore of Edessa; see Abdal-melik

Aelius Aristides, 112,

Agapetos the Deacon, 90

Agap’i, scribe, 48

Agapios Landos, 210, 225, 251

al-Amin, Abbasid caliph of Baghdad
(809-8313), 7

al-Hakim, Fatimid caliph (r. 996-1021), 174

al-Ma’mian, Abbasid caliph of Baghdad (813—
833), 7, 106, 185

al-Mutawakkil, Abbasid caliph in Baghdad
(847-861),7, 94

al-Muayyad, son of the caliph al-
Mutawakkil; see al-Mutawakkil

Alans, 189, 193, 196

Alexander Romance, 177

Amalfitans, 33

Anastasios the Sinaite, 91

Anastasis, Church, 59, 109, 127, 174, 204

Andrew of Caesarea, 30, 43

Andrew of Crete, 44, 47, 48, 50, 146, 152

Antonios of Xeropotamou, scribe, 209

Antonios, abbot of the monastery of St
Symeon the Wonderworker on the Black
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Mountain; translator from Greek to Ara-
bic, 58

Apollinarius of Laodicea, heretic, see heretics

Arabs, see Persians

Arethas, 48, 92

Arians, see heretics

Arius, heretic, see heretics

Arkanos and Hyrkanos, imaginary moun-
tains, 177

Armenian Monophysites, see Monophysites

Arseni Mirdatidze, scribe, 52

Arseni Ninoc’ mida; scribe; collaborator and
advisor of Euthymios at Iviron, 199, 208

Athanasios of Panagiou, author of the Lzfe of
St Athanasios the Athonite, 27, 32, 33, 35,
63, 64, 121, 203

Athanasios the Athonite, founder of Great
Lavra, 18, 20, 31, 60, 63, 64, 147, 154, 203,
209

Athanasios the Great, 46

Athanasios the monk, see (4der)

Athos Mravaltavi, Georgian homiliary-

cum-menologion, s

B

Baanes, Byzantine general, 183

Balabvar, see Balavariani

Balavariani, Georgian hypotext for Bar-
laam and Ioasaph, 18,19, 22, 4951, 66, 70,
7981, 103, 125, 135, 149, 163, 168, 178, 199,
212,

Bardas Phokas, military governor of Antioch;
nephew of Nikephoros Phokas, 34-36, 57

Bardas Skleros, Byzantine general, 33, 34, 269

Barsanouphios, 215

Basil II, Byzantine emperor (976-1025),
31-35, 57, 60, 64, 187, 203, 234, 241, 248,
254, 255, 257

Basil Lekapenos, the Parakoimomenos; eu-
nuch minister, 17, 33, 34, 61, 62, 201

Basil of Emesa, nephew of Theodore, 1, 3, 5-6,
20-21, 24-25, 73, 79, 83-84, 95-96, 99, 127,
136, 168-169, 171, 173, 176, 185, 188, 196-197,
199, 215, 226

Basil, Patriarch of Jerusalem (821-842), 25

Basil the Abba, priest of St Sabas; narrator
of the Georgian Passion of St Michael the
Sabaite, 70-74, 95; see also Basil of Emesa

Basil the Great (of Caesarea), 29, 43—46, 48,
53, 76, 85, 90, 109, 129, 144, 149, 150, 158,
160, 215, 217

Basili Malusidze, scribe, 52, 53

Basili, scribe, 45

Basiliskos, 183

Bedouin, 76

Bogomils, see heretics

Brahmins, 177

C

Caspian Gates, 177
Cassian, 46, 219
Chalcedonians, 94, 130

Christopher, ~ Patriarch  of  Alexandria
(817-841), 25
Christopher, Patriarch of Antioch (ca.

960-967), 200

Constans II, Byzantine emperor (641-668),
2,6,74,94,183

Constantine Dalassenos, Byzantine general,
202

Constantine Diogenes, doux of Thessaloniki,
207

Constantine IV,  Byzantine
(668-68s),183

Constantine Phagitzes, 202

emperor

Constantine the Great, 31

Constantine VII Porphyrogennetos, Byzan-
tine emperor (945-959), 57, 90, 153, 155

VIII, Byzantine emperor

(962-1028), 33, 38, 63

Constantine

Cornelins, musician or mime, 101-104
Cyril of Alexandria, 86
Cyril of Scythopolis, 44, 59, 136

D

Daniel, Russian pilgrim (c. 1106-1108), 213

David, king of Tao (961-1000), 29, 33-35, 43,
57

Demetrios, Saint, 43, 50, 76, 78, 99, 153, 170

Demosthenes, 112

Diogenes family, 31, 207



Dionysios the Areopagite, 48
Dorotheos of Gaza, 45

E
Ephrem Mc’ire, monk on the Black Moun-

tain; translator from Greek into Georgian,
77, 214, 215

Ephrem the Lesser, see Ephrem Mc’ire

Ephrem the Syrian, 87, 90, 130

Epiphanios of Cyprus, 177

Euchologion, 46, 87,130,189

Euthymios, monk of Mount Olympus in
Bithynia, evangeliser of the king of Alans,
193

Eutyches, heretic, see heretics

Evagrios of Pontus, 89-93, 114-117, 133, 145,
150—I151, 213, 218, 219, 220

Evagrios, bishop of Taormina; author of the

Life and Miracles of St Pankratios, 95-97,
144

F

Fatimids, 203

G

Ganges river, 176, 177

George I, abbot of Iviron (1019-1029), suc-
cessor of Euthymios; cousin of Euthymios
and nephew of John, 29, 37, 207

George II, abbot of Iviron (1029-ca.103s),
successor of George I, 207

George III the Hagiorites, abbot of Iviron
(1044-1054 or 1056); author of the Life
of Sts Euthymios and his father John and
translator, 21, 28

George Kedrenos, 90

George of Alexandria, 121

George the Monk, author of the Chronicle,
90, 93-95, 99, 107, 109, 128, 130, 131, 177,
178,183

George the Recluse, spiritual father of
George III the Hagiorites, 28

George, the Sabaite Abba miraculously cured
by Michael the Martyr, 72,187

Germanos,  bishop (fl.

1660-1685), 210

of Neopatras
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Gregory of Iviron, patron, 53

Gregory of Nazianzus, 43, 45, 46, 49, 50, 52,
53, 78, 85, 88, 90, 109, 112, 113, 116, 120, 127,
128, 132-134, 148, 151, 153, I55, 156, 158, 160,
170, 177

Gregory of Nyssa, 45, 49, 50, 76, 77, 154

Gregory Presbyter, so

Gregory the Great, 48, 54

Guaranduxt’, mother of Bagrat’ ITI, donor,
48

Gymnosophists, 177

H
Habakkuk, scribe, 220

Hagarenes, see Muslims

Haran al-Rashid, Abbasid caliph of Baghdad
(786-809), 105-107

Hebrews, see Jews

Heraclius, Byzantine Emperor (610-641), 183

heretics, non-Orthodox Christians, 3, s, 10,
84, 105, 106, 111, 130, 180, 182, 187-189, 191,
196, 204, 208

Hesychasts, 220

Hilarion, Athonite Georgian monk, 59

Honorius of Rome, heretic, see heretics

Horologion, 46

Hyrkanot, ethnic name, 177

I

Ibrahim ibn Yahanni, the protospatharios,
translator from Greek into Arabic, 58, 200

India, 9-15, 107, 176-178

Indus river, 177

Toane Meli, scribe, 44, 58

Ioannes Polites, deacon and chartophylax of
Hagia Sophia; Patriarch of Antioch, 66

Tordane, scribe, 43

Tovane Grdzelidze, scribe; collaborator and
advisor of Euthymios at Iviron, 36, 39, 46,
48,199, 208

Iovane Okrop’iri, scribe, 46, 48, 208

Isaak of Mangana, see Isak’ Mankaneli

Isaak the Syrian, 45, 219, 220

Isak’ Mankaneli, scribe, 52

Ishmaelites, see Muslims
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J

Jews, 191-193

Job, Patriarch of Antioch (810-826), 25

John Chrysostom, 41, 45-49, 57, 61, 63, 88,
90, 111, 114, 116, 121-125, 129, 133, I54—I55, I8,
160, 162, 170, 208, 215, 224

John, Symeon Thaumastorites’ father, 109

John Geometres, 35, 47, 61-62

John of Damascus, 45, 66, 91, 92, 213

John, bishop, addressee of Theodore Aba
Qurrah’s Treatise On the Veneration of
Icons, 104

John of Karpathos, 220

John of Lavra, scribe, 40, 63, 154-155

John Sinaites, author of the Ladder, 43, 169,
218

John Skylitzes, 202, 203

Jobn, abbot of St Sabas, Theodore’s spiritual
father, 6, 7, 187

John the Faster, 53

Jobn the Hermit, brother of Theodosios the
Stylite, 3-5, 6, 10-11, 83-85, 100, 103,
134-136, 176, 185, 187, 194-195, 215

John the Iberian, father of Eu-
thymios; founder and head of Iviron
(979/980-1005), 18, 19, 21, 27-36, 41, 44,
59—061, 63, 199, 209, 210

Jobn the martyr, king of the Persians,
197—202; see also Mauias

Jobn, monk of St Sabas, presumed narrator
of Barlaam and Ioasaph, 10-11, 21, s0,
167-168

John Tornikios, nephew of Abuharb; cousin
of Euthymios’ mother, 32-36, 43

John Tzetzes, 193

John
(969-976), 25-31

Jobn, Symeon the Holy Fool’s companion,
194

Joseph Bringas, 62

Tzimiskes, Byzantine  emperor

Justinian I, Byzantine emperor (527-565), 90

K

Kosmas of Maiouma, spiritual brother of

John of Damascus, 48, 66, 210

Kyriotai, the Kyriotissa fraternity, 62

L

Lazaros of Galesion, the Stylite, 195

Leo the Roman, brother of the doux of Ben-
evento, 33

Leo the VI, Byzantine emperor (886-912),
192

Leontios of Neapolis, 98

Lesser Nomokanon, 53, 245

Lesser Synaxarion, 77

Life of St Alexios, the Man of God, 50, 51, 109,
127, 145, 146, 148-150

Life of St Alypios the Stylite, 49, 110, 128

Life of St Andrew the Apostle, 46, 48

Life of St Andrew the Holy Fool, 107, 108, 133,
163-166, 169, 193

Life of St Athanasios the Great, 35, 63, 203,
232

Life of St Basil the Younger, 233

Life of St Christopher, Patriarch of Antioch,
200

Life of St Daniel the Stylite, 110, 111, 124, 127,
B3I

Life and Miracles of Sts Elijah and Elisha the
Prophets, 144, 145, 147, 148

Life of St Eusebia/Xene, 110, 128

Life of St Gregentios of Taphar, 233

Life of St Gregory of Agrigento, 49, 110, 128,
173

Life of St Gregory of Armenia, 48

Life of St Gregory of Nazianzus, 46, 50, 153,
256

Life of St Ioannikios of Bithynia, 111, 129, 132,
133

Life of St John Chrysostom, 266

Life of St John of Edessa, 104-106, 131, 132,
194, 200, 234, 238, 253, 267

Life of St John Sinaites, 169

Life of St John the Theologian, 46, 47, 110,
114, 128

Life of Sts Kosmas and Damian, 48

Life of St Kyrillos Phileotes, 218

Life of St Luke Steiriotes, 147, 148

Life of St Makarios the Roman, 177



Life of St Makrina by Gregory of Nyssa, so,
76,77

Life of St Mary of Egypt, 15, 16, 46, 117

Life of St Maximos the Confessor, s1, 52, 78,
91, 153, 170

Life of St Melania, 111, 129

Life of St Nephon of Konstantiane, 163, 164

Life of St Nikolaos, 47, 48

Life of St Onuphrius, 44

Life of Sts Paul of Qentos and John of Edessa,
194

Life of St Phantinos the Younger, 136

Life of St Prokopios Dekapolites, 136

Life of the Rechabites, 177

Life of St Symeon the Holy Fool by Leontios
of Neapolis, 233

Life of St Symeon the New Theologian by
Niketas Stethatos, 217

Life of St Symeon the Stylite the Younger,
the Thaumastorites, 17, 50, 54, 60, 108, 109,
17-119, 127, 144, 146-151, 162, 166, 183, 192,
221

Life of St Thekla, 47

Life of St Theodoulos the Stylite, 100-104,
130, 194

Life of St Timothy, 11, 129

M

Macedonius, heretic, see heretics

Makarios of Corinth, 8, 225

Makarios of Egypt, 45, 52

Mani, heretic, see heretics

Manichaeans, see heretics

Manuel the Corinthian, patriarchal rhetor,
209

Maria, Theodore’s mother, 1, 6, 109, 180

Mark the Hermit, 220

Martha, Symeon Thaumastorites’ mother,
109, 201

Martin I, Pope of Rome (649-655), 174

Marwan, Umayyad caliph (684-68s), 74

Mauias, king of the Persians in the Life of St
Theodore of Edessa, 3, 7, 9, 10, 84, 94—96,
104, 105, 131, 134, 135, 183—-186, 190, 191, 193,
197-202

INDEX OF NAMES

277

Maurice, Byzantine Emperor (582-602), 3, 6,
97-100, 130, 176, 182, 183, 185

Maximos the Confessor, 45-47, s1, 78,
89-92, 150, 151, 153, 160, 169, 170, 177, 183

Melkite Christians, 65, 73, 203

Menologion of Symeon Metaphrastes, 14, 44,
76, 146, 225

Michael Glykas, 217

Michael III, Byzantine emperor (840-867),
4, 6,74, 95,184

Michael IV, Byzantine emperor (1034-1041),
207

Michael Synkellos, 44, 86, 90-93, 121, 126,
129, I70, 183, 184, 213

Michael V, Byzantine emperor (1041-1042),
207

Miracles of St Michael the Archangel, 99

Monophysites, see heretics

Murvan, see Marwan

Muslims, 189—191

Mu%wiya, Arab general; founder and

first caliph of the Umayyad Caliphate

(661-680), 94, 95,184

N

Nachor, a sage in Barlaam and loasaph, 135

Neilos of Ancyra, 90, 220

Neilos the Monk, see Neilos of Ancyra

Nestorius, heretic, see heretics

Nicholas Mystikos,
stantinople (901-907 and 912-925), 193

Patriarch of Con-

Nikephoros Ouranos, 17, 20, 54, 57, 60, 109,
117, 144, 154, 166, 183, 203

Nikephoros Phokas, Byzantine emperor
(963-969), 29, 31, 34, 35, 61, 178, 201, 203

Niketas David the Paphlagonian, 48, 49, 61,
148, 150, 155, 159

Niketas Stethatos, 217

Nikodemos Hagiorites, 8, 209, 210, 225

Nikolaos Kataskepenos, 218

Nikolaos, scribe, 216

Nikon of the Black Mountain, 207, 208,
215—216, 218, 224

Nonnos, see Pseudo-Nonnos

(6]



278

THEODORE OF EDESSA, VOL. I

Olympiodoros of Alexandria, 145

P

Passion of St Akepsimas, 41, 46, 50, 52

Passion of Sts Alphius, Philadephus and Cyri-
nus, 46

Passion of St Anastasios the Persian, 110, 128

Passion of St Anthimos of Nicomedia, 46

Passion of St Arethas, 48

Passion of St Barbara, 235

Passion of St Blasios of Sebasteia, 46

Passion of St Catherine, 48

Passion of St Clement of Ancyra, 46

Passion of St Clement of Rome, 45

Passion of St Demetrios, 45, 78, 99, 170

Passion of St Eustathios Plakidas and his Fam-
ily, 4s, 47, 162

Passion of St Eustratios and his Companions,
45,48

Passion of Forty Martyrs of Sebasteia, 48

Passion of St Iakobos the Persian, 48

Passion of Sts Indes and Domna, 46

Passion of St Kallinikos, 76

Passion of Sts Menas and Hermogenes, 46

Passion of St Michael the Sabaite, Georgian
hypotext for the Life of St Theodore of
Edessa, 18-19, 6581

Passion and Miracles of St Modestos, bishop
of Jerusalem, 45, 144, 147

Passion of St Prokopios, 46, 76

Passion of Sts Sergios and Bakchos, 48

Passion of St Stephen the Younger, 46, 136,
162

Passion of St Theodore of Perge, 46

Puassion of St Theodore Stratelates, 46, 18

Passion of St Theodore the Recruit, 61, 180

Passion of St Tryphon, 110, 129

Paul of Samosata, heretic, see heretics

Paul the Apostle, 69, 86, 130, 134

Paulicians, see heretics

Persians, 190-191

Peter the Apostle, 96, 166

Phineas, Jewish courtier and doctor in the
Life of St John of Edessa, 105

Phokas family, 31, 34, 62

Preface, by John the Iberian, Euthymios fa-
ther, 27, 3853

Prester Jobn, 199

Prokhore (985-1066), founder of the Geor-
gian Monastery of the Holy Cross near
Jerusalem, 59, 104

Prokla, Theodoulos’ wife, 101, 103

Proskynetarion for the monastery of Iviron,
210

Pseudo-Dionysius the Areopagite; see Diony-
sios the Areopagite

Pseudo-Nonnos, 113

R

Red Sea, 176, 177

Romanos I Lekapenos, Byzantine emperor
(920-944), 31

Romanos III Argyros, Byzantine emperor

(1028-1034), 207

S

Saba K‘uti, scribe, 43

Saba the Kakhian, scribe, 43

Saba, scribe, see Saba the Kakhian

Sabellius, heretic, see heretics

Samonas, Edessan Saint, 174, 192

Samonas, eunuch of Arab descent at the
court of Leo the VI, 192

Samonas, Jewish convert in the Life of St
Theodore of Edessa, 4, 135, 192

Sassanids, the last pre-Islamic Persian dy-
nasty, 198

Sayf al-Dawla, emir of Aleppo (944-967),
200

Seis, Adramelech’s wife, 2, 6, 16, 69, 83, 186

Sergios the Demotes, Beneficial Tale, 103

Severus, heretic, see heretics

Sophronios of Jerusalem, 16

Sophronios, Theodore’s teacher, 6

Stephen of Nicomedia, 62

Stephen the Deacon, 136

Strabo, 35

Stylianos diakonos, scribe, 92

Suda, 90, 2

Symeon see

Logothetes, Symeon

Metaphrastes



Symeon Metaphrastes, 14, 17, 19, 20, 23, 30,
44, 47, 53, 61, 62, 76, 95, 107, 108, 110, III,
116, 121, 146, 150, 154—156, 178, 191, 218, 225

Symeon the New Theologian, 62, 217, 220

Symeon the Stylite the Younger, the Thau-
mastorites, 17, 50, $4, 108, 127, 144, 146, 148,
149, 151, 166

Symeon, Theodore’s father, 1, 109

Synaxarion of Constantinople, 76, 100, 158,
163, 221

synaxarion of St Euthymios the Iberian
(Georgian and Greek), 22, 27-30, 208-210

synaxarion of St Theodoulos the Stylite,
100-102

Synodikon, 53

T

Theodora, Byzantine empress (c. 815—c. 867),
4, 6,74, 95,166, 184-187, 198

Theodore Abt Qurrah (ca.740/750-after
820, possibly even after 829), 22, 26, 66,
71-74, 81, 92,104,106, 126, 127, 156, 171, 176,
184

Theodore Daphnopates, 61, 155

Theodore III, patriarch
(1034-1042), 207

Theodore of Raithou, 87, 90-93, 121, 126, 130,

of Antioch

189, 213
Theodore of St Sabas, “spiritual brother” of
Euthymios, 44, 170
Theodore the Studite, 86, 88, 91, 115, 132, 183
Theodosios I, Byzantine emperor (379-395),

100
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Theodosios III Chrysoberges, Patriarch of
Antioch (1057-1059), 207

Theodosios the Stylite, 6, 10, 13, 82, 83, 97, 102,
104, 130, 134, 181, 187, 194, 198

Theodotos/Theodosios, scribe, 49, 140

Theophanes the Confessor, 183

Theophanes, monk of Iviron; scribe, 18, 20,
39, 40, 42, 45, 47-51, 77, 78, 96, 107-109,
137, 140, 142144, 146, 152154, 159—161, 212,
223

Theophilos, Byzantine emperor (829-842),
4, 25,236,259

Theudas, magician in Barlaam and loasaph,
13, 79, 135, 191

Thomas, Patriarch of Jerusalem (807-821),
92

Triodion, 46

Typikon of the Lavra of St Sabas, 212

v
Vladimir I of Kiev (978-1015), 34

Y
Yahanni ibn ‘Abd al-Masih, priest and monk

in the region of Antioch; translator from
Greek to Arabic, 58

Z

Zacharias, Bishop of Valask’erti; patron;, 52,
53,58

Zakaria Mirdaditze, scribe, 52

Zosimas, 45

Zosimos, narrator of the story of the Rech-
abites, 177



