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ABSTRACT

This thesis investigates the work of Nersés the Great, who was one of the most
prominent ecclesiastical leaders of the Armenian Apostolic Church in the 4th
century. In Armenian church history, Nersés is esteemed as a founder of the
philanthropic movement. There is, however, no consensus regarding the origins of
Armenian philanthropy. Through an examination of late antiqgue Armenian
sources, this work will explore important similarities and some differences
between the philanthropic institutions of Nersés and those of Basil of Caesarea.
This exploration suggests that Nersés’ philanthropic movement was a part of a
broad movement that began to emerge in Greek world prior to Eustathius or Nerses.
An introductory chapter examines the 4th century historical environment of
Armenia Major, which allows us to appreciate how various political, religious and
social challenges influenced the emergence of the philanthropic movement of
Nersés. The second chapter considers, first, the sources that tell us about the origins
of Nersés’s philanthropic movement and, second, it addresses the dating of the
Council of Ashtishat. In the third chapter, | investigate the similarities and
differences between the philanthropic institutions of Nersés and the Basiliada. The
fourth chapter considers social justice in Armenian and Basilian traditions of
philanthropy. In the 5™ chapter, | show how the sponsorship of philanthropy was
organized in both traditions and that parallels exist between the two traditions in
relation to their concern with tax relief for the poor. In the 6™ chapter, | consider a
few important questions concerning the possible relationship between Eustathius
and Armenia. In the seventh chapter | question the standard view that the charitable

agencies of Nersées did not continue after his death because of the antichurch policy



of the Armenian King Pap (369-375). My conclusion suggests that the observed
parallels between the philanthropic movement of Nersés and Basiliada enables us
to hold that they both stem from a common tradition, that particularly the West
could have served as a source of inspiration for the philanthropic movement of

Nerses.
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INTRODUCTION

Christian philanthropy originates from the teachings of Christ, who claimed the
poor to be blessed and who criticized the vanity of wealth and excess. The political
and cultural changes which accompanied the rise of Christianity across the Eastern
and Western halves of the Roman Empire in the fourth and fifth centuries presented
a profound challenge to the prevailing moral and ethical values of the classical
world. In particular, by bringing questions relating to poverty into sharper focus,
complex ethical questions were raised about wealth, scarcity, acquisition, and
distribution all within the larger concern of alleviating suffering and injustice.
During the same period, the pastoral vision and strategy of the developing
Armenian church can be seen to have arisen both as a response to ethical concerns
raised by the prevalence of poverty in society, as well as from a perceived need to
mitigate the plight of the poor.

Nersés the Great (353 — 373) is revered in Armenian Church history as a founder
of Armenian philanthropy. Over 50 years separate the Armenian conversion (301)
from the onset of Nersés’ period of greatest activity. Most scholars accept that it
was through his efforts that Christianity became the national religion in more than
just name. In particular, it was Ners€s’ sustained efforts to unite people in
philanthropic endeavor regardless of social status or condition which enabled
Christianity to become embedded in the day-to-day life of Armenia. In the process,
it laid the foundation for the esteem in which Nerses has subsequently been held in

Armenian history.



The adoption of Christianity in Armenia as a state religion inaugurated a new era
in the history of Armenian-Roman relationships. After the decree of the Edict of
Milan, this became politically and strategically stronger in the face of a resurgent
Zoroastrianism in the Sassanid Persian Empire. In such circumstances, the
promotion of Christianity became an essential strategy for preserving Armenia’s
political, ideological, and cultural identity. Armenian Church historians perhaps
unsurprisingly, therefore, identify the concern to preserve national autonomy as a
consistent element within both the Armenian conversion story (301) and the
philanthropic movement of Nersés (353). Over the course of the last century,
sustained interest in the question of the origins of Armenian philanthropy led
researchers to examine it from different angles and perspectives. These included
Christian Philanthropy, church history, Armenian history, and the history of

Armenian medicine.

A review of recent scholarship reveals an absence of any consensus regarding the
origins of Armenian philanthropy. The one point of agreement is that the
movement initiated by Ners€s did not survive his death. The view advanced by
some of the earliest interpreters, that Nersés philanthropic movement was
influenced by Basil the Great, is no longer tenable. In the very early 350s, the date
at which Nersés launched his movement, Basil was still a student in Athens. The
suggestion that Euthasius of Sebaste’s ptochotropheion (a house to nourish the
poor) could have served as a model for Armenian philanthropy is not supported by

clear evidence.

Nevertheless, through an examination of late Antique and Medieval Armenian

sources this research aims to illuminate the similarities and difference between the
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philanthropic institutions of Ners€s and Basiliada. This comparison will question
the conclusions of those scholars who reject the idea of any connection between
these two schools of philanthropy and in the process open-up and pursue fresh lines
of enquiry. This investigation does not exclude the possibility that Eustathius’
program could have been familiar in the western part of Armenia, where the Roman
influence was stronger. However, it will also reveal a lack of evidence that the
particular program of Eustathius found a foothold in Armenia during the 4-5

centuries.

Thus, there is no sound evidence that Nersés was influenced directly by Eustathius
of Sebaste, or that Basil was inspired by the work of Nersés. It seems more likely
that the culture of Christian philanthropy began to emerge in Greek world prior to
Eustathius and Nersés, and that they both were part of a broader movement. On the
base of the observed similarities between the philanthropic institutions of Nerses
and Basiliada I will flesh out further the argument that the inspiration of Nersés for
philanthropy should be looked for in his Greek education and close relationship
with Greek circles, both ecclesiastical and political. In addition, I will challenge
the accepted view concerning the destiny of Nersés’ philanthropic movement by
demonstrating that it did continue after his death, even if there was also significant

change.

I have both made use of historical critical methods to read source materials, and
tried to draw together intellectual and social history. Throughout the dissertation |
have also focused on the interpretation of key terms which are often misunderstood

and mistranslated.
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Synopsis

In the first chapter of my dissertation, I will give a brief outline of the historical
environment of 4th century Armenia showing the political, cultural and religious
situation before the official conversion of Armenia, the difficulties of identifying
from where Christianity was brought to Armenia, and how the historical sources
describe the acceptance of the new religion. This will enable us to establish the

historical context in which the philanthropic activity of Nersés initially arose.

The study of the scholarly discussion on the philanthropic movement of Nersés
reveals that conclusions are primarily drawn from The Epic Histories. The history
of Moses Xorenats’i is often rejected as a source because much scholarship sees
it is the product of later centuries. However, as | shall argue in the second chapter
of this dissertation, while the arguments against a fifth century date for Xorenats’i
are mostly convincing, a thorough examination of Xorenaci’s version of Ners€s’
story enables us to see that the latter contains some details that are not found in The

Epic Histories and which may derive from an early version of Nerses’ life.

In the third chapter of my dissertation by contrasting and comparing the
philanthropic institutions of Ners&s and Basiliada I draw parallels between the two
movements. | make the following arguments:

(a) The Armenian word *aghk ‘atanots ‘ [poorhouse] is understood and used in the
sense of hospital in the 5 century Armenian literature. Thus, the Armenian

poorhouse and the Basiliada carried out a very similar mission. The only
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significant difference is that the Basiliada has incorporated within itself a
guesthouse whereas in the Armenian Church tradition guesthouses were separate.
(b) Guesthouses had played a key role in both the Armenian and Caesarean
philanthropic traditions. In both contexts, guesthouses served similar vulnerable
groups, such as strangers, travelers, and migrants.

(c) The differences between the philanthropic institutions of Nersés and Basiliada
are contextual, these institutions being conditioned by both the nature of their

resources as well as by the vision of their respective spiritual leaders.

In the fourth chapter of my work, |1 demonstrate that both movements sometimes
use different language and terms in outlining their visions of philanthropy,
however, for either tradition the exemplary lifestyle of the early Christian

community serves as an ideal of genuine benevolence.

Chapter 5 consists of two parts. The first examines how the sponsorship of
philanthropy was organized in both contexts, and what was the efforts of the state
in this regard: did it support or create challenges for the Church in implementing
the work of charity? In the second part I will show that not only the poor, widows,
orphans, and elders relied on patronage of the Church, but also the oppressed and
captives. In particular, it will be shown that Nersés’ advocation against “exorbitant

taxes” is closely parallel to Basil’s efforts for ‘tax relief of the poor.’

In Chapter 6, | discuss some important questions regarding the relationship of
Eustathius of Sebaste with Armenian philanthropy, and particularly on the

development of the philanthropic movement of Ners€s. Chapter 7 questions the
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accepted view that the charitable agencies of Nersés did not continue after his
death. It makes the point that this view is solely derived from reports of The Epic
Histories regarding the anti-church policy of the Armenian King Pap (369-374),
which does not reflect the 51" century situation. | demonstrate that the philanthropic
institutions of Ners€s continued in existence throughout late antiquity.

The conclusion revisits the question of the origins of Armenian philanthropy. The
fundamental similarities between the charitable foundations of Nersés and the
Basiliada suggest that both most likely derive from the same source. This
suggestion is further supported by the evidence regarding the Greek connections
of Nersés; education in Caesarea of Cappadocia, affiliation with Greek
Christianity, Roman orientation, close links with the Greek circles etc. My
conclusion is that before Eustathius and Nersés the culture of philanthropy already
had taken some roots in Greek world, and they both, as well as Basil were parts of
this growing movement bringing also their own vision and contribution for its
development in the life of the Church, and particularly in Eastern Christendom. In
this light I maintain that the West could have served as a source of inspiration for

the philanthropic movement of Nerses.

Through my work | hope also to have thrown some more light on the subtle
connections and influences that are involved -often at a subterranean level- in the
gestation and early development of ecclesiastical movements and traditions more

generally.
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CHAPTER ONE: Armenia between East and West

Introduction

Nersés the Great dominates one of the most crucial periods in Armenian
history, the fourth century. In order to understand why we have to shed light on
his philanthropy, one of the most discussed themes of the fourth century Armenian
Church history. With all due respect to the valuable works that already exist on this
topic, | believe that there is a need for a re-examination, and the addition of some
nuance. Professor Nina Garsoian has contributed hugely to this topic, and while |
build on her work throughout, there is more that may be contributed.

Many scholars agree that Ners€s’ philanthropic activity was a key feature
in Armenia’s Christianization. However, the supporters of this view have not
explored deeply enough the historical context in which this philanthropic activity
initially arose or have not asked deeply enough how various political, religious and
social challenges influenced the emergence of it in the Armenian Church tradition.
Their primary focus has been the origins of Armenian philanthropy. In this
introductory chapter, | will first give a brief outline of the historical environment
of 4th century Armenia showing the political, cultural and religious situation before
the official conversion of Armenia, the difficulties of identifying from where
Christianity was brought to Armenia, and how the historical sources describe the
acceptance of the new religion. Second, | will describe further what possibilities
and challenges resulted from the proclamation of Christianity in Armenia as the
state religion for the country, and to what extent it increased the competition of

influence between Rome and Persia, and what role the Armenian Church played in
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these developments.  Third, I will illustrate some aspects of the 4th century
Armenian Church showing what it looked like in that period of history, its
distinctive features, the degree of Christianization of society, and what challenges
the Armenian Church had to face. Understanding these themes this will help us to
appreciate what factors could have motivated the growth of the culture of

philanthropy in the Armenian Church tradition.

1.1 Armenia in the 4" century

The territory of historical Armenia is located to the east of Asia Minor (Armenian
Highland), between the Caspian Sea and the Black Sea. Speaking about 4™ century
Armenia demands certain clarifications, for it does not talking about a political
unity. Until 387, Armenia was administratively divided into two regions,? which

were known as Armenia Major and Armenia Minor. 3 “Armenia Minor was

LArmenia Major in 387, because of competition between the Roman Empire and Persia, was divided
into parts, according to the agreement signed between two rival states the eastern provinces of
Armenia became part of Persia, while the western one to Roman Empire. See (¢ <wlnpju,
<ugwuwwbh wunndwlpul wppuouphwgpngemih,  Gplut, 1968, te 101-105 (T. Hakobyan,
Historical Geography of Armenia, Yerevan, 1968, pp. 101-105), U. Uppwhwdjwi, <wgumwnuin
yun Shnnughqip pppwiinid, hwwnp 11, te 26 (A. Abrahamyan, Armenia in the Age of Early
Feudalism, vol. 11, p. 26).

2 Philip Rousseau in his referenced book writes, “Armenia fell into at least three regions, which
seem naturally divided one from another in the light of the history and as a result of geography: the
west, Armenia Minor, exposed to Hellenistic, Roman, and ultimately Christian influence; the north,
more remote from both its powerful neighbors; and the south, adjacent to Syria, where local
governors and aristocrats had long been susceptible to Roman influence, and where cities and
peoples were naturally absorbed into Roman strategy, based upon Antioch, and reaching north as
well as east”. This description can cause confusion; for there is an impression that only Minor
Armenia was Christian. The author attempts to associate Christianity with Romanization. When in
301 Greater Armenia adopted Christianity as a state religion the Roman emperor Diocletian in 303
a persecution against Christians, which continued during the reign of Maxim emperor (305-312).
Also, Rousseau’s division of Armenia is very arguable, it is not clear whether he speaks of political
division, or regional, administratively we deal here with two units Greater Armenia and Minor
Armenia.

3 See [&. <wynpywly, <wguunnuih wundwlpud wphouphwgpmgemnid, te 91-101. (T. Hakobyan,
Historical Geography of Armenia, Yerevan, pp. 91-101)
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between Pontus and Cappadocia, while across the great river, Armenia Major
extended along part of the wide Parthian frontier”.* The territory of late antique
Armenia, being located at a crossroads of continents, according to the
Peutinger Table (an ancient Roman map), was crossed by five important trade
routes which connected the East and West: Black Sea-Europe, Mediterranean-
Assyria-Egypt, Rome-Europe, India-China, Northern Caucasus-Russia.® As it was
observed by Stopka, “due to this the cities of Armenia, like all the municipalities
in the region, were multi-ethnic. Syrians, Greeks, and Jews, who engaged in brisk
trading, lived side by side with the local Armenians”.® Centuries later the presence
of these ethnic groups played an instrumental role in the spread of Christianity to
Armenia.

Both the Roman and Parthian Empires tried to control the natural bastion
of the Armenian highlands. S. Der-Nersessian points out that, “by dominating the
valley of the Euphrates, the eastern powers had easy access into Asia Minor, while
the valleys of the Euphrates and the tributaries of the Tigris provided a convenient
route for the western powers into Iran and Mesopotamia.” In addition to these
logistic conveniences, she calls attention to the military potential of Armenia, the
control of which increased the strength of each of the opposing sides’. In other
words, the geographical position and military potential of Armenia helped to
stimulate rivalry between Rome and Parthia for many decades. The dynasty of the
Armenian ArSacids came to an end about 12 A.D. as a result of these persistent

struggles of both empires over Armenia. “After the extinction of the national

4 M. Bunson. Encyclopedia of the Roman Empire. New York. 1994, p. 30.

> See A. Maprupocsn, Apmenua mo kapre Iledituarepa (IV B.), «Nwwmdwpwblwuhpulwb
<wlintu», N. 2, 2002, by 142-147, (Historical-Philological Journal, N 2, 2002, pp. 142-147).

6 K. Stopka, Armenia Christiana, Armenian Religious Identity and the churches of Constantinople
and Rome (4" -5" century), Translated by Tereza Baluk-Ulewiczowa, Jagiellonian University
Press, Krakow, 2017, p. 19

7 S. Der-Nersessian, The Armenians, p. 28.
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dynasty, the Parthians and the Romans each strived to hand Armenia over to a
princess that would be the most devoted to their respective causes,” rightly
observes V. Kurkjian.® In 66 A. D. Tiridates I established the Armenian branch of
the Parthian Arsacids, which two centuries later would become an Armenian
dynasty, known in Armenian as Ar3akuni.® C. Toumanoff further indicates that,
however, Roman “friendship” was demanded from Tiridates: in 66 he traveled to
Rome to be installed on his throne by Nero, in the meanwhile, as a Parthian prince,
he was forced to admit “the family ascendancy of the head of the Arsacids, the
great king”.1% In 72 Armenia Minor fell firmly into Roman hands.** As regards to
Armenia Major, with the rule of Arsacids its social structure has experienced
changes over time. “Parthian political, social, and cultural influences became
dominant in Armenia,” observes Bournoutian in his recent publication. He also

notes that Parthian nobles and family members immigrated to Armenia,

8 V. Kurkjian, A History of Armenia, New York, 1958, pp. 89-90.

® G. Bournoutian. A History of the Armenian people. vol. I, Pre-History to 1500 A.D. California.
1995, p. 55.

10 C. Toumanoff, Arsacids, vii. The Arsacid dynasty of Armenia, in
https://iranicaonline.org/articles/arsacids-vii

1 & Uwbwblnub, Gpykp, hwnnp 1, Ly 72 (H. Manandian, Works. vol. 11, p. 72) It should be
noted that in the Armenian historical sources the information regarding Minor Armenia is very
scarce and blurring, as the Armenian specialist of Byzantine studies Nicoghayos Adontz has noticed
the role of Minor Armenia at some degree is undermined in Armenian studies, see N. Adontz,
Armenia In the Period of Justinian: The Political Conditions Based on the Naxarar System,
Translated with partial revisions a bibliographical note and appendices by Nina Garsoian, Lisbon,
1970, pp. 55-74, (3. <uynpyub, <uguwunwih wwndwluh whouphwgpneinif, te 105-111 (T.
Hakobyan, Historical Geography of Armenia, Yerevan, pp. 105-111). Today, historiography has
difficulties deciding the exact borders of Minor Armenia, because of the political vicissitudes it was
changed over the centuries. Since the first century, it had comprised part of the province of
Cappadocia. Through the reforms of Diocletian at the end of the 3" century, it was separated from
the province of Cappadocia, and entered into the structure of the Roman Empire as an independent
province. In the second half of the 4™ century, it was divided into two parts, First Armenia and
Second Armenia. Until the reforms of Justinian I, the territorial division was not changed. In 536,
when the Armenian lands of the empire were divided into four administrative units First Armenia,
Second Armenia, Third Armenia and Fourth Armenia, the territory of Minor Armenia was included
into the first three. In the 7" century Minor Armenia was invaded by Arabs. See N. Adontz,
Armenia In the Period of Justinian, pp. 55-74, (¢ <wynpjwl, <uywwnwih wwwnibulwb
upuuphwgpnyeynil, te 105-111 (T. Hakobyan, Historical Geography of Armenia, Yerevan, pp.
105-111), A. <wpnmygynilywii, @npp <uyp, see <uyjuljult Unbunwljub <wlipughumwpui,
hwwnnp XTI, Gplowb, 1986, te 373-374 (B. Harutjunyan, “Armenian Minor” in Armenian Soviet
Encyclopedia, vol. XIlI, Yerevan, 1986, pp. 373-374).
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particularly after the fall of the Arsacids of Persia: “Greek language, gods, theater
and other aspects of Hellenism were familiar to the upper classes of both Armenia
and Parthia.”*? In the same way, on the model of the Parthian feudal system, high-
ranking aristocrats were awarded hereditary offices and assumed significant
political power within the administrative structure of the country. V. Kurkjian
further points out that “Parthian feudality...found unparalleled conditions for
prospering in Armenia, a country naturally adapted to partition.”*® Accordingly,
the Arsacid feudal pyramid was made up of the king at the top followed by the
nobles known as nakharars: “Nakharar status was inherited, and raising one to that
rank, which was rarely performed, was the exclusive right of the sovereign.”*
Though, what was the relationship between the nakharars and the king? The heads
of the great clans were “autonomous sovereign lords or dynasts and royal officials”

allocated lands and other properties in return owing “service (caiayut iwn), and

oaths of fidelity” to governing throne.®

The Roman-Parthian struggle over political advantage continued in the second and
third centuries of Arsacid rule in Armenia. In this competition, Armenia strived to
keep its political independence by adopting a balanced approach between the two
great powers®. However, with the eastern policy of Roman emperor Diocletian

(284-305), a new era began in the history of the Mediterranean and Minor Asia.

12 G. Bournoutian. A History of the Armenian people. vol. I, pp. 56-57.

13V, Kurkjian, A History of Armenia, p. 319.

14 Rouben Paul Adalian, Historical Dictionary of Armenia, Second Edition, Plymouth, 2010, p.
466.

15 See N. Garsoian, “Naxarar,” https://iranicaonline.org/articles/naxarar.

16 See <. Uwbwblnywd, &pllyp, hunanp W, Lafuulpuls mnkunyammifi huy dnpnipnh wunnidnyepud,
Gpluwb, 1978, e 9-141, (H. Manandian, Works. A Critical Study of the History of the Armenian
People, vol. Il, Yerevan, 1978, pp. 9-141), Ltin, Gpllph dnynijuont, <uyng Nuundnigginifi, hoannnp
I, Gplowb, 1996, Ly 322-487 (Leo, Collections of Works, History of Armenia, vol I, Yerevan, 1966,
pp. 322-487), U. Uppwhwiywl, <uguwnwbp yun dhnnpughqip ppowdmd, huuanp 11, te 34-37
(A. Abrahamyan, Armenia in the Age of Early Feudalism, vol. Il, pp. 34-37).



The competition for the conquest of Armenia between the two empires took a more
acute turn at the end of the Il century. By then the Eastern regions of Armenia was
under the control of Persians, while the western part of Armenia was dominated by
the Romans. In 276 the Romans has recognized Tiridates Ill as the king of the

western side of Armenia.

The Persian King Nerseh (293-302), attracted by the aggressive plans of his
ancestors, attempted to conquer the western part of Armenia and the
Mediterranean. In 297, the Roman army, with the support of Armenian troops,
defeated the Persians; Tiridates I11 with the aid of Romans conquered the Eastern
regions of Armenia, which were under the umbrella of Iran 7. In 298, the two sides
agreed to sign a peace contract, which was known in history as the Treaty of
Nisibis.'® With the Treaty of Nisibis, Armenia was recognized as an independent
country, the Romans were acknowledged as their sponsors, and Persian troops
were removed from Armenia.'® The Romans recognized Tiridates as the king of
united Armenia Major, known in the history of the Armenians as Tiridates 111 (298-

330).2% As modern scholars have observed, “the reaffirmation of the Arsacids in

17 See M. Grant, History of Rome, New York, 1997, p. 396, E. Gibbon, The Decline and Fall of the
Roman Empire, London, 1998, pp. 215-222.

18 See <. Uwitwubingwb, &pylyp, hunnnp 11, Ly 95-119 (H. Manandian, Works. vol. I, p. 95-119),
<wy dnnnypnh wwndnieincl, hwnnp 1, 1984, by 147-154 (The History of the Armenian People,
vol. 11, 1984, pp. 147-154), Ltn, Guplhipp dnynywont, hunnnn |, te 401-402 (Leo, Collections of
Works, vol I, pp. 401-402).

P U, Uppwhwdywl, <wyuwwmnuin um Snnughqih spowhinud, hunnp 1, L 27 (A. Abrahamyan,
Armenia in the Age of Early Feudalism, vol. I, p. 27).

2 The Epic Histories Attributed to P‘awstos Buzand (Buzandaran Patmut‘iwnk*), Translation and
Commentary by N. G. Garsoian, Harvard University Press, Cambridge, Massachusetts, 1989),
Book, I, ch. I, cff. ®unuwmnu Pniquibn, Quumdnippi <ugng, in «Uwunblhwghpp <uyng»,
hwwnp 1, Waphihwu-Lhpwbwb, 2003, q. Q-, q1. W. (P‘awstos Buzand, History of the Armenians’,
in Armenian Classical Authors, vol. Il Antelias-Lebanon, 2003, Book Ill, ch. 1), Moses Khorenats i,
History of the Armenians. Translation, Introduction and Commentary on the Literary Sources by
R.W. Thomson. Harvard University Press. Cambridge, Massachusetts, London, 1978, Book 1, ch.
82, cff. Unyutu tunptimgh, Mwwniniphih <wyng, in «Uwwnmbbwughpp <uyng», hwwmnp 11,
Uaphhwu-Lhpwbwb, 2003, g. ., g1 2R, (Moses Khorenats‘i, History, in Armenian Classical
Authors, vol. Il Antelias-Lebanon, 2003, Book I, ch. 82).
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the East coincided with the interests of Rome”.?! With the 40-year Treaty of
Nisibis, a friendly relationship was established between Armenia Major and the
Roman Empire.?> Though Armenia was going through a challenging time, and it
was urgent to find long-term solutions to protect country's sovereignty from
external interference. In such circumstances Tiridates 111 found the solution in the

new faith, in Christianity.

1.2 The Arrival of Christianity

At the end of the 3rd century and the beginning of the 4™ the Christian
religion had become dominant in the east of the Roman Empire, more precisely “in
the ancient city states of Asia Minor...from which it could expand to other eastern
territories”.?®  Armenia was among these territories: since the end of the second
century missionaries seem to have come from Syria, Cappadocia and Armenia
Minor. 24 But what can we say about the religious situation in Armenia at that time?
Stopka observes that “alongside the traditional local gods of Iranian origin, the
deities worshipped in Armenia included the gods of Greece, Asia Minor, and
Syria”. 2> The Hellenistic Age in turn had increased its influence on the Armenian

paganism as well, which included the Hellenized forms of various systems of

21 Zuy dnnnypnh wwwndnieync, hunnp 11, 1984, te 69 (The History of the Armenian People,
vol. 11, 1984, p. 69).

22 The Nisibis treaty acknowledged the territorial unity of Armenia Major which was recognized
through the contract signed between the Armenian King Tigran the Great and Roman General
Pompeii in 66 B. C., see <. Uwbwbnywl, Spgpuwi L. i <nnidp, 8tiptijwl, 1940, Lty 186-200 (H.
Manandyan, Tigran the Great and Rome, Yerevan, 1940, pp. 186-200).

23 M. Grant, History of Rome, p. 402.

24 Zwy dnnnypnh wwwndnieynil, hunnp 11, 1984, ty 73 (The History of the Armenian People,
vol. 11, 1984, p. 73).

% See K. Stopka, Armenia Christiana, p. 19, cff. U. <wipnipynilywb, <pl <uyng <wijunnwghpblpn,
Upnip, NMupwmwdniph ne “Mguwpwbip, Gplowd, 2001, te 30-32 (S. Harouthunyan, Ancient
Armenian Beliefs, Religion, Cults and Gods, Yerevan, 2001, tp 30-32), cff. U. Uptinywl, Gpytp,
U, Gpluwb, 1966, Ly 42 (M. Abeghyan, ‘Works’, vol. 1, Yerevan, 1966, p. 42).

21



beliefs and practices characteristic of eastern Mediterranean natives.?® On the other
hand, it has been observed by specialists that Armenians also “preserved strong
regional traditions which appear to have been incorporated into Zoroastrianism, a
religion adopted by them probably in the Achaemenid period.”?’ Nonetheless, the
elimination of the Parthian ArSacid Dynasty by the Sassanids and the anti-
Hellenistic reaction in Persia, which was expressed in the stabilization of
Zoroastrianism, received an adverse reaction in Armenia.?’® The Armenian
Arsacids were becoming archenemies of the Sassanids and so Zoroastrianism
seems to have been viewed by Armenians as an unwelcome foreign import. 2° We
cannot, however, say much about this period. As Bournoutian notes: “few sources
on this period have survived due to the zealous eradication of Hellenistic culture
by the Sassanids, who...had a particular hatred for the Parthian Arsacids and their
Armenian kinsmen.”%® The Armenian Arsacids were thus probably looking for
ways to free themselves from Sassanid influence.

About 300 CE, Tiridates 111 proclaimed Christianity in Armenia as the state

religion.3! But which are the major routes by which Christianity was brought to

% See <uyng Munninipnii: <hwgnyd dudwiwlitphg hisl Wtp optipp, Gpluwb, 2012, tp
156-165 (Armenian History: From Ancient Times Until Our Days, Yerevan, 1912, pp. 156-165).
2z J. Russell, “Armenia and Iran iii. Armenian Religion,” in
https://iranicaonline.org/articles/armenia-iii

28 According to historical-archeological studies Zoroastrianism was a state religion in Armenia in
the 6" century B.C. See J.R. Russell, Pre-Christian Armenian Religion, see in Armenian and Iranian
Studies, Harvard Armenian Texts and Studies, 9, Cambridge, Massachusetts, 2004, pp. 371-388.
See also Russell, On the Armeno-Iranian roots of Mithraism, Ibid. pp. 553-563, J. Forsyth. The
Caucasus. A History. Cambridge. New York. 2013, p. 26, cff. Encyclopaedia Iranica, ed. by E.
Yarshater, vol. Il, Routledge & Kegan Paul, London and New York, 1987, pp. 438-444.

2 See <p. R. Upith, Quh I Upnn (Uppwlmbhp b Inuwinphskbwbikp), See in Munndwiljub
phlupynudttp, MEpnipe, 1968, ke 211-229 in Mundwljuwb pbhwpynidatp, Mpniye, 1968, te
119-150 (H. Armén, “Throne and See (Arsacids and Gregorids)”, in Historical Discussions, Beirut,
1968, pp. 211-229).

% G. Bournoutian. A History of the Armenian people. vol. I, p. 56

81 Socrates, Sozomenus: Church Histories. Nicene and Post-Nicene Fathers, vol. 11, Second series.
Ed. by P. Schaff, D.D., LL.D. and H. Wace, D.D., Massachusetts, 1995, p. 264. The date of the
conversion of Armenia to the Christian faith still remains debatable in the scholarship. Malachia
Ormanyan and Sirarpie Der Nersessian use the traditional date 301 A.D., (see U. Opdwttiwi,
<uyng Gylmhghi, Gplowb, 1993, ke 29 (M. Ormanyan, The Church of Armenia, Yerevan, 1993, p.
29), S. Der nersessian, Armenia and the Byzantine Empire, Cambridge, MA: Harvard University
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Armenia? Researchers have identified two main Christian centers where from the
new religion could have spread to Armenia: either from Asia Minor via
Cappadocia-Sebaste-Melitene or from Edessa and Nisibis. If Christianity arrived
primarily from Edessa then Syriac Christianity would have been dominant, while
Cappadocia, Sebaste and Melitine represented the Greek branch of Christianity.3?
H. Melkonyan calls attention to the fact that with the establishment of Parthian
Arsacids in Armenia new possibilities were opened for Syrian and Jewish
merchants and artisans to grow roots in Armenia. The wide economic relations of
Armenians with Assyrians enabled Christianity to penetrate to Armenia from the
South via trade routes. Further he maintains that Assyrian merchants and
missionaries first of all presented the new religion to their compatriots who lived
in Armenia, namely Assyrian and Jewish communities. Accordingly, these
communities in return paved the way for the Assyrian missionaries to gain converts
in Armenian society.3® Another specialist of Armenian-Syrian ecclesiastical
relations Yervand Ter-Minasyan suggests that special consideration should be
given to the report of Moses Xorenac‘i, according to which Bardaisan of Edessa
(154-222 AD) traveled to Armenia to disseminate Christian teaching. He also
draws attention to the fact that both Moses Xorenac‘i and Hippolytus of Bostra
ascribe to Bardaisan an Armenian origin. These references to the missionary work
of Bardaisan allowed Ter-Minasyan to further suggest that systematic

evangelization of Armenia had already begun by the end of the second century.

Press, 1945, p. 29) while Nina Garsoian and George Bournoutian hold the year 314, 314-315 (see
N. Garsoian, “Armenia: History of,” in J. R. Strayer, ed., The Dictionary of the Middle Ages, New
York: Charles Scribner’s Sons, 1983, p. 475, G. Bournoutian. A History of the Armenian people.
vol. I, p. 64).

%2 Gp. Stp-Uhtwuwwl, <wyng Gylmkghi, Eythwdhb, 2014, te 28-29 (Er. Ter-Minasyan, The
Church of Armenia, Etchmiadzin, 2014, pp. 28-29).

8L, Uypnlywil, <uy-Qunpnulput <wpuwpbpnyegmbblph Quandnyeinifhg (1-V nuiptip), Gplowd,
1970, tp (H. Melkonyan, From the History of Armenian-Assyrian Relationships, Yerevan, 1970, p.
9).
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Ter-Minasyan additionally notes that there is no historical evidence that allows us
to maintain that before Gregory the Illuminator any missionary came to Armenia
from Cappadocia.®* Thus, on the foundation of Ter-Minasyan’s argument one can
maintain that before the official conversion of Armenia Syriac Christianity was
dominant there. With the establishment of the Episcopal House of the Gregorids
an ongoing competition began within the Church between the supporters of Syriac
and Greek Christianity, which | will discuss below.

Proclamation of Christianity in Armenia as the state religion consequently
aimed to secure Armenia’s political, ideological, and cultural identity; with the
help of Christianity Tiridates the Great sought to create an identity that would
minimize the dependence of Armenia on the Persian and Roman empires. From
now on Armenia begins to develop its own Christian culture in dialogue with the
Greek/Syriac Christian world.® At the same time, it should be noted that the
acceptance of Christianity in Armenia was also inconsistent with the traditional
Greco-Roman religions. However, Rome seems to have tolerated the rise of
Christianity in Armenia since it was directed against Sassanid Iran and
Zoroastrianism. The anti-Zoroastrian policy of the Armenian King Tiridates in
Eastern and Western parts of Armenia was equal to anti Sassanid that is anti-
Persian policy, an important circumstance that could not be tolerated by Tizbon.3®
In brief, the interests of Rome at this point in history coincided closely with
Armenia’s: afterwards Armenia was closely connected with the Roman Empire not

only politically but also culturally, a relationship which became stronger after the

3 1bid. pp. 29-31.

% See Ltn, Eplylqph dnnpnifudni, hunnnp 1, by 402 (Leo, Collections of Works, vol 1, p. 402).

% Zwy dnnnypnh wwundnipynil, hunnp 11, 1984, ty 71 (The History of the Armenian People,
vol. 11, 1984, p. 71).
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decree of the Edict of Milan.®” Diarmaid MacCulloch was specifically referring to
the Armenian conversion when he wrote “In cultures beyond the empire,
Christianity expressed itself in other languages than Greek or Latin. These
Christians might have very different priorities and perspectives from those within
the Roman imperial frontiers and they went to produce Christian traditions very
different in character”.%®

The story of the Armenian conversion was written down by a 5™ century
author named Agathangelos, “a pseudonym for the author of the standard
Armenian account of the life of St. Gregory The Illuminator and of the conversion
of King Trdat The Great at the beginning of the 4™ ¢.”.3° This work is also known
as the History of Armenians.*® Although the author claims to have been an
eyewitness of the Armenian conversion story, it seems that the History could not

have been composed before the 5" century.*! The book of Agathangelos has been

preserved in two major recensions, the Armenian Agathangelos (Aa) and a Greek

37 L Uwbwbnyub, Gpykp, hwnnp 11, ke 133 (H. Manandian, Works. vol. 1l, p. 133), cff. W.
Uppwhwdywb, <ugwvnwbip qun Ghnnughqih ppowhnid, huanp 1, Ep 80, U. Stp-Uhpljtwb,
<wywuwwbliugg — Bhlnbightt I plqubnulpul  dnpufng  wwpwgquyp,  wuonidwlpubh
Junwpwnpniehih, Unuliniw, 1892, te 11-15 (A. Ter-Mikelyan, The Armenian Church and the
Circumstances of Byzantine Councils, Historical Analysis, Moscow, 1892, pp. 11-15), d.
bujwlywi, <uy Bmiquibmwlwi hwpwpbpnemaikpp \V-Vlgg., Gplowb, 1991, te 44-46 (V.
Iskanyan, Armenian-Byzantine Relations IV-VII c., Yerevan, 1991, pp. 44-46).

% D. MacCulloch, A History of Christianity. The First Three Thousand Years, Penguin Books,
London, 2009, p. 176.

39 Agathangelos, History of the Armenians, translation and commentary by R.W. Thomson. Albany.
State University of New York Press, The Life and History of Saint Gregory, ch.l, cff.
Uqupwbqgtnnu, QNuundniepili <uyng, in «Uwwbliwghpp <wyng», hwwnp. 2, & nup,
Whphihwu-Lhpwbwi, 2003, dwpp e Nwadniphih Uppnyie @phgnph, g1 ., (Agathangelos,
History of the Armenians, in Armenian Classical Authors, vol. 2, Antelias-Lebanon, 2003, The Life
and History of Saint Gregory, ch. 1,).

40 See U. Uptimwit, <ugng <pli Quulpubimepus Munninyayniy, Gpltip, hwanp | (Uhqphg dhish
X Qwp), Gplowb, 1944, p. 157 (M. Abeghyan, History of Ancient Armenian Literature in Works,
vol. 1, Yerevan, 1944, p. 157), cff. U. Stp-Lntnyywb, Jgupewbhghnnu, <uy Urwlnyph Upwbining
Qupopsilip (V-XVII “hwplp), Gpluwd, 1976, Le 26 (A. Ter-Levondyan, “Agathangelos” in Notable
Figures of Armenian Culture, V-XVIII c., Yerevan, 1976, p. 26).

4 A, Uwupghutiwb, dquppwbglmnu b jip puqiumuplub qupnihph, dbitnhl, 1890, Ly 286-
313 (B. Sargisyan, Agathangelos And His Centuries-old Secret, Venice, 1890, pp. 286-313), cff.
U. Uptingwl, <uyng <pl Quulpubingepui Munndniggynil, hwnnn 1, tp 158-159 (M. Abeghyan,
History of Ancient Armenian Literature, vol. 1, pp. 158-159), R. Thomson, Introduction, pp. xxi-
XCVi.
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translation of it accomplished likely between 464 and 468 (Ag); (2) the Arabic Life
of St. Gregory (Va) and the Greek version of this edition (\VVg). Bedrosian writes
“the Armeno-Greek Agat’angeghos and the Greaco-Arabic Life of St. Gregory are
parallel despite the different ordering of events and the absence or presence of
episodes from one or the other”.#? Although the traditional characteristics of the
genre of hagiography are present in this History, nevertheless it contains historical
material which is relevant for the reconstruction of the life and times of St.
Gregory, and makes reference to the people and events that played a significant
role in the 4™ century history of Armenia. Toumanoff in his review calls attention
to the fact that the obviously fifth century list of princes which Adontz composed
according to Parpec’i and Elisaeus varies from the one list that we know from all
four versions of “Agat’angeghos”. For instance, nine princes are present in the
latter list but are not present in the History of Parpec’i. Additionally, he points out
that the regions represented by many of the princes were part of an Armenian state
in the fourth, but not in the fifth century. On the base of this he concludes that “the
list of princes found in the two recensions of the story of the Conversion of
Armenia reflect the situation anterior to the fifth century, that is, one
contemporaneous with the Conversion itself.”*® However, it should be noted that
Agathangelos’ History of Armenians in its preserved edition is a product of a 5%
century needs and aspirations, consequently it also reflected the concerns of that
time. Moreover, the thorough reading of the History reveals that the perspective of

the supporters of Greek Christianity dominates. R. Thomson in speaking about the

42 R. Bedrosian, “The Sparapetut’iwn in Armenia in the Fourth and Fifth Centuries”, in Armenian
Review Vol. 36 #2 (1983), p. 10.
43 C. Toumanoff, Review of Garitte’s study in Traditio, Vol 5, (1947), pp. 382-383.
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main points of the text of this story notes that some of the records “are confirmed
by evidence from other sources, other aspects are not so confirmed.”*4

It appears that the proclamation of Christianity in Armenia as the state
religion met in some places resistance from members of the pagan priesthood.
According to Agathangelos’ story, Gregory the Illuminator was supported by the
royal army to spread Christianity throughout the land: “Then straightway the king
by sovereign edict, with the agreement of all, entrusted blessed Gregory with the
task of obliterating and extirpating the former ancestral deities of his forefathers,
falsely called gods™.*® The author in his description has no doubt embellished the
battle between the royal army and the pagan priesthood with mythical elements
typical to the genre of hagiographical narratives. However, one can conclude that
Armenia’s conversion into Christianity involved considerable conflict, which was
accompanied by the extermination of rich religious and cultural heritage: the pagan

temples were “destroyed, burnt, ruined and razed it.” 6

With the establishment of Constantinople as the center of the Empire, the Romans
became more closely connected with the East, and consequently Armenia obtained

a more vital military strategic role.*” The Roman-Armenian political alliance was

4 R. Thomson, Mission, Conversion, and Christianization: The Armenian Example, p. 31, in
Harvard Ukrainian Studies vol. 12/13 (1988/89).

4 Agathangelos, History of the Armenians, The Conversion to salvation of the land of Armenia
Through the holy Martyr, ch. 10, cff. Uqupwbqtinnu, Dundnipphifi <ugng, Fwwupd Oplniptiub
Whuwphhu <uywunwb Lon Qtnt Wnbh Uppnjd Gwhwwmwiyh, q). & (Agathangelos, History of
the Armenians, The Conversion to salvation of the land of Armenia Through the holy Martyr, ch.
10).

4V, Kurkjian, A History of Armenia, New York, 1958, pp. 118-119.

47 The religious factor of Armenia was used by the rulers of the Roman Empire against the external
enemy, such was Persia in that period of the history, and for the internal intrigues of the monarchy.
As an example, it can be pointed out that Constantine in his fight against his eastern colleague
Licinius, who was a pagan, has made an “alliance with the Armenians who had recently become
Christians. When Licinius harried Christians near the Armenian frontier and prohibited synods,
Constantine had an excuse for a crusading war culminating in a victory on the Bosporus in
September 324 which left him the sole ruler”. See H. Chadwick, The Early Church, Penguin Books,
1973, p. 129.
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strengthened by the agreement signed between Constantine the Great and Tiridates
I11.8 The new situation had become a turning point and caused radical changes in
the relationships between Sassanids, Rome and the adjacent countries.*
Additionally, the struggle for the influence over the policy of Armenia Major
between the Roman Empire and Persia, as Philip Rousseau has rightly noticed,
“...had made the area a sensitive buffer zone”.%° On the one hand, Armenia Major
was attempting to maintain the political support of the Roman Empire, and on the
other hand, to keep a friendly relationship with Persia.>* However, this peace began
to tremble after the death of Constantine in 337. It appears that the conversion of
Armenia to Christianity and the Roman rulers’ supporting of Armenia drove Sapur
II to declare war against them. “When Constantius came to the throne (337-38),
war began; Sapur II laid siege to Nisibis three times, and there was constant
warfare, which did not go in favor of either side.”® These developments in turn
explains why the Armenian nakharars of Persian orientation and the remnants of

the pagan class becomes active again after the death of king Tiridates, which would

8 See <. Uwbwbnyui, Gpgkp, hunnnp 11, Ep 133-134 (H. Manandian, Works. vol. 11, pp. 133-134),
<wy dnnnypnh wuwndnieynil, hwwnnn 11, p. 78 (The History of the Armenian People, vol. 11, 1984,
p. 78). Opinions divide with regard to the date; it swings between the years 312-324, see L.
Guwhiwqupul, <wy-bPpwbwlhwi b <wy-<ondlwlwi hwpupbpngembabpp, te 214-215 (N.
Shahnazaryan, Armenian-lranian And Armenian-Roman Relationships, pp. 214-215), <.
Uwbwbnywb, Gpylp, hwnnp 11, b 133-134 (H. Manandian, Works. vol. 11, pp. 133-134), U.
Uppwhwiywl, <uguunwbip yun dhnquyhqip pppwhnid, hunnp 11, te 30-31 (A. Abrahamyan,
Armenia in the Age of Early Feudalism, vol. I, pp. 30-31)

4 6. Stip-Uhbwuwwl, <ugng Ghlnkghi, te 36-37 (Er. Ter-Minasyan, The Church of Armenia,
pp. 36-37).

%0 Ph. Rousseau, Basil of Caesarea, London, 1998, p. 279, cff. D. Bundy, Early Asian and East
African Christianities, in The Cambridge History of Christianity, Constantine to c¢. 600, vol. Il, p.
138, <. Uwbwbnywl, Shnpughqip <pii <ugwuwwbnid, te 268 (H. Manandyan, Feudalism in
Ancient Armenia, p. 268), <. Uwbwbnywb, Gpghp, vol. 11, ke 169 (H. Manandian, Works. vol. 1,
p. 169), Der-Nersessian, The Armenians, p. 28.

1 See (. Utomkpk, Duuminyeprli Uwnnublnubh  wnkpmgelwh, ppg. . Lwpudbw,
Junupuuuwn, 1896, Ly 22-31 (T. Noldeke, History of Sassanid Empire, Translated from
German by N. Qaramyan, Vagharshapat, 1896, pp. 22-31), T. Daryaee, “Sapur II” in
https://iranicaonline.org/articles/shapur-ii, Jd. Puwypniprywb, Ppuwip wuwndnyenih, Gploud,
2005, Ly 128-133. (V. Bajburdyan, History of Iran, Yerevan, 2005, pp. 128-133).

52T, Daryaee, “SAPUR I https://www.iranicaonline.org/articles/shapur-ii.
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have happened in the year 330. % Thus, in the book of The Epic Histories we find
the following evidence regarding the issue:
“But a certain event occurred at the time that the great *high-priest Vrt'anés
had come alone with a few [attendants] to perform the sacrifice of praise.
Then, those who had secretly kept until then to the ancient heathen idol-
worshipping customs — up to two thousand in number — *gathered together
and plotted to kill the *high-priest of God, Vrt‘anés. They had been partially
emboldened to commit this [deed] by [the instigation] of the king’s wife, for
the holy man had rebuked her for her secret adultery and dissolute ways.”%*
The author of The Epic Histories reports that the Armenian queen, the wife of the
King Khosrov Kotak (Khosrov 111 the Small, 330-338) has organized the killing of
the Chief Bishop Vrt'angs. The latter was the eldest son of Gregory the Illuminator;
he was the leader of the community of Greek orientation.

A fifth-century account known in the Armenian literature as The Epic
Histories attributed to P’awtstos (Faustos) Buzand is the prime source of the
Armenian fourth century history. It describes Armenian history since
King Khosrov Kotak (Khosrov 111 the Small, 330-338) and covers events down to
the division of Armenian between Rome and Persia in 387, about a half century of
history. As has already been noticed

“Pawstos lacks chronology in the strict sense: he does not mention in which
king’s regnal year an event occurred or how long each king reigned. However,
he does know the correct sequence of Armenian kings from Xosrov 1l Kotak
(330-339) to Varazdat (374-378) and mentions each one by name...although

53 Quy dnnnypnh wyuwndnipynih, hwwnnp 11, 1984, L 81 (The History of the Armenian People,
vol. 11, 1984, p. 81).

% The Epic Histories, Book 3, ch. iii, cff. ®wiunnu Pniquibiy, Duandniphil <uyng, q. &, q. &,
(Pawstos Buzand, History of the Armenians’, Book 3, ch. iii ).
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he lacks numeral chronology, the thematic unity on occasion substitutes,

nonetheless, for an absolute chronology”.®

Further, despite many controversies concerning his text P’awtstos’ information
still has the greatest value in the learning something concerning the social history
of early Christian Armenia: the feudal order, the State, the relationships of noble
houses and the Church, beliefs and customs, and particularly concerning the
thorough and persisting pressure of Zoroastrian Persia on the newly converted
country. Contemporary researchers have noted that The Epic Histories largely
reflects the lost oral tradition of the Iranian epic as well as to more familiar
Classical and early Christian forms.>® H. Manandyan in his Critical Survey of the
history of the Armenian people has compared the evidence of The Epic Histories
with the Roman History of Ammianus Marcellinus. On the basis of his comparative
analysis Manandyan has shown what should be deemed historically reliable in The
Epic Histories and what should be considered epic and poetry.5” At the same time,
the dating of the book to the 5" century allows one to hold that the concerns of the
time should have left some impact on the creation of it. The thorough study of the
text also reveals that some parts of it were written purely from the perspective of
the supporters of Greek Christianity. The author openly takes sides with the House
of Gregorids, and particular importance is given to the Church of Caesarea in
Cappadocia and its relationship with the House of Gregorids. At the same time, the
writer is critical to the representatives of the other ecclesiastical House, the House
of Albianos, which was on the side of the community of Syrian Christianity. Thus,

these trends and tendencies consequently have left their influence on the portrayal

%5 R. Bedrosian, “The Sparapetut’iwn in Armenia in the Fourth and Fifth Centuries”, p. 12.

% See N. Garsoian, Introduction pp. 1-55, The Epic Histories, J. Russell, “Faustus”
https://iranicaonline.org/articles/faustus-

57 See <. Uwbhwbinywub, Gplkp, hwnnp 1, by 157-248 (H. Manandian, Works. vol. 11, pp. 157-248).
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of events and figures, which compels us to adopt a more critical approach to the

text to distinguish historical facts from the views and assumptions of the author.

1.3 The Armenian Church in the Fourth Century

“Both in the time of Tiridates and his successors, the Christian church and
its leaders played a vital role not only in religious matters of the country, but also
in political ones”.®® However, what did the Armenian Church look like during that
period? Before the 5™ century, the rite in the Armenian Church was carried out
either in Greek or in Syriac languages.®® But, at the same time, as Nina Garsoian
has observed, Armenia shaped its own ecclesiastical organization. Further she
noted that “Two hereditary ecclesiastical families are known from the start: that of
St. Gregory the Illuminator, in which the patriarchate was a hereditary office, and
that of Albianos of Manazkert, bishop of the royal court, whose descendants
repeatedly disputed the first place to the Gregorids”.%° The hereditary system of the
priesthood was peculiar to the Armenian ecclesiastical tradition until the first half
of the 5" century.5! Gelzer thinks that it was shaped on the model of Jewish
hereditary priests and also the Armenian pagan tradition,%? while Garsoian relates
it with the concept of hereditary office typical to the “naxarar % system” of Ar3acid

Armenia. At the same time, she rightly observes that the hereditary system of

8 L Uwhwbnwh, &phkp, hwnnp 1, Ly 127 (H. Manandian, Works. vol. I, p. 127), <wy
dnnnypnh wuundniynil, hwwnnp 1, 1984, te 142 (The History of the Armenian People, vol. 11,
1984, p. 142).

% See R. Thomson, Mission, Conversion, and Christianization: The Armenian Example, p. 37.

8 N. Garsoyan, The Arshakuni Dynasty (A. D. 12-[180?]-428) in The Armenian People From
Ancient Times to Modern Times, vol. |, edited by Richard G. Hovannisian, St. Marine Press, New
York, 1997, p. 83.

61 L. Uwbwbnyw, dlmnughquip <ph <uguwwmubinl, te 127 (H. Manandyan, Feudalism in Ancient
Armenia, p. 127).

62 See <. Qlyglip, Quuunnu Pmiquitp hud <uglwlpub Ghlmbginy ulqpiwnnpniphib, pPpqu. <.
(dnpnuywll, Jdab., 1896, Ly 80-109 (H. Gelts‘er, Phaustos Buzand or the Origins of the Armenian
Church, trans. by H. Torosyan, Venice, 1896, pp. 80-109).

63 Naxarar- chiefs of Armenian noble families, called nakharars in Arsacid Armenia.
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priesthood was “in direct opposition to the fourth canon of the Council of Nicaea
(325 CE) mandating episcopal elections.”® Thomson, reflecting on the formation
of the Armenian Church, points out that the Church developed in accordance with
a social and political structure characteristic of that country: “it is clear from the
nomenclature of the bishops given by the early texts that their sees were not the
transitory commercial centers known as cities and built in various places by
succeeding monarchs, but rather the estates of the great noble families.”®®

With reference to Armenian monasticism, Ter-Minasyan has rightly
observed that its origins should be looked for in the Assyrian tradition.®® The
following extract from The Epic Histories further allows us to discern some
associations with Syriac ascetic tradition:

“There were two anchorite [anapadawork’] religious living-in-the-mountains.
The name of one, who was a Syrian by race and who lived on the mountain
Arewc [“Lion”], was Shalita [sic]. The name of the other was Epipan
[Epiphanios]. He was a Greek by race, and he lived on the great mountain
called the Throne of Anahit, which was the home of the pagan gods. Both of

them were the disciples of Daniel, whom we mentioned earlier.”%’

64 See N. Garsoian, “Naxarar,” https:/iranicaonline.org/articles/naxarar, cff. U. Optwbtw,
Uqquwuannid, <uy MNugnuapwn Ghlinkgry Uagplipn Uhhqpth Uplsln Ulip Oplipp Swpwlhg
Ugqquyhl Mwpwgquibipny Nuandnuued, hunn |, Up. Eodhwoht, 2001, tp 102-103, 132-133, 153,
165-166, 178, 206 (M. Ormanyan, National History, Events of the Armenian Orthodox Church from
the beginning to our days related with national circumstances, vol. I, Holy Etchmiadzin, 2001, pp.
102-103, 132-133, 153, 165-166, 178, 206), cff. Ltin, <uyng Quuninijggnifi, hunnn 1, ty 422-425
(Leo, Collections of Works, vol I, pp. 422-425).

8 R. Thomson, Mission, Conversion, and Christianization: The Armenain Example, p. 34.

% Gn. Stp-Uhtwwwh, <uyng Ghlnkgn: Swpwplpnyepibbbpn Qunping Ghlmbkghiibph <.
<uglpulpud ln Qunplpul Qyppipblph <widwduwgh, Fodhwdhb, 2009, Ly 37-39 (Er. Ter-Minasyan,
Relations Between Armenian and Syrian Churches: According to Armenian and Syrian Sources,
Holy Etchmiadzin, 2009, pp. 37-39).

57 The Epic Histories, Book V, ch. xxv, cff. «Upp tpynt Ypotunpp whuwyuunwirnpp thiy ntin
tunthb h iphtb, winid dthnid Gunhunw, U Ep uw mqquir wunph, b tumkn jJUntid (tiphtt, W
dhnid@ wbhnih tyhthwb, b tp uw wmqquir 8nyt, b Gunkp vw h WGdh (tphtth h mtnh nhgh® qnp
Unstit wenn Wawhwwy, W Ehl unpw tphnphd (tug wpwltipmp uppny@ Gwbhtih dGdh' qnp
Jtipugnybte jhptiguip...», @uuuwmnu Pniquibn, Duandniphili <ugng, q. G, q1. b, (P‘awstos
Buzand, History of the Armenians’, Book 5, ch. xxv ).
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And who was Daniel? Daniel himself also was a Syrian: “He was of Syrian *race
and held the dignity of the chief *throne of Taron, of the great and first church of
the *mother-of-the-churches in all Armenia.”® The author of The Epic Histories
calls him “the Great man of God Daniel.” The reference of The Epic Histories that
two known anchorites Shalita and Epipan were the disciples of Daniel the Syrian
allows one to suggest that the Armenian asceticism may have developed under the
influence of Syrian tradition. Further, the following allusion to the status and
authority of Daniel the Syrian reveals the importance of Syriac Christianity in 4™
century Armenia:
“[Daniel] had been a pupil of the great Grigor and the supervisor and head of
the churches in the province of Taron the appanage of Grigor. He had the
authority of the office of supreme justice in this region, and he held this
authority alone. Moreover, he was the overseer, law-giver, supervisor and
guardian of all the churches of Greater Armenia, in every locality, and he also
preached in foreign parts — in the regions of Persia — and turned innumerable
[men] from error.”%°
Later Daniel was promoted to the patriarchal see, but shortly was killed by

the order of the Armenian king Tiran.”™

As a result of the struggle between the competing authority of Rome and Persia,
two powerful and very different visions of political orientation formed in Armenia
during the 4 century.”* Community of supporters, along with family members of

the monarch and a large number of nobles, saw themselves economically and

8 Ibid. Book Ill, ch. xiv, cff. «6L tp uw wqqur wunph. U niitp uw quunhfwb wennnjb
glhuunpniptiwl Swipobling, h Uhdh b twpu qunwght Gltintight h Yuyp tytinkgtwgh wdtiiuyg @
Lwyuunwibitiwg:», @wiumnu Rniquibn, Quandnippnl <ugng, q. %, q1. &%, (P‘awstos Buzand,
History of the Armenians’, Book Ill, ch. xiv).

8 1bid. Book 111, ch. xiv., cff. «Wpwltipn intwy bp uw dEdht Qphgnph, Yepwlugne b gjhuwinp
tytintigiwgt twhwightt Swpoting, Gphgnph dtinwlub’ hyluwbnipbwdd Ynniwd Jwuhb
gnpowuniptwdb Whéh nuuuinpniptwdh, nitbp ghhuwbniphiah quyt wnwbahbon. Wy
Ytpuugnt b hpudwbwnwp wtuny L hngupupan: wdkbuyd Gtinkghugh <uyng dhdwg
nin wdtbuyt mtinhu, wy b h Ynpdwbin Mupuhg jomwp wmtinhu pupngtiwg vw, b wiiphiu h
unnpniphil nupdanyg:», @uiunnu Pniquib, Nuendniypinl <ugng, q. %, q. 3., (P‘awstos
Buzand, History of the Armenians’, Book Ill, ch. xiv).

0 1bid. cff. ®uuwmnu Pniquitiy, Duandmpful <wng, q. %, q1. &Y., (P<awstos Buzand, History
of the Armenians’, Book 1ll, ch. xiv ).

T ZQuy dnnmpnh wwwndnipynil, <bwgnyh dulwbwbulibphg dphish kp oplpp, hudp. U
Uhpufuiip, Gplowb, 1972, te 149-156 (The History of the Armenian People, From Ancient Times
Until Our Days, Ed. By M. Nersisyan, Yerevan, 1972, pp. 149-156).
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culturally connected with the Persian state and did not wish to separate or alienate
themselves from Persia. The conflict between the two fractions is closely linked to
the regional division of Armenia. The south and south-eastern provinces of
Armenia, particularly Armenian Mesopotamia, Alnik® Korduk', Vaspurakan,
Taron-Turuberan, saw themselves economically and culturally connected with the
Persian state and did not wish to separate or alienate themselves from Persia. These
provinces were orientated towards the influence of Syrian Christianity, this
affiliation was basically conditioned by the following two factors: a. the presence
of the Syrian community was stronger there, b. these provinces had a border with
Iran in the 4™ century. The author of The Epic Histories number of times mentions
the above-referenced provinces in speaking about the key figures of Syrian
Christianity, who played an important role in the Christianization of Armenian in
the 4™ century. Thus, the following extracts reveal the presence of Syrian
Christianity within the mentioned provinces:

“At that time, however, the holy elder, the *chorepiskopos Daniel, [who was]
an admirable man, was still alive. He had been a pupil of the great Grigor and
the supervisor and head of the churches in the *province of Taron... He was
of Syrian *race and held the dignity of the chief *throne of Taron, of the great
and first church of the *mother-of-the-churches in all Armenia.”"?

“The holy elder, the * chorepiskopos Daniel spoke these words before King
Tiran and before the *princes, the *chiefs, and the entire host...But when he
[king Tiran] had heard all this, raging in the wrath of his iniquitous fury, he
commanded them to strangle [Daniel] to death on the spot... Then his body
was taken up by his beloved holy disciples, among whom the chief was named

2 The Epic Histories, Book Ill, ch. xiv, cff. «Puyg juyfidud nlin liu Yhipwbh tp dtipncih unipph
Utoh pnptiyhulnuynutt dwbihty, wyp vpwbshh: Wowlhkpn tntuy tp uw WGdht Gphgnph,
Ytpuugnt b gqjruunnp Gitintwgh twhwbghtt Swpotbng... 61 th uw wgqu wunph. b niitp
uw quuunpbwml wpnnn gjluwinpniptiul Swpobn), h Wtdh L twpu qunweht thtinkghtt h
dwyn Ginhghugh witituyl <ugumumwbtiug: Wu hiph twpn b qunwehtt b gjjuwinp mbtnho
wuunniwuil. gh junwy twpt wbn phtbw tp qunipp thtinkght, W ninnbuy ubtqub jubnih
wbwnby, Gurunnu Rniquiling, Quandniapil <uwyng, q. &, q1. 7%, (Pawstos Buzand, History of
the Armenians’, Book Ill, ch. xiv ).
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Salita, who had been appointed by him *spiritual-teacher in the *realm of
Korduk‘, and the second Epi ‘pan, who had also been appointed by him as *
spiritual-teacher for the *district of A4nik ‘and of Great Cop‘k‘; together with
the ministers of the *camp. And they went and took his body to the place
where his cell had formerly been in the *land of Taron, which is the *mother
church of Armenia, near the spring where Grigor had baptized a multitude of

the forces of the *realm, at the place called Hac ‘eac  Draxt”.”®

Thus, the quoted passage reveals that in Taron, Korduk®, Aljnik* and Great Cop‘k*
the presence of Syrian Christianity was stronger: It is attested that chorepiskopos
Daniel the Syrian had appointed “his beloved holy disciples... Salita, and Epi ‘pan”
as *spiritual-teacher in these regions “together with the ministers of the *camp.”
As refers to the presence of Syrian communities in the above-mentioned regions
of Armenia contemporary historian Babken Harut‘yunyan in his article entitled
“The Ecclesiastical Dioceses of the Armenian Church” shows that during the
period of the office of *Marzpan (prefecture), since 428 two Assyrian dioceses are
present in the ecclesiastical structure of the Armenian Church: First Assyrian
Diocese and Second Assyrian Diocese. He correctly highlights that these dioceses
represented Assyrian communities of Armenia within the jurisdiction of the
Armenian Church. The First Assyrian Diocese is the Diocese of Tmorik, which is

identical with Taron-Turuberan.”

% 1bid. «2uyu pwbu fuoutigun unipp dtipniLht dwbhiy pnpiyhulnunui wpweh Pwquinphi
Shpubuy, b wnweh hyhuwbiugh, whnwgh b wdtbuygl qgopwghi: 1 dhiy ntin fuoutp tw quyu
wdtiiuy @, hhwgbw qupiwgtiuw) puquinptl dhn noting nin Whp Juyp: 6L inle hpple quyu
widtiiuy @ jnLwie, pnppnptivg h ppbwinpniehrb nunbnpbut wipwpunpiub guudwb hipn.
9np muyp hpudw b winkth pinpudwh wintit) qow... Qyuw pupéghtt qdwpdhtt tnpu unipp
uhpbihp hip wpwlbkpwmp, npny qjluwnphtt wtinid Ep Gunhww, np p Gdwbk hul wphaowphpt
Unpnniwg Jupnuiytim wnibiwg Ep. b Gpypnpnht wine Gyhthwb, np gquuwnht Unabiug b
dtowg Onmhwg h Gdwdk hul] yupnuuwtinbtuyg Ep, L pong Gnuw wgupwobtiuyp puwbwyhli: Go
qblwughtt mupub, tnhtt qdumihtth hp mbnined’ nip junwewgnyd tp Juytwbp huglubl hipn
Jtpinht Swpoting, np Ep duyp Gltntigtiwgh <uyng, dom julh wnpbpd’ nip wnbktp 9phgnp
qununiphrbudt wphaowphwqop puqunipbwbi, h mbnine™ np whniwbbtwy Ynsh <wgtiwg
nnuipawmy:

“op Qwpnipnilywb, <ugng Ehnkgm  Ghlwlwi  Pwdwhndp  Qphgnp Lniuunnpsh
<Smifywwlnnnyepui Gppwind, Mundw-puwbiwuhpujub hwiinbu, Gpluwb, 2000, Ne 2. Ly 108-
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The other group of people was headed by the Grigorid patriarchs of the Armenian
Church who had received Greek education in Caesarea and were oriented towards
the Greeks. Also, nobles who were living near the borders of Rome and were living
under the influence of Rome, were more prone towards Rome; and thereafter
Byzantium with whom they felt connected not only economically but also
culturally. From here on, there started an internal conflict between the two
communities”. This competition between two political groups consequently has
found its reflection in the ecclesiastical life of the Armenian Church as well. The
history of the Armenian Church between the 1V and V centuries as was observed
by Yervand Ter-Minasyan is “about the conflict between those two parties due to
the influence of the Syrians and the Greeks. There was a continuous change of
success between the dueling sides, and the temporary winner depended on their
sponsoring side’s political victory”.”® The House of Gregorids was closely linked
to the supporters of Greek orientation, while the House of Albianos was coupled
with the community of Syrian orientation. The study of the historical evidence
reveals that the competition between these two houses changed into the
competition between Greek and Syrian Christianity. One of the most vivid
examples of this competition we find in the following passage concerning the
resignation of Saint Nersés:

“But the holy *katolikos Nerses never saw again the face of King ArSak up
to the day of his destruction. And instead of Ners&s, a certain C ‘unak by name

was appointed in his place as the head of the Christians, and he was the *slave

127 (B. Harut‘yunyan, “The Ecclesiastical Dioceses of the Armenian Church During the
Patriarchate of Gregory Illuminator”, Historical-Philological Journal, no. 2., 2000, pp. 108-127),
5 See also Gp. Stp-Uhtwwwb, <ugng Ghlmbigm Swpuplpmppbbilpp Quaping Glhlmbghblqph
hian , e 13-58 (Er. Ter-Minasyan, Relations Between Armenian and Syrian Churches: pp. 13-58).
6 Gp. Stp-Uhbwwywd, <uyng Ghlnkghh, te 39 (Er. Ter-Minasyan, The Church of Armenia, p.
39).
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of the *slaves of the king. Then the king gave the order to summon all the
bishops of the *realm of Armenia so that they would come to ordain C ‘unak
to the *katolikate of Armenia. But not a single one of them agreed to come
except only for the bishops of 44nik* and Korduk', who came and ordained
C ‘unak in accordance with the command of the king. And C ‘unak was a

docile man, and he had no tongue whatever for rebuke or admonition, but he

agreed with the king in whatsoever he did.”’’

The quoted passage clearly tells us that the resignation of Nersés actually was
supported only by the provinces, where Syrian Christianity was dominant. This in
turn explains the report of The Epic Histories whether why not a single one of the
bishops agreed to come to the ordination of C ‘unak “except only for the bishops of
Atjnik‘ and Korduk', who came and ordained C‘unak in accordance with the
command of the king.” The feelings of the author of The Epic Histories about the
personality of C‘unak, whom he considers “*slave of the *slaves of the king,”
clearly speaks in support to the claim that they both the writer and C ‘unak represent
two opposing sides. As it was already mentioned in the corresponding chapter of
this dissertation the author of The Epic Histories is always prone to the House of
Gregorids, which is firmly associated with the Greek Christianity. Further close
examination of the material of The Epic Histories shows that especially the above-
mentioned provinces cooperated with Iran against Arsakid kings. Correspondingly
we get the following evidence in relation to this:

“And [the nobles] began to disperse from the Armenian royal-*camp,

abandoning Arsak their king. The first to start departing were the *greatest-

" The Epic Histories, Book 1V, ch. xv, cff. «Uj] unipp Jupnnhynu@l Gtipubu wy ny tu juty
wmhuwlit] ghiptuu pwquuinphtt Wppwluy dhisle joph Gnphh Ynpunmbwb. wyp thnpuwbwly
Utinuhuh qQniiuy ndt wiini b, b Jugnighl thnjuwbiwly tnpu gnihu Lphunniibnptiwbi. b tp
puunpniy] h unpug wppniih: Ty hpudwd nmugp pugquenpb §nsk) quitiugt tughulinunuu
<wyng wphuwphht, gh thtiugkb dtinbwnptiugbtt qQnawltt h upnnhynunptubt <uyng: 1 ny
uth np ny huwwdtiwg quii. puyg thuyh Wnalitiwg L Gnpyniwg tuyghuynunup thha, L qAnbwyh
atiniunplight upnnhynuniphid pun hpudwih puquinpht: G tp Ynbwld wyp qqoly, W ny
hby nibkp (Egqn jubinhdwbniptud jud ppuwmnt, wy] hwwwbbug b pugquinpht ghty b tw
gnpdhgb», Guiumnu Rniquibiy, Nuandniyphih <ugng, q. %, q1. ¢6 (P’awstos Buzand, History,
Book IV, ch. xv).
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*nobles: first the *bdeasx of Aljnik"...and the entire naxarardom of Ajnik .
And the forces and the *family of the *house of the *region of 44jnik ‘revolted
against ArSak king of Armenia and went off to present themselves to
Sapuh king of Persia. They raised a wall on the *side of Armenia called the

Joray *side, pierced gates through it, and separated their *realm from

Armenia.”’8

Thus, the quoted passages from the book of The Epic Histories do not leave any
doubt that in the 4" and 5% centuries in the above-mentioned provinces of Armenia
Major, in particular Atjnik® Korduk', Taron-Turuberan and Great Cop‘k*® the
presence of Syrian Christianity was influential. The resignation of Nersés from the
see of Catholicos and the protest against the ordination of C‘unak discovers that
there was a tough competition between the Syrian and Greek Christianity. Iran, on
the other hand, has used the factor of Syrian Christianity both to strengthen its
political influence in Armenia and weaken the growing impact of Greek
Christianity, which was led by the House of Gregorids.

The philanthropic movement of Nersés the Great also can be seen as a part
of this competition taking into account the fact that in his time Nersés was one of
the most influential figures, not to say the leader, of the community of Greek
orientation. Scholars have frequently pointed out that one of the characteristics of
the political history of Arsacid Armenia was the battle between the central power
and the nobles.” In Arsacid Armenia as well, like in any European feudalistic

monarchy, the political aspirations of the feudal nobility was sometimes found

8 The Epic Histories, Book IV, ch. I, cff. «6L ujumb@ unpunpty qluy h pwblwykh <uyng
pPwquinphli. (nnhtt ghiptiwbg wppuyh Wppwly: Puyg twpn wyud gbuyny ujhgpt wnbkthb
dhowikd wiwquibht: LGwpu pnhwppuh Unabtwg... L qopt L mnitit mnhihtt Unatiwg
Unnuiwbl wyunudptightt juppuyth <uyng Wppwljuy, b snquil ughth winwgh wippuyht
wuwpujug Guyhn). L wuphuy wotht h <uyng Yniuk’ np Qnpuyt Yngkl, npnitin nukha. W
quunight ghiptiiug wphuuphtt h <uyng», Gunumnu Pniquibny, Quandniphil <ugng, q. ¥, q).
O (P’awstos Buzand, History, Book 1V, ch. I).

 See W. Uppwhwdjwb, <uywwnwip jun dlimquyhqih sppwbmid, hunnnp 11, e 34-35 (A.
Abrahamyan, Armenia in the Age of Early Feudalism, vol. Il, pp. 34-35).
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itself in opposition to the monarchy. Thus, it was not surprising that the Armenian
Arsacids would have tried to widen their influence and rights over noble houses in
order to create a strong, centripetal power. In turn the feudal powers would have
been interested not only in preserving, but also in broadening their separate and
independent rights.®% The competition between the different groups of nobles for
the consolidation of their right of landowning and political power was turning into
a fight against the centripetal policy of the Arsacid dynasty.®* The tension
especially reached to its climax during the reign of king Tiran (338-350): the
centralization policy of the state's power had led to the point that the whole
nakharars of the country, particularly those oriented towards Rome, were opposed
to the court.®2 For not only did this controversy threaten the feudal rights of the
Armenian nakharars, it also endangered the future existence of these families.®
Supposedly, Tiran’s policy created tension between the church and the state as
well, the king attempted to subject the church to political interests, which was met
with a strong reaction on behalf of the clergy. Modern scholars suggest that through
time, the Church had become the owner of large amounts of land and was in
competition with not only the nakharars but the king as well. Thomson further
observes that “The lands belonging to the patriarch [Grigorids] were his in the same
way as family estates belonged to the magnates of the realm, and they were passed

on by inheritance”.8* This comment concerns not only Gregorid patriarchs but also

80 &, Uwhwbhrywb, Slmpughquin <hii <wguwnubnud, te 267-268 (H. Manandyan, Feudalism in
Ancient Armenia, pp. 267-268).

8L Ltin, Gphlph dnymyjwonz, hunnnp 1, Ly 430 (Leo, History of Armenia, vol I, p. 430), <uy
dnnnypnh wwwndnipyned, vol. 11, 1984, p. 82 (The History of the Armenian People, vol. 11, 1984,
p. 82).

8 The Epic Histories, Book Ill, ch. xii-xviii, cff. ®unuwnnu Rniquitin, Duandniphii <wyng, q. &,
ql. dR-dL., (P awstos Buzand, History of the Armenians’, Book Ill, ch. xii-xviii).

8 See U. Uppwhwljwl, <uguwwwmwbn quy Slnpughqip spowdimad, hunnnp 11, te 39 (A.
Abrahamyan, Armenia in the Age of Early Feudalism, vol. 11, p. 39), cff. <uyng wuwuninipjnia,
hadp. Mpnd. <p. L. Uhdnlywb, Ly 66 (History of Armenia, Edited by Hr. R. Simonyan, p. 66).

8 R. Thomson, Mission, Conversion, and Christianization: The Armenain Example, p. 34.
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the holders of other episcopal sees considering the hereditary system of offices and
of a succession of the Armenian Church in Late Antiquity.®® Ideologically the
Church was inclined to support the monarchs, which would allow for the union of
the country, but as feudal, it was prone to support the nobles.?® Leo completes this
discussion by noticing that “In Armenia were composed two states - lay and
spiritual. Being representatives of different interests, they occupied opposite
positions to each other and entered in the field of mutual skirmish”.®” The
following passage found in the book of The Epic Histories allows us to see some
truth in Leo’s remarks:

“But King Tiran and the other *noble *magnates among the naxarars, as well
as the whole of the *realm, did not behave at all according to God’s will or
follow any wisdom. Especially the king and the *princes Killed,
unrestrainedly shedding just blood in vain, and they committed many other
sins...Consequently, the blessed *patriarch Yusik perpetually opposed
[them] with skillful, temperate words of Christian reproach...And so, King
Tiran with others from the *nobility presented himself on a day of annual
[celebration] to enter into the church, but [Yusik] spoke out against him and
said: “you are unworthy! Why have you come? Do not go inside!” For this,
they dragged him at once into the church. beaten with rods and shattered, the
holy *high-priest of God, the blessed youth Yusik was flung there battered
and half dead.”®®

8 See also N. Garsoian, “Naxarar,” https://iranicaonline.org/articles/naxarar.

8 2wy dnnnpnh wwwndnipynlh, <Gwgnyh dunbwbubulibphg dhash dlp opkpp, te 144 (The
History of the Armenian People, From Ancient Times Until Our Days, p. 144).

8 Ltin, Epllph dnpnifwdne, hwnnp |, o 437 (Leo, History of Armenia, vol I, p. 437).

8 The Epic Histories, Book IIl, ch. XIlI, cff. «hul] puquunpli Shpwi b wy Whdunitid
wiwqubht twpiwpupugl, jud wyhowpht wdbbuygh, ny hiy pun wunnedny judwgh Juipu
Jubah wntiw) hdwumni @ hoy ghwgbwyg hokhtt: Lwh quikibuyb dwbwiwbn pugquinph jud
h2huwti uywtinyphiriiv® wihunhp h htinnip quphied wppup h mwpoouponneg gnpothb, e wyg
utinu pugnidu. Op hpptie op dh junnipng muptjub, nhitug qui puquinp Shpubh hwimbpa
wynyp wwrwgquinnyb dmwbly jEgtntght. bull tw phnmd puppuntuw wukp. Qtu wipdwbh,
hh™d quu, dh’ quip h Gtippu: uub npny wbnkt h Gbippu pupptht qow jthtinkginet , ppudtd
tint] pwnewubi pwhwbyuytiml wumniény unipp, tpubdtih dwbniyt 8niuhl, Jhuuniwh
Unpynttuy pytgbwy thakpy, @uunnu BPniquibtiy, Quandniyepith <wyng, q. &, q1. ¢S (P’ awstos
Buzand, History, Book I, ch. XIII).
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The described incident between the high-priest Yusik and King Tiran shows that
there was a conflict between the lay and spiritual powers. As we will see further in
this research this is not the only one, the book of The Epic Histories renders some
others as well, particularly in case of high-priest Nersés and King Arsak and his
son Pap (369-374). The commentary of the author on the shortcomings of King
Tiran and noblemen in this case is an easy argument made up by the writer. The
Epic Histories usually takes sides with Gregorid patriarchs when they are in
disagreement with Arsacids rulers. Now that there was tension between the court
and nakharars, the Armenian clergy were rebellious suggests Ashot Abrahamyan.
Further, he observes that there was another reason for the rise of tension between
Tiran and the clergy, and it was because of Tiran's apathy towards the rise of
paganism.& Not too long before, Christianity had not spared any blood or effort in
the ideological war between the pagans; and they could not stand by and let the
court show a positive attitude towards the pagans. According to the author of The
Epic Histories, not all were enthusiastically embracing the new religion during the
reign of Tiran: the culture was still informed by traditional pagan values. The
following extract of The Epic Histories gives us a glimpse of the religious situation
of Armenia in the first half of the 4" century:

“And at that time, they took the king as their example of evil, began to model
themselves on that example, and to do the same. For from antiquity when they
had taken on the name of Christians...[They did not receive it] with
understanding as is fitting with hope and faith but only those who were to
some degree acquainted with Greek or Syriac learning [were able] to achieve
some partial inkling of it. As for those who were without skill in learning and

who were the great mass of the people — the naxarars as well as the peasantry

8 W. Uppwhwdyw, <wguwnubp un $lnnpughquh ppowdmid, hwanp 11, te 40 (A. Abrahamyan,
Armenia in the Age of Early Feudalism, vol. Il, p. 40), Ltin, Gplliph dnypnyjwont, huanp |, Ly
437-445 (Leo, History of Armenia, vol I, pp. 437-445).
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— even had spiritual-teachers...not one of them could keep in mind a single
thing of what he had heard: not a word, not half a word, not a minimal record,
not a trace...So they too, having savage, barbarous minds, consumed

themselves with vile thoughts in perverse practices, [and] in ancient pagan

customs. 7%

The picture of The Epic Histories of the level of Christianization of Armenia in the
first half of the 4™ century sounds quite realistic. The author clearly states that the
new faith was not totally understandable even for the educated elite. This can be
explained in the light of the following two interrelated factors: a. a few decades
were not enough for the Church to uproot paganism from the land; b. the liturgy
and the scriptures in the Armenian Church were not in the native language before
the 5™ century, but in Greek and Syriac. Further, R. Thomson completes these
observations by noticing that “The spread of Christianity throughout Armenia was
a slow process. Enduring success only became possible after the development of a
script for Armenian so that religious services and the scriptures could be
understood.”®! The above-mentioned circumstances clearly show that the level of
Christianization of the Armenian society was low, and there was a need of
something new that would allow the Church to attract the interest of people towards

the new religion.

% See The Epic Histories, Book IlI, ch. xiii, cff. «3uyid duniwbwlh qeuquynpd hiptiwubg
ophtwy swuph wnbtthi, W Gndhh ophtiwui atity ujuwd, b Gnyhwtu gnpdty: qh h Junbenig,
Jnpdk htimk winht Gnpw quitinit pphunnbkniptiwb. .. Ny bk nputu wjupunb tp ghwneptiudp
jniuny jud hwrwnny, puyg dhuwyh vwljue hoy ghwiiquiwbiu ghmtht htpkh jud wunph
nunniptwbdg, npp thtt hwunt hoy wytid thnpp h 2wt bull npp wipunwpny puwd qghwniphil
wpnibiunht Epd wy] ppwnbwunuti pugqiniphih dwpnpub dnnnypnng twppwpupugh b jud
2htwuitiniptwii, tpt qguyq W qgtptly tunbtiuy Jupnuytiviwgi. .. O np h ingubth W ny th
ny, b ny Uh pwil, b ny Ytu pwbih, b ny nnyqb jhyunwly hi, W ny Gpdwpuitiu hoy gnp jukhtl, b ny
Yupthtt hty nilit) h dwmh...Unjbytu b nhgliptiuwg dwpkht jubninnuy Ypeniphih phn spinnp
dnwgh h hinmphth htpwinuniptwubg unynpniptwbg, puppupnu junidunnid  dhuu
nLubny», Guirumnu Pniquibty, Duandnyepih <wgng, q. %, q1. G- (P awstos Buzand, History of
the Armenians’, Book 111, ch. xiii). About this issue see also cff. Ltin, Gulliph dnpnyfuuoni, hunnnp
I, Lo 437 (Leo, History of Armenia, vol I, p. 437), <wy dnnnypnh wuwndnipynil, hwnnp 11, 1984,
Eo 85 (The History of the Armenian People, vol. 11, 1984, p. 85).

%1 See R. Thomson, Foreword, in Agathangelos, History of the Armenians, translation and
commentary by R.W. Thomson. Albany. State University of New York Press, 1976, p. xiii.
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Further, we learn that in time the relationship between the church and the
king became volatile: as a result of the deepening crisis, Tiran ordered both the
death of Catholicos Yusik and his successor Bishop Daniel the Assyrian: Yusik
was the representative of the Gregorid House and Daniel was in close relationship
with them.%? This confrontation between the Church and the state stopped when
the position of the Chief Bishop was given to the representative from the House of
Albianos, Paren. Paren seems to have been far less a proponent of the Greek vision

for Armenia and the Church in Armenia.

Thus, the review of the historical developments that took place in ancient Armenia

in the end of the 3th and during the first half of the 4" centuries enables us to argue:

that the proclamation of Christianity as the state religion aimed at securing
Armenia’s independence from the political, cultural and religious influences of two
competing powers - Persia and Rome. Christianity also provided an additional
foundation to strengthen relations with the Roman Empire. Rome was interested in
sustaining Armenia as a stronghold against its main enemy Persia.*

that, despite the fact that during a short period of time the Church gained much
influence in the political life of the country, Christianity was still unable to grow
roots in all layers of society. It appears that the new religion remained new for some

groups in Armenia. On the one hand, pagan religion remained active, especially

%2 See The Epic Histories, Book I, ch. xii-xiv,cff. ®unwuwmnu Rniquitin, Quandnphii <uyng, q.
Q. q. dR-d.  (P‘awstos Buzand, History of the Armenians’, Book Ill, ch. xii-xiv), Moses
Khorenats‘i, History of the Armenians, Book Ill, ch.14, cff. Unjutu funpttiwugh, Muwuminiphil
<wyng, ¢. @, q. Ik, (Moses Khorenats‘i, History, Book IlI, ch.14). About this see also Ltn,
Gphyliph dnpnyjwony, hwanp 1, ke 441 (Leo, History of Armenia, vol I, p. 441), p. Stp-
Uhtwwwt, <uyng Ghlinkghi, te 33 (Er. Ter-Minasyan, The Church of Armenia, p. 33).

9 Zuy dnnnypnh wundnpynil, <Gwgnyh dwdwiouioulblphg dhish dkp oplipp, te 138 (The
History of the Armenian People, From Ancient Times Until Our Days, p. 138).
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when the tension between the state and the Church grew deeper. On the other hand,
Persia strived to enforce its influence on Armenia through Zoroastrian propaganda:
some of the Armenian nakharars (lords) of Persian orientation were converted to
Zoroastrianism.%

that the political divide in Armenia between two influential parties — those who
supported Rome and those who supported the Sassanid State - created a need for
the Church to become a unifying factor in society. To achieve this objective, the
Church had to build a platform, allowing her to work with different groups in
society. In this situation, the task of Christianization was still imperative. The fact
that the killings of two catholicoses - Yusik and Daniel the Assyrian - does not
seem to have been followed by any great protest from Armenian society, at least
shows that the affiliation of society with the Church was not yet strong. To have
the support of society against such challenges the Church had to raise its influence

in the community.

This brief sketch of the political, religious, social, cultural, and intellectual
environment in the 4™ century Christian Armenia provides, | suggest, key
background when we seek to understand the rise of the philanthropic movement of

Nerses in the Armenian Church.

% “Now Meruzan Arcruni had revolted against the king of Armenia long ago, even in the days of
king Arshak. He had given his hand to the king of Persia of his own free will, accepted the Mazdean
religion, and apostatized from the Christian faith” see The Epic Histories, pp. 224-225, cff.
duirunnu Pniquibiy, Nuawmdnigapinf <uwyng, te 412 (P awstos Buzand, History of the Armenians’,
p. 412).



CHAPTER TWO

Introduction

Scholars of Armenian Church history are mostly in agreement that after St.
Gregory the I[lluminator, St. Nerses is the second most prominent figure in the early
centuries, bringing a new spirit to the mission of the Armenian church.®® A Late
Antique Armenian writer Moses Xorenac‘i, speaking of Nersés philanthropic
movement writes: “Summoning a council of bishops in concert with the laity, by
canonical regulation he established mercy, extirpating the root of inhumanity,
which was the natural custom in our land.”% The links made in this statement allow
us to see the close relationship between the story of Armenia’s conversion to
Christianity at the beginning of the fourth century and the philanthropic movement
of Nersés, which began only some fifty years later. Karapet Ter-Mkrtchyan had
this in mind when he stated: “During [Nersés’s] patriarchate, ecclesiastical life
developed significantly in Armenia, and Christianity indeed became the religion of

the nation”.

%Yy, Stp-Uypwnskwily, <uyng Elnliginy Muandngajifs, hwunnp |, ke 113 (K. Ter-Mkrtchyan, The
Armenian Church, vol I, p. 113), cff. U. Opdwbbtwb, gquuyunnnid, hwuwnnp 1, te 187 (M.
Ormanyan, National History; vol. I, p. 187), U. Qudhtiwl, <uyng Eylnkgn: Mundnyepis, Gnp
Vupupplwbii, 1908 to 31-42 (A. Zaminian, History of the Armenian Church, vol. 1, New
Nakhijevan, 1908, pp. 31-42).

% Moses Khorenats‘i, History of the Armenians, Book IlI, ch.20., cff. «dnnnm] wpuptiuy
tyhuynunuug bt hwdopthh  wppuuphwlwibop, Juintwluh uvwhiwbwnpn phunip
huunwnmbug  gnpnpiwdniphid, by W quigenipbubt  wpdwwm, np phwpup
unynpniplwdp tpjtpyphu dkpnidy, see in Unyguku funptiiugh, Muwndniphia <wyng, q. &, q1.
b., (Moses Khorenats‘i, History, Book 111, ch.20).

74, Stp-Uypwtiwb, <ugng Ghlmbkgrny Nuunidnigefuf, hwnnp 1, te 113 (K. Ter-Mkrtchyan, The
Armenian Church, vol I, p. 113), cff. U. Quuiywbg, <uyng Quwundnyeynii, huwnnnp |, Gplowd,
1985, Ly 441-442 (M. Chamchian, Armenian History, vol. I, Yerevan, 1985, pp. 440-443), <.
Unipptiwty, Ukoh UGlipulbu Twppoli, «Luwgiun/byy», vol. LG, no. 7} 1877, dkutnhl, p. 328 (H.
Suqryan, “Nerses the Great Partew” Bazmavep, vol. XXXV, no. IV, 1877, Venice, p. 328), U.
Opdwitiwb, Jgquiwuwinnidd, hunnn |, tp 187 (M. Ormanyan, National History; vol. I, p. 187), U.
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In this chapter I will consider, first, the sources that tell us about the origins
of Nersés’s philanthropic movement. Second, | will address the dating of the
Council of Ashtishat, which played a significant role at the beginning of Nersés’
philanthropic movement. Referring also to Greco-Roman sources | will argue that

the Armenian philanthropic project most likely began in the beginnings of 350s.

2.1 The Main Historical Sources

In Armenian literature there are three historical sources that contain useful reports
of Ners€s’ philanthropic movement: The Epic Histories ascribed to Faustus of
Byzantium, the History of the Armenians by Moses Xorenac‘i (Moses from
Khoren), % and the ‘Life of Nersés written by Mesrop Vayots‘dzorets‘i. %
However, an analysis of existing discussion concerning Ners€s’ philanthropic
movement indicates that scholars draw their conclusions mainly from the The Epic

Histories.1® This may partly be explained by the fact that the author of The Epic

Quuihttwb, <uyng bhlinkgnt Nuandnihil, Unp Gupupolwub, 1908 te 31-42 (A. Zaminian,
History of the Armenian Church, vol. 1, New Nakhijevan, 1908, pp. 31-42), Arch. Tiran Nersoyan,
Armenian Church Historical Studies: Matters of Doctrine and Administration, New York, 1996, p.
67.

% In this research for the History of Moses Khorenats‘i I will use the translation of R. W. Thomson
(see Moses Khorenats‘i, History of the Armenians. Translation, Introduction and Commentary on
the Literary Sources by R.W. Thomson. Harvard University Press. Cambridge, Massachusetts,
London, 1978, pp. 1-61), for Buzandaran Patmut iwnk | will use the translation of Nina Garsoian
(see The Epic Histories Attributed to P‘awstos Buzand (Buzandaran Patmut‘iwnk‘), Translation
and Commentary by N. G. Garsoian, Harvard University Press, Cambridge, Massachusetts, 1989).
% Utupny dwynganptigh, Ukupnyuy Gphgnt duyngdnpliging wunnidnuyajnli Uppmle Ulipupup
<ugng <uygpuylonp, in «Uwunbiughpp <uyng», & gugr, hwwnnp X1, Waphihwu-Lhpwbwb, 2010
(Mesrop Vayots‘dzorets‘i, The History of Saint Nerses Partev the Patriarch of Armenians by
Presbyter Mesrop of Vayots Dzor, in Armenian Classical Authors, vol. 11 Antelias-Lebanon,
2010). See also Utupnw Gphg, Quandniepubi Uppmi Lhpupuh wpelith <uyng <uypunylonh,
Unthtipp <uyujuitip, huunnp VI, dkbtwnhply, 1853 (Presbyter Mesrop, The History of Saint
Nerses Partev the Patriarch of Armenians, in Armenian Writings, vol. 6, Venice, 1853).

10 See <. (Fnthyyuill, Cwigniih <wy Juhwlwbniptwi, in «Lnju», N 15, 1905, Ly 468-470, (H.
Topchyan, “The Origins of Armenian Monasticism”, translated by Zharangavor (Seminarist) from
the German, Light (weekly magazine), no. 15, (1905), pp. 468-470), U. Unipurywl, Pupubn
Ytuwpuwght b <uybipp, «Lpwpbip hwowpuljuljut ghwnipynibdbiph», 1968, N 9, Ly 49-51 (K.
Muradyan,”Basil of Caesarea and Armenians”, Reporter of Social Sciences, no. 9 (1968), pp. 49-
51), 4. Stp-Uynwstwil, <ugng Ghlinkiginy Quaminyspusi, vol. 1, Up. Eodhwoht, 2011, ke 113-
118 (K. Ter-Mkrtchyan, History of the Armenian Church, vol. I, Holy Etchmiadzin, 2011, pp. 113-
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Histories is concerned with events in the 4™ century, and is especially interested in
the influence of Nersé€s. Moses Xorenac‘i’s version of Ners€s’ story is in
comparison relatively short and at first glance seems to be an abbreviation of The
Epic Histories. At the same time, many scholars use only the The Epic Histories,
because they hold reservations regarding Moses Xorenac‘i’s date. 1°* In regard to
the dating of The Epic Histories there is, however, a scholarly consensus that the
work was composed in the 5" century.10?

As regards to the dating of the History of Xorenac‘i: “since the end of the
19t century, a controversy, at times acrimonious, has raged between scholars as to
the date of the work”.1% Some think that it was written in the 5" century, 1% while

others believe that it could not have been composed prior to the eighth, or even the

118), N. Garsoian, “Introduction to the problem of early Armenian monasticism” in Revue des
Etudes Arméniennes, Tome 30, Paris, 2003-2004, pp. 177-236.

101 See N. Garsoian, “Introduction to the Problem of Early Armenian Monasticism”, Revue des
Etudes Arméniennes 30, 2005-2007, pp. 177-236. See also her following articles on Movses
Khorenats‘i, N. Garsoian, Reviews, “History of the Armenians. Moses Khorenats'T”, Speculum, A
Journal of Medieval Studies, Volume 55, Number 4, 1980, pp. 806-807, Nina Garsoian, MOVSES
XORENAC-I, http://www.iranicaonline.org/articles/movses-xorenaci

102 See U. Uptinqyuil, <uy <pfi Quulpubnyepuis Munminygayni, Gplitp, vol. 11, Gpluwb, 1968, Ly
189-195 (M. Abeghyan, History of Ancient Armenian Literature in Works, vol. 3, Yerevan, 1968,
pp. 189-195), U. Uwpwphpnuywi, dwljunnu Pniqubn, in <wy wlnyph  pwiueinn
gnpopstlpp, V-XVII nuptp, Gplowb, 1976, te 35-44 (A. Martirosyan, “P’awstos Buzand” in
Notable Figures of Armenian Culture, V-XVIII c., Yerevan, 1976, pp. 35-44)

103 N, Garsoian, “MOVSES XORENAC‘I” in https://iranicaonline.org/articles/movses-Xorenaci.
104 See F. Conybeare, “The date of Moses Khoren” in Byzantische Zeitschrift, Munich, 1901, no. 3-
4, pp. 489-504, <. Updth, Quandniopili Funphliughph phlunuanniplbud, Gpniuwnty, 1954 (H.
Armén, History of the Criticism of Khorenats ‘I, Jerusalem, 1954), Funphiuugh, Gnppl ln <. Ulpultu
Uhpblwub, «Uhnl», Gpniuwnkyd, 1951, N 1-2, 3, 4, 5, 6, 7, 8, 10, Le 24-29, 88-93, 114-116, 147-
149, 171-173, 208-212, 239-241, 304-307 (‘“Khorenaci, Elishe, and Fr. Nerses Akninyan”, in Zion,
Monthly, Jerusalem, 1951, N 1-2, 3, 4, 5, 6, 7, 8, 10, 1951, pp. 24-29, 88-93, 114-116, 147-149,
171-173, 208-212, 239-241, 304-307), bGp. Stp-Uhtwwwl, <uyng qpuljubnpyub
uljqpiiuynpnipynihh ni qupqugnidp, «Mumiwpuwtiuuhpuub <wbintu», 1970, N. 2, te 57-
80 (Er. Ter-Minasyan, “The Origins and Development of the Armenian Literature”, Historical-
Philological Journal, N 2, 1970, pp. 57-80), Q. Uwpquub, <kphihumwlui drwupuppowih
<Sugwuvnubp b Unifuliu Fonplifuughi, Gplowb, 1966, te 5-22 (G. Sargsyan, Armenia in Hellenistic
Epoch of History and Moses Khorenats |, Yerevan, 1966, pp. 5-22) , Unjubtu flunptliwgh, in <uy
Upwilnioh Upwibiuninp Qupopstlpp, V-XVI nuuplip, to 70-86 (“Moses Khorenats 17, in Prominent
Figures of Armenian Culture, V-XVIII c., pp. 70-86), W. (dnthywl, Unifubiu Funplifuugn: hniluulpui
wnpgplbph julinhipp, Gplowb, 2001 (A. Topchyan, The problem of the Greek Sources of Moses
Khorenats'l, Yerevan, 2001), U. Uniptingmb, Unyjuliu Funphiiuugn: “twpp, Gplowb, 2007 (A.
Mousheghyan, The Epoch of Movses Khorenats ‘i Yerevan, 2007).

47


http://www.iranicaonline.org/articles/movses-xorenaci

early ninth century. 1% The main arguments of those scholars who are critical of
an early date depend upon historical-geographical anachronisms found in Moses’s

History. Nina Garsoian mentions the following four main problems:108

She rightly calls attention to the fact that before the 10™ century there is no
reference to Xorenaci’s History and we do not find his name mentioned among the
disciples of Mastoc*.1%” Those who favor an earlier date maintain that a number of
different authors — both from the fifth century and afterwards - were confused with
Xorenaci.'® Although this explanation may sound reasonable to some, it is no
more than a supposition. | fact, it does not provide an acceptable answer for the
questions that Garsoian raises. | am convinced by her argument that Xorenaci’s
History should have been referenced by 5™ or 61 century authors if he really dated
from that period of history, and the fact that we do not find his name mentioned
among the disciples of Mastoc* raises suspicion that Xorenaci actually lived in the

5t century.

05 W. Quphtp, Onpugmh  Ugpbpp Umfupup Fonplifouginy,  Lbtuuquanmuljut
numdluuuppnypip, pupgldwbniphid, dhtbbw, 1893, te 1-31, (A. Carriere, New Sources of
Moses Khorenats 'I; Critical Studies, Vienna, 1893, pp. 1-31), T'. Xanarbsiuu, ApmsHckuil snoc ¢
ucmopuu Mouces Xopenckoeo, 4. 1 (Mccnenoanne), Mocksa, 1896, I'. Xanatesau, Apmsanckue
Apwaxuowvr, Mocksa, 1903, Gn. fvwpuptwbg, Unjutu lunptibwgne tmpuagnyt wimphipbitinh
dwuhf, in «<wbntu wduoptiwy», dhtitiiw, 1897, N. 10, tp 289-293, N. 11, tp 337-343, N. 12, by
353-359 (Gr. Khalatyants, “About the New Sources of Moses Khorenats‘I”, in Monthly Review,
Vienna, 1897, N. 10, pp. 289-293, N. 11, pp. 337-343, N. 12, pp. 353-359 ) , Unijutu Funplfuugm
Inpuugmyl wppiphbph dwuhb, phlwmuonulub niundfouuppneinbp, dhtbtw, 1898 (About the
New Sources of Moses Khorenats'I; Critical Studies, Vienna, 1898), 8. Qwnpuptwb, @.
Phiquibmugh b up NMuondngeliwb uupnuipunnp, pbbngepil U, Fonpliiugnt wnplupbliph duupi,
Jhtbbw, 1898, (Y. Daghbashyan, ‘Phaustos Buzandatsi and the Falsifier of His History; A
Critical Examination of the Sources of Khorenatsi’, Vienna, 1898) R. Thomson, Introduction, pp.
1-61, S. Der-Nersessian, The Armenians, New York, 1970, p. 88, N. Garsoian, “MOVSES
XORENACT” in https://iranicaonline.org/articles/movses-xorenaci.

16 See N. Garsoian, “MOVSES XORENAC*‘I” in https:/iranicaonline.org/articles/movses-
xorenaci

07 1pid.

108 & WSwnjwl, «<uyng whdbwbni@oitiph punwpuis», huanp 11 (H. Ajarian, Dictionary of
Armenian Personal Names, vol. 111).
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2. Garsoian’s second argument refers to the fact that Xorenaci dedicated his History

to the Bagratuni house, and spends considerable time praising their virtues. But the
Bagratuni attained the kingship of Armenia only in 884. She argues that a 5th
century dedication to the same house is doubtful because “the head of this house,
Varaz-Tiroc‘, had disgraced himself in the great Armenian revolt of 450-51 against
the Sasanians by siding with the pro-Persian party of the apostate Vasak Siwni
against the national hero and martyr St.Vardan Mamikonean, as attested by all
contemporary accounts.” Further, Garsoian draws attention to the fact that the
glorification of the Bagratuni has led Moses to record a number of chronological
and historical distortions, such as the placing of Nersés at the first cecumenical
council of Constantinople in 381. Garsoian concludes that Xorenaci’s repeated

3

emphasis on the Bagratuni is “understandable after the death of prince Sahak
Bagratuni at the battle of Bagrewand in 772, which gave to his house a martyr
comparable to the glory of St. Vardan.”1%°

In relation to Garsoian’s second argument scholars in favor of an early date hold
that the Bagratuni house with its rank as “crown holder” is known as to the 5%
century Armenian historians as well as to the 61 century Byzantine authors.1°
Nevertheless, | agree with Garsoian’s observation that the Bagratuni house reached
the climax of its power only in 884. Xorenaci’s great stress on the importance of
the Bagratuni house appears to be in contradiction with the 5™ century historical
and political context of Armenia. With reference to Garsoian’s conclusion that the

glorification of the Bagratuni house has led Xorenaci “to record a number of

chronological and historical distortions, such as the placing of St. Nersés I, in 381

109 | bid.
W0 . Uniptingub, Unyfubiu Fuonplifuugn: “dhwpp, te 333-342 (A. Mousheghyan, The Epoch of
Movses Khorenats ‘I, pp. 333-342), cff. N. Garsoian, “MOVSES XORENAC‘I”.
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at the cecumenical council,”*'? | believe this may be considered a late edition. Most
likely the author aimed to show the faithfulness of the Armenian Church especially
to the first three cecumenical councils. Such a concern could have arisen in the
context of the Chalcedonian controversy, in which the Armenian Church
constantly stressed the importance of the first three ecumenical councils.

. Garsolan’s third argument points out that “although the author claims to “trace all
the genealogies from father to son... [to] describe briefly but faithfully the origin
of all the Armenian noble families as they are found in certain Greek historians”
(1.1), he focuses primarily on the royal aspects of early Armenian history and shows
in his Third Book a society reflecting traces of evolution from the centrifugal
aristocratic pattern found in the works of 5th-century Armenian authors toward a
more centralized organization.”*'? Garsoian argues that this focus on royalty is
another sign that the author wrote during the 9™ century when Armenia regained
its independence at the time of the Bagratuni royal dynasty. This argument is also

convincing.

. Garsoian’s final argument is that a belief familiar to Armenian authors of the 5™
century such as The Epic Histories is unknown to Xorenaci: “For all of his
demonstrated acquaintance with non-Christian, Iranian material, the Zoroastrian
ideology with its concept of the xwarrah or “royal glory” which accompanied the
legitimate king even after his death, a belief familiar to Armenian authors of the

5th century such as the Buzandaran Patmut‘iwnk‘, is unknown and

11 N. Garsoian, “MOVSES XORENAC‘I”
12 1pid.
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incomprehensible to Movses by his own admission.”*? This is also a convincing

argument.

However, despite all these problems, Garsoian maintains that

“the pre-eminence of the work remains undeniable as a repository of
otherwise lost pre-Christian material...for providing the only known general
account of early Armenian history... it transcends the earlier and more
provincial accounts limited to the history of the Armenians to address various
aspects of the Armenian lands as a single unit rather than to their 5th-century
tripartite political division and to integrate this single identity into the

historiography of late Antiquity.”*

Giusto Traiana in his recent paper entitled Ancient Armenia: Evidence and Models
further completes Garsoian’s remarks regarding Xorenac‘i’s History by noticing:

“Despite the poor reputation of Movsés Xorenac‘i, whose date is still under
dispute, his History of Armenia allows us to reconstruct the structures of the
kingdom... Of course, it would be absurd to put together in a positivistic
frame the elements provided by, say, Strabo, Tacitus, or Movsés Xorenac*i,
without a thorough examination of all the problems presented by these texts.
Moreover, the gaps in the historical narrative would never allow us to create
a continuous account. By disavowing the Armenian “Father of History,”
[Xorenac‘i] we actually throw the baby out with the bath water. To exclude
this “disturbing” source, as several Western scholars do, is not a solution. In
fact, once Xorenac‘i’s History is properly “decoded,” its historical value can
be reassessed, as it actually yield solid factual information on the political
history, on the social system of ancient Armenia, and also on some episodes

of non-Armenian history.”*®

13 N. Garsoian, “MOVSES XORENAC*I” in https://iranicaonline.org/articles/movses-xorenaci
114 1hid.

115 G, Triuna, Ancient Armenia, Evidence and Models, https://www.ejournals.eu.
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For my dissertation | do not need to argue that the whole History of Xorenaci was
written in the 5™ century, and for the most part Garsoian’s arguments against such
a position are convincing. However, the comparison of data from The Epic
Histories with Xorenaci’s version of Ners€s’ story will enable me to argue that the
latter may contain details that not found in The Epic Histories and which may
derive from an early version of Nersés’ life. The following details found in

Xorenaci’s version of Ners€s’ story are particularly important for my discussion:

In Xorenaci’s version of Nerses’ story we find some information regarding the
origins of Armenian philanthropy not present in The Epic Histories. Thus, we learn
that Xad of Marag, who was entrusted the supervision of the poorhouses of Nerses’
was “his [Nersés’] deacon”.*'® While in The Epic Histories we do not find any
evidence that Xad was the deacon of St. Nersé€s: “The man Xad was originally from
the district of Karin, from the village of Marag, and he was a pupil of the chief-
bishop Nersés”.*7 In her article on the origins of Armenian philanthropy Garsoian
also refers to Xorenaci’s version of Nersés’ story in relation to deaconess of Xad:
“Specifically, Khad of Marag, Ners€s’ pupil and deacon, whom the patriarch left
as his vicar and set as supervisor over all his charitable foundations during his own
long exile...”118

A comparative study reveals that Xorenaci’s version contains some evidence,

which is helpful to a critical reading of the text of The Epic Histories, as well as

may refer to early stage of Nersés’ foundations. Allow me to identify three

116 Moses Khorenats‘i, History of the Armenians, Book IllI, ch.20., cff. Unjutu funphfuugh,
Nunndnipp i <uyng, q. &, q). b., (Moses Khorenats‘i, History, Book 111, ch.20).

17 The Epic Histories, Book 1V, ch. 12., cff. ®wiuwnnu Bniqubn, Duandnippic <ugng, q. Y, q1.
dR., (P’awstos Buzand, History, Book IV, ch. 12).

118 N. Garsoian, “Introduction to the problem”, p.182, cff. “Disciple and deacon of St. Ners&s I,
who ordained him bishop of Bagrevand and Arsarunik...”, see The Epic Histories, Appendix I:
Prosopography, p. 428.
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examples: (a) With the help of Xorenaci we will be able to restore the authentic
meaning of the word *aghk atanots’ (=poorhouse) used by the author of The Epic
Histories in regard to the charitable institutions of Nersés, which has been
misinterpreted; (b) in Xorenaci’s account we come across with the use of the word
*van (=lodging) in relation to charitable agencies of Ners€s. The study of Late
Antique and Medieval Armenian sources discovers that in the text of Xorenaci’
this word is used in the sense of lodging, which is typical to the 5 century use of
that word. (¢) Xorenaci’s version enables us to offer interpretation for the terms
*ayrentots * (=asylum for widows) and *orbantots * (=asylum for orphans) used by

the author of The Epic Histories.

Thus, these details allow us to contend that Xorenatsi’s version of Nersés’ story
is not a simple re-telling or an abbreviation of The Epic Histories, but is actually a
different variant which allows the reconstruction of some important elements
relating to the emergence of Armenian philanthropy. This in turn allows us to agree
with the theory of Adontz; that an early adaptation of Ners€s’ life must have
existed, which served as a resource for the author of The Epic Histories.'*® In
writing about the work of Ners€s Xorenaci most probably had at his disposal some
early sources, which perhaps were not known to the author of The Epic Histories,
or his version contains certain material that has some connections with the 5%

century Armenian Church.

119 . Unnbg, ®unjunnu Lniquibnp nputu wwwndhs, in Gplkp, hunanp 11, 2006, e 112 (N.
Adontz, “Faustus of Byzantium as a historian”, in Works, vol. 1I, 2006, p. 112).
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Additionally, there is the ‘Life of Nersés written by Mesrop Vayots‘dzorets‘i. 12
Literary criticism has shown that this writing originates from the 10" century.!?
An examination of the content further reveals that it is an expansion of the material
found in The Epic Histories. N. Adontz has rightly noticed that: “If it is not an
extract from the work Faustus of Byzantium, then it is directly derived together
with Faustus from a common source”. According to Adontz, “The Life differs
from Faustus in giving the leading role not to Arsak II, but to the Patriarch Ners€s
I, Ar§ak’s contemporary and opponent, around whom it groups the events”.*?? This
observation, far from devaluing the historical significance of the Life, supports the
argument for its importance for any study dedicated to the origins of Armenian
philanthropy. Above all, it allows us to see how the work of Nersés was viewed
from a historical distance of several centuries and gives a wider perspective to
considerations of the development of his charitable institutions over time.'
Based on The Epic Histories scholars such as M. Ormanian, H. Manandyan,
N. Garsoian, B. Harutyunyan established key aspects of the life and work of

Nersés, such as the Council of AshtiShat and the origins of the philanthropic

120 Uliupnwy Jdwynganptigh, Ukupnuyuwy Ephgm dugngdnpliginy wunndnpspule Uppmh Ulipupup
<uygng <uypunylonp, in «<Uunbughpp <wyng», & gup, hwwnnp X1, Waphihwu-Lhpwbwb, 2010
(Mesrop Vayots‘dzorets‘i, The History of Saint Nerses Partev the Patriarch of Armenians by
Presbyter Mesrop of Vayots Dzor, in Armenian Classical Authors, vol. 11 Antelias-Lebanon,
2010). See also Utupnw Gptg, Nwwdniapule Uppmyh Uhpupup Dwpgelih <uyng <wypuwylanf,
Unthtinp <wyuubp, hwnnp VI, dhbtimhy, 1853 (Presbyter Mesrop, The History of Saint
Nerses Partev the Patriarch of Armenians, in Armenian Writings, vol. 6, Venice, 1853).

121 2 Wawnywb, <ugng Ubdlwbmbhlph Pumwpud, hwannp 1, (H. Ajarian, Dictionary of
Armenian Personal Names, vol. ), cff. Q. Qupphwbuytwh, Duandniphilc huglpulpub hpi
nypniplub, Jdbutnmhl, 1897, Ly 561-568 (G. Zarbhanalian, History of Armenian Ancient
Literature, Venice, 1897, pp. 561-568). More fully refers to the authorship of this work Georg Ter-
Vardanyan in the introduction of the recent publication of the The History of Saint Nerses (see Q..
Stp-Jwpnuttiwb, Ukupny Juynganptignt Lhpubu W. Muppl Gwpnnhnuh wumndn phiin,
ke 631-665 (G. Ter-Vardanyan, The History of Catholicos Nerses | Partev by Mesrop of Vayots
Dzor, pp. 631-665).

122 N. Adontz, Armenia In the Period of Justinian: The Political Conditions Based on the Naxarar
System, Translated with partial revisions a bibliographical note and appendices by Nina Garsoian,
Lisbon, 1970, p. 186.

123 See also Q.. Stp-Jdwpnubtwh, Ukupny dwnginplign: Ghpuku U. Nupgele Guyonnfiljnuf
wunminigaufip, te 631-665 (G. Ter-Vardanyan, The History of Catholicos Nerses, pp. 631-665).
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movement, Ners€s’ connections with the Empire, and his disagreement with the
policy of ArSacid kings, namely Arsak Il and his son Pap. Concerning the
hagiographical aspect of the The Epic Histories, the above-mentioned scholars
have already shown what should be considered historically trustworthy about
Nersés. 1?4 On the other hand, there are some important aspects, such as Nerses’
education in Caesarea of Cappadocia, of which the author of The Epic Histories
offers his readers little information. At the same time in the book of The Epic
Histories is found some other evidence regarding Nersés’ Greek connections
which may provide us with a few important details, that enable us to nuance the
established picture of the origins of Armenian philanthropy and particularly the
question of the influence of Nersés. With reference to Nersés’ connection with
known ecclesiastical figures of the time, the Armenian sources only allow us to
make guesses. Additionally, Greco-Roman sources, such are The Ecclesiastical
History of Socrates Scholasticus, the Ecclesiastical History of Sozomenus, and the
Letters of St. Basil are also helpful in reconstructing some important points
regarding as the situation of the Armenian Church in the second half of the 4™
century, as well as the relationship of Eustathius of Sebaste with the Church of

Armenia Major, as | will show in subsequent chapters.

2.2 Nerses the Great and the Council of AShtiShat (353)
From his paternal side, Nersés was a lawful descendant of the Gregorid

house and from his maternal side, he belonged to the Arsakuni royal family. Nersés

124 See U. Opdwbtiwb, dgquuyunnnud, hunnnp 1, te 181-247 (M. Ormanyan, National History,
vol. I, pp. 181-247), <. Uwbwbrywl, Gphlp, hwnnp 1, B 161-227 (H. Manandian, Works. vol.
I, pp. 161-227), N. Garsoian, “Introduction to the problem”, pp. 177-236, The Epic Histories, see
Appendices and Indices, pp. 341-574, «<uyng wuwninipiniby, hwwunnp I, Uhoht nuptp (IV nup
- XVII nuph wnwght Ytiu) Ghpp wnwehtt (IVnuph uljhgp - IX nuph Ytu) Gplowb, 2018, L
71-143 (The Armenian History, Vol. | Middle Ages (from IV c.-to the first half of XVII c.) First
book (from the beginning of IV c. to the middle of IXc.), Yerevan, 2018, pp. 71-143).
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was the grandchild of Patriarch Yusik, while his grandmother was the daughter of
King Tiran.'?® Nersés was educated in Caesarea of Cappadocia’?® and “presumably
married there”.’?” Xorenaci states that while Nersés was studying in Caesarea he
went to Byzantium (Constantinople), where he entered into marriage with the
daughter of a nobleman named Aspion.*?® Garsoian observes very rightly that The
Epic Histories, however, does not tell us anything either about that journey to
Byzantium or the marriage of Nersés.*?® Though the Vita of St. Nersés offers us
another version in which the latter is married to Sandukht at Caesarea, the daughter
of Vardan Mamikonian: she dies after childbirth.°

Nersés returned to his homeland when Arsak became the king of Armenia

Major.13! Recent scholarship places the accession date of Arak at 350.1% Thus,

125 See The Epic Histories, Book 1V, ch. 3., cff. ®@wwuwnnu Pniquity, Quandnyaprh <uyng, q. ¥,
ql- @.,(P<awstos Buzand, History of the Armenians’, Book IV, ch. 3,), Moses Khorenats‘i, History
of The Armenians, Book 11, ch. 20., cff. Unjutu funptiwgh, Quundniyppnli <uyng, q. %, q1. b.,
(Moses Khorenats‘i, History, Book Il1, ch. 20), cff., Utupnu Jdwynganptgh, Ukupnwuy Gphign:
Juyngdnpliginy  wunndnyefnh Uppmlh Uhpupup  <uwyng <ugpuwwbnp,  q. W., (Mesrop
Vayots‘dzorets‘i, The History of Saint Nerses Partev, ch. 1).

126 See The Epic Histories, Book 1V, ch. 3., cff. @wiuwnnu Pniquibiy, Quandniefnsi <ugng, q. %k,
ql. @., (P’awstos Buzand, History, Book IV, ch. 3), Moses Khorenats‘i, History of the Armenians,
Book IllI, ch. 16., cff. Unjutu tunptbwgh, Duendnippth <ugng, q. %, q|. d2., (Moses
Khorenats‘i, History, Book Ill, ch. 16), cff. Utupny Jwynganptigh, Ukupnwyuy Gphgm
Jugngdnpligiry  wuandnipufe  Uppmh Ulpupuh  <ugng <wgpunylonp,  q. B., (Mesrop
Vayots‘dzorets‘i, The History of Saint Nerses Partev, ch. 2).

127 See The Epic Histories, see Appendix I: Prosopography, p. 395.

128 See Moses Khorenats‘i, History of the Armenians, Book Ill, ch. 16., cff. Umjutu funptiiugh,
Nuundnyphrh <wyng, q. %, q1. d2., (Moses Khorenats‘i, History, Book I11, ch. 16).

129 See The Epic Histories, see Appendix I: Prosopography, p. 395.

10 See Utwpnw duynganptigh, Ubupnwuy Gphgnt dugngdnplginy wunningepih Uppngh
Ulipupup <uyng <ugpunylanh, q. .,(Mesrop Vayots‘dzorets‘i, ‘The History of Saint Nerses
Partev, ch. 3). Mamikonyan family was a noble dynasty which played an important role in the
political life of Armenia between the 4th and 8th century. The representatives of Mamikonyan
House were hereditary commanders-in-chief (sparapet) and royal tutors (dayeak) (see <.U.
Ulmphllub, Rhiquinh Uwdpinblwbbbpp, dbbnhly, 1904 (H. N. Andrikyan, Buzand'’s
Mamikonyan Family, Venice, 1904), <. Uputh, Uwdhlnbbwbbbpp Uppwlmblug opny, in
MNuundwljub phbwpynidtp, Mpnipe, 1968, e 119-150 (H. Armén, “Mamikonyans in the days
of Arshakuni”, in Historical Discussions, Beirut, 1968, pp. 119-150), U. Uwhuwljwi,
Uwilpynlyubiiiph  Rwnupwilpub dkplgpp L Snhdwpwlwlpul  Ligkinp (V-Vllgy.), no. E,
Eouhwoht, 2001, Ly 18-34 (A. Sahakyan, “The Political Rise and Genealogical Legend of
Mamikonians (V-VII c.”), Review «Etchmiadzin», N 7, 2001, pp. 18-34).

181 See Utupnw Jwynganptgh, Ukupnwyuy Gphgm duyngdnpligrry wunndnyejuli Uppmyi
Uhpupup <uyng <wgpuwlonp, q. B., (Mesrop Vayots‘dzorets‘i, The History of Saint Nerses
Partev, ch. 2).

132 See N. Garsoian, The Arshakuni Dynasty (A. D. 12-[1807?]-428), p. 88, cff. «<wyng
wwinipynil, guuughpp pupdpugmi nouncdfoulpuh - hwonwnngeynibbiliph - hunfup», hadp.
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the return of Nersés to Armenia probably happened in the same year.'*® The
election of Nersés as the chief Bishop of Armenia Major took place at the
beginning of the reign of King Arsak.'* Regarding the year of this event, various
dates have been offered in existing studies: 351%3%, 35213 and 354.13" However,
353 is also possible. Xorenac‘i maintains that: “In the third year of the reign of
Arsak, Nersés the Great, son of At‘anagines, son of Yusik, son of Vrt'anes, son of
Saint Gregory, became archbishop of Armenia.” 13 As already mentioned, the third
year of ArSak Il must be dated to 353, for recent scholarship dates sees his rule
commencing in the year 350.%3°

The first years of the reign of Arsak 11 is described by the scholars as a period
of peace.'*° Leo maintains this tranquility was a consequence of the fact that “The

competition between the east and the west had stopped for a while”.4! Rome and

unnd. <p. (k. Uhdnlywbh, Gpluwb, 2012, Ly 66 (History of Armenia; A Textbook for the University
Students, Edited by Hr. R. Simonyan, Yerevan, 2012, p. 66).

138 & Wawnywh, <uyng Uhdfoubmibbbph Pwnwpud, hounnp IV (H. Ajarian, Dictionary of
Armenian Personal Names, vol. 1V), cff. <. Uwbwbnywb, &pylp, hwmanp 1, Lo 162 (H.
Manandian, Works. vol. 11, p. 162), «<wy dnnnypnh wyuundnipynib», 1972, te 143 (The History of
the Armenian People, 1972, p. 143), d. dwpnubyub, <wng Ghknkghti dwn Uhglwnuph
Lumupwlpwd Fowsninplilpmd, Eodhwdhb, 2005, L 102 (V. Vardanyan, The Armenian Church in
Early Medieval Political Crossroads, Holy Etchmiadzin, 2005, p. 102).

13 See G. dmiptiwl, Ggquypli Nuuminyshil, Gpmiuwnky, 1934, by 241-242 (E. Duryan, National
History, Jerusalem, 1934, pp. 241-242).

1% See U. Quidhbtwb, <ugng Ghlmkgm Nunninyejunl, hunnp 1, tp 32 (A. Zaminian, The
Armenian Church, vol. 1, p. 32).

13 See V. Kurkjian, A History of Armenia, New York, 1958, p. 125.

137 See U. Opdwbtwh, Ugquuyuunnidf, hunnnp |, by 183-186 (M. Ormanyan, National History,
vol. |, pp. 183-186), U. Uppwhwywl, <wjuuwwmubp Jwn Slnpughqif Gpowdbnd huwnnp 11,
Bpluwb, 1959, ke 45 (A. Abrahamyan, Armenia in the Age of Early Feudalism, Yerevan, vol. 2,
1959, p. 45), N. Garsoian, The Arshakuni Dynasty (A. D. 12-[1807]-428), p. 88.

138 Moses Khorenats‘i, History of The Armenians, Book IlI, ch. 16, cff. : «8tppnpny with
puquinpniptiwdd  Uppwluwy Glwg btyhuynynuuybn <wyng dtdh  Lhkpubh, npnh
Upwbwghtitiwy, npiny 8niulful, nppiny Jdppwbiwy, nppiny uppnyt Qphgnph», Undubu
funptiwgh, Quandniai <wng, q. &, q1. F2., (Moses Khorenats‘i, History, Book 111, ch. 16).
139 See ft. 125.

140 See «<wy dnnnypnh upwndnieynLl», hunnnp 1, Gpluwb, 1984, Ly 87 (The History of the
Armenian People, vol. Il, Yerevan, 1984, p. 87), cff. «<uy dnnnpnh wuundnipynily», 1972, by
149 (The History of the Armenian People, 1972, p. 149), Ltn, <uyng Nuundniggynifs, huunnn |, te
447 (Leo, History, vol I, p. 447).

¥ i, <uygng Nuundniggynfs, hunnnp | tp 447 (Leo, History, vol 1, p. 447), cff <. Uwlwinyu,
Dlimnuyhqip <phh <uguwnwbnad (Qppwhnibhbbph ne Dwpquubnyeywi Gpowih), Skplajub, 1934,
tp 162 (H. Manandyan, Feudalism in Ancient Armenia, (In the Period of Arshakunis and Prefecture)
Yerevan, 1934, p. 162).
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Persia were busy with the wars in their provinces, and the Armenian border was
temporarily experiencing serenity.*#? There is a suggestion that Arsak Il returned
to the policy of Tiridates the Great, establishing close cooperation between the state
and the church.**® Scholars agree that during the beginning of the reign of Arsak,
the supporters of Greek cultural influence vision had a strong influence over the
policy of the country.'#* For example, Manandyan points out that the main partners
of the king were Patriarch Nersés and the commander of the army Vasak
Mamikonean.'#> Hrand Armen notes that the institute of the patriarch accumulated
great authority and wealth during the time of Ners@s: “The church becomes the
most significant feudal power of the country, more influential than any great noble
house, thanks to the web of Episcopal Sees, through which the authority of the
church spreads over the entire Armenian world”.1#6 The good relationship between
the church and the state created an environment of cooperation, and one of the main

consequences was the convening of the council of Ashtishat.'4’

142 See «<uy dnnnpnh wpwndnieinLly, hwwnnp 10, 1984, Ly 88 (The History of the Armenian
People, vol. 11, 1984, p. 88), cff. Ltun, <uyng Nuuninigayniir, hunnp 1, ke 447 (Leo, History, vol 1,
p. 447).

143 See «<wy dnnnypnh upjuuiniynLl», 1972, kp 149 (The History of the Armenian People, 1972,
p. 149), cff. «<uyng wuwndni pyncl, guuwghpp pupdpuqryl muniffoulud hwwnuannein Galiph
hwdwp, fadp. wpnd. <p. (k. Uhinlywbh, Gplowb, 2012, te 66 (History of Armenia; A Textbook
for the University Students, Edited by Hr. R. Simonyan, Yerevan, 2012, p. 66), U. Opdwbtiw,
Ugquiyunnnud, huwnn 1, L 188 (M. Ormanyan, National History, vol. I, p. 188).

143 Ltin, <ugng Nunninyaynil, hwnnp 1, by 149 (Leo, History, vol 1, p. 449).

15 L. Uwhwbnywb, Gpgkp, hunanp 11, Ep 163 (H. Manandian, Works, vol. 11, p. 163), cff. «<wy
dnnnypnh wwwndnipynily, hunnp 1, 1984, te 88 (The History of the Armenian People, vol. II,
1984, p. 88), <. U. Ulnyphllwi, Rhqubmh Uwidhlnblwbbbpp, te 34-36 (H. N. Andrikyan,
Buzand’s Mamikonyan Family, pp. 34-36).

16 L, Updth, Tunlpynbbwbbbppn Qpowlmbkwg opmyf, te 135 (H. Armén, “Mamikonyans in the
Days of Arshakuni”, p. 135), cff. U. Uppwhwywb, <uguwwnwin yun dhnnughqih pppwbinid,
hwwnnp 11, tp 39, 47 (A. Abrahamyan, Armenia in the Age of Early Feudalism, vol. I1, pp. 39, 47),
L. Uwbwbnyub, Slnpughqip <pi <ugwuvuubnid, te 132-133, 276-277 (H. Manandyan,
Feudalism in Ancient Armenia, pp. 132-133, 276-277).

147 Some specialists think that the council of Ashtishat was a National-Ecclesiastical Council, see
U.  Utjhp-Bubqub, <wng Ghhnhgulpui  Ppuynmbpp, Up.  Eedhwdht, 1903,
Ytpwhpunmwpuynipynit 2011, £p 259-261, (N. Melik‘-T‘angyan, The Church Law of Armenians,
Holy Etchmiadzin, 1903, Reprinted 2011, pp. 259-261). However, we do not have a clear evidence
that it really was a National-Ecclesiastical Council, it may be that it just was an ecclesiastical
council. The National-Ecclesiastical Council is the highest-legislative body of the Armenian
Church, consisting of lay and spiritual high-ranking authorities. Their members represent the
interests of the whole nation. This body has the right to elect the Chief bishop of the Church, as
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Referring to the council of AshtiShat, the author of The Epic Histories writes:
“He [Nerses] went and reached to the sides of the region of Taron and gathered all
bishops of Armenia. They assembled in the village of AShtiShat, where the first
time was built a church, because it was the mother church and the church council
place of ancestors. All came willingly to the council and had a useful meeting to
reform the worldly orders, to define common rules for the faith. In this council they
define orders and canons, organized and make the whole nation of Armenia as one
order of monks, except marriage....He ordered the same thing to be done
throughout the realm-in every district and every region, on every side and in every
corner within the confines of Armenia: to indicate the most suitable places to be
set aside for the building of poorhouses and to collect the sick, the lepers, the
paralytics and all those who suffered: there leper-houses and nursing homes were
designated for them, and food and clothes for the poor. 18 For this was the order
of the great chief-bishop Nersés ... that these people should remain exclusively in
their own lodgings and should not go out as miserable beggars: indeed, they should

not set foot outside their door, but everyone should owe them protection...”.14°

Referring to the activity of Nersés the Great, Xorenac‘i gives us a more extensive
description:

“Having returned from Byzantium to Caesarea, he [Ners€s] came to Armenia

and restored all the just administration of his fathers, and he went even

well as to make decisions regarding the faith and order of the Church (see W. Qwqupui,
«Ghtntigujubt dnnnybtpy, in «phumniyu <uywuwmuby . <ubpughwmwpubt, Gpuowb, 2002,
L9 296-297 (A. Ghazarian, “Church councils” in Christian Armenia: Encyclopedia, Yerevan, 2002,
pp. 296-297), L. Uhjhp-fGwbqub, <uyng Ghlmbgulpui Ppunjnifpp, te 253-256, 711-712 (N.
Melik‘-T‘angyan, The Church Law of Armenians, pp. 253-256, 711-712).

148 The italicized passages referenced from The Epic Histories present my translated version: the
translation of N. Garsoian is sometimes biased, as will be shown throughout this thesis. The same
approach is adapted to R. Thomson’s English translation of the History of Moses Khorenats‘i.

149 The Epic Histories, Book IV, ch. 4., cff. ®unuwmnu Pniquiby, Duandniphili <uyng, q. %V, q).
.., (P’awstos Buzand, History, Book IV, ch. 4).
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further. For the good order that he had seen in the land of the Greeks,
especially in the royal city, he imitated here. Summoning a council of bishops
in concert with the laity, by canonical regulation he established mercy,
extirpating the root of inhumanity, which was the natural custom in our land.
For lepers were persecuted, being considered impure by the law; and those
suffering from elephantiasis had to flee lest the disease spread from them to
others. Their retreats were deserts and remote places, their hiding places were
rocks and forests, and they found no consolation for their misery from
anyone. Furthermore, the paralytics were neglected, unknown travelers were

not received, and strangers were not lodged.

So, he ordered in every province for poorhouses to be built in remote and
uninhabited places to offer relief to the suffering on the model of the Greek
hospitals. And he set aside for them towns and fields, fertile in fruits of the
land, in milk from herds, and wool, that these through their taxes might cater
for their needs from a distance and the inmates would not leave their
dwelling. This he entrusted to a certain Khad, who was his deacon from the
meadows of Karin. He also prescribed that lodgings be built in every village
to serve as inns for strangers, and places to feed the orphans and aged and

for the care of the poor”.1%0

Some scholars suggest that the Council should have happened in the same year that
Nerses became the chief Bishop of Armenia Major, and date the council to 354,15
Nonetheless, taking into account the fact that the current scholarship dates the
accession of Arsak to 350, one may argue that the council should be dated in 353
as it appears in Xorenaci‘s: “In the third year of the reign of ArSak, Nersés the

Great, son of At‘anagines, son of Yusik, son of Vrtanes, son of Saint Gregory,

150 Moses Khorenats‘i, History of The Armenians, Book Ill, ch. 20., cff. Unjutu funphtuugh,
Nuondnipph <uyng, q. &, q|. b., (Moses Khorenats‘i, History, Book 111, ch. 20).

BT, Opdwbtwl, dgquayunnnidd, hannnp |, by 183-186 (M. Ormanyan, National History, vol. I,
pp. 183-186), Ltn, <uyng Nuundnigmis, hwnnp 1, Lo 449 (Leo, History, vol |, p. 449), G.
Ntwmpnuywil, <uy Ghlinkgnt NMuondnyaymb, Gplowb, 2016, te 64 (E. Petrosian, History of the
Armenian Church, Yerevan, 2016, p. 64), «<uy dnnnypnh wyuundnipynit», huwnnp 11, 1984, by
90 (The History of the Armenian People, vol. I, 1984, p. 90).
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became archbishop of Armenia.”*®> We don’t know for certain whether the
philanthropic movement of Ners@s started right after the Council of Ashtishat, or
sometime later. However, one thing is clear that it should have been initiated
sometime between 350 and 354. Garsoian also maintains that the foundations of
Saint Ners€s went back to the very beginning of his pontificate in the fifties of the

fourth century.”%2

Aside from this calculation, there is another argument which allows us to date the
origins of Armenian philanthropy in the beginnings of 350s. We learn from the
Ecclesiastical History of Socrates Scholasticus that in the Council of Antioch (363)
“Isacocis of Armenia Major,” represented the Armenian Church. > This evidence
is coherent with the reports of The Epic Histories, according to which, at some
point during his reign, Ners€s was forced to resign temporary from the position of
the Chief Bishop because of the disagreements with the policy of the king Arsak
[1. 155 Current scholarship relates the removal of Nersés to the pro-Arian position
of Arsak: “Arsak, following the example of the Byzantine emperors, maintained a
pro-Arian position, and when Ners€s objected, Arsak replaced him with a more
cooperative catholicos.”'®® However, who was “Isacocis of Armenia Major”?

Ormanian thinks that Isacocis should be identified with Shahak serving a second

152 See Moses Khorenats‘i, History of The Armenians, Book 111, ch. 20., cff. Uniutu funphtuugh,
Nuondnipp i <wyng, q. %, q). b., (Moses Khorenats‘i, History, Book I11, ch. 20).

153 See N. Garsoian, “Introduction to the problem”, p. 182.

154 The Ecclesiastical History of Socrates Scholasticus, Revised, with notes, bu The Rev. A. C.
Zenos, D.D., in Nicene and Post-Nicene Fathers, vol. Il, Second Series, Edited by philip Schaff,
DD., LL.D. And Henry Wace, DD, Hendrickson Publishers, 1995, p. 95.

155 See The Epic Histories, Book IV, ch. xiii-xv., cff. ®unwumnu Pniquilin, Duandnyehil <wgng,
g. ‘%, q|. FQ-d6., (P’awstos Buzand, History, q. ¥, q. #4-dBG).

156 G, Bournoutian, A History of the Armenian People, vol. I, California, 1995, p. 66, N. Garsoian,
The Epic Histories, Appendix I, Prosopography, pp. 366-367.
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term, 57 while Acharian and others prefer to identify Isacocis with C ‘unak. 158 The
author of The Epic Histories reports that C ‘unak was promoted to the patriarchal
see of Armenia Major after the resignation of Nersés.'® Garsoian also believes that
Isacocis should be identified with Shahak, however, her solution differs from the
above mentioned views. Referring to the reports of The Epic Histories that only
three bishops agreed to participate in the consecration of C ‘unak she considers the
latter a non-canonical bishop. Consequently, Garsoian finds controversial the
participation of C‘unak at Jovian’s “orthodox” council.1%° This suggestion seems
quite reasonable, it is a good argument for identifying Isacocis with Shahak.
However, what she further proposes seems to me less plausible. Garsoian suggests
we accept the simultaneous tenure of both Shahak and Nersgs, referring to the
following evidence from the letter of Basil: “To our right godly and holy brethren
who are ministering in Italy and Gaul, bishops of like mind with us, we, Meletius,
Eusebius, Basil... Chosroes, losaces, Narses,”6! Garsoian follows the well-
established opinion that the last three names are of Armenian bishops.'%? If

Garsoian’s hypothesis offers answer for Isacocis and Nersés, then the question of

137 See U. Opdwbtiwb, Ugquayunnnid, hwwnp |, b 205-207 (M. Ormanyan, National History,
vol. I, pp. 205-207), N. Garsoyan, L’ Eglise Armenienne et Le Grand Schisme D Orient, p. 40.
According to the reports of The Epic Histories Shahak hold the position of the Chief Bishop of the
Church of Armenia Major before the election of Nersés. See The Epic Histories, Book 11, ch. xvii.,
cff. dunuwmnu Pniquitin, Quandniphnl <wyng, q. *., q1. k., (P’awstos Buzand, History, Book
11, ch. xvii).

Ormanian, however, believes that Shahak was not a Chief Bishop, but just locum tenens. See U.
Opdwbitwl, gquiwyunmad, hunnnp 1, te 176-178 (M. Ormanyan, National History, vol. I, pp.
176-178).

198 See <. Wawnywil, <ugng Uhdbnubmbhbph Puwnwpuh, hwnnp 1V (H. Ajarian, Dictionary of
Armenian Personal Names, vol. IV), U. Qudhtbwl, <ugng kimlign: Nuwwndnigopih, hunnn 1, Lo
36 (A. Zaminian, The Armenian Church, vol. 1, p. 36), <p. Updtt, Duuy Uppwilniip, te 142 (H.
Armen, Pap of Arshakuni, p. 142).

159 See The Epic Histories, Book 1V, ch. xv., cff. ®wiuwnnu Rniquibn, Quandnyshii <wgng,q. .,
ql- 6., (P’awstos Buzand, History, Book 1V, ch. xv).

160 The Epic Histories, see Appendix I: Prosopography, pp. 366-367.

161 St. Basil, Letter 99, see https://www.newadvent.org/fathers/3202092.htm

102 4, Unipurywd, Pupubny Gkuwpughtt b Gpu «dkgopkwbi» huy dunnkfuugpniepui Uk,
Gpluwb, 1976, te 109 (K. Muradyan, Basil Caesarean and his ‘Hexameron in Armenian Literature,
Yerevan, 1976, p. 109).

62


https://www.newadvent.org/cathen/07386a.htm
https://www.newadvent.org/cathen/08208a.htm
https://www.newadvent.org/cathen/06395b.htm
https://www.newadvent.org/cathen/02581b.htm
https://www.newadvent.org/fathers/3202092.htm

Chosroes remains open. The mention of three Armenian names does not inevitably
suggest simultaneous office of three patriarchs. The evidence that these three
Armenian bishops, one of whom was Ners€s the Great, participated in the Council
of Antioch (363) is not enough to prove Garsoian’s thesis regarding simultaneous
tenure of Shahak and Nerses. It may simply have been that the Armenian Church
was represented by two heads. The fact that Socrates Scholasticus mentions only
the name of Isacocis speaks in favor of the suggestion that the latter headed the
church of Armenia Major at that time. This suggestion further is supported by the
evidence of The Epic Histories that Nersés returned to his throne when Pap the son
of Arsak, through the help of the Byzantine Empire, became the king of Armenia
Major in 369.162 Modern scholarship maintains that the resignation of Nersés
should be placed between the years 359-367.154 This evidence additionally allows
us to maintain that the philanthropic movement of Ners€s most likely began in the

beginning of 350s.

Regarding the council of AshtiShat, scholars argue that Ners€s convened it to
“institute new regulations for the Armenian Church”.?®® Accounts of Nerses’
reforms have led researchers to compare him with Basil the Great, particularly
regarding the integration of the culture of philanthropy with the practice of faith,

which reminds them of the charitable organization of Basil, which eventually

163 The Epic Histories, Book V, ch. i., cff. ®wiunnu Bniquiliy, Quaminyehii <ugng, q. 6. 9. W.,
(P’awstos Buzand, History, Book V, ch. i), Moses Khorenats‘i, History of The Armenians, Book
I, ch. 36., cff. UnJutu funptbwgh, Quundnyepl <ugng, q. S, q1. L., (Moses Khorenats‘i,
History, Book 111, ch. 36).

164 m, Ghwbbwh, Qppgnp Lnmuwnpsh dinfunpnyelouh prowduin b wwpugquibkpp, ik,
1960, 95-98 (P. Ananian, The Date for the consecration of St Gregory the Enlightener and related
circumstances, Venice, 1960, pp. 95-98).

165 . Opdwbiiwb, Ugquiyuannid, hannnp 1, by 186-187 (M. Ormanyan, National History, vol. I,
p. 186-187), cff. U. Quihutiwl, <ugng Ghlinkgnt Nuwnidnyepili, haannp 1, tp 32-33 (A. Zaminian,
The Armenian Church, vol. 1, pp. 32-33), N. Garsoian, The Arshakuni Dynasty (A. D. 12-[180?]-
428), p. 88.
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became known as the “Basiliada.” Received tradition maintains that the fourth
century Armenian Patriarch Nersés had accomplished his reforms using Basil the
Great as an example. 1% In contrast, there are other scholars who either think that
Nerses initiated his philanthropic movement independently of Basil, or do not even
mention Basil’s name.®’ For instance, Ormanyan maintains that Nersés has copied
what he had seen in Byzantium.1%8 Apparently, Xorenaci’s version of Nersgs’ story
has led Ormanyan to this conclusion.’®® Other researchers have attempted to

establish some connections between the philanthropic movement of Nersés and the

166 See <. (Fnthywl, Cwgnudh <wy Jubwingetiwb, see «Lnju», no. 15, 1905, Ly 468-470, (H.
Topchyan, “The Origins of Armenian Monasticism”, in Light, no. 15, 1905, pp. 468-470), U.
Unipurywil, Pupubiy Glunupughl It Gpw «dbgoplwibi» huwy duwankluugpnipnui lip, Gplowd,
1976, Ly 106-109 (K. Muradyan, Basil Caesarean and his ‘Hexameron in Armenian Literature,
Yerevan, 1976, pp. 106-109),  Ghiwn Gwhuynwnu, Uphilylwi Qhwyuonwlpuin b « Gupkp»,
Gpniuwntd, 1937, bty 116-119 (Bishop Gjut, Book of Narek and the Oriental Monk, Jerusalem,
1937, pp. 116-119), S. Gwpupitw, <wuy dwlwlpmbnyeliui Muandniapiiip i Jwpnuaylnblpmn
Quwlpupgn, Owgml, LQinunnpndl, Quipquignud (-2 nupkp), Mpputhp, 2015, te 23-27 (T.
Eartémean, The History of the Armenian Monasticism and the Rank of “Vartabed’s: Origin,
Development and Growth (IV-XVIII centuries, Burbank, 2015, pp. 23-27). U. <winhwjwl, Unipp
Pwputn  <wpuwbtn  Ytuwpugh  (329-379), dwdwbwluypowip,  puwbph  m
gnpdnLutinipyniip, «Eodhwodht», no. L, 1977, Ly 31-32 (A. Hatityan, “Saint Basil Patriarch of
Caesarea (329-379), his time, life and activity”, in Review «Etchmiadzin», no. 8, 1977, pp. 31-32),
<. Uputh, Quiy Uppwlniih, Gpmuwnky, 1958, te 89-91 (H. Armen, Pap of Arshakuni, Jerusalem,
1958, pp. 89-91), T. Nersoyan, Armenian Church Historical Studies: Matters of Doctrine and
Administration, New York, 1996, p. 67.

%7 8. Skp-Unquhutwl, Hlwyunmulwiblp b Jwbhwlpwbngeuf, in «Upupuwn»-h
dwnwbgniyniLiip, Up. Eodhwdhii, 2009, Ly 314- 315 (H. Ter-Movsisyan, “Hermits and monks ”,
in The Heritage of the Monthly “Ararat,” 2, Archbishop Husik Ter-Movsisyan, ‘The Collected
Works’, Holy Etchmiadzin, 2009, pp. 314-315), 6. @niptiwb, Jgquyhic Muundniahii, te 245-246
(E. Duryan, National History, pp. 245246), Qtnpg-Utupnw, Quandnippph <uy Ghlnkging,
hwwnp |, . Mnjhu, 1913, £y 115-117 (Georg-Mesrop, History of the Armenian Church. vol. I,
Constantinople, 1913, pp. 115-117), W. Quihttwl, <uyng Ghlinkgnt Nuwndnipppiel, hwannp |, Lo
31-36 (A. Zaminian, The Armenian Church, vol. 1, pp. 31-36).

188 . Opdwbitwl, dgquayunnnidf, hannnp |1, by 186-187 (M. Ormanyan, National History, vol. I,
pp. 186-187).

169 Xorenaci’s version of Nersgs’ story attributes Nersés’ philanthropic impulse to his Greek
education and experience. In his account of Nersés this is mentioned more than once: “When he
[Nerses] returned from Byzantium to Caesarea...”, “For the good order that he had seen in the land
of the Greeks, especially in the royal city, he imitated here...”, see Moses Khorenatsi, History of
The Armenians, Book Ill, ch.20., cff. «G1 tp wylinthtinbie inbuw@ity qupfuwphu dkp ny nputu
qpwnpwpnuu wjjwbnulytiugu, wy hpptic gpunupwghu hwibunwgtiwguy», Unjutu funptiitagh,
Numdniapuft <uyng, q. %, q1. b., (Moses Khorenats‘i, History, Book I11, ch.20). However, we are
not certain that this evidence may be relied upon, in The Epic Histories we do not find any data that
during his studies at Caesarea Ners€s also spent time in Byzantium. (See The Epic Histories, Book
IV, ch. 3, cff. Qwiumnu Pniquibny, Quandnippili <uyng, q. ‘¥, q). ., (P’awstos Buzand, History,
Book 1V, ch. 3).
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ptochotropeion (a house to nourish the poor) of Eustathius of Sebaste.1® These
earlier scholarly traditions were especially challenged by the publication of N.
Garsoian’s article “Introduction to the problem of Early Armenian
Monasticism”*"%. Garsoian argues that the influence of Basil on the philanthropic
movement of Nersés “cannot be sustained on the grounds of either chronology or
typology”’2. Further Garsoian notes that from the Letters of Basil we learn that
his charitable institutions “do not seem to have antedated the great famine of 368
and the first mentions of hospices appear in 372-373, whereas the foundations of
Saint Ners€s went back to the very beginning of his pontificate in the fifties of the
fourth century.”'’® In relation to typology she calls attention to the fact that the
Basiliada was a “single, fast, all-purpose urban foundation whose services were
carried out by monks”, which is not the case for St. Nersés “small and far flung
numerous foundations”, scattered throughout Armenia.t’*

Garsoian’s persuasive arguments on the grounds of chronology seem to have
put an end to scholarly discussion regarding the influence of Basil on the origins
of Armenian philanthropy. However, while | agree that the charitable institutions
of Nersés seem different from those of Basil, | will suggest that a comparative
study of the historical data allows us to draw parallels between the two foundations
in terms of institutional structure and mission. | also believe a comprehensive

discussion will help us to interpret some interrelated developments that occurred

170 F, Loofs, Eustathius Von Sebaste und die Chronologie der Basilius-Briefe, Halle, 1898, p. 54,
Markwart, Die Entstehung der Armenishen Bistumer, Rom, 1932, pp. 93, 96-97, L. fuwshljjui,
Onpp <ugph Unghwquilpule Gupdmdbbph Nuandnyegniihg (IV- nup), Gplwb, 1951 (L.
Khach‘ikyan, From the History of the Social Movements of Armenia Minor (IV c.), Yerevan, 1951).
171 See N. Garsoian, “Introduction to the problem”, pp. 177-236.

172 | bid. 180-183.

173 | bid. 182.

174 |bid. 181-182.
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in Eastern Christianity in Late Antiquity, especially the rise of the philanthropic

movement in the Greco-Armenian world.

2.3 Previous scholarship on the charitable foundations of Nersés

Before beginning that work in detail | want to consider in more detail the existing
scholarship. In his article “Byzantine Hospitals,” Timothy S. Miller observes that
“Byzantine hospitals have not been treated by most general histories of the Eastern
Roman Empire.”'® This is equally true of Armenian hospitals. In her valuable
work Medicine and Society in Early Europe, Mary Lindemann rightly notes that
“Much medical history remains focused on the western European and, especially,
the English past”.1® It appears that in Armenian studies very little research has
been completed that specifically examines the history of hospitals in Armenia.t’”

In fact, the only substantial discussion on the history of hospitals in Armenia

15 T, S. Miller, “Byzantine Hospitals” in J. Scarborough, ed., Byzantine Medicine: Dumbarton
Oaks Papers, No. 38, Washington DC: Dumbarton Oaks Publication Office, 1984, pp. 53-63.

176 M. Lindemann, Medicine and Society in Early Modern Europe, Cambridge University Press,
2010, p. 6.

17 In their studies dedicated to the history of medicine in Armenia, L. Oganesyan, S. Vardanyan
maintain that during the early period of the history of Armenia, leper houses had also been operating
next to pagan temples (see JI. A. OranecsiH, Hcmopuss Meouyunevr ¢ Apmenuu, Epepan, 1946, cc.
73-74), cff. U. dwpnuiywb, Rdhnyemiap <pi I Upplwnuppui <uwyuwunwbhnd, Gplowd,
1982, Ly 6 (S. Vardanyan, Medicine in Ancient and Medieval Armenia, Yerevan, 1982, p. 6),
<Swywuwwmblih Rdohnipapul Muandnyanih. <tgnyh dwidwbwliblinhg Uplslc Ukp Oplipp, Gplowd,
2000, ke 29 (History of the Armenian Medicine. From the Ancient Times to Our Days, Yerevan,
2000, p. 29). However a thorough examination of this opinion shows that both authors had based
their information on the works of Ch‘amch‘yan and Alishan (see U. Quuiywlg, <uyng
Nuundnyeynli, hwnp 1, Gplowb, 1985, te 441-442 (M. Chamchian, Armenian History, vol. |,
Yerevan, 1985, pp. 441-442), 0. Wihpwt, Snphlp <uyphilug <ugng, huwnnn |, dhbtnhl, 1869,
Lo 307-308 (L. Alishan, Souvenirs of the Armenian Homeland, vol. I, Venice, 1869, pp. 307-308).
The last two scholars took their information from the life of the Christian martyr T‘eodor Salahuni
(see Mwundniphil uppnyt Ftnnnpnuh G Jupnig tnpu..., in <udwpwnpwn Swyudwinipp,
hwunp V, Uwyhu, Up. Epdhwohb, 2010, tp 170-173 (“History and the life of St. Theodoros” in
Concordance Synaxarion (Yaysmawurk’), vol. V. May, Holy Etchmiadzin, 2010, pp. 170-173).
However, this claim is questionable because of the lack of historical evidence. Moreover, the
account of the martyrdom of T‘eodor Salahuni cannot serve here as a reliable source for the study
of the Armenian pagan tradition. In the Armenian 5™ century historical sources there is no mention
of the various individuals who interacted in the life of T‘eodor Salahuni. The life of Theodore
Salahuni is found in the Synaxarion of Presbyter Israel, which was composed in the 13" century.
See Wynujptiqqub U., «3wyudwrnipp» dnnnjuontitipp b bpwbg yundiwgpuijub wipdtipp,
Gpliwb, 1982 (M. Avdalbegyan, Synaxarion collections and their historical value, Yerevan, 1982):
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concerns the charitable foundations of Nersés. The charitable foundations of
Nersés have been briefly touched on by scholars engaged in researching early
Armenian history, church history, and the history of medicine in early Armenia.
The Armenian history specialists usually restrict their discussions to the reports of
The Epic Histories, and are descriptive in tone.*’® Specialists in church history also
focus on the reports of The Epic Histories, but have also been much interested in
the question of Greek influence; as a rule, they have defended or rejected it without
offering any comparative analysis in connection with the Byzantine hospitals of
the same period.1”® This omission continues in the publications dedicated to the
history of medicine in Armenia. For instance, in her recent book on the hospitals
of Nerses, S. Vardanyan does not assess them in relation to Byzantine philanthropic
foundations or medieval Western philanthropic agencies.*® A critical examination
of the literature thus makes clear that there is still much for scholarship to explore
in connection with the philanthropic foundations of Nersés. Garsoian’s work is

most certainly a key point of reference, but much remains to be done.8!

178 See <. Unukh, Nuny Uppwlmiih, t 86-94 (H. Armen, Pap of Arshakuni, pp. 86-94), Ltin, <uyng
Nuundnipaynifr, hunnnp 1, Lo 450-452 (Leo, History, vol I, pp. 450-452), <. Uwbwbnywb, Gulhp,
hwwnp 11, tp 164-165 (H. Manandian, Works. vol. 11, pp. 164-165), G. Bournoutian, A History of
the Armenian People, vol. I, California, 1995, pp. 65-67.

1% See U. Stp-Uhypwtiwb, <ugng blylnkgnt NMuuninyepfi, hwnnp 1, te 116-118 (K. Ter-
Mkrtchyan, The Armenian Church, vol. |, pp. 116-118), U. Opdwbbtwb, Jgquuyunnnid, hunnnp
I, tp 186-189 (M. Ormanyan, National History, vol. I, pp. 186-189), U. Quuihttwl, <uyng
Glbnlkgnt Munnidnigapufi, hwnnnp 1, te 31-34 (A. Zaminian, The Armenian Church, vol. 1, pp. 31-
34), 6. Mtwmpnuywl, <ugng Ghlinhgn: Muandnijeyni iz, hwnp |, te 46-47 (E. Petrosian, History of
the Armenian Church, pp. 46-47).

180 See U. Jwpnuiywb, Adhnyemip <ph b Uhslwnmpuppul <wyuwonmubinud, (S. Vardanyan,
Medicine in Ancient and Medieval Armenia).

181 In addition, the above-mentioned discussions give the impression that the culture of philanthropy
in the Armenian Church tradition begins and ends with Nersés. (see U. Opiwbtwdi,
Ugquuyunnnid, hwwnp 1, Ep 260-263 (M. Ormanyan, National History, vol. 1, pp. 260-263),
Lbtn, <uyng Nuunndnyggygnis, hwnnp 1, L 482-483 (Leo, History, vol I, pp. 482-483), <.
Uwbwbinywb, Gpglp, hwwnnp 11, by 214-227 (H. Manandian, Works. vol. 11, pp. 214-227), «<uy
dnnnypnh wuwndnieinil», Gpliwb, 1951, L 98-99 (History of the Armenian People, part I,
Edited by B. N. Arakelyan and A. Hovhannisyan, Yerevan, 1951, pp. 98-99), N. Garsoian,
“Introduction to the problem”, p. 183.
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This chapter has laid a foundation for the study of the origins of Armenian
philanthropy. The book of The Epic Histories is the main source of our research.
The other sources that provide us with some information about the philanthropic
movement of Ners€s are the History of Xorenaci and the ‘Life of Nersés written by
Mesrop Vayots‘dzorets‘i in the 10" century. Although, in the scholarship there is
an ongoing debate over the dating of Xorenaci’s History, I have shown that his
version of Ners€s’ story 1. may contain some material that derives from an early
source, 2. contains some evidence, which is helpful to a critical reading of the text
of The Epic Histories. With reference to Armenian and Greco-Roman sources |
have also shown that the philanthropic movement of Nersés most likely emerged
in the early 350s. In relation to previous scholarship I noted that Garsoian’s
assessment challenged received traditions concerning the influence of Basil the

Great on the origins of Armenian philanthropy.

In the dissertation | will reassess the differences and similarities between
the charitable foundations of Ners€s and Basil, stressing that there are more
similarities between the two schools of philanthropy than differences. | will discuss
also the possibility of influence from Eustathius of Sebaste on the philanthropic
movement of Nersés, and argue that Nersés’s foundations include wider field of
services than Eustathius’s ptochotropheion. In order to do so I will focus on the

following two arguments of Garsoian:

1. Basiliada and the foundations of Nersés were quite different in type, the
Basiliada was a single, vast, all-purpose urban foundation, whose services were

carried out by monks, 8

182 N. Garsoian, “Introduction to the problem”, p. 181.
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2. We have no contemporary indication that Saint Nersés had sought models for his

foundations in the West.183

Ultimately, I will argue that the inspiration for Ners€s’ project may well have come
from the Greek environment. These contributions to a new assessment of the early
philanthropic experience of the Armenian Church tradition can greatly contribute
to appreciating the origins and development of the philanthropic culture in Eastern

Christendom in general.

Thus, in the third chapter of my dissertation that follows | will draw parallels
between the charitable institutions of Nersés and Basiliada. This will enable us to
appreciate from critical perspective what differences and similarities exist between
the two schools of philanthropy, are the differences so essential as some of the
scholars argue, or rather there are some touching points which may allow us to
argue that there was a common source of inspiration for both movements of

philanthropy?

183 |bid. 182.
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Chapter Three

Parallels between the Charitable Foundations of Nersés and Basil:

Introduction

Scholars dependent on The Epic Histories claim that Nersés established different
types of charitable organization: poorhouse, hospital, guesthouse, leper-house,
asylums-for-widows and for-orphans.'® But, we must ask, did Nersés establish
different charitable foundations, or joint foundations that offered a range of
services as did the foundation of Basil of Caesarea? Further, had the organizations
of Ners@s any connection with monastic life?'8 For instance, Garsoian believes
that the charitable foundations of Ners€s were specialized in particular fields of
care: they were scattered in Armenia with different missions, while the Basiliada

“was a single, vast, all-purpose urban foundation whose services were carried out

18 U. Opdwlywid, Jgquuyuunnid, hwwnp |, tp 187-188 (M. Ormanyan, National History, vol. I,
pp. 187-188), N. Garsoian, “Introduction to the Problem”, pp. 180-183. In her translation of The
Epic Histories, N. Garsoian translated the Armenian word aghk ‘atanots * into almshouse (see The
Epic Histories, pp. 114-115). In this chapter | will show that the word poorhouse is a better choice,
and thus, when quoting her translation, | have revised the text to indicate poorhouse instead of
almshouse.

18 In the scholarship there is no agreement on the question of whether or not the charitable
foundations of Nersés should be viewed in the context of his monastic reforms. In respect to this
question, three main views can be distinguished in the Armenian studies, a. some of the researchers
see the philanthropic movement of Nersés as separate from his monastic reforms (see U.
Opdwiywl, dgquiyuinnidd, hunnnn 1, ke 85-87 (M. Ormanyan, National History, vol. I, pp. 85-
87), Nina Garsoian, “Introduction to the problem”, pp. 180-183), b. others mention this connection
very briefly without offering any convincing evidence (see 4. Stp-Ulypwstwb, <uyng Ghlimbgm
Nuandnypgynell, hwnnp |, Ep 115-118 (K. Ter-Mkrtchyan, The Armenian Church, vol. I, pp. 115-
118), Ghin byhuynwnu, Upkkbwi Qhwyunnwlpubp b «Gupklp», te 117-119 (Bishop Gjut,
Book of Narek and the Oriental Monk, pp. 117-119), and c. the last group of scholars speak about
this connection very vaguely, and from their tone it is not clear whether the philanthropic movement
of Nersés should be viewed in the context of his monastic reforms or not (see S. Guupumputiwb, <uy
Jwbulpubm ploud Muandniyphiip b Jwpnuwlonilpn Qwuwlupgn (T. Eartémean, The History
of the Armenian Monasticism). In my discussion | will show that there is no clear evidence to argue
that there is a connection between Nersés’ philanthropic movement and his monastic reforms at
least in the 5™ century.
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by monks™8, The argument of this chapter will be that there are, in fact, some
fundamental similarities between Basil’s foundation and those developed by
Nersées. Before we begin, I would like to offer one observation about sources. One
might argue that while we learn about the Basiliada from the late 4™ century
sources, the Armenian material, which tells us about the philanthropic movement
of Nersés, begins to appear only in the first half of the 5" century. The earliest
Armenian source that tells us about the philanthropic institutions of Nersés is the
Canons of the council of Sahapivan (444). Of course, | am not inclined to claim
that what we find in the 5 century Armenian sources regarding the charitable
foundations of Nersés exactly reflects the 4™ century situation. However, what we
find in the 5™ century Armenian sources suggests some important parallels between
the Basiliada and Armenian philanthropic institutions in their earliest stages of
development. These parallels will allow us to suggest that both traditions may stem

from a common tradition.

3.1 The Poorhouse of Nerses

In the book of The Epic Histories regarding the philanthropic movement of
Nersés, we encounter different institutions such as: poorhouse, hospital, leper
house and hostelry, asylums-for-widows and for-orphans.'8” Also majority of the
researchers, such are Ter-Mkrtchyan, Ormanyan, Armen that have explored the

charitable foundations of Ners&s in their discussions usually refer to the above-

18 Saint Basil. Letter XCIV. To Elias, Governor of the Province // Saint Basil. The Letters. With
An English Translation By Roy J. Deferrari, Ph.D. Of The Catholic University Of America In Four
Volumes, Vol. Il, London, 1928.

187 The Epic Histories, Book 1V, ch. iv, Book V, cp.xxxi, Book VI, ch. v., cff. ®wrumnnu Aniquib,
Nuwndnigopih <uyng, q. F., q1. ., . 6, q1. LU, g. 2., q|. G., (P’awstos Buzand, History, Book
1V, ch. iv, Book V, cp.xxxi, Book VI, ch. v).
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mentioned organizations.'® The author, however, speaks of the other charitable
foundations quite briefly. This, I hope to show, is because the references here to

hospitals and leper-houses, are actually to the same institution.

Most scholars have understood the word *aghk ‘atanots * (=poorhouse), as a place
where the poor received food and shelter®. We find the following evidence in The
Epic Histories:

“He performed them first himself and then taught the same to everyone else.
He ordered the same thing to be done throughout the realm-in every district
and every region, on every side and in every corner within the confines of
Armenia: to indicate the most suitable places to be set aside for the building
of poorhouses and to collect the sick, the lepers, the paralytics and all those
who suffered: there leper-houses and nursing home were designated for them,

and food and clothes for the poor”.1%

“So greatly did he love the poor, that although he had built poorhouses in all
of the districts and set up maintenance for them there, so that they should have
no other concern but to rise from their beds, nevertheless he did not keep his
palace without them, but the halt and the blind and the crippled , the deaf, the

18 See U. Stp-Ulpwstiwb, <uyng Ghlnkgm Quandnyanii, hunnp 1, by 116-118 (K. Ter-
Mkrtchyan, The Armenian Church, vol. I, pp. 116-118), U. Opdwitywb, Jgquwuannidd, hunnnp |,
Lp 187-188 (M. Ormanyan, National History, vol. I, pp. 187-189), <. Undtb, Quny Uppwlniiih, te
89 (H. Armen, Pap of Arshakuni, p. 89).

189y, Stp-Uypwnstiwdy, <ugng Ghlmkgnt Muaninyaynil, hwnnp 1, L 117 (K. Ter-Mkrtchyan, The
Armenian Church, vol. I, p. 117), U. Opdwlywl, Ugquuyuunnid, hawnp |, Ly 187-188 (M.
Ormanyan, National History, vol. I, pp. 187-188), <. Uwlwbrywi, Gpytp, hwnnp 11, e 160 (H.
Manandian, Works. vol. Il, p. 160), <. Updtl, Dy Upwgniih, te 89 (H. Armen, Pap of
Arshakuni, p. 89), N. Garsoian, “Introduction to the problem”, pp. 180-183.

10 The Epic Histories, Book IV, ch. iv., cff. «Lwh hiph wnOtp, b wikbtgmb qinb
niunigwbbpn. wnhwuwpwy qingd wuphtuy wetl hpuduwykp judtbuyh wphuwphu G h
qguiwnu bt h Unmpiwiu Ynniwbu, b Ynu Ynpu, h junppu pmppu vwhdwbwgh <wyng.
Juymwpupbtiuy quunth wuwmbh mtnhult quuniguiity, htl wnpunmwbngu, e h dnqnyiy
quhinwdbnu b quuipniiun e qdupdtwhwpu b quikbugd guinmu. G ngni Juingtigh
wipyubngu ti nupiwbing G pnéhlju . wuumwiu wnpuwnwuwg», unumnu Pniquby,
Nuandnigaprli <uyng, q. ., q1. * (P’awstos Buzand, History, Book 1V, ch. iv).
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paralytic, the needy, and the indigent sat down and feasted together with

him.”19!

In the first quotation, the author of The Epic Histories speaks of “the sick, the
lepers, the paralytics and all those who suffered.”'% In the second passage, the
author states “So greatly did he love the poor, that although he had built poorhouses
in all of the districts...”*% If the first quotation addresses the illness of its clients,
then the second refers to their social status; its clients were poor. Moreover, it is
also clear from the second quotation that the most prominent group among the poor
included are those who are ill or suffer some significant disability. This suggests
that the poorhouse was not simply a place where the poor could find food and
shelter, as Ormanyan, Manandyan, Armen and Garsoian suggest in their
interpretations,'® but it was a place where the poor could specifically receive
medical treatment.% Further this conclusion is supported also by the manner in
which The Epic Histories speaks of the personal involvement of Ners€s in the work
of charity: “He washed and anointed all with his own hands, and bound [their

wounds]; he personally fed his nourishment to each one of them and spent

everything for their needs™%. Of course, one can rightly detect the presence of the

¥ bid. «bL uguwtu wn jnyd wnpuunuhpniptwbl, gh ptwtn e phikwg quuitibugh
wnpuwnubingu phn wdtiuy quiwny, b jupgtiwg tingu winkh nupiwbu, wyuytu gh pun
hiptiwmbg wiynnhtu dwhéwgh dh” nipkp wphuowm (hght Gpubt), vwuyh L ghip mwGwph
wnwbg ingu ny wintitp, wyy funp b Ynypp b dwpdwhwpp, punyp W hwpdbwp b gubiluibtup
L qupowmbwyp phn tiw b h dnpuw wypdph nupdwbtht puqitiugp», Guwirumnu Aniquiby,
Numdnigapufi <uyng, q. ., q1. ¢ (P’awstos Buzand, History, Book 1V, ch. iv).

192 1bid. Book 1V, ch. iv., cff. Dunumnu Bniquiby, Duandnigepisi <uyng, q. Y., q. 2+ (P’awstos
Buzand, History, Book 1V, ch. iv).

193 1hid.

194 See U. Opdwiywil, Ugquuyunnnidd, hunnnn |, e 187-188 (M. Ormanyan, National History, vol.
I, pp. 187-188), <. Uwbwbrywl, Gpytp, hwwnp 1, £ 160 (H. Manandian, Works. vol. 11, p. 160),
<. Upukh, Quay Qpowlmih, te 89 (H. Armen, Pap of Arshakuni, p. 89), N. Garsoian, “Introduction
to the problem”, pp. 180-183.

19 The Epic Histories, Book IV, ch. iv, Book V, cp.xxxi, Book V1, ch. v., cff. ®wrumnu Pniquin,
Nuundniphrh <wyng, q. ., q1. ¢, q. 6., q1. LU, q. 2, q1. 6 (P’awstos Buzand, History, Book 1V,
ch. iv, Book V, cp.xxxi, Book VI, ch. v).

1% |bid. Book 1V, ch. iv., cff. @wrumnu Pniquiby, Quandnpaiuii <ugng, q. %Y., g1 & (P’awstos
Buzand, History, Book 1V, ch. iv).
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hagiographical element in the portrayal of the image of Ners€s. However, it also
allows us to make certain assumptions about the mission of the poorhouse at least

in 5™ century Armenia.

Additionally, we should note that The Epic Histories uses, as a synonym for the
word *aghk ‘atanots© [poorhouse], the term *hivand‘atanots‘. The literal
translation of the word *Aivand ‘atanots * is “hospital” both in Ancient and Modern
Armenian languages.'®” Thus, in speaking on the philanthropic institutions of
Ners€s the author maintains:

“And in the days of the high-priesthood of Nerses, rest houses for strangers,
hospitals, and hostelries were built by order of the high-priest in all inhabited

places, and in every village, and in all the regions of Armenia in general”.1%

“And the same Nersés had built hospitals in every town and every region,
establishing maintenance [Focik] and care for them”.1%

In the first quote, the list of charitable agencies of Nersés includes the hospitals as
well, and in the second quote the word hospital is noted specifically. At the same
time, it is worth noting that the word *aghk ‘atanots * [poorhouse] is missing from
the quotes regarding the establishment of hospitals. Moreover, the emphasis on
“establishing maintenance [Focik] and care” for the hospitals is also found in regard

to the poorhouses as well, “he had built poorhouses in all of the districts and set up

197 See «Lnp Puinghpp <uylugtiub jtignih», hwwnnp 11, dkbtanhly, 1837, (New Dictionary of
Classical Armenian, vol. Il, Venice, 1837), cff. Un. Uwjuwmutiwbg, <uglpki Puguanpulpub
Puwmwpud, hunnp 11, Gplowb, 1944 (S. Malkhasian, Armenian Explanatory Dictionary, vol. 1ll,
Yerevan, 1944).

198 The Epic Histories, Book V, ch.xxxi., cff. «bul] juinipu puwhwiuwyuytinn pliwb Gtipuhuh
witibuy b quirunp <uyng judtiiuyt ok G h ghiu judbtuyg Gnnpdwbu <uyng winhwuwpul
h hpuiw bk puwhwbiwyuytimht tht Jhibuw] wwmnmwpumnip hhrwbinubingp wnmwpuingp»,
dwirunnu Pniquiby, Nuandniphil <uyng, q. 6., q1. LU (P’awstos Buzand, History, Book V, ch.
XXXi).

19 1bid. Book V, ch. xxxi., cff. «6L judtbuyh wiwbu tp oh@tuy Gnphlt Ghpuhuh t
hhrwbinubngu, judttuy b Ynnpiwbg G nonéhlju b pupiwbu jupgbupy, @uiunnu Aniqubn,
Nundnigapith <ugng, q. 6., q1. LU (P’awstos Buzand, History, Book V, ch..xxxi).
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maintenance for them there”.?%’ Thus it may well be that the author of The Epic
Histories, in speaking of the poorhouses and hospitals of Ners€s, means one and
the same foundation.

Most scholars have derived the mission of the poorhouse solely from the title,
but this does not well reflect the meaning of the word *aghk ‘atanots * [poorhouse]
as it is used in the Late Antique Armenian context. This is most likely the main
reason that the researchers, in referring to the philanthropic movement of Nersgs,
speak about the poorhouses and hospitals separately, as two different organizations

with separate missions.2*

200 |bid. Book 1V, ch. iv., cff. «GL wjuwku wn jnjd wnpunnuhpniptiwbb, gh phykun L Jhikwug
quuitiiy@t mnpumwiingu pbn wikbuyh quuwny, b Jupgbwg tngu winkh npupdwbuy,
duirunnu Rniquiling, Quandnippnh <ugng, q. ., q1. % (P’awstos Buzand, History, Book 1V, ch.
iv).

01y, Stp-Uypwnstiwd, <ugng Ehlmkgn: Muanidnigeinih, hunnnn 1, ke 116-117 (K. Ter-Mkrtchyan,
The Armenian Church, vol. I, pp. 116-117), U. Opdwlywl, Jgquuyuannidd, hwwnnn |, te 187-189
(M. Ormanyan, National History, vol. I, pp. 187-189), Ltun, <uyng Nuuninigynifz, huunnn |, b 452
(Leo, History, vol I, p. 452), <. Uwbwnywi, Gpytp, hwwnp 1, te 164-165, 214 (H. Manandian,
Works. vol. I, p. 164-165, 214), <. Undtb, Dwwy Uppwlniih, te 89 (H. Armen, Pap of Arshakuni,
p. 89), N. Garsoian, “Introduction to the problem”, pp. 180-183, S. Gwpwpitwl, <uy
Jwbwlpubmploui Muandnipmin b Jwpnuylnbpm dwuwwlpupgp, te 24 (T. Eartémean, The
History of the Armenian Monasticism, p. 24). One of the clear examples of this misunderstanding
is the discussion of modern history specialist Hrand Armen on the functions of the charitable
agencies of Ners€s. He maintains that the mission of the poorhouse was only to provide the poor
with food and shelter, for as he immediately specifies, the purpose of this initiation was to stop
begging. It is obvious that the author thinks that Nersés fought against poverty by offering them the
patronage of the Church. After time he notes that Ners€s had also founded hospitals for the sick. In
order to emphasize its difference from the mission of the poorhouse, he states that it was
accomplished following the lead of Basiliada. Thus, Armen has not read the evidence of The Epic
Histories from a critical point of view; otherwise, he would have easily found out that a poorhouse
and hospital are the same foundations. Obviously, on the one hand the literary implication of the
word *aghk ‘atanots ‘ [poorhouse] has misled Armen to think that it was a shelter solely for those
people who were not able to find their daily bread. On the other hand, the reference of the text of
The Epic Histories regarding the establishment of the hospitals has made the author to conclude
that it was something different than a poorhouse. Thus, Armen was negligent to the fact that a
poorhouse accomplished the very same mission of a hospital as is the case with Basiliada. A deeper
look at the reference of The Epic Histories to the clients of the poorhouse, would have immediately
disclosed this aspect. However, the authority of the traditional view has not allowed even the critical
scholars to be truly critical in their discussions. See <. Uputl, Duwwy Uppwlniif, to 89 (H. Armen,
Pap of Arshakuni, p. 89). Ibid, pp. 86, 89. The Epic Histories, Book 4, ch. iv, Book 6, ch. v, cff.
duirunnu Rniquibiy, Nuwmdnipppule <ugng, q. “F., q1. ., q. 2., q1. G, (P’awstos Buzand, History,
Book 4, ch. iv, Book 6, ch. v).

75



In her English translation of The Epic Histories Garsoian chooses the word
almshouse for the Armenian word *aghk ‘atanots . It is not clear in what sense she
uses the word almshouse, in the sense of its late Anglo-American development: “a
private house built in the past where old or poor people could live without having
to pay rent,”?%? or in the sense of hospital??®® From Garsoian’s article on the early
Armenian monasticism one gains an impression that she has not used the word
almshouse in the sense of hospital. Otherwise she would notice the parallel
between Basiliada and the Armenian poorhouse. Moreover, in her discussion
Garsoian does not consider St. Basil’s use of the word ptochotropheion for the
Basiliada, the literal meaning of which is poorhouse. This creates another
connection between Basiliada and the Armenian *aghk ‘atanots  -poorhouse.?%
Other late antiqgue Armenian historical sources bear out my argument. In
Xorenatsi’s version of Nersés’ story we read: “So he ordered in every province
poorhouses to be built in remote and uninhabited places to offer relief to the
suffering on the model of the Greek hospitals. And he set aside for them towns and

fields...”.?% For Xorenatsi’ the Armenian poorhouse was established on the model

202 Cambridge Dictionary, see in https://dictionary.cambridge.org/dictionary/english/almshouse
203 Clay Rotha Mary in her important book entitled The Medieval Hospitals of England, speaking
on the first period of almshouses (927-1170) notes that “Theobald, Archbishop of Canterbury, about
1141, invited help for “the hospital house of Dover, which two brethren, Osbern and Godwin, are
diligently building for the reception of the poor and strangers.” This hospital of St.
Bartholomew (Buckland) was also used for lepers.” See Rotha Mary Clay, The Medieval Hospitals
of England, London, 1909, p. 5. This perception of the word almshouse suggests that it assumed a
hospital which also has a guesthouse and an asylum for lepers. Thus this reference reflects the
description of The Epic Histories regarding the mission of aghk ‘atanots * [poorhouse]. Additionally
the mention of lepers demonstrates another strong connection between the English interpretation of
hospital and the report of The Epic Histories; where the author counts lepers among the clients
when speaking about the establishment of aghk ‘atanots  as | will show further in my discussion.
204 The mistranslation of the word aghk ‘atanots * [poorhouse] is also found in the Russian translation
of The Epic Histories. It was translated as “mom mmst mpuspenus 6eausix”, that is -a house of the
care for the poor. See Hcmopus Apmenuu @ascmoca byzanoa, nepe. M.A. I'eBoprsina, Epesas,
1953, Kaura IV, 1. iv.

205 Moses Khorenats‘i, History of the Armenians, Book Ill, ch.20, cff. «hul] tinpu hpudwy by
punn quiunuwg quiwnwg 2hith] wnpumwbingu h funppu B b gipd mbinhu. qh hnpowbwy
hhrwbinubiingugh 8nitiwug 1hithghtt h Wuhpupniphith dwmitng Ypmugting: 61 pudwiitiug h
nuw quuwibtu tr ququpuiju», Umjutu funptbwgh, Qundnphh <wyng, q. @, q1. b (Moses
Khorenats‘i, History, Book I1l, ch.20).
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of the Greek hospitals. Also the scholars, such as Ter-Mkrtchyan, Ormanyan,
Manadyan, Armen and etc. in their discussions concerning the philanthropic
institutions of Ners€s have missed the explanation of the word poorhouse by

Xorenats‘i.

Further study of Late Antique Armenian sources reveal that we do not have any
other examples of the word *aghk ‘atanots ‘ being used in the 5™ century sources,
apart from The Epic Histories. It appears that such evidence has not survived.
However, we have later evidence where the word *aghk ‘atanots * [poorhouse] is
being used in relation to philanthropic movement of Nersés, with reference to
hospitals. In the book of The History of Taron by Pseudo-Y ovhannés Mamikonean,
which the current scholarship dates to the 10™ century?%, we find the use of the
word *aghk ‘atanots *.

“Do not make the martyrium’s buildings a habitation for monks but establish
in it priests and chorepiskopoi. Assign dastakerts for it, [too], and build in it
hospitals for the poor [aghk ‘atanots ], so that those who should come for a
cure will not complain, even as those who made the pilgrims lie down to sleep
at the door of the Tabernacle [of Congregation].”?%’

This citation is taken from the correspondence between Gregory the Illuminator
and the Patriarch Leontius of Ceaesarea, more precisely from the second Letter of

Leontius. It has already been demonstrated by Avdoyan and Greenwood that the

206 See Pseudo-Yovhanngés Mamikonean, The History of Taron [Patmut ‘iwn Tarénoy], Historical
Investigation, Critical Translation and Historical and Textual Commentaries. Trans. Levon
Avdoyan, Atlanta, 1993, pp. 1-48.

207 pseudo-Yovhannés Mamikonean, The History of Taron [Patmut ‘iwn Tarénoy], The Second
Letter, verse 43, cff. «hul] g@2hiinLwdu dwnpudd dh” ohtikiugbiu piwniphid Ypuriunnpug, wyy
Jugniugtiu h iw pwhwiwyu e pnptyhuynuynuu: Opnptiugbu h W Quuunwtpomu G
2htiiugtiu h iiw wnpunwitingu, npuwtu gh npp quyghd h pd2Yniehil, th' thgh mpwniby, nputu
wn b funpubhbh dbptigniguiitht qgnijumwinpubt», 3nhwt Uwdhynbtwb, Quiendnigepil
Suwipwirhy, in «Ummbwughpp <wyng», hwwnp V, Whphhwu-Lhpwbwd, 2003, Mwwnbkh
tipypnpn, wnel 17 (Yovhan Mamikonean, History of Taron, in Armenian Classical Authors, vol.
5, Antelias-Lebanon, 2003, The Second Letter, verse 43).
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reimagined conversion of Armenia by the anonymous author of The History of
Taron highlighting the contribution of the metropolitan of Caesarea, was a
response to the Byzantine expansion eastwards in the second half of the tenth
century. ?® The use of the words of Greek origins, such are “martyrium,”
“chorepiskopoi” and poorhouses/hospitals for the poor [aghk ‘atanots ] may allow
one to suggest that the author tries to show closeness of the Armenian Church

tradition with Greek Christianity, including the culture of philanthropy.

Further we find the word *aghk ‘atanots * [poorhouse] in the History of Armenians
written by 10" century author Yovhannés Draskhanakert'ts‘i Catholicos. He uses
the word *aghk ‘atanots “ in speaking on the philanthropic movement of Nersés.
Thus, we read:

“He uprooted all the roots of meanness and instead of them promoted mercy.

He builds also poorhouses to comfort the sorrowing bodies of men, those with

elephantiasis, lepers and disabled and all those who were subject to danger.

He appointed maintenance for them from the villages and properties, for they
» 209

would not go out from their lodgings”.

The listing of the clients already testifies that the author uses the word

*aghk ‘atanots * in terms of hospital, as the author maintains it was established “to

208 See Pseudo-Yovhanngs Mamikonean, The History of Taron [Patmut iwn Tarénoy], pp. 1-48,
cff. T. Greenwood, “Negotiating the Roman Past in Later Tenth-century Armenia,” see in anuary
Medieval Worlds, Volume 10., 2019, pp. 130-150.

29«61 tw wuyw quitiiuyb wigenipbwi wpdwnu htiwy, hnpuwiwy b Gbppu wok
qnnnpuiniphiil. phtk i winpumwiingu win h djuhpupniphih Ppuwghuy dumitng dwpnub,
niplug tr pnpnunhg, G huipdhg G pnnp Juwbgbng, nn6hlu ngw Jupgbiug h ghinhg ti h
glipnpuwuwnwbwg, gh n'y jhgh ingw wpwmwpu pun phwniphibu hiptiwbg tubbpy, Snghwbbbu
Qpuupiwbwltipngh, NQuandniphili <ugng, in «Uwunbbwghpp <uyng», d nqup, hunnp X1,
Wiphhwu-Lhpwbwd, 2010, q). R (Yovhannés Draskhanakertets‘i, History of Armenia, in
Armenian Classical Authors, vol. XI, Antelias-Lebanon, 2010, ch.12). However the translator of
the modern Armenian version of the Armenian History of Yovhann&s Draskhanakert'ts‘i Gevorg
Tosunyan has kept the word *aghk ‘atanots‘ [poorhouse] in his translation (see <nyhwtlbu
Qpuupiwbwltinngh, <ugng Nuandnyeinel, wptu. ppgd. I dSwbhne. . A. (¢nuniiyjwmbh, Gplowd,
1996, Ly 49 (Yovhannés Draskhanakertets‘i, History of Armenia, trans. to modern Armenian and
commentaries by G. B. Tosunyan, Yerevan, 1996, p. 49). Unfortunately, a reader of modern
Armenian would never associate the word *aghk ‘atanots * with “hospital,” and a better translation
is needed.
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comfort the sorrowing bodies of men, those with elephantiasis, lepers and disabled

and all those who were subject to danger”.

Interestingly, in 1785, Ch‘amch‘yan, in his voluminous History of Armenians,
considering the philanthropic movement of Nersé€s, does not even use the word
*aghk ‘atanots *: he just maintains that as a result of the philanthropic movement of
Nersgs, hospitals were established all over the country.?%° Thus it is evident that he
identified *aghk ‘atanots* with the hospital for the poor. Unfortunately, his

interpretation has not attracted any attention from modern scholars.?

| believe that we can make a little more progress by considering the mission of
“poorhouses” in relation to what we know of the social structure of late 4" and 5™
century Arsacids Armenia.?*? Bournoutian identifies the following four groups in

Late Antique Armenian society: first on the scene are the nakharars or noblemen,

20U, Quuiywitig, <uyng Muundnygynif, hunnnp 1, b 441(M. Chamchian, Armenian History, vol.
I, p. 441).

211 Interestingly the creators of the New Dictionary of Classical Armenian have given two
definitions for the word aghk ‘atanots *: a shelter for the poor, and a hospital for the poor (see «Lnp
Punghpp <wyjugtiwb [kqnih», hwwnnp 1, 1836 (New Dictionary of Classical Armenian, vol. I,
1836). Without a doubt they understood that the word aghk ‘atanots‘ in the book of The Epic
Histories was used in the sense of a hospital, however they were mistaken in thinking that it was
also used in the sense of a shelter for the poor. What is most important is that the text of The Epic
Histories does not allow us to conclude this assumption, thus one cannot prove that the word
aghk ‘atanots “ is used in the sense of a shelter for the poor, this interpretation above all else is
excluded. Thus it follows that those authors that have seen hospital and poorhouse as different
institutions with various missions were evidently not familiar with one of the definitions of the
word aghk ‘atanots‘ by the authors of the New Dictionary of Classical Armenian, that is
aghk ‘atanots ‘ [poorhouse] as a hospital.

212 Manandyan and Adontz on the base of Late Antique Armenian sources have studied the social
division of Armenia. They are not in agreement in every point, as well as they accept that the sources
do not tell us much about each aspect. See <. Uwlwbnywb, db&nnpuyhqip <hi <ugwuwmwbinl, to
90-240 (H. Manandyan, Feudalism in Ancient Armenia, pp. 90-240). <. Uwbwnjui,
Dnnnpnyaiablp  <ph  <wgwwnmwbhh  phlnulpubbbph  npnygepul  dwupl  dwpquuaniingenub
oppwdhmadd, in <.U.Tu <. Mbnwjub <udwjuupuith ghmwljub mbntljughp, Ne 1, Gplowb, 1925,
Lo 3-45 (H. Manandyan, “Remarks on the condition of the peasants of Ancient Armenia in the
period of Prefecture”, in Scientific bulletin of Armenian SSR State University, Ne 1, Yerevan, 1925,
pp. 3-45), N. Adontz, Armenia in the Period of Justinian, pp. 327-371. L. Unnbg, <wy hhl
chtiajubip, in G. Unnlg, Gpllp, hwwmnp |, Gplowb, 2006, by 97-141, 573-574 (N. Adontz, “The
Ancient Armenian Peasant” in Works, vol. 1, Yerevan, 2009, pp. 97-141, 573-574).
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then comes the sebuhs, or minor princes, and the azats [free men] or knights that
were exempt from corporeal punishment and with the exception of the azats, from
taxes. The rest of the society belonged to the category of ramik, which included
city dwellers and enserfed peasants (shinakans). He further holds that “the ramik
served as the infantry in time of war and paid the bulk of the taxes. The artisans

and traders, some of whom were foreigners, lived in the cities.”??

Taking into consideration the fact that the majority of the society belonged to the
category of ramik one may suggest that in the Armenian context the poorhouses
mainly have served the needs of ramik. However, the picture of the social division
of Armenia allows me to suggest that the poorhouses could have equally served as
to azats [free man], as well as artisans and traders, some of whom were foreigners
and might appear in need. Moreover, the care of the poorhouse should have been
available particularly for those who had no money at all, that would be strangers
traveling from one large estate to another in the hope of food or just the poor who
were outside of the class division. Bournutian in his discussion on Late Antique
social division of Armenian society observes that “the institution of slavery was,
by this time, waning.”?'4 In brief, it should have been open to everyone in need

regardless the social class belonging and nationality.

213 G, Bournoutian. A History of the Armenian people. vol. I, p. 58. About social structure of Arsacid
Armenia see also <. Uwbwbnywl, Shennuyhqip <pi <wgwuwauimid, te 90-240 (H. Manandyan,
Feudalism in Ancient Armenia, pp. 90-240). <. Uwbwbnywb, Munnnniaim bibp <ph <wjuwanudih
ohtuulpubibliph  ppnyepui dwupli  dwpquuonimppub oppwimid,  in < U.Ju<. Manwlub
Lundwjuwpwih ghmuljul mbntughp, Ne 1, Gplowb, 1925, te 3-45 (H. Manandyan, “Remarks
on the condition of the peasants of Ancient Armenia in the period of Prefecture”, in Scientific
bulletin of Armenian SSR State University, Ne 1, Yerevan, 1925, pp. 3-45), N. Adontz, Armenia in
the Period of Justinian, pp. 327-371. L. Unnug, <wy hhti p)htwjuibip, in . Unnbg, Gpglp, hunnp
I, Gpliwb, 2006, tp 97-141, 573-574 (N. Adontz, “The Ancient Armenian Peasant” in Works, vol.
1, Yerevan, 2009, pp. 97-141, 573-574).

214 G, Bournoutian. A History of the Armenian people. vol. I, p. 58.
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Thus, on account of these remarks | would suggest that *aghk 'atanots [poorhouse]
of Nerses has basically offered medical treatment for the poor and those who were
not able to pay for their health care. In this case, it is possible that the permanent
asylum in the poorhouses were reserved for only those with leprosy, considering
the fact that it was a contagious illness, and dangerous for the community.? | will

offer more detailed discussion of this question in the next section of the chapter.

3.2 Leper-houses
Most scholars speak of Nersés’s leper-houses as if they were separate from his
poorhouses. At the very least, scholars fail to mention the possibility that the leper-
houses were part of the poorhouse, as was the case with the Basiliada.?%6 In this
section of the chapter, I will demonstrate that the leper-houses actually were
established as parts of the poorhouses. Let us begin by noting a problem evident
even in the modern Armenian translation of The Epic Histories:

“He performed them first himself and then taught the same to everyone else.
He ordered the same thing to be done throughout the whole Armenian world,
in every province, on every side and in every corner within the borders of
Armenia. They searched and found proper places to be set aside for the
building of poorhouses, where should have been collected the sick, the lepers,
the handicaps, the paralytics: They have decided to build leper-houses and

allocate for them food and medical treatment and for the poor shelter .27

215 It goes without saying that in the case of leprosy or even other serious illness, it was not difficult
to receive the agreement of the master/feudal, for even from a pragmatic point of view if the person
is not able to work then he/she does not represent any economic interests for the owner.

218 I, Opdwilyw, Ugquiyunnnud, hunnnp 1, te 187-188 (M. Ormanyan, National History, vol. |,
pp. 187-188), L. Utijhp-dwhqyub, <ugng Ghhnbhgulpui Ppuninbipp, te 261 (N. Melik*-T‘angyan,
The Church Law of Armenians, p. 261), Ltn, <uyng Qwuwninigaynifi, hwunp |, £ 452 (Leo, History,
vol I, p. 452), <. Unikh, Nuy Uppwlnibp, te 89 (H. Armen, Pap of Arshakuni, p. 89), G.
Mbwmpnuwly, <uy Ghlnhgn: Quundnyenii, te 64 (E. Petrosian, History of the Armenian Church,
p. 64).

217 ¢ff. «pnytightl ok nipuiinglitin, uwhdwibity Gpuitg uiiniiny L pupdwi, hul wnpunmitph
hwdwp yuunuyupuoy (see dwjunnu Pniquibiy, <uyng wuwndnipginif, pupgd. L dwb. Uwn.
Uwuwuywbg, Gplowb, 1987, q. k., q1. “* (Phaustos Buzand, History of the Armenians, trans. and
commentaries by Step. Malkhasyants‘, Yerevan, 1987, Book IV, ch. iv).
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This text implies that lepers were simply gathered together with others in the
poorhouse.?!® However, the next few sentences create a misunderstanding: “They
have decided to build leper-houses, allocate for them food and medical treatment
and for the poor shelter.”?!® From this statement one can easily derive that separate
from the poorhouses, leper-houses were also established. Further comparison of
the modern Armenian text with the English translation discovers that the same
ambiguity is present there as well. Thus, Garsoian offers the following translation:

“He performed them first himself and then taught the same to everyone else.
He ordered the same thing to be done throughout the realm-in every district
and every region, on every side and in every corner within the confines of
Armenia: to indicate the most suitable places to be set aside for the building
of almshouses for the poor and to collect the sick, the lepers, the paralytics

and all those who suffered: leper-houses were designated for them, assistance

and maintenance as well as shelters for the poor”.?%

The above quoted translation of Garsoian speaks vaguely between the relationship
of the leper-house and poorhouse. At the same time, the second half of the key
sentence - “leper-houses were designated...” - contradicts the description of the
first half: “to indicate the most suitable places to be set aside for the building of the
poorhouses and to collect the sick, the lepers, the paralytics and all those who
suffered”??. If the lepers were gathered in the poorhouse, why was it suddenly
decided to establish leper-houses as well? The answer may be that in the modern

Armenian and English translations the word *nots ‘un (=there) has been omitted. If

218 |bid. q. 2., qq. 2 (Phaustos Buzand, History of the Armenians, Book 1V, ch. iv).

219 |bid.

220 The Epic Histories, Book 1V, ch. iv, cff. «Guihu htiph winbikp, i unitiiignih qiing nLuniguibibp.
wnhwuwpuy qinyt wuphtimy wnbt] hpudwybp judbiuyd wphowphu G b quiwnu G h
Ynnuiwbu ynniwbu, h Ynju Ynpu, h unppu junppu vwhdwiiiugh <uyng. juymupuptiug quunmtih
wuwwnbkh mtnhul quunni gutity, )hk winpunwiingu, G h donybtp quinwdtnu i quupnitiu
L quunitwhwpu b quuitibuyh guinwmu. i ingnid Juingbight wipjutingu b nupdwiing tio
mnohlju b wunmwiu wnpunwug», Quuunnu Pniqubny, Quandniyphis <wyng, q. F., q. F
(P’awstos Buzand, History, Book IV, ch. iv).

221 The Epic Histories, Book 1V, ch. iv, cff. ®unuwmnu Bniquibiy, Duaminigafuli <uyng, q. Y., q).
1 (P’awstos Buzand, History, Book 1V, ch. iv).
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we add the word *nots ‘un (=there) back in the sentence may be translated: “...to
collect the sick, the lepers, the paralytics and all those who suffered: there
[*nots ‘un] leper-houses were designated for them...”.??? This correction allows us
to maintain that at least in the 5" century Armenian philanthropic tradition the
leper-house was part of the poorhouse. In addition, the study of other Armenian
historical sources further supports my argument as | will show next.

Thus, Xorenatsi’s version of Ners€s’ story after mentioning the attitude of
society towards lepers, speaks of the establishment of poorhouses. From his
interpretation, one can assume that the foundation of the poorhouses was largely a
response to the sufferers of leprosy and elephantiasis. Thus, we read:

“Summoning a council of bishops in concert with the laity, by canonical
regulation he established mercy, extirpating the root of inhumanity, which
was the natural custom in our land. For lepers were persecuted, being
considered impure by the law; and those suffering from elephantiasis had to
flee lest the disease spread from them to others. Their retreats were deserts
and remote places, their hiding places were rocks and forests, and they found
no consolation for their misery from anyone. Furthermore, the paralytics were
neglected, unknown travelers were not received, and strangers were not
lodged.

“So he ordered in every province poorhouses to be built in remote and
uninhabited places to offer relief to the suffering on the model of the Greek
hospitals. And he set aside for them towns and fields, fertile in fruits of the
land, in milk from herds, and wool, that these through their taxes might cater
for their needs from a distance and the inmates would not leave their

dwelling.”??3

222 |bid.

22 Moses Khorenats‘i, History of the Armenians, Book Ill, ch.20, cff. «dnnm] wpuptiuy
tyhuynunuug bt hwdopth  wppmuphwlwbop, Juintwjub uvwhiwbwnpn phunip
huunuwmbug  gnpnpiwdniphid, pbmy & quigenpbubt wpdwwnm, np phwpup
unynpniptiundip tp jtipyphu dtpnid: Lubgh pnpnnp hwpudtiug hath, hpp whnd hwdwptiug
jonhbtiwg. tir gnipniju thwhuumtiwyu wnbithl, gh dh’ h ingwbk juyju thnputiugh wpanb. npng
nunupp whwyuwmp tii wduyghp, G dwoynpr’ Yyip i dwgunp, ny jnuitiph qgumubbtng
dhuhpwnniphib prniunniptiwbgh: Un wyunphip b hwpdp winunindp ny jpbudtiug thakhi, i
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Xorenatsi’s evidence is in continuation with the text of The Epic Histories
regarding the claim that the leper-house was a part of the poorhouse. In addition,
both the evidence from The Epic Histories and Xorenats‘i regarding the location
of the poorhouse suggests that because of the lepers and sufferers from
clephantiasis “remote and uninhabited places” were chosen for the foundation of

the poorhouses.??

The comment by the author of The Epic Histories regarding a change of attitude
towards lepers must also be noted:
“And in the days of Nersés there were absolutely no poor to be seen begging
anywhere within the entire territory of Armenia. But everyone brought what
they needed right there to their asylums, that is to say the leper-houses, so that
they lacked for nothing there and were satisfied”.??°
The Epic Histories specifically identifies the category of beggars as lepers. Because
of their illness they reportedly could not work, and begged in order to live. This
elucidation allows us to argue with Armen, who thinks that poorhouses were

established in order to stop begging.??® Further it should be noted that this quotation

hhipp wbdwbopp ny punnibtht, i omwpp ny dnnnythti: bul] tnpu hpuduwgbwg punm
quiwnug quiwnwg 2hiip wnpumwingu h junppu i h qipd wmbinhu. gh thnpuwbwly
hhrwimuingugh 8niinug thtthghtt h thihpwpniphih dwpdting Yymwghng: 61 pudwbtiug h
nuw quuuin L ququpuyu, wwnupbpt] jupptwbg winuuowbwg G b Yehg
wpomwuitiug ti h gtindwig. gh wuwpywmtiugtitt qiimuw hwipljue, pugk h pug, tie tnpw Wh' gt
pun phwlniphitu hiptwbg», Unjutu funptitwgh, Duandnigapni <ugng, q.9-., q1. b (Moses
Khorenats i, History, Book 111, ch.20).

224 \We also find this interpretation in the Armenian History of Yovhannés Draskhanakert'ts‘i
Catholicos (10" century). Like Xorenats’i, he does not mention leper-house separately, and among
the clients of the *aghk ‘atanots ‘ he first mentions “those with elephantiasis, lepers and disabled...”
See  Bnjhwbbtbu  puuhwbwytpngh, Quandnph  <wng q. dFE (Yovhanngs
Draskhanakertets‘i, History of Armenia, ch. 12).

225 The Epic Histories, Book V., ch. xxxii, cff. «bulj uiull Gipuhuh qunpunu phun. unikbitich@
h dnyp ny mbuwmbitp poin wdtituy b vwhdwbud <uyng. wyp wbnkh h hwbquntiwb tnght, wyuhbph
Juiplubngut, wdtbuyt dwpnhy mubktht quuitiuyt ywhwmnju tngu. wiinkh hull wmbjupuim
Juitibuyh nudbipk (gbwy Eh», Quiumnu Pniquitiy, Duandniphih <uyng, q. G, q. L2 Ee 400
(P’awstos Buzand, History, Book V., ch. xxxii).

226 & Unukb, Duny Uppwlynifupr, te 89 (H. Armen, Pap of Arshakuni, p. 89).
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demonstrates that poorhouses offered shelter particularly for lepers: “But everyone
brought what they needed right there to their asylums, that is to say the leper-
houses...” The following text from The Epic Histories support this suggestion:

“There leper-houses and nursing homes were designated for them, and food and
clothes for the poor”.2?” | believe this sentence should be seen in connection, in the
context of the care of lepers. Accordingly, | propose that the leper-houses offer not
only medical treatment, but also lifelong care for the poor considering that leprosy

was an incurable disease.?28

227 The Epic Histories, Book IV, ch iv, cff. ®wiuwnnu Pniquibn, Duaninyepil <uyng, q. ., q. F
(P’awstos Buzand, History, Book 1V, ch iv).

228 In relation to this discussion it should be noted that Garsoian offers a different translation for the
first quote which as I will show below is biased from the original text. Thus, instead of “there leper-
houses and nursing homes were designated for them, and food and clothes for the poor” cff.
«upglight wunpuiingu b nupiwbng e pn6hlju e Wunwbhu wnpunwg» (see @uwirunnu
Pnirquitiy, Nuandnippili <ugng, q. ‘%, q1. ¢+ (P’awstos Buzand, History, Book IV., ch. iv) she
proposes the following translation: “leper-houses were designated for them, assistance and
maintenance as well as shelters for the poor” (The Epic Histories, Book IV., ch. iv). More to the
point the translations of the following words need revision: assistance, maintenance and shelters
for the poor. The Armenian word *darmanots ‘, which in Ancient Armenian simply means hospital
or nursing home as shown below, was translated by Garsoian as assistance. Most likely she
followed to or agreed with the Modern Armenian translation of Malkhasyants‘, for he has also
chosen the word assistance for *darmanots * (Gujumnu Bniquibiny, <uyng wunnidnigenif, pupqu.
U dwl. Um. Uwjumuywbg, q. ., q). “* (Phaustos Buzand, History of the Armenians, trans. and
commentaries by Step. Malkhasyants‘,Book IV., ch. iv). In the New Dictionary of Classical
Armenian the word *darmanots ‘ has only two related meanings: nursing home and hospital («Lnp
Punghpp <wylugtiwb (kgnih», huwnnp | (New dictionary of Classical Armenian, vol. I). Further,
the word *rochik also has other meanings in ancient Armenian which was not taken into account
by Garsoian. In the New Dictionary of Classical Armenian, *rochik is defined first as food («Lnp
Punghpp <wyjugtiwb (kqnih», hwanp 11 (New dictionary of Classical Armenian, vol. I1). It is
noteworthy that in his version Malkhasyants‘has translated the word *rochik into food (®ujuwmnu
Pniquibn, <ugng wunndnygymb, pupgd. W dwbh. Um. Uwjuuwwbg, q. 9., q. “F (Phaustos
Buzand, History of the Armenians, trans. and commentaries by Step. Malkhasyants‘, Book IV., ch.
iv). However, Garsoian has not accepted his translation, she chooses to use the word maintenance
for the word *rochik. The word maintenance has some relation with the word food but it is not quite
the same thing. Also, the word *patans was translated as shelters for the poor. In this instance
Garsoian has simply followed the correction by Malkhasyants‘. In his translation, Malkhasyants*
maintains that the word *patans most probably is a distortion of the word *patsparan (=shelter).
Thus, in his commentaries we read the following note: “In the text is written “And *patans= clothes
for the poor”. The word *patans in this meaning does not fit here. We think the text is modified,
instead it should be *patsparans=shelter. Thus, we amended it in our translation (see ®wuwmnu
Pniquibn, <ugng wuandnganié, pupgy. b dwh. Um. Uwuwujwibg, te 429 (Phaustos Buzand,
History of the Armenians, trans. and commentaries by Step. Malkhasyants, p. 429). However |
disagree with this change and with all those scholars and translators who consider this alteration
correct (The Russian translator of The Epic Histories follows the modification of S. Malkhasyants*
(see Ucmopust Apmenuu @ascmoca Byzanoa, Kuura IV, ti. 1V). In the New Dictionary of Classical
Armenian, the word *patans is defined also as clothes. This explanation for the word *patans
completely corresponds with the context of the text, moreover it completes the meaning of the
sentence. In the critical publication of the book of The Epic Histories we do not find any other
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Further, a thorough examination of the historical evidence seems to indicate that it
is most likely the poorhouses were directly under the patronage of the chief Bishop.
Thus, the author of The Epic Histories in speaking on Bishop Xad maintains: “He
was also entrusted by St. Ners@s with the supervision of the poor, and in this, too,
he showed particular solicitude”.??® Xorenatsi’s version reads as follows: “So he
ordered in every province poorhouses to be built in remote and uninhabited places
to offer relief to the suffering on the model of the Greek hospitals... This he
entrusted to a certain Khad, who was his deacon from the meadows of Karin”.2%0

In relation to Xad’s supervision of poorhouses, Garsoian may confuse matters

when she writes:

“nor do we find the slightest indication that their “trusted”, “God fearing”
overseers were monks. Specifically, Xad of Marag, Nerses’ pupil and deacon,
whom the patriarch left as his vicar and set as supervisor over all his charitable
foundations during his own long exile, is never identified as a monk but rather
as a married man with grown children, as was Nerses himself."23!
In the first place, we do not know that Ners€s appointed Xad “as supervisor over
all his charitable foundations”; the evidence speaks only of the “poorhouses,” the

“guesthouses” may not have been included. In the second place, Garsoian’s

statement could lead one to conclude that Xad was a deacon when the patriarch

variation for the word *patans in other manuscripts (@uiunnu Pniquitin, Duandniphili <ugng,
g. *., q1. * (P’awstos Buzand, History, Book 1V., ch. iv). Thus, if the later scribes had found it to
be incorrect, they would definitely have corrected it, an approach which was common in the late
antique and medieval Armenian art of manuscripts. Thus, all things considered, | offer the following
reading of the discussed passage reliable: “there leper-houses and nursing homes were designated
for them, and food and clothes for the poor” cff. «jupqtighti wipuibngu ti nupdwing G
pn6hlju G Wuwnwbu wnpuunwg» (see duwiunnu Bniquiby, Quandnippnl <ugng, q. ., q1. F
(P’awstos Buzand, History, Book IV., ch. iv).

229 The Epic Histories, Book IV., ch. xii, cff. ®wiumnu Pniquibn, Duandniahil <wyng, q. Y., q).
dR (P’awstos Buzand, History, Book V., ch. xii).

230 Moses Khorenats‘i, History of the Armenians, Book Ill, ch.20, cff. UnJutu funphfuugh,
Nuandnigaprh <uwyng, q. ., q1. b (Moses Khorenats‘i, History, Book 111, ch.20).

231 N. Garsoian, “Introduction to the problem”, p.182.
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appointed him as his vicar. The author of The Epic Histories, however, emphasizes
that Nersés ordained Xad as Bishop and left him as the Vicar: “Therefore when the
chief-bishop Nersés was about to go on his journey to the land of the Greeks, he
ordained Khad bishop of Bagrevand and ArSarunik®, left him as vicar in his place,

and set out”.232

3.3 Guesthouse

In The Epic Histories we find evidence regarding the establishment of the
guesthouses. The author in speaking of the philanthropic movement of Nersés
mentions that along with the poorhouses, guesthouses were also established. “And
in the days of the high-priesthood of Nersgs, rest houses for strangers, hospitals,
and hostelries were built by order of the high-priest in all inhabited places, and in
every village, and in all the regions of Armenia in general”.?3® In further speaking
on the personal involvement of Nersés in the work of charity he maintains: “He
gave relief and maintenance to widows, orphans, and the indigent, and the poor
daily rejoiced with him, for his hall [facar] and table were ever [open] to the poor,
the alien, and the stranger... Thus, every stranger found repose and rest under his

roof”.234

232 The Epic Histories, Book V., ch. xii, cff. ®wiunnu Aniquibin, Duandniphil <uyng, q. Y., q).
dR (P’awstos Buzand, History, Book IV., ch. xii), cff. <p. Wawnjwi, <uyng Whabwhnibbtiph
Pwnwnl, hwwnnp 1, Gpluwb, 1942 (H. Ajarian, Dictionary of Armenian Personal Names, vol. II,
Yerevan, 1942).

233 The Epic Histories, Book V, ch. xxxi, cff. «bulj juunipu puwhwbwjuytinniptiud Glipuhuh
witibuy b quwnp <wyng junitiiuy @ h 7Etu tie h ghenqu judbiag @ gnpiwbu <uyng wn hwuwpuy
h hpuiwdk puwhwbiwywwytimht tht phikw] wwmnmwpumnip hhrwbinuingp wnmwpuingp»,
duirunnu Pniquiliny, Quandnippnl <ugng, q. G, q). LU (P’awstos Buzand, History, Book V, ch.
XXXi).

2% The Epic Histories, Book 1V, ch. iv, cff. «Wptwg b nppng b spurnpug hwdighun b
nupiwbl wnbkp, G wnpuwmp quuphwiuwuqg pin @dw nipwpu hbkthd. e mwbéwp hip G
utmubd quuiphwbuwywgq wnpuunwg b wwwmwpug tp G hhipng: 61 wyjuytu wn Jnyd
wnpuwmuhpniptiwbl, gh phyhn G Jhtbug quikbuy b wnpumwingu pon uikbuwyb quirmny,
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The last passage, of course, has a certain hagiographical inclination. As might
be expected one may justly ask who were these strangers? In relation to this | would
like to call attention to the meanings of the Armenian word otar*, which is used
for ‘stranger’ in classical Armenian. Both The Epic Histories and Xorenatsi’s
version of Nersgs’ story, use the words otaranocs™ or otaratun®, which mean inns
or houses for strangers. In classical Armenian the word otar* has two main
meanings, stranger and immigrant.?® The Epic Histories offers us a little more:

“And in the days of the high-priesthood of Nerses, rest houses for
strangers, hospitals, and hostelries were built by order of the high-priest in all
inhabited places, and in every village, and in all the regions of Armenia in
general. And everyone in the land of Armenia mercifully supplied them with
food remembering the poor and oppressed, the afflicted and the strangers, the
mistreated, wanderers, pilgrims, visitors, and wayfarers. And St. Nersés had

» 236

set supervisions and care for them everywhere”.

Thus, it appears that the guesthouses were intended to serve a wide range of those
travelling. Thus, a thorough reading of the texts of The Epic Histories reveals that
the author does not offer detailed information on the mission of the guesthouse. Do

we find in Xorenatsi’s version of Ners€s’ story any further details? In general, he

tiL Juipgbwg ingu mbinth nupiwbu, wjuytu gh pun hiptwbg wbnnhtu twhawgh dh’ niptip
wpfuwmn hght Eubdly, vwuuybh tie ghip mwtwuph wnwbg ingw ny windibp, wyp unp e Ynpp G
dupitwhwnp, pnyp e hwpdbwp b gububtuwp e jupuinmtwp phn dw G h Gonpu
wljiph nupiwdthd puqituwgp: G htph hipnyp dinwpl nuubuwyp qudtibbutiwb, wdwbin
wwuwkp, tir htipthh hull punipkp tingu ghipupwiiship Yhpuwynipu, e quitibuyg hiy b yknu
tingw dwhutn. e witkibuyh wimwpp phn dw, hnqubtiue npu hwbignigbiup, nunuptho,
durunnu Rniquibliny, Duandniyppieh <wyng, q. %, q1. ¢ (P’awstos Buzand, History, Book 1V, ch.
iv).

235 «Unp Punghpp <uylugtiwb Jignih», hunnp 11 (New dictionary of Classical Armenian, vol.
).

23 The Epic Histories, Book V, ch. xxxi, cff. «hul] juinipu pwhwbuwyuwtinniptwd Glipuhuh
witkibuy b quunp <wyng junitiiuyg @ h 7Etu tie h ghenqu judbiag @ nnpiwbu <uyng wn hwuwpuy
h hpudw bk puwhwtwyuwytimht tho phtitiu] wwmupunni ip hhrwtinuingp wnmwpubingp. Gt
witibuy@ dwpnhlp Gpypht <uyng thtt wwmnuiptinp G nnpnpdwdp wie h jhptp qunpunu b
qutintuu, quunuybtiup b quuuupu, ghwpumwhwnu, qipnthu, quubnniponu, ghhipuy,
qubguinpu. ti tp ingw Jupgtiug yipujugniu uppnyt Ghpuhuh, e pupiwiu b mbnbwg
wmtintiwg», Guiumnu Pniquibny, Nuandniyehili <wyng, q. G, q1. LU (P’awstos Buzand, History,
Book V, ch. xxxi).
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seems to follow the evidence of The Epic Histories: “He [Nersés] also prescribed
that lodgings be built in every village to serve as inns for strangers, and places to
feed the orphans and aged and for the care of the poor.”?%” At the same time,
Xorenaci’s version allows us to learn about some other forms of charity as well.
Thus, it appears that *vans (=lodgings) were established in the villages “to serve
as inns for strangers” as well as “places to feed the orphans and aged and for the
care of the poor.”?% While the author of The Epic Histories speaks about the other
forms of charity provided in rather vague terms, Xorenatsi’ mentions clearly the
existence of soup kitchens. As we shall see towards the end of the chapter, the
existence of these soup Kkitchens offers us another parallel between the

philanthropic movement of Nerses and the Basiliada.

3.4 Asylums-for-widows and for-orphans

In the book of The Epic Histories we find evidence also of two other charitable
foundations, such are “asylums-for-widows and for-orphans.” Thus, the author in
speaking on the antichurch policy of Armenian King Pap, who succeeded to his
father Arsak II maintains: “And so, he began to manifest his hatred toward his
[Nersés] earlier canons, and he began to order openly to the realm the destruction
of the asylums-for-widows and for-orphans that Nersés had built in the various

districts... .239

237 Moses Khorenats‘i, History of the Armenians, Book IIl, ch.20, cff. Unijutu tunphfuugh,
Nuondnippl <uyng, q. &, q1. b (Moses Khorenats‘i, History, Book I11, ch.20).

238 1bid.

239 The Epic Histories, Book V, ch. xxxi. «61 ujuur Gwhiuba Jupl phngnkd junwewgnt
Jubindtngd h iiwdk. b ujuur hpudwb g juymbwytu jupluuphht wickinl quyptiingu G
gnppubingul’ qnp htttuy Ep Lhpuku h quumu...»,  Gunuwmnu Pniquitiy, Duandniyehiih <uyng
g- 6., q. LU (P’awstos Buzand, History, Book V, ch. xxxi).



In the last chapter of my work, | will refer to the issue of antichurch policy of King
Pap more detailed. Now I would prefer to answer the question whether Nersés has
established also special agencies for the care of widows and orphans or it just refers
to certain types of charity? In relation to the reference of “asylums-for-widows and
for-orphans” one would assume that we deal here with specialized institutions. I
believe that the report of Xorenats‘i regarding the task of *vans [lodgings] allows
us to suggest that the author of The Epic Histories in relation to “asylums-for-
widows and for-orphans” does not speak about separate institutions but rather
means the same *vans [lodgings] where also the care of the widows and orphans
were carried out. Furthermore, the Haykazyan Dictionary for the words *ayrenots
(=asylum for widows) and *orbanots * (=asylum for orphans), only refers to The
Epic Histories: it appears that The Epic Histories is the only source of reference
for these words. 249 This, of course, supports the theory that these terms, most likely,
had rare use in Classical Armenian. In addition, for the word *orbanots * (=asylum
for orphans) the Haykazyan Dictionary states that it is the literary translation of the
Greek word oppavotpogeiov, which means a place for feeding orphans.?*! This
explanation perfectly matches with the data of Xorenats‘i, that in *vans [lodgings]
places were allocated to feed the orphans, widows and so on. I believe, in the light
of this report should be understood also the use of the word *ayrenots * (=asylum
for widows) by the author of The Epic Histories. The Armenian word *ayrenots
(=asylum for widows) is equivalent to the Ancient Greek word ynpotpogetov. The

Dictionary of Lampe gives the following definition for the word ynpotpogsiov —

240 «np Punghpp <wyuqtiwb jtignih», hunnp, 1, 11 (New Dictionary of Classical Armenian,
vol. I, 11).

241 1bid. hunnnp 1l (New Dictionary of Classical Armenian, vol. 11). See also Aeixo o
Neoelnvikno, Osooalovikny, 2002.
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(mpotpogém) - home for widows, Soz. h. e. 5.15.242 Of course, this definition does
not tell us the exact mission of ynpotpogeiov. However, the semantic component
of the word ynpotpopetov allows us to note that it consists of two words- ynpo
from ynpa, which means widow, and tpogéwm-to care, to feed. Thus, the reference
of Xorenatsi’ regarding *vans [lodgings] and the composite of lexical units of the
word ynpotpopetov enables us to reconstruct the use of the word *ayrenots*
(=asylum for widows) in The Epic Histories. Accordingly, the Armenian word
*ayrenots * (=asylum for widows) in the book of The Epic Histories is used as -a
place for feeding the widows. Thus, it is not unlikely that Sozomenos could use the
word ympotpogetov in the same sense. This simply allows us to maintain that the
use of terms ayrenots‘ (=asylum for widows) and *orbanots‘ (=asylum for
orphans) by The Epic Histories should not be interpreted in terms of present
understanding of these concepts, as most of the Armenian interpreters were
inclined to believe, but simply a place where orphans and widows were feed. It
should be noted that in Late Antique and Medieval Armenian sources we find clear
evidence concerning the care of widows and orphans, however we do not collect
data regarding *ayrenots‘ (=asylum for widows) or *orbanots‘ (=asylum for
orphans) as specialized charitable agencies. For instance, the canons of the Council
of Sahapivan (444) define penitence for different sins, which also include material
compensation. According to those canons’ material compensation should be paid
for the maintenance of the needy, poor, sorrowed, widows and orphans.?*3 Further

another 7" century work known as the Canons of Saint Sahak on the

242 G. W. H. Lampe, A Patristic Greek Lexicon, Oxford University Press, 1961, p. 1525.

243 The Canons of the Council of Sahapivan, Constitutions and Cannons, ch. I, 11, I, 1V, V, VII,
VI, X, X, XI, XI, cff. Gubnbp Guwhwwyhyuwbh, in 9. <wlynpywby, Gubniwghpp <uyng, hunnnp
[, Uwhdiwbp W Yuwbnbp, U, A, 4, 4, 6, k, L&, (&, &, dU, F. (Canons of gahapivan in V.
Hakobyan, The Book of Canons, vol. I, Constitutions and Cannons, ch. I, 11, 1lI, 1V, V, VII, VIII,
1X, X, XI, XI).
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responsibilities of the bishop call particular attention to the care of the needy, poor,
widows and orphans:

“For the divine treasure of which thou hast been appointed overseer and
steward was given as a succor for the distressed and the orphans and
widows, and as a provision against any worldly misfortune which may
overtake us. But on no other object whatever hast thou authority to spend it,
for the treasures were given in order to the salvation of souls,” 24

This evidence simply allows us to hold that the use of the words *ayrenots
(=asylum for widows) and *orbanots * (=asylum for orphans) by the author of The
Epic Histories may simply refer to certain type of charity. The historical data in

hand does not allow us to make other suggestions than this.

3.5 The famine of Caesarea

In this section my goal is to show that, despite what existing scholarship states,
there are actually some significant parallels between the foundations of Nersés and
Basil of Caesarea’s project. Historians relate the philanthropic activity of Basil
with the catastrophe that struck in Caesarea in AD 369 resulting in a disastrous

lack of food all over Cappadocia. It was rightly observed by historians that "in fact,

244 See Fr. C. Conybeare, The Armenian Church: Heritage and Identity, New York, 2001,
CHAPTER V.-Of the same, how it is proper for bishops to keep the treasures of the church, and to
whom and how they shall be distributed, cff. «Qh qubad wumniwduyhtt npnid wnbuniy b
dwnwupup juqikgup® hnting e nppng i wyptiug wmniue juwyuhinphih e Gk
vhwbqudwy hty wphuwphh yuwbg hwuwbhgt, puyg juy hpu wdkbticht &b hplowbnipheb
owuly, gh junugqu hnging thpyniptub mnwb qubdpt», Uwhwy Mwppl, Gwinip Uppnb
Uwhwluy <uyng <ugpunylonp, in «Uwnbbwghpp <uyng», hwwnp I, 6 nup, Wophihwu-
Lhpwbiwb, 2003, Unphb. (¢ npuytu wupnm £ tyhuljnynuwg wuht) qqubidu titintiiny jud
npng npytu dwmwfupupty (Sahak Partev, Canons of the Armenian Patriarch St. Sahak,in
Armenian Classical Authors, vol. 1, Antelias-Lebanon, 2003, Of the same, how it is proper for
bishops to keep the treasures of the church, and to whom and how they shall be distributed).
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it is impossible to understand Basil’s ministry without describing this period of

tragedy."4°

The funeral Oration of Gregory as well as the sermons of Basil on social issues
allow us to reconstruct the consequences of famine on the population of Caesarea.
In the words of Gregory of Nazianzus it was “the most severe one ever recorded
[in Cappadocia].”?*® E. Smither in his valuable study entitled Missionary Monks,
on the basis of Basil's letters, expresses an opinion that "the famine probably lasted
for four years and resulted in additional difficulties."?*” However, famine was not
the only challenge that faced the population of Caesarea during that period. “From
an economic perspective, Caesarea was not terribly prosperous.”?*® Further,
Holman observes that “Basil’s famine sermon refers back to an extremely cold, dry
winter that had been followed by an unusually hot, dry spring, and this led to
catastrophic agricultural crisis as wells and rivers dried up and crops failed, those
able to hoard grain increased their vigilance and the market prices.””?4° Faithful to
his calling, Basil assumed the responsibility of encouraging 'magistrates and the
rich of the city' to support his social program. In this context Basil launched the

foundation of a center that later came to be known as the Basiliada, a “complex of

245 E, Smither, “Basil of Caesarea: An Early Christian Model of Urban Mission”, in Reaching the
City: Reflections on Urban Mission for the Twenty-first Century, ed. Gary Fujino, Timothy R. Sisk,
and Tereso C. Casino, Evangelical Missiological Society Series No. 20, Pasadena, CA: William
Carey Library, 2012, pp. 59-75.

E. Smither, “Basil of Caesarea: An Early Christian Model of Urban Mission”, p. 3
http://www.edsmither.com/uploads/5/6/4/6/564614/smither_ems 2011 basil.pdf (accessed
August 30, 2019).

246 St. Gregory Nazianzen. Oration 43. “Funeral Oration on the Great S. Basil, Bishop of Casarea
in Cappadocia.” in Nicene and post-Nicene Fathers. Cyril of Jerusalem, Gregory Nazianzen. Vol.
VII. Second series. Ed. P. Schaff, D.D., Massachusetts, 1995, p. 407.

247 E. Smither, Missionary Monks: An Introduction to the History and Theology of Missionary
Monasticism, Cascade Books, Eugene, Oregon, 2016, p. 31.

248 E, Smither, “Basil of Caesarea: An Early Christian Model of Urban Mission”, p. 2
http://www.edsmither.com/uploads/5/6/4/6/564614/smither_ems 2011 basil.pdf (accessed
August 30, 2019).

249 5, Holman, Hungry Are Dying, pp. 68-69.
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buildings to the housing of travelers, the sick, and the poor, an early form of public

charity called “The Brand-New City’”20

3.6 The Basiliada: the care of the sick

With respect to the charitable project of Basil, it was rightly observed by Timothy
Patitsas that “we don't have a very detailed or precise account of his antipoverty
program in Caesarea.”?®! However, we do have enough evidence to suggest that
the hospital played a key role in the philanthropic mission of the Basiliada. Thus,
Basil speaks about the hospital in the letter addressed to Elias and two other letters
addressed to Amphilochius. If in the letter to Elias he only talks about the care of
the sick, then in the letters addressed to Amphilochius he uses the Greek word

ptochotropheion:

To Elias, Governor of the Province:
“And whom do we wrong when we build places for strangers, for those who
visit us while on a journey, for those who require some care because of
sickness, and when we extend to the latter the necessary comforts, such as

nurses, physicians, beasts for travelling and attendants?”°25?

To Amphilochius, as if from Heracleidas:

250 p, Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, West Broadway,
Eugene, 1979, p. XVII.

21T, Patitsas, “St. Basil's Philanthropic Program and Modern microlending Strategy for Economic
Self-Actualization”, in Wealth and Poverty in Early Church and Society, edited by S. Holman, Holy
Cross, 2008 p. 268.

252 Gaint Basil. Letter XCIV, p. 151.



“But when I came near enough to Caesarea to observe the situation,
refraining, however, from visiting the city itself, |1 took refuge in the
neighboring poor-house (ptochotropheion), that I might gain there the
information | wished. Then | laid before the most God-beloved bishop, who
had come to visit the place according to custom, the matters as to which your
Eloquence had instructed us. And though it was impossible for us to keep in
memory what he said in reply, and it passed beyond the limits of a letter, yet
in general on the subject of poverty he said that this was the measure, —that

each should limit his possession to the last tunic”.253

To Amphilochius, Bishop of Iconium:
“Accordingly we urge you to arrive three days beforehand, in order that you
may also make great by your presence the memorial chapel of poorhouse

(ptochotropheion).”2>4

Further, in the Oration of Gregory we come across a passage which represents
special importance for our discussion. It describes the mission of the Basiliada in
terms of aid to the poor and the sick:

“What more? A noble thing is philanthropy, and the support of the poor, and
the assistance of human weakness. Go forth a little way from the city, and
behold the new city...where disease is regarded in a religious light, and
disaster is thought a blessing, and sympathy is put to the test.... There is no
longer before our eyes that terrible and piteous spectacle of men who are
living corpses, the greater part of whose limbs have mortified, driven away
from their cities and homes and public places and fountains, aye, and from
their own dearest ones, recognizable by their names rather than by their
features: they are no longer brought before us at our gatherings and meetings,
in our common intercourse and union, no longer the objects of hatred, instead

of pity on account of their disease.... Basil's care was for the sick, and the

253 Gaint Basil. Letter CL. To Amphilochius, As If From Heracleidas, p. 367.
254 Gaint Basil. Letter CLXXVI. To Amphilochius, Bishop of Iconium, p. 461.



relief of their wounds, and the imitation of Christ, by cleansing leprosy, not
by a word, but in deed.”?®®

The above-referenced quotations allow us to see tangible parallels between the
mission of Armenian poorhouses and Basiliada. From the content of the data, it is
clear that one of the priorities of the Basiliada was to offer medical care for the
strangers and poor, exactly what was accomplished by the poorhouses of Nersés.
Thus, the heart of both philanthropic movements is the love for the poor, and the
care for them. Further although the reflections of Crislip on the services of
Basiliada do not focus on the meaning of the word ptochotropheion (poorhouse),
nevertheless, it supports my suggestion that poorhouse is associated with a
hospital. Thus, he maintains: "The terms by which it [Basiliada] was called
highlight some of the hospital's functions. Apart from its eponymous appellation,
contemporary writers referred to the hospital by a number of general terms, Basil
himself variously calls it a ptochotropheion (poorhouse), a xenodocheion (hostel),
a katagogion (rest house)."?% Crislip further completes this discussion by noting
that “It was as a poorhouse (ptochotropeion) that the Basileias was commonly

designated.”?>’

Of course, Crislip’s observation is correct in regard to Basil variously using
different words for Basiliada, such as ptochotropheion (poorhouse), a
xenodocheion (hostel), and a katagogion (rest house). The Patristic Greek

Dictionary of Lampe offers the following explanation for the word

255 St. Gregory Nazianzen. Oration 43, p. 416.

2% See A. T. Crislip, From Monastery to Hospital; Christian Monasticism and the Transformation
of Health Care in Late Antiquity, The University of Michigan press, 2008, p. 104.

27 A, T. Crislip, From Monastery to Hospital, p. 107, cff. Gary B. Ferngren, “Medicine and
religion: a historical perspective”’, in Oxford Textbook of Spirituality in Healthcare, Edited by Mark
Cobb, Christina M. Puchalski, Bruce Rumbold, Oxford University Press, 2012, p. 6.
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ptochotropheion: “almshouse, hospital, used also as hostel, guest house, managed
by a chorepiscopus.” Further it adds also two other functions: “accommodating
bishop” and “containing chapel.”?%® For the above-referenced explanations of the
word wrwyotpopeiov has served as a source the records of Saint Basil concerning
Basiliada: each definition of ptochotropheion reflects one aspect of its mission as
I will show further in this chapter. However, Lampe below gives also other
example taken from Epiphanius’ Panarion 75. 1, according to which Eustathius of

29 ¢

Sebaste appointed a particular priest in charge of a “xenodocheion,” “which in
Pontus is called a ptochotropheion:”

"Aerius was the fellow student of Eustathius the son of Sebastius, of Sebaste,
in the country called Pontus, or Lesser Armenia. For Eustathius and Aerius
were ascetics together. (6) When Eustathius attained the episcopate... he
[Eustathius] made him [Aerius] a presbyter immediately afterwards, and
entrusted him with the hospice, which in Pontus is called an alms-house. For

they make arrangements of this kind out of hospitality, and the leaders of the

churches there lodge the crippled and infirm, and supply as best they can.”2>

The fact that the same institution is called “xenodocheion,” in Sebaste and
“ptochotropheion” in Pontus deserves special attention. It allows us, at least, to
note some association between the Armenian and Pontian traditions of
philanthropy. The Armenian word *aghk ‘atanots * (poorhouse) used by the author
of The Epic Histories is the literal translation of the Greek word ptochotropheion.
This similarity also enables us to suggest that both traditions most probably have
stem from a common tradition. Also, the reference of Ephiphanius that the hospice
intended to “lodge the crippled and the infirm” supports the idea that probably in

the 370s and even earlier in Greco-Roman world there were a number of these

28 G, W. H. Lampe, A Patristic Greek Lexicon, Oxford University Press, 1961.
29 The Panarion of Epiphanius of Salamis: Books Il and IlI. De Fide, Second, revised edition
Translated by Frank Williams, Leiden * Boston, 2013, p. 504.
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institutions and that this was their mission as it will be argued in corresponding

chapter of my work.

Further from the quoted passages to the letters addressed to Amphilochius it is
obvious that poorhouse is not just one of a multitude of buildings that consisted
Basiliada, but the main one. The fact that the poorhouse also has a chapel adds
weight to my theory.?®® Smither suggests that “some of the residents probably
included children that had been abandoned by their parents during the famine.”?26*
His suggestion makes sense. It allows us to propose that not only the poor but also
the children and the orphaned have received care here, as well as the travelers about
whom we learn in the letter addressed to Elias.?6? However, | do not find it plausible
that the poorhouse offered a permanent shelter for the poor. | believe the
permanency could have referred only to the orphans that were deprived of any
assistance to live on their own, as well as to the lepers, as the study of the Armenian
poorhouse allows us to suggest. This misinterpretation of the word
ptochotropheion “poorhouse” explains why some of the scholars in speaking on
the ministries of Basiliada have considered poorhouse separately from the
hospital.?62 This confusion is perhaps influenced by the fact that neither the letters
of Basil nor the funeral Oration of Gregory convey details about the poorhouse,

although they do allow us to discern some hospital functions and suggest that the

care of the sick is important.

260 Saint Basil. Letter CLXXVI, p. 461.

%1 E, Smither, Missionary Monks: p. 39, cff. Mission in the Early Church, p. 137

262 Saint Basil. Letter XCIV, p. 151.

263 See P. Rousseau, Basil of Caesarea, pp. 140, 142, 143, cff. J. R. Mook, “The Church Fathers on
Genesis, the Lood, and the Age of the Earth”, in Coming to Grips with Genesis, Biblical Authority
and the Age of the Earth, Terry Mortenson, Ph. D. Thane H. Ury, Ph. D. Editors, Master Books,
USA, 2012. p. 32.



Further from the letter to Elias we learn that Basil had hired nurses and doctors to
help the sick. A few scholars have taken this evidence seriously. Thus, Miller
observes that the presence of doctors implies that Basil had created possibilities
which included medical treatment for the sick, most likely to alleviate their
suffering, but perhaps also to help them recover from their disease.?®* This
observation is ratified by Brett McCarty and Warren Kinghorn when they note:
"Basil, who had received a classical education alongside Julian in Athens, founded
what many consider to be the first hospital, a space marked by the combination of
professional medical care, inpatient facilities, and charitable care."?% Gregory
Nazianzen provides important further information:

“The effect produced is to be seen not only in the city, but in the country and
beyond, and even the leaders of society have vied with one another in their
philanthropy and magnanimity towards them. Others have had their cooks,
and splendid tables, and the devices and dainties of confectioners, and
exquisite carriages, and soft, flowing robes; Basil's care was for the sick, and
the relief of their wounds, and the imitation of Christ, by cleansing leprosy,

not by a word, but in deed.”?%

“As to all this, what will be said by those who charge him with pride and
haughtiness? Severe critics they are of such conduct, applying to him, whose
life was a standard, those who were not standards at all. Is it possible that he
who kissed the lepers, and humiliated himself to such a degree, could treat
haughtily those who were in health: and, while wasting his flesh by

abstinence, puff out his soul with empty arrogance?”2%’

264 T, Miller, “Byzantine Hospitals”, pp. 54-55.

265 B, McCarty and W. Kinghorn, “Medicine, Religion and Spirituality in Theological Context”, in
Spirituality and Religion Within the Culture of Medicine: From Evidence to Practice, ed by Michael
Balboni and John Peteet, Oxford University Press, 2017, p. 345.

266 St, Gregory Nazianzen. Oration 43, p. 416.

257 |bid. 417.
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Only a few scholars who discuss Basil’s foundations mention the existence of the
leper-house. For instance, Smither notes very briefly: “Sterk suggests that some
patients suffered from leprosy."?% Susan Wessel in her important study Passion
and Compassion in Early Christianity further calls attention to another oration of
Gregory On Love of the Poor, " which according to her Gregory "delivered in
366/7 to publicize the fund-raising effort for the leprosarium Basil was planning to
build as part of the Basilcias."?%® Thus, this evidence allows us to maintain that
Basiliada actually would have also had a leper-house. In addition, if the oration
was delivered in 366/7 it means that he had this plan before the famous famine of
Caesarea. On the base of this evidence one may hold that care of lepers was actually
a priority for Basil’s social program. The fact that in the letters of Basil we do not
find any reference with regard to the lepers could merely be influenced by the fact
that the leper-house was seen as an inseparable part of the hospital. It is interesting
to note that the same attitude of the change towards the lepers is emphasized more

strongly in the Oration of Gregory.

There are, then, good reasons for claiming that the Basiliada and the
*aghk ‘atanots * [poorhouse] of Nersés institutions pursuing similar missions, with
hospital care, and especially care for lepers at their heart. If Xorenatsi’s version of
Nersés’ story paints it with realistic colors, then the Oration uses more emotional
language, articulating the effect of the new humanness:

“There is no longer before our eyes that terrible and piteous spectacle of men
who are living corpses, the greater part of whose limbs have mortified, driven

away from their cities and homes and public places and fountains, aye, and

268 A, Sterk, Renouncing the world Yet Leading the Church: The Monk-Bishop in Late Antiquity,
Harvard University Press, London, 2004, p. 69.

269 5, Wessel, Passion and Compassion in Early Christianity, Cambridge University Press, 2016,
p. 40.
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from their own dearest ones, recognizable by their names rather than by their
features: they are no longer brought before us at our gatherings and meetings,
in our common intercourse and union, no longer the objects of hatred, instead
of pity on account of their disease... He did not therefore disdain
to honour with his lips this disease...Basil's care was for the sick, and the
relief of their wounds, and the imitation of Christ, by cleansing leprosy, not
by a word, but in deed”.?"

This in its turn reveals the complex challenges that faced these philanthropic
movements. The Oration of Gregory reveals that the same challenges experienced

in Greek society, in regard to leprosy patients, were found in the Armenian context.

3.7 Basiliada: the care of the strangers and travelers

For a full picture of Basil’s project, we must now discuss the role of care for

strangers — a feature we have already observed in the Armenian context. The

Letters of Basil provide us with firm evidence that the Basiliada also included a

guesthouse. Thus, in the letter of Basil to Elias we find the following evidence:
"And whom do we wrong when we build hospices for strangers, for those
who visit us while on a journey, for those who require some care because of
sickness, and when we extend to the latter the necessary comforts, such as
nurses, physicians, beasts for travelling and attendants?"?"*

Gregory Nazianzus also mentions the care of strangers as well:

"Of his care for and protection of the Church, there are many other tokens... the

support of the poor, the entertainment of strangers, the care of maidens..."??

270 st, Gregory Nazianzen. Oration 43, p. 416.
211 Saint Basil. Letter XCIV.
212 gt, Gregory Nazianzen. Oration 43.
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"Widows also will, I imagine, praise their protector, orphans their father, poor men
their friend, strangers their entertainer, brothers the man of brotherly love, the sick

their physician..."?"

This evidence shows that the care of strangers was an important feature in Basil’s
philanthropic project. In speaking about the care of strangers in the late antique
Greek world Andrew Crislip notes that the attitude towards strangers was not very
favorable: "There was no social safety net for those who fell outside the strands of
citizenship and patronage that held together ancient cities and towns, whether poor
or stranger".2* Thus, it appears that in their social status, strangers were equal to
the poor, deprived of any kind of support. Basil's endeavors to promote a culture

of hospitality in Caesarean society should be evaluated in this light.

This observation allows us to maintain that Caesarean society met the same
challenges in relation to strangers as Xorenatsi’s version of Ners€s’ story maintains
with regard to the Armenian context: “He [Nerses] also prescribed that lodgings be

built in every village to serve as inns for strangers”.?"

From the letter to Elias one may conclude that guesthouse and the hospital were

the same institution:

213 |bid.

274 A, T. Crislip, From Monastery to Hospital, p. 108.

275 Moses Khorenats‘i, History of The Armenians, Book Ill, ch.20, cff. «tL hhipp whdwbopp ny
pinniiithl, L omwpp ny dnnnytht», Unjutu funptwgh, Quandniphl <ugng,q. @, q. b
(Moses Khorenats‘i, History, Book Ill, ch.20). In his translation of the word *hjurk’, which in
classical Armenian simply means guest, (see «Lnp Punghpp <uyugtiwb [tqnip», hunnp 11
(New dictionary of Classical Armenian, vol. I) Thomson has translated it to “travelers”. Of course,
the word, “guests” found in the text of Khorenats‘i could also refer to travelers. However, | choose
to keep the word as guest given the fact that the authentic translation of this word allows us to
further make important observations regarding the spirit of hospitality in the Armenian
philanthropic tradition as | will show further.
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"And whom do we wrong when we build hospices for strangers, for those
who visit us while on a journey, for those who require some care because of
sickness, and when we extend to the latter the necessary comforts, such as
nurses, physicians, beasts for travelling and attendants?"276
It is obvious that the hospices provide the strangers with shelter, as well as with
medical care. Accordingly, it makes most sense to imagine the same institution,
the Basiliada, offering care for different vulnerable groups. Further Holman's
discussion on Late Antique philanthropic institutions sheds some light on this
question. Thus, she develops the view that the concept of guesthouse during the
time has experienced some development. If in the beginning it offered care for the
strangers and travelers, then later on it included also the poor. Thus, this
explanation allows us to hold that the guesthouse and the poorhouse actually were
not two different institutions, but perhaps the same institution that offered care to
different vulnerable groups of people. This explains why Basil in speaking of
Basiliada does not differentiate hospital from guesthouse but speaks of them as one
complex institution. Andrew Crislip states that Basil "incorporated the church
hostel as a function of his hospital." Further he observes that: "So central, in fact,
was the hostel to the hospital that in later Byzantine literature a hospital came
simply to be called a xenon, or “guesthouse”; the term was entirely equivalent to

nosokomeion, “place for the care of the sick.”?"’

Brett McCarty and Warren Kinghorn in their thoughtful essay "Medicine, Religion
and Spirituality in Theological Context" go a step further with respect to this

question. They develop the thesis that Basil was the one who “provided a further

276 Saint Basil, Letter XCIV.
27 A, T. Crislip, From Monastery to Hospital, p. 109.
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institutional innovation that has proved decisive for the history and practice of
medicine.” According to their suggestion Basil combined together professional
medical care, inpatient facilities, and charitable care:

“In bringing these three aspects together, Basil was both institutionally
innovative and theologically creative. By combining professional medical
care with the institutional models of the xenodocheia and ptochotropheia,
Basil united Jesus’ admonition to care for the sick, as seen in Matthew 25,

with the emphasis on hospitality found in the parable of the Good

Samaritan.”?’8

The claim that the author of the combination of xenodocheia and ptochotropheia is
Basil the Great needs further support. From Holman's observation it is not apparent
that these developments happened as a result of Basil's philanthropic movement.
She only notes that xenodocheia during the time had developed into
ptochotropheia. In other words, she accepts that some development took place
during the time, but she is careful to ascribe it to Basil, knowing his contribution
in the development of philanthropy in eastern Christianity. However, a thorough
study of Basil's letters allows us to maintain that Basiliada presented itself as a
combination of xenodocheia and ptochotropheia. The fact that Basil saw his
foundations as performing both functions, does not mean that he was the one who
developed this connection. Thus, the finding observed by Brett McCarty and
Warren Kinghorn is at least true in relation to Basiliada. This discussion further
supports Christine Pohl by observing: "Gradually these hospitals were

differentiated into separate institutions according to the type of person in need:

2183, McCarty and W. Kinghorn, “Medicine, Religion and Spirituality in Theological Context”, p.
345.
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orphans, widows, strangers, sick, and poor. Often, however, they served various

functions."2"?

In regard to the administrative side of caregiving offered in the guesthouse then we
do not have enough evidence to describe how the supervision of the strangers were
organized in Basiliada.?®® However, the existing materials allow us to maintain that
the strangers and travelers received housing, food, and medical treatment in the
Basiliada.  Further, in speaking about the Christian culture of hospitality
throughout Mediterranean world, Crislip clarifies that not only should destitute
travelers be counted among the strangers, but also those "stranded in foreign
territories without money or relatives to aid them" but also refugees and shipwreck
victims.?8 This clarification is important in the sense that it allows us to understand
which vulnerable groups were included in the care for strangers or the guesthouse.
Further the reference to refugees also widens the circle of strangers in Caesarean
context. In turn, this clarification allows us to understand why in his letter to Elias,
Basil focuses specifically on the medical treatment of the travelers:

"And whom do we wrong when we build hospices for strangers, for those
who visit us while on a journey, for those who require some care because of
sickness, and when we extend to the latter the necessary comforts, such as
nurses, physicians, beasts for travelling and attendants?"282

In this text the word stranger is used in a general sense, it can apply to all kind of
strangers. In reference to the phrase “who visit us while on a journey’’ then it most

probably refers to travelers as well as to migrants. Crislip also observes that

219 C. Pohl, Making Room: Recovering Hospitality as a Christian Tradition, Grand Rapids,
Cambridge, 1999, p. 44.

20 E g. see S. Holman, God Knows There's Need, p. 62.

LA, T. Crislip, From Monastery to Hospital, p. 108.

282 Saint Basil, Letter XCIV.
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"During this period of social and political transformation, there were also
migrations of population in Anatolia and Syria as the rural poor were driven by
changing economic conditions from the countryside into the cities."?8 The fact that
Basil’s foundation included small workshops used for teaching and practicing
trades supports this suggestion.?®* Most probably the workshops served not only
supported the poor in developing their skills, but also migrants, who as Crislip
justly observes "were thus left, destitute, without work, without aid from family or
state...as the refugees were not eligible even for the meager benefits of food
bestowed upon the poorer members of the demos.?% Thus, it appears that refugees
were actually in a very bad situation: the local poor could have received food, but
the migrants were totally deprived of any support from local communities. This
very extreme condition of the strangers was what Christine Pohl has in mind when
she notes: "Christians established many hospitals (xenodochia) in the fourth
century to care for the strangers, but particularly for poor strangers who had no

other resources."286

Thus, it appears that Basil's social initiatives towards strangers and travelers not
only aimed to change the attitude of society to them, but also to integrate migrants
into the social structure of the host society. Despite the fact that "Basil never
describes the “job training” or “occupations” he mentions in his letter to the
governor,"?87 it is obvious however that his initiative was something innovative in

the culture of philanthropy in general. Further, Holman completes this theory by

28 A T. Crislip, From Monastery to Hospital, p. 109.

284 T, Patitsas, “St. Basil's Philanthropic Program and Modern Microlending Strategy for Economic
Self-Actualization”, p. 269.

285 A, T. Crislip, From Monastery to Hospital, p. 109.

286 C, Pohl, Making Room, p. 44.

287 5, Holman, God Knows There's Need, p. 62.
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noting that "the program'’s focus on unprecedented or at least relatively novel
institutions is a reminder that, from the first, the Basileias meant that people were
helping other people they could see and get to know. Some spirit of mutuality could
more easily arise under those conditions."2

In the case of these workshops, The Armenian evidence does not allow us to
maintain that the philanthropic institutions of Nersés had offered such services for

the strangers. This is something contextual, typical to Basiliada.

3.8 The care of the orphans, widows, and the poor

In relation to the Armenian philanthropic foundations, | have shown that orphans,
widows, and elderly people were also provided with care. While the letters of Basil
do not supply us with any evidence that these vulnerable groups of people were
part of his social programs, other texts make this clear. In the sermon In Time of
Famine and Drought we come across the following passage, which allows us to
hold that the care of orphans and widows also was included in Basil’s social
agenda:

“Who washes the feet of strangers, rinsing away the dust of travel, so that in
time of need that person might entreat God, seeking an end to the drought?
Who supports the child without parents, so that God might in turn support the
wheat, which is like an orphan battered down by the unseasonable winds?
Who ministers to the widow afflicted by the hardship of life, so that the
provisions we need might now be measured back to us? Tear up the unjust
contract, so that sin might also be loosed. Wipe away the debt that bears high

rates of interest, so that the earth may bear its usual fruits”?8°

288 5, Holman, Wealth and Poverty in Early Church and Society, Holy Cross, 2008, p. 282.
289 5t Basil the Great, On Social Justice, Translation with Introduction and Commentary by C. Paul
Schroeder, St. Vladimir's Seminary Press, Crestwood, New York, 2009, p. 78.

107



Although, the sermon refers to the famous famine of Caesarea, particularly the
soup kitchen, the reader however can get the impression that the care of these
vulnerable groups of people is already an established reality. This is also supported
by the fact that among these groups strangers are included also. It is a fact that the
care of strangers was not the priority of the famine relief. Thus, I believe, this
passage reflects the developments that preceded the famine. The Oration of
Gregory further supports my suggestion. It provides us with evidence that Basiliada
offered care for these vulnerable groups:

“Widows also will, Timagine, praise their protector, orphans their father,
poor men their friend, strangers their entertainer, brothers the man of
brotherly love, the sick their physician, whatever be their sickness and the
healing they need, the healthy the preserver of health, and all men him who
made himself all things to all that he might gain the majority, if not all”.2%°

The comments of the author do not leave any doubt that widows, orphans, and the
indigent were provided with an environment of care and hope within the walls of
Basiliada. Thus, this suggestion allows us to hold that the care of these vulnerable
groups should not be merely seen in the context of famine. On the contrary, the
consistent reading of the material allows us to hold that it had a continual character,

as is the case with the Armenian philanthropic movement.

We should also note that in the scholarship we find different interpretations
regarding the relationship of the soup kitchen and the Basiliada. Many scholars
speak as if these were different projects. Rousseau, on the contrary, with reference

to Gregory's mention of a soup Kkitchen, claims that it reminds one of

290 st, Gregory Nazianzen, Oration 43, p. 422.
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Basileiados.?®* This is a controversial claim, but the evidence of Gregory allows
us to discern some continuity between the soup kitchen and the Basiliada, or to put
it another way, to see that the soup kitchen may have helped to suggest the need
for the wider project of the Basiliada. Further the observation of Smither on the
establishment of Basiliada supports this suggestion: "it seems that the devastation
caused by the famine of 368 especially drove him to launch this project."?%? Hence,
it appears that in the early stage of famine, Basil accomplished his charitable work
mainly through the soup kitchen, which later on was incorporated into the system
of Basiliada. In this light, the social project of Basil not only aimed to attain food
security for everyone, but also to develop a sense of responsibility for each other.
It was in this context that Basil’s social gospel was put to the test or laid the
foundation of the New City. In other words, Basil challenged the accepted
sociopolitical system and worldview by providing a new hermeneutic for

restructuring the social environment and worldview.

3.9 Philanthropic institutions of Nersés and monasticism: is there a

connection?

The discussion of this chapter further allows us to answer the question whether had
the organizations of Ners€s any connection with monastic life or not? Historian
Leo believes that the governance of the charitable institutions of Nersés was most
probably given to the monastic orders that he had increased so vastly during his

time.2%® Garsoian in her above-referenced article already has shown that monastic

291 p, Rousseau, Basil of Caesarea, pp. 139-140.
292 E, Smither, Missionary Monks, p. 39.
298 L tin, <ugng Nunninyeynifi, hunnp |, tp 452 (Leo, History, vol I, p. 452).
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orders have appeared in the Armenian church tradition since the 7 century.?*
However, The Epic Histories mentions that Nersés along his charitable agencies
has established also female ascetic communities. Thus, in speaking about the
antichurch policy of the Armenian king Pap (369-374) he maintains:

“And so, he [King Pap] began to manifest his hatred toward his [Nersés]
earlier canons, and he began to order openly to the realm the destruction of
the asylums-for-widows and for-orphans that Nersés had built in the various
districts, and also the destruction of the walled and fortified dwellings-of-
virgins [kusastank‘] in various districts and towns that the same Nersés had
built for them, for the care over their well-kept vows.”2%

However, The Epic Histories does not provide us with any evidence that these
solitary communities had any connection with the philanthropic institutions of
Nersés. On the other hand, the further description of the way of living of these
female communities may allow us to suggest that actually they were isolated from
the world:

“For the blessed Nersés had built these *dwellings in every *district during
his lifetime so that all those who were consecrated virgins might assemble
there in fasting and in prayers, and receive their food from the *world and
their own families”.?%

Likewise, Xorenatsi’s version of Nersés’ story does not offer any evidence in
support for the claim that the philanthropic institutions of Nersés had some

association with solitary communities. Most likely, the laity should have been

29 See N. Garsoian, “Introduction to the problem”. About this question see also The Epic Histories,
Commentary, Book IV, ch. iv, commentary 19, p.272.

2% The Epic Histories, Book V, ch. xxxi. «6L uuur twhiwuba Jupl) piinphd junwewgnyt
Jubndyngh h tdwbt. e ujuun hpudwbh wmuy juymbuwybu juphuouphht we bipl) quyptiingu G
gnppuibingul’ qnp 2hitiwy Ep Ghiputu h quiwnu, i wntipt) qniuwumuiinb b quinwnu gquirwnu
L juiwbu junwbiu wupuybuwu e wdpugbwp, np Gnphtt Gtpuhuh Ep phtitug Juiubh
wipuywhu wnwbigngll qgnipn phwi:», @uiumnu Pniquibn, Duwwndnyehih <wgng, q. 6., q).
LA (P’awstos Buzand, History, Book V, ch. xxxii).

2% The Epic Histories, Book V, ch. xxxi. «Rwfligh jhipnid Yhimuwbinptiwd bpubitinh Gipuhuh
En phtitwy. phtitwug quuu Yniuuunmwitiu judtibuyb quiunu, gh np dhwbqud niuwbp b
hurwmwgbwp hght® wbnp dnnnytiughtt h ywhu b junquugeu, te Yapuypl juppuoupht G
Jhipwpwiiiship pimwdbtwg:», Guiumnu Pniquitiny, Quandnyepis <uyng, q. 6., q1. L2 (P’awstos
Buzand, History, Book V, ch. xxxii).
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involved in the governance of the charitable agencies of Nersés. This suggestion
may also be supported by the fact that the Armenian Church was actually one of
the most influential feudal houses of the 4-5™ century Armenia. So, it had sufficient
means to provide the needed human resources for the management of these
agencies. As it will be shown further in the corresponding chapter of my
dissertation the first evidence regarding the connection between the Armenian
philanthropic institutions and monasticism is found in the 71" century sources. In
the same way some scholars question the claim that the services of Basiliada were
carried out by monks.?°” Holman in speaking on the administrative and distributive
activities of Basiliada observes that “It is often believed that they included
members of his [Basil’s] monastic community, but there is no proof of this for
Basil’s particular endeavor.” 2% All we learn from the Letters of Basil is that nurses
and physicians were involved in the mission of Basiliada?®. Thus, the suggestion
that Basiliada also might be run by laity may enable us to argue for more links

between the philanthropic institutions of Nersés and Basiliada.

CONCLUSION

Thus, on the base of this discussion what we were able to establish? Firstly 1
showed that the Armenian word *aghk ‘atanots ‘is understood and used in the sense
of hospital in the 5" century Armenian literature. This then establishes a first
parallel between the Greek and Armenian institutions. | have also argued that at
least in the 5™ century in the Armenian philanthropic tradition the leper-houses

were part of poorhouses. Thus, I believe, this is another argument to support the

27 Cff. N. Garsoian, “Introduction to the problem”, pp. 181-182.

2% 5, Holman, God Knows There's Need: Christian Response to Poverty, Oxford University
Press, 2009, p. 62.

29 Saint Basil, Letter XCIV.
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relationship between the Armenian poorhouse and Basiliada. Further, a
comparison reveals that guesthouse had played a key role in both the Armenian
and Byzantine philanthropic traditions, alongside the poorhouse or hospital. An
examination of historical evidence allows us to maintain that in both contexts,
guesthouse in fact served the same vulnerable groups, such as strangers, travelers,
and migrants. The only difference that actually can be pointed out regarding the
mission of the guesthouse is the fact that in Basiliada, strangers also received
medical care, while the Armenian sources do not ascribe such service to
guesthouses. This was, of course, influenced by the fact that in the Armenian
context guesthouse was separate from the poorhouse, while in the Byzantine
experience it was a part of the poorhouse. It was also suggested that it may be
possible that the charitable agencies of Nersés and Basiliada were run by laity: this
can serve as another link between the two schools of philanthropy. Both the
Armenian and Caesarean traditions offered pastoral responses to similar
philanthropic agendas from their own perspectives. In this light, Garsoian’s claim
that “Basiliada.... was a single, vast, all-purpose urban foundation...” does not
mean at all that there were no connections between “Numerous foundations....
throughout Armenia...” 3 The comparative study demonstrates that whatever
numerous foundations of Ners€s actually accomplished, were the same fulfilled by

an all-purpose foundation of Basil.3* The only difference that can actually be

300 N. Garsoian, “Introduction to the problem” pp. 180-183.

301 However, one may argue that Basiliada also included institutions that we do not find in the
Armenian context. For instance, in speaking on the philanthropic institutions of Basil, Smither adds
that Basiliada incorporated storehouses with a food supply (see E. Smither, Missionary Monks, p.
39). He does not mention where he draws this evidence from, but only supports his suggestion by
referring to the work of Rousseau (see P. Rousseau, Basil of Caesarea, p. 142). The funeral oration
of Gregory, which offers the most extensive description of the social program of Basil, does not
explicitly mention the existence of storehouses. It is supposable that Basiliada would have had
storages, taking into consideration the ministries that were offered by it. However, | do not think
that storehouse should be seen as a charitable institution as Smither attempts to suggest, but only as
a means to implement the mission of Basiliada in a general sense. Simultaneously, it should be

112



pointed out is the capacity of both movements. Thus, to sum up this discussion, |
would like to maintain that the projects of Basil and Nersés are similar in some

important and fundamental respects.

remembered that most of the researchers that were studying the charitable institutions of Basil do
not mention the storehouses.
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Chapter Four: Two schools of philanthropy: The quest for social justice

Introduction

In previous chapters we have established that in structure and mission there are
considerable similarities between the philanthropic institutions of Ners€s and those
of Basil, certainly in the 5™ century, and most likely in the fourth. In this chapter |
explore similarities and differences between Basil’s philanthropic vision (primarily
as presented in his sermons on social justice3%?) and that of the Armenian tradition,
primarily as it is presented in The Epic Histories. In comparison to Basil’s sermons
the book of The Epic Histories is relatively modest: it offers rather unsystematic
observations on the character of Ners€s's philanthropic vision. Nevertheless,
enough evidence exists to show that similarities exist alongside differences of
emphasis that probably stem from a variety of contextual factors. My procedure
will be to alternate discussions of Basil and Ners€s in order to make clear their

distinctive features.

4.1 Wealth and social justice

The usual addressees of Basil’s sermons on social justice were the rich and

wealthy. It is not accidental that two of his four sermons on themes are about the

392 In respect to this the scholars identify the following four sermons, which allow us to form an
understanding of Basil’s social teaching: To the Rich (serm. 7), | Will Tear Down my Barns (serm.
6), In Time of Famine and Drought (serm. 8), and Against Those Who Lend At Interest (serm. in Ps
14b). | use the translation of these sermons found in St. Basil the Great, On Social Justice, trans C.
Paul Schroeder (Crestwood NY: St Vladimir’s Seminary Press, 2009). Some may rightly also
include in the list his famous Asketikon as | will show further in this chapter.
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rich: To the Rich and | Will Tear Down My Barns. If Matthew 19:16-22 served as
a source of inspiration for the first sermon, then Luke 12:16-21 was the source for
the second. In the first sermon Basil shows the dangers of the attachment to wealth,
while the second explains the vanity of riches. However, does the content of these
sermons allow one to maintain that Basil was opposed in all cases to wealth and
riches? The claim of Basil “For the more you abound in wealth, the more you lack
in love3%® may leave the reader with the impression that he was so opposed. E.
Morrison in St. Basil and His Rule: A Study in Early Monasticism notes that “his
denunciations are so severe that he has been claimed as a Socialist who denied all
rights of property.” Morrison justifies Basil’s forcible language by maintaining that
“a strong reminder of the duty of charity was needed.” In particular, his
observations on free labor, taxation and usury shed light on the causes of
poverty.3%4 The observations of Druzhinina further allow us to develop an idea
about the challenges that Basil faced: “Living in the situation where climatic
conditions and cultural traditions generated poverty, St. Basil was able to reconcile

his theological views and his practical actions with existing social concerns.”3%

However, Basil does not actually condemn wealth itself, but what he deems
unacceptable attitudes towards wealth and money: “Let those who account greed a
virtue and amass far more wealth than they actually need demonstrate now the
value of the things they have treasured up.”3% Thus, it appears that what Basil

deems unacceptable is greed, the intense desire to have something that is not

303 St. Basil the Great, Serm. 7.1 (Schroeder, 43).

304 E. Morrison, St. Basil and His Rule, p. 123.

3050, Druzhinina, The Ecclesiology of St. Basil the Great: A Trinitarian Approach to the Life of the
Church, Pickwick Publications, Eugene, Oregon, 2016, p. 164

306 St, Basil the Great, Serm. 8. 4 (Schroeder, 79).
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necessary for one’s own survival. G. Risse rightly observes that "Famine and
disease, of course, were then prominent causes for social upheaval. To Basil, these
were also symptomatic of a community’s moral malaise, which often could be

traced to the rich and their greed."3%

Basil places special importance on the commandment of love. According to Basil,
acts of charity for the poor serve as the foundation for alleviating poverty:

“It is evident that you are far from fulfilling the commandment, and that you
bear false witness within your own soul that you have loved your neighbor as
yourself. For if what you say is true, that you have kept from your youth the
commandment of love and have given to everyone the same as to yourself,
then how did you come by this abundance of wealth?3%

In relation to this passage Schroeder concludes that "the focus is not on the
individual’s relationship to wealth and possessions, but rather on the fact that
having great wealth while others lack daily necessities constitutes a violation of the
law of love."® | agree that for Basil, greed is a result of ignorance of the
commandment of love, however, Schroeder’s claim that "the focus is not on the
individual’s relationship to wealth and possessions" is not convincing. In the mind
of Basil, fulfillment of the commandment of love is closely related with social
responsibility. For example, consider this passage:

"Why then are you wealthy while another is poor?...Are you not a robber?
The things you received in trust as a stewardship, have you not appropriated
them for yourself ? ... The bread you are holding back is for the hungry, the
clothes you keep put away are for the naked ...The silver you keep buried in

the earth is for the needy."31°

307 G. Risse, Mending Bodies, saving Souls: A History of Hospitals (Oxford: Oxford University
Press, 1999) p. 76.

308 St, Basil the Great, Serm. 7.1 (Schroeder, 43).

309 st, Basil the Great, On Social Justice, Introduction, p. 24.

310 st, Basil the Great, Serm. 6. 7 (Shroeder, 69-70).
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Here we see that Basil deems it important to put other people's needs at least equal
to our own, and thus our social responsibility for others is actually closely related
to the question of how we view our own possessions. One may argue that his
philanthropy is not inclusive: only the wealthy and the rich can contribute to the
work of charity, merely because they have appropriate resources. In other words,
one may complain that the philanthropic movement of Basil was a class privileged
movement. However, in the sermon In Time Famine and Drought Basil maintains
that the work of charity refers both to the wealthy and to the poor. Thus, we read:

“Are you poor? You know someone who is even poorer. You have provisions
for only ten days, but someone else has only enough for one day. As a good
and generous person, redistribute your surplus to the needy. Do not shrink

from giving the little that you have; do not prefer your own benefit to

remedying the common distress.”®*

Thus, regardless of social status, everyone is called to charity according to his/her
ability. Of course, it is difficult to tell how effectively Basil’s message worked, or
whether the poor were widely involved in his philanthropic activity. I am more
inclined to think that Basil’s point remained theoretical! In addition, it is apparent
that Basil did not further develop this aspect of his philanthropic thinking. His
sermons do not provide us with any evidence that he touched upon this question
frequently during his ministry. This at least allows us to maintain that the question
of the involvement of society in the work of charity was not given the same degree

of urgency as we will find in the Armenian context.

That Basil’s exhortation to philanthropy was mostly directed to the wealthy should

be considered in relation to the fact that Basil’s only resource for charity were the

311 st, Basil the Great, Serm. 8. 6 (Shroeder 83).
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wealthy themselves. Van Dam has correctly observed that “in his sermons Basil
employed several different tactics simultaneously...The people who needed
persuading were of course local notables, the wealthy landowners with grain in
their granaries.”®!2 Morrison’s observation on the resources of Basil further
indirectly supports this suggestion: “But the ordinary diocesan administration of
relief was probably insufficient for the mass of poverty which was everywhere to

be found.”313

Basil also seems to be clear that social hierarchies are, to some extent divinely
ordained:

“O mortal, recognize your Benefactor Consider yourself, who you are, what
resources have been entrusted to you, from whom you received them, and
why you received more than others. You have been made a minister of God’s
goodness, a steward of your fellow servants. Do not suppose that all this was

furnished for your own gullet Resolve to treat the things in your possessions

as belonging to others.”3

God is the giver of everything, and thus what we have, if we have resources, is
entrusted to us by God and we are responsible for the well-being of others. But of
course, this vision also assumed that God allows some people to be born into
poverty and some to be born with a “silver spoon.” Olga Druzhinina, reflecting on
this homily notes: “Then at the end, the rich ‘might receive the reward of
benevolence and good stewardship, while the poor are honored for patient
endurance in their struggles.” From this perspective, a lack of riches is useful to the

poor, because they have the good chance ‘to conform to the requirements and

812 R, Van Dam, Kingdom of Snow: Roman Rule and Greek Culture in Cappadocia, University of
Pennsylvania Press, Philadelphia, 2002, p. 46.

313 E. Morison, St. Basil and His Rule, p. 124.

314 ot, Basil the Great, Serm. 6. 2, (Shroeder 61).
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commandments of the Lord through obedience and patience in time of troubles’>’3
—she concludes. Rousseau in relation to this discussion further notes: "That looks
like reinforcement of the social status quo in the name of some higher hope."36
Druzhinina fails to note that Basil actually encourages the poor to reconcile with
the sufferings of poverty, to accept them as God given. Thus, Basil avoids
identifying the causes and effects of poverty on society, allowing society to remain

divided between the rich and poor.

However, Holman in her important study God Knows There is a Need, argues that
Basil’s philanthropy actually aimed to overcome differences between rich and
poor. She notes:

“Thus, rather than hoarding grain, lending it at usurious interest, or going into
debt during the famine, Basil urges his congregation to live simply and imitate
God’s generosity, since God without distinction gives rain and food to all on
the earth, just and unjust. By this divine imitation, Basil suggests, differences

between rich and poor could be leveled. Such economic leveling was one of

Basil’s social ideals.”37

I agree with Holman’s claim that economic leveling was one of Basil’s social
ideals. However, does this suggest that in Basil’s understanding the charity was
considered the only means to overcome poverty, to change unjust systems? Basil
does not openly claim that wealth inequality is a result of unequal distribution
within society. Nevertheless, the fact that he calls his congregation to imitate God’s
generosity may allow us to suggest that the economic equality is disturbed as a
result of unjust treatment of each other. This may allow us to advise that in Basil’s

social vision God’s justice is a model, on the base of this model the differences

315 0. Druzhinina, The Ecclesiology of St. Basil the Great, pp. 149-150.
316 p, Rousseau, Basil of Caesarea, p.138.
817 S, Holman, God Knows There's Need, p. 124.
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between rich and poor could be leveled. Thus, Basil does not simply command his
congregation to charity, but he inspires them to think and act differently. In other

words, to become God-like.

A comparison of the Armenian evidence with what we find in Basil’s sermons
allows us to see similarities and differences between the two schools of
philanthropy. The study of The Epic Histories may allow us to suggest that by the
fifth century, the Armenian focused on addressing social injustice and developing
a broadly based Christian social responsibility. However, considering the fact that
the Christianization of Armenia was a slow process and it took a while, it is
reasonable to think that the vision of a society-wide culture found in the book of
The Epic Histories in the 5™ century reality could have been aimed at rich literate
people. Perhaps that is why the author of The Epic Histories represents the teaching
of Ners@s on philanthropy in relation to all classes of society beginning with those
who have authority:

“He commanded the entire realm beginning with the King, the magnates in
general, and all those who had authority over their fellows, to show mercy to
their servants, and their inferiors, and their followers, to love them like
members of their own families, and not to oppress them unjustly with
exorbitant taxes, reminding [them] that they too had a Lord in heaven. He
likewise ordered the servants to be obediently faithful to their masters so that

they might receive a reward from the Lord”3*8,

318 The Epic Histories, Book Il1, ch. iv, cff. «GL wdkiliwy@ wphuwphh@ wwwnnihpkp, G glunght
pPwquinphl, wphuwwpul wiktuwyh Whdwdtdwgh, trwdtbbgnid™ npnp h Ytpuwy pbytphb
nLithghtt hypowiiniphil, gnipe nibtiny phn poptwbg Swnwyu tie pon Ypubpu b phng wywtponu,
tiL uhply hppbie gpivnwbtthy, e dh' mbupdwbo G wrt] p nupuyuypdwbu hwpljop ttint) pub
gswthll. Jn1p wnbtyny, gh G tingw wkp gny jtipghtu: Unjliygtu G Swnwghg wjunnihpkp” Guyg
Jupnupd htmqubtnm ptwb hiptwbg mbpubg, gh h mbtwneb E jhthgh inguw Jupéap». @wirumnu
Pmquib, Nuandniphel <uwyng, q. S, q1. ¢ (P’awstos Buzand, History, Book 111, ch. iv).
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The Epic Histories presents Nersés addressing the powerful, but emphasizing
social responsibility- the transformation of mind that takes place when we feel
ourselves responsible for others, especially those who are under our authority. It
seems that Nersés could make such a broad address to his society, from the royal
family down to all others in authority, and that he could address such issues as
unfair taxation. However, this picture does not look very different from that in
Basil: the main difference is that in a smaller context Nersgs is able to address the
King directly; Basil assumes he has no power over the emperor, nor over taxation!
The Epic Histories presents Nersés philanthropic vision as extending even further,
to all parts of society:

“He constantly spoke these and similar words to them, ceaselessly instructing
and admonishing by day and night...He urged everyone to ardent spiritual
love: [both] the mightiest and the inferior, the honored and the lowly, the rich
and the poor, the azat [freemen ] and the peasant”.31°

The author of The Epic Histories purposely lists social classes in order to convey
to his readers that everyone was called to participate in the philanthropic movement
of Nersés. Even if such passages represent the perspective of the fifth century,
surely we are justified in arguing that they demonstrate the legacy of Nerses” work
in the previous century. The following passage points also to the involvement of
all classes in Armenian philanthropy:

“He displayed particular zeal in the regulation of charity; first assuming the
doing of good himself, then giving to others the example of good deeds, and
in general, he opened the closed doors of the mind to the good through the

exhortation of his spiritual-teaching...All the believers distributed whatever

319 |bid. «2uyu kL wyuwhuh hi, G np hoy wyudhy Gdwb thd pubp, ouukp hwiwogug. qupe
L qqhptin ny numuptp b ipunbny e p pnnnptng... ghngliinp uhpnyt tnwbnl wWokp wn
wiktitiuht, wn Whowdtou i wn yuuniwubiu ti wn wbhwpqu, wn hwpniunu G wn
wnpwny, wn wquinu b wn Jhtwubtu», Qurumnu Pnquitiny, DQuandniepil <uyng, q. ., q1.
1 (P’awstos Buzand, History, Book Ill, ch. iv).
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they possessed equally and willingly to the poor, and they did this of their

own accord, with joy and vigilance”.3%°

Even if this picture is rather idealistic, it reveals a vision of all Christians
participating in acts of charity toward the poor. We may also see this passage as
revealing that Nersés and his companions perhaps saw such charity as an intrinsic
part of Christian discipleship. The Epic Histories also allow us to suggest that in
Armenian philanthropy, responsibility for the poor and oppressed is presented as a
matter of righteousness and justice. Consider how the work of Nersgs is described
here: “He fought for the truth until death and encouraged and made joyful the
champion of righteousness. He nurtured and nourished the fruit of righteousness
with the rain of his spiritual-teaching to attain blessings.”3?!

Compare with this the words of Manuel Mamikonean General in Chief of the
Armenian army, where the words righteousness and mercy are used to describe the
philanthropic activity of Nersgs:

“Strive all the more for righteousness and mercy. For our great patriarch
Nersées always commanded this, he put it in practice himself every hour of his
life and taught it to others. For he comforted the poor, the homeless, the
captive, the abandoned, the stranger, [and] the wanderer. He said: ‘There is
nothing greater and more honorable before the Lord than mercy and

almsgiving’>.3?2

320 1hid.. «fiw i uph huly gnnnpiwdniphiwd Jupqugh thnye wpwptiug gniguibityng, Gwpu hiph
wnbtin] wn hip wbdh pwph, i wyqu wyng wiphtmy ptipiwg oy, we hwuwpuly
Juppuybnwlui pwbhih quitbbgnit qhuibu gpniu dwwg h puphtt jnpynplmy
pwbyp.. wikbtptimth  huwmwwmwgtiugp pbnp wnpuwnu . hipiwbg qhiptiwbg hisu
Jwunwupuptw]  hwiwbnipbudp  hunwuwwpnipbuwdp, tr hbptiwbp  pedninipbundp
gqniuppniptwdp gnpdthl»y, duwiumnu Pniquiby, Duandniehi <wyng, q. ., q. F (P’awstos
Buzand, History, Book Ill, ch. iv).

321 1bid. «G1L uub Gyiwpnniptwdl Jhiskh h twh dwpnbskp, b quennuil] wipnuipniphwbb
pwowitipbiy  puimugnigubitn. ti hipnd  Juppuuybtnniptiwbb - whaptiiund - wupupkp
ubinigubit] quytud wpnupniphrbud wiphtmphiiu pbqune», @uirumnu  Pniquibn,
Nunndnipp i <uyng, q. %, q. ¢ (P’awstos Buzand, History, Book 111, ch. iv).

322 The Epic Histories, Book V, ch. xliv. «2h np dhwiqud jniuny jupniptiwd wyb nibhi,
thruwbqud Jhimwbtniptiub i quuntiubb Lphumnuh, & wuwpu qu qnuw: Wy pd guydd
Jniuny tphinht Yhgbwy, puyg nnip dh' phiphghp h wunnithpubwgh Quunnidny. wikih
qupnupni ik thnyp wpwughp, tiu wnwi by gnpnpiniphdl: 2h dkq Uhd huypuwtimb Ltiputu
quyu hwdwl] wuwmnihpkp. tie hopb judtbuyd dwd h jabnwinoptwbbh qunyh gnpotp, G wyng
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The author does not here offer any dense account the word righteousness, even
though continual use of the word shows its importance. But further relevant
evidence can be produced. In the prayer of Nerse€s, God is pictured as the paradigm
of philanthropy: “Who art mighty and powerful and just in all things, and Who
lovest to show mercy to the oppressed and the anguished.”?3 The philanthropy of
God is here pictured in relation to his justice. Thus, the use of the words
righteousness and justice in relation to philanthropy naturally calls attention to the

root causes of social injustice.

This discussion allows us to discern that the Armenian perception of justice is
understood in terms of caring for one another. It is obvious that caring for the other
offers more than simply the work of charity supposes. However, in the sermons of
Basil we come across also with the word mercy, which is not used just in the sense
of charity. As we will see further for Basil mercy is understood owing to one

another or willingness to share.

4.2 Sharing equally or works of mercy

In his sermons Basil resolutely exhorted the wealthy to provide some of their assets

as an investment for future rewards. With respect to this he maintains:

niunigwbbtp wnbb. gh nnnpdktp winpunug, wmbwbqug, gliptiug, wdwbiwg, winwpug,
yuwinhunwg. gh wyuybu wukp tw. Lwb gnynpdni phil winbty, fud pub quanipu wwy, wyp hiy
uto e yuwmniwud wnweh Wumniony shp», Guiunnu Bniquibiny, Quandnyefih <uyng, q. 6.,
ql. TuX: (P’awstos Buzand, History, Book V, ch. xliv).

323 The Epic Histories, Book V., ch. iv. «6L juikluylh wikitihf pn dhuybn) Juwnwpbught
junip pn witimquip, np hquipn Gu b upnn G wppup judbbug@h, G uhptiu nnuity
tiinting i mwqbwyting», @uunnu Pniquiby, Duwwndnyepis <ugng, q. 6., q1. + (P’awstos
Buzand, History, Book V., ch. iv).
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“You showed no mercy; it will not be shown to you. You opened not your

house; you will be expelled from the Kingdom. Y ou gave not your bread; you

will not receive eternal life”.3%
Basil thus puts the love for one’s neighbor at the center of the relationship with
God: everything given by God should be shared with others. Druzhinina, reflecting
on the trinitarian nature of Basil’s philanthropy, points out that in St. Basil’s
understanding, the ministry of mercy is born from the accomplishment of the
commandment of God to love one’s neighbor. According to her it is founded: “on
the imitation of his or the love of the Father, and of the Savior, and of the Spirit
toward all humanity.” Further, Druzhinina argues that St. Basil’s conception of
compassion is based on his theological presuppositions regarding the “relationship
of the Triune Creator to human beings.” Thus, she concludes that his service to the
poor and the destitute is his implementation of this teaching in the life of the

Church.32

In his sermon | Will Tear Down My Barns Basil develops this thesis by stating that
everything beneficial comes from God: “fertile soil, temperate weather, plenty of
seeds, cooperation of animals, and whatever else is required for successful
cultivation.” However, the source of this benefit is not always understood properly
by human beings, which results in an “unwillingness to share”. Basil relates this
lapse directly with the fact that man forgets that “he shared with others a common

nature, nor did he think it necessary to distribute from his abundance to those in

324 St, Basil the Great, Serm. 7.4 (Schroeder, 49).
325 Q. Druzhinina, The Ecclesiology of St. Basil the Great, pp. 147-148.
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need.”326 Thus, we are called to share our abundance because we share a common

nature with our fellows.

Shroeder calls attention to the use of the Greek adjective ko1vog, meaning “shared”
or “common” that is repeatedly used in Basil’s homilies on social themes. He
argues that Basil uses the term to emphasize a central argument: “the world was
created for the common benefit of all, and given by God to humanity for their
shared use.”®?’ Further, in his sermon In Time of Famine and Drought Basil
develops the notion that the practice of sharing paves the way for spiritual growth
and releases us from the primal sin:
“Give but a little, and you will gain much; undo the primal sin by sharing
your food. Just as Adam transmitted sin by eating wrongfully, so we wipe
away the treacherous food when we remedy the need and hunger of our
brothers and sisters.”3?
This theology of sharing is further developed in the sermon | Will Tear Down My
Barns. Here Basil dedicates a few passages to describing the results of famine, and
depicting the changes of the seasons.®?° Basil develops the notion that the change
of the “character of the seasons” is a result of not sharing. Thus, we read:
“What then is the cause of this disorder, this confusion? What brought about
this change in the nature of the seasons? ...Has the one who governs all
ceased to exist? Or has the master artisan forgotten his providential care? ... A

wise person would not say this. Rather, the reason why our needs are not

326 St. Basil the Great, Serm. 6.1 (Schroeder, 60).

327 gt, Basil the Great, On Social Justice, Introduction, p. 31.

328 St, Basil the Great, Serm. 8. 7, (Shroeder 86).

329 W. K. Lowther Clarke, St. Basil the Great: A Study in Monasticism, Cambridge, 1913, p. 21.
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provided for as usual is plain and obvious: we do not share what we receive
with others.”3%0
Basil further discusses the concept of sharing in relation to human responsibility
for natural disasters. It is worth noting that Basil does not touch upon the issue
either in the sermon To the Rich, or in the treatise | Will Tear Down my Barns.
Perhaps we might say that for a time, this question was not of great importance in
his social thinking. However, Basil could not avoid explaining to his audience why
the famine in Caesarea happened. Thus, in In Time of Famine and Drought Basil
maintains that natural disorders happen because of not sharing with others:
“the reason why our needs are not provided for as usual is plain and obvious:
we do not share what we receive with others...Though we have a God who
is generous and lacks nothing, we have become grudging and unsociable
towards the poor... For this reason, we are threatened with righteous
judgment...This is why the fields are arid: because love has dried up.”3%
Basil thus aims to develop a sense of community responsibility among the rich,
calling them to share with others. However, one could argue against the idea that
he deems the rich responsible for the catastrophe: later in the same treatise he states
“for both rich and poor are tested through suffering”3%? With respect to this
Rousseau observes that:
“Basil admitted that the majority were now suffering for the sins of the few.
Perhaps he wished to focus upon the profiteers the wrath of the

disadvantaged, proving that he had some power over the masses as well as

over the mighty.”333

330 5t, Basil the Great, Serm. 8. 2, (Shroeder 75-76).
331 |bid. (Shroeder 76).

332 gt, Basil the Great, Serm. 8. 5, (Shroeder 80).

333 P, Rousseau, Basil of Caesarea, p. 138.
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However, it should be noted that Basil’s interpretation of a natural disaster is
controversial. In addition, he uses both punishment and test in relation to famine,
two terms which allow for very different interpretations. All the same, it should be
noted that his concept of equal sharing challenges the existing economic divisions

in society between rich and poor.

Turning now to the Armenian context, The Epic Histories shows us that in the

Armenian philanthropic tradition the accent is put on the notion of mercy. The

following descriptions by the author of Epic Histories provide a consistent pattern:
“Likewise, he built, ordered, and consolidated; he taught many other mercies
to the realm and regulated many canonical rules of his fathers”.3%*

“Just like the prophets and the apostles he taught compassion [saying]: “Your
sins must be expiated through mercy and your iniquities through charity and
gifts to the poor.” He also reminded them of the disciples who designated for
ministry to the poor the great protomartyr and first deacon, Stephen, and his
companions...He likewise spoke of Aycemnik [“Gazelle”], of her great
mercies and the compassionate lamentations of the widows, and of her
restoration to life by the great Peter after she had passed away and died”.3%®

Even if, in the second passage, one argues that the word mercy simply implies
charity, in the first passage one cannot argue that the sentence “he taught many

other mercies” simply refers to the work of charity! Further the testament attributed

334 The Epic Histories, Book IV, ch. iv. «Ghitwg uniwku, Jupgtwg Juqibwug b
hwunwntiwg, pugnid b wyp nnnpdnihibu ntunigudibp wphuwphh. pugnid jupgu jubnbwg
huyptthu Jupglbpy», Quumnu Rniquibn, DQuandnigehil <ugng, q. k., q1. % (P’awstos Buzand,
History, Book 1V, ch. iv).

351bid. «6L hiph wdkibgnili pun Wwpgqupthgh i jud pun Unwiptingd fwbinptwb
gnnnpiwdni phriu niunigwbitp. b el qitnu dtp npnpiniptudp yupn £ punl) dbq, G
qubuwnptinphiiu atp genipbudp i wpup wnpuunug: Gr ungbybu mwpu tgnyg'
quowpbtiwqul  jn webbny, np wWuyuunl wnpuwnuwg, qikdh L qhwhuwuyh
gunuweuwpluiwgh Uwmbthwinu t  qpbgbpu  Gnpu...Unytu te qétdbhyc hip
nnpiwoniphiiplh it pbnuupe wptwgh nnpnudd, b dhinbh Wkdhth Mbwpnuh, G
ghpuwdwuptwgh qqwugtuh qutintun thrumbqud wyjupkh pupanigubtp h jhbnubniphio»,
duirunnu Rniquilin, Quandnippnh <ugng, q. ., q1. % (P’awstos Buzand, History, Book 1V, ch.
iv).
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to Manuel Mamikonean, General in Chief of the Armenian army, illustrates how
one should understand the word mercy:

“I have lived until now in the hope and fear [of the Lord]; do not transgress
the Commandments of God; strive all the more for righteousness and mercy.
For our great patriarch Ners€s always commanded this, he put it in practice
himself every hour of his life and taught it to others. For he comforted the
poor, the homeless, the captive the abandoned, the stranger, [and] the
wanderer. He said: ‘There is nothing greater and more honorable before the
Lord than mercy and almsgiving’”.3%¢

Thus, it appears that the word mercy suggests comforting the poor, the homeless,
the captive, the abandoned, the stranger, the wanderer, etc. In other words, the word
mercy is expressive for philanthropy in general in The Epic Histories. In relation
to this I would like to call attention to the meaning of the word *vogormutjun,
which is used for mercy in classical Armenian. The Hajkazyan Dictionary offers
the following two meanings for the Armenian word *vogormutjun- charity and
humaneness. 37 Thus, this allows us to maintain that the word mercy is used in
late antique Armenian literature in a twofold sense: it concerns our social

responsibilities, as well as to the work of charity in general.

Xorenats‘i’s version of Nersés’s story further supports this suggestion, even if the
evidence is actually from a later period. He uses the word mercy to describe the

philanthropic movement of Nersgs, or, to put it more simply, the word mercy in the

3% |bid. Book V., ch. xliv. «2h np dhwhqud jniuny jupnipbwb wyh ndhd, dhruwbhgqud
gtnuiniptubt i quuuntwih Lphumnup, & wqupnm qup qinuw: W) hd guydd jniuny
tnyhinht  Yhgtwy, puyg nnip dh' phiphghp b wuunihpwbwgh Quunnidny. wibh
qupnunni ik thnjpe wpwughp, titu winw by gnnnpuinphtk: Qh dtiq ihd huypuwytimb Gtiputu
quyu hudwy wuwnnihpkp. tie hopd judtibuy b dwd h Yhonuwbniptwbbh qunyh gnpdtp, G wyng
niunigwbbp wnbb. gh nnnpdkp winpunug, mbwbqug, gliptug, wdwbwg, winwpug,
wwimhinwyg. gh wyuybu wukp tw. Lwb gnnpuiniphih wndl, jud pul qunipu muw, wy) hy
utio e yqumniwuh wnweh Wumniony shp», @uwirumnu Bniquiby, Quandnyepil <ugng, q. 6.,
q]- o} (P’awstos Buzand, History, Book V., ch. xliv).

337 «Lnp Punghpp <wyugtwb ignih», hwnnp 11 (New dictionary of Classical Armenian, vol.

).
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text below is applied universally to philanthropy: “Summoning a council of
bishops in concert with the laity, by canonical regulation he [Nersés] established
mercy, extirpating the root of inhumanity, which was the natural custom in our
land.”3%8 From the quoted passage it is obvious that the author uses the word mercy
especially in the sense of humanness.3*° In addition, the word *vogormutjun is used
also in The Epic Histories with regard to the salvific work of Christ. Thus, in the
prayer attributed to Ners€s, mercy is described as one of the qualities of God:

“Everywhere and in all ways let only Thy almighty will be done, Who art
mighty and powerful and just in all things, and Who lovest to show mercy to
the oppressed and the anguished. Thou knowest that which profiteth us, O
Lord, and to prepare for us what pleaseth Thee. For if affliction profit us,
augment it. And if mercy be pleasing to Thee, grant it to us”.34

The following phrase “Who lovest to show mercy to the oppressed and the

9

anguished...” creates a certain association with the key fundamentals of
philanthropy. Thus, it appears that by showing “mercy to the oppressed and
anguished” we participate in the salvific work of God. Thus, in this light one can

interpret philanthropy as the fulfillment of the salvific work of Christ. Building a

culture of mercy aimed to strengthen social bonds and community identity among

3%8Moses Khorenats‘i, History of The Armenians, Book IlI, ch. 20, cff. Unjutu funphfuugh,
Nuandnigapih <wyng, q. ., q1. b (Moses Khorenats‘i, History, Book 11, ch. 20).

33% However, it should be noted that in her translation Garsoian has used different synonyms for the
Armenian word *vogormutjun [mercy]: she translates it variously, such as charity and compassion
(“Likewise, he built, ordered, and consolidated; he taught many other charities to the realm and
regulated many canonical rules of his fathers”, “Just like the prophets and the apostles he taught
compassion [saying]: “Your sins must be expiated through compassion and your iniquities through
charity and gifts to the poor” (see The Epic Histories, Book 1V, ch. iv, cff. uiuwmnu Rniquin,
Nunndnippnl <ugng, q. ., q1. ¢ (P’awstos Buzand, History, Book 1V, ch. iv). Her use of different
synonyms for the word *vogormutjun does not allow the reader to discern the theological subtleties
of the Armenian philanthropic thought. Thus, in the text of The Epic Histories | prefer to keep the
word mercy as a consistent translation of the Armenian word *vogormutjun.

340 The Epic Histories, Book V., ch. iv. «61 juikluylh wikitiht pn Thuybn Juwnwnbught
Juuip pn witimquup, np hquupn Gu b qupnn G wppgup judbiug@h, G uhptiu nnuity
tiintng i mwgbwyting: Quirgninb Wkp nni ghwmbu, wmkp, b yuwmpuunby kg npuytu b ptiq
hwtin) hgt. qh Gpt hgk dtiq wignin Gbnniphiip jwtwutw dhqg. G tel hwén £ wnweh pn
nnnpiniehel, 2inphtiw Whg», @uiumnu Pniquitiy, Duandnyphis <ugng, q. ., qq. ¢ (P’awstos
Buzand, History, Book V., ch. iv).
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the people. The Armenian perception of the word mercy may be paralleled with
Basil’s concept of equal sharing, which can be seen as another converging point

between the two schools of philanthropy.

4.3 Usury

Timothy Patitsas argues that “one of Basil’s nemeses among the non-poor were
what we would term “loan sharks”—ypeople who lend to the financially desperate
at highly usurious rates.”®*! Smither complements this observation by noting that
"Basil's first audience included money lenders—those who were exploiting the
poor during the economic crisis and lending to the financially desperate at highly
usurious rates.”3 The sermon Against Those Who Lend At Interest pictures the
disruptive effects of usury on society, which, as Basil states in the introduction to
his speech “is denounced in many places in Scripture”.3*® Basil strongly criticizes
those who use the misfortune of the needy to their own advantage; this attitude is
the “height of inhumanity.”3** Holman notes that “the famine offered greedy land-
owners an opportunistic chance to profit from such loans.”®* The observations of
Van Dam should be understood in this light: “The problem Basil faced was
therefore not the complete lack of grain, but rather its hoarding by local notables
and merchants intent upon profiteering during a time of diminished

resources...Basil’s goal was to convince these men to release their grain either for

341 T, Patitsas, “St. Basil's Philanthropic Program and Modern Microlending Strategy for Economic
Self-Actualization”, p. 269.

342 E_Smither, “Basil of Caesarea: An Early Christian Model of Urban Mission”, p. 4.
http://www.edsmither.com/uploads/5/6/4/6/564614/smither_ems 2011 basil.pdf (accessed
August 30, 2019)

343 St, Basil the Great, Serm. in Ps 14b, 1, (Shreuder 89).

34 |bid. (Shreuder 90)

345 35, Holman, God Knows There's Need, p. 59.

130


http://www.edsmither.com/uploads/5/6/4/6/564614/smither_ems_2011_basil.pdf

sale in the local markets or as outright gifts to the people.”346

Obviously, the poor were much more exposed and vulnerable to natural disaster,
or natural disaster created a high-risk environment for them. Taking a loan in turn
caused poverty or increased the depth of poverty. Thus, to protect the socially
defenseless situation of vulnerable groups Basil even offers, to use the modern
phrase, “social risk management’:

“Do you have utensils of bronze, clothing, a beast of burden, vessels for all
your needs? Sell them all; choose to give up everything rather than your
freedom... It is better to take care of your needs little by little with your own
devices, than to be raised up all at once by outside means, only to be
completely stripped of everything you have. If, then, you have anything at all
to sell, why do you not alleviate your need with these resources? And if, on
the other hand, you have nothing with which to make repayment, then you
are remedying evil with more evil. Do not allow the moneylender to lay siege
to you. Do not allow yourself to be tracked and hunted down like some kind
of prey.”3¥

Smither notes that Basil went further and called directly on “usurers—anyone who
lends at interest - to stop oppressing the poor and to offer interest-free loans
instead.””34 Basil goes further than this, suggesting that borrowing money is no
less immoral than charging interest: “Borrowing is the origin of falsehood, the
source of ingratitude, unkindness, perjury.”®*® And, again: “If the lender is your
friend, do not ruin the friendship. If the lender is an enemy, do not allow yourself

to fall into the hands of your foe”.3%0

Basil further develops his criticism to those who borrow money by calling attention

346 R, Van Dam, Kingdom of Snow: p. 45.

347 St. Basil the Great, Serm. in Ps 14b, 2, (Shreuder 92).
348 E, Smither, Missionary Monks, p. 34.

349 gt, Basil the Great, Serm. in Ps 14b, 2, (Shreuder 92).
350 |hid.
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to the fact that some people borrow not because of need, but just to keep up with
the latest trends in lifestyle. Thus, he maintains:

“Most borrowers are rather people who devote themselves to unconstrained
expenditures and useless luxuries, those who serve the passionate desires of
women. “I shall have fine clothing embroidered with gold,” she says, “and it
is only fitting that the children should have beautiful outfits as well. There
shall be bright and colorful dress for all the slaves, and plenty of food for the
table.”351

The quoted passage reveals that Basil deems unacceptable the competition for
living a rich, luxurious life. Further Basil’s commentary on luxurious lifestyles
reveals that the question of usury should not be seen merely in the context of
famine. In this sense the quoted passage provides us important insights on life

and society in Byzantine Cappadocia in late antiquity.

In addition, to protect vulnerable groups from financial abuses, Basil consistently
emphasized the value of human freedom and dignity: human beings should not
fear losing their material possessions, all we should care about is preserving our
freedom: “Now you are poor, but free. By borrowing, however, you will not
become rich, and you will surrender your freedom. The borrower is a slave to the
lender, a slave rendering involuntary service for the profit of another.”3%2

Indeed, the sermon as a whole allows us to maintain that here at least Basil speaks
more on the dangers of borrowing money, than on the practice of usury. This aspect
of Basil’s social action has perhaps not received sufficient scholarly attention. For

some authors the concept of philanthropy is strictly associated with the notion of

charity. This in turn explains why some scholars when speaking of Basil’s social

351 St, Basil the Great, Serm. in Ps 14b, 4, (Shreuder 96)
352 gt, Basil the Great, Serm. in Ps 14b, 2, (Shreuder 93).
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work limit their discussion to his charitable activities. However, a comparative
examination of Late Antique Greco-Armenian philanthropic thought allows us to
state that this is an insufficient approach. I would argue that in both Greek and
Armenian tradition the concept of charity is not clearly distinguished from social
justice. Holman and Smither are particularly helpful in noting that this is true with

respect to Basil.3%

Turning now to the Armenian context, The Epic Histories unfortunately offer us
no evidence regarding the question of usury. Does this mean that it was not
included in the social program of Nersés? The silence of The Epic Histories
perhaps allows one to suggest that the extent or effects of usury may have not yet
represented a challenge for society. The XV Cannon of the Council of Sahapivan
(444) slightly touches upon the question of money lending: “[Do] “not lend money
and demand it with interest”; “Return immediately the debt of the debtor.”3%*
However, this reference is not enough to have a clear understanding was it a major
issue in the 51 century Armenian society or not. The study of other Armenian late
Antique sources shows that a critique of usury actually was fervently promulgated

by Armenian church writers from the 7th century.3%® We simply do not know what

33 3, Holman, God Knows There's Need, p. 59, E. Smither, “Basil of Caesarea: An Early Christian
Model of Urban Mission”, pp. 59-75, E. Smither, “Basil of Caesarea: An Early Christian Model of
Urban Mission”, p. 2.

http://www.edsmither.com/uploads/5/6/4/6/564614/smither_ems 2011 basil.pdf (accessed
August 30, 2019).

%4 The Canons of the Council of Sahapivan, Constitutions and Cannons, ch. XV, cff. Gwliniip
Guwhuwwyhywlh, in 9. <wlynpyub, Gwinioughpp <uyng, hwunp I, Uwhdwbp b Gwbnbp, &9,
(Canons of Sahapivan in V. Hakobyan, The Book of Canons, vol. 1, Constitutions and Cannons, ch.
XV).

3% In the sermons erroneously attributed to Yovhannés Mandakuni Catholicos (478-490) we find
enough material on the issue of money-lending (see S8nJhwl Uwbnwlnibh, Swnp, Swn ., Jwn
k., dwn (3., Swn bU., (Yovhan Mandakuni, Homilies, Serm. 1V., Serm. VII., Serm. IX, Serm.
XXI). The critical scholarship has established that the sermons were actually created in the 7%
century (see Gupuuytin tyhulnuynu, «<njhwtt Uwmbnuynidh b <nghwt Uuwypugmitigh»,
«Gnnuijupy, Eedhwohb, 1913, ke 84-113 (K. Ter-Mkrtchyan, Yovhan Mandakuni and Yovhan
Majravanetsi, “Shogakat,” FEtchmiadzin, 1913, pp. 84-113), <. Luinbtpwb, <nyhwi
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was the case in earlier centuries.

Conclusion

Brian Daley maintains that Basil has adopted the Greek ideal of philanthropy into
Christian life, aiming to build a Christian social network.3% It is obvious that Basil
prefers to speak with his audience in a language which is already familiar to them,
that is why he knowingly “transforms pagan philanthropy into a Christian
virtue...”, as Hildebrand observes.>® However, a thorough study of Basil’s social
thinking further reveals that for him the exemplary lifestyle of the early Christian
community serves as an ideal of genuine benevolence. He compares and contrasts
non-Christians with the first Christian Church. If the Greeks accepted
responsibility to care for those bound to them by ties of kinship, then Christians
practiced benevolence towards all, developing the sense of belonging in
community.®® By this Basil shows the inclusive nature of Christian philanthropy.
Thus, the comparison discovers that the Armenian perception of philanthropy is
actually not very different from the one we find in the social vision of Basil about
sharing with the others. The only difference here is that Basil presents the biblical
ideals through the system of Greek philosophy, while the author of The Epic
Histories aims to reflect a philanthropy that is a tool of evangelism. The referenced
passage from The Epic Histories further supports the practice of the early Church

as the sources of inspiration for the Armenian tradition of philanthropy:

Uuwypugnifligh, Gpluwd, 1973, by 44-62 (H. Qenderyan, Yovhan Majragometsi, Yerevan, 1973, pp.
44-62).

%6 Brian E. Daley, SJ, “Building a New City: The Cappadocian Fathers and the Rhetoric of
Philanthropy”, 1998 NAPS Presidential Address, Journal of Early Christian Studies 7, no. 3, 1999,
pp. 431-461.

357 S, Hildebrand, The Trinitarian Theology of Basil of Caesarea, pp. 118-119.

3% P, Rousseau, Basil of Caesarea, pp. 137-138.
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“Just like the prophets and the apostles he [Ners€s] taught compassion
[saying]: “’Your sins must be expiated through compassion and your iniquities
through charity and gifts to the poor.” He also reminded them of the disciples
who designated for ministry to the poor the great protomartyr and first
deacon, Stephen, and his companions, who opened up the Heavens and was
thereby worthy to see the Son at the right [hand] of God His Father. He
likewise spoke of Aycemnik [“Gazelle”], of her great charity and the
compassionate lamentations of the widows, and of her restoration to life by

the great Peter after she had passed away and died”.3%°

Thus, from the referenced passage one can conclude that one of the challenges of
Armenian philanthropy was Christianization of the nation, to put faith in Jesus
Christ in action. This was main task for the Armenian Church as in the 4™ century
as well as in the 5™ one, when the author of The Epic Histories wrote his account.
This in turn explains why the author in speeches and exhortations attributed to
Nersés often quotes lengthy passages from the Bible. He uses every chance to
introduce the reader why we should care for the poor and vulnerable, in other
words, he teaches them the key principles of Christian stewardship. | agree with
the observations of Armenian Church history specialists that Christianity had
indeed become the religion of the nation, due to the philanthropic movement of
Nersés. 360 However, it should be noted that this transformation is fully realized at

a conceptual level only in the 5" century, when the Bible became available in

39 The Epic Histories, Book IV., ch. iv. «G1 hiiplh wikiliignit punn dwpquipthgh G Jud pun
Unwplingll tdwbniptiwb gnpnpiwdniphibiu ntunigwbitp. ti tpk qutinu dtip npnpuni ptiuip
wuwnu k punty atq, e qubunptiiniphiiu atp genipbudp b mpup winpunwg: G unjiytu
wmwnul tignyg” qunwpbwub jnip wnbtng, np wyuyumu b wnpuwnug, qutsdh i qgwpouy uyh
gunuweuwnlurwgh Umbtithwbinu tie gqpigbipu tnpu® gnpu pimptghty, np giphtn Gpug, b
qOpnhtt poinp wedk <wip wuwmnidn) wyu gnpony wpdwbh tntic mbuwbl): Untybu &
qotdthyt hip nnqnpidwdnmphiopt ti hwbnujupe wpiugh nnpnidl, h atnh WGShh
Mbwnpnup, e ghpwdwuptuwh qqugtugt qitinbug@t Yhruwbqud wyjupth npupaniguiitp h
Yhtnuiniphii», @uiunmnu Rniquiby, Duandnipfinl <ugng, te 317 (P’awstos Buzand, History,
p. 317).

360 4, Stp-Ulypunstwill, <uyng Gylnkguny Muaundnigajuti, p. 113 (K. Ter-Mkrtchyan, The Armenian
Church, p. 113), U. Opdwbtiwb, Ugquayunnnid, p. 187 (M. Ormanyan, National History, p. 187).
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Armenian language. Thus, in this sense the book of The Epic Histories is one of
these examples, which attempts to educate his listeners in biblical truths. It appears
that both schools of philanthropy aimed at evangelization of their congregations.
In both contexts it serves not only as a means to change the attitude toward the

poor and the needy, but to educate them with biblical truths.
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Chapter Five: Philanthropy and Patronage

Introduction

My comparison between the philanthropic institutions of Nersés and Basiliada
reveals that the services that were offered by numerous foundations of Ners€s, were
very similar to those undertaken by the one foundation of Basil. This chapter falls
into two halves. In the first part of the chapter | will discuss how the sponsorship
of philanthropy was organized in both contexts and argue that even though the
sponsorship of philanthropy was organized differently in each context, this was
mainly conditioned by the available resources of each movement. In the second
half of the chapter, | consider the manner in which the groups over which the
Church exercised patronage in both the Armenian and Caesarean contexts,

focusing in particular on the Church’s relationship to the oppressed and to captives.

Part I: Philanthropy

5.1 The Armenian context

When he refers to the philanthropic institutions of Nersgs, the historian Leo notes
that if he had been reliant simply on donations from individuals, it would have been
impossible to establish and maintain so many large institutions. In fact, we have
every reason to believe that the state was providing resources for these agencies.
Leo maintains that the Armenian King Arsak was supporting Nersés; otherwise,

there is no plausible explanation for such a great contribution on behalf of the
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state.®! However Leo does not provide us with firm evidence to prove his thesis.
In addition, the book of The Epic Histories is silent regarding the support by the
state when it would surely have enhanced Nerses’ reputation to mention such

support.362

However, what do the sources tell us about church-state cooperation in relation to
the philanthropic movement of Nersés? The reports of The Epic Histories
concerning the Council of AshtiShat (353) allows us to suggest that the
philanthropic project of Nersés was at the least fully in accord with the wider
Armenian community:

“He [Nersés] went and reached to the sides of the region of Taron and
gathered all bishops of Armenia. They assembled in the village of AshtiShat,
where the first time was built a church, because it was the mother church and
the church council place of ancestors. All came willingly to the council and
had a useful meeting to reform the worldly orders, to define common rules
for the faith ....He ordered the same thing to be done throughout the realm-in
every district and every region, on every side and in every corner within the
confines of Armenia: to indicate the most suitable places to be set aside for
the building of poorhouses and to collect the sick, the lepers, the paralytics
and all those who suffered: there leper-houses and nursing homes were
designated for them, and food and clothes for the poor".363

The comment that Nersés acted freely, that “all came willingly to the council...to
reform the worldly orders,” may support the suggestion that the council of

Ashtishat (353) acted in agreement with the state.

3611 tin, <uyng Nuundnigagnifs, hunnnn 1, by 452 (Leo, History, vol 1, p. 452).
362 The Epic Histories, pp. 111-116, 133-136, 211-213, cff. ®unuwnnu Rniquibiy, Duinidniehii
<uyng, o 314-318, 334-336, 399-401 (P’awstos Buzand, History, pp. 314-318, 334-336, 399-401).
363 The Epic Histories, Book 1V, ch. 4., cff. ®wiumnu Pniquibny, Duwndnipejnsi <uyng, q. ¥, q1.
.., (P’awstos Buzand, History, Book IV, ch. 4).
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Further the reports of Xorenats‘i’s version of Ners€s’ story on the council of
AshtiShat may allow us to make some more important suggestions regarding the
issue. It mentions clearly that Nersés had the agreement of the state to launch his
philanthropic movement, or accomplished it in accord with the King Arsak:
“Summoning a council of bishops in concert with the laity, by canonical
regulation he established mercy, extirpating the root of inhumanity, which
was the natural custom in our land.” 364
Perhaps this comment of Xorenatsi allows us to see that the council involved by
clergy and laity. However, how the philanthropic movement of Nersés was
sponsored still remains unclear.  The author of The Epic Histories, speaking on
the establishment of the poorhouses of Nersgs, states very clearly that the patriarch

actually allocated funds to support the missions of these agencies:

“So greatly did he love the poor, that although he had built poorhouses in all

of the districts and set up maintenance for them there”.36°

“And the same Nersés had built hospitals in every town and every region,
establishing maintenance [focik] and care for them”.3%

These passages at least allow us to maintain that the sponsorship of the charitable
institutions of Ners€s was provided by the Church. The suggestion that the Church
had the needed financial resources for the missions of the charitable agencies of
Nerses is further backed by Xorenats‘i’s version of Ners€s’ story. In speaking

about the establishment of charitable foundations, we read:

364 See Moses Khorenats‘i, History of The Armenians, p. 274, cff. Unjutu lunphiuugh,
Nunndniap i <uyng te 2031 (Moses Khorenats‘i, History, p. 2031).

365 The Epic Histories, p. 115, «61 uyuujtu wn jnjd winpunnuppniptwi, gh phykun b jhitiug
quuitiimy@h wnpunwitingu pbnp wikbuyh quiwny, b jupgbug tngu winkh pupdwbu»,
duirunnu Pniquitiny, Nuandnipphii <uyng, te 317 (P’awstos Buzand, History, p. 317).

366 |bid. p. 211, «61L judkibiuyg b wrwbu tp ohbiiwy Gnpht Ghpuhuh b hhrwbiinuibiingu, judbiuw
Ynnuiwbg tr nnéhlju b pupiwbu jupgtiuqu», Quumnu Pniqubny, Duendnyehii <ugng, te
399 (P’awstos Buzand, History, p. 399).
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“So he ordered in every province poorhouses to be built in remote and
uninhabited places to offer relief to the suffering on the model of the Greek
hospitals. And he set aside for them towns and fields, fertile in fruits of the
land, in milk from herds, and wool, that these through their taxes might cater
for their needs from a distance and the inmates would not leave their
22367

dwelling.

This passage clearly shows that the Church allocated some of its properties for the
maintenance of the poorhouses. In addition, Xorenats‘i also allows us to make a
further suggestion regarding the sponsorship of the charitable agencies of Nerses:
“that these through their taxes might cater for their needs from a distance and the
inmates would not leave their dwelling.”3% This sentence suggests that the needs
of the clients of the charitable foundations of Ners€s were provided for through the
taxes on the properties of the same agencies. We do not, however, have any earlier

evidence that this was so.

Another passage from The Epic Histories opens up more interesting possibilities,
when we read:

“And in the days of the high-priesthood of Nersgs, rest houses for strangers,
hospitals, and hostelries were built by order of the high-priest in all inhabited
places, and in every village, and in all the regions of Armenia in general. And
everyone in the land of Armenia mercifully supplied them with food
remembering the poor and oppressed, the afflicted and the strangers, the
mistreated, wanderers, pilgrims, visitors, and wayfarers. And St. Nersés had

set supervisions and care for them everywhere”.3%°

37 Moses Khorenats‘i, History of the Armenians, pp. 274-275, cff. Unjutu lunphfuugh,
Nunndnippi i <uyng, to 2031 (Moses Khorenats‘i, History, p. 2031).

38 1bid, p. 274, «gh wuwywntughl qiinuw hwplun, pugk h pwg, e Gnpw h gkt pun
phwlniphiiu  hiptwbg», Unjubu tunpbbwgh, Quendngepuli <ugng, te 2031 (Moses
Khorenats‘i, History, p. 2031).

39 The Epic Histories, p. 212. cff. ®wiunnu Pmiquiby, Duanidnisfufi <uyng, te 400-401
(P’awstos Buzand, History, pp. 400-401).
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Manandyan, in his valuable research Feudalism in Ancient Armenia, notes that
there was a fruit tax for the Church, which was applied to everyone.®”® The
reference of the author of The Epic Histories regarding the supplication of the food
for the poor, oppressed strangers, travelers and so on, allows us to think that he
speaks about the practice of the fruit tax.3’* It is possible that here the author does
not speak about voluntary gifts, but explains that the charitable foundations of
Nersés were sponsored through the fruit tax.3’> However, one may ask how far are
we certain that the fruit tax existed in Nersés’ time? Further in speaking about the
antichurch policy of the Armenian King Pap (369-374) against the philanthropic
institutions of Nersés the author of The Epic Histories states: “And as for the
regulations of ptut and tasanords [tithe and fruit], that had been laid down as a
custom from ancient times to give to the church, he gave the following order to the
realm concerning them: “Let no one give them”.3”® The Epic Histories develops

the idea that the practice of the fruit tax was an established reality in the Armenian

30 &, Uwbwbhrywb, Glnpughqin <ph <wgwumwinnd, Lo 140 (H. Manandyan, Feudalism in
Ancient Armenia, p. 140).

371 In his book Armenia in the Period of Justinian, in speaking about the types of taxes in Armenian
feudal society, N. Adonts does not say anything about the fruit tax, but very generally notes; “The
Armenian Church was feudal in structure; it reproduced the social and economic regulations
customary in naxarar society, and preserved them in part after the disappearance of the secular
feudal nobility. Consequently information taken from ecclesiastical life is also relevant for naxarar
society” (N. Adontz, Armenia in the Period of Justinian, p. 366).

372 However, the English translation of the text of The Epic Histories is altered from the original
version. We assert that Garsoian has not translated the Armenian word *ptghaberk * (=to bring food)
in agreement with the context of the text. She has replaced the word *ptghaberk’, with the word
generous: “And everyone in the land of Armenia was generous and compassionate in remembering
the poor and oppressed...” (See The Epic Histories, p. 212, cff. ®unumnu Pniquin,
Numdnigapufi <uyng, to 400-401 (P’awstos Buzand, History, pp. 400-401). This translation does
not express an important nuance which allows us to read the text in a different light. Malkhasyants®,
the translator of the modern Armenian version, takes into account the meaning of the word
*ptghaberk * and broached the discrepancy in his translation. Thus, he offers the following
translation: “And everyone in the land of Armenia mercifully supplied them with food remembering
the poor and oppressed...” See dunjumnu Pniquibn, <ugng wuwwndniyeinil, puapgd. b dwb. Unm.
Uwjpuwuywtg, ke 351 (Phaustos Buzand, History of the Armenians, trans. and commentaries by
Step. Malkhasyants*, p. 351). Actually, the translation of Malkhasyants* is closer to the true context
of the text, which Garsoian has not considered in her translation.

373 The Epic Histories, Book V, ch. xxxii. « L qupqu upnnm b quuuuwinpqugh’ np h
twhiitugh Jupgbuy unynpniphih Ep wayg jltnkght, Juub wyiinph] hwmbktp hpuniwb phn
wphuwph® gh Uh" np mwugk», @uiiunnu Cniquitiy, Dunndnyphis <ugng, q. 6., q1. LB (P’awstos
Buzand, History, Book V, ch. xxxii).
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Church tradition before Nersées, it seems that the latter to be adapting a tax given

for the clergy to the clergy’s philanthropological projects.

The practice of the fruit tax however was not something new in the Church of
Armenia Major. Further, Abraham Zaminyan in his Armenian Church History
presumes that it was established in the Church of Armenia Major since the time of
Gregory the Illuminator.3* The History of Agathangelos relates directly the
practice of the fruit tax in the Church of Armenia Major to the establishment of the
Armenian Church, to the period of Gregory the Illuminator. Thus, we read:
“Similarly the king [Tiridates 111] throughout his whole realm decreed that
four fields in every estate and seven fields in each town should be dedicated
to the use of the ministering priesthood, for them to offer the fruits to the
Lord”®’> But, even if the fruit tax existed since the time of Gregory the
[lluminator, it was only in the time of Nerses that it began to be used to

support charitable agencies.3"

3 0. Qwihtitiwb, <ugng Ghknkgn Nuwminyspréi, hunnp 1, Ly 53-54 (A. Zaminian, The
Armenian Church, vol. 1, pp. 53-54).

375 See Agathangelos, History of the Armenians, The Conversion to Salvation of the Land of
Armenia Through the Holy Martyr, ch. 13, cff. «Unjiwtu t pwquinph judtbwgh
hohuwtiniptiwd hrpnid wn hwuwpwl]” gpliwg snpu snpu hnnu tpnny judbiug b wgupuly mtinhu,
hulj junwtub toph toph hnnu tpnny™ h SwnwyniphLh vwywuwnpnptwh puhwbuwyn ptwih,
tnikp wpunny Stwnh twnnigutitpy, Uqupwbgtnnu, Duandnigefiti <uyng, “buapd Oplynphwub
Wohuwphhu <wywunwb Lan Qtint Unt Uppnj Gwhwunwlyh, q). 4 (Agathangelos, History of
the Armenians, The Conversion to Salvation of the Land of Armenia Through the Holy Martyr, ch.
13).

376 Abraham Zaminyan refers to The Epic Histories where in regard to the anti-church policy of
King Pap the author notes, “And as for the regulation of pfu# and tasanords, that had been laid down
as a custom from ancient times to give to the church, he gave the following order to the realm
concerning them. “Let no one give them”. However, while Abraham Zaminyan maintains that the
practice of the fruit tax has a tradition behind, probably beginning from the time of Gregory the
Illuminator, then the History of Agathangelos provides us with evidence that the practice of the
fruit tax in the Church of Armenia Major began with Gregory the Illuminator. It is clear that,
Zaminyan is not familiar with the evidence of Agathangelos, otherwise he would base his theory
on that note.
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5.2 Caesarean Church experience

The situation was very different in the case of Basil, in part because of his
complicated relationship with state officials. In addition, Basil experienced
difficulties with his clergy. Paul Fedwick rightly observes that: “To appreciate
properly Basil’s understanding of the presence and exercise of leadership and care
in the church, we should be aware of the historical circumstances which provided

the immediate background for his position.”3""

It has been rightly pointed out that "the emperors differed in their theological
persuasions and many fourth-century emperors had Arian leanings."®”® This, of
course, has its unavoidable consequences on the activity of Basil, considering his
Nicene convictions. Smither further observes that Basil experienced conflicts with
political leaders, such as Emperor Julian (361-363), the apostate who sought to
revive paganism, as well as with the Arian Emperor Valens, who divided
Cappadocia in half, restricting Basil’s authority in the region.®”® However, from
the letter of Basil to Elias we learn that the monk Bishop succeeded in coming to
an agreement with the state authorities. His reference that Valens had “allowed us
to govern the churches ourselves” further supports this suggestion.¥ In addition,
the fact that the building of Basiliada was not impeded by state officials should be

seen as an achievement.

877 P, Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, p. 37.
378 E. Smither “Did the Rise of Constantine Mean the End of Christian Mission” in Rethinking
Constantine History, Theology and Legacy, ed. By E. Smither, James Clark & CO, 2014, p. 137.
37% E. Smither, Missionary Monks, p. 30.
380 Saint Basil, Letter XCIV, p. 151.
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The successful accomplishment of Basil’s plan has allowed Smither and Patitsas
to claim that Basileas was built on land perhaps donated by the emperor.38!
However, neither of the scholars identify their source of reference. We do not have
any firm evidence to suggest that the Emperor supported the establishment of
Basileas.®® Basil himself never says that he received such support from the

emperor, a fact on which he would surely have commented.

Further I want to suggest a new interpretation of Basil's claim that the building of
Basiliada was not welcomed unanimously but had given rise to ‘criticisms' and
'slanders'.33 The following sentence further supports this suggestion: "But to
whom do we do any harm by building a place of entertainment for
strangers...?"%8 This allows us to suggest that Basil had run into difficulties with
the authorities.®® The fact that Basil speaks about it in the letter to Elias, governor
of the province, can serve as important support for this suggestion. In his letter
Basil does not specify who was behind the criticism."3 However, completing the
Basiliada would have required considerable resources, and it cannot be ruled out
that Basil had used the resources of his own diocese to carry out his vision of the

new city, giving rise to slander and criticism, for as Rousseau observes rightly "The

381 E. Smither, Missionary Monks, p. 37, cff. E. Smither, Mission in the Early Church, p. 137, T.
Patitsas, “St. Basil's Philanthropic Program and Modern microlending Strategy for Economic Self-
Actualization”, p. 270.

382 Andrew Crislip in his study From Monastery to Hospital clarifies the source of this information:
“In the early fifth century the historian Theodoret reports that the emperor Valens donated at least
a sizable portion of the hospital's land. “[t]he emperor was so delighted that he gave him some fine
lands which he had there for the poor under his care, for they being in grievous bodily affliction
were especially in need of care and cure” (see A. T. Crislip, From Monastery to Hospital, p. 104).
Further, Crislip does not consider the reliability of this information, however, the fact that it was
not mentioned in either the Letters of Basil or the Oration of Gregory already questions the
plausibility of Theodoret's report. In addition, it is obvious that Theodoret is inclined to show how
nicely Valens treated Basil.

383 Saint Basil, Letter XCIV, pp. 149-153.

384 1bid. 151.

385 Cff. P. Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, pp. 37-41.

386 E, Smither, Missionary Monks: p. 28.
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project must have taken, however, several years to develop fully."3" In addition,
the philanthropic activity of Basil was not limited by the walls of the Basiliada; he
attempted to make his social vision part of the mission of the Church very broadly.
Smither rightly observes that: "While clergy in Caesarea were quite involved in
administrating the work of the basileas, Basil also encouraged church leaders in
Cappadocia and Asia Minor to make ministry to the poor a priority in their
churches. Despite some church leaders resisting this admonition at times, evidence
suggests that other bishops under Basil’s leadership initiated a number of smaller
projects for the poor in Cappadocia."3 Thus, it may well be that the “slander’” and
“criticism’’ Basil faced could have arisen from within the Church, as people saw
Basil’s personal projects taking up too much of the finances available in the

diocese.

Druzhinina, in commenting on Basil’s organizational talents notes with
admiration: “He used his considerable rhetorical and organizational talents in the
church to improve the living conditions of the poorest and the discriminated
members of society. With the assistance of different people, including state
officials...”38 In my opinion this account does not reflect the reality that faced the
Bishop of Caesarea. Her comments give an impression that the wealthy class and
state officials gladly and open-heartedly welcomed Basil’s idea of feeding the poor
and clothing the needy. | believe it is quite different to define what Basil wanted
and what he actually accomplished. In relation to this I believe Van Dam’s

conclusions on Basil’s endeavors sound more realistic: “As a priest Basil obviously

387 P, Rousseau, Basil of Caesarea, p. 139.
388 E, Smither, Missionary Monks, p. 41.
389 0. Druzhinina, The Ecclesiology of St. Basil the Great, p. 164.
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was unable to employ force against local aristocrats, or even to threaten its use.
Nor did he choose to appeal for the assistance of Valens and his court, perhaps
because the emperor supported a heterodox version of Christian theology, or of the

provincial governor. Instead, he relied entirely on his rhetorical persuasiveness.”3%

Thus, the historical evidence does not provide us with much information regarding
the sponsorship of the Basiliada. It appears that for Basil mainly the Church and
the wealthy class served as a source of sponsorship for philanthropy. However, this
does not exclude the possible involvement of the state officials in the philanthropic

projects of Basil: it seems likely that Basil needed to obtain at least their sympathy.

Conclusion

This discussion allows us to establish that under Nerses’s guidance the church
accomplished its philanthropic mission through making use of existing incomes
and taxes set aside for the Church. The support of the state for this philanthropic
movement most probably was moral, rather than financial. The attitude of the state
to Saint Basil seems to have varied from support to hostility. However, the fact that
he succeeded may well imply that he had enough reputation with the authorities to
accomplish his philanthropic project. We can say little about the sponsorship of
Basil’s philanthropic movement, just that it was probably reliant upon gifts from

the Church and the wealthy members of society. The most obvious similarity that

390 R, Van Dam, Kingdom of Snow, p. 47.
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is discernable between the two movements is the fact that neither of them was

dependent on state financial sponsorship

Part I1: Philanthropy and patronage of the Church

Introduction

The historical evidence that the charitable institutions of Ners€s aimed at offering
relief for the poor, widows, orphans, and elders allows us to make only few general
comments regarding the patronage of the Church. The problem is that we know a
little about the aforementioned groups of people, and only very limited information
about their relationship with the state and with the feudal system. However, The
Epic Histories provides us with some evidence that not only the poor, widows,
orphans, and elderly were directly under the patronage of the church through the
philanthropic agencies, but also the oppressed and captives were considered
eligible to apply for the patronage of the church.3®! In this section | will examine
the evidence of The Epic Histories concerning the protection of the rights of
oppressed peasants and captives, and compare that information with what we know

of the situation in Caesarea.

5.3 The Armenian experience
The scholars that have examined the philanthropic movement of Ners€s say little

about the patronage of the church in their discussions.®®> Manandyan in his

31 The Epic Histories, pp. 114-115, cff. Guwiuwmnu Pmiquibny, Quandnyahil <wgng, te 317
(P’awstos Buzand, History, p. 317).

82 U, Opdwbbwh, dgquuyuanniif, ty 186-192, 260-263 (M. Ormanyan, National History, pp. 186-
192, 260-263), Ltn, <uyng Nuundnigggniéy, hwnn |, by 449-453, 482-483, (Leo, History, vol I, pp.
449-453, 482-483) <. Uwblwbmnywb, Gphhp, hwwnnp 11, ty 161-166, 214-227 (H. Manandian,
Works. vol. I, pp. 161-166, 214-227). The specialists of the social history of Armenia have also
not found it important to consider the patronage of the church in the late antiquity. See «<luy
dnnnypnh wyuumdinipyniby,dwu 1, 1951, te 79-86 (History of the Armenian People, part 1, 1951,
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important study Feudalism in Ancient Armenia slightly touches on the issue at
hand. He observes that the Church in late antiquity was specifically one of the
influential institutions of the country because of its wealth. 3 All the same,
Manandyan does not specifically consider the patronage of the Church, particularly

in relation to the philanthropic movement of Nersés.

In the book of The Epic Histories, we come across a passage which allows us to
maintain that the philanthropic movement of Nersés was concerned with the
treatment of all peasants who might be considered “oppressed.” Thus, we read:

“He commanded the entire realm beginning with the king, the magnates in
general, and all those who had authority over their followers, to love them
like members of their own families, and not to oppress them unjustly with
exorbitant taxes, reminding [them] that they too had a Lord in heaven. He
likewise ordered the servants to be obediently faithful to their masters so that
they might receive a reward from the Lord”.3%

Thus, in the agenda of the philanthropic movement of Ners€s, the question of heavy
taxes was included. By the word servant, the author of The Epic Histories
obviously means the class of *ramik [peasant], to whom the movement was
basically addressed, as | have reflected on previously. However, one can argue that
this question should not be seen necessarily in the context of the philanthropic

movement, Nersés may just be referring to this issue as would have any Church

pp. 79-86), «<uy dnnnypnh wwwndnipenib», hwwmnp 1, 1984, te 126-132 (The History of the
Armenian People, vol. 11, 1984, pp. 126-132).

398 L, Uwbwbnyywh, Sbnpughqip <ph <wguwuwuubinud, te 126-147 (H. Manandyan, Feudalism in
Ancient Armenia, pp. 126-147).

3% The Epic Histories, p.114. «61 wnikiiug @ wiyhuwphhlt wyunnnihpkp, G qlunghll pugqunph,
wnhuwuwpuy wikbuwyd dhounibéwgh, i wdkbbgnt™ npnp h Ytpuy pbytphtt nidhght
h2hutiniehil, gme niitim pin hiptiwbg dSwnwyu tie phn Yputinu G pon wywytponu, G uhpty
hpptie qpiimwbihy, e dh whwpdwbu e wrkih mupuowupdwiu hwpuip dtint) pub qsuathib.
Jn1 wnbtm, gh e tnguw minp qnj jtphta: Unjhybu b Swnuyghg wquumnihpkp® Yup jupnunb
htwquitimm ptiwd hiptiwbg wmtipubg, gh h Stwnbk jhithgh tingw Jupéap», @uwrumnu Pniquby,
Nuandnigapirli <uyng, te 316-317 (P’awstos Buzand, History, pp. 316-317).
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father or leader. However, | do not share this view in light of the fact that the issue
of economic rights, as the context of the quoted passage reveals, is directly related
to the root problem, the overcoming of which composes the heart of the
philanthropic movement of Ners&s: the question of poverty. Further the command
“not to oppress them unjustly with exorbitant taxes” supports my view. Although
we do not have any evidence in the text that because of the "exorbitant taxes" some
suffered under the yoke of poverty, it is obvious however, as to why this question

would appear on the agenda of the Armenian philanthropy.

In addition, it is apparent that the author of The Epic Histories also presents the
issue of “exorbitant taxes” in the context of the philanthropic movement of Nerses.
By doing this the author emphasizes that it is not detached from the logic of the
movement but comprises the heart of it. At the same time the author of The Epic
Histories adds that Nersés “ordered the servants to be obediently faithful to their
masters.’” This is actually what one finds in the teaching of the Apostle Paul on the
relationship of slaves and masters. (Ephes. 6:5-10). It is obvious why the author of
The Epic Histories refers to the teachings of Paul; he simply wants to show the
connection of the philanthropic thinking of Nersés with apostolic tradition. In
addition, he wants to show that Nersés adopted a balanced approach towards the
issue of poverty, if on the one hand he defends the rights of servants, then on the

other hand he stresses obedience to their lords.

However, one may rightly ask the question whether the patronage of the Church
for the economic rights of the oppressed was limited only within criticism or did it

produce concrete results as well? I think the answer to this question is found in the
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following passage of The Epic Histories, which is actually a continuation of the
previous one, for it reveals not only the consequences of the exorbitant taxes but
also demonstrates in what ways the church has supported the oppressed. Thus, we
read:

“He [Nersés] saved many captives [who were] oppressed or afflicted and
obtained their release from captivity — freeing some through his preaching of
the fear of Christ’s glory, and others with ransoms — and he sent each one [of
them] back to his home”.3%

It is obvious that in speaking of saving of “many captives [who were]
oppressed or afflicted, of obtaining “their release from captivity — freeing” the
author of The Epic Histories does not mean war captives, but probably those who
were in debt to their masters. Thus, it appears that the Church supported the
captives not simply “through his [Ners€s’] preaching of the fear of Christ’s glory”
as the author of The Epic Histories attempts to depict, but a legal one, as the paying
of compensation suggests. This in turn allows us to maintain that Nersés has used
the resources of the church to strengthen the influence of his philanthropic
movement, and to broaden the patronage of the church through the help of the
oppressed as well. Christoph Markschies in his book on the Structures of Earliest
Christianity in speaking about the patronage of the bishop endorses our suggestion
by pointing out that “The support of the poor...was connected with the rise of
powerful episcopal figures in the cities. They took the place of patrons for the
common good and accordingly felt themselves responsible...Community life was

also stamped by ready financial support and visits for those who had been arrested

35 1bid. 114-115. «b1 puqnid Glinkng i mwpwwting gtiptiwg thpyniphid e gipknupa
wnlitp, qnpu whhr pupngniptub hwnwgh Lphumnup qiku, G quyu qiingp thpljubunp
wquutn, b jhipupwbship mtinhu nupdnigwitp: Wnptiwg tie nppng tie spuiinpug hwiighum
L nupiw@ wniitp, L winpump quuphwbuwywq pon 1w nipupa (hokht. B mwtwnp hp G
utmuwbd quuiphwbuwywgq wnpuunwg b wnwpug tp G hhipng» Quiumnu Amquiby,
Nuandnigaprli <wyng, te 317 (P’awstos Buzand, History, p. 317).
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and were in prison.”3% In this light, the report of The Epic Histories regarding the
contribution of the Church in “their release from captivity — freeing” is typical
example of the support of the poor, of Church patronage. Thus, the evidence of The
Epic Histories is in line with what Christoph Markschies’ observation regarding
the rise of powerful episcopal figures in the cities of the empire. The only
difference that can be pointed out here is that in the Armenian context sees of the
bishops “were not the transitory commercial centers known as cities and built in
various places by succeeding monarchs, but rather the estates of the great noble
families.”®%" This simply allows us to suggest that every bishop in his diocese

should have tried to solve the problem with the feudal.

This discussion allows us to maintain that the reference of The Epic Histories to
the rights of the oppressed suggest that Nersés’ philanthropic movement was not
only engaged in providing care for the poor, but also called attention to the root
problems; in other words, it raised the issue of the structural sins. Thus, the
structures should be changed if we expect a real change in our life: if we strive for
the betterment of it. As the quoted passage observes, the intervention of the church
was not limited to criticism, but it produced practical results as well. Further the
support of oppressed and afflicted captives allows us to maintain that the patronage

of the Church actually extended more widely than was previously suspected.

3% C. Markschies, Between Two Worlds; Structure of Early Christianity, Translated by John
Bowden from the German, SCM Press, London, 1999, p. 171.
397 R. Thomson, Mission, Conversion, and Christianization: The Armenain Example, p. 34.
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5.4 The question of church patronage in Caesarean Church

In reference to the philanthropic activity of Basil, a thorough analysis of his social
action reveals that his humanitarian efforts to widen the care of the Church for the
poor embraced a concern to reconfigure the function and role of a bishop within
the Roman social order. Further Peter Brown's reflection on the new role of the
Church in society comes to support this suggestion:

“Nowhere was the Christian representation of the church’s novel role in
society more aggressively maintained than in the claim of Christian bishops
to act as ‘lovers of the poor.” The theme of "love of the poor" exercised a
gravitational pull quite disproportionate to the actual workings of Christian
charity in the fourth century. It drew into its orbit the two closely related
issues of who, in fact, were the most effective protectors and pacifiers of the
lower classes of the cities and of how wealth was best spent by the rich within
the city."3%

Additionally, in the Sermon to the Rich Basil's concern is not only to show the
detrimental impact of greed and to encourage the well off to share with those less
fortunate, but he also focuses attention on the person in the position of authority:

"Great rivers begin from tiny streams, but eventually acquire irresistible
magnitude by means of small additions, so that they violently sweep away
whatever lies in their path: thus it is with those who advance to positions of
great power. From those who previously held dominance, they receive the
ability to treat many others unjustly. They oppress those who remain
unscathed through those who are already victims of injustice; as wickedness
overflows, it gives them an opportunity to expand their power. Those who
have already been badly mistreated render them a kind of involuntary

assistance by inflicting harm and injustice upon others in turn."3%

3% p_Brown, Power and Persuasion in Late Antiquity Towards a Christian Empire, The University
of Wisconsin Press, 1992, p. 78.
399 gt, Basil the Great, On Social Justice, p. 51.
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Interestingly, in this passage Basil speaks of unjust treatment as well as the victims
of injustice. However, it is not clear from the way he expresses himself, exactly
who he has in mind when he talks of those "in positions of great power". In other
words, Basil does not specify to whom his words are addressed, for he makes a
general statement regarding the possession of power. One may argue that Basil
actually does not mean the political authorities and leaders, but it seems that his
addressee is the rich. The title of the Sermon to the Rich already implies that his
audience is not that of the state officials, but the wealthy class of Caesarea.
Rousseau in relation to this observes that Basil urges his listeners that the
possession of power demanded that one should regard one's fellows as one's equals.
Control over the lives of others should make one realize that one could not afford
to treat them any worse than oneself further concludes he.® | am inclined to think
that the phrase "in position of great power" may equally refer to both the rich and
state officials. Further the focus of Basil on the rich does allow one to think that he
avoided to call the attention of the state authorities to the root causes of social
inequality. | believe Smither answers this question. He points out that through his
letters and personal meetings, Basil advocated for tax "relief for the poor, tax-
exempt status for priests, and tax exemption for his Basileas ministry”.4%* This, of
course, implies that the monk Bishop had also challenged political leaders in
pursuit of his humanitarian efforts of poverty relief.*%2 It was rightly observed by
Sterk that in his capacity as a patron Basil sought “to act consistently with his
understanding of both monastic vocation and episcopal responsibility [and]

attempted to apply the principles of the gospel in confronting the social and

400 p_ Rousseau, Basil of Caesarea, pp. 138-139.
401 E, Smither, Missionary Monks: p. 36
402 Cff. S. Morris, The Early Eastern Orthodox Church, p. 49
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political realities of his day, even . .. [using] . . . the tactics of petition and
mediation.”*% This aspect of Basil's philanthropic efforts Brown had in mind in
his important study Power and Persuasion in Late Antiquity, by maintaining that
"Basil's patronage has also reached deep into the urban populace of Caesarea
itself."4%* Further Smither completes this suggestion by drawing attention to the
authority of a bishop in Roman society: “While patrons were a normal part of the
Roman social fabric, in the post Constantine era, bishops were accorded a level of

authority and often functioned as judges and mediators in the court system.”4%

This, of course, questions the claims of writers, such as John G. Panagiotou, who
maintains that “Basil was not an ancient version of a promulgator of “Liberation
Theology”. He believes that the lover of the poor “never saw his role of addressing
an injustice and relating it back to Christ and working for social change in
humanistic political terms.”*% | am not inclined to argue that the social program of
Basil reminds us of the key tenets of liberation theology with implications for the
restructuring of unjust societies. However, a thorough study of Basil's social action
allows us to maintain that he took the issue of social justice seriously in the struggle
for liberating the poor and oppressed from unjust economic, political, and social
conditions. Further on the basis of Basil's sermons on social issues, in her research
Holman distinguishes the range of economic fraud and corruption that caesarean

society faced in circumstances of famine:

403 A, Sterk, Renouncing the world Yet Leading the Church, pp. 68- 69.
404 P, Brown, Power and Persuasion in Late Antiquity, p. 102.
405 E, Smither, Missionary Monks, p. 36.
406 J. Panagiotou, “St. Basil the Great and Christian Philanthropy” https://pravoslavie.ru/76134.html
154



https://pravoslavie.ru/76134.html

"Even without debt a poor family might need to sell children or essential
goods to survive. A small farmer could lose his land if a greedy neighbor took
him to court on false charges and bribed the judge."4%’
Thus, the description of the situation reveals that the famine of Caesarea at the
same time brought with itself a human rights crisis, which had a detrimental
impact, especially on the poor. Basil clearly understood that the proper role of the
Church in such a situation should be to think of ways of promoting social justice.
In this light one can really discern in his philanthropy elements of liberation

theology.

Basil’s endeavors for restructuring of the tax policy constitutes a call for an
economic reform geared to meet the needs of all, especially those on the economic
margins. His enterprise for economic justice was influenced by the conviction that
fair taxation would create equal opportunities for the community. In addition, his
efforts to exempt Basiliada from taxes was not only aimed at creating extra
resources for charity but intended to challenge the attitude of authorities towards
philanthropy. In this light it should be understood the observation of Smither that
“Basil did not reject this opportunity to influence political leaders and even model
for the government how to solve important social and economic problems.”4% Thus
Basil’s leadership for social justice has paved the way for the bishops in a Christian

empire to reshape the hierarchy of clerical office into the role of Roman patron.4%

4073, Holman, God Knows There's Need, p. 59. Smither clarifies what means selling the children:
they were sold to slavery (E. Smither, Missionary Monks: p. 35). From the voice of Holman one
can get an impression that the parents sold their children in order to survive. In other words, they
were led by their self-centered interests. However, it should be noted that in Late Antiquity not
always selling the children could be interpreted from that point of view. Selling the children to
slavery sometimes was the only way to save their lives. In this light sometimes it could just grow
from absolute necessity and it demonstrates how desperate was the situation in times of disaster.
408 E, Smither, Missionary Monks, pp. 36-37.

409 Cff. Paul J. Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea.
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In this sense Basil has indeed become both a spiritual and a material patron for his

community.

An examination of Basil's sermons on social justice issues reveals the new
emerging image of patron-Bishop, or as Brown prefers to define it "lover of the
poor”. In relation to this Holman rightly observes that "in making responses to need
and the poor a significant element in the deliberate political application of Christian
rhetoric, such writers redesigned existing cultural philanthropic ideals in new
ways."#9 Only in this light can it be explained why Basil "opposed his own new
city for the poor (his Basileias) to the boastful city of Caesarea."*!* Thus, it appears
that through simultaneously ministering to the poor, needy, and suffering, Basil
used his position as a bishop to be an advocate of new social ideals. Or to put it in
the language of contemporary ethicist S. Hauerwas the “social ethics of the

Church”.412

Conclusion

Thus, the comparison reveals that the role of the patronage of the church was
manifested not very differently in both the Armenian and Caesarean contexts. In
both churches a further shared perspective is evident in relation to “exorbitant
taxes” as the author of The Epic Histories describes it or ‘tax relief of the poor’ as

advocated by Basil. Moreover, it becomes apparent that the main task of both

4103, Holman, God Knows There's Need, p. 55.

411 p, Van Nuffelen, “Social Ethics and Moral Discourse in Late Antiquity” in Reading Patristic
Texts on Social Ethics: Issues and Challenges for Twenty-First-Century Christian Social Thought,
ed. By J. Leemans, B. J. Matz, I. Verstraeten, The Catholic University of American Press,
Washington D. C. 2011, p. 58.

412 See S. Hauerwas, A community of Character: Towards a Constructive Christian Social Ethics,
University of Notre Dame Press, 1981.
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traditions was to change not only the consciousness of society in relationship to the
needy, but also to challenge the existing political, economic, and social systems.
Further, this should not be considered merely in the light of the growing authority
of the Church, but rather in the context of the social mission of the Church in the
life of society. On the other hand, it’s reasonable to assume that given contextual
differences as well as the distinctive individual nature of the vision of both Nersé&s
and Basil, the actual expression of what was a shared ideal might naturally take

somewhat different forms.
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Chapter Six: Eustathius of Sebaste and the Armenian Church

Introduction

In previous chapters | argued that there are similarities between the Basiliada and
the philanthropic institutions of Nersés. Could the fact that Basil himself was
influenced by Eustathius of Sebaste enable one to suggest that the philanthropic
movement of Ners€s also could have some connections with Eustathius? What
Eustathius’s program was about? Referring to the cannons of the council of Gangra
the scholars have established that Eustathius taught women to abandon their
husbands, wear men’s clothes and cut their hair short. His program included as
well the rejection of property ownership, in particular by the church, the refusal to
pay a “church tax,” denial of certain liturgical practices; contempt for married
clergy; invalidation of traditional marriage; and finally, equality of slaves and
women with men; to practice anachoresis’ provides the basis and justification for
these teachings.*® The relationship of Eustathius of Sebaste with the Armenian
Church tradition has been a matter of discussion in the scholarship since the end of
the 19" century. Friedrich Loofs promoted the thesis that the philanthropic
movement of Nersés was inspired by Eustathius.*** This thesis was further
developed by other scholars, such as Markwart,*> Khachikyan,*6 and Najaryan*'/

with different perspectives. This chapter considers a few important questions

413 8, Elm, Virgins of God, pp. 108-111.
414 F. Loofs, Eustathius Von Sebaste und die Chronologie der Basilius-Briefe, Halle, 1898, p. 54.
415 Markwart, Die Entstehung der Armenishen Bistumer, Rom, 1932, pp. 93, 96-97.
416 1. fuwshlyywity, @npp <uyph Unghwpuilpuh Gupdnudblph Quandnyemiiihg (1IV nuap), Gpluwd,
1951 (L. Khach‘ikyan, From the History of the Social Movements of Armenia Minor (IV c.),
Yerevan, 1951.
A7 L bwowpwl,  Eyumugelnu  Ukpununwghti, Lwpuln  Ulop L <wjwwnwdfinidd
Jwbwlpwlmpnuli  Guqiwynpmidp, «Eodhwdhb», 1983, no. 6-2, te 77-86 (H. Najaryan,
“Eustathius of Sebaste, Basil the Graet and the Formation of Monasticism in Armenia” Review
«Etchmiadzin», 1983, no. 5-6, pp. 77-86).
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concerning the possible relationship between Eustathius and Armenia. The first
part examines whether the evidence available allows us to make some suggestions
that Eustathius’s program or his asceticism could have some relationship with
Armenian Major or the Armenian Church. The second part considers the theory of
Khachikyan concerning the possible connection of Eustathius’s program with the
establishment of the city of ArSakawan by the Armenian King Arsak II (350-368).
The third part discusses whether the 51 century Armenian sources provide us with
clear evidence that Eustathius’s asceticism has found a foothold in Armenia or
presented a challenge for the Armenian Church. In the final part of this chapter |
will show how far men and women were separated in ascetic communities in
Armenia by arguing that Armenian context is more like Basil and less like

Eustathius.

Part 1. Eustathianism and the Armenian Church: Critical reading of

Greco-Roman sources

One of the main issues concerning the relationship of Eustathius of Sebaste with
the Armenian Church tradition refers to the interpretation of the available evidence
found in Greco-Roman sources. | will argue that the evidence regarding the
monastic activity of Eustathius in Armenia and related events has been
misinterpreted by some scholars, which led them to identify the toponym Armenia

with the Armenian Church.
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6.1 The relationship of Eustathius of Sebaste with Armenia

The Armenian Late Antique historical sources do not provide us with any
information regarding the relationship of Eustathius with Armenia or the Armenian
Church. We find ample evidence in the Greco-Roman sources regarding the
relationship of Eustathius with Armenia: namely in the Church History of
Sozomenos,*'8 the Ecclesiastical History of Socrates*'® and the conciliar Letter of
the Council of Gangra issued to the churches in Armenia.*?° Sozomen tells us that
Eustathius had established monastic life in Armenia. With respect to this he
reports:

“It 1s said that Eustathius, who governed the church of Sebaste in Armenia,
founded a society of monks in Armenia, Paphlagonia, and Pontus, and
became the author of a zealous discipline, both as to what meats were to be
partaken of or to be avoided, what garments were to be worn, and what
customs and exact course of conduct were to be adopted.”4?*
The Socrates also presents us with some information on the relationship of
Eustathius with Armenia:
“But Eustathius bishop of Sebastia in Armenia was not even permitted to
make his defense... Eustathius indeed was subsequently condemned by a
Synod convened on his account at Gangra in Paphlagonia; he having, after
his deposition by the council at Ceesarea, done many things repugnant to the
ecclesiastical canons...”*%?

Further we learn about this relationship from the conciliar Letter of the council of

Gangra: the Greek and Latin versions of the Letter have the following heading:

418 The Ecclesiastical History of Sozomen. Book IlI, Chapter 14, see in Nicene and Post-Nicene
fathers, second series, Socrates, Sozomenus: Church Histories, vol. 2, ed. by P. Schaff, D.D.LL.D.
and H. Wace, D.D., Massachusetts, 1995.

419 The Ecclesiastical History of Socrates Scholasticus. Book Il, chapter XLIII, see in Nicene and
Post-Nicene fathers, second series, Socrates, Sozomenus: Church Histories, vol. 2, ed. by P. Schaff,
D.D.LL.D. and H. Wace, D.D., Massachusetts, 1995.

420 The Council of Gangra. Synodical Letter of the Council of Gangra. see in Nicene and Post-
Nicene fathers. Second series. The Seven Ecumenical Councils. vol. 14, ed. by P. Schaff, D.D.LL.D.
and H. Wace, D.D., Massachusetts, 1995, pp. 91-101.

421 The Ecclesiastical History of Sozomen, Book 111, Chapter 14.

422 The Ecclesiastical History of Socrates Scholasticus, Book I1, chapter XLIII.
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“Eusebius, ZAlian, Eugenius, Olympius, Bithynicus, Gregory, Philetus, Pappus,
Eulalius, Hypatius, Proaeresius, Basil and Bassus, assembled in the holy Synod at
Gangra, to our most honored lords and fellow-ministers in Armenia wish health in
the Lord” 4%

Sebaste was the administrative center of Armenia Minor.#?* But what was the
relationship between the Church of Armenia Major and the Church of Armenia
Minor; was the latter within the jurisdiction of the Armenian Church? To answer
to this question, one needs to take a look at the political history of Armenia Minor

in late antiquity.

By the fourth century two different territories were referred to as
Armenia.*?>“Armenia Minor was between Pontus and Cappadocia, while across
the great river, Armenia Major extended along part of the wide Parthian

frontier,”*?® although this may state the boundaries between the two regions too

423 The Council of Gangra, p. 91.

424 (3 Julnpjul, Uw. Ulhp-Puhpub, <. Pwpubinub, «<uwjuunwbh e hwpuljhg
powlhlitph wmbnutniddtph puwpwpuby», Gphiwb, 1986-2001 (T¢. Hakobyan, St. Melik‘-
Bakhshyan, H. Barseghyan, Dictionary of Toponyms of Armenia and the Adjacent Regions,
Yerevan, 1986-2001).

425 See (& <wynpywl, <uyuwnuif wunndwlpuh wphnuphwgpnyenih, Gplowb, 1968, Lp 91-101
(T. Hakobyan, Historical Geography of Armenia, Yerevan, 1968, pp. 91-101). It should be recalled
that in the Armenian historical sources the information regarding Minor Armenia is very scarce and
blurring. Related to this issue Adontz has rightly pointed out that the role of Minor Armenia at some
degree is undermined in Armenian studies (see N. Adontz, Armenia in the Period of Justinian, p.
56, cff. (& <wlynpywl, <uguwnwih wuandwluh wphauphwgpnieinif, te 105-111 (T. Hakobyan,
Historical Geography of Armenia, pp. 105-111). The historiography today has difficulties deciding
the exact borders of Minor Armenia. It was suggested that as a result of political vicissitudes, it was
changed over the centuries. Since the first century it had comprised part of the province of
Cappadocia. Through the reforms of Diocletian at the end of the 3" century, it was separated from
the province of Cappadocia, and entered into the structure of the Roman Empire as an independent
province. In the second half of the 4™ century it was divided into two parts, First Armenia and
Second Armenia. Until the reforms of Justinian 11, the territorial division was not changed. In 536
when the Armenian lands of the empire were divided into four administrative units First Armenia,
Second Armenia, Third Armenia and Fourth Armenia, the territory of Minor Armenia was included
into the first three. In the 7" century Minor Armenia was invaded by Arabs (see ibid. 105-111, cff.
A. Jupnipynitywb, Onpp <uyp, in <uglpulul Uniflmuluh <wdpugpuwpui, vol. X1, Gplowd,
1986, Ly 373-374 (B. Harutjunyan, “Armenian Minor” in Armenian Soviet Encyclopedia, vol. XIlI,
Yerevan, 1986, pp. 373-374), N. Adontz, Armenia in the Period of Justinian, pp. 55-74.

426 M. Bunson. Encyclopedia of the Roman Empire, New York. 1994, p. 30.

161


http://rbedrosian.com/Downloads/adontz_hg.pdf

simply. Roman influence was first established in Armenia Minor in 66 B.C.%?" In
AD 118 under Roman Emperor Trajan, Armenia Minor was generally

incorporated into the province of Cappadocia.*?®

In 296 under the reforms of the Emperor Diocletian, Armenia Minor had become
a separate province with its own metropolitan See.*%® This event directly influenced
the modification of the demographic picture of Armenia Minor: other non-
Armenian territories were incorporated into Armenia Minor.%% In relation to this
H. Tashyan observes: “And so small Armenian dioceses were composed, which
however continued to remain very much Greek, as much were Cappadocian and
Pontian dioceses.”*3! With respect to the jurisdictional status of the Church of
Armenia Minor, N. Adontz further notes that “Lesser Armenia, organically bound
to the Empire, was also subject to the general pattern in ecclesiastical matters. First,
as a part of Cappadocia, it had belonged to the eparchy of the metropolitan of
Caesarea; then, having been made into a separate province, it had a metropolitan

of its own at Melitene.”’432

427 See R. <wipnipyniiywl, @npp <uyp, te 373 (B. Harutjunyan, “Armenian Minor” p. 30).

428 (3. Qwlhnppwb, <wguwnwip wunmbulpuh whouphwgpngegmi, te 105-111 (T. Hakobyan,
Historical Geography of Armenia, pp. 105-111).

429 N. Adontz, Armenia in the Period of Justinian, pp. 281, 55-74, cff. «<uywwwnwih b1 huwpulhg
onowlhibibph wlnwbnibbbph punwpui» (Dictionary of Toponyms of Armenia and the Adjacent
Regions).

4301 tin, <uygng Muuniniyagnilz, hunnnp |, Lo 167 (Leo, History, vol |, p. 167).

BLL. Supywil, <hl <wgunnnubh wplofnkwh wwhidwbp. Onpp-<ugp fn Gnypmplbl (Ulpunoanpu),
Jhtihbuw, 1948, ke 465 (H. Tashyan, The Western Border of Ancient Armenia: Armenia Minor and
Koghopene (Sebastia), Vienna, 1948).

432 N. Adontz, Armenia in the Period of Justinian, p. 281. In Greco-Roman world ecclesiastical
provinces arose out of the division of the Roman Empire into provinces: Church assumed for its
organizational structure the administrative structure of the Empire (see E. Benz, The Eastern
Orthodox church: Its thought and Life, London, 2009, p.78, cff N. Adontz, Armenia in the Period
of Justinian, pp. 276-280).
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Thus, this brief outline allows us to maintain that the Church of Armenia Minor
jurisdictionally has no relationship with the Church in Armenia Major, the area of
Armenia not under direct Roman control.#3® This observation becomes very
relevant in relation to the Letter of the Council of Gangra, where Eustathius was
condemned by the Church for his extravagant asceticism.*** The note’s salutation:
“honored lords and fellow-ministers in Armenia”**® has allowed scholars

sometimes to conflate the word Armenia with the Armenian Church.43 Susanna

433 Alongside this the study of the structure of the Church of Armenia Major reveals that the Church
of Armenia Minor jurisdictionally has no affiliation with the Armenian Church: apart from that it
is not mentioned among the dioceses of the Church of Armenia Major (see 2. <wpnipjnLbjwi,
<wyng Ghknbgn (lwlpwh Rwdwimidp Qphgnp Lmuuninpsh <nififunylonnpapul Gpowbhnid,
Muniw-pubwuhpuubd hwintiu, Gplowb, 2000, Ne 2. Ep 108-127(B. Harut‘yunyan, “The
Ecclesiastical Dioceses of the Armenian Church During the Patriarchate of Gregory Illuminator”,
Historical-Philological Journal, no. 2., 2000, pp. 108-127), 4. Uwwplnuwi, <wjuwanuifh
[ldbpp. Nuandnyaynd L Upppuluinygegnid, Eodhwdhb, no. £-Q, 1998, by 185-190 (K.
Matt‘ewosyan, “Dioceses of Armenia: History and modernity”, Review «Etchmiadzin», no. 2-3,
1998, pp. 185-190). After the first division of Armenia Major between Rome and Persia (387), the
dioceses of the Roman Armenia jurisdictionally have become a part of the Imperial Church (see P.
L{wpnipmilywl, <ugng Ghlmbgm (Gllwlwh Pudwimdp, te 111 (B. Harut‘yunyan, “The
Ecclesiastical Dioceses of the Armenian Church” p. 111). Further B. Harutjunyan invites attention
to the fact that in the Late Antique and medieval lists of the dioceses of the Armenian Church we
find allusion of two Assyrian Dioceses, First Assyrian Diocese and Second Assyrian Diocese. He
correctly highlights that these dioceses represented Assyrian communities of Armenia. Despite the
fact, these dioceses were within the jurisdiction of the Armenian Church because those areas
administratively were part of Armenia during the period of the office of *Marzpan (prefecture).
Thus, this simply implies that the political borders had affected the jurisdictional frontiers of the
Church. By the same token should be understood the jurisdictional status of the Church of Armenia
Minor. See ibid. 111-112.

434 In the scholarship there is no agreement with regard to the date of the Council of Gangra. Some
specialists prefer to date it between 340-376 (see I1. Muxaunos, ["'aurpckuii Cobop, [lpasocrasnas
Onyuxnoneous, Tom X, c. 403, A. M. Silvas, The Date of Gangra and a Point of Comparison
Between Basil's Small and Great Asketikon, in STUDIA PATRISTICA, VOL. XLI, Papers presented
at the Fourteenth International Conference on Patristic Studies held in Oxford, Orientalia, Clement,
Origen, Athanasius, The Cappadocians, Chrysostom, ed. By F. Young, M. Edwards and P. Parvis
2003, Louvain, 2006, pp. 409-410, Barnes, Timothy D. “The Date of the Council of Gangra”, in
The Journal of Theological Studies, no. 40, 1989, pp. 121-124, Ferguson Everett. “Gangra” in
Encyclopedia of Early Christianity, ed. Everett Ferguson, New York, Garland Publishing, 1998, p.
452.

435 The Council of Gangra. vol. 14, 91.

436 J, Hefele, A History of the Councils of the Church: From the Original Documents, vol. Il, A. D.
326 to A. D. 429, Edinburgh, T&T Clarks, 1876, p. 337, L. fuwshywl, @npp <uyph Unghuwgudyuds
Guipdnidiibph NMunndmpimihg, te 39-40 (L. Khach‘ikyan, From the History of the Social
Movements, pp. 39-40), d.. <wiynpjul, Guwéininugphpp <uyng, hunnn 1, te 580-581 (V. Hakobyan,
The Book of Canons, vol. I, pp. 580-581), <. Gwewpywl, Gyumnmugelnu Ukpuwuwughti, te 78 (H.
Najaryan, “Eustathius of Sebaste”, p. 78), II. Muxaunos, I'anrpckuii Cobop, c. 403, Creeds,
Councils and Controversies, Documents illustrating the history of the Church AD 337-461, ed. By
J. Stevenson, SPCK, London, 2011, pp. 2-4; A. P. “Gangra, Local Council of”, in The Oxford
Dictionary of Byzantium, vol. I, Oxford, 1991, p. 821, A. M. Silvas, “The Date of Gangra and a
Point of Comparison Between Basil’s Small and Great Asketikon”, p. 409, A. Sterk, Renouncing
the world Yet Leading the Church, pp. 25-32.
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Elm, for instance in her very valuable and important work Virgins of God in
speaking about the Eustathius’s monastic philosophy writes:
“We do not possess an account of this philosophy or ‘discipline’, or of its
consequences, in Eustathius’ own words. Any reconstruction of his
convictions has to be unraveled from other sources, mainly a few allusions in
Basil of Caesarea’s later writings, and the twenty cannons issued by the
fathers at Gangra, who hardly strove to represent an historically accurate,
unbiased picture. Their letter to the Armenian bishops summarizes the
improprieties committed by Eustathius and his supporters...”*¥’
This commentary may create an impression that the letter of Gangra was addressed
to the Armenian Church. EIm several times mentions about Armenia, (particularly
in pages 106, 108, 130, 133) in speaking about Eustathius as a founder of
monasticism, however she does not specify that it refers to Armenia Minor. While
in the Letter of Gangra the word Armenia is used in administrative terms, which
does not necessarily imply ethnic belonging. This judgment is supported by the
comments of N. Adontz regarding the empire’s provincial division:

“Roman provincial divisions were never based on ethnic grounds, so that in
speaking of Lesser Armenia we must take this term as an administrative rather
than an ethnic unit. Furthermore, her administrative frontiers were often
altered through contraction or expansion with regard to the adjoining
provinces”43®

Thus, the phrase: “honored lords and fellow-ministers in Armenia...” does not
necessarily imply ethnic belonging, or to put it more simply that the bishops were

Armenians.** Further a closer reading of the Armenian translation of the Letter of

4373, Elm, Virgins of God, Making of Asceticism in Late Antiquity, Clarendon Press, Oxford, 1996,
pp. 107-108.

438 N. Adontz, Armenia in the Period of Justinian, pp. 56-57.

439 1t is expected that among the bishops of the Church of Armenia Minor were some or many by
Armenian origin. However, it does not necessarily mean that the phrase of the heading of the Letter
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Gangra allows us to make some suggestions with regard to this question. V.
Hakobyan, who published the critical text of the Armenian translation of the Letter
and the Canons in regard to the Armenian translation identifies two versions: the
version of the Armenian Church Canon law, and another version that is found in a
group of manuscripts in the Matenadaran.*4° Hakobyan misses an important detail
that is specific to both Armenian versions. The Greek and Latin versions of the
Letter have the following heading: “Eusebius, Zlian, Eugenius, Olympius,
Bithynicus, Gregory, Philetus, Pappus, Eulalius, Hypatius, Proaeresius, Basil and
Bassus, assembled in the holy Synod at Gangra, to our most honored lords and
fellow-ministers in Armenia wish health in the Lord”.**! However, the toponym
Armenia is missing from both Armenian translations.**> One kept only the names
of the participants, the other completely omitted the full heading. Why did the
Armenian translators omit the toponym Armenia? Two reasons present themselves
as possibilities; first they knew that it was addressed to the Church of Armenia
Minor which was not within the jurisdiction of the Armenian Church, and second,

they most probably thought that any mention of Armenia would cause the readers

of Gangra “honored lords and fellow-ministers in Armenia” should necessarily be associated with
the Armenian ethnicity or the Armenian Church (see W. Wwoywatwl, Quaminyepili huy
quinpowlwbinyeloul, hunnnn |, Guhhpt, 1941, te 131 (A. Alboyadjian, History of the Armenian
Emigration, vol. I, Cairo, 1941, p. 131). The letters of St. Basil provide us with enough evidence
that some of the bishops of the Church of Armenia Minor were of Armenian ethnicity (see Saint
Basil. The Letters, Letter N XCIX, p. 452- 453) “I made peace between the Armenian bishops, and
made them a suitable address, urging them to put away their customary indifference, and resume
their ancient zeal in the Lord’s cause”, “l was also careful to inquire into the calumnies promulgated
against our brother Cyril, the Armenian bishop, and by God’s grace I have found them to be started
by the lying slanders of his enemies”. “Select Library of The Nicene and Post-Nicene Fathers of
The Christian Church”, Second Series, vol. 8, St. Basil: Letters and Selected Works, Translated
with Notes by the Rev. Blomfield Jackson, M. A., New York Christian Literature Company 1890-
1900, Letter XCIX p. 452.

440 |pid: NN 648, 649, 650, 651, 2964, 3369, 3562.

441 The Council of Gangra, p. 91.

442 See .. <wlnpjwl, Gudinfuughpp <wyng, hwnnn 1, ke 190-201, 580 (V. Hakobyan, The Book
of Canons, vol. I, pp. 190-201, 580).
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to associate Eustathius or Eustathianism with the Church of Armenia Major, and

thus omitted it from the text.443

However, taking into account the geographical closeness of Armenia Minor
particularly with the western part of Armenia Major, where the Roman influence
was stronger, it is quite reasonable to think that the name of Eustathius or his
ascetic teaching might be familiar in that part of the kingdom. | have already
observed that scholars have identified two main Christian centers where from the
new religion could have spread to Armenia: Cappadocia-Sebaste-Melitene or
Edessa and Nisibis. Agathangelos, in his History, attempts to establish closer links
between the Church of Armenia Major and the Church of Sebaste. According to
his reports, after receiving ordination from the Archbishop of Caesarea on his way
back to Armenia, Saint Gregory the illuminator stopped in Sebaste:

“They arrived in the city of Sebaste, and there they lodged not a few days. He
[Gregory the Illuminator] found there a good number of brethren whom he
persuaded to accompany him so that he might elevate them to the priesthood
in his own country; and a very large number he took with him. And he was

greatly honored by the bishops of the land and the nobles of the people.”44

443 As regards to the date of the Armenian translation of The Letter of Gangra then it is difficult to
establish when exactly it was translated. In the Late Antique Armenian sources, we find evidence
only with regard to the translation of the canons of the First and Third Ecumenical councils (see
Moses Khorenats‘i, History of The Armenians, Book Il, ch. 90, Book Ill, ch. 61, cff. Unjutu
funptiugh, Mundniphih <wyng, q. R., q. L, g. @, q1. WU (Moses Khorenats‘i, History, Book
11, ch. 90, Book I, ch. 61). Thus, there is nothing to indicate that the Letter and the Canons of
Gangra were familiar to the Church of Armenia Major in the second half of the 4" century.
However, the Armenian editions of the Letter allow us to make some suggestions with regard to
the date of the translation. Thus, because of the fact that from the Armenian translation is missing
the allusion of Armenia allows us to suggest that it should have been translated to Armenian at least
in the first half of the 5™ century, when still the memory of Eustathianism was fresh.

444 Agathangelos, History of the Armenians, The Conversion to Salvation of the Land of Armenia
Through the holy Martyr, ch.11, verse 806, cff. «Gwn1l nnonjt, b jninh whjtwy whwmp h 2Gnphu
wmbtwnb utinny 8huniuh Lphumnup’ quyhtt hwuwbkhé h punupl Utipwuwnwiging, b wbin jigub
Jtptijoeu wiinipu ny umjuru: Gy whny gqumubtp puqiniphil inpung, gnpu hunwbbtgnigutitn
nbn hip quy, gh yhtwltgniugk qinuw h pwhwbwyniphid jhipnid wphuwphhl, b pugnid
gniiimu gniiinu jubwptw wnbnp pbn hip, «b ddwpubop jtuyhununuwg wyhawphhtt W
Jphuwmbimg W h dnnnypnng», Uqupwbqgtnnu, QDuundniyphii <uyng, Fupd dphniptiub
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I am not going to argue whether the evidence of Agathangelos is historically
reliable or not. However, this reference might indicate that in the 4" and 5th
centuries there were close connections between the Armenian Church, particularly
the Armenian branch of Greek Christianity and the centers, such are Cappadocia-
Sebaste-Melitene. Thus, does this observation further allow us to suggest a possible
relationship between Nersés and Eustathius as well? There are two important
arguments that encouraged some scholars to develop these suggestions: a. both
Eustathius and Ners¢s lived and worked in the same period of history, b. they both
established charitable institutions. Further in succeeding sections of this chapter |

will discuss the following two questions:

Does the historical evidence allow us to support the suggestion that the ascetic
teaching of Eustathius could have found a foothold in Armenia Major?
What is the probability that Nersés learned about philanthropy from Eustathius, in

Sebaste?

Part Il, Eustathius of Sebaste and asylum city Arsakawan: Critical

examination of Khachikyan’s thesis

In the midst of the last century the Marxist scholar L. Khachikyan published
research on the social movements of Armenia Minor (4" century), in which he
argued that the asylum seekers from the city of ArSakawan bear similarities to the

followers of Eustathius of Sebaste,**> In relation to this he further maintains that

Whuuphhu <wjwuwmwb, g dU., wnn 806(Agathangelos, History of the Armenians, The
Conversion to Salvation of the Land of Armenia Through the holy Martyr, ch.11, verse 806).

4“5 1. fowshlywh, @npp <uyph Unghwpuilpuh Gupdnulblph Muendnyanibihg, te 57-67 (L.
Khach‘ikyan, From the History of the Social Movements, pp. 57-67).
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the philanthropic movement of Nersés was influenced by Eustathius of Sebaste.*4¢

In the following pages I will analyze Khachikyan’s claims.

6.2 The asylum seekers of ArSakawan

Khachikyan argues that by establishing ArSakawan, Arsak II (350-368) sought to
attack the inherent intolerable inequalities in a feudal system in which the Church
and nobility exploited the great mass of the people. #*’ Regarding the establishment
of ArSakawan we find information in the The Epic Histories and in the History of

Xorenats‘i.

The Epic Histories records the following:

“It was around that time that the king built himself a *dastakert [settlement,
estate] in the designated valley of the district of Kog. And he ordered a royal
edict proclaimed in every district of his dominion and announced on every
public square in his realm, and he filled all the regions and districts with the
royal proclamation [standing] that: “Should anyone be indebted to anyone, or
should anyone anywhere have wronged anyone else, or should anyone have
been summoned to judgment, let every one of them come and settle in this
*dastakert. Should anyone have shed the blood of anyone, or have harmed
anyone, or have carried off anyone’s wife, or be in debt, or have taken
anyone’s possessions, or be in fear of anyone, let him come to this place and
he shall not be subject to judgment and law. But should anyone be indebted
to someone and the creditor come there, let him be taken without judgment
or justice and thrown out.” As soon as the royal edict was proclaimed, every
thief and robber, [every] shedder of blood, murderer, liar, and harmful

seducer, [every] cutpurse, despoiler, false witness, slanderer, destroyer,

446 | bid. 67-71.

47 The scholarship puts the establishment of Arshakavan at the end of the 350s (see (& <wiljnpyuiy,
Nuondwlpul <wgwuwwmubih Luipuplbpp, Gplowb, 1987, te 69 (T. Hakobyan, Cities of Historical
Armenia, Yerevan, 1987, p. 69).
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pillager, and miser immediately collected there. Many did every kind of
damage and took cover there: many wives left their husbands and hid there,
many men left their wives and hid there taking another man’s wife, many
servants fled after taking their master’s goods and hid there, many holders of
deposits took the deposits that they had in safekeeping and hid there; and thus
they spoiled and ruined the entire land. For although complains multiplied
indeed, there was no judgment and no one’s rights were taken up by the royal
court... Then King ArSak ordered the *dastakert called ArSakawan after his
»448

own name, and a royal palace [aparank‘] was also built there.

The references specifically regarding the flight of slaves from their lords, and
divorced men and women, allowed Khachikyan to see parallels between

Eustathianism and Ar$akawan.**® The contents of the 3™ and 14" canons of the

48 The Epic Histories, Book IV, ch. xii. «2uyim dwdwiwlur jhiitwg hip wppuyb
nuunwtipnm th h hnyhwnt wbiniwitug h Ung quiweh: 61 in hpudwh phin wdkug b quirwnu
hohowbmiptiwnbd hipny, e hpuduwytiwg Jupgly pwpng phn wibbuy@ wmtinhu wyhawnphwgh
hpuwyuipuyhé popny. b wdbbug b Ynnpdwbun quiunwg hipng h wnbip hpuiwbweh wppnibh,
gh btk np nudtip hiy yqupnhgh, tek np nipnip ntunbp hoy Yowubtwy hgk, Juinp nidtip hi
nuunuyupnhgh, wdtbtiptwb thkughkt h puunuytpmb jhtitugtt: Gt wiphtiwhwb np hgt;,
Juid owu nipnip wpwpbiuyg hgt, fud qyht nupnip mwuptiug hgt, ud yuwpowywb hgt, ud
np qnipnip Jupuuh nithgh, fud np jnudbipk Gpihiqwd hty hgt, ti tytugk juytntinh, puwm tio
hnuiniiip Uh' hghti: bul ek np nudtip hiy wqwpnhgh, G npnid yuipnnhght' Gty juybmtinh,
wnwihg nuunh i hpuwig Juyght G h pnipu mwngtib:

bpptir & hpudw @ juppuyth, dnpnytgut wytinthtintie juyiintinh wdtiuy b gnnp G wwwquip,
wphtbwhwbp, uywbnnp, uninp b Jwppbngp Jowuwlupp, qubdwhwwnp, qpynnp,
umwinuwnp, quupuurup, ghipthnnp, juthymwnnp, dpuawmp: fugqnmd Yyaowuu Joowuu winbthi, G
whnpuiiuathb. pugnid jubiwgp quipu ponnehi, G winp wbudthb. pugnid wipp ghiptiubg
Jubuwyu pnnnihl, G quyny Jubuwyu wnbw] winp wbubtht. pugnid dwnwyp ghiptiwbg
wmbtipubig qqubidu pipnttiwg, thwhinigbup winp wijubkho. pugnid wiwbnunnip quirwbnu
1h quuihtiunnu pupétivag, wiin whubkhi. qgipththt wetipth qipyhpt wdtiuyb. .. Wuguw nup
hpudw@ wppuy@ Uppwy no winitt nuumwytipmht jhipuyhg winidd Wppuuiwb. b
2htitightt tru wiliy wyupubtu wippnibh», Gunuwmnu Pniquibty, Quandniphil <ugng, q. ., q).
dR (P’awstos Buzand, History, Book 1V, ch. xii). In his History, Xorenats‘i writes the following:
“But ArSak even more presumptuously undertook a senseless project. On the rear side of Mount
Masis he built a town as a gathering place for criminals, and he ordered that whoever took refuge
and dwelt there should be free from the laws of justice. Immediately the whole valley was filled
with a sea of men; for trustees, debtors, slaves, delinquents, thieves, murderers, divorced men, and
other such people fled there for refuge, and there was no punishment or investigation. The princes
often complained but Arsak did not listen to them. They eventually complained to Shapuh. Moses
Khorenats‘i, History of The Armenians, Book Ill, ch. 27, see ff. Unjutu Funphilugh,
Nuundniphrh <uyng, q. ., q1. bE (Moses Khorenats‘i, History, Book I, ch. 27).

49 See L. lowshlywl, @npp <ugph Unghwqulpuh Gupdnulbliph Quandnyaniiihg, te 57-67 (L.
Khach‘ikyan, From the History of the Social Movements, pp. 57-67).
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Council of Gangra are specifically referenced by Khachikyan to show
similarities.**® The 3rd article with regard to slaves’ states: “If any one shall teach
a slave, under pretext of piety, to despise his master and to run away from his
service, and not to serve his own master with good-will and all honor, let him
be anathema”.*5! The 14™ article is against women that leave their husbands: “If
any woman shall forsake her husband, and resolve to depart from him because she
abhors marriage, let her be anathema.”*%? It is difficult to exactly reconstruct the
teaching of Eustathius, because of the scarcity of documentation. In her Virgins of
God, Susanna Elm believes that Eustathius and his followers were accused
“because they took the Scriptures literally.” To support her theory, she references
Paul Galathians 3:28: “there is neither Jew nor Greek, there is neither slave nor
free, there is neither male nor female; for you are all one in Christ Jesus”4%3
Referring to the cannons of the council of Gangra Susanna EIm observes that
Eustathius’s teachings particularly is addressed two groups —women and slaves —
and encouraged them to change their current condition on the basis of ‘the dress’.
Eustathius taught women to abandon their husbands, wear men’s clothes and cut
their hair short. Elm concludes: that “it appears that the women who followed
Eustathius did not simply cast aside their female clothes and exchange them for

male attire, but assumed an entirely new role.”*>

40 1hid. 66-67. This parallel later on was picked up by Najaryan. However, he does not add
anything new, but just states that the asylum seekers of Arshakavan reminds us of the followers of
Eustathius. Moreover, it should be emphasized that in his article Najaryan does not mention the
work of Khach‘ikyan (see <. Lwowpywud, Gyumnmuwgalinu Ukpununwghii, te 79-80 (H. Najaryan,
“Eustathius of Sebaste”, pp. 79-80).

4! The Council of Gangra, p. 93.

452 |bid. 98.

43 3, Elm, Virgins of God, p. 130.
454 1bid. pp. 108-109.
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Khachikyan’s thesis may create an impression that he sees the question detached
from the context of the text. The Epic Histories actually has little to say regarding
slaves, it just notes that: “many servants fled after taking their master’s goods and
hid there”.%*> In comparison, the corresponding article of Gangra allows one to
think that Eustathians had certain reservation in relation to the institution of
slavery. The phrase of the canon of Gangra “If any one shall teach a slave, under
pretext of piety to despise his master and to run away from his service...”*% has
allowed some to suggest that the followers of Eustathius “found the practice of
slaveholding incompatible with the gospel. They seem to have urged slaves to
reject their subordination as slaves...”*®” Accordingly, the conflict between slaves
and masters in the case of the followers of Eustathius, was on religious grounds.
The Epic Histories speaks of servants leaving their masters and stealing from them.
Unfortunately, we have no way of verifying this account, and so it is very difficult
to see any certain parallel between Eustathius’s teaching and the depiction of slaves
at ArSakawan.

Further, in relation to the previously married men and women who sought asylum
in ArSakawan, The Epic Histories does not provide us with any evidence that
allows us to associate them with Eustathians. It just states, “many wives left their
husbands and hid there, many men left their wives and hid there taking another

man’s wife”.*>® One cannot conclude, on the basis of this passage, that these people

4% The Epic Histories, Book 1V, ch. xii, cff. ®uuwmnu Pniquitiy, Duanidniahil <uyng, q. ., q).
dR (P’awstos Buzand, History, Book IV, ch. xii).

456 The Council of Gangra, pp. 91-101.

47 J. Glancy, “Christian Slavery in Late Antiquity”, in Human Bondage in the Cultural Contact
Zone: Transdisciplinary Perspectives on Slavery and its Discourses (eds.) R. Hormann, G.
Mackenthun, Munster, Waxman 2010, p. 75, cff. llaria L. E. Ramelli, Social Justice and the
Legitimacy of Slavery: The Role of Philosophical Asceticism from Ancient Judaism to Late
Antiquity, Oxford University Press, 2016, p. 227.

48The Epic Histories, Book IV, ch. xii, cff. ®wiunnu Rniquitin, Quandnyapii <uyng, q. F., q).
d R (P’awstos Buzand, History, Book IV, ch. xii).
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had taken refuge in ArSakawan because they opposed marriage.**°At the same

time, the author of The Epic Histories plainly states that they remarried!

At the same period of time in the Armenian Church, other developments took place
that demand consideration: the issue of marriage was addressed in the Council of
Ashtishat (353), but from a radically different perspective. The Epic Histories
maintains that the Council of AshtiShat defined certain regulations concerning the
sacrament of marriage:

“He also [taught] that marriage should be lawful, and neither to deceive and
nor betray one’s spouse, and above all to refrain from incestuous marriages
with close family relations within the clan, especially from intimacy with
daughters-in-law or anything of the king as had once been [the custom]. And
he [set down] the canon... holding of intercourse during menses, for he held
2460

all such things to be impure before the Lord.

The passage quoted from The Epic Histories reveals that serious steps were taken
in the Armenian Church to put in good order the rite of marriage. If the Eustathian
perception of marriage had represented any danger to the Armenian Church, then

the Council of AshtiShat (353) would definitely reference it.

It will help to spend a little more time with Khachikyan’s views on the origins of

the philanthropic movement of Nersés. He writes:

49 |bid., cff. ®uwiumnu Pniquibly, Dumndnyepii <uyng, q. ., q1. I (P’awstos Buzand, History,
Book 1V, ch. xii).

460 The Epic Histories, Book 1V, ch. iv. «61 gh [hihgh@l juiniufiniptiwd ophfiwinpp, dh' unby b
dh” nu ptpt] hiptwbg wintuim phropbquy gnnpdwbg. G thwpgk] wietih p dGpaunnp tio
Juqght unhdwljhg hwunbwn ptiwbh winLubiniphbikh, ti b wbing h
dtipdunpuljubthtining, tir np quid th wyud ddwdnjtuy Ep hty: 6L jubnt® hpudwnty wikiicht
h dkintjnning G juptbl ninbny, b nupymwbh Jodtpatbwgng. quyn wdtibuyh whnd hudwpkp
wnweh wmbwnd», Gunumnu Pniquibtiy, Nuandnyepih <ugng, q. k., q. ¢ (P’awstos Buzand,
History, Book 1V, ch. iv).
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“One of the important sides of the movement of Sebaste was the
establishment of hospitals, orphanages and almshouses.... In order to raise
the reputation of the Church and stop the social movement of ArSakawan
Nerses gave the part of the church estates to the benevolent organizations
establishing hospitals, leper houses and orphanages in different parts of
Armenia.”*6!

Khachikyan is actually developing Markwarts theory regarding the influence of
Eustathius on the philanthropic movement of Nersé€s. Further I will show that they
both do not back up their thesis with convincing arguments. Markwart builds his

argument on the evidence that Nersés was part of a delegation that went to the

Emperor Valentinian, 452 suggesting that on his return journey Nersés met with

1 . fowshlywl, @npp <ugph Unghwpulwiéi Gupdnidblph Nuoninggyniipg, Ty 69 (L.
Khach‘ikyan, From the History of the Social Movements, p. 69). According to Khachikyan's theory
the philanthropic movement of Ners&s should have begun after the establishment of Arshkavan (see
ibid.. 68-69). This claim is in a complete contradiction with historical evidence. As it was already
mentioned the scholarship puts the establishment of Arshakavan in the end of 350s (see (3
Lwiynpyuly, Duandwlpui <wgunnuih Lwqupblpn, te 69 (T. Hakobyan, Cities of Historical
Armenia, p. 69). If we follow to Khach‘ikyan then the philanthropic movement of Nersés should
have been initiated in the beginning of 360s. However, the historical data suggests that in 359
Nerses has resigned from the See of the Chief Bishop of Armenia Major because of the conflict
with Arshak Il (see The Epic Histories, pp. 145-146, cff. dwiumnu Pniquiby, Duandnipfii
<uyng, ko 345 (P’awstos Buzand, History, p. 345). After the resignation of Nersés Shahak occupied
the See of the Chief Bishop in 359-367 (see U. Opdwttiwl, Jgquuyuinnid, hwwnnp |, ke 204-207
(M. Ormanyan, National History, vol. I, pp. 204-207). In 369 Nersés returns when the son of
Arshak, Pap through the help of the Byzantine Empire, becomes king of Armenia Major (see U'.
Opdwitimb, Jgquuyuwinnidd, hunnnp |, tp 102-103 (M. Ormanyan, National History, vol. I, pp.
102-103), <. Unith, Nuuy Uppwdniiih, ty 224-228 (H. Armen, Pap of Arshakuni, pp. 224-228).
Thus, the historical records demonstrate that the philanthropic movement of Nersés could not be
initiated after 359. Hence, this chronological outline in turn approves the accepted dating for the
beginning of the philanthropic movement of Nersgs, that is the Council of Ashtishat a. d. 353.
Further by contrasting the philanthropic movement of Nersés with Arshakavan Khach‘ikyan
questions the involvement of Arshak II in the Council of Ashtishat, which is contradictory to
historical records as it was already shown (see ft. 371). In addition, Moses Khorenacy reports us
that the Council of Ashti$hat (353) was not just an ecclesiastical synod of Bishops, but a National-
Ecclesiastical Council: “Summoning a council of bishops in concert with the laity, by canonical
regulation he established mercy, extirpating the root of inhumanity, which was the natural custom
in our land” (see Moses Khorenatsi, History of The Armenians, p. 274, cff. Unjutu funptiiugh,
Nuundnippprh <uyng, te 2030-2031 (Moses Khorenats‘i, History, pp. 2030-2031). The author
clearly states that next to the clergy also the lay authority took part in the Council of Ashtishat
(354). In other words, the Council was called to incarnate the expectations of wider society.
462Moses Khorenats‘i, History of The Armenians, Book Ill, ch. 21, cff. Unjutu Funphkiugh,
Nuandnigapirh <ugng, ¢. %, q1. PU (Moses Khorenats‘i, History, Book 111, ch. 21).
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Eustathius in Sebaste, which is where he learned about his hospice.*¢3 Taking into
consideration the observations regarding the close links of the Armenian Church
with centers of Greek Christianity it is quite possible to suggest that Nersés should
have known about Eustathius of Sebaste. The fact that Ners€s “had been nurtured
and taught by faithful spiritual-teachers in the city of Caesarea of Gamirk®...”464
as the author of The Epic Histories writes further allows us to suggest that he should
have been also aware of all controversies related with the person of Eustathius and
his ascetic views. All the same, what are the weak and strong points of Markwart’s

theory?

Markwart dates the visit of Ners€s to Byzantium in 357. It should be noted that 357
is the earliest suggested date for the establishment of ptochotropheion: “Sometime
between 357 and 377, Eustathios, bishop of Sebastea in Asia Minor, built a
renowned ptochotropheion (a house to nourish the poor) for his city”*® notes
Timothy Miller, one of the modern specialists on Byzantine hospitals. It was
already shown that on the base of historical records the critical scholarship dates
the origins of Armenian philanthropy in the beginnings of 350s. So, one may argue
that even if we accept 357 as the earliest suggested date for the building of
ptochotropheion in Sebastes, then it appears that the philanthropic movement of

Nersés began earlier. However, this may seem a rather weak argument for others,

463 See Markwart, Die Entstehung der Armenishen Bistumer, p. 229. In addition, so far none of the
researchers that were engaged in the study of this question has called attention to the fact that the
Late Antique Armenian sources do not report us anything regarding the visit of Ners€s to Eustathius
in Sebaste.

44 The Epic Histories, p. 109. «Quyu juljubk jubniwbk hulj fubinptightt wiphuwphwdnnny qopph
puqunipbwub  quyli, np wimwbtuy Unskp  Uhpukbu, gqnpnh Gpwbwqbih, qpeneb
puhubwyuytimhtt 8nruljuib... h mquynmptit vbtuw] G nubtw b Jhuwpugng punupht
Quuipwg pln huwwwwmuphd Jupnpuygbimop. tr guiijugh tntuy iyt hwdwpnitumb
gniqujgugl», dwiruwmnu Pniquibiny, Nuindniyepih <uyng, te 311 (P’awstos Buzand, History, p.
311).

465 See T. S. Miller, “Byzantine Hospitals”, p. 54.
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partly because some of these dates are not at all certain, and because even if these
dates are correct Eustathius may have been thinking about this for years, and could

have spoken of it long before it happened.46®

Further even if we accept that the hypothetical meeting between Eustathius and
Nersés could have taken place sometime in the beginning of 350s, that Eustathius
might have established his ptochotrophein (a house to nourish the poor) in Sebaste
before 357 it is not enough to then suggest that the philanthropic movement of
Nersés was influenced by Eustathius.*®” | have shown in the previous chapter of
my dissertation that the Armenian philanthropic movement has included a wider
perspective than that of just feeding the poor. Apart from this, Miller draws
attention to the fact that even though the fourth-century writer Epiphanios portrays
the Eustathian ptochotropheion as one intended for those crippled with disease, it
was not, however, a hospital. For Miller the main argument is that we do not have
any evidence that physicians were working there nor do we have any indication in
any other way that Eustathian ptochotropheion had advanced beyond providing
food and shelter for the sick. In other words, Epiphanios account “does not offer
any evidence that the bishop had founded a hospital” — Miller concludes.*¢® In
summary, ptochotropheion was only one of the elements of Nersés’ social
program. All we can say about the possible relationship between the Armenian
philanthropic movement and ptochotropheion of Eustathius is that Nersés might

have known also about it, but we do not have a strong evidence to speak about the

466 1t should be stressed that the theory of Markwart so far was not discussed in the scholarship from
a critical perspective. For instance, H. Manandyan in his voluminous study dedicated to the
Armenian history refers to Markwart's interpretation on the origins of Armenian philanthropy,
however, Manandyan does not offer a critical analysis of Markwart's arguments (see <.
Uwbwbimywb, Gpgylp, huanp 11, b 164-165 (H. Manandian, Works. vol. 11, pp. 164-165).

467 See T. Miller, “Byzantine Hospitals”, p. 54.

468 T, Miller, “Byzantine Hospitals”, p. 54.

175



influence. At the same time the observed similarities between Basiliada and the
philanthropic institutions of Ners€s allows us to search Nersés’ inspiration for

philanthropy somewhere else in the Greek world.

Thus, it appears therefore that Khachikyan had attempted to reinterpret Markwart’s
thesis: the only substantial difference being that he omitted the account of Nersés
visit to Sebaste. However, Khachikyan’s reinterpretation in reality adds nothing to
the debate, and his ideological allegiances have greatly influenced his
interpretation of Eustathian asceticism as a social movement against the yoke of

feudalism.46°

Part 111, 6.3 The relationship of Eustathian asceticism with the Armenian
theological tradition: Celibate practice of Yusik and the question of

hereditary priesthood

In his article dedicated to the origins of Armenian monasticism, Najaryan develops
the view that Eustathian asceticism was echoed in the Armenian Church during the
4™ century. He supports his thesis by calling attention to the celibate practice of
Yusik, which according to him, is reminiscent of the Eustathian rejection of
marriage.*”® In this section I discuss whether Najaryan’s interpretation of the

evidence he offers is convincing.

49 1. tuwshlwb, @npp <ugpp Unghwpulpuli Gupdmdbbph Muanidniyemibihg, te 26-57 (L.
Khach‘ikyan, From the History of the Social Movements, pp. 26-57). Khach‘ikyan even invents a
special term for Eustathianism naming it as a movement of Sebaste, which, in my understanding, is
purely an expression of his Marxist viewpoint.

4102 Gwgwpywul, Eyunugalinu Ukpunnmughh, te 79 (H. Najaryan, “Eustathius of Sebaste”, p. 79).

176



Who was Yusik? We primarily learn about the life and work of Yusik from The
Epic Histories and the History of Xorenats‘i.4"* Yusik was the eldest son of high-
priest Vrt‘anés 4’2. He married the daughter of King Tiran at a young age, most
likely around age 12.473 According to The Epic Histories, this marriage did not last
long: Yusik’s wife passed away when their children were still small. 4’* After the
death of his father Yusik was elevated to the See of the Chief Bishop of Armenia
Major (341-347).47> In The Epic Histories we find the following about the celibate
practice of Yusik:

“As for Yusik, he was nurtured by Tiran, the son of king Xosrov, and Tiran,
the king’s son, gave his daughter to marriage to Yusik, the son of Vrt‘anés.
And while he was [still] a youth he knew her once on the first night, and his
wife conceived. Then he immediately saw in a vision that he would have two
sons and they would not be fit for the ministry of the Lord God; and he
repented his marriage. He wept and implored God, repenting, with great
anguish. He had been forced by the king into marriage as a youth, yet this

[too] was done through the grace of God, so that thereafter there should come

471 The Epic Histories, Book Ill., ch. v, xii-xiii, cff. ®wiumnnu Rniquitiy, Duanidniphili <uyng, q.
Q. q1.6, FR-dQ (P’awstos Buzand, History, Book I11., ch. v, xii-xiii), Moses Khorenatsi, History
of The Armenians, Book Ill., ch. 11-14, 16, cff. Unjutu funptbwgh, Quandnyepi <uyng, q. .,
ql. FU-dY, F2 (Moses Khorenats‘i, History, Book I1l., ch. 11-14, 16).

472 The Epic Histories, Book Ill., ch. v, cff. @wiunnu Rniquitiy, Quandnyapni <uyng, q. -, q.
G (P’awstos Buzand, History, Book Ill., ch. v), Moses Khorenats‘i, History of The Armenians,
Book Ill., ch. 11, cff. Unyutu tunptbwgh, Quandniyppid <wyng, q. S., q. U (Moses
Khorenats‘i, History, ).

473 The Epic Histories, Book Il1., ch. v, cff. ®wiumnu Rniquibn, Quandnyehih <uyng, q. %, q|.
G (P’awstos Buzand, History, Book I1l., ch. v).

474 1bid., cff. ®wruwnnu Pniquiby, Quandnigefinh <uyng, q. %, q1. 6 (P’awstos Buzand, History,
Book Ill., ch. v).

475 1bid. ch. xii, cff.Owunnu Pniquibn, Duandnyepnl <uyng, q. F., q. IR (P’awstos Buzand,
History, Book Ill., ch. xii), Moses Khorenats‘i, History of The Armenians, Book Ill., ch. 11,
Unyutu tunptiwgh, Quandnphii <uyng, q. S, q1. U (Moses Khorenats‘i, History, Book Il1.,
ch. 11). The promotion of Yusik to the See of the Chief Bishop of Armenia Major according to
specialists should have happened in 341 (see U. Quuiywlg, <uyng Nuundnigynifi, huwnnn 1, te
684 (M. Chamchian, Armenian History, vol. I, p. 684), <. Qlygtp, Quuuwnnu LPriquiby Gk
<uglulpui Ghlinkgry uhgplwinpnyepul,, te 88 (H. Gelts‘er, Phaustos Buzand or the Origins of
the Armenian Church, p. 88), U. Opdwitwi, Jgquuyunnnidd, haannp 1, Lo 71-72 (M. Ormanyan,
National History, vol. I, pp. 71-72), Udklugh <ugng Gupennhlmubbp hwipwghmwpwb, U.
Eoudhwdhti, 2008, Ly 148 (Catholicoses of All Armenians. Encyclopedia, Holy Etchmiadzin, 2008,
p. 148).
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forth from him chief shepherds to serve the precepts of the Gospels for the
good of the realm and the prosperity of the church. Although he did not go
near his wife except for that one night, yet the woman bore twins, as he had
seen in his earlier vision, and the first was called Pap and the second
Atanagin@s. And after his intercourse with his wife on that one night he did
not know her again because of his youthful virtue”.*76

The last sentence of the quoted passage “after his intercourse with his wife on that
one night he did not know her again...” has caused Najaryan to draw a parallel
between the celibate experience of Yusik and the Eustathian rejection of
marriage.*’” The canons of the Council of Gangra state that Eustathians forbade
marriage for anyone, and taught that married people were deprived from the hope
of salvation, and refused to participate in the Eucharist that was celebrated by
married priests.4’® It is important to distinguish between what might have been true
and what is later added. | think to have a realistic view of what Eustathians actually
believed it should be noted that there is very little evidence for the last two of these
three charges. Further the historical reliability of this passage from the book of The
Epic Histories is extremely doubtful. It is obvious that Yusik’s story derives
elements from the hagiographical tradition. Further, a careful examination of the
text of The Epic Histories does not allow us to suggest any connection between

Yusik’s celibate lifestyle and Eustathian asceticism. The Epic Histories offers an

478 1bid. ch. v,. «bul] g8niuhl ulinigwitp Shpwi npnh pwquinphtt Funupmyne. L bn
wppuynpiphtt Shpwbt qyniump hip Joniphit Sniuljmbth npning dppwbhuh: 6o dhby phin
dwbiniyb kp, jim dhwbquid junwetinid ghptinhtt dnw bty muigun Yhot: G huy te hull tntiu
h mbiyiiw @’ gh Gpyne Eht dwbyniopl, b ny hwény h wywywmob mbtiwnh Quunnidny. i gnewuguir
quuintutimbug@: Lugp G wnuskp qUuuniwd, G wyuwphiwupkp dhdwr munwywbop: Gu
Juiniubwluh ppiiununtigun h puquinptb hpptie qwindyy. vwuyt G wylh pun Qunniény
2tnphwgh gnpotn, gh npp wn juwuyb junbting tht h tiwbk hnghipb gjhuwinpp, npp jognin
wphuwuphht tie h pwh Wuwlyn ptwb Ghtntkghug ju tmuputuljut hpudwiwgh vyyuuwnpt:
) uwuyt twn puwn wylt ¥h ghotipt wyp ny iinim win fhoeh hop. e 6w Yhd Gpuanphu, nputu
L tmbiu hp mbuytwbd junwewgnyti. i Ynshightt quiinih wnwebtingh M, G qtpypnpnht
Upwbhwghiitu: 61 jtwm dhny ghptipny h hdh dpatibugny wyp ny tiu dbpdtigun b dw, Juub
wnwphbniptiut twinipbwty, dwiunnu Pniqubn, Muundniphtd <wng, q. %, q. 6
(P’awstos Buzand, History, Book Ill., ch. v).

417 L bwgwpywul, Eyunugalimu Ukpunnmughiy, te 79 (H. Najaryan, “Eustathius of Sebaste”, p. 79).
478 The Coincil of Gangra, pp. 91-101.
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explanation for Yusik’s celibacy, which unfortunately was not deemed important
enough for Najaryan to discuss in his article. Thus, we read:

“And while he was [still] a youth he knew her once on the first night, and his
wife conceived. Then he immediately saw in a vision that he would have two
sons and they would not be fit for the ministry of the Lord God; and he

repented his marriage...And after his intercourse with his wife on that one

night he did not know her again because of his youthful virtue”4"

Yusik thus repents his marriage because of the worthlessness of his sons for the
ministry of God. It appears that the central issue is not the celibacy but having
deserving offspring for the ministry of God. In the first chapter of this dissertation
| observed that the priesthood in the Armenian theological tradition was hereditary
through the first half of the 5" century. Further study of the book of The Epic
Histories reveals that the issue of the continuation of Gregorids House occupies a

central place for the author.#8° The importance to the Gregorids of having offspring

479 The Epic Histories, Book Ill., ch. v. «G1 thy nlin dwiniya kp, jin thwbquyd junwebinid
ghptiphtt dmwbtiny’ jpuguie Yhoti: i huy tie hul tintiv h mbtiujiwd gh Gpyne Ept dwbynibph,
tiL ng hw6ny h wupywmol ntiwunt Qumnnidny. v qgnewguit quiniubwbwyh:... Gyt dhny ghptipng
h Yhbt dtpatbuwny wy ny tiu dbpabigur h tw, Juwul wowphiniptwb dwbyniptwb»,
duwiunnu Rniquibtiy, Muundni phit <wyng, q. 4., q1. G (P’awstos Buzand, History, Book Il1., ch.
V).

480 Additionally, a thorough study of the material of The Epic Histories allows us to sustain that the
author does not touch upon the question of hereditary priesthood only in relation to Yusik, but rather
this topic has occupied a relevant place in his book: he speaks about it with respect to all
representatives of the House of Gregorids (see The Epic Histories, Book Ill, ch. v, xix, Book 1V,
ch. iii-iv, cff. Quiunnu Pniquibty, Quandnyepili <wyng, q. ., q1. 6, I, ¢. . Q. 1+
(P’awstos Buzand, History, Book 11, ch. v, xix, Book 1V, ch. iii-iv). This simply suggests that the
question of the continuation of the House of Gregorids is one of the central issues of The Epic
Histories. Historian Leo has rightly pointed out that the author of The Epic Histories is too
committed to the House of Gregorids (see Ltn, <uyng Nuwwiniyayniéi, hunnp 1, te 437 (Leo,
History, vol I, p. 437). This remark is further confirmed by the fact that the author of The Epic
Histories treated unequally the representatives of the House of Albianos. First of all, speaking of
them he offers us insufficient data, as though they are not enough important. Apart from that, from
the tone of The Epic Histories it is apparent that he is not so friendly with them. He ignores even
the fact that the House of Albianos by the right was the second after Gregorids (see The Epic
Histories, Book I11, ch. xvii, Book VI, ch. ii-iv, cff. Duiumnu Pniquibiy, Duandnipfinl <ugng, q.
Q. q. L, q. 2., q1. B-} (P’awstos Buzand, History, Book 111, ch. xvii, Book VI, ch. ii-iv). This
sensitiveness to the continuation of Gregorids House in the leadership of the Church could be
connected with the fact that the author of The Epic Histories has a Greek orientation (see Uw.
Uwjuwwywb, Rwluuppulpui <Ewnwgninnyeinibdilp, Gploat, 1982, e 72-73 (St. Malkhasyants®,
Philological Investigations, Yerevan, 1982, pp. 72-73). As it was already mentioned in the political
life of the state the House of Gregorids was associated with the Greek party not to say was leading
it (see . Stp-Uhbwutiw, <ugng Ghlinkght, te 38-40 (Er. Ter-Minasyan, The Church of Armenia,
pp. 38-40).
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for the leadership of the Church starts with the Chief Bishop Vrt‘angs (son of
Gregory the Illuminator and father of Yusik). With respect to this, the author offers
his readers the following story:

“Vrt'anés, however, was married, though childless, and for a long time he

implored God that He should not deprive him of the blessing of children, but

that one of his progeny should stand before him in the service of the Lord.

And in his old age the Lord heard his prayer. His wife conceived and bore

twin sons, and he named the elder Grigoris after his father, and the second

Yusik. They were nurtured in the presence of the king of Armenia, and care
» 481

was taken to teach them the knowledge of the Scriptures”.

The plausibility of the passage has secondary importance for this discussion. From
the comments of the author, it is obvious that the key topic is not the childlessness
of Vrt‘angs, but the continuation of Gregorid’s legacy, the priesthood.*®? Further,

the divine involvement in the procreation of the progeny of the Gregorids reveals

481 The Epic Histories, Book Ill, ch. v, «bulj dppwitu tp winiubwgbw) b winpnh. G pugnid
dudwbwlu hubinpkp oy Qunniony. gh dh” qpytiugh by wiphtinietith quuiwyh, wyp h wunny
Gnpu Juggk wnweh tinpu h wupumwirh Stwnb: G h dtipnipbwd tnpw ntwr Skp winuiehg
Gnpw. jugur winiuht Gnpw, G 0w Gpyniu npphu tpyninptiwfu, G Ynsbiwg quitnih
tiphgnil juwblni huup hipny Qphgnphu, e Gpypnpnhtt Snwuhl, npp ubwb qunugtiu
pPwquinphtt <uyng, tir ntudwb gpng thnye h Ytpuwy Juyqub ntuniguitly qnuwy, @uitumnu
Pniquibn, Nuandmphii <ugng, q. . . & (P’awstos Buzand, History, Book IlI, ch. v).

482 Additionally, a thorough study of the material of The Epic Histories allows us to sustain that the
author does not touch upon the question of hereditary priesthood only in relation to Yusik, but rather
this topic has occupied a relevant place in his book: he speaks about it with respect to all
representatives of the House of Gregorids (see The Epic Histories, Book Ill, ch. v, xix, Book 1V,
ch. iii-iv, cff. duiumnu Pniquiby, Dwwmdnyepnli <uyng, q. %., qI. 6, I, q. F 9. U4
(P’awstos Buzand, History, Book 11, ch. v, xix, Book 1V, ch. iii-iv). This simply suggests that the
question of the continuation of the House of Gregorids is one of the central issues of The Epic
Histories. Historian Leo has rightly pointed out that the author of The Epic Histories is too
committed to the House of Gregorids (see Ltn, <uyng Nuwwiniyayniéi, huunnp 1, te 437 (Leo,
History, vol I, p. 437). This remark is further confirmed by the fact that the author of The Epic
Histories treated unequally the representatives of the House of Albianos. First of all, speaking of
them he offers us insufficient data, as though they are not enough important. Apart from that, from
the tone of The Epic Histories it is apparent that he is not so friendly with them. He ignores even
the fact that the House of Albianos by the right was the second after Gregorids (see The Epic
Histories, Book I11, ch. xvii, Book VI, ch. ii-iv, cff. Duiuwmnu Pniquibiy, Duandnippinl <ugng, q.
Q. q1. Ik, q. 2, q|. R-2: (P’awstos Buzand, History, Book 111, ch. xvii, Book VI, ch. ii-iv). This
sensitiveness to the continuation of Gregorids House in the leadership of the Church could be
connected with the fact that the author of The Epic Histories has a Greek orientation (see Uw.
Uwjuwwywb, Rwluuppulpui <Ewnwgninnyeinibdilp, Gploat, 1982, e 72-73 (St. Malkhasyants®,
Philological Investigations, Yerevan, 1982, pp. 72-73). As it was already mentioned in the political
life of the state the House of Gregorids was associated with the Greek party not to say was leading
it (see . Stp-Uhbwutiw, <ugng Ghlinkght, te 38-40 (Er. Ter-Minasyan, The Church of Armenia,
pp. 38-40).
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that the sacrament of marriage is understood as central for the hereditary
priesthood: marriage secured the blessing of the continuation. However, if in the
story of Vrt'angs the author of The Epic Histories states the importance of having
offspring for the continuation of priesthood, then in relation to Yusik’s story he
puts the accent on having deserving offspring. The author of The Epic Histories
has dedicated almost an entire chapter to the wicked sons of Yusik. This discussion
is of special importance, particularly in relation to the following extracts:

“Then it was planned to bring to the priesthood a son of St. Yusik for the
spiritual-teaching of his ancestors. And so, they seized Pap and At‘anaginés
without their consent and with the unanimous agreement of the bishops
forcibly compelled them to receive ordination as deacons, against their will.
But they trampled underfoot the grant of /spiritual dignity, of their own accord
served as soldiers in the turbulent military profession and were struck down.
They chose the earthly life, likewise took the king's sisters as wives, and
rejected the inheritance of God™.483

It is not unlikely that throughout Yusik’s story, the author of The Epic Histories
echoes the challenges that faced the Armenian Church in late antiquity in relation
to hereditary priesthood. The wicked life of Pap and At‘anaginés allows us to
suggest that most probably the hereditary priesthood allowed unworthy candidates
to become priests. It may be that because of the abuses of the hereditary system of
priesthood the Armenian Church already in the first half of the 5" century decided
to preserve the rank of bishop only for celibates. Based on the Canons of the

Council of Sahapivan (444) N. Melik-Tangyan observes that Canons concerning

483 The Epic Histories, Book 111, ch. xv. «dwuw funphnipy wpwph@ Sunnigwbty gnpnh uppnjt
Bniuljub h pwhwbwyniphit hupgt Jupnuytimn phwbb: Tyuw wnwbg hiptwbg judwgh
pipnitigul, ti pnbwpwpbgud b dhwpwbniptwd tyhunynuugh. gh juptiugp, wjuduy
wnbwp gatintumpniphrh vupjuinugn phwt” huptgut Muy b it Ypwiwghibbu: Opng pon
nnlt hwptiwp quuuwbint hngtinp ywuwwnnih, whdudp qubdhtiu hiptwbg, funnpuumnip
Jupnibiunt ghtinunpniptiwbbd ghliigud, G jtiphhp Ynpowbtigui: G phmplightt qtipjpurnp
Ytwb, tir mnht tiu hiptiwbg Jubwyu gpnpu puqunph, b dtpdtightt qubidhta hiptiwbg h
dunwbgniptiit Uumniony», Guirunnu Pniquib, Quandnippil <uwyng, q. ., q1. d6 (P’ awstos
Buzand, History, Book Ill, ch. xv).
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the bishops conveys the impression that they were celibates. Due to this, he
concludes that in 444 there were already no married bishops in the Armenian
church, somewhat earlier than in most other churches.*® This is also supported by
the fact that in the Canons we find articles concerning only the divorce of priests,
adultery of their wives, sons and daughters.*® Thus, it is not unlikely that referring
to the story of Yusik’s unworthy sons, the author of The Epic Histories raises the

question of commendable priesthood.

Najaryan has missed another comment by the author of The Epic Histories that
may be of importance. The author emphasizes:

“[It was] not that he considered marriage polluting, but that he was in doubt
from the vision he had seen as to the reason that such an unworthy child
should ever be born from him; for he longed not for earthly children but for
such as would stand in the service and ministry of the Lord God. And holding
all earthly things as naught, he held as good not that which is passing, but that
which is above, [and] looked with longing towards the heavenly life. He held
29486

it good to serve Christ alone, and considered it his glory.

The claim by the author: “[It was] not that he considered marriage polluting...”
clearly shows that the author is familiar with those ascetic teachings that counsel

abstinence in place of marriage even when marriage is understood as a sacrament.

484 see U. Ulijhp-ubqub, <uyng Ghlnkgulwi Ppuainibp, te 267 (N. Melik‘-T angyan, The
Church Law of Armenians, p. 267.

485 See “The Canons of the Council of Sahapivan” trans. By Vahan S. Hovhanessian. Revue des
Etudes Arméniennes, no. 37 (2016-2017), Constitutions and Cannons, ch. 11, cff. Gwlntwughpp
<uyng, hwwnp |, Uwhdwbp ti Ywbnbp, R, (V. Hakobyan, The Book of Canons, vol. I,
Constitutions and Cannons, ch. 11).

486 The Epic Histories, Book Ill, ch. v. «G1 jtan thny ghptipny h Yholh dkpatiumny wy ny b
dtpatigun h b, Juub wnwphtiniptwh dwilnipbwb. hppti ny Gel qudniubiniphiab hiy
wnubtinh hwdwpkp, wyp juuwdtp tw hp mbykdtd' gnp Gy, Geh pntp pbwe h Gdwbk
wyhyhuh quuwl whyhwmwb 6twbhgh: Luiigh ny Gpipunp quuuyjh guiugbuy tp, wy
wyhyhunidt' np h vyyuuwinpni phrl uyuune yupyumuiwbh dwunuwyni phubt Stunt umni én)
Jugghtili: 6L quuitiuyll hul) gipypurnpu we nshty hwdwpbiug, ny e hwdwptigur qubgunpu’
wyp qytiph@b. tpitwitug Yhbwgh gubugtuy hugkp: Lun hwdwpkp qdwnuwyyt dhuyh
Lphunnuph’ mbdht thunu hadwpkp», Qurumnu Pniquitiny, Duandnyepis <wyng, q. ., q1. 6
(P’awstos Buzand, History, Book IlI, ch. v).
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This observation could refer to the teaching of Eustathius as well as to Messalian
beliefs.*®” Alongside this, it should be noted that in the Armenian sources we find
important information about different heresies and sects that the Church of
Armenia Major encountered between the 4-5 centuries.*®® For this discussion, the
book of a 5™ century Armenian theologian Eznik Koxbaci’s entitled as Refutation
of Sects is especially important. Here the author criticizes the perceptions of
Marcion, Mani, and Messalians that reject marriage and advocate celibacy. Thus,
he maintains:

“Also, the virgins do not keep virginity because they consider the marriage,
which is given by God, corruption, such as Marcion, Mani and Messalians
accept. Thus, if they made vow in that mind then the idea of virginity would
not be perverted. But because of much love for God they abstain from good
creatures of God in order to resemble the angels of God, among who there is
no male or female, also to show the same virtue in this world due to the word,
that “there are those who choose to live like eunuchs for the sake of the
kingdom of heaven, in order in the resurrection to be equal to angels” (cff.

Mathews 19:12, 22:30) And the apostle calls the virgins faithful, but looking

47 To Messalians were attributed diverse ascetic practices, such as poverty, celibacy, and fasting
(see M. Loos, Dualist Heresy in the Middle Ages, Prague, 1974, p. 72). The Armenian Church in

the Council of Sahapivan (444) strict decrees has issued against Messalian heretics (see The
Canons of the Council of Sahapivan, Constitutions and Cannons, ch. XIX., cff. d..
Lwiynpywily, Gubnbuughpp <uyng, hannp 1, Uwhdwbp t Gubnbp, 4@ (V. Hakobyan, The

Book of Canons, vol. I, Constitutions and Cannons, ch. X1X). However, the Armenian
canons in speaking of Messalians do not mention of their practice of celibacy, but rather accuse
them of immoral conduct. N. Melik-Tangyan in relation to this rightly observes that from the canons
of Sahapivan it is difficult to understand what exactly teaches Messalianism, however the issued
punishments allow us to conclude that their some practices were associated with perversion (see .
Utjhp-fGwbquub, <uyng Ghlmbgulpui bpuymibp, to 277 (N. Melik‘-T‘angyan, The Church Law
of Armenians, p. 277).

488 See Moses Khorenats*i, History of The Armenians, Book 11, ch. 66, Book I11, ch. 58, cff. Unjuku
tunptiiwgh, Nuandniepnl <ugng, q. B., q1. U2, g. &, q]. OL (Moses Khorenats‘i, History, Book
11, ch. 66, Book 111, ch. 58), Koriun, The life of Mashtots, translated by Bedros Norehad, New York,
1964, ch. XVI, cff. Unphot, Jupp Ulupnwuy Lwpnuwwlanf, in «Uwnbiughpp <wyng», & nunp,
hwunp 1, Wophthwu-Lhpwbwib, 2003, q. 0k (Koriwn, The Life of Mashtots, in Armenian
Classical Authors, vol. 1, Antelias-Lebanon, 2003, ch. XV1), Gquhly Unnpwgh, 616 wnuwinng, in
«Uwuntiliughpp <uyng», & nup, hwwnnp |, Woaphjhwu-Lhpwbwb, 2003 (Eznik Koghbats‘i,
Refutation of the Sects, in Armenian Classical Authors, vol. 1 Antelias-Lebanon, 2003) .

183


https://orthodoxwiki.org/Poverty
https://orthodoxwiki.org/Celibacy
https://orthodoxwiki.org/Fasting

at the nature he does not dare openly to order to remain virgin, but implying
leaves it on their free will, as the Lord hints but not forces.”*&

If Eustathian asceticism caused troubles in Armenia Major, then Eznik Koxbaci
would definitely include his name among those who had the wrong perception of
marriage. Even if Eustathian asceticism had penetrated Western Armenian, where
Roman influence was stronger, most likely it did not succeed to grow roots there. 4%
Further the careful study of the canons of the council of Sahapivan (444)
concerning the perversion of the sacrament of marriage by Messalians*** does not
support the view that Eustathianism had progressed in Armenia Major, otherwise
it would find its reverberations in the Canons of the council.4%? I would like also to
call attention to the work of Yervand Ter-Minasyan dedicated to the origins and
development of medieval sects.*®® In his research, Ter-Minasyan has identified
those sects which since late antiquity have found a foothold in Armenia Major.

However, among the ranks of these sects, he did not include Eustathianism.*%*

4 «Lw b Yniuwbp uppny Ghtintkginy ny Juu@ wybnphl wwhb@ qyniunphil, bph

quuiniubiniphi minttiw JHunnidny” yndniphit hwdiwphght,, npybu Uwpyhnbt te Uwbh b
Wonbtiuwyp: 2h Gpt juyh dhwnu nihunwenp Ehl, wyw e Yniuniphed skp juiquiph Yniun phwb:
U Juul wnunl] uppting qUuuniwd, h pupinp wpupwong Qunnidny hpuwdwpkl. gh
tdwbbwp hpunulug Qunniodny, nip ny wpnieh £ G ny g, gniguithgtt G jEpyph qunyt
wnwphlinphid. pun wid' ph Gh Gbpphtthp, np quidhtiu pptwbg wpupht Gtipphthu Juuh
wppuyniptiwi@ tplbhg, 1htb b jupnptuid hwiwuwp hpbynwlug: 61 Unwptw] wyn
hurwmwphd® §nsk qiniuwbtiul: Auyg hugtighiug h phnyehebd’ shohuk juynm hpudwb vy, wy
wlupytny jurdwpbgnigumbk. npytu tie Stph wjtwnpyk, wy ny umhyk» Gquhly Unnpwgh,
Gno wnquibinng, q. %, q1. #& (Eznik Koghbats‘i, Refutation of the Sects, Book 1V, ch. xiii).

490 . Towshwit, @npp <uyph Unghwipululc Gupdniudtliph Munninyenifihg (L. Khach‘ikyan,
From the History of the Social Movements), N. Garsoian, “Nerses le Grand, Basile de Cesaree et
Eustathe de Sebaste”, pp. 145-69, <. LGwpwpwil, Gyumnmugelnu Ulkpuwnwghii, ty 77-86 (H.
Najaryan, “Eustathius of Sebaste”, pp. 77-86).

491 «“The Canons of the Council of Sahapivan”, Constitutions and Cannons, ch. [1-VI1, X11-XI1I, cff.
Yulintiwghpp <wyng, hwwnp I, Uwhdwbp ti Ywbnbp, R-E., FR-dQ (V. Hakobyan, The Book
of Canons, vol. I, Constitutions and Cannons, ch. I1-VII, XI1-XIII).

492 The strict attitude of the Armenian Church toward Messalians (see The Canons of the Council
of Sahapivan, Constitutions and Cannons, ch. XIV, XIX-XX, cff. Ywintwghpp <wyng, hunnp
I, Uwhdwbp G Ywbnbp, d, d3-b (V. Hakobyan, The Book of Canons, vol. I, Constitutions
and Cannons, ch. XIV, XIX-XX) allows us to claim that the same destiny would share also
Eustathianism in case of representing any danger for the Armenian Church.

498 6. Stp-Uhbwuwwb, Upglwunupuic wqubnibph owquwb b qupqugiui wwandniamibihg,
Gpliwb, 1968 (E. Ter-Minasyan, From the History of the Origins and Development of Medieval
Sects, Yerevan, 1968).

49 |bid. 63-217.
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Does this discussion allow one to hold that the records of The Epic Histories
regarding the celibate practice of Yusik are historically not reliable? The vision of
Yusik regarding his unworthy sons is of course imaginary; however, the story of
Yusik’s celibacy might have some connection with the records of The Epic
Histories regarding his marriage and related developments. The Epic Histories tells
us that: “his wife died; and [so] Yusik ...was concerned about his [orphaned]
children and raised in anguish...”** Further the chronology of The Epic Histories
puts the elevation of Yusik to the position of the Chief Bishop after the death of
his wife.4%® Chamchyan, Gelzer, and Ormanyan find this chronology of events
reliable in their discussions.*’ In relation to this Ormanyan reasons that after the
death of his wife, Yusik dedicated himself to asceticism based on the following
evidence of The Epic Histories:

“He preferred opprobrium for Christ’s [sake] to the greatness of kings. He

chose for himself the ways of mortification and led a virtuous life from the

age of twelve. He imitated his father and took his brother Grigoris as an

example and unflinchingly bore the yoke of Christ until his death”.4%

4% The Epic Histories, Book Il1, ch. v. «dtinwt Yht finpuw. .. 8niuply hnqughiv Juub hip dbbinng
dbwglting quuwyht, b quul wyunphl hnquny Juyp», Guumnu Bniquibtiy, Quandniphil
<uygng, q. %, q1. G (P’awstos Buzand, History, Book Ill, ch. v).

49 «And likewise, the holy youth Yusik succeeded to the position of the patriarchs of Armenia”,
The Epic Histories, Book Ill, ch. xii. «61 phn Gdht unippt Gpubtih dwiniyc 8niuhy
Juenpntiug qutinh huypuytimugh <uyng», @uitumnu Rniquitiy, Duandnyefinl <uwyng, q. %,
q]. IR (P’awstos Buzand, History, Book Ill, ch. xii).

497 See U. Quilywilig, <uyng NMunnvniggnifr, hwnnp. |, by 684 (M. Chamchian, Armenian History,
vol. I, p. 684), L. Qygtip, Quuumnnu Proquibm il <uylpulpub Ghlinkgin ulqpiiuinpniapud, p. 88
(H. Gelts‘er, Phaustos Buzand or the Origins of the Armenian Church, p. 88), U. Opdwtw,
Uqquwuunnid, hwnnn |, b 71-72 (M. Ormanyan, National History, vol. 1, pp. 71-72).

498 See U. Optwbtwb, Jgquuyunnmd, hunnnp 1, L 155 (M. Ormanyan, National History, vol. 1,
p. 155), cff. The Epic Histories, Book I, ch. v. «Luu hwdwptgun qhwpuwnpbul LLphunnuh,
pull qukon phLh puquinpugh. ggniim Jupnig pingptiwy wbdhbh popny, jtpinunuuuiandtihg
b h ytip wowphbmbiaygp: Op hipny hwpgh tdwbtug, te ginpuant hipny @phgnph quinphouy
ptiptp wbiahtt hipny. gpphunnutivG NLdh wnwhg wikbuwyh juwunniptubt aqkp dhoske h
Jumewl», @uwiumnu Pniquibn, Nuandniphii <wgng, q. ., q. G (P’awstos Buzand, History,
Book 11, ch. v).
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Thus, it is reasonable to think that after the death of his wife, Yusik would have
chosen a celibate life.*%° First, by family right, Yusik should have inherited the
episcopal see of his father, which obviously excluded a second marriage for him.
In addition, the fact of his marriage to the daughter of King Tiran may suggest that
from his childhood, Yusik was prepared for the position of the Chief Bishop. His
marriage was obviously of a political nature. 5% Thus, it is possible to suggest that
the story of the celibate practice of Yusik may have some association with the

above-described developments.

Part 1V, 6.4 How far men and women were separated in ascetic communities

in Armenia

The Epic Histories does provide us with evidence regarding ascetic communities
in late antique Armenian church tradition. However, the comparison shows that he
mentions male communities several times, while he touches upon female
communities only in relation to the antichurch policy of the Armenian King Pap
(369-374). From the reports of The Epic Histories one may assume, that the name
of Nersés the author relates particularly to the establishment of female ascetic
communities. Thorough analysis of the evidence of The Epic Histories enables us
to establish that male communities existed in the Armenian tradition before Nerses,
but it was especially Nersés that founded also female ascetic communities in

Armenia. This innovation provides us with another parallel with Basilian monastic

4% The Epic Histories chronicles that Yusik’s youngest brother St. Gregoris had been ordained
bishop of Caucasian Albania and Iberia at age 15 and travelled through those lands preaching
Christianity (see The Epic Histories, Book Ill, ch. v-vi, cff. @wrumnu Pniquity, Duandniafiri
<uyng, q. ., q1. 6-2 (P’awstos Buzand, History, Book 11, ch. v-vi).

500 See Ltn, <uyng Nuumbniggnefs, hunnnp. 1, by 439-441 (Leo, History, vol I, pp. 439-441), cff.
«<Swy dnpnypnh wuandnigagnf», hunnnp 11, 1984, te. 80 (The History of the Armenian People, vol.
11,1984, p. 80).
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tradition. Thus, in the book of The Epic Histories we find the following description
of late antique Armenian convents:

“And so, he began to manifest his hatred toward his earlier canons, and he
began to order openly to the realm the destruction of the asylums-for-widows
and for-orphans that Nersés had built in the various districts, and also the
destruction of the walled and fortified dwellings-of-virgins [kusastank‘] in
various districts and towns that the same Nersés had built for them, for the
care over their well-kept vows. For the blessed Nersés had built these
*dwellings in every *district during his lifetime so that all those who were
consecrated virgins might assemble there in fasting and in prayers, and
receive their food from the *world and their own families. King Pap ordered
to destroy them and ordered the consecrated virgins handed over to foul
2 501

intercourse”.

The quoted passage enables us to establish that Saint Nersés, along with his
philanthropic project, has also developed female ascetic communities in Armenia.
Unfortunately, the information of The Epic Histories is limited, which does not
allow us to reconstruct some important details of Armenian convents. However, its
description provides us some evidence to draw parallels between Armenian and
Basilian ascetic female communities. First of all, from the picturing of the author,
it becomes clear that female ascetic communities in the Armenian church tradition
were separate from male ascetic communities. We see the same in Basilian
monastic tradition, where male and female communities were separate from one

another consisting of "a double monastery under Basil's guidance."®% The second

501 The Epic Histories, Book V, ch. xxxi. «6L uuur bwhiwuba Jupl) piinphd junwewgnyt
Jubndyngh h tdwbt. e ujuun hpudwbh wmuy juymbuwybu juphuouphht we bipl) quyptiingu G
gnppuibingul’ qnp 2hitiwy Ep Ghiputu h quiwnu, i wntipt) qniuwumuiinb b quinwnu gquirwnu
L juiwbu junwbiu wupuybuwu e wdpugbwp, np Gnphtt Gtpuhuh Ep phtitug Juiubh
wipuywhu wnwbgngll qgnipniphwb: Lwbgh jhipnid jhnubniptwd tpubbnt Gtpuhuh
En phtitwy. phtitwg quyu §niuuunwiiu judtibuyb quiwunu, gh np dhwbgqud niuwbip b
hurwwmwgbugp hght wmimp dnnnytiughtt h wqwhu t junuieu, G Yapupty juphowpht G
Jhipwpwitishin pmwbbtwg: Quyd wnbtipt] hpuduwybp Muy pwquunpd, G qyniuwbubd
hurwnwgbuu muyp hpudw@t b powenbwnphth ynonptubt:», Guuunmnu Aniqubn,
Nundnigafirh <ugng, q. 6., q1. L2 (P’awstos Buzand, History, Book V, ch. xxxii).

5025, Elm, Virgins of God, p. 104.
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thing we learn about the convents of Nersé€s is that they were “walled and fortified
dwellings-of-virgins.” This description might allow one to suggest that perhaps
these convents were closed areas for the people, and the nuns were not allowed to
go out. The reference of The Epic Histories that they “receive their food from the
*world and their own families” further may support my suggestion. This could
create another parallel with Saint Basil’s monastic communities, for it somehow
reminds us of Macrina, Basil’s sister and Emelia’s move to Annesi, which as
Susanna Elm observes, “has frequently been interpreted as a conscious retreat into
solitude, as the essential step initiating a life of monastic contemplation.”%3 Further
in the Letter of saint Basil addressed to the clergy of Neocaesarea regarding “both
men and women...who have crucified the flesh with, the affections and lusts
thereof” we read the following: “they take no thought for food and raiment, but
remain undisturbed beside their Lord, continuing night and day in prayer.”%
Perhaps among the community brothers/sisters some had the responsibility to
supply food for the rest, or it was provided them from outside. Susanna EIm notes
that “Emelia and Macrina’s household included numerous servants and slaves...”
Thus, it is quite possible that they solved the problem of the food. From the reports
of The Epic Histories one may assume that most likely, the sisters of the Armenian
convents did not go out for food, but received it “from the world,” or again there
were appointed some officials that dealt with this question. The reference of The
Epic Histories receiving food from “their own families” might be explained in the
light of the fact that Nersés established the convents “in various districts and
towns.” This may allow us to think that these convents were not too far from their

homes. Further the above reference of Saint Basil regarding night and day prayer

503 |hid. 79.
504 Saint Basil. Letter CCVII, To the Clergy of Neocaesarea.
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could serve as another touching point between the Armenian convents and Basilian
communities. The author of The Epic Histories in speaking of the mission of
convents emphasizes: “so that all those who were consecrated virgins might
assemble there in fasting and in prayers.” Asketikon of Saint Basil in turn,
dedicates several pages to self-control/fasting and prayer.5%  Thus, this brief
comparison enables us to see some similarities between the convents of Saint
Nersés and Basilian monastic communities. This comparison reveals that the
Armenian female ascetic communities bear resemblance to Basilian monastic

tradition, at least in the 5™ century.

Conclusion

In this chapter we were able to establish that the records of Greco-Roman sources
concerning the relationship of Eustathius of Sebaste with Armenia refers to the
Church of Armenia Minor, which was within the jurisdiction of the Empire. This
does not exclude the possibility that the teaching of Eustathius may have been
known particularly in the western part of Armenia, where the Roman influence was
stronger. In the second section of this chapter | have argued that there is no clear
evidence to associate the establishment of ArSakawan with Eustathius. The
analysis of historical material allows us to support the accepted interpretation that
the foundation of ArSakawan should be seen in the political interests of King ArSak
I. As regards the suggestion that Eustathius of Sebaste could have influenced
Ners@s then it was pointed out that the philanthropic institutions of Nerses included

a wider range of services than the mission of ptochotropheion allows us to suggest.

505 The Asketikon of St. Basil the Great, Oxford Early Christian Studies, Anna M. Silvas, Oxford
University Press, 2007, pp. 205-218, 243-249.
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In the third section of this chapter it was argued that the theory of Najaryan does
not do justice to the historical evidence of The Epic Histories. From the comments
of the author it is obvious that the motivation for Yusik’s celibate practice has no
association with Eustathius or his teaching, but may be seen in the context of the
institution of hereditary priesthood on which Najaryan does not mention in his
discussion. If Eustathius exercised any influence on Yusik it was very indirect;
simply insofar as Eustathius was part of a wider movement within asceticism to
provide help to their fellow Christians. Finally, it was shown that in 4-5™ century
Armenian church tradition we find the same pattern of separation of men and
women ascetic communities, which we find in the case of double monasteries
under Basil's guidance. This enables us to argue that the Armenian context bears

more resemblance to Basil and less like Eustathius.

The fact that the Armenian Church and particularly the Armenian branch of Greek
Christianity in the 4™ and 5™ centuries was in close relationships with ecclesiastical
centers, such are Caesarea and Sebaste, does not exclude the possibility that
Nersés’ was inspired by other traditions within the Greek world. In the next, and
final, chapter of my work | will offer fresh suggestion whether where else the
origins of Armenian philanthropy could be looked for in the realm of Eastern

Christendom.
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Chapter 7: The Destiny of the Charitable Foundations of Nersés

Introduction

Many scholars claim that after the death of Nersgs his institutions did not continue
because of the anti-church policy of King Pap (369-374).5% In her article
Introduction to the problem of early Armenian monasticism Garsoian makes the
following claim: “Ners€s’ own foundations were destroyed by the king after the
patriarch’s murder and there is no evidence that they were re-built by his son Saint
Sahak. They do not, therefore, seem to have served as the original stage for the
later foundations™.%" In this chapter, | will consider whether the evidence of The
Epic Histories allows this judgement, and argue that the charitable agencies of
Nersés continued their existence through the 5" century as well as during the

middle ages.

7.1. Anti-church policy of Pap Arsakuni

What do the historical sources tell us about Pap Arsakuni? Pap Arsakuni was the

son of Arsak Il who with the backing of Roman power became the king of Armenia

56 U, Opdwbtiwil, Jgquuyuunnidd, hunnp 1, L 260-263 (M. Ormanyan, National History, vol. I,
pp. 260-263), Ltn, <uyng Nuundnijeinifr, hunp 1, by 482-483 (Leo, History, vol I, pp. 482-483),
<. Uwbwbnwl, Gplhp, hwanp 11, te 214-227 (H. Manandian, Works. vol. 11, pp. 214-227), «<uy
dnnnypnh wwwndnipynib», dwu I, 1951, te 98-99 (History of the Armenian People, part I, 1951,
pp. 98-99), U. Uppwhwdywd, <uguwwnmuin yun dhnnughqih ppgwimid, hwnnp 11, te 64-68 (A.
Abrahamyan, Armenia in the Age of Early Feudalism, wvol. 1Il, pp. 64-68).
Perhaps Kostanyan should be considered as an exception among these scholars. In his study on the
Armenian monasteries he very rapidly ascertains that the philanthropic foundations of Nersés
continued down the centuries. To assist his claim, Kostanyan makes reference to some historical
sources (see U. Ununwbitimbg, <uyng dwbiptipp, Unulny, 1886, Ly 27-30 (K. Kostanyants‘, The
Armenian Monasteries, Moscow, 1866, pp. 27-30). However, Kostanyants‘ remark has not received
attention in Armenian studies. It was not further developed.

507 N. Garsoian, “Introduction to the problem”, p. 183.
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Major in 369.5% In Armenian historiography, he is known as the one who strived
to create a centripetal power.5% However, his reign did not last long, because his
policy of restoring relationships with Persia®® met with Imperial opposition
leading directly to Roman connivance in his death.>* Among the Late Antique
Armenian sources two main writings speak of Pap ArSakuni: The Epic Histories
and the History of Xorenats‘i. However, whilst the author of The Epic Histories
shows a determination to record the antichurch policy of Pap, Xorenats’i does not
report anything on the issue. 12 In addition, Ammianus Marcellinus introduces Pap
as a modest person who became a victim of slander and evildoing.%*® Thus, it
appears that the view King Pap as a monarch opposed to the Church is completely

derived from The Epic Histories, where we find the following references:

508 The Epic Histories, Book V, ch. i, cff. ®wiuwmnu Pniquiby, Quwningefufi <uyng, q. 6., q1. U
(P’awstos Buzand, History, Book V, ch. i), Moses Khorenats‘i, History of The Armenians, Book
11, ch. 36, cff. Unutu funptbiwgh, Quandnipppiii <ugng, q. S, q1. L2 (Moses Khorenats‘i,
History, Book 111, ch. 36). See also «<uy dnpmifpnh wunndniggynif», huunnp 11, 1984, £ 102 (The
History of the Armenian People, vol. 11, 1984, p. 102), G.A. Bournoutian. A History of the Armenian
people. vol. I, p. 67.

59 See Luin, <uyng Muunidnyeynih, hwnnp 1, by 482-483 (Leo, History, vol I, pp. 482-483), <.
Uwbwbnywb, Gphhp, hwuwnnp 11, te 214-217 (H. Manandian, Works. vol. 11, pp. 214-217), U.
Uppwhwiywl, <uguwnwbip yun dhnpuyhqip pppwhind, hunnnp 11, te 64-66 (A. Abrahamyan,
Armenia in the Age of Early Feudalism, vol. Il, pp. 64-66), <. Updth, Quay Uppwlmiih te 235-288
(H. Armen, Pap of Arshakuni, pp. 235-288).

510 See Ltin, Epliliph dngmijudni, hwnnp |, Ep 485 (Leo, History, vol 1, p. 485), <. Uwlwinyu,
Gpllp, hwnnp 11, te 221 (H. Manandian, Works. vol. 11, p. 221).

511 See The Epic Histories, Book V, ch. xxxii, cff. @wiuwnnu Pniquilin, Duaminiehili <uyng, q.
G., q. LB (P’awstos Buzand, History, Book V, ch. xxxii), Moses Khorenats‘i, History of The
Armenians, Book 111, ch. 39, cff. Unjutu funptitiwgh, Quandnipphii <ugng, q. <., q). L& (Moses
Khorenats‘i, History, Book 111, ch. 39).

512 See Moses Khorenats'i, History of The Armenians, Book III, ch. 36-39, cff. Unyutu
tunptiwgh, Nuandnigapnfi <uyng, q. S, q1. L2-L3- (Moses Khorenats ‘i, History, Book Ill, ch. ch.
36-39).

S8 «<uy dnpmifpnh wunndnyeput ppluinnidunnu», (iwgnyt dudwiwuyiinhg dhiyle 1X quph
Ytutipp), hwwnp 1, Gplowb, 1981, e 507 (Reader of the History of the Armenian People, (From
Ancient Times to the First Half of the IX Century), vol. I, Yerevan, 1981, p. 507). In regards to a
4" century historian Ammianus Marcellinus’ (325 x 330 — after 391) History, Manandyan rightly
pointed out that it has a useful importance for the study of the 4™ century history of Armenia (see
<. Uwbwbrnywi, Gphlp, hunnp 11, e 427, 430 (H. Manandian, Works. vol. 11, pp. 427, 430).
Ammianus in his History speaks of the political relationship between Rome and Armenia Major in
353-378; these years almost coincide with the leadership of Nerses. It is important to note that on
the base of Ammianus’ reports the historians have made some corrections in relation to The Epic
Histories (see <. Updth, Quay Uppwiniiih te 304-305 (H. Armen, Pap of Arshakuni, pp. 304-305).
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“And so, he began to manifest his hatred toward his earlier canons, and he
began to order openly to the realm the destruction of the asylums-for-widows
and for-orphans that Nersés had built in the various districts, and also the
destruction of the walled and fortified dwellings-of-virgins [kusastank‘] in
various districts and towns that the same Nersés had built for them, for the
care over their well-kept vows...And the same Nersé&s had built hospitals in
every town and every region, establishing maintenance [Focik] and care for
them. And he left trusted men as overseers for the sick and the poor. He also
entrusted them to such men as were God-fearing and who awaited the eternal
Judgment and the coming of Christ. But the king drove each overseer from
his position of supervision and razed the places to the ground. He drove out
everyone who had been placed as overseer for the indigent and the poor, and
the promulgated an order to the entire realm under his dominion: “Let the
poor go out and beg, and let no one dare give them anything at that place, for
if they do not, [the poor] will go out, entreat, beg, and find what they can.”
And as for the regulations of ptut and tasanords [tithe and fruit], that had been
laid down as a custom from ancient times to give to the church, he gave the

following order to the realm concerning them: “Let no one give them”.54

“And in the days of the high-priesthood of Nersgs, rest houses for strangers,
hospitals, and hostelries were built by order of the high-priest in all inhabited

places, and in every village, and in all the regions of Armenia in general...But

514 The Epic Histories, Book V, ch. xxxii. «GL uuur Gwhiuba Junply phngnbd junwewgn)h
Jubndtngd h iiwdt. G ujjuure hpudwb muyg juymbwybu jupuuphht wikinl) quyptiingu G
gnppubingul’ qnp 2hitiuyg Ep Gtipuku h quiown, i wtipt) qgniuwumutnb h quiownu quirwnu
b juiwbu jurwbn wupuybtiuqu . wdpugbuu, np nphtt Gtpuhuh Ep phtiiug Juiubh
wipuuywhu wnwbgngh qgniymiptwbd: Lubgh jhipnd Jhimuiniptiub Gpubtnt Lipuhuh
tn ohtitwy. phtitwug quyu Ynruuwwmwibtn judtbuyh quiwny, gh np dhwbqud niuwbp G
hurwmwgtiup hght® wmbnp dnmnytiughtt h wqwhu e junuupu, G jipulnpty juphowpht G
Jhipwpwibishin pmwbbtug: Quwyd wnbipt] hpuiuwtp Muy pwquunpb, e qyniuwbub
hwrwnwgbiwgu nuyyp hpudw b p unbwniphib ynodnipbub: i judtiuwyb wiwbu bp ohbbiuyg
Gnpht Gtipuhuh tie hhrwbnubngu, judtbuwyb Ynniwbg b pn6hlu tir nupdwiu upgbiwgu, G
wpu hunwwmwphdu pnntw mbunisu hhrwbnugh G wnpunwugh. tnjiigtu G wyinghly jubah
wpuptiwy npp Gpihiquopt tht jQuwmniony, npp puumuumwiwgh juhntbwjubugh G
qupuutiwdb Lphumnuh uyuutht: 2yGpuljugniult hwpudtp pwuquinpll jhipuwpwiiship
wmbusniphbE, i quutinhull h pug wikptp: 9np yepuljugniub jupgbwg bp junuqu spurnpugh
L wnpuunwg wbunty, qinuw h pug hwquwotp. G hpudwd muyp wdkbuy wphawuphh
h2hutinptiwdh hipny. Unpuwmph puyg et h dnp Gigtt. W) mbnp np hty Uh" hphutiugk mubl,
tipk ny tnpw Lltugtit dntiugtih wnustiugtit, wyw L quubty hwght hoy upuugbt: Go
quupqu yunnb b quuuwbnpugd’ np h dwhbtiugh jupgbuy unynpniphid Ep wmuayg
jjtintight, Juub wytnphl hwiktp hpudwd pbny wppouph™ gh dh np mwgk», @uiuwmnu
Pniquilin, Nuandnieprh <ugng, q. G., q1. LB (P’awstos Buzand, History, Book V, ch. xxxii).
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after his death, King Pap destroyed all this. He was contemptuous of the honor
of the church. Many regulations and beneficial laws and canons set down by
the patriarch Nersés were relegated to oblivion and the regulations
overturned”.>®

Is this evidence trustworthy? Scholars have agreed that the author of The Epic
Histories was influenced by his commitment to the Gregorids and to the House of
Mamikonean.5%6 Many of the scholars are inclined to think that the portrayal of Pap
found in The Epic Histories cannot therefore be held to be an accurate
representation of the true state of affairs.>’ However, that Pap sustained an anti-
Church policy has largely remained unquestioned.>*® | have already observed that
in the 4™ century Armenia the church was one of the most influential feudal houses,

if not the biggest. It is hardly surprising that the State had no wish to see the

515 |bid., «bulj jurnipu pwhwiwyuybinn phwb Gtipuhuh wdkiuw)b guitunp <wyng judtiougb
h 2ttu b h ghinu junitiiiug b Ynniwbiu <uyng win hwuwnpul h hpupdwik pwhwiwyuytinhbt tha
2httiw) wnmwpuwnnibp hhrwinuingp winwpuingp. b wdtbuwyd Jwpnhlp tpyphtt <wyng
Ehtt wyyunnuiptipp G npnpiwdp wn h jhot qunpuinu bir qtinbw)u, quunwytiwgu b quinwnu,
ghwpunwhwpu, qbynthu, quubnnihunu, ghhipu, qubguinpu. G tp Gnguw Jupgbiuyg
Jtpwluwgniu uppnyt Ghpuhuh, G pupdwbu h nbntwg: bul jtn dwhnt tnpu wrkipbiwg quyt
witkibuyl puguinp Muy, G whwupgtiwg quunpe Ghtinkginy. G pugnid hoy Yupg G
Jubniwg ninnnipbwb juiphtintwdng” gqnp tip huypuytnd Lhpuky, G wigbuw) nupatug h
Unnuguiriiu quitituyl Jupgbuyh mwwuykp», Gwiunmnu Pniquitiny, Quandniphil <wyng, q.
G., qI. LR (P’awstos Buzand, History, Book V, ch. xxxii).

516 [ tin, <uyng NMuundnipaynii, hwinnp |, by 448-449 (Leo, History, vol |, pp. 448-449).

S «<uy dnpmifpnh wunndnyeymf», hunnnp 11, 1984, by 105 (The History of the Armenian People,
vol. I, 1984, p. 105). As it has been demonstrated by most of the history specialists (see G.
Unipunbwb, Lhabwlpwi  Nuwndngefnle  Uppwly  Gphpmpnp o Uanp Nuwy  Dppyl,
Untipuwbnnhw, 1900, by 141-152 (E. Muradyan, Critical History of Arshak Il and His Son Pap,
Alexandria, 1900), U. Opiwlywl, Jgquuyunnnid, hwwnp |, tp 244 (M. Ormanyan, National
History, vol. I, p. 244), <. Updth, Quway Uppwlmniih, te 244-251 (H. Armen, Pap of Arshakuni, pp.
244-251) and philologists (Unjutiu funptiiugh, <uyng wyuundnipynil, pupgd. b dwb. W
Gtipwoninih Um. Uwjuwuyyubg, Gplowb, 1981, Ly 518 (Moses Khorenats‘i, History of the
Armenians, trans., preface and commentaries by St. Malkhasyants, Yerevan, 1981, p. 518), the
author of The Epic Histories is disposed against King Pap, he pictures him as an immoral person,
who is captive of his own corruption. He attempts to convince his readers that there was tension
between the king and the patriarch: according to him Ners€s constantly rebuked Pap for his
corrupted way of life (see The Epic Histories, Book V, ch. xxiv, cff. @wiunnu Pniquin,
Nunndnipp i <ugng, q. 6., q1. P te 391-393 (P’awstos Buzand, History, Book V, ch. xxiv). Also,
including, Pap is blamed for the death of Nersés. According to the author of The Epic Histories he
poisoned Nersgs (see Ibid. Book V, ch. xxiv, cff. ®uwiumnu Rniquitiy, Duwindnmppii <uwgng, q. G.,
q1- b (P’awstos Buzand, History, Book V, ch. xxiv). Contemporary historiography considers the
wicked image of King Pap false, created as a result of party interests.

518 See ft. 593.
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emergence of a stronger rival questioning its authority. 5° Scholars such as Leo,
Manandyan and Yeremyan have argued that the anti-church policy of Pap was
primarily occasioned by the poor economic condition of Armenia, something
resulting from the wars with Persia. According to them, the philanthropic
institutions of Nersés became a burden for the state which was left with option
other than to get rid of them.52° However, | have already shown that the charitable
foundations of Nersés were not sponsored by the state, but by the church.
Nevertheless, the reference of The Epic Histories that King Pap forbade
contributions of the ramiks [peasants] ptut and tasanords [tithe and fruit] to the
Church, may somewhat support the theory of the above-referenced scholars that
the order of the King might have been influenced also by the poor economic
condition of the country. In my view it is quite possible that the longing of King
Pap to create a centripetal power overlapped with poor economic situation of

Armenia, which drove him to oppose the growing influence of the Church.

One important question, however, remains. Those scholars who have reflected on
the issue have not asked how long this policy lasted? In fact, after the death of
Nersées, Pap did not live very long. In his article on the identity of the author of The
Epic Histories Armenian researcher Galust Ter-Mkrtchyan concludes that King
Pap was murdered only one year after Nersés’ death®?!. On these grounds one may

argue that even though King Pap was strongly opposed to the Church and

519 The Epic Histories, Book I, ch. xii, xiv, Book 1V, xv, cff. ®wrunnu Bniquibiny, Quanidnigefisi
<uyng , q. %, q|. FR, &Y, q. %, IE (P’awstos Buzand, History, Book 111, ch. xii, xiv, Book 1V,
XV).

50 Ltn, <uyng TNuandniggmif, hunnnp |, te 481-483 (Leo, History, vol I, pp. 481-483), <.
Uwbwbimywb, Gpghp, vol. 11, by 208-211 (H. Manandian, Works. vol. I, pp. 208-211), «<uy
dnynfpnf wunndniggynili», huann 11, 1984, e 104 (The History of the Armenian People, vol. 11,
1984, p. 104).

21 Q. Stp-Ulpunywl, @wjunnuh atnwgptipp, in <uguqhualpuh noundfuuppngem b,

qhpp 1, Ly 367.
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particularly the mission of the philanthropic institutions of Nersgs, the persecution
was temporary in nature. This at least may change how we view the consequences
of the persecutions depicted in The Epic Histories. Do other late antique and
Medieval Armenian sources allow us to agree that, with the death of Nersgs, his

charitable agencies ended?

As | have already noted, the earliest source on Armenian philanthropy is the
Canons of the Council of Sahapivan (444). In these Cannons we find the use of the
word leprosarium eleven times, particularly in the 1V, V, X, XII, XIX Cannons.
For instance, in the IV Cannon we read:

“And, while they [i.e., the man and his wife] are still in opposition and paying

penalties, if a [another] woman dares to become the wife of the arrogant wife-

repudiator while one year has not yet passed, it becomes evident why he left

the first woman. The [second] woman must be seized and be brought to the

leprosarium to grind one year for the lepers. If she is a noblewoman and does

not go to a leprosarium, she must pay a fine of one hundred drams to the
2 522

lepers”.

Thus, it seems that some of Nerses’s foundations survived. Further a thorough
study of the Cannons of Sahapivan reveals that the maintenance system for the care
of vulnerable groups of people continued to thrive in the 5" century. The Canons
define penitence for different sins, which also include material compensation.
According to those material compensations should be paid for the maintenance of

the needy, poor, sorrowed, widows, orphans and lepers.5?® The likelihood is that

522 The Canons of the Council of Sahapivan, Constitutions and Cannons, ch. IV., see also ch. X,
X1, cff. Gubnip Gwhwwyhywbh, in 9. <wlynpjub, Gwimbwghpp <ugng, hwnnp 1, Uwhdwbp
tiL GwlinGip, 7, cff. see also &, R (Canons of Sahapivan in V. Hakobyan, The Book of Canons,
vol. I, Constitutions and Cannons, ch. IV, see also. X, XII).

528 The Canons of the Council of Sahapivan, Constitutions and Cannons, ch. 1, 11, 111, IV, V, VII,
VI X, X, X1, X, XHI, cff. Gubnbp Gwhwuhgubh, in 9. <wuynppub, Qwiniughpp <uwgng,
hwunp [, Uwhdwbp t Gubnbp, U, £, 9, Y, 6, E, L, (&, d, FU, IR, 9, (Canons of gahapivan
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the money was not directly delivered to these vulnerable groups, but most probably
channeled through the charitable foundations which tended to their needs.
Interestingly the Canons of Sahapivan addresses both *azats [=free men] and
*ramiks [=peasants]: as a rule, the *azats have certain privileges in comparison to
*ramiks, the first are charged less than the second. Also the wives of *azats are
freed to perform their penance in the leper-house purely by making financial
compensation.®* Interestingly, the Canons of Sahapivan also have a strictly
defined penance for a priest or deacon found to have been involved in
Messalianism; it orders them to spend the rest of their life in penance in
leprosarium.5% Thus, the study of the Canons of Sahapivan reveals that at least the
leper-houses continued to function in the 5" century Armenian Church tradition.
Further, the general reference of the Canons regarding the care for the poor,
sorrowed, widows and orphans may well suggest that most likely the other

institutions also continued their mission in the 5™ century Armenian church history.

Further research allows us to establish a connection between Armenian
guesthouses and the “*solitary-communities (vank)” of the 7™ century. There are
two sources in which we find important information regarding this relationship:
the first is the ecclesiastical Canons attributed to Saint Sahak and the second is the
collection of sermons called Hajakhapatumq Jark* (“Faithful Speech”) attributed

to Gregory the Illuminator. Scholarship has already shown that the Cannons of

in V. Hakobyan, The Book of Canons, vol. I, Constitutions and Cannons, ch. I, I1, 1l1, 1V, V, VII,
VI IX, X, X1, XI1, XI111).
24 Ibid., 11, 1V, V, VI, VII, IX, X, XI, XII, X, XIV cff. Gwinip Gwhuwymfwih, in d.

Lwiynpyuly, Gubimbughpp <uwyng, honp |, Uwmhdwip ti Guinbp, 9, 4, 6, 9, k, (¢, &, FU, FR
dq d“} by 445-446 (Canons of Sahapivan in V. Hakobyan, The Book of Canons, vol. I,
Constitutions and Cannons, ch 111, 1V, V, VI, VII, IX, X, X1, XII, XI11, XIV).

525 1pid. XIX, cff. Gwblnip Gwhuwyhyubh, in Gwinfoughpp <wyng, hunnp |, Uwhdwip b
Yuilinip (3 (Canons of Sahapivan in V. Hakobyan, The Book of Canons, vol. I, Constitutions
and Cannons, ch. XIX).
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Saint Sahak were created in the 7" century.5? As refers to the Collection of
sermons Hajakhapatumq Jark* , | will argue that it was created in the end of the

first half of the 7t century.

The Canons of Saint Sahak provides us with important evidence concerning
particularly the guesthouses. Thus, we read:

“For this reason the name of vank [monastery] is happily chosen, since they
give without grumbling to all who are in want; and their aid is freely expended
not on strangers alone, but still more on the village in which it is built, since

it is their custom to tend the sick and comfort the sorrowing.”%%’

“These feasts shall be kept perpetually in vank [monastery] and in consecrated
places, in order that the ministrants of the place and strangers may eat; for
priests although they are married and monks and all the members of the clergy
must not sojourn in hamlets, but only in a vank, save in places where there is

none.”%28

526 See U. WYhttwb, Ladnphih Unipp Uwhwilihi flpugpniud utmbblpn:, IJhtbbw, 1950, te
1-78 (N. Akinyan, Critical Examination of the Cannons Attributed to Saint Sahak, Vienna, 1950,
pp. 1-78).

527 Fr, C. Conybeare, The Armenian Church: Heritage and Identity, New York, 2001, CHAPTER
IV. Of the same Saint Sahak as to how the order of the clergy and of the separate wanq was fixt,
verse iv, cff. Unphli uppnyt Uwhwljuy. (f npuybu uvwhdwibtgur Jupg nijunp G npnpdwb
Juwbwg, Gubind LC «Jwubh wyunphy hul] tr nhynnugnyd tpue wtinel Jubp, gh wbmpunid
npng whwnjhg £ mwughb. G ny dhuyd wn unmwnu £ wiignm dngu jutwutiug, wy wn wky
tiiu gliwinet jnpmid phtiigun, pwbigh wapkh L nguw uthnhly ghhrwbinu e djuhpunty
ququunpuy», Uwhwly MNwppl, YGwinip Uppmi Uwhwluy <wng <ugpuwwylonp, in
«Uwwnbbwghpp <wyng», huwnnp I, & nup, Waphhwu-Lhpwbwb, 2003, Unphtt uppnyb
Uwhuwiuy. @ npybu uvwhdwbtigun fupg nipanp e npnydwit Juiiug, (Sahak Partev, Canons
of the Armenian Patriarch St. Sahak, in Armenian Classical Authors, vol. 1, Antelias-Lebanon,
2003, Of the same Saint Sahak as to how the order of the clergy and of the separate wang was fixt).
528 bid. chapter 1v. Of the same Saint Sahak as to how the order of the clergy and of the separate
wanq was fixt, verse IV, verse vi, cff. Unphti uppnyit Uwhwlwy. (3 npuytu uvwhdwiitigun Jupg
nijunh b npnpdwb Jubtwg, Gubtnb o, «unphl mutip: b Jubu® jnijunwinptivg mtinhub
tppehgt bwhwbh, gh Yephghh wyuwpyumu bbuyp wbningd G hhipp. gh pwhwiwyhg, phytn t
winiulimgbiwp hghl, b wptinuyhg G wdtug @ huly nipunh dwbiljutg & wpdwb hokou wipt),
wy] h ywbu. puyg pL nip nstt gnigtin ...», Uwhwy Nwppl, Gwinip Uppmh Uwhwluyg, Gnpht
uppny@ Uwhwiwy. (3 npuitu vwhdwiitigu Jupg nihanp G npnpdwd quiiug, (Sahak Partev,
Canons of St. Sahak, Of the same Saint Sahak as to how the order of the clergy and of the separate
wang was fixt).
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“I would also remind all you religious monks, inasmuch as you have
withdrawn from the earthly life and have given yourselves up to God and to
the things of God; let your actions resemble your nominal professions, and
let reverence, watchfulness, love of the services be dear unto you. Uphold in

yourselves the exemplar of the angelic life, love of strangers and love of your

brethren”.52°

In the quoted passages, the anonymous author speaks about the mission of *vank’,
[monastery] and the callings of monks. For the word monastery the author uses the
word *vank‘, which is actually the nominative plural form of the word *van
[lodging]. The description of the mission of the monks completely coincides with
the evidence concerning both the location and the task of the*vans [lodgings]
described by Xorenatsi’s version of Nersés’ story. If the last contends that in the
villages *vans [lodgings] were built to serve as guesthouses, places to feed orphans,
the aged and care for the poor, then the Canons state that the mission of *vank*
[monastery] is to care for strangers, to tend the sick and the distressed. Thus, one
may try to see some association between the *vans [lodgings] described by
Xorenatsi’ and the mission of *vank’, [monastery] found in the Canons of Saint

Sahak. However, we do not have enough evidence to argue for this relationship,

529 Fr. C. Conybeare, The Armenian Church, cHapTER I11. Of the same. The conduct of priests
towards the laity, and the obedience of the same laity and their right conduct towards the priests,
verse xxiii, cff. ‘LUnphli Qupg pwhwbwhg wn dnnnyppujubu e tnghtt dnnypuijubtug
htwquitmmiphih i jupg nipnniptwd wn pwhwbiuyu, Gwbnd LG, «8hptignigmitid e dtiq
Jpnurbwutp qubmubug wdtitignil, quub gh hpwdwptuy Ep h Ykbwg tpipuinpug, G
wuwpuwbwy Wumnnidny e wunniwduwylingl, gh ddwitiugk winiwbn painunnyuiimi ptiwb B
gnpopn. ti tnhgh atq uhpyh’ wupybuniehil, wppbnipehih, wwyumubuhpniehid,
dwbniphit phpty  jwbdhtu  hpunuujuit Jwpnig, winmwpuhpniphi b
tnpuypuhpniphit», Uwhwly Nwnppl, Gwinip Uppmi Jwhwluy, (Sahak Partev, Canons of St.
Sahak, Of the same. The conduct of priests towards the laity, and the obedience of the same laity
and their right conduct towards the priests). In this passage however, Conybeare’s translation has
not followed closely to the original text. He changes some phrases as well as adds words that
actually distorts the content of the passage. Thus, instead of “I would also remind all you religious
monks” («3hptignigulitid i atiq Ypuiwukp Jubwljuiug wdtiiignii») he translated it in the
following way: “I would also remind all you that are vowed to religion in resthouses” (Fr. C.
Conybeare, The Armenian Church, Ibid.). First and foremost without any reason he re-phrased the
expression *kronasér vanakanats * (Ypubwukp Jubjuibwg = religious monks) into vowed to
religion in resthouses. Further it is not clear what he means using the term resthouses, for it is
impossible for the readers to identify it with the monastery, in the case that the author clearly speaks
of the monastery.
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we can state only that Xorenats’i uses the word *van in the sense of lodging, which
is typical to the 5" century use of the term, while in the Canons of Saint Sahak we
come across with a usage of the word *vank in the sense of monastery. In her
important article Garsoian shows what semantic evolution experienced the term
vank from the 5% to the 7" century: only from the 7" century it was associated with
cenobial type of monasteries.>° However, the evidence of the Canons concerning
the mission of *vank [monastery] at least allows us to state that beginning with the
7™ century the Armenian guesthouses were attached to the monasteries, ant the

monks were involved in the care for the strangers.

I would like further to draw attention to some important aspects of the Canons of
Saint Sahak, which allow us to discern important details characteristic of Armenian
philanthropy. Here the author alongside with the word stranger uses another
synonym, that is the word *hiwr,3! which both in classical and modern Armenians
means guest.>*> However, Conybeare’s English uses only the term “stranger.” 1
believe that we should follow the original version of the text translating the word
*hiwr not as a stranger, but as a guest. Moreover, | would want to maintain that
the use of the word *hiwr [guest] reveals a theological connotation of the word

stranger. The use guest enhances the meaning of the word stranger, implying that

530 N. Garsoian, “Introduction to the problem”, pp. 189-190.

531 See Fr. C. Conybeare, The Armenian Church, chapter 1V. Of the same Saint Sahak as to how
the order of the clergy and of the separate wanq was fixt, verse VII, Fr. C. Conybeare, The Armenian
Church, CHAPTER V. Of the same Saint Sahak as to how the order of the clergy and of the
separate wang was fixt, verse I, cff. Unphli uppnjt Uwhwljwy. (3 npytu vwhdwbtigur upg
nijunh b npnpdwb Jubwg, Gwbnb o, «unphl mutp: b Jubu® jnijunuwinpbiug mtinhub
tipphgt Gwhuwbl, gh Yhphghb wuwpmuwbtuyp wbninb b hhpp. .. Gnpehgt h Jubu, qh
hwlighgtti h ytipuy tnpu juytin Wntuy hhipph G wuphibugty, Uwhwl Mwppl, Gwinbip
Uppmghi Uwhwlpuy, Unphtt uppnyt Uwhwuy. (¢E npujtu vwhiwbbgur Juipg nipjump B
npndwl Jubwg, Gwbnb L (Sahak Partev, Canons of St. Sahak, Of the same Saint Sahak as to
how the order of the clergy and of the separate wanq was fixt).

532 See «Lnp Punghpp <uyuqtiwb (hgnih», hunnp 11 (New dictionary of Classical Armenian,
vol. I1).
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the stranger is a guest. Thus, from the perspective of the above passage | want to
claim that at least in the 7™ century in Armenian philanthropic tradition the word
stranger is not restricted only to care for the other, but it also promotes the notion
that a stranger should be accepted as a guest. The word guest supposes a certain
culture of honoring, which means that a stranger should be accepted with special

respect, distinctive to the culture of hospitality.

Further the collection of Sermons called Hajakhapatumq Jark * [Faithfull Speech]
also provides us with important evidence concerning the governance and
maintenance of guesthouses. Received tradition considered this a 5" century
work.5% Vardan Hacuni has, however, rightly pointed out that the Collection shows
evidence of the Canons of the Council of Chalcedon. Hacuni demonstrates that
certain extracts of sermon XXI1 bears resemblance to the 4™ Canon of the Council
of Chalcedon. Hacuni deduces that the Collection most probably was composed in

the 5™ century by an Armenian Chalcedonian.53*

A careful reading of the Homily suggests that the author intentionally has chosen
certain terms, such as chgnavor [ascetic], and exbajr [brother] to appear to be
writing in the 4™ century. However, simultaneously he uses developed forms of
other terms - miabanutjun [order], vank [monastery], which are characteristic of 7t
century Armenian. In other words, the usage of these different terms, in particular,

chgnavor [ascetic] and miabanutjun [order] allows one to observe certain elements

533 See L. Stip-Ntunpnuywill, Pwwbp huy Eylmbgulut dunnkluugpnyemiiihg, & nup, Unsh, 1993,
ko 25-41 (L. Ter-Petrosyan, Lectures on Armenian Ecclesiastical Literature, Vth Century, Sochi,
1993, pp. 25-41).

53 g, <wgnih, Gpp wpunpuid b «3wlwuyunnid Gunp», «Ruqiun]tuyy», dhbtnhl,
1930, k9 401-406 (V. Hacuni, “When the “Truthful Speech” was Written,” “Bazmavep,” Venice,
1930, N. 10, pp. 401-406).
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of anachronism in this homily. Thus, considering the usage of the words such are
miabanutjun [order] and vank [monastery] | believe the referenced Homily should
be dated in the 7! century. This argument is important for this discussion for it
supports Garsoian’s thesis regarding the semantic evolution of the term vank from

the 5™ to the 7™ century.

However, in the Homily addressed to solitaries we find interesting information
regarding some administrative aspects of guesthouses:

“And the overseers of the guests should not ignore the needy, but the care of
the guest according to the need of each should be provided joyfully. And there
IS no need to complain about the problems, but with love and patience they
should supply all with words and works. They should not break the fast or the
prayer because of the guest in order not to be deprived from the gifts of God
but let all the officials be sober in times of prayer in order not to be
condemned with the idlers. And everything should be agreed with the
overseer, for his every order should be acceptable for everyone by the will of
God. And it is proper that the overseer must be aware of everything that is
29535

provided by them.

First of all, from the content of the referenced passage it is apparent that the
guesthouses were attached to the vank* [monastery]. Further the author uses the

term *tesuch 'k’ hiwrots ‘n [overseers of the guests]. It is difficult to establish

5% «6L wbiunwp hhipngl Uh wihwnbu wnil qupuintugub, G ghhiphtt pupdwbub pun
hipwpwibiishipngll quibmub (iny qniuppudunnptudp. b 0h" wndyty wne nbnhpub, wy uhpng
ti wipnny quikbbtutwb jniqupyt; pwbhip G hpunp: Gi hbptwbp dh nioghb
wuwwmbwpwburp hhipnyb quuihu G quinuiipu, gh dh' gpitiughtt h Jupanigh Quwnniony. wy
qquumnuughtt wikbiuyb gnpéwinpp h dud wnuiphgt, gh ¥h” h hinqugkng h pumuunwitiu
wijwiihght: 6L junitbiwyh hpu h juidwg Yyepuugnihtt tnhgh hpudwb. gh wuwgbug h
Odwbt phnmbtih tnhgh witbwyb judtbuyth b Judu Stwnk: G np hly  Gnpuunp
dwnwjupuphl, dw wupn £ ghnt] quikiugb npubu wpdwbb B», Uppny @phgnph <uyng
Lnruwinpsh wuwgtiwg Gwnu jutwpnwyyunnidu tie nruwenp Jupnuuytimniphibu junuqu
wiqwh unnug, in «Uwntiwghpp <uyng», hwnnp 1, G nuip, Qaphhuwu-Lhpwbwi, 2003, Swn
hq, fopwwp 6qlienpuig, Gpubttnt Uppnytt Sphgnph fupwwnp 6qliwaenpug, (Truthful
speeches and luminous teachings delivered by Gregory the llluminator for the use of listeners, in
Armenian Classical Authors, vol. 1, Antelias-Lebanon, 2003, Homily 23, Admonitions to solitaries
by Blessed St. Gregory).
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whether the role of the overseers of the guests was functioning in Armenian
guesthouses since Ners€s the Great, or it should have been considered a later
development. However, this evidence allows us to hold that at least in the 7t
century there were special officials in vank* [monastery] who were in charge of
the guesthouses. Garsoian does not refer to the material found in Hajakhapatumg

Jark’ [Faithfull Speech], particularly Homily XXI1I addressed to solitaries.

Further the IV Council of Dvin, (648) provides us with some evidence about
hospitals. In speaking on the responsibilities of the bishops, the Canons mention
their visits to the hospitals.>® Interestingly in the Canons another word is used for
the poorhouse that is *tkaranots ‘, which literally means a place for ill people - with
strong connotations therefore of a hospital. 53" Indeed, there is a possibility that the
word ‘poorhouse’ was replaced by that of ‘hospital” whilst avoiding any mention
of the social status of the hospital’s clients. From the tone of the canon one may
suggest that each bishop might have had at his disposal more than on hospital, for

the Canon also uses the word hospital in the plural sense.>%,

The Canons of Armenian Catholicos Sahak Il (673-703) briefly mention hospitals
in speaking about the possibility of lepers becoming monks. The Canon commands
that the lepers should live in the hospital, and they should not become monks.53°

However, another canon maintains that a monk should not leave the monastery if

53 Yuitintip pLiwy Unipp dnnnynyf, in Jd. <wiynppull, Guidinfnugfipp <wyng, hunnnp 1, Gubnb
7} (Canons of Sacred Council of Dvin, in V. Hakobyan, The Book of Canons, vol. Il ch. IV).

587 «Lnp Punghpp <uyljugtw (hgnih», hwnnp 1 (New dictionary of Classical Armenian, vol.
).

538 Yuitintip dpLiiwy Unipp dnnnyny, in Jd. <wnpywd, Gwhnfuughpp <uyng, huunnp 1, Gubnb
7} (Canons of Sacred Council of Dvin, in V. Hakobyan, The Book of Canons, vol. Il, ch. IV).

53 Yublintip Ytipgting Uwhwluy Ywpnnhynuh, in 9. <wlynpjwb, Guwbnfuwghpp <wyng, hunnp |,
B, 2 (Canons of Sahak Il Catholicos, in V. Hakobyan, The Book of Canons, vol. I, ch. V, VI).
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he catches leprosy.>4° Further the Canons of Partav (771) also talk about hospitals;
here we find the word *ankelanots‘, which is simply a synonym for the word
hospital.>*! In the 17" canon we read the following: “the hospitals and similar
foundations which were established in previous times and for which taxes were
collected from the provinces, were partially destroyed”. Up until that time, bishops,
freemen, and governors should have been concerned with restoring the destroyed
buildings and collecting the defined taxes in order to care for the needy. 5*? Thus,
this Canon not only allows us to maintain that in the 8" century the culture of
philanthropy had experienced a revival, but it also may imply that behind it stood

a long-running tradition.

Conclusion

Thus, this discussion allows us to establish that the question of King Pap’s
antichurch policy has been misinterpreted. There is in fact quite strong evidence
that Nerses’s foundations, while the target of this policy for a while, continued or
were partially revived, and had a significant influence on later Armenian

conceptions of philanthropy for many centuries.

540 1bid. E, (Canons of Sahak 11 Catholicos, in V. Hakobyan, The Book of Canons, vol. I, ch. VII1)
%41 «Unp Punghpp <uyluqtiub (hgnih», hunnnp | (New Dictionary of Classical Armenian, vol.
).
542 Yubnlp Uhnih <uwyng Ywpennhynuh, in 9. <wlnpub, Guinfuughpp <uyng, hunnp 1,
Yulink &k (Canons of the Armenian Catholicos Sion, in V. Hakobyan, The Book of Canons, vol.
11, ch. XVII).
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Conclusion

The relationship of the philanthropic movement of Nersés to the Greek

environment

Even if the theory of Basil’s influence on Ners@s is open to criticism, as was
correctly pointed out by Garsoian, the parallels between the philanthropic
institutions of Ners€s and the Basiliada question her conclusion that “We have no
contemporary indication that Saint Ners€s had sought models for his foundations
in the West.”®* Through a critical examination of the historical evidence | have
shown that there are fundamental similarities between the philanthropic institutions
of Nersés and Basiliada; with a few exceptions they both offered the same services
to different vulnerable groups of people in society. The differences between the
two schools of philanthropy seem to be shaped by a variety of contextual factors,
as well as by the slightly differing visions of Nersés and Basil. In the following
pages | will conclude my argument by considering the evidence concerning
Nersés’ Greek connections: education in Caesarea of Cappadocia, affiliation with
Greek Christianity, Roman orientation etc. which further supports my suggestion
that the West could have served as a source of inspiration for the philanthropic

movement of Nerses.

543 N. Garsoian, “Introduction to the problem”, p.182.
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Nerses the Great and the Greek environment

Most of the scholars who have considered the philanthropic project of Saint Basil
suggest that he could have been influenced by his teacher and friend Eustathius of
Sebaste, who prior to him had established a ptochotropheion (a house to nourish
the poor) for his city.>** Similarly, I think Nersés’ education and connections also
should have played a decisive role on the formation of his vision as a Church
leader. So, what do the sources tell us about Nersés’ background, where he was
educated, what type of training he received? Both The Epic Histories and
Xorenatsi’s version of Ners€s’ story state that Nersé€s received his education in
Caesarea of Cappadocia. Thus, The Epic Histories offers the following:

“Then the mass of the general-council-of-the-realm looked at, named and
asked for the one who was called Nersés, the son of At‘anagings [sic], the
grandson of the high-priest Yusik... From his boyhood, [however], he had
been nurtured and taught by faithful spiritual-teachers in the city of Caesarea
of Gamirk* and had earned the love of his companions”4°

Xorenats‘i states the same: “They did not leave any adult children suitable for that

[position], save a young son of At‘anagin€s’ called Nersés. He was being educated

54 Rousseau with regard to this issue makes several observations: “The disciple of Eustathius and
the author of the Contra Eunomium was naturally interested in practical religion as well, in
developing a sense of social responsibility among Christians,” “The generally 'Eustathian' quality
of the program makes it likely that such ideas had been active in his mind for some time before that.
In other words, such practical charity, for all our caveats about motivation, was quickly established
as a feature of Basil's pastorate and simply continued across the years of his consecration as a
bishop.” (See P. Rousseau, Basil of Caesarea, pp. 136, 141). Smither in his important study also
expresses a similar opinion by noting “While rejecting Eustathius’ theology, Basil did emulate his
mentors concern for urban ministry and care for the poor.”” (E. Smither, Missionary Monks, p. 28.).
In his other book Mission in the Early Church Smither claims that “While Basil was influenced by
others to act on behalf of the poor including his family and Eustathius...” (E. Smither, Mission in
the Early Church, p. 137).

%4 The Epic Histories, p. 109. «Wuyu julubk juiniwbk hul) juiinpightt wphiwuphwdnnny qopph
puqunipbub  quyli, np wimwbbtu Unkp  Uhputbu, gqnpmh Qpwbwqbih, qeneb
pwhwbluwjwytinht Sniufjub... h mnuyniptit ubtw) G nutuw h Jhuwpugng punupht
Quuipwg pln huwwwwmuphd Jupnpuygbimop. G guiijugh tntuy hipyd hwdwpnitumb
gniquljgugly, @uumnu Rniquibin, Quandnippnl <uyng, te 311 (P’awstos Buzand, History, p.
311).
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in Caesarea...”®* The statement of The Epic Histories that “he had been nurtured
and taught by faithful spiritual-teachers in the city of Caesarea” seems to indicate

that Nersés has received theological education in Caesarea.

I have observed already that in the East side of Armenia Syrian Christianity was
influential, while in the western side of Armenia Greek Christianity was dominant.
In this light it may be argued that Caesarea of Cappadocia was not chosen for
Nersé€s by accident. Agathangelos states that not only Gregory the Illuminator but
also his two sons Vrt‘angs and Aristakés, were educated in Caesarea.>*’
Considering the close associations of the House of Gregorids with the Church of
Caesarea and Greek Christianity, Nersés’ education in a Greek environment may
have been aimed at deepening the relationship between the two churches. It is to
be expected that the representatives of the House of Gregorids would have
supported the interests of their own party and promoted the deepening of a
relationship with Greek Christianity. Nersés himself was one of the most prominent

representatives of the House of Gregorids.

In addition, thorough examination of historical evidence allows us to suggest that
Nersés in Byzantium most likely has connections with broader circles, which may

well refer to as the state officials as well as the ecclesiastical leaders of the time.

546 Moses Khorenats‘i, History of The Armenians, pp. 269-270. «ny pnnmny quiwl] huuwljtiuy
yuumywd wyid, puyg dwtini dh npnh Upwbwgbih, npnid Ghpubu wtinid Gwbuwgkp, np h
Ytuwwphwy Ep h hpwhwbqu. . .», Undubu funptitwgh, Duindniapn i <ugng, te 2026-2027 (Moses
Khorenats‘i, History, pp. 2026-2027).

%47 Agathangelos, History of the Armenians, The Conversion to salvation of the land of Armenia
Through the holy Martyr, ch. 1, 13, cff. Uqupwbqtinnu, Qumndniphii <uyng, Fwnpa dplyniphud
Wohuwuphhu <uywunwb Loy Qtnd Unt Uppnyd Gwhwwnwlh, q. W, &S (Agathangelos, History
of the Armenians, The Conversion to salvation of the land of Armenia Through the holy Martyr,
ch. 1, 13).
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This is another important aspect, which should be considered in discussing the
question of the origins of the Armenian philanthropy. So, both The Epic Histories
and Xoenatsi’ provide us with some evidence, which enables us to suggest that
Nerses was one of the key figures of the time that had played an important role in
Roman-Armenian political affairs. Thus, The Epic Histories states that King Arsak
has sent Ners¢s to imperial court as an ambassador to settle a complication between
the two sides:

“Because of the existence of a covenant of peace and alliance between the
*realm of Armenia and the *emperor of the Greeks, it then seemed good to
the king of Armenia to send with great pomp the great katolikos of Armenia,
Nerses in person, together with ten of the *greatest Armenian satraps to the
*emperor to renew the *covenant of accord and peace. And so, they set out
and came to the *imperial palace [palat] of the kings of the Greeks... As for
the *princes who had come with St. Nersés from the *land of Armenia, [the
emperor] sent them forth with great treasures...And he also sent [back] to the
king of Armenia the ArSakuni hostages who were in the *imperial- *palace,
for they were the nephews of King Arsak in the male line — the name of one
being Gnel and of the other Tirit.”548

In the account of Xoenatsi’ we find the following:

“When the latter [emperor] had reached the borders of Armenia, ArSak was
frightened and sent Nersés the Great to meet him. Begging for reconciliation,
he paid in full the tribute that had been withheld and dispatched Nerses the
Great with splendid gifts. When he [Nersés] arrived, he persuaded the king to

54 The Epic Histories, Book 4, ch. v, cff. «Qwuw Juul hruunquinniptiwb nthunhi thwpwbiing phwb
nuphtil, np Ep wphuwphhtt <uyng pbn Juyubpt 8nitwg, nby tnle wnwpt; winp
Jquqiniptiunip dtduwn wppuyhtt <uyng. gh htiphhtt Wkd Jupennhinud <uyng Ghtputu, U h
dhowikowgh <uyng uwnmpuyu b plng tdwh wnbt), gh tpphgt. b ke juyutiph W h ke
hiptiwtg gnijunt hunwiniptiwd b unuinni phwb tnpngbughit: wyw snqutt ghiughtt hwiuht
h quyutpuyub yunund puquinpugh 8nibwg...bul] juyh ppjumbimg” np phn uppnyt
Utinutuh Gpptuy tht jtpyptd <wyng, qimuw pugqmd quibdhip gbwy wpawykp... By
wpdwltiwg bu quuinuinud qUppuynibhutt pwuquinphtt <wyng, np Juyht bu h
Juyutipuyul wyunumhtbt. 2h Gt Gnpw tnpopnpnhp wippuyhtt Uppwyuy, gh dhnid wbnibb
twbwskp Qbt, b thrunidd wmbnid Shpppe. .. », @uiunnu Pniquiby, Quandnippil <ugng, q.
9, q1. 6, (P‘awstos Buzand, History of the Armenians’, Book 4, ch. v).
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make peace and was greatly honored by them [the royal court]. He also

received the hostages at his request and returned. And he brought as a wife

for ArSak a maiden called Olympias from the imperial family.”%4°

The critical scholarship puts the visit of Nersés’ delegation to royal city between
353-357.50 The above-referenced passages include questions of political
importance, such are reconciliation between two sides, hostages and bride for the
King. The fact that the chief-priest was chosen by the Armenian King as an
ambassador to perform these tasks at least allows us to suggest that Nersés was an
acceptable figure for the imperial court. Thus, the above-referenced evidence
enables us to establish that Ners€s’ connections “in the royal city,” should have
referred the imperial court as well. At the same time the above quoted evidence
may allow us to suggest that in Byzantium Nersés probably observed that even in
the capital city there were some sort of poorhouses. This indication further can be
supported by the observation of Susanna EIm regarding the existence of
philanthropic institutions in Constantinople previous to Eustathius and Basil. Thus,
in speaking on their philanthropic activity, she notes very rightly:

“Between the years 330 and 350, Macedonius and Marathonius had already
established a ‘feeding-place for the poor’ and what our fifth-century sources
characterize as ‘monasteries’ for men and women in Constantinople. Between
336 and 358 Basil of Ancyra sent to his colleague Letoios, bishop of Melitene,
his treatise prescribing the norms by which ascetics ought to be integrated
into a functioning congregation, and stressing service to the poor and care for

the dead (e. g. washing of corpses). When the other Basil became bishop of

%49 Moses Khorenats‘i, History of the Armenians, Book 111, ch.21, cff. «(lpn) hwubtuy h uwhitwbu
<uyng quphniph Uppwl i wowpk pin wowe tnpu qukéh Ghputu. 61 b hwywmniphih
dunpetu] wwy hny quuthwbtiu hwplul, b yuydwn yumwpugquip pin idht hul] wipduyk
qutioh Gtiputu: Npny Gpetuy e b hwinupumniphih qeuquiinph ypetw Whdwph h tnguik
Jmd. b b quuunuibtinub fubinpiu wntne e nuntuy: G 4nyju th winet Onndwhwnuwy, juqqgk
Quyutip, §htt wdt Uppwywy... », Unjutu funptiiwgh, Duenidnyepinh <ugng, q. %, q1. hU (Moses
Khorenats‘i, History, Book I1l, ch.21).

0L, Uwhwbnyub, Eplylp, hwnnp 11, Ep 164 (H. Manandian, Works. vol. 11, p. 164).
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Caesarea, he was also the superintendent of a famous hospice and ‘feeding-

place for the poor’.”%%?

Thus, from the quoted paragraph it appears that Eustathius and Basil were not the
only Church leaders who had established hospices, prior to them the model of the
hospice had already been put into practice in the royal city. This suggestion at least
enables us to maintain that both Eustathius and Basil were only parts of a broad
movement to support such institutions. Meanwhile it is part of the background to
Nersés’ work. Thence, on the basis of Elm’s observation it may well be suggested
that the inspiration of Nersés for philanthropy could come specifically from
Byzantium.>> The observed similarities between the philanthropic institutions of
Nersés and Basiliada allows one to argue that the origins of the Armenian
philanthropy should be found especially in the West. Because of the similarities
Rousseau finds it possible that Nersés served as an inspiration for Basil's
philanthropic activity: “It is not unlikely, therefore, that Basil, after his return from
Athens to Cappadocia three years or so later, would have learned of this
distinguished figure [Nersés] and might have begun to follow his career with some
interest.”®> There is no firm evidence to argue whether Basil was influenced from

Eustathius of Sebaste or Nersés the Great, what I suggest is that the culture of

551 S, Elm, Virgins of God, p. 130.

52 Regarding Nersés’ Greek experience Xorenats‘i further provides us with additional information,
which is not found in The Epic Histories. According to Xorenatsi’s version Nersés’ Greek
experience was not restricted within Caesarea, but he also had spent some time in Byzantium or “in
the royal city” as he prefers to call it. “In the third year of the reign of ArSak, Ners€s the Great, son
of At‘anagines, son of Yusik, son of Vrt'anes, son of Saint Gregory, became archbishop of Armenia.
Having returned from Byzantium to Caesarea, he came to Armenia and restored all the just
administration of his fathers, and he went even further. For the good order that he had seen in the
land of the Greeks, especially in the royal city, he imitated here. Summoning a council of bishops
in concert with the laity, by canonical regulation he established mercy, extirpating the root of
inhumanity...” (See Moses Khorenats‘i, History of The Armenians, Book 111, ch. 20, cff. UnJutu
tunpttwgh, Nuandnyepih <uyng, q. Y., q1. b (Moses Khorenats‘i, History, Book IlI, ch. 20).
Given that in my research I am treating Xorenats’i as a later text I am not sure that this evidence
can be relied upon.

553 P, Rousseau, Basil of Caesarea, p. 280.
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Christian philanthropy began to emerge in Greek world prior to Nersés and

Eustathius.

Thus, what we have accomplished overall through this research? In the
introductory chapter of my work, | have argued that the rise of the philanthropic
movement of Nersés needs to be seen in relation to its historical environment,
which allows us to appreciate how various political, religious, and social
challenges influenced the emergence of it in the Armenian Church tradition. I have
described also what challenges resulted from the proclamation of Christianity in
Armenia as the state religion, and to what extent it increased the competition of
influence between Rome and Persia, what the Armenian church looked like in that
period of history, particularly the degree of Christianization of society. In the
second chapter | considered what sources tell us about the origins of Nersés’
philanthropic movement and the questions concerning the dating of Xorenatsi’s
History. | have addressed also the dating of the Council of Ashtishat, showing that
the Armenian philanthropic movement might have been initiated in the beginnings
of 350s. Through a critical examination of the historical evidence further in the
third chapter, it was shown that there are fundamental similarities between the
philanthropic institutions of Ners€s and Basiliada; with a few exceptions they both
offered the same services to different vulnerable groups of people in society. One
of the most notable examples of this connection can be the analogy between the
Armenian *aghk ‘atanots * [poorhouse] and the hospital functions of Basiliada.
Most of the researchers have not deeply understood the meaning of the word
*aghk ‘atanots * [poorhouse] in the text of The Epic Histories, which has led them

to miss this relationship. In the fourth chapter | have shown that the agenda of each
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movement served the needs of the given context: issues of wealth and social justice,
sharing equally, mercy/ works of mercy and et cetera, in each situation have been
understood and applied in their own way. Despite this, enough evidence exists to
show that similarities and differences of emphasis probably stem from various
contextual factors. In both traditions, philanthropy serves as a means to change the
attitude toward the poor and the needy and educate them with biblical truths. The
first part of the fifth chapter argues that the sponsorship of philanthropy was
organized in both contexts according to their available resources. In the Armenian
situation, the Church allocated certain properties and adopted the practice of the
fruit tax for the missions of these foundations. In the Caesarean context, the
mission of Basiliada was basically dependent on the rich elite of the city and the
gifts of the Church. In both circumstances we do not have clear evidence to speak
of the involvement of the state in terms of financial support. The second part of the
same chapter demonstrates that the philanthropic mission of the Church also has
increased its patronizing role in the life of society by offering protection those in
need, particularly the working-class Plebeians/ramiks (peasants). The protection of
the destitute in both traditions aimed to change not only the consciousness of
society in relationship to the poor, but also to challenge the existing political,
economic, and social systems. The reference of The Epic Histories regarding the
support of the church of the oppressed and captives provides us with another
parallel with Saint Basil’s efforts made for ‘tax relief of the poor.” In the Sixth
chapter | have discussed a few important questions concerning the possible
relationship between Eustathius and Armenia: a. it was shown that the available
evidence concerning the relationship of Eustathius with Armenia refers to Roman

Armenia, which, however, does not exclude the possibility that the western part of
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Armenia, where the Roman influence was stronger could have known about
Eusthathius’ program, b. it was argued that Khachikyan’s thesis regarding the
possible relationship of Eustathius’ program with the city of ArSakawan is not
supported by clear evidence. | have discussed also the weak and strong points of
Khachikyan’s interpretation of Markwarts thesis regarding the possible influence
of Eustathius on the philanthropic movement of Nersés. It was stated that the
mission of Eustathius’ ptochotropheion reflects only one of the aspects of Nerses’
social work; whereas the Armenian philanthropic movement has included a wider
perspective than just feeding the poor, d. In the final part of this chapter | have
considered how far men and women were separated in ascetic communities in
Armenia by arguing that Armenian context is more like Basil and less like
Eustathius. In the seventh chapter of my work I challenged the accepted view that
the charitable agencies of Nersés ended with his death. | have argued that this view
is solely derived from reports of The Epic Histories regarding the anti-church
policy of the Armenian King Pap (369-374), which does not reflect the 5 century
situation. With reference to evidence available it was demonstrated that the
philanthropic institutions of Ners€s continued in existence throughout late
antiquity. In the final chapter we were able to establish that the historical records
concerning the background of Nersés, his connections with the Greek circles, and
finally his political orientation should be given due attention in relation to his
philanthropic movement. The above-referenced arguments concerning the links
of Nerses with the Greek environment further add weight to my thesis that both the
Armenian and Caesarean schools of philanthropy may stem from a common

tradition.
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Appendix: Technical Terms

The main purpose of this Appendix is to note the usage of the technical terms in

the text of the dissertation that have been identified by an asterisk within the body

of the thesis. In keeping with standard international practice, the system of

transliteration for Armenian used throughout is that of American Library

Association/Library of Congress (1997), except for bibliographic information and

direct quotations, which have been preserved without change.

Transliteration

Azat

Azatani
aghk‘atanots®
ayrenots®
Anazatani
ankelanots*
Barekargel
darmanots*
eghbayranots®
zdprots‘sn 1 vansn
Kargel
kronasér

vanakanats®

Armenian word

Uquun
Uquunwibtih
wnpwunwiing
Wjptiling
Whwquuwith
Uaytjubng
puptiljungty
nupiwiing
tinpuypwibing
qnunngull h yubub
Ywipghy
Upotwuukn

Jubwuibig

Meaning

freeman or freemen
Freemen

Poorhouse
asylum-for-widows
unfree men

Hospital

to reform

hospital or nursing home
Brotherhood

schools in the monasteries

to establish

religious monks
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*Hivand ‘atanots ‘
Hiwr
Marzpan
Nakharar
nots‘un
Shinakan
Shinakans
orbanots*
Patans
Patsparan
ptghaberk*
rochik
rochiks
Van

Vans

vank*

teghi snndean
tesuch‘k*
hiwrots‘n
tkaranots*
tnankanots*
Otaranock

Otaratunk

hhiwbinuiing
<hip
Uwinquuitt
Lwhuwpup
‘Lngnih
2htrmuity
2htuitiu
Nppwiing
Muunwbtiu
Muunuwyupuwb
umnwptipp
nnbthl
nn6hlu

Jwl

Jwbu

Jwbp

wmtinh ubtintiwb

wmbiunisp hhipngt

mjupwiing
Stwbllywiing
Ownwupuwiingp

Ownwpuunni ip

Hospital

Guest

Prefecture

Nobel

There

Peasant

Peasants
asylum-for-orphans
Clothes

Shelter

fruit-bearer (to bring fruit, gifts)

Maintenance

Lodging
Lodgings
Monastery

Places to feed

overseer of the guests

Poorhouse

asylums for the needy

guest house

guest house
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